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NOTE ON THE TEXT

The Sanskrit text of this edition of the [svara-pratyabhijiia-karika
agrees with the verses in the Isvara-pratyabhijiia-vimarsini of
Abhinavagupta (IPV), Kashmir Series of Texts and Studies (KSTS)
vols. XXII and XXXIII, with several minor exceptions.

The verses of the Isvara-pratyabhijiia-karika of Utpaladeva are
also included in two other publications of the Kashmir Series of
Texts and Studies. These are the Isvara-pratyabhijia-karika with Vrtti
of Utpaladeva (IPK) KSTS vol. XXXIV, and the Isvara-pratyabhijiia-
vivrti-vimarsint of Abhinavagupta (IPVV) KSTS vols. LX, LXII,
and LXV (see bibliography for details). In addition to a few minor
differences due to orthography, sandhi conventions, fallen types or
printer errors, the KSTS editions of the IPK and the IPV have
variation in the readings of twenty verses. Of these actual variations
Dr. Pandit has agreed with the readings of the KSTS IPV in the
majority of cases but has followed the readings from the KSTS IPK
in four cases. In addition Dr. Pandit has used a variant reading
for one verse from the KSTS IPVV. The following table lists the
verses for which Dr. Pandit has used readings different from those
in the KSTS IPV.

IPV verse number Source of variant reading
1.8.9 IPVV
2.3.13 IPK
2.4.18 IPK
3242 IPK
4.1.12 I[PK







FOREWORD

The [svara-pratyabhijiid-karika, or ‘Verses on the Recognition of
the Lord’, was composed by Utpaladeva, an influential philosopher-
theologian of the Pratyabhijiia school of Saiva thought. Written in
Kashmir in the tenth century C.E., a time of intensely active theological
and philosophical productivity in that region, the Isvara-pratyabhijia-
karika is, in part, a response to the Buddhist doctrine that there is no
abiding ultimate reality because of the impermanent nature of all things.

In this text, Utpaladeva responds to this doctrine of momentariness
and argues cogently that there is indeed such an eternal reality he
identifies as Siva and whom he speaks of as God ([§vara: the Lord).
Utpaladeva knows Siva to be pure and Absolute Consciousness that is
the single, universal Self within all things. He understands Siva to reveal
himself to himself through a process of recognition (pratyabhijia) of
his own nature as consciousness.

Like texts from other classical philosophical schools, or darsanas,
the I§vara-pratyabhijia-karika places much emphasis on the
epistemological weight of anumana, the logic of inference, as it goes
about proving the reality of Siva as Eternal Consciousness. Presenting
his views in the form of a karika, or set of verses, Utpaladeva holds that
it is through the awareness of the dynamics of one’s own consciousness
that one comes to recognise the abiding Self within one’s experience of
the otherwise constantly changing world.

This translation and commentary of the I$vara-pratyabhijfia-karika
by Dr. B. N. Pandit emerges from and is an authentic part of the Indian
scholarly tradition of learned pandits. Here, the scholar understands
himself to be interpreting the text at hand from within the same
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philosophical and theological stance as that in which the text itself
stands. The approaches, assumptions, stylistic conventions, and
intentions of scriptural study in the pandita tradition sometimes differ
quite markedly from those employed by scholars who are not themselves
aligned with the spiritual tradition from which the texts emerge. Dr.
Pandit is personally committed to the Saiva tradition that has given rise
to the texts he studies.

Consistent with the pandita tradition in general, Dr. Pandit holds
many texts in memory and offers his knowledge to individual students
by means of conversation. He has honed some of his publications, such
as this translation and commentary on the ISvara-pratyabhijia-karika,
by working with his students. In such a setting, he takes relatively little
recourse to dictionaries or to other scholars’ interpretations of a text, but
rather draws on his own experience, knowledge, and understanding of
the material from within its own religious context. He recites a verse or
short passage, writes a commentary on it, and then discusses both the
verse and his commentary with his students, thereby sharing with them
the riches and depth of his study. He does this with erudition, humour.
and affection. The present volume presents an edited version of his
verbal discourses on this text as given over many months of daily study
with a group of Western students.

Dr. Pandit is a contemporary of the renowned traditional scholar of
Kashmir Saivism and spiritual teacher, Lakshman Joo, who conveyed
his respect for Dr. Pandit by saying, ‘He is not only a living
authority on the Pratyabhijiia school of Kashmir Saivism. but he is also
well informed in the Spanda, Krama, and Kula schools which together
with the Pratyabhijia school comprise the whole of Kashmir Saivism.’

By publishing Dr. Pandit’s comments on Utpaladeva’s Tvara-
pratyabhijiia, the Muktabodha Indological Research Institute continues

-
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its commitment to help preserve and make known to the larger world
this mode of scriptural study and learning based on the pandita tradition.

=
e —— - p———— < a——

William K. Mahony

Professor of Religion, Davidson College
President, Muktabodha Indological Research Institute
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INVOCATION

gfvfaae aeaAnirateah=T
zad gz fafag amarasar |
ferraframns fF gar T

paricinuta tadenam tsvara-pratyabhijiam
dahata hrdi nivistam vasana-cakra-valam /
jvalad-anala-Sikhantar lelihanaraneya-
sthira-paricaya-bhak kim sitaye bija-punjah //

Take up the recognition of your divine essence (offered
here in the I$vara-pratyabhijia) and reduce to ashes
the whole circle of passions lying in your
unconscious mind. Can any heap of seeds sprout
while lying firmly inside an all-devouring burning fire,
surrounded by the circle of its flames?
—Abhinavagupta (IPVV II1.407)







INTRODUCTION TO THE
ISVARA PRATYABHIJNA KARIKA







Historical Context

The ancient masters of Kashmir Saivism were among the most
advanced yogins of the highest calibre. These Siddhas, or enlightened
teachers, developed a philosophy of life remarkable in both its theory
and practice. The theoretical principles they developed withstood the
minute tests of the subtle logic of non-existentialism and atheism
that had reached its apex in Kashmir through the philosophies of
the great masters of Vijnanavada Buddhism like Dharmakirti and
Dharmottara. The subtle logic exploring the workings of the mind
with regard to the finer mental consciousness (which was ignored or
overlooked even by great monistic thinkers such as Sankaricarya)'
was given full scope by the ancient masters of Kashmir Saivism,
from Somananda (ninth century C.E.) to Abhinavagupta (tenth
to eleventh century C.E.). They refuted the correctness of the
atheistic perspective on all points of common discussion. For
this they used not only subtle logic aided by psychological observation,
but also the extensive intuitive wisdom gleaned from their own
spiritual experiences.

/  One can argue that the Isvara-pratyabhijia-karika is the most
important philosophical work of Kashmir Saivism. Composed by the
sage Utpaladeva in the tenth century C.E., its intent was mainly to
present the important principles of the monistic Saivism of Kashmir
and secondarily to discuss and refute the arguments of the antagonist
theories of philosophy prevalent in that age.

The Isvara-pratyabhijiia-karika enjoys the same position among
the philosophical works on Kashmir Saivism as is enjoyed by the
Brahma-siitra in Vedinta. Although not the first work on the subject,
it has attained the first place in popufarity, For this reason the
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fourteenth-century philosopher Madhavicarya named Kashmir Saivism
the Pratyabhijiia-darsanam, *The Philosophy of Self-Recognition’.

Generally speaking, one can beneficially compare and contrast it
with the well-known text of Saivism, the Siva-drsti of Somananda,
composed in the early ninth century C.E. Although presenting an
all-round comparative study of the subject at hand through a highly
developed method of subtle logic—silencing the arguments of the
contemporary schools of thought—the Siva-drsti did not become as
popular with scholars as did the [Svara-pratyabhijia of Utpaladeva.
In the Siva-drsti, considerable time is spent refuting the validity of
the argumentation of Vijidnavida Buddhism that was based on
minutely subtle logic and aimed to establish the principle of
non-existentialism, and especially to deny the existence of Atman as
the basis of the flux of momentary mental consciousness. Yet, unlike
the ISvara-pratyabhijiia-karika, in the Siva-drsti just a little attention
is given to a detailed presentation of the principles of Saiva monism.

In addition, the major portion of the last chapter of the Siva-drsti
is devoted to the presentation of many esoteric practices of Saiva
yoga through a mystic method and in a style such that only some
expert practitioners of the methods of Trika theology can understand
its worth. Scholarly readers in general, perhaps, would not take
sufficient interest in its study. The Isvara-pratyabhijia-karika, on
the other hand, provides only a few tantalizingly vague hints about
the highest practices of Trika yoga, including detailed discussions of
many items of philosophical theory in which common scholars have
sufficient interest. These two important works on the philosophy of
Kashmir Saivism can be compared to the river Ganga flowing
rapidly between the narrow Himalayan valleys and that same river
flowing more slowly in the North Indian plains. While one cannot
even dive into the Ganga in the mountainous area (the esoteric),
the boats of philosophical discourse can traverse the river of the
Isvara-pratyabhijia more easily in the plains.
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Abhinavagupta composed a commentary on the Isvara-
pratyabhijiia-karika in which he says that this scripture is highly
useful in testing the validity of philosophical points in several
important §dstras, notably Mimamsa, Nyaya, Vyakarana, Samkhya,
and Agama. It therefore provides the highest means for achieving the
optimum. utility from these works. As for the immense depth of
the philosophical thought contained in the Isvara-pratyabhijiia, he
goes on to say:

It is possible that someone may pick up enough courage to
plunge into a situation even much more dangerous than the
heart of a surging ocean at the time of the universal dissolution.
[This ocean] has been made highly fearful by the scattered
flames of that [mythical] Aurva fire, which has been highly
amplified by fearful gales of wind. Consequently, at the time of
the final dissolution, [this fiery ocean] swallows all the great
mountain ranges and the whole of material existence. None
other than Siva [that is, a yogin having recognised his
Sivahood] can fathom the depth of the [awe-inspiring] truth
discussed in the Isvara-pratyabhijiia. (IPVV IIL406)

From a structural point of view, the particular merits of this work
are many. It is sufficiently brief and to the point in matters
of discussion about other schools of philosophy, avoiding lengthy
repetitions of arguments already dealt with in other important
works. Its logical discussions, too, are brief. Logic is generally
dry in character, and the master avoids it except where it is essential.
For instance, the Isvara-pratyabhijiia does not indulge in mutual
differences in the logical approaches put forth by the masters of
materialistic and idealistic Buddhism, but accepts partly the view
of the latter and adds just a little to point out its main lacunae. It
adopts the same policy with respect to differences between Buddhist
Vijiianavada and Samkhya theories about knowledge. Examining
briefly some central points of the theories of some antagonistic
schools, it proceeds to present extensively the basic principles of
Kashmir Saivism. Logical discussions concerning Saivism are again
present, but are presented with clarity and brevity.
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Since the I§vara-pratyabhijia deals mainly with purely
philosophical topics and theories, it does not present lengthy
delineations of practical aspects of subjects. It deals agreeably and
artistically with the jAana, or knowledge, aspect of Saivism and
presents only a brief hint of its kriya aspect, or practice. Most
felicitously, Utpaladeva correlates many of his logical arguments
with psychological findings. His presentation of philosophy is thus
based on experiences attainable through both one’s head and heart, a
highly rich combination that is beautifully presented toward the
close of his work. There, an adept aspirant’s Self-realisation is
metaphorically compared with the sudden recognition by a loving
maiden of her loved one. She is burning in the fire of separation from
him; even though he has been sitting by her side all the while, she
has not yet recognised him. Utpaladeva here says that he has
composed the Isvara-pratyabhijiia so that all people can recognise
and taste the ineffable joy of the supreme Lord, the great Lover. For
all of these reasons, this scripture is rightly taken as the most
valuable philosophical work on the monistic Saivism of Kashmir.



Scriptural Tradition of
Kashmir Saivism

The Agamas are a primary scriptural source of Kashmir Saivism.
They have been classified into three categories: the dualistic, the
mono-dualistic (i.e., dualistic cum non-dualistic),” and the monistic
Agamas; and all of them have been recognised as authorities on
Saivism. ‘Agama’ is the basic name given to the truth revealed to
yogins in an intuitional manner. The transmission of such truth
through long lines of descendants and disciples was given the name
“Tantra’, meaning ‘long extension’, the word being derived from the
root tanu-vistare. Therefore, such scriptures are known as Agamas as
well as Tantras.

Kashmir Saivism depends much more on another group of Agamas
known as Trika, ‘the group of three’: specifically the scriptures
called (1) the Siddha-tantra, (2) the Malini-vijayottara-tantra, and
(3) the Vamaka-tantra (or the Namaka-tantra), as printed in the
Tuntraloka-viveka.? These three Tantras were voluminous works
composed as dialogues between Lord Siva and Sakti. Such Agamic
works do not deal cither with philosophical principles or with the
doctrines of practice in a systematic way. One must search out these
principles and doctrines, compile them in a proper order, and
present them to seekers of Truth in a palatable manner.

Most copies of these Kashmiri Agamas were destroyed in the
fifteenth century by a Muslim fundamentalist ruler of Kashmir
named Sikandar Butshikan, ‘the idol-breaker’. Quotations from
many of these Agamas are available in Jayaratha’s commentary
on the Tuntraloka, but the Agamas themselves have been lost. The
pandits of Kashmir in this time of tyranny could not carry the very

heavy Tantric volumes on their backs, and consequently only the
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Svacchanda-tantra and the final portion of the Malini-vijayottara-
tantra are available at present. In addition we have a secondary
Agama known as the Netra-tantra.

Early Works. Two works on Kashmir Saivism of notable importance
are the above-mentioned (1) the Siva Sitras of Vasugupta and (2) the
Spanda-karika of Bhatta Kallata. As has been said, the Siva Sitras,
although a work of highly refined and artistic technigue, is an Agama
and not a philosophical treatise. It deals with highly esoteric yoga
practices and their results, not discussing in detail principles of
philosophy through logical method. The Spanda-karika reflects the
same knowledge as is dealt with in the Siva Sitras, although it is a
philosophical treatise and not an Agama. It also does not deal
directly with such philosophical topics as metaphysics, ontology, and
cosmology. Information about such topics of pure philosophy can be
minutely searched out in it, as can also be done in the proper
Agamas, and then arranged in a philosophical format and order and
expressed through logical method and style. Both works are so highly
mystical in character that they cannot be used successfully as
a medium in an ordinary teacher-pupil relationship. Their verbal
expression, although outwardly very simplistic, suggests some of the
highly esoteric principles and mysterious doctrines of Saiva monism;
they employ such a mystical method that their essence cannot be
grasped easily through academic study unaided by the practice of
yoga. Both the works are devoted mainly to the development of
spanda-tattva-vivikti, a direct realisation of the divine vibratory
character of divine Consciousness in one's day-to-day life activities,
and thus they do not deal at length with the main theoretical
principles of philosophy.

Somananda, the fourth-degree descendant of Sangamaditya, was
the earliest author who collected and compiled the main principles
of theory and doctrines of practice of Kashmir Saiva monism out of
some extensive Agamic texts and the two above-mentioned brief
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works. He composed the Siva-dr,v_ri, the first philosophical treatise on
Kashmir Saivism, which is written in a clear, logical method and
style. This work deals briefly with the fundamental principles of
Kashmir Saivism in its first chapter, proceeding with an extensive
presentation and refutation of the principles of some other schools of
thought, such as those of the Saktism of Bhatta Pradyumna and
Sabda-brahman of Bhartrhari. A full chapter is devoted to establishing
absolute monism as the correct principle of spiritual philosophy.
One lengthy chapter is devoted to the refutation of the principles
of all the other schools of Indian thought prevalent in that age,
some of which are now unknown. Sominanda’s logical discussions
with the Vijianavadins are so extensive and so tersely written
that one cannot understand them correctly in the absence of an
elucidative commentary. Understanding the arguments it contains
also requires mastery over the Pramdana-vartika of Dharmakirti,
whose views have been presented at length and refuted in the
Siva-drsti* The last chapter of the work starts with the presentation
of many esoteric methods of Saiva sadhana, yet such methods
have not been fully clarified. The greatest tragedy concerning
the S‘iva-d_r:s‘_n' is the partial loss of a paraphrase written on it
by Utpaladeva and. the total loss of the Siva-drsty-alocana written
on it by Abhinavagupta. These limitations stand in the ‘way of
its becoming a popular textbook of Kashmir Saivism, in spite of its
being the first comprehensive logical treatise written on the subject.
These lacunae were properly filled by the works of Utpaladeva, the
worthy disciple of Somananda, who succeeded him in the chain of
masters of the Tryambaka school of Kashmir Saivism.

Utpaladeva. The reign of King Lalitaditya, an eighth-century
monarch of Kashmir, was the golden age in the history of the valley.
The luxurious prosperity of Kashmir during his reign, his love
for learning, and his respect for the learned, as well as his highly
generous nature, attracted great scholars from several regions of
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India to Kashmir. Two famous examples of this migration are
Sangamiditya, the fourth-degree ancestor of Somananda, and
Atrigupta, the ancestor of Abhinavagupta. It is probable that some
ancestors of Utpaladeva also migrated to Kashmir from Gujarat
during this period, since Abhinavagupta, while commenting on the
Vivrti on the [$vara-pratyabhijiid, refers to the word lata used by
Utpaladeva for his father, Udayakara (IPVV I11.404). Lata was
the name given to scholars who belonged to the Gujarat area, and
lati-riti was the name of a poetic technique popular in that region.

Utpaladeva himself does not say much about his personal history,
except that he was the son of Udayakara, a lata scholar, and that
his mother’s name was Vagisvari. In his paraphrase (vriti) on the
Siva-drsti, he mentions Vibhramakara as his son and Padmananda as
his class-fellow (SDVr 2). In addition, he mentions the author of the
Siva-drsti (Somananda) as his preceptor. Pandit Madhusudan Kaul,
the editor of the first edition of the Isvara-pratyabhijia-karika, says.
that the exact name of the author may have been Utpalakara, the son
of Udayakara and the father of Vibhramakara, and that, out of
people’s immense respect for him, he may have become known as
Utpaladeva, ‘the divine Utpala’.

A tradition prevalent among some old pandits of Srinagar says
that Utpaladeva lived in the northern area of the city of Srinagar, on
the other side of the Sarika hillock, known at present as Gotapur. It
is probable that an ancestor of Abhinavagupta at some time shifted
to that locality from the bank of the Vitasta River, and the locality
may afterwards have become famous as Gotapur (Gupta-pura), the
residence of Guptas. It is also possible that King Lalitaditya may
have established Atrigupta, the ancestor of Abhinavagupta, in the
same locality. There is a stream with its source in Dal Lake that still
flows through Gotapur; it is a slow-moving stream, flowing toward
the northwest from the corner of Dal Lake. Its bank may have been
indicated by Abhinavagupta in his Tantraloka, as Vaitasta-rodhast,
which is a term meaning ‘the bank of the Vitasta’. However, the word
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vitasta (veth in modern Kashmiri) was used to refer to all such
slow-moving streams that were fit for boating.

But neither Utpaladeva, nor anyone in his line, has said anything
about his exact place of residence. He has been referred to as a
rajanaka, a worthy Brahmin scholar who was religiously authorised
to consecrate a person as king on the royal throne of Kashmir. These
rajanakas were very often members of the council of ministers. The
descendants of an influential and famous rajanaka were usually
given such surnames in common usage. It is thus probable that
Utpaladeva was a descendant of some important minister of Kashmir.

Utpaladeva’s Contribution to Kashmir Saivism. Utpaladeva is
famous as the author of the important and popular philosophical
treatise the I§vara-pratyabhijida-karika. In addition, he composed
three smaller philosophical works, bound together under the
common title the Siddhitrayi, *“The Three Indisputable Conclusions’,
that is, philosophical works proving the correctness of three
important and powerful principles. (1) The Ajada-pramatr-siddhi
aims to refute the theory of non-existentialism, propounded by
Vijiianavada Buddhism, and establishes the existence of Atman as
the Master of the chains of the momentary flux of human mental
consciousness. (2) The Isvara-siddhi refutes the validity of the
atheism of classical Samkhya philosophy and lays emphasis on
the existence of God as the guide and Master of the unconscious
miila-prakrti (the cosmic material energy) in the field of its
transformations, which aim at some definite results such as pleasure
or physical well-being, and the spiritual liberation of beings. (3) The
Sambandha-siddhi text explores the origin of the emergence of
the principle of relativity, explaining its nature and character in
all phenomenal dealings.

These books are considered three supplementary works because
they deal with topics that could not be given full justice in the
Isvara-pratyabhijfia-karika. In addition, Utpaladeva composed a
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commentary (vriti) that is a brief paraphrase of the Siddhitrayr and
the [svara-pratyabhijiia-karika. This commentary is only partly
available at present. He explained his vrtti on the Isvara-pratyabhijia
through a detailed conmmentary called the Vivrti or Tika. Although it
seems to have been lost, a single manuscript of this Vivrti was in
the possession of the family of an employee of the Government
Research Department in Srinagar. It may have been purchased by
Smt. Kapila Vatsyayana for a manuscript library that was established
at Delhi sometime in the 1980s, but its existence in the collection
is doubtful.> Abhinavagupta’s voluminous Vimarsini commentary
on this I§vara-pratyabhijiia-vivrti is available in print in three large
volumes, but the loss of the original Vivrri, known also as the Tikq,
stands strongly in the way of its full scholarly use.

Utpaladeva wrote a paraphrase, called simply the Vi, on the
Siva-drsti of Somananda, but the second half of this work has been
lost. Abhinavagupta had also written a detailed commentary on the
Siva-drsti, which has also been lost. This is a bigger tragedy, as
otherwise, that work of Somananda would have proved to be a great
storehouse of information about Kashmir Saivism and the merits
and shortcomings of all the schools of Indian philosophy. The
above-mentioned Vrtti of Utpaladeva helps greatly in understanding
the philosophical discussions presented in the Siva-drsti in the first
half of that work. Abhinavagupta quotes several passages as having
been taken from the works of Utpaladeva, without mentioning the
names of these works, proving that the master philosopher must have
written additional works that have been lost.

Utpaladeva was not only a great philosopher, but also a master
of beautiful and sweet devotional stofra poetry, contained in his
Siva-stotravalf, which is even now popularly sung by the pandits of
Kashmir. Regarding the practical aspect of Kashmir Saivism,
Utpaladeva placed great emphasis on bhakti, devotional love for the
Lord. The light streaming out of his lyric poetry dealing with the
principles of philosophy is very often much easier to absorb than that
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pouring from his logical works mentioned above. Logical works have
an appeal to one’s mind and intellect, while such poetical utterances

have a powerful effect on one’s heart, and that beauty helps us greatly
in our ability to digest such profound philosophical principles.

Abhinavagupta. Before introducing the text and commentary of the
Isvara-pratyabhijiia-karika, it seems important to present something
of the life and works of Abhinavagupta, a brilliant scholar and saint who
followed Utpaladeva in the tenth and eleventh centuries. He represents
the pinnacle of the development of Kashmir Saivism and is the most
important commentator of the I§vara-pratyabhijfia scripture.
Kashmir Saivism grew to its climax in Kashmir in both theory
and practice through Abhinavagupta’s highly valuable literary
efforts. His ancestor Atrigupta was invited to live in Kashmir by the
brave and generous monarch Lalitaditya sometime in the eighth
century. A feudal administrative chief governing an area of about one
hundred villages was designated as a goﬁtci in ancient India. Some
ancient ancestor of Atrigupta may have been such an efficient and
influential gopta that the common people gave all the members of
his family the surname Gopta. The word may have later been
abbreviated as Gupta. The great scholar Atrigupta was such a Gupta.
Considered a ‘Pragrya-janma’, a person born in the highest caste, he
was definitely a Brahmin and not a VaiSya (businessman), as they are
called at present. Similarly, Canakya, the Brahmin administrator
of the great Mauryan empire and the author of Kautilya's
Artha-sastra, was called Visnugupta; and Brahmagupta, the great
astronomer, was also a Gupta Brahmin. It is highly probable that
Vasugupta, the discoverer of the Siva Sitras, was a descendant of
Atrigupta, as was Laksmanagupta, a teacher of Abhinavagupta.
Narasimhagupta and Varahagupta were the immediate ancestors
of Abhinavagupta. The name of his mother was Vimalakala, and
he had a younger brother named Manorathagupta. Abhinavagupta
did not have a wife or children, but lived in his home with family

B e
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members. He did not become a wandering monk, nor did any
of his predecessors in the line; all were householders living with
their families.

Abhinavagupta was a perfect master of all the schools of
philosophy and other subjects of study prevalent in his time. The
traditional study of his works has continued through the centuries in
Kashmir up to the present exodus of pandits from the valley because
of political difficulties. Abhinavagupta is the most important among
the ancient masters of monistic Saivism of the Tryambaka school
and the Trika system of theology prominent within it. He learned the
exact essence of the practical doctrines of both the Trika and Kaula
systems of theological practice from the great master Sambhunitha,
alias Siddhanatha, the presiding preceptor at the Ardha-tryambaka
school that flourished at that time at Kangara in Himachal Pradesh.
He explained and commented upon the philosophical works
composed by Somiananda and Utpaladeva. His most important work
in this field is his ISvara-pratyabhijiia-vimarsini, a commentary on
the I$vara-pratyabhijiia-karika. This work has the same importance
in Saivism as the Sarikara-bhdsya has in Vedanta, the Sabara-bhasya
in Mimamsa, and the Mahabhasya of Patanjali in Sanskrit grammar.
Abhinavagupta also wrote commentaries on the Si\'a-drg‘_ti and
the Siddhitrayi, but these works have unfortunately been lost.
His detailed commentary on the Vivrti of Utpaladeva (on his own
]_.s‘mrcrprur)mbh{fﬁﬁ) is available in three volumes, though the
Vivrti is not available.

Regarding the practical sadhana of the Trika system of Kashmir
Saivism, he collected the essences of all the available scriptures,
arranged them in proper order, and expressed them in detail in his
voluminous Tantrdloka, a treatise on theological practice whose
greatness can have no comparison in this world. It starts with the
fundamental philosophical principles of Kashmir Saivism, explains
the different methods of Saiva yoga as contained in the scriptural
works of the Trika system, and commences to throw light upon the
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methods of practical theology and elaborate ritual of this system, all
in great detail. One of the chapters of the Tantraloka is devoted to the
presentation of the secret practices of the Kaula system, employing a
mystic method of expression. Abhinavagupta's Tantrasara is simply
a prose summary of his Tantraloka.

The Malini-vijayottara-tantra is said to be the most important
scriptural work on practical sadhana of the Trika system.
Abhinavagupta wrote a voluminous work on the practical and
theoretical teachings contained in this Tantra, under the title, the
Malini-vijaya-vartika. Malint is the name given to one of the highest
esoteric topics in the practical aspect of Saiva monism, and its
essence has been explained at length in his Vivarana on the
Paratrisika (incorrectly known as the Paratrimsika).  He wrote
several smaller works for the benefit of beginners in the study
of Kashmir Saivism; the most important among them are the
Bodha-pancadasika, the Anuttarastika, and the Paramarthasdara.

Like Utpaladeva, Abhinavagupta was also a poet of high
merit and composed several sweet hymns to Lord Siva and the
Mother-goddess Sakti. Some of his hymns are sung popularly by
the pandits of Kashmir even today. He was a master of fine arts and
artistic literature. He wrote a work of unique worth on dramaturgy
(Natya-sastra) under the title Abhinava-bharati. His Locana
commentary on the Dhvanyaloka of Anandavardhana is still being
studied in Sanskrit institutes of learning.

Abhinavagupta is the final authority on the interpretation of both
the theory and practice of Kashmir Saivism. Having digested well
the correct knowledge of the highly esoteric topics of the Trika and
Kaula systems of practical Saivism that he learned at the feet
of the great master Sambhunitha of the Ardha-tryambaka school at’
the Jalandhara-pitha (present day Knngrn}fn Himachal Pradesh, he
carried the monistic Saivism of Kashmir to the climax of its
academic development.
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The highly fruitful ability to accomplish such a task requires
several essential mental qualities and practical abilities. These
include: (1) a direct intuitional experience of the exact truth about
the Self and non-Self; (2) a particularly sharp intelligence to impress
this truth on one’s understanding; (3) an ability to conceptualise such
truth correctly; (4) a marvellous ability to express such truth to
others; (5) a deep study of all the concerned scriptural works; (6) a
correct understanding of the principles of other schools of thought;
and (7) a highly developed, rich language to be used for the correct
and appropriate expression of this truth realised through intuition.

Kashmir Saivism has been highly fortunate to have a chain
of such scholar-saints who possessed the above-mentioned seven
qualities required for its correct academic development. All the
ancient masters, from Bhatta Kallata to Abhinavagupta, possessed
the first six qualities of a true philosopher; and the Sanskrit language
in their hands served as the seventh essential requirement mentioned
above, because it is particularly well-suited to express the most
subtle principles and doctrines of the profound philosophy of
Saivism. It was because of this richness of the Sanskrit language that
the great Buddhist philosophers, who had been utilizing Pali and
Prakrit (as did the Buddha and his immediate followers), began to
compose in Sanskrit by the first century B.C.E. Abhinavagupta, having
devoted all his marvellous qualities to the academic development of
Kashmir Saivism, carried it to its climax.

Someone might ask why it is that Kashmir Saivism, being
among the finest (and perhaps constituting the very finest) of all the
schools of Indian philosophy, did not spread outside of the valley of
Kashmir and did not attain a popular position in any of the other
important Indian centres of learning, such as Varanasi, Sringeri,
Kanchi or Vijayanagaram. This has not been the case with other
subjects of study, such as the grammatical work of Kaiyata and
works on literary criticism and dramaturgy by masters such
as Anandavardhana, Mammata, and Abhinavagupta. Although
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such a question must be addressed by historians as well as
philosopher-theologians, an appropriate spiritual answer to this
query has already been suggested by Abhinavagupta in his
Tantraloka. He says:

VST UF TEET T AfEET |
a - "~
st wafa ggoraTfaT: o

Ketaki-kusuma-saurabhe bhrsam
Bhrn 'ga eva rasiko na maksika /
Bhairaviya-paramadvayarcane
Ko 'pi rajyati mahesa-coditah //

A black bee alone becomes intensely fond of the sweet
fragrance of the ketaki flower (kevra or pandanus), but not the
honeybee; only some exceptional aspirant, having been set
in such motion by Almighty God (through the bestowal of His
highly powerful grace), develops interest in the utterly
non-dualistic worship of His all-inclusive aspect, known as
Bhairavahood. (TA IV.276)




A Summary of the
[§vara-pratyabhijia-karika

The Tévara-pratyabhijia-karika of Utpaladeva is written in
couplets of karika style. Abhinavagupta referred to such couplets as
sarras, a highly condensed form of expression extensively delineating
a topic. The author has analysed the work into four books, called
adhikaras. The first one, the Jaandadhikara, deals with the nature
of Consciousness. It has been analysed further by Abhinavagupta
into eight chapters called ahnikas, or daily lessons. The second book,
dealing with the nature and the results of the divine creative
aspect of the Absolute Consciousness, is called the Kriyadhikara. It
is subdivided in the Vimarsini commentary into four ahnikas. The
third book, named the Agamddhikéra, deals with scriptural knowledge. It
is subdivided in the commentary into two chapters. The fourth
and concluding book is called the Tattva-samgrahadhikara, and
aims to recapitulate briefly the main principles. It is also a
complementary part of the work, concerned with the topics not
covered by the previous three books. It contains only one chapter,
although in the Vivrti-vimarsint it has been analysed in two chapters.
The paraphrase or commentary (Vrti) written by Utpaladeva on
the work is available only up to the seventh couplet of @hnika
two of the third book and, as already noted, his Vivrti is, so far, not
available at all.

Book I: Jhaanadhikara. The first chapter of the Jaanadhikara,
the introductory chapter of the Isvara-pratyabhijia, begins with a
salutation to Lord Siva. It suggests the fundamental principles of
metaphysics and ontology of Kashmir Saivism, then moves ahead to
lay logical emphasis on the ever-evident existence of Afman, the real
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Self of each and every being. This Self shines as pure
I-Consciousness and serves as the Master of the flux of the
conscious mind while lying beyond it as its essential base. Hinting
thus at the incorrectness of the non-existential views of Vijianavada
Buddhism, it proceeds to emphasise the powers of knowing and
doing, considered part of the very essential character of Atman.

The third couplet of the chapter mentions the effect of delusions
that do not allow a person to realise the correct character of his real
Self, and it introduces the topic of Self-recognition to be attained by
the aspirant, considering this to be the main purpose of the work at
hand. The next two couplets refer to the powers of knowing and
doing that belong to each and every being. They serve as proofs of
the existence of Atman, the real Self of every being, the One who
shines as [-Consciousness and witnesses all the activities of the flux
of a person’s mental consciousness.

The second chapter outlines the antagonistic theory proposed by
the Vijianavada Buddhists concerning the subject of Arman and its
existence. Utpaladeva presents these theories in order to eventually
refute them. He begins by presenting the objections raised by the
Vijianavadins against the principle of the existence of Atman as the
director and controller of the momentary flux of human mental
consciousness, and then proceeds to disprove them. The
Vijianavadins argue that the feeling of I-ness relates, in fact, either
to the flux of the physical body or to that of mind, and that it does
not, therefore, refer to anything beyond mind called Atman. Likewise,
they claim that the phenomenon of recollection or memory, being
explainable on the basis of faulty mental impressions alone, is of no
avail in inferring the existence of Anman. Such an Atman, they say,
would be no more substantial than ether. Saiva scriptural thinkers, by
contrast, argue that the ever-existent Arman bears the impressions of
previous experiential knowledge, and thus it becomes capable of
recollecting the objects known previously.® For the Vijianavadin, the
phenomenon of action is merely the sequential position of closely
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following different active entities and is nothing substantial that can
be utilised as a ground for proving the existence of Atman. They
mention several additional objections against the proposed character
of the Self as it has been depicted by Hindu scriptural thinkers.
The Buddhists claim, therefore, that all of these elements are utterly
useless in proving the existence of Atman. The very existence
of Amman as the Master of knowing and doing is thus brought
into question.

Chapter 3 of Book I aims to establish the existence of Arman as
the basis of memory. Utpaladeva refutes the complicated arguments
put forth by Vijiianavadins to prove that the momentary flickers of
mental consciousness alone are sufficient to explain the activities of
knowing, recollecting, and so forth.

The Vijnanavadins believed that no physical phenomena exist in
reality; these are just the manifestations of one's mental ideas that
appear (wrongly) as outwardly existent phenomena, just as in a
dream warld. Yet even the mind is not accepted as a permanently
existent entity; it is just a constantly moving flux of momentary
mental awareness. This is like the brilliant flickers of a burning
lamp, all of which are momentary in character and are collectively
and erroneously taken as one single shining light although thev are
accountably many in number, following one another and becoming
extinct in the next moment.

Utpaladeva utilises subtle logical arguments aimed at establishing
the existence of Arman as the basic recollector. He forcefully attacks
the Vijnanavada perspective that both ideation (thought,
conceptualisation) and recollection (memory) are mistaken
cognitions. He establishes the eternal existence of Atman as the real
Master of perception, conception, ideation, and recollection through
a subtler logical argumentation, and his perspective is aided with
evidence provided by psychology and illustrations of common
experiences in mundane life. For instance, he says that although
memory results from the waking up of impressions of past
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experience, by itself it cannot take up any previous experiential
knowledge as its object. Thus, memory cannot throw any light on
past experience or its objects because, as has been accepted by all the
main schools of Indian philosophy, each act of knowing is self-evident
and self-luminous. No knowledge can be taken as an object by any
other form of knowledge, although objects known can be assumed
and known by another. Knowing is subjective, never objective, since
it is self-luminous. Memory is only possible, therefore, if the
underlying source or controlling authority is the self-luminous
Atman and not the dependent mind or mental flux. Utpaladeva does
agree with the Buddhists’ theory of the non-existence of material
phenomena lying outside the field of Consciousness, but not with
their theory of the non-existence of the knowing Subject who directs
and controls the flux of mental activity.

Atman is the necessary foundation on which all such mental
activities rest. The existence of the single universal Subject, the
Supreme Self, appearing as all subjective and objective phenomena
in the universe, is emphatically stated toward the close of the chapter.
The systematic flow of mundane transactions, based on mutual
understandings between human beings’ thought processes, would
abruptly come to an end if the eternal existence of a single Master
were not accepted. It is He who contains in Himself all the vividly
different mental phenomena and who Himself consists of pure
Consciousness, able to appear as He wills. Atman processes His own
divine power of perception, recollection, ideation, and so on. He runs
the whole orderly universe without engendering any chaos.

