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SIVA SUTRAS

with Vimarsint Sanskrit Commentary of Sri Ksemarija

Isvara Svarupa Svami Laksmana Joo Maharaj

(continued from last issue)

a1y Sevre g A fasyfoant <ehafa—
IR E AT JTiReara: 1R |

Saktisandhane Sarirotpattih

39— Now, T3afi— the next siitra shows, ST 31T AIM:— of this
yogi, faygfaai— the yogic glory, or the Supreme Powers.

Now the supernatural powers of this yogi are explained in the next

sutra —

yifted T IRreafa: By putting (concentrating) one's mind on Uni-
versal Energy, body internal or external, is formed by his mere will. Such
power is attainable by him in two other dream and deep sleep states also.

This type of yogi has not to pray for something to Lord Siva. He just
infuses his energy into that what is desired by his devotee, that embodi-
ment of object takes place at once.

TRBIRFEAT HAN (3-23) 3 GO a1 I vfwea, ama I
TTHIR—TE A=A Yafe, e Tg¥ 379 JAfHe T{Rgeded | T3
ﬁﬁ'ﬁjﬁmﬂ'gﬂﬁn‘:—

SRt MfTwr ¥4 yadd |l 3fal

- T

= gy o= Sran 7 f{@ T [

T T AT = ARy or aevll
(7)



SO R |2 — 3T <8 araTe A, e s —aueyd
FrmfofeEuT STa—wRvat:, FeheTeaa AT e 9
ATV VFdEed hedl SfeH@ aifgc of 3are gureaty; =iy f&
3T

LT WA SHHIETG FTRT R AT

g T Aed Reudtsavd Rl

T Yolleh Ufauifed @ W@Ia=4 ufq 2= aife:, 2fd wrfyoiy
CRERARIEE]

3T VIFSRTEHIRHI 3 AT AT 31T Ifeheh!

In the 13th siitra namely, 35371 YIth&HTHATY, AT — the energy of will,
3TH— of the yogi, ¥fth— power, I®I— explained, AHI— with that.
HTGIA—aTe= a~Iarsafd— when he is firmly and fully united with that,
eT— then, TEH— through it, or by that force 3= TLTHT IqEA— he
can bring into being any kind of body according to his desire. TGH— as is
said, i JegST Wgeh — in A9a (S1T Mrtyuiijaya Bhattarka is another
name of Netra Tantra) 3094 %= — beginning with “Td: e ad Ifth—thence
proceeds that power which @&J8IHI—is beyond the imagination of human
being, FRAAT— which is faultless, 32T ATq fafAf<®T— which is indicated
as iccha (¥=87) and this will of yogi is not $%3T or will but IHEUI
feraTferehT— it is knowledge and action too”. And ending with — 9T 1
TaRAMIIhAI— the engery of will of such a yogi is said to be energies of
all goddesses and gods. STT-HIcHeRIA:— She is of the nature of Agni
and Soma, 1.e. the cause of fire and moon. Fire is because it works
abruptly, moon is because it shines at supreme peak, =71 99 Wadd— so
in conclusion in this will of yogi everything exists. No power on the earth
can stop his will, though done for amusement. Generally, this type of yogi

(8)
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does it for amusement.

IIFEET HIETei— the greatness and power of the intensity and
awareness of Sakti has been described in Ffﬂfr‘r%lawﬁ-—Laksmi Kaularnava

i the following and other verses —

F YT foA1 18— initiation has no meaning without Sakti Sandhana,
TS = 9raa— powers also won't shine, T H=I— mantra won't succeed

A= gferyd— secret success of mantra also won't succeed, 7 FFTREU]
d971— yoga also won't be achieved without this.

T &— the same point has been, 9= HYEIaH— made out in the

following verse of Spandakarika —

J=aTsaf4d:— when earnestly asked for something, &TaT—Lord Siva,
the supporter of the world, BlGRId— existing in the heart of the, gfg:—
embodied yogi, STd:— who is awake, GIHAET Feal— causing the rise
of the moon and the sun (here moon or soma, as per AT is a symbol
of apana (31919) , Sakti and sun or & is a symbol of prana (WT0T Sakti).
In terms of YITSRATATA Soma is AR (knowledge) and ¥ is framat
(activity). In connection with JIam9T™ Soma is fa™3f (vimaréa) and Fﬁf
is WehT¥T (prakasa). HUTGATd— accomplishes.

