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Abstract 

The thesis is a philosophical and thematic study 

based on a Sanskrit commentary to the Sivaj~anabodham, one 

of the basic texts of Saiva Siddhanta, an important though 

relatively unnoticed religio-philosophical school of Indian 

thought. The text has the remarkable feature--apart from 

inspiring several voluminous commentaries on it--of 

containing only twelve verses, of two lines each. My thesis 

is based on one such co~~entary in Sanskrit called 

Sivagrabha?ya by Sivagrayogin (sixteenth century). 

I began the thesis by arguing that, contrary to a 

prima facie acquaintance with Indian thought, there is a 

~hilosophical anthropology implicit in several schools of 

Indian philosophy, although it may not be clearly discerned 

by that name. I have tried to show in any case that the 
,,-
Sivagrabha$ya, in terms of its own thematic focus, has a 

claim to being a philosophical anthropology--a claim borne 

out by the fact that the author of the text himself asks: 

"Who are the beings for whom ••• this world is produced?" 

It is clear that man is the focus of his attention in 

answering the question and, from his insightful and 

elaborate deliberations, one can see a philosophical 

anthropology emerging. I have located the problem of man 

within this text and have attempted to elicit from it, by a 
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careful and selective analysis, adequate material toward a 

plausible reconstruction of the philosophical anthropology I 

see contained in it. 

Sivagrayogin deals with the theme concerning man on 

at least two basic premises, viz., that of man as a being 

who possesses limited knowledge about the nature of ultimate 

reality, in which context the idea of fallible man emerges, 

and that of man as a being involved in the world. Both 

these postulates imply that man is a fettered being, endowed 

with the possibility of a condition of unfettered existence, 

i.e., with the possibility of an existence which can claim 

freedom from fettered life. Gnosis is said to be the only 

means for liberation--a means that, by its own inherent 

logic, is efficacious ultimately through divine grace. Life 

in the world is itself made possible through a "veiled" 

grace which, when "manifest", effects a due unleashing of 
/ 

man's powers of consciousness. The impact of Sivagrayogin's 

point that man is to be defined essentially in terms of 

consciousness, has a special and striking significance in 

the light of his discussion on what constitutes freedom and 

liberation. Indeed, the condition of the possibility of the 

latter serves as the basis for the former. 

What I have found unique to the Saiva Siddhanta 

understanding of man is its attempt not only to analyze 

man's essential nature as radically different from that of 

the world--and, indeed, a world in which a scope for 
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liberation is afforded--but, also, its attempt to account 

for the nature of man's so-called bound existence in the 

world itself. I have attempted to approach Saiva Siddhanta 

philosophical anthropology from the latter standpoint, i.e., 

by expounding and analyzing the Saiva Siddhanta description 

of man in the world, I have sought to bring out the i~pact 

of its view that the intrinsic nature of man be defined 

essentially by consciousness. 

The Sivagrabha§ya has never been translated, nor is 

it anymore available in print. My thesis makes a 

contribution to knowledge because it is based almost 

entirely on this text and because it contains translations 

of several portions related to the topic of the thesis. 

From my own carefully selected and specific perspective, my 

thesis is an encyclopaedic view of Saiva Siddhanta and gives 

a glimpse into the wealth of untapped source material in a 

relatively ignored area of research. 
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Preface 

Saivism in India has a rich and vast tradition and 

Sa iva S iddha'1ta is one of the schools \vh ich has preserved 

its philosophical and religious heritage in its continued 

practice. The form in which Saiva Siddhanta has come down 

to us today is largely based on the systematization of it in 

the literature--based ultimately on the Agamas for their 

authority--that emerged through the influence of 

MeykaQ~hadeva (thirteenth century). One of the most basic 

texts of the school is the Sivajnanabodham which has the 

remarkable feature--apart from inspiring several voluminous 

commentaries on it--of being a text comprising only twelve 

verses, of two lines each. One such commentary in Sanskrit 

is that of Sivagrayogin (sixteenth century), on which this 

thesis is largely based. 

It has been a privilege for me to have had access 

(through Professor K. Sivaraman's kind favour, whom I 

further acknowledge below) to this valuable text called 

Sivagrabhajya. It is a work that has not been given much, 

if any, attention--although in the Preface to his book on 

Saivism, Professor Sivaraman says that it is the principal 

Sanskrit text "utilised in the writing of the book," he does 

not focus on it, besides drawing from several other sources, 

in keeping with his attempt at a "systematic analysis of the 
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chief concepts of Saiva Siddhanta, less as a textual 

exposition than as a free problematic construction within 

the framework of textual interpretation ••• " I have 

concentrated solely on this text for the justification of 

the Saiva Siddhanta standpoint and, also, more specifically, 

for locating the problem of man within it and for eliciting 

from it adequate material toward a plausible reconstruction 

of the philosophical anthropology in it. 

The Sivagrabha~ya has never been translated, nor is 

it anymore available in print, and if only for the portions 

translated here for the first time, this thesis makes a 

small contribution to a relatively neglected area of rich 

source material. Sivagrayogin's commentary is voluminous 

(the Grantha edition is over 550 pages) and out of 

necessity, apart from a personal interest in specific 

issues, I have made a selective study. One of the 

underlying questions that directed the course of the thesis 

is: what is Saiva Siddhanta? In attempting to answer this 

question, I ventured on a thematic study of one, albeit 

central, concept in Saiva Siddhanta, viz., that of man (the 

word carries the weight of its technical, philosophical use, 

without any bearing on the semantic weight that can be put 

on its use as a masculine gender word). 

In the thesis I have attempted to give a positive 

interpretation of the text as it spoke to me. I have tried, 

in this way, to make the text alive and to show that the 
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questions it answers--the questions which I carefully chose 

to ask--bear a timeless dimension about them, i.e., the 

basic questions concerning the nature of man in a study of 

philosophical anthropology, are relevant each time they are 

asked, with the possibility of the old answers bearing ~ 

significance and meaning. It is in this sense that the 

thesis is a philosophical and thematic study. I have 

striven to understand the text itself, to see what answers 

it itself gives to the basic question in philosophical 

anthropology--sivagrayogin himself asks: "Who are the beings 

for whom ••• this world is produced?" Man is the focus of 

his attention in answering the question and, from his 

insightful and elaborate deliberations, a philosophical 

anthropology emerges. 

In trying to follow Sivagrayogin within the confines 

of my selected questions, I have not allowed myself to be 

distracted by historical and sociological analyses which, no 

doubt, make their own contributions as disciplined studies 

dealing with specific questions. Without minimising their 

significance, I think that these disciplines would answer 

questions I have chosen ~ to ask. Apart from those 

reasons which have to do with my own area of expertise-

which is restricted to a conceptual and thematic elucidation 

of ideas--there is also the problem of a paucity of 

authentic historical material on which to rely in atte~pting 

to relate Sivagrayogin to his predecessors and 
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contemporaries. What we have are only legendary accounts 

which are given in introductions to Sanskrit texts, without 

any supporting documentation. Even his dates cannot be 

fixed with precision, oscillating within a hundred years. 

It is my conviction that, contrary to a prima facie 

acquaintance with Indian thought, philosophical anthropology 

underlies several schools of Indian philosophy, although it 

may not go by that name. I have argued in any case, that 

Sivagrayogin's commentary on the Sivajnanabodham makes an 

implicit claim to being a philosophical anthropology--his 

basic question cited above bears out this claim. In 
, . 

presenting the Salva Siddhanta view, he deals with the theme 

concerning man on at least two basic premises, viz., that of 

man as a being who possesses limited knowledge about the 

nature of reality, in which context the idea of fallible man 

emerges, and that of man as a being involved in the world. 

Both these postulates imply that man is a fettered being 

endowed with the possibility of a condition of unfettered 

existence, i.e., with the possibility of an existence 

claimed to bo a liberation from fettered existence. Gnosis 

is said to be the only means for liberation, a means that is 

efficacious ultimately through divine grace. Life i~ the 

world is itself made possible through a "veiled" grace 

which; when "manifest", effects the unleashing of man's 

powers of consciousness. The impact of Sivagrayogin's point 

that man is to be defined essentially in terms of 
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consciousness, has a special and striking significance in 

the light of his discussion on what constitutes freedom and 

liberation. Indeed, the condition of the possibility of the 

latter serves as the basis for the former. 

What I have found unique to the Saiva Siddhanta 

understanding of man is its atte~pt not only to analyze 

man's essential nature as radically different fro~ the 

nature of the world--and, indeed, a world in which a scope 

for liberation is afforded--but, also, its attem?t to 

account for the nature of man's so-called bound existence in 

the world itself. I have attempted to approach Saiva 

Siddhanta philosophical anthropology from the latter 

, . 
standpoint, i.e., by expounding and analyzing the Salva 

Siddhanta description of man in the world, I have attempted 

to bring out the impact of the §aiva Siddhanta view that the 

intrinsic nature of man be defined essentially by 

consciousness. 

It will be noticed that I have made no reference to 

any Tamil work for this study in Saiva Siddhanta. I am 

aware that a comprehensive study of the system should take 

into account the valuable Tamil material that has moulded 

its contribution to Indian thought. One would constantly 

have to refer, at least, to AruQanti's Sivajnanasiddhiyar 

(thirteenth century) and its basic commentaries. The 

Siddhiyar is a Tamil work on the Tamil version of the 

Sivajnanabodham which I had read with Professor K. 
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Sivara~an's expert elucidations when he introduced me to 

Saiva Siddhanta. I had a glimpse into the wealth of its 

ideas when I formally studied Tamil in Madras, while working 

on the Sivagrabha~ya. However, the literature, both in 

Tamil and in Sanskrit, is vast and I chose to restrict my 

study to Sivagrayogin's Sanskrit work. He himself makes no 

reference in it to the Tamil texts and, in this, I followed 

him closely. 

Another limitation that might be pointed out is that 

I have conveniently avoided discussing in detail certain 

issues which I think are only indirectly connected with a 

study of man in Saiva Siddhanta, e.g., in the context of man 

as a cognitive being, the intricate logical debate on 

fallacious reasoning (hetvabhasa), and the role of 

traditional ritual purification or initiation (dikia) that 

man is required to undergo. I have chosen not to delve into 

these issues in my attempt to present from a specific 

perspective an encyclopaedic view of Saiva Siddhanta based 

on the Sivagrabha9ya, the only work of its kind. Bearing in 

mind these limitations and the restricted scope of the 

thesis, the word "toward" in the title of this study is to 

be taken literally. 

It has been a privilege for me to directly work 

under the supervision of Professor K. Sivaraman. He is one 

of the leading Saiva Siddhanta experts in the world and with 

his own involvement in the tradition, I have derived the 
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benefits of his insights which he conveyed with great 

authority on the subject. I am grateful for the innumerable 

patient hours, often passing beyond midnight, in laying the 

foundations to help me try to understand the intricate and 

'. .-complicated system of Salva Slddhanta. I am particularly 

indebted to him for the convincing suggestion to undertake 

the present study. I deeply appreciate his confidence in me 

at least to make an earnest attempt to unravel a small part 

of this generally ignored area of research. He entrusted me 

with his personal and valuable Devanagarl manuscript of the 
, 
Sivagrabha~ya, transliterated from the Grantha original. It 

was this kind and unhesitant gesture, together wi~h his 

encouragement, that facilitated my research. 

I am extremely thankful to the other members of my 

I 
supervisory committee, Professors Arapura, Vallee, and 

Madison, for their constructive comments and valuable 

suggestions. Professor Arapura, especially, has been most 

helpful with the many valuable suggestions and 

clarifications which only he as an expert in Indian 

philosophy could make. He has always been available at the 

shortest notice to discuss the several problematic issues 

that confronted me during the writing of the thesis. It is 

with sincere thanks, too, that I acknowledge the promptness 

with which all my supervisors carefully went through my 

thesis. 

I would like to acknowledge Dr. W.J. Slater, the 
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Associate Dean, McMaster University, for being instrumental 

in making a travel grant available to me to work on my 

thesis in Madras from May 1985 to April 1986. 

In Madras I had the privilege of working with 

Professor M. Narasimhacary of Madras University. His expert 

handling of the Sanskrit, with extreme patience and didactic 

skill, unravelled the innumerable difficult constructions of 

scholastic Sanskrit. I appreciate the seriousness with 

which he undertook to read the entire sanghrahabha$ya of the 

Sivagrabha~ya with thoroughness and the much needed urgency. 

I especially note the informality with which he gave me a 

glimpse into the benefit and value of traditional learning 

in India. 

The Adyar Library, Madras, provided the ideal 

academic atmosphere in which to work. I had the added 

benefit of fruitful discussions with Professor K. Kunjunni 

Raja, Sanskritist and Honorary Librarian of the Adyar 

Library. He always made himself available immediately to 

attend to my numerous queries with great expertise and 

patience. The Librarian, Mrs. Seetha Neelakanthan, and the 

Assistant Librarian, Ms. Yamuna, were extremely helpful and 

made available to me all the library facilities, including a 

private section of the library in which to work. 

The Theosophical Society itself, in which the Adyar 

Library is housed, provided the serene atmosphere and 

convenient living conditions in which to pursue consistent 
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and continued work and I acknowledge the Society with 

gratitude. 

Professor R. Balasubramaniam, Director of The Dr. S. 

Radhakrishnan Institute for Advanced Study in Philosophy, 

Madras University, was very helpful not only in making 

available to me the facilities of the Institute's Library 

but, also, in discussing several issues related to my 

thesis. Further, while in Madras I had the benefit of 

useful and elucidating discussions with Professors V.A. 

Devasenapathi and P. Thirugnanasambandhan. 

I wish to acknowledge the interest shown in my 

thesis topic by Pandit N.R. Bhatt of the French Institute of 

Indology in Pondichery. I have had the privilege of 

discussing with him some crucial issues concerning Saiva 

Siddhanta, and Saivism in general, and to have been able to 

take note of his insights and observations which carry the 

weight of years of involvement with the tradition. I also 

appreciate having been able to use the facilities of the 

Institute. I note especially the free access given to 

researchers to the hundreds of manuscripts, either in 

original or in transcript form. One can hardly not be 

struck by the wealth of material there that still needs to 

be researched in the relatively virgin field of Saiva 

Siddhanta, and especially Agama, studies. 

To my friends Jane and Curt, I say special thanks 

for expeditiously word-processing the thesis. 
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CHAPTER 1 

INTRODUCTION 



1.1 Some basic questions in philosophical anthropology 

The question whether there is indeed a concern in 

Indian thought of what comes under the theme of 

'philosophical anthropology' is a moot one, especially since 

it has been said that the theme is conspicuous by its very 

absence. l If, however, the inquiry about the nature of man 

is "the basic question or starting point of anthropology"2, 

then access is provided into practically all the systems of 

thought in India for an investigation from the standpoint of 

philosophical anthropology. The 9roblem of what exactly 

constitutes the essential nature or characteristic nature of 

~an can be said to be common, mutatis mutandis, to all 

Indian systems of thought, even for those who deny--as the 

Buddhists and Carvakas do--a permanent, unchanging principle 

in man. In this context there is no semantic difference 

between what constitutes self-knowledge and what concerns 

the inquiry into the nature of man. A study of man, among 

other things, must necessarily be a study of man in the 

world, of man in relation to the inalienable environment. 

Whilst man and the world have to be investigated together, 

indeed at one and the same time--insofar as man forms part 

of the world--both cannot be approached by the same mode of 

investigation: 

We cannot discover the nature of man in the samqway 
that we can detect the nature of physical things. 
Physical things may be described in terms of their 
objective properties, but man ~ay be described and 
defined only in terms of his consciousness. 3 
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Whereas the description and definition of man through the 

mode of consciousness seems to be the ~roper formula for an 

inquiry into the nature of man, it seems also proper to say, 

in the context of man in the world: 

Contradiction is the very element of human 
existence. Man has no "nature" - no simple or 
homogeneous being. He is a strange mixture of being 
and nonbeing. His place is between these two 
opposite po1es. 4 

The questions which are universally accepted in 

philosophical anthropology are the basic ones of 

epistemology, ethics, and theology asked by Kant: "What can 

I know?" "What ought I to do?" "What may I hope?"S This 

point, together with Feuerbach's claim that "man can be used 

as the common denominator of phi10sophy,"6 makes possible an 

investigation from the perspective of philosophical 

anthropology of any system of thought that attempts a 

description and definition of man in the world. Such an 

investigation would be meaningful even if--as is the case 

with several Indian schools of thought--the essential nature 

of man is ultimately contrasted with that of the physical, 

empirical world, through which, in fact, the former may be 

realized. Thus, one of the most significant goals of 

philosophical anthropology is its "attempt to construct a 

scientific discipline out of man's traditional effort to 

understand and liberate himself."7 From the perspective of 
/' 

the Saiva Siddhanta tradition, this goal is identical with 

the soteriological function furnished by the analysis of the 



syste~ of categories which constitute our knowledge of the 

nature of ultimate reality, of which man's essential nature 

occupies a central position. 

One of the notable features that characterized 

philosophical anthropologists in the western tradition was 

"the conviction that the theory of knowledge had reached a 

desperate crIsis" and that: 

Traditional theory of knowledge is seen by them as 
occupied only with one of the functions of 
consciousness; and consciousness, in turn, is 
understood to present only a part of the forces 
shaping human reason (as distinguished, in the 
Kantian sense, from understanding).8 

Without stretching the argument too far, this point can be 

transferred to the Indian context where for such schools as 

Sankhya, Yoga, and Vedanta, the nature of consciousness 

(cit) is considered to constitute the essential nature of 

man and, particularly in Saiva Siddhanta, where 

consciousness is also not only the factor which makes 

knowledge as such possible but is the ultimate means by 

which cognition is possible as well. Further, in Saiva 

Siddhanta, the manifestation of consciousness, evident in 

its epistemological operation in man, is but a limited 

expression of its powers--but through which, nonetheless, 

access can be provided to a knowledge of the full range of 

consciousness and its powers. 9 It is in this sense that 

Saiva Siddhanta can be said to address the theme of 

contemporary philosophical anthropology, namely, "to 

establish a complete picture of the potentialities open to 

3 
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In contrast to things which always remain unchanged 

in our knowledge of them, it is significant to note at the 

outset of any philosophical anthropology "one unusual and 

important fact: man's knowledge of man is not without 

effect on man's being."ll This point has a direct bearing 

on "the influence of human self-interpretation on human 

self-formation"12 and with this the theme, with its focus on 

the nature of the species 'man', is now transferred 

particularly to the individual of this species. It is in 

this context that such concepts as 'self-knowledge', 

'selfhood', self-realization', self-consciousness', 'self-

understanding', and the general concern with the problem of 

the 'self' become meaningful within the specific theme of 

man. A brief, concise description of what constitutes the 

ultimate significance of anthropology which captures the 

ongoing concern with it from the philosophical standpoint--

applicable also within the Indian tradition--is given by 

Michael Landmann: 

Man does not, like other beings, simply exist, 
but he inquisitively asks about and interprets 
himself; the concept of man (anthropos) implies 
anthropology. This is not mere optional, theo
retical speculation; it springs from the deepest 
necessity of a being that must shape itself and 
therefore needs an orientational model or 
Leitbild to go by. Man's incompletion is compen
sated for by self-understanding, which tells him 
how he can perfect himself. His interpretation 
of himself does not stand separate from an immut
able reality; rather, although intending merely 
to interpret, it has a formative effect on that 
reality.13 



5 

Saiva Siddhanta offers precisely such a Leitbild and 

the task of this study is to attempt to extract from this 

theological system of thought those features which fall 

specifically within the section dealing with man. It may be 

noted here that whilst Saiva Siddhanta anthropology is 

inextricably connected with Saiva Siddhanta theology, 

special attention is given to the former, as the title of 

this study explicitly states. Apart from brief references 

to place the task at hand within the context of the entire 

Saiva Siddhanta tradition, the theological aspect will be 

dealt with summarily at the end of the study to show 

specifically how the anthropology forms part of the 

theology.l4 

Despite the fact that, especially since the turn of 

the century, philosophical anthropology encompasses a vast 

scope absorbing elements of different disciplines,l5 what 

Max Scheler wrote before World War I in his essay "On the 

Idea of Man" is no less profound today: "In a certain sense 

all central problems of philosophy can be traced back to the 

question of what man is.,,16 Although this is a wide 

conception of what philosophical anthropology attempts to 

deal with, It still refers to what constitutes its 

distinctive feature and original meaning, namely, to 

describe "the basic knowledge of human nature and of the 

human condition."l7 This point cannot be taken to mean that 

philosophical anthropology furnishes final answers to the 



proble~ of man without concern for what is a truism in any 

philosophical activity, viz., without taking into account 

the variables in all facets concerning man: 

Anthropology, far from ignoring variability, 
supports it by revealing the conditions that 
cause it. Its relationship to human variability 
is like that of structural linguistics to the 
variety of languages. 18 

Transferred to the Indian context, this means that whilst a 

description is atte~pted of what constitutes the essential 

nature of man, the description also attempts to account for 

the evident multifaceted and multidimensional nature of man 
, 

in the world. Saiva Siddhanta is one Leitbild in this 

context. 

In the light of what has been said above, the 

implicit answer to the question concerning whether there is 

at all a concern in Indian thought of what comes under the 

theme of philosophical anthropology, is obviously in the 

positive. 

1.2 Philosophical anthropology in Indian thought 

Insofar as the classical systems of Indian thought 

generally agree that liberation (mokja or mukti) is the 

highest aim to be achieved, it is man who is directly 

6 

addressed as the one supremely capable of realizing this 

goal. 19 This implicit anthropology, or focus on man, serves 

a soteriological function in the philosophical systems whose 

ultimate aim is mOkja. It is significant to note that for 



7 

each of the four traditionally accepted objects of human 

pursuit (puru~artnas)20 not only does the word for 'man' 

have its equivalent in Sanskrit (puru~a), but that among 

these, liberation is the highest goal man can strive for. 

The significance of this lies in the fact that liberation is 

to be pursued by man, that it is an endeavour intrinsically 

human, and that it is a goal which is identical with the 

realization of man's essential nature which, by comparison, 

is inadequately presented in the other pursuits. 2l 

Further, there is no single perspective in the 

Indian tradition which can claim the monopoly for furnishing 

universally accepted solutions to the problem of man. It is 

a noteworthy fact that there has been a considerable 

"interplay among the viewpoints,,22 evident in the elaborate 

philosophical argumentation of the literature of practically 

all the systems in India, even though the 'opponent', or the 

opposite viewpoint, may not be explicitly stated. What this 

signifies is that though the other views are criticized 

there is, nonetheless, an awareness of the various 

perspectives or standpoints of the other schools, albeit 

unacceptable. And insofar as the subject of the debate on 

the theme of mokja is man, each school implicitly develops 

its own anthropology. 

Whilst the views on mok~a as an object of human 

pursuit (purujartha) represent the soteriological aspect of 

each viewpoint, they permeate, nonetheless, the other 
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branches of philosophical activity, namely, eoistemology, 

ethics, and even 10gic. 23 Although the description of mokja 

contains elements which by definition have to be ineffable, 

a glimpse into its essential nature can be meaningful, in 

the final analysis, only in terms of the categories of our 

understanding, limited though they may be ultimately. The 

emphasis here is on experience (anubhava or bhoga) and not 

on description (lakjaga).24 The pursuit of mok~a, 

culminating in the experience of mok§a, is explicitly, and 

by definition, a human experience because mok~a is a 

puru$artha, a goal pursued by man. The condition of the 

possibility of the experience of mok$a is presupposed in the 

description of it, and both experience and description imply 

a fundamental philosophical anthropology. 

Indian schools of philosophy are notoriously divided 

on the issue of what constitutes the essential nature of 

man, evident in their descriptions of mok$a. This is the 

case even where certain elements are common to many schools 

as, for example, the view that a description of the role of 

consciousness (cit) features prominently, if not chiefly, in 

a discussion on man's essential nature, and the view that 

epistemological issues are crucial to any philosophical 

anthropology. This situation makes evident the fertile 

ground around the problem concerning man where ideas and 

concepts are discussed with greater clarity and precision in 

the ongoing debates of the various schools. 25 Chrono-
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logically, the later schools would seem to have been at an 

advantage insofar as an opportunity for a different 

perspective was provided in the face of constant criticism 

and debate. There was scope for an interpretation, or 

reinterpretation, of traditional views in the light of 

perspectives hitherto accepted. Saiva Siddhanta is one such 

school which makes no apologies for drawing from, and 

building on, the 'pool' of ideas and concepts, whilst at the 

same time making evident its own unique position. 26 

In putting forward the Saiva Siddhanta standpoint, 

the 'upholders' or 'protectors' (acaryas) of the tradition 

follow the classical scholastic tradition of first assessing 

the viability of the 'other view' (purva-Dak~a)--be it an 

identifiable view of a particular school, or a hypothetical 

(albeit unacceptable) one which needs to be considered for 

clarity's sake--before arriving at their own established 

conclusion (siddhanta).27 Whilst this dialogic or dialectic 

approach is elaborately followed by upholders of the 

tradition, it features evidently in the Agama texts which 

are regarded as the infallible and authoritative works of 

the Saiva Siddhanta tradition. 28 Thus, the method of 

arriving at the Siddhanta position presupposes an 

acquaintance with the basic standpoints of the 'other' 

views, through which the original contribution of the 

Siddhantin becomes more striking. 29 
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1.3 ical framework Saiva Siddhanta 
ogy 

Saiva Siddhanta has an intricately worked out 

doctrine of categories with a detailed description of their 

nature and functions. The word for 'category' or 

'principle' as the tradition uses it is tattva. It is 

derived from the neuter pronominal base tad with the suffix 

~, added to any noun base, to form the neuter abstract 

substantive tattva (the rules for euphonic changes require 

the "d" of tad to be replaced by "til). Tattva means: 'true 

or real state', 'truth', 'reality', 'a true principle'. The 

synonym that is often used is padartha, which literally 

means 'the meaning' (artha) 'of a word' (pada), or 'that 

which corresponds to the meaning of a word' and, therefore, 

'a thing' or 'material object'. It is from these meanings 

that the term is used to denote 'a category' or 

'predicament'. The theory of tattvas or padarthas serves as 

a framework, or catalogue, classifying in a broad way what 

constitutes the basic vocabulary of any system's 

philosophical perspective. 30 

1.3(a) The ontological categories 

Siddhanta talks of tattvas at two levels which, for 

convenience' sake, may be referred to as the ontological and 

cosmological levels. At one level the tattvas refer to what 

stand for ultimate reality, where the tattvas signify what 

has an ontological status, in the sense of being concerned 
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with the 'essence' of things or 'being' in the abstract, but 

no less real. At this level, three tattvas are spoken of: 

sivam, atman, and malam. Referring to PaQini's U~adisutra, 

i, 153, Monier Williams gives the derivation of siva from 

the verbal root 51 which, together with an affix called k~it 

in Sanskrit used to form a noun, means "in whom [or what] 

all things lie". 31 Sivam thus stands for a 'receptacle' or 

the substrate of ultimate reality constituted of the three 

tattvas. The implication of this meaning, from the 

Siddhantin's point of view, is that without sivam the status 

of the other two tattvas has no basis. In other words, a 

discussion of ultimate reality as Saiva Siddhanta postulates 

it, necessitates, in the final analysis, a consideration of 
, 

all three tattvas for a proper understanding of the Saiva 

Siddhanta perspective. 32 

Without entering into the proofs for the existence 

of sivam--which ultimately are a vindication of the 

authority of Saiva Siddhanta scripture--an attempt may be 

made to give an idea of this complicated concept by citing a 

few descriptions of it: 33 

The reality is free from differentiation; it is 
knowledge, bliss, and non-dual. There are neither 
names nor forms for ~iva, the supreme self. 34 

It is not known by perception, nor is it known 
by inference, nor is Sankara's [sivam's] nature 
the object of verbal testimony.35 

••• but sivam is declared as being difficult to be 
known [even] by these and other means of 
cognition. 36 



S i va-ta ttva [5 i vam], the peak of all paths, is 
spoken of thus: unknowable, indescribable, 
incomparable, stainless, subtle, omnipresent, 
eternal, firm, indestructible, majestic. 37 

'. - ".. In the Slva-Agamas Slva 1S to be known as: 
[one] devoid of a beginning, a middle, and 
an end; naturally devoid of mala; sovereign, 
omniscient, and perfect. 38 ----

Whilst the essential nature of sivam is inscrutable, 

ineffable and uncognizable--as evinced in the above 

12 

quotations--it is nonetheless what can be known or, rather, 

experienced (as explicitly constituting the fact of mok~a). 

This is evident in verse six of the Sivajnana-bodham which 

arrives at this conclusion arguing in the following way: 

If it is not seen it is non-existent (asat), 
if it is seen it is insentient (jaqa).~e 
wise ones declare that the nature (rupam) of 
Sambhu [sivam] is to be known differently 
from [knowing] these two [~and jaQa].39 

In his commentary on this verse §iv~grayogin40 says: « 

the wise ones who have the vision, experience (it] ,"41 and 

"experience" here has the deliberate overtones, for example, 

of 'the experience of joy'. 

An inherent component of the concept of 
,. . 
Slvam, and 

one that is often used interchangeably with it, is sakti or 

siva-sakti. This feminine gender word literally means 

things like 'power', 'strength', 'ability', and 'energy'. 

'" Sakti is the means by which sivam is manifest and whilst, in 

one sense, the one can be distinguished from the other, the 

two together constitute one tattva at the ontological level. 

Sakti is thus coexistent with and part of the nature of 
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§ivam. Wit~ regard to sakti being the means by which iivam 

is manifest, sakti is said to be an 'instrument' (karaQa). 

This significant qualification serves as the basis for the 

view in Saiva Siddhanta theology that the cosmological 

functions of creation, preservation, and destruction, 

attributed in the final analysis to sivam, are possible 

through ~akti as the instrument: 

This instrument can be none other than sakti 
itself; it cannot be unintelligent because it 
must be intelligent; though one, it appears 
as manifold in perception and activity, on 
account of the variety of objects. 42 

The description of sivam as pure consciousness (cit) 

is useful for describing sakti as an abbreviation for cit-

sakti, the power of consciousness which is inherent to 

consciousness itself. In this way consciousness can be seen 

as becoming manifest through a power which coexists with it: 

"Verily, the cit-sakti which is inherent to iivam is 

only one;"43 and further: "This pure sakti of sivam is 

inherent to it; on account of its [sakti's) differentiated 

activity, it is said to be the body of Sadakhya.,,44 The 

significance and indispensability of cit-sakti are seen in 

the fact, as the Siddhintin sees it, that: "The entire 

universe is maintained by it [cit-sakti] which, though one, 

has many forms.,,45 

Sakti plays a crucial role in Saiva Siddhanta, 

especially since it is indispensable not only for its 

soteriological function, but for all activity as such. In 
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this sense it constitutes the essential feature of the atman 

(and therefore that of man), also described as being 

characterized by consciousness and, thereby, inherently 

possessing the power of consciousness. The discussion on 

the relationship between the power of consciousness of sivam 

(siva-sakti) and that of the atman (atma-cit-sakti) will be 

dealt with later. Suffice it to say for the moment that in 

both cases consciousness expresses itself through a power 

which, as already seen, is one power but which is spoken of 

as being of three kinds: that of volition (iccha-sakti), of 

knowledge (jnana-sakti), and of action or activity (kriya

sakti). One can hardly over-emphasize the unique slant of 

the Saiva Siddhanta perspective of considering the means or 

power of expression of consciousness within the definition 

of consciousness itself, especially since this position is a 

significant deviation from that of the Sankhya, Yoga, and 

Advaita Vedanta views. 

The concern with the categories of atman and malam 

is the special subject matter of this study noting, of 

course, that sivam, via sakti, permeates every aspect of 

Siddhanta thought. Xtman and malam are the chief categories 
, 

for the undarstanding of man in Saiva Siddhanta. For 

reasons which should become clear in the course of the 

study, these categories go together, up to a point. Their 

separation marks the liberation of the atman at which point 

malam, having become impotent, loses its influence over the 
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atman. A few descriptions of these two categories may be 

cited at this stage for a basic understanding of the 

/ 

framework of Saiva Siddhanta vocabulary. 

The word atman is variously translated as: 

'essence', 'nature', 'character', 'the self' or 'the 

individual soul'. In all cases it constitutes the animating 

principle in man, identical with the reference to man as a 

sentient being, one endowed with the principle of 

consciousness. 
, . 

In this respect atman shares with Slvam the 

essential nature of consciousness--together with the powers 

of consciousness manifest in volition, knowledge, and action 

--common to both. Whilst the essential nature of both is 

therefore identical, the tradition regards the relationship 

between them as one of an identity-in-difference (bheda-

adheda) .46 

I~sofar as the atman is characterized by 

consciousness, a description of its essential nature is 

bound to include elements as difficult to grasp as that of 

sivam's: 

The supreme atman is celebrated as: all-knowing, 
all-pervading, tranquil, the essence of all 
[beings], facing all directions, beyond the sense 
organs, self-supporting, very subtle, eternal, 
unchanging, entirely without parts, impossible to 
be made known adequately, all pervasive, constant, 
incomparable. When there is the manifestation of 
this light, the one abiding in it would obtain the 
state of sivam. 47 

And further: 

One should contemplate the atman through the 
atmani the abode of the atman is verily in the 
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atman. 48 

The significance for man, whose essential nature constitutes 

that of the itman, is clear: "There exists no greater 

knowledge than that of the atman. One should be intent on 

this knowledge of atman; what the atman is is the 

supreme."49 

If the atman is regarded as the essence of man, 

then the above descriptions of it as all-knowing, all

pervasive, etc., defy the need, as Saiva Siddhanta sees it, 

for the reallzation of its eternal nature. This is a 

crucial proble~ and it may be said to be the basic issue in 

Siddhanta philosophical anthropology. Suffice it to say at 

this stage that the atman is unable to manifest itself, and 

when it does so in man, its manifestation is a limited or 

fettered one. Moreover, since by definition--as the cited 

descriptions show--it cannot intrinsically limit or fetter 

itself, the cause for this state of the atman must be said 

to be extrinsic to it. This point leads to a consideration 

of the third category of ultimate reality at the ontological 

level, viz., malam. 

The word malam literally means: 'dirt', 'filth', 

'dust or impurity' in both the physical and metaphysical 

senses. The arguments for the existence of malam 50 as a 

constituent of ultimate reality--consisting of three 

irreducible, distinct and eternal categories--fall 

specifically within the problem of man in Saiva Siddhanta. 
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Malam is associated only with ~tman, which ~eans that it is 

related to the essence of man. The Siddhantin is careful 

not to consider sivam with even the semblance of a trace of 

malam. These two categories are mutually exclusive in their 

essential natures--although both are parts of the threefold 

ontological structure of ultimate reality--with the former 

being characterized as light (orakasa) and consciousness 

(~), and the latter as darkness (tamas) and insentient 

(~or jaQa).51 

Malam is a restrictive agent which fetters the 

expression of atman's powers, evident in the limited 

knowledge that man possesses, though intrinsically all

knowing. The Pau~kara Agama argues this point in the 

following way: 

The atman is covered by malam, therefore, it has 
limited knowledge, although omniscient 
[intrinsically]; whoever is not one who has 
limited knowledge, is not restricted by malam-
like Siva; therefore, not being such a one, atman 
is covered by malam. 52 

Whereas Saiva Siddhanta scripture is the final 

authority as regards the view of the threefold structure of 

ultimate reality, there can be no contradiction in arguing, 

particularly with reference to malam, that its existence is 

derived from the analysis of the human predicament. It is 

man's finitude, limitedness, and involvement in the throes 

of the oscillation between experiences of joy and suffering--

alien to man's essential nature when it can ~anifest itself 

fullY,once it is liberated from these factors--that point to 
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a cause for this predicament. For the Siddhantin this cause 

is malam and, ironically, it is this condition--that of the 

subjection to its influence--which should lead to the need 

to overcome it, culminating in the expression of atman's 

essential nature. A more detailed discussion of these 

points will have to be postponed until the constitution of 
, 

man, as seen from the Saiva Siddhanta perspective, is more 

closely analysed. What is being attempted for the moment, 

is to provide the framework indispensable for the treatment 

of man in Saiva Siddhanta and the place of malam in this 

framework. 

Siddhanta speaks of three kinds of malam, viz., 

anava, karman, and maya. When only the word malam is used, 

it usually refers to the first of these, aQava-malam. The 

adjective aQava is derived from the word ~ which means: 

'f ine', 'minute', 'a tomic' • I t is spoken of as the 

primordial or original malam because atman is "born with" it 

(sahaja). It is an adjunct which confines the all-knowing 

and all-pervasiveness of atman. It is what makes the atman 

'minute', it makes it an ~, which means that the atman 

becomes limited, restricted, and fettered. Aoava-malam is 

said to completely enshroud the atman, offering it no scope 

at all for the manifestation and expression of its powers of 

volition, knowledge, and action. The atman is thus 

isolated. It is at this point that karma-malam and maya

malam--said to be adventitious or consequential (agantuka)-
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-offer the atman's powers a modicum of ~anifestation and 

limited operation. These two kinds of malam will be dealt 

with later in greater detail. What is to be noted is that 

without them, the atman, and therefore man, is in a forlorn 

and helpless state. 

What has been attempted thus far is an 
, 

introduction to Saiva Siddhanta vocabulary as a background 

to the discussion on man. In dealing with the categories 

(tattvas), the ontological level at which they may be 

referred to was first considered, viz., as sivam, atman, and 

malam. Within this level, three more categories have to be 

referred to. One way to derive them would be to bear in 

mind the role of malam. It was said that it shrouds the 

atman and thereby fetters it. In other words, malam is a 

bond, a shackle, which holds the atman captive, as it were, 

restraining and confining it. It is in this context that 

-, 
malam is referred to as pasam which literally means: a 

'noose', 'chain', or 'fetter'. With its limiting effect on 

the atman, the atman becomes a pasu, a bound entity. It is 

not incidental that the literal meaning of pasu as a 

'tethered animal' refers to the plight or predicament of the 

atman. Extending the metaphor of the atman having become a 

pa~u or animal, one can speak of a lord or ~--which would 

be an abbreviation for pasu-pati, the lord of animals. Thus 

the status of a lord is attributed to pati who is said to 

'take care' of the pasus. It is in this role as oati that 
---------
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~ivam operates--through sakti--as the agent (kartti) of the 

cosmological functions of creation, preservation, and 

destruction. It is pati who takes pity over the plight of 

pasu under the spell of aQava-malam and aids the atman in 

breaking the shackles of malam which is done, ironically, by 

pati instigating the operation of karma-malam and maya-malam 

--with which or through which, the atman is given the 

opportunity to wreak its liberation. 

1.3 (b) The cosmological categories 

The second level at which Saiva Siddhanta 

categories (tattvas) may be discussed is what was referred 

to as the cosmological level, which applies with specific 

reference to the 36 categories derived from maya (-malam). 

It may be repeated that maya is one of the three kinds of 

malam--the other two being aQava and karman--and that it is 

from this aspect of the ontological category of malam that 

the 36 categories, beginning with pure sound (nada) and 

ending with the category 'earth' (p+ithivi), are derived at 

what may be called the cosmological level. At this level 

the gross manifestation of 'matter' as earth, is ultimately 

derived from the abstract category of pure sound, which in 

turn is derived from 'pure matter' (maya) which is an aspect 

of what constitutes a fetter (pasa) and which, further, is 

ultimately a pseudonym for the ontologically limiting 

adjunct, viz., malam. The crucial point with reference to 
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the 36 categories, as will be seen, is that each one is 

prescribed a specific role or function and it is with such 

categories as the intellect, the ego, and the sense organs, 

that their relevance for man is vital. Indeed, whilst these 

specific categories pertain especiallY to man, their 

significance has to be seen in the framework of the 

ontological categories of ultimate reality, in which the 

essence of man, the atman, occupies a central position. 

Before dealing with the 36 principles or 

categories (tattvas) which are derived from, and said to be 

the 'evolutes' of maya, a few preliminary re~arks may be 

made in attempting to unravel the intricate and co~plicated 

doctrine of Saiva Siddhanta categories. Maya is the basic 

stuff which constitutes the sphere in which, and through 

which, man's experiences in the world take place. ~aya, it 

must be remembered, is one kind of malam and is therefore 

insentient. In simple terms, it may be referred to as 

'matter' which, of its own accord, is unable to cause any 

effect. It needs a motivating sentient agent which 

instigates and sets into motion an evolutionary process by 

instilling or infusing it with a dynamism intrinsically 

alien to it. 53 This agent is sakti, the power of 

consciousness inherent to sivam and is itself characterized 

essentially as consciousness. As pure matter, maya is an 

abstract category arrived at, in the final analysis, through 

a reflection on man's empirical experience of it. The 
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'ascent' to pure matter from the experience of the world and 

the 'descent' from pure matter to the concrete world 

constitute a reflective analysis which, on the one hand, 

represents the condition of the possibility of realizing the 

essential natures of the three ontological categories of 

ultimate reality, viz., sivam, atman, and malam and, on the 

other hand, accounts for man's common, everyday experiences. 

It is to be noted that it is only the atman--the 

essential nature of man--which is in the unique position of 

being able to distinguish the difference between the other 

two categories of ultimate reality. This special feature 

should emerge in greater detail and with a stronger impact 

at each stage of this study. What is to be noted at present 

is the implication of the Siddhanta view that the atman is 

in the unique position of 'directing its attention' both on 

sivam and malam. In one sense this is a logical conclusion. 

It was already stated that sivam and malam are exclusive 

categories with absolutely no relation between them. 

Therefore, it can only be the atman which can experience 

both, chiefly (as will be further explained) on account of 

'sharing' the natures of both: as a sentient being, the 

essence of the atman is characterized by consciousness, 

which it shares with sivam; and as a being involved in 

worldly experience, it partakes of the objects of experience 

which are of the insentient nature of malam. In dealing 

with the categories, we are concerne1 precisely with the 
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latter. The doctrine of the 36 categories constitutes the 

universe of our experience, the 'theatre' of man's life in 

the world, the indispensable sphere in which not only does 

~an's nature have a scope for expression but also one which 

can bring about the awareness of its (atman's) unique 

position which, as will be seen, constitutes self-knowledge, 

i.e., atman's knowledge of itself. 

Maya alone is insufficient to account for the 

varied experiences of life in the world which the at~an 

undergoes. The involvement in experiences is more intricate 

for the Siddhantin than a mere account of the principles 

which make up human experience. Life in the world is 

fraught with inconsistencies and apparently absurd 

situations. This reality too has to be taken into account 

and so a complementary principle needs to be acknowledged. 

Thus, maya and karman operate together and make possible 

man's life in the world. The definition of maya, therefore 

is: 

It is one, it is inauspicious, it is the seed of 
the universe, and is possessed of diverse powers. 
It is indestructible, all pervasive, and one which 
is a hindrance until the cessation of the 
authority of its cooperator [karman1. 54 

This quotation brings out the restrictive power that maya, 

as a kind of malam, has over the atman. It also points out 

the efficacy of its power as being dependent on the 

operation of karman. ~vhilst maya (with karman, which will 

be dealt with in the next section) is a restrictive power--



which means that it hinders the full expression of the 

atman's nature--this power turns out to be beneficent in 

relation to the overwhelming capacity of aQava-mala~ which 

offers the atman no scope at all for expression and 

manifestation. The eternal status of maya referred to in 

the last quotation is described in the following way: 

At the time of the destruction of the universe the 
products which have it [maya] as the substratum 
are in the form of [latent] power. At the time of 
[maya's] transformation the manifested forms are 
employed for the fulfillment (siddhaye) of [their] 
purposes. 55 

The inferential argument which establishes the 

-existence of the category of maya is similar to that which 

accounts for the category of /. Slvam. Just as the existence 

of the universe as a created product points to an agent 
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responsible for it, so too the objects of the universe point 

to some basic stuff out of which they evolve. The argument 

runs thus: 

For the same reason that an agent is inferred 
through the nature of the universe [viz., that it 
is a product and, hence, requires an agent 
responsible for it], there is also a material 
cause [of the universe]; without threads there can 
be no piece of cloth. 56 

One more significant description of maya may be 

cited here by way of justifying the need to postulate such a 

category which offers man a scope for experience in the 

world (through which a limited expression and manifestation 

of the at~an becomes evident). The following quotation, in 

the form of rhetorical questions, refers to the description 



of it, already given above, as being indestructible and 

ubiquitous: 

If it were non-eternal whence is produced this 
product [universe] again? If it were not all
pervasive how would it be everywhere amongst 
all?57 

This description of maya obviates the problem of 

accounting for the material cause of the universe in each 
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phase of the recurrent cycle of creation, preservation, and 
~ 

destruction. It also describes the Saiva Siddhanta position 

as a realist one. Maya is a category that has a real status 

and man's experience of it as the substrate of the things in 

the world is not illusive, as is the case with the objects 

of dream experience. As the material cause of the universe 

it has an eternal status which it retains even in the so-

called phase of destruction where it exists in a potential 

form: 

That wherein the universe is contained at the time 
sleep [destruction] and having been created 
proceeds forth, is that by which it is called, 
maya; it is said to be that by the great 
preceptors. 58 

In postulating this category at the very outset of its 

systematic account of what constitutes human experience, 
, 
Saiva Siddhanta avoids an infinite regress as regards the 

material cause of the universe. If maya were not ultimately 

real and thus annihilated at the time of destruction, some 

material cause would have to be postulated when creation 

takes place again. In other words, if there were an origin 

of maya an explanation would have to be given to account for 
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this origin. Then an explanation for the source of this 

origin would be necessary, and so on. This problem is 

obviated by saying that maya is unoriginated and, thus, can 

have no end, or that it has an origin that is beginningless 

(anadi). This is a euphemistic way of saying that it is 

beyond human capacity to conceive of the ultimate status of 

maya, not only because all the categories of our 

understanding and experience are through the very evolutes 

of maya, but also because--at least theoretically--one would 

have to step out of the framework of maya in order to grasp 

its reality. 

By saying that the knowledge of the ultimate 

status of maya is beyond human capacity to have such 

knowledge, what is implied is that such a knowledge is 

impossible through maya itself. Insofar as the condition of 

the possibility of liberation fro~ all fetters, including 

that of maya, is presupposed in the theory of mok~a, a 

knowledge of ultimate reality is in fact tacitly accepted. 

For man in the world, this condition is possible, finally, 

only through maya. That is to say that maya is the fetter 

through which the atman finally becomes fetterless. Maya is 

a ladder, as it were, which has to be discarded when its 

purpose is served. The hierarchy of the 36 categories of 

maya are the rungs which, step by step through a 

transcendental reflection on them, forge the rift between 

what constitutes the essence of maya as a kind of malam, and 
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the essence of man (i.e., the atman) which is the animate 

factor in all human experience--albeit limited by the 

strictures of maya. It will be seen that maya cannot 

provide the authentic means of what constitutes knowledge. 

It undoubtedly constitutes the medium through which man 

undergoes experience in the world and through which, among 

other things, cognition takes place. However, knowledge as 

such, i.e., knowledge of what is ultimately real, is through 

a means other than that of maya, viz., cit-~akti. 

In the light of what has been said above one can 

speak of the soteriological function of the doctrine of the 

36 tattvas. This will be dealt with in more detail at a 

later stage. What is being attempted here is an explanation 

of the constituents of human experience, in which context it 

has to be constantly borne in mind that these constituents 

are insentient by nature. They are the tattvas which are 

derived from maya, a kind of malam, and they share naturally 

the basic insentience characteristic of malam. Maya appears 

as if it bears manifold powers but power as such (sakti) is, 

firstly, an inextricable component of sivam--which is the 

instrument responsible for creation, preservation, and 

destruction on sivam's behalf--and, secondly, sakti is a 

component also of the atman. In other words, sivam and 

atman are the only sentient categories of the threefold 

structure of ultimate reality and any manifestation of 
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consciousness is possible, in the final analysis, only 

through either of these two principles. In the present 

context we are concerned with the essence of man, the atman, 

in its relation to maya which makes up the features of human 

experience. It is the atman, characterized by 

consciousness, which has at its disposal the convenience of 

the categories which constitute man's experience in the 

world, and not vice versa. In the reflective analysis of 

the significance and functions of the 36 tattvas, the 

tattvas are to be seen as intended chiefly for 9roviding a 

scope for atman's experiences through which (experiences) it 

comes to realize its own nature. 59 

The way in which man's essential nature--the atman 

characterized as consciousness--can be realized is by coming 

to grips with what constitutes man's experiences in the 

world. This process is identical, firstly, with the 

analysis of the categories through which an understanding of 

the role of maya is provided and, secondly, with the 

reflective analysis which leads to a knowledge, or 

experience, of the difference between the natures of both 

maya--as a kind of malam--and the atman. At this stage we 

are concerned with the former which pertains more 

specifically to man's state in the world. It is not 

necessary to enter into a detailed description of each 

category of maya individually since their specific 

significance for man would be lost without seeing them in 
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the context, e.g., of the states of consciousness--the 

states \vhich the atman undergoes Catma-avasthas) --and the 

role of the atman as it features in man as a knowing, 

cognizing being, i.e., the epistemological role of the 

categories in making possible man's experience in the world. 

(It is in this context, further, that the soteriological 

function of the categories would become more meaningful with 

reference to man.) Suffice it for the present to give a 

broad and general classification of the 36 categories. 

Several of these categories are not adequately translatable 

into English by a single word and so the Sanskrit original 

is retained. 

It \vas sa id that maya is (together with karman, to 

be considered in the next section) one of the two 

adventitious or consequential (agantuka) malam and as a 

malam it is said to have a beginningless origin--and in this 

sense it can be spoken of as being unoriginated. Its 

function and role (together with karman) are necessitated as 

a kind of antidote to counteract the overwhelming influence 

of aQava-malam on the atman's powers of expression and 

manifestation. Maya is an unconscious entity and is the 

stuff out of which the objects of man's experiences come to 

be and through which man experiences them. This means that 

maya cannot act on its own but that it has to be 'acted 

upon' by a conscious principle. The atman is incapable of 

doing this because of the 'power' of aQava-malam over it 
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and, hence, it is only sivam, the conscious principle par 

excellence, which can 'act on' maya--through which (together 

with Karman) the atman is given the possibility to express 
, 

its powers of volition, knowledge, and action. Sivam does 

not perform this gracious act 'directly' but wills it 

through the intrinsic power (sakti) for the sake of the 

atman. In tnis context, siva~ may be referred to as ?ati 

who 'takes pity' over the atman which has become an ~ or a 

pasu on account of aDava-~alam. Thus, ~ivam condescends, as 

it were, ,to 'rescue' the atman through sakti and every role 

of sivam has to be put in the hands of sakti as the 

instrument of 
; . 
Slvam. Therefore, the operation of maya is 

possible only through the power of instigation provided by 

the sakti of sivam. 

Whilst it is usual to speak of the evolutes of maya

-the 36 categories--as evolving out of itself, such a 

description is a contradiction in terms because, as is 

evident from what has just been said, rniaya is incapable of 

evolving without sakti. One could attempt to understand the 

origin of the categories instigated by sakti in the 

following way: firstly, sakti initiates what may be 

described as a chain reaction, with the result that those 

categories which initially evolve out of maya show evidence 

of sakti's role more directly by being 'closer' to the 

original stuff out of which they emerge, at the incitation 

of saktii secondly, and consequently, the evidence of ~akti 
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can be said to be progressively 'blurred' in the evolution 

of the grosser categories which evidently constitute the 

stuff of man's everyday experience in the world. Thus, the 

categories have a dynamism which is not their own 

intrinsically, and to this may be added the point that in 

the order of the discovery and knowledge of the categories 

in the Saiva Siddhanta scheme, man proceeds from the latter 

to the former, i.e., from the gross manifestations of maya, 

such as the objects of the world, to the subtle ones such as 

pure sound. 60 In this process man's essential, conscious 

nature, characterized as the atman, becomes evident by 

contrast with the stuff which makes possible its limited 

expression and for whose dispensation it is ultimately 

intended. 61 

Saiva Siddhanta speaks of the evolutes or categories 

of maya in three groups or levels corresponding to the 

degrees to which sakti becomes evident. These are called: 

the 'pure' or 'unmixed' (suddha) maya; maya as both 'pure' 

and 'impure', or mixed, (suddha-asuddha-maya); and the realm 

of 'impure' (aSuddha) maya. They correspond respectively 

to: the inciting, instigating or directing group (preraka

khaoqa); the group which generates human experience 

(bhojayatfi-kha~qa); and the group which constitutes the 

objects to be experienced by the atman (bhogya-kha99a).62 

This grouping also corresponds to the classification of the 

categories of maya respectively as the five siva-tattvas, 
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the seven vidya-tattvas, and the twenty-four at~a-tattvas. 

It will be seen how this grouping refers more directly to 

the functions and roles of the categories within each group. 

The five siva-tattvas which make up the first group 

emerge, at the instigation of sakti, out of pure (suddha) 

maya, which is also called bindu and kU9galini.63 These are 

called: nada (sound) or siva-tattva 64 ; bindu or ~akti

tattvai sadakhya; mahesvara; and suddha-vidya (pure 

knowledge).65 What is to be noted about the 'iva-tattvas 

which constitute the initial transition towards creation as 

such, is that the evolution of these five categories "must 

be understood as evolution not in the sense of 

transformation (pariQama) but in the sense only of changes 

of states (v,tti) of one self-identical material cause.,,66 

A detailed assessment of this transcendental realm is not of 

immediate significance regarding the concern with man in the 

world. The function of this realm is crucial for those 

atmans which have reached this stage having surpassed the 

limitations of time and the effects of karman. Time is a 

category that emerges via ~ and it falls within the next 

realm of categories; and karman, the mechanics of which are 

inoperative without the factor of time (as will be seen), is 

closely related or mixed with the realm in which time is 

manifest. 

The modification (vtitti) of sound (nada) 

constitutes the material cause of all the succeedinq 



categories. The initial modification is given a general 

name and is called both pure and impure or ~ixed (suddha-

asuddha) maya, or simply mixed or impure maya. I t is 
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referred to as both pure and mixed because it evolves out of 

the pure realm and at the same time cooperates, or is mixed, 

with Karman in this 'lower' realm; and it is simply called im

pure or mixed because it is more directly related to the 

'grosser' categories. Its synonym, mOhinl, which literally 

means 'deluding', 'confusing', 'perplexing', and 'illusive', 

conveys the manner in which it functions, and contrasts it 

with the pure realm from which it emerges. The difference 

in the nomenclature brings out the difference in the 

functions of the two realms: suddha-maya is the pure or 

unmixed realm in which are grouped the activating, inciting, 

or directing (preraka) tattvas; asuddha-maya is the 

substratum 0f the categories which fall within the impure or 

mixed realm and which are the directed (prerya) tattvas. By 

definition, then, the relation between the two " is of one

sided dependence pointing to the nature of the distinction 

between the two as one of levels."67 Further, it would seem 

that the pure realm must function with 'all the purity' 

characteristic of its nature and it is perplexing that it 

should be responsible for what deludes or confuses. In 

principle it has to be granted that the pure realm can 

function only in a 'pure way' and in accordance with its 

nature. However, the realm which it controls is under the 
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influence of other factors which have an apparently 

contradictory consequence. In this realm, the factor of 

karman (and agava-malam which always lingers in the 

background of the atman's expression in the world) has a 

decisive role which functions with reference to a specific 

atman and is thus a variable factor, but nonetheless common 

to all atmans in the world, as will be seen. It is due 

chiefly to the adjunct of karman that this realm is called a 

mixed or impure realm. 

It ~ust be remembered that maya (and also kar~an) is 

intended for the atman which is possessed by, and under the 

spell of ~qava-malam. With its powers of consciousness-

expressed in volition, knowledge, and action--under 

captivity, as it were, the atman is incapable of undergoing 

any experience at all and, thereby, manifesting its nature. 

With the introduction of maya (and Karman) an opportunity 

for even a partial expression of its powers is provided. 

Put in metaphorical language, the stage is being gradually 

set to offer a modicum of scope for the atman to undergo 

experience. ~Vith the vidya-tattvas of maYa the basic 

ingredients of experience emerge and the atman is invested 

or conjoined with them. There are five factors which 

constitute the props of atman's experience in the world, in 

all its different states of consciousness, and which are 

retained by the atman throughout its transmigratory 

existences--which occur as a consequence of the operation of 



35 

karman. They are called the five kancukas which make up the 

'dress', 'vesture', or 'covering' which make the atman 

'ready' or 'set' for existence in the world. These are: 

~ (time); niyati (the principle of determination, 

destiny, or necessity which operates particularly in 

collusion with karman); kala (literally 'particle' and 

stands for the important category out of which evolves the 

rest of the categories in the entire scheme); vidya (the 

category responsible for knowledge); and raga (the category 

responsible for attraction, feeling, or passion pertaining 

to the objects of experience). With these rigid supports 

which structurally do not form part of the essential, 

intrinsic nature of what they support, viz., the atman--the 

atman is prepared to partake of life in the world, through 

which, in fact, the intended realization of its own nature 

should take place. 

From the aggregation of the above five categories 

emerges the puruja-tattva (also called pums-tattva) which 

permits the designation of the atman literally as 'man' 

(puruja or pums), the agent of experience in the world, 

which functions with the aid of the other categories which 

constitute the instruments of experience. Identical with 

the emergence of the puruja-tattva is the factor of life

breath praQa)--in this context the word 'jiva', which means 

'living', is a synonym for puruja because of the principle 

of praQa--which is not given a place in the scheme of the 36 



categories but which is assumed and, as will be seen, is a 

decisive factor in distinguishing the fourth state of 

consciousness (turlya) from that beyond it (tur1yatlta). 

This needs to be mentioned here in anticipation since the 
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term is presupposed in the discussion concerning the states 

of wakefulness, dream, etc. with the puru§a-tattva the 

atman is now prepared for the objects of experience which, 

in the scheme of the categories, belong to the next real~. 

The first category in the group known as the atma-

tattvas is asuddha-maya which, for different reasons, is 

variously called mula-praktiti (or simply prakriti-tattva, 

the material cause of the empirical world), gUDa-tattva, or 

citta-tattva. 68 This category is a modification of the 

kaUi-tattva ment ioned .above wh ich emerges out of moh inl 

which, in turn, is a modification of bindu (suddha-maya) via 

nada. - It is called asuddha (impure or mixed) by extension 

of the similar terminology used for mohinT (i.e., 5uddha

asuddha-maya, which is also referred to simply as asuddha

maya 69 ) and also because it is more directly responsible for 

the 'grosser' ~anifestations of matter. It is in this sense 

that it is known as prakfiti-tattva, the primitive, material 

category which is responsible for the evolutes which become 

the objects of the atman's experience in the world. The 

modification of prakriti-tattva is gUQa-tattva and although 

this category is not given a separate status in the scheme 

(as is the case with praQa) for all practical purposes it 
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has to be seen as an evolute of prakfiti-tattva when the 

gUQas are ~in unmanifest balance."70 The gUQa-tattva is a 

compound category which is responsible for the evolution of 

the three gUQas. The word 'guQa' means 'quality', 

'attribute', or 'property' and are of the three kinds 

adopted from the Sankhya school, viz., sattva, rajas, and 

tamas. They are representative of the physical and 

psychological qualities respectively of: calmness or 

tranquillity; of activity or agitation; and of lethargy or 

dullness. Insofar as the gUQa-tattva is the collective term 

for these qualities and insofar as, in the order of its 

functions, it is related specifically to man's psychological 

make up, gUQa-tattva can be understood as citta, the psyche 

of man. 7l The gUQa-tattva occupies a crucial position in 

providing the transition from the group of vidya-tattvas 

(via the kala-tattva and the praktiti-tattva) to that of the 

atma-tattvas--just as the category called suddha-asuddha

maya provides the crucial transition from the siva-tattvas 

to the vidya-tattvas. 