The fourth chapter of Book I is meant to justify further the
existence of Afman as the real recollector of previously known
objects, remembering them in various ways and analysing and
synthesising their data quite independently, in accordance with
objectives of various types, at His free will. All such principles are
discussed through a highly refined and subtle logical method.
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Atman, the Master of both perception and recollection, continues
to exist throughout the whole span of time in between these two
mental activities. He continues to bear the impressions of the past
experiences, their objective data, circumstances, aims, objects, and
so on, throughout the whole span of time. Besides that, He is
independent and free to analyse and/or synthesise the data of His
previous experiences and to recollect them wholly or only partly, in
accordance with His present situation. The author proves that
various types of both subjective and objective manifestations
are nothing other than different forms of the single infinite
I-Consciousness, the Arman praised in various scriptural schools
of Indian philosophy.

The fifth chapter of Book I aims to establish that jii@na-sakti, the
power of gnosis, belongs to Atman; it throws light on the
character of the special type of spiritual realism maintained in
Kashmir Saivism. Saivism agrees partly with Vijianavada in refuting
the existence of any objective phenomena lying outside subjective
gnostic reality. Therefore, Utpaladeva expresses and subsequently
refutes the arguments of the Sautrantika school of Buddhism, which
is in favour of the real existence of objective phepomena outside
the subjective reality. Actual illustrations of phenomena lying
outside the field of Consciousness can never be proved through any
type of inference.

The Vijianavada theory of the awakening of impressions in
various ways has been expressed and accepted, but any effort to
explain the basis of this variety has been shown by the Saiva
philosopher to be absolutely unsatisfactory in the absence of
Atman as the Master who analyses and synthesises the data of
the past experiences.

The theory of spiritual realism, maintaining the real existence of
everything appearing as phenomenal existence inside the Atman in
the forms of His divine power, has been established in the chapter.
Just as the many utilitarian qualities of electricity are accepted today




Introduction xliii

to be existent in electric power in an unmanifest form, so the whole
universe exists basically in pure and infinite Consciousness in the
form of its latent divine powers. The divine will of Consciousness
manifests all phenomena outwardly as both unconscious matter and
finite conscious beings, living in unconscious bodies. Just as a poet’s
entire poetic creation basically exists inside his poetic talent, so all
phenomena lie in the Absolute in the form of His divine potency.
When these phenomena manifest, we have world creation.

This chapter points out that Absolute Consciousness is ever
aware of itself, its nature, and its activities, even at the level of the
initial stir of a perception. Such realisation within the individual
requires a highly refined introspective vigilance that can be developed
through the practice of Saiva yoga. Consciousness is fully aware of
the phenomenal existence lying in it in the form of its divine potency.
Awareness is the essential character of Consciousness, the essegce of
pure Consciousness. Ancient thinkers named it ciri (pure
Consciousness), paravik (absolute speech), svatantrya (absolute
independence or Self-dependence), and aisvarya (lordship, divine
essence). It has also been called sphuratta (spiritual throbbing) and
mahdsatta (absolute existence), shining beyond the limitations of
time and space, and also the essence as well as the heart of the
Absolute Master.

The principle of the outward vibration of the inwardly existent
universe in Azman is established in this chapter in detail, although
without the use of the term spanda. The fundamental principle of the
objective manifestation of all objects in the world, existing as one
with the universal Subject and appearing as different from finite
subjects, has been discussed at length. This is the principle of
cosmogony as constructed and maintained in Kashmir Saivism. The
absolute monism of this philosophy is also established in chapter 3
The creative nature of absolute Reality, called spanda in other works,

is explained clearly, using the terms sphuratta and mahasatta. This

divine vibration is established as the basic cause of the creation of
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the universe, which appears in multifarious types of subjective and
objective phenomena. Herein is the fundamental principle of the
absolute independence, or Self-dependence, of the Lord, established
in the monistic Saivism of Kashmir. This philosophical school of
Kashmir Saivism has evolved to express the theism and monism of
the one supreme Absolute, divine Consciousness.

The sixth chapter of Book I aims to explain the essential character
of ideation and the manner in which it is manifested by the Lord,
who shines beyond its reach. Mental ideation is shown to be
erroneous in character, since it is based on different degrees of
oblivion created by the independent universal Self, through His
divine creative power. All types of mundane self-awareness lie in
this plane of manifest ideas, including human self-consciousness
with respect to unconscious entities such as the physical form, the
sense of understanding, sense of being alive, breathing, and awareness
of the void. Also included are any concepts of unity or relation
between some present and past remembered objects.

However, a person’s self-awareness—manifesting as simple ‘T,
not mixed up with the body, mind, life-force, and so on—cannot be
taken as an idea, because although it involves the use of speech, no
mental decision is made in favour of the acceptance of only one pair
of name-and-form with respect to an object of knowledge.
Acceptance of such a special pair of name and form, after the rejection
of all other such possible pairs, is the key point in the definition of an
ideation (and it is on such account termed apoha, or avoidance of
other options, in Vijianavada).

The principle of spiritual realism, as taught in the Saivite
scriptures, is thus established here again. It includes the eternal
existence of all phenomena, lying within Absolute Consciousness in
the form of its divine power and appearing phenomenally through
the creative activity of the Absolute. Finite beings, who also are
created through the vibratory activity of the Absolute, appear as
well. Sometimes, in finite beings, one also sees a direct. although
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partial, manifestation of this creative vibration, such as in a person’s
spontaneous, imaginative intellect. In truth, the Lord Himself
pervades and shines within all such entities as the physical body,
objects, human perception, ideation, and memory.

The seventh chapter of Book I is meant to establish the constant
existence of a single Master (Atman) of all varieties of knowing, who
serves as the base on which all sequential human mental activities
rest. Although the human being appears to be a self-indulgent,
conscious individual, bedecked with the trappings of a past, present,
and future, he or she is none other than almighty God, the great
Master of existence, who has taken up the form of a knowing
subject, a person. This person’s mutually unrelated flickers of
momentary mental consciousness must have a common and a
permanent base, without which all activities based on their supposed
mutual relationships cannot become possible, since all objects are
self-centred and separate from one another. This permanently
existing entivv is the Anman, the divine soul, who, while lying beyond
the scope of all ideas of sequence, bears and notices the
particulars of all such momentary minds within Himself. These
particulars include all mental activities such as establishing equality
or generality, working out the relationship between cause and effect,
and conducting recollection, refutation, inference, and all other such
mental transactions of a pure or impure character. For instance, the
relationship between a cause and its effect can be established only
when one and the same knowing subject sees both of them as
necessarily being together. Similarly, in memory, the Atman bears
in His own Self-experience both the past and present and their
mutual relation.

This chapter also includes a long discussion exploring the truth
regarding the process of refuting the correctness of a mistaken
cognition on the basis of a subsequent correct one. When, for
example, a gleaming shell must be proven to be different from silver,
or a touch of sunlight from the presence of a ghost, again Atman’s
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all-pervading presence becomes necessary to unify the false and true
perceptions into one body of interrelated knowledge. All mundane
activities, both worldly and spiritual, become possible only on the
basis of the permanent existence of the Lord, who is said to be
bedecked with the amazing variety of phenomenal entities.

Since the eternally existent, knowing, and doing Subject has
already been well-established in the seventh chapter as the Master of
the flux of momentary mental consciousness, chapter 8 is devoted to
establishing, through correct argumentation, that the infinite divine
essence is this Subject’s innermost essential character.

The chapter offers a brief description of the character of several
types of perceptions, explaining that—despite some objects being
clearly manifest and others remaining obscure, or objects and feelings
differing in character from one another—all these are only exterior
differences. There is, in fact, no difference in the basic character of
objects according to their interior nature. Here we see the ideas
of interiority and exteriority as presented in Kashmir Saivism. The
use of such terms here is not related, in any way, to positions
in space. Unity with the Self is interiority and difference and
distinctness from it is exteriority. The ‘outwardness’ of any entities
is something thrust upon them and is not their own basic character,
since their eternal existence lies within pure Consciousness. This is a
further illustration of Kashmir Saivism’s spiritual realism.

Only in their aspect of exteriority, manifested by maya and
appearing in the views of worldly beings, do phenomenal entities
gain various types of ‘utility’. Even mental conceptions, such as
concepts of pleasure and pain, are similarly considered external and
have been manifested by the Lord as outward entities even though
they exist inside one's mind. All this creation is due to the divine
nature of the Absolute.

All these universal activities of this world and the people living
here cannot go on smoothly as long as the monistic unity of
-everything is not accepted. Such unity is basically the monistic,
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infinite I-Consciousness, the absolute Knower, who pervades all of
existence and runs it as a cosmos. This is Mahe$vara, the omnipotent
all-knowing God, and His Self-Consciousness is itself known as His
active powers of pure gnosis and action.

The single common base of different human mental activities
has thus been proclaimed as Mahe$vara. He has been established as
the Master of the manifestation of all sorts of knowing in this
Jianadhikara of the Isvara-pratyabhijia-karika.

Book II: Kriyadhikira. Book II of the [Svara-pratyabhijaa-karika,
known as its Kriyadhikara, establishes the power of divine activity
in the Absolute. This power of divine activity (kriya-sakti) is
the main source and cause of the wonderfully diverse variety of
knowing and doing in the world. On account of Absolute Reality’s
tremendous active power, He is called Mahesvara, the great Lord.
This active power is said to be basic 40 His character. All the
mundane activities of knowing and doing of various beings, as well
as each and every objective phenomenon, have been shown to be
basically the results of the outward manifestations of this divine nature.
This book of the ISvara-pratyabhijia-karika has been divided into
four chapters according to the Vimarsini commentary on it by
Abhinavagupta.

Chapter 1 reminds the reader that objections raised by some
Vijianavadins against the notion that the power of action could
belong to the Absolute Atman have already been discounted. Such
power has been established, through logical arguments contained in
the last six chapters of Book I, on the basis of the unity of the Master
of action. While mundane actions appear to be conditioned by time
sequence and spatial sequence, the basic active nature of God is
infinite and unconditioned by time or space. However, He creates
both time and space out of His own being; through the play of
His own divine activity, He creates and enters into the perspective

of finite beings. The active power of the Absolute has been
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said to be that part of His character that is responsible for the
manifestation of diversity between subject and object on the plane of
the phenomenal creation.

Chapter 2, Book II, deals with the scope and the actual existence
of unity in diversity, as becomes manifest in the world. Kashmir
Saivism agrees with Nyaya-Vaisesika philosophy in so far as mundane
situations and activities in phenomenal existence are concerned.
That is, it accepts sensual perceptions and mental calculations as
being correct and useful with respect to all mundane dealings and
the mutual relations between entities in the world, since those
understandings have been intellectually calculated by worldly people
and so serve as the valuable basis for their activities.

In fact, everything is one with the real Subject of knowing, and
diversity is based simply on mental calculations, conducted under
the conditions laid down by time, space, and so on. To explain, unity
definitely shines at the moment of a direct perception as an experience
without thought (nirvikalpa-anubhava). An object seen shining is
one with the consciousness of the perceiving person. However, it
soon appears to be different from him at a certain stage of his
thinking process. He thinks this way on the basis of his previous
impressions about objects. Ideal conceptions or thoughts immediately
arise in the mental process of the person, who proceeds to classify the
experience (savikalpa-anubhava)®, resulting in diversity of view-
point. The ordinary mental calculations of a person are based on past
impressions and constitute the bondage of a worldly being. Ordinary
people are not aware of the absolute unity of the Self, existing at the
moment of the beginning of a direct perception; however, yogins
well-versed in the practice of Trika yoga realise and experience it.

Moreover, it is only through the common knowing Subject, the
Atman, that mutual relations can even be established between subjects
and objects, since objects of knowing are self-centred and self-limited
by their nature and thus cannot establish such connections on their
own. This resorting to articles and concepts having both unity and
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diversity as their nature, for the purpose of the attainment of worldly
aims, has been accepted in Kashmir Saivism and is not called
delusion. This is because we live in gross bodies in this mortal world.
To ignore the actual problems of life by pushing them into a
sphere called ‘delusion’ would be to deceive both one’s own self
and one’s nation. Therefore, Utpaladeva proclaims boldly here:
Na bhrantir idrsi, ‘This is not delusion’. Many philosophers after
him, however, did not follow this doctrine so closely, and perhaps
Kashmir would have been better protected against tyranny in her
later history if they had.

The third chapter of Book II is devoted to discussions on the
topic of Kashmir Saivism’s epistemology. The author does not bother
about the numerous means of correct knowledge, as have been dealt
with in other schools of thought. Accepting the views of Kumarila
Bhatta’s sub-school of Mimamsa with respect to all mundane
knowledge, Utpaladeva points out the truth that Absolute Reality,
lying beyond the reach of all pramdnas-(the mundane means of
correct knowledge) and shining through the light of its own
Consciousness, serves as the base on which all the pramanas in the
world rest. Certain situations and conditions during which pramanas
serve in mundane dealings are also discussed in detail.

The existence and the character of the Absolute Truth are accepted
to be self-evident. The same is said of mundane beings who themselves
shine in the form of individual I-Consciousness and serve as
the base on which stand all-the means of knowledge (discussed
with great detail and emphasis in most Indian philosophical schools
of thought). The topic of epistemology is addressed employing
an innovative viewpoint, avoiding the perhaps excessive
argumentation worked out by Nyaya philosophy and the Vijananavada
school of Buddhism.

Perception and inference are examples of pramanas, or means of

correct knowledge about an object or its character. Utpaladeva sees
these means as self-evident and ever new in character. When they
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shine as one’s accurate interior conceptions, they are known as
pramiti, correct knowledge. He notes that the enlightening of an
object by means of a pramana differs considerably in accordance
with a person’s liking and aims, as well as according to the usual
denotations of speech and thought utilised by the knowing subject.
The result is that everyone does not learn the particulars of an object
in the same way, nor treats objects in the same way once perceived.
In the same way, many objects can be perceived to be one,
depending on the viewer. And objects that may appear to be
different from what they are are not thereby changed from their basic
nature by virtue of appearance or by the fact that their utility is not
evident. The essential character of an object is ordained by the will
of the Lord under the laws of destiny created by Him. Moreover,
differences between substances can only be known when concepts
concerning them shine in one and the same knowing subject.

Complicated argumentation—which had become a hobby for
scholars, especially those enjoying patronage at royal courts in
Indian states—is introduced briefly in this chapter to counter the
doctrines of the other schools of philosophy. However, Kashmir
Saivism maintains that the Absolute Lord cannot be brought under
the scope of pramana at all, because He is, metaphysically, the
canvas on which the wonderful paintings of the universe are painted.
This canvas has an even surface, while the paintings on it appear
as diverse and uneven. He is the eternal and basic Master of all
correct cognitions.

The chapter concludes by saying that the work in hand has
been composed in order to regenerate the cognisance of the
divine essence within each person, a knowledge that has remained
suspended as the result of forgetfulness or Self-oblivion. The
recognition of this true nature of the Self is the ultimate aim of
the Isvara-pratyabhijiia-karika.

Chapter 4 of Book II deals with the main principle of world
causation as discovered by the Saiva philosophers of Kashmir
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through their intuitional revelation. According to this revelation, the
basic cause of the universe is the infinite divine essence of the
Absolute Lord Himself, who assumes all forms through His divine
power of irresistible will. Utpaladeva rejects philosophical suggestions
that principles such as atoms, cosmic energy, or mere ignorance
alone are the basic source of all phenomena. To Utpaladeva these are
incorrect because all such elements are themselves just effects that
must have some eternally existent reality as their source and cause.
He also rejects the theory of the false appearance of phenomena
(maya), instead insisting on the efficacy of the Sakti, or powerfully
creative aspect of the Lord’s will.

This is the main difference between the fundamental ontological
principles of Advaita Vedanta and Kashmir Saivism. The former
attributes the universe, along with its immense variety of objects, to
beginningless ignorance and takes it to be absolutely false, like a
dream world. Kashmir Saivism, however, sees the source of the
universe as lying within the divine creative will power (iccha-sakti)
of the Absolute and takes it to be phenomenally real, not totally
unreal as a dream world or the son of a barren woman.

On the basis of intuitional revelation, Utpaladeva establishes the
basic Kashmir Saiva cosmogonic explanation of creation as follows:
Outward manifestation (in the form of the universe) occurs out of the
inwardly existent phenomenon (the universal ‘I or supreme Subject,
God). Such intuitional awareness of the origin of the universe in God
is brought about as a result of successful practice in Saiva yoga.
Principles such as avidya (cosmic ignorance) and maya (cosmic
illusion) are not absolute, but instead come from God. He is accepted
as the sole creator of even the mundane objects that are constructed
by human craftsmen. His cosmic will is the source of all phenomenal
laws such as cause and effect, the relations between an action and its

agents, and the mutual inseparability of certain substances such as

smoke and fire. One can speak of the materialisation of the will of
God as the main cosmogonic principle. Only an entity that already
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contains in it some other entity can become the source of the latter’s
creation; thus Arman alone, as the sole universal Subject, is capable
of bearing within Himself and bringing into form all of the universe.
No activity in the world, be it vocal or mental or actual, can stand by
itself without having Arman, the all-knowing Subject, as its support.

To prove this doctrine of the sole existence of the active
power of the Absolute Lord is the main aim of Book II of the
Isvara-pratyabhijiia-karika. Universal creation has thus been
asserted emphatically to be fundamentally due to the creative
nature of God. This principle has been designated His divine power
of action, kriya-sakti.

Book III: Agamadhikara. Books I and II of the ISvara-pratyahijiida-
karika deal with the fundamental principles of the philosophy of
Kashmir Saivism through pure logical argumentation. Book III takes
a different course, throwing light on some of the mystic principles
mentioned in the Saiva Agama scriptures, including certain higher
principles and doctrines of philosophy that lie beyond the scope of
all mundane logic and general human experiences.

It is said that the essence of these higher principles and doctrines,
such as the rattvas, or principles of creation, will most commonly be
revealed to yogins through their practices in the Saiva yoga of the
Trika system. Their correctness can be verified even today by these
yoga practices, which can result in a direct realisation of all the eso-
teric principles and doctrines of Saiva philosophy.

Abhinavagupta divided Book III into two chapters in his
Vimarsini commentary. The first chapter is devoted to analysing the
whole phenomenal existence into thirty-six fartvas, or cosmic
principles. The second chapter deals with the nature and character
of seven types of living beings. (See chart: Cosmology of Kashmir
Saivism, page 209.)

A tattva is a principle or category of phenomenal existence, and
each rattva includes within it an immensely vast number of entities
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of similar status and position. These entities are outward reflections
(or emanations) of the divine power of Paramasiva, the divinely
potent, infinite, pure, and Self-aware Absolute Consciousness. In the
words of Abhinavagupta, a tattva is a sort of highest denominator
in a group of similar items found in God’s creation. The existence
of thirty-six tartvas has been accepted by the authors and practitioners
of the schools of Saivism in southern India (Vira-§aivism and
Saiva-siddhanta), as well. But the philosophical significance of some
of the most subtle and highest of these principles has only been
discussed in detail in the Saivism of Kashmir. These are the subtle
tattvas that lie above the purusa (spirit) and prakrti (material
energy) of the Samkhya system. Similarly, although maya (illusion)
as a tartva has been mentioned and accepted in Advaita Vedanta, its
origin, development, and character are more clearly delineated in a
philosophical manner by Kashmir Saivism.

It should be noted that the Isvara-pratyabhijid-karika, since it is
mainly aimed at the direct realisation (pratyabhijiia) of the true
nature of the Self, does not include such elaborate discussions of the
tattvas as Abhinavagupta presented later in chapter 9 of his
Tuntraloka. He also did not indulge in any repetition of facts about
the rattvas already discussed by other schools such as Samkhya.

The first chapter explores the character of the thirty-six fattvas
of world creation and the process of their phenomenal evolution out
of the Absolute Lord (Parama$iva), starting with Siva-tattva (the
‘Siva Principle’, or the quiescent and all-knowing self-manifestation
of infinity) and sakti-tattva (the ‘Sakti Principle’, or the active
self-awareness of infinity). These two are also known as prakasa and
vimarsa or jiana and kriya, respectively. Both principles are merely
two aspects of the one Lord. The Absolute is thus eternally shining
as the universal and pure I-Consciousness and is ever aware of itself
and its nature of infinite divine essence.

Following this discussion, the text throws light on the character
of the pure principles of creation that are, in descending order,
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sadasiva, isvara, and sad-vidya or suddha-vidya. At the first two
stages, the world appears as (1) the inner idea of a painting in the
head of a painter, with the focus remaining upon subjectivity (‘I’, or
aham), and (2) the painter actually painting the scene outside on a
canvas, making it objective (‘this’, or idam). At the third stage, (3)
the painter sees both himself and the painting, but knows that the two
are one. This is the viewpoint of unity in diversity and diversity in
unity, the viewpoint of pure knowledge (suddha-vidyd). The text
refers to three different types of beings, or yogins, whose viewpoints
correspond to pure knowledge found in these stages. These are the
mantra-mahesvaras, living in sadasiva-tattva, the mantresvaras, 1iv-
ing in isvara-tattva, and the vidyesvaras, living at the Suddha-vidya
level.?

The text then proceeds to describe maya-tattva (the principle of
illusion) and the five kasicukas, or principles of limitation, that
evolve from it. Divine Consciousness becomes limited in individual
beings because of the effects of time sequence, finite capability, the
law of restriction, specific interests, and imperfect knowledge. This
occurs due to the illusory power of diversity in the world and the lack
of recognition of one’s true divine identity. Identifications with the
body, mind, or even sinya (emptiness)'” are all given as examples of
the lack of genuine Self-recognition.

Then the two principles of purusa and prakrti and the manner of
their creation are described. The supreme purusa (spirit) of Samkhya
is here declared to be divinity limited in conception, confined by the
five kasicukas mentioned above. This discussion is followed by a
brief mention of the remaining twenty-three rartvas of phenomenal
creation already dealt with in the Samkhya system of philosophy.
They include (1) the thirteen instrumental principles (consisting
of three interior senses, five exterior senses, and five organs of
action), and (2) the ten objective principles (consisting of five subtle
objective elements and five gross objective elements). According to
‘Samkhya, these twenty-three rartvas have their basic origin in
prakrti, but Kashmir Saivism attributes their ultimate origin to
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Paramasiva, the Absolute Lord. Thus, it does not agree with the
Samkhya principle of an independent propensity of prakrti towards
its own transformation into these inanimate rarrvas. Such a thing, in
the view of Saivism, requires direction from some fully conscious,
omniscient, and all-powerful authority, who controls the causes and
results of such transformations of the inanimate prakrti. Otherwise,
the transformations of prakrti would not be orderly events at all,
aimed at any certain and definite results and related to past actions
of being. Instead, transformation of prakrri would have been chaotic
in character.

The second chapter of Book III includes a discussion of the
variety of beings, or knowing and doing subjects, on different planes
of understanding in the universe. These are the seven categories of
living beings. First is a description of the famous trinity of Hindu
gods named Siva or Rudra, Visnu, and Brahma. Then the text throws
light on the general character of pure and impure beings, or rather,
liberated and bound ones, also called, respectively, pati beings
and pasu beings. The character of beings known as the mantra-
mahesvaras and the mantresvaras, who are included among the pati
beings, is not discussed in detail since the previous discussion about
the sadasiva- and isvara-tattvas covers the topic sufficiently.

The pasus, or bound beings, are bound by the three impurities
known as the anava-, mayiya-, and kdarma-malas, as dealt with
mystically in the Agamas. Utpaladeva throws light on their basic
character and proceeds to explain the manner in which these two
types of beings are bound, mentioning the causes of their bondage.
The vijiianakalas are bound by both the anava-mala, the impurity of
finitude, and the mayiya-mala, the impurity of diversity. Although
they do understand that they are divine Consciousness, these
beings are limited because they do not have access to their

active divine power, and they also continue to see themselves as
separate from other individuals and from God. At times, these
Vijianakalas are associated by Kashmir Saivas with the liberated
beings of Advaita Vedanta.
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The pralayakala-beings are bound by the misunderstanding of
their basic nature; they identify themselves with other elements
besides supreme Consciousness. They are affected by both the anava-
(finitude) and the ka@rma-malas (the impurity of past actions). These
beings take eternal rest in susupti; they are influenced by their limited
knowledge, yet they are able to remain free from bodies, senses,
organs, and so on, up to the time of the pralaya (the next dissolution)
of all items of existence back into prakrii.

A third type of pure, yet partially bound, being is called the
vidyesvara. These beings, also called the mantra-beings, are
described as basically pure, yet nevertheless tainted by the impurity
of diversity. Such beings correctly take the infinite, potent, and
omniscient pure Consciousness as their Self, and so they are ever
free from the impurity of any past actions.

The text says that all beings—from the gods in heaven down
to worms, insects, and plants—are beset with all the three types
of impurity,-although their greatest misery is due to the impurity of
past actions (karma-mala), which is the direct cause of their
transmigratory existence. Such beings do not feel themselves to be
pure Consciousness, but instead see it shining as just a quality of
some unconscious entity such as the breath or the intellect or the body.

This chapter also briefly deals with the nature of samavesa, a
flash of divine Self-realisation in which one becomes, for a time, one
with the Almighty Lord who creates, destroys, protects, conceals,
and bestows grace in the universe. All yogic methods of the Trika
system utilise practices involving focus on samavesa and expanding
its presence in the yogi’s awareness.

The three states of deep sleep (susupti), dreaming sleep (svapna),
and wakefulness (jagrat) are discussed as well. In deep, dreamless
sleep a person is tainted primarily by the dnava-mala, the impurity
of finitude, or sense of a limited self. In dreaming sleep, he is bound
by all three malas inside his mental universe. While in the waking
state, a person is bound by all three impurities in the physical body
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and its actions. The text advises an aspirant to withdraw himself
from these three states in order to become fixed in the fourth state of
spontaneous Self-revelation, known as furya (or turiya). This is
because the previous three states are plagued with the misery
of momentary pleasure and pain and their prominence pushes
awareness of the true Self into the background.

Utpaladeva’s presentation of the five pranas (or vital airs) is
unique among the other schools of thought that deal with them, such
as the Nydya. The pranas are the life-force, or the five activities of
animation or vivification of the body and mind. All physical and
mental activities of a person, consisting of assimilation and elimination
of gross and subtle objects in the waking and dreaming states,
are called in the scriptures of Kashmir Saivism apana and prana.
Samana is a third vital air that is a state of rest between the
processes of assimilation and elimination, and is often associated
with the state of sleep.

The special character of udana and vyana, the two final vital
airs, is presented here in a way unknown in Vedanta philosophy.
Uddna is experienced as a fiery sensation moving upward through
one’s spinal cord, reducing all ideas and feelings to ashes. Its
movement is spontaneous and intuitively revealing of a person’s true
divinity, termed vydna, the universal life-force. Its upward activity
serves as a step toward Self-realisation, and it vibrates with
the brilliance of the light of such realisation. This vyana shines
with increasingly greater brilliance in higher beings such as the
vijianakalas, the mantras, the mantresvaras, and the mantra-
mahesvaras—the higher their awareness, the more it shines forth
in splendour.!!

The still more pure and transcendental activity of vivification
is called vyana. With this vital air prominent, the yogi actually
scintillates as one complete whole of the pure and potent infinite
Consciousness, Paramasiva. He or she sees the Self and nothing
other than it.!2 The state produced by vyana can be experienced in
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brief moments of Self-realisation during samavesa. These analyses
of udana and vyana are to be found in Kashmir Saivism alone. What
are commonly known as the five vital airs (for instance, as they are
discussed in Nyaya-VaiSesika) can more properly be understood
merely as a physical analysis of the activities of bodily and mental
vivification, rather than a vaulting up into a higher form of yogic
experience, as is illustrated here.'?

Book I'V: Tattva-samgrahadhikara. The single chapter of the fourth
book concludes the discussion given in the Isvara-pratyabhijia-
karika and throws light on a few topics not discussed in its previous
chapters. It is thus both a supplementary addition and a conclusion.

Utpaladeva recapitulates the previously discussed principle that
the Absolute Lord alone is, in His universal aspect, appearing
variously as the Self of each and every being. He is thus manifesting
Himself as subjects and objects in an immense variety of particular
forms; yet most finite individuals do not realise their true nature, and
thus are bound. They persist, in a deep-rooted way, in identifying
themselves with small ‘I-ness’ related to the mind, physical form,
or other insentient entities, and in regarding other objects and people
as objective entities different from themselves and the Lord. Thus,
they are bound by ignorance and continue to conduct finite activities
of knowing and doing that result in their tasting many experiences of
pleasure and pain.

This book explores the essential character of the three gunas,
or qualities of nature, and how they condition the life of a bound
being (pasu), as opposed to one who is free or liberated (pati). This
is a topic not explained in previous chapters. While Samkhya
philosophy has discussed the character and effect of the three gunas,
one can argue that this school has neither fully explored their
origin, nor the source of their character, nor the process of their
manifestation. Kashmir Saivism attempts to present a more complete
elucidation of the subject.
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The infinite knowledge and Self-bliss of a free pati being has
become constricted in a bound pasu being, leaving him only the
sattva-guna that can be characterised by limited knowledge and
limited happiness or pleasure (sukha).

The infinite capacity for action of a free pati being also becomes
constricted in a bound being, leaving him only the rajo-guna which
can be characterised by pain and turbulence in action. This is
because rajas is a mixture of the pleasure of saftva and the absence
of pleasure in tamas—thus producing turbulent actions and reactions.
The bound being is thus severely limited in his capacity for action by
this admixture of pleasure and pain. An example given is the combined
experience of both happiness and pain felt by a father upon seeing
his long-separated and well-loved son, yet finding that his son is
dying of an incurable disease.

A free pati being has the wonderful power of creating illusion,
called maya, at his command, yet a bound being experiences that he
or she is bound by this very power. This is the guna called ramas, and
it is the experience of moha or ignorance, as well as an experience of
the lack of Self-bliss. Tamas has the quality of no Self-awareness and
non-existence found in conditions such as deep sleep or fainting.
In a bound being, the text says, each of the three gunas creates all
sorts of misery.

The text continues to throw light on the manner in which the
world appears to bound beings, on the one hand, and to liberated,
pure beings, on the other. For a liberated being, the world appears
as a simple objectivity not denoted by any word-image with
conventional meaning. It is objectivity in what might be called its
‘sprouting’ stage; objects thus appear as partly different and partly
one with the viewer. But to a bound being, the world seems to have
a separate existence totally outside him and separate from him. He
denotes objects by conventional words and meanings and uses
ordinary perceptions, conceptions, recollections, imaginings, and so
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on, to express his confused notions about the diverse world. In
fact, a pasu being even creates a world of his own through his
imagination, believing it to be real for the time being. However, it
must be understood that even his power of fanciful conception
depends on, and emerges from, the Lord’s own creative power.

In this way, a secret path of easy salvation is provided for the
bound individual as a means for the attainment of the Godhead. He
must concentrate on his individually created worlds with the
(non-ideational) awareness of their origin in the playful divine
essence of God. He must do this with the understanding: ‘My
creative power is the Lord’s creative power’. Such contemplative
meditation gradually leads the aspirant to expand his awareness until
it becomes one with the infinite nature of the Lord. He then sees the
whole world as his own divine exuberance, and can eventually
remain steadily in this exalted position of the Absolute Lord even
while outwardly engaged in the flow of mundane thoughts and
activities. A person who fixes his awareness upon the awareness of
his true Self, the divine ‘I-Consciousness’, in moments of samavesa
in spiritual practice, thus opens himself to the perfection of divine unity,
identity, and experience., The whole universe exists in the Absolute
Lord. Realising this in full is pratyabhijiia, Self-recognition.

In the next to last couplet of this work, the philosopher
Utpaladeva discloses another side of his personality. He is also the
master of an excellent poetic art, as evident in his Siva-stotravali
collection of poems to Lord Siva. Couplet 17 is a poetic end-note
to the text, for it compares an aspirant, proceeding on the path of
Self-recognition, to a love-torn damsel. The young woman is deeply
in love, but experiencing the dreadful pain of separation from her
lover. Even though he is standing by her side and talking to her, she
is not able to ease this pain of separation from her desired and loved
youth because she does not yet recognise him as her beloved.
This reminds the reader of the last verses of the fifth canto of the
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Kumara-sambhava, in which Parvati is described as not recognising
Siva, even in His presence, because He has come to her in the guise
of a youthful and beautiful ascetic brahmacarin. Just so, the aspirant
must clearly and finally recognise the Lord’s presence in his or her
own heart in order to be filled with undying happiness.

In conclusion, Utpaladeva states that his purpose in writing
this scriptural text is to help aspirants attain the most desirable
absolute perfection, which is the ISvara-pratyabhijia, Self-recognition
of the Lord.
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Book I

JNANADHIKARA

Divine Knowledge







Chapter 1

INTRODUCTION

The chapter begins with a salutation to Almighty God and hints at
the general philosophical view of Kashmir Saivism.

Verse |
I ‘\
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kathamcid asadya mahesvarasya
dasyam janasyapy upakaram icchan /
samasta-sampat-samavapti-hetum
tat-pratyabhijiam upapdadayami //

Having somehow attained the position of a servant of the great
Almighty Lord Mahesvara, and being now desirous to do
[the greatest] good to other people as well, I am presently
expounding the doctrine of His recognition; that is, on one
hand, the source of the attainment of all affluence of divine
powers (literally riches) and that can, on the other hand, be
achieved through the attainment of such divine affluence.

Commentary

The word kathamcid (literally “somehow or other”) signifies here an
indescribable and mysterious process. This process of the divine
gracious activity of God is mysterious in character, because the
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cause and conditions of its bestowal cannot be located exactly. All
that depends on the free will of the Lord, with regard to the playful
manifestation of His divine essence. God’s will is independent in all
respects, as it does not always take into consideration the merits and
demerits of the person on whom He bestows His grace. God can, if
He likes, become highly gracious in His divine play even to an
unworthy person and can sometimes ignore a person appearing to be
worthy, although both such actions are generally rare. Besides, God H
Himself appears as each and every being, worthy or unworthy.
Therefore, there cannot be any grounds for an objection based on His
partiality. The grace and wrath of the Lord are just two stages of
His divine sport being played out with none other than His own Self,
who appears in the form of all kinds of living beings. This wondrous i
character of His grace is suggested by the word kathamcid.
Mahesvara is the supreme authority, Almighty God, ruling over
the great gods such as Brahma, Visnu, Rudra, I$vara, and Sadasiva. ﬁ
Dasyam is the position of the servant for whom each and every thing
is provided by the master, who takes care of him in all situations. |
Jana is a person involved in, and bound by, the cycles of rebirth.

Pratyabhijiia signifies recognition; that is, the recollection of the
particulars of someone who had been forgotten. An aspirant must 1
recollect his forgotten divine essence and recognise himself as none
other than Almighty God. Such recognition happens through a
sudden direct realisation of his authentic nature. It becomes the
means of the attainment of everything that is, in fact, really desirable
(samasta-sampat). Sampat means here the richness, the exuberance
of all divinity. It suggests that what is worthy to be desired is
mastery over the riches of divine powers." Self-recognition is the

source of the attainment of this exuberant richness, and it is this
splendour through which an aspirant recognises himself as none
other than Almighty God, the great Master of all exuberant divine
powers. This mutual benefit of the two has been mentioned by
Abhinavagupta in his commentary.
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Verse 2
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kartari jaatari svatmany adi-siddhe mahesvare /
ajadatma nisedham va siddhim va vidadhita kah //

Other than the person taking some insentient entity as
his Self, who would try to either deny or establish the
existence of the eternally existent Almighty God, who has the
independent power of doing and knowing, and is, in fact,
one’s own [real] Self?

Commentary

The perfectly independent authority in all doing and knowing is
the Godhead. Authority rests in that infinite and pure Consciousness
that shines._as the Self of each and every being and possesses the
capacity to do and to know. The real Self of every being is therefore
none other than God. No wise person, taking pure Consciousness
as his Self, would therefore deny at all the existence of God,
because Consciousness is eternally established by itself. The
seeming limitations imposed on a human being by his gross and
subtle bodies—that is, by his finite physical form and mind—vanish
as soon as he realises the real nature of his basic Self through
a keen and firm inward observation, aided by a sharp and
super-vigilant awareness.

