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In the heart of every man there is something
— a drive? — which is already there when he
is born and will haunt him unremittingly until
his last breath. It is a mystery which encom-
passes him on every side, but one which none
of his faculties can ever attain to or, still less,
lay hold of. It cannot be located in anything
that can be seen,.heard, touched or known in
this world. There is no sign forit . .. It is a
bursting asunder at the very heart of being,
something utterly unbearable. But neverthe-
less this is the price of finding the treasure
that is without name or form or sign. It is the
unique splendour of the Self — but no one is
left in its presence to exclaim, “How beautiful
it is!”

Abhishiktananda, The Further Shore, p. 37



INTRODUCTION

So’ham

I am He.
Jn 4.26

In our times of narrow fundamentalism and religious con-
flicts, a dialogue cf religions is not a luxury, but a necessity.
But dialogue in the true — and etymological — sense should
mean a piercing through the logos,! transcending the logi-
cal, the verbal, the social and institutional levels in order to
come to a real meeting beyond the infinite differences of re-
ligious expressions. Institutional dialogues do not bring the
followers of different religions closer to each other, unless a
real spiritual meeting takes place. The true meeting-point is
at the mystical level, “in the cave of the heart”.? If two per-
sons, and more so two spiritual persons, truly meet, they do
not remain the same. A mutual transformation takes place
which does not allow the followers of a particular tradition
to remain exclusivistic, because one realizes that the spiri-
tual reality that one aims at may also be present in another
tradition, though in a different form and language. Therefore
dialogue at the spiritual level is one of the most important

!Cf. R. Panikkar, “The Dialogical Dialogue”, in F. Whaling (ed.),
The World’s Religious Traditions, Edinburgh 1984, p. 218; see also R.
Panikkar, Myth, Faith and Hermeneutics, Bangalore, 1983, pp. 232-57,
and The Intrareligious Dialogue, New York, The Paulist Press, 1978;
Bangalore 1984.

2In the favourite expression of Abhishiktananda, taken from the
Upanisads. Cp. his book Hindu-Christian Meeting-Point — Within the
Cave of the Heart, Delhi, ISPCK, 1st edn. 1969, reprint 1983.



X Mysticism in Shaivism and Christianity

means of bringing about an understanding between different
people, cultures and religions.

One of the etymologies of the word ‘mysticism’, derived
from the Greek myeo, has also the sense of ‘closing a wound
which has been split open’, hence healing. “Mystic then
means to restore original unity, which through the embar-
rassing manifoldness of empirical appearances is temporarily
broken or obscured.”® Qur time is in need of a mysticism of
this kind, which can heal the wounds of differences, separa-
tion and alienation of human beings, Man and Nature, Man
and the ultimate Reality, by whatever name we call it.

It is not a modern idea that the closer a person, a group
or a tradition is to the mystical experience, the less do they
feel the differences between the various religious expressions.
Thus the Saiva mystic Utpaladeva of the ninth century ex-
claims, after realizing his oneness with Siva:

Glory to you, O Sarva,

who are the essence of the ‘right-handed path’,
who are the essence of the ‘left-handed path’,4
who belong to every tradition

and to no tradition at all.

Glory to you, O God,
who can be worshipped in any manner,
in any place,

in whatever form at all. ,
Stvastotravalt 2.19-20

The mystic is aware of the relativity of any path, and only
such a person has the inner freedom to transcend the limita-
tions of tradition.

*Betty Heimann, “Opposites: Contrasts or Complements in early
Greek and Indian Philosophy?”, in: The Adyar Library Bulletin, Vol.
XXV, 1-4, 1961, pp. 226-27.

4 Daksindcira and vamdcara are two Tantric traditions usually con-
sidered to be mutually exclusive.
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In the Christian tradition, thinkers like Ramon Lull, Nico-
las of Cusa and others have foreseen a spiritual dialogue of
different religions, which may be coming true only in our
days. But here the extremes have to be avoided: an indis-
criminate mixing of traditions in a ‘spiritual supermarket’, a
narrow fundamentalism fearful of losing its self-identity, and
the spiritual indifference created by materialism. No doubt
we have to dive deep in the existing spiritual traditions of
humankind in order to overcome the spiritual crisis of our
times. The saying of the great Catholic theologian Karl Rah-
ner that ‘only the mystic will survive’ has almost become a
common-place, and one wishes it would become a practical
truth®

The present book is the outcome of a spiritual dialogue
between Saivas and Christians, more than a comparative
study of Saiva and Christian mysticism, because any compar-
ison from a one-sided perspective cannot really help to bridge
the gulf between traditions. Such a comparison is not even
able to clarify concepts, because those very concepts are the
outcome of an experience. They can only be communicated
from within a living tradition. Therefore the believers of each
tradition have to speak for themselves, and the comparison
will emerge in a dialogue, not in any a priori intellectual po-
sition. No preconceived ideas of either oneness or difference,
abheda or bheda, are guiding the studies of these two tradi-
tions. If there is any presupposition, it is the acknowledgment
of differences as well as an openness for unity. In the words of
Gopinath Kaviraj, one of the greatest authorities on Tantra
and Kashmir Saivism: “There are different ways of approach
to this Supreme Experience and there are infinite shades of
differences among the various ways. The Supreme Experience
is certainly one and the same and yet there is a characteris-

5Cp. Karl Rahner, Schriften zur Theologie VII, Einsiedeln, 2nd edn.
1971, p. 19.
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tic quiddity (visesa) in each individual, which has an abiding
spiritual value.”® We may just think of the difference between
a Ramakrishna and a Ramana Maharshi, or between a Fran-
cis of Assisi and a John of the Cross. These differences attract
us as much as their unity.

The second question to be clarified is: What do we un-
derstand by ‘mysticism’, and what are the Indian equivalents
of this term? The important article by Alois Haas throws
much light on the history and use of the term in the West-
ern — mostly Christian — tradition. If we try to translate
this into Indian terms — mostly based on Sanskrit — we of-
ten come across the term rahasyavada, ‘secret doctrine’. This
is not satisfactory because our emphasis is not on the -ism,
nor on the -vada, i.e. a doctrine or theory, but on an expe-
rience, or a state of being. In this sense other words from
the Indian traditions may be considered and explored: atma-
saksatkara, yoga, samadhi, samavesa, anubhava, jivanmukti,
bodhi, pratyabhijriia and others. Of course, our speaking about
these terms or the mystical experience should not be con-
fused with the experience as such, and one has to remain
constantly aware of the ‘mystical difference’. And yet, the
‘talking about’ should, ideally, emerge from or lead to an ex-
perience. Alois Haas has dealt with this question not only in
the present article, but in many of his writings.”

Another objection has often been raised, that is, if a mys-
tic has realized something he or she should keep silence to
preserve the unspeakability of the experience. But the con-
trary is true. Most of the mystics of whom we know have
spoken, written and sung about the reality they have experi-
enced. Meister Eckhart says that even if nobody were ready

8“Some salient features of Mysticism”, in: Selected Writings of MM
Gopinath Kaviraj, Varanasi 1990, p. 150.

"Cp. the latest publication: Alois M. Haas, Mystik als Aussage, Frank-
furt, 1996.
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to listen to his sermons, he would preach to the wooden chairs
in the Church. And yet he says that nobody can receive this
truth who has not become it.® Abhinavagupta says that he.
writes his works in order to enlighten his disciples. Thus a
principal motivation of the mystic to speak is compassion
and the desire to illuminate those who are ignorant of their
own true nature. In many mystic writings we find an expla-
nation about the expression in words of what is really beyond
words. A great mystic and theologian like Gregory Palamas
says:

On this account, although we have written at
length about stillness, whether enjoined to do so
by the fathers, or at the request of our brethren,
we have never dared to write about deification.
But now, since there is need to speak, we will
speak, reverently, with the Lord’s grace, though
to describe it is beyond our skill. For even when
spoken of, deification remains unutterable: as the
Fathers say, it can be identified only by those who
have been blessed with it.®

The paradox between silence and speech or writing is a con-
stant and inevitable topic of mysticism.

By mysticism we do not mean any extreme emotional
states, nor dry intellectual convictions. There may be many
phenomena associated with the mystical experience, depend-
ing often on the psychic condition of the person undergoing
them, but it is not these extraordinary phenomena which are
the essence of mysticism. They are only symptoms, like the
five cihnas or signs of the yogin in Krama mysticism. The
essence of the mystical experience can be said to be God-
realization, the attainment or recognition (pratyabhijia) of

8See the article; pp. 203-19 by Sr. Brigitte in this volume.
9 Defence of the Hesychasts, 3, 1, 32, Works 1, p. 644.
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one’s own true nature (svasvartupa), illumination or union.
However it may be termed, what is important is the attain-
ment of a state of being which is our very own — ultimate
— reality, and at the same time the reality of God or the
Absolute, the Divine Love or the ultimate I. And if we speak
of ‘attainment’, this is never automatic or the result of some
human effort, it is received through grace, some unexpected,
overwhelming, blissful surprise. Here again, Kashmir Saivism
has the beautiful term vismaya, the wonder of surprise. Ulti-
mately it is wrong to speak of ‘attaining’.

All this is implied in the word mysticism: (1) It is the at-
tainment of a Reality which has ever been with us and which
is our inmost nature, as well as that of the whole of reality.
(2) It is never the result of some action, effort, ritual or even
desire — though all these may be useful at a preliminary
stage. It is always something happening, given, graciously
bestowed and not deserved. There can be a spiritual search,
but not a mystical search. (3) It is not a momentary mood or
emotional extravagance: if momentary it is a moment which
touches eternity, if emotional it touches the source of all emo-
tion, the source of Love.

All the mystic has to do is to empty his mind from
thoughts, images and forms, what is called nirvikalpa in all
the traditions of Yoga. Thus we read in Evagrius Ponticus:

When you are praying, do not shape within your-
self any image of the Deity, and do not let your
mind be stamped with the impress of any form;
but approach the Immaterial in an immaterial
manner ... Prayer means the shedding of thoughts
... Blessed is the intellect that has acquired com-
plete freedom from sensations during prayer.!°

°0n Prayer, quoted from: K. Ware, “Ways of Prayer and Contempla-
tion, 1. Eastern”, in Christian Spirituality I, Origins to the Twelfth Cen-
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The mystic attains a pure state of being one with one’s real
nature, which is divine, where there is neither acceptance nor
rejection of anything. Abhinavagupta refers to this highest
state in some of his mystical hymns:

There is no need of spiritual progress,
nor of contemplation, disputation or discussion,
nor meditation, concentration nor even the effort

of prayer —
Please tell me clearly: What is supreme Truth?
Listen: Neither renounce nor possess anything,
share in the joy of the total Reality

and be as you are!

Anuttarastika, v.1

* * *

Most of the articles contained in this Volume were papers
presented at a Seminar on “Mysticism: Saiva and Christian”,
held in Rajpur, Dehra Dun, in November 1990 under the
auspices of the Abhishiktananda Society. The first article by
Alois Haas has been added in order to clarify the very concept
of mysticism, and the last one by the editor is intended to
show another aspect which is integral to Saiva mysticism,
that is its being the ‘elder brother’ (in the words of Abhinava-
gupta) of the aesthetic experience.

Raimon Panikkar’s presentation on the mysticism of Jesus
the Christ has been greatly enlarged for this publication,
taking into account a long history and many controversies
around the central figure of Christianity. His selection of few
of Christ’s mahavakyas and their interpretation could be seen
as what is now called ‘intercultural exegesis’, which is an im-
portant instrument for bringing about a mutual understand-
ing in this case between Christianity and Hinduism.

tury, ed. by Bernard McGinn and John Meyendorfl, New York, Cross-
road, 1985, p. 399.



xvi Mysticism in Shaivism and Christianity

The general approach of the Seminar was that the follow-
ers of a particular tradition should speak for themselves and
present their own tradition. Thus scholars as well as prac-
titioners of Saiva Siddhanta (Swami Nityananda Giri, T.N.
Ramachandran'!) and Kashmir Saivism (H.N. Chakravarty,
B.N. Pandit, J.N. Kaul) have presented various aspects of the
mysticism of their schools. Among the Christian mystics, the
following are represented here: Meister Eckhart (Sr. Brigitte),
Hadewijch (O. Baumer-Despeigne), Julian of Norwich (Mur-
ray Rogers) and Ignatius Loyola (G. Gispert-Sauch). The vast
mystical traditions of Eastern Christianity have been pre-
sented in only one article (S. Descy).

The present selection is certainly far from complete, but
it can still provide an insight into both major mystical tradi-
tions and lead to a mutual understanding. Corresponding to
the two Christian women mystics presented here, Hadewijch
and Julian, it would have been desirable to present two Saiva
women mystics, such as Lal Ded (Lallesvart) of Kashmir and
Akka Mahadevt of the Virasaiva tradition of Karnataka, but
this has not been possible. No attempt has been made to de-
velop an overall mystical theology, but the purpose of this
volume is to let the various traditions speak for themselves.
Besides, it has not been possible to include the summaries
of the discussions and dialogues, which were most enriching,
and much less to let the silence speak which was shared by
the participants of different traditions in meditation.

The symbol of the intertwining of trident and cross has
been drawn by Sri S. Dorai who prepared a number of ver-
sions. As any symbol, it can speak for itself.

While an attempt has been made to edit the articles in
a certain uniform way, the styles and formats of the authors
were so different that complete uniformity would have done

"His article was not ready to be included in this volume.
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violence to the articles. The different styles have therefore
been respected.

* * *

Against the most common misunderstanding of mysti-
cism, that it is something so sublime, transcendent and unatt-
ainable, far removed from daily life and experience, I want to
conclude this introduction by a very similar injunction found
in two historically unrelated texts: the Vijiana Bhairava
Tantra of Kashmir éaivism, and Meister Eckhart’s final words
to his disciples.

The Vijriana Bhairava says:

yatra yatra mano ydti bahye vabhyantare’pi va,

tatra tatra Sivavastha vyapakatvat kva yadsyati.
v.116

Wherever the mind goes,

whether outside or within,

there itself is the state of Siva.

Since He is all-pervading,

where else could the mind go?

The Master of German mysticism gives to his friends the
following parting instruction as the ‘master key’ to mystical

life:

It often happens that what seems trivial to us
is greater in God’s sight than what looms large
in our eyes. Therefore we should accept all things
equally from God, not ever looking and wondering
which is greater, or higher, or better. We should
just follow where God points out for us, that is,
what we are inclined to and to which we are most
often directed, and where our bent is. If a man
were to follow that path, God would give him the
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most in the least, and would not fail him. ... But
the noblest and best thing would be this, if a man
were come to such equality, with such calm and
certainty that he could find God and enjoy Him in
any way and in all things, without having to wait
for anything or chase after anything: that would
delight me!!?

It can be seen therefore that the authentic mystical traditions
do not see mysticism as an experience alien to our common
experience, but that it rather leads us to a deeper perception
and to a more balanced view of reality. Thus thé true en-
counter between two (or more) spiritual traditions can help
us even in rediscovering our own, often hidden, treasures.

Since the Rajpur Seminar has been inspired by the ideas
and ideals of Swami Abhishiktananda (Henri Le Saux, 1910~
1973), who had devoted his life to a spiritual dialogue of
Hinduism and Christianity, this book is also dedicated to his
memory.

Varanasi Bettina Baumer
Mahasivaratri
and Lent 1997

2Meister Eckhart, Sermons and Treatises, Vol. 111, ed. by M.O’.C.
Walshe, Element Books, 1990, pp. 147-48.



WHAT IS MYSTICISM?!

Alois M. Haas

With unsurpassed honesty Tauler, in Sermon 41, makes the
following confession about his own efforts to gain mystical
experience:

Kinder, kumet der mensche recht in disen grunt
und in dis wesen, sint sicher, so mus dis netz von
not rissen. Nut wenent, das ich mich dis ut an-
neme, das ich ut her zukomen si, allein enkein
lerer nut ensulle leren, das er selber von lebende
nut enhabe. Doch ist es ze noten gnug, das er es
minne und meine und nut do wider entu. Doch
wissent das es nul anders enmag sin.