When the qUQas are in a state of equilibrium they 

are unmanifest. The process of the evolution of the 

categories is possible only when the balance is upset and it 

is here particularly that the role of the directing or 

instigating (preraka) tattvas is indispensable. When the 

sattva-guoa is incited to take predominance, the sequence of 

the evolutes continues with the 'origin' of the buddhi-
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tattva, the principle of 'intellect' which plays the role of 

the judge, the determinator, or decision maker with regard 

to the nature of the object of experience. This principle 

will be dealt with in more detail since it permeates all 

facets of experience in the dream and wakeful states. What 

is to be noted especially is its nature, which it shares 

with all the other categories, as a ~aterial and insentient 

entity (jaqa or acit), but which is nonetheless, 

indispensable for man's empirical experience. Closely 

associated with it, and operating in collusion with it, is 

its evolute called ahahkara which literally means the 'I

maker' but usually is translated as the ego. It is the 

outcome of the predominance of rajas over the other two 

gUQas, viz., sattva and tamas. This category is a logical 

outcome of the function of determination attributed to the 

intellect by pointing to a subject which in fact determines, 

and which is evident in the role of the "I" or the ego tacit 

in all human attributes. It is therefore the factor of 

subjectiveness and it is not surprising that the operation 

of life-breath itself (praOa or vayu) is dependent on the 

ahahkara-tattva. 72 

The predominance of one or the other gUQa which 

gives rise to, or is responsible for, a particular category

-for example, the intellect arising through the predominance 

of the sattva-guQa and the ego out of rajas--means that the 

remaining two gUQas (including tamas as the third) are not 
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absent, but only that they are subordinate to it. This is 

particularly evident in the sequence of the categories 

evolving from the ahankara-tattva, differentiated into its 

three aspects or qualities (guQas) as sattva, rajas, and 

tamas. For the purposes of the functions and types of 

products evolving from these qualities, the following 

description applies: sattva is called taijasa because of 

its illuminating capacity; rajas is called vaikarika because 

of its ability to change and thereby being responsible for 

activity; and tamas is called bhutadi because it is the 

principle from which the elements (bhUtas) such as earth, 

etc., evolve. 73 

From the sattva quality distinguished as taijasa, 

evolves the manas-tattva, the category generally translated 

as the mind. Together with ahankara and buddhi, manas 

constitutes what are called the internal organs (antaQ

karaoas), all of which together may be referred to as what 

make up the citta or psyche of man. Manas is the mediating 

factor between buddhi and both the motor and sense organs 

which are stimulated by the objects of experience. It is 

manas which, in fact, directs these organs towards worldly 

experience. In this context, it will be seen how the manas 

is responsible for, or the cause both of certitude 

(sankalpa) and doubt (vikalpa), and also that it operates in 

conjunction with only one sense organ at a time. 74 

From the sattva (or taijasa) quality of ahankara 
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evolve, in ~ddition to the manas-tattva, the five organs or 

faculties of sense (jnanendriyas), viz., those of hearing 

(srotra), touch (~), sight (cak~us), taste (Tasana) and 

smell (ghTaQa). From the rajas (or vaikarika) aspect of 

ahahkara emerge the five motor organs (karmendriyas), viz., 

the mouth for speech (vac), hands (paQi), feet (pada) , anus 

(payu), and the genitals (upastha). From the tamas (or 

bhutadi) quality of the ahankara-tattva evolve two sets of 

categories distinguished as subtle elements (tanmatras) and 

gross elements (bhutas). Each group consists of five 

categories each. The subtle elements are the relative 

counterparts of the five sense organs enumerated above, and 

are related to particular things which possess certain 

elements, viz., those of sound (sabda), touchability 

(sparsa), form (iupa, which makes sight possible), 

tastability (~), and smell (gandha). These subtle 

elements are the features of the five gross elements 

(bhutas) which are characterized by a particular subtle 

element. Thus, sound is the characteristic feature of the 

element called ether (akasa), touchability of air (vayu), 

form of fire (tejas), tastability of water (~), and smell 

of the element earth (p~ithivl). 

This concludes the brief survey of the 36 categories 
.,. 

in Saiva Siddhanta which constitute the terminological 

framework supporting the philosophical anthropology of the 

school. Reference will be made to these categories 



frequently in this study and their survey is intended to 

provide the basic orientation toward the underst3nding of 

man in Saiva Siddhanta. This orientation will not be 

complete without some remarks concerning the intriguing 
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theory of karman which is woven into the philosophical 

perspective of Saiva Siddhanta, as is the case with several 

schools of Indian thought. 

1.4 Karman in Saiva Siddhanta 

From what has been said so far some aspects of the 

theory of karman which are basic to Saiva Siddhanta have 

already been alluded to: that karman, like maya, is a kind 

of malam and, as such and by definition, operates as a 

fetter (pasa); that it shares with maya the status of being 

a consequential or adventitious (agantuka) malam; that it 

also shares with maya the nature of what is insentient or 

non-conscious (~or ~); that whatever 'power' (sakti) 

may be ascribed to karman--as with maya-- must ultimately 

have its source in the sakti which is inalienably that of 

sivam; and that, consequently, the ultimate purpose of 

karman--together with maya--is a beneficent one, relative to 

the malevolent agava-malam associated with the atman. These 

features, and several others to be dealt with presently in 

their application to the human situation, constitute a 
~ 

systematic attempt toward an understanding of man in Saiva 

Siddh'anta. 
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It was said that Saiva Siddhanta philosophical 

anthropology is not a mere classification of the ingredients 

of human experience, but that it included other dimensions 

for which the theory of maya alone can offer no reasonable 

answers. Maya and its evolutes have specific, fixed 

functions which prevail in every case of their operations. 

According to the theory they do not deviate from their 

prescribed roles and whilst, as already pointed out, they 

constitute the principles of human experience, they cannot 

be said to be responsible for the obvious variety, change 

and multi-dimensionality of life in the world. By 

definition, maya and its evolutes are not open to these 

facets which are a fact of experience. The Saiva Siddhanta 

account which accommodates this variety and change of life 

in the world involves the operation of the principle of 

karman. 

The theory of karman in Saiva Siddhanta is a highly 

sophisticated and intricately worked out doctrine built into 

the metaphysical presuppositions of the school. Although 

there are several features which are corn~on to all schools 

which accept the theory--karman being part of the 'pool of 

ideas' that practically all schools in India draw fro~ (with 

the notable exception of the Carvaka school)--there is, as 

will be seen, a peculiarly Siddhanta sta~p to this school's 

version of the theory.75 Its unique interpretation and 

contribution will be evident bearing in mind the significant 
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position that karman occupies in the system as a whole, and 

particularly insofar as it is directly concerned with the 

human situation. 

Etymologically the word is derived from the root ~ 

which means, among other things, 'to do', 'to make', 'to 

perform', 'to accomplish', 'to cause', 'to effect', 'to 

prepare', and 'to undertake'. The neuter word karman thus 

means 'an act' or 'action', also in the sense of referring 

to a religious act or rite such as a sacrifice or oblation 

"especially as originating in the hope of future 

recompense. ,,76 The general significance of these ~eanings 

for the theory as it has survived in Indian thought may be 

said to be based on the meaning of the root from which the 

word is derived, viz., to cause or to effect. By extension, 

therefore, karman signifies that everything in the world, 

both physical and moral, presupposes a cause, or that a 

cause is in fact an effect, or that every cause must produce 

an evident effect at some time. The theory may be 

intelligible, if not adequate, to explain physical 

phenomena, but may be questionable in the sphere of ethics 

or morality, as can be applicable only to man. For the 

Indian thinkers, the question seems to present no problems 

on the basic principle that every act, decision, attitude or 

behaviour must lead to some result or effect. The 

ramifications of this point will be dealt with shortly. 

What is to be noted at the outset is that whilst this view 
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can lead to a trivialization of the theory of karman, apart 

from providing scope for fatalism, it has a more significant 

dimension which has made it a philosophical issue--insofar 

as it pertains to the nature of man as expressed in the 

world. In this sense Karman is a theory that attempts to 

furnish a descriptive, rational explanation of the variety, 

change, and apparent inconsistencies of life in the world. 

The origins of the theory are not very clear and 

although the theory "is not distinctly mentioned before the 

age of the Upanishads ••• all are agreed that it had come to 

form an integral part of Indian thought before the close of 

the Vedic period."77 The earliest and very remote reference 

to anything resembling the rudiments of Karman may therefore 

be said to be found in the Bigveda itself (4,27,1) as quoted 

in the Aitareya-upani~ad (2,4).78 It is beyond the scope of 

this study to deal with an analysis of the Karman theory and 

its development in the literary history of India. Suffice 

it to say that it is traceable to the earliest recorded 

literature from which it has been moulded in diverse facets 

including views on transmigration, morality, and the effects 

of deeds performed by man--all of which point to Karman 

being a principle of causation. It is a notable feature of 

the theory that it has been closely woven into the fabric of 

philosophical thinking in India for centuries, so much so 

that it appears to be taken for granted by many schools as 

being a fact of life and inextricably associated 
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particularly with the human situation, and in this context 

~ore specifically as a principle or law of moral causation. 

Put simply, the karman theory, as it has survived 

through the ages, is based on the view that the present 

state of man in the world derives from previous causes and 

that, consequently, what happens or is done now determines 

future events and situations. Whilst this theory applies 

universally, the special interest in it for the purposes of 

this study is its application and relevance to man 

especially insofar as it relates to the problem of 'freedom' 

and 'determination'. What karman refers to in this context 

is that every deed or action leaves behind its traces 

(sanskaras) which are like seeds that 'bear fruit' at the 

appropriate time and place. The two senses in which the 

word karman is used here are not only man's deeds or actions 

but also the accumulation in seminal form of their 

impressions--as a seminal principle karman in the second 

sense is thus pregnant with consequences, i.e., it is 

generative of conditions which lead to the maturation or 

fruition of certain effects caused by, and as a consequence 

of, past actions. The agricultural metaphor is the one most 

commonly employed to explain the mechanics or operation of 

the theory of karman. Just as the natural law is 

responsible for a seed to bear fruit when the necessary 

environment~l conditions are satisfied, so too the law of 

karman is responsible for the situation in which the 



'fruits' of man's deeds are reaped under the appropriate 

conditions--the appropriate conditions being deter~ined by 

the previous deeds. 
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The question of the perspective from which a theory 

such as that of karman is to be approached is 

philosophically relevant. To begin with a mere abstract 

necessity of a theory, or to merely follow a tradition of 

its application, and then to justify its relevance and 

applicability to the human situation could lead, 

philosophically speaking, to questions regarding the very 

postulation of the theory in the first place. On the other 

hand, to arrive at a theory--such as that of kar~an--on the 

basis of a reflection on the phenomena of experience is to 

attempt a credible and intelligible account of the need to 

postulate such a theory. In other words, to say on the 

basis of a reflective analysis of the diversity, variety, 

and apparent absurdity in the world, that some causal 

principle needs to be acknowledged--even if only 

theoretically at the outset--since every effect or product 

has a cause, is to approach the theory realistically.79 

Rejecting from this perspective the view that the princi?le 

of causation can be one of chance or fortuitous coincidence, 

Saiva Siddhanta adopts within the framework of its own 

metaphysical presuppositions, the generally accepted 

principle of karman which plays a crucial role in this 

school's systematic account of the categories of experience. 
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Just as maya was seen to be a category arrived at 

through a reflection on the nature of man's experience, 

karman too is to be seen as being based on a reflection of 

man's status in the world and a search for its causal 

factor. The fact of being in a world where man's experience 

is reducible to the recurrent oscillation between the 

polarities of joy and suffering, or pleasure and pain, or 

happiness and unhappiness, points to a cause for which, in 

the final analysis, man has to be held responsible. 80 This 

responsibility brings out the dialectical relation between 

the 'freedom' and 'determination' mentioned above: the 

freedom is entailed in the choice to do one thing or 

another, and the determination entails the fact of being in 

a condition to have to choose--put in contemporary 

terminology, this entails 'the being condemned to choose' 

(even if one chooses not to choose). Just as t~e ~erit of 

discussions about man's choice situations can be trivialized 

by reducing them to trite truisms, so too can the merit of 

the descriptive theory of karman as a causal factor of the 

human situation be underestimated and undermined. The 

implications of the freedom-determination dialectic have to 

be postponed until other features of the understanding of 

man in Saiva Siddhanta are dealt with. What is to be noted 

is that the theory is an integral part of the philosophical 

anthropology of the school and one which, together with 

maya, ?lays a significant role in Saiva Siddhanta 



soteriology. 

A clear statement about the ?osition, nature and 

function of Karman in Saiva Siddhanta is: 

Thus, operating between [suddha-asuddha] ~aya and 
kala [tattvasJ Karman has no beginning; though 
manifesting [atman's powers), it is an obstructing 
[factor]--as long as it is present there is no 
[progress to] liberation. 81 
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This descri)tion of Karman shows that it shares not only the 

beginningless nature of maya, but also its beneficent role 

in offering the atman a scope for expression and 

manifestation of its powers of consciousness. Whilst this 

role is indispensable both, nonetheless, operate as fetters 

(pasam) to the atman's essential nature expressed and 

manifested fully only in the state of mOK9a or mukti. In 

other words, Karman too--as with maya--has to be 'discarded' 

no sooner its role has been played. In a sense, the nature 

and role of Karman are more complicated than those of maya: 

the nature of maya as insentient and the role it plays 

through its various evolutes are clearly defined and related 

to man's concrete experience; karman, on the other hand, 

though insentient as well, does not evolve (but is of three 

kinds, as will be seen) and its role in relation to man has 

to be inferred on the basis of a reflective analysis of the 

human condition. In other words, Karman cannot be 'seen' as 

is the case with some evolutes of maya (e.g., earth and 
( 

water). Karman is an 'unseen' (ad~i~ta) principle82 no less 

'real' than maya, insofar as karman is the principle of 
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causation. This is to say that whilst karman itself is 

humanly imperceivable--as indeed many subtle forms of maya 

are--its effects are within human experience as, e.g., with 

the variety of experiences that may be termed pleasant or 

unpleasant in life with Karman as its cause. Further, 

precisely when and under what conditions the effects of 

deeds would be realized are not clearly defined, nor can 

they be verified. 

In the attempt to rationalize the cause of the human 

situation embodied in the Karman theory, karman pertains to 

acts or deeds performed by man which not only perpetuate the 

human condition, but also pertains to these very acts which 

are described as being advantageous, beneficial or 

favourable (hitam) and their opposites (ahitam). These acts 

in turn are described as being responsible respectively for 

merit (puQyam) and demerit (papam). At least two points are 

underscored here. Firstly, the point that karman 

perpetuates the human condition i~plies its efficacy in all 

the three dimensions of time, i.e., the present state of man 

has its cause in the past, and what is done now logically 

points to some effect in the future. What these effects 

will be, and what causes are due to the present state, and 

when precisely the effects of present deeds and acts will 

manifest themselves or bear fruit, are beyond the limited 

scope of man to grasp_ \~hat is possible, however, is the 

understanding of the principle of Karman which rests on the 



50 

theory of cause and effect, and that karman operates as a 

law. It is to be remembered that Karman is an insentient 

princi?le and its operation therefore presupposes a 

conscious agent which has to set it in 'motion'--as seen 

also in the case of maya. This agent is sakti, inalienably 

a part of sivam and acting as an instrument of sivam. Thus, 
;' 

as seen with maya, sakti instills a dynamism intrinsically 

alien to the nature of karman, and together maya and karman 

become associated with man for all times. Secondly, and 

associated with the first ?oint, is the view that ~ants 

deeds and actions carry with them a code of conduct, or 

moral behaviour which, according to the law of karman, 

necessarily points to an accumulation or a 'stock' of 

meritorious and unmeritorious Karman which has to be 'spent' 

in order to step out of the cycle of the law. The conscious 

effort on the part of man to attempt to use the fetter of 

Karman ultimately to be free of its bondage, constitutes the 

first step towards exploiting the soteriological role of the 

principle of Karman. 

That it is indeed possible to spend kar~an is 

clearly expressed in the following verse. (It is to be 

noted that ''1h i 1st the pr inc iple i tse1 f can never be 

destroyed--being eternal, as seen in the previous quotation-

-its dissociation from a particular atman only is possible.) 

At the time of [cosmic) sleep, it [karman] 
approaches maturity, at the time of creation it is 
used, and in the end [at the time of cosmic 
destruction] it remains in maya; it does not come to 
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rest without being made use of. 83 

What this description implies is that ex?erience, which 

means the 'using up' of karman, is the means by which karman 

is brought to rest or made inoperative. In terms of the 

theory, however, this seems impossible insofar as the very 

process of using up the stock of karman itself involves 

further accumulation of karman, without an end in sight of 

its neutralization. 84 This problem has a direct bearing on 

the three kinds of karman which Saiva Siddhanta ado9ts in 

the form generally accepted by many other schools, and which 

need mention here. 

The three types of karman or effects (even in 

se~inal form) of deeds and actions are: the accumulated 

stock of karman which is always associated with the atman's 

recurrent births and called sancita-karman; the karman 

already in ryrogress which is responsible for the atman's 

present condition and called prarabdha-karman; and the 

karman to be incurred in the future and called agami

karman. 8S Whilst these three kinds of karman are self-

explanatory, the concept of sancita-karman is particularly 
, 

interesting for Saiva Siddhanta philosophical anthropology. 

The perplexing problem associated with it concerns the 

original, intrinsic nature of the atman, already seen as 

all-knowing, all-pervasive, constant, and of the nature of 

consciousness which it shares with sivam. The question that 

arises is: how does the atman become associated with a 
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stock of karman in the first place? In other words: given 

the above description of the atman's own nature, how does it 

accumulate karman at the outset? These are crucial 

questions for the philosophical anthropology of the school 

insofar as the atman's nature constitutes the essence of 

man. The answers concern the very validity of such 

questions. For the Siddhantin, these questions would not 

only be inadmissible 86 but an attempt to answer them would 

involve a circular argument: the accumulated karman is the 

cause for the itman's present condition; the present 

condition is due to the accumulated karman associated with 

the atman. The questions are inadmissible for two main 

reasons. Firstly, it is beyond the scope of human ability 

to grasp the origin of the operation of karman which 

involves a 'stepping out' of the framework not only of 

karman, but also of maya and aQava-malam. 87 The solution of 

the problem is contained only in the condition of the 

possibility of mokja, when the atman's powers of volition, 

knowledge, and action manifest themselves in an unfettered 

state. Secondly, the questions themselves presuppose an 

inadmissible perspective to the karman theory: the problems 

may be said to arise because the questions are from the 

perspective of what in fact is logically concluded, i.e., 

from the perspective of the accumulatad karman which is 

acknowledged on the basis of a reflective analysis of man's 

present condition. In other words, it is on the basis of 
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the attempt to rationally arrive at a cause for the present 

effect, or man's state in the world, that the theory of 

karrnan is postulated in the first place. It is orarabdha-

karman whOSG operation is in progress--on the principle that 

the present effect has a cause--that points to sancita and 

agarnl-karman. 88 Therefore, the concern with the present 

condition constitutes the admissible starting point and 

appropriate perspective toward an understanding of the 

theory of karman and of man who is said to be a victim of 

its inexorable operation. 

In the threefold classification of karman, two 

principles are indispensable for its operation, viz., kala

tattva (the category of time) and niyati-tattva (the 

category responsible for karman to be associated with a 

particular atman). It was seen how time is practically 

woven into the karman theory itself with reference to the 

three-dimensional view of karman in its relation to the 

past, the present and the future. Further, if the law of 

karman is to operate systematically then it presupposes a 

principle which should 'allocate' to a particular atrnan the 

consequences, or effects, of its own involvement in 

experiences. In other words, the karman incurred by one 

atman should not be visited upon another. The principle 

which operates in collusion with karman to guarantee its 

proper operation in this regard is niyati-tattva. An 

awareness that the atman is itself responsible for all the 
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karman incurred and that the effects rebound on that very 

atman itself, ?laces full responsibility on man as the agent 
, 

(kartfi) of kar~an. What is presupposed in this Saiva 

Siddhanta teaching which bears on the philosophical 

anthropology of the system, is man's responsibility to 

'control' karman by operating within the law itself. This 

responsibility reflects itself in man's behaviour and, thus, 

enters the realm of ethics and morality. Whatever man does 

can be classified either as what yields merit (puoyam) or 

demerit (papa~). It is not the case that the meritorious 

acts are weighed against the unmeritorious ones and that 

some balance is naturally struck. In terms of the law of 

karman, the fruit of every kind of act, meritorious or 

otherwise, must necessarily be reaped. In other words, 

there is no escape on the part of man from the 

responsibility of the 'ownership' of all deeds and from the 

inexorability of the law of karman requiring the necessary 

'experience' of the effects of actions. 

The impossibility of meritorious acts outweighing 

the unmeritorious ones and the impossibility of man escaping 

the clutches of the law of karman, point to questions 

regarding the precise means by which the shackles of karman 

are broken--which is indispensable for mokia. This point 

concerns, as already seen, the exploitation of the 

soteriological function of karman--together with that of 

maya--which will be dealt with after developing further the 



Saiva Siddhanta philosophical anthropology. \'Jhat is to be 

noted in anticipation, however, is that the "moral act of 

~an is evidence of the i~manent freedom in his emoirical 

life."89 Further: 

Factually [the} law of karma taken by itself implies 
nothing more than pure succession and a dependent or 
relative origination. A consciousness of the 
inalienability of the means and the end is, only 
negatively, a search for freedo~ and implicitly a 
demand for transcendent freedom. 90 

\vhat has been attempted in this section is a brief 

survey of some of the maIn features of the karman theory. 

Karman is an indispensable term that forms an inextricable 

. '" , part of the baSIC framework of Salva Siddhanta vocabulary, 
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evident in the system of categories developed by the school. 

The Siddhanta treatment of man would be impossible without 

recourse to it. The entire framework of the vocabulary 

outlined above is intended to facilitate the discussion of 

the subject matter in the chapters to follow. 

1.5 Summary 

It would be useful to attempt to state briefly the 

Saiva Siddhanta perspective to philosophical anthropology, 

in the light of what has already been presented. The 

essence of man constitutes what has been described as the 

atman and defined as the principle of consciousness 

intrinsic to man. In the concern with what constitutes the 

essence of ~an, the atman is initially consijered in terms 

of its association with aQava-malam which fetters, shackles, 
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or renders impossible any ex?ression or manifestation of the 

atman's powers of consciousness, evident in volition, 

knowledge, and action. AQava-malam is described as sahaja

malam for it is 'born with' or 'arises with' the ~tman. As 

a fetter which completely binds the ~tman, cutting it off 

from itself, so to speak, it is called literally prati

bandham. It is responsible for isolating the atman, 

excluding it and making it exist alone (kevalin). 

a forlorn state (avastha) called kevala-avastha. 

At the instigation of pati, the ' lord I of 

that 'becomes' a fettered entity (pasu) on account 

aQava-malam, a modicum of scope for the expression 

I t is in 

the atman 

of the 

of the 

atman's powers is provided by maya and karman. Although 

these two categories share the nature of a bond or fetter 

(DaSam) characteristic or malam as such, they are, however, 

consequential or adventitious (agantuka) fetters. They are 

provided as a consequence of the plight of the atman. They 

serve as an antidote counteracting, as it were, the 

overwhelming capacity of aDava-malam. The acquisition of 

these two fetters signifies the transition from the isolated 

kevala state to a state called sakala-avastha, in which the 

atman is gradually furnished with the means and objects of 

experience. Since maya is what the atman is in relation to, 

as regards being associated with the constituents of 

experience, it is called sambandham; and karman is called 

anubandham because it is what 'accompanies' the ~tman as 
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long as it is involved in the world. It is the sakala state 

which appropriately constitutes the Saiva Siddhanta 

philosophical anthropology. In other words, the sakala-

oasu, the fettered being in the world--fettered by aQava, -
karman, and maya-malam--is man. Man, who is essentially the 

atman, therefore is to be seen as 'arising' as a consequence 

of a transitIon from being a kevala-pasu to being a sakala-

pasu. 

While a modicum of freedom and differentiation is 

provided to the sakala-pasu, i.e., to man, this situation in 

fact intensifies man's predicament of being in a state of 

bondage. The 'journey' of the atman has been from one kind 

of bound state to another, from kevala to sakala. The 

description of man's condition presupposes a means by which 

bondage is overcome through bondage itself. Paradoxically 

stated, this involves becoming fetter less through the very 

fetters themselves. The conscious attempt on the part of 

man to come to grips with a fettered existence and to strive 

for the realization of the essential nature of the atman--

the conscious principle which is man's defining and 

characteristic feature--is to progressively continue the 

journey from the sakala state to the state of pristine 

purity called suddha-avastha. Man transcends man by being 

man, i.e., by realizing the essential, inalienable nature of 

man. In this state, malam is at rest, and the atman 

completely one with itself. It will be seen how at the end 
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of this journey, the atman is said to 'regain' its original 

nature in which the intrinsic powers of consciousness have 

an unfettered expression and manifestation. That it is 

possible to achieve this state is expressed in the condition 

of the possibility of mok~a, where it is no longer 

appropriate to distinguish Saiva Siddhanta philoso?hical 

~. .-anthropology from Salva Slddhanta theology. Further, it 

will be seen how the philosophical anthropology has to be 

re-read in the background of the theology where the atman, 

the essential nature of man, is to be considered in its 

relation to the godhead, sivam--a relation in which to 

regard the expression of consciousness (cit) either as that 

of sivam or that of the atman is inapplicable at this 

transcendental level. 

The three states, kevala, sakala, and suddha, are 

grouped together in what are called the causal states of 

consciousness (karaoa-avasthas) insofar as they are the 

causes of effect-states of consciousness (karya-avasthas) 

and from which they are to be distinguished. The effect-

states are five in number: the wakeful state (jagrat); the 

dream state of sleep (svapna); the dreamless state of sleep, 

or deep sleep (su~upti); the 'fourth' state of 

consciousness (turTya); and the state 'beyond the fourth' 

(turlyatTta). Although technically the five effect states 

apply to each of the three causal states, s?ecial attention 

will be given to the five states as they feature 
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particularly in the sakala state. It is in this realm that 

they specifically fall within the Saiva Siddhanta 

understanding of man, as is clear from their terminologies. 

1.6 The texts on which the study is based 

In the chapters to follow, an attempt is made to 
~ 

deal in detail with specific issues toward the Saiva 

Siddhanta understanding of man. These issues cover three 

broad areas: an analysis and investigation of man's various 

states of consciousness (avasthas) and how the system 

employs them in accounting for both e~pirical and 

transcendental experience (bhoga)i an exploration of man as 

a cognizer and verifier of valid knowledge, which is the 

concern with epistemology (pramaQyavada) including within it 

the concern with man as a linguistic being; and, finally, a 

consideration of the nature of the transition involved 

through a life of ~ and gnosis (jnana) when pa~u (~an) 

regains its unconditioned nature as the at~an (atmalabha) 

which is evident in the fact that the tradition accepts that 

there indeed exists a condition of the possibility of a 

freedom (mok~a) from fettered existence. In dealing with 

these issues this study draws heavily from a voluminous 

(untranslated) co~mentary by Sivagrayogin (sixteenth 

~ . 
century) on one of the most basic texts of the Salva 

Siddhanta tradition, the Sivajnanabodham. One of the most 

remarkable features of this text--apart from inspiring 
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several voluminous commentaries on it--is that it contains 

only twelve verses, in twenty-four lines, which in the 

Sanskrit is set to a metre called anu§tub. 9l 

There is an ongoing debate as regards the origin of 

this text, viz., whether the text is originally in Sanskrit 

and part of the Raurava Agama 92 or whether it is an 

independent work originally in the Ta~il language. 93 The 

question of the origin of the text is undoubtedly of i~mense 

significance especially in the light of the authoritative 

status it has in the tradition. The relevance of 

determining its origin pertains particularly to the 

historical development of Saiva Siddhanta in association 

with the emergence of the school's philosophical literature. 

The lack of any conclusive evidence to settle the issue, 

however, does not preclude a study of the content of the 

text. 94 It is beyond the scope of this study to discuss the 

historical development of the tradition and the literature 

associated with it in each significant phase. 95 The text, 

nonetheless, is extant in both Sanskrit and Tamil with 

several commentaries on them. This study, as already 
, 

stated, is based on the Sanskrit commentary by Sivagrayogin 

on the Sanskrit version of the Sivajnanabodham. 96 In view 

of the importance of this basic text, which may be said to 

, . -be as fundamental to Salva Siddhanta as the Brahmasutra is 

to Advaita Vedanta 97 , the text with a translation is given 

in an appendix--the verses are taken from Sivagrayogin's 
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commentary on them. 98 

'. - . Biographical details about Slvagrayogln are scanty 

but it seems clear that he flourished in the sixteenth 

century 99 and, according to tradition, that he belonged to 

the tradition of teachers called the Skanda-parampara. Two 

of his works in Sanskrit, which complement each other, 

represent his brand of Siddhanta. 100 One is explicitly a 

commentary on the Sivajnanabodha~ called simply 

Sivagrabhasya which states each verse of the Sivajnanabodha~ 

followed by an elaborate commentary on it. The only 

publication of this work, not now available, is in the 

Grantha script. IOl The other work is called 

Saivaparibha~al@2 which closely resembles the concise, 

scholastic, and systematic approach of the former. l03 This 

study draws chiefly from the former, untranslated work, 

following the text closely in attempting to grasp its 

intricate arguments. l04 

The Siddhantin's standpoint is derived 9reeminently 

from a critical assessment of the opponents' views, 

rejecting or incorporating them on the grounds of an 

argumentation consistent with the school's own philosophical 

assumptions, and, thereby, arriving at what it calls the 

conclusive, final, or established position (siddhanta). It 

is from this very process that the name of the school may be 

derived, viz., as being the established, final position 

concerning all matters relating to or belonging to, derived 



or corning from, 
, 
~. 
~lva, i.e., 

, 
Saiva Siddhanta. The proper 

understanding of the Siddhanta perspective therefore 

involves an analysis of the arguments which establish a 
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particular point. As already pointed out, the issues to be 

dealt with as outlined above are concerned with the 

philosophical anthropology of the scnool entailed in the 

concept of pasu-atman, and constitute the established view 

concerning the Saliva Siddhanta understanding of man. 
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NOTES 

l"Among those standard themes of Western philosophical 
thought which are conspicuously absent in Indian 
(specifically Hindu) philosophy, man seems to be one of the 
most conspicuous ones." Wilhelm HaT'bfass, "Anthropological 
Problems in Classical Indian Philosophy" in Beitrage zur 
Indienforschung, Ernst Waldschmidt zum 80. Geburtstag 
gewidmet (Berlin: Museum fur Indische Kunst, 1977), 9. 
225. He goes on to add: "To be sure, there are images of 
man in the Indian tradition, there are challenging ideas and 
perspectives relating to what we call man; there may even be 
an elaborate implicit anthropology. But there is no 
tradition of thematic and explicit tnought about man, of 
trying to define and explicate the nature of ;nan and to 
distinguish it fr.om other forms of life and existence; there 
is no tradition of explicit philosophical anthropology, 
comparable to that trad it ion in the ~vest ••• " ib id. 

2Lambert Schmithausen, ed., Paul Hacker Kleine Schriften 
(Wiesbaden: Franz Steiner Verlag GMBH, 1978), "gahkara's 
Conception of Man", p. 243. The article is reprinted from 
Studia Missionalia (Rome: Gregorian University Press, 
1970), vol. 19, pp. 123-131. Also in German Scholars on 
India, edited by the Cultural Department of the Federal 
~epublic of German, New Delhi, vol. 1, pp. 99-106, published 
by Chowkhamba, Varanasi, India, under the title "A Note on , . . 
Sankara's Conceptlon of Man", 1973. 

3Ernst Cassirer, An Essay Qn Man (New Haven and London: 
Yale University Press, 1944), p. 5. 

4Ibid., p. 1l. 

5This point is made by H.O. Pappe in the article 
"Philosophical Anthropology," The Encyclopedia of 
Philosophy, 1972 Reprint ed. See also Michael Landmann, 
Philosophical Anthropology, trans. David A. Parent, 
(Philadelphia: The westminster Press, 1971), p. 53 where 
these questions are summed up in the one question: "\vhat is 
man?" 

6Ibid. 

7Ibid., p. 160. 

8H.O. Pappe, "On Philosophical Anthropology", Australasian 
Journal of Philosophy, vol. 39 (1961}:49. Cf. also tne 
point that "the task of a critical anthropology will be to 
determine, from the point of view of reflection on the self, 
the limits of all knowledge". Berhard Groethuysen, "Towards 
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an Anthropological Philosophy" in Raymond Klibansky and H.J. 
Paton (eds.) Philosophy and History, Essays Presented to 
Ernst Cassirer (Oxford: Oxford Clarendon Press, 1936), p. 
84. 

9Sa iva Siddhanta differs significantly from the Sankhya, 
Yoga, and Advaita Vedanta views in attributing to 
consciousness (cit) the powers (saktis) of volition (iccha), 
knowledge (jnana); and action (kriya), so that consciousness 
and its powers can be spoken of as comprising a single unit. 

lOIbid., p. 59. 

IlMichael Landmann, op.cit., ? 19. 

l2The title of the section, ibid. 

13Ibid., p. 23. 

l4Practically all the standard works on Saiva Siddhanta seem 
to emphasize the theology more stronglY,than--and even at 
the expense of--the anthropology. For Saiva Siddhanta 
theology see especially: M. Dhavamony, Love of God (Oxford: 
Oxford Clarendon Press, 1971); Rohan A. Dunuwila, 1aiva 
Siddhanta Theology (Delhi: Motilal Banarsidass, 1985); 
H.W. Schomerus, Der Caiva-Siddhanta, eine Mystik Indiens 
(Leipzig: J.C. Hinrichs'sche Buchhandlung, 1912). 

lSThus, one can speak of several branches of philosophical 
anthropology such as: cultural philosophical anthropology, 
biological philosophical anthropology, psychological 
philosophical anthropology, and theological philosophical 
anthropology. See The Encyclopedia of Philosophy, s.v. 
"Philosophical Anthropology", by H.O. Pappe. 

16Quoted by Michael Landmann, op.cit., p.SS. He also quotes 
in the same place what Max Scheler noteworthily wrote 
towards the end of his life: "If there is a ?hilosophical 
task whose solution our age needs with singular desperation 
it is that of a philosophical anthropology. I mean a basic 
science on the nature and constitution of man." 

17H.0. Pappe, "On Philosophical Anthropology", Australasian 
Journal of Philosophy, vol. 39 (1961):47. 

l8Michael Landmann, op.cit., p. 66. 

19This idea is part of the 'pool of ideas' that Indian 
systems of thought draw from (including, e.g., karma, 
sansara, and dubkha). Even the heterodox schools of 
Buddhism and Jainism regard mok~a as the goal to be attained 
by man. The reactionary Carv§ka school, whilst not 
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accepting the 'traditional' view of mOk§a, has its own 
hedonistic conception of what liberatIon means for man. In 
any case, only man has the capability and privilege for 
realising mok~a; gods, animals and other beings are 
excluded. Cf., also, Karl H. Potter, Presuppositions of 
India's Philosophies (Englewood Cliffs: Prentice-Hall, 
Inc., 1963), p. 255: " ••• the aims of classical Indian 
thought are such as to guarantee the relevance of philosophy 
to a hUman predicament and longing which does not change 
through the ages." 

20The four are: the gratification of desire (kama); the 
acquirement of wealth (artha); the discharge of duty 
(dharma); and final emancipation (mokja). 

2lCf. Pot ter, Presuppos it ions, p. 6:" mokia or comolete 
freedom, is a state, but the sense in which this is so is 
one which makes it inappropriate to apply the same 
description to the other three. There is no state of artha, 
of kama, or of dharma which a man may come to realize or 
rest in." 

22The Encyclopedia of Philosophy, s.v. "Indian Philosophy," 
by Ninian Smart. 

23In the case of Saiva Siddhanta, for example, the views on 
consciousness (cit) and its powers (saktis) constitute the 
crucial issue in-Ehe metaphysics of the school. Cit-sakti 
features prominently in epistemology as the only ulti~ately 
valid means (pramaQa) of knowledge. This conclusion is 
arrived at logically in the discussion of what constitutes a 
pramaqa, on the one hand, and karaQa or sadhana 
('instrument' of knowledge) on the other, Insofar as cit
~akti is expressed in all human behaviour, where 'valu~ 
are expressed in man's actions and deeds, it enters the 
field of ethics--thus, one can speak of an 'Indian 
conception of values' (on this see the posthumously 
published book which bears this title, by M. Hiriyanna 
[Mysore: Kavyalaya Publishers, 1975], which critically 
discusses logical value, ethical value, absolute value, and 
aesthetic value). 

24Cf. the pOInt that "§ahkara refuses to discuss the issue 
of whether the jivanmukta continues to live or not" because 
the state of the liberated one corresponds to what is called 
"inner experience", J.L. Masson and M.V. Patwardhan, 
Aesthetic Rapture, 2 vols. (Poona: Deccan College, 1970), 
2:38. In support of this point Sankara's Brahma-sutrabha~ya 
IV. 1. 15 is quoted: kathaw hy ekasya sva-htdayapratyayam 
brahmavedanaT (brahmajfi~nam, or brahmanu-bh5va~ dehadharaQa~ 
caparena pratik~eptum gakyeta. (The words in parenthesis 
are as they appear in the source cited.) 
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25The situation is analogous to the one in which the 
contribution, though not readily accepted as such, 
particularly of the Carvaka school--with its unorthodox and 
reactionary views--was that it provided a greater need for 
the emphasis on and concern with epistemology. The Carvaka 
is usually caricatured as a philosophical villain and in the 
absence of any complete original work of the sc~ool, an 
attempt has been made to reconstruct the virtues of the 
school from available references to it--ignoring the 
traditional prejudice against the school which leads to an 
understandable misrepresentation of it. See Keval Krishnan 
Mittal, Materialism in Indian Thought (Delhi: Munshiram 
Manoharlal Publishers, 1974), pp. 22-60. 

26The obvious cases in point are: accepting the 25 
categories of the Sankhya system in addition to 11 of its 
own (apart from those of ~ivam/pati, atman/oasu, and 
malam/pasap the description of the 'states of consciousness' 
which, in addition to the four of Advaita Vedanta, includes 
a fifth state, literally called 'beyond the fourth'; and the 
ascription to the nature of consciousness of powers (saktis) 
which are intrinsic to it and to which they are 
constitutive--this is a crucial deviation from the Sankhya, 
Yoga, and Advaita Vedanta views on consciousness. (There 
seems to be no doubt that the Sankhya system--traditionally 
considered to be the oldest in India--provides the basic 
framework for Saiva Siddhanta, especially as far as the 
doctrine of tattvas, or categories, is concerned. See H.w. 
Schornerus, Der Caiva-Siddhanta, p. 17; "Dass z.B. die 
Tattva-Lehr~, wie wir sie in dem auf den Agama auf-gebauten 
Caiva-Siddhanta vorfinden, jungeren Datums istals die 
Tattva-Lehre des Saqlkhya-Systems, steht wohl ausser Frage"; 
and p. 170: nEs ist ••• rnBglich, dass der Siddhanta die 
Lehre von der Ewigkeit der potentiellen Materie von der 
Sa~khya-Schule ubernornmen hat.") 

27See above note. Also, although the term purva-pak~a 
literally means 'the first objection to an assertion in any 
discussion' or 'the prima facie view or argument in any 
question', the term applies to the opponent's view or the 
'other' view. 

28See , e.g., Mfigendra igarna (Mfigendram), Devako~~ai, p. 90 
1928, ch. 2,10: "There is a discussion of liberation. 
together with the means for it, in the Vedanta, Sankhya, 
Ja ina, Va ise~ ika, and other views. ~1hat is the mer it in the 
Siva Agamas?" (vedanta-sankhya-sad-asat-padartl'lika-rnatadi~u 
/ sa-sadhana mUktir-asti ko-vise~as-siva-agarne.) It may be 
noted also that the heading of this chapter is "paramok?a
nirasa-prakaraQam", the chaptei on the refutation of final 
emancipation [in other schoolsJ. For more details about the 



Agama literature see the section on sabda oramaQa below, 
Chapter 3, p. 1.97 • 
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29Thus, in his commentary on the Sivajnanabodham, a work as 
basic to Saiva Siddhanta as the Brahmasutras to Vedanta, 
Aru~anti divides his work into two parts, dealing with the 
"own view" (svapak~a) and with the "other view" (parapak~a). 
See the German translation from the Tamil original, D.H.~~. 

Schomerus, AruQantis Sivajnanasiddhiyar, 2 vols. (Wiesbaden: 
Franz Steiner Verlag, 1981). 

30The Vaise~ika system has 7 paaarthas, Sahkhya 25, Vedanta 
7, and Saiva Siddhanta 36. It may be noted here that the 
meaning of tattva corresponds to the German word 
Tatsach 1 ichke it. Also, the grea t say ing (maha-vakya) "you 
(tvam) are that (tat)" is represented in Vedanta by the word 
tatrVa and is interpreted to express the identity of 
existence as such with the one eternal brahman. 

31M. Monier-Williams, A Sanskrit-English Dictionary, Motilal 
Banarsidass ed., s.v. "siva". The stem §iva is the form for 
deriving the neuter sivam, the masculine~ao and the 
feminine siva. In Saiva Siddhanta, the masculine and neuter 
forms are often used interchangeably and the feminine form 
denotes the power (sakti) inherent in the masculine and 
neuter forms. 

32The metaphor that is commonly used in the tradition is 
that of the ocean. Sivam represents the area enclosing the 
ocean, water represents the atman, and salt malam. Whilst 
this analogy is a fair one, it will become evident that it 
is unsatisfactory in describing the state of liberation when 
the atman is liberated from the 'influence' of malam. 

33For a detailed discussion of the arguments establishing 
the existence and reality of ~ivam see: K. Sivaraman, 
Saivism in Philosophical Perspective (Delhi: Motilal 
Banarsidass, 1973), pp. 43-201; V.A. Devasenapathi, Saiva 
Siddhanta (Madras: University of Madras, 1974), pp. 69-137. 

34Vikalpa-rahitam tattvam jnanam-anandam-avyayam / na ca 
namani rupani sivasya paramatmanaQ. STItasamhita of the 
Skandapurapa, quoted by Sivagrayogin in H.R. Rangaswamy 
Iyengar and R. Ramasastri, eds. Saivaparibhaia (Mysore: 
Government Press, 1950), p. 29. 

35Na-adhyak~am na-api tal-laihgam na sabdam-api sahkaram, 
Acintya Agama, quoted ibid., p. 30. Cf. also: na-adhyakqam 
na-api tal-laingam na sabdam-api sankaram / jnana~-abhati 
vimalam sarvada sarva-vastu~u (The knowledge pertaining to 
sankaram, i.e., sivam, is not [obtained through] either 
perception, or inference, or verbal authority. It shines 



forth purely at all times in all things), ~tigendra Agama, 
op.cit., 5:16, p. 172. 
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36Evam-adi-pramaQais-tu durlak~yafu tac-chivafu smfitam, 
Suprabheda Agama, jnanapada, 1:18a, quoted in Bruno Dagens, 
ed. and trans., Saivagamaparibha~amanjarl (Pondichery: 
Institut Fran~ais D'Indologie, 1979), p. 255 (trans. my 
own) • 

37Aprameyam-nirdesyam-anaupamxam-anamayam I suk~~am sarva
gatam nit yam dhruvam-avyayam-isvaram II siva-tattvam-iti 
proktam sarva-adhvopari samsthitam I , Svayambhuva Agama, 
vidyapada, 4:3 and 4:6b, quoted ibid., r. 57. The 
explanation of the descri?tions is given thus: "U~knowable 
on account of being infinite; indescribable on account of 
being invisible; incomparable on account of there being no 
similarity [to anything]; stainless on account of being 
without an impurity; subtle on account of being 
imperceptible; omnipresent on account of pervasiveness; 
eternal on account of having no cause; firm on account of 
immovability; indestructible on account of fulness; and 
majestic on account of ownership." (Aprameyam-anantatifat
anirdesyam-alak~yataQ I anaupamyam-asadrisyad-vimalatvad
anamayam II suk~mam ca-anupalabhyatvad-vyapakatvac-ca 
sarvagam I nit yam kara~a-sunyatvad-acalavac-ca tad-dhruvam I 
avyayam pari-purnatvat sva~i-bhavat-tathesvaram II), from 
the same Agama, quoted in Saivaparibha§§, o~.cit., p. 29. 

38Adi-madhya-anta-nirmuktaQ svabhava-vimalaQ ~rabuQ I sarva
jfiaQ paripurnas-ca sivo jneyab siva-agame II, Ajita Agama, 
2, 2618: lb-2a, quoted in Saivagamaparibha$amatjarT, 
op.cit., p. 57. 

39§ivajnanabodham, verse 6. See Appendix 2 for the 
Sanskrit. 

400n this sixteenth-century thinker see details below, p. 
59. 

~l ••• dti~taya vidup bhunjate, in Krishan Sastri, ed., 
Sivagrabha~ya (Madras: Suryanar Koil Adinam, 1920) p. 339. 
In the same place it is said also: ••• tasya mukta
bhogyatvam, " ••• [there is] an experience of it [sivam] by 
the liberated one" where the liberated one is the wise one, 
the one who knows, the one who has had the experience of 
sivam. 

42KaraQam ca na sakty-anyat saktir-na-acetana citaQ I 
~i~ayaniyamad-ekam bodhe kfitye ca tat-tatha II, Mfigendra 
Agama, op.cit., 3:4, p. 123-124. 
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43Ekaiva khalu cic-chaktis-sivasya samavayinl, Ratnatrayam, 
Devakottai, 1925, verse 180, D. 66. . . -
44Ya tasya vimala saktiQ sivasya samavayinl I sa-eva murtiQ 
kriya-bhedat-sadakya tanur-ucyate, ibid., verse 270, p. 92. 
In his co~mentary on this verse Aghorasiva says that 
S§dakhya means Sadasiva (cf. Saivagamaparibha~amanjarl, 
op.cit., 1:4a, p. 57, which uses the second word). There 
are five Sadakhyas which are forms of Sadasiva which are 
involved in the cosmological functions of creation, etc.: 
for details on these forms see Helene Brunner-Lachaux, 
Somasambhupaddhati, 3 vols. (Pondich~ry: Institut Franqais 
D'Indologie, 1963), Introduction, l:X. 

45Taya dh~itam jagat-sarvam-eka ya-aneka-rupaya, Sarva
jnanottara, quoted in Saivagamparibha9amanjarT, op.cit., 
1:4b, p. 57. 

46This point will be dealt with when the relation of both is 
considered towards the end of this study. 

47S arva jnas-sarvagas-santas-sarvatma sarvatomukhaQ II 
atTndriyo niralambas-susuk~mao sasvato'vyayao I suni~kalo 
niralambo na-akhyeyo vyapako dhruvaO II niraupamyo'prameyas
ca paramatma prakTrtitaQ I parasmin-tejasi vyakte tatra
sthas-sivatam vrajet II §ivayogaratna 113b-115 in Tara 
Michael, ed., and trans., ~ivayogaratna (Pondichery: 
Institut Fran~ais D'Indologie, 1975), 9. 60. The 
translation is my own. Compare a similar verse in ~\igendra 
Agama, op.cit., 6:7, p. 191: liThe atman is not non
pervasive, not momentary, not single, not inanimate, not a 
non-agent, and is one possessing consciousness 
uninterruptedly since it is heard that [it attains] the 
state of s i vam at the destruct ion of the bonds II (na
avyapako na-k~aQiko na-eko na-api jaQatmaka~1 na-akarta
abhinna-cid-yogT pasa-ante sivata-sruteQ II). 

~8Bhavayed-atmana-atmanam-atmanyeva-atmanaQ stithiQ, 
Sivayogaratna, OPe cit., 119a, p. 60. 

49Xtma-labhat-paro labhao kvacid-anyo na vidyate I tad
atmanam-upaslta yo'yam-atma paras-tu saQ II, ibid., 121, p. 
60. 

50See below, Chapter 2, p.110 for these arguments. 

51Cf. verse 7 of the Sivajnanabodham, line 1: na-acit-cit
sannidhau kintu na vittas-te ubhe mithat, "in the presence 
of cit ther~ is no acit and, further, these mutually do not 
experience each other." See Appendix 2 for the entire text. 



52Atma mala-av~itaQ sarvajnatve kincij-jnata yatao I na 
kincij-jnas-tu yat so'yam malena-api na samvritaQ II yatha 
sivas-tatha na-aya~ ~a1enaiva s~;ita~ I, Pau$kara Agama, 
pasu-patalaQ, 125-126a. 
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53This is a significant point of departure from the Si~khya 
school where dynamism constitutes the essential feature of 
matter as such, viz., prak~iti, which is in a state of 
perpetual movement or dynamism. 

54Tad-ekam-a~ivam bTjam jagatas-citra-saktimat I sahakary
adh ikara-anta-sainrodh i vyapy-anasvaram I I ~1t igendra Agama, 
op.cit., 9:2, p. 228. 

55Tad-adharaQi karyaQi sakti-rupa~i safuhtitau I vik~itau 
vyakti-rupaQi vyapriyante'rtha-siddhaye II, ibid., 9:13, ? 
241. 

56Karta'numlyate yena jagad-dharmena hetuna I tenopadanam
apy-asti na patas-tantubhir-vina II, ibid, 9:3, p. 230. 

57Yady-anityam-idam karyam kasmad-utpadyate punao I avyapi 
cet kutas-tat-syat-sarve~am sarvato-mukham II ibid., 9:5, p. 
231. 

58MEti yatra jagat-suptau s~iq~va va yati sa tataQ I maya 
tena samakhyata tat-tvam-uktam guru-uttamaiQ II, quoted in 
the saivapribha§a of Sivagrayogin, op.cit., p. 87. 

S9This position is similar to the Sankhya view of prak,iti 
operating for the sake of the puru9a. There are at least 
three clear statements validating this point in the 
Sankhyakarika of Isvarak,iiqa, ed. and tr. 5.5. 
Suryanarayana Sastri (Madras: University of ~adras, 1935), 
verses 56-58, pp. 103-107. Verse 57 only may be quoted here 
to substantiate: liAs non-intelligent milk functions for the 
nourishment of the calf, even so does Primal Nature function 
for the liberation of the Spirit." (Vatsa-viv;ddhi-nimittam 
k~Trasya yatha pravfttir ajnasya I puru~a-vimok$a-nimittam 
tatha prav~ttiQ pradhanasya II, ibid., pp. 104-10S.) The 
important difference, however, between the two schools is 
that whereas prakfiti in Sahkhya is endowed with power 
(sakti) or activity, for the Siddhantin sakti is the special 
feature of consciousness (cit). Besides, the Sahkhya 
category of prakfiti occupies a 'lower' position in the 
Siddhanta scheme of categories. A reason one can furnish 
for this difference is that for the Siddhantin the Sankhya 
category of prak~iti is inadequate insofar as it does not 
account for the other dimensions of reality, or the role of 
maya, which the Siddhantin furnishes in the doctrine of the 
36 categories. The differences in the role or function of 
the material cause of the universe is evident in the number 



71 

of categories derived from m~~a in Saiva Siddhanta '.-Ihich is 
numerically higher than the of prak~iti in the Sankhya 
system. 

60It may be noted that insofar as maya 1S dependent 
ultimately on sakti for any kind of dynamism, ~ya and sakti 
(the instrument of sivam responsible for evolution) are boti) 
causes of the universe. Further, whilst the relation 
between the two obtains at the transcendental level where 
distinctions are not readily discernible--except 
conceptually--the one is regarded as the material cause 
(maya) operating only through the impulsion of the other 
which is the instrumental cause (sakti). 

6lFor the descriptive survey of the categories which 
follows, see also the table of categories in Appendix 1. 
The survey is a su~~ary of Sivagrayogin's Sivagrabha~ya, pp. 
143-158; also his §aivaparibha~a, pp. 79-131; and the 
MFigendra Agama, pp. 251-312. 

62See also K. Sivaraman, Saivism, p. 231, and the section 
dealing with the 36 categories, pp. 220-247. 

63That bindu is a synonym for suddha-maya is evident from 
Ratnatraya (Devakot~ai: 1925) verse 22, p. 11: "That is 
called bindu--also known as supreme sound--which is the 
cause of sound, bindu, and letter, from which is produced 
the pure path where it exists and where it merges." 
(Jayate'dhva yatas-~uddho vartate yatra ITyate I sa binduQ 
para-nada-akhyaQ nada-bindv-arQa-karaQam II) The second 
term bindu, which is an evolute, is not to be confused with 
the original bindu as the material cause synonymous with 
~uddha-maya. The other synonym referred to, viz., 
kURqalin1, stands for sakti and represents the latent power 
Wh1Ch awaits manifestation in the form of sound, etc., 
emerging from the supreme sound (para-nada), the term 
identical with suddha-maya, the material principle which 
forms the basis of creation. 

64Not to be confused with sivam as one of the three tattvas 
(tattva-traya) constituting ultimate reality. 

65For particular details about which of the three (iccha, 
joana, kriya) saktis is specifically responsible for these 
categories, see K. Sivaraman, Saivism, p. 232. 

66Ibid., p. 233. 

67Ibid., p. 235. 

68S ee also Sivagrayogin's Saivaparibha~a, pp. 103-104. 
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69The point at which each is derived in the scheme is to be 
noted so as not to confuse the use of these ter~s. 

70K. Sivaraman, 
, . . 
Salvlsm, p. 242. 

71Although in some contexts the word citta may be rendered 
as me~ory, intelligence or even reason, in the context here 
it refers to the principle which is responsible for all 
these faculties which may be said to belong to the psyche. 

72"From another manifestation of the intellect is produced 
the ego (garva) which is an instrument of knowledge [and] by 
whose functlon the five bodily airs ~ove." (Atha vyakta
antarad-buddheo garvo'bhut-karaQam citaO I vyaparad-yasya 
ce$~ante sarlraQ panca vayavaQ II). M~igendra Agama, 
op.cit., 11:20, p. 307. 

73"It [ahank'ara-tattva] is manifested in a threefold 'Nay: 
the first is taijasa, the second is vaikarika, and the next 
is bhutadika. The part that is dominated by sattva is 
called taijasa here, wnat is dominated by rajas is vaik~ita, 
and what has an excess of tamas is bhutadi." (Sa ca 
trividha uddri~~aQ prathamas-tatra taijasao I vaikariko 
dv i t iyai) syat-ta tha bhu tad ika par,a I I Sa ttvenotkJ; i ~t.a-bhago 
yao sa taijasa ihocyate / vaik~ito rajasotk~i~~o bhTIta.dis
tamasa-adhikabll). Pau~kara ~gama, pu~s-tattva patalab, 
140-141, quoted in Sivagrayogin's Saivaparibha.~a, op.cit., 
p. 116. This threefold differentiation of the ahahk5ra
tattva is taken over from the Sa~khya school witn a 
significant and noteworthy difference: for Sankhya sattva 
is called vaikarika and rajas is called taijasa. T~is is 
stated in Sahkhyakarika, S.S. Suryanarayana Sastri, ed. and 
tr. (:--iadras: University of Madras, 1935), v. 25, op. 58-59: 
"Fro.n that form of individuation ('.vhich is knO\m as) vai~·q:ta 
(and is) characterised by 3attva (goddness) the eleven-fold 
ag3regate proceeds; the subtle elements from (that form 
kno\m as) Bhutadi; it is of the nature of Tamas (darkness); 
both (?roceed) from (that for~ of individuation known as) 
Ta i j a sa. II (sat t v ika ekadasakal) ?ravarta te va i )qtad aha n
karat I bnutades tanmatraQ, so tamasab, taijasad ubhayam II) 
It is to be noted also that, unlike Siddhanta, S5nkhya does 
not attribute to rajas the responsibility of evolving any of 
the remaining categories which are an outcome only of the 
nredo~inance either of the sattva or tamas quality of the 
ahankara-tattva. It may be argUed that even for Sankhya no 
activlty is ?ossible without the rajas element in the 
luality of things and, therefore, while its function is not 
~iven a se9arate status, it is ?resupposed in the roleS of 
sattva and ta:nas: "If Sattva and Tarnas are the material 
cause of t:1ese evolutes, Rajas is their efficient cause." 
(Note to the above verse, ibid.) AccePting, in principle, 
the predominance of one particular quality (1uQa) oVer the 
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other two, Saiva Siddhanta distinguishes categorically the 
consequence of the domination of each quality and, hence, 
the threefold classification of the three qualities (gu9as) 
of ahankara-tattva. See ibid., p. xxxii and p. xxxiii for 
the tables schematically distinguishing the Sankhya and 
Saiva Siddnanta evolution of categories. Cf., also, the 
scheme given in Appendix 1. 

74For example, when it operates together with the organ of 
sight it is detached from the other sense organs. Further, 
the quickness and speed evident in perception is attributed 
to the function of manas. 

75There can be no doubt that one can speak of different 
versions or interpretations of the theory of kar~an: tne 
Jains, for example, view karman as 'particles' which 3dhere 
to the jlva and weigh it down, thereby perEetuating sansara, 
or ali fe of suffer ing in the wor ld; the i1 imafusakas view 
karman chiefly as ceremonial rites or rituals to be 
performed because they are the injunction of the Veda, and 
the rites are said to generate an unseen factor (ad~i~ta) 
helpful in bringing about mok~a; for the Buddhists the 
theory of karman is allied to desire and thirst (t~i~Da) 
which are the cause for suffering (duQkha) in the world, the 
elimination of which (t~i~Qa) makes kar~an, the factor 
responsible for sansara, inoperative; further, for the 
Sunyavadin karman would be ultimately non-existent, as is 
the so-called agent of karman; for the Saiva Siddhantin, as 
will be seen, karman is a principle as 'real' as maya 
intended not only to explain man's predicament, but also to 
serve as a means by which man's essential nature is given an 
opportunity for expression and manifestation. 

76M. Monier-Williams, A Sanskrit-English Dictionary, s.v 
"karman." 

77M. Hiriyanna, Values, p. 169. He says in the same place: 
"There is a difference of opinion as regards the origin of 
this doctrine. Some have stated that it was borrowed by the 
Aryans from the primitive people of their new horne, among 
whom a belief in the passing of the soul after death into 
trees, etc., was found. But the explanation ignores that 
that belief is a superstition and therefore essentially 
irrational, while the doctrine of karma aims at satisfying 
man's logical as well as moral consciousness. On account of 
this important difference, the doctrine should be regarded 
not as connected with any primitive belief, but as 
independently evolved by the Indians themselves." It may be 
noted that some clarification about the term "primitive 
people" would have been useful. 

78The reference is taken from the footnote, ibid. The exact 
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passage in the Aitareya-upani~ad is: "T~en, this, his other 
self, having done h1S duty 1n full and having attained old 
age, departs, and departing hence is born again ••• 
Referring to the Highest Reality there is the following 
Vedic verse (Rg IV. 27. 1) declared by the sage Vamadeva: 
'Ah! Dwelling inside the womb I understood all the birt~s of 
all the gods. A hundred bodies as strong as steel 
restrained me, but like a hawk I broke them by force and 
came out swiftly. '" (Atha-asya-ayam-itara atma krita-k~ityo 
vayogataQ praiti sa itaQ prayanneva punar-jayate ••• tad
uktam ~i~iQa garbhe nu sann-anv-e~am-avedam-ahafu devanam 
janimani ~atam rna pura ayaslr-arak~ann-adhaQ syeno javasa 
niradiyam-iti), Swami Sharvananda, tr. and ed., 
Aitareyopanijad (Madras: Sri Ramakrishna Math, 1959), pp. 
63 and 67. Although this quotation refers only to rebirth, 
it is relevant insofar as the theory of karman includes 
transmigration, in addition to morality and ethics. 

79This point may be seen in the light of the question one , .. .. 
can ask as to why Sankara beg1ns h1S commentary on a text 
concerning the ultimate, transcendent nature of brahman with 
an exegesis on the theory of superimposition, which is 
traditionally referred to as his famous adhyasabha~ya. This 
is his prelude to the Brahmasutrabha~ya which not only lays 
the foundation of his views, but also furnishes the one, 
single clue to the understanding of his philosophy of 
advaita. It may be suggested that insofar as his theory of 
superimposition is based on a reflection of the human 
situation--evident in his analysis of dream experience in 
relation to experiences in the wakeful state, and of cases 
of erroneous knowledge based on ignorance (e.g., the rope
snake analogy)--that Sahkara attempts to make credible the 
ultimate reality of the transcendent brahman on the basis of 
empirical observation and a reflection on it. In other 
words, just as the theory of brahman as the ground of all 
knowledge is established through an analysis of man's 
concrete experience, so too should the theory of karman be 
made credible by its reference to empirical experience, 
i.e., to arrive at the validity of the karman theory on the 
basis of an analysis of and reflection on the human 
situation. It is to be noted, however, that karman does not 
share the status attributed to brahman. 

80The point that sakti is the (instrumental) cause which 
sets in motion the dynamics and mechanics of karman will be 
dealt with in another context. What is to be noted here is 
that the principle or law of karman is to be distinguished 
from man's own responsibility to incur karman and thereby, 
to be a victim of the law. 

81Iti maya-adi-kala-anta-pravartakam-anadimat I karma 
vyanjakam-apy-etat rodhi sad-yan-na muktaye II, Mfigendra 
Agama, op.cit., 8:6, p. 224. 
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82Cf. M~igendra Agama, op.cit., 8: 3, p. 220: "Being subtle, 
kar:nan is unseen since it is generated by activity." 
(Karma-vyap-:-lra-janyatva-adJ; i~t.am suk~ma-bhavatal). 