Thinkers who take any insentient substances such as the physical
body or the system of animation and breathing or the inner sense of
understanding or even the void of dreamless sleep or anything else
that may resemble any of these entities as their real Self may try
either to disprove or to prove the existence of God. But those who
experience pure Consciousness alone as their essentially real Self
would never indulge in either of these two intellectual exercises.
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Thinkers who are completely atheistic in their views and deny
the existence of both God and Amman, the Self, take only the
physical body as their Self. Semi-atheistic thinkers, including many
Buddhists and Samkhyas, also deny the existence of God as
the supreme controller of phenomenal existence. Thinkers such
as the Nyaya-Vaisesikas consider God to be an authority working
under the laws of destiny and restriction (niyati), whose action
depends on the movement of atoms in accordance with the laws of
causation. They do not accept God as an absolutely independent
authority and the sole Master of all phenomena. They also proclaim
the highest state of attainment to be an absolutely tranquil and inactive
[-Consciousness, devoid of all mental activities and functions, and
take this condition as the highest state of the Self. Advaita Vedantins
likewise do not admit activity or the power ‘to do’ as the nature of
Atman, the conscious Self. Such thinkers often try in various ways,
through philosophical method, to establish the existence of God.

The propounders of Saiva monism, however, stressing intuitional
realisation as well as philosophic thinking, neither attempt to deny
nor to establish the existence of God. Taking the finer, more pure,
and potent Consciousness as their Self and experiencing it as the
all-powerful Reality, they cannot deny its eternal existence. Seeing it
already established eternally, by virtue of its being the ever
Self-aware and infinite Consciousness, they do not feel any necessity
to re-establish God’s existence through the use of logical arguments.

What, then, remains to be propounded through this new
philosophical treatise on Saivism? This query is answered in the
following verse.

1

|
|
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Verse 3
e ArgauTEfRTREs A TAfET |

WFITaSF T TS TI=yaa 1 3

kimtu moha-vasad asmin drste 'py anupalaksite /
Sakty-avis-karaneneyam pratyabhijiopadarsyate // 15

But since the real significance of the Self is not usually
grasped because of delusion (moha), even though [the Self] is
actually seen [or felt], its recognition, through the process of
illuminating its divine powers, is now being propounded
[by means of the work at hand].

Commentary

Everyone knows himself as ‘I’, but does not know the truth of his
real nature and character. In fact, pure, infinite, and divinely potent
Consciousness is the Self of each and every being. But while we
are in our waking state, we feel our gross material body to be
our Self. In the dream state, our mind constructs a mental Self,
and therefore we feel that only that is our Self. In the state
of absolutely dreamless sleep, we feel as if that vacuum-like
individual consciousness is our Self, and so also do not take the
pure and infinite divine Consciousness as our ‘T". The real truth
thus lies hidden from our inner sight on account of the delusion
(moha) caused by maya, the Lord’s power of illusion.
Paradoxically, we do see our true Self, but are not able to realise its
real significance on account of this delusion.

The work at hand, the I§vara-pratyabhijiia-karika, is meant to
show and to teach the method through which recollection and the
consequent recognition of the real nature of the Self can be attained.
This happens only when an aspirant’s hidden divine powers are
illuminated and brought clearly to his notice. As soon as a person’s
divine powers start to shine with full brilliance and the aspirant feels
he is in possession of such divine powers, he at once recognises
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himself as none other than God, who has been appearing playfully as
a finite individual being. This discovery of one’s hidden divine
powers is thus the means of recognising our true nature. The path
to attain such Self-recognition is established, both logically and
psychologically, in this work, the ISvara-pratyabhijiia-karika, which
explores the Self as the basis of nature and all existence.

Verse 4

tfe ST gfasr Sraerrar |
T AT T AT T strEs gAaw e

tatha hi jada-bhiitanam pratistha jivad-asraya /

Jaanam kriya ca bhitanam jivatam jivanam matam //

One may argue thus: All insentient beings depend on the
support of sentient ones for the purpose of establishing their
existence, and it is ‘knowing’ plus ‘doing’ that is accepted as
the sentience of living beings.

Commentary

Insentient objects are never aware of themselves and cannot therefore
establish their existence. Living beings are aware of themselves, and
of insentient objects as well, because these objects are reflected in
them through the pathways of their senses and minds. Such beings
thus serve as an essential support on which the insentient entities can
rely for the purpose of establishing their existence. The sentient
entities can do so by virtue of their basic powers to know and to do.
because sentience is knowing and doing.

The next couplet proves knowing and doing to be the nature of
each living being.
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Verse 5

7 71 = oy BT srErfEET |89
TAATARTT AATAAAIRT Y |

tatra jianam svatah siddham kriya kayasrita satt /
parair apy upalaksyeta tayanya-jaanam ahyate //

Of these two, knowing is self-evident [only to the knowing
person]; but doing, when appearing in someone’s body,
becomes known to others as well, and that gives them a means
to infer the existence of knowing in the concerned person.

Commentary

Only a person himself is aware of his own knowing. No one else can
be directly aware of it because it cannot become an object of another
person’s perception. But one person’s doing can also be perceived by
another person; the physical form of the doer naturally becomes
visible to others. Since such doing is known by others, it can serve
as a logical means for the viewer to infer the existence of knowing in
the doer, because no doing is possible without first knowing. All
sentient beings possess poWers to know and to do. God, the ultimate
knower and doer, is thus self-evident in each and every being.







Chapter 2

AN ANTAGONISTIC VIEW

Chapter 2 of this adhikara is devoted to the presentation of the
theory of Vijiianavida Buddhism, which opposes the metaphysics of
Kashmir Saivism. The Vijianavada school aimed at a logical refutation
of the principle of Atman as an existent reality that witnesses and
directs the whole internal apparatus of being. Not only does this
school try to refute the existence of the individual spirit of living
beings, but it also does not accept the existence of God, the universal
spirit and the authority ruling over and operating the whole universe.
Other schools of divergent thought have rather been ignored in this
context, because the Buddhist Vijianavida alone is highly rich in
subtle logic.!® It alone can therefore be seen as a powerful rival
school of thought. Besides, most of the other schools of Indian
philosophy accept the existence of Atman lying beyond the domain of
the mind. They also propound the theory of the supreme authority
of God—thus coming closer to Kashmir Saivism.

The Vijiianavadin now begins his arguments aimed at the
refutation of the existence of (1) Atman, the individual soul; (2) God;
and (3) His divine powers.
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Verses 1-2

T FAHUTHTH FATTHS 77 T |
ATATT fasearesr agar arfT qgaam i)
frerer FefeersmammnmET: |
HEWATTATINT S T=ra | T 1 2

nanu sva-laksanabhdasam jianam ekam param punah /
sabhilapam vikalpakhyam bahudha napi tad-dvayam //
nityasya kasyacid drastus tasyatranavabhasatah /

aham-pratitir apy esa Sartrady avasayini //

[The Vijiianavadin says:]

Just see. There is one variety of perceptual knowledge that
brings to light the basic thing as it is in itself [without the
imposition of any name or form on it]. The other [variety of
knowing] is that which is variously accompanied by word-images
and is known as knowledge with definite or indefinite ideation
[that is, conceptual knowledge]. Neither of these two is related
[or belongs] to any permanently existing knowing subject,
because he is apparently absent in both of them. Even the idea
of ‘I-ness’ rests only on the physical body, etc.

Commentary

Sva-laksana means ‘a thing in itself’, without any imposition of the
concept of name and form. Sva-laksanabhdasam means the knowledge
in which only the thing in itself becomes evident. It is called
nirvikalpa knowledge, knowing beyond thought. Abhildpa is the
word-image imposed over this higher, thought-free knowledge.
Vikalpa is a definite idea, accompanied by a definite word-image,
which is imposed on the thing in itself. Knowledge at the nirvikalpa
stage of perception is always self-limited and centred in itself since
it has no relation with aﬁy definite idea or word-image. Such
knowledge is without ideation and so has no relation with any
other knowledge, similar or dissimilar in character. Drasta denotes a
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subject of some action of knowing. He is a person who knows, or to
whom some knowledge belongs. The domain of vikalpa, therefore,
is determinative knowing, which is called the stage of savikalpa
knowledge. By contrast, nirvikalpa knowledge is found in initial,
intuitive perception. It is that as it appears at first sight. It can
only be experienced and not expressed or even understood at the
level of the intellect.

The Vijnanavada maintains that vijiana, mental consciousness,
is the only existent reality. It is momentary in character. Each
momentary state of mind gives rise to another similarly temporary
mental state, with each becoming extinct just after having arisen.
Each fleeting state of mind, while giving rise to a similar one,
transfers to it its past impressions. Such currents of conscious minds,.
along with their multitude of past impressions, go on moving ahead
like streams of momentary consciousness.

Vijianavada Buddhism accepts the existence of such streams of
conscious mental states flowing ahead in countless forms; that is, as
countless living beings moving in the world. The exterior phenomenon
of a person is, in the view of Vijianavada, nothing but an outward
manifestation of mind, brought about on the basis of its past
impressions. The existence of citta, or mind, cannot be denied in
their view. It is self-evident. It shines itself and illuminates
the objects and thoughts reflected in it in accordance with its
own past impressions.

At the stage of initial perception (nirvikalpa), the object
perceived shines in itself. But at the stage of conception (savikalpa),
the name and the form of the thing, imposed on it by the mind in
accordance with its inherited past impressions, also shine. These are
the two varieties of knowledge, known variously as (1) nirvikalpa or
sva-laksana and (2) savikalpa, sabhilapa, or vikalparma.

The Vijnanavadin, aiming at the negation of the existence of
Atman as the Master of all knowing and as the controlling director
of mind regulating both the varieties of knowledge, says that there is
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no doubt that these two types of knowledge exist. Further, it is argued
that mind alone exists in reality and appears in the forms of both a
subject and an object. This philosophy thus denies the existence
of the knowing Subject, Arman, and God or the Supreme
Self, Paramatman, as established by the thinkers of many
Hindu rooted philosophies.

The next couplet puts forth the argument of Kashmir Saivism’s
scriptural thinkers in favour of the existence of Atman as the Master
of all knowing. The question being asked is: How could the
recollection of a previously experienced object become possible
if there were no permanently existent entity, working as both the
knower and the recollector?

Verse 3

ATEfaAs Sfaeaaata=T |
= s e SATETAHT TIHTaH: 1 2

athanubhava-vidhvamse smrtis tad-anurodhini /
katham bhaven na nityah syad atma yady anubhavakah //

[The Saiva philosopher replies:]

How could memory, agreeing essentially with previous direct
perception, become at all possible after such [direct] knowing
comes to its end, if the Arman, the experiencer, were not accepted
as a constantly existing entity?

Commentary

Both an objective past experience and a consequent present
recollection of that event belong to one and the same person, in
whom both psychological functions occur. Only then can a
particular recollection agree with that particular past experience.
Something experienced by x can never be recollected by y. What is
known by experience also comes 1o its end just after the moment of
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its shining in one’s intellect. It does not last beyond the moment,
not even at the time of consequent recollection, because each
and every knowing is a phenomenon that is momentary in
character. But it leaves its impression on something that must be
a permanently existent entity. That entity, or reality, serves as
the base of all the momentary activities of perception, conception,
recollection, and so on.

Such a permanently existing reality is Atman, the Subject or doer
of all mental activities. It is thus Arman who perceives an object,
forms a conception of it, and later recollects it with the help of its
mental apparatus. The phenomenon of recollection, of memory, thus
proves the permanent existence of Arman, the single Master of
perception, conception, and recollection of any object.

A logical objection raised by the Vijianavadins against the
above argument, put forth by scriptural thinkers, is presented in the
next two couplets.

Verses 4-5

TEATH T TFTATAZATT FEI=AY, |
ST FATY FAATTTECTRT AT 0¥
WFQWW‘&WW

W FISH: qu%rrﬁr-rrm'r e

saty apy atmani dri-nasat tad-dvara drsta-vastusu /
smrtih kenatha yatraivanubhavas tat-padaiva sa //

vato hi pﬁrv&nubhuva-samsk&rdr smrti-sambhavah /
yady evam antar-gaduna ko ‘rthah syat sthayinatmana //

[The Buddhist objects:]

Even if the existence of Atman is accepted, how can the
recollection of an object, known through mental experience,
become possible long after such experience has already come
to its end? If, however, it is argued that a particular memory
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takes the same object as the object of the concerned previous
experience—since it has risen according to the impressions laid
[on Atman] by the [previous] experience—then it can be asked:
What would be the advantage of a permanently existent Atman,
lying there uselessly, like a lump, in between?

Commentary

To accept the permanent existence of Atman would not be of any
practical use. It is a fact that an experience, having come to its end
just after the moment of its existence, cannot be helpful afterward in
bringing about a recollection of the object illumined by it. But
what can be the use of Arman, an ineffective and un-affective
Consciousness, in bringing about a wanted recollection?

It may be argued that each experience creates its impression, and
such an impression helps the Atman to recollect its previously
experienced object. But, the Buddhist says, such an argument can be
set aside by pointing out that, since the impression is the actual and
sufficient cause of recollection, one can do away with the unnecessary
supposition of Atman. Atman, then, could be assigned the position of
a useless lump, lying in between an experience and its consequent
recollection. As for the base on which such an impression rests, the
flow of mental consciousness can serve such purpose well. The
supposition of the existence of an additional entity called Atman is
of no avail. It is thus proved, the Buddhist argues, that no permanent
entity or reality exists beyond the flux of mind. The existence of
mental impressions is acceptable to both sides and that is sufficient
to explain all the varieties of psychological activities prevalent in the
world. Impression alone can cause recollection and can supply
it with all the data to be recollected, without the help of the
so-called Atman.\7

The next couplet is meant to wind up the argument of Vijidnavada
and to express the consequent undesirable conclusion.
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Verse 6

Wﬁmmmﬁww
Wﬁﬁﬁmmﬁ?

tato bhinnesu dharmesu tat-s\u-rﬁpc’:vﬁe._satah /
samskarat smrti-siddhau syat smartd drasteva kalpitah //

[The Buddhist further states:]

Since the character of the Arman does not change at all during
its different functional activities [such as perception, conception,
and so on], and since memory can occur [solely] with the help
of impressions, the recollector [the Atman] is also an imaginary
entity like the experiencer.

Commentary

If perception, conception, memory, and other mental activities are
taken as different functional attributes of Atman, the Master of
knowing and doing, then Atman should develop certain modifications
at the times when these different functions occur. But, since it has
been proclaimed a constantly changeless reality, unaffected by the
development of any such functions, Atman must be simply an
imaginary and useless entity that can very conveniently be done
away with, leaving no disadvantage with respect to explaining the
character of all mental functions. As for the problem about how
recollection oceurs, it is already solved: it can be brought about by
impressions. This last supposition, that mental impressions make
memory possible, is accepted by both theistic scriptural thinkers and
the atheistic monks following Buddhism.

In the next couplet, the Vijidnavadin attempts to refute the

subordination of knowledge to Arman, accepted by Saiva scholars to
be self-evident.




20 [$vara-pratyabhijiia-karika
Verse 7

a7 7 ey gefaer fEamera
T FTSHAST FITIAFRTIET 1 5 )

JAdnam ca cit-sva-ripam cet tad anityam kim atmavat /

athapi jadam etasya katham artha-prakasata #

[It is argued further:]

If knowledge has the nature of Consciousness, one can ask if,
like the Atman, it is eternal, or if it is non-eternal in character.
[That is,] one self-dependent entity cannot be taken as dependent
on another such entity. Otherwise, if it [knowledge] is taken as
unconscious by nature, then how can it illuminate anything?

Commentary

If cognition, or knowing, were taken to be conscious in nature, then
it would turn out to be equally eternal, like Atman, and could not be
considered subordinate to it. Besides, since objections have been
raised against the existence of Atman on the basis of its presumed
eternality or non-eternality, so one can also question the existence of
‘conscious cognition’. Disproving conscious cognition would result
in disproving knowledge’s essential eternal nature. Otherwise, if
knowing were accepted as unconscious in nature, then it could not be
of any use in throwing light on objects. 8

The eighth couplet is aimed by the Vijianavadin toward
refuting the explanation worked out by Samkhya philosophy on this
same point.
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Verse 8

HATTET T T 9o Ahgeadred: |
IAHEAET 9 AT ATIHHTIEAT Il ol

atharthasya yatha riapam dhatte buddhis tathatmanah /
caitanyam ajada saivam jadye nartha-prakasata //

If it is then argued that buddhi (the understanding sense or
intellect) bears in it the consciousness of the Amman, just as
it bears the reflection of an object, then it may either become
sentient itself or continue to remain insentient, in which case it
cannot illuminate anything.

Commentary

According to Simkhya theory, buddhi, the intellect, is relatively pure
in character because of the predominance of sattva-guna in it
Consequently it can hold the reflection of objective entities, on one
hand, and on the other hand, it bears the reflection of Atman or
purusa, Consciousness, and thus functions like a sentient entity. In
doing so, it conducts all the necessary psychic activities and thus
makes all mundane functions of life possible. The Vijianavadin
objects to such a theory in this way: Does buddhi, while bearing the
reflection of purusa, become itself sentient, or does it still remain
insentient as before? If it becomes sentient, then the existence of
Atman becomes unnecessary. The conscious buddhi can itself
conduct all functions related to knowing. But if it remains
unconscious, which is highly probable, then it cannot become capable
of conducting any activities of knowing because an unconscious
entity cannot know anything. The intellect cannot manifest even its
own self, much less throw light on any objective entity.

Many scriptural thinkers have declared the power of action to be
another definition of the sentience of living beings. The
Vijianaviadin raises objection to this definition as well. He refutes




22 Isvara-p ratyabhijaa-karika

the very existence of kriyd, or action, as a single unified process and
raises objection to its definition as put forth by theistic scriptural
thinkers, as follows:

Verse 9

FraTerier smaTrETETESTEaT |
ATITSTET ATHH HITHHET FIEFAT 0 ° |

kriyapy arthasya kayades tat-tad-desadi -jatata /
nanyadrster na sapy eka kramikaikasya cocita //

Even an action of the body, etc., is simply its contact with
different places, etc., in space. [The action] is not any special
entity different from [the body, etc.] because it is not seen as
such. Besides, it is not a single sequential entity and cannot
suitably be an attribute of a single substance.

Commentary

According to Indian scriptural philosophy, action is a series of
successive movements residing in a single process. One intended
action pervades all such successive movements, from beginning to end.
A person goes from Srinagar to Delhi. All his successive movements,
from his first step toward Delhi to his reaching his final destination,
including all his secondary actions during the long journey, are
counted as parts of his intended main action of going to Delhi.

Action is thus a series of multifarious and sequential
movements, aimed at a single goal. It is one in its ultimate and
comprehensive character and consists of a series of movements,
happening one after another, all belonging to the one person who
conducts it. It is therefore said to be one single process, pervaded by
a long series of movements, following one another in a definite order
of succession. An action is thus an exertion of energy incorporating
a series of successive movements, physical or mental.
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The Vijiianavadins refute this scriptural view by raising several
logical objections against it in the following manner: (1) one single
entity cannot be sequential in its character; (2) it cannot be many at
the same time; (3) any sequential entity cannot be one entity at the
same time; and (4) a sequential entity of manifold character cannot
reside in a single substance at one and the same time. On the basis
of such logical objections, they conclude that action is a mere concept.
It is not anything substantive in character and it adds nothing to the
person or substance in which it is said to be residing.

The series of successive contacts of a substance with different
points in space is only imagined to be supposed, conceived, and
expressed as one single action, residing in its respective substance.
In reality, there is only the person or substance, along with his/its
successive contacts with different points in space. Nothing beyond
the substance, points in space, and contacts of the substance with
them is revealed in the phenomenon known as action. It is thus a
mere concept based on the imagination of unwise worldly beings,
moving in the field of ignorance. The Vijaanavadin suggests that
action, being thus nothing in itself, cannot at all serve in establishing
the existence of Atman as its Master.

The next couplet aims to refute the existence of relativity, which
could be used as a help in establishing the existence of Azman on the
basis of its relation with knowing and doing.
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Verse 10

a7 a7 fBra aagadeas 99T |
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tatra tatra sthite tat-tad bhavatity eva drsyate /

nanyan nanyo ‘sti sambandhah karya-karana-bhavatah //

[The Vijaanavadin says:]

What is seen [when elements appear to be in relation to each
other] is the rise of some particular objects preceded by some
other [similar] ones, and nothing beyond that. Only such
[succession] is the relation between cause and effect.

C(H'ﬂ”!(’i?h”’_)‘

The phenomenon known as ‘relation’ is not a substantive reality. It is
a mere concept based on imagination. There are only two things
preceding and succeeding each other; one is taken, in mundane
dealings, as the cause and the other as the effect. Causation is thus a
regular type of succession, and there is nothing else beyond the two
concerned things and their own position. It is, in fact, such causation
that is called ‘relation’. But, in reality, there is nothing substantive in
character that can be accepted as some third entity called ‘relation’
in addition to the two sequential objects. Relation is thus a mere
concept, a false and imaginary phenomenon. It thus cannot prove
that the phenomena of knowing and doing are related to something
else and cannot at all help in establishing the existence of that
something as Atman, the doer and knower.

In the next couplet, the Vijidnavadin intends to refute the
existence of Amman as the supreme doer, the Master of action, by
pointing out some logical defects with regard to the concept of
relativity in action.
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Verse 11
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dvisthasyaneka-riiparvat siddhasyanyanapeksanat /
paratantryady ayogac ca tena kartapi kalpitah //

[The Vijadanavadin continues:]

The concept of a doer is also based on imagination because: (1)
a connection between two [substances] must involve more than
one form; (2) an established entity does not require dependence
on anything other than itself; and (3) mutual dependence
[between two established objects or facts] is not an appropriate
[concept] at all.

Commentary

Scriptural philosophies based on the Vedas and Agamas maintain
that the phenomenon of relation is a single real fact, residing always
in more than one entity. The Vijianavadin raises objection to such a
principle through the arguments listed below.

A single entity, residing simultaneously in more than one
substance, cannot be essentially one in its character because it must
exist in such substances in different forms in accordance with their
particular character. Take the example of a swan and its egg. Had
there been anything additional to the two of them that could be taken
as their ‘mutual relation’, it should have existed in the egg as the egg
and in the swan as the swan, disproving its own existence as a single
entity residing in more than one entity. Therefore ‘relation’ cannot be
established as a single phenomenon that resides both in an action
and its master.

We speak of the mutual dependence between actor and action,
but that also cannot be accepted because two independent entities,

their identities well-established by perception, do not require such
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mutual dependence. Both are already independently established by
their own merits, and so any supposed mutual dependence cannot be
taken as their mutual relation. Both sentient and insentient entities
have their respective independent existences, and the latter do not
therefore depend on the former. When nothing can be taken as
‘relation’ between an action and its acting master, the existence of
the former cannot depend on the latter, nor can the existence of the
acting master be proved through its relation with the action.

Thus the existence of a Self (Atman), in addition to the
momentary currents of mind and body, cannot be proved either on
the basis of direct knowing or on that of recollection. It cannot be
proved even through inference based on its active relation with
knowing and doing. Memories rest in the currents of conscious
minds and are based on the impressions of past experiences that
reside in the constantly flowing mental currents.

Knowing is self-evident and independent. Doing is nothing but a
mere concept based on imagination. Relativity is also only a concept
and cannot prove knowing and doing as resting in a third element,
the so-called Atman. Only the currents of momentary bodies and
minds are flowing constantly, and these are taken as something
of enormous import, something very different from fleeting
occurrences. So argues the Vijianavadin.



Chapter 3

REFUTATION OF PURVA-PAKSA

This chapter as a whole is aimed at the refutation of the previously
discussed theory of Vijiianavada Buddhism and also at establishing
the Self as the permanently existent base of the psychic activities of
perception, conception, recollection, recognition, and so on. A few
points discussed in Vijidnavida may, no doubt, be accepted.
The very first couplet, hinting at such a fact, begins to examine the
phenomenon of recollection.

Verse 1
w; 3 ' t'a ‘ e‘: I
ATAAATHITE FATITITIEHH 1 2l

satyam kimtu smrti-jianam parvanubhava-samskrteh /
jatam apy atma-nistham tan nadyanubhava-vedakam //

True, but a memory, although risen out of the impression of a
past experience, is [essentially] limited to its own self. It is
[therefore] not the knower of that previous experience.

Commentary

Each and every experience of knowing is, in accordance with
the principle of Vijidnavada, self-luminous and momentary in its
character. No knowing can be understood by any other form of
knowing. Put another way, each understanding is limited to itself and
cannot become mixed up with the details of any other understanding.
Experiential knowledge, obtained through perception, does not
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continue up to the rise of the recollection of that experience. This
is because of the characteristic momentariness of experiential
knowledge. Therefore a memory can neither throw light on the
concerned past experience, which does not continue to shine in its
psychic lustre, nor reproduce the object or objects experienced by it.
How then can a memory bring to light the object known by the
concerned previous experience? How can it assert that such-and-such
an object came to light in some particular previous experience, when
this experience does not still shine in it as its object?

A recollection like ‘that park® expresses a particular park as having
been an object of some past experience, which also is recollected
in one’s memory. Such continuity of experience and memory,
says the Saiva philosopher, can become justifiably possible only on
the basis of the existence of Anman. The Self is the Master of
the psychic elements—like past experience, its impression, and
all present recollections of it—since the Arman alone can be a
Justifiable foundation for the active functioning of these three
psychic entities, allowing them to come to one's help in all mundane
dealings. The eternal Atman alone is the ultimate source and Master
of all such faculties. That is one of the main arguments of Saivism in
favour of the principle of the eternal existence of Atman.

The next couplet presents the fact that one action of knowing
cannot take any other knowing as its object and thus cannot bring it
to light, since each and every knowing is self-luminous. This truth
further proves the inability of a recollective cognition to bring to
light any prior experiential cognition as its object.

Verse 2

TH HERITA  adeded T agfa: 2
drk svabhasaiva nanyena vedya rapa-drseva drk /
rase samskdara-jatvam tu tat-tulyatvam na tad-gatih //
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[The Saiva thinker argues further:]

Experiential knowing is always self-luminous. It can never
be known by any other [knowing], just as the knowing of taste
cannot be known by the knowing of colour. [Memory], being a
result of past impressions, provides just a resemblance to that.
It does not mean any actual knowing [of the past knowledge by
the present one].

Commentary

Just as the knowing of taste cannot become an object of the knowing
of colour, so experiential knowledge cannot become an object of
memory, or recollective knowledge. This is because memory
has risen only out of its psychic impressions and also because
one knowing cannot be known objectively by any other knowing;
each and every knowing shines through its own psychic lustre.
Recollection of something resembles, no doubt, the concerned
previous experience, but that happens just because the past
impression is based on the latter. Such an impression can, at
most, provide only some resemblance and nothing beyond that.
The impressions on which that memory is based cannot enable the
present recollection to bring the past experience objectively to light,
nor can they illuminate it as its own object.

The Vijiianavadins argue that any experiential knowing,
consisting of a definite idea, although not brought to light by a
subsequent recollection, appears erroneously as its object in
mundane psychic activities. The validity of such an argument is
refuted in the next couplet.
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ERICIFAR MRS s EC DO e
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athatad-visayatve 'pi smrtes tad-avasayatah /
drstalambanata bhrantya tad etad asamanjasam //

[The argument of the Saiva goes thus:]

It is quite absurd to argue that a memory, forming a conception
of a past experience, is seen erroneously to depend upon it.
[This is] just on account of a misunderstanding [that knowledge
can take another form of knowledge as its object].

Commentary

The Vijianavadins put forth a subtle argument in order to prove
that one form of knowing can mistakenly become the formidable
object of another knowing on some occasion, brought about
by ideations, and they say that such a thing does happen in the
case of recollection. They mean to say: All conceptual knowing,
accompanied by powerful definite ideas and word-images is, in fact,
incorrect; this is because it rises out of the imagination of ignorant
worldly beings, who impose the ideas of names and forms on some
unrelated objects, which are, in fact, all that they are. No name and
no form, they argue, is ever an integral part of any object that we
perceive. Only the thing in itself is perceived, and everything else
is imposed on it according to the conventional usage begun by
primitive man, through employing his imagination. That is the basic
error in all conceptual knowing.

Recollection, or memory, is like this ‘knowing’. Therefore it is
mistaken knowledge and so is incorrect. Memory falsely appears to
take both the past experience and its object as its own objects, and
thus it falsely appears to bring both to light. And so, among
the numerous mundane transactions of knowledge in life, none is
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actually correct. Correct knowledge is only non-conceptual perception,
free from name, form, ideation, and word-image. This basic
perception brings to light the object as it is, in itself, and it is
therefore indescribable. Such knowledge is the basic nirvikalpa, or
thought-free, knowing. All other types of knowing, based on human
imagination, are incorrect, including recollection. Memory thus
attributes great weight and power to what it recalls of the past
experience and its object, and takes them as its own objects.

Saivism puts forth further objections to these arguments of
Vijiianavada Buddhism in the next couplet.

Verse 4

=faaa = q/Eg wrgrdferfa: F9m
AT T i o
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smrtitaiva katham tavad bhrantes cartha-sthitih katham /
purvanubhava-samskarapeksa ca kim itisyate //

[The Saiva philosopher further responds:]

How is it then a recollection? How can erroneous knowledge
serve as the basis of the orderliness of world affairs? So
why then are past impressions necessarily required? A false
conception can arise without the help of such impressions.

Commentary

If a memory does not really touch the experienced object, how can it
be accepted as ‘a recollection that does not allow the experienced
object to be diverted away’: anubhiita-visayasampramosah smrtih
(YS L.11), as such a definition of memory is universally accepted?
This is one objection. The next objection is this: if recollection is
erroneous knowledge, how can it serve as the basis of the established
rules governing all mundane activities?
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Thirdly, if recollection is a delusion and an incorrect mode of
knowing, why does it require the presence of the impressions of past
experiences? Why should a false knowing bother about a proper
source? That is the last great objection mentioned in the couplet.
Besides, how can memory judge anything at all about past
experience and the objects experienced through it, if it does not take
them into consideration?

Vijaanavada’'s theory of the erroneous nature of all conceptual
cognitions, accompanied by the ideas of names and forms, and
denoted by certain word-images, is objected to in the fifth couplet.

Verse 5

grfeaed S19aTa=r 7 Asrigvaferfa: |
qarsTTsr faareataermiEfasa: 1y

bhrantitve cavasayasya na jadad visaya-sthitih /
tato 'jadye nijollekha-nisthan nartha-sthitis tatah //

If all mental conception is mistaken knowledge, then it, being
insentient, cannot serve as the base of the orderliness in the
world. If, otherwise, it is sentient, even then, being limited to
itself alone, it cannot serve like that.

Commentary

Having examined thus the Vijidnavada views, maintaining ideational
knowing as an insentient creation of the mind and thus mistaken
knowledge, the Saiva points out that such a Vijianavada view is
absurd in character, even if recollection is accepted as being sentient.
If definite conceptual knowledge is an error, then mundane orderliness
cannot'stand on it because of its being insentient. Otherwise, if it is
taken as being sentient in nature, even then it cannot serve as the
base of such orderliness, because it remains limited only to itself and
ideas about it.
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Conceptual knowledge is made of two elements: (1) momentary
conscious awareness and (2) the creation of mental ideas. The first
one is sentient and the second, Vijianavada argues, is insentient
because its knowledge is flawed, arising as it does from human
imagination. Human beings accept both momentary consciousness
and conceptual knowledge together as the basis of the order of all
mundane activities in the world. But worldly orderliness cannot have
this momentary, ever-changing consciousness as its basis, because it
remains self-centred, bringing to light only its own existence and
notions about itself. It does not accurately portray any objective
element in the world. Thus argues the Saiva.

The second element, the human thought process that generates
ideas, is insentient and therefore cannot in any way assist the world’s
mundane order. But it is true that the world’s orderly patterns have
been well-established during countless past aeons, and they will
continue to be like that in the future as well. Therefore it must have
some powerful element, other than the momentary flux of the
conscious mind, as its basis. Saivism says such an element can be
none other than ‘the constantly existing, eternal Consciousness,
known as Atman, that pervades and holds within it the entire
flux of momentary knowing and that bears in it the impression
of such knowing.

The next two couplets point out the insufficiency of the
non-existentialist views of Vijianavada and conclude the whole
discussion in favour of the Saivite principle of the effectiveness of
Atman (the higher Self) as the eternally existent, pure, infinite, and
single Consciousness endowed with all divine potency.
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Verses 6-7

evam anyonya-bhinnanam aparaspara-vedinam Fd
jAananam anusamdhana-janma nasyej Jana-sthitih //
na ced antah-krtananta-visva-ripo mahesvarah /

syad ekas cid-vapur jiana-smrty-apohana-saktiman //

[The Saiva says:]

The orderliness of the world, based on the unified assumptions
of mutually ignorant [unacquainted] and different mundane
cognitions, would thus vanish if the existence of the one
Almighty God, having pure Consciousness as His form, bearing
in Him the numerous universal phenomena and possessing
divine powers to know, to recollect, and to differentiate, were
not an undeniable fact.

Commentary

All cognitions, all instances of knowing, are by themselves different
and unrelated to each other, as well as ignorant about one another.
No thought can have any other thought as an object of its knowing.
Since each and every thought is always a self-luminous entity, none
of them can be brought to light by anything other than itself. All
cognitions are thus absolute strangers, knowing nothing about one
another. The orderliness of all worldly affairs can only be the result
of some broader consideration of these different cognitions. Unified
human understanding cannot be conducted by self-centred and
disparate thoughts alone. This broader understanding of human
affairs requires some additional entity that can contain disparate
cognitions within itself and can bring about human understanding in
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an overarching, collective fashion. Such an additional entity is the
infinite, all-pervading, and pure universal Consciousness, which can
bear within itself all phenomena in the form of reflections. Such
higher Consciousness is the universal Self, known as Almighty God.
He is divinely potent, able to bring about differentiation between
(1) a subject and an object; (2) one subject and another subject; and
(3) one object and another object; as well as (4) between Himself
and the entire phenomenal existence consisting of numerous finite
subjects, objects, and mental processes possessed by the subjects.

It is thus the Lord who differentiates all thoughts and causes any
collective consideration about them. It is He who is competent to
manifest different experiential and recollective thoughts in so great a
variety. He is powerful enough to synthesise and to differentiate all
cognitions and their contents. He is, in fact, the one single Reality
that is actually and eternally existent. But He is always inclined by
His essential nature to manifest a multifarious diversity and is potent
enough to do so. This power of differentiation is called here
apohana-sakti. The Lord also has the power to make some
particular entities appear as knowing subjects and others as objects
of knowing. This is His cognitive power, called jii@na-sakti. Thirdly,
He is capable of manifesting memory, the recollection in a subject of
some previously experienced objects, in wonderfully various ways.
That is His smyrti-sakti, His power of memory. While recollecting,
He is efficient and potent enough to synthesise and to analyse the
data of past experiences in fantastically different ways. Thus He
causes the drama of the whole universe to unfold.

These three powers of the Lord—differentiation, knowledge, and
memory—account for the world's amazing variety of different
knowing subjects, objects, and means of these subjects knowing the
objects. Such a variety of manifestations accounts for this complex,
incredible phenomenal existence. One sees multitudes of ‘triangular’
situations among subjects (called pramatr), objects (prameya), and
the means of knowing (pramdna). If there were no such supreme




il .

36 Isvara-pratyabhijiia-karika

authority, possessing this regulating capacity and causing all
phenomena to be operated through the three divine powers
(apohana, jrana, and smrti), the orderliness of the phenomenal

world could not exist at all. The universe would not be a perfect l
cosmos, but an utter chaos. Therefore the existence of such a divinely
potent universal authority must be accepted by each correctly oriented, |
wise thinker. This authority is Almighty God, appearing Himself
in the form of the Self of each and every being, as well as in that of
all objective phenomena.

That is the main argument put forth by the masters of Saiva
monism against the atheism and non-existentialism of the thinkers |
in the line of Vijnanavada. This argument continues to be discussed
in ample detail throughout the entire Jiandadhikara of the Isvara- i
pratyabhijna-karika and is further explained by Abhinavagupta in his
Isvara-pratyabhijiia-vimarsini, continuing all the way to its eighth 1

and final chapter.




