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         Whenever great revolutions took place in the history of Indian philosophy, the philosophers sought for guidance in the 
Upanishads. The period of Upanishads, after that of the Vedas, was one of the most revolutionary periods in the history of Indian 
philosophy. After the Upanishads, came the Gita which was an effort to present a practical treatise embodying the essence of the 
Upanishads. Following this, there arose a desire in some thinkers to combine the theistic creeds with Upanishadic doctrine. Theism, as 
we all know, had developed mainly into two directions, namely, Vaishnavism and Saivism. The amalgamation of Vedānta with 
Vaishnavism led to the philosophy Ramanuja, Madhva etc. There was a corresponding effort made with regard to Saivism also and the 
resulting system was Saivasiddhānta. Among the worshippers of Shiva, the notable cults are those of Pashupata, Kapalika or 
Kalamukha, Veer Shaiva or Lingayat cult, Kashmir Shiva and Shiva Siddhanta.  
 

Saivism has its own ancient tradition and it was the native faith of Kashmir. The system is called Kashmir Saivism because 
the writers who enriched its literature belonged to flourished in this area. But there has been a tremendous influence of Buddhism 
upon its development because prior to the advent of Buddhism in Kashmir, Saivism was confined to a simple form of worship. It is the 
Buddhist concept of sunyata which provided the metaphysical foundation for the growth of integral Advaitism within the Saiva 
tradition. Hence, we can say that Kashmir Saivism represents the absolutistic development of Saiva tradition and is described as 
theistic absolutism or Isvardvayavāda. According to Chandradhar Sharma, “…… there are four main systems of advaitavāda in Indian 
philosophy, namely the Madhyamika, Vijñānavāda, Advaita Vedānta and Kashmir Shaivism. Of these the Advaita Vedānta in its 
initial form as the central philosophy of the Upanishads is the earliest. It has influenced Buddha and thorough him the Madhyamika 
and Vijñānavāda absolutism. The development of the dialectic as criticism of relational thought and the elucidation of ajativāda in the 
Madhyamika system, and the trenchant criticism of realism in Vijñānavāda, in turn, influenced Advaita Vedānta as developed by 
Acharya Gaudapada and Shankara. Kashmir Saivism is influenced by Advaita Vedānta and Vijnanavada.”1 Sankara’s influence on 
Kashmir Saivism can be noticed from the fact that this system could develop only after Sankara’s visit to Kashmir. We cannot deny 
the fact that this great master of Advaita Vedānta cleared the way for the rise and advancement of Saiva absolutism in Kashmir. 
 
Kashmir Saivism has been referred to as Pratyabhijñā Darsana by Madhva. But according to Dr. K.C. Pandey and some other modern 
writers, the Saiva Monism also includes Krama and Kaula as branches of Kashmir Saivism along with Pratyabhijñā. Here we will deal 
with the important philosophical aspects of Kashmir Saivism. 
 
Epistemology 

According to Absolutistic Saivism, the attainment of the highest self is possible only through an investigation of the ultimate 
source of the knowledge of objects. The aim of this system is to help the individual in attaining self-realization. Final release is 
possible only when the veil of ignorance is removed. Knowledge is significant even in practical life. The practical life of those who 
have not recognized the essential nature of self is impure; it is pure in case of those persons who have realized the true self.  

 
Nature of Knowledge: Knowledge is nothing but self-consciousness being affected by the variety of manifestation brought about by 
the subject himself. And freedom in relation to these manifestations is freedom of power of knowledge. Power of knowledge is 
essentially the light of consciousness, and action is nothing but vimarsa which is essentially freedom and has its being in Prakasa. 
Freedom is the essence of light of consciousness. The powers of knowledge and action, therefore at the transcendental level, are 
nothing more than freewill. And ultimately all knowership belongs to the absolute non-dual subject (para pramata). He is the real 
knower in all acts of knowing, the ultimate subject of every judgment. Knowledge is the union of subjective and objective waves of 
consciousness. It is also called anubhava, which implies the subject becoming what the object is. 
 