Vetter 175, 3-7
[My children! If man indeed should reach the
ground of the soul and this core of being, heed
this: this web must needs be rent. Fancy not that
I claim this for myself or have partaken of such ex-
perience. Though no teacher should guide others
in what he himself has not witnessed in his life.
Yet for want of better it may suffice that he love
and mean what he teach and undertake nothing
counter to it. Know ye that it cannot be other.]

1This paper was first published in German in: Alois M. Haas, Got-
tleiden, Gottlieben. Zur volkssprachlichen Mystik im Mittelalter, Frank-
furt a. Main 1989, pp. 23-44. Translated from the German original by
Ian Mansfield (University of Edinburgh), in collaboration with Franz
Woaohrer (University of Vienna).
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With all due respect and with infinite deference for this mod-
esty, I would like to use these words as the interpretational
basis of my concern with mysticism. Needless to say, I have
never been granted any mystical experience in my life (‘von
lebende’). Yet I have devoted myself to the subject of mys-
ticism and believed in it (‘minne und meine es’) for decades,
although I often live contrary to it. Here I would have to
make a public confession, whose embarrassing and delicate
aspects I would like to spare the reader. I would prefer to
generalize. If it is true that man’s cognitive faculty unites
him with the object of cognition, all concern with mysticism
must surely hinge on the unity with its object at a hidden
point in mysticism’s intrinsic panorama — however objective
and buttressed by mere rationality mysticism may be. Oth-
erwise there will be no possibility of interpretation. This also
applies to the ever celebrated and demanded criterion of the
objective nature of scientific results, which are frequently only
the inadequate products of ideology anyway. This does not
mean that we should abandon thinking, on the contrary, it
means it should be applied rigorously and uncompromisingly.

As hardly anywhere ¢lse, the concept of mysticism seems
to point to a fundamental flaw in man’s ability to devise
clearly defined categories. After all, the application of the
concept of mysticism handed down in history and current to-
day evinces such a wealth of possible meanings and connota-
tions that we may despair of ever finding an appropriate and
workable definition. The abundance of meanings attached to
the concept of mysticism will become clear, when it is con-
sidered how one and the same subject matter has been in-
terpreted in the most divergent ways by different disciplines,
without there being any prospect of these readings ever being
reconciled.

In its most general sense, mysticism can be understood as
the sphere of religious experience in which an intense union
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occurs between the subject and the object of this experience
in some or other indefinable way. The question immediately
arises as to whether ‘mysticism’ merely implies the experi-
ence itself, or also the subsequent process of communication,
i.e. its narrative or reflective reproduction. In practice, both
are fused in the concept of mysticism, as experience would re-
main dumb if it were not conveyed. Hence ‘mysticism’ should
be divided into two fundamentally distinct components, so
that several disciplines can and must necessarily undertake
to explore the phenomenon from their own specific angles.

Of course, theology — and, in particular, the department
formerly called ‘asceticism and mysticism’, but today usu-
ally termed ‘spirituality’ (or the history of spirituality) — is
in charge of mysticism. This explains why the profane dis-
ciplines of the philosophy of religion and the psychology of
religion have likewise a legitimate interest in mystical expe-
riences and their interpretation, as it would be a truism to
say that mysticism is an essential component of all religions.
Moreover, as mystical experiences are always extreme psycho-
logical phenomena, both rare and exceptional, medicine, psy-
chology (the medical and anthropological approaches), as well
as psychoanalysis display a more than average interest in the
empirical dimension. This scientific approach to mysticism
lias gained in importance since William James,? presumably
because an artificially induced release of para-normal psy-
chological states — “altered states of consciousness”3, ‘cos-

2W. James, The Varieties of Religious Experience, A Study in Hu-
man Nature, New York 1902; E. Herms, Radical Empiricism, Studien zur
Psychologie, Metaphysik und Religionstheorie William James’, Giitersloh
1977.

3Cp. Altered States of Consciousness, a collection of critical essays,
ed. by Ch. T. Tart, New York 1969. From this has developed a sepa-
rate branch of psychology: ‘Transpersonal psychology’; cp. Ch. T. Tart,
Transpersonal Psychologies, New York 1975; R. Assagioli, Handbook
of Psychosynthesis, Applied Transpersonal Psychology, German traunsl.,
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mic consciousness™ etc. — by means of psychedelic drugs or
meditational techniques® has today become a highly acute
issue in our afluent consumer society. However, on its lowest
semantic level, the concept of mysticism has always been held
to include the fields of accultism, magic, prophecy and astrol-
ogy termed “nebbie mistiche” by Sturlese. Yet today the Ger-
man language has a separate concept for these fields, ‘Mys-
tizismus’, and no longer links them with the word ‘Mystik’®.

Freiburg i. Br. 1978; R.E. Ornstein, The Psychology of Consciousness,
New York 1972; C. Naranjo/R.E. Ornstein, On the Psychology of Medi-
tation, New York 1971.

*Anyone discussing the subject of ‘mystical experience’ in the USA
and Canada will be immediately confronted with the study by the Cana-
dian physician Richard Maurice Bucke (1868-1899), entitled Cosmic
Consciousness, first published in 1901 (24th edn. 1967). See also H.J.
Urban, “Uber-Bewuftsein” nach Bucke und Wehr, Innsbruck and Vi-
enna 1950.

50n the formal structure of meditational techniques, see — (in lieu
of a more exhaustive survey, not to be provided in the context of this
paper) — the synopsis given by R. Bleistein/H.G. Lubkoll/R.Pfitzner,
Tiren nach innen, Wege zur Meditation, Munich 1974; on the evalu-
ation of the phenomenon in terms of modern (French) philosophy, see
U. Liebmann-Schaub, “Kultur und ‘Subkultur’, Zur Charakteristik irra-
tionalistischer Deutungssysteme”, DVJs 53 (1979), 125-62. — On ‘drug-
mysticism’ see (a selection only!) R. Gelpke, Vom Rausch im Orient und
Okzident, Stuttgart 1966; R.E.L. Masters/J. Houston, The Varieties of
Psychedelic Experience, New York 1966; W.H. Clark, Chemische Eztase,
Drogen und Religion, Salzburg 1971; Josuttis/H. Leuner (eds), Religion
und Droge, Stuttgart 1972; H. Cancik (ed.), Rausch - Ekstase - Mystik,
Diisseldorf 1978. There is no need to draw special attention to the per-
severing significance of the views on drugs and mysticism expressed by
Aldous Huxley, Timothy Leary and Ernst Jiinger.

8Cp. H. Silberer, Probleme der Mystik und I[hrer Symbolik, Vi-
enna 1914 (reprint: Darmstadt 1961) (alchemy as a ‘mystical’ art);
B. Grabinski, Ncuere Mystik, Eine Darstellung und Untersuchung der
ubersinnlichen Phanomene, Hildesheim 1916; M. Kemmerich, Das Welt-
bild des Mystikers, Leipzig 1926; K. Aram, Magie und Mystik in Vergan-
genheit und Gegenwart, Berlin 1929; B.H. Streeter, Reality, A New Cor-
relation of Scicnre and Religion, London 1935; P.K. Hoffinann-Reihhoff,
Versuch einer Mctaphysik zum Weltbild der Mystik, Boun 1934: N. Fer-
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The common denominator between the empirical sciences,
parapsychology and PSI is the liminal psychological occur-
rence conveyed by ‘mysticism’ in the broadest sense of the
term. It is true that mathematics,”, logic®, physics?, (of late),
ethnology,!? and behavioural research,!! have evinced an in-
terest in the analysis and explanation of mystical phenomena
and have done so for quite legitimate reasons; the main one
being the desire to establish and elaborate more tangible cat-
egories for the understanding of contexts not readily accessi-

ger, Magie und Mystik, Gegensalz und Zusammenhang, Zurich 1935; R.
Crookall, The Interpretation of Cosmic and Mystical Ezperiences, Lon-
don 1969; J. Zeisel, Entschleierte Mystik, Freiburg i.Br. 1984; W. Loe-
sen, Mystiek, Mysterie en Mystificatie, Amsterdam 1976. See also, the
somewhat heterogeneous medley of information given by A. Czrtel in:
A Dictionary of Esoteric Words, New York 1967; F. Gaynor, Dictionary
of Mysticism, London 1974. — Quotation from L. Sturlese, ‘Eckhart,
Teodorico e Picardi nella Summa Philosophiae di Nicola di Strasborgo?,
Giornale critico della Filosophia Italiana 61 (1982) 83-206, l.c.p. 198.
7K. Joel, Der Ursprung der Naturphilosophie aus dem Geiste der
Mystik, 1926; F.C. Endres, Die Zahl in Mystik und Glauben der Kul-
turvolker, Zurich 1935 (re-edited by A. Schimmel, Cologne 1985).

8B. Russell, Mysticism and Logic, London 1910. 12th edn., 1963.

9F. Capra, Der kosmische Reigen, Physik und &stliche Mystik —
cin zeitgemasses Weltbild, Berne 6th edn. 1983; F. Capra, Wendezcit,
Bausteine fiir ein neues Weltbild, Berne 2nd. edn. 1983; M. Talbot, Mys-
ticisme et physique nouvelle, Paris 1984,

104 P. Duerr, Der Wissenschaftler und das Irrationale, 2 vols, Frank-
furt a.M. 1981; H.P. Duerr, Traumzeit, Uber die Grenze zwischen Wild-
nis und Zivilisation, Frankfurt a.M. 1978; R. Gehlen/B. Wolf (eds), Der
glaserne Zaun, Aufsdtze zu H.P. Duerrs “Traumzeit”, Frankfurt a.M.
1983. On this see also the issues of the periodical ‘Unter dem Pflaster
liegt der Strand’. It does not matter to me in this context if, or to what
extent, this kind of research is generally accepted or not.

K. Lorenz, Die Riickseite des Spiegels, Versuch einer Natur-
geschichte des menschlichen Erkennens, Munich 2nd edn. 1973.
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ble to the natural sciences. History!? and sociology'3 for their
part have focussed their curiosity on mysticism in their en-
deavour to grasp its historical impact (e.g. in revolutionary
ideals!?) and social group mentalities.

Apart from the specifically epistemological concern shown
by theology in mysticism, it is above all philosophy, poetry
and philology that devote attention to mysticism out of a
genuine awareness of affinity. I will deal with these aspects
later.

A few general remarks might be apposite in view of the
wide range of proposals as to what mysticism may be in
terms of history, subject matter, definition and content. Ev-
ery branch of science has its own heuristic methods, its a
prioris, and its objective and methodological assumptions.
Empirical psychology!® or the psychology of consciousness,

2]y particular the achievements of the history of religion should be
mentioned here (e.g. the work of Mircea Eliade). — In a more restricted
historical sense, the studies of Herbert Grundmann are still exemplary:
Religiose Bewegungen im Mittelalter, Darmstadt 2nd. edn. 1961; the
same, Ausgewdhlte Aufsdtze, Teil 1: Religiose Bewegungen, Stuttgart
1976.

13E. Troeltsch, Die Soziallehren der christlichen Kirchen und Gruppen,
Tibingen 1919 (=Gesammelte Schriften, 1.Bd.); M. Weber, Gesammelte
Aufsdtze zur Religionssoziologie, 3 vols., Tiibingen 1972/1976.

M E.Topitsch, Gottwerdung und Revolution, Munich 1973; on Ernst
Bloch’s interest in mysticism see K.P. Steinacker-Berghauser, Das
Verhaltnis der Philosophie Ernst Blochs zur Mystik, Diss. Marburg/Lahn
1973; A.F. Christen, Ernst Blochs Metaphysik der Materie, Bonn 1979;
A. Miinster, Utopie, Messianismus und Apokalypse im Frihwerk von
Ernst Bloch, Frankfurt a.M. 1982. On this see also the secondary litera-
ture on Thomas Miintzer and his influence. Finally, see L. Rougier, La
mystique démocratique, Paris 1983.

'5The approach to mysticism of empirical psychology is grounded both
in a general psychological interest and in a medical one. From a medical
point of view cp. the studies of J. Lhermitte, Echte und falsche Mystiker,
Lucerne 1953; H. Thurston, S.J., The Physical Phenomena of Mysticism,
London 1952; A. Michel, Les Pouvoirs du mysticisme, Paris 1973. See
also the relevant studies published in “Archiv fir Religionspsycliologie™.
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for instance, tend to see mystical experience as a mere psy-
chosomatic phenomenon, whose waves and currents can be
monitored by an EEG, indeed even controlled to a certain ex-
tent thanks to intentional biofeedback.!® It will be clear that
such an investigation of mystical experiences attaches less im-
portance to their religious, ideological, social and historical
dimensions than to their mental structures in an a-historical
context. Hence a fundamental sense of ambiguity informs the
empirical research of mysticism. Should mystical experience
be explored solely as a mental state, or should it be stud-
ied in relation to its religious, theological and philosophical
implications, polemically dismissed by Frits Staal'” as mere
“superstructures”? In his book Fzploring Mysticism the In-
dologist Staal vehemently pleads in favour of the first alter-
native, by asserting that mystical research is just a variant
form of the profane enquiry into the nature of consciousness.
In his view, explorations of this kind should be forbidden to
philologists, historians and phenomenologists of religion.

On the other hand, this new approach is opposed by a
phalanx of scholars who view the contextual historical inter-
pretation of mystical experiences as having primary signifi-
cance, and legitimately refer to their foundations in religious

- The general psychological interest in mysticism is documented by in-
numerable publications ranging — from the Roman Catholic perspec-
tive — from Aug. Poulain (Des grdces d’oraison, Paris 11th edn. 1931),
Alois Mager (Mystik als Lehre und Leben, Innsbruck 1934; Mystik als
seelische Wirklichkeit, Graz 1945) and Otto Karrer (Mystik und Psy-
chologie, Schweizer Rundschau 48 [1948] 653-66) to the comprehensive
varly monograph by James H. Leuba ( The Psychology of Religious Mys-
ticism, London 1925, 3rd edn. 1972) and more modern views based on
Freud and Jung (cp. ‘Résurgence et dérivés de la mystique’, Nouvelle
Revue de Psychoanalyse, n. 22, Automne 1980).

8For a short summary of recent research see W. Johnston, Silent
Music, The Science of Meditation, London 1974.