afg: Tere SgaTa== AMT:— this kind of achievement takes place
to those yogis who have got attachment for body or for disciples or for
people or public, HTdl— the supporter of the universe, R HAAT—
this type of yogi does this by inducing in himself the feeling of WehT¥T
(prakasa and ananda) and 379, GYIEY a1 by giving rise to
the flow of the 3TUTH and WIUT breaths, YTFd%ad Shcdl— by arousing the
AT (samani) Sakti which is residing in the centre of these two, Hﬁ'ﬂ'ﬂ}f
HHTHAT 93— which brings about equilibrium between 34919 and 9191
i.e. in exhailing and inhailing breath afeq@ atfe= amrara Hurgafa—the
Lord accomplishes outwardly the desires of various kinds. 3t f& s1ed:
o= fof 739 2ffd— the meaning of this abovesaid verse has been

(9)



shown by me in Spandanirnaya, 7491 WUSHHETE! F— so also in dream,
Sivaby appearingjiﬁ HegATEl, surely reveals always and more vividly the
desired objects of such type of yogi who never desists from his prayerful
- attitude T Yoireh wfauifed @o w@ra=4 i gera 9IS — the matter
explained 1n the above verse has been used as an example to express the
freedom of yogi in dream also when the yogi is united with that energy of
will (Z=3T191), which is explained in 13 satras of 1st awakening, and
when he is firmly and fully one with that, then whatever he aims with the
core of heart not superfluously that happens. He can accomplish any kind
of body according to his desire. By mere thinking, his desired object takes
shape. No sooner he wills a thing to happen, at that very moment that thing
begins to move. As is said in Netra Tantra that “thence proceeds that
power which is beyond the imaginaton of human being which is faultless,
and which is indicated as =87, and this $%8° of yogi is not will alone but
this 1s knwoledge and action too. The energy of will of such a yogi is said
to be energies of all goddesses and gods. No power on the earth can stop
his will though done for amusement. Generally this type of yogi does
everything for amusement. This is the cause of fire and moon. In this will
of yogi everything exists. In Laksmikaularnava also the greatness and
power of the intensity and awareness of Sakti has been described. It is said
there that initiation has no meaning without aiming without that powers
alsowon'tshine. Mantras are useless. That mantra will be successful when
it is aiming of such will. Mantrayuktih (ﬂ'-i'ﬁﬁ'-ﬁ:) also comes in devotees
only by that will. Yoga also cannot be achieved without that. In Spanda
also it is said that Lord Siva, when earnestly asked for something,
accomplishes all the desires existing in the heart of such a yogi who is
awake. Whatever object 1s desired by such type of yogi, that object of
yogi, necessarily manifests in the field, just by giving rise in inhailing and
exhailing by focussing on will side by side. Those who have attachment
for body consciousness, this kind of achievement takes place. For el-

(10)



evated yogi this does pot occur as he is always focussed in his own way
of supreme god-congciousness. Whatever they want to create or happen,
those things take place, because of inducing in himself the feeling of
Prakasa and Ananda, by giving rise to the flow of the Apana and Prana
breaths by arousing the Susumna Nadi which is residing in the centre of
the two breaths. When he becomes outworld i.e. when his internal
consciousness is diverted to external consciousness, then by this way in
dreaming state also Siva by appearing in Susumna Nadi, reveals more
vividly the desired objects to such a yogi who never desists from his
prayerful attitude. Thus this yogi has full freedom in dreaming state also.
As 1s said in Spandakarika that in the dreaming state also this type of yogi,
necessarily manifests desired objects appearing Himself always before
the yogi more vividly in the central path (Susumna) owing to his never
vanishing prayerful attitude.

It is worth mentioning here that “H/T’— maya, is handler in dreaming
state for a $aivaite (34T I and r@ﬁr prakriti is handler in dreaming
state for a Vedanti.

This is called "™ ®|Td=4 "—independent state of dreaming state. As
this type of yogi remains fully conscious everywhere, at the time of death
also he is absorbed in God-consciousness. One who remembers these
three states, he remembers point of death also. More you get awareness
more you are up in God-consciousness.

=1 Y 3 Fgifyayan: sy TR ge TeE—

31 19 f953:— There are other powers also, 37— to such a yogi,
FATAIAL— as desired by him, TaTETEAa— by the glory of this
supreme energy of will (3=3T ¥Ifth:) $TE— this is explained in the
following siitra—

AU ¥ YUad fayaqazm:iio ||

Bhiitasandhana bhiita prthaktva visvasamghattah

(11)



Such a yogi ig,capable of (1) helping humanity unbounded by space
and time (11) ca&i;i:ﬁg off his body for specified time-periods and (1ii1)
manifesting his body at various places simultaneously by remaining in
* God-consciousness.

