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THE WORLD ACCORDING
TO BHAIRAVA-KALI-DHARMA

The non-dual Tantrism of Bhairava and Kali operates a well-developed system of
multidimensional symbols and related psychic techniques, the knowledge of
which is transmitted through spiritual mentorship. This approach allows to go
beyond the subjectivity of the individual sporadic mystical experiences, and gives
the possibility of describing them and passing them on at least partially. The
method of our research is a comprehensive study and analysis of philosophical
texts of this and other traditions, an independent study of our own consciousness
and the world around by means of logical reasoning and direct experience
obtained through the senses, meditation, and intuitive insights. The instrument of
our research is the consciousness and the direct experience which is, in turn,
examined and understood. That is, the consciousness is at the same time the object
of the research, the research instrument, and the researcher.

The psycho-technical aspect of the Shakta Upaya practice is the active
contemplation of the higher Self, using the creative abilities of the practitioner's
mind, which becomes gradually identi�ied with the deeper essence of the
existential meanings of the sacred symbols presented in the form of speci�ic
mantras. The purpose of this practice is as follows: using the cognitive and the
creative powers of the mind operating under the in�luence of its own mental
constructs, to disidentify with them and to form 'pure perception' based on a
positive comprehension of the source of any perception.

Philosophical re�lection on the concept of "the Absolute" clearly demonstrates
that the Absolute, in virtue of its absoluteness, which by de�inition involves being
beyond any conditions and limits, intrinsically transcends conceptual de�initions,
and its description cannot be reduced either to a single symbol or any symbolic
system. However, the system of symbolic models of the manifestation of the
Absolute consciousness plays quite a signi�icant part in doctrinal texts and the
mystical practices described there.

Turning to the system of 36 tattvas, which gradually describes the stages of the
immanent manifestation of Absolute consciousness, several explanations should
be provided. First, the concepts of "stages", "processes" etc. are used here only
notionally. Although words such as "creation", "manifestation" and the like suggest
a certain process and a certain "distance" between two different states, we apply
them only due to the necessity, to the linear nature of the language and the way of
thinking that we use.

It is always emphasized in traditional texts that any differentiation here is just
a logical technique that helps to understand the nature of the described, and
should not be understood literally. The proof of this can be found in everyday
human activity. For example, physical activity always supposes a certain sequence
of actions, while the activity of consciousness (in the form of memories or
imagination) does not need it. For example, if we were building a house in the
physical world, �irst we would have to build the foundation, then the walls, roof,
etc. But if we are building a house in ourmind, we can imagine it whole at once. The
actions are not consequent here, because mentally we don't lay bricks one after



Bhairava-Kali-Dharma The World According to Bhairava-Kali-Dharma

36 37

another. Second, in this case, the systematization is built on the basic principles
underlying the processes and phenomena that form the Universe, working on all
levels of being. These forming principles of the universe are arranged in an
ascending and descending order: from the particular to the general, from the
singular to the collective, from the concrete to the abstract.

In this way, the entire phenomenal world appears to be one continuous chain
where each link is connected to a larger link. Hence logically follows the
arrangement of the principles that form each 'link' in hierarchical order, where
each higher level includes and contains the lower, which is stage by stage
represented in the system of the 36 tattvas. In this chapter, we will consider the
stages of the immanent manifestation of the Absolute mind expressed in the
system of the 36 tattvas, which are based on a fundamental understanding of the
unity of the macro- and the microcosm. Thus, the cosmogonical symbols that
constitute the system of the 36 tattvas are also the symbols that describe the
structure of an individual mind, having a clear and traceable relationship with the
four states of mind.

The state of wakefulness (jagrat) is characterized by the attention focused on
external objects and sensations, such as taste, colour, smell etc. On the
macrocosmic level, the state of vaishvanara corresponds to the world of dense,
tangible forms observed in the everyday life. This is the usual state of wakefulness,
i. e., the perception of external objects as the result of their contact with the sense
organs.

The state of consciousness when a person is dreaming in their sleep (swapna),
the state of taijasa (lit. '�laming', 'shining') is compared with �ire due to its
plasticity and �luidity which is like tongues of �lame. This condition is most vividly
experienced during the so-called 'coloured dreams', hallucinations, all kinds of
altered, trance-like and out-of-body states of consciousness, when the
consciousness is fully engaged in the contents of its mental toolbox: the mind
(manas), the intellect (buddhi) and the ego (ahamkara), and also the inner
re�lections of the perceptual experience of the senses. Here the objects of
perception are creations of the mind itself, the world of dreams being inseparable
from them. The macrocosmic correspondence to the state of taijasa is the middle
world of subtle forms (antariksha).

The unconscious state of dreamless sleep, the state of deep sleep or swoon
(sushupti), where, in the absence of perceived objects, the state corresponding to
them is the experienced state of bliss (ananda).

The “fourth”, the transcendental state of consciousness (turiya), is beyond all
the previous ones: beyond wakefulness and sleep, deep dreamless sleep and bliss;
it is essentially inde�inable and can be characterized only as “the state of being the
witness to everything”.