17F, Staal, Ezploring Mysticism, Harmondsworth 1975. The modern
topic of mysticism and its iterpretation is discussed in R. Woods, OP
(ed.), Understanding Mysticism, New York 1980.
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traditions and doctrines.’® Gershom Scholem puts the views
of many scholars in a nutshell when le says:

Ich machte. .. Nachdruck darauf legen, dafl es. ..
Mpystik als solche, als ein Phdnomen oder eine
Anschauung, die unabhdngig von anderem in
sich selber besteht, in der Religionsgeschichte im
Grund gar nicht gibt. Es gibt nicht Mystik an
sich, sondern Mystik von etwas, Mystik einer
bestimmten religiésen Form: Mystik des Chris-
tentums, Mystik des Islams, Mystik des Juden-
tums und dergleichen. Gewifs, es steckt etwas Fin-
heitliches in diesen mannigfachen historischen
Phdanomenen. Dies Einheitliche, dies ‘Objekt’
aller Mystik, zeigt sich eben in der Analyse der

81 his early study The Mystical Element of Religion (vol. II, Lon-
don 4th edn. 1961, p. 283 f.; German transl. Religion als Ganzheit,
Diisseldorf, 1948, p. 185.) Baron von Hiigel wrote: Gibt es, genau
gesprochen, eine besonders abgegrenzte, selbstgenigende, mystische Art
der Wirklichkeitserfassung? Bestimmt nicht; und ich glaube, dafi alle
Irrtiimer des Mystizismus [Exklusive Mystik as opposed to true mysti-
cism, which von Higel calls Inklusive Mystik] gerade von der Behauptung
ausgehen, daf die Mystik eine ganz getrennte, vollstdnding selbstandige
Art der menschlichen Erfahrung sei. [Is there, to be precise, such a thing
as a clearly delineated, self-sufficient, purely mystical manner of under-
standing reality? Certainly not; and I think that all the fallacies of mysti-
cism (the ‘ezclusive mystic’ as opposed to true mysticism, called the ‘in-
clusive mystic’ by von Hiigel) proceed from the assertion that mysticism
is a separate and completely autonomous mode of human ezperience.]
[Translators’ note: This is a re-translation of the German translation,
the original English text not being available.] On this see also P. Ne-
uner, Religion zwischen Kirche und Mystik. Friedrich von Higel und der
Modernismus, Frankurt a.M. 1977, p. 49f. Steven T. Katz and the group
of scholars around him have put particular emphasis on the view that
mystical experience is automatically determined by tradition and can-
not be reasonably divorced from the historical, cultural and religious
context. Cp. St. T. Katz (ed.), Mysticism and Philosophical Analysis,
London 1978; St. T. Katz (ed.), Mysticism and Religious Traditions,
Oxford 1983.
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personlichen Erfahrung der Mystiker. Aber es ist
der modernen Zeit vorbehalten geblieben, so etwas
wie eine abstrakte Religion der Mystik iberhaupt
2u erfinden.'®

[I would like ... to stress that ... mysticism as
such, as a phenomenon or philosophical outlook,
just does not exist in the history of philosophy
as a detached and autonomous entity. There is
no such thing as mysticism in itself, but only
the mysticism of something, the mysticism of a
specific religious creed: the mysticism of Chris-
tianity, the mysticism of Islam, the mysticism of
Judaism, etc. Admittedly, these manifold histori-
cal phenomena have something in common. This
common attribute, this ‘object’ of all mysticism
is inanifested in an analysis of the personal expe-
rience of mystics. But it has been left to modern
tiines to contrive something like an abstract reli-
gion of mysticism.)

All the same, it is confusing when the same author else-
where?’ sees “the heterogeneous mystical experience” (“das
amorphe mystische Erlebnis”, p. 29) as having been realized
in various stages and degrees, thus conceding “the endless
possible interpretations of this experience” (“unendliche Deu-
tungsmoglichkeiten dieser Erfahrung”, p. 27), without failing
to notice their unity. Scholem, who is quite willing to accep!
the function and obligatory nature of religious tradition in
the shaping of mystical experience, envisages its ‘unity’ as a
fact above and beyond all its historical manifestations.

Y9G. Scholem, Die Jiidische Mystik in ihren Hauptstrémungen, Zurich
1957, p. 6f.

20G. Scholem, Zur Kabbala ud ihrer Symbolik, Zurich 1960, See also
G. Scholem, ‘Offenbarung und Tradition als religiose Kategorien im Ju-
dentum’, in: Judaica 4, Frankfurt a.M. 1984, pp. 189-228,
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On the other hand, an author such as Robert C. Zaehner?!
insists on a clear-cut distinction. For him mystical experience
is not a ‘heterogeneous experience’, but a spiritual process
differentiated in its mental and substantial structure accord-
ing to religious doctrine, a process that can be classified into
three basic types. He distinguishes between (1) ‘panenhenic’
or ‘nature mysticism’ (as in Rimbaud or Jelleries); (2) ‘monis-
tic mysticism’ (e.g. in the Advaita and in Samkhya-Yoga);
and (3) ‘theistic mysticism’ (in Christianity, and in the Gita
etc.).22

Zaehner’s distinction between monistic and theistic mys-
ticism, and especially his verdict that monistic mysticism is
not in accordance with actual reality, has often been criti-
cized with reference to his religious bias — he was a practis-
ing Catholic. Zaehner’s preconceptions were determined by
the context of a theistic mystical system. This is an example
of how the problems increase, the more conceptual accuracy
and scholarly precision are striven for.

Although the basic distinction necessary between experi-
ence and the interpreted account of this experience has always
been the source of multifarious assessments of mystical expe-
rience by the most varied disciplines, the problems of inter-
pretation multiply when criteria have to be included that are
implied in the scholars’ personal religious convictions. Here
the ideal of truth becomes unattainable, an ideal that sci-
entifically orientated scholars of mysticism try to evade by

21Zaeliner’s major studies on Mysticism are: Inde, Israel, Islam, Reli-
gions mystiques et révélations prophétiques, Paris 1965; Mysticism, Sa-
cred and Profane, An Inquiry into some Varieties of Praeter-natural
Ezperience, Oxford 1957; Concordant Discord, The Interdependence of
Faiths, Oxford 1979; Zen, Drugs, and Mysticism, New York 1973; The
City within the Heart, London 1980.

22For a critical review of Zaehner’s position see N. Simart, ‘Interpreta-
tion and Mystical Experience’, Religious Studies1 (965), pp. 75-87, esp.
p. 76f.
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means of a kind of “mystical relativism”.2> They do so ei-

ther by completely resorting to the medical and psychological
plane of interpretation, or by elaborating with precise philo-
logical tools a mystical system in the context of its written
revelations only. However, the problem of this relativist ap-
proach lies in the fact that a comparative analysis, let us say,
between Christian and Buddhist mysticism, would be point-
less if not exactly impossible, because the very comparabil-
ity of two systems was excluded a priori for methodological
reasons.2? These difficulties aside, I am convinced that a rel-
ative approach is inevitable for a scholarly interpretation of
mystical texts. For what do we have but texts? We do not pos-
sess the experiences, but only the texts -relating them.2> We
must abide by these necessities. So contextuality is a method-
ological must. With the help of a remarkable example Hans
H. Penner has recently demonstrated that such contextuality
must not be confined merely to texts recording individual ex-
periences. If they are to be comprehended, contextuality must
be extended as far as possible, i.e. to include the etymologi-
cal, terminological, historical, social, economic contexts and,
above all, the overall religious setting. As Penner has shown,
it was for this very reason that the most positive intentions
of the Indian mystical way have been misunderstood in the
West, particularly since the caste-system was neglected as a
constituent of asceticism and mysticism.?6 But it is only this

23H.H. Penner, ‘The Mystical Illusion’, Katz (ed.) Mysticism and Re-
ligious Tradition [cp. note 18], pp. 89-116. Also Kurt Ruh opts for a rel-
ativism of an acceptable kind in the study of mystical texts in: ‘Vorbe-
merkungen zu einer neuen Geschichte der abendlindischen Mystik im
Mittelalter’, in: Sitzungsberichte der Bayr. Akad. d. Wiss. 1982, Heft 7,
p. 8ff.

# Penner [see note 23], p. 94.

22Cp. J. Seyppel, ‘Mystik als Grenzphinomen und Existenzial’, in:
J. Sudbrack (ed.), Das Mysterium und die Mystik, Beitrdge zu einer
Theologie der christlichen Gotteserfahrung, Wiirzburg 1974, pp. 111-53.

2% Penner [see note 23], p. 104ff.
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dichotomy that makes us aware of the freedom that asceti-
cism and mystical experience can provide in India.

If one thing follows from these premises, it is surely that
we must go back to mysticism’s historical origins, if we want
to gain even an inkling of what mysticism is or is about. As I
am not remotely in a position to delineate a history of mysti-
cism or merely of occidental mysticism, I would like to follow
this postulate only by tracing the history of the word ‘mys-
ticism’. Then I will return to a more systematic approach —
with undue optimism — by endeavouring to establish the sta-
tus of mystical texts as compared with linguistic procedures
in poetical and philosophical writings. In a final seclion I will
come back to the Christian concept of theologia mystica. My
restricted viewpoint is inevitably occasioned by my cultural
and spiritual background, the Christian faith and its histori-
cal manifestations.

I

Although classical Greek terms are used in the entire domain
of Christian mysticism, the subject does not seem to be a clas-
sical Greek phenomenon at all. There seems to be no clear
evidence of mysticism in the Christian or the Indian sense of
the word before Plotinus.2” The relevant vocabulary consists
of the following group of words: the noun ‘mysticism’ and the
adjective ‘mystical’ (mystikos); the latter refers to the noun
mystes (the initiate), and to mysteria, the process of initia-
tion as a ritual act, and to myein, the ‘act of initiation’ itself,
which must be kept a secret by those to be initiated. There is
no direct link between the Greek mysteries, e.g. that of Eleu-
sis, and Christian mysticism. For in the mysteries the ‘mystic’

2TIn the following I gratefully make use of the suggestions made by W.
Burkert, Mysterien ohne Mystik? Antike Kultur zwischen Unsagbarkeit
und Rhetorik [manuscript], Zurich 1983, p. 1; cp. W. Burkert, Griechis-
che Religion der archaischen und klassischen Epoche, Stuttgart 1977, p.
413fT.
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becomes an epoptes, someone who sees ‘the Holy’ in objective
shape,?® not someone who becomes one with it. Plato became
the mediator between the antique mysteries and (Western)
mysticism in his dialogues Symposion and Phaidros, in which
he combines the ascent of the soul to the most sublime, truly
spiritual vision, with Eros,?® at the same time according con-
siderable space to the language of Eleusis. The absorption of
the metaphorical language taken from the mysteries in the
conception of a spiritual ascent resulted in a model of mys-
tical diction, which was adopted enthusiastically by the Jew
Philo, and whose attraction early Christianity was unable to
resist — an influence first documented in Christian Gnosis
(second century), then in Dionysius, the Areopagite (c. 500).

The fact remains, however, that the words ‘mysticism’
and ‘mystical’ do not appear in the Bible.3° There is no men-
tion of them in the New Testament. In the Old Testament
the word ‘mystes’ does occur, albeit only to dismiss the cults
of the Canaanites.3! The adjective mystikos is used to term
something concerned with the Mysterion, which in turn des-
ignates both a human and an eschatological mystery.32 In the
New Testament the only passage in which the word occurs is
in the Synoptic Gospels, where it refers to God’s gift of grace
to the faithful: “It has been granted to you to know the se-
crets of the kingdom of Heaven.” (Matth. 13, 11; cp. Lk. 8, 10;
Mk. 4, 11) To quote Hans Urs von Balthasar, the following
conclusion can be drawn for the New Testament:

Auf der Koordinate Offenbarungs-Glaube liegt im

2Burkert [sec note 27), pp. 8, 13.

29Burkert, p. 12.

*H.U. von Balthasar, ‘Zur Ortsbestimmung christlicher Mystik’, in:
Pneuma und Institution, Skizzen zur Theologie IV, Einsiedeln 1974, pp.
298-339; esp. p. 298.

31 Wisdom 12, 6 and 8, 4.

*2Cp. Theologisches Warterbuch, 1V, p. 809I[.; F. Stegmiiller, in:
Wahlrheit und Verkiindigung, Munich 1967, p. 599ff.
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Neuen Testament der ganze Ton; die subjektiven
Formen, in denen der entgegennehmende Glaube
auftreten kann, werden zwar einigermaflen unter-
schieden, aber ohne dafi ein Wertakzent darauf
gelegt oder ein psychologisches Interesse daran be-
kundet wird.33

[In the New Testament the whole emphasis is
placed on the axis between revelation and faith;
the subjective forms in which the gift of faith
can appear are differentiated to some extent, but
without any judgement being pronounced or any
psychological interest displayed.]

The Early Fathers and the whole of the Middle Ages very
often used the adjectives mystikos or mysticus in direct se-
mantic derivation from the word mysterion,®! and in doing so
intended not only to introduce a psychological dimension to
religious practice, but also and primarily to oust prophecy —
which, according to the New Testament, had lost its immedi-
ate function after the Saviour’s coming — and subsequently
to replace it with mysticism, thus ushering in a new era in
Christian spirituality.3®

It would go too far to list in detail all the different uses
of the adjective mystikos in this restricted context. Generally
speaking, three uses can be distinguished: a biblical, a litur-

33von Balthasar [see note 30], p. 300.

*On the patristic passages see L. Bouyer, ‘Mystique, Essai sur
['histoire d’un mot’, La Vie spirituelle, Suppl. N 9, 15 May 1949, pp.
3-23; in German in: J. Sudbrack (ed.), Das Mysterium [note 25]: “Mys-
tisch® — Zur Geschichte eines Wortes, pp. 57-75. Cp. more recently in
particular G.W.H. Lampe, A Patristic Greck Lezicon, Oxford, 5th edn.
1978, pp. 891-93; pp. 893-94, where the crucial passages of the patristic
period are most accurately listed.

**H.U. von Balthasar, ‘Besondere Gnadengaben und die zwei Wege
des menschlichen Lebeus’, in: Thomas von Aquin. Summa Theologica,
Latin-German edition, Vol. 23, Heidelberg 1954, p. 375.
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gical and a spiritual one.3¢ All of these three uses have more
to do with the concept of mysticism than is generally thought
today.

Starting with Origen in the first half of the third century,
in biblical exegesis based on the Christian faith, the word
‘mystical’ was used to denote the textual meaning underly-
ing the obvious literal sense and revealing itself to the inquis-
itive reader as the mystery and reality of Christ — living in
the individual parts and the whole body of the Church. Di-
vine Reality unfolds itself in the Gospels in its ‘mystery-like’
‘mystical’ sense, one that can also be called the ‘pneumato-
logical’ or ‘spiritual’, because it is revealed objectively and
subjectively in the Holy Spirit; or, alternatively, the ‘allegor-
ical’ sense, because it marks a transition between the old lit-
eral meaning and the new pneumatological (or christological)
one.%7

The ways leading from this doctrine of the four-fold mean-
ings of scripture to mysticism are multifarious. The monastic
reading of scripture (lectio),38 in particular, and above all the
meditation on the Song of Songs,>® opened up an exception-
ally broad scope for the imagination in which a loving soul
could attain ecstatic union with Christ, her ‘Bridegroom’.

The almost universal monopolization of the word ‘mysti-
cal’ in the liturgy demonstrates the apparently objective na-
ture of this epithet and its continued association with the
holy mysteries.4® It is always “Christ’s living and hidden

%6Cp. Bouyer [note 34).

%7vou Balthasar [note 30], p. 301.

383, Leclercq, Wissenschaft und Gottverlangen, Zur Ménchstheologie
des Mittelalters, Diisseldorf 1963.

3%F. Olly, Hohelied-Studien, Grundziige einer Geschichte der Ho-
heliedauslegung des Abendlandes bis um 1200, Wiesbaden 1958; H.
Riedlinger, Die Makellosigkeit der Kirche in den lateinischen Hohelied-
kommentaren des Mittelalters, Miinster 1958,

*%von Balthasar [note 30], p. 301.
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presence”*! what is meant and intended by the ‘mystical

body’ of the Lord. Later, in a remarkable re-interpretation
of the concept of the corpus mysticum, this was to be the
point of departure of ecclesiology in the Middle Ages.4? Ec-
clesiology was also to be a spiritual dimension which — like
the liturgy — enabled union with God in our specific spiritual
and mystical sense.

The all-important use of the word ‘mystical’ in terms
of a specific “form of immediate, experiential knowledge of
God"43 — a use similarly derived from Origen — is gertainly
based to the extension of the mystical meaning of scripture
to individual experience. “Nobody can grasp scripture who
does not in his innermost soul become one with the realities
it tells us of.”44 In this claim, exegesis is directly transformed
into religious experience. Origen says “that in Jesus Christ
we have ‘the high priest according to Melchisedech’s order,
guide to mystical and ineffable contemplation’.”* By taking
up the concept of theoria, both Origen and, subsequently,
the tradition of early Christianity, assumed a classical Greek
ideal of a way of life that Plotinus had succinctly put as:
“tois pratiotsin hé theoria télos” — “the goal of all activ-
ity is theoria”.*¢ In Christianity, the key word mystike theo-

*!Bouyer, “Mystisch” [note 34], p. 65.

‘2. de Lubac, Corpus Mysticum, Eucharistie und Kirche im Mitte-
lalter, Einsiedeln 1969, p. 69ff.