JaEHT— by the energy of this $98T ¥fh: this type of yogi will do
YAHHT— i.e. he will concentrate on some particular person who is sick,
having pain, sufferings, etc. By focussing his will he(yogi) will alleviate
that particular person's pain, etc.

Jd Ygara— It is destined that a particular person has to suffer for
some years, but by the energy of this $=3T ¥IfarT: this type of yogi can
separate that sufferings from particular person's body and can keep that
locked in a box.

faud=en— the power of bringing together everything removed by
space and time etc. This type of yogi can enter into the past world and in
future world also. All these powers come to him when such type of yogi
1s able to unite his consciousness jwith TeT ITieh: |

Literal meaning will be that—

Yd—existent entities, T9TH— joining together, Yd Y¥era—separating
the existent entities f9H=E1:— the power of joining together everything
removed by space and time.

AT-IHR TOTSTaTETeHeRT, Aui SFeted STeErgAre! SHH-gRuyor|
SATATEIIMETE  JoFea-YU A YA | IYehelayssed = favae
oz —AFfaydl srdcieeh:, 3 qaiea v du™ |fd S1ad ) Taq o
ATy QrEATfeRiy 31 | ded e —

A ATSTY AR I T Jadd |

SToSTEAT & T a4 Arstar Fyfara: |

il

T VST 97 aeTETETa: i |
dgaY faed Jeha: |1 |eegeTll
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sfq 4

a7 i sTRey vy gragrsiy Jafy)
I TRl Wifa @aeranT wifae: |

TIT FqEared= 49 a7 997 fegras)
T SR F e gyadd |l

gogrieAT farsjfeea= diqufaer gffam

qaI5— By 9 we must know that ¥ is ¢, 9Td— objects are e, UT0T
is 9, A¥i— their, FFIT— whenever that yogi, TGl HHH-IROTT0]-
focusses his will on Yd— a particular person who is dead or who is in
heaven or in hell, he can take him from all these worlds and mmrér
gy ?ﬁ?ﬁﬁm— enables him to get rid of that pain of body or just
to separate him from that body and Q¥TaTeiiGo-the world far away by time
and space. In that universe also he can enter. This type of yogi can focuss
his mind in London and can see what is going on there.

Time is what is already past, FTAIYE STdETGH: T Yaier fed
Y S d— by aiming or focussing on some object of world by the energy
of will described earlier, he gets experience. Tddq = TaimaY— this is
explained in each and every =, GT9=TTEeRIY— in the |TEAT chapters not
in T chapters. T2a TI=— this has been explained in Spandakariki also
[ RINERHEIZRING] gYfard:— by taking hold of icchasakti even a feable
person can climb a hill and who 1s troubled by the intensity of hunger, he
can subside that by focussing the force of $=8T9Ith known as Spandasakti
also.

T aehT S8 — absence of awareness in this body steals away all
the wealth of spirituality, TEILTAT: Gfd:— this absence of awareness is

created by ignorance, g9 faed %IFL— if you wash off ignorance which
is existent in you by spanda — will or unmesa (399¥), Thd: 9T T qhI—

where is possibility of that absence of awareness to exist. Again in
Spandakarika—a4r 'ﬁ]i’ﬁsﬁﬁﬁf T¥:—justan object by ordinary people is not

(13)



vividly seen, QraerA sy Iafy BRE TRZAUId— but when he puts aware-
ness on that he is able to see that vividly, WA 9ifad:— with all the

exertion of the will, 79T IHIHF-RId— in the same way which existed
in reality, @9— in whichever form I3— in whichever place or time, 41—
in whichever way, ¥¥add— becomes vivid, EUq— immediately, Tq—
that thing, 9T— in that very way, SleTHIsh#— by resorting to the power of
g3 ¥Ifth or Spanda.

goTeAR¥d— such powers have been described in Spandakarika,

9 9fth— in a well reasoned manner, fa¥f ®=— in the chapter dealing
with supernormal powers.

Whenever that yogi focusses his will on a particular person who is
dead or who is in heavan etc. he can take him from all these worlds and
enables him to getrid of that pain etc. or just to separate him from that body
the world, far away by time and space. By aiming or focussing on some
object of world by the energy of will he becomes well established in it.
This has been explained in Sadhana chapters of each and every Tantra.
This has been described in a well reasoned manner in the chapters of
Spandakariki also. In Spandakarika it is said that just a feeble person by
taking hold of icchasakti can climb a hill and a hungry person can subside
his hunger by focussing the force of spanda$akti. Again in Spandakarika
it 1s said that absence of awareness in this body steals away all the wealth
of spirituality. This absence of awareness is created by ignorance if we
wash off our ignorance, which exists in us by that icchasSakti, there 1s no
scope for absence of awareness to exist.