83Ibid., 8:5. Svape vipakam-abhyeti tat-sti~tav-upayujyate 
I mayayam vartate ca-ante na-abhuktam layameti ca II 

84Cf. also what Schomerus, op.cit., pp. 128-129 says: 
"Activity as well as the feeling of pleasure or displeasure 
iolhen exper ienc ing prarabdhakarma create new deeds wh ich, 
like the previous deeds, strive towards ~aturity and 
consumption and, thus in turn, become prarabdha or sa~cita
kar:na. Since prarabdhakar:na gives rise to newaga:nyakara;n 
and since a total consumption of the previous kar:na is not 
expected due to the stored sa~citakarma, it is 
understandable that the doctrine of karmamala practically 
ends up in the doctrine of a never-ending transmigration. 1I 

(Sowohl die Betatigung als auch das Lust- oder Unlust-Gefuhl 
bei dem Geniessen des Prarabdhakarma stellen wieder neue 
Taten dar, die ebenso wie die frUheren Taten zur Reife und 
zum Verzehrtwerden dr~ngen, sich also wieder auswachsen zum 
Prarabdha- bezw. Sa~citakarma. Da das Prarabdhakarma also 
neues Agamyakarma gebiert, und da wegen des aufgespeicherten 
Sa~citakarma ein restloses Verzehren des fruheren Karma 
nicht zu erwarten ist, ist es begreiflich, dass die Lehre 
von dem Karmamala praktisch endigt in der Lehre von der nie 
sich endenwollenden Seelenwanderung) 

85Cf. also an unidentified line in the Saivagamaoaribhaqa
manjarl, op.cit., p. 105 which clearly states: prara~bdham 
sa~citam karma agami ca tridha bhavet. 

86Compare also what Schomerus says, op.cit., p. 117, 
emphasis mine: "How does karma arise? Or, what is the 
same, how does it step into activity? Strictly speaking, 
there cannot be a first appearance since it is 
beginningless, but one can certainly talk about a 
reappearance. II (~ie tritt nun das Karma in Erscheinung, 
oder was dasselbe ist, in Aktivitat? Von eine:n erstmaligen 
in Erscheinung Treten kann streng genommen keine Rede sein, 
da es anfangslos ist, wohl aber von eine:n wieder in 
Erscheinung Treten.) 

87Compare also the point made by K. Sivaraman in his 
unpublished paper "Treatment of Karma in §aiva Siddhanta", 
McMaster University, Canada, p. 6: "Like in the general 
case of 'bondage' itself, the essence of karma discloses 
itself but in retrospect, from the perspective of 
dissolution of Karma. 1I 



880ne has to bear in mind, nonetheless, that the mechanics 
of kar~an operate in recurrent cycles, see also Schomerus, 
OPe cit., p. 12l. 

89K. Sivaraman, Saivism in Philosophical Perspective, r. 
164. 

9IJlbid., p. 165. 

91A verse in this commonly used metre is made up of 32 
syllables, divided into 8 units (padas) with each unit 
consisting of 4 syllables. 
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92 11 It explains the socalled Sivajnanabodham which is taught 
in the Raurava Agama: (bodhitam raurava-tantra-antagata~ 
sivajnanbodhakhyam upadisati), quoted by K. Sivaraman in 
"The Role of the Saivagama in the Emergence of 
Saivasiddhanta: A Philosophical Interpretation", P. Slater 
and D. Wiebe eds., Traditions in Contact and Change 
(Waterloo: Wilfred Laurier University Press, 1983), D. 55 
(translation my own). Cf. the following: 

"There exists a work of 12 slokas, the 
Sivajnanabodham. This is the fundamental text which 
is the most important authority in the actual system 
of the §ivaite philosophy which is called 
Saivasiddhanta. Two commentators of these sutras, 
Sivagrayo~in and Sadasiva Sivacarya, claim that 
these 12 slokas are taken from tne Rauravagama. 
Certain Tamil commentators even claim that it 
belongs to the 12th adhyaya of the 73rd pa~ala, 
called pasavimocana-oatala, of the Rauravagama ••• 

These twelve sutras do not appear in the 
abridged version which we are publishing. There is 
no indication that they could have belonged to this 
Ag§ma nor have we yet found a patala called 
pa avimocanapa~ala. Further, it is not usual to 
find a patala divided into adhyayas. Finally, the 
last half-~loka which concludes the Sivajnanabodham 
declares: "evam vidyac chivajnanabodhe 
saivarthaniroayam" ,(thus should oge know the 
decision regarding Sivaism in the Sivajnanabodham). 
From this it seems that it is an independent work. 
However, it is not possible to have a definite 
opinion on this point since we do not possess a 
complete manuscript." 

(II existe une oeuvre-de 12 'loka ,~ivajnanabodharn. Clest 
1e texte fondamental qui fait Ie plus autorite dans Ie 
syst~meactuel de philosophie 'iva1te appel~ ~aivasiddhanta. 
Or les deux commentateurs de ces sutra, Sivagrayogin et 
Sadasiva Sivaclwa, pretendent que ces 12 sloka sont tires du 
Rauravagama. Certains commentateurs tamouls pretendent merne 
que cette portion appartient au 12eme adhyaya du 73eme 
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patala, appele pasavimocana-pa~ala du Rauravaga~a. Ces 
douze sutra ~anquent dans la version abr~gee que nous 
?ublions. Nulle part il n'est d'indication qu'ils aient pu 
appartenir a cet agama et nous n'avons pas davantage trouve 
jusqu'ici un patala intitule pasa-vimocanapatala. 11 n'est 
pas non plus habituel de trouver dans un patala une division 
en adhyaya. Enfin, le dernier demi-sloka qui acheve le 
Siva 4nanabodha declare: "evalJ1 vidyac chivajnanabodhe 
saivarthanirQayam" (qu'ainsi,l'on connaisse la decision sur 
la connalssance relative au Sivalsme dans le 
Sivajnanabodha). 11 semble d'apres cela, qu'il s'agisse 
d'une oeuvre independante. 11 n'est cependant pas possible 
d'avoir sure ce point une opinion definitive tant que no us 
n'aurons pas un manuscrit complet en notre possession.) 
Preface to N.R. Bhatt, ed., Raurav~ga~a, 2 vols. 
(Pondichery: Institute Fran~ais d'Indol00ie, 1961-72), 
l:ii-iii. I am greatly indebted to Dr. L. Soni for the 
assistance with the French here and elsewhere in the study. 

93Composed in the thirteenth century by MeykaD~hadeva. 

94S ee also K. Sivaraman's paper "The role of the Saivaga~a", 
op.cit., pp. 57-58: "The question of the relative 
originality of the Tamil or the Sanskritic versions of the 
text, ••• is not very relevant for this paper. The one 
point of immediate concern is: What are the formative 
factors definitive to the structure that is discernibly 
intrinsic to the text of Sivajnanabodham? This question 
raises a problem in its own right and again of the kind that 
seems meaningfully resolvable only when perceived as 
belonging with the question of understanding." On the basis 
of the two languages in the Saiva Siddhanta tradition 
scholars distinguish Tamil Saiva Siddhanta from Sanskrit 
Saiva Siddnanta. See, for example: , 

"Like its Sanskrit homonym the Tamil Saivasiddh7mta 
is based on the Saiva Agamas. It also claims to be based on 
the Vedas. The rigorously organized doctrines which it 
teaches are very close to those of the Sanskrit Saiva 
Siddhanta. But it is distinguished from it on some 
fundamental points, since it orients itself toward a unitary 
conception of the supreme principle and the phenomenal 
world. It does not lose sight of the difference (bheda) 
which exists between Siva and the world, but it insists on 
the absolutely indissoluble character of their union 
(abheda) and thus proposes the theory of bhedabheda 
("difference and non-difference") which is opposed, 
likewise, to the dualism of the Sanskrit authors and the 
absolute monism of Sahkara." (Comme son homonyme sanscrit, 
Ie qaivasiddh5nta tamoul se fonde sur les agama ~iva1tes. 
I~ pretend aussi se fonder sur les veda. Les doctrines, 
rigoureusement organisees, qu'il enseigne sont tres voisines 
de ceIIes du faivasiddna~a sanscrit. Mais il s'en separe 
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sur quelques ?oints fondamentaux, quisqu'il s'oriente vers 
une conception unitaire du principe supreme et du monde 
?henomenal. 11 ne perd pas de vue la difference (bheda) qui 
existe entre ~iva et le monde, mais il insiste sur le 
caractere absolument indissoluble de leur union (abheda) et 
propose ainsi la th'orie du bhedabheda ("diff~rence et non
diff~rence"), qui s'oppose ~galement au dualisme des auteurs 
sanscrits et au monisme absolu de ~a~kara) Encyclopaedia 
Universalis, 1968 ed., s.v. "~iva et ~iva1sme", By P-S. 
Filliozat. 
Also: 
"§aivadargana has doubled itself in the course of its long 
history. The Sanskrit branch which issued from the Agamas 
has continued its straight growth, but with fewer and fewer 
fruits; and a Tamil branch which, apart from being rooted in 
a different soil, has detached itself from the principal 
stem and, without establishing any particular ritual, has 
expressed its doctrine in a powerful and original form, the 
one which one knows under the name of Saiva-Siddhanta (but 
which we prefer to call Tamil Saiva-Siddhanta, because the 
other branch is also a Saiva-Siddh~nta ••• 

However, the tie between the Tamil Saiva-Siddhanta 
and the Agamas has remained very close for a long time. In 
the 16th century the Tamil commentators of the Siddhiar knew 
Sanskrit perfectly well; they draw largely from the ~gamas 
in order to write their treatises and to oppose their 
adversaries." {Le saivadarsana en effet s'est d~double au 
cours de sa longue histoire. La branche sanskrite issue des 
Agama a continue sa croissance droite, mais en donnant des 
fruits de plus en plus rares; et une branche tamoule, en 
partie d'ailleurs enracinee dans un humus different, s'est 
detachee du tronc principal et, sans instaurer de rituel 
particulier, a exprime sa doctrine so us une forme puissante 
et originale, celIe que lIon connait sous le nom de Saiva
Siddhanta {mais que nous preferons nommer Saiva-Siddhanta 
tamoul, parce que l'autre branche est aussi un 5aiva
Siddhanta ••• Cependent, Ie lien entre Ie Saiva-Siddhanta 
tamoul et les Agama est longtemps reste tres etroit. Au 
XVIeme siecle, les commentateurs tamouls du Siddhiar 
connaissent Ie sanskrit de facon parfaite; ils ?uisent 
largement dans les Agama pour ecrire leurs traites at se 
battre contre leurs adversaires.} Helene Brunner's article 
"Importance de la litt'rature ~gamique" in Indologica 
Taurinensia, vols. III-IV (Official organ of the 
International Association of Sanskrit Studies), Proceedings 
of the Second ~Jorld Sanskrit Conference (Torino: Instituo 
di Indologia), p. 114. The present study does not enter 
into any discussion over the complex issues related to the 
originality and differences of the so-called two branches of , . 
Salva Siddhanta, which presupposes a thorough acquaintance 
with both Sanskrit and Tamil. The issues entailed therein 
could well be the subject matter of a complete study in 
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itself. Suffice it for the task at hand to merely indicate 
an awareness of the ongoing debate represented in the above. 

95The enor~ous difficulty in conclusively tracing the 
origins of traditions in India, both Vedic and Agamic, needs 
no discussion. The problems entailed here, particularly 
with Saivism, which derives its inspiration fro~ the Agamas, 
are excellently discussed in Jan Gonda, A History of Indian 
Literature, vol. II, fasc. 1: Medieval Religious Literature 
in Sanskrit (Wiesbaden: Otto Harrassowitz, 1977), 
"?ivaism:, pp. 153-162; "The §ivaite Agama Literature", ?p. 
163-179; and "The Individual A.gamas", pp. 180-215. A 
recently published work contains an enlightening 
introduction and first chapter concerning the point under 
question by an author from the French Institute of 1ndology: 
V. Varadachari, Agamas and South Indian Vai9Davis~ (Madras: 
Prof. M. Rangacharya Memorial Trust, 1982), pp. 1-56. For 
further details about Saiva Siddhanta literature and the 
history of the tradition see especially: S. Dasgupta, A 
History of Indian Philosophy, 5 vols. (Cambridge: -
University Press, 1922), vol. 5; Tribhuvan Prasad Upadyaya, 
ed., Bhaskar i, 3 vols. (Luckno .... l: :lew Government Press, 
1954), vol. 3; J. Sinha, Schools of Saivisffi, (Calcutta: 
Sinha Publishing Hous~, 1970); C.V. Narayana Ayyar, Origin 
and Early History of Saivism, (Madras: University of 
Madras, 1974»; T.B. Siddalingaiah, Origin and Development 
of Saiva S iddhal1t.a up to 14th Century (Hadura i: Hadura i 
Kamaraj University, 1979). 

96Although the content of both the Sanskrit and Tamil 
versions of the Sivajnanabodham is regarded as being 
semantically identical, textually there are some 
differences. Compare the translation of the Sanskrit sutras 
on pp. 81-82 with the translation of the Tanil text--which 
comprises the bulk of the book - by Gordon Matthews, Siva
Nana-Bodham (Oxford: University Press, 1948). 

97For a comparison of the Sivajnanabodham and the 
Brahmasutra, see K. Sivaraman, 5aivism, pp. 35-36. 

98A few variant readings may be noted, without alteration to 
the meaning. Compare verses 4, 9 and 11 supplied in the 
appendix with the versions in J.M. Nallaswami Pillai, 
~ivajnana Siddhiar of AruQan-di Sivacharya (Madras: 
Meykandan Press, 1913), p. lvi (of the Introduction). 

99S ee V.A. Devasenapathi, Ope cit., p. 9. Sivagrayogin is 
perhaps the only Siddhantin who may be credited with having 
written in both Sanskrit and Tamil. Although Jnanaprakasar, 
his younger contemporary, also wrote in Sanskrit, he is, , 
however, referred to as a Sivasamavadin because of his view 
"that souls at release are equal to §iva in every respect, a 



view which is interesting and ably argued but totally at 
variance with the Siddhanta," ibid., p. 12. 
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10 0 ~'1h at dis tin 9 u ish e s h i LTl fro m the 0 the r s, e. 9 ., U rna pat i 
(fourteenth century) and Sivajnanayogin (eighteenth century) 
may be reduced to one fundamental difference: whereas for 
Sivagrayogin sivam is both the LTlaterial and instrumental 
cause (upadana-nimitta-karaQa), in his sense of the terms, 
and reflecting a position which seems to be a qualified 
vindication of the Sivadvaita standpoint of SrlkaQtha 
(twelfth century), in his commentary of the Brahmas~tra, for 
Umapati and Sivajnanayogin, on the other hand, sivam is only 
the instrumental cause (kevala-niLTlitta-karaQa). See also K. 
Sivaraman, Saivism, p. 38. It is stated, ibid., that 
"Umapa t i is aware of the closeness of S i vadva ita to his 
position and even says that the distinction between the two 
!s only terminological and not conceptual." In the case of 
Sivagrayogin it will be seen in his commentary to sutra 8 of 
the ~ivajnanabodham how he justifies his interpretation of 
the state of non-difference (ananyatvam) be!ween the atman 
and sivam as one which permits a "slight" (i~at) difference 
(bheda): "therefore, that state is one of non-difference, 
wh i le there is (st ill J a sl ight difference." (tasmad-iiad-
bhede saty-abheda-eva tattvam). 

l0lKrishna Sastri, ed. (Madras: Suryanar Koil Adinam, 
1920). Grantha is a script invented by the South Indians in 
which to write Sanskrit and its similarity to tne Tamil 
script is evident in many letters. The ~gamas, which bear 
the authoritative status ascribed to the Vedas, have been 
preserved in the Grantha script. It is only fairly 
recently, especially through the efforts of the French 
Institute of Indology in Pondichery, that access to t~e vast 
Agama literature has been facilitated by the publications in 
the Devanagari script. 

l02First published in Devanagarl, H.R. Rangaswamy Iyengar 
and R. Ramasastri, eds. (Mysore: Government Press, 1950), 
Oriental Research Institute Publications, Sanskrit series 
No. 90. Another edition of the text has also been 
published, with an English translation by S.S. Suryanarayana 
Sastr i, in R. Balasubraman ian and V. K. S. ~l. Raghavan, eds. 
(Madras: University of Madras, 1982), Madras University 
Philosophical Series--35. In the preface to this edition, 
p. iii, it is statecJ.: "The §aiva-paribha~a which is a 
valuable manual on Saiva Siddhanta is comparable to 
Dharmaraja's Vedanta-paribha~a of the Advaita school and 
SrInivasa's Yatindramata-dreika of the Vi~i~~advaita 
school." 

103There is no indication which work was undertaken first. 
In addition to the two works already mentioned (which this 
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study dravls from) S i vagrayog in's other works in Sanskr it 
are: Sivajnanabodha Laghu1;lka, Pandit Series, vol. 29 
(Banares: E.J. Lazarus and Co., 1907); Saiva-sannyasa
paddhati (Kumbna Konam, n.p., 1921)--in Grantha. 
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104In~exegeting the sutras of the Sivajnanabodham in this 
work Siv5grayogin first provides a concise, "short" 
commentary (sangraha-bha~ya) immediately followed by an 
expanded, "detail" commentary (visttita-bh~~ya), elaborating 
certain points in greater detail. This method is used for 
all the twelve sutras of Sivajnanabodham, exce?t sutras 
seven and eleven, where he says that detailed commentaries 
are not necGssary. This study draws chiefly from the 
former, where all his views are succinctly put. 
Sivagrayogin's commentary called sivagrabhajya is hereafter 
cited as SB. 



CHAPTER 2 

THE DEFINITIONS OF MAN 



2.1 Man and the states of consciousness 

In what may be called a phenomenological analysis of 

different levels or states of human experience Indian 

thinkers contrast firstly the wakeful state from the sleep 

state. l The state of sleep is further considered as 

comprising two states, namely, the dream state of sleep 

(svapna) and the dreamless state of sleep or deep sleep 

(svapa or su~upti). On the basis of an investigation into 

these states a fourth state (tur1y a) is inferred and Saiva 

Siddhanta, elaborating on the yoga 2 and Vedanta scheme, 

acknowledges a fifth state called 'beyond the fourth' 

(turlyatlta). These states belong to the structure of our 

active life and constitute the framework of human 

experience. The phenomenological analysis which leads to 

the postulation of these five states or levels of experience 

represents a transcendental reflection of human experience 

on the basis of which the atman, characterized as 

consciousness (cit), is inferred. Before analysing and 

discussing these states in more detail it will be useful to 

point out broadly what distinguishes and characterizes each 

state. 

When the entire psycho-physical complex of man is in 

function the state is called the wakeful state (jagrat). It 

is marked by the manifestation of sense organ (indriya) 

functions together with the functions of the intellect 

(buddhi), of 'memory' (citta), and of the life breath 

82 
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(praoa)--i.e., the function of the puruja-tattva as it 

evolves and expresses itself in the functions of the 

kar~endriyas, jnanendriyas and the antab-karaoas--all of 

which become vehicles for a partial expression of 

consciousness (~). The progressive elimination of the 

function of each of these corresponds to a particular state. 

Thus, when the functions of all the sense organs are 

withdrawn and only buddhi, citta, and praQa serve to 

manifest consciousness through their functions, the state is 

called svapna, the dream state of sleep. When the function 

of the buddhi is eliminated--in addition to the sense organ 

functions--and only citta and praQa prevail with 

consciousness, the state is called su~upti, the dreamless 

state of sleep or deep sleep. When the function of the 

citta is eliminated or inoperative and only the praQa 

manifests consciousness, the state is called turlya or the 

fourth state. When, finally, the praoa is withdrawn and 

consciousness manifests itself without any aid--and, 

perhaps, better described as a 'zero manifestation'--the 

state beyond the fourth, turIyatlta, is attained or, rather, 

'descended into'. 

In the case of the sakala-oasu, this description 

needs to be qualified. It was already stated that man, the 

sakala-pasu, is a concatenation of aoava, karma, and maya 

malam. It is this structure which permits an expression of 

the atman as manifested in volition, knowledge, and action. 
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It was seen how this involved a transition from the atman's 

isolated (kevala) state enveloped by aQava-malam, to the 

sakala state when the atman, furnished with the instruments 

and objects of experience, is given a modicum of scope for 

expression. Further, the transition from the sakala to the 

suddha state for which, as will be seen, sivam's power of 

compassion or grace (anugraha-sakti) is indispensable, is 

via the kevala state itself. In other words, the atman's 

'journey' involves a transition from kevala to sakala, and 

from sakala to suddha via kevala. 3 In the light of what has 

been said above, the fifth state, turlyatlta, would involve 

a transition or, rather, a return of the sakala-pasu to its 

isolated state as a kevala-pa~u where it is in need of some 

kind of 'assistance'--and because only sivam can provide it, 

the assistance is termed grace--on account of the 

overwhelming power of malam. In the journey to sakala, 

Karman and maya assist in the expression and manifestation 

of the atman, albeit under the spell of 3qava-malam. In the 

journey to the 5uddha state the atman, having successfully 

and completely exploited the use of Karman and maya, is 

isolated once again on account of the aQava-malam. In this 

phase of the journey, which now truly borders on 

soteriology, the aQava-malam needs to be 'removed'. The 

atman is no less incapacitated by aQava at this stage than 

when previously, through ~ivam's 'veiled' grace, its journey 

which marked the transition to the sakala state was 
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facilitated by karman and ~ya--~ivam's 'veiled' grace 

(tirodhana) is to be distinguished from '~anifest' grace 

(anugraha) which helps effect the transition from the sakala 

to the suddha state. However, the agava-malam has now 

matured, so to speak, through experience (bhoga) in the 

world. Its 'ripening' which this process of maturation 

entails, points to a need for the 'plucking' of aDava-~alam 

which, in the nature of the case, is possible only through 

sivam's grace (anugraha). A further discussion on this 

soteriologic~l issue will have to be resumed at a later 

stage. What is to be noted for the present context is that 

the five states referred to above finally relate 

progressively to the isolation of consciousness (cit) from 

any limiting adjuncts. In the case of the sakala-~asu, 

however, the states mark a gradual relapse and the fifth 

state, turlyatlta, is to be seen in the context of the atman 

under the complete spell of aoava-malam once again--albeit 

in a different or reverse 'direction' of the atman's 

journey. 

For experience in the world the atman or 

consciousness as such requires the aid of the indriyas, 

buddhi, citta, and praoa. It is through their role in 

providing the link between the atman and the objects of 

experience that life in the world as we know it is possible. 

The condition of the atman's relation to the categories 

necessary for human experience represents a state of limited 
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or fettered expression of its powers. In this fettered 

state the atman, as already seen, is more a?propriately 

called a pasu and a sakala-pasu is man in the world of 

common, everyday experience. The etymological meaning of 

the word sakala furnishes an important sense of the term, as 

Saiva Siddhanta uses it. The word is a compound derived 

from the preposition sa (meaning together or along with, 

accompanied by, having, possessing, containing) and the 

feminine noun kala (meaning the elements of the gross or 

material world). The adjective sakala thus means 

'consisting of pa~ts', 'possessing all its component parts', 

'complete or whole', and in the neuter form, the word means 

'affected by the elements of the material world,.4 It is in 

this context that the significance of the state in which the 

sakala-pasu exists, the sakala-avastha, has the impact of 

man's state or condition in undergoing worldly experience. 

In addition to the etymological meaning of the term, is its 

technical meaning, and one which is unique to the Agama use 

of it, viz., as 'along with' the kala-tattva. 

2.2 Toward a general definition of man 

In asking what the nature, characteristic and 

essence of a sakala-oasu are, one is in fact asking about a 

definition of man. What constitutes a definition in the 

proper sense of the term is a special subject of discussion 

for Saiva Siddhanta which has its own slant of defining 
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terms. It is the Agamas, and particularly the 

Sivajnanabodham, which provide the basis for a need to 

clarify the concept of definition and its function. In this 

discussion, the strong influence of Nyaya is evident 5 , even 

if the metaphysical presuppositions of ~yaya realism are not 

accepted. 

In dealing with the question of the definition of 

the three ultimate categories (padarthas) of reality the 

Sivajnanabodham serves as the basis for a distinction 

between two related kinds of definition (lak§aoa), viz., a 

broad, general definition (tatastha-lak$aQa) and a specific, 

essential definition (svarupa-lak$aQa). It may be said that 

the former is a definition of a property distinct from its 

essential nature and yet by which the essential nature can 

indeed by known. 6 The tatastha-lak~aoa may be arrived at 

through an existential reflection on the nature of things in 

the world as explained in the scheme of tattvas and this, in 

turn, serves as the basis for the svarupa-lak$aoa arrived at 

through a transcendental reflection on what constitutes the 

essential nature of a category. In the case of what 

constitutes a complete definition of man, it will be seen in 

greater detail how, on the one hand, the definition of man 

generally and broadly is in terms of the being involved in 

empirical life and how, on the other hand, specifically, 

intrinsicall", and essentially man has to be defined purely 

in terms of consciousness itself--the latter definition 
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being derived, in fact, from the former. 

~. - . Slvagrayogln has no difficulty at all as regards 

entering into a debate on a definition of man. In verse two 

of the givajfiinabodham it is declared: "He 7 creates the 

world for the sake of human beings" (karoti sams+itifu 

pumsam).8 givagrayogin inquires into the meaning of this 

statement an~ asks: "Who are the beings here for whom this 

world--from siva [tattva], etc. to earth--is produced?"9 

This is Sivagrayogin's preamble to verse three of the 

Sivajnanabodham and it evinces the characteristic continuity 

and flow of his style displayed throughout his commentary. 

The preamble anticipates his own discussion on the scheme of 

tattvas, which encompasses man, and says that the answer to 

the question concerning man is provided in this and in the 

next verse of the text. The task now, therefore, is to see 

how verses three and four of the givajnanabodham furnish a 

definition of man in the answer that they are said to give. 

Verse three of the text reads: 

There is an aQu in the body on account of: [the 
cognition of] not-thisness; the excess of mineness; 
there being consciousness [even] when the senses 
have ceaged [functioning, e.g., in the dream state]; 
[the recollection of] there being no experience in 
deep sleep; and on account of there being one [an 
agent] who perceives when awake. 

This verse is in the form of an argument with five reasons 

to validate the view that there is an element or 9rinciple 

which constitutes man's essence and characteristic feature, 

and in terms of which, it may be anticipated, the definition 
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of man is to be given. It is in this context that the five 

reasons given in the verse could well be taken as stages or 

steps which lead to the idea of the aQu. The word anu here 
~ 

is to be taken as a synonym for the atman because in the 

following verse four of the text, the subject is the atman 

and from the context it is clear that "anu" in verse three ---
is synonymous with "atman" in verse four. Hence, the ~, 

which for all practical purposes is now the at~an, is the 

principle which is constantly aware of, and even makes 

possible, every physical and psychological experience with 

which it is invariably connected. 

In his commentary to verse three cited above, 
, 
Sivagrayogin takes the opportunity to exegete the deliberate 

use of the third singular form (~) of the verb 'to be' 

(~). This he does especially in view of the fact that 

Sanskrit grammar permits the omission of certain words, 

which have to be supplied to facilitate an intelligible, 

contextual reading of a sentence. This practice is 

particularly common in the case of various forms of the verb 

'to be'. The word "asti" in the text is perhaps best 

rendered here as "there is" or "there exists" and 

Sivagrayogin says that the word denotes two significant 

points: "firstly, [what is] different from the non-existing 

and, secondly, [what has] an existence undiminished at all 

times."l0 Further, it refers to what is always "abiding" 

(sthayin). The point of these comments is to draw attention 
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to a characteristic feature or principle in man which 

experiences the different states of our existence without 

modifying itself in undergoing these vacillations. 

The significance of the phrase "in the body" in the 

statement "there is an ~ in the body" expressed in the 

verse is to be especially noted insofar as the body cannot 

be said to constitute the essential feature of man expressed 

by the term aQu or atman. In addition to the five reasons 

already alluded to above, this point may be taken to be a 

sixth reason expressed in the verse to validate the 

postulation of such a principle. The significance of this 

principle which exists in the body is evident by contrasting 

it with the five reasons that account for its existence. It 

is through a detailed consideration of these reasons that a 

description and definition of man begin to emerge. 

The cognition of not-thisness is the first reason 

stated in the verse. In his commentary on this point, 

Sivagrayogin uses it as the basis from which to launch an 

attack on the Madhyamika doctrine of the void (sunyavada). 

In essence, the attack is short, direct and precise: "Since 

there is a cognition of the void the aou, which is the 

cognizer, is not non-existent."ll In elaborating this basic 

refutation of sunyavada he says: 

If, for you who speak of the voidness of everything, 
there be no one who cognises "the pot, etc., is 
void", then this [cognition] becomes invalid. 
Therefore, it must be said that there is a cognizer 
of this [cognition] and not that even this 
[cognizer] is void since there is no evidence to 



that effect. Through self-recognition ••• it is not 
possible to understand voidness in the for~ of one's 
own non-existence perceived previously. Moreover, to 
say "I a1'T1 not" is a contradiction of activity in 
oneself. 12 
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When the Siddhintin says that recognition (pratyabhij~~) is 

not a means by which to establish the view that everything 

is void, the point is that even if one were to grant the 

cognition or experience of the void it still presupposes a 

recognizer of the recognition or an experiencer of the 

experience. This point becomes clearer when the same 

argument is put in other \fIords: 

Is there a cognition of the void or not? If not, 
then it [the cognition of the void] becomes 
unauthentic. Therefore it must be said that in fact 
there is this [cognition of the void] and not that 
this [itself] is void since, in this case, the 
situation of the non-existence of the void would 
arise. What does not exist cannot prove non
existence, therefore, it has to be said that there 
is this (cognition of the void]. This is the atman 
for us. 13 

The strength of this argument is that a cognition of 

the void cannot itself be the void and if some form of 

cognition is not acknowledged, then there can be no void to 

be cognized. The problem entailed in this position is 

equivalent to what applies in the case of a universal 

statement in logic, e.g., that 'everything is relative'. 

This statement itself has to be excluded from the reference 

to 'everything' for it to have any meaning at all. A 

similar example is 'everyone is speaking a lie' where the 

speaker has to be excluded for the sentence to be 

meaningful. It is in this way that "everything is void" 



excludes the cognition of everything as void from itself 

being void. Some status has to be given to the cognition 

and this is precisely the point of contention with the 

sunyavad in .14 

As a corollary to the refutation of sunyavada, the 

follow ing emerges: "The word 'not-th is' [i. e., the 

cognition of the void] depends on the intellect which is 
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responsible for this statement, therefore, it [the cognition 

of the vo id] is the proof for th is [intellect]." 15 Th is 

point is sig~ificant insofar as it points to the 'level' at 

which the cognition takes place. It is a cognition that is 

the outcome of the buddhi-vtitti, the modification of the 

intellect, which takes on the mode of the void and cognizes 

it as such. It is cit-sakti, finally, which makes this 

possible, albeit delimited by the intellect. The cognition 

therefore does not take place through cit-sakti per se but 

through a fettered cit-sakti. What this means is that the 

cognition of everything being void is but a limited 

expression of the consciousness which constitutes the 

essence and characteristic feature of man. To identify a 

cognition as being that of the void or, in other words, to 

arrive at a judgement that what was cognized is the void, 

points to the function of the buddhi in the 
, 
Saiva Siddhanta 

scheme of tattvas. Thus, the view that everything is vo id--

far from referring to the essence of man--is rather a proof, 

according to the Siddhantin, for the category of the 
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intellect. 

Further, if the fact of this cognition of the void 

is not acknowledged, then obviously there cannot be a void 

to be cogniz~d. This puts into question the validity of the 

notion of the void itself. The Siddhantin's conclusion, 

therefore, is that the essence and defining characteristic 

of man cannot be in terms of the void. 

In exegeting the first reason which establishes the 

existence of an ~ or atman in the body and in atte~pting 

to arrive at a definition of man in a negative way, 

"'. ,- . '- -Slvagrayogln rejects the position of the Sunyavadin by 

arguing that the void can only be intelligible as a 

cognition of the void. The cognition, further, serves to 

prove the existence of the intellect which deter~ines the 

'object' of cognition which, in the present context, is 

cognizable as consisting of the absence of any objects. If 

this void that is cognized were to be taken as constituting 

man's essence, then the feature of such a cognition would 

mean that it excludes from its frame of reference a 

conscious principle which makes such a cognition at all 

possible. Besides, the fact that the intellect is the 

instrument of cognition means that one would have to talk of 

a fettered cognition. In view of these points, it is held 

that the void cannot constitute the essence of man. 

The second reason expressed in the verse which 

accounts for the view of an essential feature which 
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constitutes the essence of man is: "on account of the 

excess of mineness." The compound used here is made up of 

"mineness" (mamata) and "on account of the excess of" 

(udrekat). Mineness is defined as "the knowledge of the 

distinction between the atman and the body in [such 

statements as ] 'th is is my body "' and therefore the 

compound together with 'intens i ty or excess' (udreka) means 

"on account of the intensity of this [knowledge] .,,16 In the 

light of this comment the syntax which clearly brings out 

the impact of this part of the verse would therefore have to 

read as follows: 'there is an ~ in the body on account of 

the intensity of the knowledge about the distinction between 

the ~tman and the body.' What this means in short is that 

"on account of the intensity of mineness the ~ is not the 

body."17 The phrase "in the body" expressed in the verse 

has therefore to be construed along with "the intensity of 

minemess." That there is an aQu (or atman) in the body 

means that it is not the body and this fact can be realized 

through the intensity or excess of mineness. Statements 

such as 'this is my body' which express mineness point to a 

'my'. An inquiry into the meaning of this word is in fact 

an investigation into the view that the essence of man is 

evidently represented by the body. 

The question concerning the body, the consciousness 

that is manifested in it, and consciousness as such is a 

matter of considerable debate. The question basically is: 



is the defining characteristic of man to be given in 

physical, corporeal terms or in terms of what constitutes 

the nature of consciousness? Together with others of the 

same philosophical standpoint on the issue, e.g., the 

Vedantins, the Saiva Siddhantin launches an attack on the 

Carvakas who uphold the view that everything can, and 
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should, be explained only in physical terms. The former who 

uphold the theory that the essence of man is what is called 

the atman, characterized chiefly by consciousness, are 

called atmavadins and the latter, called dehatmavadins, hold 

the view that this essence characterized by consciousness is 

nothing but the outcome of a particular combination of the 

elements of the body which vanishes when this combination is 

disturbed with the death of the body.18 

The following, as Sivagrayogin puts it, is the chief 

criticism of the Carvaka against the atmavadins: 

What is the proof for the existence of the atman 
apart from the body? Firstly, it is not perception 
since there is no perception of it and also since 
the case of the usage of "my body" is the same as 
"my atman " • 19 Nor even can inference be the proof 
since there is no indicatory mark 20 and since there 
is no difference when the body is posited as that 
[atman]--since it is the locus of consciousness. 2l 

Further, the Carvaka maintains: "Consciousness [occurs 

only] in a [particular] conglomeration of elements and there 

is no occurrence of it in the case of a pot, etc. Since 

things are transformed into the form of a body, etc., having 

their own manifold natures, there occurs that 

[consciousness] inherently."22 Therefore, in the considered 
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opinion of the Carvaka, no principle beyond the body need be 

acknowledged "since, as far as consciousness is concerned, 

there is the propriety in arguing that the body itself is 

its inherent cause and [also] the 'reasonable cause,.,,23 

The Siddhantin's answer to the above argument raised 

by the Carvaka is: liThe body is not the source (asraya) of 

consciousness since it [the body] is an object of enjoy~ent, 

or s ince it undergoes change, 1 ike a pot, etc.; [t;lerefore] 

something apart from it [the body] must be acknowledged.,,24 

The point is that the Siddhantin who insists, on rational 

grounds, that the notion of consciousness be accepted, 

regards it as a permanent, unchanging principle which, as 

such, is not subject to any essential modification. 

Moreover, an entity that is subject to change, like the 

body, cannot be said to be the source of an unchanging 

principle such as consciousness. It is only when 

consciousness is associated with, and thereby determined by, 

the body which it ~ that it appears to share the 

limitations and impermanence of the body. This refutation 

is on the authority of the Mfigendra ~gama which 

Sivagrayogin quotes: 

If it is sa id that it [the body] is consc ious 
(cetana) then, since it is subject to change and 
since it is an object of use, it can never (itself] 
be consciousness (cit). A pot, etc., wh~ch are 
devoid of consciousness (cit) are seen~undergo 
changes and they are also-ro-be used. Even this 
[body] is ver ily [like] that [pot 1. 25 

This argument is unacceptable to the Carvaka not 
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only because it has the form of an inference 26 but also 

because it contains the fallacy called upadhi. The exact 

reason for the Carvaka's rejection as Sivagrayogin supposes 

it to be is: lion account of the [fallacy of] upadh i 

[con ta ined in] 'not be ing the source (anasraya) of the sense 

organs [of the body] '."27 Although this reason is not 

elaborated by Sivagrayogin--since it seems that he adopts 

the Nyaya position here--it will be useful to see how 

exactly it may serve the Carvaka to reject that argument. 

It is also necessary, thereby, to see how precisely the 

Siddhantin justifies the notion of consciousness (~) which 

is supposed to be indispensable toward an understanding and 

definition of man. 

The fallacy contained in the above argu~ent belongs 

to the kind 28 the Nyaya calls 'unestablished reasoning' 

(asiddha) and of the three kinds 29 that come under t~is 

group, the fallacy in question is termed 'unestablished in 

respect of its concomitance' (vyapyatvasiddha). The 

technical, and somewhat lengthy, logical explanation given 

by Nyaya of this kind of unestablished reasoning is: 

The reason is said to be vyapyatvasiddha when it is 
associated with an adventitious condition (upadhi). 
That is said to be an adventitious condition 
(upadhi), which is pervasive of the probandum 
[sadhya] but not pervasive of the probans [sadhana]. 
'To be pervasive of the probandum' means-'never to 
be the counter correlative (pratiyogin) of non
existence (abhava) which co-exists with the 
probandum'. 'Not to be pervasive of the probans' 
means 'being the counter correlative of non
existence which co-exists with the probans'. In the 
argument --liThe mountain has smoke, because it has 



fire", contact with wet fuel is the adventitious 
cond i t ion (up"adh i). "'V'lhere there is smoke, there is 
contact with wet fuel"--thus it is pervasive of the 
probandum. There is no contact with wet fuel in 
every place where there is fire; for instance, a 
red-hot iron ball has no contact with wet fuel; thus 
the upadhi is non-pervasive of the probans. In this 
manner, contact vii th wet fuel is the upadh i in the 
present instance, because it is pervasive of the 
probandum but not pervasive of the probans. And 
fire, in the argu~ent under reference, is vyapya
tvasiddha, since it is associated with an 
adventitious condition (upadhi).30 

In applying this intricate argument to the context of the 

discussion at hand, the fallacy pointed out by the Carvaka 

98 

would be the following: the upadhi Inot being the source of 

the sense organs of the body' is pervasive of the sadhya, 

viz., 'the body is not the source of consciousness ' , but not 

of the sadhana, viz., 'the sense organs are not the source 

of experience ' • In other words, just as one can say 

'wherever there is s~oke there is contact with wet fuel ' and 

not 'wherever there is fire there is contact with wet fuel ' 

(since a red-hot iron ball has no contact with wet fuel), so 

too one can say 'wherever there is contact with sense organs 

there is experience ' but not 'wherever there is 

consciousness there is experience ' (since consciousness is 

never without contact with the body and its organs). 

Sivagrayogin says that it is this very objection 

raised by the Carvaka that is refuted when the verse under 

consideration says "on account of the intensity of mineness" 

(mamata-udrekat). This is to say that the greater the 

intensity in everyday life of such feelings as 'this 
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experience is mine' the stronger the impact, by contrast, of 

its reference to a noncorporeal principle which has such an 

experience. What is being anticipated here is the 

Siddhantin's position that experience is indeed possible 

through consciousness per se--the so-called experience man 

has through the body and its organs is but a limited and 

conditioned experience. The Siddhantin is philosophically 

preparing the ground for a case to be made out later, for 

what is going to be called siva-bhoga (the experience of 

sivam or the experience of the transcendent). The word 

bhoga (experience) without any qualification generally 

refers to empirical experience that consciousness undergoes 

using the body and its organs as its instruments. When the 

word is prefixed by '~', it points to the experience that 

consciousness has without the restrictions enforced by 

corporeality. This point will be considered in more detail 

later. For the present, it is to be noted that the 

Siddhantin rejects the Carvaka contention that the body is 

the source of consciousness and that with the dissolution of 

the body at death, consciousness too, ipso facto, is 

dissolved. 

In order to be authoritative in his rejection of the 

Carvaka position, and also for the clarity it provides, 

'. -. ~ Slvagrayogln quotes the Paujkara Agama in the section of his 

commentary under discussion: 

Further, the quality belonging to anything is 
destroyed with the destruction of the thing, i.e., 



on account of the presence of the opposite 
condition. 0 Twice Born Ones, how can it be 
otherwise? When the body lies there at death, why 
is consciousness not ascribed to it? That by the 
presence or absence of which the body undergoes 
either activity or non-activity, is called 
"consciousness", which is distinct from the body.31 
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What is implicit in this argument is the point that just as 

the body's destruction is evident at its death, so too 

should the destroyed consciousness--which the Carvaka sees 

as belonging to the body--be also perceived with the dead 

body. This not being the case, consciousness has to be 

regarded as being undestroyed with the death of the body. 

Further, since it is not perceivable in the dead body, 

consciousness has to be seen essentially as being 

independent of the body_ Its presence in the body, without 

which the body is inoperative, gives the se~blance of an 

unwarranted identity of the two to the point where the death 

of the one signifies the destruction of the other. 

An argument following from the above is that: "if 

the body itself were associated with the quality of 

consciousness then with its variation it too [consciousness] 

would grow or diminish, etc."32 With this point, 
, 
Sivagrayogin takes the Carvaka standpoint to the absurd, 

logical conclusion where not only can there be no 

recognition of someone seen previously, but the one who 

recognizes cannot be said to be the same person either, 

i.e., both would have changed in the course of time--with 

the unrecognizable differences in the physique of both, 
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there would be a corresponding change, beyond recognition, 

of the consciousness of each. In view of the fact that the 

Carvaka position is inconsistent with common-sense 

experience, apart from leading to absurd conclusions, the 

attempt to arrive at a definition of man would have to 

exclude, in the final analysis, the view which regards 

consciousness--man's defining, characteristic feature--in 

terms of what is corporeal or physical which, in fact, are 

the defining characteristics of insentience (jaQatva). 

The third reason expressed in the verse which makes 

out a case for consciousness as such is its presence even 

when the senses have ceased functioning, e.g., in the dream 

state. The fact that some cognition does indeed occur in 

the dream state of sleep, is evident in such statements as 

'I saw an elephant in my dream". This means that there is 

some source (asrayata) of cognition and that there is an 'I' 

which had such an experience. On account of this it is 

necessary to acknowledge that there is an aQu or atman even 

during the dream state. 33 It is noteworthy that the 

continuity of consciousness into the dream state from the 

wakeful state is inferred on the basis of a post facto 

reflection of dream experience. Whereas the analysis of the 

wakeful state served to refute the contention that the body 

could be the atman, the analysis of the dream state, on the 

other hand, demonstrates that the sense organs--which are 

not indispensable for cognition--can no less be regarded as 
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being the atman because cognition takes.place even when they 

do not function in the dream state. The only difference in 

the psycho-physical complex of man between these two states 

is that the operation of the sense organ functions is shut 

off in the dream state, as also in deep sleep and the other 

states. The absence of the sense organ functions in the 

dream state must therefore be said to be responsible for the 

fact that we do not perceive a dream as a dream during the 

dream experience. 

The transition from the wakeful to the dream state 

is characterized by.the cessation of the sense organ 

functions in the latter. It is the faculty of memory which 

accounts for the fact of dream experiences, which are 

recalled in the wakeful state. In other words, one recalls 

a dream experience because of the 'traces' it leaves behind 

just as one recalls a previous experience in ordinary, 

wakeful life because of the impressions left by such an 

experience (except, of course, that the dream is not seen as 

a dream in the dream). What permits the recollection of the 

experiences in both these cases must be assumed to be one 

and the same feature or principle in man. In view of the 

fact that the senses do not function in a dream, they cannot 

be said to constitute the essence of man characterized as 

the ~tman "because one's own destruction can never be known 

by oneself."34 This is to say that if the senses are said 

to be the atman one would then have to admit that the 
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manifestation of the atrnan would no longer be possible with 

the non-functioning of the senses. This would lead to the 

absurd conclusion of the dream state being identical with 

death. Ther~fore, a position which gives any sense of 

permanency to the sense organs and, thereby, gives to them 

the status of constituting man's essential, defining 

characteristic, would have to be rejected. 

The fact that a dream is not seen as a dream during 

the dream experience i~plies that the object of experience 

is not experienced as it is (yatha-artha) which, in turn, 

connotes the operation of 'ignorance' (avidya, ajnana). 

This negative phenomenon tacit in the dream experience 

cannot be supposed to constitute the nature of the atman-

which in fact makes possible the recollection of the dream 

as having been a dream. It is necessary to bear in mind 

what was said earlier: the transition of the causal states 

from sakala to suddha is via the kevala state which 

completely hinders the atman. The transition from one 

effect state to the other, as from the wakeful to the dream 

state, therefore constitutes a regressive relapse into the 

state of complete isolation (kevala).35 It is for this 

reason that the transition from one effect state to the 

other has to be characterized negatively. It is to be noted 

in this context that, by contrast, the significance of the 

wakeful state is crucial. Here the atman has all the 

instruments of experience in the world at its disposal and 
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the difference between its essential nature and that of the 

instruments is more strikingly evident. It is to be 

acknowledged, nonetheless, that the impact of the relevance 

of the wakeful state is based on a reflective analysis of 

all the other effect states in the framework of the causal 

states of consciousness. 36 The exploitation of this insight 

is a step towards the realization of man's essential nature. 

This point is concerned more specifically with Saiva 

Siddhanta soteriology, which will be taken up in more detail 

later. What is to be noted in the present context is that 

in the attem~t to arrive at what constitutes a defi~ing, 

characteristic feature of man's nature, the sense organs and 

their functions do not qualify. The reason for this was 

seen in the fact--upon recollection--of dream experiences 

which take place without the sense organ functions. The 

verse, therefore, offers scope for a discussion of other 

possibilities. 

The fourth reason stated in the verse under 

consideration that accounts for the existence of an atman or 

~ characterized by consciousness, is the recollection of 

the lack of any experience in deep sleep (su~upti). The 

fourth state (turTya) and the state beyond the fourth 

(turIyatIta) are also discussed in this context. If, on the 

basis of the recollection of dream experience, it follows 

that the sense organs cannot be regarded as constituting the 

essence of man then, on the basis of the experience of deep 
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sleep (which is later recollected), it follows that the 

intellect (buddhi) cannot be regarded as that either. 

Although the buddhi is absent in deep sleep, as already 

pointed out, there is still--in retrospect--the experience 

of having slept very well. The fact that the experience did 

indeed take place, clearly evident in the memory of it, 

points to a principle apart from the buddhi which is aware 

of the experience. This principle may be thought to be the 

citta ('memory') or the praoa (life breath), both of which 

are said to be present in deep sleep. The fact that there 

is a memory of the experience of deep sleep shows that the 

citta functioned in that state and the fact that the body 

did not die proves the function of praQa as well. However, 

the citta cannot be what constitutes man's essential nature 

since it is said to be absent in the fourth state (turiya) 

where there is evidence of the function of praQa alone, as 

the instrument of consciousness. There is no memory of this 

state--nor of the fifth--because of the absence of the 

citta, but t~e fact that there is an experience of turiya is 

stated unequivocally in the revealed texts. 37 

Further, not even pra~a can be substituted for 

consciousness as such because in the state which reveals the 

intrinsic, essential nature of man, in turTyat1ta, praoa is 

said to be absent. Consciousness is in itself in this 

state, with not a single trait of any principle which makes 

it comparable to anyone of the other four states. 
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Consciousness is indeed the single common principle in all 

the states, except that the complete manifestation of its 

potency is tarnished, coloured by the other principles with 

which it comes in contact. '. - . In Slvagrayogln's own words: 

The intellect, memory, and the life breath are not 
the aou. This is the meaning ultimately, since it 
is said that these are absent respectively in the 
state of deep sleep, in the fourth state, and in the 
state beyond the fourth. Here too [i.e., as in the 
case of the dream state] their absence is known 
through the Smfiti and Agama texts. 38 

The Pau~kara Agama which sivagrayogin quotes furnishes the 

reason why these three principles cannot be regarded as 

constituting the essence of man: 

The intellect, etc., do not constitute atman-ness-
on account of the effects of which there is (in 
fact] a proof for the atman--because their existence 
is established on the ground that they are 
responsible for different effects. Here too, if 
they are responsible [for the atman] everything 
would be one. 39 

The point here is that each principle such as the 

buddhi, the citta, etc., has a specific, limited, and 

clearly defined function which cannot be a substitute for 

the atman which, in effect, consolidates the data presented 

by them. Their very limitation is proof of an all-

encompassing principle which coordinates and makes their 

functions possible. Moreover, if anyone of these is 

substituted for the atman, there would be no point in 

referring to the others insofar as these would be 

encompassed by the on~ substituted principle. They are not 

indispensable for the existence of the atman, which merely 
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utilizes them for experience in the world. They, on the 

other hand, would be inoperative without the presence and 

power of the atman; it is because of their close association 

with the atman that sentience is erroneously ascribed to 

them. Further, if anyone of these were to be substituted 

for the atman, then there would be the problem of 

distinguishing the function, for example, of the sense 

organs from that of the internal organs. The conclusion 

therefore must be that the essence of man is characterized 

by a conscious principle which, in fact, defines man and 

which has at its disposal the functions of the sense organs, 

the intellect, memory, and the life breath. 

The fifth reason that is furnished by the verse for 

such a conscious principle is the fact of there being a 

perceiver in the wakeful state. In this state there is a 

stream of cognitions (jnanasantati) evident in the flow of 

sense perceptions and the awareness of them. It would 

appear that this very flow is what characterizes the essence 

of man but, as Sivagrayogin says, this is precisely what is 

refuted when the verse speaks of a perceiver in the wakeful 

state. In his own words: 

[Since] it is said [in the verse] that there is a 
cognizer when one is awake, the word ~ is 
connected with the expression for 'existence at all 
times'. The aou exists at all times. It is not a 
stream of momentary cognitions, since immediately 
after waking up there is an awareness of the things 
to be done remaining from the previous wakeful 
state. If the view [were accepted] that the atman 
is a stream of cognitions known as alaya, and which 
is momentary, then, since the earlier stream is 



broken in deep sleep and since the stream that 
arises after waking is a different stream--and on 
account of these two streams being different--there 
would be no connection which may be said to be 
connected to a single stream. 40 
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What has to be acknowledged, therefore, is that there is an 

abiding principle not only in the background of the so-

called stream of cognitions which is said to be momentary, 

but also in the different states of experience such as in 

dream and deep sleep. Such a principle accounts for the 

'continuity' of the life of an individual in the different 

states of consciousness. 

In terms of the two kinds of definition already 

referred to, viz., the broad, general definition (tatastha-

lakjaQa) and the essential, specific definition (svarupa

lak~aoa), and in view of Sivagrayogin's statement that 

verses three and four of the Sivajnanabodham furnish the 

definition of man, the above discussion is a general 

definition of man in Saiva Siddhanta, as derived from the 

third verse. Put more precisely, this general definition is 

to be seen in the context of the five reasons which make up 

the argument for an atman or ~ which has 'an existence 

undiminished at all times'. If one takes into consideration 

the content of the verse alone, then it may be said that the 

notion of the atman is presupposed in the argument. 
, 

However, on the basis of Sivagrayogin's commentary on the 

elements of the argument in the verse, a conscious principle 

underlying the different levels of experience can be arrived 
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at rationally, and it is this very principle that is 

referred to as the atman in man. It is the cognition of 

nothing, the intensity of the feeling of mineness, an 

awareness of what goes on in the wakeful state, etc., that 

point in a general way to the existence of the atman; they 

are indicators, in a broad way, of a principle which makes 

these experiences possible. The verse does not deal with 

the specific issue of the atman itself; it does not provide 

a definition of its essential nature--which would constitute 

the essential definition of man. This is left to the next 

verse to provide, which is considered now in the next 

section. 

2.3 Toward a specific definition of man 

It has already been pointed out that in the case of 

the sakala-pasu the transition from one state of 

consciousness to the other is finally a regression to the 

state of isolation (kevala-avastha) when the atman is 'once 

again' completely under the spell of (aoava-)malam. It is 

at this point in the reflective analysis of the essential 

nature of man that the efficacy, role, and proof for the 

existence of malam become most striking and crucial to 

consider. It is especially noteworthy, therefore, that in 

commenting on the fourth verse of the Sivajnanabodham-

which is supposed to furnish the specific, essential 

definition (svarupa-lak~aQa) of man characterized as the 
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atman--sivagrayogin devotes approximately half his 

com~entary on this verse to a discussion on the proof for 

'" . the existence of malam and the Saiva Siddhanta justification 

for the postulation of such a category. The discussion is 

in fact necessitated by the appearance of the word in the 

verse itself--it appears in the second half of the verse and 

the discussion on it makes up much of the second half of the 

commentary on it. 

'" As is characteristic of his style, Sivagrayogin 

provides the link to his commentary on verse four of the 

Sivajnanabodham. In summarizing his discussion on the 

previous verse he says: "It has been said that the internal 

organs, etc., are not of the nature of the atman, on account 

of not continuing in all the states such as deep sleep, 

etc."41 This point follows from the discussion on the 

elimination or non-function of certain principles which 

determine a particular state of consciousness. The internal 

'. - . organs (antab-karaoas) which Slvagrayogln refers to here--

the word being taken from the fourth verse--represent the 

intellect (buddhi), the mind (manas), the ego or I-maker 

(ahankara), the five sense organs (jnanendriyas), and the 

five motor organs (karmendriyas) .42 This means, as already 

seen, that he is referring to the state when the 'memory' 

(citta) and life breath (praoa) prevail with consciousness 

(~). But, it may be suggested by a prospective opponent, 

"not even the atman exists then, since there can be no proof 
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[for its existence in deep sleep, etc.]."43 ". - . Slvagrayogln 

says that it is in anticipation of this very doubt that the 

author of the Sivajnanabodharn "establishes the connection 

[of the ~tman] with the five states,,44 in the fourth verse 

which declares that: 

The ~tman is different from the internal organs also 
[i.e., apart from citta and praoa] associated (with 
them, though] like a king with ministers; therefore, 
it [atman] exists in the five states having its own 
knowledge and action restricted by malam. 45 

What is implicit in Sivagrayogin's commentary on 

this verse is the "connection" of the ~tman with the five 

states represent,ed by the "continui ty" of 1 ife from one 

situation or experience to another. In his own words, with 

the help of an analogy, the atman undergoing the five states 

may be understood in the following way: 

There is a continuity of it [atman] with the five 
states on account of the recognition of a single 
self (eka-atman) connected with the five states in, 
for example: "That 'I' who yesterday was without 
money, is the very 'I' who today is with rnoney".46 

The situation of the change of fortune from one day to the 

next is inte~ded to represent the change and underlying 

continuity involved in the passage of the atman through the 

five states. 47 It is in this way that Sivagrayogin 

commences with his attempt to extract out of the verse the 

reason for the existence of the atman which, in the previous 

verse, was merely postulated and, thereby, arrives at the 

essential definition of man. 

The question of the atrnan experiencing the different 
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states prompts, even if for argument' sake, an immediate 

rejection of such a notion. 48 '. - . Slvagrayogln responds to this 

by referring to the Agamas which mention categorically the 

condition of a possibility of liberation from the fettered 

state of existence which is represented by the experiences 

of the five states of life in the world: lilt is established 

in the Agamas that it [atman] has unbridled [expression of 

the] powers of knowledge and action in the state of 

liberation." 49 It follows from this that there is a 

fettered existence from which the atman can be freed and, 

therefore, the entire discussion on the essential nature of 

the atman, of man, rests ultimately on the authority of 

scripture. Sa Whilst the actual nature of the state of 

liberation is beyond human comprehension--insofar as it 

falls beyond the range of the categories of our 

understanding (by presupposing the inefficacy of karman, 

maya, and aqava-malam in this state)--and an adequate 

description (lak~a9a) of it impossible, the certainty of the 

possibility of its experience (anubhava), however, seems to 

be beyond question. The tradition's contribution toward an 

understanding of man rests on an appreciation of this basic 

presupposition. 
, 
Sivagrayogin follows this point with some noteworthy 

remarks on the power (sakti) of the atman, i.e., the 

consciousness intrinsic to the nature of man. His points 

here are terse and effectively extract the underlying 
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meaning of the verse. The context is the question of the 

possibility of ~akti being unfettered, which arises over the 

issue (raised in the verse) of theatman undergoing the five 

states. The argument revolves around the origin of sakti. 

He says: 

It is not proper to regard it [sakti] as being 
produced [afresh] at that time [of liberation], nor 
does it come from isvara since, in that case, it 
[unfettered sakti]--which has the form of liberation 
[itself]--would be non-eternal. 51 

What this means is that in either of these two cases, i.e., 

being produced afresh or being derived from lsvara (pati or 

the lord), one would have to acknowledge an 'origin' of the 

sakti in the aQu or atman at the time of liberation. On the 

fundamental theory that whatever has an origin must have an 

end, the absurd situation of an end of liberation would 

arise. The conclusion is: "And, therefore, it must be said 

that the ~ has omniscience, etc., [intrinsically]".52 

Three terms are significant in grasping the full 

relevance of this conclusion,s3 viz., sakti, mukti, and 

sarvajnatva. Sakti, as stated above, is of the form of 

liberation (mukti). This means that the power of 

consciousness intrinsic to the atman (atma-cit-sakti)--which 

has a fettered expression in man--is fully manifest at the 

time of liberation. In other words, the attainment of 

freedom from bondage, from the pa~as \vh ich restr ict man, is 

identical with the unfolding of man's essential nature. It 

is in this sense that sakti, i.e., unfettered (asankucita) 
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sakti, is of the form of mukti--there being no essential 

difference between the two, except that mukti implies a 

giving up of, or a liberation from, fetters and sakti 

i~plies the unlimited unfolding and expression of the powers 

of consciousness. This is to say that the atman is now 

celebrated as all-knowing, all-pervading, constant, etc. 54 

All these points are presupposed in Sivagrayogin's 

conclusion above and if these implicit details are to be 

taken with the seriousness they deserve, for the 

understanding of man in Saiva Siddhanta, then the crucial 

question now is: 

So, since it [atman] is all-knowing, independent and has 
all its 'desires' fulfilled, how [does it undergo] the 
five states of dependence 55 or how [does it have] the 
experience of objects mixed with the suffering already 
talked of?56 

The answer to these questions is the solution to the 

problems concerning the human predicament, to man's 

situation in a world fraught with experiences of joy and 

suffering--both of which being couched ultimately in pain 

because of their apparent eternal recurrence. ". - . Slvagrayogln 

says that it is in anticipation of these questions and 

problems, the verse declares that the ~tman is one "having 

its own knowledge and action restricted by malam." Taking 

into consideration that sakti is not produced anew, is not 

produced afresh, at the time of liberation (mukti), the 

following has to be acceded to: "Although there is its 

eatman's] power of knowledge and action now [in man's 
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fettered existence) still, on account of its [sakti's1 

restrictedness and its parviscience, there occurs non-

independence, unfulfilled desires, and the experience of the 

five states."57 This means that malam has the ability to 

shroud and restrict the intrinsic powers of consciousness. 

This ability signifies a certain weakness on the part of the 

atman to succumb to the influence of malam. It is this 

- ~ weakness that makes the atman a pasu and accounts for man's 

condition in the world, and it is its status as bound and 

fettered that points to a pasu-pati, a lord of bound beings, 

capable of operating in this condition with grace. 

If, for argument' sake, one were to accept malam's 

ability to fetter the atman, then an interesting problem 

arises, as an opponent could well point out: 

Now, this being so [the atman fettered by malamJ 
there could not, even more so, be its [atman's1 
experience of the five states--since it [atmanJ is 
like a stone with the power of knowledge and action 
obscured [by malam). Therefore, it [the argument] 
is (like one] fleeing from a scorpion out of fear 
and fallen in the mouth of a venomous snake. 58 

The tone of the opponent's argument, piercing as it is, has 

a touch of sarcastic humour about it: on the one hand, the 

Siddhantin says that the atman is so shrouded by malam that, 

being like a stone, it is incapable of coming out of this 

rut; on the other hand, and under these circumstances, it is 

stated, further, that the atman undergoes or experiences the 

five states. How can there be any experience if at the very 

outset the atman's powers are obstructed? Therefore, in 
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attempting to avoid one difficulty the Siddhantin gets into 

another--a case of a philosophical jump from the proverbial 

pan into the fire. What is implicit in the opponent's 

retorts is that it would be 'better' for the atman to remain 

under the complete spell of malam, rather than have to 

undergo the experiences of the five states which entail a 

life of suffering in the world. In that way the atman would 

be immune to, or exempted from, a painful existence. It 

would be like a stone, unaware of everything going on around 

it--undoubtedlya 'better' condition than a life of 

suffering. From the opponent's perspective this argument 

may sound convincing, but it is inadmissible from the 

Siddhantin's standpoint. The notion of malam is arrived at 

from an existential analysis of the human predicament (and 

acknowledges the gracious role of sivam); the opponent, on 

the other hand, seems to view the problem, prima facie, only 

from the point of view of malam's origin. Therefore, 

according to Sivagrayogin, there is an anticipatory parry of 

these issues when the verse says "associated". 