3Bouyer, “Mystisch” [note 34], p. 68.

“4Commentary on St. John 13, 24; PG 14, 440 C. Quoted in Bouyer
“Mystisch” [note 34], p. 69.

3Bouyer, “Mystisch” [note 34], p. 69.

¢ Enn. 111, 6, 1. Quoted by H.G. Beck, ‘Theoria, Ein byzantinischer
Traum?’, in: Sitzungsberichte der Bayer. Akad.d. Wiss. 1983 Heft 7, p.
5; cp. also F. Boll, ‘Vita contemplativa’ in: F. Boll, Kleine Schriften zur
Sternkunde des Altertums, Leipzing 1950, pp. 303-31; A.J. Festugiére,
Contemplation et vie contemplative selon Platon, Paris 3rd edn. 1967;
H. Rausch, Theoria. Von ihrer sakralen zur philosophischen Bedeutung,
Munich 1982.
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ria was to become generally accepted for mystical experience
and found an equivalent as contemplatio mystica in the Latin
Middle Ages.4”

However, this terminological issue and its appropriate in-
terpretation are of very broad scope. The Christian adap-
tation of the Greek, i.e. Platonic theoria — called by A.J.
Festugiere ‘spiritualité philosophique’® — has become the
cause of very divergent views and opinions. Seen by some as
a Christian lapse, it is considered by others to be a necessary
and inevitable form of intercultural exchange. In all discus-
sions of the matter a certain anxious caution is always felt on
the part of christian speakers, who would often render void
the resulting conflation of ideas.

Nevertheless, it is an irrevocable fact in the history of spir-
ituality that the Platonic concept of theoria has had a power-
ful impact on Christianity, indeed, it has been able to shape
Christian mysticism in the most persistent manner.?® The
origin of this ‘spiritualité philosophique’ in Christianity must
be sought in the school of Alexandria and its representatives
St. Clement and Origen. It is from here that a whole series
of Christian Platonic thinkers have issued: in the East, Eva-
grius Ponticus, St. Gregory of Nyssa, Diadochus of Photike
and Pseudo-Dionysius, the Areopagite; in the West, St. Au-
gustine, Gregory the Great, the Augustinianism of the entire
Middle Ages and the Neoplatonic revival from the twelfth
century onwards.

St. Clement of Alexandria once worded his Christian view

Y7Cp. “Contemplation”, DSAM II (1949-1953), cols. 1643-2193; M.E.
Mason, Active Life and Contemplative Life, A Study of the Concepts
from Plato to the Present, Milwaukee, Wisc. 1961.

48 A.J. Festugitre, L’enfant d’Agrigente suivi de Le Grec et la nature,
Paris 1950, p. 141ft.

‘9A. Louth, The Origins of the Christian Mystical Tradition from
Plato to Denys, Oxford 1981; E. Hoffmann, Platonismus und Mystik im
Altertum, Heidelberg 1935.
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of the theoria in his Stromateis as follows:

We shall understand the method of purification
by confession, and the visionary method by analy-
sis, attaining to the primary intelligence by analy-
sis, beginning at its basic principles. We take away
from the body its natural qualities, removing the
dimension of height, and then that of breadth
and then that of length. The point that remains
is a unit, as it were, having position; if we take
away everything concerned with bodies and the
things called incorporeal, and cast ourselves into
the greatness of Christ, and so advance into the
immeasureable by holiness, we might perhaps at-
tain to the conception of the Almighty, knowing
not what He is but what He is not.

(Stromateis V.11.7)%0

These ideas were expanded by Dionysius, the Areopagite®!
and developed into a mystical theory proper. He must be ac-
corded the title of a father of Christian mysticism, both on
the grounds of his influence,®? and his intellectual stature. He

5°Quote in Louth [note 49], p. 194.

510n Dionysius, the Areopagite see R. Roques, L’univers dionysien,
Structure hiérarchique du monde selon le Pseudo-Denys, Paris 2nd edn.
1983; R. Roques, ‘Probléemes pseudodionysiens’, in: R. Roques, Struc-
tures théologiques, De la gnose a Richard de Saint-Victor, Paris 1962,
pp. 63-240; J. Vanneste, Le Mystére de Dieu, Essai sur lu structure ra-
tionnelle de la doctrine mystique du Pseudo-Denys I’ Arcopagite, Paris
1959; B. Brons, Gott und die Seienden, Untersuchungen zum Verhaltnis
von neuplatonischer Metaphysik und christlicher Tradition bei Diony-
sius Areopagita, Gottingen 1976; M. Schiavone, Neoplatonismo e Chris-
tianesimo nello Pseudo Dionigi, Milan 1963; W. Volker, Kontemplation
und Ekstase bes Pseudo-Dionysil_A_a, Wiesbaden 1958; H.U. von Balthasar,
Herrlichkeit, Eine theologische Asthetik, 11: Facher der Stile, Einsiedeln
1962, pp. 147-214.

52H.F.Dondaine, Le Corpus dionysien de I’université de Paris au XIlle
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is the pivotal mediator introducing Greek thinking with its
formative impact into Christianty. This is witnessed linguis-
tically in his adoption of the diction of the Hellenistic mys-
teries, in terms of content, in his transposition of the biblical
mysteries of salvation into an a-historical context, “timeless-
ness and permanence”.53 The a-temporal theoria becomes the
instrument of “a festive and ecclesiastical realization of the
divine Mysteries in their trans-temporal embodiment.”*4 For
Dionysius, the Areopagite, ‘mystical theology’ is not only the
title of a short treatise, but, in a deeper sense the mean-
ing of all his theological utterances; it does not present ad-
ditional guidelines for those gratified with the gift of spe-
cial grace. Apart from the fact that Dionysius, the Pseudo-
Areopagite, was long mistaken for the Apostle’s convert, it
was his first systematization of the theology of mysticism that
surely explains his lasting appeal and almost boundless and
fecund popularity throughout the Middle Ages. Commented
on by John of Scythopolis (in the sixth century) and by Max-
imus the Confessor (in the seventh century), the writings of
Dionysius became the main source for Eastern Christian the-
ology and mysticism. Translated into Latin time and again
(by Hilduin of St. Denis and John Scotus Eriugena in the
ninth century, by John Sarracenus in the twelfth, by Robert
GrosstesteTBishop of Lincoln, in the thirteenth, by Ambro-
gio Traversari and Marsilio Ficino in the fifteenth), and com-
mented on by the greatest theologians (Hugh of St. Victor,
Albertus Magnus and Thomas Aquinas), the Dionysian trea-
tises exerted a major influence both on the theology and
the mysticism of the Middle Ages.5® From the reception of

siécle, Rome 1953; A. Combes, Jean Gerson, Commentateur dionysien,
Paris 1973; E. von Ivanka, Plato Christianus, Ubernahme und Umgestal-
tung des Platonismus durch die Viter, Einsiedeln 1964, pp. 225-89.

**von Balthasar [note 51], p. 156.

54von Balthasar, p. 156f.

55E. von Ivanka, Dionysius Areopagita, Von den Namen zum Un-
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Dionysius thus originate a literary and theological genre and
the doctrine of man’s union with God that goes back to the
Greek theoria.

Unlike what is often termed mysticism today, Dionysian
mysticism is not the description of paranormal states of con-
sciousness, the gratiae gratis datae,>® in which experiential
and sensual knowledge of .God is effected by man’s union
with Him. Dionysius has a more fundamental approach: striv-
ing for mystical contemplation implies setting out on a path.
The goal of this path is “becoming united with what is be-
yond all being and knowing”, by unknowing. The process is
described as an ecstasy detached from the self, as a radical
effacement of self-awareness, and as an exclusive alertness for
“the sovereign-substantial ray of Divine Darkness”.57

The Christianity preached by Dionysius is ‘mystagogical’,
an initiation, a myesis, which — in conformity with Phaidros
— leads to the “celestial and sublime visio Dei”.58 Aside from
the mystagogy of Proclos, Dionysius refers to Hierotheos, pre-
sumably a mystical teacher, who for him was a model as to
how to experience God. For Dionysius indeed possessed wis-
dom, be it from scripture, be it that he was gratified with
the ‘wind’ of the divine Spirit, so that — and here Dionysius
takes up a quotation from Aristotle familiar in late antiquity
(Frag. 15)%° — he not only studied the Divine, but also ex-
perienced and suffered the same; and from the active com-
passion, sympatheia, with the Divine he attained the gift of
mystical union, and, together with it, the ultimate goal of
mystical initiation — perfection (cp. Div. Nom. 2, 9):%0 Oa

‘nennbaren, Einsiedeln (no date), p. 23.
*6Thomas Aquinas, Summa theol. I-I1 q.iii, a, 4f.; cp. von Balthasar
[note 35], p. 268ft.
*7 Von der mystischen Theologie 1 (ed. by Ivanka [note 55], p. 91).
58Burkert [note 27], p. 28.
59Cp. Beck [note 46), p. 24.
8% Burkert [note 27], p. 19.
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monon mathon, alla kai pathon ta theta. In these words the
elements of both experience and grace are defined as the fun-
damental components underlying all Christian mysticism.!

Quite apart from the fact that the tradition of ‘symboli-
cal theology’, of which, unfortunately, nothing has survived,
should present a kind of positive antithesis to the impor-
tant negative theology, which existentially requires man to
apply a process of abstraction, and which prepares him for
mystical union with God, the process of mystical ‘voiding’
is by no means one that excludes philosophical reflection as
something inappropriate. Discursive thinking is not a faculty
that is suspended by occurrences effected by God, infused
into the soul and affecting the senses. On the contrary, cog-
nitive thought and the subtle conceptual understanding ac-
companying it, are means of spiritual ascent leading to a state
of awareness beyond all logical reasoning or imagining. The
very path leading over what is conceptual becomes a means
of transcending it, of attaining knowledge in which the soul,
entering the Realm of the Invisible and Unthinkable, is em-
braced by Divine Night and through love obtains certainty
as to the Presence of Him, veiled by Darkness.5? The soul
only has awareness of what lies beyond the conceptual while
passing through the conceptual. The conceptual proves inad-
equate to grasp what is beyond it. The very fact that all the
possibilities of understanding the one and only Cause cogni-
tively are listed at the end of the Mystical Theology clearly
demonstrates that all of them were tried and tested. So, ac-
cording to Dionysius, both the negative and the positive the-
ology are resolved in the via eminentiae, objectively in the

811t is a moot point as to whether Luther’s conception of the vita pas-
sivacan be derived from such a formulation by Dionysius. Cp. Chr. Link,
‘Vita passiva, Rechtfertigung als Lebensvorgang’, Evangelische Theolo-
gie 44 (1984) 315-51.

®2Ivanka [note 55], p. 24.



22 Mysticismn in Shaivism and Christianity

“superabundance of God”%3, subjectively, for the person re-
lating it, in a rapturous and effusive mode of speech attribut-
ing God with what he is not and cannot be. Union with God
first involves this kind of negation but ultimately accompa-
nies the movement upwards into the “sovereign-substantial
realm of the Divine”, as Dionysius states at the beginning of
his Mystica Theologia:

But you ...whenever vou strive for mystical con-
templation, leave behind you all the senses and
all the workings of the mind, and all the things
of sensation and the intellect and all things not
existing and existing; and, as far as possible rise
up and seek unknowing, the union which is above
all substance and understanding. So, transcend-
ing beyond your self, free from everything retain-
ing you, you and your entire being will be borne
aloft, away from this worldly existence, to the
sovereign-substantial ray of Divine Darkness.54

This ‘non-cognitive union’ with God, which the soul may re-
ceive as an act of grace, when it ascends to Him ‘unknowing’,
is ultimately motivated by love of God as ‘knowledge that is
beyond all knowing’, and so is not based on any divinity of
the soul itself, but on a fundamental annihilation of the soul’s
own being.%% In this respect Dionysius was able to exert an
authentic Christian influence on the Middle Ages.

Two points in Dionysius’ understanding of mysticism
seem to be important for all of later Christian mysticism.
First, he prepared the literary vessel, the treatise De mys-
tica theologia, in which mystical experience not only found

%3von Balthasar [note 51], p. 209. On Neoplatonic antecedents cp. P.
Crome, Symbol und Unzuldnglichkcit der Sprache: Jamblichos, Plotin,
Porphyrios, Proklos, Munich 1970,

84 Von der mystischen Theologie 1 (ed. by Ivanka [note 55], p. 91).

85Cp. Ivanka [note 52], pp. 281-83.
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narrative expression, but also received its coherent logical
and theoretical structure. Secondly, this formal structuring
of mystical experience on the plane of the ratio provides from
the very outset both a linguistic and a philosophical frame-
work of mystical theology. It is true that Augustine’s reflec-
tions on mystical experience a century before had offered a
model analysis of the psychological side of mystical theology
by proposing a theory of mystical vision,®® but in Dionysius’
mystical theory the accent is shifted from the isolated, psy-
chologically comprehensible spiritual event to the fundamen-
tal question as to how the Christian soul may achieve union
with God at all (a constant eschatological demand). The dis-
cussion on mysticism in subsequent history developed up to
the sixteenth, seventeenth and eighteenth centuries, when the
Theologia mystica had its heyday and became established as a.
(rather short-lived) scholarly discipline,5” and when a conflict
occurred between two not always reconcilable approaches. On
the one hand, there was the view that normal Christian reli-
gious experience culminated in mystical union, on the other,

8Cp. B. Kilin, Die Erkenntnislchre des HI. Augustinus, Diss. Fri-
bourg/Switzerland, Sarnen 1920; E. Hendrikx, Augustins Verhdltnis
zur Mystik, Eine patristische Untersuchung, Wiirzburg 1936; H.U. von
Balthasar/M.E. Korger, Aurelius Augustinus, Psychologie und Mystik,
De Gencsi ad.Litteram 12, Einsiedeln 1960; M.E. Korge, ‘Grundprob-
leme der augustinischen Erkenntnislehre erliutert am Beispiel von ‘De
genesi ad litteram XII', Recherches Augustiniennes 2 (1962), pp. 33-57;
L. Wittmann, Ascensus, Der Aufsticg zur Transzendenz in der Mcta-
physik Augustins, Munich 1980; see also relevant essays in “Augustinus
Magister”, 3 vols, Paris n.d.; K. Rahner, Visionen und Prophezeiungen,
Basle 3rd edn. 1958.

8"M.de Certeau, ‘Mystique au XVlle siécle; le probleéme du langage
mystique”, in: L[’homme devant Dieu, Mélanges offerts au pére H. de
Lubac, Du moyen dge au siécle des lumiéres, Paris 1964, pp. 267-91; M.
de Certeau, L’absence de I’ histoire, Paris 1973; M. de Certeau, Politica
e mistica, Questioni di storia religiosa, Milan 1975; M. de Certeau, La
fable mystique, XVIe-XVlle siécle, Paris 1982; R. Spaemann, Reflezion
und Spontaneitat, Studien dber Fénelon, Stuttgart 1963.
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the attitude that, in a more precise sense, it was the para-
normal and charismatic phenomena that elevated a normal
Christian life to the level of mystical experience.®® This is
where the controversy arises as to whether Augustine was a
mystic or not, or the question stemming from Spanish mys-
ticism as to the nature of actively ‘acquired’ and passively
‘infused’ contemplation.%®

In terms of Christian doctrine, these issues will have to
be qualified by referring to the duties of obedience and pre-
paredness that must be fulfilled by believing Christians. Ex-
perience in an isolated sense of the word must be accorded
less significance in view of the basic obligations, although the
Bible grants the faithful the freedom that “they should seek
the Lord, if haply they might feel after him, and find him.”
(Acts 17, 27)7°

II

In the introduction I have referred to the strong interest dis-
played in mysticism by different branches of the humanities
and sciences. I ask myself the question as to whether these
affinities do not conceal a hitherto unrecognized potential as
regards how to approach an understanding of religious expe-
rience. So in the following I would like at least to outline the

%80n the discussion of this issue among scholars in mysticism see
F.D. Maa8, it Mystik im Gesprach, Materialien zur Mystik-Diskussion
in der kath. und evangelischen Theologie Deutschlands nach dem er-
sten Weltkrieg, Wiirzburg 1972, pp. 83ff.; E. Salmann, Gnadenerfahrung
im Gebet, Zur Theorie der Mystik bei A. Stolz und A. Mager, Diss.
Miinster/W. 1979; von Balthasar [note 30], pp. 313-20.