Againin Spandakarika it is explained that just an object is not vividly
seen by an ordinary people, but when he puts awareness on that he is able
to see that more vividly with all the exertion of the will. On the same way
when the yogi resorts to the power of icchasakti then whatever thing
actually exists in whichever form, in which ever place or time, in which
ever state, that thing becomes at once manifest in that very way.

Such powers have been described in a well reasoned manner in the
chapter dealing with supernormal powers in Spandakarika.

(To be continued)

%k 3k 3k
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CONCEPT OF FULLNESS OR PURNATVA IN
INDIAN PHILOSOPHY

Dr. Deba Brata Sen Sharma

The Sanskrit word Piirna is used in the ancient Sanskrit texts either
as adjective or adverb, or as noun. Wherever it is seen used as adjective
or adverb, it signifies the meaning 'perfection’, ‘completion’, ‘abundance’
etc. In philosophical texts, however, the word Piirna assumes the form of
a philosophical term connotative of the Supreme Reality which is full-in-
itself, the Absolute. Since we are here primarily concerned with the use
of this expression Piirna as a philosophical term used mainly to describe
the nature of the Ultimate Reality as an Ontological entity, we propose to
confine our study of this concept as it developed in the philosophical texts
of different schools of Indian philosophical thought. We would however
begin our study by surveying briefly its usage in the Vedic literature, the
chief source of inspiration for the development of Indian philosophical
thought where this word is used mostly in the form of adjective or adverb.

Surprisingly enough the Vedic Lexican Nirukta lists this word as
noun as a synonym of "‘Water' (XIV, 11). Itis not known why this meaning
has been suggested by Yaska as its usage in different Vedic Samhita and
Brahmanas believe this connotation. It is possible that the allusion here
has been made to the Nasadiya Sikta (X, 190) where the seer, while
describing the state prior to the manifestation of the multiplicity of the
world, says that the universe was submerged under the all-pervasive
water. There was water everywhere, the multiplicity of creation remained
hidden underneath the water. The world of multiplicity gradually emerged
from the water-cover at the time of creation. Here probably the expression
water symbolises the all-pervasive Reality which holds within its bosom
the multiplicity of the world, it does not refer to the physical element of
water.

When we take up the Vedic Samhita texts like the Rgveda (1, 154, 1)
Taittiriya Samhita (11, 3, 11, 2), Kathaka Samhita (111, 2, 1), Atharvaveda
Samhita to look for the use of the word Piirna, we find that this word 1s
used in these texts either as adverb or adjective. For instance in the Visnu

(15)



Siikta of the Rgvedg the word Piirna is used as adjective, qualifying the
steps of Visnu whiéi'] are described as full of "honey" i.e. celestial bliss.
(= = quit HEAT 9€19). God Visnu is said to cover the entire creation in
three steps, and it is for this exploit, he is praised by all in the world
(3¥TH). The symbolic meaning of this feat on the part of Visnu is that he,
while providing sustenance to the creation, also fills it up with the bliss
oozing out perennially from his highest step lying in the heaven (faem: o8
U< 99 3c9:). This mantra is repeated verbatim in the Taittiriya Samhita.
The word piirna, used as an adjective in the Kathaka Samhita (111, 2, 1),
denotes the "fullness of wealth" in quantitative sense. Prajapati, the lord
of creation, 1s described as full of wealth which diminishes with his
creating the world. '

(qoTt &yt Tafefy s safefin)

The word piirna occurs in the Atharaveda in several hymns as
adjective and noun in different contexts viz. description of moon on full
moon night, ritual and the nature of the Supreme Being. The fullness of
the moon on full moon night is comprised of sixteen digits (Kala) which
1s revealed on the both sides - the Visible front side and the invisible
backside. This description of the full moon in the hymn (JUTf g¥=Tgd Ui
GG YUiHTHT f57T8) suggests the fullness of the Supreme Being
who too has two faces, one turned downwards representing his immanent
side, and the other looking upward beyond the creation, symbolising his
transcendent nature. The reference in the hymn to the victory of full moon
in the battle for dispelling the veil of darkness on the full moon night
suggests the victory of the self-effulgent illumination of the Supreme
Being in dispelling the veil of ignorance from the minds of the individual
beings. The seer prays to the Supreme Being for granting him the
opportunity forstaying in heaven toenjoy the company of gods. In another
hymn (X.8.29), the idea of fullness is expressed symbolically in ritualistic
language to describe the fullness of the Supreme Being. "Forth from the
full he lifts the full the full he sprinkles with full. Now also we may know

the source from which it is sprinkled around". (WWEI T’f Tih
fg=rd | 31 a5 faam aawq gt ).