These four states of consciousness are understood in the microcosmic and the
macrocosmic aspects, correlated with the four mantras, the phonetic elements
comprising the sacred syllable 'оṃ'. According to O. Yerchenkov, “The cosmological
model of the Absolute consciousness is the doctrine of the 36 tattvas common for
all the Shaiva Agamas. The ultimate reality of the Absolute consciousness is the
source of the immanent manifestation of the world formed by a set of modal
elements – tattvas, which comprise the integrity of the 36 'modes of being'
described in the Agamas, and which are hierarchically emanated from the Light

level of being of Paramashiva as phenomenal projections of his internal potential
energy – his Shakti”.

The 36 'modes of being', or the 36 modes of self-awareness, are divided into
three categories, or three orders: shuddha (the 'pure' tattvas, or the 'pure' order),
shuddha-ashuddha (the 'pure-impure' tattvas, or the 'transient' order), ashuddha
(the 'impure' tattvas, or the 'impure' order). The states of the 'pure' order are
characterized by the dominant, self-suf�icient 'I-consciousness', the experience of
wholeness where the object is not different from the subject. The Shiva-
consciousness, though it projects the world on 'this' (idam), however realizes that
'this' is its own projection, and that's why it is united with it. The mere presence of
the object is not unawareness; the object may be the result not of unawareness but
of a conscious self-projection. Unawareness is the sense that the object is different
from the subject. A further unfolding of the process of 'downward' projection
results in that there appear the states of consciousness typical for the 'pure-
impure' order. Here the self-suf�iciency of consciousness, which existed in the
previous stages, gradually decreases and brings the consciousness to limitations in
different spheres (maya, the kanchukas). This results in the appearance of the
subject with a limited perception, dominated by the maya and �ive kanchukas
determining the sphere of its experience. Then follows the 'impure' order of the
'narrowed' self-awareness: there appears Prakriti in the state of equilibrium of the
three gunas, and its subsequent derivatives up to the Prithvi – inanimate matter
devoid of consciousness.

THE PURE ORDER
1 – Shiva;
2 – Shakti;
3 – Sadashiva;
4 – Ishvara ;
5 – Shuddhavidya.

(1-2) Shiva-Shakti-tattva
Though Shiva and Shakti are listed as two among the 36 categories, they are one
and the same. They are two only �iguratively; in conceptual description they are
one reality: the reality of the being of Shiva-Shakti. This is the state of self-
awareness (aham, or 'I am') without any object (ahamidam, or 'I am this'). The
question of the awareness of the world does not rise here since the world does not
yet exist in any form. Shakti is the 'I-consciousness' of Shiva, his power to create,
the active aspect of One, from which all the subsequent manifestations follow. On
this stage, expressed by the Shiva-Shakti-tattva, the principle of anuttara (the
single, the undivided), assuming the position of pramiti (unconditional knowledge,
knowledge without subject-object relations), pramata (the subject, the knower),
pramana (the process of cognition) and prameya (the object, the knowable),
performs an innermanifestation that is pure awareness. The state of the undivided
knowledge of the universe, the absolute identity of Shiva/Shakti is the essence of
the reality (anuttara-chit) in the aspect of knowledge. Here anuttara contains
within itself – in the void of the original absolute consciousness and the absolute
self-identity – all its potential self-manifestations.
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Consciousness as such is always de�ined by its ability to be aware, to know. The
consciousness which is unable to be aware is nonsense. Moreover, cognition
(awareness, knowledge as a function of consciousness) is carried out by the
consciousness within itself. That is, such phenomena as ‘knowledge’ and
‘consciousness’ are de�ined through each other like 'light'/'the quality of being
illuminated'. Light is a phenomenon the basic property of which is illumination.
Illumination is the property that de�ines light. In other words, the terms
'consciousness' and ‘knowledge’ (as a function of consciousness) describe
different aspects of the same phenomenon. The term 'consciousness' re�lects the
static aspect, and the term 'knowledge' – the dynamic aspect. Knowledge is the
activity of consciousness.

The Ultimate Reality ('Shiva/Shakti') is static and dynamic in essence at the
same time. In traditional terminology, the nature of the Ultimate Reality is
'Prakasha/Vimarsha', which is conventionally interpreted as 'light/illumination' or
'consciousness/knowledge'. Prakasha is Shiva, the void of the absolute
consciousness of the Supreme Reality which has the nature of the light of
consciousness (luminous in nature), as it has the ability to know (to illuminate, to
reveal). Vimarsha is Shakti, the dynamic aspect of the Supreme Reality, its inherent
function of knowledge (illumination, identi�ication), the primal activity of
consciousness. How can the emptiness of the primal absolute consciousness (the
non-being) to project the multiplicity of manifestations (the being)? The ordinary
physical space is involved in the dichotomy between the being and the non-being,
conventional within the common sense. Objects exist, but the physical space is
‘nothing’, non-existence. 'Nothing', in this sense, cannot be a cause of something.
However, even the conventional notions of space can be fundamental in some
ways. This possibility is clear in terms of physical space, as we usually feel that it is
de�initive in the sense that it does exist, even if there are no objects. The reverse is
not true because objects 'depend on' the presence of space. Moreover, even in the
case of a perceived space, where the perception of space, as opposed to the
perception of 'things', is a single process (the two aspects that complement each
other), there may be some kind of 'space' that is essential and necessary for the
perception of presence and absence to be possible at all. Obviously, the object that
exists 'here' came from the preceding state of the empty space; it requires the
existence of some space here, and gives place to the future state of the empty space
again – the 'non-existence'. That is, even in the ordinary sense, space is projected
into space.