Chapter 4

THE RECOLLECTIVE POWER

Utpaladeva explains the principles of the phenomenon of recollection,
or memory, according to Saiva monism and presents it in the first
couplet of the fourth chapter.

Verse 1

7 fr qataEmTTeeaT T7arsfT & i
Freor=sr s ST mEATETETAT 190 ‘

sa hi parvanubhitarthopalabdha parato 'pi san /
vimrsan sa iti svairl smaratity apadisyate //

The experiencer of a previously experienced object continues
to exist afterward as well [at the time of recollection].
Deliberating on [the object] as ‘that’, in accordance with his
free will, he is said to be remembering it.

Commentary

| Experience is a momentary phenomenon. It vanishes just after its

emergence. But the experiencer is, without a doubt, a constantly

existent entity, continuing to exist even at the time he recollects

the previously experienced object. Besides, he is free to analyse the

contents of his experience and to recollect parts of it or the entire

event in as many various ways as he likes. He has the freedom to

synthesise the contents of his many experiences, whether in parts .
- or as a whole, and also to recollect the experienced objects in '
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various imaginative ways.
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This freedom of the knower proves that he is in possession of
divine powers and disproves the atheism of Vijianavada Buddhism
as well. It also disproves its theory of the non-existence of the Self,
Atman, as the Subject of knowing; He is the one who wields His
power over our entire psychic apparatus.

A person who knows something experiences the object known in
the moment as ‘this’. But since he is sufficiently free and independent
in matters of thinking, he can recolleet it later as ‘that’. The word
‘this’ denotes a thing experienced in the present, while the
word ‘that’ denotes it as having been experienced in the pésl
and remembered in the present. Combining the past and present,
memory can throw new light on the concerned object of experience
and reassess its significance.

The next couplet emphasises the fact that recollection cannot be
erroneous knowledge in essence, as maintained by the
Vijnanavadins, because it is definitely capable of bringing to light
the previously experienced object in our present awareness.

Verse 2

AW G THTHATIITS T TTET ) 20

bhasayec ca sva-kale 'rthat parvabhdsitam amrsan /

sva-laksanam ghatabhdasa-matrenathakhilatmana /#/

[A memory is] a deliberation upon something in itself, something
previously brought to light [by perception]. [The recollection]
must illuminate it at the same time; either simply, as in the
case of a particular object like a pitcher, or along with all its
characteristics, because [recollection always] has an object that
is illumined by it.
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Commentary

Recollection always involves a core of objective knowing. Generally
one remembers some object helpful to some purpose. While a
recollection, being a cognition, shines through the light of the
Consciousness of the concerned recollector, its object, being part
and parcel of that memory, must also shine with it. But this memory
does not shine as something present and new, because, in that case,
it would not be a recollection, rather a fresh experience. Therefore,
the object that shines in memory is the same past object that came to
light in the previous perceptual experience.

An object, coming to light in a perception, is always the thing in
itself, without any name or form. These features are imposed on it by
means of mental ideation, or conception, which is the next step. Such
a phenomenon, appearing in both its aspects of perception and
conception, is deliberated upon in a recollection. A recollector is free
enough to analyse any experience and to synthesize his different
experientially based perceptions and conceptions. He recollects them
variously in accordance with his aim and will and abilities. He can
recollect a thing either as a simple object or remember it in more
detail. For instance, he can recollect an object simply as a ghata, a
round, pitcher-shaped earthen water pot. Or he can remember it
more elaborately, as a beautiful, shining, and costly golden pitcher,
worthy to be used in a Siva temple, bearing water from the river
Ganga that constantly drips from the pitcher onto the head of the
siva-liriga, thus worshipping the Lord.

A recollecting person may also remember only a part of the
object of an experience. For instance, having perceived the entire
panorama of a large battle, he may recollect, once out of it, only
some particular exploit of a brave fighter.

On the other hand, he can combine the data of parts of several
experiences, recollecting the whole thing as one single objective

cognition. That is due to his freedom in such activity.
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The next couplet emphasises the unity underlying all our
experiences, both past perceptions and conceptions and also
later recollections; all are to be embraced as one’s own Self. This
couplet pronounces disagreement with certain doctrines held by
Vijaanavada.

Verse 3

T T JFT SIS SAAATTET WA |
T BRI SfaET afEeT A oo

na ca yuktam smrter bhede smaryamanasya bhasanam /

tenatkyam bhinna-kalanam samvidam veditaisa sah //

If a remembered object were different and separate from the
memory of it, its coming to light as a thing remembered would
be an absurdity. This proves the fact that several cognitions,
[although] arising at different times, do have a mutual unity.
Their unity is actually the single cogniser [the Self], shining as
both ‘this’ and ‘that’ [that is, as the present and the past].

Commentary

In the doctrine of the momentariness of vijfiana (the conscious
thought process), experience and later recollection are two mutually
unrelated and different forms of knowing. The object that is brought
to light by perception and the name and form imposed on it by
subsequent mental creation are both different from recollection,
because neither of these twa psychic activities, nor their contents,
exists at the time of recollection. Since memory, according
to Buddhism, is erroneous knowledge, it cannot bring to light
anything real.

But if Vijidnavada’s doctrines are accepted, then an object of
recollection cannot be taken'as itself. One can newly experience an
object, rather than remembering one, because it appears as a new
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thing in vijfidna, the mind. In this case it is brought to light at the
present moment and has no relation to any past momentary thought
or event. It is thus freshly experienced and not anything recollected,
for memory brings to light only some past object that shone in a
past experience. So, logically speaking, only new experiences are
possible in life and there can be no memories at all; unless of course
there is a permanently existing entity, the higher Self, that can
embrace both past experience and present memories of it.

Recollection of past objects of knowledge is definitely a fact of
human experience, and this proves a sort of unity between past and
present cognition. The fundamental basis of such unity is, in fact,
that eternally existent entity that we call Atman, the Subject and the
Master of all psychic activities, whether they happen in the past or
present, or shine as ‘this’ (current experiences) or ‘that’ (recollections).

The Atman is the pure and self-luminous I-Consciousness
that pervades the entire succession of momentary mental states
and conducts all mental activities, including perception,
conception, recollection, recognition, and imagination. This pure
I-Consciousness is not different from all its cognitions. These simply
consist of its own psychic flutter and are thus nothing different from
it. The Atman with its present recollective thoughts is the same as the
Atman with some past experienced perceptions. Only the existence
of such an overarching and all-inclusive Reality, bearing both past
and present psychic activities within itself, can make possible all the
sensible cognitions and collective deliberations that comprise mundane
human thought. Atman is thus the basis of all the orderliness and
credibility of the human mind.

The next couplet is devoted to proving that, although the object
of a previous experience can appear as an object of a present memory,

the previous experience itself does not.
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Verse 4

T RAT WIf SET qErsdaerw |
AT AR B A TR T TEINTHATT Il ¢ ||

naiva hy anubhavo bhati smrtau pitrvo 'rthavat prthak /
prag anvabhiivam aham ity atmarohana-bhasanat //

A past experience, unlike its object, does not shine as a
[separate] object in a recollection because there it shines
resting within the Self [of the recollecting subject] and appears
as ‘T experienced it previously’.

Commentary

Objectivity, treating something as an object, attributes ‘this-ness’
or ‘that-ness’ to the object. Such an object is thus separated from
and non-identical with the knower, the subject of the action of
knowing. Subjectivity, however, shining as part and parcel
of ‘I-ness’, means identity with the knower. The past content of some
previous experience can shine once again as an object of knowing in
the psychic light of recollection. It becomes ‘that particular object’,
different from the one who knows it, the subject. But the previous
experience, which had enlightened that object, does not shine there
as well as an ‘object’; it does not, in fact, become ‘that particular
experience’. Such a thing can, no doubt, be the case with someone’s
calculated guesses and consequent deliberations about another’s
experiences; however, genuine experiential knowledge, shining in its
essential and basic psychological aspect, can never appear as an
object of any other experiential cognition. Instead, it shines in the
psyche as a peculiarity of a person’s own experience, a faculty of
the knowing subject. It comes to light in awareness not as ‘that’, but
as ‘I experienced’. Thus, within the person of the knowing subject,
experience shines in him as part and parcel of his own being and not
as anything different from him.

e 4 Loamimbge..
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An opponent may raise an objection here by saying that one
experience of knowing can surely appear as an object of another
knowing. He may cite the example of the telepathic experience of a
yogin who has knowledge of the thoughts of other people. The next
couplet answers this objection.

Verse 5

ATRTATATT M= T ZWT ZIEATA L |
WFFHWT\H%WFTHT Al

yoginam api bhasante na drso darsanantare /
sva-samvid eka-mands ta bhanti meya-pade "pi va //

No cognitions can shine as objects in another’s thoughts, even
if the latter be the telepathic experiences of yogins. Even these
shine there validly only by virtue of their own Self-awareness;
or, even if the argument [about a yogin's knowledge] is accepted
as right, [knowledge] can shine there as an object [only as the
cognition of others and not as any cognitive particulars of one’s
own Self shining as T'].

Commentary

The author means to say that such an example, if accepted as valid,
can prove only that a yogin may be capable of experiencing
objectively someone else’s knowledge; but he cannot at all justify
that he can cognise objectively his own knowledge, just as he
cognises an object. This is because, laying emphasis on his own Self,
he merely feels that he has experienced himself. For this reason,
he does not see his perception objectively as ‘this’, but only as ‘I'.
The example of the yogin's telepathy is thus not apropos to the
point at hand: meya-pade ‘in the position of an object’ api va ‘even

if it is accepted’.
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In fact, a yogin with supernormal powers does not see the
mental activities of others as objective elements of his telepathic
knowledge. By becoming one with others, entering their mental
apparatus and pervading their minds and senses, he witnesses
the contents of their mental activities as if they were his own.
Such activities shine in him as ‘I' and not as ‘this’. Such a yogin
can enter any number of minds and perceive through all of them
simultaneously, just as a person can put into action more than one of
his senses and limbs at the same time. But even a yogin does not
thereby comprehend his own knowledge as an object, as ‘this’. He
rather experiences it as a subject, as ‘T".

If, however, the contrary argument, that experiential knowledge
can be comprehended as an object, is accepted for the time being as
an abhyupagama-siddhanta, an admitted axiom of Indian logic, even
then the argument is not valid at all. This is because the example of
the yogin’s power to read minds does not correspond with the point
in question and cannot therefore serve as an example. A yogin may
know the perception shining in other beings as ‘this’, while a
recollector remembers his own experiences as ‘I'. A yogin may
observe that such-and-such person thinks of an object, while a
recollector sees that he himself experienced an object. The two cases
are not similar,'" and the example of a yogin cannot prove that one’s
past experience is recollected by him objectively.20

The disputant might argue again based on the possibility of
someone’s recollection appearing as ‘I had such an experience’.
Since a past experience appears here objectively in the recollection,
one cognition can be known objectively by another cognition.
Saivism’s answer to such an argument is contained in the next couplet.
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Verse 6 1

|
AT FEEE e AatAeafT WaT: | | ‘
AATHIIEATET AT FEfAfT =g s 1
smaryate yad drg dsin me saivam ity api bhedatah / ]]
tad vyakaranam evasya maya drstam iti smrteh // i

It is possible that sometimes a recollection may occur as, |
‘Such-and-such an experience arose in me like this’. [This (i
might verbally give an objective colour to the past experience 53‘
and make the memory appear to be something different l
from it.] Yet it is just a different sort of verbal expression or J‘l
explanation of the recollection, which is shining as ‘I .l
experienced like this’. ;L:

Commentary

Utpaladeva means to say that a different type of verbal expression
about a cognition cannot change the cognition’s basic character. Just

as a sentence in active voice' can be explained through another a
sentence in passive voice, without causing any change in its content Iy
or difference in meaning, so differences in verbal expression of E![
recollections will not prove any difference in their basic character. ;'v;
They are still non-different from the recollecting subject. ol

This fact is elucidated further in the next couplet, which quotes ;'J‘i

another example from experiential knowledge. J‘.
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Verse 7

ar T [ETEEHET gersafafa arsaEr
H=Id HAIT ATHTETAT FIFF 19l

ya ca pasyamy aham imam ghato 'yam iti vavasa/

manyate samavetam sapy avasatari darsanam //

Conceptual knowledge, appearing either as ‘I see this pitcher’
or as ‘This is a pitcher’, also presupposes cognition being
inseparably related to its subject, the cogniser.

Commentary

Even though in verbal expression some conceptualisations may show
an apparent predominance of either the subject or the object, in both
cases experiential knowing remains continuously inseparable and
non-different from its subject. In fact, this experiential knowing is
the subject himself taking a particular stance. Besides, not only
is recollection inseparable and non-differentiable from its recollector,
but such is the case with all conceptual knowing. All knowing is
thus, in fact, an inseparable quality of the inner divine Knower who
alone shines as Himself in the form of such activities as perception,
conception, recollection, imagination, contemplation, recognition,
realisation, and so on.?!

The fundamental principle of the basic unity of all psychic
activities with the divine Self, the Subject of all types of knowing, is
expressed in the next couplet as the conclusion of the chapter.

Verse 8

ATAT 94T FEIGT F TATHOAT |
UTETUTERATVHTIGT T THET 0l © i
tan maya drsyate drsto "yam sa ity amrsaty api /

grahya grahakata bhinnav arthau bhatah pramdtari //
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It is thus established that two types of phenomena, the relative ‘

finite subject and the object, appear [in conceptual manifestation] 1 |

within one basic subject while [he is] considering: “This is’ and

‘This is being seen by me’, or “That was" and *That was seen |

by me’. l‘
|

Commentary

|
Conceptual knowing takes two forms in its verbal expression, “’
showing either the existence of an object or an object being i '
conceived by a subject. The forms of this expression are either
“This is’ or ‘I see this’. An apparent verbal emphasis on the object | m
shines in the former and on the subject in the latter. Each of these i
conceptions corresponds with two types of future recollection. Il l
Memory will take one of these forms of verbal expression, either \‘
‘That was’ or ‘I saw that’. ‘ '_' -
Conceptions and recollections of all types involve two elements, |

a relative subject and a finite object. But both of them shine in the 4
Subject, who is infinite, eternal, divinely potent, ever blissful, "

light of pure Consciousness, which has the character of the basic ;;1
|

and playful in nature. Such pure Consciousness alone appears as all “
finite subjects, phenomenal objects, and all types of perception, ﬂ]
conception, recollection, imagination, and so forth, taking all fi ;
these different forms like a mirror in which reflections shine. Thus, qQ
everything shines within the Absolute Subject, Supreme Siva, who ‘_

manifest the divine phenomenal play as part of His essentially
powerful nature. This blissful potency and manifestation, in fact,
illustrate the fundamental philosophical principle of Kashmir
Saivism—the nature of supreme Siva as both subject and object and

has all divine potency as His character and a blissful propensity to ; !
|

as both essence and activity. !







Chapter 5

THE COGNITIVE POWER

The fifth chapter of Book I is aimed at establishing the existence of
the monistic and theistic Absolute of Kashmir Saivism through its
principle of cosmogony, based on the theory of spiritual realism. The
first couplet points toward such a theory.

Verse 1
TAFTATTITETAT HTATATHTHTEAH |
- -
s fRraaamT geqd afg7re=T 1l
vartamanavabhasanam bhavanam avabhasanam /
antah-sthitavatam eva ghatate bahir atmana //

The external manifestation. of entities (objects) currently
appearing [in one’s perception] actually becomes possible just
because they are already present internally [as ‘T'].

Commentary

Only objects that are already shining within the light of pure
Consciousness, and which are identical with it, can appear as ‘this
thing’ or ‘that thing’ in our perception. For how could they otherwise
shine or appear at all? It is only Consciousness that can shine by
itself. Assuming the form of any phenomenon, it can shine in that
form as well, appearing as ‘this object’ or ‘that object’. Otherwise
such phenomena, not being conscious, could not shine by themselves
and consequently could not appear at all as objects. This power of the
Lord that manifests outwardly as objects, as the multifarious types of
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phenomena, shines inwardly as ‘I' and is known as jaana-sakti. It is
the power of knowledge and it belongs to Him.

If an object of knowing had not been identical with the light of
the knower's consciousness at the time of its perception, it would
have remained totally unknown. An object of knowing cannot be an
entity different from the light of Consciousness because the lustre of
Consciousness is the very soul of any object of knowing.

The next couplet explains that an object is not different from the
psychic light of divine Consciousness and shines by virtue of its

identity with it.
Verse 2

ATRTaTITS Ao STeARTITea4T (947 |
T F wHroT B STETeETEr IR rET |2

prag ivartho 'prakasah syat prakasat mataya vina /
na ca prakaso bhinnah syad atmarthasya prakasata //

Had the light of Consciousness not been the essence of an
object, the latter would have remained unmanifest as [it was]
before [its contact with the former]. Such light cannot
be different from it, as the object has Consciousness as its

3

{ very soul.
e
i1 Commentary
fa

If the light of Consciousness manifests an object, it is because this
psychic light is capable of pervading the known object, assuming its
form for the time being and shining in the form of the object. Had
it not been so, the object concerned, lying outside the field of the
individual I-Consciousness, would not have become manifest at all.

It is Consciousness alone, shining as an ‘T, that manifests all
objects in the world as ‘this’ or ‘that’; and doing so, Consciousness
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itself assumes their objective forms. This is the abhasa-vada, or the
doctrine of idealist world creation, as accepted in Kashmir Saivism.?2
There are logical defects in any attempt to present objective
entities as having independent existence and a different nature from
Consciousness. These are pointed out here in the third karika.

Verse 3
Rrer wror STheer g7 favger aq |
STRTIITEAT FRTIATSdT Arwwrorg fagafa 3

bhinne prakase cabhinne samkaro visayasya tat /
prakasatma prakasyo 'rtho naprakasas ca siddhyari //

Non-identity of a manifest object with prakasa, the light
of Consciousness [which makes it manifest and] which has a
constant uniformity in its essential character, would result in an
intermixture (samkara) of objects [in mundane activities].
Therefore, a manifest object has this spiritual light as its very
soul; otherwise even its very existence cannot be proved.

Commentary

Manifestation of objects by the light of Consciousness becomes
possible only when the light of awareness (prakasa), pervading the
concerned objects and assuming their forms for the time being, itself
shines. Had this not been the case, an object, lying outside the field
of Consciousness, could not have become manifest at all, because it
is only Consciousness that shines by itself and brings to light all
manifest objects, while assuming itself their particular forms. If
different objects were accepted as being non-identical with prakasa,
a confusing intermixture (sarikara) of objects would be the result in
all mundane activities. In other words, if prakasa were accepted as a
reality quite different from its objects—like something black and
something white, two mutually different entities—then, if both of

FuR $AVUUR OF REVIEW
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them were shining in prakasa, being one with it, they would invite
the logical defect known as samkara, an intermixture, because the
two different substances would appear as one. But prakdsa, being
pure Consciousness and capable of bearing both white and black as
reflections identical with it, does not involve Saivism in such a
defect. Like a mirror, it can shine while appearing identical with both
these mutually different entities.

Therefore, it must be accepted that a manifest object has prakasa
as its very soul and essence. Its existence cannot otherwise be
proved, because it is prakdsa which is independent and powerful and
assumes both black and white forms, to manifest them as such. If
Consciousness were taken as being always of a uniform character, as
an entity different from manifest objects, it would involve us in the
logical defect of their intermixture. How could one and the same
Consciousness be both black and white? Both of them would, in such
a case, become identical. When ¢ = b and a = ¢, then b = ¢ would be
the result. Non-difference between the objects of different character
would be the result and that would mean an end to the
harmony of mundane dealings, based as they are on the different
characters of phenomenal entities.

Therefore, it must be accepted that a manifest object has prakasa
as its real nature and becomes manifest by virtue of this. Just
as the light of the sun, assuming the form of both black and white,
shines itself upon different forms, so does the spiritual light
of Consciousness. Besides, the very existence of a manifest
object becomes an impossibility if it were taken as an entity quite
different from prakasa, the psycho-spiritual luminosity undergirding
everything in existence. As will be discussed later, Consciousness is
divinely potent and has the propensity to assume different forms and
shine through them.

In the next couplet the differing view of the Sautrintika school
of Buddhism is presented by Utpaladeva.
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Verse 4
= i T ST
Frrhrser arger fafsEmmEEar 1<l

tat-tad-akasmikabhaso bahyam ced anumapayet /
na hy abhinnasya bodhasya vicitrabhasa-hetuta //

If it is argued that prakasa, being always of a uniform character,
cannot become the source [or cause] of the wonderfully different
[world] manifestations, then this would prove, throﬁgh inference,
the existence of some [objective, causative] elements lying
outside the plane of Consciousness.

Commentary

The Sautrantika teachers argue that if the wonderfully varied world
manifestations appear within prakasa, which has always a ‘uniformity’
in its character, this suggests the existence of objects lying outside
Consciousness, objects that cast their reflections into it. How can
unchanging Consciousness, always having a uniform character,
by itself produce different manifestations? Just as outward objects,
casting their reflection into a uniformly existent mirror, show it as
having wonderfully different hues and appearances, such is also the
case with Consciousness, which maintains uniformity in its basic
character and yet appears to bear shades and appearances of varied
character. These Buddhists thus try to prove the existence of matter
and material objects as entities independent of mind and mental
appearances. This argument will be nullified in karika 6. Karika 5,
in the meantime, refers to and refutes the views of the Vijianavada
school of Buddhist idealism. l
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Verse 5

T araaETaTs T fafear gaarfagm |
Ty derara=r afgsy & fa=m 1y

na vasana-prabodho 'tra vicitro hetutam iyat /
tasyapi tat-prabodhasya vaicitrye kim nibandhanam //

[Even] the variegated types of awakened past impressions
(vasands) cannot serve as the source [of the world], because the
cause of their awakened diversity can be questioned.

Commentary

Vijaanavadins, the philosophers of Buddhist idealism, argue that the
impressions of past experiences (vasands), lying in the mind, wake
up in myriad ways and consequently cause the manifestation of the
wide variety of objects in the world, just as impressions are awakened
and manifested in so much variety in our dreams. In this way they
deny the real existence of two entities, namely: bhiira, matter, and
bhauta, material objects; and accept only two varieties of phenomena:
citta, mind, and caitta, mental ideas. But the Sautrantikas, refuting
these views of the Vijiianavada, argue that mind, which consists of
a uniform type of Consciousness, cannot appear as a diversity
of phenomena. Therefore, they suppose the existence of matter
and material entities lying outside the plane of mind, casting their
reflections into it, and becoming thus the cause of the mundane
experiences of diversity in life.

But the Vijianavadins also deny that we can experience the
independent existence of material phenomena apart from mind.
Saivism accepts their view on this matter, though it finds the basic
origin of phenomena and phenomenal activities not in mind but in
infinite, pure, and divinely potent Consciousness. Idealism is thus
more akin to Saivism than materialism is, at least to some extent.
Such a statement is made by the author in the next couplet.
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Verse 6 I
-~ = - o~ -~ ll |
FTEAZITAY, aaratad afd | M

FraaTs fFa=aT arEET Tt 0w il
syad etad avabhasesu tesv evavasite sati / il
vyavahdre kim anyena bahyenanupapattind // i!l‘

|
il
|
That may be the case; of what use would be the unjustifiable ‘L 1 ‘
theory of a material existence lying outside the field of 1
Consciousness, when all mundane activities can satisfactorily
be explained simply on the basis of [divine Consciousness’ own l
Self-] manifestations?
|

Commentary

The master philosopher Utpaladeva argues here that all objective
manifestations in the world can be explained satisfactorily' by the _
theory that pure Consciousness appears itself as such. He therefore |‘
disagrees with the theory of the Sautrantikas, which attempts to l 7
establish that matter and mind are independent of one another. He f
also disagrees with the theory of Vijianavada, which denies the |
existence of Atman at the root of the mind.

The Saivite principle regarding the phenomenal manifestation of
the world is precisely laid out here.

Verse 7

faareig 7w Erfr=araagfz:
gntg fAeararsy e TR 0l

. SR ERVUUR OF REV

e

ciddatmaiva hi devo 'ntah-sthitam iccha-vasad bahih / (i
yogiva nirupdadanam artha-jatam prakasayet //

None other than the Lord, who is pure Consciousness, can 1
manifest outwardly the whole phenomenal existence that lies \
within Him. [He does so] through the power of His will, just J
as a yogin does, without using any substantive material for ‘
this purpose. \

|
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Commentary

The master Utpaladeva presents the example of a yogin who
can create things like a mango tree laden with ripe fruit only by
exercising his will power. He needs no material causes, such as
seeds, soil, moisture, or warmth, nor any time process for his
purpose. Utpaladeva deduces the principle that all of phenomenonal
creation exists always in the Lord in the form of the divine potency
of His pure Consciousness, and it is at times manifested objectively
by Him through the exercise of His irresistible divine will. He does
not need to make use of any material other than Himself, such
as atoms, cosmic energy, or avidyd (the power of ignorance) for this
purpose. All such entities (like avidya) owe their very origin and
existence to the divine will of the Lord.

The master Utpaladeva continues, examining the possible scope
of logical inference in deducing the existence of matter as something
different from Consciousness.

Verse 8

anumanam anabhata-piirve naivestam . . .

Inference is never meant to be used to prove the existence of an
object that has not previously become manifest anywhere . . .

Commentary

Logicians see a phenomenon becoming manifest in some
special environment. Using this phenomenon as an example, they
deduce the existence of similar ‘causes’ elsewhere when they see
similar phenomena. But an entity that has not already become known
somewhere cannot thus become the target of inference. The
existence of objective phenomena, lying outside the field of
Consciousness, has so far never been ascertained. Therefore, for
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want of a proper example, the existence of matter lying outside the
field of Consciousness cannot be deduced even with the help of
inference.

The senses of a person are in fact his psychic powers to see, to
hear, and so on. These powers do not have any perceptible forms and
cannot therefore be perceived. What we perceive is the seat of a
sense and not the sense itself. The ears of a deaf person can be
perceived, but his hearing capacity, the actual sense as such, does not
exist therein. Both its existence or non-existence have to be guessed
at and are not perceived.

The plausibility of inference in proving the existence of the senses,
for example, which have never become known to anyone through
perception, is established by the remaining portion of the couplet.

Verse 8 continued

L EEH

FTTAHT ATATa TATgAaeaA: I & 1l

. . . indriyam /

adbhatam eva bijader abhasad dhetu-vastunah //

_The existence of the senses, as some special cause [of percep-
tion] has already been revealed, [as] in the case of a seed being

the cause of a sprout.

Commentary

An antagonist would raise an objection against the above argument
about the incapability of inference in deducing the independent
existence of matter outside Consciousness by quoting the example of
the senses. The existence of the senses is never directly known
to anyone through perception, but may be deduced. A Saiva answer

to this objection is given.
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Logicians do not actually try to infer the existence of the senses
as such, but simply locate some special cause of perception.
The object of inference is actually this unknown special cause. The
existence of some special cause is already perceived as, for instance,
a seed is seen as the cause of a sprout. Such particular causes of
perception are called ‘senses’ for the purpose of mundane usage.

The next verses are aimed at pointing out the impossibility of
an entity manifesting outside its underlying field of conscious
awareness and the consequent inability of proving its existence
through logical inference.

Verse 9

ATMTH: TAITHTHTGIA AT e =T |
mmﬁ?mﬁf@—-rmw e

abhasah punar abhdasad bahyasyasit katham-cana /
arthasya naiva tendsya siddhir napy anumanatah //

Matter has never been experienced as in any way lying outside
one’s perception of it. Therefore its [independent] existence
cannot be proved even through inference.

Commentary

Matter, wherever or whenever it is perceived, is essentially not a
thing different or separate from one's perceptual knowing of it.
Therefore its existence outside knowing cannot be proved. Knowing
is a state of Consciousness. Therefore, matter and all material
phenomena have Consciousness as their essence and cannot be
proved, even by inference, to be anything outside Consciousness.

The next couplet states the principle of spiritual realism with
regard to phenomenal existence and its manifestation, as seen by the
masters of Kashmir Saivism.
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Verse 10

=TT e TaATaeT Y199 |
weeag 7 faar aerfe=ammen: gqdqdi e

svaminas carma-samsthasya bhava-jatasya bhasanam /
asty eva na vina tasmad icchamarsah pravartate //

The divine Master surely has the knowledge of the entire
phenomenal existence contained within Himself [in the form of
His divine potency]; otherwise the throb of His will [to manifest
it outwardly] could not proceed.

Commentary

The entire phenomenal existence is always present in the infinite and
absolute Consciousness, called Paramasiva, the Supreme Lord. It
shines in Him as the pure and infinite [-Consciousness and lies in
Him in the form of His divine potency, which has the capability to
act or not to act, to act one way or to act any other way it chooses.
Such potency is His divine essence and is the source of His five
divine phenomenal activities of cosmic creation, preservation,
absorption, self-oblivion, and self-revelation. Had He not been aware
of the existence of the whole phenomenon lying in potential form
within Him, He could not have exercised His divine will to create it
outwardly. Such creation is merely an outward manifestation of the
inwardly existent entities shining there as potencies of the pure
and infinite I-Consciousness. This objective manifestation of the
subjective divine powers is precisely the theory of divine realism, or
sat-kdarya-vada, on one hand, and abhdsa-vada on the other hand,
the theory of creation by the divine display of emanation, as seen by
the masters of Kashmir Saivism through their yogic revelation.

The next couplet establishes awareness as the essential nature

of Consciousness.
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Verse 11

ATIRATHET farsr fagzeaar
AT AT Fars i ewnfemrfassram: i 99

sva-bhavam avabhasasya vimarsam vidur anyathda /

prakaso 'rthoparakto "pi sphatikadi-jadopamah #/

Awareness is the essential character of Consciousness [as each
conscious being is aware of himself and his nature and character];
otherwise prakasa (the light of Consciousness), even though

bearing the appearance of an object, could at most be compared
to some insentient [reflective] elements like crystal.

| Commentary

Crystal, put before an object, no doubt bears the object’s colour and
appearance. It shines itself as the object but does not, or rather
cannot, prove or.assert the existence of the object. How can it do so
when it is not ever aware of the object? Nor is it aware even of its
own self. Had prakdsa been ordinary luminosity, devoid of vimarsa
i (awareness), it would have not been anything better than crystal,

(| _l which reflects but is insentient in nature. Therefore it must be accepted
{11 K that (1) prakasa is always aware of itself, and (2) it becomes aware
| 5:': of the object appearing in it. Consciousness thus has two aspects:
i one is its nature of shining and being ever manifest in itself
:; (prakasa), and the other is its self-awareness (vimarsa).

Consciousness shines always as ‘I’ and is always aware of itself and
its essential character. When it assumes the form of some object,
it brings to light the object concerned and becomes aware of its
existence as well.

Thus, the infinite and absolute Consciousness shines constantly
and at the same time is always aware of itself and its nature of divine
potency and playfulness. This awareness of its divine essence,
vibrating outwardly, manifests the five divine activities of creation,
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preservation, and so forth. It thus becomes the source and foundation
of the dramatic show of the entire universe, which appears within the
light of pure Consciousness in the manner of multiple reflections.
The divine power of God, shining in Him as Himself and becoming
reflected outwardly within the light of His Consciousness, appears
as all phenomena and the divine activities that involve them. This is
precisely the basic theory of cosmogony, as discovered in their inner
experience by the ancient masters of Kashmir Saivism.
The twelfth karika also deals with the subject of awareness.

Verse 12

s g e fafewmar fMfasdar
arwmﬁ'm?m&ﬁww IREX]

atmata eva caitanyam cit-kriya citikartrta /
tat paryenoditas tena jadat sa hi vilaksanah //

For this very reason the Self has been defined [in the Siva Sitras)
as Consciousness and [in the Yoga-bhdsya] as the activity of
awareness, in order to express its independent authority with
respect to the activity of becoming conscious. This character
accounts for its being different from an insentient entity.

Commentary

The definition of the Self beyond mind, as given in the Siva Siitras
and the Yoga-bhdsya, suggests that its essential character is its
shining constantly in its phenomenal and noumenal aspects and
its independent power, which includes the propensity to promote
active conscious awareness of itself. This independent nature of the
Absolute Self is its divine essence and, on account of it, the Self is
accepted as Almighty God.

Supreme awareness is described in the next couplet as the highest
divine essence of the Absolute Lord.
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Verse 13

fafa: gegawRwesT TvarF=ETgEar |
TR A5Hd TYHTE: 1| 93

citih pratyavamars$atma paravak sva-rasodita /
svatantryam etan mukhyam tad aisvaryam paramatmanah //

To be Self-aware is the very essence of Consciousness. It
is the supreme speech, rising out of its own ecstasy, and is itself
the special [and absolute] Self-sufficiency of God as well as
His extraordinary divine essence.

CUHIHI("HI(H‘}'

Consciousness is always aware of itself. Such Self-awareness is its
essential character. The Self-awareness of Infinite Consciousness
has been described by Bhartrhari as supreme speech, paravak.
Absolute Reality is always aware of itself and its divine character
through this subtle speech of Self-awareness. Pardvak rises
out of the supreme Self-ecstasy of the Absolute Reality and has
infinite bliss as its essential character. The Absolute Lord, being
constantly aware of His divine potency and divine propensity, is
always, by means of paravak, playing the infinite drama of creation,
preservation, and so on.

One may ask why paravak is called ‘speech’. We normally
only speak of objects about which we have already formed some idea
in our intellect. The speech of ideation is thus the finer form of
articulated speech. Ideation, in turn, is based on awareness, because
we can form ideas only about objects of which we are already aware.
Objective awareness thus has the subjective Self-awareness of a
speaker as its basis. Such Self-awareness in its purest form is thus
called paravak, supreme speech. Being the awareness of the divine
essence of the Absolute, it is pronounced here to be the divine and
supreme authority, the aisvarya, of Almighty God.

The wonderful character of such awareness is expressed in the

next couplet.
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Verse 14
AT THTAT HETHAT TIHRTATITICT | \
YT HT7aAT JT94T 559 T7HET: 11 97 | ‘|
sa sphuratta mahasarta desa-kalavisesini /

saisa sarataya prokta hrdayam paramesthinah //

pulsation, as supreme existence not conditioned by time and i
space, and as the very heart of the Supreme, because it is the

[Pure Self-awareness] has been described as a [shining] ’l
real essence [of all existence]. 1

Commentary M

|
The divine essence of the Lord manifests the dramatic performance |"
of the constantly expanding and contracting universe. This subtle
movement is described poetically as a sort of throbbing activity, or ‘
spanda, which means the pulsating, vibratory activity of manifestation. 2
This divine essence has therefore been described as the Supreme S l|
Existence, the basis of all existence and non-existence. Time, space, :
causation, and so forth, are themselves mere manifestations of
the pulsating activity of Absolute Reality; therefore it can never be ;
conditioned by them. Being the reality underlying all existence, J \
spanda has been described as the very essence of the Supreme Lord. : '
The next couplet throws light on the results of the Absolute i“
Lord’s divine Self-awareness. ﬂ
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Verse 15

TT T AR ATRTATET Faeaar 99 1

atmanam ata evayam jieyikuryat prthak sthiti /
JAeyam na tu tad-aunmukhyat khandyetasya sva-tantrata //

It is because of this that the Lord manifests His own Self
objectively. Objective existence (the world) is not a thing
existing separately from Him. His looking for such a thing would
disprove His absolute independence.

Commentary
All of phenomenal existence shines in God as His own divine power.
His power is never different from Him. Thus the world exists in Him
as His own Self. By virtue of the playful and blissful activity of
His spiritual vibration, He manifests the world objectively as an
existence seeming to be different from His subjective Self, the pure
and infinite I-Consciousness. But if objective existence were truly
different from God, and if He were to depend on it, as is said
of I$vara (the Lord) in Nyiya-Vaisesika philosophy, His supreme
independence would be disproved.

Karika 16 throws light on the cosmogonic principles of Kashmir

Saivism.
Verse 16

HIAATHFTHTEATT F A ATa g4 TeH
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svatantryam uktam atmanam svatantryad advayatmanah /
prabhur isadi-samkalpair nirmaya vyavaharayet //
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The Master, using the perfect freedom of His monistic Self, can
and does create and bring into existence [all] phenomenal
activities. His own Self is never devoid of independence
throughout the process of the fanciful conceiving of the
elements [right from sadasiva-tattva down to earth].