The Atharvaveda thus marks a turning point in the development of
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philosophical thought in general and in the use of the word piirna
expressing philosophical meaning in particular.

[t may be mentioned here that the same idea is echoed almost in
similar words in the Brhadaranyaka Upanisad (V, 1, 1) as well as the
epistolary verse in the Isa Upanisad which we propose to examine in
detail in the following paragraphs. The epistolary verse in the ISopanisad
reads thus -

% ufire: offird gt qufaead
quter qufarera quiEmfTer

This verse may be freely rendered into English in this manner— "Om,
that or the Reality is the embodiment of fullness. This (visible) world is
also of the nature of fullness. From the Reality, the embodiment of
fullness, the world which is infinite, emanates. (There after) the fullness
nature of the Reality remains as it was before even after the emergence of
the world which is fullness embodied". Here in the Upanisad the word
Purna appears to develop into full-fledged philosophical term for the first
time connoting the real nature of the Ultimate Reality.

R.D. Ranade in his well known book entitled "Constructive Survey
of the Philosophy of the Upanisads" has beautifully summed up the
spiritual import of the above mentioned verse in these words. "The
identification of the Arman with the Brahman, of individual spirit with the
universal spirit, of the self and Absolute is also proclaimed by epistolary
stanza of the Isa and the cognate Upanisads where, we are told, that the
Atman must be regarded the verily the Brahman, that the Atman is infinite
in nature as also the Brahman; that the Afman derives its being from the
Brahman; that substracting the infinity of Afman from the infinity of
Brahman, the residuum is infinite. Thus does the epistolary stanza pile
infinities over infinity of the Atman is deducted from the infinity of the
Brahman, the reminder itself is infinite."

Gopinath Kaviraj in his essay in Bengali while explaining the
meaning of the word Piirna occurring in this Upanisad as a synonym of
the Supreme Being, has shed light on the spiritual import of this verse
which may be reproduced here in a nutshell. He says that this verse
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describes the integral nature of the Supreme Reality in terms of 'fullness’
which is beyond the grasp of the finite mind of man. The Supreme Reality
is always full-in-itself, the one without a second; therefore it is self-
subsistant and always independent. It does not suffer from any want or
~ difficiency. It is present everywhere when we look at it from the world
point of view, at all times as the embodiment of 'fullness.' It is the locus
of both creation and dissolution of the world which is going on eternally
due to its innate power, without affecting in the least its integral nature.
It is always 'one whole' (paripiirna). Looking from the level of creation,
it has too aspects one which underlies the entire manifestation of the
world, as the immanent reality, therefore capable of being apprehended by
the finite mind this aspect is denoted by the word idam in the mantra; and
the other aspect which is beyond the reach of the mind therefore indicated
by the world adah in the mantra. As a matter of fact, there is no difference
between these two aspects of the nature of the Supreme Reality because
what once appears as within the reach of the mind due to its becoming
perfect instrument of cognition and the consequent expansion of its
capacity may well go out of individual's grasp when the power of mind
contract. The Supreme Reality however remains the integral whole at all
times. It is immutable and formless, yet appears to be ever changing and
having a form, attributeless yet with all attributes, far yet near, all
pervasive yet transcendent. All contradictions dissolve in its being and all
that emerges from. It is also of the nature of all-inclusive fullness. It can
be compared to the Siinya (zero) which symbolises infinity in the field of
mathematics. Any addition does not make any change as it remains the
immutable infinity. Thus the Supreme Reality Brahman is the integral
Fullness which follows from its self-subsistant independent nature.

The Chandogya Upanisad while describing the nature of the Brah-
man, uses the word Piirna to signify the Supreme Being as the embodi-
ment of fullness. The Upanisadic sage notices the similarity between the
space (akasa) existing within the 'heart’ of an individual and in the space
outside the individual being. Both these spaces existing within and
outside the individual being are one and identical and these symbolise his
fullness nature and lack of any movement.
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Chand. Up. III, 12, 7-9

As the embodiment of ‘fullness', the Brahman always remains
immersed in its integral being. This implies total absence of movement or
action. For every action or movement involves change which means
deviation from its self-resting state, which is denied in the immutable
Brahman on account of its 'fullness'. Also movement presupposes the
existence of space surrounding the Brahman. This is also denied because
the immutable Brahman is beyond space and time.