The experience of the pure, undifferentiated 'I' is the emptiness generated by
the absence of any objects. From this level, which is a state of absolute freedom
(swatantrya) where there are no restrictions, endless forms of different
manifestations �low out spontaneously and freely. Thus, it is transcendental,
superior to these forms, and at the same time immanent, i.e. inherent in them, for
in its absence at the basis of their reality theywould all be 'unlit' and therefore non-
existent. From the perspective of the 36 categories (tattvas), the primal Shiva-
Shakti transcending all Creation are the source of all Creation. From the perspective
of the energy, it is chit-ananda, which is the nature of the Reality. From the
perspective of the external projection process, this is the reality empty in its nature
that generates diversity through srishti (creation of the world of manifested forms)
and absorbs diversity in samhara (absorption of the world of manifested forms).

(3) Sadashiva-tattva
To make the process of external projection (creation of the world of manifested
forms) basically possible, it is required to 'break' the balanced unity of the two
principles of Shiva/Shakti, who at the time of this “split” are referred to as “the one
who pushes” and “the onewho is pushed”, being the prototypes of cause and effect.
The “split” here actually means that a single indivisible unit is “divided” into two
opposing principles: Shiva (non-being, nonexistence, non-manifestation) and
Shakti (being, existence, manifestation, something that 'happens'). Thereat, the
very possibility of the 'existence' or 'presence' of anything presupposes the
presence of a 'witness' (the perceiving consciousness), for if nothing/no-one can
testify that something is 'happening' it is neither provable nor disprovable. Thus,
the 'split' of the singlewhole indivisible into two opposing principles actually leads
to the birth of plurality expressed not only in such dichotomies as non-existence/
existence or cause/effect, but also single/multiple, subject/object, etc.

The presence of a knowing subject is a necessary condition and basis for the
process of knowledge. It is also clear that the knowledge of any object by the
subject is impossible without the initial presence of the self-awareness of the
subject: that is, without the realization of the subject's own existence. 'I know
something' implies that 'I know' and that 'I exist': the presence of the 'I-
consciousness'. Thus, the presence of the 'I-consciousness' is the basic foundation
of any act of awareness. The knowing subject, in this sense, is the original universal
permanent subject of any experience, the subject 'par excellence', absolute and
transcendent, because there is nothing else that could make it the object of its own
perception, as there is nothing else that could act as the subject perceiving it. The
pulsation of appearance and disappearance of the original 'I-consciousness' is
denoted by the term 'spanda'. Spanda is the power of the perception process, the
essential nature of the primal subject as well as the empirical individual, the basis
of the psychological subject. The original subject pervades all possible states of
consciousness. It connects them together in a stream of experience: “I am the same
person who rejoices and suffers, or then gets interested by something else”. All of
these states are present in this subject who is independent from all transient
(temporary) experiences. Undoubtedly, there is a difference between being and
becoming. Our perception is attached to the diversity of objective forms. Forms
appear and disappear, but the being – that is, the self-luminous universal
consciousness lying at the base of all forms – is permanent and unchangeable. The
original subject of knowledge doesn't need any objects to be aware of its own
beingness, and it also doesn't become its own object: in other words, it perceives
itself subjectively.

Unlike the usual subject-object way of knowledge that consists in
comprehending or 'grasping' an object, the subjective way of knowledge is self-
illumination (swayamprakasha). In the same way that light doesn't make itself its
object though it illuminates itself, the original subject knows itself directly and
subjectively. Besides, the 'I-consciousness' is self-evident and self-suf�icient as it
does not require any other evidence other than bearing witness to itself. A rough
illustration of a state similar to the described can be the experience that occurs in
the �irst moment after a sudden, abrupt awakening, when the consciousness
'switches on' and the person is not aware of where or who they are. This moment
of a spontaneous �lash of consciousness can be described as a direct integral
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spontaneous experience of one's beingness, when some 'I' is suddenly 'switched
on'. This unconceptualized experience (the activation of 'I') is integral and self-
apparent: it doesn’t need additional evidence to con�irm its existence. Since we are
talking about the transition from the sphere of non-being to the sphere of being, it
is evident that such a transition cannot have any cause, for the presence of any
cause belongs to the sphere of being. For the same reason, it can be stated that this
transition is not marked by any manifestation of sequence or simultaneity, as it is
happening outside of time, which is a phenomenon of being.