The word suggests an object--and from the context 

such an object would be a counter-correlative (pratiyogin)-

from which the atman is different and to which it is in some 

kind of relation (sambandha). This object, as implied in 

the verse, can only be the internal organs (and by 

extension, citta and pr~Qa as well). In commenting on the 

relevance of this as an account for life in the world, 
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Slvagrayogln says: 

This is the sense: the malam [shrouding the atman] 
is dispelled little by little, and sometimes, by the 
internal organs and kala [tattva], etc., which are 
transformed through modIfication, into the form of 
this or that pot, etc., and thus it [atman] 
experiences such and such object; in this way there 
is the possibility of the wakeful and other 
states. 59 
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This exegesis on the word "associated" (anvita) in 

the verse may be seen as the origin of the sakala state of 

the atman insofar as it presupposes the categories of 

experience (the evolutes of maya) which are at the atman's 

disposal. The expression of the atman's powers of knowledge 

and action (and volition) in the world is co~mensurate with 

the degree to which the instruments, such as the internal 

organs, are able to grasp a particular object. The 

knowledge of an object is not complete insofar as the 

knowledge is determined by the ability and function of a 

particular organ of perception. This limitation is no 

reflection on the nature of the atman which only 

'associates' with these organs. The atman is assisted by 

the organs which serve to dispel the malam and, thereby, 

make experience in the world possible. tlithout this 

assistance (made available through sivam's grace) the atman 

would remain in its forlorn and wretched isolated (kevala) 

state. It is when each sense is in contact with its 

respective object of perception, e.g., the ear with sound, 

the nose with smell, etc., that experience takes place. The 

senses provide a channel of contact between the atman and 
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the object and this contact partially removes the 

obscuration responsible for the atman's ignorance concerning 

the nature of things. 

The above points should not give the impression that 

the atman's knowledge comes into being in the experience of 

objects. This would be a contradiction of its essential 

nature, already seen, as all-knowing (besides, the 

presupposition of an end to what has a beginning also 

applies here). It has to be repeated in this context that: 

"Therefore, it is to be accepted that it [omniscience] is 

there intrinsically [in the at~an] even during 

transmigratory existence,"60 and that, as the verse 

implies, "there is the occurrence of the five states on 

account of its own knowledge and action being obscured by 

malam."61 The way in which this situation is to be 

understood is analogous to the king associated with 

ministers, as mentioned in the verse. Stressing the word 

'" "associated" (anvita) Sivagrayogin interprets the compound 

mantri-bhupa (minister-king) as mantri-yukto bhupo, "the 

king who is joined with ministers."62 

The significance of this analoqy is that the 

ministers, whilst reoresenting sovereignty, are no 

reflection on the indiviaual, essential nature of the king 

himself. In the same way. the organs of the body which 

function on the authority and power of the atman. do not 

intrinsically represent the uniqueness of the atman's 
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nature. Both the king and the atman, however, are limited 

to what 'information' is passed on to them--by the ministers 

and the organs of the body--in their knowledge of the world. 

Hence the compound is to be construed as the king and the 

ministers, to represent the atman and the internal organs, 

etc.,--the two elements of the conjunction not to be seen as 

forming a single essential, indivisible unit. The stress on 

"associated" (anvita) or "joined with" (yukta) brings out 

this significant semantic difference. 

As far as the atman is concerned, the different 

levels of consciousness, of life in the world--such as what 

make up dream and deep sleep experiences--are accountable on 

the theory of the atman's association and dissociation with 

the sense organs, the intellect, etc., as already seen. The 

cause for the necessity to undergo such a predicament is 

attributed to the efficacy of malam, which restricts or 

fetters the expression of the atman's powers. The question 

concerning the origin of malam in this context does not 

satisfactorily explain how the atman comes to be in the weak 

position of succumbing to malam in the first place--insofar 

as malam is said to exist with the atman as does verdigris 

in copper since beginningless time (anadi). It becomes 

intelligible when approached from the perspective of the 

human condition in which certain issues, such as dependency 

and limitedness, are realistically rationalized. 
, 
Sivagrayogin attempts to do this when he asks, anticipating 



an opponent's retort: "Now, what is the proof for the 

existence of malam?"63 
, 
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The answer to this question from the Saiva Siddhanta 

perspective is one which presupposes a recognition of the 

possibility of liberation (mukti). This point is implicit 

in the following quotation which also sanctions 

'. - . Slvagrayogln's question above: 

When there is an absence of fetters, what the cause 
was for dependency must be explained; if (this cause 
were] natural then the word "liberated" cannot apply 
with regard to liberated beings. 64 

In other words, an explanation is required for the atman's 

dependency or bound state. This is to say: why in the 

first place it was in a condition from which it had to be 

liberated, is what should be explained. The reason for the 

need to make explicit this clarification is obvious: 

"First, there can be no perception such as "I am ignorant" 

since this non-knowledge cannot be an object [of 

perception]. Nor even can there be an inference [of malamJ 

since there is no indicatory mark."65 Non-knowledge or 

ignorance (ajnana) is equated with malam here. This implies 

that since one's ignorance cannot be an object of perception 

(in which case one would know it) malam--the root cause of 

ignorance which is thereby essentially identical with malarn~_ 

cannot be an object of perception either. Further, in the 

absence of any indicatory mark or sign (linga)66 for malam, 

one cannot validly infer its existence the way one can, for 

example, infer fire on the perception of smoke. 
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Apart fro~ perception and inference Saiva Siddhanta 

recognizes a third means of valid knowledge, that of 

scripture (sabda), which is put into service here. 67 It is 

on the strength of this authority that it can be said: 

"Now, pasu's dependence must be due to something [else] -
since it [dependence] is not natural [to pasu] . . . "68 This 

sentence ends with the analogy "like a coloured form which 

has become a pot" (ghata-gata-rakta-rupavat). The compound 

is a difficult one to interpret. It seems that the 

following is the point: a pot made out of a coloured 

substance limits the substance to the form of the pot. Just 

as the substance clay is limited and determined by an 

external cause, e.g., the potter, to a particular form of 

its manifestation, so too does the atman become dependent 

and limited in the expression of its powers on the external 

cause of malam. Hence, the atman is made into a pasu as, 

mutatis mutandis, the substance clay is made into a pot. 

sivagrayogin says that such an argument is not based on 

'unestablished reasoning' (asiddha)69 "since there is a 

disappearance of dependence in the state of liberation."70 

It is clear from the above, that Sivagrayogin's discussion 

on the proof for the existence of malam begins with the view 

of dependency caused by what is called malam, which is seen 

as being alien to the nature of the atman and this position 

is established ultimately on the authority of scripture. 7l 

The perspective from which the discussion is 



undertaken presupposes a cause for man's life in a 

transitory world. In this context it can be said without 

fear of contradiction that: 

Therefore, the involvement in experiences which are 
i~pure, closely associated with pain, and lasting 
for but a moment, is due to something on account of 
adventitiousness [of the involvement]. Since there 
must be a cause for the involvement in such 
experiences, malaness is established on the strength 
of subject-adjunctness. 72 
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The argument is an intricate one which presupposes several 

points. Life in the world as represented in the discussion 

of the five states of consciousness, mentioned in the verse 

under consideration, is regarded as a fettered existence. 

It is couched in suffering because of its seemingly endless 

recurrence. Since it is assumed that the essential nature 

of man is limited by and dependent on instruments, such as 

the organs of the body, for its expression and 

manifestation, some causative factor needs to be postulated 

for such a condition. Further, not only is this cause to be 

seen as being essentially alien to the nature of the atman 

in man, but it is also something to be seen as adventitious 

or added on (agantuka) .73 

The term "subject-adjunctness" (pak§a-dharmat~) is 

a logical one that is applied to inferences, a favourite 

topic of discussion in the Nyaya school. Bearing in mind 

the stock proposition concerning smoke and fire in the Nyaya 

view of valid inferential statements, the following is the 

definition of the term: 



"Wherever there is s~oke there is fire"--This 
type of invariable concomitance is vyapti (co
extension). 

SUbject-adjunctness (pak§adharmata) consists in 
the invariable concomitant (vyapya) (smoke] being 
present in things like a mountain (denoted by pak~a 
or the minor term) .74 
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It is the association of smoke with the mountain that makes 

the inference about fire a valid one. The smoke is an 

incidental object, i.e., an adjunct, that 'accompanies' the 

mountain, viz., the subject, and it is a non-essential 

attribute as far as the mountain itself is concerned. In 

applying this definition of subject-adjunctness to 

'. - . Slvagrayogln's argument above, the following e~erges: the 

involvement in experience or life in the world must have a 

cause, which is called malam. On the strength of the theory 

of subject-adjunctness, malam has to be seen as an 

incidental object, i.e., an adjunct, that 'accompanies' the 

atman, viz., the subject, and it must therefore be a non-

essential attribute as far as the atman itself is concerned. 

In a footnote to the text, the editor of 

Sivagrabhajya supplies a clarification which is a noteworthy 

extension of the above logical points presupposed by 

'. - . Slvagrayogln. It is also a scholastic defence of 

Sivagrayogin's argument. A paraphrase of the editor's 

enlightening remarks is: it is true that for the existence 

of a pot one can speak of the potter's wheel, etc., as 

general causes for the pot, and our (Siddhantin's) purpose 

would be served by a general cause for the atman's 
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involvement in experiences--viz., by postulating malam as 

such a cause; but just as a wheel cannot be established as a 

cause for the pot without the wheelness of the wheel, so too 

the involvement in experiences cannot be established without 

the malaness of malam as its cause. 75 This lucid note is 

significant, further, not only in accounting fo~ and thereby 

proving/the existence of malam, but also for clarifying the 

sense in which malam is regarded as being eternally 

existent: when a particular ~tman is liberated from malam 

at the time of liberation (mukti) malam exists impotently or 

uselessly with reference to that particular atman. It is 

not any more efficient than a potter's wheel which does not 

function. 

The basic point in Sivagrayogin's argument for the 

existence of malam rests on an insight into the nature of 

man's involvement in the world and the dependence implicit 

in it. What underlies and is presupposed in the discussion 

is the unfettered, unlimited expression of the powers of 

consciousness which, under the present conditions, is given 

only a modicum of scope for manifestation. On the view that 

some cause must be seen as responsible for it, the notion of 

malam is postulated. The validity of its proof--apart from 

citing scripture as the authority--rests on the acceptance 

of man's bound condition. In terms of the intricately 

~ 

worked out system of Saiva Siddhanta categories (tattvas), 

and in terms of what further points are considered in the 
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proof for the existence of malam, it needs to be shown why 

the category malam itself is the sole cause for man's 

predicament. Therefore, in continuing his proof for the 

existence of malam, Sivagrayogin justifies why it alone is 

this particular cause and not, for example, raga-tattva, nor 

mithya-jnana (erroneous knowledge), nor even karman. 76 

The possibility of raga-tattva as a substitute for 

the role of malam is rejected on the authority of the 

Pauykara Agama which Sivagrayogin quotes: 

If this [atman] is not impure how is its involvement 
in experiences acquired? If it [the involvement] 
could exist in a virtuous one then it would also be 
in a liberated atman. If you [in opposition] should 
say that raga is the cause for the involvement so 
why [should it be caused] by malam then, indeed, 
raga is responsible for the involvement [in 
experiences] in a virtuous one. If it [raga] were 
the cause for the involvement even in a virtuous 
one, then it would be in a liberated one as well, 
there being no difference [between these two]; but 
neither §iva nor the liberated one is involved in 
experiences at any time. 77 

The point in quoting this authority is to express the view 

that, indeed, one cannot deny that raga-tattva is 

responsible for man's involvement in experiences in the 

world--in fact, this is the very role assigned to this 

category in the Saiva Siddhanta scheme. 78 However, truly 

virtuous beings are not under its influence, let alone 

liberated ones. Conversely, if one were to accept its power 

over virtuous ones, then its efficacy would be evident in 

liberated ones as well. But this is not the case, as the 

authoritative scripture declares. Virtuous and liberated 
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beings are not involved in experiences in the way in which 

others are and, hence, raga-tattva cannot be assigned the 

function of malam. 

Thus far, Sivagrayogin has accounted for the 

existence of malam on two grounds. Firstly, on the grounds 

of dependency, i.e., since independence is the essential 

feature of the atman--evident when it is liberated--it means 

that in the state of bondage dependency obtains and the 

cause for this must be attributed to malam. Secondly, malam 

is established on the grounds of the involvement in 

transitory, worldly experiences which are tinged with 

suffering. By way of elaborating these two points and by 

way of an introduction to his rejection of the view that 

mithya-jnana (erroneous knowledge) or karman may be 

substituted for the role of malam, the discussion now 

centres around the terms parviscience or limited knowledge 

(kincijjnatva) and omniscience or all-knowingness 

(sarvajnatva). A quotation from the Pau~kara Agama 

establishes the existence of malam as the decisive factor 

for the significance and distinction between these two 

concepts: 

The atman is covered by malam, therefore, it has 
limited knowledge, although omniscient 
[intrinsically]; whoever is not one who has limited 
knowledge, is not restricted by malam--like Siva; 
therefore, not being such a one, the atman is 
covered by malam. 79 

/. - . In anticipating an opponent's rebuff, Slvagrayogln points 

out that this inference based only on negation or negative 
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data (kevala-vyatireki-anumana)80 is unacceptable because, 

it may be argued, to draw the distinction between 

parviscience and omniscience is useless (aprayojaka) as 

regards proving that the atman's restriction of powers is 

due to malam (~ala-avtitatvam prati) .81 The conclusion that 

can be drawn from this argument is that lithe occurrence of 

limited knowledge is through the restriction {caused] by 

erroneous knowledge, karman, etc."82 Sivagrayogin's task 

now, therefore, is to consider this objection. 

In rejecting erroneous knowledge as a substitute for 

malam Sivagrayogin says that it "does not arise when there 

is a manifestation of objects properly"83 and, therefore, in 

the case of sight, for example, something has to be supposed 

as a cause for shrouded vision, such as a cataract in the 

eye. Further, this has to be supposed "because erroneous 

knowledge is temporary and in its absence the situation 

arises when there is a clear manifestation of everything." 84 

This justification of the Siddhantin's standpoint is an 

argument based on what is declared in the Pau~kara Agama, 

which Sivagrayogin quotes: 

Nor is this [malam to be called] erroneous knowledge 
because it does not arise of its own accord. The 
cognitio~ of silver in the shell does not arise 
without a cataract [in the eye]. Moreover, is this 
erroneous knowledge adventitious or not? If it were 
adventitious it can never hinder cit-sakti; if it 
were not adventitious then it can never be erroneous 
knowledge. a5 

The point here is that erroneous knowledge and malam are not 

identical and the function of the one cannot be substituted 
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for by the other because although erroneous knowledge may be 

overcome, ma~'s involvement in experience and painful, 

dependent existence persist. 

The last sentence of the above quotation attempts, 

implicitly, to reject the view that there can be an origin 

of ma1am. It is one of the three categories of ultimate 

reality and exists eternally. Malam, i.e., aQava-malam, is 

not adventitious (agantuka) as karman and maya are. The 

latter two are necessary consequents of aQava-malam,as 

already seen. If one were to talk of aQava-malam arising or 

being born with (sahaja) the atman since beginningless time 

(anadi), then there can be no question of it arising and/or 

disappearing--it exists all the time and karman and maya 

serve the purpose only to give the atman a scope for the 

expression of its powers, evident in experience. If (agava) 

malam were adventitious, instead, it cannot suddenly 

restrict the power of consciousness inherent to the atman 

(atma-cit-sakti) which previously was unhindered--in this 

case the possibility of an end to liberation would be a 

striking paradox and one which is inadmissible from the 

Siddhanta perspective (as also with others accepting the 

possibility of mokja). Further, the adventitious 

categories, karman and maya, do not restrict the atman, as 

already said, but rather aid it. This means that if 

erroneous knowledge were adventitious it should cause valid 

knowledge, whic~ is a contradiction in terms. If it were 
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not adventitious, it would not come and go, as in fact it 

does--it would prevail all the time and cease to be 

erroneous knowledge insofar as an occasion would never arise 

when it would be possible for it to be contrasted with valid 

knowledge. In other words, (aQava) malam alone, and not the 

erratic and irregular erroneous knowledge, can be the cause 

for man's predicament. 

;tI. _ • 

Slvagrayogln now rejects the contention that Karman 

may be substituted for malam as the agent responsible for 

the atman's limited knowledge (kincijjnatva). He begins by 

making t~o points: firstly, "by the fact that even karman 

has a beginning, it is impossible that it can veil the light 

of the atman which has no beginning" and, secondly, "even 

though karman is held responsible for experiences--on the 

grounds that it may be justified as being a beginningless 

stream--it is impossible that it can veil experiences which 

have the form of knowledge. na6 Further, "because it 

[karman] is regarded [as being instrumental onlyl with 

categories derived from [suddha-asuddha] maya and since it 

is absent in the higher realms, the situation would arise 

that these [realms] would be unaffected [by karman].,,87 The 

argument here is that if karman were to be accepted as an 

agent responsible for restricting the powers of the atman, 

then it would have to operate in all the realms that are 

encompassed by the Siddhanta scheme of thirty-six tattvas. 

This, however, is not the case with regard to the realm of 
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suddha-maya and, hence, the effect of karman has a limited 

scol?e. 

This point which argues the view that karman cannot 

be substituted for by malam is put more precisely when 

§ivigrayogin says: "By bringing about experiences it is 

accepted that it [karman] is responsible for experiences 

alone; if it were responsible also for veiling [t~e powers 

of the atman], effected by something else, the situation of 

a confusion of category [functions] would arise."88 

Sivagrayogin quotes five verses from the Pau§kara Aga~a 

which not only specifically reject karman as a substitute 

for malam but are noteworthy as an authoritative, summary 

statement of several points concerning the proof for the 

existence of malam discussed above: 

Not even kar~an is able to hinder knowledge, 0 Twice 
Born Ones, because it has a beginning and it is 
established that man [is responsible] for the 
efficacy of karman. Moreover, it is the cause of 
experiences alone, so how can it hinder experiences? 
Since there are experiences in the form of 
knowledge, these cannot be shrouded by this 
[karman). Karman has the natures of merit and 
demerit which are restricted to the intellect 
[only]. The higher realm [beyond the intellect] is 
not pervaded [by these two] so how can they cause 
any hindrance [there]? Moreover, these two are 
responsible for experiences, so how could they be 
engaged in [another] activity [such as hindering]? 
If they are [accepted as being] responsible for 
activity in one area, then [now] they would be the 
cause for activity elsewhere too! There can be no 
such mixing of a category [function), since there is 
a distinction of their effects. Therefore, it is 
established that karman cannot cause the hindering 
of cit-sakti. 89 

After establishing in this way (a) that malam cannot 
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be substituted for by karman as an agent responsible for the 

atman's limited knowledge, chiefly because this role would 

mean that karman functions beyond its domain and (b) that 

erroneous knowledge is due to some extraneous cause and, 

thus, cannot itself be responsible for what in fact causes 

~ 

erroneous knowledge, Sivagrayogin now deals with the crucial 

question of the relationship (sambandha) between the atman 

and malam. He says that this relationship cannot be one of 

inherence (samavaya) because if this were accepted, the 

§tman and malam would become identical ultimately.90 "~or 

is the relationship one of veiling because this would depend 

on another relationship. Jl 9l By this is meant the following: 

if the relationship between the atman and malam constitutes 

a veiling (avaraka), then it presupposes a relationship 

between malam and the nature of the object that is veiled 

from the atman's ability to experience or have the knowledge 

of. In terms of the Saiva Siddhanta categories of ultimate 

reality, this presupposes a relationship between malam and 

sivam, on t~e one hand, and between malam and itself, on the 

other (apart from the one between malam and the atman). The 

first relationship is categorically inadmissible because, as 

already seen, malam and sivam are exclusive categories. 

The second is impossible because malam is insentient or 

unconscious (ja9a or ~) and there can be no question of 

it being in any relationship at all--in this sense, strictly 

speaking, one would have to talk of the atman being in 
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relationship with malam and not vice versa. Further, it may 

be noted that an infinite regress is implicit in the problem 

of relationship as i~plicit in Sivagrayogin's argument here, 

with one relationship, at least theoretically, leading to 

another and so on. 

The above arguments do not deny that there is indeed 

some kind of relationship between the atman and malam. The 

only question is: what kind of relationship can adequately 

and rationally account for man's condition in the world, 

within the framework of the Siddhantin's philosophical 

presuppositions? A relationship which is one of inherence 

or of veiling is rejected for the reasons already pointed 

out. The rejection is perhaps more striking when seen 

against the background of the kind .of relationship suggested 

by the Siddhantin. The conclusion sivagrayogin arrives at, 

therefore, is that the relationship between the atman and 

malam must be one of conjunction (samyoga).92 This 

interpretation of the relationship presupposes a disjunction 

(viyoga). (It may be pointed out here that this view of the 

relationship between the atman and malam prepares the 

philosophical ground on which the condition of a state of 

liberation becomes possible.) Further, on account of this 

conjunction, and bearing in mind that the atman and malam 

are not identical, malam has to be seen as a sUbstance 

(dravya).93 Moreover, by the fact that it veils the atman 

co~pletely in its state of primordial isolation or bondage 
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(kevala-avastha), and in view of its continued relationship 

with the atman even in the involvement in experiences of 

man's life in the world, malam has to be regarded as being 

all-pervasive. 94 It may be repeated in this context that 

malam is one of the categories of ultimate reality and, 

hence, exists eternally. In the state of liberation--marked 

by the disjunction of the relationship between it and the 

atman--malam itself is not destroyed. The relationship 

between them, however, no longer prevails. 

~ 

The above arguments lead into Sivagrayogin's next 

point, viz., that malam cannot be regarded as being manifold 

in number but as a single entity.95 The reason given for 

this is that it would be a "cumbersome view" (kalpana-

gaurava) to see malam as manifold, even though it is all-

pervasive. This reason is not discussed in any detail but 

it is obvious that the view is a vindication of scripture. 96 

He is quick to add, however, that to conceive of malam as a 

single unit does not mean that when, in the state of 

liberation, a particular atman is liberated from malam's 

restrictive powers that all atmans are thereby liberated. 97 

He anticipates here what is a subject of discussion in his 

commentary on verse ten of the Sivajnanabodham saying that, 

in fact, "the liberation of a particular itman is on account 

of the removal of the conjunction between it and manas." 98 

The word "manas" here is used as a synonym for malam. The 

commentary on verse ten is mainly about the state of mukti, 
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the state of the atman's liberation from the shackles of 

malam and it may be noted here in anticipation, that 

"". - . Slvagrayogln says in that context that: "since :nalam is 

removed by a direct realization [of the nature of sivam] 

there is no contact [between the atman and ::lalam]."99 

The question concerning the origin of mala~--which 

was seen to be an inadmissible one to ask--can now be 

modified and put with regard to the origin of the 

conjunction (saroyoga) between the atman and maya. The 

answer given is that the conjunction is without a beginning 

(anadi) because karman, etc., are absent when the contact 

occurs. 100 It has already been seen that the category of 

time (kala) operates in close collusion with karman and tnat 

both time and karman function only in the realm of suddha

asuddha-maya. ~'Jhen it is sa id tha t both of them a re absent 

when the conj unct ion between the atman and ~ take place, 

the state of complete isolation (kevala-avastha) is referred 

to. It is this condition which leads to the operation of 

karman and maya (with time included) as means through which 

the atman could manifest itself. Hence, the conjunction 

takes place 'prior' to the operation of karman and maya. To 

regard the conjunction as being beginningless does not mean 

that it cannot be destroyedlOl_-the conjunction, not malam 

itself, is destroyed--because it can be said that: "Even 

though beginningless, there is a destruction through a 

collection of the apparatus which brings about the 
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destruction [of the conjunction]."102 In other words, when 

the means 103 which bring about the unlimited and unfettered 

expression of the atman's powers of volition, knowledge and 

action are effective, malam's tendency to counter this 

expression is itself checked, hindered and kept at bay. The 

possibility of this state of liberation (mukti), to which 

scripture ultimately testifies, is the proof, finally, of 

the existence of malam. 

2.4 Sum~ary 

In the light of the above discussion on the general 

and specific features concerning the atman, the following 

definition of man according to Saiva Siddhanta may be said 

to emerge: a bound being (pasu) in the world implicitly 

expressing and manifesting an atman with the aid of the 

instruments of the body, and a being that is characterized 

by consciousness as its intrinsic, essential nature. The 

cause for the bound state was attributed to the efficacy of 

malam. Any discussion on the nature of the atman would have 

to consider seriously the atman's association or conjunction 

with malam--a conjunction that is said to have been there 

since beginningless time (anadi), to the poi~t that a 

definition of man would also encompass a definition of 

~alam. The crucial issue here is that malam is not to be 

seen as being innate or intrinsic to the nature of the 

itman. The question of malam's origin is to be seen, as 
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already pointed out, from the effects that the association 

causes, namely, man's dependent existence (paratantrya~) 

with the evidence of limited knowledge (kincijjnatva). It 

is necessary to emphasize this perspective to the question 

concerning malam in order to appreciate the Siddhantin's 

philosophical justification for postulating such a category. 
, 

Further, the Saiva Siddhanta understanding of man 

may be said to commence with an analysis of the condition in 

which, endowed with the faculties of volition, cognition, 

and action--all of which are intrinsic to man as powers of 

consciousness (cit-sakti)--man experiences the joys and 

sufferings of life in the world. Life in the world, which 

constitutes an involvement (asakti) in experiences, is a 

limited and fettered expression of man's potential powers of 

consciousness and, in this sense, life in the world is one 

which tacitly constitutes suffering (duQkha). The condition 

of the possibility of man being a liberated being (mukta-

atman) points to the means which make such a state a 

reality. These means represent, basically, an effort on the 

part of man to see things lIas they are" (yatha-artha), which 

means the conscious effort to realize the natures of the 

categories of ultimate reality, namely, sivam, atman, and 

malam. Thus, man's endow~ent of the instruments of 

experience for life in the world involves both negative and 

positive aspects: the instruments make possible a limited 

expression of the consciousness which is manls essence and 



this, by contrast, implies the need to 'overcome' the 

dependency and limited knowledge effected by malam. 
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By way of elaborating the attempt to arrive toward 

an understanding of man in gaiva Siddhanta, it is necessary 

to consider how the instruments of experience, which are at 

man's disposal, are employed in life in the world. Perhaps 

the most striking way in which these instruments are 

employed, is in the exploration of man's role as the 

cognizer and verifier of valid knowledge. This involves an 

analysis of the epistemological aspects of man's involvement 

in experiences. These have to be considered insofar as they 

constitute an attempt to gain knowledge of 'things as they 

are', and are indispensable toward an understanding of man 

in Saiva Siddhanta. 
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NOTES 

ISee, for example, the following three references to sleep 
in the Yogastitras: "Sources-of-valid-ideas and 
misconceptions and predicate relations and sleep and memory" 
(1,6); "Sleep is a fluctuation [of mind-stuff] supported by 
the cause (pratyaya, that is tamas) of the [transient] 
negation [of the waking and the dreaming fluctuations]" 
(1,10); "Or [the mind stuff reaches the stable state] by 
having as the supporting-object a perception in dream or in 
sleep" (1,38). All translations are quoted exactly, 
including the parentheses, from J.H.~loods, (trans.), The 
Yoga-System of Patanjal i (Delh i: ~10t i lal Banars idass, '1966; 
reprint ed., Harvard University Press, The Harvard Oriental 
Series, vol. 17, n.d.), pp. 19, 29, and 76 respectively. 

2Although Patanjali does not use the word turiya in any of 
his sutras, there is a reference to it in Vacaspati Misra's 
commentary to Yogastitra 1:38, see vJoods, op.cit., pp. 76-77. 

3Tranpcendentally, however, the order is different in that 
the attainme~t of the ~uddha state is seen as the state in 
which the atman regains its pristine purity. 

4M. Monier-Williams, op.cit., p. 1124 where the derivation 
of the word is given. 

SFor example, in accepting the Nyaya emphasis that a 
definition should not contain the faults of over
applicability (ativyapti), partial inapplicability 
(avyapti), and total inapplicability (asambhava). The 
following is a concise clarification of these defects: "A 
definition, that is too wide and that consists of an 
attribute which is present in the things sought to be 
defined as well as those not to be defined, has the defect 
of ativyapti; while a definition which does not apply to 
some of the things defined has the defect of avyapti; and 
one which is wholly inapplicable to any of the things 
defined has the defect of asa:nbhava. 1I S. Kuppuswami Sastri, 
A Primer of Indian Logic According to Annambhat~a's 
Tarkasamgraha, 3rd ed. (Madras: The Kuppuswami Sastri 
Research Institute, 1961), pp. 10-11. 

6S ee also K. Sivaraman, ~aivism, p. 130: "The tatastha
lak$aoa may only define the 'that' and not the '\vhat' of 
Siva." 

7The subject refers to "karta" in verse one of the text, 
i.e., the agent who, having destroyed the world, creates it 
again. 



8For the entire verse and for any future reference to the 
~ivajnanabodham, see Appendix 2 which contains all the 
verses. In exegeting the word pufusam Sivagrayogin says: 
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"by the word pufus only ~ is always :Tleant ll (pufusabdena ca
aQu-matram sarvarn-ucyate). ~'1hat this means is that the word 
for 'human being' in the context here would have to be taken 
as a synonym for all living beings in the world. The 
particular use of the word pums, nonetheless, needs to be 
noted, especially since the word in the masculine form 
means: "the qualities of man as dependent on the acts done 
in a previou~ existence," M. Monier-Williams, OPe cit., p. 
603. 

9Tatra ko-va puman yasya-e~a siva-ady-avani-?aryanta 
samstitiQ sambhavayeta, SB, p. 261 

10Asti-sabdo'sad-vyav~itti-paro'sahkucita-sarva-kalika
astitva-?aras-ca, SS, p. 262. 

11Sunya-pratipatteQ pratipatta'Qur-na-asann-iti. Ibid. 

12Sarva-sunya-vadinas-tava gha~a-adi sunyam-iti yadi kena
cin-na pratipadyate tada tasya-aprama~ikatva-apattiQ. Tatha 
ca tasya pratipatta-vacyaO. Na ca so'pi ~unyaQ tatra 
prama~a-abhavat. Na hi svayarn ••• pratyabhijnaya tadan1m
avagatas-sva-abhava-rupam sunyatvam-avagantum-arhati. 
Idan1m na-aham-asmi-iti sva-atmani kriya-virodhas-ca. Ibid. 

13Yadva sunya-pratipattir-asti na-va. Yadi na-asti tada 
tasya-apramaQ ika tva-apat tit). Ta tha ca sa ast i- it i vacyam. 
Na ca sa-api-sunya tathatve sunya-asiddhi-prasangat. Na hy
asatya'siddham sadhyata iti sa sati-iti vacya. Sa-eva
asmakam-atma-iti. SS, p. 262. The editor of the text 
offers a clarification in a footnote on the word atman here. 
He begins by asking the question: "Now, can it be said that 
the cognition of the voidness of everything is the atman for 
us? If it is said that [it contradicts our view that) the 
atman is ind~ed the cognizer [i.e., not the void that is 
cognized] then it is not so since, from what we have already 
said, it is possible to refute your [sunya] doctrine even by 
adopting the Advaitin's standpoint. For us, too, knowledge 
(citti) is itself of the nature of the atman, since it is 
acknowledged [by us] that there is a manifestation of the 
non-existence of everything in deep sleep." (Nanu sarva
sunyatva-pratipattir-eva-asmakam-atmeti katham-ucyate. 
Pratipattaiva khalv-at~eti cen-na. Tasya prathamam
evoktatvena-advaiti-matam-adaya-api vadi-nigraha-sa~bhavat. 
Sva-mate'py-atma-rupa-cittyaiva su~uptau sarva-vi~aya
abhava-prakasa-abhyupagamac-ca.) The editor seems to ~e 
anticipating the dicussion on the meaning of the words 
"bodhe bodh:t'itvat" (on account of being one who perceives 
when awake) which is the fifth reason arguing for the 
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existence of the atman, expressed in the third verse of the 
Sivajnanabodham. It is only through a close inspection 
(anusandana) in the wakeful state that one can say, on 
recollection, that one slept well and that one did not 
remember anything at all. This is the only valid means for 
the view that in deep sleep there is a cognition of nothing, 
or the void, which is recalled by the cognizer in the 
wakeful state. The cognition of nothing in deep sleep is 
comparable to the cognition, for example, of the absence of 
a pot in the wakeful state, except that in the former there 
is no immediate awareness that there is indeed a c01nition 
of the absence of any object. It may be noted that whereas 
for the Advaitin even the cognition of a pot at the 
empirical level is ultimately unreal insofar as it is a case 
of superimposition (adhyasa) on the ultimately real brah~an 
of what is alien to its nature (cf., e.g., the rope-snake 
analogy--the perception of the void, too, would be a case in 
point of being under the influence of ~aya), for the 
Siddhantin, on the other hand, the world is real and what is 
perceived during the wakeful state does not have an 
'illusory' status insofar as both the world and the atmans 
share the status of being two of the three categories of 
ultimate reality (the void that is cognized would have the 
'real' status as that of the perception of nothing and the 
Siddhantin uses this argument, as seen, to justify the 
existence of a cognizer, namely, the ~tman). 

14See also K. Sivaraman, Saivism, p. 284: " ••• selfhood is 
involved in the very act of the denial of the self." 

15Neti-iti-padam tad-abhi1apa-hetu-bhutayam buddhau vartate 
tatas-tat-siddhiQ. SB, pp. 264-265. 

16Mamata mamedarn sarlram-iti sarlra-atma-bheda-buddhiQ tasya 
udrekat. SB, p. 261. The impact of the word udrekat is 
significantly made stronger by the three synonyms used to 
clarify it, in the same place: adhikyat, adhika-baltvat, 
and bhuyastvat. 

17Mamatodredkan-na-deho'nur-iti sambandhaQ. SB, p. 264. 
The word aou here has to be construed as a synonym for the 
atman. 

18Dehatmavadins are generally considered to be a section of 
Carvakas who hold the view that the atman is the body. 
Other varieties of the Carvaka brand of Indian materialism 
include those who regard the sense organs (indriyas) as the 
atman, those who identify life breath (praQa) with t~e 
~tman, and those who see no difference between the mind 
(manas) and the atman. For an excellent brief survey of 
these, see G. Kaviraj, Aspects of Indian Philosophy 
(Burdwan: University of Burdwan, 1966) pp. 62-71. 
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19The point here is that, for the Carvaka, there is no 
difference between saying 'this is my body' and 'this is my 
atman'i if any distinction is maintainted, then there arises 
the absurd situation of the atman being different from Nhat 
is denoted by the word 'my'. 

20According to the strictly logical approach of Nyaya a 
valid inference must possess an indicatory mark (lioga). 
Thus, for example, in the proposition 'there is fire because 
there is smoke'smoke is the lioga, the invariable mark or 
sign which, on the basis of perception, proves the existence 
of fire. It is the absence of such a sign for the atman 
that the Carvaka is referring to here. 

210eha-atirikta-atma-sad-bhave kim manam. Na tavat 
pratyak~am tasya-anupalambhat. Mama-deha iti pratyayasya 
mama-atmet i-vad-upapa ttel). Na-apy-anumanam 1 inga-abh'avat. 
Caitanya-asrayatvena tat-kalpane dehe-na-arthantaratvat. 
SB, p. 263. 

22Na ca caitanyasya bhuta-samavaye ghata-adi~v-api tat
prasaktiQ. Vastunarn vicitra-sva-bhavataya deha-adi-rupena 
pariQata eva bhute tat-samavayopapatteQ. Ibid. 

23 ••• ca itanyam prati kl{ipta-hetu-bhavasya dehasyaiva 
samavayi tva-kalpanautc i tyac-ca.. Ibid. 

24Nanu deho na caitanya-asrayaQ bhogyatvat vikaritvad-va 
gha~a-vad-iti caitanya-asrayas-tad-anyo'bhyupagantavyaQ. 
SB, p. 264. 

25Cetanas-cen-na bhogyatvad-vikar i tvac-ca jatu-c it / 3hogya
v ikar ioo dr i~tas-c id-v ih ina gha1;:a-adayab / / So' py-evam ••• / / 
Mfigendra Agama, 6:4-5, as referred to in SB, p. 264. 

26An inference not verifiable concretely by perception, is 
unacceptable to the Carvaka, for who~ perception is the only 
ultimately valid means of knowlege. Since consciousness 
cannot be perceived in a dead body--having been dissolved 
with the death of the body--it must be regarded as non
existent. For the Carvaka, consciousness emerges through 
the mere conglomeration, in a specifically balanced order, 
of the elements which make up the body. At death this 
balance is disrupted and consciousness vanishes. See 
especially, S. Radhakrishnan and C.A. Moore (eds.), A Source 
Book in Indian Philoso9hy (Princeton: Princeton University 
Press, 1957), pp. 227-249, and K.K. Mittal, Materialism in 
Indian Thought (New Delhi: Munshiram Manoharlal Publishers, 
1974), pp. 22-60. 

27Indriya-ana~rayatvasyopadhitvat. SB. p. 264. 
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28There are five kinds of fallacious reasons or 'semblances 
of reason I (hetvabhasah) accord ing to the ~yaya log ic ian 
Annambha~~a, in his Tarkasafugraha, section 36 which deals 
with inference: "the reason that strays away 
(savyabhicara), the adverse reason (viruddha), the opposable 
reason (satpratipaksj), the unestablisned reason (asiddha), 
and the stultified reason (badhita)." S. Kuppuswami Sastri, 
OPe cit., p. 235. 

29The three kinds of unestablished reason (asiddha) are: 
"unestablished in respect of abode (asrayasiddha), 
unestablished in respect of itself (svarupasiddha), and 
unestablished in respect of its concomitance (vyapyatva
siddha)." Ibid., p. 237. 

30Ibid., pp. 238-239. 

3lKin-ca yasya-tu-yo-dharmaQ tan-nasad-dharma-nasanam / 
Virodhi-guQa-sad-bhavat atha-syad-anyatha-dvijaQ 1/ Dehe 
saty-api caitanyam mrite kim-iti ne~yate / Yad-bhava-yad
abhavabhyam ce~~a-ace~~e bhajet-tanuQ // Tac-caitanyarn-iti
proktam vyatiriktam tu dehataQ 1/. SB, p. 265. 

32Dehasyaiva caitanya-guQa-yogitve tasyopacaya-apacaya-adina 
bhedena ••• SB, p. 265. 

33Asti svapne gajam-aham pasyami-iti jnana-asrayataya'ham
tv-ena ca-anubhavad-a~u0. SB, p. 266. 

34Na-hi sva-atma-vinasaQ svena jnatum sakyate. Ibid. 

35This point excepts the theory, which the tradition 
accepts, of the extraordinary experience of divine or 
transcendental communication, be it in a dream or in any 
other state of consciousness. 

36The importance of the wakeful state can hardly be over
emphasized insofar as the austerities (sadhana) that are 
recommended for the conscious striving to'vlards the 
understanding of the nature of the atman, have to be 
practised in the wakeful state. Also, the liberated being 
still in the world (jivanmukta) is in a level or state that 
is compared to the wakeful one; see, for example, 
Brahmasutra IV.iv.14, bhave jagrad-vat which is translated 
as :"\~hen the finally released Jrva-Self, is in an embodied 
condition, it is, as it is, in a waking condition." V.M. 
Apte (trans.), Brahma-Sutra Shankara-Bhashya (Bombay: 
Popular Book Depot, 1960), p. 863. 

37See below for Sivagrayogin's explanation based on the 
Pau~kara 19ama which he quotes. 



38B~ddhi-citta-praQaQ na-aQavaQ. Su~upti-turiya
turiyatite~u yatha-kramafu te~am-abhavad-ity-asya 
paryavasito'rthaQ. Atra-api tada te~am-abhavaQ sm~ity
agarnabhyarn-avagamyate. SB, p. 266. 
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39Buddhy-adinam na ca-atmatvam yat-karyat siddhir-atmanaQ I 
Tad-anya-karya-hetutvat te~afu siddhir-yataQ sthita II Atra
api tesarn hetutve vi~vam-apy-ekam-isyatam II. From the 
pau§ka~a Agama quoted in SB, p. 267: 

40Bodhe boddh~itvad-asty-aQur-iti sarvakalika-satta
vacanena-aQu-sabdasya sambandaQ. AQur-asti sarvakalikaQ. 
Na k~aQika-vijnana-santanaQ. Prabodha-anantaram purva
jagara-k~ita-karma-~e~a-boddh~itvat. K~a~ika-alaya-vijnana
santana-atma-pak~e purva-santanasya su~uptau vicchinnatvena 
prabodha-anantarotpanna-santanasya santana-antaratvena 
tayor-bhinna-santanatvat santanaikya-prayuktam-apy-ukta
anusandhanam na syat. Ibid. 

41AntaQ-karaQadinam svapa-adi sarva-avastha-ananusyutatvad
anatmatvarn-uktam. SB, p. 291. 

42See Chapter 1, p. 40 above and the appendix Eor their 
postions in the scheme of tattvas. 

43Nanv-atma'pi tadanlm na-asty-eva pramaQa-abhavat ••• SB, 
p. 291. 

44 . . . ity-asahkhya-avastha-pancaka-anusyutim pratipadayati. 
Ibid. 

4SSee the appendix for the Sanskrit. 

46Ya eva-aham purvedyur nirdhana asam sa eva-aham-adya 
sadhano bhavami-ity-avastha-pancaka-anusyutaika-atma 
pratyabhijnanad-avastha-pancaka-anusyutatvam tasyeti bhavaQ. 
Ibid. 

47The analogy is inadequate if one compares the state of 
fortune with the unfortunate, isolated (kevala) state that 
the sakala-pasu ultimately experiences. 

48Nanu panca-avastna-anubhavas-tasya na sambhavati. S3, 
p. 291. 

49 ••• muktau tasya-asankucita-jnana-kriya-saktir-agama
siddha. Ibid. 

SOPor a detailed discussion, see tne section on scripture as 
a valid means of knowledge, chapter 3, p.197 below. 
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51Na ca sa tadanim-utpadyate Isvarat-samkramati-iti va 
kalpayitum yuktam. Mok~a-rupayas-tasya anityatva-prasangat. 
Ibid. 

52Tatha ca sarvajnatva-adikam-apy-aQor-asti-iti vacyam. 
Ibid. In a footnote to the text, the editor gives an 
alternate reading of this line (apparently from another MS of 
the text): Tatha ca sedanim-apy-aQor-asti-iti pathantaram. 
"Therefore, it [that power (sa)1 is there even now [in the 
bound state]." The second reading makes more explicit the 
point that there is no origin of sakti but that it exists as 
part of the intrinsic nature of the atman. 

53Between the two cases mentioned in note 51 above and the 
conclusion in the next note is a sentence about a refutation 
to be made later on concerning the view that ~akti is 
produced or comes from some other source. It is noted here 
only to point out that the discussion is not in any way 
altered. 

54See chapter 1 p. 15 above wi th a quotat ion from the 
Sivayogaratna and the note to it, 47, with a quotation from 
the Mfigendra Agama. 

55In explaining this compound, viz., paratantra-panca
avastha (the five states of dependence), the editor of the 
text suggests in a footnote that it should be construed as: 
paratantrasya ya panca-avastha tad-anubhava ity-arthab 
("the one who is dependent is the one who has the five 
states--the experience of this, is the meaning [of the 
compound1"). SB, p. 292. 

56Itthafu ca tasya sarva-jnatvat svatantratvad~pta-kamatvac
ca katham paratantra-panca-avastha-anubhavaQ katham va 
purvokta dUQkha-vyamisra-vi~aya-bhogas-tasya ••• , S8, pp. 
291-292. 

57Yadyapi-idanlm-api tasya jnana-kriya-saktir-asty-eva 
tatha-api tasya-ruddhatvad-asarva-jnatvat paratantra
taya'napta-kamataya panca-avastna-anubhava upapadyate ••• 
S8, p. 292. 

58Nanv-evam sutaram panca-avastha'nubhavas-tasya na syat 
ruddha-jnana-kriya-saktitvena ~~aDa-tulyatvat. Tatha ca 
vtiscika-bhyat palayamanasya-asivi~a-mukha-nipataq 
Ibid. 

59Tatha ca tat-tat ghata-ady-akara-vfitti-pariQata-antao
karaDena kala-adina ca kadacit kincit kincid-vidarita-malas
tam-tam-artham-anubhavati-iti jagara-ady-upapattir-iti 
bhavaQ. Ibid. 



60Atas-svabhavikataya sansara-dasayam-apy-asti-ity
abhyupeyarn. SB, p. 293 

61i1ala-ruddha-sva-dt' ik -kr iya tva t avastha-pancakopeta- it i. 
Ibid. 
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62Mantri-yukto bhupo mantri-bhupa iti. Ibid. ~ivagrayogin 
interprets this compound as a madhyama-pada-loei-sa~asa, a 
compound which omits the middle me~ber. The stock exa~~le 
of such a compound is saka-parthiva, the king of an era, 
which is an abbreviation for §aka-priya-parthiva, the king 
dear to the era. The word saka also means "vegetable" and 
there is no grammatical difference in the use of the 
compound to read it as lithe king fond of vegetables." 

63Nanu mala-sad-bhave kim manam. 58, p. 295. 

64Pasa-abhave paratantryam vaktavyam kim nibandhanam I 
Svabhavikam cen-mukte~u mUkta-sabdo nivartate II M~igendra 
Agama, 7:2, quoted in 58, p. 295. 

65Na tavad-ajno'smi-ity-adi pratyak~am tasya jnana-abhava
vi~ayatvat. Na-apy-anumanam linga-abhavat. SB, p. 295. 
See also note 20 above. 

66See note 20 above. 

67The three means of valid knowledge are discussed in the 
chapter on prarnaoyavada. 

68Nanu pasoQ paratantryam kincid-ayattarn asvabhavikatvat ••• 
SB, p. 295. 

69S ee p. '7 above. 

70Na ca-asiddhiO. MUktata-dasayam paratantrya-adarsanat. 
Ibid. 

71Whilst scripture is the final authority, the role of 
inference is also implicit in it. In this context the sign 
or indicatory mark (linga)--without which there can be no 
valid inferential statements--which, for Sivagrayogin, is a 
statement based on scriptural authority, is the following 
reason (hetu) which validates his argument based on 
inference:--"since there is a disappearance of dependence in 
the state of liberation." See the above note for the 
Sanskrit and reference. 

72Evam k~aQa-vidhvam-si9u dUQkha-anu~akte~v-asuddhe~u 
bhoge~u sakti~ kincid-ayatta agantukatvat gha~a-adi-vat. 
Tadri~a-bhoga-asakti-hetutvena malatvam-api pak~a-dhar~ata
balat sidhyati. S8, p. 295. 
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73This term is not to be confused with the same used for 
Karman and maya as advent it ious (agantuka) rna lam. The:Tla 1 am 
referred to in the context under discussion is ~Qava-malam 
which is sahaja-malam, because it is "born with" the atman. 
The term agantuka here refers to the 'association' of aQava 
with the atman. In this sense, it is "added on" or 
incidental to the atman. 

74S. Kuppuswami Sastri, Indian Loqic, p. 189. 

75Gha~a-adi-hetu-bhuta-cakra-adi-sadharaOyena hetutva
matrena siddnav-a9i yatha cakratva-adikam vina cakra-ader 
gha~a-adi-hetutvam na siddhyaty-evam malatvam vina bhoga
asakti-hetutvam na siddhyati-iti bhavah. S3, p. 295. 

76In his Saivaparibhaja he rejects, in addition, the 
suggestion that maya and the body could be substitutes for 
the role of malam, Iyengar and Ramasastr i, eds., (Hysore: 
Oriental Research Institute, 1950), pp. 76-77. The main 
point in the rejection of these--viz., that each is 
responsible for effects different from what aQava-malam is 
supposed to be responsible for--is implicit in the 
sivagrabha.9ya discussion, and,need not be dealt with in 
particular, especially since Sivagrayogin himself does not 
consider them here. 

77Kinca-ayam malino no cet saktir bhoge~u kim-krita I Yadi 
sa nirmale'pi syan-mukta-atmasv-api sa bhavet II Rago'sti 
karaOarn sakter-iti-cet kim-malena tu I Sat yam rago'sti 
taddhetur na sa kincit karo'male II Amale'pi sa cet-saktyai 
syan-mukte'py-avise~atao I Na hi mUktas-sivo va'~i bhoga
asaktao kadacana II. Pau~kara Agama, pa5upa~alaQ, 126-128, 
quoted in SB, p. 295. 

78See chapter 1, p. 3S above. 

79 See i bid., p. 17. 

80The logical explanation and example of such a kind of 
inference defined by Nyaya, is the syllogism: "Earth is 
different from the rest (not-earth), for it has smell; 
whichever is not different from the rest (not-earth) has no 
smell, as water; th is (earth) is not so-- i. e., it does not 
have the absence of smell or gandhabhava, wi.!:,h which the 
absence of difference from not-earth (Pfthivitarabhedabhava) 
is invariably concomitant (vyapya); therefore, it is not so
-i.e., it is not devoid of difference from non-earth." S. 
Kuppuswami Sastri, Indian Logic, p. 233. 

81SB, p. 296. 



82Mithya-jnana-karma-adi-niruddhatvena kincij-jnatva
upapatteQ ••• Ibid. 
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83Mithya-jnanasya yatha-vad-artha-prakase'nupattya ••• Ibid. 

84 ••• mithya-jnanasya kadacitkatvena tad-abhava-da~ayam 
sarvasya-api prakasa-prasangac-ca. Ibid. 

~5Na-apy-etad-anyatna-jnanam tasya-apy-anudayat-svataQ I 
Suktika-rajata jnanam na bhavet-pata1am vina II Kinca-etad
anyath3-jnanam-agantukam-atha-itar~t I Agantukam cec
cicchakter-badhakam na kadacana II Yady-anagantukam tarhi 
na-anyatha-jnanam-eva tat II Pasupa~a1aD, 117-119, quoted in 
SB, p. 296. 

86Karmano'py-adi-mattvena-anady-atma-praka~a-avarakatva
ayogat pravaha-anaditvena tad-upapattav-api karmaQo bhoga
hetutve jnana-atmaka-bhoga-avarakatva-ayogat. SB, p. 296. 
The reference to the beginning1essness of 3Qava-malam needs 
to be seen in the context of the isolated (kevala) state 
when the atman is without Karman and maya. 

, 

87Mayeya-tattva-buddhigatasya tasya tad-urdhva-bhuvana
gate~v-abhavena te~am-anav~itattva-prasangac-ca. Ibid. 

88Bhoga-hetutvenaiva k1~iptataya taj-jananena-anyatha
siddhasya-avaraQam praty-api hetutve tattva-sankarya
prasangac-ca. Ibid. 

39Karmana'pi na ca jnana-badhaQ sambhavati dvijaq I 
Sadhyatvat-~armaQaQ pumsaQ sadhakatvena samsthiteQ II Kinca 
bhogaika-hetus-tat-katham bhogasya badhakam I Yato jnana
atmako bhogo'na Si tena" tad-av~itih II Dha~ma-adharma
atmakam karma tau-ca bauddhau vyav~sthitau I Vyapty-abhavat
tayor-urdhvam badhakau sarvataQ kath~m II Kinca bhoga
pravrittau tau vyapr"iyete katharn v~ittau I Anyatra-api 
prav~ittasya yady-anyatra-api"hetuta II Anyatra tattva
asamsti~~iQ karya-bhedad-vihanyate I Tasman-na karma-cic
chakter-badhakam samvyavasthitam II Pa~upa~alam, 130-134, 
quoted in SB, pp. 296-297. 

90Tasya ca-atmana sambandho na samavayaQ tat-sattve 
tadatmya-~rasangat. Ibid., p. 297. 

9lNa ca-avarakatvam-eva sambandhaQ tasya sambandha-antara
ayattatvat. Ibid. 

92See next note for the Sanskrit. 

~3Ata~ pari5e~at-sarnyoga eva sambandhab. Samyogitvac-ca 
dravyatvam. SB, p. 297. 
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94Vyapaka~cchadakataya vyapakatvam. Ibid. 

95Nanatve kalpana-gauravad-ekatvam ca-abhyupeyam. Ibid. 

96See , for example, the following from the Mfigendra Agama, 
OPe cit., 7:8 and 7:10, p. 202 and p. 204: 

"That [malam] is one for all beings, it is beginningless, 
dense, and great. Residing in each atman, it possesses 
manifold saktis which perish when their time comes to an 
end." (Tad-ekam sarva-bhutzmam-anad i-n ibiqam mahat I Pra ty
atma-stha-sva-kala-anta-apayi-sakti-samuhavat II). 

"That [malam] is single; if it were several [these] would 
be produced lIke such things [resembling them]. But, since 
there is no appearance of liberation simultaneously [for all 
itmans], it has several saktis." (Tad-eka~ bahu-sa~khyafu tu 
tadrig-utpattimad-yataQ I Ki~tu tac-chaktayo naika yugapan
mukty-adarsanat II). 

97Na caivam-ekasya muktau sarve~am muktis-syad-iti vacyam. 
SB, p. 297. 

98Vastu-tas-tu tat-tad-atma-manas-samyoga-nasat-tasya tasya 
muktir-iti dasame vakiyate. Ibid. 

99Tatra malasya tavat saksatkarena-apasaritatvad-
asamsparsab. SB, p. 461.' . 

100Mala-atmanos-ca samyogo'nadir-eva. Janakatva
abhimatasya karma-ader-abhavat. SB, p. 297. 

101Na caivam tasya vinaso na syat anaditvad-iti vacyam. 
Ibid. 

l02Anaditve'pi vinasaka-samagrl-samavadhanena vinasa
upapa t teo. Ib id. 

103Sivagrayogin does not mention here what exactly these 
means are, but he refers obviously to the religious 
discipline (sadhana) of supreme devotion to Siva. Refer, 
for example, to verse ten of the Sivajnanabodham in the 
appendix, the end of which reads: "supreme devotion should - , 
be had for this one [Siva] who is the atman's aid." 



CHAPTER 3 

HAN AS A COGNITIVE BEING 



3.1 Cit-sakti 3S the only means of valid cognition 

Early in the history of Indian thought consistent 

attention has been paid to what exactly constitutes 

cognition, the means of cognition, and the validity of 

cognition. l This epistemological concern--which constitutes 

logical reasoning (tarka)--while attempting to provide the 

basis for an intelligible discourse on matters of common, 

everyday experience, served the purpose finally, albeit even 

indirectly, of distinguishing it from what constitutes the 

knowledge of ultimate reality, or of indicating how it could 

yield a knowledge of one's own essential nature. In this 

sense, the concern with epistemology in Indian thought may 

be said to represent a philosophy of being and knowing 

involving, thereby, the metaphysical concern i~plicit in 

epistemology, where the e~pirical subject-object distinction 

ceases to be viewed as also reflecting ultimate reality.2 

In other words, one may speak of a two-fold function 

in the Indian concern with epistemology: a concern which is 

closely connected with what comes under the general theme of 

cognition, and a concern--on the basis of the 'validity' of 

cognition--with knowledge as such. Both these concerns 

involve an experience (anubhava, bhoga) as a consequence of 

man's involvement in the world. In terms of the twofold 

function of Indian epistemology, a distinction may be drawn 

between 'cognition-experience' and 'knowledge-experience'. 

The former may be said to be the contact which takes place 
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between an object and a subject through the means of the 

senses, leading to such experiences as listening, tasting, 

touching, etc. Cognition in this sense would encompass 

inference, verbal testimony, and other means of cognition. 3 

The latter, on the one hand, may be equated with valid 

cognition-experience, as when one knows the reality of an 

object through a perception of it (in which case error, 

illusion, etc., are ruled out 4 ) and, on the other hand, it 

would involve an experience, for example, of one's nature 

not derived through the usual means of valid cognition. 

Knowledge in the latter sense, as will be seen, would also 

preeminently include an experience that can be described as 

intuitive, transcendental, or religious, without the 

distinction between a subject and an object which 

characterizes cognition. 5 At the empirical level, 

therefore, knowledge may be said to involve cognition but 

not vice versa--i.e., cognition--insofar as it could be 

false or erroneous--does not necessarily involve or assume 

the status of knowledge. 

The above distinction is assumed in the discussions 

concerning the cognition of objects and the knowledge of 

ultimate reality, and the distinction is implicit in the 

terms prama and jnana. These terms are often loosely taken 

to mean 'knowledge' but in the light of what has been said 

above, prama is more correctly rendered as 'cognition' since 

it presupposes a means of cognition, i.e., a pramaQa. In 
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the case of jnana, in the sense of the knowledge of ultimate 

reality, a means is indeed acknowledged, namely, a sadhana, 

but in the context here this represents a special yogic 

attitude of contemplation or ~editation on the nature of 

reality as such. Several schools of Indian thought (e.g., 

Saiva Siddhanta and the schools of Vedanta) agree that the 

experience which is a knowledge of ultimate reality-

referred to as sivajnana or brahmajnana--cannot be had 

through any means of cognition (pramaQa), though it ~ay 

indirectly help in bringing this about (as will be seen in 

more detail shortly).6 

In the concern with theories of cognition, one can 

discern two broad trends in Indian philosophy: the theory 

of intrinsic validity (svatao-pramaDyavada) and the theory 

of extrinsic validity (parataQ-oramaQyavada). The adherents 

of the former are, for example, the MImamsakas, Vedantins, 

and Saiva Siddhantins. For them, valid cognition, i.e., 

empirical knowledge, is true by its very nature and the so

called erroneous nature or invalidity of knowledge is due to 

some defect in the means or source of cognition (karaQa 

do~a), e.g., defective eyesight. Thus, one cannot speak of 

'false knowledge' but rather of an error in the means 

through which cognition takes place. This view is opposed 

to the latter theory of extrinsic validity, propounded by 

the Nyaya school, where an extraneous factor or condition 

needs to be fulfilled in the origin (utpattau) or the 



ascertainment (jnaptau) of cognition to establish its 

validity.7 
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The fundamental question underlying epistemology 

(pramaQyavada) in both these trends concerns what precisely 

constitutes the valid means of cognition, i.e., pramaQa. In 

the epistemological context this term has implicit in it 

three cognate words, all of which are derived from the root 

rna prefixed by ~: prameya or the object of cognition, 

prama or pramiti which is the cognition itself, and the 

pramat~i or the subject, who is the cognizer. The verb 

prama itself means several things: to measure, to ~ete out, 

to estimate, to arrange, to form a correct notion of 

something, to understand or to know. 8 The causative form of 

the verb, pramapayati, meaning 'to cause correct knowledge, 

afford proof or authority', brings out the epistemological 

sense of the means (pramaQa) as the right measure, the 

standard or authority of the means of prama, the correct 

notion, true knowledge or valid cognition. 9 

In rationalizing what exactly may be called a 

pramaQa (a means of valid cognition) the Siddhantin says: 

That without which there is no valid cognition of 
any object whatever, that alone is to be 
acknowledged as the valid means of cognition, and 
sight, etc., are not such [valid means].10 

This conclusion is based on the logical assumption that: 

Whatever is an object of cognition is not a means of 
cognition, since it [the object] is cognized through 
some means. ll 

This insightful conclusion, which is unique to Saiva 
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Siddhinta, seems contrary to what is generally accepted as 

being a possible means of valid cognition, viz., perception, 

which is acknowledged by all schools which deal with 

epistemology, and an explanation is necessary for the 

precise sense in which the Siddhantin maintains this 

position. The reason is twofold. Firstly, as stated above, 

whatever is a means of cognition is not an object of 

cognition and since the senses can be objects (i.e., of an 

'inner' perception, as will be seen further), they cannot 

strictly be called the means by which cognition really takes 

place. Secondly, the scope of the senses is limited insofar 

as each sense has its own specific, and limited, frame of 

reference. There is no doubt for the Siddhantin, however, 

that there is some cognitive element in man which is not 

restricted as the senses are. This element or principle is 

responsible for the possibility of the various forms of 

cognition which should, therefore, be called the ?ramaQa, in 

the true sense of the term. In Sivagrayogin's own words: 

It should be acknowledged that there is some 
means of cognition which grasps all objects, since 
it is impossible that the senses such as sight, 
etc., can grasp objects other than those which are 
their respective objects. 12 

The authority on the basis of which this argument is 

made, clarifies the Siddhantin's point even further: 

In the perception of sound there is no sight and in 
the perception of colour there is no hearing. It is 
samvid (consciousness) which grasps everything and, 
therefore, it alone is regarded as the valid means 
of cognition. 13 
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sivagrayogin identifies samvid with cit-sakti when he says, 

about the means of cognition which grasps all objects, that 

"that, indeed, is cit-gakti."14 What this means for man as 

a cognitive being is that: 

The atman's cit-sakti, which is a synonym for 
[what yields] valid cognition and which is devoid of 
memory, misapprehension, and doubt, is the general 
definition of [what constitutes] the valid means of 
cognition. lS 

Insofar as cit is not only indestructible but is in fact 

also inseparable from its sakti--as already seen (Chapter 1, 

p. ~Z) with the power of consciousness being inherent to 

consciousness itself--it follows that there should be an 

uninterrupted 'knowledge-experience' of itself through its 

own sakti. But, then, this is possible, as already 

categorically stated above, only with the cit-sakti which is 

devoid of doubt, misapprehension and memory. 