% Maximilian Sandaei, it Theologia Mystica Clavis, Cologne 1640, p.
156; R. Dalbiez, 'La controverse de la Contemplation acquise,’ in: Tech-
nique et contemplation, Etudes Carmélitaines, Paris 1949, pp. 81-145;
von Balthasar, ‘Christliche “Mystik” heute’, in: J.Kotschner (ed.), Der
Weg zum Quell, Tcresa von Avila 1582-1982, Diisseldorf 1982, pp. 11-52,
esp. p. 25.

°Cp. von Balthasar [note 30], p. 319f.
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possibilities philosophy and poetry have at their disposal to
render mystical experience intelligible.

1. The history of philosophy blatantly shows that phi-
losophy has both a hard and easy task with mysticism. All
too facile an approach has been taken by that kind of phi-
losophy, which, without availing itself of the possiblities of
accurate definition germane to it, lumps in sheer monotony
all of mysticism together in the umbrella term ‘Mystizismus’,
and disparages it as ‘weird’, ‘obscure’, ‘confused’, ‘subjective’,
‘anti-rational’, ‘mysterious’, ‘backward’, ‘idiosyncratic’, ‘mor-
bid’, ‘degenerate’ and ‘decadent’.” The eighteenth and nin-
teenth centuries in particular outdid themselves in this kind
of aversion. Let me mention only Kant, Schopenhauer, Feuer-
bach, Marx, Diihring, and Nietzsche. Nonetheless, there is a
large number of eminent modern philosophers who view mys-
ticism in a much more differentiated manner. Amongst many
others, reference should be made to E. von Hartmann, R. Eu-
cken, F. Mauthner, G. Landauer, E. Cassirer, H. Leisegang,
E. Troeltsch, M. Scheler, K. Jaspers, M. Heidegger, E. Bloch,
L. Wittgenstein, Baumgardt, H. Bergson and a whole series
of Catholic thinkers and religious philosophers.

One fact must be established. All philosophy deriving
from Platonism and Neoplatonism, and medieval Christian
philosophy in particular, has always discussed the question
of the possibility and authenticity of man’s union with God
in infinitely varied manners. Mystical experience — in its

"'Cp. Historisches Warterbuch der Philosophie6, Stuttgart 1984, cols.
273ff. On the relationship between philosophy and mysticism see note 18
above. See also G. Kriiger, Religiose und profane Welterfahrung, Frank-
furt a.M. 1973; Th.H. Hughes, The Philosophic Basis of Mysticism, Edin-
burgh 1937; W. Allen, The Timeless Moment, London n.d.; W.T. Stace,
Mpysticism and Philosophy, London 1961; L. Kolakowski, Falls es keinen
Gott gibt, Munich 1982, pp. 89-138; [. Trethowan, The Absolute Atone-
ment, London 1971, pp. 227-86.
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classic definition cognitio Dei ezperimentalis’ — strives for
nothing less than this union. The problem is that philoso-
phy and mysticism are viewed separately for the reason that
mystical experience is often improperly equated with personal
spiritual phenomena. As we have seen, we encounter mystical
experience, if we encounter it at all, in the form of language,
i.e. mystology. In language such a private experience can be
conveyed — and this is frequently the case. However, an iso-
lated experience in the mystical text is often explored beyond
its setting — the grace-given union between man and God
as removed from any psychological or narrative dimension.
This process results in mystical theology proper, which by no
means eschews philosophical argument; on the contrary, it
develops it up to the utmost borderline, as it focuses on the
meta-rational or trans-intellectual union between man and
God as the solution to this paradox. A concept of mysticisin
such as proposed by Rudolf Otto” is, of course, inadequate
for such purposes. Speaking of the ‘irrational’ in the context
of the most illuminating experiences man can have, is obscu-
rantist and prohibitory.

What is meant can be shown most clearly in the example

2Thomas Aquinas, Summa theol. 1I-1I, q.97, a.2; see F.D. Joret, Die
mystische Beschauung nach dem hl. Thomas von Aquin, Dilmen/W.
1931, p. 146; on the formula and its reception see A.M. Haas, ‘Die Prob-
lematik von Sprache und Erfahrung in der deutschen Mystik’, in: Grund-
Jragen der Mystik, Einsiedeln 1974, pp. 73-104, esp. p. 75, note 1 and p.
93, note 45.

"3R. Otto, Das Heilige, Uber das Irrationale in der ldee des Gottlichen
und sein Verhaltnis zum Rationalen, Munich 26th to 28th edns. 1947;
R. Otto, Aufsdtze das Numinose betreffend, 1/11, Gotha 4th edn. 1929;
R. Otto, Westostliche Mystik, Vergleich und Unterscheidung zur We-
sensdeutung, Munich 3rd edn 1971. This critical comment in no way
detracts from Otto’s achievements in establishing a typology of mys-
ticism. H.Bremond, L’inquiétude religieuse, 1: Aubes et lendemains de
Conversion, Paris 6th edn. 1919, p. 129f. already vehemently criticized
the concept of ‘the irrational’ as a category to denote the * Mystical’.
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of Meister Eckhart. It is once again he who is at the forefront
of discussion, after recent years have underlined his histori-
cal impact on Dominican theology in the fourteenth century.
The philosopher in Meister Eckhart comes to the fore, when,
with rigorous philosophical arguments, he endeavours to ex-
pound the self-constitution of human consciousness in the
light of the divine Logos, i.e. the Birth of God.™ To begin
with, it must be conceded that Eckhart scholars of all people
have erroneously, and sometimes distortingly, employed the
word ‘mysticism’ in interpreting Eckhart. Eckhart was one
of the most consistent opponents of all-too-rampant vision-
ary mysticism.”> That is not to say that the word ‘mysti-
cism’ is completely inapplicable to him. Quite the opposite,
I am convinced that it is indispensable to an understanding
of the master. But the mistake must not be made of wanting
to find Meister Eckhart’s philosophy and mysticism neatly
stacked beside each other. The opposite is the case: “At the
core of the intellectual problem he [Eckhart] places a mystical
exigency.”’® Even for an advocate of the strictly philosoph-

™K. Flasch, ‘Die Intention Meister Eckharts’, in Rottges/B.
Scheer/J.Simon (eds), Sprache und Begriff. Festschrift fiur B. Liebrucks,
Meisenheim a. Glan 1974, pp. 292-318, quotation p. 317. See also by the
same, ‘Kennt die mittelalterliche Philosophie die konstitutive Funktion
des menschlichen Denkens? Eine Untersuchung zu Dietrich von Freiberg’,
Kant Studien 63 (1972) 182-206, esp. p. 206. Whether Eckhart was a
mystic or not is still a controversial issue, as is clearly shown by the
articles and discussions in Alois M. Haas, Gottleiden, Gottlicben, see
footnote 1.

" Eckhart, Lateinische Werke 11, 109, 10-15. Cp. A.M. Haas, ‘Traum
und Traumvision in.der deutschen Mystik’, in: Gottleiden, Gottlicben,
pp- 109-26; O. Langer, ‘Enteignete Existenz und mystische Erfahrung,
Zu Meister Eckharts Auseinandersetzung mit der Frauenmystik seiner
Zeit’, in: K.O. Seidel (ed.), So predigent eteliche, Beitrdge zur deutschen
und nicderldndischen Predigt im Mittelalter, Goppingen 1982, pp. 49-96,
esp. p. T0ff.

"¢on peut dire que ..., les oppositions qui apparaissent entre le
thomisme et les formulations métaphysiques de maitre Eckhart sont
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ical approach it is true that the much-worn name of mysti-
cism points to something that is fundamentally correct. In
his philosophical understanding of Christianity, in his critical
amendment of the Neoplatonic metaphysics of the One and
the Nous, Eckhart does not shrink from drawing the con-
clusion that whoever thinks the infinite oneness cannot be
thought of outside it.”” Moreover, for Eckhart this oneness
is by no means purely speculative, but can be experienced.
This is something he expresses, partly polemically, partly in
missionary zeal, in his German sermons, albeit in a context
completely alien to that of the history of philosophy. Hence
the influence of the mysticism of the Beguines and the Ger-
man convents on him, and its relevance for practical life, must
not be underrated, nor should his cura monialium, which is
well attested in history. If Eckhart can be called a philoso-
pher, then primarily in the old monastic sense of the word,
in which the quest for a felicitous life was not divorced from
the vita activa. But then the question must be asked whether
his primary concern was with a philosophical establishment
of “the self-constitution of human consciousness”,’® or rather
with tracing human consciousness back to its divine origin.
Preaching in Paris on the feast of St. Augustine, Eckhart at
any rate testifies to a profound knowledge of the significance
of the powers of cognition and of the intellect. Endowed with
the gift of Grace, they are able to become sapida scientia,
sapientia, so that man gains “a foretaste of divine sweetness”

presque toujours dues a l’insertion, au coeur méme du probléme intel-
lectuel, d’une exigence mystique qui est d’un autre ordre.” M. de Gandil-
lac, Maitre Eckhart, Traités et sermons, Paris 1942, p. 14; see also E. zum
Brunn/A. de Libera, Maitre Eckhart, Métaphysique du verbe et théologie
négative, Paris 1984, p. 26ff.

" Flasch, Die Intention[note 74], p. 301; B. Mojsisch, Meister Eckhart,
Analogie, Univozitat und Einheit, Hamburg 1983.

"™ Cp. the theses put forward by Flasch [note 74].
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in eztasi mentis.”® The entire ascetic burden of abstraction
including ‘abegescheidenheit’ [detachment] is laid on cogni-
tion, so that the philosophical process itself becomes the in-
strument of union with God.

Viewed historically, the relationship between philosophy
and mysticism has often been a series of misunderstand-
ings once the dissociation of theory and practice had be-
come an established fact, and it had become wishful think-
ing to change it. All the same, there are a few bright spots
where the original unity of both approaches can be glimpsed;
I am thinking of Plato’s Seventh Epistle, of the Neoplatonists
Plotinus,%° Proclus,®! and Prophyry. I would like to quote a
philosopher who elsewhere expressed no approval of mysti-
cism, although he owed much to it: Friedrich Nietzsche. Ac-
cording to him, philosophy is informed by an experience epit-
omized in the assertion: ‘All is one’. This sentence “has its
origins in a mystical intuition, [a sentence] we find with all
the philosophers together with recurrent attempts to express
it better and better” .32

2. Whereas philosophy can be integrated in mysticism in
terms of its endeavour for an absolute discourse, focussing
on the principia and prima philosophia of everything, poetic
language can be incorporated even more easily, as the mysti-
cal discourse aims at mystagogy, a process of communication

"®Eckhart, Lateinische Werke V, 94, 11mF., n. 6. Cp. zum Brunn/de
Libera [note 76], p. 28.

803, Trouillard,La purification plotinienne, Paris 1955; J. Trouillard,
La procession plotinienne, Paris 1955; M. de Gandillac, La sagesse de
Plotin, Paris 1966; P. Hodot, Plotin ou simplicité du regard, Paris 1973.

81W. Beierwaltes, Proklos, Grundziige seiner Metaphysik, Frankfurt a.
M. 2nd edn. 1979; J. Trouillard, L’Un et I’dme selon Proclos, Paris 1972;
J. Trouillard, La mystagogie de Proclos, Paris 1982.

825chlechta, Werke 111, p. 361. On the tradition see W. Beierwaltes,
Denken des Einen, Studien zur neuplatonischen Philosophie und ihrer
Wirkungsgeschichte, Frankfurt a.M. 1984.
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diametrically opposed to the commandment of silence under-
lying the original meaning of the word ‘mysticism’. But this
is only one aspect enabling comparison between the poetic
and the mystical experience.®3 Just as poetry in its purest lo-
cutions evinces a tendency to efface its communicative signa-
tures and withdraw to the liminal position of a ‘poésie pure’,
mystological utterances also manifest and articulate a down-
ward progress towards the ultimately ineffable; a progress
determined by the acute awareness of their incommensura-
bility with what is to be said. It is not necessary to exagger-
ate the affinity of both modes of speech into a hierarchical
subordination of poetry to mysticism, as attempted*by Henri
Bremond in his well-known discussion of the ‘Poésie pure’ in
1926. For him, it is an established fact “that poetic activity
is a natural and profane replica of mystical activity ...it is
a diffuse and ponderous replica, full of gaps and blanks, so
that the poet is ultimately only the shadow of a mystic, only
a foundered mystic”.84 The ontological status of both modes
of experience is surely different.®> And yet, at the culmination
of his revelations, the mystic knows no other linguistic means
than poetic expression, particularly when the Mihi adhaerere
Deo bonum est®® is uttered in the form of eulogy or ecstatic
jubilus.3” Mechthild of Magdeburg provides many examples
of a unique command of the most fervent mystical language
and incorporates all the poetic structures imaginable.

830n the, following discussion see my reflections in: A.M. Haas,
Sermo mysticus, Studien zu Theologie und Sprache der deutschen Mys-
tik, Freiburg i. Ue. 1979, pp. 19ff, 76ft.

84H. Bremond, Mystik und Poesie, Freiburg i.Br. 1929, p. 213.

85H. Halbfas, ‘Die Vermittlung mystischer Erfahrung’, in: H. Cancik
[note 5], pp. 132-45, esp. p. 135ff.

8¢ psalm 72 (73), 28. Cp. S.D. Sfriso, Adhaerere Deo. L’unione con Dio,
Filologia e storia di una locuzione biblica, Brescia 1980; J. et Maritain,
Situation de la poésie, Paris 2nd edn. 1964, p. 35.

87H. Grundmann, ‘Jubel’, in: H. Grundmann, Ausgewdhlte Aufsdtze,
Teil 3: Bildung und Sprache, Stuttgart 1978, pp. 130-62.
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An explanation will have to be found for why Christian
mysticism employs both linguistic modes of the unspeakable
and means of effusive expression. With other religions Chris-
tianity shares the notion of God’s ‘ineffability’, as well as that
of union with Him. This ineffability is the product of religious
reflexion on the Absolute. On the other hand, in Christian
doctrine the ineffable God is Himself Logos, the One who, to
use Eckhart’s words, has Himself become the word (“selber
gewortet”).88 Apart from the apophatic forms of expression
and the themes of deprivation and desire accompanying it,
we also encounter in Christianity the main current of cat-
aphatic and symbolical, rhetorical and allegorical modes of
speech.®9 Let mention be made only of the erotic imagery of
union that has shocked many prude readers. The accounts
of human experience, such as presented in scripture in their
mystical-allegorical meanings are not mysteries inaccessible
to the mystic, but models encouraging him to speak untram-
melled, because these accounts testify to the ‘omnipotence of
God’, whose word always antecedes man’s.%

As regards the distinction made by Irene Behn®! and Wal-
ter Haug®? between the ‘mystical text’ (=mysticism, i.e. a

88 Eckhart, Deutsche Werke 1, 66, 3.

%9E. Biser, Theologische Sprachtheorie und Hermeneutik, Munich 1970;
E. Biser, Religiose Sprachbarrieren, Aufbau einer Logaporetik,

Munich 1980.

% For a profound vindication of ‘bridal mysticism’ as a phenomenon
of incarnation see von Balthasar [note 69), p. 46ff. ’

911, Belm, Spanische Mystik, Disseldorf 1957, p. 8, distinguishes “be-
tween mysticism, i.e. the experience itself, and mystology (or mysto-
graphy), i.e. the reflection on, and speaking or writing about mystical
experience within the framework of specific categories (which may, but
need not necessarily, be based on actual experience) ... In addition, Behn
discerns the concept of mystagogy, defined as the theoretical and practi-
cal guidance towards mystical experience, conducted by those who have
been gratified with it.” (von Balthasar [note 30], p. 307).