Here are some interesting thoughts of Plato on the theoretical possibility of
such transitions from one opposing state to another and their 'non-temporality':
“The transitions from being to non-being and back, just like the transitions from rest
to motion and back, are extreme transitions. How are such transitions possible at all?
After all, while something is moving or at rest, it exists in time, but when it passes
from rest to motion, in the moment of transition it is not moving and not resting... For
there is no such time during which something could be both not moving and not
resting. Then when does it change? For it does not change when not moving, and
when not resting, and when not being in time... In that case, isn't it strange: the
'something' where it will be in the moment when it changes?” If in the process of
moving or resting something is present in time, then in the moment of transition
from motion to rest it is not present in time. What, then, is 'the something' where
it is in the moment of transition? According to Plato, it is the timeless 'suddenly'.
This 'suddenly' means something starting from when a change occurs in one
direction or another: “Truly, the change does not start from the state of rest, as long
as it is rest, or from the state of motion, as long as the motion is going on; however,
this strange 'suddenly' is between motion and rest, being completely outside of time
but being directed towards it; and proceeding from it, something that was moving
changes and goes to rest, and something that was in the state of rest changes to
motion. But isn't it also true of other changes? When something goes from life to
death or from nonexistence to emergence, it happens between some motion and rest,
and it does not possess neither being nor non-being at that moment, does not emerge
and does not perish”.

So, the 'I-consciousness' of the primal subject, its �irst and main activity, is
witnessing the transition of the 'self' from non-being into being. This phenomenon
of transition from one opposing state to another can be described as 'there was
nothing – and suddenly there appeared something'; as some atemporal 'suddenly',
which, according to Plato, does not have any cause and is not subject to any law or
rule. That is, the original 'I-consciousness' of the absolute subject is not mediated
by anything, or rather, is mediated by 'nothing'. It should be noted that the concept
of 'nothing' here is rather similar to what modern physicists call the quantum or
the physical vacuum.

According to S. Alemanov, “The notion of the 'physical vacuum' has appeared in
science as a result of the realization that the vacuum is not emptiness, is not
'nothing'. It represents an extremely essential 'something' that generates everything
in the world and sets the properties of the material from which everything around is
built. It represents the 'space' of the virtual – that is, not manifested in any way –
particles with no properties being in the 'zero' state. It is hard to imagine. After all, if
something doesn't manifest itself in this world in some way, then it doesn’t exist. But
nonetheless, vacuum is constantly 'boiling': the virtual particles emerge into reality

for amoment again and again; they appear from nothing and then disappear... At the
present time it is already known that all substance owes its origin to the substance of
the vacuum, and all the properties of substance are set by the properties of the
physical vacuum. Science penetrates deeper and deeper into the essence of vacuum.
It has revealed the fundamental role of vacuum in the formation of the laws of the
material world. It is not surprising anymore that some scientists state that
'everything is made of vacuum, and all around us is vacuum”.

Summing up, the absolute consciousness, having the nature of both being and
non-being and called Shiva in our tradition, is the source and the basis of any
manifestation. Its power of perception is called Shakti. The �irst and the main
activity of the absolute consciousness is the transition fromnon-being to being and
in the opposite direction through being the witness of this transition.

It must seem an internal contradiction to think that consciousness, which is
the subject or 'the knower' in its true nature, can become the object. How can 'I'
become the object of my knowledge? If I make myself the object of my knowledge
saying 'this is I', then I'm not 'that' but the one who knows. An attempt to know
yourself as the object is similar to an attempt to see your own eyes. The eyes will
always be “the lookers”, they can never “be looked at”. If I point at the re�lection of
my eyes in a mirror or try to separate my eye as an object and say: 'this is my eye',
this re�lection or the separate 'eye' is not the true eye; something that sees the
re�lection or sees the separated eye is the true eye. At the moment when the eyes
become an object, they cease to be the eyes. Similarly, the Consciousness, or I, stops
being 'I' at the moment when it becomes the object. The reality which is 'I', being
the consciousness, is the subject and not the object. Even though the subject
cannot become the object, still during dreaming we �ind that the subject is also the
object. A thorough analysis of the experience of dreaming will show that here 'I' is
the one who sees or the one who sleeps, and not what is seen, or what comes in
dreams. And yet it is true that the object of dreaming is my own projection and,
therefore, it is true that 'I' also becomes the object of dreaming.

This aspect of dreaming clearly indicates three things: a) that the subject can
project, or to become an object, b) that the projected object is essentially one and
the same with the subject, as the substance or material of a dream is nothing else
than the consciousness, and c) that the subject, even after projecting itself as the
object of a dream, stays the subject as the one who is dreaming. Thus, the
experience of dreaming reveals a very important and signi�icant truth: the subject,
despite staying the subject, is also the object, meaning that it projects the object.
There is no logical contradiction between the logical truth that ‘I’, or the subject,
ceases to be ‘I’ if it becomes the object, on the one hand, and the fact that the
subject becomes the object in dreaming on the other hand. Regarding dreaming, it
is said that the object is one and the samewith the subject not in the sense that 'the
observed' is 'the observer', but in the sense that the substance of the object of a
dream is the same consciousness that is the substance of the subject. The object of
a dream is made not of material substance, but of mind or consciousness. The
object of a dream is not 'real', but 'ideal'. It is made of ideas, or mental substance,
which is nothing else than Consciousness. The object is a re�lection, or projection,
of the subject, and therefore in essence it is one with the subject. Of course, in the
sense of 'the perceiver', not in the sense of substance or matter, the subject
remains the subject even in a dream and never becomes the object. Thus, it is fair
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to say that the subject remains the subject and yet, at the same time, also becomes
the object.