Commentary

The Lord, being perfectly independent and playful, manifests
creation by fancying His own Self to be all the cosmic principles
(tattvas) from the first (sadasiva) to the last (earth), and then He
instantly appears as them. This objective manifestation of His monistic,
subjective Self is known in philosophy as the created phenomenal
world. While appearing thus as all phenomena, the Lord does not
diverge from His transcendental, infinite, and pure I-Consciousness
since all such manifestations happen in the manner of reflections. All
tartvas already exist in Him as His subjective I-Consciousness and
become objectively reflected in Him through His playful divine will.
So, this reflectional manifestation does not involve His pure
Consciousness in any limiting transformation.

The next karika suggests that the use of different names for the
Absolute Lord does not at all signify any differences in His nature.

Verse 17
ATEAT T LTHY YETEHTATHT: |
HEHTAAAGTET qEFTsar=aFsad Il 9l

nahantadi-paramarsa-bhedad asyanyatatmanah /
aham-mrsyatayaivasya srstes tin-vacya-karmavat //

Just as an action denoted by a verbal form or a verbal suffix does
not thereby become different, so the Atman coming into the
process of creation does not become enmeshed in any sort of
diversity, although it is called different names (such as Paramasiva,
God, or Paramatman). This is because these [words all] point
toward one and the same end, [infinite] I-Consciousness.

R e )
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Commentary

Just as the words pakah, paktih, pacai, and so on, are meant
to denote only one and the same action of cooking, though they are
spoken differently and are different parts of speech, so words like
arman, t$vara, paramatman, and others aim to denote one and the
same Absolute Reality. These examples point to the fact that
the divine manifestation of diversity in the world does not at all
compromise the unity and absolute purity of the Creator. In reality,
all the diverse forms of creation continue to be the absolute and
perfect I-Consciousness, who alone is called by names such as
Siva-bhattaraka, Mahes§vara, Bhagavan, and Paramatman.

Verse 18

AraTerET faam: # fsEagEeT
FOIAT FATAAFATATATATIGATHI: 1l 95 1l

maya-saktya vibhoh saiva bhinna-samvedya-gocara /

kathita jiana-samkalpadhyavasayadi-namabhih //

That [Consciousness] comes under the effect of maya-sakti, the
Lord’s differentiating power, and consequently focuses on
diverse objects and directs itself toward becoming the objects
of senses and the sense organs. [In these forms, citi] is referred
to by different names, such as jidna (perceptual knowledge),
sarikalpa (imagination), and adhyavasaya (mental apprehension),

and so on.

Commentary

Maya, the delusive power of the Absolute, imposes a viewpoint of
diversity on all created beings, and for this reason they see objects as
different from their subjective selves. Besides, they perceive objects
with the help of the senses and sense organs, which they also take as
entities different from themselves. Thus citi, infinite Consciousness,
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having come under the effects of maya, is called by different names
such as jadana, sankalpa, and adhyavasaya whenever humans engage
in different activities. It is called jadna, or perceptual knowledge,
while coming in contact with an object. It is called sarkalpa while
one is thinking about the name and form of an object. It is called
adhyavasaya when one comes to a conviction with regard to the
definite name and form of the object concerned. Many such mental
activities go on in our daily mundane transactions.

The next couplet lays stress on the fact that awareness has an

important place even at the perceptual stage of knowing.

Verse 19

greETenRTrars IfeT faasr: FE=T |
HTIATRITTaId FfaadTafard s i 92 0

saksat-kara-ksane 'py asti vimarsah katham anyatha /
dhavanady upapadyeta pratisamdhana-varjitam //

Awareness is present even in an instant of perception.
Otherwise, how could actions such as running become possible
or explicable, when deliberation about one’s steps is not

possible?

Commentary

Cognition of the name and form of an object is preceded by simple
perceptual awareness, known as nirvikalpa, or non-conceptual,
knowledge. A person running very fast or reciting scriptures at a high
speed does not form any clear ideas of the succession of steps or
syllables. How does he then perform these activities correctly? This
fact suggests that there must be some awareness of the steps and
syllables even in the nirvikalpa, or thought-free, state of knowing.
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The next couplet says that even conceptual knowledge shines as
the Supreme Lord if it is freed from the name and form imposed on
it, since it then becomes again the direct power of the great Lord.

Verse 20

gars afaeregaar araEarfasfsur |
TIIUFA T UTHA T fega=a4r 11 201

ghato ’yam ity adhyavasa nama-ripati-rekint /
paresa-saktir armeva bhdsate na tv idantaya /#/

When the name and form are taken out of the concept “This is
a pitcher’, then the remaining [pure subjective knowledge]
shines, like the Self of [each] being, as the divine power of the
Supreme Lord, not in the form of ‘this-ness’ or objectivity.

Commentary

Conceptual knowledge of an object contains two elements. One of them
is the Self-aware, pure Consciousness, and the other one consists of
the name and form of the object, as given to it by the viewpoint
of maya. If the second element is eliminated from such knowledge,
the remaining pure Consciousness will shine as the Atman (Self) of
a being, the divine power of the Absolute Lord. The object will not

- appear as an object having ‘this-ness’ as its character.

The next karika shows the effects of time and space on all types

of cognitions.

Verse 21
S Rranii . S
TR THTAT G JhA FFaaTET 1 291

kevalam bhinna-samvedya-desa-kalanurodhatah /
JhAana-smrty-avasayadi sa-kramam pratibhasate //
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It is just because of considerations of time and space, both
of which are experienced as having variety in them, that
cognition, recollection, ideation, and so forth appear to be
successive [actions].

Commentary

Time and space are the characteristics of objective phenomena, and
both have sufficient variety in them. Pure Consciousness is never
bound by such limitations; but since it assumes the forms of all
concerned objects, it appears erroneously to be conditioned by time
and space. Since such limitations also become manifest in the
viewpoints of beings residing in the plane of diversity, the resultant
objects are named as different, phenomenally existent elements,
according to Kashmir Saivism’s abhdsa-vada theory of manifesta-
tion. In other words, perception, recollection, conception, and so on
appear to be successive in their character, just because of the
consideration of time and space, which have diversity or variety in
them, and also because of their being taken as such by the knowing
subjects, who themselves belong to the plane of diversity.







Chapter 6

THE POWER TO DISCRIMINATE

The purpose of this chapter is to focus on the philosophical
understanding of the apohana-sakti of the Lord. The term apohana
means the discrimination that makes a thing appear distinct from
other similar things. Through His divine power, the Lord manifests a
distinction between subjects and objects with regard to knowing and
doing; they appear respectively as ‘I' and ‘this’, myself and this other
thing. But the all-pervading, basic. ‘I-ness’ of the Absolute Lord is
not apparent within these concepts. This subject-object duality
is manifested through His power, which is the basic seed of the
manifestation of all ideas. The first couplet points this out.

Verse 1

HE TAIHAT T THRATHNT AT |
szqwmﬁﬁw: gl

aham pratyavamarso yah prakasatmapi vag-vapuh /
nasau vikalpah sa hy ukto dvayaksept viniscayah //

The inner Self-awareness shining as ‘T", though being conscious
light (prakdsa) in its essence and having [subtle] speech as its
form, is not any definite mental idea (vikalpa). This is because
an idea, being decisive in its character, rejects all possible
similar ideas, inviting duality [of ‘that’ and ‘not that’].
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Commentary

Perception consists of the reflection of an object into an inner sense
centre. The mind imagines several possible pairs of names and forms
for this reflected object, and the intellect (buddhi) proceeds to accept
only one particular pair, rejecting all other possible ones. It thus
forms a definite idea regarding the identity of what is perceived.
Such a definite idea, formulated by the intellect, is known as a
vikalpa. The mind, or manas, the thinking capacity, and the intellect,
or buddhi, the capacity to form ideas, are taken as two different
interior senses in Indian philosophy, although both are called ‘mind’
in the West. A vikalpa, therefore, being just a definite idea of some
particular name and form, cannot have full control over the thought
process. The conscious light of prakasa, however, does have such
control, because it is the source of thought. It can become manifest
as the counterpart of any thought.

Take the example of a person seeing a red object. The mind
entertains the question of whether the object is red or not. So both
the concepts of red and non-red shine in the mind in the process of
ideation. Similarly, both prakasa and non-prakasa would shine
simultaneously as ideas if prakasa were simply a thought and if
ideation had control of it. But prakasa and non-prakasa do not shine
together as counterparts of each other; they are not mere thoughts.
The process of ideation can thus have no influence on the conscious

light of the Self, as expressed below.

Verse 2
Rrerarranmar fz mEgeTgegEEn: |
THRTIET AT Maaeaa Tq=q 1 2

bhinnayor avabhaso hi syad ghataghatayor dvayoh /
prakasasyeva nanyasya bhedinas tv avabhasanam //
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It can actually be possible that the concepts of two mutually ‘
contradictory phenomena, for example a pitcher and a |
non-pitcher, may both rise [in the mind of a knowing subject],
but it cannot be possible in the case of prakdsa and anything !
else which may be [like it and yet] different from it, [as
non-prakasa cannot appear].

Commentary | . |

If prakasa, the Self-aware Consciousness, were a kind of ideational
knowing, it would have been preceded by the ideas of both prakasa
and non-prakdsa. But this can never be possible, because |
prakasa (the spiritual luminosity of pure Consciousness) cannot ‘

allow non-prakdsa to appear before it as its rival. Thus a dvayaksept l

|

viniscayah, a conceptual decision preceded by the manifestation of ' |
multiplicity of ideas, cannot happen in the case of prakasa, which is {
thus not any vikalpa, or form of thought. '
The next karika presents the definition, along with an example, I

of ideational knowledge.

Verse 3

ARACATAMTTAT ATAATAGAIEAT |
afergg=Ear fg fawear 92 =7 03

tad-atat-pratibhabhd-ja matraivatad-vyapohanat /

aTAOALR T RESVIEW

tan-niscayanam ukto hi vikalpo ghata ity ayam //

At}

It is the knowing subject alone who, having the glimpse of ;
both ‘that’ and ‘non-that’, and rejecting instantly everything |
‘non-that’, concludes in favour of the existence of ‘that’ and
announces the object to be, for example, a water pot. Such
psychic activity is known as ideation, or vikalpa. rI |
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Commentary

When a person sees a white object, both ‘white’ and everything
similar to it become simultaneously manifest in the mind of a person
perceiving ‘white’. His intellect (buddhi) rejects everything
‘non-white’ and concludes in favour of white. The person thinking,
‘It is white’, announces the existence of a white object, because
white is the object of his or her perceptual cognition. This is the
psychic process involved in the formation of ideas; both the object
and its opposites or counterparts must thus shine in the initial
glimpse. Prakasa allows such a shining of mutually opposite ideas to
occur.

However, since prakasa does not have non-prakasa as its
counterpart, it cannot become an object of ideation itself. It shines
independently, only as prakasa, without even a faint glimpse of
non-prakasa, because non-prakasa (non-light) could not shine
and thus could never become manifest. Prakasa alone might be
able to assume-the form of some so-called ‘non-prakasa’, and shine
itself as that.

The next two couplets are intended to point out that finite
‘I-ness’, the limited sense of self or ego, when woven around
inanimate substances, such as the physical body, the mind, and so
forth, does belong to the field of the discriminating, separating
(apohana) thought process, even though it is the infinite Self that
often appears in the garb of such finite ‘I-ness’.
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Verse 4-5

famres wraar femar R gararfa = l
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cit-tattvam mayaya hitva bhinna evavabhati yah /

dehe buddhavatha prane kalpite nabhasiva va // |
pramatrtvenaham iti vimarso 'nya-vyapohanat /4 |
vikalpa eva sa parapratiyogy-avabhasa-jah //

Infinite I-Consciousness, having pushed into oblivion its real [
nature under the effect of mayd, appears to be identical with |
deha (the physical body) or with prana (the animating .
life-force) or with the vacuous individual Consciousness |
(termed Siinya elsewhere); and it is taken as the [individual
knowing and acting] subject, who is no doubt [merely] a
vikalpa (an idea), because it shines as an entity cut off from all
others taken to be different from it.

Commentary

The egoistic, finite I-Consciousness lies beyond the mind and shines
as in the animated state of awareness beyond dreams. This is the
deep sleep state, and it is called Siinya (empty) because it is devoid
of all mental activities and the mental apparatus. It is this sinya that
.is known as jiva, the individual I-Consciousness. This §anya is, like
objective existence, a vikalpa, a definite mental idea, because it i
stands cut off and distinct from other similar entities that could serve |
as its counterparts. It is on this account that one jiva is different from |
all other jivas, or individual beings, moving within the field of il
vikalpa. Thus, it is only the infinite I-Consciousness (not the limited
ego), shining beyond the domain of ideation, that is not a vikalpa. it
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The purpose of the next couplet is to show that when two ideas
are brought together with the help of mental impressions, they are
not truly unified. This is because the unity was brought about only
within the field of discriminatory ideas, based on the imagination of
a finite being.

Verse 6

FIATITERITITH AT TATTAT AT |
HERTITeheTaT JTFaT a1fr frsrarfafir o«

kadacit kavabhase ya parvabhasadi-yojana /
samskarar kalpana prokta sapi bhinnavabhasini //

Unification of an object that appears at a certain time [such as
a physical body] with a past or future object, brought about by
mental impressions, has also been accepted as imagination,
because the only objects to which it applies are those that

————

appear in the plane of manifest diversity,

¥ ovws
s

"

:’i Commentary

: Imagined unity between limited entities, for instance a present-day

» physical body with all past or future bodies, is just a vikalpa, an idea.

53 This unity is not real; it does not involve actual Self-recognition
because it happens within the viewpoint of diversity and limitation.
However, it can serve to illuminate the pure nature of the Self if

FUOBTav

utilised in accordance with a yogic method of the Trika system.23

The next couplet places emphasis on the fact that the world of
objective phenomena, being manifested outwardly by the Lord, is in
fact that which always shines inwardly in Him as His Self.
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Verse 7

qaa FAFETLsiT mEETEaTEaT |
TR STt 1

tad evam vyavahare 'pi prabhur dehadim avisan./
bhantam evantar-arthaugham icchaya bhasayed bahih //

Thus the Lord, pervading physical bodies and so forth in worldly
dealings, can and does go on manifesting objectively, through
His divine will, only the phenomena that are already shining
inwardly in Him as His Self.

Commentary

All the activities of all sorts of beings in the world are, in fact, being
performed only by the Lord, appearing in all these forms. Whatever
is manifested objectively in this divine dramatic performance of the
Master is, in fact, already present in Him and shines in Him as His
‘I'. The whole universe shines in Him as pure Consciousness and
also appears outwardly through His playful divine will'in a multitude
of objective forms, as the Lord acts out His divine universal drama.
Each living being is, in fact, the Lord and is conducting all his or her
objective activities with other phenomenal entities who are also the
Lord. All beings are, in fact, non-different from His subjective
person. However, a person does not usually realise this fact because
of the effect of maya, the Self-oblivion caused by the same playful
activity of God.

The next couplet concludes that the divine inner potency to
create is always present in all types of idea-creating mental activities

of beings.
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Verse 8

TE F=Ar famer arerEEr
A ATH= T B wafa fAfEET 1z

evam smrtau vikalpe vapy apohana-parayane /
Jhdne vapy antar-abhdasah sthita eveti niscitam //

It is thus a fact that an internal manifestation is surely present
in the [human] memory and ideation that leads to the mutual
distinction of objects, as also in perceptual cognition.

Commentary

Since the entire universe exists in the Absolute Consciousness of the
Lord in the form of its divine potency, it also shows its presence even
in finite human consciousness as well, shining there faintly during
occasions when a person is perceiving, conceiving ideas, remembering,
and so forth. A Trika yogin, catching hold of this fact through the
power of his superattentive awareness, can enter into infinite
Consciousness, which possesses all divine powers.

The ninth couplet throws light on the difference between the
conceptions the mind forms during direct experiential knowing and
those that are formed due to recollection and other secondary
mental activities.

Verse 9

fe F=farsr s afeeraramenfa
WWW[‘BH Frmvrrﬁ*wruw

Fﬁ? FRAUTH T non v

kintu natsargiko jidane bahir-abhasanatmani /
puarvanubhava-ripas tu sthitah sa smaranadisu //

' However, in the case of the direct perception of outer manifest
objects, [their mental presence] is natural or direct; while in the
case of recollection and so forth, they remain present in the
[ form of the [impressions of] past experiences.
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Commentary ‘ I
|

The formation of ideas about objects is direct in the case of a person
who has just directly perceived something in the world, but this is not .
so in the case of recollection, memory, and other secondary forms of ‘
knowing. The latter appear through the revival of past impressions | |
rather than direct experience. Nonetheless, it is the same divine =
manifestation (@bhasa) that exists in both of them. il ‘
The tenth couplet throws light on the status of the inner mental |
creation of objects that occurs in the exercise of a person’s imagination.

Verse 10 I
7 Fafie garter fawer St }
T HAHEITATHTHATE G 7 1| 22 I | H

sa naisargika evasti vikalpe svaira-carini /
yathabhimata-samsthanabhasanad buddhi-gocare //

[Inner mental creation] is but natural in the case of fanciful
imagination, rising in the field of one’s intellect as it manifests
images quite in accordance with one’s liking.

Fanciful imagination manifests only those objects that already exist

as ideas in the intellect of the fancying person. Such independent
creation hints at the independent creation conducted by God.

The next couplet concludes that every living being possesses the ‘

| two powers to know and to do, because each being retains a portion L

of the powers of his or her true Self, the Absolute Lord. _
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Verse 11

AT UT FUNTEIHAGTIITHAT |
mﬁwmwﬁqﬂﬁwm 99 I

ata eva yathabhista-samullekhavabhasanat /
Jhana-kriye sphute eva siddhe sarvasya jivatah //

Therefore it stands clearly proved that every living being has
the powers to know and to do, because he [or she] is capable of
manifesting his [or her] imaginary creation in accordance with
his [or her] own will.

Commentary

God, appearing in the form of bound beings, does not totally lose all
of His divine powers. While embodied, He retains a fraction of these
powers. It is on this account that even a bound person is capable of
creating the world of his or her imagination in accordance with his
or her own free will.




Chapter 7

THE UNITY OF THE MASTER

In this chapter Utpaladeva aims to establish that different mental
operations can have a mutual interrelation only when they occur
in one and the same knowing subject. The first couplet states
that Absolute God alone acts as each individual knowing subject,
appearing in the forms of all the wonderfully different types of finite
beings. The Lord is thus the basis on which all sentient activities,
such as perception, conception, discrimination, recollection, and

recognition, stand and function.

Verse 1

AT IT gfeT aeerErEAETEr |
HFATAATIGT: THATAT T AZHL: 121

ya caisa pratibha tat-tat-padartha-krama-rasita /
akramananta-cid-riipah pramata sa mahesvarah //

Then this mental illumination, [although] devoid of [time]
sequence, bears the impression of the sequence of different

' objects, and is [in fact] the great God. He [alone], being devoid
of sequence and having infinite Consciousness as His Self, is
the true knowing Subject.

Commentary

The true Subject or author of all knowing and doing is infinite
Consciousness, appearing according to its divine nature as the
multitude of worldly subjects, who conduct their mundane activities

Cmme trasan sl Ain AR
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in a variety of ways. The mundane subjects of worldly actions are
not, in fact, different from the Absolute Lord, who alone assumes the
forms of all finite beings by virtue of His divine, independent, and
playful nature. He thereby conducts the wonderful varied play of all
i knowing and doing in accordance with His independent divine will.
The manifestation of the Lord’s divine play does have time
sequence—past, present, and future—as part of its character,
although He is not Himself conditioned at all by such sequence.
it} The second karika points out that mutual relations between
objects become possible only when one and the same knowing
subject perceives them and connects them by his thoughts.

| Verse 2

aafghraafafaaarayaEe |
gfafasey ¥TaY STaaaTTT 1 21

tat-tad-vibhinna-samvitti-mukhair eka-pramatari /
pratitisthatsu bhavesu jiiateyam upapadyate //

ST T e

Relations between mundane objects can be explained and
justified only when they [the objects] are established in one and
the same knowing .subject. [These relations are achieved]
through different psychic channels of his thought-process.

e

i
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Commentary

Inanimate substances on their own cannot develop mutual relationships.
| These relationships become possible only when such substances are
| perceived by one person, one knowing subject. Entering through
the different channels of a person’s external senses, the images
{ of objects create their impressions, which become definitely
‘ established in him through the subsequent process of forming ideas.
[
|

‘Relationship’ is thus not an absolute truth but merely a mundane



Book I: Jianadhikdara Chapter 7 83

truth, based on the imagination and calculations of finite beings,
who move and work within the realm of maya.

A seed is a seed and a sprout is a sprout. Neither of the two can
say anything with regard to the other. But when the images of both
of them, along with the idea of the essential presence of one of them
before the rise of the other, are impressed on the mind of a knowing
subject, he forms the concept of their mutual relationship, which is
thus based on mere imagination.

The next couplet again states that no mutual relationship
between objects is possible if not established within the mind of
a single subject.

Verse 3

TIHRTARHAATAATAT FHATIATH |
AFEATTHATATS AT & =4 1l 31

desa-kala-krama-jusam arthanam sva-samapinam /
sakrd-abhasa-sadhyo 'sav anyatha kah samanvayah //

The ‘relationship’ between self-limited objects, found in different
sequences of time and space, can be established only with the
help of a single simultaneous manifestation [in one subject’s
awareness]. Otherwise, how can there be a relationship?

Commentary

Mutual relations between two different perceptions, like a rose and
its redness, can be established only when both become manifest in a
person’s single cognition. But if they shine in his different thoughts
at different times, and so are absolutely self-contained and not touching
each other in any way, then their simultaneous existence cannot be
asserted, nor can their mutual relationship. A similar case might
include a horse and a cart being viewed in a person’s thought as the
unified picture of a horse-cart. Therefore, it must be accepted that
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both objects shine together simultaneously in a person’s individual .
consciousness, which witnesses them together and brings to light
| their mutual relationship by means of imagination. In this way, all
| phenomenal entities enjoy their ideal existence in the mundane plane
| of human psychology.

| The same truth is pointed out with respect to inference.

Verse 4

TETHTATARITAT TS ATIIAATH |
| Wﬁf@?{ﬁmnﬂl

pratyaksan upalambhanam tat tad bhinnamsa-patinam /
karya-karanata siddhi-hetutaika-pramatr-ja //

‘I

|: The basic establishment of the principle of causation—depending
Hi y on perceptions and non-perceptions and aimed at particular
|f‘ different elements such as causes, non-causes, effects, and
|

e non-effects—emerges fundamentally out of one common

(l g. knowing subject. '

E'\ -I

e

(1S Commentary
:’ A person may see objects like (1) fire and smoke in a hearth; (2) lack
':; of both in a lake full of water; (3) fire without smoke in a red, heated
;“" iron; and (4) smoke rising from a forest situated far away. He thus

| }5 comes to know from his experience that smoke billows up from fire

and it does not rise anywhere without the pre-existence of fire. On
the basis of these frequent perceptions, he draws a conclusion that
fire is the source or cause of smoke. In the same way, the person
| finds numerous pairs of entities in this world that are mutually
related as causes and effects. All of his conclusions are possible only
" because the objects of causation shine together within his conscious
{ mind. This conclusion proves, too, that the rules of causation are
J based on the fact that respective causes and effects were already
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resting within the spiritual light of the I-Consciousness of this one
person. Otherwise, how could any conclusions be drawn?

The next couplet adds that the psychic unity of the individual,
knowing subject is essential for the phenomenon of memory as well,
because it is based on the past experience of the same person.

Verse 5
AT 47 mfafa: g SreEa |
TATAEASETT AT HF ATT7H 1Y

smrtau yaiva sva-samvittth pramanam svatma-sambhave /
piarvanubhava-sadbhave sadhanam saiva naparam //

Only the Self-awareness that serves as proof of the emergence
of a memory, and no other, is the means of proving the existence
of the [impressions of] past experiences.

Commentary

It is an undeniable fact that particular experiences, and the impressions
and recollections based on them, must lie in one and the same
[-Consciousness. A person alone remembers what he or she
experienced. The Self-awareness of the person’s I-Consciousness
establishes both the existence of past impressions and the emergence
of memory. No recollection could otherwise become possible. This
proves the constant existence of the Self-aware I[-Consciousness
that serves as the basis of both memory and past impressions
in each of us,

Couplet 6 points out that the refutation of incorrect knowledge
by its opposite—correct knowledge—becomes possible only on the
basis of one common knowing Subject.
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Verse 6

AT HFTATS T AretasTfaarfaar |
AT fEATEERTARTT e AfET: 05
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badhya-badhaka-bhavo "pi svatma-nisthavirodhinam /
Jhananam udiyad eka-pramatr-parinisthiteh //

Mutual refutation by different [opposite] cognitions, that are
mutually unopposed because they are self-centred, emerges out
of their basis in one common knowing Subject.

Commentary

If the existence of one common knowing Subject, existing constantly
and conducting all psychological functions, were not accepted, all
cognitions would prove to be self-centred, self-limited, and mutually
unrelated. There would be no way that opposite propositions, for
example ‘“That is a tree” and ‘No, that is not a tree’, could be argued
or mutually refuted. But the refutation of incorrect knowledge by
correct knowledge is an undeniable fact. Therefore, the constant
existence of one common knowing Subject, serving as the basis of
all such momentary perceptions, conceptions, ideations, recollections,
refutations, and so forth, must be accepted. An individual living
being called Arman is meant here, though ultimately there is only
one common Atman, Siva.

The next five couplets (7-11) discuss the topic of anyonyabhava,
‘mutual non-existence’, as propounded in Nyiya-Vaisesika philosophy,
and explain the truth about it according to Kashmir Saivism. It
is then argued that the concept of mutual differential existence
also becomes justifiable only when the existence of one common
knowing Subject, bearing all such different ideas in him, is accepted
and not otherwise.
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Verse 7 [
fafasaryassm germaafadyr |
TIT T AT EAAATIATA ST 19 )
vivikta-bhitala-jAianam ghatabhava-matir yatha / '
tatha cec chuktika-jranam rapya-jianapramatva-vit // l
If it is argued, ‘Just as knowledge of a vacant place is taken as \i
knowledge of the non-existence of a water vessel [there] .. ", in i

the same way, the knowledge of a shell refutes the correctness ' i
of [one’s original] perception of silver, [then we say as follows]: ‘ |
l

Commentary

Just as a person in search of a water vessel, seeing the concerned
place empty, takes his knowledge of that empty place as proof
of the non-existence there of the vessel, so does the recognition of a i
gleaming piece of shell as a shell refute the correctness of a previous
perception, where a person mistakenly saw that shell as a piece of J
silver. This argument is then refuted.

:
Verse 8 . l!
T TAGATTEATAAITET T 1 gl i
naivam suddha-sthala-jianat siddhyet tasyaghatat mata / it
na tipalabdhi-yogyasyapy atrabhave ghatat manah // -‘E

It is not so. The knowledge of a vacant place can only J

cannot assert that a vessel, being visible by its nature, does not h,
|
exist there. I

assert that the concerned place is different from a vessel. It M
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Commentary

Non-existence in the case of a vacant place and a vessel is primarily
of two kinds: (1) ‘There is no vessel at the place concerned’. Such
non-existence is known in philosophy as samsargabhava. (2) ‘“The
place concerned is not a vessel’. This is called anyonyabhava. A
vacant place can indicate such anyonyabhava, but it cannot prove the
previous type called samsargabhava. This principle of non-existence

is further explained in the next four couplets.

Verse 9
fafass vaer srrsTaTT =efafET: |
Aol ST FosTd e T == e |
viviktam bhiitalam Sasvad bhavanam svatma-nisthiteh /
tat katham jatu taj-jianam bhinnasyabhava-sadhanam //

A place is always different from all other objects, because [all]
existent entities are restricted to their own selves. How then
could its perception be used as a proof of the non-existence of
anything other than itself?

Commenta ry

The perception of a vacant place can manifest just what it is
and nothing else. Being thus self-contained and self-limited, the
perception cannot presume to deny the existence of any other thing,
because it has no concern with anything other than itself.

Verse 10
FReaTAT R AT ™= B9 qrrTteT 750 |
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kimtv aloka-cayo 'ndhasya sparso vosnadiko mrduh /

tatrasti sadhayet tasya sva-fianam aghatarmatam //
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There is either just a flow of light or, in the case of a blind
person, a soft and unrestricting touch [in the vacant space].
These cognitions prove it to be something other than a vessél.

Commentary

A person finds just sunlight or the touch of wafting air in a vacant
place. He knows it is something other than a vessel by concluding,
through the principle of anyonyabhdva, that the light or air in this
empty place is different from a vessel. The person then says that
there is no vessel in that place.

Verse 11

foom=: =EAETERT ITATRNT T YT |
VAT AT (AT § FIAT 1 991

pisacah syad analoko 'py alokabhyantare yatha/
adrsyo bhiitalasyantar na nisedhyah sa sarvatha //

For instance, a ghost, though not being light, can be invisibly
present within the light at a place, so his existence [there]
cannot thus be denied from all viewpoints.

Commentary

Suppose there is a ghost (pisaca) not made visible by the light in a
particular place. His existence, from the viewpoint of samsargabhava,
cannot be denied, though it can be denied from that of anyonyabhava.
That is, we can surely say that the light at a place or the place itself
is not a ghost, but it cannot be said that the ghost does not exist there.

The twelfth couplet applies the conclusion of the discussion
about anyonyabhava to the matter of erroneous experience. It
claims the essential necessity of one common knowing Subject
whenever the validity of such erroneous experience is refuted. Such
a refutation cannot be accomplished on the basis of the principle
of anyonyabhava.

. AN W AENEW
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.“ | Verse 12

T HETRITAAN: FATEATHTITa asT || 93 |
evam ripya-vidabhava-riapa sukti-matir bhavet /
na tv adya-rajata-fiapteh svad apramanya-vedika /#/

Thus, the perception of a gleaming shell can be taken as the
‘ ! non-existence of the perception of silver, but it cannot make
f known the invalidity of the previously risen perception of silver
l [concerning the same object].

Commentary

that he is seeing silver. Subsequently, however, he understands that it
is a shell. Both of his cognitions are self-centred and self-limited by
their own nature, and so neither can say anything about the validity
of the other. The perception of a shell is, no doubt, quite different
from that of siiver; but it cannot refute the validity of the former
perception, as it does not actually have any relation to it.

The basis of any connection between the two perceptions, and
the invalidation of a wrong perception, is the constantly existent
I-Consciousness that pervades the perceptions of both the silver and
the shell. Therefore, the logical process of inval idating an erroneous
cognition cannot become possible if the divine [-Consciousness, the
knowing Subject, does not exist as the basis on which such mutually
opposite cognitions stand. One and the same I-Consciousness, the
supreme Subject of all doing and knowing, is thus the basis of all
logical refutations. These refutations prove the constant existence of
Il the perfect I-Consciousness, which serves as the basis of all types
! of argumentations, refutations, and other logical processes.

\ Karika 13 points out that even inference cannot prove the

incorrectness of an erroneous assumption. It can be proved only on
| the basis of one common subject, bearing in it both the correct and
incorrect cognitions of a shell and silver.

i‘ Suppose a person, finding some shining object, believes at first sight
|
|
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Verse 13
JEIfAgI T YagmT AqaATE |
FHEATAGT  TFAT AFRAHTTAT N 93 1
dharmya-siddher api bhaved badha naivanumanatah /
sva-samvedana-siddha tu yukta saika-pramartr-ja //

A logical refutation cannot be worked out even through
inference because of the non-existence of the refuting cognition
[at the time of such ignorance]. It [the refutation] can, however,
be established correctly on the basis of self-knowledge, based
on the unity of the knowing Subject.

Commentary

A logical refutation of the validity of some past incorrect cognition
cannot be worked out even by the means of inference, because of
an involvement in the logical defect known as dasraya-siddhi or
paksa-siddhi, known here also as dharmya-siddhi. However, it can
be worked out correctly on the basis of the self-knowledge of a
permanently existent single subjective Master of knowing.
Asraya-siddhi is a defect in logical calculations. A calculator has
to establish the existence or non-existence of some entity in some
other entity that must itself be enjoying a well-proved existence. If
the latter’s existence is doubtful, the inference becomes invalid. The
entity in which something’s existence is to be proved is called paksa
in Indian logic, referred to here as dharmin, or dharmya-siddhi. Such
dharmin in the present context could be the past momentary
conscious mind, which does not exist at the time of the inference
concerned and is intent upon establishing falseness in the perception
of silver, or any other object, because of its momentary character.
Therefore, the past experience of silver cannot be proved to be
invalid by the present experience of a shell, even by means of
inference. Since all psychic activities are momentary and temporary
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in nature, the permanent existence of Atman as the ruling Master of
both the past and present mind can alone serve here as the dharmin
in which the emergence of the past knowledge of silver can be
refuted by the present knowledge of a shell. The I-Consciousness, the
knowing Subject, alone can retain impressions of both the past
erroneous cognition and the present correct one.

The last couplet in the chapter, asserting the principle of one
common Subject of all types of knowing, proves the existence of the
Lord, by logical conclusion, as the single Master of all types of
mental activities occurring in all beings in the universe.

Verse 14
i 8 Rrr Bt |
Wﬁwaﬁ”mw LAl
ittham aty-artha-bhinnarthavabhasa-khacite vibhau /

samalo vimalo vapi vyavaharo ‘nubhiiyate //

Thus the whole world’s activities, whether pure or impure, are
experienced within the Lord, who shines, decorated hy the

T RRUTEGr

Et
I [reflective] manifestations of various different phenomena.
-‘ 3;, Commentary
“«
iy ‘Pure’ mundane transactions in the world consist of religious,
hilosophical, and theological activities, and the so-called
| E P p £
' ‘impure’ ones are considered to be the other diverse occupational
and professional activities. All of them are manifest within the light

f of the pure and infinite Consciousness of the Lord, in whom they
shine like reflections brought about by His divine powers. The
|l Lord’s shining is beautifully decorated by the reflective manifestation
" of all phenomenal existence. He is thus the sole basis of the world’s
I. show. Nothing can become manifest if it is not based on Him.



Chapter 8

THE ALL-POWERFUL ESSENCE

In this last chapter of Book I, Utpaladeva means to establish the
all-powerful divine essence, the Mahesvara nature, of Absolute
Consciousness. The first six couplets in the chapter explain the
character of the differing manifestations of knowing that occur in

the course of mundane affairs.
Verses 1-2

ATERTT AT THETATTT: Fide Fafad |
STVTAT =TT =TI HATET 121
FarsreTs qTaTEes ATET T O FEA )
Fareery waSTiAMagaTTTaET 1 2|

tat kalikaksa-samaksya-sapeksah kevalam kvacit /
abhasa anyathanyatra tv andhandhatamas-adisu //

L —— g, A WA EE

viseso 'rthavabhasasya sattaydam na punah kvacit /
vikalpesu bhaved bhavi-bhavad-bhiatartha-gamisu //

It is only when objects depend on timely contact with
[a person’s] senses [that they become clear]. Elsewhere, as in
the case of a blind person or at a place under pitch darkness, | ‘
these [objects] are otherwise [not clearly visible]. But nowhere |
is there any difference in the existence of an entity, whether
among the ideas of present, past, or [even] future objects.
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Commentary

An object’s existence is its existence, whether it is visually clear or
dim to the viewer or whether the object is manifest in a past, present,
or future time. Clarity in manifestation is the result of the fitness of
the viewer’s senses and the availability of aids to clear perception,
such as a lantern or a pair of glasses. But neither clarity nor unclarity
results in any difference in the basic existence and character of
whatever manifests. The object remains the same in both cases.
Thus, the universe that lies latent and invisible: within Absolute
Consciousness is the same as the universe that appears outwardly in
phenomenal existence. It is only the Lord who bears the cosmos
in both its aspects.

Verses 3-4

W?Wﬁﬁﬁﬁam |
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sukhadisu ca saukhyc?di hetusv api ca vastusu /
avabhasasya sad-bhave 'py atitatvat tathasthitih //
gadham ullikhyamane tu vikalpena sukhadike /
tatha sthitis tathaiva syat sphutam asyopalaksanat //

[This is similar to remembered] interior experiences like joy,
and the objective means yielding them; although these do not
[now] shine in the same charming way [as at the time of their
direct experience] because of being in the past. But if this
experience is brought about through very deep contemplation,
its situation becomes exactly like that [past experience] because
of its being felt quite clearly.
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Commentary

An aspirant can recollect his basic nature of being none other
than Almighty God through the yogic practice of contemplative
meditation on the real nature and character of the Self. This is what
the author wants to subtly suggest. He can thus realise the fact that
the whole outward universe does, in fact, lie in his own real Self,
while its externality is just a characteristic imposed on it by maya.