Pramana: In order to justify their view that the empirical knowledge is not erroneous, the Saiva Absolutist discusses the real nature of 
the well-known means of right knowledge (pramāna) and their effect (pramita). Pramana is self-luminous and rises afresh at every 
moment. According to the Saiva Absolutism an object does not shine, with its essential characteristics, by itself as separate from 
others. All pramānas, being dependent upon the self, really depend upon Siva in producing the knowledge of the object. The chief 
characteristic of pramāna is its power to produce the determinate knowledge which essentially consists in the use of words. 
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Pramana may be described as the means of right knowledge which is not proved to be false later on by an experience of 
opposite nature. It is the cause of the production of determinate knowledge which continues till the accomplishment of its fixed 
purpose. It is related to the object and springs from the essential nature of the subject. It is essentially the light of consciousness. 
Ultimately samvid or cit is the only pramāna. The various means of right knowledge and the intellect are nothing but different 
manifestations of the activity of cit sakti. The efficacy of pramānas consists merely in removing the veil of ignorance. But in reality, 
both ignorance and the removal of it are manifestations of absolute consciousness. Hence, Kashmiri Saivaite holds that citi is the only 
pramāna. 
 

Perceptual knowledge takes place when the light, which proceeds from the self towards the object, is reflected back in the 
intellect in the form of an image. This activity of external projection and internal reflection arises anew at every moment. Perception 
involves many acts and will of them are taken to be one as they lead to one result, namely the judgment. The various perceptions 
which take place within a particular perceptual experience, which prompts the perceiver to some kind of activity, are not generally 
known or conceived separately. According to the Saivate, inference, like perception is also dependent upon the light of the self. 
However, inference is confined to the spatio-temporal limits within which the invariable concomitance (vyapti) is established. 
Ultimately, all relations are dependent upon the power of arrangement (Niyati Sakti) of the Lord. Agama is the strongest determinate 
thought of the absolute self at the transcendental level. The collection of such thought in language is secondarily called so, as it may 
serve as a means of arousing such thought. And any collection of such thought in language, which is helpful in arousing such thought 
in the believer, is also a valid pramāna, e.g. The Vedas, the Siddhanta. Only those who believe in them are entitled to follow them. 
They are invalid only to those who do not believe in them. 

 
According to Kashmir Saivism, knowledge would not be possible without memory and memory itself could not be possible 

without a permanent experiencing subject. Memory is not a form of error, but a form of knowledge. The fact that memory arises out of 
residual trace merely makes it similar to direct experience. It is the same light would shine in direct experience as well as memory. As 
all transactions depend upon memory, there would be no practical life if memory were erroneous. 

 
Recognition is an act of cognition which consists in the unification of past and present experiences. It differs from memory in 

the sense that while the object of previous experience is absent in the case of memory, it is present in the case of recognition. It is the 
knowledge that the object given in the present perception is identical with the object known previously. The identification is possible 
only if the veil of ignorance is removed. Similarly, in the case of recognition of the highest self, there are two images in the mind of 
the individual. The first is the image of the finite self, derived from self-experience; it is the knowledge which everybody has of 
himself. The other image of the self is formed after a serious study and reflection upon the scripture. Ultimate recognition of the 
highest self, which consists in the identification of the two images, depends upon spiritual instruction (diksa). 

 
The phenomenon of knowledge is nothing but the power of self-manifestation of consciousness according to Kashmir 

Saivism. This power of knowledge has three aspects- the power of knowing (jnana sakti), the power of remembrance (smrti sakti) and 
the power of differentiation (apohana sakti). The whole of practical life depends upon this triad of powers. It is due to this triad that 
the manifestation of the finite subjects and objects becomes possible. These powers are manifestation in various ways; the capacity of 
such manifestation is the power of freedom. 

 
Abhasavada 

The Saiva theory of knowledge is also the theory of creation or manifestation and is called abhasavada. Abhasavada is both 
an epistemological and an ontological theory. Knowledge is nothing but ‘I’ consciousness being affected by the variety of 
manifestations (abhasas) brought about by the subject himself. The subject manifests itself as the object of knowledge; the object has 
no existence independently of the subject. Again, the mutual relationship of the objects can be explained only if they are supposed to 
have their being in the subject. Both the subject and the object are manifestations of absolute consciousness. We are all confined to our 
own individual worlds and they are real objective worlds being constituted of real objects or abhasas existing independently of us. All 
changes or becoming is confined to the realm of union or separation of these abhasas. The manifestation and the union of these 
abhasas is controlled by the power of niyati or order of universal consciousness. An event or object is nothing but an abhasa or 
appearance on the mirror-like surface of universal consciousness. It is Lord alone who has the power to unite or separate the various 
abhasa. In order to realize the absolute, the ultimate unity, one should try to see non-difference among the different abhasas. One 
should attempt at realizing that all abhasas are essentially one with Samvid. 