Next, the 'split' of the One and Indivisible, which makes the unfolding of
external projection possible, cannot occur without the presence of the original
potency (impulse) in this 'split'. No ful�ilment is possible without the presence of
the power (potency, will, desire) to this ful�ilment. Thus, the creation at this stage
(Sadashiva) is represented in its absolute potential form, being the pure potency of
any possible creation rather than the actual ful�ilment of creation of any kind. K.
Mishra says: “This state is described as 'unity-in-distinction' (ahamidam – 'I am
this')... It is similar to the plasma of a peacock's egg where the variety of coloured
peacock feathers is fully immersed into the homogeneous unity of the egg, though the
distinction is potentially present there. In this state, the desired object exists yet only
in the form of a single Consciousness... The distinction between the world (vachaka)
and the object (vachya) is not manifested yet, they both exist in an undivided form.
The consciousness of the object (idam) has already sprouted but is still not different
from the subject (aham)”.

At this stage of the integral, undifferentiated perception of everything desired
to be perceived, there is no sequence and there is no segregation between theword
and the referent. The state of consciousness corresponding to this level can be
experienced in strong emotional states; at the moment of a sudden recollection of
an urgent matter; when suddenly faced with something terrifying; when
unexpectedly meeting someone; between thoughts. It is something that connects
thoughts like a thread, something that exists before they occur.

(4) Ishvara-tattva
The second stage of the process of external projection (creation) can be described
as 'performance' or 'imagination', where the future creation, the world of the
perceivable objects, is only a thought form. This is the state of idamaham – ‘this is
I’. It is still within the overall framework of the unity-in-distinction, but here the
distinction is accentuated (idam, or 'this'), since the distinction is more
manifested. The subject has fully imagined the object, but the object continues to
exist in the subject as a thought-form. The perception of integrity remains in the
distinction between the word and the referent. No thought can be formed without
attaching it to some verbal image. These words-images are present in
consciousness as ideas-seeds of phenomena, and are the essence of conscious or
unconscious processes of thinking. Thoughts, words-images, and objects
comprehended through words-images, are the three elements comprising the
process of thinking. It is the level of consciousness which makes the processes of
thinking and understanding possible, because on this level it contains the word-
image, the meaning of the word, and the total idea of them both shining in the
consciousness.

(5) Shuddhavidya-tattva
In this state of consciousness, the world is fully manifested, clothed in an external
form. The object is projected from the subject and stands as if on the same level
with the subject. Therefore, this condition is described as 'I am', and 'This is' (aham
cha idam cha). The distinction is completely obvious, so that it appears to be
independent of the unity which is the perceiver (the subject). But although it

appears to be independent from the perceiving I, still the 'I' (Shiva) knows that it is
not different from Him. K. Mishra said: “The existence of idam as such is not
unawareness; idam may be the result not of unawareness but of conscious self-
projection. Unawareness is the feeling that idam is different from the subject”. On
this level, there is a clear distinction between the word and its referent. This is the
unity in distinction, where the distinction manifests as a formed image, formed
speech through which the exchange of information occurs. This means that it is
possible to perceive and to pronounce it. The further unfolding of the process of
the downward projection results in a state in which the self-suf�iciency of
consciousness that existed on the previous stages gradually decreases (maya,
kanchukas); it becomes limited in various spheres. This leads to the emergence of
the limited perceiving subject dominated by maya and �ive kanchukas, which
determine the sphere of his experience. Then there appears prakriti in the state of
equilibrium of the three gunas. Then follow the other derivatives up to prithvi – the
inanimate (devoid of consciousness) matter.

THE TRANSIENT ORDER - MAYA AND KANCHUKAS
6 –Maya;
7 – Kalā (separation);
8 – Vidya (knowledge);
9 – Raga (attachment);
10 – Kāla (time);
11 – Niyati (necessity).

(6) Maya-tattva
Maya-tattva is the very principle of limitation or separation. Any limitation
(distinction, de�inition) is a denial of the transcendence that is beyond any
de�inition or the absence of any de�inition, by making the integral perception
fragmented. Spinoza was right saying that 'any de�inition is negation': de�ining
something, we thereby deny everything what this 'something' is not. In this
context, the principle of limitation, being an expression of the unlimited freedom
and the independence from any conditions of the Absolute consciousness, is at the
same time a negation of transcendence leading to the segregation of the immanent
aspect of the 'I-consciousness': i.e., to the emergence of a limited subject. Thus, the
original principle of the limitation of the Absolute consciousness represented by
maya-tattva is the basis of the mode of existence of the limited subject. In other
words, it is the source that emanates all possible forms of any knowable objects
and the ways of perceiving them, uniting them at the same time. The principle of
limitation of the Absolute consciousness manifested in different aspects is
expressed by the kanchukas.