Verse 5

mnwmamﬁ:ﬁw
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bhavabhavavabhasanam bahyatopadhir isyate /
ndtma satta tatas tesam antarandm satam sada //

Exteriority is just an outward attribute, imposed on manifest
existent and non-existent phenomena. It is not their essence or
Self. Therefore, the interior existence of such entities is the
eternal Truth.

Commentary

Exteriority, or objectivity, is imposed on all phenomena by human
beings and others working in the field of maya. This illusion is
the source of their ignorance. All phenomena do, in reality, exist
internally within the monistic Absolute, the pure and infinite
Consciousness, which bears them in the form of its divine essence.
This divine essence manifests mdyd, thus imposing exteriority on
all phenomena. At the same time, the Lord contracts the
Self-Consciousness of beings in such a way that they take only a
particular finite entity as their personal Self and see the remaining
whole world as objectively external, that is, outside their own

I-Consciousness.
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Verse 6
seifsaTiT arages A1 fsmarnrEe: og

antaratvat pramdatr-aikye naisam bheda-nibandhana /
artha-kriyapi bahyatve sa bhinnabhasa-bhedatah //

Being one with the knowing Subject, these [objective phenomena]
in their interior aspect do not demonstrate any utility based on
mutual differences. Even in their exterior aspect, [this utility]
is of various types only because [the objective phenomena]
manifest in varied ways.

Commentary

Utility in the world becomes possible only in the field of diversity.
One needs objects separate from their subjects in order to employ
these objects, to ‘use’ them in various ways. For example, a carpenter’s
tool, wood, and so on are used by a person to build a house. Objects
must thus appear to be different from the subject, the person.
Therefore the special utility of various objective entities ceases to be
possible when these entities shine in complete oneness with the
Subject, the Lord.

The seventh couplet establishes the fact that all phenomena
manifested outwardly as objective existence also have an everlasting
existence within infinite Consciousness. They shine therein as a
reality that is perfectly non-different from pure Consciousness.
This is precisely the principle of spiritual realism, discovered and
propagated by the ancient masters of Kashmir Saivism.

.
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Verse 7
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HTI4GT HMTHHTATAT TR 57 AT 19l

cin-mayatve 'vabhasanam antar eva sthitih sada /
mayayda bhasa-mananam bahyatvad bahir apy asau //

Only the interior existence of phenomenal entities is their eternal
existence, because they are one with pure Consciousness.
[Their existence] is an exterior phenomenon as well, because
they are brought into outward manifestation by maya.

Commentary

All phenomena exist in Absolute Consciousness and shine there as
pure I-Consciousness alone, without even the faintest tinge of objective
‘this-ness’. That is their noumenal, their true spiritual, existence.
Maya, the diferentiating and deluding power of the Lord, makes
them shine objectively as ‘these things' as well. Objects thus shine
as entities different from ‘I-ness’, as well as from one another; that is
their phenomenal existence. Both the inner and outer aspects of all
phenomena exist and shine as one complete whole in the yogic
revelation attained by a Siva yogin who is devoted to the practice of
the Trika yoga of Kashmir Saivism. The noumenal existence of
the phenomenon is everlasting, while the objective, phenomenal
existence has a beginning and an end.

The eighth and the ninth couplets focus on the exact character of
the internality and externality of manifestations as discovered by the

ancient masters of Kashmir Saivism.
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Verse 8

fadeT ArcaReda: qrsfT amr: e
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vikalpe yo 'yvam ullekhah so 'pi bahyah prihak-prathah /
pramatr-aikatmyam antaryam tato bhedo hi bahyata //

The imaginary manifestation of something that occurs in

ideation is also accepted as exterior in character, because it appears

[ [objectively] as something different from a person, according to

its exteriority. Perfect unity with divine I-Consciousness is

| ll (taken in Kashmir Saivism as) the interior nature of an entity.

r, Its actualised existence, appearing as something different from
that nature, is known here as its exteriority.

Il Commentary

|| H All mental imagery, though shining inside the mind of a person,
. E: appears as a thing different from him, and so is taken here to be
It an exterior element. Whatever appears as ‘I’ is thus to be taken as
‘ ;ul interior in character, and everything appearing as ‘this’ or ‘that’ is to

r; !5 be counted as an exterior entity. Such is the terminology used in

1 ] Kashmir Saivism. All mental objectlve manifestations, all thoughts
E and objects, have the nature of exteriority, and everything appearing

: as identical with true ‘I-ness’ has interiority as its essential charac-
| ls ter.
J

ll Verse 9

TERTAT W7 TS ST T 1 2, |

ullekhasya sukhades ca prakaso bahir atmana /

icchato bhartur adhyaksa-ripo ‘ksyadi-bhuvam yatha // 24
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Just as objects of the exterior senses, like the eyes, appear in
[human] perceptual knowledge to be in a position of exteriority
by the Lord’s authority, so imagination and imagined pleasure,
pain, and so on shine in a position of exteriority on the authority
of the same divine will, as these also are counted as perceptual
knowledge.

Commentary

The objects perceived by the external senses, by the eyes or ears for
instance, in fact exist interiorly within pure Consciousness. But the
authority of the Lord’s divine will manifests them as exterior
phenomena as well. They are manifested as being different from
Consciousness, as already discussed at length. The same is the case
with mental imagination, fancy, supposition, visualisation, and other
inner processes, which are generally known as varieties of interior
knowledge. Objective knowledge, whether exterior or interior in
character, is thus counted in Kashmir Saivism as an exterior
phenomenon, because to be one with the knowing Subject, the
I-Consciousness, is taken to be interiority, and to be different from it
is counted as exteriority. All mental objective knowledge, although
occurring instde one’s mind, is considered in this philosophy to be
an exterior, or non-essential, self phenomenon, because it appears as
something other than I-Consciousness.

The tenth couplet concludes the principle of establishing one
common divine basis of perceptions, conceptions, recollections, and
other mental processes, as established through the previously
expressed valid logical arguments.

i
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Verse 10
dega fg=r 7 =reAfasT ATeETafa: |
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tad aikyena vina na syat samvidam loka-paddhatih /
prakasaikyat tad-ekatvam mataikah sa iti sthitam //

Therefore, worldly activities are not possible without the
existence of unity among different psychological activities and
functions. Such a unity can be provided by the unity of prakasa
(the light of Consciousness). Prukdsa is the one common
Subject (the Master of all psychic functions). This principle
thus stands established as correct.

Commentary

Complex and varied mundane transactions—Ilike eating, speaking,
and operating machinery—are not possible if momentary mental
flickers of the conscious mind alone are accepted as the basis
of all human psycho-physical functions. The flickers of mental
consciousness require a common support that can successfully build
and maintain their mutual relations, which are so essential for the
character and finite nature of all mundane dealings and the flow of
all universal functions. Such a single foundation can only be the
infinite, all-pervading, and pure I-Consciousness, which is aware
of itself and its own comprehensive basic nature. In Saivism,
I-Consciousness is called pramata (or pramatr), the active Subject of
willing, knowing, doing, and other activities. However, it appears as
many because it inhabits different bodies, which are manifested
diversely by maya, the differentiating and obscuring power
of the Lord.

The last couplet in the chapter establishes emphatically the
reality that the Self-awareness of Absolute Consciousness is both
pure knowing and pure doing, by virtue of which it is undoubtedly
Almighty God.
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Verse 11
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sa eva vimrsattvena niyatena mahesvarah /
vimarsa eva devasya Suddhe jaana-kriye yatah //

It is only He [pramata, the absolute Subject] who is Almighty
God, by virtue of His constant Self-awareness, because
Self-awareness is the pure knowledge, as well as the pure
action, of the Lord.

Commentary

Absolute Consciousness, being always aware of itself and its divine
nature, is accepted as Mahes$vara, Almighty God. It is His awareness
that is the very basis of His Godhead. Being aware of His divine
nature, He is always inclined to express it externally. Such external
expression, happening as a reflective manifestation, results in the
Lord’s five divine activities of creation, preservation, absorption,
Self-concealment, and Self-revelation. The first three are primarily
aimed at phenomenal existence as a whole, and the last two are
expressed only with created worldly and heavenly beings.

The Self-awareness of Absolute Consciousness, the basis of
all the five divine activities, is also known as the pure power
of knowledge (jiidna) and the power of action (kriya). By virtue of
having such divine powers, Absolute Consciousness is accepted as
the omniscient and omnipotent God. He is the fundamental base of all
existence that functions successfully as a cosmos on the basis of His
divine powers. He is the integrating, organising, and administering
authority behind all activities of the universe, although he partially
delegates powers to superior created beings known as supergods, like
Brahma, Visnu, and Rudra, as well as to gods in heaven like Indra,
Varuna, and Yama. Nothing in the universe can function successfully

if His existence is not accepted.







Book 11

KRIYADHIKARA

Divine Creative Action







Chapter 1

THE POWER TO ACT

Book II of the Isvara-pratyabhijia-karika establishes the existence
of kriya-sakti, the divine active power of the Lord, as discussed
in the theistic scriptural schools of thought. This book has been
apportioned by Acharya Abhinavagupta into four chapters. The first
presents the fact that the active power, kriya, which is the essential
nature of Absolute Consciousness, appears in mundane efforts as
action with time sequence as part of its character, although from the
perspective of basic reality, such power is absolutely free from
all types of sequence. This book is also aimed at neutralising the
arguments put forth by Vijianavada Buddhism against the principle
of the Lord’s kriya-sakti, as well as against the very existence of the
phenomenon known as kriya.

The first couplet in the chapter refutes Vijianavada’s assertion
that kriya (activity) does not exist. The Buddhist argument is
based on some apparently conflicting views of scriptural thinkers
about kriya’s nature.
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Verse 1

AT UF qEHEFA AT TR FHRAT |
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ata eva yad apy uktam kriya naikasya sa-krama /
ekety-adi pratiksiptam tad ekasya samarthanat //

By this establishment of the principle of unity, all logical
objections raised [by the Vijaanavidins] against the principle
of action (kriya) are automatically invalidated. For instance:
the impossibility of its being sequential and one single
entity [simultaneously] and its not being related to any
single reality, and so on.

Commentary

The masters of Buddhist idealism raised several objections against
the Saivite principle of the power of action, kriyd, which belongs to
the one Absolute Consciousness. This topic was discussed previously
in Book I, chapter 2. The central point of all their objections was that
one cannot be many. Therefore they objected to the principle of
monism developed by the Saiva yogins of Kashmir. But the Saiva
philosophers have established clearly that one monistic Absolute
Consciousness has blissful vibratory activity, kriya, as its essential
character. This kriya-sakti manifests itself externally in manifold
variety, by virtue of its own divine capacities. All objections raised
by the Buddhist thinkers thereby stand rejected and invalidated. The
sound arguments that succeeded in establishing the jAdna-sakti of
the Lord, the power of knowledge, are extremely useful in establishing
His kriva-sakti as well.

Couplet two draws a distinction between the nature of the active
aspect of the Absolute, on one hand, and the mundane actions that
are manifested in phenomenal existence, on the other. By doing so,
it justifies the sequential nature of all mundane actions.
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Verse 2 l
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sa-kramatvam ca laukikyah kriyayah kala-saktitah / ‘i‘ i
ghatate na tu Sasvatyah prabhavyah syat prabhor iva // t :\

Sequentiality (sa-kramatvam) in a mundane action is worked il
out by that divine power of the Lord that manifests time ll
sequence; but, as it is not the character of the Lord, so it is not

that of His eternal activity. ‘

Commentary

Kala-$akti is that divine power of God that manifests time sequence
in all mundane actions. In this world actions occur yesterday, today,
tomorrow, or over time. But the Lord Himself, being the Absolute "
Reality, is not conditioned by such seduences of time, nor is His i i
divine activity conditioned by it, because it is eternal in character. | I I‘
The next couplet explains that it is only because of the L .-

regular sequential nature of some phenomenal entities and their
changing conditions that human beings believe in the insubstantial -'
concept of time. 8
Verse 3 B l}
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kalah siryadi-samcaras tat-tat-puspadi-janma va /
Sitosne vatha tal-laksyah krama eva sa tattvatah //

[The concept of] time signifies either changes such as the
. position of the sun, or the growth of different flowers, or
[ [changes in atmospheric] heat or cold; or, it is better to say,
some sequence [of events] indicated by them.




REVEW

FAVOUR oF

FOR FAVC

108 I$vara-pratyabhijna-karika

Commentary

Time is not a real, existent substance. It is just an imagined idea of
regular sequence, modelled after certain regular phenomenal
happenings, like changes in the positions of the planets within the
zodiac, the blossoming of different varieties of flowers, the ripening
of fruits, harvesting of crops, changes in seasons, and other
phenomena. It is, in fact, a definite and regular system of sequence,
imagined by the human mind and applied to mundane events
and actions.

Human activities and events in human lives do not usually
proceed in accordance with any definite order or regular system of
sequence. So people, measuring them by the above-mentioned
regular systems of sequence, say that a person lived for a hundred
years, a work was completed in six months, a thing will happen after
about a week, and so on. Just as a lengthy sheet of cloth comes out
of a factory and is measured with a rod bearing the marks of yards,
feet, and inches, so mundane activities and events are measured with
the rod of time. This rod bears the conceptual marks of different
units of time, such as years, months, days, and hours.

This is the principle held by Kashmir Saivism with regard to
time. Time is thus not any real existent substance, but just an entity
imagined by beings residing inside the sphere of maya. There is no
such time sequence in the higher realms of existence, the realms
beyond the reach of maya. Kashmir Saivism thus disagrees with
Nyaya-Vaisesika philosophy, which recognises time as an eternal
substance, and it also disagrees with the theory of modern physics,
which announces time and space as two basically existent realities.

The next couplet throws light on the character and origin of the
manifestation of sequence (krama) in the world.
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Verse 4
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abhasa-sad-asattve tu citrabhasa-krtah prabhoh 7/

[Mutual] difference is the base on which the sequence
[of time or space] stands. That difference is based on the
manifestation and non-manifestation [of particular entities].
Such manifestations and non-manifestations are due to the Lord,
who brings these wonderful displays into [apparent] existence.

Commentary

There is sequence created in the very process of world creation,
between the cosmic energy known as prakrti and the phenomenal
existence it creates. This sequence is based on the mutual differences
between the two, differences having to do with manifestations and
non-manifestations of different qualities in each. For instance, in
the fundamental cosmic energy (miila-prakrti) the qualities of
unity, tranquillity, and inactivity manifest, and those of plurality,
turbulence, and activity do not. On the other hand, in the universe
there is diversity, activity, and turbulence, and the opposite qualities
are more rarely found. These examples prove that there are
differences between the two. -Such varieties in the qualities of
entities are basically brought into existence by the Lord, who is
Himself manifesting these multifaceted, wonderful entities.

The fifth couplet explains the fact that the Lord manifests two
types of sequence based on the concepts of time and space.
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Verse 5
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marti-vaicitry ato desa-kramam abhasayaty asau /
kriya-vaicitrya-nirbhasat kala-kramam apisvarah //

The Lord, being all-powerful, manifests spatial sequence by
creating wonderful variety in the forms [of creation], and He also
brings about time sequence by manifesting variations in actions.

Commentary

Physical forms that all adjoin one another—such as a house, its
compound, the lane outside, a nearby temple, park, and market—are
the basis by which a person uses his imagination to form concepts of
sequence in space. An astronomer forms similar concepts on the
basis of the visible variety of heavenly bodies like the sun, moon,
planets, stars, Milky Way galaxy, and their mutual proximity.

Actions are also very often divided into several steps or
sub-actions. For instance, a person sitting in a chair puts a piece of
paper on the table in front of him, takes a pen in his hand, dips its tip
into an inkpot, and writes different lines indicating letters and words
on the paper. He then folds it, puts it in an envelope, gums it, affixes
a postal stamp to it, and addresses the envelope, feeling at last that he
has written a letter. The action of writing a letter includes all these
steps, or sub-actions, which come into being one after another in a
definite order. This order is calculated, formed in the mind, and
imposed on the main action by the writer through his own imagination.
The sub-actions do not by themselves manifest or present anything
that could be taken as an order. This example illustrates time
sequence, which is imposed by the person on the successive variety
of sub-actions within the main action.
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Both types of sequence—spatial and temporal—emerge out of
the playful divine will of the Lord, who manifests them in phenomenal
entities and activities. Neither type of sequence has any substantial
existence in the outer world, but both enjoy an imaginary existence,
worked out by worldly beings, which takes into consideration the
variety in form and action. All variety, with the laws governing it,
basically is manifested by the Lord through His playful divine
essence. This principle of Kashmir Saivism will be elucidated in
greater detail later on, and the reader may also consult one of the
author’s smaller works, the Sambandha-siddhi, the third booklet
in the Siddhitrayr.

The next two couplets explain that both varieties of
sequence—space and time—have their scope only within the limited |
viewpoint of finite beings and not with respect to the Absolute Lord, |
who exists beyond the sequential fields of time and space. ‘

Verse 6

FEATITAVETS [T WaehTe a7 |
Fafegmnima: s=aTaaTasTa=T 41 FHa I % |

sarvatrabhasa-bhedo 'pi bhavet kala-kramakarah /
vicchinna-bhasah sanyader matur bhatasya no sa-krt //

The variety in manifestation that is the source of time sequence
pertains everywhere only to a finite subject, who takes entities
like the void of dreamless sleep as his Self. [This is] because he
is manifestly cut off [from other similar beings]. Such is not the
case with the infinite Subject, who shines on forever.

Commentary

The infinite Subject, consisting of pure and limitless Consciousness
and not bound by anything like time, space, causation, individuality,
and mental or physical form, has been shining forever. A finite
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individual, taking finite substances like Sunya, the void, prana,
the animating life-force, buddhi, the understanding faculty or
intelligence, and deha, the physical body, as his Self, sees the great
variety of manifestations in the world and forms ideas of time
sequence in relation to them. While the finite subject considers his
physical body and mind to be limited by time sequence, this is not the
case with the infinite Subject, who is not bound by time sequence.

Verse 7

TS T Ty wifer arefiare:
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deSa-kramo 'pi bhavesu bhati matur mitatmanah /
svatmeva svatmand parna bhava bhanty amitasya tu //

Spatial sequence, pertaining to different objects, also occurs in
relation to a finite subject; [by contrast] all beings appear to the
infinite Subject as His own Self, perfect by themselves and
filled with His own existence.

Commentary

It is only the finite I-consciousness, a person with awareness of
himself as an individual, who sees spatial sequence, desa-krama,
when he encounters the items of everyday life. There is no scope for
the manifestation of this sequence in the unitary view of God, the
infinite Subject. He sees Himself and everything else as perfect,
infinite, unconditioned by spatial sequence, and filled to the brim by
His own existence. The same is true for beings in the pure tarnas
(principles of creation) above maya.

The last couplet discusses the power of the Lord that manifests
the multitude of sequential relations between subjects and objects in
the phenomenal world.
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Verse 8

forey FmtorerfFe: AT fagw &for: I
A fasmafasrrET geareT ol |
|
!

kimtu nirmana-saktih sapy evam vidusa isituh /
tatha vijaatr-vijieva-bhedo yad avabhasyate //

to the Self-aware Master of the powers of will and gnosis, by
which the variations in subjects and objects of knowing are II‘
manifested in wonderfully different ways. I

Nevertheless, there is that power of creative action, belonging ; ' |

The divine Master possesses the powers of will and gnosis. Being
aware of these powers and activating His power of action,
He vibrates them eternally. This results in the manifestation of I
differences between one knowing subject and another, between one il
known object and another, and between subject and objects. This {
three-pronged variation produces situations in which human beings, L
in their diverse seeing, form the ideas of sequences of time and |
space. These two concepts of time and space, though not being any
eternal truth, work predominantly in the created phenomenal world, il
\

!
Commentary m |
|
1

leaving nothing in it untouched. '|\‘







Chapter 2

UNITY AND DIVERSITY

The aim of the second chapter of Book Il is to clarify the viewpoint
of existential realism. Kashmir Saivism adopts a partial agreement
with the views of the Nydya-Vaisesika school on this topic. The first
couplet in the chapter emphasises transactional realism in relation to
principles like action, relativity, and generality, comparing the Saiva
viewpoint with that of schools like Nyaya-Vaisesika.

Verse 1

EramEagaTATEg AT R g T |
TET: P TTA RN THSRARE AT 7ar: 021

kriya-sambandha-samanya-dravya-dik-kala-buddhayah /
satyah sthairyopayogabhyam ekanekasraya matah //

Ideas about action, relation, generality, compound substances,
direction [in space], time sequence, and similar concepts
are accepted as real entities because of their durability and
practical utility.

Commentary

Kashmir Saivism maintains three complementary views: (1) absolute
realism, (2) ideal or transactional realism, and (3) non-realism.
Absolute Consciousness is the only entity that enjoys absolute realism.
It exists absolutely, permanently, and is totally real, and so it is called
paramarthika-satya. On the other hand, ideas like ‘the son of a

barren woman’, ‘the horns of a hare’, and ‘flowers in the sky’, are
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totally unreal, asatya, although they appear in a person’s imagination.
But principles like action, relation, and generality, although also not
having any substantial reality and appearing only in the mind, are
accepted as transactional reality, vyavaharika-satya. These principles
are considered real entities in all mundane transactions because of
their durability and practical utility in these transactions.

The second couplet establishes a justifiable compromise
between the inward, experientially evident spiritual monism and the
outwardly apparent transactional pluralism of the world, a pluralism
based on the concepts of time and space.

Verse 2
TIFATA7 A7 Aad~5a9TqTH |
TUTATIHAT 1A aordTeAeaqTad: || 2 |
tatraikam antaram tattvam tad evendriya-vedyatam /
samprapyanekatam yati desa-kala-sva-bhavatah #/

There the interior Reality is only one, and that One alone develops
multiplicity in its character because of the effect of time and
space touching the realm of objects knowable through the senses.

Commentary

Pure Consciousness, the Absolute Subject, is the only interior reali-
ty, which alone appears as many by manifesting itself in the form of
objects knowable with the help of senses. Such is the effect of the
manifestations of time and space working in the realm of objectivity.

The third couplet explains how concepts of unity are combined
with those of dfversity. The human mind employs diversity in dealing
with ideas such as action, relativity, and generality.
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Verse 3

AZEATAAT TAT HATGTATATT A |
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tad-dvayalambana eta mano "nuvyavasayi sat /
karoti matr-vyapara-mayih karmadi-kalpanah //

A person’s mind, becoming conscious of both thought-free
revelations, nirvikalpa, and conceptual ideation, depending on
unity as well as multiplicity, employs ideas such as action, etc.,
as the activities of the knowing subject.

Commentary

One’s mind, while employing the ideas of action, relation, and
other processes, depends on both the unity of the Knower and the
diversity of varied phenomena in the world. The mind employs
multiple ideas that establish the ideal existence of the entities on
which the mundane transactions depend. The unity of pure
Consciousness is thus the basic truth, and the diversity appearing in
processes like action, relation, and generality is also a sort of truth.

Diversity can conveniently be called the truth existing in
ideation, because human ideas about the world are multiple. These
diverse concepts are then taken by Kashmir Saivism as dialectic
truth. Saivism says that unity is the eternal truth and diversity is
the dialectic truth. Therefore, action, relation, and the objects they
concern are not to be pushed into the field of total non-existence.
These are not ‘the sons of barren women’.

The next couplet explains the development of ideas of relativity
about separate, limited objects.
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Verse 4

wrerftaer fafagamar wrar owwEEtT
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svatma-nistha viviktabha bhava eka-pramatari /
anyonyanvaya-ripaikya-yujah sambandha-dhi-padam //

Self-contained and separately shining entities become the
objects of the idea of relationship when, resting in one knowing
subject, they form a unity known as their mutual relationship.

Commentary

Relativity, or relationship, is not a substantial entity. It is merely a
special type of idea formed by human beings with respect to ideas
about different objects. These objects are themselves totally self-
contained and mutually indifferent; they have nothing in common
with each other, nothing that could be taken as their mutual relation.
‘Relation’ is thus merely an idea, without substantial existence.?
The fifth "couplet aims to justify the presence of both
ideas—unity and diversity—in all thoughts about generality and
compound substances, including all exterior human affairs.

Verse 5

AFABREIIE ATATAFT [aheTaT: Il Y |

Jjati-dravyavabhasanam bahir apy eka-rapatam /
vyakty-eka-desa-bhedam capy alambante vikalpanah //

Unity encompasses both ideas of manifest generalities and
compound substances lying outside one’s person [in the world],
as well as the diversity of compound substances and their
component parts, even in their exterior aspects.
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Commentary

The concept of unity in diversity is emphasised here as the very
important basis of human ideas. It serves as the key in understanding
how all mundane transactions, activities, and complex thinking in
the world are conducted.

The sixth couplet explains the essence of relationship between
agents of action, as well as of concepts such as direction.

Verse 6

Frarfasasifaya: s g9=9: |
gt gTaa T fEfadt: 1 &

kriya-vimarsa-visayah karakanam samanvayah /
avadhy-avadhimad-bhavanvayalamba dig-adi-dhih //

The mutual [cooperative] relationship of the kdrakas (agents
involved in performing an action) is based on the consideration
of, the parts played by them in action. The concepts regarding
direction, for example, depend on the ideas of the extent and
limit of actual entities in space.

Commentary

All conceptions involved in mundane dealings are based both on the
concept of central interior unity and on that of exterior diversity.
‘Unity in diversity’ (bhedabheda) is therefore the central concept in
all types of relations that occur in mundane affairs.

The concluding couplet in the chapter refutes the Vedantic theory
that worldly activities are merely illusory. Kashmir Saivism says that

they are carried out successfully with the help of substances or ideas
that have both unity and diversity as their nature.
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Verse 7

uararifaty: srAatEaTtT:
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evam evartha-siddhih syan matur artha-kriyarthinah /
bhedabhedavatarthena tena na bhrantir idrst /

In this way the objectives of a person desirous of mundane
attainments are fulfilled—with the help of entities [in the
il world] that have [both] unity and diversity as their character.
Such a thing is therefore not an illusion.

Commentary

Concepts like ‘the horns of a hare’ or ‘the son of a barren woman’
are considered by Saivism to express untruth, something non-existent.
| Ideas about the actual existence of such substances are, no doubt,
delusionary. But the world as a whole is not an illusion when practical
objectives are considered. To eat, drink, and enjoy many types
of mundane experiences, and also to say that the whole world is an

g?? illusion, is self-deceit. The phenomenonal world is not the Absolute
Ef Truth, but it is not totally false, because it enjoys a long-lived and
,|§? utilitarian relative reality. It should not be compared with ‘the son
’|§, of a barren woman', which is a physical impossibility. Even the

teachings of the Upanisads are, after all, part and parcel of mundane
ﬁ phenomenal existence.

The Vedantin practically depends on the two theories of delusion
and pure knowledge. But Saiva thinkers add a third theory of relative
knowledge, and it is this knowledge that serves as a means to
‘ attain pure knowledge. This is the same practical philosophical
‘ view expressed in the Isavasya-upanisad (8-14) and repeated with
emphasis throughout the Bhagavad-gita. One could easily argue that
negligence of this realistic principle, which is found in early Vedic
philosophy, has been one of the main causes of the miseries of the

Indian nation over the past one thousand years.




Chapter 3

EPISTEMOLOGY

The third chapter of Book II addresses Kashmir Saiva epistemology.
The Mimamsa philosophy discusses the various pramanas, or means
of correct knowledge. Most of these means have been accepted by
modern philosophers as valid for all mundane activities.® But these
pramanas are not capable of proving the existence of God, who is the
fundamental basis of ail of them and thus beyond their reach. This
epistemological point is discussed here with great emphasis.

The first two couplets in the chapter present the Saivite definition
of pramana as well as its general character and results.

Verse 1

srrafreird o A
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idam eta-drg ity evam yad vasad vyavatisthate /
vastu pramanam tat so 'pi svabhaso "bhinavodayah //

An entity is known as a pramana (the means of correct

knowledge) when through it a conclusion is reached about an

object of knowledge, such as “This is, and it is like this’. Such

an entity is even self-evident and newly arises [in each instance
| of knowing].
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Commentary

The means to ascertain the very existence, as well as the essential
character, of something is known as a pramana. It is the means of
correct understanding about an object. Such a pramana is, in fact, a
self-revealing entity,” which belongs to some concerned knowing
subject and always newly arises within him. It is never taken by
him as something second-hand or outdated in character. A person
goes on ascertaining the nature of certain objects by means of
ever-new assertions. Even if he were to enjoy an everlasting
existence, the manifestation of pramanas in his Consciousness
would keep occutring. Each momentary mental assertion has its own
pramana, which always arises newly within the Self of the knowing
Subject. It is, in fact, a person’s own divine manifestation, because
‘his own Consciousness appears in its form.

Verse 2

Tty frfageg=garfaar 1 2

so 'ntas tatha vimarsatma desa-kalady-abhedini /
ekabhidhana-visaye mitir vastuny abadhita /

That very [pramana], being an inward corresponding awareness
that does not have any variation based on time or space as its
object, is known as [a pramiti or a pramd, that is,] an accurate
conception, provided it is not invalidated.
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Commentary

The psychic activity that shines outwardly as pramana is also known
as pramd, an accurate objective conception, in its corresponding
inner aspect of awareness, provided its validity is not disproved. If it
is disproved in a particular case, then both the pramana and the
prama are refuted.?®

The next three couplets express the fact that a single object may
be known in different ways, by different persons, and in accordance
with different conditions based on different likes, moods, aims,
objects, speech, and so on—all on the same occasion.

Verse 3

qurefa e et fo=re
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yatha-ruci yatharthitvam vatha-vyutpatti bhidyate /
abhaso 'py artha ekasminn anusamdhana-sadhite //

The manifest character of a single object, taken up for
the purpose of scrutiny, differs in accordance with one's liking,
purpose, verbal knowledge, and so on.

Commentary
It is not necessary that everyone should form the same conception

of an object or express it in the same way. Such things do differ
according to human differences in aims, objects, likes, and verbal

expressions.
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Verses 4-5
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dirgha-vritordhva-purusa-dhima-candanatadibhih /
yathavabhdasa vibhidyante desa-kalavibhedinah //
tathaiva sad-ghata-dravya-kancanojjvalatadayah /
abhasabheda bhinnartha-karinas te padam dhvaneh //

Just as a manifest object, without any internal variation caused
by time, space, etc., appears differently [to different people] as,
for example. something long, round, or tall or as a man or
[perhaps as] smoke, sandalwood smoke, etc., in the same way,
different [ideas] manifest concerning a single object. For
instance, [it may be] taken as merely something existent, a
water vessel, some substance, gold, or a glittering object, [each]
satisfying different purposes and becoming an object
of knowledge accompanied by different word-images.

Commentary

A single object seen by different people in dim light appears to each
one differently, either as a tall object or as a thick and round one or
as a man. A substance may be taken simply as smoke or, more
particularly, as sandalwood smoke. In the same way, a golden water
vessel is viewed differently by different people in accordance with
their ideas. One person may want some object, so he takes it merely
as an object. Someone desiring to fetch water takes it as a water
vessel; someone in need of some hard substance takes it as that.
Another person, looking at it from an economic point of view, sees
it as costly gold, while an excitable or more emotional person takes
it as a brightly glittering substance.
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Thus there are wonderfully different variations in how objects
are perceived, and these perceived manifestations invariably become
the primary objects of all types of mundane transactions in the
world, where they are known and talked about accordingly. That is
the multiple character of prama, correct knowledge. As we can see,
such knowledge is based on subjective as well as objective criteria.

The sixth and seventh couplets throw light on the fact that
different types of cognitions concerning a single object take into
consideration different details of the object’s nature, and so are
aimed at different objectives. However, thinking about the object
holistically, in a single overarching cognition, produces quite different
results. This phenomenon is compared, on one hand, with tiny lamp
lights shining together and, on the other hand, with small rivulets
that flow into and become one with the ocean.

Gdbhasa-bhedad vastinam niyatartha-kriya punah /
samanadhikaranyena pratibhasad abhedinam /4

The utility of substances is different according to their different
manifest [qualities]. But it is quite another thing to take these
manifestations together as one overarching entity, without any
differentiation.

Commentary

The mere appearance of an object removes the idea in a person’s
mind that nothing is there. That is, apparent substance removes the
idea of insubstantiality. Take the example of a gold vessel. The
vessel itself provides the idea of utility in fetching water. Its gold
substance creates a high estimation of its value and a sense of its
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wonderful beauty. All such manifest qualities, the different aspects
of an object, when taken together as a whole, produce in the
viewer a joyful satisfaction. For instance, for a worshipper of Siva
the vessel is seen as worthy of being placed on the stand over a
Siva-linga, a symbolic image of Lord Siva. This demonstrates the
Joint utility of all the above-mentioned manifest qualities.

Verse 7

TETTAHRTIAT JAAET JETT 9T |
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prihag-dipa-prakasanam srotasam sagare yatha /
aviridddhavabhasanam eka-karya tathaikya-dhih //

Mutually unopposed manifest objects are taken as one single
entity because they appear to be mixed together, just like the
lights of different lamps or currents of water in an ocean.

Commentary

When individual lights of several lamps are placed together in a
room to illumine it, they are not perceived as different from one
another. They join together to shine as one single bright light. The
case of waves and currents in an ocean is similar. Just as these
phenomena are perceived as a single entity simply because they
appear together, so in worldly dealings all the various appearances
of one and the same substance may occasionally be taken to be
one single entity.

The eighth couplet states the fact that one single proof can
validate the position of an object, along with all its essential basic
qualities. A separate means of knowing may not be required for the
purpose concerned.
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Verse 8

wﬁfm‘azuﬁmmmw :
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tatravisiste vahny-adau karya-karanatosnata /
tat tac chabdarthatadyatma pramanad ekato matah //

There, in the case of simple fire, all its particulars like cause,
effect, character [warmth], the word that denotes it, and so on,
are the results of one single pramana.

Commentary

Fire is a self-sufficient entity, without having any real relation
with any other thing, because all existent substances are basically
self-limited, sva-laksapas, without having any relation with any
other sva-laksana. That is the principle of Buddhism which has been
accepted in Saivism as well.

But even then it is a fact that simple self-sufficient fire comes to be
known, along with its essential particulars mentioned above, through
one single pramana. Such is the character and power of pramana.

Verse 9

msramr&wwarr——rwﬁmmw |
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sa tu desadikadhyaksantar-abhinne sva-laksane /

tat kalik pravrttih syad arthino ’py anumanatah //

The generally prevalent, timely propensity of beings aimed
toward [affecting or knowing] certain objects, which are limited
by a particular time, space, etc., becomes possible only
when they are inwardly non-different from the interior il

I-Consciousness. Such a thing happens in the case of interence
as well. [Such is the working of pramanas.) \
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Commentary

All objective entities, though self-limited in their character and
having no mutual relation, still become the objects of knowing with
the help of the senses and mind. This becomes possible only when
they are not inwardly different from the Consciousness of the
concerned knowing Self, working with the help of the pramdanas,
which, along with the objects, are merely the manifestations of one
and the same infinite, divinely potent, and pure Consciousness. Such
is the working of pramdanas, even in the case of inferential knowing.
Several perceptions joining together thus do create certain propensities
in finite beings.

The next two couplets state that an object does not become
different just because of different conditions or types of means and
aids to knowing it. It remains one and the same entity.

Verses 10-11

TITARAITSTAT TITHTTAATHAT |
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darantikatayarthanam paroksadhyaksatatmana /
bahyantarataya dosair vyaijakasyany athapi va //
bhinnavabhdsa-cchayanam api mukhyavabhasatah /
eka-pratyavamarsakhyad ekatvam anivaritam /

The oneness and sameness of [individual] objects stands
unquestioned due primarily to their mutual unity, even though
they may have appeared with shades of mutual difference.
[This may happen] because they are stationed very close or far
away [from the observer], or are interior [mental] or exterior
in character, or due to defects in one's senses, or because of
deficiencies in the aids of perception.
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Commentary

A person sometimes perceives an object to be different from another
similar object because the two are in different locations, appear
differently, or because the person’s physical sight or understanding is
flawed. But the objects can be definitely taken as one in nature on
the authority of clear subsequent knowledge. Unity or diversity will
thus appear because of different internal and external causes. But
false perceived diversity with respect to one and the same object,
or several similar objects, may be refuted in mundane activities
when the true sameness and unity are brought to light by subsequent
definite knowledge.