These three factors are limiting agents of man's 

intrinsic power of consciousness (atma -cit-sakti)--on 

account of the efficacy of its association with Malam. Each 

of these is clearly defined as follows. Doubt is "a notion 

conditioned by two alternatives, on account of perceiving 

common features, such as [when one wonders] 'is this a 

pillar or a person?' etc."16 Misapprehension is "the notion 

of something not in the thing as such, as [when one 

apprehends] silver in the mother-of-pearl, etc.,,17 Memory 

is "a notion arising from impressions produced in previous 

experiences such as a lover's vision of the beloved, etc." 18 
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The conclusion, therefore, is that "the cit-~akti which is 

devoid of these three is, indeed, the valid ~eans of 

cognition."19 

Since man is not devoid of these three factors, 

which are consequences of the involvement in worldly 

experiences, it follows that there can be no knowledge of 

cit (consciousness) which its own sakti is capable of fully 

furnishing. The question asked earlier may be repeated in 

the context here: why is man in a state such that the 

powers of consciousness (cit-sakti) are conditioned and, 

thereby, hindered by doubt, misapprehension and memory? The 

question becomes crucial especially in the light of the 

possibility, as already seen, of cit-sakti functioning in an 

unfettered state. The answer to the question was provided 

in the discussion concerning the proof for the existence of 

malam, and its efficacy in limiting the expression of the 

atman's power of consciousness. The limitation under which 

cit-sakti operates in man does not, however, preclude the 

Siddhantin's view that it is in fact the only means of 

cognition and knowledge as such. 

In view of the unique standpoint in accepting cit-

sakti as the only pramaQa, it is important to see how 

'. - . Slvagrayogln discusses in detail the validity of such a 

position--it is important insofar as it furnishes the 

precise sense in which the Siddhantin argues his case, 

especially in view of the thesis that man's essential nature 
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is defined by consciousness (cit) and the power (sakti) 

intrinsic to it. 

The discussion in this context centres around the 

synonymous terms karaoa and sadhana, which ~ean 'an 

instrument, agent, or apparatus' which serves as a 'means' 

through which anything may be effected or accomplished. The 

words avyapti and ativyapti also occur frequently in the 

discussion and are used to express fallacies i~ any 

definition of a term. Avyapti is the fallacy of a 

definition which is too narrow insofar as there can be 

evidence of instances not encompassed or pervaded (avyapti) 

by the definition, e.g., the definition that man is a being 

who eats cooked food does not include those who eat raw 

food. Ativyapti is the fallacy of a definition which is too 

wide since its scope extends beyond its intended limits or 

over-pervades (ativyapti) into instances which cannot 

strictly be said to be included in the definition, e.g., in 

the definition that man is a mortal being, mortality applies 

to elephants and ants, as well. 

Before setting forth his own definition Sivagrayogin 

first considers what an opponent might have to say. The 

objection is that cit-sakti as a definition of pramaOa 

cannot be accepted because, firstly, a pramaQa: 

cannot be an instrument (sadhana) of valid cognition 
since it [the definition] is too wide with regard to 
a lamp, etc., [which would also be included]. This 
has even been said in the Pau¥kara [Agama, 7:11]: 
"Now, whatever is the instrument (sadhana) of valid 
cognition, why cannot it be a means of cognition 



(pramaoa)? That cannot be since the situation will 
arise where the eyes, the lam?, etc., will have the 
nature of the means of cognition (pramaQatva)".20 
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The method of putting authoritative statements in the mouth 

of the opponent is stylistically very effective. It is the 
, 

acquaintance with Sivagrayogin's own standpoint that 

facilitates the task of distinguishing his view from that of 

the opponent. 

The fallacy of the definition which the opponent 

points out here is that an instrument which cannot operate 

on its own, e.g., a lamp, could be taken as the real means 

of cognition, and not necessarily cit-~akti alone. In the 

light of this statement the opponent points out further, 

that if cit-~akti were to be considered as the valid 

cognition itself (pramiti)--which the Siddhantin does, as 

already seen--then it is impossible that it can also serve 

as an instrument (sadhana) for cognition itself. 21 The 

objection amounts to saying that if cit-sakti is identical 

with pramiti (valid cognition) then pramiti would be an 

eternal feature because cit-sakti is eternal. In other 

words, potentially there would always be a condition of 

valid cognition if the Siddhantin's position were tenable, 

but this is not the case as far as man is concerned. 

The next objection that the opponent raises, in 

anticipation of a possible clarification, is that the 

Siddhantin cannot say: 

Cit-sakti alone is not the valid cognition (pramiti) 
but cit-?akti which is defined (avacchinna) by this 



or that object and it [cit-sakti] is produced 
through the production of the qualifying object and, 
thus, it is not impossible for it [cit-sakti] to be 
an instrument (sadhana); and there can be no fallacy 
of over-pervasion concerning things like a la~p, 
etc., since the word 'sadhana' is [not different] 
from the word 'karaQa'. 

This argument from the opponent's point of view gives the 

158 

impression that a pramaQa, for the Siddhantin, could well be 

a sadhana or karaQa and if cit-sakti's relation to objects 

is the determining factor for what constitutes a definition 

of a pramaoa, then clearly the senses too would have to be 

included according to such a definition. The opponent's 

argument is that if the Siddhantin accepts this position, 

then obviously there cannot be the charge of having a 

definition which is too wide. 

The opponent, however, realizes that this is 

precisely what the Siddhantin cannot accept because of an 

evident problem in such a position, under certain 

conditions: 

It is through the existence of a qualifying object-
and as a consequence of such an object alone--that 
cit-~akti is generated, even when there is no 
contact of the eye, etc., [with an object]; and in 
such a case [there can be no valid cognition] since 
it is not produced through sight, etc. 22 

It is clear, according to the opponent, that when the eyes 

are not in contact with an object, the perception of the 

object is impossible. Conversely, it may be said that when 

there is no visible object, the function of otherwise proper 

sight is useless in perceiving objects, for example, at 

night. If the sense of sight were accepted as being a 
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pramaQa, as shown in the previous argument, then it would 

mean that the mere possession of good sight is sufficient to 

yield valid cognition, even when there is no direct contact 

with an object. Further, and on the other hand, the mere 

presence of an object should yield cognition even without 

sight, since the mere presence of the object is said to 

'produc~ cit-~akti. Therefore, as the opponent implies, with 

cit-~akti as the pramaQa cognition, ipso facto, should take 

place. In other words, in neither of these cases is there 

valid cognition, i.e., neither with cit-sakti alone, and 

without the sense of sight, nor with sight alone which is 

not capable of seeing in the dark. 

The opponent goes on to say that "since even a 

doubt, an erroneous cognition, etc., would be aspects of 

cit-~akti which is qualified by this or that object, there 

would be too wide a definition as regards the Icause l 

(karaoa) of these."23 The argument is that if cit-~akti is 

the pramaoa, and if it is said to function as an instrument 

of cognition, such as sight, then such a definition is far 

too wide in its scope, since it would be responsible not 

only for valid cognition (pramiti), but for doubts and 

erroneous cognition as well. In short, this means that it 

is impossible for the Siddhantin to have a viable definition 

of cit-sakti as the only means of cognition, since the 

instruments of perception, such as sight, would have to be 

included insofar as there is any reference to an object.24 
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In such a case there can be no distinction between the 

causes of valid and invalid cognition, and whatever is said 

to be the cause of both would have a scope inadmissibly too 

wide in its application. Hence, the Siddhantin's notion of 

cit-sakti as the only valid means of cognition is untenable 

according to the opponent. 

The above objections rest on what precisely 

constitutes the definition of an instrument (karaQa, 

sadhana) of cognition. The Siddhantin thus has to consider 

the opponent's views on the matter before arriving at a 

final definition of cit-sakti as a pramaQa. 

sivagrayogin objects to five different views on the 

nature of instrumentality (karaQatvam) that the above 

arguments of the opponent take for granted. He says that a 

final settlement is impossible as to whether instrumentality 

is--

1. connected with a result by being distinguished as 

separate from it (ayoga-vyavacchedena phala

sambandhitvam)i 

2. a possession of a function (vyaparavatvam)i 

3. a possession of a function connected with a result 

(phala-niyata-vyaparavatvam) i 

4. the being set into motion by an agent of action (kart~i

preryatvam)i or 

5. an assemblage of instruments of valid cognition (prama

samagrTtvam. 
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For a proper understanding of the Siddhanta position, it is 
~ 

necessary to see what Sivagrayogin says about each of these 

points. 

Instrumentality (karagatvam) cannot be said to be 

connected with a result, since such a view would contain the 

fallacies of a definition being both too wide and 

even too narrow. 25 It would be too wide insofar as it would 

include karman, intended here in the gra~~atical sense of 

'object', which involves pleasure and pain. Such a ~osition 

is inadmissible because pleasure and pain cannot be regarded 

as instruments (karaoas) since they are results (phalas) of 

previously performed deeds. Such a definition of 

instrumentality is therefore given too wide a scope. 

Further, if instrumentality is connected only with a result, 

then certain instances of perception are excluded from the 

definition as, for example, when the function of sight is 

operative but the object is not really seen. That is, the 

eyes 'function' but there is no result insofar as there is 

no cognition of any object--a case of seeing without 

looking. In this way, instrumentality defined as what is 

connected with a result has to be ruled out. 

The second definition of instrumentality, namely, 

that it is the possession of a function, is also 

unacceptable for the reason that it is too wide insofar as 

it would include things like a pot and a larnp.26 These 

objects undoubtedly possess certain functions, but these 
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functions do not necessarily make them 'means' of valid 

cognition, even though a lamp, for example, as an instrument 

may be an aid to perception. On the other hand, these 

functions exclude the activity of subsumptive reflection 

(paramarsa), i.e., the activity which yields the knowledge 

of the minor term of an inference in its connection with the 

major term, and which is an 'instrument' of any inference, 

though itself devoid of any 'function'.27 It cannot be 

said, further, that the instrument (karaQa) is the 

indicatory mark or sign (linga) which has the function 

(vyaparakam) of this sUbsumptive reflection--the argument is 

that in the inference 'there is fire because of smoke', 

smoke is the sign (linga) of fire but it cannot be the 

instrument (karaQa) of the inference. 

The above argument, in other words, is invalid 

because it is impossible for the linga to be a special 

instrument (karaoa) of an inference because it is improper 

to say that a linga produces anything "since it has the 

nature of the past and the future.,,28 In other words, a 

sign such as smoke, which leads to the inference about the 

presence of fire, in principle exists all the time and is 

manifest at all times whenever there is fire. The sign of 

fire is smoke and this is always so. It is the sign of fire 

and not the instrument which brings about the inference of 

fire (nor is it the instrument which causes fire) and, 

hence, a 1in3a cannot be the karaQa which comes into contact 



with a particular object at a particular time. The 

definition of instrumentality as the possession of a 

function is fraught with the above problems and is, 

therefore, unacceptable to the Siddhantin. 
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The above arguments serve as the basis for a 

refutation of the third definition of instrumentality, viz., 

that it is the possession of a function necessarily 

connected with a definite result. "~vhen it is dark, etc., 

the contact of the eye [with an object] does not produce any 

result, and in the absence of any rule for this [viz., that 

whenever the function of sight is operative the object must 

be cognized] the definition excludes sight, etc."29 \1hilst 

the previou3 argument is a refutation of what was taken to 

be an 'instrument' which is always present, this argument 

now refutes--on the basis of its being too narrow--the view 

that the cognition of an object must necessarily take place 

when the corresponding sense is operative. It cannot be 

argued to compromise the situation (the Siddhantin tells the 

opponent) that indeed there can be no sight in darkness but 

that, for example, for sight to be possible in the dark--and 

thereby lead necessarily to the production of a result, 

viz., the sight of the object--there can be for sight in 

darkness "an association with some other cause.,,30 

The objection that the Siddhantin raises here is 

that the opponent cannot justify a definition of 

instrumentality in this context, i.e., as what must 
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necessarily produce a result, by admitting an aid, e.g., a 

lamp, which makes visibility possible in the dark. If this 

were the case, that is, if one were to justify arguments in 

such a way, then every activity in the world could be 

explained--and explained away--by such conditions. The 

phrase "connected with a result" to explain instrumentality, 

thereby becomes meaningless,3l apart from the fact that the 

value of a definition would be lost. In other words, there 

is no significance attached to the cognition which sight 

itself is said to provide if an additional factor, on 

account of which visibility becomes possible in certain 

instances, were accepted. Such a position would mean an 

inadmissible inclusion within its scope also of karman, 

action in general, which would immediately ?roduce the 

necessary result by the various modes of auxiliaries--just 

as the lamp would produce the desired result of the sight of 

an object at night. 32 

Further, "if it is said that the difference in the 

terms 'instrument', 'act', and 'agent' is due only to a 

difference of designation (upadhi), then it is not so." If 

this were the case, then each term, including the agent of 

an action, would be absorbed into the other. Moreover, the 

eyes, for example, would become as good as non-existent in 

the case of an inference (e.g., of fire), ~ade possible by 

some instrument involved in the perception of an object 

(e.g., of smoke). In this way, the term 'instrumentality' 
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is devoid of any significance whatsoever. 33 The Siddhantin 

points out here that there is no arbitrariness in the 

distinction contained in usages such as: an agent (kartxi) 

performing an act (karman) using an instrument {karaQa}. In 

other words, Sivagrayogin is arguing the point that aids 

(such as lamps) to instruments (such as eyes, through which 

sight takes place) are not instruments, strictly speaking, 

and this applies especially in the epistemological context, 

where there is a concern with the way in which cognition and 

knowledge occurs. The following is presupposed in the 

argument here: just as the lamp is not the instrument of 

sight in relation to the eyes, the eyes themselves are not, 

strictly speaking, the means of sight in relation to the 

conscious power (cit-sakti) which makes their operation 

possible. In the light of this, the conclusion which the 

Siddhantin comes to is that instrumentality which is defined 

as the possession of a function which is necessarily 

connected with a definite result, is quite unacceptable. 

The fourth definition of instrumentality as the 

being set into motion by an agent of action, is also 

rejected. Sivagrayogin's considered opinion is that this is 

too broad a definition, so as to include even the body, and 

only partially applies to sUbsumptive reflection. The body 

cannot be the means per se of cognition insofar as it is 

itself set into motion, no less than a lamp has to be turned 

on for sight at night. That is to say that just as a lamp 
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or light is an auxiliary factor for sight, so too the eye 

itself is, by extension, an auxiliary factor at the service 

of the real means of perception (or inference), viz., cit-

sakti. - , Whilst sUbsumptive reflection (paramarsa) is 

acceptable as an instrument (karaQa), only insofar as it 

yields a valid conclusion (anumiti), and is an indispensable 

component of an inference (anumana)--as already seen--

nonetheless, as far as the definition under consideration is 

concerned, it cannot be regarded as an independent agent 

(svatantra-kart;i), responsible for the act of inferring a 

conclusion. Par~mar~a constitutes a "complex"34 component 

of the inferential process as a whole and, apart from this, 

it is "not conditioned by the will of an agent (puru§a

tantra) but by the object (vastu-tantra) or by another 

knowledge which serves as its means (pramaQa-tantra)."35 In 

the light of these defects, the view of instrumentality 

under consideration would also have to be unacceptable. 

The fifth definition of instrumentality as an 

assemblage of the instruments of cognition, would also have 

to be rejected on the grounds that each sense of perception, 

individually, would be excluded from the definition. This 

is the case since: 

••• by [the word] assemblage (samagri) [is meant 
what] has the form of a collection (samudaya) of 
instruments (karaoas) and a collection would mean 
even sight, etc., which [individually] are not 
different from what make up the parts of the 
collection (samudayin); by this, even the cognizer, 
the object cognized, etc., would be the means of 
cognition if [each sense were] an assemblage; this 



would be a case of a transgression of the custom of 
the distinction [between one and the other].36 

This refutation by the Siddhantin has several noteworthy 

points. Firstly, if instrumentality is defined as a 

167 

collection of factors then the organ of sight, as a distinct 

entity, is excluded from being an instrument by itself. 

Secondly, if the organ of sight were itself seen as a 

collection of entities then such a definition would include 

within it the object which it, in fact, cognizes--since t~e 

object perceived would have to be included in the collection 

of causes responsible for cognition. Conversely, and 

thirdly, there would be no reason why the object perceived 

could not be regarded as the instrument of perception in the 

collection of causes. Fourthly, the common practice of 

distinguishing a subject from an object would have to be 

abandoned in everyday discourse. Fifthly, a collection of 

the causes of cognition which does not distinguish the 

threefold components of the cognizer, the cognized thing, 

and the means of cognition, in fact cannot logically be 

deemed a collection--such a threefold distinction cannot be 

entertained in terms of the definition of instrumentality 

under consideration. 37 

The above objections, further, are justified for the 

following reason: "because it is improper for a collection 

of causes to be a means of cognition since it [the 

collection of causes] is an object cognized." This argument 

is based on what Paujkara Agama 7:12 says, which 



, 
Sivagrayogin repeats in the context here: 

whatever is an object of cognition ca~not be a means 
of cognition, since it [the object] is cognized by 
some means. 
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It is on the basis of all the reasons stated above that the 

Siddhantin says conclusively: "Therefore, the general 

def in it ion of a means (prama oa) is not proper." 

After discussing the impossibility of a means 

(pramaoa) being an instrument (sadhana, karaoa)--which a 

lamp and the sense are--Sivagrayogin now states what 

precisely is to be regarded as the real means of cognition: 

Cit-sakti which is delimited by this or that object 
is the valid cognition with regard to such an 
object, and this [cit-sakti) alone is the valid 
means of cognition. 38 

With this clear statement identifying the means of cognition 

and the cognition itself, cit-sakti is given a unique 

position by the Siddhantin. It is inextricably a part of 

cit (consciousness) and in the epistemological context the 

two terms cit and sakti are interchangeable. Therefore, to 

say that cit-sakti is the pramaQa is to say, in effect, that 

cit itself fulfills this function. It is in the light of 

this identity that cit-sakti is both the pramaoa (the means 

of valid cognition) and the prama (the valid cognition 

itself) • 
, 

Although Sivagrayogin does not state it here 

explicitly, it may be added that cit-~akti is also the 

pramatfi (the cognizing subject), insofar as it constitutes 

the essential feature or definition of man in the sense in 

which a quality (dharma or ~) is identical with what 
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possesses the quality (dhar~in or gUQin). 

It must be noted that despite the fact that cit

sakti is the eternally illuminating factor in man "it cannot 

be said that there is the contingency of manifesting an 

object all the time." This point is a crucial one because, 

unlike a lamp, cit-sakti is independent and its ability to 

provide knowledge--which is identical with itself as t~e 

means of knowledge--should, by definition, always reveal the 

objects of cognition in an unhindered and unlimited way. 

But this is obviously not the case with nan in the world and 

an explanation is necessary so as not to relegate the 

concept of cit-sakti as the pra~ana to a position not 

different from that of the opponent--where the role of cit

sakti as an instrument of cognition would inadmissibly be 

identified with that, for example, of a lamp. 

Although cit-sakti is intrinsically independent it 

beco~es hindered and fettered through the factor of mala~, 

as already seen. This factor which is responsible, further, 

for cit-sakti to bearcoyporeality--albeit in order to be rid 

of all fetters finally--rnakes cit-sakti rely on the role of 

the buddhi (intellect) as an instrument to aid it. This 

situation represents the predicament of man, entailing the 

striking paradox of being essentially independent while at 

the same time being conditioned, namely, by the buddhi, the 

indispensable principle for man's experience in the world. 

Buddhi which has a limited scope and function, as will be 
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seen in greater detail below, is the chief aid to cit-sakti 

which comes under its sway in all matters, and especially in 

cognition. It enables cit-sakti to manifest itself in a 

limited way. In other words, in view of the need--as 

already seen--for the atman to undergo worldly experience, 

the power of consciousness intrinsic to it (atma-cit-sakti) 

consequently, and in the nature of the case, is li~ited. 

This means that the buddhi allows or makes possible a 

partial or restricted expression of cit-sakti. 

It is to be noted that the ability of the buddhi to 

operate is made possible by cit-sakti itself and there is, 

in this context, the paradoxical situation of cit-sakti 

being fettered by the buddhi and the buddhi itself requiring 

the power of cit for its very operation. It has already 

been seen that the buddhi (intellect) belongs to the 

category of things which are of the nature of non

consciousness or insentience (acit, jaQa) and, hence, 

requires a conscious motivating factor, namely, cit-sakti. 

Whilst the buddhi is useless without cit-sakti, it is, 

nonetheless, ind~ensable for man's life in the world. The 

limitation which the buddhi effects is temporary since its 

potency vanishes with the impotency of malam. The 

manifestation of the buddhi occurs, as already seen through 

its vfitti (mode or modification), which is what makes 

cognition possible via the different senses. It may be said 

in this context that just as ~ manifests itself through 
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its sakti, buddhi manifests itself through its vtitti 

(excepting, for the moment, the point that the intellect is 

intrinsically insentient). 
/ 

The above points are presupposed when Sivagrayogin 

says, in continuing his explanation of cit-sakti as the only 

pramaQa, that cit-sakti does not cognize objects all the 

ti~e. His argument is an intricate one and may be put in 

his own words before attempting to consider it in detail. 

The reason why cit-sakti does not cognize objects all the 

time, he says, is: 

Because, when there is no appearance of a buddhi
vtitti which is effected by sight, etc., the contact 
with the object--by being obscured by malam--is as 
good as non-existent. However, when it [buddhi
vritti] arises by removing malam, and since the 
contact with the object is unobscured--since this is 
the occasion for cit-sakti to become delimited by 
that object--there arises the manifestation [of the 
object] for that period of time. 39 

What this means is that the vritti of buddhi is not only 

responsible for a meaningful and useful contact between cit-

sakti and the object of perception, but also for the 

duration of such a contact. No sooner the v~itti ceases 

than the obscuring veil of malam returns, the contact with 

the object is broken and, thus, cognition does not occur. 

In this sense the vritti is like a lamp which makes 

visibility possible as long as it operates. The fact that 

cit-sakti is made to rely on the function of the buddhi-

v~itti is due to the restrictive potency of malam and this 

situation is no reflection on the intrinsic nature of cit-
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~akti as the all-pervasive, eternal factor of cognition and 

knowledge as such. It is only the atman's association with 

malam that necessitates the reliance of cit-sakti on the 

vtittis of the buddhi for life in the world. 
, 
Sivagrayogin gives another interpretation of what 

exactly is meant by the relation between cit-sakti and an 

object: 

The contact of the object with cit-sakti is the 
altered state of the buddhi-vritti in the form of 
the experience of the object as it is, and because 
the delimitation of the object is only temporary, 
there occurs a manifestation [of the object) only 
temporarily. 

The lamp analogy may be applied here as well: just as the 

light of the lamp may be said to encompass the object 

according to its shape and size and, thereby, make it 

cognizable as such, so too a buddhi-vritti may be said to 

take on the nature and character of an object and, thereby, 

make it evidently cognizable as such. Further, just as a 

lamp can only manifest objects that come within its range, 

so too cognition takes place to the extent to which the 

buddhi-vritti is capable of functioning. Here again, this 

limitation to, and contingency on, the capacity of the 

bUddhi-vfitti is no reflection on the nature of cit-sakti. 

From the above description, it would seem that 

whenever the buddhi-vritti with the aid, for example, of the 

senses, is instrumental in forging a link between an object 

and cit-sakti, the resultant cognition must necessarily be 

valid, in view of the fact that cit-sakti is I'the 
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manifesting source or ground of know1edge.,,40 Whilst this 

must certainly be the case if cit-sakti--with its essential 

nature as the illuminating factor of cognition--is said to 

be the only pramaoa, it would mean, nonetheless, that the 

role of doubt, error, and memory41 in empirical cognition 

would also have to be attributed to cit-sakti. In the light 

of the Siddhantin's persistent claim that cit-sakti is not 

only the source of truth and validity but is also knowledge 

itself, this view would involve a striking ano~aly if it 

were responsible for doubt and error as well. It is in 

order to be precise about the definition of cit-sakti as the 

only pramaQa, that sivagrayogin repeats, in this context, 

the authoritative statement of the Pauqkara Agama (7:22): 

Cit-sakti which is free of doubt, etc., is 
acknowledged as the valid means of cognition. 42 

This statement in itself is clear, but the question 

still remains as to how exactly it is to be interpreted. 

Sivagrayogin provides an insightful exegesis here, the 

clarity of which is strikingly evident. He says: "The 

phrase 'free of doubt, etc.,' means 'the object-conditioned 

buddhi-vfitti which is free of doubt, etc.,' and only after 

that, is there a [proper] delimitation by this or that 

object." Explaining further, he adds: 

By the fact that it is impossible for cit-sakti to 
be identified with a buddhi-vfitti which is ridden 
with doubt,43 etc., and since this would give rise 
to a contradiction in the phrase "[cit-sakti] free 
of that [doubt, etc.}", the meaning is: "only after 
the conditioned buddhi-v~itti is free of that 
[doubt, etc.]", because this is the necessary 
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conclusion. 44 

What this typically compact Sanskrit construction 

means is that it is contradictory to say that cit-~akti per 

se must be free of doubt, misapprehension and the conditions 

of memory in order to be a pranaQa. The Pau~kara Agama does 

seem to mean this, in the quotation above, but this has to 

be understood--as is im~licit in Sivagrayogin's commentary 

on it--in the light of the definition of cit-sakti as the 

essentially unerring, undoubting conscious principle 

constitutinl the nature of man, vis a vis the role of the 

buddhi as a necessary aid to cit-~akti (which has become 

associated with malam, to its own detriment). Cit provides 

the power or ability (sakti) necessary for the buddhi to 

function and illumines, manifests, and cognizes what the 

buddhi presents to cit, through its vtitti. Consequently, 

doubt and error have to be attributed to the buddhi. In 

other words, cit-sakti manifests the contents that the 

buddhi-vfitti acquires "in the form of the experience of the 

object as it is," as seen above. 

Sivagrayogin cautions the opponent's impatience at 

this insistence on cit-sakti as the pramaQa, as a 

consequence of which it might now be said: "Away with cit

sakti! Let~ the buddhi-vfitti alone be the light for the 

[cognition of} objects."45 This is unacceptable for the 

following reason which clinches the argument: "Since the 

buddhi is insentient, as is also its v~itti, and since the 



175 

illumination of objects can only be on account of cit-~akti 

which is of the form of consciousness (samvid) ."46 This 

conclusion is on the authority of the Pau~kara Agama (7:17) 

/. - . 
state~ent which Slvagrayogln quotes: 

Since it is of the nature of non-consciousness, and 
since it is not different from the eye, etc., nor 
from what is derived out of prakfiti, buddhi is not 
the pramaQa. 

'. - . The word buddhi here, as Slvagrayogln says, is to be 

construed as buddhi-v~itti "because its vfitti is not 

different from it."47 

The analysis which establishes cit-sakti as both the 

pramaoa and the pramiti is grounded on a transcendental 

reflection on the nature of man as the cognizer involved in 

worldly experience. This special status is given to £l!= 

sakti because it stands for consciousness (cit) and its 

intrinsic power (sakti). Cit or consciousness, which is not 

essentially different from its own power or sakti, is 

eternal, all-pervasive, and constitutes man's essence 

described as the atman, as already seen. It is the 

motivating principle of all activity characteristic of 

sentience (a fundamental position opposed to the Sankhya, 

Yoga, and Advaita views). As such, it falls outside the 

realm of what can be referred to in spatial and temporal 

terms. When cit-sakti becomes associated with the limiting 

and, thereby, fettering adjuncts, there arises the 

possibility of a mistaken mutual identity between them. 

Buddhi, manas, and ahankara are three potential candidates 



176 

for the erroneous identification with cit-~akti. Of these 

the buddhi is the most important to consider, as has been 

done above. In view of its indispensable function in the 

realm of phenomena, serving as an aid to cit-sakti, it 

appears to perform as cit-sakti itself, at whose disposal it 

in fact is. It is the role of the buddhi which forges the 

link between the empircal realm of phenomena and the 

transcendental realm where cit-~akti is said to reign 

supreme. At the empirical level cit-sakti administers, so 

to speak, through aids such as the buddhi, and becomes 

coloured by what the buddhi presents to it. Cit-sakti is 

thereby brought to the empirical level at the hands of the 

buddhi, guided and misguided by it. It is here, at this 

level, that whatever can be spoken of in spatial and 

temporal terms becomes erroneously directed at cit-sakti, 

which essentially transcends it. 

When it is said that the buddhi forges the link 

between the phenomena (of which the buddhi is itself a part) 

and consciousness, what is implicit in the epistemological 

context, is that the buddhi operates in close association 

with the manas (mind), the ahankara (ego), and the indriyas 

(organs of sense), which are finally under the control of 

the buddhi. Cit-sakti illumines the information they 

provide, acquired by the instruments of sense perception 

(pratyak~a), inference (anumana) and verbal testimony or 

scriptural authority (sabda or sruti). In the light of what 
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has been said about cit-sakti as the only means of cognition 

(pramaQa), it is to be noted that these three, which are 

generally regarded as means of cognition, are to be seen 

merely as instru~ents (as with the buddhi) which are 

operative only because cit-sakti makes possible an 

expression of their ability. It is only in this sense, 

namely, that cit-sakti alone is the means of cognition and 

knowledge--which at the empirical level requires the 

indispensable aid of certain instruments--that pratyak$a, 

anumana, and sabda are also indirectly referred to as 

pramaoas, or means of cognition. When doubt, error, and 

me~ory enter into the fabric of cognition, these are 

attributed, as already seen, to the buddhi which, in turn, 

acquires them via sense perception, inference, and 

testimony. It is in this context that valid and non-valid 

cognition applies. As far as cit-sakti per se is concerned, 

it is beyond validity and non-validity and stands for truth 

as such. It is necessary now, therefore, to consider 

pratyak~a, anurriana, and sabda as pramaQas in the specific 

sense in which Saiva Siddhanta regards them--they are 

necessary insofar as they broaden the scope toward the Saiva 

Siddhanta understanding of man. 

Before discussing the so-called three means of 

cognition, it is to be noted that it is precisely in this 

context of the concern with the theory of cognitIon that 

certain conditions--generally acknowledged by all systems of 
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/ . 
Indian thought, including Salva Siddhanta--need to be 

fulfilled, in order that the accepted means of cognition 

retain their unique roles and natures. These conditions may 

be summarized as follows: 

1. The cognition that each means furnishes must be new and 
not attainable by any other means. 

2. One means may aid another in making the cognition 
possible--e.g., perception may aid the cognition arrived at 
through an inference--but the means in question should ~ 
be reducible to another. 

3. The cognition arrived at through a particular ~eans 
should not be contradicted (abadhita) by another means. 

4. The accepted means of cognition should appeal to reason 
and in the case of scriptural authority (sruti, §abda), for 
example, (as will be seen), the revealed truth must appear 
probable and be made intelligible in terms of hUman 
experience (otherwise sruti would fail in its purpose). 

It is in the light of a serious consideration of these 

factors that the Siddhantin accepts only three 'means' of 

cognition 48 which may now be dealt with, as Sivagrayogin 

considers them. 

3.2 Sense perception (pratyakia) 

Sense perception is man's most basic and most 

important instrument of cognition. Its significance for 

epistemology can hardly be over-e~phasized, especially since 

it is also the ground for the validity of all other 

instruments of cognition. Its importance is recognized by 

all systems of Indian philosophy and its significance is 

evident in the fact that it is usually the first described. 

What this means is that if the validity of sense perception 
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as a means of cognition is first established, then the 

validity, for example, of inference could have credibility-

providing, of course, that the inferential process itself is 

sound. 

In following the generally accepted definition of 

sense perception as a means of valid cognition 49 in Indian 

thought, the Siddnantin also acknowledges that perception 

has to be defined as "immediate cognition".50 It is the 

only type of cognition which is co~pletely un~ediated, i.e., 

the contact between the object perceived and the sense of 

perception is a direct one. Further, "the i~mediacy is a 

special quality [of perception] which is not fragmentary."5l 

By this is meant that the immediacy or directness involved 

between the object and the sense which perceives it, is not 

partial but whole. A subtle distinction is implicit here 

between the i~mediacy of an Object to a particular sense, 

and the judgement about the object arrived at on the basis 

of the evident object. 

The Saiva Siddhanta realism involved in this point 

is noteworthy. The object exists really, it is not 

something which has the status of a dream object. When an 

Object comes within the range of the 'proper' function of a 

particular sense, its immediacy is evident completely, i.e., 

the immediacy is not partial or fragmentary. ·In other 

words, if the object comes within the range of the function 

of a sense, then perception takes place. On this principle, 
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namely, that the objects really exist and that the senses 

have the ability to perceive them, the validity or 

invalidity of the cognition that results is a secondary 

issue. In either case, some object is in question, the 

immediacy of which, as far as the perception of it is 

concerned, cannot be partial (khaoqa), which the judgement 

concerning the object ~ight indeed be. 

~qh i 1st the immed iacy enta i led in percept ion is 

unfragmentary, the 'process' of perception itself, according 

to the S iddhant in, is broadly sa id to be of bvo kinds: an 

indeterminate perception (nirvikalpaka-pratyak~a) and a 

determinate percept ion (sav ikalpaka-pratyak~a). ~vhat these 

are exactly is defined by the Pau~kara Agama (7:28): 

The perception of the bare nature of a thing is 
indeterminate and [the perception] together with a 
relation to a name, class, etc., is determinate. 52 

This broad twofold division of perception is based on the 

functions of two indispensable categories for cognition, 

viz., the buddhi (intellect) and the manas (mind). It is 

the buddhi-vritti, as already seen, that forges the link 

between the object and cit-sakti and in this process the 

buddhi-vfitti is assisted by the manas, which is in 'closer' 

contact with the sense organ that perceives the object. The 

sense organ feeds the sense data to the manas in a general 

way, and the buddhi specifies the object or passes judgement 

concerning it. At the level of the ~anas, the perception is 

indeterminate and, as a consequence of the function of the 
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buddhi, the perception becomes deter~inate. What this ~eans 

is that the perception of the one and the same object 

undergoes these two phases, before cognition ~ay be said to 

have arisen. 

These phases are not open to verification and are 

descriptive postulates that attempt to describe the 

phenomenon of perception. These phases, further, are 

related directly to the specific roles assigned to the 

categories of the buddhi (intellect) and the ~anas (mind). 

The following may be mentioned by way of an example to 

attempt a further clarification of this distinction in 

perception which is purely psychological. When one 

perceives an object at a distance the fact of the object 

there, results in the cognition of something, the nature of 

which cannot be determined. At a closer examination, it is 

decided that the bare, indeterminate object is such and such 

a thing. It is given a name which sets it apart from other 

objects that also bear names. It is in this context that 

every cognition, which is in effect a determinate 

perception, is said to be always shaped by words. 53 These 

two phases occur 'internally' or 'psychologically' and are 

designated the general, indeterminate (nirvikaloaka) 

perception and the specific, determinate (savikalpaka) 

perception. The distinction is implicit even in the 

swiftness with which cognition usually takes place--a 

swiftness which has to be attributed to the efficiency of 
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the manas. The description which has just been given here 

is different from the case of doubt: here there is first a 

bare perception of something which is subsequently 

determined to be a specific thing; in the case of doubt, on 

the other hand, one is not able to decide--for reasons which 

do not necessarily relate to the perception of the object 

itself--whether what is perceived is this or that thing. 

Another way of dealing with perception is to 

classify it as comprising three kinds and thereby accou~ting 

for the whole gamut of the function of man's faculty of 

perception. These are (a) the perception which is dependent 

on the sense organs (indriya-sapek?a-pratyak~arn), (b) the 

perception which is dependent on the internal organs (antao-

karaoa-sapekja-pratyakjam), and (c) the perception which is 

not dependent on either of these two (ubhaya-nirapek$a

pratyak$am). Before dealing with these in detail, it is to 

be remembered that even in this classification, cit-sakti 

alone is the only true means of cognition. The organs of 

the body merely provide a channel for the power of 

consciousness (cit-sakti) to manifest itself. The ~ere 

presence of an organ of perception and the object related to 

it (e.g., an ear and a sound) are not sufficient for the 

phenomenon of perception or cognition as such. The Pau$kara 

Agama (7:26) which Sivagrayogin quotes states the case 

clearly: 

The association of an object and a sense alone is 
not regarded as perception since, without the 



association with cit [sakti] there is the production 
of nothing. 54 

3.2 (a) Sense organ perception 

133 

The perception that is dependent on the sense organs 

is the cognition of empirical objects. The things in the 

world are meant for man's experience of them. The objects 

are as real as they are validly cognized and their status 

can never be sublated. This is the case because the objects 

of experience in the world finally belong to the category of 

one of the three constituents of ultimate reality. When it 

is said that the objects are meant for the atman's 

experience of them, it means that they are got to be known 

by man, on account of the ignorance about the nature of 

things as they are. It is because of a veil or barrier--

effected, as already seen, by malam--between the atman and 

the objects of the world, that the instruments of the sense 

organs are required. They aid the atman by providing a 

channel for the experience of the world of objects 

potentially removing, thereby, the barrier of ignorance 

about it. Contrasting this kind of perception with mental 

perception (described below) Sivagrayogin quotes Pauqkara 

Agama (7:30) which furnishes a precise definition of it: 

[The perception which is] dependent on sense organs 
is different; it is the investigation of objects for 
the removal of the barrier through the channel 
(provided] by (cit] sakti which is deoendent on the 
sense organs. 5S--- ~ 

Implicit in this kind of perception is the contact 
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between a sense organ and an empirical object. Cit-sakti 

uses the channel provided by the organ and is res?onsible 

for the 'illumination' of the object, which is identical 

with the cognition of it. 56 ; 

Sivagrayogin makes a summary 

statement in the context of the discussion on gerception 
; 

which succinctly presents the Saiva Siddhanta view on the 

matter. There is a need, he implicitly says in the 

following, for man's essentially independent power of 

consciousness (cit-sakti) to be involved in the experiences 

of the world: 

••• on account of the obstruction of malam, it [cit
sakti], though self-dependent, is intent upon ---
external objects for the sake of experience through 
the channels of the internal organs and the external 
senses, being manifested by kala [-tattva], directed 
to objects by ignorance and COIOured by raga 
[-tattva].57 

3.2 (b) Internal organ perception 

The kind of perception which is dependent on the 

antaQ-karaQas (internal organs) of the buddhi (intellect), 

the manas (mind), and the ahahkara (ego) is of a kind which 

rests on the entire psychological complex of man, moulded by 

the experiences of life in the world. That is to say, it is 

a kind of perception which depends on the citta, the 

function of which--as a single unit--is responsible for 

reason, intelligence, and thought. This type of perception 

is of two types: the perception of a yogin (yogi

pratyak~am) and the common perception of joy, etc., 
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called mental perception (manasa-pratyak§am). 
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The acknowledgement of the knowledge derived through 

". .-yogic perception is based on the Salva Slddhanta acceptance--

together with other schools, e.g., those of Vedanta--of the 

system of Yoga where, through a deliberate, austere training 

and practice, one can experience elevated states of 

consciousness. Sivagrayogin's definition of yogic 

perception is that it is "a perception of the objects of the 

sense organs in the present, past and future by the mental 

faculty (manas), which is aided by the 'maturity of 

conduct,S8 acquired through the practice of Yoga."S9 In the 

perception which is dependent solely on the sense organs in 

their relation to an empirical object--as seen in the 

previous section--the factor of time is restricted to the 

presence of the perceived object and to elements of this 

cognition in its relation to previous experiences (not 

necessarily recalled readily) concerning the object. In 

trained yogic perception, on the other hand, the time factor 

is claimed to be as evident as the presence of the object 

itself, i.e., a clear perception of the object is said to 

take place in terms, for example, of the nature of the 

object as it is now, what it was in the past, and what its 

nature will be in the future. The content of such a 

cognition is not dependent solely on the sense organs, but 

on a trained perception using the faculty of the manas. 
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Further, such a perception, as with the one dependent on the 

sense organs, is also direct and immediate. 60 

What distinguishes the role of the mind (manas) 

here, from the one in mental perception (manasa-pratyak~am) 

described below--which also belongs to the kind called 

internal organ perception under discussion--is that in yogic 

perception the faculty of the mind (manas) is specially 

developed and trained by yogic exercises. This feature puts 

the mind (manas) at a level qualitatively different from its 

role when untrained, insofar as it functions without the 

trained awareness of its potential capabilities, which are 

said to be evident through special exercises. It may be 

said, as explained further in the description of mental 

perception that follows, that man's reflections on the 

nature of 'inner ' perception points to the possibility of 

exercising the efficiency of the mind (manas) as developed 

through the training (sadhana) elaborated in the Yoga system 

/ . 
(adapted to the Salva Siddhanta philosophical 

presuppositions) • 

'. - . Slvagrayogln defines mental perception (manasa-

pratyakjarn) as lithe reflection on the experiences of joy and 

suffering." 6l Such a perception is not vague or general 

(nirvikalpaka), but a direct, determinate (savikalpaka) one 

on the part of the mental faculty (manas) with the aid of 

the intellect (buddhi). Such a perception, it may be said 

in anticipating the contents of the next chapter, has 
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significant soteriological implications. It is the outco~e 

of man's involvement in life in the world, of the 

existential experiences of joy and suffering. It is this 

involvement that makes evident the polarities, such as joy 

and suffering, of life's experiences. Insofar as such a 

perception is a "reflection", it is a second order activity, 

but no less immediate as an 'internal' experience. The 

perception of a seemingly eternal, recurrent cycle of joy 

and suffering in human experience, is the outcome of a 

reflection on the nature of the atman's relation to the 

world of objects. An enquiry into the reason why the at~an 

is ~ to undergo such states of experience, logically 

leads to an enquiry into the essential natures of both the 

world (pasa-svarupa) and of man in the world (pasu-svaru?a). 

The outcome of mental perception (illanasa-pratyak~am) 

may, therefore, be said to lead to the desire to be freed 

from the cycle of polarities, the experience of which 

vindicates itself. In other words, a break from sansara, 

characterized essentially by suffering, is sought as a 

consequence of mental perception. Such a perception is not 

me~ory, which is merely the remembering of past experiences 

and which does not have the status of a valid cognition--as 

seen above where memory was discussed with doubt and error. 

r1ental perception (manasa-pratyak~am) is, rather, a direct 

perception and a 'fresh' experience. 
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3.2 (c) Independent perception 

The perception which is independent of both the 

internal organs and the sense organs "has the form of the 

manifestation of consciousness.,,62 This perception occurs 

unmediatedly and is the direct outcome of cit-~akti as the 

pramaQa. The soteriological function of this true means of 

cognition (cit-sakti-pramaoam) is evident in this kind of 

perception. In other words, the transcendental role of cit-

sakti beco~es evident through an empirical and existential 

reflection on the view that cit-sakti operates behind all 

the organs of perception. When cit-sakti manifests itself 

independently of these organs, the resultant knowledge C3n 

only be of the nature of its own manifestation, since cit

sakti--as already seen--is both the means of knowledge and 

the knowledge itself. Further, insofar as it constitutes 

man's essential nature, it is also intrinsically the subject 

that cognizes. 

The knowledge which is a consequence of the 

perception which occurs through cit-sakti independent of the 

physical organs is said to be of two kinds: the knowledge 

of oneself (sva-samvedana-pratyak§am) and the knowledge of 

what is to be known by oneself (sva-samvedya-oratyak~am). 

The distinction between these two kinds of perception has a 
, 

direct bearing on both Saiva Siddhanta metaphysics and 

theology. Implicit in the distinction is the ontological 

status of the atman and sivam, on the one hand, and between 
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the at~an and the world, on the other. 

The involvement in the experiences of life in the 

world--as seen in the previous chapter with the analysis of 

verses three and four of the Sivajnanabodham--points to an 

atman on account of "the cognition of not-thisness, the 

excess of mineness, there being consciousness when the 

senses have ceased ••• ", i.e., it points to the existence of 

an atman which is different from the internal organs, etc., 

although it is said to undergo the five states of 

consciousness in the way already discussed. In other words, 

the knowledge derived through a transcendental reflection on 

the essential nature of the world (pasa-svaruoa) points to a 

knowledge of man as a bound being (pasu-svarupa). A 

reflection, further, on the possibility of an unlimited 

expression of man's essential nature of consciousness 

(atma -svarupa) leads to a knowledge of the power of 

consciousness (cit-sakti) as the ground of all knowledge 

which, as already seen, is knowledge itself. 53 The atman's 

perception of itself by itself, i.e., through its own cit

sakti which is independent of the limiting factors wrought 

by the sense organs, is the sva-samvedana-pratyak~am (the 

perception of the knowledge itself), referred to above. 

The realm which this perception refers to is the 

ontological one, and in terms of the categories of ultimate 

reality yet to be known or experienced by the atman, it is 

the essential nature of sivam that the atman has to directly 
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perceive or experience. It is this perception which the 

atman has to have that is referred to as sva-safuvedya-

pratyak~am (the perception of what is to be known by 

itself). Here too cit-sakti alone is the means by which 

this perception takes place directly and unmediatedly. 

Further details concerning the nature of this type of 
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perception will be dealt with in the next chapter when the 

atman's unity-in-difference (bheda-abheda) relationship with 

sivam is considered. 

The term pratyak~a used in the context of the above 

discussion has a special connotation. Although it is 

generally rendered in English as 'perception', the words 

, intu it ion' f'lr 'exper ience' (i. e, synonymous with anubhava), 

are more appropriate for the specific context in which it is 

used here. The perception, or rather the apperception, here 

has the evident nature of consciousness (cit or samvid) and 

is qualitatively superior to the other kinds of perception, 

insofar as it is independent and unmediated representing, 

thereby, an unfettered expression of man's essential nature 

characterized by consciousness. In other words, it is a 

perception which takes place in the 'higher' states of 

consciousness and presupposes a transcendence of limitation 

and dependency. Such a perception which is independent of 

all organs is, as ". - . Slvagrayogln says: 

••• the direct knowledge of oneself that is produced 
on account of the atman's eternal relation with cit
§akti that has its fetters removed. 64 
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This position is maintained on the grounds of acknowledging 

the authority of the Pau~kara Agama (7:29) statement, about 

the different kinds of perception, that: 

Of these [the perception] independent of the 
[physical] organs is on account of the [atrnan's] 
indissoluble union with cit-sakti which has its 
bondages given up completely; the union [between the 
atman and the cit-sakti] is considered to be 
natural. 65 

3.3 Inference (anumana) 

Apart from being the means of cognition using the 

internal and external sense organs as instruments, cit-sakti 

also manifests itself through the aid which constitutes the 

process of inference (anumana). This is not cit-sakti as a 

pramaQa which is independent of the sense organs, as 

discussed above. Inference is a process that is based on 

empirical observation and produces a cognition that is not 

directly and immediately evident. This is to say that 

whereas sense perception is immediate and produces a direct 

cognition of objects such as 'this is a pot', inference is 

mediate cognition as, for example, in the conclusion--

arrived at indirectly--of the existence of fire, based on 

the direct and i~rnediate perception of smoke which is 

previously known to be a sign (linga), invariably connected 

with fire. Whereas the function of cit-sakti independent of 

the sense organs operates at the transcendental level, cit

sakti which operates through or in the process of inference 

has its function rooted in the empirical world of objects, 
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the contact with which is made possible through the se~ses 

as instruments. 56 

Sivagrayogin follows the Nyaya method of 

establishing the validity of inference on the grounds of 

clearly defining what constitutes invariable concomitance 

(vyapti), which is inextricably connected with an inference. 

Insofar as his defence for the validity of inference rests 

on this important term, it is necessary to give his 

definition of it. He says: "The relation, which is not an 

adventitious condition, between the probandum and the 

~robans is called invariable concomitance here."67 It is on 

the basis of this definition that a clear notion of what 

inference is is given: "The knowledge of invisible objects 

through well-established invariable concomitance is 

inference."68 

In defending inference as a valid means of cognition 

Sivagrayogin discusses possible logical objections that ~ay 

be raised by a prospective opponent (chiefly a Carvaka). 

These objections, albeit somewhat lengthy, are best 

presented in his own words, since they furnish the context 

in which his defence of inference applies: 

Now, there is no means of valid cognition called 
inference because: of the i~possibility of 
perceiving the invariable concomitance [e.g., of 
smoke with fire] which is accepted as being 
responsible for that [inference]; there is an 
unremoved doubt of a [possible] violation [of 
invariable concomitance] in otner places--even 
though there may be a correlation [between smoke and 
fire] in several places; and because, in removing 
this [doubt] by indirect argument (tarka), there 



arises infinite regress, since the indirect argu~ent 
itself is rooted in [the acceptance of] invariable 
conco~itance. For this reason [viz., t~at the 
argument depends on invariable concomitance], the 
view that there is an apprehension of invariable 
concomitance on account of the certainty t~at it is 
not an adventitious condition, is rejected. [This 
is rejected] because of the inadequacy of perception 
to grasp [the invariable concomitance] by 
penetrating the locus (adhikarapa) and cause 
(sadhana) whenever there is [a case of] invariable 
concomitance; and also since there will be an 
infinite regress in regarding inference as being 
capable of grasping invariable concomitance. 69 
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The main points of the opponent's objections which 

Sivagrayogin has to deal with may be su~~arized as follows: 

1. The knowledge of invariable concomitance--as, for 
example, between smoke and fire--which is based on 
perception, is an indispensable presupposition for the 
validity of an inference; 

2. The invariable concomitance itself is not open to 
perception; 

3. Even if the invariable concomitance were accepted in 
certain cases, there is always a logical possibility of it 
~ being a universal rule; 

4. This doubt cannot be removed through argumentation, 
which itself would be based on the knowledge of invariable 
concomitance, and so on; 

5. It is humanly impossible to test every case of 
invariable concomitance; 

6. Inference cannot be said to furnish the proof of all 
cases of invariable concomitance as it would-lead to an 
infinite regress; 

7. Therefore, inference as a valid means of cognition is 
rejected. 

The opponent's argument is logically sound, but does 

not acknowledge--as Sivagrayogin is quick to 90int out--t~at 

it contains elements of the very inferential process it 

attacks. 70 , 
This refutation is based on what Sivagrayogin 
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says at the very outset, referring to the opponent's view 

that inference is not a valid means of cognition. He says: 

This is not so, since there would be the contingence 
of a cessation of [mental] activity as such in not 
accepting inference as a valid means of cognition-
since [this] activity arises through the inference, 
etc., of effects of unknown objects which come 
within the range of [man's] activity. Thus, there 
need be no effort by one desirous [of verifying the 
existence] of the fire on the mountain, etc. 7l 

with this point, §ivagrayogin considers inference as a valid 

means of cognition on the grounds that it constitutes an 

essential factor of man's mental activity, based on the 

involvement in life in the world. 

In other words, it is natural--be it through learned 

experience or through verbal testimony--to infer the 

existence, for exam?le, of fire merely on the perception of 

smoke. Such a certainty is grounded on the realistic view 

of the invariable concomitance (vyaoti) of smoke with fire. 

The opponent's position does not acknowledge a cause 

(karaQa) for the existence of smoke on the grounds of the 

mere logical view that every instance of smoke alone need 

not necessarily attest the existence of fire--the fire 

itself would have to be seen in order to validate it as the 

possible cause of the smoke. This can be said to be a case 

of 'inverted' inference: whereas the Siddhantin wants to 

prove the existence of the fire which is validly inferred 

through the perception of the smoke, the opponent, on the 

other hand, would be proving the validity of the smoke 

itself on the grounds of empirically verifying the existence 



of the fire. Therefore, Sivagrayogin tells the opoonent: 

It is not proper to say that there can be no 
inferential activity because of the absence of a 
cause, which is [in fact] grasped through invariable 
concomitance. 72 

This argument is based on the positive acknowledgement of 
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man's situation in the world, and is characteristic of the 

Saiva Siddhanta realism directed at the opponent: 

On account of the acceptance of the ability of the 
eyes or of the mind (manas), etc., in a~prehending 
the universal concomitance ~ith regard to objects 
which are unknown, etc., there is no contradiction 
of the perceptibility of that [invariable 
concomitance].73 

'. - . In short, Slvagrayogln feels that he has effectively 

defended the case of inference on the basis of the very 

method of argumentation employed by the opponent--who seems 

to reject it on a matter of principle. In this there is a 

failure to recognize a self-contradiction insofar as the 

rejection is justified in terms of a mechanism of 

argumentation which it wants to reject, viz., the process of 

inference as a valid means of cognition. In this sense, the 

opponent makes the case for inference even stronger. 

After having established the validity of inference, 

Sivagrayogin continues with a division of it into two kinds: 

an inference for oneself (svartha-anumana) and that for 

others (parartha-anumana). Impl ic it in these t\'IO kinds of 

inference is the interesting distinction between a means of 

cognition valid to oneself and the same presented in a 

logical pattern to convey the validity of tne cognition to 
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the 

inference of fire, etc., after grasping the invariable 

concomitance between smoke and fire, on account of seeing 

the sign of the invariable concomitant [smoke] on the 

mountain. "74 When this cognition is presented in the form 

of the five-membered syllogism, it constitutes an inference 

for another. 75 A noteworthy point implicit in this 

distinction is the possibility of the view that man first 

draws the conclusion, e.g., that there is a fire, although 

the smoke is in fact first seen--this would essentially be 

an inference for oneself. On the basis of this cognition 

the conclusion is then translated into a form intelligible 

to others. This would follow a logic built into man's use 

of language and it would be an inference for others, as 

referred to above. 76 

It was stated above (p~7~) that one of the 

conditions that needs to be fulfilled for a means of 

cognition to retain its unique character, is that it furnish 

what is new ~nd not attainable by any other means. There is 

no doubt that an inference involves the memory (sm~iti) of 

previous cases where, e.g., smoke was invariably concomitant 

with fire. However, it is emphatically stated that 

inference cannot be relegated to the function of memory 

which involves, exclusively or only, the revival of traces 

(sanskaras) of previous experiences. Inference requires 

something more. That is, in addition to ~emory, it requires 
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paramar~a, a sUbsumptive reflection which, as already seen, 

is a cognition "which arises from a combination of the 

knowledge of invariable concomitance (vyaptijnana) and that 

of the presence of the reason (hetu) in the subject 

(pak§a)."77 In other words, in addition to memory, 

inference requires the knowledge of the relation between the 

middle and the minor terms of an argument which cooperate 

with the traces (sanskaras) of previous experience, in 

relation to what is perceived. The role of memory alone, 

which is a mere recollection of past experience, therefore, 

cannot be equated with inferential thinking, which is also 

an intrinsic part of man's mental make up.78 

3.4 Verbal testimony (sabda) 

It is the same opponent who, in providing the link 

'. - . into this section, calls for Slvagrayogln's defence of 

verbal testimony (sabda, sruti) as a valid means of 

cognition (pramaQa). It is very conveniently rejected on 

the grounds that it is said to follow logically from the 

previous objections: "Through the invalidity of inference 

[itself] there is also the invalidity of verbal testimony, 

which is dependent on the grasping of the relation [between 

words or statements] based on that [inference]."79 
, 
Sivagrayogin's answer in short--apart from the fact (which 

he does not state explicitly) that the opponent is again 

being self-contradictory by giving a testimony in verbal 
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terms--follows from his defence as outlined above: "That 

[inference] being a valid means of cognition, there is the 

validity also of Nigama, Agama, etc., which are established 

and grasped through the relationship [of statements] based 

on that [inference]."80 

The Saiva Siddhanta defence of verbal testimony as a 

means of valid cognition can be dealt with in the light of 

two related contexts in which it applies: (a) in the light 

of the Siddhantin's earnest effort in defence of the Agamas 

(in addition to the Vedas or Nigamas) as revealed, 

authoritative scriptures and (b) in the light of what 

constitutes meaningfulness in man's use of language. Before 

dealing with these separately the following points may be 

noted. 

In both these contexts, sabda refers to words as a 

source of independent knowledge, not reducible to what can 

be obtained through inference and perception, as will be 

seen in more detail below. When words are derived from a 

source which the tradition regards as being infallible, they 

bear the stamp of authority or testimony. Implicit in the 

nature of this situation--which is a traditional acceptance 

and acknowledgement of a 'special' source of knowledge--is a 

defence of scripture as such. In other words, and in the 

context here, the Saiva Siddhanta attempt to establish sabda 

as a pramaoa (in the specific sense of the term, as already 

seen) constitutes a defence of scripture in general, and of 
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the Agamas in particular. In both the contexts of sabda 

referred to above, the knowledge furnished should not be 

contradicted (abadhita) by any other means, if it is at all 

to retain its validity. Further, the knowledge must be ~, 

since this is a condition to be fulfilled by any separate 

means of cognition, as already seen. 

It is claimed that sabda furnishes a knowledge of 

certain truths essential to man, which are not provided by 

perception and inference alone, e.g., the nature of man's 

essential definition, characterized as the atrnan. In this 

context words function ?s a revelation insofar as they 

disclose or divulge a unique kind of knowledge. The fact 

that such a knowledge should not be contradicted by any 

other means, implies that the content of revelation must be 

internally coherent and that, though it may be above reason, 

it cannot go against it. Further, as already pointed out, 

the revealed truth has to be made intelligible in terms of 

human experience, for it to have any ~ at all. It is in 

this context that sabda plays a crucial soteriological 

function, which operates closely with pratyak~a and anumana, 

in divulging the condition of a possibility of unfettered 

existence, represented in the discussions on mok$a 

(liberation) and the jivan-mukta (liberated being). Also, 

it is here that the two senses (referred to above) in which 

sabda may be discussed, are closely related and even meet. 

It is to be noted, further, that all the three 
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instruments of knowledge accepted by the Saiva Siddhantin 

have a limited function: 

What is difficult to be indicated by these and other 
means of cognition, is sivam. 81 

This statement can be interpreted as representing a 

limitation inherent in words, and in the use of language as 

such, to adequately convey the nature of ultimate reality 

which--in the light of the discussions on mok~a--can 

nonetheless be experienced. In this context, revelation 

functions as a reflection and, if metaphorical language may 

come to the rescue here, it may be said that: just as a 

reflection--the content of which is essentially unreal--

serves the purpose or means of showing the facts concerning 

the object reflected, and just as the roaring of a lion in a 

dream may awaken one to the world, so too sabda as a pramaoa 

eoints to the nature of the ultimate reality, which sabda 

itself is not. Sabda, in other words, is not the content of 

what it reveals, though it may be an indispensable 

instrument for it: 

Verbal testimony is the basis for the inference 
regarding the knowledge of sivam, only indirectly.82 

3.4 (a) The validity of the Agamas 

The word Agama is derived from the verbal root gam 

with the prefix a- and literally means 'to come'. As a body 

of literaturo , Agama means 'that which has come down' 

referring, thereby, to a body of knowledge that has been 
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handed down from one generation to another in a traditional 

manner. 83 In this sense of the term, the word is a synonym 

for Veda. In order to distinguish the two--insofar as they 

constitute two separate bodies of valuable doctrinal 

literature (sastra)--Veda is given the name Nigama as well. 

The issue which calls for an explicit defence of the 

validity of the Agamas is over the concern whether this body 

of literature deserves the merit of being what is called 

revealed scripture (sruti or sabda)--a privilege accorded, 

without any doubt, to the Vedas. The discussion around this 

issue concerns the view that the two are currents of thought 

which are "independent and antagonistic."84 On the other 

hand, there is also the view that the Agamas are an 

essential--albeit independent--development of the Vedas 

themselves. 8S The debate on the validity of the Agamas 

applies to the three branches of Hinduism that possess this 

vast body of literature. 86 It seems that at the time 

". - . Slvagrayogln wrote (sixteenth century) the question of the 

validity of the Agamas was still a burning issue, which 

turned him into an apologist of the Saiva Agamas. 87 The 

numerous issues around this question, and the elaborate 

argumentation concerning them, are beyond the scope of this 

study.88 ~vhat, however, calls for Sivagrayogin's zealous 

philosophical defence of the Agamas (as texts of revelation 

no less in stature than those wh ich make up the Vedas) is 

chiefly because the revered and greatly honoured Sankara 
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(eighth century), the cha~pion and propounder of Advaita 

Vedanta--which Sivagrayogin accepts to a point permissible 

within the ontological and philosophical presuppositions of 

Saiva Siddhanta--questions the authority of the Agamas in 

his Brahmasutrabha~ya. Sivagrayogin refers 89 to 

BadarayaQa's sutras 1:4.1, 2:2.1, and 2:2.37 which give 

Sankara the platform to launch his attack on the validity of 

the Agamas. 90 Suffice it to say, without entering into the 

intricacies of his arguments, that Sivagrayogin sees the 

eternality of the Vedas and the Agamas as being derived from 

a common authoritative source: 

Therefore, there is the validity of both the Vedas 
and the Agamas, verily by being taught by 
Paramesv3ra [Siva] who is: the supremely trustworthy 
person, the remover of man's bonds, the independent 
one, the perfect one, imperishable, perceiving 
things as they are, devoid of partiality, 
omniscient, flawless, and eternal. 9l 

~.vhat has been attempted above is a presentation of 

'. . -the Salva Slddhanta acceptance of the validity of the 

Agamas, in addition to the generally accepted authority of 

the Vedas. In his commentary on the Sivajnanabodham 

Sivagrayogin states this explicitly. However, it is a 

striking fact that his views are based almost entirely on 

the authority of the Agamas alone and he liberally quotes 

them--particularly the Pau§kara and Mfigendra Agamas--in 

justification of his ideas. 