(7) Kalā-tattva
Limitlessness in the sense of 'beyond all boundaries' in the sphere of the
manifested is expressed as 'the in�inity of discrete series'. For example, the concept
of in�inity in relation to time involves an in�inite sequence of points in time, etc. A
limited subject, trying to comprehend its own nature, discovers an in�inite
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sequence of points nestedwithin each other (meaning that it is impossible to reach
the end of the sequence), the boundaries of self-comprehension being de�ined by
the very principle of limitation, which is manifested as kāla and kalā. Kalā is the
limitation of the mode of existence of the subject as such, manifested as the sense
of con�ined capacities or the constrained kriya, limitation of the possibility to act,
an impression of 'non-omnipotence' that causes the feeling of lack, of need, which
determines and compels to do actions (driven by karma and the feeling of lack) to
satisfy this need.

(8) Vidya-tattva
Vidya is a limitation in the context of the method of knowledge (pramana). Vidya
is the limited jnana, the unawareness consisting in the impression of distinction
between subject and object (dualistic perception) and the limitation of the means
of knowledge. The limited perceiver (the subject) comprehends the world (the
object) as something distinct from itself or other than itself. As the result, the
subject is not the true perceiver as it does not know the truth that the whole world
is the subject's own projection. The conclusion is that vidya, the limited
knowledge, creates the possibility to forget or to remember something, or the
feeling of the inability to hold several objects in mind at the same time.

(9) Raga-tattva
The initial potency ('freedom to' and 'freedom from') has the nature of Shiva, is
perfect and doesn't differ from the soma-shakti ('soma' means 'sa uma': 'with
Uma'; Uma is the Shakti of Shiva), i.e., the transcendental will is soma: the bliss and
the freedom of Shiva. The densifying iccha develops towards getting more and
more manifested in the process of downward projection, becoming the source of
the limited manifestations of Shakti, which come to be perceived as different
objects. In such a way, the densi�ied Soma becomes the principle of the limited
object. The aspects of ananda and swatantrya that have been the original causes of
the development of iccha towards manifestation (the manifestation of the
objective world originates from the bliss and the unconditional free will of Shiva)
become limited, and become the prerequisites for the emergence of raga, dvesha
and causality (determinism). Raga-tattva, being the limited ananda shakti, causes
the feeling of dissatisfaction, the absence of the 'feeling of the single taste'
(sarvatmabhava) and, as a consequence, attachment to some object. The opposite
of raga is dvesha – the aversion or antipathy towards something. Raga and dvesha,
in fact, represent the same state of mind and indicate the same attitude of mind: it
likes something that is pleasant, and does not like something that brings pain and
disharmony. Since dvesha is the reverse side of raga, it isn’t considered separately:
hence, raga can be called raga-dvesha. The result is that raga creates the
preconditions for the manifestation of the concepts of comparison and choice.

(10) Kāla-tattva
Kāla is the limitation of the mode of existence of the subject: the way of thinking
that conditions the consciousness. This kanchuka generates the feeling of
sequence (krama) that is experienced as time, the sense of 'before' and 'after'
(purvapara). Time cannot exist without sequence, and vice versa. In fact, sequence
and time are one and the same; time is well de�ined by the expression 'one after

another'. The consequence of this limitation is the experience of �initeness and
non-eternity, giving rise to the concepts of birth and death, the past, the present
and the future, and consequently, creating the possibility for the development of
such concepts as memory and the phenomena of representation, imagination,
planning.

(11) Niyati-tattva
Niyati is the determinism, the opposite of freedom (swatantrya). It is the principle
of the existence of causality. In the psychic sphere, it is the principle of the
impossibility of achieving anything just by wish: to achieve results, one has to
create the preconditions for it. Similarly, if there is a cause, it is impossible to avoid
the effect. Under the in�luence of niyati (since it is impossible for a limited subject
to create the preconditions for unlimited satisfaction) there appears the feeling of
a limited scope and limited relations. For this reason, niyati is also interpreted as
the principle of 'space'.

THE IMPURE ORDER
Purusha, Prakriti, Antahkarana are �ive stages that express the development of the
powers of activity of Shiva of different intensity.

(12) Purusha-tattva
Purusha-tattva is the stage correlated with chit kriya, whose nature is voidness
generating diversity in srishti and absorbing diversity in samhara. Purusha is the
limited knowing subject, not yet ‘formed’ and uncertain what exactly is ‘I’; but the
sphere of its perceived experience is already limited by the kanchukas. At the stage
of purusha, the Consciousness enters the �ield of duality where the subject
perceives the object as something really different from itself. Not knowing one's
true self in its undivided pure form results in the experience of 'non-I' within 'I',
called purusha-ajnana, which in this case is the essential aspect. What is perceived
by purusha is called prakriti ('the objective world') . In Kashmir Shaivism, despite
being separated from prakriti on the external level, purusha is one with prakriti on
a deeper level of existence. Prakriti is its own shakti ('energy') and its own
expansion (prasara), or manifestation. According to D. Sen Sharma, “on this stage
(in the moment of manifestation), the perception of prakriti by purusha is like a
vague uncertain dream where there is no feeling of 'I'. So prakriti is also called
bhogasamanya for purusha. On the next stage, prakriti produces all experiences
speci�ic for purusha in the form of objects and different ways of experiencing them”.