92Gee Haug’s essay in: K. Ruh, Abendldndische Mystik im Mittelalter,
Stuttgart 1986, p. 494ff. An extensive philosophical basis for Haug’s
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verbal structure in which no differentiation seems possible
between the experience itself and concurrent speech voic-
ing it), and ‘texts on mysticism’ (mystology, mystical the-
ology), I consider such a division necessary and meaningful
as a method, but would ultimately like to qualify it, as I
suspect that a highly gifted poet might well manage to con-
struct a mystical text so that it would be indistinguishable
from genuine mystical ones. On the other hand, Spanish mys-
tics have a preference for couching their lyrical verse, often
indiscernible from profane love poetry, in a language rich in
scholastic connotations. In this context the question will have
to be asked as to where, within the linguistic framework, the
authentic mystical experience can be found. The answer is
presumably in a combination of both forms of literary expres-
sion [i.e. mysticism as defined above, and mystology/mystical
theology]. Even so, I gladly concede that the endless output
of mystical theologies, particularly by the Carmelites in the
sixteenth and seventeenth centuries,®® is a source of sheer
frustration. But I must qualify this sentiment by saying that
Teresa of Avila did not tire of having her mystical experiences
examined and confirmed by mediocre mystical theologies.4

Irrespective of how systematic thinking may define the
relationship between poetic and mystical speech, either as
an analogous one, according to which poetical speech is on
a level with mystical language in creating linguistic patterns
for human emotions and sensibilities, or as a hierarchical re-

analysis may be seen in D. Licciardo, De la analogia en el conocimiento
de Dios por la ezperiencia mistica, Zurich 1965.

3 Jose de la Cruz, Historia de la Literatura mistica en Espana, Burgos
1961; ‘De Contemplatione in schola teresiana’, Ephemerides Carmeliticae
13 (1962); Melquiades Andres Martin, Los Recogidos, Nueva vision de la
mistica espanola (1500-1700), Madrid 1976.

9‘I" de Ros, Un maitre de Sainte Thérése: Le pére Francois d’Osuna,.
Parls 1936; F. de Ros, Un inspirateur de Sainte Thérése: Le frére
Bernardin de Laredo, Paris 1948.
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lationship in which the mystical discourse should epitomize
the ultimate fulfilment of poetic expression, because it incor-
porates poetry’s most profound natural intentions, I think
that in this context we would adhere to the mutual transfer
of linguistic patterns between poetry and mysticism. These
insights entail that philology — provided it remain intellectu-
ally flexible enough and avoid overly dogmatic philosophical
or doctrinal concepts of mysticism — may with certain jus-
tification also regard mysticism as the legitimate subject of
its scholarly attention. In my view, philology especially has
the asset of being able to focus on the object of its research
without major ideological bias, i.e. it can focus on its linguis-
tic structure and concrete entity. Moreover, the philological
approach to the study of mysticism seems to me to be the
ideal one, not least for enabling a comparative analysis be-
tween mystical systems of different religious provenance. This
is not because such a comparison should aim at syncretism,
but quite the opposite, because, from a philological point
of view, the differences between variegated mystical systems
become particularly pronounced as long as the context of lin-
guistic tradition is not neglected.

III

The question “what is mysticism” can surely be answered
only after considering, first, mysticism’s infinitely varied man-
ifestations in the course of history and in different religions,
and, secondly, the perhaps even more variegated interpre-
tations with which these manifestations have been regarded
from the most diverse angles.® In practical terms this means
that the individual historical variants of mysticism should

95 For this reason the aspect of religious history seems to me to be vital
in the research of mystical experience. Cp. the early study by F. Heiler,
Die Bedeutung der Mystik fir die Weltreligionen, Munich 1919. The
differences in mentality between East and West cannot be grasped with-
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have priority in mystical scholarship and that the question as
to the essence of mysticism should, on principle, be answered
only in relation to the relevant mystical system. Nevertheless,
it is possible to discern models of mystical phenomena, i.e. a
kind of typology, whose innate disparities should not disguise
the features they share. Within the Christian tradition I see
this common denominator in the idea that mystical experi-
ence seeks its ultimate goal in the act of unio, the cognitive
and loving union of man and God. Yet, the intensity of such
an unio mystica does not provide a yardstick to measure the
degree of perfection attained by the mystic. So the experience
of union also necessitates alienation from God. Paradoxically,
it involves experience of the Divine by experiencing Divine
Absence.%

Let us endeavour to define mysticism from man’s sub-
jective perspective and propose the following thesis. Mysti-
cal experience is both a growth in knowledge and in love
between man and God. Pivoting on the holy mysteries and

out taking the different basic attitudes to mysticism into account. Cp.
the seminal study by J.A. Cuttat, Asiatische Gottheit — Christlicher
Gott, Die Spiritualitdt beider Hemisphdren, Einsiedeln n.d.; J.A. Cut-
tat, Begegnung der Religionen, Einsiedeln 1956; J. Sudbrack, Heraus-
gefordert zur Meditation, Christliche Erfahrung im Gesprdach mit dem
Osten, Freiburg i.Br. 1977,

9 This means that the apophasis relating to God — si comprehendis,
non est Deus (Augustine!) — also has an impact on man, experienced
as an immense increase in the agony of spiritual suffering. Mystical ex-
periences of hell, the resignatio ad infernum, or the “gotzvroemdunge”
of Mechthild of Magdeburg belong here. Cp. Sandaeus [note 69], pp.
311-19; J. Sudbrack, Abwesenheit Gottes, Zurich 1971. It is this point
that provokes Protestant criticism of mysticism. The process of mystical
annihilation is exposed (and thus seen relatively) as a ‘human’ device
striving to possess God in a non-historical way. Cp. R. Bultmann, The-
ologische Enzyklopddie, ed. by E. Jiingel/K.W. Miiller, Tiibingen 1984,
pp. 115-29. Although there is no doubt that some Promethean elements
can be traced in mysticism, they are at the same time eliminated in
mystical experience.
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elusive to expression, it is ultimately inexpressible, encoun-
tered by man as a grace-given bestowed union with God and
attained without any conscious effort (even though the ele-
ment of distance to God, the regio dissimilitudinis,®” is expe-
rienced as a corollary). But this would lead us right into the
field of the different modes of experiencing union. They allow
us to speak about the variant forms of mystical experience.
The two basic tendencies discerned by Christian mysticism
permit us to talk with Heraclitus of “ways ascending” and
“ways descending”®®, or anabatic and katabatic mysticism.
This differentiation seems fundamental since it reveals all the
problems of a structured progress to perfection. Neoplatonic
Christian mysticism follows both the schemes of ascent and
descent, whereas perhaps even as early as Bernard of Clair-
vaux, or, at the very latest, from the Dominican mysticism
of the fourteenth century onwards, an independent katabatic
mystical tradition has developed, which chooses as metaphors
the valley of humility, or, ultimately, the abyss of the soul, in-
stead of the mons contemplationis. It is striking that women
such as Mechthild of Magdeburg display a preference for the
imagery of descent and falling. Here it is a moot point as to
whether katabatic mysticism does not render God’s coming
into the world more appropriately than anabatic mysticism.%®

In Christianity (e.g. the different religious attitudes of the
Franciscans and Dominicans), a major role is played by the
distinction between a more speculative and a more affective

97Cf. M. Schmidt, ‘Regio dissimilitudinis, Ein Grundbegriff mit-
telhochdeutscher Prosa im Lichte seiner lateinischen Bedeutungs-
geschichte’, Freiburger Zs. f. Phil. u. Theol. 15 (1968), pp. 63-108.

%8See the still appealing and by no means outdated article by K.
Goldammer, ‘Wege aufwirts und Wege abwairts’, Eine heilige Kirche
22 (1940), 25-57.

#9Cp. H.U. von Balthasar’s indefatigable plea [notes 30, 1, 69] for an
incarnational concept of mysticism that does not avoid an incorporation
in physical realities.
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mysticism (cherubic and seraphic mysticism).!®® Whereas
the speculative tradition is averse to visions and sensational
spiritual phenomena, the affective tradition is more suscep-
tible to such praeternatural occurrences (e.g. St. Francis’
stigmata).!®! The two types can likewise be termed mysti-
cism of the Divine Essence (‘ Wesensmystik’), and mysticism
of Love. Another form of mystical experience surfacing, as
it were, recurrently and independently in all Christian tra-
ditions is ‘nuptial mysticism’ (‘ Brautmystik’), in which man
and God meet on the personal level, as bride and bridegroom.
This erotic mysticism in the shape of the ‘sacred marriage’
is so precious because it vividly conveys the specifically per-
sonal dimension germane to the meeting between God and
man.!0?

19°Cp. Jo. Scheffler (Angelus Silesius), Der cherubinische Wanders-
mann, Critical edition, ed. by L. Gnadinger, Stuttgart 1984.

1010, Schmucki, De sancti Francisci Assisiensis stigmatum susceptione,
Collectanea Franciscana 33 (1963), pp. 210-26, 392-422; 34 (1964), pp.
5-62; 241-338; W.Jacobi, Die Stigmatisierten, Beitrage zur Psychologie
der Mystik, Munich 1923; J.M. Hochst, Von Franziskus zu Pater Pio und
Teresa Neumann, Eine Geschichte der Stigmatisierten, Stein a. Rhein
3rd edn. 1974; H. Thurston, Die korperlichen Begleiterscheinungen der
Mystik, Lucerne 1956; J. Lhermitte, Echte und falsche Mystiker, Lucerne
1953.

102¢ Bridal mysticism’ is characterized not only by including the sphere
of the body, but much more so, by emphasizing the personal dimension.
This explains its unique dignity. Nuptial mysticism has both a social
and an ecclesiastical dimension, not only by virtue of its origin — the
mystical experience corresponding to that of the Song of Songs — but
also in essence. So an important criterion of the authenticity of Christian
mysticism is not only its external, but also its internal ecclesiastical
attitude: “The individual Christian can only be the ‘bride of Christ’ as
an anima ecclesiastica, as a soul desiring to be nothing but the church,
the community of all Christians.” (von Balthasar [note 69], p. 50)



SOURCE OF ALL BLISS

Mysticism of Saiva Siddhanta and an
Insight into its Samnyasa Tradition

Swami Nityananda Giri
Introduction

This presentation is offered invoking the grace of a great sage
of recent times, Sadguru Gnanananda, the guru of Swami Ab-
hishiktananda. Gnanananda lived at the peak of mystic expe-
rience, where all schools of thought are reconciled and tran-
scended. He seemed to represent to every seeker his own faith.
He was a master of both Saiva Siddhanta and Vedanta lore
and quoted profusely from the texts of both traditions. He
emphasized the importance of eschewing philosophical dis-
putation and going beyond discursive thinking.
Swami Abhishiktananda asks him:

“What is Swamiji’s position concerning Reality?
Is it dvaita or advaita? When all is said and done,
does any difference remain between God and crea-
tures? For instance, is it possible for man to enjoy
God and eternally partake of the joy? Or, is there
finally, beyond everything, only being non-dual
(advaita) and indivisible in unlimited fullness?”

“What is the use of such a question?” replied Sri
Gnanananda quickly. “The answer is within you.
Seek it in the depths of your being. Devote your-
self to dhyana, meditation beyond all forms, and
the solution will be given to you”.!

'Swami Abhishiktananda, Guru and Disciple, SPCK London, 1974,
pp. 24-25.
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It is an experience which cannot be labelled. “Then why are
you so determined at all costs to find a name for that which
is by very definition stripped of every possibility of being
named?” Gnanananda exclaims elsewhere.?

Like Sadguru Gnanananda, Bhagavan Sri Ramana also
did not see much difference between Siddhanta and Vedanta.
According to him, Siddhanta is a- philosophy of devotion and
grace and at the end of acts of devotion and meditation, one
attains para-bhakti when, having completely overcome the
attachment as ‘mine’ to all things except God, he revels in
the Bliss of Supreme Love and service of the Lord (irai-pani-
nitral). Vedanta with its path of knowledge as self-enquiry
leads one “to know the truth that the ‘I’ is not different from
the Lord (/svara) and to be free from the feeling of being
the doer (kartrtva ahamkara). Whatever the means, the de-
struction of the sense of ‘I’ and ‘mine’ is the goal and as
these are interdependent, the destruction of either of them
causes the destruction of the other, and the state of silence
beyond thought and word is achieved. The end of the paths
of devotion and knowledge is one and the same.”3

In India, the various schools of philosophy are derived not
from speculation but from the direct experience of men of
God. The mystic experiences Reality in different ways. Mov-
ing in his own unlimited spiritual freedom, the liberated sage
spontaneously records the glimpses of his experience with-
out caring for consistency. Thus we have various insights into
Reality depending upon different moods of the mystic. They
are reduced to the philosophical concepts of various schools
of philosophy which suit the different aptitudes of the seekers.
Such concepts in turn together with the psalms and songs of

2Swami Abhishiktananda, Guru and Disciple, SPCK London, 1974,
p. 89.

3 Bhagavan Ramana Maharshi, The Collected Works of, Ed. by Arthur
Osborne, Sri Ramanasramam, 1979, pp. 51-52.
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the Saints, which are spontaneous outpourings bearing the
indelible stamp of their mystic experience and constitute the
source as also the reference, take us back to their ineffable
experience which defies categorization.

All these spiritual exercises consisting of study of scrip-
tures of the various traditions and of reflection are at best to
cultivate our minds. The Divine chooses to reveal Itself in Its
own way at Its own time to the person chosen by It, when he
is therefore drawn to It in rapturous love.*

With these words of introduction, it is proposed to make a
few reflections on some concepts of Saiva Siddhanta, particu-
larly with reference to the self’s transcendent experience still
retaining the trace of its individuality. Dr Ranade refers to
this as asymptotic approximation to Reality. The hyperbole
never meets the asymptote but goes on approaching it contin-
ually and meets it at Infinity. So too the mystic’s experience
is a continuous, ever-growing, intuitive and super-sensuous
one, almost but not total merging in God.®

Attention is also drawn to the place of samnydsa in this
tradition and how it is the result of the most powerful descent
of grace. Such samnyasa as in the case of Saint Tayumanavar,
leads one beyond all concepts to. the transcendental experi-
ence of silence.

Saivajté‘philosophy covers the entire spectrum of Hindu
thought. While in all its forms, it deals with three padarthas
(categories) viz. pati (God), pasu (self or soul) and pdsa
(bonds that fetter the soul), in the reality attributed to thirty
six tattvas (principles) and in the independence assigned to
souls and matter, it varies from the idealistic monism of Kash-
mir Saivism at one end to the pluralistic (in the sense of non-
absolutistic) realism of Saiva Siddhanta at the other, thus

4 Katha Upanisad 11.23.
SR.D. Ranade, The Bhagavad Gita as a Philosophy of God-realisation,
Bharatiya Vidya Bhavan, 1982, pp. 63-64.
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providing a wide range of philosophical perspectives. In all
the forms of Saivism we find the insistence on knowledge as
essential to salvation and as the prime cause thereof, a typical
characteristic of the best Hindu thought.®

Saiva Siddhanta conceives Reality in three ultimate irre-
ducible modes — pati, pasu and pasa. Though all the three
are equally ultimate and eternal, pasu and pasa are depen-
dent or finite existences and pati is an independent Infinite
Being. Their otherness is only affirmed in an existential sense,
as also is their essential relatedness. Pati (God) is the Infinite
and unlimited, the very Source and Ground of Befﬁg. As the
transcendent Reality, pati is called Siva.”

God is the Supreme Reality, at once the Absolute of Phi-
losophy and the Supreme Personality, embodying every per-
fection, which compels adoration. He is the Supreme Spirit
of Intelligence, Lord Siva. There is none to equal or excel
him. Eight are the attributes of Siva: Self-existence, purity,
self-knowledge, omniscience, freedom from mala (defilement),
boundless benevolence, omnipotence and Bliss. ‘Siva’ means
the Auspicious, the Source of all Bliss.