The twelfth couplet states that an object does not become a
different object even if, on account of certain obstacles, it does not
serve its main purpose. It still remains the same object because its
actual utility depends on several other causes and conditions in
accordance with the Lord’s will, which is working as the law of
spatial restriction.

Verse 12
e JawT ATITETHE =S AT |
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artha-kriyapi sahaja narthanam isvarecchaya /

niyata sa hi tendsya nakriyato 'nyata bhavet //

Even utility is not the basic character of objects, as that [utility]
is ordained by the will of the Lord. Therefore an object cannot
be taken as anything other than itself even if it does not produce.

Commentary

To give an example: An imagined mango fruit is not anything other
than itself, even when it does not yield its own taste. Even then, it
is still a mango. Or, a genuine mango tree is not anything other
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than itself, even when it does not yield mangoes. Even then, it is
still a mango tree.
The next couplet expresses the Saivite view on mistaken perception.

Verse 13
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rajataikya-vimarse 'pi Suktau na rajata-sthitih /
updadhi-desasamvadad dvi-candre 'pi nabho 'nyatha //

Silver does not exist in a shell, even though that may be the sole
perception, because the place [where one falsely saw a glittering
shell as silver] does not continue to appear like that. A sky
bearing two moons also [eventually] will appear differently.

Commentary

The existence of silver at a place, known through mistaken perception,
is refuted by a subsequent perception that there was just a glittering
shell there. Similarly, a region of sky wrongly seen to bear two
moons does not for long continue to appear like that. Therefore, in
these cases the existence of silver and a second moon is surely refuted.

The next couplet states that perceptions of difference and
sameness between objects ultimately depend only on the concepts of
the perceiving person, the single knowing Subject.
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Verse 14
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gunaih sabdadibhir bhedo jatyadibhir abhinnata /
bhavanam ittham ekatra pramatary upapadyate //

Difference and unity between knowing subjects is established,
respectively, through conceptions of their attributes, such as
sound [touch, colour] and concepts like generality. The only
proprietary base is thus the one [common] knowing Subject.

Commentary

Objects appear to have unity when they are viewed with the help
of a concept like generality. They appear to be different when
thought about in the terms of their different attributes like sound,
touch, appearance, and smell. Mundane dealings that utilise these
perceptions thus become possible only when these ideas about the
objects shine in one knowing Subject. It is the person, or his inner
Self, who establishes their unity and differences. The knowing
Subject is thus the central base of any concepts of unity and diversity
about phenomenal objects.

The next two couplets throw light on the fact that no presently
emerging proofs or means of knowing can ever claim to have the
power to establish the existence of the Lord, the eternally existent
and self-evident Absolute. He Himself shines as the main basis of all
the means of knowledge that have been discussed and established in
any school of philosophy.
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Verses 15-16

farzgramaa=Tor TvATI=EATE T 1 %Y |l
FHTATT T 7 AAaTHTAaUs |
R T AT AR A

visva-vaicitrya-citrasya sama-bhitti-talopame /

viruddhabhava-samsparse paramdrtha-sat-isvare //
pramdtari purane tu sarvada-bhata-vigrahe /
kim pramanam navabhdasah sarva-pramiti-bhagini //

Of what use is a newly manifest means of mundane knowledge
in proving the existence of the truly existent God, who is the
ever-shining, eternal Knower with the correct knowledge
of everything, who can never be touched by any idea of

non-existence, and who resembles a plain canvas on which the
paintings of the wonderful variations of phenomenal existence
are painted?

Commentary

All means of correct knowledge rise and fall within the spiritual
lustre of the eternal, infinite, self-aware, and pure I-Consciousness,
which shines always through its own psychic luminosity. Therefore
no means of knowledge can ever be applied to this pure
[-Consciousness. Even the finite I-Consciousness—the individual
Self that shines as worldly beings—is self-luminous and self-aware.
I-Consciousness is thus its own proof. [lluminating everything in the
universe, it is an omniscient, eternal Reality. Even the idea of
non-existence cannot touch it. I-Consciousness alone has a real and
independent infinite existence, and it is known as Almighty
God (Paramasiva) because it manifests all phenomenal existence
through the divine activities of creation, maintenance, absorption,
and so on. As the single base on which the whole show of universal

manifestation stands, Paramasiva can be compared to a plain, smooth



Book 1l: Krivadhikdra Chapter 3 133

canvas, on which are painted a multitude of fascinating paintings.
Epistemology thus cannot be applied to such an eternal and self-evident
Reality. This principle has already been discussed in the beginning
of the present work.

The last couplet in the chapter states that the aim of the
[svara-pratyabhijada-karika is not to establish the existence of the
ever-existent God, but simply to restore the active understanding of
the Godhead. This understanding has stagnated because of human
ignorance about Absolute Reality and the fact that the Lord appears
as one’s finite Self. This renewed understanding is called pratyabhijna,
the recognition of the true divine nature of the Self.

Verse 17

ATATAATATS T Fa HEATaETT |
SRR T T aaTT: Faedd 11 291
apravartita-piirvo 'tra kevalam midhata-vasat /
sakti-prakasenesadi-vyavaharah pravartyate //

[The aim of this scripture is] to initiate a concern with God,
etc., [in relation to I-Consciousness], by illuminating the divine
power (sakti), [a task] that had not been initiated due to delusion.

Commentary

[-Consciousness is in fact Almighty God. But human beings, having
forgotten that this is their nature due to a deep-rooted delusion, do
not take themselves as God. The treatise in hand is meant to destroy
human delusion and to help people recognise that in truth their basic
nature consists of the Absolute Godhead. The Lord within each
person has playfully pushed awareness of the true ‘T’ into oblivion.
Recognition would again empower aspirants to renew and employ
again this understanding about their real Self. The work has for this
reason been given the name Isvara-pratyabhijiid, ‘the recognition of

(one’s own Self as) the Lord’.







Chapter 4

CAUSATION

The fourth chapter of Book II promotes deliberation on the principle
of causation, as discovered by the ancient masters of Kashmir

Saivism through their successful practice in the highest methods of
Trika yoga. The first couplet in the chapter declares that the Absolute J
Lord is the basic source and the main cause of the creation of all phe-
nomena. He manifests them outwardly in accordance with His inde-
pendent and playful divine will power. This activity on His part is \
due to the creative aspect of His Godhead. il

Verse 1 |‘

T AT AT AT A | i
yTaTfa=araurasT T FaEmaarEr ar g i

esa cananta-saktitvad evam abhasayaty amin / 1

bhavan iccha vasad esa kriya nirmatrtasya sa // |

The Lord, by virtue of His infinite divine power, manifests

these apparent phenomena simply through the power of His ,‘,
divine will [withouit resorting to the use of any other cause or
means]. That is what is known as His active nature and His .
creative aspect. |

Commentary ‘

The authors of other schools of Indian philosophy explain creation j
by referring to external causes such as avidya (ignorance) or maya B
(illusion) or prakrti (cosmic energy) or the existence of atoms. But
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Kashmir Saivism says that the Lord creates all external phenomena
out of His own being merely by exercising His divine, creative will
power. In reality, everything exists in Him in the form of the divine
powers of His pure and potent infinite Consciousness, which alone
shines within as ‘T". By exercising His divine will, the Lord manifests
these phenomena outwardly so that they appear objectively as “this’
or ‘these’, shining as entities seemingly different from His
[-Consciousness. All this creation happens through a process of the
outward reflection of His inwardly shining divine powers. This
fundamental cosmogonic principle of Kashmir Saivism is hinted at
in this first couplet and is explained at greater length in the third
chapter of Abhinavagupta's Tantraloka.

The next three couplets (2-4) argue that an insentient substance
is completely incapable of creating anything. They emphasise
the Saivite principle that the essence of the law of causation
depends basically on the relation between the conscious Subject and
unconscious objective existence.

Verse 2

FSEF g T AT AfFT: AAT T2HA: HA: |
FAFHEATIT FLRLOAT dd: 0 2

Jadasya tu na sa Saktih satta yad-asatah satah /
kartr-karmatva-tattvaiva karya-karanata tatah //

It cannot be within the power of any inanimate object to
bring into existence anything that is non-existent. Therefore,
the essence of the relation between a cause and its effect is,
in fact, the relation between a [manifesting] subject and a
[manifestable] object.
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Commentary

Neither mdaya nor avidyd nor prakrii, all of them inanimate in nature,
can ever bring any non-existent phenomenon into existence. This
is because the power of creation lies in ‘animation’, that is, In
Self-consciousness. Inanimate entities or principles like maya are
not even conscious of their own selves, so how can they be conscious
of any thing or idea in phenomenal creation? Therefore, only the
independent, creative will of the Lord can manifest the external
phenomenal world. It shines in Him in the form of His pure
I-Consciousness (which is not an ‘ego’). This happens through the
outward objective reflection of His own subjective capacities, and it
is brought about by the independent power of His supreme, divine will.

Verses 3-4

TEEARAEAT ATAA: AT |
AATSFT o T AVTEALATITST FTEAA N 30
FOARTLUAT ATH AT AT 7A(A: |
rfegaered AT FEATT AfFA: e

yad-asat tad-asad yukta nasatah sat-sva-rigpata /
sato 'pi na punah satti-labhendrtho 'tha cocyate //
karya-karanata loke santar-viparivartinah /
ubhayendriya-vedyatvam tasyd kasyapi Saktitah //

A non-existent entity is always non-existent; the existence of a
non-existent entity is not possible. Nor has an existent entity
anything to gain by attaining existence once more. If, even
then. the cause-and-effect relation is talked about in the world,
[the effect] can [at the most] be just an exterior manifestation of
some internally existent entity, [the cause, which assumes] the
position of an object of knowing through [a person’s] interior
and exterior senses. Such a thing can happen through the divine
power of that unknowable Authority (God).

i L
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Commentary

If a phenomenon is basically non-existent, it can never become
existent even through its so-called creation. Even some newly invented
mechanical object does basically exist in an invisible form inside its
source matter. (That is the sat-karya-vada in Indian philosophy.) Its
invention is such a manifestation, which makes it actually known as
the object and as something useful in producing certain desirable
mundane results. Besides, it also exists in the person of the inventor,
shines in his imagination, and is brought out by his skill. But if some
object is accepted to be already existent, then what benefit or even
enjoyment would there be in bringing it again into existence? Even
the existence of a particular cause-and-effect relation in the world is
only an external manifestation of entities that are ever existent. They
are already present within the powers of infinite Consciousness and
shine there as ‘I'. A phenomenon of relation manifests them
outwardly as ‘this’ through an outwardly expressed reflection,
brought about by the supreme Artist of this wonderful universal
creation. A great poet and an expert painter can be cited here as
examples of such an exterior manifestation of interior powers. The
Lord, being the supreme Artist, manifests outwardly from His
own being this multifarious phenomenal existence as a reflective
manifestation of His inner powers.

The next three couplets (5-7) stress the principle of Saivite realism,
explaining the fact that Absolute Consciousness alone, containing in
it the whole universe, is the.only creative cause that can manifest the
cosmos outwardly as the object of universal creation.

Verse 5

BRI eI I e IR
"ﬁaﬂwﬁmwn

evam eka kriya saisa sa-kramantar-bahih-sthitih /
ckasyaivobhaya-kara-sahisnor upapadita /#/
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Action, being a single phenomenon, exists both inwardly and
outwardly and has time sequence as its quality. It thus belongs
to whatever single entity can include both these indications.
The truth [about action] is therefore well established.

Commentary

Action has its start as a person’s inner volition. He wills something
to happen through him. Then it becomes manifest in the forms of his
internal (mental) and external (physical) movements. There is a
definite order of manifestation here: will, then thought, followed
by action. Action thus shines both inwardly and outwardly. This
same volition assumes the character of both interior and exterior
movements, and it belongs to the capability of one and the
same active Subject. This is Kashmir Saivism’s understanding
regarding action.
Verses 6-7

TfEm=T qeaTd Ta-ATTT4T |
THTATAT STHAT Z4T aTaqr=7iedfe: 1 &
HTAT F70 A9 F ATHTEEIEIAT |

Fraey B oawmeser SRarfEar s

bahis tasyaiva tat karyam yad antar yad-apeksaya/
pramatr-apeksaya cokta dvayr bahyantara-sthitih //
mataiva karanam tena sa cabhdasa-dvaya-sthitaw/
karyasya sthita evaikas tad-ekasya kriyodita //

Only such a [master] can be the author of some particular
exterior creation in whom [that creation] is already present
internally. Besides, both exteriority and interiority are spoken
about [only] concerning the conscious knowing subject.
Therefore, the [basic] cause [of creation] is only this conscious
subject. He thus stands as the only master of created objects
and so the action [of creation] belongs to him alone.
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Commentary

Objects to be created first exist in the person who creates them,
generated in his mind in the form of particular ideas. These ideas
afterward take the form of the actual material creation of articles
that exist outside their creator. It is thus clear that objects to be
created originally exist within the person of the creator, and it is his
or her will, assisted by ideation and outward action, that brings them
into existence in the mental and material planes. Similarly, all
of phenomenal existence exists originally within infinite
Consciousness, only appearing in the phenomenal sphere through
the power of His divine will.

The next two karikas apply this principle to the relation between
a seed and its sprout, and a pot and its potter.

Verse 8

AT maTsH s IEr qfa vrEm
AT ATATZATAT ATTTT Il & I

ata evankure “pisto nimittam paramesvarah /
tad-anyasyapi bijader hetuta nopapadyate //

For this reason. God has been accepted as the cause of a
sprout [coming out of a seed]. The appropriateness of
[understanding] sole causation in terms of other substances,
such as the seed, cannot be established.

Commentary

A conscious entity alone can be the main active cause of a particular
effect. God has therefore been determined by philosophers to be, for
example, the active cause of a seed sprouting. Other causes like the
seed itself, soil, moisture, or warmth serve only as aids to growth,
and even their utility in this regard is dependent on the free will of
God. He establishes the laws of causation in accordance with His
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will and delegates the powers of effective causation and restriction.
In fact, only a sentient cause can make use of the secondary types of
causes at all. It is thus established that only a conscious being can
become a truly effective and fruitful cause of a desired effect.

Verse 9

T f FRERETCHTIE AT FTEAT |
AR EH=RTTHRAT FAd892H 1l 2 |

N

tatha hi kumbhakaro ‘sav aisvaryaiva vyavasthaya /

tat-tan-mrdadi-samskara-kramena janayed ghatam //

This principle is established by the fact that a potter can make .
a pitcher [only] through some definite sequence in the process -
of perfecting it, such as by using clay, in accordance with the
laws of nature established by God.

Commentary

A potter, while manufacturing earthen pots, is not quite free to use I
his own will independently. He has to follow some unavoidable

sequential processes in his activity, processes such as moistening the
earth and shaping it step by step. These are features of natural law,
and they have been ordained by God Himself, who is the only
primary cause of creation. Even the great gods like the creator, Lord |
Brahma, have to work in accordance with divine law and the divine
will of the Absolute God.

The tenth couplet presents the example of powerful yogins
to prove the validity of these main principles of causation. The
illustrations include the materialisation of objects out of the divine ‘
will and the application of these examples to the phenomenon of
inferential calculations.
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Verse 10

qriarafT gara faaa=amays qq |

TETT AT AT ST waTw AT ) ge

yoginam api mrd-bije vinaiveccha-vasena tat /
ghatadi jayate tat-tat-sthira-svartha-kriva-karam //

Earthen pots, etc.—of normal utility and able to stand firmly
[rather than vanishing like magic]—can be created by some
yogins through [the materialisation of] their will, without
making use of anything like seeds or soil.

Commentary

Advanced yogins can create substances that stand firm in time: they
do not vanish like magic shows and yield their desired practical use.
The yogin need not resort to the use of any material causes like seeds
or soil to accomplish this purpose. These creations by yogins prove
to be as real as ordinary objects available in the phenomenal world.
The yogins can do this simply by materialising their free will. These
creations are cited here as examples of creation by mere will, the way
in which God creates. When a yogin can create material substances
and desired objects through his will power alone, why shouldn’t God
be accepted as creating all of phenomenal existence through His
divine will alone? The divine will of the Lord is thus the main source
of all the mundane rules of causation working in the world, as well
as every type of subject, object, and activity.

Verse 11
’J\|!3||:'-|H'IU|F||H|NE quulrfl?lilisﬂa\ |
FT ET: ETAT AT TATET AT 19

Yogi-nirmanata-bhave pramanantara-niscite /
karyam hetuh sva-bhavo vata evotpatti-mila-jah //
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It is for this reason that either the effects or the basic characters
[of objects]—both of which have their origin in a basic
source—are accepted as logical reasons [in an argument].
[But this is] only when it is definitely established, on the basis
of other definite proofs, that the concerned object is not a
yogin’s creation.

Commentary

The existence of a burning fire at some particular place can be
inferred on the basis of the perception of a clearly visible rising
current of smoke. Similarly, a substance can be inferred to be a tree
on the basis of its being known as a pipal. Smoke is born out of fire
and to be a tree is the essential nature of a pipal. The mutual
relationship in both these cases is basically an inborn phenomenon
and therefore may be used in logical syllogisms. But this use of
particular pairs of examples can be correct only when a person is
sure that neither of the two substances has been created by a yogin
through his yogic will power. This is because a yogin can produce
smoke without the help of fire and can also materialise a pipal tree
in the air that is not a genuine tree.

The next two couplets (12-13) extend the application of the law
of causation to general inferential calculations.
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Verses 12-13
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AATITHEAETHTATET AT 92 1931

bhityas tat-tat-pramatr-eka-vahny-abhasad ito bhavet /
paroksad apy adhipater dhiimabhasadi niatanam //
karyam avyabhicaryasya lingam anya-pramatr-gat/
tad-abhasas tad-abhasad eva v adhipateh parah //

Fresh smoke that is seen by people who are present can rise
again [at the time of inference] from fire—its master—which
may not be visible at the time. Being invariably [fire’s] result,
[smoke] can serve as a proof in inferring [fire’s] existence.
Smoke that is seen by another person can [sometimes] rise out
of smoke itself, since that [stored smoke] is its master source.

Commentary

A trail of fresh smoke, rising up and seen by everyone present, can
have risen directly from fire, although one may not be able to see the
fire at the time. Its effect, the smoke, can thus be used as an inferential
proof arguing the current existence of fire burning beneath it.
Another example is smoke that has been stored in a big earthen
pot by a milkman. When this trail of smoke is seen rising up, it rises
up out of smoke and not out of burning fire. It thus cannot prove the
existence of fire beneath it. This argument, worked out by authors of
Nyaya philosophy, is based on imagination and not on any actual
happening. Milkmen in India often employ very big earthen vessels
to carry their milk to market. They may well have stored thick smoke
in these vessels to destroy any bacteria that might have developed
inside. If the lid of the earthen pot is removed, a trail of smoke can
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be seen rising upward but the smoke cannot prove the existence of
burning fire inside the vessel.

The next two couplets (14-15) assert that the validity of the law
of causation, existing among inanimate substances like fire and
smoke, is also dependent on the observations made by conscious
beings and not otherwise. Insentient substances like seeds and
sprouts cannot assert anything in this regard.

Verse 14
Al e 1T FTAHRLTATT 4T |
AT A =T FaT=T arTTad 147 ||
asmin satidam astiti karya-karanatapi ya /

sapy apeksavihinanam jaddanam nopapadyate //

The law of causation, prevalent generally as—'Such a thing
[as smoke] can exist only when another thing [fire] already
exists'—cannot be well established by inanimate substances
since they cannot consider one another.

C()HH?IL'FH!'.H'_\'

Neither smoke and fire, nor seeds and sprouts, have any conscious
consideration of one another; they are insentient. For this reason,
each cause and each effect—such as fire and smoke—is always
self-centred and obviously unconcerned with anything other than
itself. How could such things themselves establish their mutual
relation? Relationship is realised only by a person, the conscious
master of the action of knowing, who could establish their mutual
relationship, being aware of something as a cause and some other

thing as its effect.
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Verse 15

7 fr mERERfEETETETE AT |
FAAATTES AT AP THe=d 1 94 1

na hi svarmaika-nisthanam anusandhana-varjinam /

sad-asattapade 'py esa saptamy-arthah prakalpyate //

The idea of the locative (saptami) case [as denoted, for
instance, by the clause asmin sati idam asti, “This thing is
possible only when this other thing is there’] is possible neither
in the case of the existence of things [like a seed and a sprout],
nor in that of their non-existence, because these objects are
absolutely self-limited and unaware of each other.

Commentary

A seed is a seed and a sprout is a sprout. Neither of them has any
regard for the other, because each is absolutely separate from and
unaware of the other. A person may accept each object either as an
existent or a non-existent entity. But in both cases these objects are
mutually unconcerned and therefore cannot help to establish any
mutual relations between them. This must be accomplished by some
conscious third entity, a person who takes both objects jointly into
consideration.

The sixteenth couplet applies this principle to the relationship
between different agents of action, like subjects and objects.

Verse 16

wa uF fayFery: JHETaETET: |

T RTaTEAT T ITaaE-aT: 195 1
ata eva vibhakty-arthah pramatr-eka-samasrayah /
kriya-karaka-bhavakhyo yukto bhava-samanvayah //
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For this reason the mutual relationship between ideas of action
and their agents, denoted by the vibhaktis (the seven cases in
Sanskrit grammar), is established only through their dependence
on the knowing subject.

Commentary

It is, in fact, the pramatr, the knowing subject, who takes into
consideration and establishes firmly the mutual relations between
the seven grammatical cases—like the nominative, accusative,
instrumental, dative, and so forth—as well as their relations with
the main action, denoted by the main verb in a sentence. This
consideration establishes the relations between persons, substances,
actions, and ideas in sentences relating to all mundane dealings.
These relations can never be explained if left to themselves, without
assistance from the single subject of knowing. He or she takes all
such elements jointly into consideration.

The next three couplets (17-19), disproving the validity of the
principle of causation as developed and propagated by the masters of
the Samkhya school, emphasise the fact that Absolute Consciousness
alone is the basic cause and source of all phenomena.

Verse 17
rETTETTE HTAHTIIETI T |
UheaHd W f AETEEE AT 129l

paras-para-sva-bhavatve karya-karanayor api /
ekatvam eva bhede hi naivanyonya-sva-rapaid //

If [according to Samkhya philosophy] both cause and effect
have each other’s nature, then both should be taken as one and
the same entity. If [on the other hand] they are different, their
having each other’s nature is disproved.
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Commentary

Samkhyas say that the nature of a cause is to appear as an effect, and
the effect has the same nature as the cause. Further, they maintain
that prakrti is the basic cause and original source of the evolved
universe; both the cause and the universe are of one and the same
basic nature, and thus consist of three gunas or qualities. If their
nature is not mutually different, then both cause and universe should
be accepted as one, without any distinction. But if there is some
difference between them, then they should not be taken as mutually
identical in character.

Verse 18

Wﬁmﬁﬁwm |
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ekdarmmano vibhedas ca kriva kala-kramanuga /
hetoh syat kartrtaivaivam tathaparinamat taya //

The varied manifestations of a single, changeless entity
—appearing as action in time sequence—can be (il en as that
entity’s [independent] activity by virtue of [the latter] not
undergoing any transformation.

Commentary

Cosmic manifest energy or matter, | rukrti, being insentient in
nature,?? cannot by itself appear in the form of this purposeful and
variegated, wonderful world. It requires goading, guidance, and
direction from some sentient and powerful presence for this purpose.
It is without a doubt definitely possible for the sentient presence,
consisting of pure, infinite. and all-powerful Consciousness, to
appear multifariously in the forms of all phenomena, without
undergoing any transformation of its basic character of purity,
infinity, and divine potency. Its apparent transmutation into thirty-six



Book 11: Krivadhikdara Chapter 4 149

tattvas (cosmic principles) and the entire universe of phenomena
is just the outward manifestation of internally existent universal
entities. They appear as an outward reflection of the divine powers
of Absolute Consciousness. This reflection is brought about
by Consciousness itself, due to the innate playfulness of the Lord’s
nature. This outward and objective manifestation of the Lord’s inw. ard
and subjective divine powers is known as His kriya-sakti, His
power of action.

Verse 19

T T TFA ASEAT VETHEGIEA |
Wﬁmﬁamnwu

na ca yuktam jadasyaivam bhedabheda-virodhatah /
abhasa-bhedad ekatra cid-atmant tu yujyate #

Such a thing is not justifiable and explainable in the case of an
insentient entity [like prakrri], on account of contradiction
between unity and diversity, but it is quite acceptable in the
case of the singular monistic Self (Atman), [which] consists of
pure Consciousness with the capability of appearing diversely.

Commentary

The inanimate cosmic material energy (prakrti) cannot appear
simultaneously as one and many because there is a contradiction
between being a unified substance and being diverse or multiple.
But both are possible simultaneously for pure Consciousness, the
all-powerful sentient Reality, which can appear as both one and
many as it wishes, according to its free will and its natural blissful
tendency toward transmutational manifestation. This active nature of
Absolute Consciousness is known in Saivism as kriya-sakti.

The twentieth couplet emphasises the fact that even the monistic,
pure Consciousness propounded in Advaita Vedanta could not be of
any use in creating this phenomenal existence if it were devoid of

divine potency.
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Verse 20

arasfr s 7 =EnmafysgT: |
s faar Far i 2.

vastave 'pi cid-ekatve na syad abhdasa-bhinnayoh /
cikirsa-laksanaikatva-paramarsam vina kriya //

The activity [of creation] is not possible at all on the basis of
the two apparently different realities [Arman and the world]
—in spite of the unitary character of Consciousness—as long
as a unitary awareness of the will to create is not accepted as its
essential nature.

Commentary

According to the Vedantic concept of creation, the only fully existent
reality is infinite Consciousness. Discussion through dialectical
logic yields a so-called creator who shines as infinite
I-Consciousness, while creation is separate and appears in the form
of ‘this-ness’. Subject and object are thus two different concepts
without any mutual relationship. Now how can one of these be taken
as the creator and the other as his ‘creation’? The Vedantins made
use of the dialectical arguments of Buddhist philosophy and chose to
accept only those Upanisadic passages that attribute creation to an
imaginary and inexplicable relation between pure Consciousness and
a falsely appearing, insentient element known as mdaya, universal
ignorance. Mayd, they said, works in all individual beings as their
own particular ignorance, called avidya. This Vedantic principle
comes close to dualism between Brahman and mdayda, granting, as it
does, all divine powers to maya, and thus reducing Brahman,
Absolute Consciousness, to an ontological status similar to siinya,
the void of the Buddhist thinkers.

Saivism, on the other hand, establishes a divine creative will,
blissful and playful in its nature, as the essential character of
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Absolute Consciousness. This playful will of the Lord is aimed at the
five divine activities of world creation, preservation, absorption,
Self-oblivion, and Self-revelation. This will is His kriya aspect,
known also as His basic kriya-sakti. The Saiva sages had this truth
revealed to them in the muriva (Self-revelative) state of awareness,
as well as in ruryatita, the transcendental state, which shines at a
still higher level of pure Self-Consciousness. They said that the
phenomenal activities of creation, preservation, and so on become
manifest as outward reflections of the Absolute Lord’s inward divine
powers. Thus, they do not involve Him in any sort of change or
transformation, putting to rest the apprehensions of the Vedantins.
This principle of absolute theism, or ‘theistic absolutism’ as one
might call it, is the basic ontological view of the masters of Kashmir
Saivism. Most schools of Vaisnavism similarly accept the theistic
nature of God, but tend to avoid absolutism in favour of more
mythological concepts of God. Kashmir Saivism, however, expresses
a beautiful and satisfying unity between theism and absolutism of
a monistic character.

The last verse, concluding the chapter, declares that the divine
will of the Lord alone is His kriya-sakti, His power of action. It is the
fundamental means by which He appears as the wonderfully varied
phenomenal world.

Verse 21

T AYUT eI HTAATA e HAT |
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ittham tatha ghata-patady-abhasa-jagad-atmana /
tisthasor evam icchaiva hetutd kartrta kriya //

It is thus [the Lord's] will to appear in the form of the mundane
manifestation of worldly objects like a pot, a cloth, etc.—which
is the real cause [of the phenomenal world]—and this is His
active aspect, known as his kriyal-sakri].
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Commentary

Everything is present in God in the form of the pure power of
sentience and shines therein as one infinite and all-powerful, pure
Consciousness. Infinite Consciousness, being fully aware of
its divine powers, and also being ever charged with infinite blissful
and playful will due to its basic nature, is always manifesting its
character outwardly in the playful divine activities of creation,
preservation, dissolution, concealment, and revelation. The whole
universe, shining in God as the infinite and pure I-Consciousness,
is thus manifested by Him objectively as ‘this’, and so it is that
creation occurs. It becomes possible only when the Lord’s *willing’
activity vibrates out from Him. His divine power to vibrate out is
His kriva-sakti, and the activity itself is known as His kriyad, his
divine action. The whole universe shines in Him as His ‘T’, but its
outward reflection appears as ‘this’, the objective world. The Lord’s
kriva-sakti is the highest essence of His Godhead. Devoid of such
unfathomable power and an active nature, God would come very
close to the siinya (void) of the Vijianavada Buddhists.

This Saiva principle of absolute theism has many illustrious
antecedents in India’s past. For instance, the Vagambhrniya hymn of
the Rg Veda (X.125) presents it in quite clear terms. Here, absolute
theism is not presented as merely the Lord’s upadhi or external
attribute, giving rise to a semblance of conditions in His character,
but as His own essential nature. This divine essence of the Absolute has
also been recounted in clear terms in the Bhagavad-gita (chapter 11).
When the Saiva yogins of Kashmir discovered this same truth about
Absolute Reality in the ruriya and turyatita states of awareness, they
developed and expressed these truths by using a philosophical
method; the result is presently known as Kashmir Saivism.
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AGAMADHIKARA

Scriptural Knowledge







Chapter 1

THE TATTVAS IN SAIVISM

Chapter | begins with vague hints as to the character of the first two
tattvas usually known as Siva and Sakti, the two perennial principles
of the universe.

Verse 1
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evam antar-bahir-vritih kriya kala-kramanuga /

matur eva tad-anyonyaviyukte jaana-karmant //

Thus the [divine] action, vibrating inwardly as well as
outwardly in accordance with time sequence, belongs to none
other than the [infinite] Subject of knowing. Therefore infinite
knowledge and action are mutually inseparable.

Commentary

The philosopher Svatantranandanatha, in his Matrka-cakra-viveka,
remarks: ‘Knowledge, by coagulating its form, becomes action. It is
action which, having assumed liquidity, becomes knowledge.
Therefore both of them [knowledge and action] indeed have a
twin character in the view of the Siddhas, the perfected beings.
[The distinguishing] of their antecedence and subsequence is only a
sort of antagonistic [or dualistic] view'. (MCV L15- 16)

To explain from the highest philosophical point of view: The
monistic Absolute Reality, known in Saivism as Paramasiva, has the
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nature of infinite transcendent Consciousness and infinite awareness
of itself and its nature, as its essential character. This Absolute
Reality shines always and, because it is aware of possessing divine
powers of action, becomes active in manifesting them outwardly.
The Absolute is thus the only transcendent reality, without any
second; its infinite nature, called prakdsa, is quiescent, while its
active nature, known as vimarsa, is always manifesting its divine
powers outwardly in the form of phenomenal creation. Prakasa
also includes the jiiana (knowledge) aspects of enlightenment and
creative action, called kriya.

When Paramiasiva is meditated upon in His prakasa aspect, one
is calling upon the Absolute as siva-fattva (the Siva principle), is
deliberating upon the truth of Siva. When the predominant focus is
on His vimarsa aspect, this is called sakti-tattva (the Sakti principle).
Siva-tattva is the eternal existence of knowing. It has the saksi-rartva,
infinite active energy, as its essential and inseparable nature.
Therefore, Absolute Reality is the infinite I-Consciousness known
as prakasa, and its Self-awareness, vimarsa, is part of its
essential character.

Siva-tattva is thus the noumenal aspect of the Absolute
and Sakti-tartva is its phenomenal aspect. Although the former is
dominated by the manifestation of prakasa and the latter by that of
vimarsa, both are in fact one inseparable whole. They are explained
like this just for the purpose of a correct and perfect understanding.
Siva-tattva can also be called the introversive aspect of the Absolute
Knower and sakti-tattva the extroversive aspect. These two tattvas
thus form two aspects of one and the same Absolute, as expressed
mystically in this couplet.

The pure and infinite I-Consciousness, charged with the infinite
vibration of Self-bliss, is siva-tattva; and its natural tendency toward
outward manifestation of its divine powers, resulting in the five
divine activities—known as phenomenal creation, preservation,
absorption, concealment, and revelation—is to be meditated upon as
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sakti-tattva. These introversive and extroversive aspects of
Paramasiva, Absolute God, do not undergo creation and absorption
under any time sequence, although counted as the first two among
the thirty-six principles of creation.

The next thirty-four tattvas are all elements involved in
and undergoing creation and absorption in the world process.
Sadasiva-tattva and isvara-tattva, the third and the fourth in the
series, are the first and the second among such principles of creation.
These two are dealt with in the second couplet of the present
chapter, as follows.

Verse 2
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kimtv antara-dasodrekat sadakhyam tattvam aditah /
bahir-bhava-pararve tu paratah paramesvaram //

Yet, in the beginning [of creation], the sddakhya-tattva (also
known as the saddasiva-tairva) emerges first as the interior
aspect. Later, through an emphasis on its exterior aspect,
Paramesvara (meaning the ivara-tattva here) emerges.

Commentary

The results of the divine objective manifestation of Almighty God do
not become clearly manifest in the rarrvas above isvara due to the
overwhelming absorption in the subjective reality of God. The fourth
tattva is named isvara-tattva, and the master ruling over it is known
as iSvara-bhattaraka. Beings residing in this rattva are known as
mantresvaras, while those living in sadasiva-tattva are called
mantra-mahesvaras. Both belong to the pure and non-human
creation, consisting only of pure and Self-aware Consciousness. The
only activity conducted by these two classes of beings is tasting
the ecstasy rising out of the awareness of their unity with the Lord,
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experienced either as ‘aham idam’ or as ‘idam aham’, as such is
the awareness manifested by sadasiva and isvara. The masters of
these planes are named after their respective tartvas: Siva-bhattaraka
is the master of siva-tattva, followed by sakti-bhattaraka and
isvara-bhattaraka, and so forth, down through sadasiva-tattva.

The whole of existence is analysed into three broad planes of
sakti, vidya, and maya, wherein one finds the perspectives of unity,
unity in diversity, and clear diversity, respectively. The first four
tattvas—siva, Sakti, sadasiva, and isvara—and the fifth one,
Suddha-vidya or sad-vidya, are called pure tattvas because subject
and object are still seen as a single entity. The remaining thirty-one
tattvas, beginning with maya, which is the sixth tattva in the series,
are known as impure tattvas because with the introduction of
the principle of delusion (maya), apparent duality is created.
(See cosmology chart, page 209).

Lord Sadasiva (sadasivandtha) and the beings residing in the
third tattva have the awareness ‘I am this’, with ‘I-ness’ being
the awareness of the pure and subjective Self-consciousness and
‘this-ness’ meaning the undifferentiated objective existence. Just a
faint reflection of objectivity appears there. Lord I$vara and
the beings residing in His domain (the state of the fourth tatrva)
are aware of themselves and the world as ‘This is myself’. The
subjective focus on the ‘I-ness’ of Sadasiva is pushed here to
the position of predicate and the focus on ‘this-ness’, objectivity, is
raised to the position of subject. That shows a difference in the
emphasis on the Self or on the object of knowing in these two rartvas.
Sadasiva-tattva maintains a subjective emphasis, showing an
‘upward’ domination (toward the Lord), while isvara-tattva focuses
‘downward’ (toward the objective world) because of its objective
emphasis.