The Agamas deal with a wide range of topics that 

encompass subjects such as architecture, consecration, 
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rituals, rules for priests and devotees, and philosophy. 

These themes are conveniently divided into four sections, 

though this is not explicitly done in some particular Aga~as 

which may even omit certain sections, viz., the section 

dealing with philosophy or knowledge (jnana-pada)i the 

section dealing with yogic practices (yoga-pada) i the 

section dealing with rituals (kriya-pada); and the section 

dealing with devotion (carya-pada). It is clear from this 

that sivagrayogin draws chiefly from the jnana-pada of the 

Agamas he refers to. The divisions may be seen as a 

necessary convenience which adapts to man's decreasing 

capacities and limited vision on account of the untrained 

ability and faculty to see the ~anifold areas of the truth 

which the Agamas reveal, as being intrinsically a single 

unit. 92 In other words, even if, for example, one were to 

uphold the supremacy of the philosophy and knowledge (jnana) 

of the ultimate, ontological categories of sivam, atman, and 

malarn--usually dealt with in the jnana-pada of an Agama-

this should not be extricated from its essential 

applicability to the other areas. This is to say that no 

one section should be seen as being an exclusive, 

independent, and self-sufficient part of an Agama. This 

seems to be the intention of the following Mfigendra Agama 

verse: 

Thus the three categories are dealt with together in 
the first [knowledge] section; with the devotional, 
yogic, and ritual sections their application will be 
explained. 93 
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The i~plications of this unitary view of the content 

of the Agamas are of special significance in the discussion 

concerning the enlightened being, liberated from a limited 

and fettered outlook. It means that such a person would see 

no essential distinction between jnana and the other three 

branches of the Agamas. Insofar as the other branches may 

be seen as what expresses the devotion (bhakti) of a devotee 

(bhakta), jnana and bhakti may thus be said, finally, to be 

indistinguishable. For such a being--one for whom immanent 

transcendence becomes evident--all distinctions vanish and 

reality is seen as it is. This point will be dealt with 

further in the next chapter. What, however, is to be noted 

in the context of the discussion in this section, is that it 

is sabda, the word of revealed scripture (~astra, sruti), 

that show what the essence of man is, especially as a part 

of what ultimate reality is. It is both the Vedas and the 

Agamas that fulfil this task. 

, . 
3.4 (b) The Salva Siddhanta theory of language 

The other context in which sabda may be discussed, 

as already pointed out, is in the light of what constitutes 

meaningfulness in man's use of language. Some of the issues 

involved in this context are, for example, what constitutes 

a sentence, what constitutes meaning, and what the 

relationship is between a word and the object to which it 
, 

refers. Before attempting to present Sivagrayogin's views 
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on these issues, it will be useful to recall a few points 

already made. 

It was stated that the ingredients of man's 

categories of experience constitute the scheme of the 36 

tattvas discussed in the first chapter. These categories 

encompass both the gross and subtle elements of experience 

and language, with sound and speech as its essential 

factors, also falls within this systematic scheme. It is to 

be remembered that all the categories are derived ultimately 

from maya, which is a malam and, therefore, acts as a fetter 

(pasa)--albeit with the express purpose of aiding (together 

with karman) the atman to realize its intrinsic, essential 

nature of consciousness. It was in this context that the 

beneficent role of maya (and karman) was discussed. The 

principles are instruments of experience at the disposal of 

the consciousness which is man's defining feature. They aid 

man and only reflect what, in fact, makes possible their 

role, i.e., the atman. They are essentially insentient and 

therefore are not the content of experience as such. 

Experience is a privilege accorded to sentience, which is 

made to become dependent on the instruments of exoerience - -
and to be involved in life in the world, in which language 

plays a prominent part. 

The instrument of language is perhaps the most basic 

tool of experience which permeates all the other categories 

of experience as the common principle. This would be the 
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case insofar as language is said not only to 'reveal' itself 

but also to provide the means through which the categories 

of experience--including that of language itself--become 
, 

intelligible to man. This is perhaps the Saiva Siddnanta 

insight in postulating the category of nada (sound), the 

essence of language and speech (vak), as the first evolute 

of pure, unmixed (suddha) maya. It is from nada that the 

suddha-a~uddha-maya evolves, which operates in close 

collusion with karman, to prepare the ground for man's 

involvement in the world. From this it follows that 

language not only functions as a tool of man's empirical 

life, but that it also has a role at the transcendental 

level of revealing man's essential nature. At this level, 

i.e., in the realm of the five siva-tattvas, nada is in 

'closer' touch with the gakti--intrinsic to the nature of 

sivam--which is responsible, as already seen, for the 

evolut ion of maya. 

In view of the fact that man is 'condemned' to 

undergo worldly experience, and in view of the fact that 

perception (pratyakja) and inference (anumana) cannot, by 

definition, reveal man's essential nature, verbal testimony 

(sabda)--which has its supreme expression in the Agamas--

serves as the indispensable tool which shows the possibility 

of a state of unfettered existence, identical with the 

knowledge of ultimate reality. What this means is that the 

key to liberation is language, the word, or sound as such. 
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Further, by definition nada, even in its most subtle form, 

is not the content of the experience of ultimate reality, 

though it is necessary for the 'leap' from the realm of 

insentience to that of pure sentience. 94 It is only the 

power of consciousness (cit-~akti), the means of knowledge 

and knowledge itself (as already seen), which is really the 

content of any experience as such. The impact of this 

realization is a step through language beyond language. 

It is useful to recall two further points which are 
, . 

related to the Salva Siddnanta theory of language. Firstly, 

that the evolution of the scheme of categories is instigated 

by sakti and that in the order of the discovery and 

knowledge of the categories, man proceeds from the gross 

manifestations of maya, such as the objects of the world, to 

the subtle ones, such as pure sound. 95 Secondly, that the 

evolution of maya has to be understood in the sense only of 

a change of state (v~itti) of the one, self-identical 

material cause, and not as a transformation (parioama) of 

it. 96 The implication here, to repeat, is that the 

essential nature of sound, even in its purest form as nada, 

is basically insentient (acit) with a role no less 

significant in the scheme than that, for example, of the 

buddhi. It may be said, in other words, that the 

significance of the role of the buddhi in relation to the 

subsequent categories, is comparable to that of nada in 

relation to the categories up to kala. It is to be noted, 
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nonetheless, that the role of nada is most efficacious in 

the highest realm of the categories which constitute ~an's 

experience. Further, if man has to see the nature of things 

as they are, it follows that the nature of pasa is 

'complete' with the knowledge and experience of nada. In 

this sense, the knowledge of nada is a prerequisite for the 

realization of the essence of man, which is distinct from 

what constitutes the essence of the world. 

Insofar as nada stands for sound, it represents the 

basic element of speech (~) which has its grossest 

manifestation in ma~'s everyday use of it. It is in this 

sense that nada and vak may be seen as synonymous terms. In 

keeping with the degrees or levels of manifestation, 

characteristic of the evolution of the Saiva Siddhanta 

categories, speech or sound is also spoken of in terms of 

subtle or gross forms. Sivagrayogin speaks 97 of four such 

levels which mark the evolution of speech: pa~yant1-vak is 

~ itself, which is the first modification of suddha-maya 

in the scheme of the categories, and it is the 

differentiated speech principle in which the capacity for 

revelation is inherent but not explicit; madhyama-vak is the 

modification of speech that is an intermediary level, where 

the dynamism or the manifestation of speech is in the mode 

of thought; vaikhari-vak is the uttered, articulated speech 

of man. A fourth level is also postulated. It is called 

para-vak, the unmanifested ground of all levels of speech 
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and represents the essence of speech itself. It is the 

seminal mode of speech, which is a speech beyond speech--if 

such metaphysical language may be employed--which inheres in 

the basic stuff of maya. In this sense para-vak is 

synonymous with ~uddha-maya which, as already seen, is also 

called bindu and kUQ9alini. 
, 
Sivagrayogin furnishes a clear description of the 

significance of speech for man by giving the following 

account of its origin: 

Siva-tattva is the first modification of kUQ9alinl 
>'lhicn: is also called nada; is of the nature of 
meaning; is the locus of the lord's gakti which 
manifests in degrees of great, greater, and greatest 
[what is] in the brightness of the cit in one who is 
desirous of liberation; is also the-rocus of kalas 
such as indhika, etc., which are limiting adjuncts; 
is also alone [responsible] for removing malam, 
having been controlled by it [the lord's gakti]; and 
is a modification of speech which is known as 
subtle. 98 

From this syntactically pregnant construction several 

noteworthy points emerge. Language, which is based on sound 

(nada) as such, is a double-edged sword insofar as it serves 

as a substrate not only for adjuncts of limitation, but is 

also the ground through which this limitation--which is due 

to malam--is lacerated. In this process, ~ may be said 

to open itself to the power which makes its own operation 

possible. It reveals its own essence by pointing to what 

gives it itself the means and power of expression, namely, 

cit-'akti. Nida thus serves as the platform for the leap 

into transcendence or, by tearing itself up, permits a 
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withdrawal of cit-~akti's association with it. It is the 

medium through which the ~akti intrinsic to iivam, manifests 

itself in degrees depending on the intensity of the desire 

for liberation. 99 Following from this point is the 

implication that while cit-sakti's ability to effect its own 

dissociation from malam is potentially present--and 

eternally so, insofar as cit-sakti (as already seen) is 

essentially indestructible--the responsibility for the keen 

desire to be liberated from a limited and dependent 

existence, rests on man. In other words, a reflection on 

the nature of man's predicament at the empirical level 

points to freedom and liberation from bondage as such--a 

state which is essentially characteristic of the power of 

consciousness evident in perception, inference, and 

preeminently in sabda or Agama (which alone gives an 

awareness of this possibility). It is man's own 

responsibility to see the wisdom of the word which, as the 

locus of sakti, can inflame to the greatest degree the 

consciousness of the one desirous of liberation. 

The word as a category of revelation l00 retains its 

special feature particularly in man's use of language, where 

its efficacy may be said to be consciously put to use. As 

is explicitly stated in the above quotation, the word in 

this context has the nature of meaning, i.e., there is an 

inextricable relation between a word and the meaning 

inherent in it. lOl The significance of this point, which 
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evidently applies at the empirical level, is an extension of 

this essential role at the transcendental level as well. In 

both these realms, the following may be said to be the case: 

the meaning of a word is dependent on the word itself; 

whilst the word is of the nature of meaning, i.e., it points 

to what furnishes meaning, the word itself is incapable of 

effecting anything apart from the means through which 

meaning is revealed, i.e, cit-sakti as the pramaQa; this is 

to say that the word is not the 'thing' it means, yet the 

word itself is indispensable for the knowledge of what 

ultimate reality is. In short, §abda is man's instrument 

for what constitutes and yields meaning in life. 

Sabda or verbal testimony is made up of words and 

Sivagrayogin provides a definition of a word and its meaning 

in the context of the present discussion: 

A collection of letters is called a word. Since 
letters perish instantaneously and since [therefore] 
there cannot be an apprehension of meaning, there is 
to be recognized--for the sake of apprehending 
meaning--such a thing called sphota within letters, 
which is eternal and which is the meaning of a 
word. 102 

Sivagrayogin does not elaborate the theory of meaning known 

as sphota-vada and a few brief remarks concerning it from 

the Saiva Siddhanta perspective will not be out of place 

here. 103 The theory is an intricate and elaborate one, and 

only a brief clarification will be attempted here for the 

purpose of the present discussion. 

The word sphota is derived from the verbal root 
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sphut which, among several things, means: to burst or split 

open, to expand or blossom, and to appear suddenly. Applied 

in the context of language, sphota stands for the 'bursting 

forth' of the meaning of a word or sentence--a meaning which 

presents itself instantaneously and as a single unit. 

Sivagrayogin says above that this instantaneous capacity of 

meaning to burst forth through the word is eternal. In the 
, . 

light of what has already been said about the Salva 

Siddhanta essential nature of sound (nada), the basis of 

verbal testimony, the letters themselves (which make up a 

word) are devoid of any power of their own. Whatever 

efficacy they may be said to have, has to be credited 

ultimately to sakti, the power inherent in consciousness 

(~). This is to say that, as an evolute of maya, nada is 

'perishable', although the stuff out of which it evolves 

remains as an insentient, eternal category. In other words, 

the eternality of sphota--which is always responsible for 

the meaning of a word--is to be seen as synonymous with 

sakti as the means of cognition and knowledge as such, i.e., 

the bursting forth of meaning is the thrust of cit-sakti 

revealing itself by illuminating the meaning inherent in the 

word. It is only this sakti that can rend the veil of 

ignorance about things as they are and, further, it is the 

means to obtain the knowledge which it in fact is, as 

already seen. In other words, inasmuch as the word is its 

meaning, cit is the sakti which makes possible what may be 
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called a two-in-one kind of knowledge: on the one hand, a 

knowledge of the word which points to a meaning and a 

knowledge of the word which is its meaning--the meaning 

inherent to it; and, on the other hand, the knowledge of 

both these as a single unit. This is equivalent to ~akti 

pointing to cit and sakti being the cit to which it is 

intrinsic and essential, on the one hand, and, on the other 

hand, the unitary knowledge that this awareness is identical 

with the knowledge which distinguishes cit-sakti from 

insentience. 

The question now is: in what precise sense is 

. ". verbal testimony a means of knowledge ln Salva Siddhanta? 

In the clear words of Sivagrayogin the answer, which also 

defines man's use of language, is: 

Valid verbal testimony is the knowledge which is 
the outcome of the words of a trustworthy person. A 
person who is one who sees things as they are and 
teaches them as they are, is called a trustworthy 
person. 104 

In elaborating this basic definition, Sivagrayogin says: 

"The statement of such a one is a group of words which 

possess mutual expectancy, compatibility, and proximity."105 

Mutual expectancy (akank~{a) is def ined as: "the employment 

of the proper case suffixes, etc., in the syntax of this or 

that [statement]."106 What this presupposes is a knowledge 

of grammar, and although Sivagrayogin does not e~phasize it 

the way in w~ich the grammarians do 107 , its significance for 

meaningfulness in man's use of language is evident. Another 



214 

definition he gives of mutual expectancy is interesting to 

note: it is "the desire for gaining knowledge."HJ8 At 

least two points seem to be presupposed here: firstly, a 

desire on the part of a listener to know about the nature of 

a particular subject and, secondly, it presupposes that the 

one who teaches it, obtained the knowledge through an 

identical attitude. The second point, by extension, may be 

said to imply a desire on the part of the one who knows, to 

teach the knowledge that is gained. Implicit in all these 

points seems to be a theory of communication inherent in the 

Saiva Siddhanta theory of language. 

Compatibility (yogyata) is defined negatively as: 

"the absence of the certainty that there is a lack of 

connection."l09 Put in positive terms, this definition 

means that there should be an absence of any contradiction 

in what is said. " The example that Sivagrayogin gives in 

this context is the absurd and meaningless statement: "he 

sprinkles with fire" (agnina sincati), instead of: "he 

sprinkles with water" (jalena sincati). This definition of 

compatibility as what is intrinsic to meaningfulness in 

man's use of language, evinces the point that verbal 

testimony (sabda) should be made intelligible in terms of 

human experience and this applies particularly, as already 

indicated, to the transcendental truths of the Agamas and 

Nigamas, if they are to have any use at all. 

Proximity (sannidhi or isatti) is defined as: "the 
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presence of two words uninterruptedly."113 By referring to 

two words, Sivagrayogin implies a complete sentence as, for 

example, the simple one: "Bring the cow" (gam anaya). That 

these words be uttered without a lapse of time and that they 

follow the rules of grammar--with the word for cow being in 

the accusative case in this instance--are essential factors 

of what constitutes meaningfulness in the use of language. 

In other words, a statement should be uttered in one 

grammatically correct sequential unit and it is this single, 

complete unit of speech (or language) that makes the meaning 

burst forth (sphota) and, thus, makes the truth of the 

statement evident. Whereas compatibility dealt with the 

grouping of compatible words, in order to avoid absurdity, 

proximity now defines the use of compatible words which 

should be uttered in an ap~ropriate time sequence, for the 

meaning to become evident. 

The above elements of meaningfulness are implicit in 

the use of language by a trustworthy person. Whereas in the 

ordinary use of language man's limitations are unavoidable, 

in the case of scriptural statements, however, this problem 

is said not to arise because the author is the supremely 

trustworthy lord of all beings (pa~u-pati) who is incapable 

of erring. What is presupposed here is the traditional 

acknowledgement of scriptural authority as being infallible. 

Apparent 'errors' would have to be attributed to man's 

limitation in being able to grasp the truth of the 
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statements concerning reality itself. This does not 

preclude man's attempt to interpret and reinterpret these 

texts in a manner intelligible in terms of human experience-

albeit in keeping with the intention lll of the author or 

speaker. In other words, a trustworthy person, in the 

nature of the case, has to be said, in tautological terms, 

to be trustw~rthy and, hence, credibility and meaningfulness 

have to be a priori assumed. 

A point that is not explicitly stated by 

Sivagrayogin in the context of the present discussion, but 

one which may be said to attest the eternality of scripture 

as such, is the 'readiness and maturity' of man to grasp the 

meaning of the truths expressed by a trustworthy person. ll2 

It is life's experience in the world and a reflection on it

-i.e., the awareness that without a desire for liberation, 

the recurrent cycle of worldly experience perpetuates 

itself--that prepares man to perceive the eternal wisdom 

which previously was meaningless. The desire for 

liberation, in Saiva Siddhanta's terms, is a conscious 

attempt and effort on man's part to follow the behaviour and 

attitude of the Agamic view of reality which promises the 

fruit of the labour, viz., the realization or experience of 

the nature of ultimate reality itself. 

As a limited being involved in experiences which 

vindicate dependency, man is prone to error. An awareness 

of this fact--namely, man's fallibility--is a step towards a 
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realization of what trustworthiness means insofar as it not 

only leads to an understanding of the validity of verbal 

testimony (sabda) which has an infallible source, but it 

also serves as a means towards gaining a knowledge of things 

as they are. The only means through which man can know is 

through cit-sakti. Its association with the instruments of 

perception, inference, and verbal testimony is what li~its 

it. Nonetheless, they are indispensable to man for life in 

the world and it is through these limiting adjuncts that 
, 

error can creep into man's cognition of things. Saiva 

S iddhanta has i t.s own theory of error and insofar as it 

forms a part of the philosophical anthropology of the 

school, it will be useful to make a few brief remarks 

concerning it, in order to put into proper perspective this 

entire chapter which deals with the Saiva Siddhanta theory 

of cognition. 

3.5 Saiva Siddhanta theory of error 

Implicit in the concern with epistemology in Indian 

thought are theories of error, i.e., taking into account the 

generally accepted possibility of human fallibility, Indian 

thinkers sought to explain this phenomenon of man's life in 

the world. Indeed, the soundness or success of a theory of 

truth is commensurate with the success with which the fact 

of error is explained. ll3 Indian thinkers have propounded 

several theories of error and this study attempts to deal 
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/ . 
with selected aspects fro~ the Salva Siddhanta view of 

it. 114 A few preliminary remarks will be useful to continue 

the attempt toward understanding man as a knowing and 

cognizing being in Saiva Siddhanta. 

In the light of the discussion on perception, 

inference and verbal testimony, the unique character of cit-

6akti can hardly be over-emphasized: "since in every case, 

it has been established that cit-sakti alone has the nature 

of being the valid means of knowledge."llS Bearing in mind 

its special feature as the conscious principle in man, the 

responsibility for the occurrence of error in man's 

cognition cannot be put on cit-sakti--it only 'illuminates' 

the data obtained through the organs of cognition. If 

perception is accepted as man's ~ost basic instrument of 

cognition, a description of this process would be the 

following. Cit-sakti provides the organs of the body with 

the ability to 'reach out' for the objects that come within 

their range. In other words, the internal organs (antao-

karapas) 'go out' to an object via the sense organs 

(indriyas) which the internal organs in fact guide, through 

the power of consciousness (cit-sakti). On reaching the 

object, the internal organs assume the form of the object. 

In effect, and in summary, this situation is a mode or 

modification of the intellect (buddhi-vritti), subsequent to 

the indeterminate (nirvikalpaka) cognition that takes place, 

as already seen, in the mind (manas). This mode of the 
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intellect which takes on the form of the object, however, is 

not by itself sufficient to be called a case of cognition. 

It needs to be illumined by the atman, which is the epito~e 

f . / k . o clt-sa tl. In the context of Saiva Siddhanta, there are 

a few points implicit in this summary description of 

cognition through perception. 

The organs of the body are capable of functioning 

only in the presence of, or through the contact with, an 

object (vi~aya).116 What is presupposed here is the three

fold structure of cognition (triputi-j~ana), viz., the atman 

which cognizes, the object cognized, and the means through 

which the cognition takes place. In terms of Saiva 

Siddhanta realism, the status of the object as 'real' needs 

to be acknowledged. Further, the self-validity (svataQ-

pramaoya) of the process of knowledge is a significant, 

fundamental thesis of Saiva Siddhanta epistemology, as 

already seen. In other words, to ask how we know what we 

know, is to beg the question and to lead to an infinite 

regress in attempting to answer it. Whatever factor is 

responsible for the validity of cognition, is itself 

accepted at the very outset, i.e., it is the power of 

consciousness (cit-sakti) which, by definition, reveals 

itself, its object, and the consciousness (cit) in which the 

experience takes place. The question now is: where does 

the occurrence of error fit into the structure of man's 

process of cognition? The answer to this question is 
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metaphysical foundations of Saiva Siddhanta epistemology, 
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and of the system as a whole, are to have any philosophical 

justification and credibility. 

The answer, in fact, has already been provided in 

the discussion concerning cit-~akti and the modification 

(v~itti) of the intellect (buddhi), in the first section of 

this chapter. Two quotations may be repeated here for the 

link and continuity they provide in the present context: 

Cit-sakti which is free of doubt, etc., is 
acknowledged as the valid means of cognition. 

By the fact that it is impossible for cit-sakti to 
be identified with a bUddhi-vfitti which is rldden 
with doubt, etc., and since this would give rise to 
a contradiction in the phrase "[cit-sakti] free of 
tha t [doubt, etc.]", the mean ing is: "only after 
the conditioned buddhi-v~itti is free of that 
[doubt, etc.]", because this is the necessary 
conclusion. 117 

It may be noted that the word "etc.," in both the above 

quotations refers to misapprehension and memory, i.e., it is 

cit-sakti which is devoid of doubt, misapprehension, and 

memory that is verily the means of cognition, in the proper 

sense of the term as Saiva Siddhanta sees it. These three 

factors (already defined above, pp.154--155) are the 

limiting agents of man's intrinsic power of consciousness 

(atma-cit-~akti) and their efficacy is attributed to the 

atman's association with malam. What this means is that the 

'. . -Salva Slddhanta theory of error involves a further 

consideration of these factors in the context of the present 
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discussion. 

In the mechanics of cognition, as described above 

with reference to perception, the intellect (buddhi) is the 

decisive factor which determines the cognition of such and 

such an object presented to it via the senses, and illumined 

through the means of consciousness' power. The occurrence 

of cognition, therefore, is identical with the judgement 

passed by the intellect as regards what the object is said 

to be--it is to be noted that cit-sakti impartially permits 

the intellect to operate in this decisive role as regards 

the cognition of an object. It follows from this that the 

occurrence of error--whenever such a case is in point--is 

still an instance of a judgement passed by the intellect 

with regard to the object concerned. Now, the intellect 

(buddhi) is manifested through its modification (v~itti) 

that moulds a judgement or decision. In the human context, 

this applies in every act of cognition and implies that 

cognition, by definition, is what is conditioned, coloured, 

and determined by the mode or modification of the intellect 

(buddhi-vritti). Further, this situation represents man's 

condition as a bound being (pasu) who is involved in life in 

the world within the periphery of what the intellect 

(buddhi) can determine, as regards the objects of experience 

which come within its range. 

The need for man to undergo experience, as already 

seen, is to provide the atman an opportunity for the 
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experience of the nature of things as they are. 

Experiencing the world means knowing the world, seeing it as 

it is (the identity between experience and knowledge is 

intended here and will be taken up again in the next 

chapter). The cognitive experiences are a representation of 

the state of man's limited knowledge (kincijjnatva) and 

these experiences themselves provide the possibility for man 

to get to know the nature of things as they really are. The 

symptom of man's limitedness is the restricted scope of the 

buddhi's role--which has its clear sign in the occurrence of 

error--and the cause for this condition is the effect of 

malam. The knowledge of this state of affairs is not given 

by perception and inference alone but as they apply, and 

optimally so, in the case of verbal testimony--credibility 

to which is accorded on the presupposition of such testimony 

having a trustworthy source. Ironically, it is the 

'trained' buddhi itself--the buddhi involved in life in the 

world--that is made to arrive at this decisive conclusion 

(siddhanta) through the very power that is itself the means 

of man's cognitive experiences, viz., cit-sakti. 

As indicated already, the intellect (buddhi) is 

man's indispensable instrument for life in the world, i.e., 

for the manifestation of the consciousness (cit) which 

constitutes man's essential nature. It is the experience of 

objects that broadens, as it were, the scope of the buddhi's 

function. Whilst this is in every case a limited 
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experience, experience itself furnishes the insight into the 

nature of things. It is an awareness of this condition, 

i.e., a reflection on man's limited state, that is the first 

step for the possibility of a conscious effort to eradicate 

a limited outlook through the very instruments which effect 

limitation. For man in the world, the journey through the 

different states of consciousness (atma-avasthas) is 

plotted, so to speak, on the buddhi in the form of traces 

(sanskaras) which the experiences leave behind. In this 

sense, the experiences either limit further or expand the 

efficacy of the buddhi, i.e., these experiences are directly 

responsible for the decisive role of the buddhi in 

subsequent experiences. This state represents a seemingly 

endless, recurrent cycle--a cycle which, as already seen, 

has a beginningless (anadi) origin--of experiences 

determining experiences. 

The impact of the significance of this predicament 

needs to be seen together with the role of the category of 

karman, whic~ operates in close collusion with man's 

categories of experience. The judgement concerning the 

nature of objects is based on experience, and the condition 

which determines the present situation under which man 

experiences the world is prarabdha-karman that operates 

inexorably, as already seen. Karman is the unseen (ad~i§~a) 

factor that accumulates through experience, and itself 

determines experience. It is built into the structure and 
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framework of man's experience. Further, it is reflected in 

the judgement which the buddhi passes as regards the nature 

of things. The occurrence of error, therefore, entails the 

role of karman as well. 

Doubt, misapprehension, and memory are responsible 

for error in cognition, as already seen, and these are modes 

or modifications of the intellect. Their effect is that 

they limit the already limited function of the buddhi to the 

point of causing error. Error is the cognition of the 

object as " o therw ise" (anya tha-khya t i), i. e., as what it is 

not. The occurrence of error is no reflection on the status 

of the object nor on the nature of consciousness which is 

~ to cognize it erroneously. It may be noted in this 

context, that the existence, as such, of an object is not in 

question--it is only whether the cognition of it is valid or 

not, that is the issue here. When error occurs, it 

represents the condition or state of the buddhi alone. In 

other words, the object is as it is (yatha)--and always so-

and consciousness is the eternal principle that makes the 

occurrence of cognition at all possible. The only variable 

factor in the judgement of an object is the buddhi. It is 

assumed that whenever the buddhi passes a judgement 

concerning an object, that this judgement is valid. This 

does not preclude the possibility of a subsequent judgement 

which invalidates the previous one. lIB This theory--without 

compromising the Saiva Siddhanta contribution to the 
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knowledge (svataQ-pramaoya), as already seen. This point 

may be seen more closely in the light of the following 

remarks on the three limiting agents of the buddhi.ll9 

3.5 (a) Doubt (sam~aya) 

225 

As already seen, doubt is the inability on the part 

of the buddhi to come to a conclusive judgement regarding an 

object. In terms of the description, given earlier, of 

determinate (savikalpaka) and indeterminate perception 

(nirvikalpaka-pratyak§a), doubt would be a factor in the 

buddhi which mediates between the two. There are a few 

points involved in this situation. Insofar as a judgement 

cannot be reached concerning the object, one would have to 

admit that this itself is a judgement. Further, this 

judgement would have to be described as an indeterminate 

(nirvikalpaka) one. In the light of the description of the 

perception process, this state would represent a vague 

perception that usually takes place at the level of the mind 

(manas), as already seen. In this context, doubt would be 

a mental (manasa) perception which, in the nature of the 

case--taking into account the specific role of the mind 

(manas)--is an undecided or indeterminate one. In other 

words, the mind presents to the intellect different sets of 

data, all of which appear valid. It is the buddhi's role to 

pass judgement on the data and the decision it comes to is a 
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attributed to the 'source' of the data, namely, the sense 

organs. 
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What these points mean is that the modification of 

the intellect (buddhi-vtitti) is one of indecision or even 

error, since the object is not seen as it is. C it-sakti 

only illuminates this condition of the buddhi. This is to 

say that doubt is a kind of cognition where the object is 

seen as otherwise (anl:atha) , and this point may be said to 

be what constitutes the factor of 'error'. It is the buddhi 

that is resp?nsible for this and not the cit-~akti itself. 

The solution to the doubt situation would be a 

subsequent cognition which resolves the ambiguity. Of 

course, this may itself be a repetition of the doubt 

situation and one may have to take recourse to inference or 

verbal testimony for an appropriate conclusion. Hhat the 

situation of doubt emphasizes is the limitation of the human 

situation. It calls for a reflection on the nature of 

things as they are (yatha) and a discipline which promises, 

through training, a knowledge of the nature of ultimate 

reality. This point, which also applies to error due to 

misapprehension and memory, anticipates the discussion of 

the next chapter. 

3.5 (b) Misapprehension (viparyal:a) 

Whereas doubt (sa~§aya) was seen to be a case of 
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oscillation between two alternatives--both of which may be 

erroneous--misapprehension (viparyaya), on the other hand, 

is a clear case of cognition where the object is taken to be 

something else (anyatha) as, e.g., mistaking a rope for a 

snake or perceiving silver in the mother-of-pearl. The 

knowledge of this error, of course, can only come from a 

subsequent perception of the same object, which contradicts 

the previous experience of it. What this case of error 

signifies is that as long as the original cognition is not 

vitiated by a subsequent one, the 'validity' of the original 

judgement concerning the object remains unquestioned. 

This case of error, which only subsequently attests 

the incorrect view of an object, is not identical with the 

case of the error regarding the objects of dream experience. 

Whilst the dream objects appear real in the dream and are 

only subsequently realized as having been unreal, in the 

case of error through misapprehension, on the other hand, 

the sense organs are involved in both the original 

misapprehension and also in the subsequent apprehension. 

Their similarity lies only in that both are invalidated by 

subsequent experiences and that both retain their 'validity' 

as long as t~ey are not contradicted. 

As in the case of doubt, here, too, in the case of 

misapprehension, the cit-~akti is not responsible for the 

fact that the senses perceive aspects unrelated to the 

nature of the object concerned. 
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3.5 (c) Memory (sm~iti) 

In saying that memory is a case of error, the 

Siddhantin implies that it is not a means or instrument of 

valid cognition. This point is a consequence of the 

conditions which have to be fulfilled, as already pointed 

out, for a means of cognition to be valid. The condition 

which rules out the case of memory as such a means, is that 

memory does not furnish a cognition that is new. As is 

clear from the definition already given (p. 154 above), 

memory is merely the revival of impressions of past 

experience. On this theory, the 'correctness' of the 

memory, i.e., the recollection of the past experience, is 

itself not in question. The point is that the object of 

cognition to which the memory refers, is not immediately 

open to verification, i.e., it is not presented as such, as 

an object, to sense perception--the most basic instrument of 

cognition and the ground for the validity of cognition as 

such. 

Further, memory implies an original perception 

which, at the time it occurred, may have been valid. The 

impressions of this experience are retained in man's 

psychological complex, viz., the citta, and are subsequently 

recalled. But the memory of the recalled experience is not 

itself a perception and, hence, the status of memory is in 

question here. 
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The specific context of these criticisms 

notwithstanding,120 i.e., that me~ory constitutes a case of 

erroneous or non-valid cognition in the sense explained 

above, the positive significance of memory may be noted-

which does not apply to the other two cases of error already 

discussed. As seen earlier, memory collaborates with 

perception in cases of valid inference as, for example, it 

is the memory of the universal concomitance (vyapti) between 

smoke and fire, that leads to the conclusion of the presence 

of fire, on the basis of the perception of smoke (it ~ay be 

repeated that memory alone is insufficient for this 

conclusion, as pointed out in the discussion on subsu~ptive 

reflection, paramar~a, p.l~l above). Its role here is 

obviously a positive one insofar as inference is regarded as 

a valid means of cognition. However, memory per se is for 

all intents and purposes, a case of error for the 

Siddhantin. 

3.6 Summary 

In all three cases of error, the question still 

remains as to why they occur in the forms they do. In some 

cases, it could evidently be due to some extraneous cause, 

such as defective eyesight. The basic question, however, 

applies here as well: why is man in a condition such that 

objects are not seen as they are? That man is a being who 

possesses limited knowledge (kincijjna) is not itself the 
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answer, insofar as it points to the question about the cause 

for this limitation itself. For the Siddhantin, the root 

cause is malam, as already seen, and the cases of error are 

only the signs that point to it. The instruments of 

cognition--which presupposes that the roles of maya and 

karman are in operation--afford the atman, i.e., man's 

essential nature characterized as consciousness, a scope to 

manifest itself. In so doing, it copes with the otherwise 

overwhelming role of malam. Every instance of experience, 

which is invariably a case of knowledge about the nature of 

things implies, as already seen, a removal of the veil of 

ignorance caused by malam--in this context, malam and 

ignorance (avidya, ajnana) are used synonymously. Although 

the removal of this veil is partial, insofar as man's 

knowledge is limited by the role of the instruments of 

cognition, nonetheless, a glimpse is provided into the 

nature of things. The only means, in the proper sense of 

the term, through which this takes place is cit-sakti. 

The limitation of man's knowledge determined by the 

role of the intellect's modifications (buddhi-vfittis), 

points to the significance of the buddhi's function. It was 

seen in the first chapter that the basic quality of the 

buddhi is what is called sattva-guga, the quality 

responsible for calmness, tranquility, and clarity of 

experience as such. These features are positive ones and 

imply that when this basic quality essential to the buddhi 
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predominates, then the factors of error are practically non-

existent. In other words, it is the mode of the buddhi 

dominated by the quality responsible for clarity, which is 

the ideal medium for the manifestation and expression of 

man's powers of consciousness (atma-cit-sakti) and results, 

thereby, in the knowledge of things as they really are. 

The realization of this feature of the cit-sakti is 

crucial for the Saiva Siddhanta understanding of man. It is 

the outcome of a transcendental reflection on man's role as 

a cognitive being undergoing the states of consciousness 

which constitute life in the world. Such a transcendental 

reflection implies a discipline and training, identical with 

a conscious effort on the part of man to exploit the 

categories and instruments of experience at man's disposal, 

to their full capacity. In this process, man's 

consciousness (atma-cit-sakti) may be said to be unleashed 

furnishing, thereby, a knowledge of man's essential nature 

as opposed to the nature of insentience, on the one hand 

and, on the other hand, revealing man's essential nature in 

relation to the ultimate reality of sivam as the underlying 

principle of existence as such. Here Saiva Siddhanta 
, 

philosophical anthropology and Saiva Siddhanta theology 

meet. The next chapter attempts to deal with the discipline 

which leads to this wisdom of the igamas. 
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NOTES 

lThe special emphasis on pramagyavada (epistemology) marks a 
significant phase in the very early development of the 
systems of Indian thought, with its strong rationalistic 
tendency. Closely related to this is the emergence of sutra 
literature, and particularly the commentaries on them. 
Jaimini's MTmamsasutra is traditionally believed to have 
been the earliest, it is by far the longest, and is assinged 
the date of about A.D. 200. 

2In this context one can speak of the soteriological 
function of epistemology in Indian thought. Cf., also M. 
Hiriyanna, Outlines, pp. 182-183, when he says, speaking 
about the results or aims of the means of cognition: 
" ••• what the Indians aspired after in philosophy was not a 
mediate knowledge of the ultimate truth but a direct vision 
of it ••• " and the "insistence that one should not rest 
content with a mere intellectual conviction but should aim 
at transforming such conviction into direct experience." 
See also his book Values, p. 27, where he is concerned ';with 
the nature of knowledge as a fact of mental life or with its 
validity as pointing to an object beyond itself." 

3There is a great deal of difference among the schools of 
Indian thought over the number (and nature) of the means of 
valid cognition. See note 48 below. 

4Speaking about jnana and erama, D.M. Datta, The Six ~ays of 
Knowing (Calcutta: Universlty of Calcutta, 1960), p. 19, 
says: "Consequently knowledge, strictly speaking, should 
always stand for a cognition that is true, uncontradicted or 
unfalsified. The ordinary division of knowledge into true 
knowledge and false knowledge should, therefore, be 
considered as an instance of loose thinking; the word true 
as applied to knowledge would then be a tautology, and the 
word false positively contradictory--false knowledge being 
only a name for falsified knowledge, which is another name 
for no knowledge." 

SCf. K. Sivaraman, Saivism, p. 297: "When self too knows 
itself and knows other selves and their knowledge, its 
knowledge is not of the epistemologically cognisable 
category of pramaQa." Also, ibid., " ••• there is no ~namaI)a 
by which to know God except as he is revealed to self by 
Sivasakti; the 'means' and the 'end' of knowledge coincide 
there." 
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6In the light of what has already been pointed out, the word 
mithya-jnana should be construed as lIerroneous cognition ll 

rather than 'erroneous knowledge'. 

7The question for the Nyaya school, whose favourite topic is 
one of pramaQas, is not how knowledge comes to be true or 
false but how we become aware of its truth or falsity, for 
which we require fruitful activity (samvadi pravritti) as an 
additional condition, i.e., its appeal to facts. Thus, for 
Nyaya all knowledge is either true or false, there being no 
'neutral' knowledge--doubt is a kind of knowledge that one 
has, the truth or falsity of which is not yet seen. 

8M. Monier-Williams, op.cit., s.v., prama. 

9Ibid. 

l0Na kasya-api oadarthasya yad-vina bhavati prama I Tad-eva 
manam-e~tavyafu cak~ur-adi na tad~isam iti II Pau§kara Agama 
7:13-14, quoted in Saivaparibhasa (Mysore: University of 
Mysore, 1950), p. 4. 

llYan-meyam na hi tan-manam yato manena miyate. Pauikara 
Agama, 7:12, quoted ibid. Also in SB, p. 19, and p. 97. 
This quotation is repeated in the context of the discussion, 
p. 161 below. 

l2Cak~ur-adi-indriyanam sva-sva-vi~aya-vyatirikta-vi~aya
grahakatva-ayogat sarva-grahakam kincit-pramaQam-e~~avyam. 
gaivaparibha§a, op.cit., p. 4. 

l3Na cak~uQ ~abda-safuvittau na srotram rupa-vedane I 
Sarvatra grahika samvit-saiva manam-ato matam II. Pau§kara 
Agama, 7:15, quoted ibid., p. 5. 

l4Tac-ca cic-chaktir-eva. Ibid., p. 4. 

l5Tatra pramaQa-samanya-lak~aQafu tu samsaya-viparyaya
sm+iti-vyatirikta prama-paraparyaya atma-cic-chaktir-iti. 
Ibid., p. 2. This point is on the authority of the Pau$kara 
Agama (7:4) statement which Sivagrayogin quotes, ibid.: 
IICit-sakti which is devoid of doubt, etc., is said to be the 
means of valid cognition ll (Samsaya-adi-vinirmukta cic
chaktir-manam-ucyate). See section 3.5 below for details as 
to why memory, doubt and misapprehension have to be 
excluded. 

l6Tatra s~fusayo nama sadharaQa-dharma-darsanat-koti-dvaya
avalambini buddhi~ yatha sthanur-va puru~o vety-adi. Ibid., 
p. 2. 

l7Viparyayas-tu atasmins-tad-buddhiQ yatha sUktikayam 
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rajatam-ity-adi. Ibid. 

l8Purva-anubhava-janita-samskara-janya buddhiQ sm~itiQ yatha 
kamukasya ka~inl-sak~atkara-adi. Ibid. 

19Etat-tritaya-vyatirikta cic-chaktir-eva pramaI}am. Ibid. 

20The discussion beginning here follows Sivagrayogin's 
argument closely, with practically a word by word 
translation and exegesis. In the original, the discussion 
goes on into several pages, SB pp. 95-98, and for the sake 
of convenience his entire argument is given in Appendix 3-
the specific sentences are referred to in the notes that 
follow. The section dealt with here is entitled "Defining 
cit-sakti's validity as the means of cognition." The 
discussion ends on p.l1S below. See also note 47 below. 

2lSee Appendix 3, the sentence beginning: "Tvan-mate cic
chakter-eva ••• " 

22Ibid., "Cak~Uf-ady-asannikar!ie'pi ••• " 

23Ibid., "Samsaya-viparya-asader-api ••• " 

24See also K. Sivaraman, §aivism, p. 299: "This means that 
the advocate of cit-sakti is not very far from including the 
senses also under pram~9a." 

25See Appendix 3, "Na-adyab sukha-adi~u 

26Ibid., "Na dvitlyaQ ••• " 

" 

27The term paramarsa is a logical one and the Nyaya school 
provides a clear definition of it: 

"Paramar'a (subsumptive reflection) is a cognition 
which cognlzes the presence of the invariably concomitant 
factor denoted by the middle term (probans) in the thing 
denoted by the minor term. For instance, the cognition, 
"This mountain has smoke which is invariably concomitant 
with fire" is a sUbsumptive reflection; and the cognition 
resulting from it and taking the form "mountain has fire" is 
inferential cognition." S. Kuppuswami Sastri, Indian Logic, 
OPe cit., p. 188. The significance of the term is evident 
in the following two clarifications: "Paramarsa is a 
complex cognition which arises from a combination of the 
knowledge of invariable concomitance (vyaptijnana) and that 
of the presence of the reason (hetu) in the subject (pak§3) 
--technically known as pak§adha~ajnana. In the stock 
example of inference--"The hill has fire; because it has 
smoke", the par~mar~a takes the form--"The hill has smoke, 
which is invariably concomitant with fire" 
(vahnivyapyadhumavan parvatao); and it is contended by the 
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Naiyayikas that, in the absence of such a paramarsa, anumiti 
does not arise." Ibid., p. 194. See also Ibid., p. 196: 
" ••• the Naiyayikas insist that subsumption is the essential 
feature of inference and insist therefore that every anumiti 
should be taken to be preceded by paramarsa which is but a 
sUbsumptive reflection subsuming the smoke in the hill under 
the pre-established vy'apti." 

28See Appendix 3, the sentence beginning: "Tasya atita
anagata ••• " 

29Ibid., "Ata eva na t~it1ya~ " ... 
30Ibid., "Na ca karaQa-antara " 

31Ibid., "Ev~m sati sarvasya-api ••• " 

3 2I b id., "Karma-ada v-at i vyaptes-ca. Karma-ad ikam-ap i anena 
rupeoa karaQam-eva ••• " This argument may be said to refute 
both the Nyaya and the Grammar ian standpo ints, \-Jhere the 
results of acts performed are loosely taken as instruments 
of acts.· There are five kinds of karrnan in Nyaya (see S. 
Kuppuswami Sastri, Indian Logic, p. 34 and p. 263): 
utkiepaQa (the act of throwing upwards); avak§epaoa 
(throwing downwards); akuncana (the act of bending); 
prasaraoa (stretching); and gamana (moving). PaQini 
(i,4,49) talks of four kinds of karman: nivartya (when 
anything new is produced, e.g., he makes a mat); vikarya 
(implying change as, e.g., reducing fuel to ashes or, e.g., 
fashioning gold into a ring); prapya (when any desired 
object is attained, e.g., going to the village); and 
anTpsita (when an undesired object is abandoned, e.g., he 
leaves the wicked). 

33S ee Appendix 3, the two sentences beginning from: "Tath~ 
sati rijpa-~dy ••• " 

34See note 27 above. 

35K. Sivaraman, Saivism, p. 302. 

36See Appendix 3, the sentence beginning: 
aVYClptet'l ••• " 

"Cak§:ur-ady-

37See also K. Sivaraman, Saivism, p. 303. Sivagrayogin's 
argument here is based on what the Pau§kara Agama (7:19-21) 
says. The translation of the verses which appear in 
Appendix 3 is: "Now, who would not acknowledge a collection 
[of causes] since a pot is ascertained only when there is 
[the collection] beginning with the cognizer and ending with 
the pot? There would be a suspension of the common usage of 
the cogn izer, the cogn ized, etc., [here] since it is 



236 

established that the cognizer, the means of cognition and 
the thing cognized are included in that [collection]--apart 
from these, there is no collection to be seen." 

38See Appendix 3, the paragraph beginning: "Atrocyate . . . 
39Ibid., the two sentences beginning from: "Cak~ur-adi
karaQaka-buddhi ••• " 

40K. Sivaraman, Saivism, p. 306. 

4lSee p.~+above for their definitions. 

.. 

42See Appendix 3. This line is a slight variation of the 
same quoted in Sivagrayogin's saivaparibhaja, op.cit., p. 6. 
There the word vibhinna is used instead of vinirmukta here, 
without any semantic difference. 

430n a point of grammar and semantics, the editor of the 
text suggests that the word samsaya should be read as 
sarnsayatva, because it is logical to say that one should 
speak of a bUddhi-vfitti which is doubting the nature of an 
object, rather than it being "identified with doubt". In 
other words, even when a buddhi-vritti is under the 
influence of doubt, there is still a manifestation of an 
object, the nature of which is in doubt. This manifestation 
itself is on account of cit-sakti and it is inadmissible to 
identify cit-sakti with the doubting buddhi-v,itti. See 
next note for the exact sentence in question. 

44See Appendix 3, the sentence beginning: "Cic-chakte~ 
sa~gaya-adi buddhi-v~itti ••• " 

45Ibid., the sentence beginning: "Na caivam buddhi-v~itti 
" • • • 

46Ibid., the sentence beginning: "Buddhi-ja~atvena " 

47Ibid., the sentence beginning: "Atra buddhi-padena ••• " 
~ivagrayogin quotes M~igendra Agama 11:8 to justify this 
statement. The translation of this verse which appears in 
Appendix 3 is: "This light of buddhi, which has the nature 
of determination and dispositions, is known as intelligence, 
because it is the source of the manifestation of the oasu's 
intelligence." In a footnote to the text, the editor' of the 
text points out that the "light of buddhi" is to be 
understood as the vfitti of buddhi, which is the cause for 
the production of cognition in man. It is only in this 
sense that the buddhi appears as the "light" which in fact 
is derived from cit-§akti. 
, This concludes the section that closely follows 
Sivagrayogin's commentary, supplied in Appendix 3. See also 
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note 20 above. 

48There is no general consensus in the schools of Indian 
thought about the nu~ber (and nature) of the means of 
cognition. Thus, the Carvaka accepts the priority only of 
sense perception (pratyak$a)i the Buddhists and Vaise~ikas 
accept only two, adding inference (anumana) to perception; 
Sankhyans, Saiva Siddhantins, and Vi~i$~a Advaitins accept 
only three, including scriptural authority or ver~al 
testimony (sabda, sruti) in the list; the Nyaya schools 
accepts only four, including comparison (upamana)i the 
Prabhakara Mlmamsakas accept only five, including 
presumption or the supposition of a fact (arthapatti); the 
Advaitins accept the six of the Bha~~a M1mafusakas which 
includes non-cognition or non-apprehension (anupalabdhi or 
abhava) in the list; some schools accept nine by adding 
equivalence (sambhava), tradition or fallible testimony 
(aithiya), and gesture (ce9ta). The PauraQikas accept only 
eight, excluding the last one mentioned in the list. 

49It is to be noted that for the Siddhantin, only cit-sakti 
deserves the label of being a means of valid cognition, in 
the Saiva Siddhanta sense of the term as already seen. 
Whilst the term "means" is also used here for the three 
means of valid cognition accepted by the Siddhantin, its 
derivative sense is to be noted, i.e., perception, inference 
and verbal testimony serve as means of cognition only 
through the cit-sakti which makes their operation possible. 

50Tatra sak~atkari-prama-pratyak~am. SB, p. 108. 

51Sak~atkaritvam-akhaQqo dharma-vise~aq. SB, p. 109. 

52Vastu-svarupa-rnatrasya grahaQam nirvikalpakarn I Nama-jaty
adi-sambandha-sahitam savikalpakam II Pau§kara Agama 7:28, 
quoted in Saivaparibha9a, p. 6. 

53 ••• sarvam savikalpaka-jnanam sabdollekhi. SB, p. 110. 

54Na cendriya-artha-matrasya samyogo'dhyak$am-i~yat~ I Cit
samyoga-vihlnanam-akincit-karata yataQ II Pau$kara Agama, 
7:26, quoted in Saivaparibhaja, p. 8. 

55Anyac-cendriya-sapek~am sya-acchadana-niv~ittaye I 
Indriya-apek~aya saktya tad-dvareQa-artha-vTk~a~am II 
Paujkara Agama, 7:30, quoted ibid., p. 7. 

56Sivagrayogin, ibid., pp. 8-9, speaks of six kinds of 
association (sambandha) between a sense organ and an object. 
These constitute varying levels of cognition which may be 
enumerated below: 

a) The relation which is a mere conjunction 



(sa~yoga) between the sense organ and the object, 
e.g., when there is a simple cognition of an 
object such as a pot 
b) The relation of inherence in the conjoined 
(samyukta-samavaya), e.g., the cognition of the 
generality and its quality (such as being the 
colour ~lue) 
c) The relation of inherence in what is inherent 
in the conjoined (samyukta-samaveta-samavaya), 
e.g., the cognition of the quality-ness of the 
object, such as the blueness of the pot 
d) The relation of inherence (samava~a), e.g., 
hearing inherently implies the cognitIon of sound 
e) The relation of inherence in what is inherent 
(samaveta-samavaya) e.g., the cognition of 
soundness from the cognition of sound 
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f) The relation of qualification and the 
qualified (vise§aQa visejya-bhava), e.g., the 
cognition of non-existence as inherent in the 
object which serves as the qualification of the 
Object or as its substrate. 

Cf. V.A. Devasenapathi, Saiva Siddhanta, p. 30, says that 
the Siddhantin "does not accept this classification as it is 
based on the view that perception is generated solely by the 
contact of the sense with object." See also note 54 above. 

57 ••• mala-avarana-vasat-sva-nis~-api sa kalaya vyanjita 
avidyaya vi~aya~abhimukhT-k~it~·rageQa ranjita ca sat1 
antaQ-karaQa bahyendriya-dvara atma-bhogaya bahya-arthe 
pravartate. Saivaparibha§a, pp. 7-8. 

58This point will be dealt with in the next chapter. 

59Yogi-pratyak~am yoga-abhyasa-samasadita-dharma-paripaka
sahak~itena manasa atita-anagata-ati-indriya-artha
parijnanam. SB, p. Ill. 

60Yogi-jnanafu nama atita-anagata-vartamlana-sak~atkaraQ. SB, 
pp. 19-20. 

6lprak~ita-sukha-adi-jnanam nama sukha-duQkha-anubhava
anusandhanam. Ibid., p. 20. 

62Tatra nirapek 9am cit-prakasa-rupam. SB, p. Ill. 

63At the transcendental level referred to here, the 
distinctions of pasa-jnana, pasu-jnana, and atma-jnana are a 
matter of experience (anubhava, bhoga) Which, in the nature 
of the case, is in fact inadequately expressible in terms of 
the categories of man's fettered existence. The 
distinctions serve only a descriptive attempt, in the light 
of the philosophical presuppositions of Saiva Siddhanta, to 



make the transcendental realm intelligible within man's 
limited scope. 

64(Tatrendriya-antaQ-karaQa-nirapek~afu) nirasta-bandhaya 
cic-chaktya atmano nitya-sambandhaj-jayamanam sva-atma
aparok~a-jnanam. Saivaparibha§a, p. 7. 
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65Tatrendriya-anapek~am ca sarvatha tyakta-bandhaya I Cic
chakty-anantya-yogac-ca yogaQ svabhaviko matat II PauGkara 
Agama, 7:29, quoted ibid. 

66It may be noted here that cit-sakti as a pramaQa at the 
transcendental level presupposes a knowledge of its own 
nature as constituting the knowledge which it itself 
perceives or experiences. The knowledge about the 
possibility of such a perception is derived from scripture 
or from teachers. The knowledge derived through inference, 
on the other hand, is grounded in experience and life in the 
world which determine its validity as, e.g., it is 
perception which verifies the inference of fire from smoke. 
Whilst the same word, pratyak~a, is used for both these two 
kinds of per~eption, the essential difference between them, 
as already seen in the previous section, is to be noted. 

67Tatra vyaptir-nama sadhya-sadhanayor-anaupadhikaQ 
sambandha~. saivaparibhaja, p. 9. Sivagrayogin's 
definition of what constitutes an adventitious condition is: 

"And an adventitious condition is the being 
pervasive of the probandum while not being 
pervasive of the probans, e.g., the association, 
etc., with wet fuel [the adventitious condition] 
when the smoke is to be proved by fire. It [the 
advent it ious cond it ion] is pervas i ve of the smoke, 
the probandum, on account of existing wherever 
there is smoke. It is not pervasive of the fire, 
the probans, on account of not existing in an iron 
ball, etc., which possess fire. And this is the 
ascertained adventitious condition." 
(Upadhis-ca sadhana-avyapakatve sati sadhya
vyapakatvam. Yatha vahnina dhume sadhye 
ardrendhana-samyoga-adiO. Sa hi sadhyasya 
dhumasya vyapakaQ, dhumavati sarvatra v~itteQ. 
Sadhanasya vahner-avyapakaQ, vahnimaty-ayo-golaka-

, adav-av~ittet. Ayam ca niscitopadhiQ.) 
Saivaparibha9a, p.l0. 

68Anumanam d~ighrvyaptya parok~a-artha-avabodhakam. 
Pau~kara Agama, 7:37, quoted ibid., p. 9. 

69Nanv-anumanam nama pramaQam-eva na-asti. Tad-dhetutva
abhimatasya vyapti-grahasya-asambhavat. Katipaya-sthale 
samanadhikaraQya-grahe'pi sthala-antare vyabhicara-sankaya 
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aniv~itteO. Tarkat-tan-niv~ittau tarkasya-api vyapti
mulakatvena-anavastha-apatteO. Ata eva-anaupadhikatva
niscayat-vyapti-graha iti nirastam. Vyapter-yavat-sadhana
adhikaraoa-garbhatvena tad-grahe pratyak~asya-asamarthyac
ca. Vyapti-grahasya ca-anumanikatve'navastha-apatteO. SB, 
pp. 13-14. 

70In Sivagrayogin's own words: "Thus you are self
contradictory because your words are used in the form of an 
inference [i tsel f] • " (Asya iva tvad1'ya-vacanasya-anumana
prayoga-rupatvena sva-vyahatep) Ibid., p. 14. 

71Maivam, anumana-pramaQya-ananglkare prav~itti-matroccheda
prasangat. Prav~itteQ prav~itti-gocara-anagata-vi~ayaka
karyata-anumity-adi-janyatvat. Evarn parvata-adau vahny
arthinaQ prav~ittis-ca na syat. Ibid., p. 14. 

72Na ca vyapti-grahasya karaQasya-abhavena-anumana
prav,ittir-eva na sambhavati iti yuktam. Ibid. 

73Anagata-adi-vi~ayake vyapti-grahe manasas-cak~ur~der-va 
samarthyasya kl;iptatvan-na-tasya pratyak~atva-anupapattiQ. 
Ibid. 

74 ••• vahni-dhumayoQ vyapti-grahaQa-anantaram parvata-adau 
vyapya-linga-darsanad-vahny-ady-anumanam. Saivaparibha9a, 
p. 10. On this point the Siddhantin seems to follow the 
Nyaya view that inference takes place as involuntarily as 
the sudden perception of a thing. For the Advaitin, on the 
other hand, inference takes place either when there is a 
doubt or, at least, when there is a want of knowledge 
regarding what is to be inferred. See D.M.Datta, OPe cit., 
p. 230 and p. 23l. 

75Here Saiva Siddhanta follows the Nyaya school in accepting 
five members necessary for a valid inference. Sivagrayogin 
quotes Pauykara Agama 7:37-40 as his authority. The five 
components as he mentions them in Saivaparibha~a, pp. 10-11 
are: (1) the proposition or assertion to be proved 
(pratijna), e.g., there is a fire on the hill; (2) the 
reason (hetu) for the assertion as, e.g., because the hill 
has smoke-O:n it; (3) the example or instance (udaharaQa or 
dfijtanta) that serves as the reason, e.g., wherever there 
is smoke, there is fire, as in the fire-place; (4) the 
application (upanaya) of the invariable concomitance between 
the smoke and the fire, as in the case of seeing smoke on 
the mountain; and (5) the conclusion or restatement of 
assertion (nigamana) in the light of the application of the 
invariable concomitance as, e.g., therefore, there is a fire 
on the hill. 

76Cf. also Datta, op.cit., p. 218: "In inference, it is not 
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always the case that the premises are given and the 
conclusion is to be found. It is very often the case that 
the conclusion is presented first to the mind, and we are 
required to find the premises that justify it. This latter 
process is mostly in evidence when we adduce arguments in 
justification of our instinctive beliefs. The order of 
reasoning, therefore, may take either form; the premises 
first and the conclusion last, or the conclusion first and 
the premises last. In the latter case it is, of course, a 
misnomer to call the proposition proved a conclusion. It 
should rather be called a probandum, for until the premises 
are adduced it is not a conclusion but only a proposition to 
be proved. Hence the Indian logicians call it a pratijna 
(probandum) ." 

77See note 27 above. 

78The aim of the discussion on inference in this section is 
only to show its validity as a means of cognition (in the 
special Saiva Siddhanta sense of the term pramaoa) as 
defended by Sivagrayogin. For this purpose, it has not been 
necessary to deal with the intricate details of inference 
which presupposes a thorough acquaintance with the 
development of Indian logic. Thus, further details, e.g., 
of hetvabhas~, which entail an elaborate clarification of 
the sadhya, sadhana, and hetu, together with the term 
pakjata, are beyond the scope of this study. 

79Anumana-apramaQyena ca tan-mulaka-sangati-graha-sapek~asya 
sabdasya-apy-apramaoyam-iti. SB, p. 14. 

80Tat-pramaQye ca tan-mulakasya sangati-grahasyopapatter
nigama-agama-adir-api pramaQam. Ibid. 

81Evam-adi-pramaQais-tu durlak 9yam tac-chivam sm~itam. 
Suprabheda Agama 1:18a, quoted in B. Dagens (ed.), 
Saivagamaparibhaia-manjarl (Pondichery: Institut Fran~ais 
D'Indologie, 1979), p. 255. 

82Sadbas-tu paramparyeoa sivajnana-anumapakaQ. Pau~kara 
Agama 7:74, quoted in saivaparibha~a, p. 23. 

83Cf. also: " ••• the word 'agama' can be taken to imply the 
handing down of knowledge from teacher to pupil, and thus to 
denote traditional (sampradaya) knowledge. Then the word 
'agama' can b~ taken to mean what the Agamas stand for." V. 
Varadachari, Agamas, p. 10. The following is also 
noteworthy: "A Science which comes from teacher to disci?le 
from time immemorial is called Xgama. That which gives 
needed knowledge and describes the means for the welfare 
here in this world as well as in the other is called Tantra. 
Any methodically arranged collection of Texts or verses is 
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called Sa~hita. So Agama or Tantra or Sa~hita speak about 
the same variety of Texts." N.R. Bhatt's Introduction to 
Kamikagama (Madras: C. Swaminatha Gurukkal, 1975), p. i. 

84"From a very early stage in the history of Indian 
Philosophic speculation, there would seem to have been two 
currents of thought, the Vedic and the Agamic, apparently 
independent and antagonistic. It is not possible to fix 
definitely the period when the Agamas came into being. Some 
of them that exist now go in for a criticism of Jainism and 
Buddhism, the Samkhya and the Mimarnsa and the Advaita 
Vedanta, and could have been evolved only after these 
systems; but some at least of these, the Pasupata and the 
Pancaratra Agamas, should have been current before the 
compilation of the Vedanta Sutras, as those two systems are 
refuted by BadarayaQa in the second pada of the second 
chapter of the STItras." S.S. Suryanarayana Sastri, The 
Sivadvaita of Srikaotha, (Madras: University of Madras, 
1972), p. 1. 