The Taittiriya Upanisad (11, 2-5) mentions the five sheaths covering
the self, all appearing as all-pervading and complete by themselves as they
hide the all-pervading real self. These layers of sheaths developing out of
the essence five elements, namely water, food, vital breath, mind and
intellect exist one over the other on the mundane plane. These sheaths or
layers must be pealed away, one by one in order to discover the real self,
self-shining embodiment of fullness.-

Let us now turn our attention from the Upanisads to the different
schools of Indian philosphical thought which developed from the
realisations of the Vedic seers and the metaphysical thought of the
Upanisadic sages. But before discussing the concept of fullness or
Purnatva seen in the metaphysical formulations of the different schools
of Indian philosophical thought, let us attempt to identify the conditions
or factors conducive to the concept taking roots in the metaphysical
thought of these schools. The first and foremost condition favouring the
development of the idea of 'fullness' in the conceptualisation of the nature
of Reality by a particular school is its belief in non-dualism as the guiding
principle in the formulation of its metaphysical thought. The concept of
'fullness' or Piirnatva is concomitant with the philosophy of non-dualism,
hence it is found in the metaphysical thoughts of the school, that subscribe
to non-dualistic philosophy. The fullness or Pitrnatva as a philosophical
concept is incompatible with the dualistic or pluralistic thought, hence it
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has no place in the.metaphysical thought of the dualistic Samkhya Yoga
or the Pluralistic Nyaya-VaiSesika School. Every non-dualistic school
postulates one Reality that serves as the locus for the manifestation of the
_multiplicity of the world. At the same time, the same non-dual Reality is
said to be not confined to the manifestation of the world as its substratum,
it also transcends the world-manifestation. The fullness nature of such
Reality, one without a second, is only a logical corollary to such
conceptualisation. |

The second precondition that contributes to the development of the |
concept of fullness constituting the nature of Reality is the particular type 5
of non-dualism accepted by a particular school. Non-dualism advocated
by the distinct kinds, one which is based on negation, neti, neti, the other
based on the affirmation or integration. To illustrate, the Sankara Vedanta
follow the path of negation. They deny the existence everything else other
than the Brahman, the sole Reality on the transcendent plane. The fullness
of the Brahman in their view, is based on negation of all in the one
Supreme Reality. Other non-dualistic schools like the Vedania propa-
gated by Ramanuja, some Saiva and Sakta schools base their non-
dualistic out-look on affirmation or integration. These schools appear to
enlarge their concept of non-dualism by extending as it were, the scope of
non-dualism to engulf the multiplicities of the world and then integrate it
in the unity of the Ultimate Reality. They regard the Ultimate Reality as
expressing itself simultaneously in two forms as the all-pervasive Cosmic
Reality and the transcendent Reality, all at once. Their stress on the
integration as the core principle in their philosophical thinking is reflected
in their concept of 'fullness' or Parnatva constituting the nature of the
ultimate Reality.

e —————————

The third factor contributing to the development of this concept is the
realistic outlook that some non-dualistic schools are found to profess.
These schools look upon the multiplicity of the world as real as the unity
of transcendent Reality. In other words they try to integrate the transcen-
dence of ultimate Reality with its all-pervasive and all-inclusive Cosmic
nature, regarding these two aspects of its nature as real and co-existent.
These schools further hold that the transcendent and the immanent nature
of the ultimate Reality are not mutually exclusive aspect but these
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represent the two faces of the same Reality, one looking upward and
beyond, and the other, visible from the level of the world.

When we apply these determinants or conditions constituting the
parameters for the development of the concept of fullness in the
conceptualising of the nature of the Reality in the non-dualistic schools,
we find the non-dualistic schools of Sankara Vedanta, Viistadvaita
School of Ramanuja, Sakta School and the Advaita Saiva school of
Kashmir satisfy these conditions to some extent. The Advaita Vedantins
of Sankara's school postulate three levels of existence of the Reality,
technically called the pratibhasika level (illusory level), the Vyavaharika
level (the phenomenal or the empirical level) and the Paramarthika level
(the transcendent level) which exist in hierarchical order as it were with
the non-dual Brahman serving as the locus (adhisthana). These levels are
mutually opposite in nature , one cancelling the other as one elevates
himself through them to reach the final goal, the realisation of oneness
with the Brahman. The Pratibhasika level is likened to the dream state in
which one experiences objects that are fanciful or imaginary, having no
existence in concrete form. The substratum, Brahman then is not experi-
enced as it lies hidden under the thick veil of ignorance. The Vyavaharika
or phenomenal level is characterised by the experience of multiplicity of
the world. There is then no possibility of the experience of the Brahman
as the veil of ignorance continues to hide the Substratum, Brahman. When
one succeeds in elevating himself to the trans-empirical level i.e. tran-
scendental level of the Brahman through his intense personal efforts in the
form of spiritual discipline, the veil of ignorance is removed resulting in
the gradual fading one's of the vision of the world of multiplicity. The true
self-effulgent Brahman the ultimate Reality shines forth. The spiritual
seeker has then direct experience of the Brahman in its true form. The
Brahman, who 1s always full, is realised as such by the spiritual seeker,
according to the Advaita Vedanta. The fullness nature of the Brahman is
thus based on negative of all thatis not Brahman i.e. the multiplicity of the
world.