(13) Prakriti-tattva
Prakriti-tattva is the stage correlatedwith ananda-kriya whose nature is the desire
to expansion, all-pervasion and objecti�ication. Prakriti is the primal subtle root
cause, the matrix of the phenomenal world. The absolute divine pulsation
(samanya-spanda) is 'substantiated' here, becoming themanifestation of the gunas
(qualities) of prakriti. At that, it is perceived as vishesha-spanda. Vishesha-spanda
is expressed as the individual qualities of consciousness. If vishesha-spanda is
expressed as slow-speed vowels (energies), the predominant quality of
consciousness has the nature of sattva. If vishesha-spanda is expressed as
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medium-speed vowels (energies), the predominant quality of consciousness has
the nature of rajas. If vishesha-spanda is expressed as fast-speed vowels
(energies), the predominant quality of consciousness has the nature of tamas. In
the process of further manifestation, the entire phenomenal world (both the
mechanism of thinking and the objects of thinking) is created from the gunas
(qualities) of prakriti. While the gunas are in equilibrium, prakriti is not
manifested.

The sattva guna is the potential of the manifestation of objects. To make an
object 'appear' for the subject, it is necessary to become aware of it; therefore, it is
the capacity of awareness, of clarity. The rajas guna is the energy, power, capacity,
agitation, which can be directed at awareness and non-awareness alike. The tamas
guna is the potential of non-manifestation, non-awareness, the resistance to change
expressed by the principle of inertia. In Kashmir Shaivism, the three gunas are
characteristic of the perception of purusha. Purusha contemplates all 'this-ness'
through the lens of these three properties, and experiences it in the formof pleasure,
pain and unawareness, at the same time resting in equilibrium. Being in constant
interaction, the three gunas produce all objects. An object (a combination of objects)
can be fullymanifested for a subject: that is, to be clearly perceivedwith all its details
and features; it can be not manifested at all, or not to be perceived at all; or it can be
perceived in a vague, unclear, indistinct way. Prakriti produces all experiences
speci�ic for the purusha in the form of different objects and theways of experiencing
them. For purusha they manifest in the form of antahkarana, the indriyas (senses)
and the bhutas (matter, substance). The �irst product of prakriti is buddhi.

(14) Buddhi-tattva
Buddhi-tattva is correlated with iccha-kriya whose nature is 'to illuminate', ‘to
identify', 'to determine'. The nature of buddhi is the ability to determine. The
function of buddhi is to determine, to de�ine the difference between the perceiver
and the perceived, and to make distinction between objects seeing them as
separate from each other. Buddhi is the ability by which purusha begins to de�ine
itself, to de�ine the difference between itself and prakriti, to distinguish between
the subject and the object. Due to the limitations of the subject, the purusha, its
de�ining ability is also limited, which becomes the cause of a false conceptual
identi�ication of 'I' and 'not-I' in the buddhi, called 'buddhi-ajnana'. Among the
functions of buddhi there are also analysis, comparison and decision-making (the
formation of desires and tendencies). Buddhi is the subtle substance of all mental
processes (buddhi works with images, symbols, mental concepts). It is in�luenced
by two kinds of objects: the external, supplied from the 'outside' through the chain
'jnanendriyas'-'tanmatras'-'mahabhutas', and the internal, i.e. the imprints of the
impressions left in buddhi in the past (samskaras). In other words, buddhi is the
stockroom of instincts and memories. The product of buddhi and the next stage of
its development is ahamkara.

(15) Ahamkara-tattva
Ahamkara-tattva is correlated with jnana-kriya, whose essence is identi�ication.
Ahamkara is the ability of self-identi�icationmanifested as the sense of 'ego', which
is the limited 'I-consciousness' (this is I; I think, I speak, I do, etc). Ahamkara also
determines the degree of the proximity to 'I' and forms the degrees of interest:

strong interest, weak interest, or lack of interest. Also this is where the function of
accepting something as 'one's own' is carried out, as well as the assimilation or
non-acceptance, suppression, transfer into the personal unconscious. The
products of ahamkara are the manas, jnanendriyas, karmendriyas and the
tanmatras.

(16) Manas-tattva
Manas-tattva is correlated with kriya-kriya whose nature is shaping, assimilation
and satisfaction. Manas is the inner psychic apparatus whose function is the
capacity for the formation and the perception of ideas and images, as well as the
conversion of the data of the sensory experience to the results of perception
(images, symbols, ideas). Manas performs the function of 'manifesting' objects and
assimilating them. As the subject has the lack, the need and the desire, there occurs
a 'manifestation' of the organs and the objects for the ful�ilment of these desires.