 
Thus, we see that Kashmir Saivism accepts the self to be the ultimate subject (Para Pramata) in all knowing and acting and so 

it attempts to establish the ultimate dependence of everything upon the self. 
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Metaphysics  
In Kashmir Saivism, reality is conceived both as transcendent and immanent. As transcendent, it is described as Siva and as 

immanent, it is Sakti. Siva and Sakti are not two separate realities, but two phases or aspects of the same Reality. Sakti is always in the 
state of perfect identity with Siva, but for the purpose of clear understanding the two are distinguished in thought only. Like fire and 
its burning power, Siva and Sakti are the same identical fact, though they are spoken of as distinct. Cit or Caitanya is the Sakti aspect 
of Reality and is compared to a clear mirror in which reality sees itself. Caitanya is regarded as feminine though Reality in Itself is 
neither masculine nor feminine. Thus, consciousness is self-consciousness. Sakti is Siva’s power of turning upon Himself. This is 
called Cit-Sakti, the power of Cit to reveal itself and to know itself. As point out by J.C Chatterji, “This aspect of His is called Sakti 
(Power), which, being only an aspect, is not in any way different from, or independent of, Parama Siva, but is one and the same with 
Him. If anything, it is His creative Power and is spoken of as His famine aspect, as will be done here also.”2 The Trika makes a 
fivefold distinction of the fundamental modes of Sakti. These aspects of Sakti are cit, ananda, iccha, jnana and kriya. Cit is the power 
of self-awareness. Ananda is the power of absolute bliss or self-enjoying, without having to depend on anything extraneous. Iccha is 
Siva’s power of absolute will to manifest the universe out of Himself. Jnana is the power of knowing the inherent relations of all 
manifested or manifestable things among themselves and with His own self. Kriya is the power to assume any form. These five are 
only aspects of the self, same sakti and not five different entities. 

 
When there is the reflection of Siva in Sakti, there emerges in the heart of Reality the sense of ‘I’ which is described as aham-

vimarsha. This is the original bimba or reflection, of which everything in the universe is pratibimba or abhasa, a secondary reflection 
or shadow. Now we can talk about universe in this stage for the first time because universe in the Trika conception is a system of 
subjects and objects or grahakas and grahyas. All subjects or knower are reflections of the original subject, the integral ‘I’ which is 
Siva. The grahakas or the subject must have grahya, the object or the apprehensible. That is why vimarsa is also described as the throb 
of the ‘I’ holding within itself and visioning within itself the world of object. 

 
Once the conceptual difference between Siva and Sakti is made, the latter is regarded as dharma, an attribute of the former. 

The relation between the two is one of tadatmya (identity) or samarasya(perfect equilibrium) also, while they are regarded as two in 
one. According to Sinha, “Siva is not devoid of Sakti. Sakti is not independent of Siva. There is no difference between them. Sakti is 
the infinite conscious energy of Siva, which is non -different from him.”3 Sakti is prakasa-vimarsa maya. ‘Prakasa’ can be taken to be 
Siva, placid and transcendent and vimarsa or sakti as dynamic and immanent. The more of self-consciousness one has, the more 
vimarsa also one has, and is thus nearer to Siva or pure consciousness. Thus, while vimarsa is taken to be the cause of the 
manifestation and dissolution of the universe, it is so only in the wider sense of being Sakti and not as the reflection as ‘I’. The 
individual self is also said to be prakasa-vimarsamaya. It is also of the nature of consciousness and has self-consciousness also. We 
can say that in the case of individual, prakasa is the shining intelligence and the ideas, desires, memories etc. are its manifestations and 
vimarsa is the individual’s awareness that ‘those are mine.’ 

 
Since there is nothing apart from or independent of Siva, the elements of the universe can be nothing but Siva Himself. These 

constituent elements of the universe, which are ‘constants’ through srsti and pralaya are called tattvas or categories. Srsti which is 
nothing but self-manifestation is described as opening out (unmesa) and pralaya as closing down (nimesa). It is like a bud opening out 
as a flower and the petals of the blooming flower closing down as the bud. Sristi and pralaya follow each other in a never-ending 
process, each successive universe being determined in its character by its predecessor by a kind of causal necessity. 