“Although pati is the transcendent Spirit, He is at the
same time immanent in the conditions of finite life and exis-
tence, constitutive of man’s bondage. As immanent in them,
pati is the Redeemer of man from the limiting conditions of
bondage.”® “The name ‘Hara’ indicates the redemptive na-
ture of God. He removes all the impurities of the soul and
redeems it from samsara (transmigration).”®

8Cp. S.S. Suryanarayana Sastri, “The Philosophy of Saivism”, The
Cultural Heritage of India, Vol. I1. Sri Ramakrishna Mission Institute of
Culture, Calcutta, 1969, p. 387.

7K. Sivaraman, Saivism in Philosophical Perspective, Delhi, Motilal
Banarsidass, 1973, pp. 8-9.

#Ibid., pp. 22-23.

9T.M.P. Mahadevan, “The Idea of God in Saiva Siddhanta”, Sri-la-
Sri Arulanandi Sivacharya Swamigal Sivajnana Siddhiyar Endowment
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He is nirguna, beyond prakrti, free from its three gunas of
sattva, rajas and tamas which are finite. He is called turiya
(the fourth), because He is beyond the states of waking,
dream and sleep which are conditions respectively of the three
gunas of prakrti.'0 He is at once immanent in the universe and
transcendent to it. He is visvamaya (of the form of the uni-
verse). But the universe does not exhaust His nature. He is
also visvadhika (more than the universe). He exceeds the uni-
verse, while being its Ground. Hence He cannot be perceived
and comprehended by thought. He has no name and form.
There are no identifying marks setting limits to Him.!!

Existing is His own right, He is Sat, Being, He is Cit, the
Supreme Intelligence, Self-luminous and knows all directly.
It is God’s intelligence that enlightens the soul, enables it
to gather knowledge of the world through senses and other
accessories of itself and of the Lord. He is Ananda Himself,
infinitely blissful. The Lord bestows bliss on all.}?

His functions are srsti (creation), sthiti (preservation),
samhara (destruction), tirodhdana (concealment) and anu-
graha (bestowal of grace). Of these, the first four have as
their end the last one. The ultimate aim of the grand Divine
plan of the universe is the liberation of the soul through a
shower of grace. Siva hides the truth from the soul, projects
the world as the field of its experience in which it evolves
spiritually, and finally He emancipates the soul through His
grace. The world process is Siva’s lila.!3

Lecture 1953, Annamalai University, 1955, pp. 3-5.

19Cp. T.M.P. Mahadevan, Invitation to Indian Philosophy, Arnold
Heinemann, 1982, pp. 311-13.

"'T.M.P. Mahadevan, “The Idea of God in Saiva Siddhdnta®, art. cit.,
PP. 3-5.

12R. Ramanujachari, Saiva Siddhanta, Tiruppanandal Endowment
Lectures, 1984, Annamalai University, pp. 10-12.

13T M.P. Mahadevan, “The Idea of God in Saiva Siddhantad”, art. cit.,
pp. 3-5.
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The transcendent nature of Siva is emphasized by regard-
ing Him as the efficient cause of the world. The threefold
change of origination, sustentation and destruction of the
world has its source in Him. But God Himself does not un-
dergo any change. He is the unchanging Ground of all the
changes.!*

The instrumental cause is Siva’s Sakti and the material
cause is maya. Maya is so called, because as the universe
is revolved (ma) into it and is evolved (ya) from it.!5 It is
from maya that souls are provided with locations (bhuvana
worlds), instruments (tanu, bodies and karanas) and objects
of experience (bhogya). Maya is inert and requlres the intelli-
gent direction and guidance which comes from Siva through
His cit-sakti (power of Consciousness).!®

Siva has no forms. God is with form and is formless as
well. He is usually spoken of as in eightfold form (asta-mirti).
Manikkavacagar, for example, sings!”

Earth, water, air, fire, sky, the sun and moon,
the sentient man, these eight forms He pervades.
Tiruvacakam 319
Tiruttonnokkam 5
Trans. by J. H. Nallaswami Pillai

There is no form for Him whose glory is every-
where. )
Svetasvatara Upanisad 1V.19

That day when I became Thy slave, I saw not
Thy divine form. Even today, I fail to perceive
Thy blessed form. To those who ask: “What is
the form of Thy Lord?” What shall I say? What

K. Sivaraman, op. cit. pp. 22-23.

15Sivagnana Yogin’s Mapadiyam, pp. 149-50.

16T M.P. Mahadevan, Invitation to Indiari Philosophy, op. cit., pp.
311-13.

17Ibid.
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may be Thy form? Hast thou any?
Karikkal Ammaiyar,
Adbhuta Tiruvantadi, v.61

He is formless and yet has form. To the wise, He
has the form of awareness. He has form.
Umapati Sivacarya, Tiruvarutpayan, v.5

He assumes several forms so that the devotees
may adore Him in them. “If it be said ‘Thou art
formless’, You have a form; if it be said ‘Thou
hast a form’, you are formless. Thou art neither

the formed or the formless”.!®

Praise be to thee who hast forms and art formless!
Praise be to Thee who hast a thousand names!

Manikkavacagar,

Potri Tiruvagal, lines 193, 200

Siva comes as the preceptor (guru) in order to instruct, teach
and give the souls liberating knowledge. Out of his boundless
love, He becomes tangible to terrestrials. Anugraha is His
nature. Love is His being. Tirumular declares that there is no
difference between God and Love.!®

Pasu is the self or soul. It is distinct from the body, inde-
structible, pervasive, varied, endowed with malas (impurity),
non-inert, enjoyer of the fruits of its own actions, agent, pos-
sessor of limited knowledge and having an over-lord. Its des-
tiny is to realise pati by conquering pasa.

Pasus are naturally infinite, pervasive and omniscient. Yet
they experience themselves as finite, limited and little know-
ing due to pasa or the three bonds — anava, karma and maya.

18R Ramanujachari, Saiva Siddhanta, Tiruppanandal Endowment
Lectures, 1984, Annamalai University, pp. 10-12.
19T M.P. Mahadevan, “The Idea of God in Saiva Siddhantd”, art. cit.,

pp- 3-5.
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The Stages of Sadhana

Anava is a connate impurity. It is “a primordial and positive
conditioning impurity, beginninglessly present in the souls
like verdigris in copper, beginninglessly ‘clouding’ the soul
and thereby occasioning the phenomenal life of man.”?? The
concept of anava in Siddhanta corresponds to that of the
beginningless ignorance or avidya in Vedanta. As it is the
original cause of bondage, it is called mulamala and com-
pared to darkness (irul). Being non-intelligent, it is oper-
ated upon by the Lord through His power of obscuration
(tirodhana sakti).?! 1t is due to dnava mala that the perva-
sive (vibhu) soul cognises itself as finite, as if it were atomic
(anu). Conditioned by the consequent limitation of cognitive
and conative powers, the soul is prompted by appetition and
aversion to engage in action. Action brings merit or demerit
which it enjoys in a series of births. This is the second im-
purity of karma — the bond forged by deeds.?? It is “the
realm of moral causation involving the sequence between ac-
tion and its result, which sustains the phenomenal existence
through a succession of rebirths.”?3 Maya mala is the third
impurity which is the material cause of the universe. It pro-
vides for the soul means, objects and field of enjoyment, to
work out the result of karma. This is the asuddha or impure
maya which provides “the phenomenal realm of existence,
inclusive of subjective and objective spheres — the ‘impure’
matter subject to the law of time.”?* Suddha or pure maya
helps the onward spiritual progress of the soul endowing it
with “a super-phenomenal realm of existence — ‘pure’ mat-
ter, above the scope of ‘asuddha’ mayd and karma — which

20K, Sivaraman, op. cit. pp. 22-23.

2!T.M.P. Mahadevan, Invitation to Indian Philosophy, op. cit, pp.
315-16.

221hid,

33K, Sivaraman, op. cit., pp. 22-23.

24K. Sivaraman, op. cit., pp. 22-23.
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while partaking of the nature of phenomena serves to medi-
ate between the infinite pati and the finite pasu.”?% But the
knowledge and illumination due to the ‘Suddha’ maya are
limited. Pati (God), pasu (self or soul), pasa (bond) namely
anava mala, karma, maya — suddha and asuddha — are the
three ‘eternals’ of the Saivaite philosophy.

“The various schools of Saivism accept the three cate-
gories but there are differences in the conceptions of the na-
ture of the relation between (a) pasu and pasa and (b) pasu
and pati. The spectrum is from radical dualism through quali-
fied dualism to non-dualism. The relation between self and
God in the state of liberation is the deciding point.”26

In Saiva Siddhanta the gulf between the transcendent and
infinite nature of pati (éiva) and the relative and finite realm
of the phenomena which constitute the pasa (bond) is over-
come by the principle of pasu (self) whose nature as sat-asat
(real-nonreal) permits participation in both the realms. The
nature of the self is to be properly understood as it is rele-
vant to the importance given to grace and to the realisation
of the self’s oneness with Siva as an experience. The self cog-
nises the phenomena through the accessories of pasa such as
senses and by completely identifying itself with the object
to be known. Such cognition is pasa jiiana, a demonstrative
knowledge uf knowing perspectively as subject of knowledge
confronting the object.?”

Pati (Siva) is impartite and pure consciousness and hence
cannot be knower (pramatr) like pasu which alone can have
demonstrative knowledge. Pasa which is only an object (pra-
meya) cannot also be a knower (pramatr). Siva and self are
alike in intelligence. But the former is pure consciousness
which is revelatory. The latter, the self, is “the subject that

2K. Sivaraman, op. cit., pp. 22-23.
26]bid.
?71bid., pp. 375-79.
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receives the revelation, because it can know Siva only as and
when ‘shown’ (upadesin).” Self can “know only by identifying
itself with the thing to be known by ‘being’ or ‘becoming’ the
thing known (tadbhava-bhavita).” Thus self is only gross con-
sciousness (sthilla cit); Siva, on the other hand is subtle con-
sciousness (suksma cit), “who knows by Himself and knows all
without experiencing, for this reason that is, without identi-
fication.” “It is therefore that Siva is revelatory (upadestr) to
the recipient self (upadesin). It is like what light is — external
light or light, of the soul in relation to sight.”2® Self attains to
pati jnana or knowledge of Siva at the self-disclosure of pati,
S’iva., the Lord. Thus, the self has the paradoxical-nature of
being neither sat nor asat but being in a sense both, sat-asat.
This notion of self as sat-asat “rescues the appearances and
saves phenomena on one hand and also makes the spiritual
realisation of union with Siva possible as an experience.”?? It
is because self is a knower (pramadtr), that its attainment to
liberating knowledge, pati-jiiana is a possibility. The impart-
ing of upadesa may vary according to the spiritual maturity
of the soul, which has to be ‘shown’ so that it may know
that it is true. This is the descent of grace or Saktinipata
when $iva appears in the guise of a preceptor (sadguru) who
vouchsafes to the self this true vision of Himself. “The last
feature of the self’s becoming what it experiences, explains
why even after disassociation from pasa, pasutva still lingers
in the form of ‘me’ and ‘mine’ against which the only avail-
able means of sadhana again consists of conscious meditation
upon identification with pati by ‘Sivo’ham’ bhavana and ni-
didhydsana culminating in the recovery of self by integration
with Siva ($iva-yoga) and transcendent Enjoyment of Siva
($iva-bhoga).”30

K. Sivaraman, op. cit., pp. 375-79.
*91bid.
30Tbid.
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As pointed out earlier, Saiva Siddhanta is in accord with
the Upanishadic dictum “Through knowledge only is release.”
The phases of jnana contain the stages of hearing (sravana),
reflection (manana) and contemplation (nididhyasana). This
is in respect of pasu, pasa and pati. Emancipating knowledge
or pati-jnana is integral intuition of the truth of existence at
its source, which entails freedom of the self from the finitude,
from the thraldom of bondage which is preoccupation with
the phenomenal existence — body, senses, world and worldly
goods. Pasu-jriana encompasses the divide of subject and ob-
ject. Its intuition of itself as ever in inseparable union with
Siva follows Siva’s revelation of Himself, when the light of the
Divine rends the veil of obscurity. Thus pati-jriana (that ef-
fects dissipation of pasa (pasa-ksaya) is non-empirical and in-
tuitive and grows into the ineffable sivanubhava.3! But there
can be no knowledge of the Lord (pati) without the knowl-
edge of and insight into the other two, viz. pasu and pasa.
The three interact to result in the final transcendent experi-
ence of Siva. In the knowledge of each of the three, there are
three progressive stages of:

(a) Rupa — which is prima facie definition
(laksana) of things whose purpose is to dif-
ferentiate and designate;

(b) Darsana — the metaphysical reason and in-
sight, self-critical with discrimination between
tHe real and the appearance, yet, not integral
knowledge;

(c) Suddhi — Consummatory knowledge, direct,
immediate and intuitive, undistorted by im-
pediments of impurity — an awareness above
knowledge.3?

These three stages of knowledge of the three ultimates, of

MK. Sivaraman, op. cit., pp. 380-81.
32Ibid., pp. 371-75.
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pati, pasu and pasa, together with their culmination in the
recovery of self in the transcendent enjoyment of Siva, consti-
tute what are known as dasa karyant or ten actions or func-
tions of spiritual life: tattvaripa, tattvadarsana, tattvasuddhi;
atmaripa, atmadarsana and atmasuddhi; siva-ripa and Siva-
darsana, Siva-yoga and Siva-bhoga. They are stages of knowl-
edge covering the entire spiritual journey from self’s unques-
tioned ‘oneness’ with tattvas (tattvaripa) to the all-embracing
experience of the Plenum (Siva-bhoga). The first eight of
dasakaryani constitute the means (sadhana) and the last two
the fruit or result (phala).3®* Whilst darsena is illuminative
insight, suddhi is freedom.2* Obviously, there could be no
Siva-suddhi, but only Siva-yoga, which is integral union with
Siva.

Tattva-ripa and tattva-darsana go with atma-ripa.3
From the prima facie understanding of tattvas (tattva-ripa),
self graduates to the discriminative philosophical wisdom
(tattva-darsana) when it realises their character as objective
and mutable (asat) and non-intelligent (acit).3¢ This follows
in the wake of atma-ripa, the perception that self is neither
sat nor asat but what comprehends both as such.

There is a coincidence between the next three of
dasa karyani, namely Siva-ripa, dtma-darsana and tattva-
Suddhi.3" Atma-darsana follows in the wake of $iva-ripa per-
ception of Siva in the guise of the preceptor (sadguru), who
vouchsafes the true vision. Also as a corollary to this Siva-
riupa-atma-darsana, there follows tattvasuddhi which means
real freedom from tattvas i.e., freedom from unquestioned
identification with tattvas with the sense of ‘I’ and ‘mine’.
This Suddhi or freedom is the consequence of a felt disil-

33K. Sivaraman, op. cit., pp. 371-75.
341bid., pp. 380-81.

351bid.

3¢Ibid., pp. 375-79.

37Ibid., pp. 396-99.
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lusionment of their ‘reality’ through the inculcation of the
preceptor.38

“With the advent of the preceptor-given knowledge, the
gross manifestation of pasa in the form of tattvas ceases to
obtrude.”®® But the complete dissipation of pasa (pasaksaya)
is yet to be attained. “Even after tattva-suddhi, the root mala
still remains as is evident from the dogging illusion of ‘I’ or
selfhood which now after dissociation from the not-self as-
sumes prominence. Through tattva-suddhi, one is led beyond
tattvas to self (atma-darsana), which now appears to be foun-
dational. There is no freedom from pasutva till one intuits the
truly foundational jrieya Reality. Self emptying (atma-suddhi)
should supervene on gaining insight into self’s reality.”4® The
three-fold sadhana for atma-suddhi which goes together with
Siva-darsana, comprises of ‘Sivo’ham’ bhavand, recital of §ri
pancaksara and antaryage puja. In the last of the three, Siva
is contemplated as ‘dancing’ in the sanctuary of one’s be-
ing in the heart lotus in a form made of the five letters of
patricaksara. Thus bhavana — meditation, mantra — recita-
tion and kriya — action, harnessing mind, feeling and will,
as thought, speech and action towards the same goal, namely
atma-suddhi, prepare it for siva-yoga — $iva-bhoga.4!