(17-21) The jnanendriyas
The jnanendriyas are the products of ahamkara due to which the determined ways
of sensory perception are manifested (de�ined) for the limited subject, such as: the
perception of sound, the tactile perception, the visual perception and the olfactory
perception. No other methods of sensory perception are possible for the subject.
Such determinacy re�lects the aspects of stability and immobility.

- Shrotra-tattva (the ability to perceive sound) corresponds to the stage of
chit-kriya, the nature of which is voidness that gives rise to diversity in srishti and
absorbs diversity in samhara.

- Twak-tattva (the ability of tactile perception) corresponds to the stage of
ananda-kriya, the nature of which is the desire for expansion and all-pervasion.

- Chakshu-tattva (the ability of visual perception) corresponds to the stage of
iccha-kriya, the nature of which is illumination and revealing.

- Rasana-tattva (the ability to perceive taste) corresponds to the stage of
jnana-kriya, the nature of which is identi�ication.

- Ghrana-tattva (the ability to perceive smell) corresponds to the stage of
kriya-kriya, the nature of which is formation, de�inition, assimilation and
satisfaction.

(22-26) The karmendriyas
The karmendriyas are the products of ahamkara causing the heat of knowledge
(pramana-tejas) to manifest itself for the limited perceiver in the form of the
abilities to carry out the �ive functions of life. The aspect of mobility is manifested
as the connection between the internal knowledge and the external expression in
the form of actions.

- Vach-tattva (the function of speech) corresponds to the stage of chit-kriya,
the nature of which is voidness that generates diversity.

- Pani-tattva (the function of control and action) corresponds to the stage of
ananda-kriya, the nature of which is the desire for expansion and all-pervasion.

- Pada-tattva (the function of motion) corresponds to the stage of iccha-kriya,
the nature of which is illumination and revealing.

- Payu-tattva (the function of separation) corresponds to the stage of jnana-
kriya, the nature of which is identi�ication.
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- Upastha-tattva (the function of sexual pleasure and satisfaction)
corresponds to the stage of kriya-kriya, the nature of which formation, de�inition,
assimilation and satisfaction.

(27-31) The tanmatras
The tanmatras are the products of ahamkara due to which it develops towards
manifestation in the process of the descending projection, becoming the source of
the limited manifestations of shakti perceived as different objects. The tanmatras
are the primary 'forms' of sensory perception, the sources that are yet
undifferentiated, which can be perceived by the methods de�ined by the
jnanendriyas. For example, by the method of sound perception, sound is perceived
as such (the very principle of sound as a phenomenon), etc.

- Shabda-tattva (the principle of sound);
- Sparsha-tattva (the principle of touch);
- Rupa-tattva (the principle of form and colour);
- Rasa tattva (taste);
- Gandha-tattva (smell).

The products of the tanmatras are the mahabhutas.

(32-36) The mahabhutas
The mahabhutas are the products of the tanmatras in which the static aspect is
expressed in the �inal level of materialization, formedness and distinctness of the
perceivable objects, and the dynamic aspect is expressed in the complete
separation of the perceived objects from the perceiving subject; that is, in the
absence of any self-awareness in them. The absence of self-awareness leads to the
inability to feel the lack of something and of the need for something, which
expresses the aspect of bliss and self-suf�iciency, indivisibility and integrity. The
mahabhutas are an extension of the tanmatras, being the determined, ultimately
substantiated principles (elements) that comprise the material world. The
mahabhutas are the inanimate (devoid of consciousness) matter. Being devoid of
self-awareness, it is unable to lack something, hence it is self-suf�icient. The
stability of the self-suf�iciency of the divine consciousness in its dense form is
expressed by the group of mahabhutas (the most 'dense', stable forms). Without
the perceiver (the jnanendriyas) and the linking process of perceiving (the
tanmatras), an object cannot be perceived (known): thus, the tanmatras and the
jnanendriyas are also represented here. Here are the �ive mahabhutas:

- Akasha-tattva (space, ether);
- Vayu-tattva (air);
- Agni-tattva (�ire);
- Jala-tattva (water);
- Prithvi-tattva (earth).

It is the highest degree of 'coarsening' of the ananda-shakti, the most vivid
expression of immutability, stability, rigidity, integrity, density, and self-suf�iciency.
As anuttara (ananda) is the basis of everything, so prithvi is the foundation, the
support of all the tattvas of a more subtle nature. Prithvi is the densest degree of
manifestation of the inanimate (devoid of consciousness) matter. At the level of

'para', the I-consciousness attains stability in its own nature as Shiva. Prithvi
expresses such divine qualities as support, stability, and the aspects of negation
and completeness (consolidation). Kalagni is the primary bhuvana of the prithvi-
tattva.

In fact, according to the principle of the Abyss, "the deepest sphere is the
highest" — Kalagni is the �ire radiating directly from the tattvas of the pure order,
from Shiva and Shakti, Mahakalabhairava and Mahakali.