Taking a realist view of the world of multiplicity, the non-dualist
school of Vedanta propagated by Ramanuja admits three realities, namely
the cit or the Conscious selves, the acit or the principle of matter and the
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Isvara the God heldtogether in the unity of the all-enbracing Reality or
Brahman by a relation of identity. The I§vara or God is nothing but the
Brahman in qualified form and he permeate in the two the cit and the acit
constituting the core of their being. Ramanuja thus takes broader view of
Reality, attempting to assimilite and incorporate as it were its different
components in the Being of God, called the Saguna Brahman (the
qualified Brahman). Ramanuja's projections about the nature of Saguna
Brahman appears to be an extension of Upanisadic philosophy of non-
dualism. The God, being the highest Reality alone is full because nothing
exists outside him, the Sadguna Brahman. If we compare Ramanuja's
concept of fullness with that of Advaita Vedanta of Sankara, we find the
latter view about fullness nature of the attribute Brahman to be narrow and

truncated as it is quided by negation or denial of every else other than the
Brahman.

Letus now turn our attention on the concept of fullness of the ultimate
Reality as conceived by the Advita Saivites of Kashmir. Being staunch
advocates of the non-dualism of integral kind, they believe in the
existence of one Reality which they call by various names, as the Parama
Siva (Supreme Siva) Paramesvara (Supreme Lord). Parasamvid (Su-
preme Experiencing Principle). Caitanya (Universal Consciousness).
Atman (Universal Self) etc. The Parama Siva is said to be endowed with
the Sakti which being associated with him, is technically called divine
freedom (Svatantrya Sakti). The divine freedom is not held to be an
adjunct (upadhi) or attribute (guna) of the Supreme Lord but it is said to
constitute the essence of his being inalienable from him as the Lord.
Exercising his divine Sakti. the Supreme Lord is said to manifest himself
out of his free will as the Universe comprised of 36 tattvas or levels of
creation during the creative phase. When he voluntarily manifests himself
as the Universe, he does not remain aloof as a spectator (Saksi) he
participates actively in the display of his glory as the Universe, assuming
different roles of limited subjects, objects, and the means for their
enjoyment on the different levels of creation. At the same time, he does
not forsake his form as the Supreme Lord. He remains beyond his self-
manifestation as the Universe as the transcendent Being, the Absolute.
Being the Sole Reality and endowed with infinite or unrestricted power
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Svatantrya Sakti. He manifests himself to himself in two forms, namely
as the Universal Being in which form he pervades and permeates the entire
universe as the immanent Reality, at the same time. He transcends all and
remains beyond all in which form he manifests himself as the transcen-
dent being the Absolute. According to the Advaita, Saivites of Kashmir
His self-manifestion in these two forms - the Universal Being and the
transcendent Being are not mutually exclusive, one denying the other, but
are held to be simultaneous or concurrent. His fullness-nature logically
flows from this depiction of his nature.

The Advaita Saivities stress on the point that there is nothing in the
world that is not Siva. He exists everywhere in different forms when we
look at him from the point of view of world at all times as embodiment of
fullness, when we look at him as the transcendent Being, he remains the
integral whole, as embodiment of fullness. He 1s immutable yet appears
as everchanging in the world, attributeless yet with all attributes, all-
pervasive yet transcendent. All contradictions dissolve in his being. He
always exists immersed in his being that is of the nature of all inclusive
fullness.