 
Siva is said to have five eternal functions. They are tirodhana, srsti,sthithi, samhara or pralaya and anugraha i.e., limitation or 

disappearance, creation, preservation, dissolution and compassion or grace. The universe, which is the system of limited subjects and 
objects, cannot come into manifestation unless Siva assumes limitation. It is only by coercing His infinitude and transcendent 
character that Siva can manifest the universe out of Himself. This power of obscuration or self-limitation is called tirodhana and it 
takes the form of anutva or atomicity. It is also called sankoca or contraction and because of this contraction there in effected a 
dichotomy in Siva, who is consciousness power. The dichotomy is that of bodha or consciousness on the one side and svatantrya or 
power of independence on the other. Siva does not see the universe to be identical with Himself. And since the universe is sakti 
originally, we can say consciousness becomes static and sterile of His creative power and power becomes blind without awareness of 
Her being truly consciousness. Though Siva in His own nature is eternal, all pervasive, omnipotent, omniscient and all-enjoying 
consciousness, as Puruṣa, He is limited in time and space and has limited knowledge, authorship and interest or enjoyment. This 
fivefold limitation is derived from Maya which also provides both location and object to the Puruṣa by evolving the physical universe. 
The atomic Siva which is in assuddha-maya is shrouded by the five Kanchukas or covers of Maya- kala, vidya, raga, kala and niyati. 
This Maya is vedya pratha, the knowledge of difference, the creative of the divorce between the subject and the object. Maya and the 
five kanchukas together with the twenty-five tattvas including Puruṣa, make up the thirty-one categories that constitute the empirical 
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world of finites. The five higher categories of suddha-maya represent the stages of this progressive unification and make up the total 
of thirty-six categories of the system. The atomic limitation or impurity of the bound self, anutva or anavamala is responsible for non-
intuition and akhyati of the true nature of the self. 
 

The Trika accepts mahapralaya or great dissolution during which all the tattvas or categories lower than Maya are absorbed 
into Maya, their cause. In this state all bond souls become disembodied and without organs, and are pralayakalas. But because of the 
persistence of the karmamala, they become embodied again. Souls free from both the karma and mayiya-malas transcend asuddha-
maya, but do not realize their identity with Siva. It is not possible for these souls to attain Sivahood unless and until then impurity of 
atomicity or anavamala is removed. 

 
Bondage and Liberation 

In Trika system, three types of soul in bondage are recognized. When a soul has only the anavamala, it is called Vijñānakala. 
When it has both the anava and karma-malas, it is known as pralayakala and when it has all the three malas, it is designated sakala. 
The stages of removal of atomicity are (1) sad or suddhavidya (2) Isvara (3) sadakhya or sadasiva (4) sakti and (5) Siva. These stages 
represent the progressive union of consciousness and power of bodha and svatantrya. According to S.N.Kaul, “Monistic Saiva 
philosophy aims at enlivening man’s consciousness, disciplining his mind, and unfolding his potentialities so as to seek unity in 
diversity.”4 

 
The limited individual is subject to ignorance (ajnana) which, according to Kashmir Saivism, is twofold i.e., paurusa and 

bauddha. Paurusa ajnana is the innate ignorance in the very soul of man. It is the primal limitation, the original impurity or anavamala. 
This is the consequence of the limitation taken willingly and playfully by Siva upon himself, and is not removable by the bound soul’s 
efforts. Siva alone can liquidate it. Anugraha or dispensation of grace, technically called saktipata, or the descent of Siva’s force, 
breaks this limitation. The descent of the force of grace achieves two purposes- first, pasa-ksaya, the destruction of fetters and 
secondly, sivatva-yojana, the restoration of Sivahood, which in effect means the removal of the atomic impurity. Sivatva-yojana only 
means that the soul is given by its own higher self. i.e., Siva, it’s lost or hidden essence of divinity. The becoming of Siva in essence is 
accomplished by the removal of the atomic impurity, which alone can achieve full Sivahood. Here the souls achieve likeness to Siva 
and becomes qualified to know Reality fully and completely. This was clearly stated by G.V. Tagare, “Moksa is the realization of 
one’s identity with Siva. The moksa stage is not merely the end of misery(dukhanta) but enjoyment of the supreme bliss and powers of 
Siva (except the creation of the world).”5 

 
There are four upayas or means of attaining the supreme goal. They are anupaya, sambhavas, saktas and anava-upaya. 

Through any of these means, the limited individual attains the rich treasure of his own true self. In point of fact, the individual all the 
time experiences nothing but Siva. In the state of Paramasiva, there is no emergence, nor any absorption of the universe. To recognize, 
oneself as the sthita-samya, the perfect harmony of being and becoming, is what the soul should seek after and realize. 

 
To sum up we can say that the Trika philosophy promises to satisfy almost all sides of human nature of knowledge, love and 

well. Siva being unitary consciousness as such, the realization of Siva gives knowledge of everything by identity with everything. Siva 
being at constant play with His own sakti, there is ample scope for bhakti, devotion or love. To recognize oneself as Paramsiva means 
mastery and lordship of sakti and this implies sovereign and unrestricted will. 
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