85"It has been suggested that the Agamic systems were 
developed out of the BrahmaQas in the same way as the 
Upani~ads, though at a much later stage, and that some of 
the later Upani~ads like the svetasvatara, which address the 
Supreme Being by a sectarian title and not param Brahman as 
of yore, probably grew up under the shadow of the 1rgamas. 11 

Ibid., pp. 1-2. See also ibid., p. 3 where the writer 
quotes and translates the following Agamic passages which 
claim Vedic authority for their doctrine: 

"S iddhanto vedasaratvat, "as the s iddhanta 
cons ists of the Veda": (Suprabhedagama) • 

Vedasaram idam tantram, IIthis tantra is of the 
essence of the Veda": (Makut;agama) • 

Vedantartham idam jnanam siddhantam paramam 
~ubham, "This siddhanta knowledge which is the 
sIgnIficance of Ved~nta is supremely felicitous": 
(Makufagama) ." 

Cf. also V. Varadachari, op.cit., p. 12: "The Xgamas have 
an independent development of theory and practice and should 
be taken as a system of philosophy and religion based on the 
Vedas. The theoretical side represents a continuation of 
the results of philosophical enquiries which the Vedas deal 
with. The controversies and discussions which mark these 
enquiries are left out in the Agamas. Greater attention is 
paid here to the cultural discipline which is sought to be 
inculcated through practical religion." As regards the date 
of Agamas, the writer just quoted says, ibid., p. 42: 
"Anyway, the Mahabharata which must have taken a specific 
shape by 3000 B.C. should justify this date as the lowermost 
limit for the prevalence of the Agamic doctrines." 

86The tnree branches are: Saivism with its Saiva Agamas 
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which consid~r Siva as the supreme deity; Vai~qavism with 
its Vai~Qava Agamas which consider ~i~Qu as the supreme 
deity; and Saktaism with its Sakta Agamas which consider 
sakti or the Goddess as the supreme deity. Whilst there are 
several features which are common to all Agamic literature-
including the debate on its validity--the discussion here 
pertains to the 28 Agamas, and the numerous subsidiary 
Agamas (upagamas) basic to the Saiva Siddhanta school. The 
research by the French Institute of Indology in Pondichery, 
India, has thrown a great deal of light to allay the 
allegation that the names and contents of these Agamas are 
largely legendary. See the complete list provided in N.R. 
Bhatt (ed.) Rauravagama, table 1, facing p. xix, and the 
numerous publications of Agamas, either in part or in full 
(apart from those which are still in MS form) which bear 
evidence to the fact that these Agamas did indeed exist. 

87It is clear that the problem turned into a philosophical 
issue at least as early as the tenth century. Yamunacarya 
(918-1038), predecessor and grand teacher of Ramanuja, wrote 
a special treatise justifying the validity of the Agamas in 
his AgamapramaQya. Although his is a defence of the 
Vai~Qava P§ftcaratra Agamas, the question of validity applies 
to Agamas in general. It has been said about Yamunacarya's 
work that: "Though short, this is perhaps the only early 
work solely devoted to this question." M. Narasimhachary 
(ed.), Agamapramaoya of Yamunacarya (Baroda: University of 
Baroda, 1976), p. xiii. An earlier edition with a 
translation preceded this critical edition: J.A.B. van 
Buitenen, Yamuna's Agama Pramaoyam, (Madras: Ramanuja 
Research Society, 1971). 

88S ome of the issues are: that the Agamas go against the 
Vedas by strongly recommending the exclusive worship of one 
specific deity; that contrary to Vedic practice, the Agamas 
permit women and people of all castes to perform worship; 
and that in addition to the sacred thread initiation 
(upanayana) the Agamas, without Vedic injunction, make_ 
mandatory a second qualification for worship, called dik~a 
(initiation). 

89SB, p. 18. 

90This is the reason why Yamunacarya also defends the 
Pancaratra Agamas in his Agamapramaoya. See M. 
Narasimhachary, op.cit., Preface p. xiii. 

91Tasman-nitya-nirmala-sarvajna-pak~apata-rahita-yatha
artha-grahaka-avyaya-paripuroa-svatantra-pasu-pasa-hant~i
parama-apta-Raramesvara-pranltatvenaiva vedanam-agamanam ca 
pramaQyam. Saivaparibna~a, p. 21. This quotation also 
makes evident the difference in the elaborate debate 



between, for example, the Mimamsaka view that the Veda is 
eternal and cannot be said to be composed by any being 
(apaurujeya), and the Saiva view here that both the Veda 
(Nigama) and the Agama are the work of the supreme lord 
(Parame~vara, i.e., Siva) "the supremely trustworthy 
person." 
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92Bearing in mind that the Agamas were taught by Siva, the 
point here may be said to be a legitimate extension of the 
following: "The first Bjis realised dharma, that is, they 
acquired it. It is implied that they acquired the Mantras 
also, without being taught by anybody. Their successors 
were of inferior calibre and could not realise the dhar~a 
nor acquire the Mantras by themselves ••• When they [the 
~] saw the gradually decreasing capacity of the later 
generations, they diversified the Veda for the sake of 
facility in learning. They also handed down the auxiliary 
sciences of the Vedas {the Vedazigas)." K.A. Subramania 
Iyer, Bhartfhari (Poona: Deccan College, 1969), p. 95. 

93Iti vastu-trayasya-asya prak-pada-kfita-samsthite~ / 
Cary~-yoga-kriya-padair-viniyogo'bhidasyate //MFigendra 
Agama, 2:8, p. 68. I am indebted to Pandit N.R. Bhatt of 
the French Institute of Indology, Pondichery, for this 
reference and the point made here. 

94Th is point represents an obvious rejection of the sabda
brahmavadin's standpoint, viz., that the essence of speech 
or sound is the ultimate reality. For the Saiva Siddhanta 
rejection of this theory, see also K. Sivaraman, Saivis~, p. 
229. 

95See chapter one,p.32 above. 

96Ibid., p.32 above. 

97SB, p. 149. 

98Tatra snk~ma-abhidhanayaQ vag-v~itteQ mumuk~u-gate cit
prakase mahattva-mahattaratva-mahattamatva-abhivyanjikaya 
isvara-~akter-niyojya mala-nivartikayas-ca tasya evopadhi
bhutanam-indhika-adi-kalanan-ca-asraYl-bhuta nada-pada
vyapadesya a~tha-atmika kUQqalinyaQ prathamikl v~ittiQ siva
tattvam. SB, p. 149. 

99This point has a direct bearing on the soteriology of ". . -Salva Slddhanta theology, which will be dealt with in the 
next chapter. 

l00This phrase is the,title of an article by K. Sivaraman 
which deals with the Saiva Siddhinta theory of nada 
especially in the light of Nada Karika by RamakaQ~ha {12th 
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century). The text and its translation are given in the 
article. See H. Coward and K. Sivaraman (eds.), Revelation 
in Indian Thought (California: Dharma Publishing, 1977), 
pp. 45-64. 

l0lCf. also: "With the emergence of the word emerges the 
meaning and not vice versa. It is the word which has to be 
used even when the meaning has to be explained." K. 
Sivaraman, Saivism, p. 229. 

l02Padam nama varrya-samuhaQ. VarQanam k~aQa-bhahguratvat 
artha-pratyayakatva-abhavat artha-prat~ayanartham varDe~u 
sphoto nama kascit-pada-artho nityo'nglkaraQlyaq. 
Saivaparibhaja, p. 24. 

l03The speculations on language in the astika schools of 
India may be said to be the following three important 
theories of meaning that, as a consequence, have been 
propounded: anvitabhidanavada, advocated by Prabhakara; 
abhihitanvayavada, advocated by the Nyaya sch90l generally, 
by Kumarila, and by the Advaitins (including Sahkara, though 
he nowhere mentions it specifically); and sohotavada, 
generally held by the grammarians, especially Bhart{ihari 
(MaQqana Misra is also a staunch upholder of the doctrine 
and in his Sphotasiddhi he defends it from attacks by 
Kumarila and ~ahkara). According to the first theory, the 
words of a sentence simultaneously retain their individual 
meanings in conjunction with one another, while at the same 
time produce a single constructed meaning of the whole 
sentence, i.e., the collection of words gives a unitary 
sense of the sentence. According to the second theory, the 
words hold their individual meanings in isolation but 
subsequently combine (sanghata) to express a single 
sentence-meaning, i.e., the recollection of the meanings of 
individual words gives a unitary sense. According to the 
third theory a sentence is an indivisible unit (akhaQqa), 
presenting or thrusting forth itself as such (sphota) and 
the meaning of a sentence as a whole, as a single unit, is 
achieved through a flash of insight or intuition (pratibha) 
--thus, a sphotavadin is a vakyavadin, with the emphasis on 
the sentence as a whole. For further details, see 
especially: G. Sastri, The Philosophy of Word and Meaning, 
Calcutta: Sanskrit College, 1959; K. Kunjunni Raja, Indian 
Theories of Meaning, Madras: Adyar Library, 1963; 
G.Kaviraj, Aspects of Indian Thought, Burdwan: University of 
Burdwan, 1966; and K.A. Subrahmania Iyer,Bhartihari, Poona: 
Deccan College, 1969. 

l04Apta-vakya-janyam jnanam sabda-pramaQam. Apto 
yatha-artha-darsI yatha-arthopade~~a puru~aQ. 
Saivaparibhaja, p. 20. 

-nama 



105Tad-vakyam tu akank~a-yogyata-sannidhi-~atam padanam 
samuhal}. Ibid. 
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106Akanksa ca tat-tad-anvaya-anukula-vibhakty-adi-samabhi-
v ya ha r a Q : S B , P • 20 • 

107Cf. the following quotations from K. Raghavan Pillai (ed. 
and tr.) The VakyapadTya (Delhi: Motilal Banarsidass, 
1971), p. 3: "Arthapravfittitattvanam sabda eva nibandhanam 
/ TattvavabodhaQ ~abdanai'h nast i vyakaraQadli i te. Words are 
the sole guide to the truths about the behaviour of objects; 
and there is no understanding of the truths about words 
without grammar. Taddvaramapavargasya van malanam 
cikitsitam / Pavitram sarvavidyanamadhividyam prakasate. A 
gateway to liberation, a cure to the blemishes of speech, 
purifier of all (other) disciplines, it shines as being 
applied to them. YatharthajatayaQ sarvab 
sabdak~itinibandhanaQ / Tathaiva loke vidyanam e~a vidya 
parayaoam. Just as all thing-classes depend upon word
classes simi lar ly, in th is wor Id, th is (grammar) is the 
basis of all disciplines." 

108Akank~a nama pratipattur-jijnasa. Saivaparibha~a, p. 20. 

109Ananvaya-niscaya-abhavo yogyata. Ibid. The same 
definition is put in other words: Yogyata tv-ananvaya
niscaya-virahal}. SB, p. 20. 

l10Asattil} padayor-avyavadhanenopasthiti~. Ibid. 

lllFor more details on this from the Saiva Siddhanta 
perspective, see K. Sivaraman's article "The ~Jord as a 
Category of Revelation", OPe cit., p. 52. 

112This point is associated with the 'ripening' of malam and 
will be considered in the next chapter. 

l13Cf. also, M. Hiriyanna, Values, p. 48. 

l14The theories of error may be divided broadly into 
'realistic' and 'idealistic' ones. The realistic theories 
are the following: 

a) Akhyati-vada, the theory that error is a lack 
of knowledge, i.e., that error is partial or 
incomplete knowledge. In other words, there is 
really no error as such and one should speak, 
rather, of a failure to distinguish the positive 
features of an object from the negative ones. The 
criterion that decides the issue, finally, is the 
applicability of the knowledge to practical life 
(vyavahara). This theory is mainly associated 
with the Prabhakara school of Mlmamsa and, with 



significant variations, also with the Sankhya 
school and Visi~~advaita, propounded chiefly by 
Rarnanuja (his version of the theory is also called 
yathartha-khyati or sat-khyati). 

b) Anyatha-khyati-vada, the theory that error is 
the cognition of the object as "otherwise", i.e., 
as other than what it is in fact. The theory is 
also called viparlta-khyati or cognition that is 
"reversed", i.e., reverse apprehension. This 
theory is advocated by the Bha~~a school of 
Mimamsa, the Nyaya-Vaise~ika school, the Yoga 
school, and the Saiva Siddhanta school. It is 
this theory that will be discussed from the §aiva 
Siddhanta point of view. 

The idealistic theories may be divided into three groups: 
a) Atma-khyati-vada, the theory that all 
experience in its objectivized mode is as such 
illusory and, by extension, the 'error' that 
occurs in everyday life is a 'double-error'. This 
theory is advocated chiefly by the Yogacara or 
Vijnanavada school of Buddhism. 

b) Asat-kh¥ati-vada, the theory that error is 
cognition 0 the non-existent. This theory is 
advocated with significant differences in its 
interpretation by the Madhyamika school of 
Buddhism and the Madhva school of Vedanta. 

c} AnirvacanTya-khyati-vada, the theory which 
points to an object which cannot be said to be 
this or that thing, i.e., the object is 
indeterminable. 

the 
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It is beyond the scope of this study to deal with these 
theories in their manifold ramifications. As already 
stated, only the Saiva Siddhanta view of anyatha-khyati will 
be considered. For the Saiva Siddhanta defence of this 
theory based on a critical rejection of the rival views on 
error, see K. Sivaraman, Saivisrn, pp. 323-335. 

115Sarva tra cic-chakter-eva pramaQya-samarthanat. 
Saivaparibha?a, p. 23. 

116This theory, which Saiva Siddhanta shares with Vedanta, 
is also called prapyahari. 

117See p. 173 above. 

l18Cf., K. Sivaraman, §aivism, p. 342: "Till such time as a 
judgment is contradicted by another judgment it is 



necessarily known as a valid judgment." 

ll9S ee also the definitions given on P.154 above. 
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l20Cf. also the following: "Memory indeed admi ts of 
classification into valid memory (yathartha smfti) and 
erroneous memory (ayathartha smfti) on parity with valid and 
erroneous knowledge, and its exclusion from 'valid 
knowledge', as such seems on purely technical grounds." K. 
Sivaraman, Saivism, p. 320. 



CHAPTER 4 

MAN AND THE DISCIPLINE 



4.1 Gnosis as the only means for man's freedo~ 

The discussion that has been so far undertaken ~ay 

be said to rest on one basic thesis: the condition of the 

possibility of man's unfettered existence. In other words, 

the impact of the definition of man as a bound being (~asu) 

---------
in the world, is to find its significance in what 

constitutes the meaning and definition of liberation (~ok~a, 

mukti). Seen from this perspective, it may be said that the 

endeavour to arrive at the nature of ~an's defining 

characteristic, as being one essentially of consciousness--

described as the atman--culminates in the realization, the 

knowledge, or the experience of this fundamental fact, as 

Saiva Siddhanta sees it. The definition of man was arrived 

at through a transcendental reflection on the human 

condition, viz., of man possessing limited knowledge and of 

being involved in life in the world, both of which vindicate 

and perpetuate the apparently unending cycle of experiences 

(sansara). To live in the world without perceiving things 

as they are is to live in ignorance, to be a victi~ of one's 

own deeds, and to live a life that is thereby couched in 

suffering. 

A knowledge of this predicament of man is provided 

chiefly through a reflection on the categories of experience 

diversified, for example, in man's role as a cognitive being 

within the framework of the different states of 

consciousness (atma-avasthas), together with man's use of 
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language as the preeminent instru~ent or vehicle for the 

expression of consciousness. In attem?ting to follow 

Sivagrayogin's systematic exposition of Saiva Siddnanta 

,/ 

through his commentary on the Sivajnanabodham, and 

particularly in attempting here to extract from it some 

" aspects which lead to an understanding of man in Saiva 

Siddnanta, the metaphorical language of ~an undergoing a 

journey proved useful. In several places, as will be seen, 

this metaphor is even explicitly stated. The metaphor of 

man undergoing a spiritual journey is very commonly used in 

Indian philosophy. Crossing the ocean of life is also 

usually mentioned. Metaphors, analogies and parables are 

fascinating linguistic techniques to make intelligible 

certain concepts which, in the nature of their cases, cannot 

be adequately explained by a purely theoretical use of 

language. It will be noticed that several such techniques 

are employed in this chapter. Many of the ~etaphors, etc., 

belong to a 'pool of images' that many schools draw from to 

express their philosophical insights. What this means is 

that at some point--if the metaphor is to be taken as 

realistically as it seems to be intended--the journey has to 

come to an end. Having said this, it is to be borne in mind 

that the journey is paradoxically a return to one's original 

and natural state, to the point from which one in fact 

unawares started. The metaphor is, however, a useful tool 

for this chapter which deals with the end of man's so-called 
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journey. 

The journey analogy, encompassing the end of the 

journey as well, is obvious in verse eight of the 

Sivajnanabodham, which may be a good starting point for the 

contents of this chapter. The verse reads: 

3eing taught by guru thus: "Having lived with the 
hunters, the senses, you do not know yourself," the 
blessed one, not different [from sivam] attains that 
state [of sivahood], having abandoned these 
[senses] .1 

Sivagrayogin goes into an exegetical detail on the word 

"taught" (boditab) with \."hich to begin his commentary on 

this verse. In his preamble to the verse he clearly states 

his position that the end of ~an's journey is reached only 

through gnosis (jnana).2 This standpoint is implicit in his 

exegesis on the word "taught" and elaborated in the rest of 

his commentary on this verse. In analysing the word 

grammatically, he points out that it is a passive 

participle, which means two things simultaneously: that the 

person who is taught is also the one who is understood to be 

the agent who knows. In other words, such a one is the 

knower who has grasped the meaning of the teaching. 3 This 

conclusion is necessary to complete the meaning of the word 

grammatically and, semantically, it applies specifically to 

man's ability, having been taught, to know. There are 

certain conditions under which not only is this teaching 

given but, also, under which it serves the medium through 

which its meaning--which is identical with reaching the end 
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of the journey--has the intended soteriological function. 

The conditions pertain to the exegesis on "the blessed, or 

fortunate, one" (dhanyat), to be dealt with presently. 

The syntax associated with the word "taught" is 

complete by construing it along with "attains that state" 

(prannoti tat-oadam), which refers to the state of sivahood. 

This is to say that the one who is taught, attains the 

realization of being non-different from the nature of sivam. 

" The question that this point raises is crucial to Saiva 

Siddhanta ontology. It is persistently emphasized, as has 

already been indicated, that man essentially shares the 

nature of ultimate reality--the atman and sivam are 

identical insofar as both are characterized as being of the 

nature of consciousness. In the light of this basic 
;' 

standpoint, how can it be said, as Sivagrayogin points out 

anticipating the query, that man "attains" or reaches that 

state of identity which, at the outset, is already 

presupposed as being "eternally attained" (nitya-praptam)? 

", - . Slvagrayogln's answer is that, for man in the world, it is 

"as if not attained" (apraota-kaloa;n).4 Therefore, having 

been taught "it is as if attained, like one obtains [again] 

the forgotten ornament seen around the neck~ thus it is said 

that one attains this [state]."5 

In elaborating this point sivagrayogin arrives at a 

?erceptive semantic conclusion in interpreting this part of 

the verse: 



Therefore, in saying that the one who knows attains 
that state, it follows that there is a cause for the 
reaching of that [state] of knowledge; and on 
account of the teaching, the subject is the sa~e of 
both the reaching and the knowing through the idiom 
of mentioning together 'the one who has effected 
what has to be done'--[that is] on account of the 
teaching being the cause for the reaching of that 
[state], which is distinguished by knowledge through 
the application, generally, of the ~axim concerning 
'the distinguished and the distinction.,6 

The above is a summary statement of what is the means for 

the realization of man's essential nature. There are 

several points i~9licit in it which are noteworthy. 

From what has already been said, it is clear that 

the subject who is taught is the same as the one who 
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'attains' the state of ~ivahood which, as stated, is rather 

a recovery of an apparently 'forgotten' essential nature. 

This is to say that what is attained is not a 'new' state 

but, nonetheless, has the 'freshness' of an experience of 

what is in fact always known but, as it were, always 

forgotten to have existed, as with the forgotten ornament 

around the neck. Hhat is particularly noteworthy here from 

the Saiva Siddhanta perspective, is that one has to be 

taught, to be made aware of the presence of what is already 

there. The maxim of 'the distinguished and the distinction' 

referred to above, applies to one who is distinguished by a 

particular distinction. One is distinguished by having 

acquired the knowledge which has been taught. The 

distinction pertains to what qualifies one for the teaching, 

a certain preparation--as will be seen below--which calls 
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si~ply, but no less profoundly, for an indication of what is 

already known. , /. - . From wnat Slvagrayogln says here, three 

significant points emerge: (a) that only the one Nho has 

the special quality of knowledge can attain the state of 

sivahood; (b) that it is this knowledge which leads to it; 

and (c) that, in fact, it is this knowledge alone which is 

responsible for it. 

The manner in which the teaching is conducted is an 

i~portant point for Sivagrayogin, which he says is expressed 

in the verse by the Hord IIthus ll (iti). The word in:3icates 

direct speech and carries with it the impact of the active 

voice which, gra~matically and semantically, seems to 

balance the deliberate use of the passive for~ IIbeing 

taught." The contextual significance of this lies in being 

told lIyou do not know yourself. 1I The cause for this state 

of ignorance is what for~s part of this teaching, viz., 

"having lived with the hunters, the senses. 1I Although the 

verse uses the verbal noun, gerund, construction to state 

the cause of the ignorance, it is clear from the context 

that it has to be construed as what is generally evident in 

an ablative construction. The cause for man's ignorance, 

therefore, is said to be the living with the senses, which 

are analogously regarded as being hunters. 

If an illustration is sought which simply conveys 

the profound insight of man's predicament and the teaching, 

through it, which leads to a knowledge of man's essential 
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nature, then this will be found in the hunter analogy which 

Sivagrayogin gives in exegeting the words "senses" and 

"hunters."7 The analogy may be paraphrased here since it 

helps in following his application of it toward an 

understanding of man. It is a story concerning a prince who 

lived with hunters since his childhood. It is said that for 

some reason or the other (kutas-cit-karagat), soon after his 

birth, a certain ?rince had to be brought up by 3 family of 

hunters who were friends of the king. The charm of the 

story lies obviously in the fact that the prince was reared 

as a hunter's child and, quite unaware of his royal birth, 

grew up as a hunter himself. At a dramatic ~oment, if the 

story were enacted, the king appears. He says to the 

prince: "you do not belong to the group of hunters, but are 

my son, verily [now] the king."S Thus, the prince is no 

longer under the control of the hunters whom, in fact, he 

now commands and, having left them, goes to his kingdom. 

Sivagrayogin applies this parable to the human 

situation in the following way: by living with the senses 

ever since creation (sansara-arabhya), man is ignorant of 

being essentially non-different from the nature of sivam. 

~ 

Later, "when there is a maturity of karman and malam", Siva 

appears in the form of a guru, with grace (anugraha), and 

says: "you are verily I" (aham-eva tvam).9 Before 

discussing the maturity of karman and malam, it may be 

interesting to see how Sivagrayogin elaborates this analogy. 
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Just as hunters use baits to lure animals they wish to 

capture, so too the senses present to the atman objects of 

enjoyment which fetter it. Ignorant of its essential 

nature, the itman is made to identify itself with what is 

alien to it and, in this process, becomes entrapped. 

Therefore, man needs to be taught and what is significant 

about receiving the teaching is that the teacher (guru) is 

the epitome of Siva and, thus, represents the status of one 

who is the supremely trustworthy ?erson. 13 

Further, being told that one does not know oneself 

is by itself insufficient, insofar as the impact of the 

knowledge that the atman is non-different from ~ivam needs 

to be established by a teacher through the use of reasons, 

etc., thereby making direct teaching indispensable: "The 

meaning is that the knowledge is established, devoid of 

[any] im90ssibility of understanding, through a teacher 

alone."ll At this point, Sivagrayogin points out that the 

injunctions of Vedic and Agamic scripture concerning sacred 

study (adhyayana) are implicit in the verse, viz., that a 

teaching must first be heard (~ravana), then it must be 

reflected upon (manana) and, finally, that there should be a 

deep contemplation or meditation (nididhyasana) on it, which 

leads to an intuitive experience of its meaning. 

One of the crucial points concerning man's 

qualifications to become a candidate for and recipient of 

the teaching of ultimate reality, pertains to what has been 
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called abov8 the "maturity of karman and malam." Im~licit 

in this statement is the overcoming not only of the 

primordial, overwhelming, and malevolent fetter of aoava-

malam but, also, of the fetters of kar~a-~alam and maya-

malam which, as already seen in the first chapter, serve a 

'beneficent' role. Since the latter are needed on account 

of the first, what is called for in effect is basically a 

removal of or dissociation from aQava-malam's malevolence. 

As will be seen in more detail below, this has to be done in 

stages through the means of knowledge leading, via the 

inefficacy of karman and maya, to the state of non-contact 

with aQava-malam, i.e., to the pure state (~uddha-avastna). 

The position is stated without equivocation: 

••• by taking into consideration the ~igamas and the 
Agamas, the manifestation of sivam is only by first 
rending malam. As already stated this 
[manifestation] is not possible without gnosis.1 2 

In view of the fact that man is inesca?ably involved 

in life in the world and in view of the fact, also, that the 

human situation is the outcome of an act of grace on the 

part of the lord of all beings (pasu-pati), it may be said 

that man's experiences in the world are themselves a 

discipline, or, rather, will be transformed into it through 

a knowledge of this fact, as Saiva Siddhanta sees it. 

Without a conscious reflection on the nature of things as 

they are, man suffers the polarities and extremes of 

involvement in the world. It is a suffering which seems to 

go on in endless, recurrent cycles. In this context, one 
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can speak of the jialectics of freedo~ and deter~ination in 

the human situation. Through the inexorable operation of 

the law of kar~an, man is self-condemned to a life of 

suffering. On the other hand, this situation itself 

represents an exercise of man's freedom to do one thing or 

the other. The key to the expression of ~an's essential 

freedo~ would be an exploitation of the freedo~ to get to 

know the nature of ulti~ate reality. The attempt to do this 

signifies an involvement in the world which is qualitatively 

different from an ignorant involvement in the inesca?able 

discipline of life. 

The aim of life in the world according to Saiva 

Siddhanta is progressively and consciously to lead to an 

unfettered and unlimited expression of ~an's essential 

nature. This is identical with a withdrawal of the atman's 

association from the factor of limitation, viz., malam. The 

discipline involved in this task is a gradual dissociation, 

in stages, from the influences of karman, of maya and, 

finally, of aqava-malam. It has already been seen that it 

is beyond the atman's ability to overcome the overwhelming 

power of aQava-malam which is "born with" (sahaja) the 

atman. However, insofar as karman and maya serve the atman 

by providing a modicum of scope for an expression of its 

powers of consciousness (atma-cit-sakti), the atman is 

potentially able to consciously direct them (on the analogy 

of the prince commanding the hunters). In other words, man 
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is capable of taking advantage of the benevolent role of 

karman and maya for the very purpose--with their own aid and 

with a knowledge of their nature, role, and function--of 

nullifying their influence. The influence of malam itself, 

i.e., of aQava-malam, is removed, as already stated and as 

will be seen again below, through sivam's power of grace 

(anugraha-sakti). It will be convenient to discuss the 

stages of the discipline se?arately, i.e., with reference to 

the stages involved in the dissociation from fetters. 

4.2 The dissociation fro~ karman 

The ingenuity of the theory of karman is that its 

own 'destruction' is built into its inexorable o?eration. 

According to the theory, karman thrives on the attachment to 

experiences in the world. In other words, the involvement 

in experiences leaves behind traces which, like seeds, bear 

fruit at the appropriate time, as already seen in t~e first 

chapter. It follows that without the attachment to 

experiences, the operation of karman is theoretically 

rendered useless. This point is an intricate and delicate 

issue. It is useful, in the present context, to recall some 

aspects of the theory already discussed. 

The mechanics of karman involve the operation of 

three kinds of karman, viz., the accumulated (sancita) 

karman, the presently operating (prarabdha) karman, and the 

karman which is yet to come (agami). It is prarabdha-karman 
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that is responsible for the present conditions of man's 

existence. Further, the operation of this type of karman, 

by definition, can only be nullified by experience (bhoga) 

in the world itself, i.e., only life in the world, for which 

it is itself responsible, can consume it. The impact of the 

reflection and knowledge of this fate of man's existence is 

crucial to the discipline (sadhana) which reconciles man 

with the so-called self-imposed condition of life in the 

world. The implications of this point for a liberated being 

in the world (jTvan-mukta) will be considered presently. 

What is to be noted here is the significance of prarabdha

karman for man, viz., that it has to follow its own course 

to self-annihilation, that with a knowledge of its 

inescapability man can cope with the human predicament, and 

that, consequently, prarabdha-karman is not necessarily an 

obstacle to the realization and expression of man's 

essentially unfettered nature of consciousness. 

It is on the basis of the theory that prarabdha

karman is the cause for man's present situation, in the 

sense already seen, that the other types of karman are 

postulated. In the present context, the elimination of 

sancita-karman is important to consider--with the treatment 

of prarabdha-karman, it is assumed that future (agami) 

karman is of no significance, i.e., with a detached attitude 

towards the inescapable involvement in life in the world, 

karman is not generated, it has no 'soil' in which to 
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implant its seed-like traces and, hence, future karman is 

effectively treated on the grounds that there can be no 

question of its efficacy. In view of the fact that karman 

has to be completely annihilated, the question arises as to 

how the accumulated (sancita) karman can be got rid of. It 

is at this point that one would have to concede an 

'exterior' factor, viz., a special initiation or ritual, 

called dTk§a, in bringing to nought all the accumulated 

karman. 13 It is not necessary to enter into the elaborate 

details concerning dlk§as. Suffice it to say in short that 

for sivagrayogin dlk~a itself is not sufficient for 

liberation. Its function in the present context is limited 

only to the annihilation of sancita-karman. It serves here 

as a purificatory aid to gnosis, which alone yields 

liberation. 14 

The sancita-karman, as already seen (Chapter 1, p. 

5~), is the stock of meritorious and unmeritorious deeds in 

seminal form, which have to mature before the atman can be 

said to step out of the cycle of karman. The inefficacy or 

annihilation of sancita-karman is spoken of as a balance of 

the twinfold karman (karma-samya). ~vhat exactly this means 

is a matter of considerable debate. 1S However, as a 

prerequisite for the dawn of knowledge concerning ultimate 

reality, the following is a noteworthy assessment of the 

concept: 

Karma-samya as a preliminary to the slackening of 
the grip of mala should be understood to imply a 



condition when accumulated merits and demerits and 
their fruits come to entail no difference to the 
affective reactions of man. l6 

In terms of the schematic framework of the 
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categories of experience (tattvas) the 'journey' of the 

pa~u, in progressively freeing itself from fetters (pasas), 

'reaches' the level of $uddha-asuddha-maya. This means that 

it is beyond the scope of the influence of the factor of 

time (kala) and, more importantly, that of raga which is 

responsible for the attachment to experiences that 

perpetuates karman. 

4.3 Dissociation from maya and aQava-malam 

Together with the balance or equanimity (samya) of 

the twinfold karman, goes what is referred to as a 

maturation or ripening (paka, paripaka) of (aoava)malam. In 

a sense this ripening is a logical, concurrent occurrence of 

the systematic process which leads to the balance of karman. 

It is a disciplined, yogic attitude on the part of man--an 

attitude characterized by a constant reflection on the 

nature of things and on what constitutes man's essential 

nature--that serves as the prerequisite qualification for 

grasping the knowledge of ultimate reality. The concept of 

mala-paripaka interestingly implies a dialectical 

involvement in the world: on the one hand, man has to be 

involved in the world so as to feel the suffering (du9kha) 

of the seemingly unending cycle of the polar experiences 
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tacit in worldly life and, on the other hand, to be involved 

in the world, paradoxically without being identified with 

what, by definition, affords a limited expression of 

consciousness, viz., the instruments of the senses which 

make life in the world at all possible. The journey of the 

atman is a process of maturation, of growing up, so to 

speak, which leads to a 'detached' involvement in the world. 

It is a spiritual journey in which man attempts to overcome 

and, thereby, to leave behind the obstacles in the journey. 

It is an attempt which in the Yoga system is a disciplined, 

psychological attitude striving to overcome man's greatest 

obstacle, viz., that of "1 am-ness" (asmita). 

As in the Yoga system, Saiva Siddnanta regards the 

attitude of self-assertion as the most subtle hindrance to 

liberation. In the nature of the case, man's self-assertion 

is generally a limited expression. The root cause for 

limitation as such is aQava-malam which imperceptibly 

manifests itself as an independent and exclusive "1", not as 

the "I" which, as will be seen, is essentially dependent on 

sivam. The form in which the limitation of aQava is evident 

to man, i.e., through a transcendental reflection, is that 

of the intellect (buddhi) which operates in close collusion 

with the I-maker (ahankara). In a sense, for man in the 

world, the progress of the journey to liberation may be said 

to be taken up with man's attempt to grasp the nature, 

function, and role of the intellect (buddhi) and that the 



'purification' of the atman begins with a purification of 

the buddhi. 
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In the analysis of man's role as a cognitive being, 

it was seen that the intellect is responsible for error in 

the form of doubt, misapprehension, and memory. It is only 

the intellect which, by definition, is said to function 

ideally when its inherent quality of clarity (sattva-guQa) 

dominates. In this way, devoid of error, it serves as the 

'most appropriate' medium for the atman's manifestation in 

the world. With the balance of karman (karma-samya) the 

intellect's function is 'unhindered' by the polarities of 

aversion and attachment, which the category of raga imposes 

on it. The yogic discipline involves a clear perception of 

things as they are with a sharp, cautious psychological 

analysis of not becoming a victim of what, in fact, should 

facilitate the 'loosening' of fetters, i.e., man has to 

contend with the possibility of believing to be non

assertive, what may well be a subtle, but no less powerful, 

self-assertion. l7 The coming to terms with such a 

predicament may be said to promote or advance the ripening 

or maturity of malam. In short, what the Siddhantin calls 

for, is a mature attitude. 

The mature attitude of the pa~u elevates its status 

in the hierarchy of pasus 1B and corresponds to the degree of 

malam's maturation. The maturity of malam is defined as the 

special state in which "the dissociation [from fetters] is 
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anticipated."l9 Sivagrayogin emphasizes the point that the 

maturity of malam (with the balance of karman) is a 

necessary precondition to receiving the teaching in the 

~anner described in the verse quoted above. It is man's own 

efforts to take the first steps, as it were, which lead to 

the eligibility for being taught--on a review of the efforts 

from the enlightened position, however, it is acknowledged 

that the sakti intrinsic to sivam, is what serves as the 

force behind man's endeavours. In elevating its status the 

pasu 'reaches' the realm of siva-tattvas which, as already 

seen, belong to suddha-maya. This is the threshold to 

liberation and is the realm in which ~ivam operates directly 

through the inherent sakti. In this context one can speak 

of a "descent of sakti" (sakti-pata or sakti-nipata). It 

may be said that the discipline which makes the pasu 

'ascend' to the pure realm (Suddha-maya) converges with the 

descent of sakti. The signs of this status which marks the 

pasu's eligibility to receive the knowledge of ultimate 

reality are clearly defined: 

Aversion to the cycle of worldly experience, the 
desire for liberation, the devotion to sivam, etc., 
are the characteristics of sakti's descent. 20 

The outcome of such a state is that it brings fortune. 2l 

Hence, as the verse says, man is a fortunate or blessed 

being to be eligible for the teaching which leads to the 

state of oneness with sivam. In Sivagrayogin's own words: 

The meaning here is "being fortunate and thereafter 
being taught"; and not "being taught and thereafter 
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being fortunate, one attains that state."22 

At least two points are noteworthy in the at~an's 

journey to shake off its fetters. Firstly, the teaching 

that is received is verbal testimony which by itself does 

not effect liberation (mok$a). Apart from the fact that the 

teaching needs to be meditated upon, as seen above, it was 
, 

also seen in the discussion on the Saiva Siddhanta theory of 

language, that verbal testimony only reflects a reality 

which it itself is not. Moreover, it operates within the 

realm of maya and therefore has a limited function. 

Secondly, as is implicit in the verse, the attainment of the 

state presupposes an abandoning of the senses which, in 

effect, means surpassing the limitations of the categories 

of experience (tattvas). The direct vision of siva~ is an 

intuitive experience (anubhava) which, to use tautological 

language, can only be experienced. Such an experience, by 

definition, has to be free of the limitations which 

characterize life in the world. In other words, it is an 

experience which occurs not only with a dissociation from 

maya but, also, from (aQava) malam (for ~ore details on the 

latter, see 4.6 below). 

With the last quotation cited above, what 

Sivagrayogin is making out a case for, is the emphasis on 

deep contemplation or meditation (nididhyasana) which 

effects the direct experience. In his commentary on verse 

nine of the Sivajnanabodham (see Appendix 2) he makes the 



point clearly: 

From statements [in scripture] such as "the one who 
is §iva is the same as I;" "one should always think 
about the non-difference~" and Ii one gets liberated 
through concentration and gnosis," the means of 
liberation is [clearly] a deep contemplation in the 
form of the apperception of non-difference. 23 
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In elaborating his point here, and in explaining further the 

,. 
teaching which leads to the direct experience of Slvam as a 

consequence of passing beyond maya and aQava-malam, 

Sivagrayogin merely mentions 24 the moral of the analogy 

about the "tenth person". The story (which may be briefly 

stated here) goes that after crossing a violent river a 

person counts only nine people instead of the ten who were 

on the boat together. It is only when the person is made to 

realize that he omitted himself, that the knowledge of his 

error dawns in him. sivagrayoginls point in referring to 

this didactic parable is to show that one needs to be taught 

and that one has to experience the truth of the teaching. 

It may be said to apply to the context of the present 

discussion insofar as one does not realize the unity of 

oneself with sivam and that this ignorance is due to the 

association of the atman with karman, maya, and aQava-malam. 

4.4 The concept of non-difference (ananyatva) 

The verse under discussion says that the fortunate 

or blessed one is non-different. '. - . Slvagrayogln says that the 

statement means the atman is non-different from 
,. 
Slvam. This 

conclusion is arrived at by taking into account the context 
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of the statement and the hint given by the word guru or 

teacher used in the verse. The teacher here, according to 

the tradition, stands for 6ivam. The identity between the 

teacher and tivam is representative of the ultimate identity 

to be realized by the one being taught, the one who has yet 

to realize it. Sivagrayogin raises a crucial question here, 

one which directly bears upon Saiva Siddhanta ontology, 

viz., how is the non-difference between sivam and the atman 

to be understood?25 

In answering this question he begins by saying 

explicitly in which sense it is not to be understood. That 

is, the non-difference between ~ivam and the atman is not 

the kind of non-difference between, for example, an object 

and its reflection through such means as a mirror or water, 

as in the case of a face and its reflection, or the sun and 

its reflection; nor is it the non-difference that is 

determined by the presence or absence of a limiting agent, 

such as the form of a pot which separates the inner and 

outer space; nor, again, is the non-difference to be 

understood as an absolute identity.26 The interpretation of 

non-difference as, for example, between gold and a gold 

ornament or a snake and its coil, is not acceptable either 

since these examples signify basically an absolute identity, 

which is clearly rejected. The coexistence between space 

and time, which may be regarded as one unit, on the other 

hand, signifies an absolute difference insofar as the two 
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parts of the unit are intrinsically different. The example 

of unity as between a word and its meaning is a subtle 

extension of two things that are basically different and is 

also unacceptable. The case of the unity of being that is 

the outcome of the realization of superimposing (aropita) a 

false reality as, for example, the form of a snake on a 

rope, is rejected on the grounds that the one cannot exist 

without the other 27 and also, it may be added, since what is 

superimposed does not constitute the essential nature of the 

substrate of the superimposition. 

In arriving at the Saiva Siddhanta interpretation of 

the non-difference between sivam and the atman, Sivagrayogin 

points out that Badarayaqa in his Brahmasutras (on which 

Sankara bases his philosophy of absolute ~onism, Advaita 

Vedanta) mentions three ways in which non-difference is 

interpreted. Sivagrayogin quotes Brahmasutras 3:2, 27-29 

which, in summarizing the interpretations of non-difference, 

give the following three examples: that of a snake and its 

coil, that of light and the locus of light, and that of an 

object and its reflection. 28 By applying the 'maxim of what 

is stated in the middle' (madhyama-nyaya) as being most 

important and by acknowledging that this is acceptable 'even 

from a superficial view' (sthula-d,iiteQ)--and, it may be 

added, since it seems to avoid extreme interpretations-

sivagrayogin says that the non-difference between sivam and 

the atman is to be interpreted and understood on the analogy 
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of light and the locus of light. 

The understanding of non-difference (ananyatva) is 

central to Saiva Siddhanta and marks the special 

contribution of the school to the views on liberation 

(mok~a).29 The impact of its interpretation on the analogy 

of light and its locus is that it provides a scope for the 

unique Siddhanta view of difference (bheda) and non-

difference (abheda) together as one, single representation 

of ultimate reality as such. In this sense, Sivagrayogin 

interprets ananyatva (non-difference), as advaita or 

tadatmya (identity), on the basis of what is said in verses 

two, ten and eleven of the Sivajnanabodham (see Appendix 2). 

His interpretation, therefore, stands for the postulation of 

a unity of being as constituting both difference and non-

difference combined, to the point where it is inadmissible 

to emphasize exclusively one or the other aspect which make 

up the single unit of being. In Sivagrayogin's own words: 

Therefore, that state [of unity between ~ivam and 
the atman] is verily one of non-difference albeit 
having 'a little' difference. 30 

What Sivagrayogin is striving towards here is an 

interpretation of non-difference which can, theoretically at 

least, tolerate some kind of difference such as that between 

a quality (guDa) and what possesses the quality (guoin) on 

the example of light and the locus of light. 

It is difficult to explain precisely the 

philosophical justification of the Saiva Siddhanta 
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insistence of non-difference which accommodates a slight 

difference (T~ad-bheda). The contribution and significance 

of this position may be said to lie in the emphasis on Saiva 

Siddhanta theology over against Saiva Siddhanta 

philosophical anthropology. The analysis of the school's 

philosophical anthropology evinces man's limitedness in 

respect of both the knowledge and the expression of 

consciousness, evident in the atman's succumbing to the 

influence of malam. The motivating force behind man's 

limited expression, nonetheless, has to be attributed to a 

power which itself provided a scope for manifestation 

through a 'superior' power. This force is the sakti 

intrinsic to ~ivam which, in qualitative terms, is referred 

to as the power of grace (anugraha-sakti) of Siva or God, 

the lord of all beings (pa~u-pati). The recognition and 

acknowledgement of man's limitedness, which leads to the 

postulation of a being essentially unlimited, ~ay be said to 

be an act of humility occurring indeed, according to the 

Siddhantin, through the grace of God. In this act the 

Siddhantin upholds the sovereign and supreme status of God, 

albeit within man's limitations. Without the grace of the 

divine, man would remain in the forlorn, desperate and 

abandoned condition, represented in the Saiva Siddhanta 

understanding of the kevala-avastha. The divine, through 

its divine power, permeates the very essence of man and in 

this sense man is eternally in relation (sambandha) with the 
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divine--a relation that represents a unity of being that 

humbly acknowledges a little difference between the divinity 

in man, the atman, and the divinity that is termed God or 

sivam. Saiva Siddhanta theology and Saiva Siddnanta 

philosophical anthropology thus coalesce to represent a 

single unity of being--a unity that is paradoxically 

described as a unity-in-difference (bheda-abheda). 

Man's essential non-difference fro~ the nature of 

~ivam is obscured by superimposing the nature of the 

insentient senses on the atman. The error derives from the 

involvement in worldly experiences. Man falls prey to the 

senses which, like hunters, entrap the sentient principle in 

man--the principle which, in fact, furnishes the senses with 

the very power to act according to their nature. Man needs 

to be taught, as the verse quoted earlier says, that: 

"having lived with the senses, the hunters, you do not know 

yourself." There is no question of interpreting this 

predicament of man as being unnatural (adharma) in itself; 

rather, it should be acknowledged that the senses act 

according to their nature as fetters and that to be 

liberated from the limitations they impose, implies knowing 

their essential nature (paSa-dharma). In other words, man 

has to realize that the senses themselves have to be 

subjugated, instead of succumbing to their shackling 

efforts. In this way, the senses would be utilised for what 

is accepted to be man's highest aim (purujartha), viz., 
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liberation (mok~a). 

The expression of man's essential nature is under 

sUbjection "on account of being overpowered by insentient 

things, etc., beginning with the senses, whose actions--

through proximity--are limiting adjuncts superimposed [on 

the atman], even as the clarity of a crystal [is 

super imposed upon] by the redness of a rose. 1131 ,;qha t is 

important to note here, is the use of the term "limiting 

adjunct" (upadhi). The word is derived in Sanskrit from the 

prefix upa with the verbal root dha meaning 'to place upon', 

'to seize', and 'to lay hold of'. As a noun the word means 

several things which apply in the present context: that 

which is put in the place of another thing; a substitute or 

substitution; anything which may be taken for or has the 

mere name or appearance of another thing. 32 The 

" significance of Sivagrayogin's use of the term lies in the 

view that 'by living with the senses', man is controlled by 

them to the point where they superimpose their insentient 

nature on the essential clarity of consciousness (cit). The 

analogy of the crystal taking on the colour of the rose near 

it effectively conveys the idea of man's tarnished vision of 

things as they are. 33 

<#'. ... • 
What Slvagrayogln is making out a case for here, is 

not a denial of the senses--which are indispensable to man 

in the world--but, rather, for the view that the essential 

nature of the senses not be identified with man's essential 



274 

nature. Not to 'live with the senses' thus im?lies 'not to 

be identified with them'. It may be said that the closeness 

of the senses to the ~tman is only symbolic of the ~tman's 

essential closeness to ~ivam. This is to say that the atman 

should realize its relation to ~ivam--a relation which 

intrinsically, as already seen, is one of difference-in-non-

difference. The word upadhi signifies the view that whilst 

the senses do indeed afford a defining characteristic of 

man, they are, nonetheless, not essential to the definition 

of man's intrinsic nature. In other words, man's essence 

can, and should, be defined without reference to the senses. 

Such a definition leads to the view of the atman as pure 

consciousness which is identical with sivam, whilst at the 

same time accommodating a little difference, as already 

pointed out. 

4.5 The disc ipl ine seen as 1 ten act ions' (daga-karyaI) i) 

The discipline which leads to the knowledge of 

ultimate reality may also be described in terms of what is 

called the ten actions or 'things to be done' (dasa-

karyaI)i) .34 The theory may be said to be a su~~ary of Saiva 

Siddhanta insofar as it deals with the knowledge--in various 

stages or levels--of all the categories which make up the 

structure of the Saiva Siddhanta system of thought. It was 

seen that liberation is effected ultimately only through 

gnosis 
,.;-

(jnana) • What this means for a study that deals with 
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the philosophical anthropology of the system is that in 

order to have a knowledge of ultimate reality, man must have 

a knowledge of all the categories which constitute it, as 

postulated by the system. The possession of such a 

knowledge is identical with living a life of unfettered 

existence. In this sense, as will be seen, the atman is the 

orienting principle for an understanding of the ten actions 

of knowledge. 

It has already been pointed out that ulti~ate 

real i ty, accord ing to Sa iva S iddh7mta, is const i tuted of the 

three ontological categories of malam, atman, and ~ivam. 

What is presupposed in this basic position is that without 

knowing one, the other categories cannot be known; or, that 

knowing anyone of them entails a knowledge of the other 

two. Although schematically one may divide knowledge into 

stages or degrees of clarity, or of 'levels' of knowledge, 

in itself the knowledge or experience needs to be seen as a 

unitary one, as will be shown below. 

For man in the world, knowledge is the order of the 

discovery concerning the nature and role of the categories 

of experience, i.e., the tattvas which are derived 

ultimately, as already seen, from malam. In the scheme of 

the 'ten actions' of knowledge, the number "ten" is derived 

thus: each of the three categories of ultimate reality is 

'known' in three different ways, thereby making up nine 

kinds of knowledge, together with a tenth called the 
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culminating experience of ultimate reality (siva-bhoga). It 

was seen in the discussion of man as a cognitive being that 

knowledge involves the perception of things as they are 

(yathartha), meaning by that that such knowledge is devoid 

of misapprehension (viparyaya) and doubt (samsaya). The 

order and stages of the discovery concerning the nature of 

ulti~ate reality is said to correspond to this 

epistemological distinction (the other form of 'error', 

viz., memory, is not relevant to the scheme being discussed 

here). This is to say that in the knowledge of the tattvas, 

for example, there is what may be described as a progression 

from a misapprehension of their essential nature, to a doubt 

about them, and, finally, to a clear perception of them ~ 

they are. The corresponding terminology for this 'journey' 

towards the knowledge of tattvas is tattva-rupam, tattva

darsanam, and tattva-suddhi. The same terminology is used 

for the knowledge of the atman as well, viz., atma-rupam, 

atma-darsanam, and atma-suddhi. In the case of the 

knowledge of sivam, however, the following terminology is 

used: ,. - ,. d' d L Slva-rupam, Slva- arsanam, an siva yoga. The final 

experience which constitutes ultimate knowledge, as already 

mentioned, is 6iva-bhoga. Before attempting to describe 

these ten stages of knowledge in more detail, the following 

points are to be noted. 

The categories of sivam, atman, and malam correspond 

to a classification of ultimate reality in terms of what is 
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sat (pure being itself), sadasat (both being and non-being), 

and ~ (non-being). These are characterized respectively 

by cit (pure consciousness), cidacit (both consciousness and 

non-consciou5ness), and acit (non-consciousness). In terms 

of what has already been said about the terminological 

framework of Saiva Siddhanta, the descriptions of sivam as 

sat and cit, and of malam asasat and acit, do not require 

further discussion. The description, however, of the atman 

as sadasat and cidacit is of special significance not only 

for the Saiva Siddhanta understanding of man but, also, for 

the ten actions of knowledge, insofar as they apply 

specifically to man who needs the knowledge of ultimate 

reality. This unique description of man's nature may be 

said to be extracted from what is stated in verse seven of 

the Sivajnanabodham: "That which knows ~ivam and the world 

is the itman, which is different from these two.,,35 That 

the atman is different from both sivam and malam (the use of 

the word "world" here is synonymous with malam) means that 

it is not exclusively one or the other--in the sense to be 

shown presently--and that it has the special status of 

knowing both. Its central position in the ontological 

framework signifies that it is capable of 'directing' its 

power of consciousness to both. Further, its unique status 

represents what has been referred to several times, viz., 

that the essential nature of the atman is its eternal 

relation (nitya-sambandha) to sivam which becomes veiled 
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through the factor of malam. On account of this, the atman 

has an 'unnatural' relation to the things of the world. In 

either case, one of the essential defining features of the 

atman is that it does not exist in isolation, but is always 

in some kind of relation. What the journey through the ten 

actions of knowledge leads to is the atman's awareness of 

this feature of its relation and, more significantly, to the 

awareness which is described rather as the 'recovery' of the 

knowledge of its unity or relation with sivam. 

It is the atman's nature to be in relation to some 

factor that furnishes a clue to the understanding of the 

Siddhantin's definition of it as cidacit and sadasat. 
~ . 
Salva 

Siddhanta is unequivocal in defining the essence of man, the 

atman, as consciousness (cit), as already seen. However, in 

the light of the atman's predicament such that it becomes 

bound and fettered by malam, its definition merely as 

consciousness needs to be qualified. The atman, by 

definition, is not and cannot be sivam nor malam, yet it 

occupies a curious status in between both these two 

categories of ultimate reality. Viewed from the perspective 

of its liberated state, it is cit (atman) in relation with 

an eternally unfettered cit (sivam). Viewed from the 

perspective of its bound state, it is a pasu (intrinsically 

still retaining its cit nature) in relation with malam 

(which is intrinsically insentient, i.e., acit). Therefore, 

an adequate description of its cit nature has to accommodate 
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both these aspects. In other words, and in taking these 
~ 

points into account, Saiva Siddhanta attempts to provide an 

adequate definition of man's essence, viz., the atman, in a 

way which accounts for the atman's nature such that it could 

be a pasu--a fettered being in the world--and such that it 

could recover its essential unity with sivam through what 

constitutes a liberation from pasa--for which, in fact, the 

ten actions of knowledge are intended. 

The terms cidacit and sadasat, which qualify the 

unique nature of man's essence, are the special contribution 

of Saiva Siddhanta to Indian thought. In the 

epistemological context, a knowledge of acit and asat must 

be said to t~ke place through an agent that 'possesses' 

these very natures--without such a "'becoming' of the nature 

of what it experiences"36 knowledge cannot be said to take 

place. It is because the atman 'becomes' a pasu on account 

of pasa that it is in relation to pasa, which is described 

as being acit and~. That the atman is in a fettered 

state does not preclude its expression and manifestation 

through its inherent power of consciousness, limited though 

the power may be. In this way ~ 'becomes' cidacit in 

order to know what is acit (and, also, finally to know cit, 

i.e., sivam). The knowledge of what is ~ contrasts it 

with what is of the nature of cit. In other words, the cit 

of cidacit is isolated from what is of the nature of acit. 

At this stage, through the power (~akti) inherent to 
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consciousness (cit), it is possible, on the one hand, to 

have a knowledge of acit and, on the other, to experience 

the relation between atma-cit and siva-cit which, as seen, 

is one of unity in difference. 37 

The above points are summarized in the terminology 

of the ten 'things to be done'or actions of knowledge in the 

following way. Tattva-rupa is a general comprehension of 

the categories of experience, without any self-critical 

understanding. Such a knowledge "is useful practically and 

is the function of reason or intellect which enumerates and 

categorises in the interest of comprehension and control."38 

Tattva-dar~ana is a "metaphysical reason" which is knowledge 

that is an awareness of knowledge being in "subordination to 

something higher or deeper which is the condition for the 

very possibility of its functioning as knowledge." Such a 

knowledge is indeed an insight which is "self-critical and 

contemplative yet it does [not] amount to integral 

knowledge." It is "prone to 'misplaced concreteness', as 

the knowing self detaches itself and views things 

abstractly." This kind of knowledge may be said to be a 

knowledge of the categories that still retains a vestige of 

the influence of the tattvas. In other words, such a 

knowledge is not yet 'purified'. This happens in the stage 

of tattva-'uddhi where knowledge is "undistorted by 

hindrances of impurity." In terms of the scheme of the 

categories of experience such a knowledge goes beyond the 



281 

tattvas and cannot be termed knowledge as used in the 

empirical sense. It implies an intuitive vision which is 

cleansed of all impurity (malam) and is in this sense beyond 

or "above knowledge." 

In tattva-rupam and tattva-darsanam, the first two 

acts of knowledge, the knowledge in the form of atma-rupam 

is implicit. With tattva-suddhi there is atma-darsanam, 

with 'iva-rTIpam implicit in these kinds of knowledge. When 

atma-suddhi takes place, siva-darsana goes with it. These 

phases of knowledge constitute the means (sadhana) for 

liberation (mokia) that is identical with siva-yoga and 

~iva-bhoga. The above description may be schematically 

represented as follows: 

I tattva-rupam } 
2 tattva-darsanam 4 atma-rupam 

3 tattva-suddhi 5 atma-dar~anam 7 " . slva-rupam 

6 atma -suddhi 8 siva-darsanam 

9 " . } slva-yoga 
mok~a H} siva-bhoga 

It has already been pointed out that the only means 

of knowledge, in both the transcendental and empirical 

realms, is cit-~akti. It 'belongs' intrinsically to ~ivam 

and is common to atman as well. The linking thread in all 

the ten actions of knowledge called dasa-karyaQi, is cit

~akti. It is the means through which the union with sivam 
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is effected. This stage corresponds to the atman reaching 

the state of purity (suddha-avastha) and in terms of the 

atman's states of consciousness, ~iva-yoga is the fourth 

(turiya) state of this pure realm. The culminating 

experience called ~iva-bhoga, is the final state beyond the 

fourth (turIyat1ta). It is the element of bliss (ananda) 

that distinguishes these latter two states: "A distinction 

is thus evident between manifestation of Grace and the 

ensuing manifestation of Bliss."39 Further: 

The constitutive element of Bliss is the 
advaita-experience. The inner significance of 
advaita-consists in its being not merely a relation 
or union but a resulting experience of the relation. 
We may accordingly distinguish between the stage of 
'advaitic' relation with sakti, and an ensuing 
advaita experience of Sivatva. 40 

The" unity between sivam and the atman is also 

analogously compared to the unity in man between the organs 

of the body, which serve to express sentience, and the 

principle of sentience. This is unambiguously stated in 

verse eleven of the §ivajfiinabodham: "~iva is the guide of 

this [itman], like the ~tman is the guide of sight."4l In 

other words, life is permeated through and through by the 

underlying power of supreme divinity. This fact is obscured 

to ordinary man who requires to be taught it. The teaching 

calls for a discipline which prepares man for the 

culminating experience which is the knowledge of man's siva-

ness (sivatva), represented by the doctrine of the ten 

actions of knowledge. 
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One more point, finally, is relevant to the 

discussion in this section, viz., the noteworthy distinction 

between sivam and ~akti. How the two are distinguished in 

Saiva Siddhanta is crucial for the understanding of man's 

culminating experience of siva-bhoga through the means of 

~akti, which operates in the ten occurrences of knowledge. 
; 

Bearing in mind the Saiva Siddhanta distinction between a 

quality (guoa, dharma) and the possessor of the quality 

(guQin, dharmin), the following is how sakti and sivam are 

distinguished. The difference between them: 

••• is the (1) polarity of causal agency (kart~tva) 
and the causal means (karaQatva), (2) of being the 
supporting ground (asrayatva) and the supported or 
grounded (asritatva), (3) of being the unproved or 
the unknowable (sarva-vi~ayanTrupyatva) and the 
provable or the knowable (sarva-vi~aya-nirupyatva). 
The last point is significant: the argument from 
the world (nirupaka) to the world cause (nirupya) is 
of the dharrnat dharmi anumana type [i.e., an 
inference of the possessor of a quality from the 
quality]. God combines within Him the inaccessible 
depth (Sivam) as well as the element of cognitive 
accessibility (Sakti) or the aspect of self-giving 
but for which it would not be possible to approach 
God through reason or revelation. The latter is the 
gift of sakti.42 

The essence of man is the atman which is 

essentially defined as cit-sakti. In other words, man is 

basically defined in terms of sakti, which ultimately 

'belongs' to ~ivam. The culminating experience, siva-bhoga, 

may thus be described as sivam 'drawing' within itself the 

sakti which served as the manifesting means of the divinity 

permeating existence as such. To see the atman as 

synonymous with sakti is to realize the unity or identity 
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between ~ivam and ~akti. The words 'unity' and 'identity' 

are used cautiously so as to maintain the Saiva Siddhanta 

insistence on the little difference between sivam and the 

atman. This is necessary in order not to slide into the 
, 

position of the Sivadvaitins, where the identity between the 

two is regarded as an absolute one. Such an absolute unity 

between sivam and the atman is categorically opposed to 

'" Saiva Siddhanta ontology. 

4.6 On the non-contact with malam 

The key factor in the realization of the atman's 

unity with sivam is the removal of the obscuring veil of 

malam which has the effect of 'disuniting' the two. There 

are several implications concerning the status of malam, 

particularly with regard to the liberated being (jlvan-

mukta), and it is necessary to discuss a few relevant 

aspects of Sivagrayogin's "thoughts on the non-contact with 

malam" (mala-asarnsparsa-vicaraO). 43 'ivhat prompts these 

thoughts is the use of the word "untouched", or the being 

without contact, used in verse ten of the Sivajnanabodham: 

Untouched by malam, maya, etc., the perfected one-
become one with sivam--is one who has self
knowledge, and has [his] own activity dependent on 
that [sivam].44 

In commenting on this verse, he says it is clear 

that "on account of the removal of malam through an 

intuitive perception (sak'latkara) [of sivam] there is non

contact [with malam].,,45 By the dissociation or non-contact 
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with malam is not to be understood that there is a 

"destruction of malam's power" (mala-sakti-vinasa) .46 To 

regard malam as being destroyed is to contradict the 

ontological ~tatus it is given in Saiva Siddhanta, i.e., as 

one of the three constituents of ultimate reality. Further, 

in order to accommodate the possibility of liberation fro~ 

malam, granting its ontological status, liberation is not to 

be seen as becoming actual on account of "the non-pervasive 

existence of malam's power" (mala-sakter-avyapya

vIittitva).47 If this were the case then there need not be 

any discussion of the atman's bound condition. That is, if 

malam were non-pervasive--and if this non-pervasiveness were 

to account for the possibility of liberation--then it would 

also be non-pervasive in the so-called bound state. In this 

case, the atman would have to be regarded as being, in fact, 

liberated. This view is rejected because life in the world 

is a bound state of existence, as already seen in the 

foregoing chapters, and man's goal is to be liberated from 

fettered, worldly existence. To see malam as non-pervasive 

is to lead to the contradiction of the bound state being the 

liberated state. 