Utpaladeva in his I§vara-Pratyabhijiia Karika (11, 1, 7 ed) says —
A WTAT YU {TaT ST iiaed q

"To the Universal Subject i.e. Parama Siva, the objects shine as
identical with himself, therefore as fullness-nature like the self itself". The
author seeks to convey the idea that the Supreme Being is full (Pizrna), so
is he when shines as the object. Abhinavagupta in his Vimarsini commen-
tary explains the metaphysical implication of the above passage this way.

qate fg 3< gfda: feramaye 94 wda: quig

"This i.e. the eternal subject is Changeless. He always is perfect i.e.
full in all respects in form and action." At another place, Abhinavagupta
in his commentary further elucidates the concept of fullness, first by
identifying the concept of fullness with the Supreme Siva, then extending
it to all his self-manifestations as the infinite multiplicity. He is one when
he has the self-experience as 'Pure I'. He is then self-contained (Piurna),
resting, in himself (Svarmavisranta) and beyond all manifestation
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(nirabhasa). Later,i.e. subsequently in order to manifest himself as many
he first divides, himself into the two—the Pure "I" (aham) and the pure
"This" (idam), both of fullness-nature and also identical in essence. The
pure "1" symbolises his form as the subject which in that stage is universal
and full in nature, the pure "This" (idam) also represents him in the form
as the object which too is universal and full in nature in that stage. Later
when the Supreme Siva, exercising his power of divine freedom, volun-
tarily manifests himself externally in diverse forms of limited subjects,
objects etc., He remains the embodiment of fullness, self contained and
self-resting (Svarma-visranta) as before.

Abhinavagupta in his magnum opus, the Tantraloka, describes the
Supreme Lord this way.

e T wEaAauiguiaar fasg: |
frdEdghn: wiacEsa s

"The Supreme Lord, because of his innate freedom of will and
Fullness, shines in myriad forms without undergoing any limitation

whatsoever in his form," He remains as the Supreme illumination, free
from all limitations as ever.

At another place, Abhmavagupta gives a reason for naming the
Supreme Reality as Parama Siva.

AU HTErsEr o e e
Tantraloka (1, 108)

The Supreme Lord is called Parama Siva on account of all Saktis
(numbering twelve) existing as identified with him in him, therefore he is
perfect in nature.

Jayaratha explains this saying “qof Seuia Tdx O =TT
qofaa 7 @

“In the full (i.e. the Supreme Lord) everything exists, fullness exists
everywhere, otherwise it would be impossible to call him as the Fullness
incarnate, Elucidating the implication of the expression - susampurnam
occurring in the Paratrmsika (Verse 3), Abhinavagupta in his commentry
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says these words - 4

The Supreme Being exists fully and invariably identified with all the
Tattvas. There the fullness nature of the Supreme Being shines when he
makes everything in all directions, ever in atoms wholly His own.

The Advaita Saivite, hold that the attainment of Sivatva is the
ultimate goal in the spiritual journey of every individual seeker. They
name the highest state of spiritual realisation as the attainment of
Bhairavibhava (oneness with Bhairva or Siva nature) when the spiritual
seeker experiences himself, the world does not disappear from his view.
He finds himself engaged in worldly activity as embodied being and also
at the same time, watchful of the Cosmic drama going on from time
immemorial as the Spectator. This experience is in the Conformity with
their philosophy of integration which is the cardinal point in their
metaphysical projections.

When the spiritual seeker reaches this state, he experiences divine
bliss. Siddha Somananda had shed liglit on the source of the divine delight
which, flowing from the fullness nature of the Supreme Being resting in
himself (Svatma Visranta), permeates the entire creation. He says —

¥ AIssH faergenmsr g vadea: |
AICEBT AT ATESHA arafesHar & |@r
AT aT AT add|

fargu-sngreuay fafautr: g

Sivadrsti 1, 3-4

"When Siva (the Supreme Being) exists immersed in his conscious-
bliss nature, then his powers of will, knowledge and action remain
dissolved in his being. When his extremely subtle powers (mentioned
above) exist in him held in perfect equilibrium, then his form as con-
scious-bless is the highest state of his existence, it is the state when there
i$ no emanation from his. This is the state when the Supreme Being rests
in his fullness nature, his self-experience remains confined to himself
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only, this is the state in which he exists identified with his bliss-nature.
This is also called the state of nivrttacit, in which the consciousness nature
rests in itself, it is the state of blissful existence. He is then full because he
does not feel any want or difficiency. His fullness nature follows from his

lacking the experience of any difficiency to fulfill which he needs to move
out.

To sum up, the concept of fullness which made its first appearance in
the Vedic texts as adjective or adverb developed in the Upanisads as
connectative of the ultimate Reality, later reached the climax of evolution
in the metaphysical thought of the Advaita Siva Philosophy of Kashmir,

passing through the philosophical thoughts of other nondualistic schools
of Vedanta.

This paper was read at an Inter-religions Retreat Seminar
on Siinya-purnata and Pleroma,

conducted by Abhisiktanand Society of New Delhi

at Sarnath Varanasi from December 11-16, 1999.
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