‘Sivo’ham’ bhavana is contemplation of self on its true
identity with pati. It helps it to stand integrated in union
with God, as ‘one’ with His Being. The contemplation of the
absoluteness of Siva-Sakti and of self’s inconsequential real-
ity, which is implied in $ri pancaksara recital brings about
total surrender, giving up one’s own will. Thus in Siva-yoga
(integral union with Siva), through a union of being, freedom
from lingering effects of mala potent with seeds of duality is

38K. Sivaraman, op. cit., pp. 380-81.
3%1Ibid., pp. 405-11.

4°bid.

“11bid., pp. 399-404.
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achieved, whilst through union of will, freedom from residual
effects of mayiya and karma is attained.4?

It is however to be noted that both in atma-darsana,
self’s insight about its reality in contrast with not-self, and in
‘Sivo’ham’ bhavana (éiva is ‘I’), pasutva still endures although
imperceptibly with seeds of duality.3 The self recovers its ul-
timate reality by totally surrendering its egoity through its
encounter with God.*!

In Siva-ripa, Siva by the application of His kriya-sakti
sets at naught the sum total of stored up karma of the past
(sanicita), together with its material locus of the form of ad-
hvan, which ‘house’ the karma, namely mayiya. This is done
symbolically in the act of nirvana-diks@ by the guru, the
main feature of which is adhva-suddhi. The self freed from
the weight of kdrma and mayiya is qualified for the dawn of

. jriana. 45

“In Siva-darsana by the application of His jaana-sakti,
Siva dispels the prime evil of mala which has been limiting
the self’s potentialities from eternity and reduces to naught
in advance the fresh influx of karma due to self’s present
earthly life, dgamin.”4® That part of karma which has already
begun to bear fruit and has caused the present embodiment,
prarabdha, is destroyed only by experience.”4”

“In Siva-ripa there is freedom from not self (tattva-
Suddhi). In Siva-darsana is achieved freedom from assertion
of self-being (atma-suddhi). In Siva-yoga is attained freedom
from the root source of ‘me’ and ‘mine’, which outlasts all
efforts of relinquishing self-assertion and persists by the very

42K Sivaraman, op. cit., pp. 405-11.
31bid.

41bid.

**Ibid., pp. 382-88.

*®Ibid., pp. 405-11.

47]bid.
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act of discriminating self from not-self, This leads to the free-
dom of $iva-bhoga.”4®

It further grows into the Bliss of unitive life, sivatva or
Siva-bhoga. In Siva-yoga there is only a foretaste of Bliss
(sukhaprabha), a negative consequence of the dissolution of
pasutva. In Siva-bhoga is the positive experience of Supreme
Bliss (parama-sukha) of the self-being flooded with" siva-
ananda.® Siva-yoga is the twilight. Siva-bhoga is the dawn.
Siva-yoga marks the fourth or turiya with reference to the
three other states of sakala, kevala and suddha. The Siva-
bhoga is turiyatita, ‘beyond the beyond’ i.e., transcendental.5°
The former is a stage of Advaitic relation with Sakti whereas
the latter (Siva-bhoga) is the ensuing Advaitic experience of
Sivatva when Sakti sinks into Siva.5! Saint Pattinattar ex-
pounds it clearly in his definition of nistha as :

The beauteous Kacchi Ekampan affirmed:

One should do away with and run away from
Delusive friends and woman — the deathless
mala.
Then should one accompany the Mother who is
true Grace,
And then be oned with the Father — now totally
ablivious even
Of the Mother who led unto Him. This indeed is
nistha.
Saint Pattinathar, v.10
Thiruvekambamalai®?

This is siva-bhoga which is the transcendent experience. In it
the self has an unbroken and immediate inward self-intuitive

8K. Sivaraman, op. cit., pp. 405-11.
191bid., pp. 412-15.

01bid.

5!1bid., pp. 399-404.
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awareness of unity of being with Siva as Jjnana; perpetual
dedication towards Siva, the transcendent ‘I’ in the self, as
kriya; and ecstatic love for the Indwelling Person within its
own personal being, growing from fullness to fullness as iccha.
Thus Siva-bhoga is a mystical, ‘face to face’ experience of
reality in terms of an encounter ever-renewed and eternally
new.33

The attainment of Sivatva is understood as complete mer-
gence of being in Siva, in the idealist school of Saivism known
as Kashmir Saivism. But, in Saiva Siddhanta, it is a real-
ization of an identity of an essence in spite of difference in
existence. When the scriptures teach non-duality (advaita),
they do not mean to deny the existence of the two, but the
duality of the two. They say ‘they are not two’ — and not
‘there are not two.”>® Advaita does not mean non-difference
but only non-separatedness from God. The soul after release
still continues to exist as soul without merging into Siva. The
soul now enjoys its nature which is sivatve or siva-bhoga. The
released soul enjoying the nature of God as its own, delights
in being a devoted servant of God. The soul has this tran-
scendent experience of the Bliss of §iva, when the obscuring
powers of the mala are neutralized and rendered impotent.
Mala continues to exist but without the sting of its veiling
power. The nature of mala in the pasa and that of pasu as
sat-asat make for self’s transcendent experience in siva-bhoga
in which Siva ‘experiences’ Himself so that the self may ex-
perience Him. This is the feature of the ‘existential’ root of
Saiva Siddhanta doctrine of the ‘eternity of the three in mukti
too.’s

A mere righteous life of dharma, of desire-prompted ac-
tion and enjoyment with its implication of attachment and

*3K. Sivaraman, op. cit., pp. 412-18.
4S.S. Suryanarayana Sastri, op. cit., pp. 295-96.
35Ibid., pp. 412-18.
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passions and of the egocentrism implicit in them does not
bring about by its own momentum the development of the
spiritual qualities essential for jiiana, such as equanimity of
mind and surrender to God. Performance of daily, special
and optional duties make for a high level in the life of ac-
tion, but it still comes within pasu-punya, or merit which
is also a bondage, though with golden fetters. On the other
hand, action consecrated totally to Siva is Siva-punya. “Even
worldly deeds can be in this manner transmuted into siva-
punya. Thus even in the very midst of the flux of karmic life,
of action and reward, is to be found the clue for eventually
transcending the natural law of deed and consequence.” The
tirodhana Sakti of the Lord not only provides for the soul a
life of action with ego-drive which makes for bondage, but
also leads to its release through a spiritual life of siva-punya.
Above the vocation of duty comes that of doing service to
Siva and the fourfold scheme of Siva-dharma of carya, kriya,
yoga and jnana is the sadhana for the progressive un-doing
of the sense of egoism by conscious surrender of all actions to
the Lord.5¢

Carya is the first stage of external worship of images and
rituals and service such as cleaning the temple and gather-
ing of flowers etc. God here assumes a grossly visible form
(sakala). The action resembles those of a devoted servant to
the master. It is dasa-marga leading to salokya, residence in
the realm of God. The next stage is kriya where the modes of
worship are inward as well as outward as in recitals of prayers,
meditation and fire rites. God is in visible-cum-non-visible
form (sakala-niskala) and the devotion here is akin to that
of a son to his father. The son serves the father overtly and
spontaneously and with inward allegiance. This is satputra-
marga and the objective is samipya or nearness to God. The
third discipline is yoga which means union and here signifies

56S.S. Suryanarayana Sastri, op. cit., pp. 389-94.
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contemplation and inner worship. In this stage God is non-
visible (niskala) and the path is sakha-marga in which the
sadhaka.is the ‘friend’ of God. It leads to sariupya, gaining
the form of God.%7

These three stages of sadhana imply progressive revela-
tion of God (tirodhana sakti) by a steady undoing of the veil-
ing powers of mala which hides self’s vision of the Real. The
self is now led to the final stage of jidana. It is the sanmarga
(the Right Path) because it takes the soul straight to sat
which is God. Devotion in this stage is typified in the self-
surrendering love between a lover and his beloved. The fruit
is the ultimate human good, sayujya or union with God.58
The path of jaidna with hearing (sravana), reflection (man-
ana) and contemplation (nididhyasana) and the culminating
experience (nistha or samadhi) has been detailed earlier, with
its further classification into desakaryas culminating in Siva-
yoga and Siva-bhoga.

By long experience of the cycle of birth and death, the soul
learns “to equate empirical good and evil, realizing the one as
fleeting and intrinsically worthless as the other and becomes
indifferent to the acquisition of good karma as well as bad.”5®
It thus attains a tranquil frame of mind disinclined alike to-
wards so-called merit and demerit. This is karma samya. The
stage is now set for the release of the soul. Such a person is
now inimical to the active operation of the veiling power of
mala. The hold of mala reflected in the soul’s inveterate im-
pulse for exteriorisation and entanglement in the phenomena
has now been slackened.®® With the soul’s disillusionment
about world experience, “the mala that so long obscured and
liindered is now ripe and fit for the Divine surgeon’s knife.”6!

573.S. Suryanarayana Sastri, op. cit., pp. 389-94.
5%Ibid.

591bid., pp. 295-96.

801bid.

811bid.
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The grace that was operating by veiling, as it were, with the
veil of mala till now (namely tirodhana sakti) has now become
transfigured into the grace that reveals (anugraha sakti). The
soul now seeks the omniscience which is its own nature and
birth-right. This is the on-set of Divine grace, saktinipata.6?
It is quick or slow depending upon the capacities and the
sadhana of the soul. When the grace has fully set in, the Lord
reveals Himself and instructs the soul. To the vijnanakalas
(with anave mala only), He reveals Himself as their own In-
ner Light; to the pralayakalas (with dnava and maya malas)
in a divine supernatural form; and to the sakalas (with all the
three malas of anava, karma and maya) as a preceptor ap-
parently like one among themselves and gives them the diksa
or initiation.5®

Diksa — Initiation

Diksa is the divine act of initiation. The word implies a gift
(dana) and aloss (ksaya) — gift of knowledge and loss of bond
of mala. “It secures the destruction of pasa and attainment
of mukti which is union with Siva.” It is a manifestation of
Sakti, the power of Siva (Sivasya vyapakatmaka Saktih). It
enables the sadhaka with the least powerful descent of grace
to discharge his daily, special and optional duties enjoined in
the Agama and hear the revealed Word. To the aspirant with
most powerful descent of grace, it is the immediate means of
moksa qualifying him for directly receiving jiiana.54

Of the three well-known initiations, samaya diksa con-
fers fitness to enter a life of ritual (saivacara or carya); and
visesa diksa to practise kriya@ and yoga. The third initiation,
nirvana diksa, qualifies one for directly receiving jiana and
is therefore considered the immediate means of moksa.®®

825 S. Suryanarayana Sastri, op. cit., pp. 395-96.
6311, :
Ibid.
4Ibid., pp. 382-88.
85Ibid.
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The various commentators on the concerned scriptural
texts differ in their classification of types of diksas. Diksa
when it involves homa or fire rites is called hautri or arigi
(with parts). When homa is done actually it is known as kriya
hautri. The other in which the homa is performed mentally by
bhavana it is jnana hautri. In it the preceptor mentally enters
the body of the disciple, considers his nabhi-sthana (navel) as
the kunda (pit for fireplace) containing sivagni and performs
by bhavana the homa to purify the six adhvas.

Hautrt diksa is unique and includes other diksas as its
parts. Such ancillary diksas are of six kinds: nayana (look);
sparsa (touch); vdcaka (words, i.e. initiation into the pafica-
ksara); manasika (mental); $dstra (scriptural study of Saiva-
gamas and Saiva Siddhanta); and yoga (practice of niradhara
Siva-yoga). These subsidiary initiations only without the fire
rites of hautrt will constitute partial initiation or anga diksa.

Nayana diksa is of three kinds:

(i) Srﬁgdm — in which the preceptor is like one
who had achieved identity with Garudae by yo-
gic powers, as a result of chanting the mantra,
and treats a person bitten by snake by looking
at him and drawing off the poison, bathing him
in amrtakala by identification with the moon, to
remove the fatigue.

(ii) Nigraha-avalokana — in which the guru de-
stroys the disciple’s identification with pasa by
his gaze through which his own consciousness is
merged with that of the disciple.

(iii) Anugraha-avalokana — in which the precep-
tor’s look is that of grace for the spiritual well-
being of the recipient soul.6®

88V.A. Devasenapathi, Saiva Siddhanta, University of Madras, 1974,
pp. 238-41.
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In sparsa diksa, the preceptor performs certain rites by touch
to remove the pupil’s bondage and to make him like Siva, just
as base metals are transmuted into gold by the proverbial
touch of the philosopher’s stone.

In manasa diksd, the guru, starting from his own outgoing
breath (recaka) and through the incoming breath (piraka) of
the disciple and his susumna nadi, reaches his heart centre
and raises his awareness to the jrignagni (fire of knowledge)
in his dvadasanta (twelfth abode) in the head. The preceptor
contemplates in his own heart on the disciple’s consciousness
being pervaded by that of Siva, like salt being dissolved in
water, and reinstates it in the kundali-sthana of his body.%”

Those who are eligible and are able to perform nitya,
naimittika and kamya karma daily, special and optional rites,
are initiated to them by sadhikara diksa. Others are given
niradhikara diksa.

When the mantra includes a bijaksara, it is sabija diksa;
otherwise it is nirbija.

Samaya and visesa diksas are both niradhikara and
nirbija.

In diksa, a spiritual purification is achieved, issuing in
the dawn of knowledge. The main feature of nirvana diksa
is adhva-suddhi. In it, the adhvan representing the mantra,
pada, varpa, bhuvana, tattva and kala are purified by the
progressive merging of the gross into the next less gross by
kriya-sakti. Then the stored up or sarncita karma together
with its material locus (mdyiya) is set at naught and the soul
is freed from their burden. Then he is initiated into mukti
paricaksara and jiigna pada of Saiva Agamas.

When the nirvdna diksa results in immediate release, it is
called sadyo-nirvana. In the asadyo nirvana diksa, the release
comes after death.

When sabija nirvana diksa is given to householders, it

87Sivagnana Yogin’s Mapadiyam, Sirappuppayiram, pp. 18-27.
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is called lokadharmini or bhautika. The same when given to
those who are leading a life of celibacy and renunciation is
called sivadharmini or naisthika when the tuft of hair is re-
moved (the head is tonsured). This is an immediate prelude
to samnyasa diksa.

Samnyasa

Saiva Siddhanta, like Advaita Vedanta, holds that the path
of knowledge is sadhana par ezcellence and is the true path
(sanmarga) and karma, diksa, bhakti etc., which are indeed
well recognized spiritual disciplines are the other sadhanas
in the secondary sense which lead to jiana.® Yet in Saiva
Siddhanta we do not find the same affirmation as in Saiikara
Advaita that karma is totally incompatible with knowledge
and there should be total renunciation or samnyasa of all
karma as a prelude to jrigna-nistha. We do not find here the
insistence that one should take to sravana or hearing only
after being initiated into samnydsa. This can be well under-
stood, as Saiva Siddhanta is a theistic school where worship of
God finds an important place till the end of sadhana and the
liberated soul also continues to be a devoted servant of God.
Hence updasana with bhdavana of ‘Sivo’ham’ and recitation of
mukti pancaksara are prescribed in the life of a samnyasin
also. This worship is however internal. This p#ja is jrana
puja and antaryaga puja (internal worship). Although God is
the ‘wholly other’, He is yet one with the soul at the same
time and we can worship Him in the sanctum of the heart.5°

Yet, we find the phenomenon