To regard malam as being all-pervasive and 

possessing manifold ~aktis or powers, on the other hand, has 

other implications. In the first place, this would point to 

the impossibility of liberation, on the theory of the all

pervasiveness of malam. If it is suggested that one of its 
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powers vanishes to make liberation possible, then it would 

have to be acknowledged that the other powers are still 

operative (besides, it could be argued that at some point 

malam would vanish with the vanishing of its powers). On 

this theory, granting malam's ability to obscure the atman's 

nature, not a single atman can ever be liberated because 

malam, at the outset, is said to be all-pervasive. 

The crucial question now is: if liberation means 

that there is no efficacy of malam's power of obscuration 

over a particular atman, how is such liberation possible and 

how is it to be explained? It is to be remembered that all 

the three categories of ultimate reality, including malam, 

are all-pervasive, eternal and indestructible. The basic 

problem under discussion amounts to the need to explain how 

two all-pervasive categories, the atman and malam, are no 

longer in any relation or union--the explanation would also 

in fact account for the ontological status of all the three 

categories of ultimate reality, as will be shown. There is 

no doubt, according to Saiva Siddhanta, that liberation 

involves a separation, dissolution or disjunction between 

the two. In this sense only can one speak of a 

'destruction' of malam. '. - . In Slvagrayogln's own words: 

"Therefore, the separation is the destruction of the 

contact" (tasmat-samyoga-naso vi~le~a2).48 The words used 

here are carefully selected and are consistent with the 

ontological status of both malam and the atman. 



287 
, 
Sivagrayogin's explanation entails a destruction of the 

union between the two and not the destruction of mala~ 

itself--if malam were destroyed the question arises as to 

how it came to exist in the first place and, further, if it 

were destroyed now, in liberation, then there can be no 

logical guarantee that it could not exist again. By saying 

that the union is destroyed, the Siddhantin obviates the 

problem of accounting for the origin of malam which, in any 

case, is said to be eternal and all-pervasive. 

However, the objection above may be levelled against 

the view of the very disjunction itself of malam from the 

atman, i.e., what 'guarantee' is there that the two would 

not be conjoined again? If this were to be acknowledged, 

the entire justification of the possibility of liberation is 

in jeopardy, insofar as man's bound condition would return. 

In other words, liberation would be encompassed within the 

framework of sansara, the recurrent cycle of existence 

couched in pain--liberation then would be a temporary state 

of bliss equivalent to a period of joy in the world. 

Sivagrayogin's answer to these problems is: 

It cannot be said that there is the contingency of 
an obscuration through a recurrence of the union, 
because of the absence of [any] other karman, etc., 
which are the cause for the union. 49 

Underlying this answer is the entire analysis of Saiva 

Siddhanta philosophical anthropology and the discipline 

which leads to the equanimity of the twofold karman, leading 

to the maturity of malam, and culminating in the divine 
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grace (anugraha) which, once and for all, blissfully unites 

the atman with ~ivam. Malam exists eternally and its 

disunion from the atman marks the unveiling of the eternal 

union between sivam and the atman, which was obscured by the 

power of malam. This is to say that the positive role of 

malam indicates a life of fettered existence, its negative 

role implies a life of freedom or liberation. 

The state of liberation, which occurs when there is 

the absence of any contact between malam and the atman, can 

be explained in the metaphorical terms of light and 

darkness. Darkness may be said to be 'conspicuous' by its 

very absence in the presence of light. It cannot be said to 

be destroyed once and for all because it reappears when the 

light is withdrawn. In applying this analogy to liberation, 

sivam would be the light that keeps darkness at bay, so to 

speak. The light of sivam is all-pervasive, all-powerful, 

eternal and untouched by any other factor. In the state of 

liberation the atman shines in unison with sivam and, 

together, both remain untouched by malam--sivam eternally so 

and the atman through the grace of ~. Slvam. Malam cannot be 

said to lurk around the periphery of the range or potency of 

the light and thereby, in fact, 'encompass' the light--in 

this case, the light-darkness analogy is inadequate. 

Sivam's light is beyond human comprehension and one can only 

repeat the superlative descriptions of the power of sivam 

contained in scripture. 
, .. . 
Slvam IS the lIght beyond all 
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lights, the power beyond all powers, the light of all 

lights, the power of all powers. Light and power are potent 

only through ~ivam's light and power. And it is because 

~ivam is the atman's guide that there is the advice: 

"therefore, supreme devotion should be had to this one who 

is the itman's aid."5a 

4.7 The liberated being (jTvan-mukta) 

The description of one who, through the success of 

the discipline with the aid of grace, is liberated in the 

world, is given in verse ten of the Sivajnanabodham quoted 

at the beginning of the previous section. 51 The question 

that arises over such a being concerns the evident 

association with the world, the body and the apparent 

involvement in experiences like other beings. One who has 

the knowledge of ultimate reality, i.e., the wise, perfected 

one, is not expected to be involved in "the mirage of 

worldly existence."52 Such an existence seems to contradict 

the basis of the discussion on liberation, with the tacit 

implication of being rid of the very instruments which 

signify a fettered life. 

Sivagrayogin's explanation accounting for the life 

in the world of a liberated being is implicit in the words, 

quoted above, about there being no "other karman." What 

this means is that apart from prarabdha-karman, there is no 

other karman, i.e., such a being has neither malam nor 



sancita and agami-karman. This is to say that prarabdha

karman alone is responsible for the wise one's continued 
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existence in the world, while in fact being liberated. The 

understanding of the liberated being's state rests on 

grasping the full impact of the karman theory. In all the 

schools that accept the theory, particularly insofar as it 

pertains to the discussions on liberation (mokja), there is 
~ 

the acknowledgement of one basic thesis, which Sivagrayogin 

quotes, viz., that "prarabdha is destroyed by experience, 

the rest [sancita and agami] is burnt by knowledge."S3 This 

thesis is based on the law of karman which requires the 

fruit of past actions, i.e., those which are already in the 

process of maturation, to find their end only by reaping 

their effects in the world. This accounts for the wise 

one's continued existence in the world. Despite the law, 

the fruit of the discipline, viz., the acquisition of the 

knowledge of ultimate reality, is not denied. 

In other words, gnosis serves two functions in the 

context under discussion. It effects the achievement of 

man's final goal, viz., liberation (mok§a), which 

constitutes the highest value to be sought by man 

(purusartha). Gnosis also makes possible the reaping of 

karman without perpetuating it, as would otherwise be the 

case, i.e., in the state of ignorance, prior to the dawn of 

knowledge. There is a qualitative difference in the 

attitude with which man is involved in the two states, which 
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appear to be the same at first sight. Firstly, as verse ten 

of the Sivajnanabodham says, the activity of the perfected 

one is "dependent on that [~ivam]." In other words, it is 

not dependent on the attachment and aversion characteristic 

of worldly life, which vindicates and perpetuates life in 

the world. Here, in the world, the process of reaping 

karman involves the accumulation of further karman in the 

process. However, with sivam known to be the guide of the 

atman, as the atman is the guide of the senses (as already 

seen~ the status of such a being is in fact not of this 

world. 

Such a being undergoes the experiences of joy and 

suffering in the world as a formality, so to speak, as 

required by the law of karman. Life no longer oscillates 

between the extremities of experience but is a constant, 

steady flow of the experience of sivam's bliss (siva

ananda), ever fresh and ever new. 54 It is a life of eternal 

wakefulness to the reality of sivam. The world is seen in 

the light of the light of all lights. Man's entire journey 

which, willy nilly, is already in progress, is perceived as 

being possible only through an act of divine grace for man's 

own benefit. The end of the journey is the recovery of 

man's essential unity with sivam. In this sense, experience 

in the world (prapanca-bhoga) is transformed into the bliss 

of the experience of sivam (siva-bhoga). 

The enlightened being is beyond all limitations, 
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beyond the influences of worldly existence, and beyond the 

discipline which vouchsafed the prize. The continued life 

in the world is the outcome only of prarabdha-karman. It 

was already seen that karman is described as a malam, albeit 

a beneficent one. The prarabdha-karman of the liberated 

being has to be understood in a special way, i.e., as a kind 

of karman that entails only the removal of the traces or 

vestiges (vasana) of malam and not, as with ordinary beings, 

as effecting or causing any further accumulation of karman. 

Therefore, prarabdha-vasana, literally the impressions left 

behind by prarabdha-karman, is to be understood as mala

vasana, the lingering traces of impurity although the root 

cause, viz., malam, has been removed. 

Two analogies are generally given to explain the 

phenomenon of vasana as it applies to the liberated being. 

One is in terms of a spice container--and the spice called 

asafoetida is generally mentioned because of its intense 

smell--which retains vestiges of the spice's aroma, even 

when the container is empty. In the same way, prarabdha

karman is, for all practical purposes, defunct in that it 

cannot take root and thereby germinate at any appropriate 

time--it is in fact as useless as the aroma of an empty 

spice container. It is only its traces, the lingering 

vestiges, that are a harmless cause of worldly desire 

"through sheer force of habit."55 The other analogy that is 

used to explain the liberated being's continued life in the 
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world is that of the potter's wheel. When the potter is 

finished with his creation, the wheel continues to rotate 

for a time, by the sheer force of the momentum that was 

originally built up by the potter himself. When its own 

force is spent or dissipated, the wheel comes to rest of its 

own accord, well after its rotating power is withjrawn. In 

the same way, the liberated being continues to live in the 

world until the lingering force of the involvement in the 

world is spent. The driving force of life in the world, 

viz., the attachment (raga) to transitory experiences, is 

withdrawn but life continues--as if normally--until the 

dying force comes to a standstill. In both analogies there 

is a tacit recognition of the power of knowledge (joana) 

which makes possible the life in the world which is not of 

the nature of the world. 

Verse nine of the Sivajnanabodham recommends a 

contemplation of the five sacred syllables 56 and this needs 

to be explained. The liberated being is by definition free 

from all obligations and free to act in accordance with the 

'free will' that goes with any definition of liberation. 

The recommendation is to be seen in the spirit in which it 

is made, viz., as a recommendation. The verb "should 

contemplate" (dhyayet) is to be taken literally, i.e., as an 

optative form which is deliberately used over against the 

imperative form that carries the force of an injunction. 

The contemplation is recommended for "warding off the 
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lingerings of Impurity (vasana-mala)"S7 

The sacred formula comprises two words which make up 
, 

five syllables, viz., sivaya-namaQ (obeisance to Siva). 

Although grammatically speaking the meaning is the same in 

whichever order the words are put, esoterically, however, it 

is auspicious in the sequence given--it is interesting to 

note that the word siva also means 'auspicious' and in its 
, 

personified form means 'the auspicious one', viz., Siva. In 

this form it is also called the five sacred syllables which 

lead to liberation (mukti-pancak~ara). This formula 

contains in a nutshell the entire philosophy of Saiva 

Siddhanta: ~ stands for ~ivam, va for sakti, ~ for the 

atman, na for the obscuration power (tirodhana-sakti), and 

rna for malam. It is significant to note that while the 

atman, represented by the syllable ~, here too--as in the 

ontological framework of the three categories of ultimate 

reality--occupies a central position (in this case, between 

two syllables on either side of it), it belongs to the word 

sivaya. In other words, the essential unity of the atman 

with sivam, and not with malam, is what is represented in 

the sacred formula and is what is to be meditated upon. The 

liberated being perceives this state of unity and its 

recommended contemplation serves the purpose of showing 

obeisance for the grace of liberation, i.e., the removal of 

the atman's malam through the power integral to sivam. S8 

Further: 



The recital of pancak§ara ••• carries with it a 
total disvaluatlon or depreciation of self, 
disvaluation in respect of its very being as an 
ind~pendent thing, and a complementary appreciation 
of Siva as the supreme Being and value. 59 
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The liberated being in the world (jivan-~ukta) is 

one who is purified of all taints (malam) and, by virtue of 

the knowledge of ultimate reality, reaches the state of 

purity (Suddha-avastha). It marks the end of man's journey. 

Scorched by the travails of the journey through life in the 

world, the perfected being now experiences the bliss of "the 

shade of the state of ~ivam."60 When the prarabdha-kar~an 

is dissipated the jlvan-mukta's body perishes and there is 

what is called videha-mukti (bodiless liberation). Once the 

threshold of the pure state is reached, the point of no 

return has been achieved. The divine grace that was 

obscured is now experienced in its unfettered glory. It is 

this grace that eternally makes evident to the itman its 

eternal, blissful unity with ~ivam. 
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NOTES 

lSee Appendix 2. 

2 ••• jnanam-eva sakqat-tat-prapti-sadhanam ••• SB, p. 351. 
It may be noted here that Sivagrayogin's emphasis on gnosis 
is a reinterpretation, and not a rejection, of the Agama 
theory of mOk§a through dTkia alone. For ~ivagrayogin, 
dikia is a ritualistic purification which is an aid to 
jnana, the only means for mok~a, according to him. 
Referring especially to the Sarvajnanottaragama--a text 
which he often refers to and one which is held in the 
highest esteem by the specific tradition to which 
Sivagrayogin belongs, viz., Skanda-para~para--he says (S8, 
p. 353), about the means for liberation, that "there, gnosis 
is the cause for obtaining it" (Tatra jnanasya tat-prapti
hetutve ••• ). He immediately quotes the following from this 
text: liThe one who in fact knows the atman, being superior, 
is one who--being in whatever state--is set free without 
effort" (Atmanam paramo bhutva yo vijanati tattvatalJ. Sa 
mucyate tv-ayatnena sarva-avasthafu gato'oi sann-iti ••• ). 
For the importance of dtk~as in the ~gamas, see especially 
the two articles by H. Brunner: "Importance de la 
litt'rature ~gamique,1I Indologica Taurinensia, vols., 111-
IV, 1975-76, Proceedings of the Second World Sanskrit 
Conference, 9-15 June, 1975 (Torino: Instituto di 
Indo10gia), pp. 107-124; and "Le mysticisme dans les ~gama 
'ivaltes," Studia Missionalia, vol. 26 (1977) :287-314. 

3Tatas-ca boddha ity-apy-artho labdha9. Ibid., pp. 351-352. 

4Ibid., p. 352. 

5 ••• praptam-iva bhavati vism;ita d~i~~am kaq~hasya
graiveyakam-iveti prapnoti-ity-ucyate. Ibid. 

6Tatas-ca ooadha tat-padarn prapnoti-ity-utsargataQ prapta
visi~ta-vaisi~tya-nyayena bodha-visi~~asya-tat-prapti
hetutva-bodhanat-siddha-sadhya-samabhivyahara-nyayad-bodha
praptyoQ samana-kart~ikatva-bodhanac-ca bodhasya tat-prapti
hetutvam pratiyate. Ibid. 

7S8, pp. 356-357. The hunter analogy also appears in 
BfihadaraQyaka Upani~ad, 2:1-20, which Sankara refers to in 
his 8rahmasutrabha~ya, 1:1,4. 

8 ••• na tvan vyadha-jatiyaQ kintv-asmad-apatyam maharaja eva 
••• SB, 356. 

9 ••• pa~cat-karma-ma1a-paripake saty-anugraha-purvakam guru
rupeQa ~ivenokta-prakare~a-aham-eva tvam-iti ••• , S8, p. 
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356. 

10Cf., saiva~aribha9a, p. 135, where it is said that, apart 
fro~ possesslng virtues and being without faults (do~a
hTna): "A guru is also one [who is] not a bound being, but 
one-who has acquired the nature of Siva through direct 
intuition, arising from the fruition of listening to, 
reflecting on, and deeply contemplating the Vedas, Agamas, 
etc." (Gurus-ca na pasutva-yogT. Kiin tu nigama-agama-adi
sravaQa-manana-nididhyasana-paripaka-adhlna-sak~atkareQa 
sampanna-siva-bhavaQ.) 

llAsambhavana-rahita-d~iqha-avabodho guruqaiva sambhavati
iti-bhavaQ. SB, p. 355. 

12 ••• n igama-agama-paryalocanaya mala-vidaraQa-purvika ~iva
abhivyaktir-eva. Sa ca jnanam vina na sambhavati-ity-uktam. 
SB, p. 353. 

l3Sivagrayogin defines dlk~a as what gives one the 
eligibility for Saiva practice. Three such initiations are 
compulsoEY rituals in Saiva Siddhanta: samaya-dlk~a and 
vise9a-dikja, both of which make one eligible for rendering 
services in the ~aiva temples and the observance of 
obligatory duties; the third, nirvaQa-dlk~a, is what makes 
one eligible for the study of the ~gamas. See also next 
note. 

l4For details on dTkia according to Sivagrayogin, see 
especially the relevant sections of his commentary on verse 
eight of the Sivajnanabodham, S3, pp. 374-420; and Chapter 
five of his Saivaparibha~a, pp. 132-136. See also K. 
Sivaraman, Saivism, pp. 380-388; V.A. Devasenapathi, Saiva 
Siddhanta, pp. 236-245; J. Gonda, Change and continuity in 
Indian Religion (The Hague: Mouton and Co., 1965), pp. 429-
435 (these pages deal with dTk~a in Saivism and form part of 
Chapter X, which is concerned with dTk§a as a whole, 
analysing its origins and performance in various religious 
groups). 

15Cf. also: liThe mean ing of the term karma-sam~a has been a 
matter of great controversy,in the writings ofaiva 
Siddhanta." K. Sivaraman, Saivism, p. 394. 

l6Ibid., p. 395. 

l7~<]h ilst Sa iva S iddhanta freely adopts the yog ic disc ipl ine 
expounded by Patanjali, the basic ontological difference 
between the two is to be especially noted. The Yoga system 
would not concede the Saiva Siddhanta view of the atman 
being non-different from, and even dependent on, sivarn. 
Further, as already pointed out, there are three categories 
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of ultimate reality according to the Siddhantin, as opposed 
to the two of the Yoga system. 

18Sa iva Siddhanta speaks of three kinds of pasus: the 
sakala-pasu, which has been referred to as man, associated 
with all the three kinds of malam, viz., anava, maya, and 
karman; the pra1ayakala-pasu, associated with aQava and 
m~ya; and the vij~anakala-pasu, associated only with 3Qava
malam. See especially Saivaparibha~a, pp. 65-67 for further 
details. 

19Malasya paripako hi visle~aunmukhya-avastha-vise~aq. 
Ibid., p. 134. 

20Asya ca sakti-patasya sansara-vidve~a-~umuk~a-siva-bhakty
ad1ni cihnani. Ibid. 

21In the technical language of Saiva Siddhanta, this means 
that karrna-samya and mala-paripaka lead to a removal of 
tirodhana-~akti (the obscuration power). This is identical 
with §akti acting as anugraha-sakti (the power of grace). 
When this takes place, it is called sakti-nipata (the 
'descent' of sakti, i.e., of grace). See also, K. 
Sivaraman, Saivism, pp. 394-396. 

22Atra dhanyas-san pa6cad-bodhita-iti sambandhab. Na tu 
bodhitas-san pascad-dhanyas-tat-pada~ prapnoti-iti. S8, p. 
360. 

23Tatra yas-sivas-so'ham-eveti advaitam bhavayet-sadeti 
dhyanaj-jnanat-pramucyata-iti ca vacanad-advaita-bhavana
rupa-nididhyasanam mok~a-sadhanam. SB, p. 445. 

24S8, p. 446. 

25This question is central to Saiva Siddhanta and what is 
presented here are some aspects of the discussion on it by 
Sivagrayogin, taken from his commentary on verse eight of 
the Sivajnanabodham. For a general, critical analysis of 
the advaita doctrine from the Saiva Siddhanta perspective, 
see K. Sivaraman, Saivism, pp. 141-152, pp. 412-415, and see 
also the fifteen kinds of identity given on pp. 616-617. 

26SB, p. 354 

27 ••• arop ito va-ananyatvam tad-vad-atraikam vina'nyasya
avasthana-abhavat ••• Ibid., pp. 354-355. 

28Ibid., p. 355. The three sutras are: "But because of the 
twofold reference (in the Scr iptures) (the reI a t ion of the 
Highest Self with the Jlva-Self) is like (the relation of) a 
snake to its coils"; "Or else it is like the light and its 
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source, inasMuch as both are Teja [lu~inous]"; and "Or 
rather (the relationship between the JTva-Self and the 
Highest Self, is) as has been stated earlier (in Sutra 25)", 
translated by v.r1. Apte, Brahma-Sutra Snankara-Bha$ya, ?p. 
604-605. 

29~1hat follows is basically the Saiva Siddhanta view of 
mok§a, as represented by Sivagrayogin in SB. For his 
refutation of the views of other schools of thought, see 
especially, SB, pp.470-48l, and Saivaparibha~a, pp.153-160. 

30Tasmad-i~ad-bhede saty-abheda eva tattvam. SB, p. 354. 

31Aropitair-indriya-ady-upadhi-sannidhana-k~itair-jagya
adibhir-abhibhavat japa-lauhityeneva sphatikagata svacchata. 
SB, p. 355. 

32M. Monier-~Hlliams, s.v., upadhi. 

33The language of superimposition is used with caution, 
especially since the Saiva Siddhanta use of it here differs 
radically from that of the Advaitins. For the Advaitin, 
brahman is the only reality. On account of ignorance, man 
superimposes on it qualities alien to its intrinsic nature. 
The stock example of such a case is the superimposition of a 
snake's features onto a rope. Ultimately, however, both the 
snake and the rope are unreal for the Advaitin--the analogy 
serves the function only of pointing to the substrate of all 
existence, viz., brahman, which alone is the single, 
ultimate reality. For the Saiva Siddhantin, on the other 
hand, the world (the word is used as a synonym for malam), 
the atman, and sivam are the three categories which 
constitute ultimate reality. The language of 
superimposition is used in the present context only to 
distinguish the sentient nature of the atman from insentient 
things, such as the senses. What it demonstrates is the 
view that man's perception is coloured by the senses as a 
crystal's appearance is tinged by the colour of the flower 
near it--the analogy is no reflection on the ontological 
status of the categories of ultimate reality postulated by 
Saiva Siddhanta. 

34The analysis here is based on K. Sivaraman, Saivism, pp. 
372-418. The significance of the "ten actions" for gaiva 
Siddhinta is that: "This doctrine sums up in a single 
formula the philosophy of spiritual life--Means (sadhana) as 
~ell as the Fruit (phala)." Ibid., p. 373. Although 
Sivagrayogin does not elaborate the scheme quite in the way 
elaborated here, it may be referred to because it clearly 
captures the stages of the discipline, taking into account 
the whole of Saiva Siddhanta thought. 
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35See Appendix 2. 

36K. Sivaraman, Saivisrn, p. 379. 

37Ibid., p. 375: "It is knowledge of itrnan that holds the 
key for comprehending the sphere of tattvas on the one side 
and the sphere of spirit on the other." 

38Ibid., p. 373. Until otherwise indicated, the subsequent 
quotations are taken from the same place. 

39Ibid., p. 412. 

40Ibid. 

41See Appendix 2. 

42K. Sivaraman, Saivism, p. 519. Expressed, ibid., in 
technical language, the difference is: "Siva signifies the 
dharmas of (i) kart~tva, (ii) asrayatva, (iii) sarva
vi~ayanirupyatva, (iv) paramesvaratva, (v) mahatva, (vi) 
vyapaka tva. Sakt i, in contrast is: ( i) kar aQ.a tva, (i i) 
asr ita tva, (ii i) sarvav i~aya-nirupyatva, (i v) parama is
varyatva, (v) mahimarupatva, (vi) vyaptitva. The two sets 
are not synonyms of each other, and hence different:' 

43SB, p. 461. 

44See Appendix 2. 

45Tatra-malasya tavat sak~atkareQa-apasaritatvad
asamsparsa~. SB, p. 461. 

46Ibid. 

47Ibid. 

48Ibid., p. 462. 

49Na ca punas~samyogotpattya-avaraQ.a-prasahga iti vacyam. 
Samyoga-karaQasya-anyatara-karma-ader-abhavat. Ibid. See 
the next section for the explanation of "other karman." 

50Verse eleven of the Sivajnanabodharn, see Appendix 2. 

51See also ibid. 

52Verse nine, ibid. 

53Prarabdhafu bhogato na'yec-che,afu j~inena dahyate. S8, p. 
495. 
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54Cf., " ••• there is an eternal novelty, a perpetual 
freshness about the experience." K. Sivaraman, §aivism, p. 
415. 

55Ibid., p. 411. 

56See Appendix 2. 

57K. Sivaraman, Saivism, p. 403. 

58Tatha-ca ~ivam sva-saktya atmano mala-nivartakatvena 
dhyayed-ity-arthaQ. SB, p. 451. 

59K. Sivaraman, Saivism, p. 403. 

6GVerse nine of the §ivajnanabodham, see Appendix 2. 
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Conclusion 

On the basis of the foregoing investigation into 

Sivagrayogin's Sivagrabha$ya, the Saiva Siddhanta analysis 

of man may be said to rest on the distinction between 

sentience and insentience. The proof that there is an 

atman, the principle of sentience, in the body, therefore, 

is of crucial significance not only for the essential 

definition of man but, also, for what is expressed or 

manifested in man's everyday experiences. \vithout the 

principle of sentience, viz., consciousness, so-called man 

would be reduced to a corpse. For man, life in the world 

involves a close relationship between the organs of the body 

and the conscious, sentient principle which makes their 

functions possible. The unity of being between sentience 

and insentience is indispensable for a meaningful life in 

the world. Crucial to such a life is a 'harmonious' 

relationship between the two which derives from a knowledge 

of their essential natures. 

It has been said, in a somewhat dramatic way, that 

the senses are like hunters, making a concerted effort to 

trap sentience. The attraction of their ploys leads to a 

sUbjection to their influences. ,. . -The Salva Siddhanta 

analysis of this predicament implies that the way in which 

the senses 'act'--the power of action being derived, in 

fact, from the sentient principle--is in accordance with 

their essential nature. As hunters, the senses can do 
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nothing but hunt and, to extend the analogy, their prey can 

only be sentience, with which they have a close 

relationship. The sign of their influence is the passion 

(raga) for certain kinds of experiences, i.e., an attachment 

to what is pleasing, with a tacit aversion or repugnance 

(dve~a) to what is unpleasing. without a knowledge of what 

constitutes the essential nature, role and function of the 

insentient categories of man's experience--including, ~ost 

immediately, the senses--man is in the throes of life, 

oscillating between the extremes of experiences and, 

thereby, feels life in the world to be one of suffering or 

pain (duQkha). 

The principle of sentience, or consciousness as 

such, is a victim of the limiting effects of the senses, in 

the manner already elaborated according to the Saiva 

Siddhanta standpoint. The close relationship between them, 

making up what constitutes the unity of being referred to as 

man in the world, is no reflection on the essential nature 

of the two, i.e., the all-pervasive, eternal essence of 

consciousness is not at stake or at risk on account of the 

limiting adjunct of insentience. The senses are not only 

indispensable for life in the world but are, also, the 

instruments through which consciousness is given a scope for 

expression and manifestation. A reflection on the positive 

role of the senses is the first step toward coming to grips 

with man's predicament. Such a reflection presupposes an 
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inquiry into why man is subject to passion (raga), with its 

inbuilt structure of attachment and aversion to certain 

kinds of experiences--a structure which splits the nature of 

what in fact belongs to one category. This is to say that 

passion (raga) is a category that is of the nature of 

insentience, with a single function. To desire what is 

'pleasant' and, thereby, to avoid what is 'unpleasant' is an 

inadmissible separation--based on ignorance--of a category 

function which, in fact, should be regarded as being 

essentially one, insofar as both are effects of a single 

factor. 

No sooner is the nature of life in the world seen to 

be what involves both kinds of so-called desirable and 

undesirable experiences than one strikes at the heart of the 

mechanism which is responsible for the perpetuation and 

vindication of polar or extreme experiences, viz., of the 

law of karman. In other words, the craving for certain 

things and the aversion to others, leads to an unending 

accumulation of desires. The striving toward what is 

desirable only, is an attitude to life which ignores an 

integral part of the nature of what influences worldly life, 

i.e., of what also causes so-called undesirable experiences. 

The law of karman inexorably presupposes a reaping of the 

results of all kinds of actions and deeds. The problem for 

man, who possesses limited knowledge, is the inability to 

know precisely which actions are ~eritorious, which previous 
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actions are responsible for the present conditions of 

existence, and what effects are yet to take place. In any 

case, to exploit such knowledge serves the purpose mainly of 

indicating what probably is meritorious leading, thereby, to 

the harvest of so-called pleasant effects. However, this is 

not the solution to the problem of man's fettered existence. 

To desire what is pleasing is still to be a victim of the 

law responsible for continued fet~ered life. What is called 

for is a balanced, mature attitude where life's joys are to 

be taken in the same spirit as life's sufferings. The basis 

of this theory is that one is responsible for one's own 

situation. To realize the impact of this point is the first 

step to achieving a balanced attitude, where the effects of 

one's deeds are borne with equanimity. 

The senses exploit man's weakness and limited 

knowledge--which they themselves contribute to causing--to 

the point where man becomes subjugated. The sign of their 

influence is most striking in their role in cognition, i.e., 

in man's SUbjection to error in the perception of things. 

There is no gainsaying that without the role of the senses 

life in the world is impossible. There is no doubt either 

that, as instruments of perception, the senses have a 

limited capacity, that they themselves cannot perceive 

things as they are. The senses share the essential nature 

of the insentient things which they apparently perceive. 

The indispensability of the senses for life in the world 
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does not put them in a state of authority--the senses 

perfor~ as they do only through the power of the 

consciousness, which makes their function at all possible. 

To consciously direct them, and not to be directed by them, 

constitutes the atte~pt not to fall into the pattern, and 

thus become a victim, of their hunter-like behaviour. In 

other words, one attempts not to fall prey to the senses' 

caprice in indicating what is pleasing, making it appear as 

a value to be sought. In this way, the mechanism of the 

karman law is interfered with, insofar as an attempt is made 

to withdraw the fuel for karman, viz., raga or passion, 

which is responsible for the attachment to what is pleasant, 

with the implicit dveja or aversion to what is unpleasant. 

This is to say that the senses are made to turn direction. 

Instead of their usual outgoing attitude, they are 

consciously directed 'inwards' so as to 'reveal' their 

nature. This attempt involves a discipline which exploits 

the full--albeit intrinsically limited--capacity of the 

senses, i.e., consciousness takes command. 

From what has been said above, the unity of being 

for man entails a constant juxtaposition of the sentient and 

the insentient. To be involved in the world, swayed by the 

whims of the senses is to fasten the fetters of an already 

bound existence. The exploitation of what is at the 

dispensation of consciousness is a step toward 'loosening' 

the fetters. Life in the world may thus be said to serve a 
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double function: on the one hand, it perpetuates the cycles 

of inescapable experiences and, on the other, it provides 

the necessary atmosphere and framework for the elimination 

of bondage as such. with the control of the senses, the law 

of karman is itself gradually under control and, with this, 

the status of man is elevated. It marks the phase of 

maturity, of a balanced attitude, that goes along with the 

constant attempt to see things as they are. Seeing things 

as they are, reveals the striking contrast between the 

insentient categories of experience and the principle of 

sentience, consciousness as such, at whose disposal they 

are. Ordinary perception is transformed into 'internal' 

perception. This latter perception, also a direct and 

immediate one, makes evident (as already seen) the 

polarities such as joy and suffering, which characterize the 

nature of worldly experience. It is particularly in this 

context that the question arises as to why man needs to 

undergo the apparently unending cycle of polar experiences. 

To persist in this line of reflection is gradually to delve 

deeper into the nature and function of each of the 

categories of experience. It indicates a yogic attitude 

which is represented in the constant reflection on the 

nature of things. It may be said, further, that the 

experiences of inner perception make more urgent the desire 

to break the link in the chain of fettered existence. 

Perception, aided by inference and verbal testimony, 
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serves as a rylatform which reveals a dimension of reality 

not readily open to an attitude limited merely to an 

involvement in worldly experience. Perception is man's most 

basic instrument of cognition. The significance of the 

directness and immediacy which, by definition, characterizes 

the nature of perception is to be exploited to its full 

capacity. Strengthened by inference and verbal testimony, 

it transcends its limitation to the perception only of 

things in the world--a limitation that is not realized in 

the habitual indulging of one's desires. The conscious 

inward direction of the senses demarcates them from the 

power which makes their functions possible. The power of 

consciousness, intrinsic and inherent to consciousness as 

such, was seen to be the directing force behind man's 

involvement in the world. Without a realization of this 

fact, as §aiva Siddhanta sees it, the senses succeed in 

imposing themselves on consciousness, as they are wont to 

doing because of their close relationship to consciousness. 

Under their influence, i.e., without a transcendental 

reflection on what really constitutes their essential 

nature, consciousness is lead, and ~islead. The appropriate 

attitude which inference and verbal testimony help bring 

about, is a 'perception of perception'. That is, a 

reflection on man's role as a cognitive being makes evident, 

directly and unmediatedly, the sovereignty of consciousness. 

Consciousness is not limited the way each sense organ is to 
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its corresponding object, e.g. ears to sound and nose to 

smell. Consciousness is limited, in its outward expression 

and manifestation, only to the ability, scope and range of 

each organ's function, but by pervading all of them it makes 

their functions possible. Again, that consciousness is 

necessarily so limited is no reflection on its essential 

powerful nature. The point is that with inference and 

verbal testi~ony, man is provided with the tools with which 

not only to perceive things as they are but, also, to 

perceive the power which constitutes the essential feature 

of consciousness, i.e., man's defining characteristic. 

Underlying the role of man as a cognitive being, is 

the intrinsic validity of cognition and knowledge. 

Consciousness itself validates its own supremacy over the 

instruments of cognition at its disposal. This basic 

presupposition underlies the significance of the Saiva 

Siddhanta theory of man as a cognitive being. To ask how we 

know that we know, is to beg the question, as already seen. 

The role of consciousness in cognition is its own criterion. 

Consciousness illumines both itself and the object, through 

the channel provided by the senses--just as light reveals 

both itself ~nd the objects around it. The unique feature 

of consciousness, denied to the organs of perception, is 

that it can be aware of itself. This may be said to be a 

logical conclusion of what inference yields as regards the 

nature of consciousness: consciousness is always a 
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consciousness of something and, logically, it is to be 

acknowledged that consciousness can be its own 'object'. 

This stage marks a transcendence of the role of 

consciousness in the empirical world, though it may be the 

outcome of a reflection on it. In other words, a reflection 

on man's role as a cognitive being, points to the 

possibility of a trained perception of the very basis of 

this crucial role, which man takes for granted in empirical 

life. In this perception, the empirical subject-object 

distinction is interpreted in the light of consciousness 

alone, i.e., consciousness is the very means which 

'perceives' itself as itself, through its own inherent 

power. 

At the empirical level, when the organs of 

perception are inoperative, the veil of ignorance (the word 

is used as a synonym for malam) enshrouds consciousness. 

Without the channel forged by the sense organs between the 

objects of the world and consciousness, the relation or 

contact between the two is cut. Consciousness is isolated 

and this isolation indicates a negative status, i.e., 

consciousness has no scope for the manifestation and 

expression of its powers; this indicates that it is under 

subjection. No sooner do the senses respond to the stimulus 

of their respective objects than it means that the veil of 

ignorance is lifted, the senses are empowered, and cognition 

takes place. This is an over-simplification of the 
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overwhelming influence of ignorance and of the complex 

phenomenon of cognition dealt with in Chapter 3. Suffice it 

to say for the purposes here that with the beneficent roles 

of karman and maya, consciousness is in a position to 

experience the objects of the world and, thereby, at least 

partially, overcome its isolation. At the empirical level, 

there is generally no control over when and how the veil of 

ignorance is lifted in cognition. It is a common experience 

of everyday life and is usually taken for granted as a fact 

of being in the world. It may be said to just happen, as 

does the sudden perception of a striking object. From the 

Saiva Siddhanta perspective, man's role in the world, 

particularly as a cognitive being, indicates an attempt to 

unveil consciousness. The oscillation between rending the 

veil of ignorance and the return of ignorance is the story 

of man in the world--with which also goes the joy and pain 

of life's experiences. A reflection on this predicament 

indicates the possibility of ignorance being completely 

eradicated through consciousness itself which, when 

unhindered, naturally and constantly unleashes its powers of 

volition, knowledge and action. 

At the transcendental level, consciousness is 

conscious of itself, by contrast with a consciousness of 

what belongs to the nature of insentience. The realization 

of this nature of consciousness i~plies an awareness that it 

animates the organs of the body. It is the power of 
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consciousness that instigates a dynamism in the insentient 

categories of experience--a dynamism which does not belong 

to them intrinsically. On account of the close relation 

between the ~ategories of experience and the principle of 

consciousness, the prima facie view is that the categories 

inherently possess activity. The error is based on an 

ignorance of the natures of both sentience and insentience. 

Also, it may be said that because consciousness permeates 

the insentient categories that are closely united with it, 

the ontological distinction between the two is not evident 

without an intuitive perception. Further, the ignorance 

about their ultimate distinctive features is responsible for 

a mutual confusion of the categories of sentience and 

insentience, on the analogy of the crystal taking on the 

colour of the object near it. By not discriminating one 

from the other, consciousness becomes bound and fettered by 

this ignorance to the point where, even at the empirical 

level, consciousness has a limited scope. This is to say, 

as already indicated, that a reflection on man's predicament 

at the empirical level points to the idea of freedom and 

liberation from bondage as such. Such an idea can be 

instilled in man through scripture. Man needs to be taught 

it in order to overcome the suffering that is due basically 

to ignorance. In other words, language comes to man's 

rescue. It is the insentient platform which makes possible 

the leap from the realm of insentience to that of pure 
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sentience. 

The ignorance which acts as the restrictive 

principle of consciousness is evident, according to Saiva 

Siddhanta, not only in man as a cognitive being but, also in 

the so-called states which consciousness has to undergo on 

account of it. Of these, the state of wakefulness reveals 

both the condition of bondage and the condition of the 

possibility of liberation, i.e., through the power of the 

word as a category of such revelation. However, life in the 

world is a series of lapses into the state of ignorance, 

represented in man's succumbing to the other 'effect' 

states, such as dream and deep sleep--i.e., apart from the 

wakeful one in which the discourse on man's predicament and 

its positive role in possibly bringing about liberation, are 

meaningful to man. The degree of the desire for liberation 

is commensurate with the intensity with which the 

soteriological discipline is undertaken. It calls for a 

conscious effort on the part of man where the energy 

utilized in the hankering after what is sensually pleasing, 

is transformed into a desire for a knowledge of the 

intrinsic nature of experience as such. Such an effort is 

characterized by an attempt to constantly reflect on the 

human situation, i.e., it is an attempt to resolutely be 

aware of the inescapable involvement in the world and to 

reflect on t~e merit of scriptural statements which declare 

man's bound existence, and consequent suffering, to be due 
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to ignorance concerning man's essential nature. Such an 

attempt indicates a resilient attitude on the part of 

consciousness, viz., to return to its natural state which is 

one of not being in sUbjection but, rather, of consciously 

commanding the insentient categories at its disposal. 

The journey which man undergoes through the 

different states represents a process intended to culminate 

in the eradication of ignorance. The root cause of 

ignorance is malam (generally, the two terms ignorance and 

malam may be used synonymously) and man has to rely on the 

power of grace to be dissociated from its influence--an 

influence which is represented in the fact of man's 

possessing limited knowledge and of being involved in 

experiences in the world. The description of the 'causal' 

and 'effect' states of consciousness indicates a journey: a 

journey from an isolated state of consciousness which is 

overwhelmed by malam, to a state of partial manifestation of 

the powers of consciousness with the aid of karman and maya 

(in which condition the effect states of wakefulness, dream, 

etc., are of special significance for a philosophical 

anthropology), to a 'return' to the essential and intrinsic 

pristine purity of consciousness (via the state of 

isolation) through the power of grace. It was seen that the 

concept of malam was postulated on the basis of the insight 

into man's predicament, i.e., of man as a being with limited 

knowledge, involved in the world, and suffering the effects 
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of the ignorance about the nature of ultimate reality. In 

short, life in the world is a progressive attempt to be rid 

of malam's influence. 

In the journey to freedom or liberation from fetters 

which man undergoes--a journey which may be described as a 

spiritual one--desire plays a dialectical role. On the one 

hand, desirelessness or dispassion (vairagya), particularly 

for worldly experience, is called for and, on the other 

hand, the desire for liberation is a necessary prerequisite. 

what this implies is that the desire for what is pleasing in 

the world (bubhukjutva) is to be transformed into a desire 

for liberation (mumukjutva). How this is to be reconciled 

with the elimination of desire as such, since this is what 

seems to be required ultimately, may be said to be a matter 

of individual reflection on one's own situation. For man in 

the world, desire is a motivating factor for continued 

existence. What seems to be called for in the journey to 

liberation is initially a 'purification' of desire, i.e., on 

the basis of the realization that the desire for worldly 

pleasure fastens man's already existing bonds, a 

'redirection' of desire is to be attempted. In other words, 

by reflecting on the nature and significance of desire-

without which, it may be said, man cannot live--desire is 

turned around, so to speak, in order to pursue goals 

qualitatively different from worldly ones. The logical 

conclusion this attitudes leads to is, paradoxically, a 
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desire to be without desire. Desire may be said to be 

rooted in a sense of 'I' and 'mine' which, as already seen, 

are the most subtle obstructions to liberation. It 

indicates a duality of subject and object and, hence, is a 

tacit ignorance of the unity of being. It is particularly 

in this context that the stress on the supremacy of gnosis 

is most stri~ing. 

It has already been seen that, for sivagrayogin, 

gnosis is the only means for liberation. The entire weight 

of the discussion on Saiva Siddhanta philosophical 

anthropology rests on this emphasis on gnosis. 

Sivagrayogin's method of arriving at the unity of being 

through gnosis is not novel or atypical to Indian thought. 

The superiority of gnosis was radicalized in Vedanta 
/ 

philosophy by Sankara, several centuries earlier in his 

radical monism, based on his commentary of the Brahmasutra 

It may be said that within the philosophical 

assumptions of Saiva Siddhanta, Sivagrayogin's emphasis on 

the non-difference or unity of being (between the atman and 

sivam) realized through the means of gnosis, on the basis of 

his commentary on the Sivajnanabodham, bears a striking 

similarity tOSankara's highly estimated efforts. Further, 

just as Sankara interprets the Vedas in the light of the 

jnana-pada, the section which deals with gnosis, so too 
/ 
Sivagrayogin sees the significance of ritual, etc., in the 

Agamas in the light of his emphasis on gnosis. It was also 
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noted that Sivagrayogin bases his views chiefly on the 

authority of the jnana-pada of selected Agamas. Here too, 

Sivagrayogin employs the technique of selection used by 

/ . 
Sankara for his own justification of radical monism through 

gnosis. 

The unity of being that Sivagrayogin's analysis 

yields is a unity that acknowledges a 'little' difference, 

on the analogy of a thing and the quality it possesses, and 

the example of light and its locus was given as a symbolic 

representation of this unity. The Saiva Siddhanta 

understanding of this point has already been discussed and 

suffice it to say here that the desire which leads to the 

eradication of desire as such--and thus to a realization of 

the unity of being--is possible only through gnosis. The 

activity of the liberated being depends entirely on sivam 

and the sense of 'I' and 'mine' bears no significance at 

all. The atman becomes sivam. 
/. 
Slvam is verily said to be 

the atman's guide as the atman is the guide of the body-

functions. The state of the liberated being cannot be said 

to be one of subjection. Rather, such a being realizes the 

essential nature of ultimate reality. It is man's intrinsic 

nature to be guided by the light and power of sivam and the 

liberated being realizes or experiences, through gnosis, the 

natural unity between consciousness (atman) and the 

consciousness which underlies consciousness (sivam). This 

natural unity is the basic postulate underlying Saiva 
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Siddhanta philosophical anthropology. What this point 

implies is that the Saiva Siddnanta theory about the nature 

of man is to be seen in the background of its theory about 

the nature of ultimate reality. In other words, Saiva 

Siddhanta philosophical anthropology has to be read 

ultimately in the light of Saiva Siddhanta theology. It has 

already been indicated that the aim of this study has been 

to attempt to deal primarily with the former, bearing in 

mind its position in the latter, as indicated at relevant 

points in the study. 

A question that may be asked now is: what is the 

special contribution of Saiva Siddhanta philosophical 

anthropology to Indian thought? The question may be dealt 

with in the light of the Saiva Siddhanta definition of man 

that emerges from the present study, viz., that man is a 

bound being expressing and manifesting consciousness in the 

world in a limited way; a being whose essential nature is to 

be defined in terms of consciousness; and a being who, 

through grace, is capable of being liberated from fettered 

existence. The analysis of the foregoing chapters may be 

said to elaborate these three aspects of the Saiva Siddhanta 

definition of man. What seems to be unique about it is the 

Siddhantin's attempt not only to analyze man's essential 

nature as radically different from the nature of the world-

and, indeed, a world in which a scope for liberation is 

afforded--but, also, to attempt to account for the nature of 
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man's so-called bound existence in the world itself. This 

study has approached Saiva Siddhanta philosophical 

anthropology from the latter standpoint, i.e., by expounding 

and analyzing the ~aiva Siddnanta description of man in the 

world, an attempt has been made to bring out the impact of 

the saiva Siddhanta view of the intrinsic nature of man as a 

being defined essentially by consciousness. 

It may be said, generally, the philosophical 

anthropology of other schools of Indian thought (e.g., 

Sankhya, Yoga and Advaita Vedanta) emphasizes man's 

essential nature at the expense of man's role in the world. 

This is to say that the world and ~an's involvement in it 

according to the other schools imply a tacit denial of what, 

according to Saiva Siddhanta, positively form, shape, or 

mould the conditions of possible liberation from fettered 

existence. Man's involvement in the world, according to 
, . 
Salva Siddhanta, is due to an act of divine grace for man's 

sake. Life in the world is no doubt a bound existence, but 

it is one in which man is given a scope, through fetters, to 

unbounded expression and manifestation of consciousness. In 

other words, while regarding man's bound state as being 

extrinsic to man's essential nature, Saiva Siddhanta 

proceeds to describe man as a bound being attempting, 

thereby, to show how this very bound state is not only a 

necessary consequence of man's limited freedom but, also, 

how this freedom can ultimately become unlimited and 
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absolute, through an act of divine grace. 

~ . 
The significance and special contribution of Salva 

Siddhanta philosophical anthropology was discussed 

specifically with reference to the need to qualify man's 

essential defining feature as consciousness. It was seen 

that an adequate definition of man according to Saiva 

Siddhanta, has to accommodate both (a) the essential unity 

between the atman--characterized as consciousness that 

becomes prey to malam--and sivam--also characterized as 

consciousnes~, but a consciousness which is eternally pure 

and untouched by malam--and (b) the unity of being referred 

to as man in the world. This is to say that Saiva Siddhanta 

attempts to provide a 'complete' definition of man, i.e., it 

attempts to describe man as a bound and fettered being in 

the world in a way which accommodates the condition of a 

possibility of freedom from bondage as such. In other 

words, what is called a complete definition of man according 

to Saiva Siddhanta, takes into account both the 'specific' 

and the 'general' definitions of man, already discussed. 

If gnosis is accepted as the only means for 

overcoming ignorance and, thereby, being liberated, it may 

be asked why indeed is there a need to postulate the 

category of sivam. The Saiva Siddhanta answer would be--in 

the light of what has already been said--that what is called 

man's "power of consciousness" does not in fact belong to 

man. If it did, the question would arise as to why in fact 
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we possess a limited knowledge of things and of reality as 

such and why, indeed, we suffer from its consequences in the 

world. It is because of this predicament that a 'superior' 

power which itself empowers man's power of consciousness, 

needs to be acknowledged--the two being identical with a 

little difference, in the sense already elaborated. A 

detailed discussion on the postulation of the category 

called sivarn entails, among other things, the proof for the 

existence of this category, which is beyond the scope of the 

present study. Suffice it to say that for Saiva Siddhanta, 

the existence of ~ivam is what gives credibility to the 

goals and values of man's life in the world, the highest of 

which is the aim of liberation from fettered existence, and 

one which is made possible through sivam's power of grace. 

The philosophical anthropology of Saiva Siddhanta thus has 

to be read in the background of the permeating theology 

which underlies the system. 
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Appendix 1 

Table of Saiva Siddhanta Categories 

atman ma1am 

, 
pasu pas a 

I 
karma-ma1am 

36 nada 35 bindu 34 

I 
I 1/ I 

sadakhya 33 mahesvara 32 sUddha-vidya 

31 suddha-asuddha-T§ya (asuddha-rnaya, mohinT) 
I 

i I 
30 kala 29 niyati 28 

I _ I I , 

kala 27 vidya 26 raga 25 puru~a (pu~s) 

I 
I 

24 mula-prakriti I . (asuddha-maya, prak~iti, guqa, citta) 

23 buddhi--------------------~ 

22 ahankara 

. t 
I , 

talJasa vaikarika 
(sattva) (rajas) 

I I 21 manas and 
5 jnanendriyas 5 karmendriyas 

20 srotra (hearing) 15 vak (speech) 

19 tvak (touch) 14 pada (feet) 

18 cak!?us (sight) l3 paQi (hands) 

17 rasana (taste) 12 payu (anus) 

16 ghraQa (smell) 11 upastha 
(genitals) 

1-24: atma-tattvas (bhogy~khaQQa) 
25-31: vidya-tattvas (bhojayat~i-khaQqa) 
31-36: siva-tattvas (preraka-khaQqa) 
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I 
bhutadi 
(tamas) 

I 
5 tanmatras and 

10 sabda 
(sound) 

9 sparsa 
(touchab il i ty) 

8 rupa 
(form) 

7 rasa 
(tastability) 

6 gandha 
(smell ) 

5 bhutas 

5 akasa 
(ether) 

4 vayu 
(air) 

3 tejas 
(fire) 

2apa 
(water) 

1 JJ~ithivi 
(earth) 



Appendix 2 

The text of the Sivajnanabodham from sivagrayogin's 

Sivagrabha§ya (with a translation in the light of the 

commentary) • 

StrI-pum-napumsaka-aditvaj-jagataQ karya-dar~anat I 

Asti karta sa h~itvaitat-s~ijaty-asmat-prabhur

haral) II 

1. There is an agent of the world on account of seeing [it 
as] an effect, possessing the female, the male, the neuter, 
etc. He [the agent] creates it having dissolved it. 

'" Therefore, Ha ra [S iva] is the lord. 

Anyao san-vyaptito'nanyal) karta-karma-anusarataQ I 
Karoti samsritifu pumsam-ajnaya-samavetaya II 

2. with an intrinsic, unlimited power the agent creates the 
world for man in accordance with [man's] Karman; [though] 
being different the agent is non-different by virtue of 
pervasion. 

Netito mamatcrlrekat ak~oparati bodhital) I Svape 

nirbhogato bodhe boddh~itvad-asty-aQus-tanau II 

3. There is an ~ in the body on account of: [the 
cognition of] not-thisness; the excess of mineness; there 
being consciousness [even] when the senses have ceased 
[functioning, e.g. in the dream state]; [the recollection 
of] there being no experience in deep sleep; and on account 
of there being one [an agent] who perceives when awake. 

Atma-antal)-karaoad-anyo'py-anvito mantri-bhupavat I 

Avastha-pancaka-stho'to mala-ruddha-sva-d~ik-kriyaQ II 

4. The atman is different from the internal organs also 
[i.e., apart from citta and praQa) associated [with them, 
though] like a king with ministers. Therefore, it [atman] 
exists in the five states having its own knowledge and 
action restricted by malam. 

Vidanty-ak~aQi pumsa'rthan-na svayafu so'pi sambhuna I 
Tad-vikarl-sivas-cen-na kanto'yo-vat sa tan nayet II 
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5. The senses do not perceive objects by themselves [but] 
with [the help of] a spirit (pums) and it [spirit] with [the 
help of] Sambhu [Siva]. If [it is said] Siva is liable to a 
change [of nature] through this then, it is not so--he 
[Siva] leads this [spirit in man] like a magnet in iron. 

Ad~isyafu ced-asad-bhavo drisyam cej-jaqima-bhavet I 
Sambhos-tad-vyatirekena jneyam rupafu vidur-budhab II 

6. If [something is] not seen it would be non-existent, if 
seen it would be insentient. The wise ones say that the 
nature of Sambhu is to be known differently from [knowing] 
these [visible and invisible objects]. 

Na-acic-cit-sannidhau kintu na vittas-te ubhe mithaQ I 
Prapanca-sivayor-vetta yas-sa atma-tayob p~ithak II 

7. In the presence of cit there is no acit; further, these 
mutually do not experience each other. 'fhe one that knows 
both sivam and the world is the atman, which is different 
from these two. 

Sthitva sahendriya-vyadhais-tvam na vetsi-iti 

bodhitab I Muktvaitan guruQa-ananyo dhanyaQ prapnoti 

tat-padam II 

8. Being taught by a guru thus: "Having lived with the 
hunters, the senses, you do not know yourself," the blessed 
one, not different [from sivam] attains that state [of 
sivahood], having abandoned these [senses]. 

Cid-d~is-atmani d~i~~vesam tyaktva-av~iti-marTcikam I 
Labdh~a siva-padac-chayam dhyayet-panca-ak~arim 

sudhIO II 
• _, 1'. •• 

9. HavIng seen Isa [SIva] wIthIn oneself through the eye of 
consciousness (cit), having left the mirage of worldly 
existence, and haVing obtained the shade of sivam's state, 
the wise one should contemplate the five [sacred] syllables. 

€ivenaikyangatas-siddhas-tad-adhina-sva-vrittikaQ I 
Mala-maya-ady-asamsp~i~~o bhavati sva-anubhutiman II 

10. Untouched by malam, maya, etc., the perfected one-
become one with sivam--is one who has self-knowledge, and 
has [his] own activity dependent on that [sivam]. 

Dtiso darsayita-iva-atma-tasya darsayita-sivab I 
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Tasmat-tasmin param bhaktifu kuryad-atmopakarake II 

'. 11. SIva 
guide of 
devotion 
aid. 

is the guide of this [atman] like the atman is the 
sight [and other sense organs]; therefore; supreme , 
should be had to this one [Siva] who is the atman's 

Muktyai prapya satas-te~afu bhajed-ve~am siva-alayam I 
Ittham vidyac-chivajnanabodhe saiva-artha-niroayam II 

12. Having resorted to the virtuous ones, one should worship 
their habit, which is the dwelling place of sivam, for the 
sake of liberation; thus one should know the established 
view of matters Saivite in the Sivajnanabodham. 
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The transliteration from the Sanskrit of Sivagrayogin's 

discussion "defining cit-sakti's validity as the means of 

cognition", translated and exegeted in Chapter 3, pp. 156-

175, (Sivagrabha~ya, pp. 95-98). 

Cic-chakteb pramaQatva-nirupaQam 

Nanu pramaQasya kim lak~aryam. Na tavat pramiti

sadhanatvam dlpa-adi~v-ativyapteq. Tad-uktam srlmat

pau~kare [7: 11] : 

Nanu na syat-kuto manam yat-tat-pramiti sadhanam I 
Tan-na-dlpa-d~ig-adlnam pramaQatva-prasangatary II iti. 

Tvan-mate cic-chakter-eva pramititvena tat-sadnana-asaill

bhavac-ca. Nanu kevala cic-chaktiQ na pramitiQ. Kintu tat

tad-vi~aya-avachinna. Sa ca vi~aya-avacchedasya janyataya 

janyeti na sadhana-asambhavaQ. Na ca dlpa-adi~v-ativyaptiQ 

sadhana-padasya karaQa-padatvad-iti cet. Na. Cak~ur-ady

asannikar~e'pi vi~ayotpatty-anantaram-ev3Cic-chakteb vi~aya

avaccheda-sadbhavena tatra cak~ur-ader-ajanakatvat. Samsaya

viparya-asader-api tat-tad-vi~aya-avacchinna-cic-chakti

rupatvena tat-karaQe'tivyaptes-ca. KaraQatvasya-aniruktes

ca. Tatha-hi kim karaQatvam-ayoga-vyavacchedena phala

sambandhitvam va vyaparavatvam va phala-niyata-vyaparavatvam 

va kart~i-preryatvam yeti. Na-adyab sukha-adi~u karmasu 

ativyapteb cak~ur-adav-avyapte5-ca. Na dvitlyaQ gha~a-dlpa

adi~v-ativyapteO. Paramarsa-adau vyapara-abhavena-avyaptes

ca. Na ca tad-vyaparakam lingam-eva karaQam. Tasya atita

anagata-adi-rupataya janakatvasyaiva-ayogena tad-vise~a

karaQatva-asambhavat. Ata eva na t~it1yab cak~ur-vyaparasya

samyoga~der-andhakara-adau phala-ajanakataya tan-niyama

abhavena cak~ur-adav-avyaptes-ca. Na ca karaQa-antara

sahitya-avacchinnasya tan-niyatatvam-asti-iti vacyam. Evam 
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sati sarvasy~-api vyaparasya tatha-vidhatvena phala-niyata

padasya vaiyarthya-apatteQ. Kar~a~dav-ativyapte5-ca. Karma

adikam-api anena rupeQa karaQam-eva kart~i-karma-karaQa~di

vyapadesa-bhedas-tu-upadhi-bhedena-api-iti cet. Na. Tatha 

sati rupa-ady-upa1abdhi-pak~aka-karaQa-janyatva-anumanasya 

kartra-adina'rtha-antara-grastatvena cak~ur-ader-asiddhy

apatteQ. KaraQatva-vivak~a-vaiyarthyac-ca. Na-api caturthaQ. 

sarlra-adav-ativyapteQ paramarsa-adav-avyaptes-ca. Na-api 

prama-samagrltvam. Cak~ur-ady-avyapteQ samagryaQ kara~a

samudaya-rupataya samudayasya ca samudayy-anatireke~a

cak~ur-ader-api samagrltve meya-matra-adlna~-api ~natva

prasangena vivikta-vyavahara-1opa-9rasangaQ. Tad-uktam 
, -
srimat-pau~kare [7:19-211: 

Nanu prameya-samsiddhau samagrl kena ne~yate I 

Pramatra-ad i-gha~a-ante~u satsveva-ghat;a-n·iscayat I I 

Tat-tat-pramatfi-meya-adi-vyavahara-vi1opataQ I 
Mat~i-mana-prameyaQam-tad-antarbhavata0 sthiteQ II 
Te~am tu vyatirekeQa samagrl ca na d~isyate II iti 

Sadhana-samagry-adlnam meyatvena manatvasya-ayuktatvat. Tad

uktam ~rlmat-pau~kare [7:12]: 

Yan-meyam na hi tan-manam yato manena miyate I iti 

Ato na pramaQa-samanya-1ak~a~am yuktam-iti. 

Atrocyate tat-tad-vi~aya-avacchinna cic-chaktiq tat

tad-arthe prama saiva pramaqam-api. Na caivam vi~ayasya 

sarvada prakasa-prasanga iti vacyam. Cak~ur-adi-karaQaka

buddhi-vritty-anudaye ma1a-av~itatvena vi~aya-sambandhasya

asatkalpatvat. Tad-udaye tu mala-niv~ittya anav~ita-vi~aya

sambandhena vi~aya-avacchinna-cic-chakti-kadacitkataya 

prakasa-kadacitkatva-sambhavat. Yadva yatha-artha-anubhuti

rupa-buddhi-v~itty-uparuqhatvam vi~ayasya cic-chaktya

sambandha iti kadacid-eva vi~aya-avacchedat kadacitka

prakasa-sambhavaQ. Samsaya-adi-vinirmukta cic-chaktir-manam

i~yate iti srlmat-pau~kara-stham [7:22] samsaya-adi

vinirmukta-padam-api samsaya-adi-vinirmukta-buddhi-vfitty

upahita-arthakam tat-tad-vi~aya-avacchinna-param-eva. Cic-
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chakteQ sa~5aya-adi-buddhi-v~itti-tadatmya-asambhavena tad

vinirmukta-pada-vaiyartha-apatya tasya tad-vinirmukta

buddhi-v~itty-upahita-paratvasya-avasyakatVat. Na caivam 

buddhi-v~ittir-eva-artha-prakaso'stu a1afu cic-chaktya iti 

vacyam. Buddher-jaqatvena tad-v~itter-api-tathatvena samvid-- - -, . -, - .. , '-:' rupayas-clc-chakter-eva-artha-prakasatvat. Tad-uktam srlmat-

[)au~kare [7:17]: 

prak~itatva-avise~eQa d~ig-ader-avise~ataQ I 
Asamvid-atmakatvena na hi buddheQ pra~a~ata II iti. 

Atra buddhi-padena tad v~ittis-tad-abhedad-ukteti 

d~i~~avyam. M~igendre'py-uktam [11:8]: 

Iti buddhi-prakaso'yam bhava-pratyaya~ak~a~aq I 
Bodha ity-ucyate bodha-vyakti-bhumitaya pasoQ II iti. 
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