The first half of the next couplet, which mentions the technical
terms used in the Saiva Agamic scriptures for sadasiva- and
isvara-tattvas, explains these as the introversive and the extroversive
awareness of the Absolute.
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Verse 3
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isvaro bahir unmeso nimeso 'ntah sada-sivah /
i

Isvara is the extroversive aspect of the Absolute and Sadasiva
is the introversive one, the former being known [in the Agamas)
as unmesa and the latter as nimesa . . .

Commentary

Unmesa means literally ‘opening of the eye’, or here, the initial
unfolding of the universe of forms. Nimesa signifies ‘closing
of the eyes’, involution, or world dissolution. These are two other
technical terms also used in scriptural works dealing with the
practice of Saiva yoga.

The second half of couplet 3 defines sad-vidya, known
popularly as suddha-vidya. Tt is the third among the rattvas of
creation, the last of the pure rattvas, and also the fifth in the entire
series of thirty-six principles.

oy
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F
samanadhikaranyam ca sad-vidyaham-idam-dhiyoh //

... A unitary and joint awareness of both ‘I-ness’ (subjectivity)
and ‘this-ness’ (objectivity), with respect to one and the same
entity, is sad-vidya, correct knowing.
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Commentary

Beings residing in the sadasiva and Isvara pure tattvas see the
objective element of an object as partly identical with their subjective
person, as well as partly different from it. Had they felt the object to
be perfectly identical with themselves, then there could not have
been any manifestation of ‘this-ness’, or objectivity, in their view. On
the other hand, if the viewer and the object had appeared to be quite
different from each other, then their mutual identity would not have
been accepted or expressed.

These two categories of pure beings, those in the sadasiva-tattva
and i$vara-tattva states, thus have the viewpoints of unity in diversity
and diversity in unity respectively. However, in the next fattva,
called sad-vidva or suddha-vidya in the Agamas, partial unity
and partial divefsity are both tasted by pure beings. Sad-vidya or
Suddha-vidya means pure and correct knowledge. Those pure beings
who possess this knowledge do not yet have any mind or senses;
therefore they see and know through the power of pure intuitional
knowing (vidya). It serves them as their instrumental means of
awareness of unity in diversity and diversity-in-unity.

How and why such a viewpoint of unity in diversity is accepted as
sad-vidya, pure and correct knowledge, is explained in the fourth
couplet. This differs from impure vidya, which belongs to pasu (bound)
beings and is one of the later limitations of maya (karicukas).

Verse 4
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idam-bhavopapanndndm vedya-bhiamim upeyusam /

bhavanam bodha-sararvad yatha-vasty avalokanat //
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[This viewpoint is pure and correct knowledge] because one
may see even entities that are well established in the objective
plane, and well known through an idea of ‘this-ness’, through
the correct perspective; that is, Consciousness is seen as their _ '
essence. \

Commentary

Knowledge that gives prominence to differences between subjects
and objects is, according to Saivism, incorrect. But suddha-vidya,

pure knowledge, understands divine Consciousness as the essence of
all objects; it sees objective existence in its correct perspective and
so is called pure and correct knowledge, sad-vidya.

The fifth couplet in this chapter throws light on the status of
phenomena that shine in the plane, or state, of sad-vidya, the pure

vidya tattva.

Verse 5
FATTTe MTATATHATAH G HTAATT |
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atraparatvam bhavanam anatmatvena bhasandat /
paratahantayacchadat parapara-dasa hi sa // -

Phenomena in such a state seem imperfect and inferior because
they appear as non-Self. These are [at the same time] perfect

and superior by virtue of their being invested with i
I-Consciousness. Such a state [of vidyd] is thus superior and |
perfect, on one hand, and inferior and imperfect, on the other '
hand [since it is the state of unity in diversity, indicating both '

purity and impurity]. '
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Commentary

This tattva consists of the viewpoint of beings in the tattvas named
after fsvara and saddsiva. The Sakti stage is one hundred percent
pure, while the next three tattvas are partly pure and partly impure.
Even so, these are counted among the pure creation, along with those
in the vidya stage.

It is important to recognise that the term vidya is used in at least
three different ways in this system of understanding: (1) the stage of
vidya is the broadest, referring to the second plane of existence,
which includes tattvas three to five, and encompasses relatively more
or less pure types of knowledge: (2) the sad-vidya or Suddha-vidya-
tattva, ‘the principle of true or pure knowledge’, is the fifth out of the
thirty-six tattvas, and (3) vidya-kancuka, the limitation of knowledge,
which is one of the later fattvas (numbers seven through eleven)
influenced by the viewpoint of maya delusion.

Phenomena at the vidya stage or plane—including the three
tattvas: sadasiva, isvara, and Suddha-vidya—appear either as ‘T am
this’ or as “This is myself’ (aham-idam or idam-aham). Their unity
with I-Consciousness shines in both states. Therefore the phenomena
shining there can be taken as superior and perfect. But since diversity
between them and I-Consciousness also shines in both aspects of the
vidya stage, these are accepted there as inferior and imperfect as well
(in comparison with Siva- and Sakti-tattvas). Such is the nature of
vidya, the plane or state lying between Sakti, the plane of absolute
unity, and mayd, the plane of manifest diversity. The plane of vidya
along with the three categories of beings known as mantra-mahesvaras,
mantresvaras, and mantras thus represents the middle stage of
unity in diversity and is accepted as an intermediate, partly pure and
partly impure, state of existence.

The next couplet throws light on one of the types of vidyd that is
included in this semi-pure plane of existence.
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Verse 6
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bhedadhir eva bhavesu kartur bodhdatmano “pi ya/
maya-sakty eva sa vidvety anye vidyesvara yatha //

Others say that the viewpoint of sheer diversity toward
phenomena, resembling that imposed by the- mayd-Sakti, is
vidya. This pertains even to active beings who take pure
Consciousness alone as themselves, for example, the
vidyesvara beings.

Commentary

Some Agamic teachers of Saivism have used the term vidya to
represent the viewpoint of such pure beings as vidyesvaras, known
also as mantra beings.3® Such beings feel the pure and divinely
potent I-Consciousness alone as their Self, but still they see objective
phenomena as different from their subjective Self. Besides, they take
themselves as different from other fellow beings as well as from the
Lord. The vidyesvaras maintain a viewpoint of diversity because
they possess some impurity of mdaya in their outlook. In fact there are
several levels of vidya, one of them being that of the vidyesvaras and
the other two belonging to the mantresvaras and mantra-mahesvaras
residing in isvara-tattva and sadasiva-tattva respectively. Different
Siva yogins have thus used the term vidyda in different senses.

The first half of the next couplet throws light on yet another type
of vidya, or rather, on another sense in which the term has been

frequently used. It has been referred to as vidya-sakii.
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Verse 7

1 TUPATE TRTIOTRT |
famrrorfae: ...

s S

tasyaisvarya-sva-bhavasya pasu-bhave prakasika /

vidya-saktih . . .
BB

Vidya-sakti is that [divine revelatory] power that reveals to an
aspirant his divine nature, while he is yet living as a bound
being . .-.

Commentary

Vidyd, knowledge, is not only a benevolent power of Siva, it is a
power possessed by a worldly human being as well, because it
reveals his divine nature to him as soon as it is aroused in him. It
results in a clear feeling of being one with the Almighty Lord Siva,
even while an aspirant is still living as a bound being in his physical
body. In fact this is the vidya, the awakened knowledge, that is being
sought for diligently by yogins practicing Saivism. The term vidya is
thus used in a variety of ways in different Agamas, and has therefore
been depicted as such in the present book of the I$vara-pratyabhijiia.

The remaining portion of the couplet defines maya-sakti.

feints)
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. . . tirodhana-kari mayabhidha punah //

. .. Miyi-akti is, on the other hand, that power of God that
conceals the truth under [a cloak of] ignorance.
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Commentary

Maya-sakti is that divine power of Siva that makes impossible things
possible for Him. Although he always shines as Almighty God, He
hides His divine nature and appears both as a bound human being
and also as unconscious phenomenal objects. Siva does this through
His power known as mdaya. A bound human being, under the effect
of maya, feels himself to be either his physical body or his mind, and
he finds himself able to know and to do just a little bit in this life,
with the help of his senses and organs. For long, long aeons of birth
and rebirth, he forgets his real nature, which is the infinite and
divinely potent Godhead. Veiling that knowledge and power is one
role of maya-sakti.

The other role of mdya lies in the exterior manifestation of
maya-tattva. Mayd-tattva serves as the source of all other insentient
elements that cover the Atman and reduce a human being to
a position where he finds himself limited, capable of doing and
knowing just a little. In other words, it provides the conditions
imposed on him by maya. The Lord, having descended to lower
levels in the heavenly world, and appearing there as deities like the
great trinity of Hindu gods—Brahma, Visnu, and Mahe§vara—uses
maya and its mental and physical evolutes as the means to conduct
all divine phenomenal actions. Maya also takes up the forms of time,
space, and so on, and under their conditions appears as the two basic
tattvas of the Samkhya system, purusa and prakrti.

Maya thus serves as the basic source of creation of all the
mental and physical rattvas of Indian philosophy, for these are said
to emanate from prakrti (the material energy). Sad-vidyda is the fifth,
and maya the sixth tattva in the series of thirty-six. The word maya
is employed in several senses in Saiva philosophy. Its main
meanings, which are not exclusive of one another, are: (1) maya-
sakti, the divine power of the Lord; (2) maya-rattva, the source of the
world’s psychophysical principles; (3) mayavarana, or maya-moha,
the binding power of the Lord; and (4) maya-kancuka, the veil or
mask hiding the real nature of a being.

The next couplet enumerates the main fields where the illusion
of maya has its sway.
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Verse 8
T AETH MTASEATATAATA |
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siinye buddhau Sarire va maya-saktir vijrmbhate //

When an uninterrupted diversity shines everywhere and some
non-Self entity, like the physical gross body, the animated
intelligence, or the Buddhist void, is seen as one’s Self, then
maya-sakti has its full sway.

Commentary

When maya-Sakti fully prevails upon the whole world, it deludes
all worldly (and even heavenly) beings. Because of this, they
see only through an all-pervasive viewpoint of diversity, and
taking unconscious entities as their Self, they feel themselves
to be either: (1) the gross physical body in the waking state; (2) the
understanding capacity in the dreaming state; (3) the functions
of simple life-force (prana) in the state of deep sleep; or (4)
the vacuum-like, finite I-Consciousness, free from all objective
manifestation and known as $@nya, in the absolutely dreamless sleep
state. Such are the effects of the deluding powers of mayd, the sixth
tattva in the series.

The causal state of Vedanta, as represented by numbers three and
four above, is analysed here into two states: prana, including the
awareness of hunger, thirst, heaviness, lightness, rest, and so on,
taken as the particulars of the life-force or the simple awareness
of one’s living state; and sinya (thc void), the awareness of one’s
simple existence, freed from all such feelings. These two states of
awareness correspond to the savedya and apavedya types of susupti,
the deep sleeping ‘causal’ state of awareness.
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The ninth couplet in the chapter is devoted to the description of

the twelfth tattva, purusa-tattva.

Verse 9

TY FHTET AT GHT Afqfwir |
ATAT F HT: GehTAfemTrahdigd: 1 ° |

yas ca pramdta sanyadih prameye vyatirekini /

mata sa meyah san kaladika-pancaka-vestitah //

That subjective condition [or situation, discussed above as]
sitnya, having entities other than itself as its objects, and being
wrapped by five limiting elements known as time and so on, is
itself an objective element, appearing as a subjective one.

Commentary

The finite subject, or individual soul, is known as purusa, and it
consists of limited [-Consciousness. Its finitude is caused by maya
(tartva six) as well as by the five following tatrvas of limitation
(seven through eleven) known as karicukas, or sheaths. These
sheaths limit the divine powers of a person, and they are in fact an
extension or outward expansion of maya. Because of these imposed
limiting sheaths, a person sees himself either as his physical body, as
his mind, as functions of a simple animated state (prana), or as an
empty and inactive finite I-Consciousness called siinya, where the
finite ‘I’ seems to be without any form or movement. A subject lim-
ited in this way is, in fact, more like an object, having just a few sub-
Jective powers delegated to him, such as the capacity to know certain
things and to do a few actions. The soul’s feeling of Selfhood is thus
limited to the ego, or individual I-Consciousness, alone.

A being in a perfectly thought-free, sound sleep, or swoon, has
only a feeling of his self-limited and finite individual ‘I-ness’. Then,
in the state of a less sound sleep, he has only an egoistic feeling of
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living animation. In the state of dreaming, one’s egoistic feeling is
centred around the mind and its contents. In the waking state, this
feeling extends itself to one’s physical form as well.

Paradoxically, in all four cases the finite subject is in fact
identifying itself wrongly as an objective element, while still
working as a subjective one by virtue of the I-Consciousness
saturating it constantly. Therefore, the process of true understanding of
Self becomes skewed by this subjective-objective confusion. Finite
Consciousness that has covered itself with the five limiting sheaths is
purusa-tattva, also known as anu (the atomic), pasu
(the bound one), and jiva (the living soul).

The five kaficukas, or sheaths of limitation, are: (1) kald, a
limited capacity to conduct objective actions, restricting divine
omnipotence; (2) impure vidyd, a limited capacity to know, restricting
divine omniscience; (3) raga, interest in doing and knowing only
particular actions and in desiring only particular objects, restricting
the experience of divine fulfilment and narrowing the field of
knowing and doing; (4) kala, the limitation caused by self-imposed
time sequence, restricting the experience of eternality; and (5) niyati,
maya’s law of restriction, restricting further, at each step, the
functions of kald, vidya, and raga®' Maya, being itself
the basic kasicuka, and giving rise to the five above-mentioned
restrictions, is counted among them, raising their number to
six. These impure rattvas, as well as the previously discussed
pure tattvas, have been discovered by Siva yogins and have been
philosophically discussed only in Kashmir Saivism. The origin
of the purusa-tattva has also been located and discussed only in
this school of Indian philosophy. The late Jayasankar Prasad, a
celebrated Hindi poet of the twentieth century, sang sweet songs
about the kasicukas in his highly popular poetical work, Kamayant.
But neither his admirers nor the commentators have so far succeeded
in explaining his exact views on the topic.
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The tenth couplet of this chapter mentions briefly the creation of '
prakrti-tattva (or pradhana-tattva) and its thirteen evolutes; which
had been discussed previously in Samkhya philosophy.

Verse 10
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trayo-vimsati-dha meyam yat karya-karanatmakam /
tasya-vibhaga-riapy ekam pradhanam mila-karanam //

Knowable existence [the objective world], which consists of
twenty-three objective and instrumental elements, has pradhana
(or mitla-prakrti, cosmic energy) as its root cause; which
is always identical with this existence and contains all this
as only itself.

Commentary

The aham element, or subjective existence, shining in pure vidya as
pure I-Consciousness, appears in phenomenal creation as the
purusa-tattva. The idam element, or the simple and undiversified
objective world, shining there as more ‘this-ness’, also evolves out of
maya in the form of the prakrti-tattva. The whole objective and

instrumental existence lies in prakrti as that alone, just as all milk
products are present in milk only as milk, and not at all in their later
transformations.

The eleventh couplet briefly describes the twenty-three evolutes

of prakrti-tattva.
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Verse 11
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trayo-dasa-vidha catra bahy-antah-karanavalt /
karya-vargas ca dasa-dha sthila-siksmav abhedatah //

The series of internal and external instrumental elements is of
thirteen kinds, and the class of objective elements is of ten
kinds, divided into subtle and dense.

Commentary

This refers to the organs of knowledge (five senses of cognition, five
senses of action, plus sensory mind, ego, and intellect—a total
of thirteen) and the objective elements (five dense elements and
five subtle elements—a total of ten) discussed previously in
the Introduction.




Chapter 2

THE CLASSIFICATION OF SENTIENT BEINGS

This chapter is devoted to an analysis of the seven categories
of beings residing in the above-mentioned world planes of
Sakti, vidya, and maya. The Sakti plane consists of the highest
Siva-Sakti state. The plane of vidya includes sadasiva-, isvara-, and
Suddha-vidya-tattvas. The maya plane starts from maya-tattva
and extends down to the plane of earth.

The first couplet in the chapter throws light on the nature and
position of the trinity of the famous supergods of Hinduism
—Brahma, Visnu, and Rudra (or Siva)—as these are the most
important divine beings in the view of worldly people. The couplet
describes the position of these three supergods as follows:

Verse 1
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tatraitan-matria@-matra-sthitau rudro 'dhidaivatam /

bhinna-prameya-ptasare brahma-visna vyavasthitau //

Rudra is the deity who presides there when the subject alone
remains existent [and objective and instrumental elements get
absorbed in this subject]; but Brahma and Visnu preside when
the objective element becomes prominent as an entity differing
from the subject.




172 Isvara-pratyvabhijia-karika

Commentary

Brahma creates the objective universe, while Visnu carries it forward.
That is to say, Visnu preserves the universe for a long span of time
and maintains it in accordance with the divine laws of restriction.
Then Rudra absorbs it back again into its original subjective existence.
He thus presides over the quiescent state of being of the Absolute,
before creation begins again.

The next couplet throws light on the positions of bound and
liberated beings respectively.

Verse 2
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esa pramata mayandhah samsari karmabandhanah /
vidyabhijaapitaisvaryas cid-ghano mukta ucyate //

The worldly person, blinded by delusion and lying in the
bondage of past deeds, moves on in the cycles of transmigration;
but having been enlightened by knowledge about his divine
potency, and being the great mass of Consciousness, he is said
to be liberated.

Commentary

Maya (delusion) and vidya (knowledge) are thus the binding and
liberating forces of the Absolute Lord. They come into action by
turns, with respect to ordinary-beings and liberated persons. A bound
person takes either the physical body or the mind or the functions of
life or the nihilistic void as his Self, while a liberated person sees
himself as pure and divinely potent, the great scintillating mass of
Consciousness (cid-ghana) alone.

The next couplet defines two types of beings counted as pasus
and patis.
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Verse 3
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svanga-rapesu bhavesu pramata kathyate patih /
mayato bhedisu klesa-karmadi-kalusah pasuh //

A person who sees objects as his own form is called a pati
(a master), while one lying under the effects of delusion
and seeing objects as different from him is called a pasu
(a bound being).

Commentary

Both pasus and patis are of several categories. Beings moving under
the effects of maya are counted in the pasu category. Beings
of the pati category take the pure and potent Consciousness as
their Self. In addition, most of them look upon objective existence
as non-different from their subjective Self. Pasus, on the other
hand, take inanimate entities, like the physical body, the mind, the
functions of life and breathing, or the nihilistic void, as their Self.
They see objective existence as something different from their
subjective Self. There are, however, categories of living beings who
possess wholly or partly the qualities of these two main groups of
living beings; these are classified accordingly into seven main groups.

The next couplet takes up mala, defilement or impurity, as the
topic to be discussed, because the complex mixture of types of
defilement and purity divides beings into seven categories, worked
out in the Saiva Agamas and discussed philosophically in Kashmir
Saivism alone. Couplet four describes the two types of anava-mala,
the defilement of finitude.
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Verse 4
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svatantrya-hanir bodhasya svatantryasyapy abodhata /
dvi-dhanavam malam idam sva-sva-rapapahanitah //

The two types of anava-mala, the impurity of finitude, are pure
Consciousness losing its independent active power and an
active entity identifying itself with some unconscious element.
Both proceed out of the loss of [awareness of] one’s real nature.

Commentary

Pure and infinite I-Consciousness is, however, always conscious,
or rather, aware of itself and its nature, and it is always capable of
manifesting its divine nature through the activities of cosmic
creation, preservation, and so on. These are the two essential aspects
of the pure and infinite Reality. The loss of either of these two
aspects—Self-awareness or basic power—causes the limitation of
finitude, the impurity known as anava-mala. This type of impurity
thus has two varieties: not knowing or feeling that pure
Consciousness is one’s essential nature and not being divinely active
and potent in one’s nature. These two types of @nava impurity are
found among beings in all the worlds, including the heavens.

The next couplet describes the other two impurities known as the
mayiya-mala and karma-mala.
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Verse 5
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bhinna-vedya-prathatraiva mayakhyam Jjanma-bhoga-dam /

kartary abodhe kdarmam tu maya-saktyaiva tat-trayam Vi

The diverse manifestation of the objective world, when it
appears under the effect of that very [@nava) impurity, is called
maya (mayiya-mala). Karma [mala) exists in a being who is
[something] other than Consciousness, who is [cycling in
rebirth], and who tastes [pleasure and pain] as the results [of his
past deeds]. All these three have illusion {maya) as their source.

Commentary

The viewpoint that sees diversity in the world is based originally on
the @nava impurity, and it is here called mayiya-mala. This is the
second type of impurity. The third type of impurity is known as
karma-mala, and it is caused by one’s attachment to actions and
impressions or feelings of responsibility for past deeds. It is based
on both good and bad past actions committed by a person in his
previous lives, and it is the cause of the cycle of birth and rebirth and
also of the experience of pleasure and pain in life, which are direct
results of these past actions. Mayd is generally the base of all three
of these impurities, and therefore it is not the mayiya-mala alone that
is based on delusion (maya). ‘Mayiya’ is thus simply a technical term
used here to denote the viewpoint of diversity maintained by most
impure living beings.

The sixth couplet defines a category of living beings who are
neither excellently pure nor totally impure. These are known in

Saivism as vijianakalas.
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Verse 6
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Suddha-bodhatmakatve 'pi yesam nottama-kartrta /
nirmitah svatmano bhinnd bhartra te kartrtatyavat /#/

Those beings who, in spite of consisting of pure
Consciousness, do not possess the superior power of divine
action, are a creation of the Lord. They appear to be different
from Him, just because they lack His power of action.

Commentary

According to this view, people who practise Self-contemplation, as
taught in Advaita Vedanta, do actually contemplate their Self
as being pure Consciousness. Yet this Self is devoid of all propensity
and capacity to conduct any divine or mundane action. In their
view, ‘activity’ appears falsely in the nature of Consciousness,
due to the beginningless contact of Atman with mayd, universal
ignorance. Such people attain a spiritual position in which they feel
themselves to be pure but absolutely inactive Consciousness. They
have the realisation of their prakdasa aspect, but do not discover the
vimarsa aspect of their own nature. Due to possessing this one type
of anava impurity—the lack of the power of action—they have been
created by the Lord as beings appearing to be different from Him.

next couplet.
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Verse 7
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bodhadi-laksanaikye 'pi tesam anyonya-bhinnata /
tathesvareccha-bhedena te ca vijiana-kevalah //

In spite of their being mutually similar in the basic character
of being Consciousness, and so on, they have been created
as beings who are different from one another just through
the [independent] will of God. Such beings are known as the
vijiiana-kevalins.

Commentary

Vijiiana-kevalin is another name given to the vijaandakalas—kevalin
meaning ‘one who is alone’. They are called this because their
conscious awareness (vijiana) is Consciousness lacking the power of
divine action. Elsewhere, they have been called by Utpaladeva
mmI\hvu-purusa~pnnah—thal is, ‘resembling in some respects the
purusas, or independent souls, of the Samkhya system’. (IPVV
I11.18) All of them have Consciousness, purity, eternity, and so on, as
their character. They enjoy freedom from mdya and prakrti and do
not have subtle or gross bodies. They do not experience any pleasure
or pain and have a common nature among them.

The next couplet mentions another type of being called here the

pralayakala.
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Verse 8
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Sianydady-abodha-ripas tu kartarah pralayakalah /
tesam karma-malo 'py asti mayiyas tu vikalpitah //

The inactive beings who take the unconscious void, and so on, as
their Self, are the pralayikalas. They have the karma impurity as
well, though the existence of the mayiya impurity in them is not
certain. [Some of them may have it and some may not.]

Commentary

Beings who take either a mere feeling of being alive or the nihilistic
void as their Self are known as pralayakalas. They have the impression
of having performed various deeds and are thus under the effect of
kdrma impurity. Some of them rest in the state of the void (siinya) and
do not become conscious about any objectivity lying beyond them. But
others rest in the function of living and moving animation, so they do
have some slight objective experience. For this reason they have a slight
tendency toward the viewpoint of diversity, as well. The full existence
of the mayiya impurity in them is thus uncertain. Some of them do have
it while some others are free from it. Such beings are said to lie in
a constant sleep for acons, waiting until the close of the present age,
the pralaya, or cosmic dissolution, after which they will wake up
when the universe is created anew out of cosmic energy. Being free
from the element of finite creative power (kald) up to the age of the next
pralaya, they are consequently known as pralayakalas. In fact, all
living beings lose their kala, the finite active power, at the time of world
dissolution and become akalas, inactive beings. They also become
pralayakalas for an aeon. They are known as pralaya-kevalins as well.

The ninth couplet in the chapter defines vidyesvaras, who are a
class of pure beings.
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Verse 9
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bodhanam api kartrtva-jusam karma-mala-ksatau /
bhinna-vedya-jusam maya-malam vidyesvaras ca te //

Beings who have pure Consciousness as their Self and activity
as their nature, but who still see objective existence as different
from them, have [only] the defilement of maya. They are
known as the vidyesvaras.

Commentary

There is a class of pure beings who do not have the @nava and the
karma impurities. They see themselves as pure and infinite
Consciousness, and have the feeling of their infinite omnipotence as
well; but they see the universe of objective existence as something
different from their subjective Self. This viewpoint of diversity is
called the mdyiya impurity. Such beings are called either vidyesvaras
or mantra-beings. In spite of their partial impurity of viewpoint, they
are counted among the pure beings who live in a lower level of the
plane of pure vidya. This level is called mahamaya.

The next couplet counts the limited beings who have all three
impurities.

Verse 10
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devadinam ca sarvesam bhavinam tri-vidham malam /
tatrapi karmam evaikam mukhyam samsara-karanam //

All [bound] beings, including the gods in heaven, are undergoing
rebirth and are defiled by the three impurities; but among these,
the defilement caused by past deeds is the most important cause
of their transmigratory existence.
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Commentary

All finite beings—including even the gods in heaven like Indra and
semigods like the gandharvas, kinnaras, yaksas, and apsarases, as
well as the ancestors, human beings, animals, birds, fish, worms,
insects, plants, and so on—all are moving under the effects of
the three types of impurity. However, among these three, it is
karma-mala alone, responsibility for past deeds, which specifically
generates the cyclic course of repeated birth and death in all
creatures.

The actual situation of bound beings is shown in the next couplet.

Verse 11
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kalodvalitam etac ca cit-tattvam kartrtam ayam /
acid-riipasya Sanydder mitam gunataya sthitam //

Subjective Consciousness, being wrapped by finite creative
power (kald, counted among the kafcukas), and appearing
finite in character, stands here [only] as a quality of
unconscious elements like the void (sinya).

Commentary

Though the basic foundation of manifest elements in existence,
like the void, is in reality the spiritual lustre of Consciousness, yet
at the stage of transmigratory‘ existence, Consciousness becomes
wrapped by kala, and so appears only to be a quality of the void
or other element. This element seems to shine as the main subject
of knowing and doing, rather than Consciousness revealing its
own light.

The next verses highlight the Saiva experience of samavesa, the
sudden and direct revelation of the real Self.
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Verse 12
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mukhyatvam kartrtayas tu bodhasya ca cid-atmanah /

Sianyadau tad-gune jianam tat samavesa-laksanam //

On the other hand, a flash of true knowledge that gives
prominence to the activity and psychic brilliance of the real
Subject, pure Consciousness, with the void, etc., appearing as
subordinate to it, is called a sumdvesa.

Commentary

Samdavesa is a sudden flash of Self-realisation in which the Self
is intuitively felt to be pure and infinite Consciousness. One knows
he is the universal power who can, in a state of total independence,
conduct all universal divine activities in accordance with his free
will. Tt is the direct realisation of one’s real nature as the infinite
divine essence. This special philosophical principle finds its place in
Kashmir Saivism alone. Sumavesa can yield liberation quickly, even
while one is living in a physical form—liberation while alive being
called jivan-mukti. This happens when the state experienced in
samavesa becomes possible at one’s will. The development of a
yogin's supernatural powers is the other main result of the samavesa
experience. No yogin can remain alive long if he stays constantly
in sumavesa. Only a regular practice in it is possible for a living
being. It, however, leaves a deep impression of the Truth on the
person of the yogin.

A yogin who lives in this experience rests in the turyda (or ruriya)
state—the fourth, revelatory state of awareness. Sometimes he is said
to rise into a still higher condition, which shines as rmuryatita,
the supertranscendental state of awareness. These two states of
awareness are enjoyed by yogins known as patis, or masters, who
were discussed at the beginning of this chapter.
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Living beings entangled in the delusion of mdya are known here
as pasus, which literally means bound beasts or cattle. They do not
generally have any clear experiences of turya or turyatita. They roam
in three states, known as susupti, svapna, and jagrat (deep sleep,
dreaming sleep, and waking). These states of bondage are discussed
in the next six couplets. The first three are devoted to examining in
detail the state of deep, dreamless sleep.

Verses 13-15

I TZATTATATHAZATHAATIZ |
Wﬁﬁrm@mnnu
mwnm?m‘afw yTorTFE AT HAT |
mewwmﬁw 9%
Wﬁwﬁmw |
W?m 9y

siinye buddhy-ady-abhavatmany ahanta-kartrta-pade /
asphutariapa-samskara-matrint jiieva-sianyata //
saksanam antart vrttih pranadi-prerika mata /
Jivandkhyathava prane "hanta pury-astakatmika /

tavan matr-asthitau proklu{n sausuptam pralayopamam /
savedyam apavedyam ca maya-mala-yutdayutam //

Sometimes [a being’s] self-identity, along with its active
aspect, rests in the void (si@nya), a state in which there is no
understanding sense, etc. Here the being bears only vague and
unclear impressions, without having any objects to know. This
situation consists simply of his senses functioning inwardly to
activate animation alone. Otherwise, his self-identity, while
resting in the animated state, feels itself to be the group of eight
subtle entities [including five finer objective elements like
sound, and the three elements of mind]. Such a situation is
known as susupti, the state of deep dreamless sleep, which
resembles the [world] situation during the cosmic dissolution.
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[Susupti] is of two types, one with some slight objective
experience and the other totally free even from that, due either
to the presence or to the absence of the impurity of mayd.

Commentary

A person’s finite I-Consciousness that has withdrawn itself even
from the functions of the mind is called in Saivism Sinya, vacuum.
This I-Consciousness is known here as prana when it extends itself
into a faint objective feeling, while yet resting beyond a person’s
mind in the state of simple animation. This prana and Sinya are
taken by the person as his Self while he is in the deep sleep state.
Similarly, when one looks into one’s own times of deep sleep,
one can observe only gentle breathing and an awareness of a
void without content. Prana-susupti (deep sleep with faint objective
feeling) is said to be savedya (with knowing), while the sinya state
is called apavedya-susupti (deep sleep without knowing). A faint
impurity of mdya has its effect on the former, but the latter is free
even from that.

Different methods of spiritual practice, worked out in the
Nyaya-Vaisesika, Samkhya yoga, and other schools, are said to lead
to the state of prana-susupti, while those of Vijianavada and
Siinyavada Buddhism are said to lead an aspirant to apavedya-susupti.
Most likely, at the time when Utpaladeva composed his work, it was
not an uncommon practice among philosophical circles to attribute
to the followers of competing schools of philosophy limited states
of attainment, quite short of the mark of final liberation. It is
further said that such beings, resting in the deep sleep state, are
awakened from it by Srikanthanatha Siva, at the time of the
next world creation, when the finer mental rattvas emerge out of the
cosmic energy, mitla-prakrti.

The next couplet throws light on the nature of svapna avastha,
the dream state.
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Verse 16
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mano-matr-apathe 'py aksa-visayatvena vibhramat /
spastavabhasa bhavanam srstih svapna-padam matam //

In the dream state, the clear manifestation of objective existence,
which is brought about only through the mind but, through
misapprehension, seems to be brought about by the senses, is
taken as actual existence.

Commentary

All knowledge gained while one is asleep and dreaming is clearly the
result of the activities of one’s mental faculties. But in spite of this
fact, because of his misapprehension about the matter, a dreaming
person feels at the time that he is attaining his knowledge through his
exterior senses. Such is the nature of the dreaming existence, which
is subtle in its character. The next couplet throws light on the nature
of the waking state.

Verse 17
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sarvaksa-gocaratvena ya tu bahyataya sthira /

srstih sadharani sarva-pramatfnam sa jagarah //

The creation that proves to be externally stable, on the basis of
being commonly known to all knowing subjects through all
their senses, is the waking state.
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Commentary

Gross exterior existence is what is known in the waking state. It
is commonly knowable as a fully existent reality to all knowing
subjects through both their internal and external senses.

The next couplet expresses a poor opinion of the three types of
existence: waking, dream, and deep sleep.

Verse 18
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heya trayiyam pranadeh pradhanyat kartrta-gune /
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This trinity [of states] deserves to be avoided, because of the
supreme importance it gives to prana (the animating life-force),
etc.. and the secondary place it allots to the real Master of
action: and also because of the occurrence of pleasure, pain,
and so on, which represent precisely its rise and fall.

Commentary

The body, the mind, and the system of breathing, as well as the
void-like §inya awareness, attain particular importance for human
beings in the waking, dreaming, and deep sleep states, respectively.
The result of this is that pure Consciousness, having the independent
power to know and to do, is pushed into the background of
human awareness. With Consciousness suppressed and forgotten,
experiences of pleasure and pain, among others, tend to dominate in
our lives. Therefore, these three states of animated awareness should
be avoided; and the fourth state, the supercausal, transcendental
turiya state, is worthy of being awakened and illuminated. The ruriya
state illuminates pure divine Consciousness as the supreme Master
of all knowing and doing, in accordance with its free will. Whereas
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oblivion of the blissful fourth state of Consciousness results in
experiences of pain, its inner illumination yields within the seeker
pleasure in the other three states. The fourth state illumines the
real nature of divine I-Consciousness, and so is to be realised for
attainment of constant bliss in all states of awareness.

The next couplet throws light on the fields of the first three
varieties of life-force, known as prana, apana, and samana.

Verse 19
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prandpana-mayah pranah praty-ekam supta-jagratoh /
tac-cheddatma samanakhyah sausupte visuvatsy iva //

The life-force, in both the waking and dreaming states, consists of
both inhalation (prana) and exhalation (apana). Both of these
are [at times] suspended in the deep sleep state, when the samana
type of life-force functions, representing the suspension of the
two (prana and apana). This is similar to what happens during
an equinox (visuvat).

Commentary

The word visuvat is generally used to signify the equinoxes, when
day and night are of equal length. It is mentioned here to indicate the
perfect equality and consequent unity between prana and apdna.
Prana is the activity of elimination and apdna that of assimilation.
Both these activities stop in the state of dreamless sleep, which
is compared here with the balanced or suspended state of the
equinoxes. The correct view of Kashmir Saivism about the topic is
as follows: All activities of elimination, conducted through the
breathing process, the mind, the senses, and the various organs, are
mystically termed prana, and all activities of assimilation are termed
apana. Both activities of the life-force go on, hand-in-hand, in the
waking and dreaming states of life.
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The third function of life is called samana. It consists of a
sort of equanimity between these two activities of elimination and
assimilation, shining as a kind of vibrant rest. It is experienced by
yogins in the yogic state of dreamless sleep and has been compared
poetically to equinoxes.

The fourth function of the life-force has been called, by Saiva
Siddhas, udana. It is an experience of sweet sensation, proceeding
upward through one’s central, vertical spinal nerve and moving
toward the crown of the head, called the sahasrdara-cakra.
This upward movement of the life-force, upon reaching the
brahma-randhra, its central point, vibrates there as the universal
[-Consciousness, which also operates the functions of the
entire universe. Such is the view of the Siva yogins of Kashmir
regarding the five functions of prana, the life-force. The generally
known view of the topic comes closer to physiology than it does to
practical philosophy.

The last couplet in the chapter is devoted to throwing light on the
character of uddna and vyana, the fourth and fifth types of life-force.
These two can be taken, respectively, as the revelatory and the
absolute types of life-force.*

Verse 20
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madhyordhva-gamy udanakhyas turyago huta-bhwi-mayah /
vijiianakala-mantreso vyano visvatmakah parah //

The type of life-force that is fiery in character and functions
in the rurya state, moving upward through the centre of
one's spine, is udana. It works in the vijaanakalas, mantras,
[mantresvaras, and mantra-mahesvaras]. The vyana 1s the
superior, all-pervading one.
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Commentary

Advanced yogins, practicing the Saiva yoga of the Trika system,
often have the sweet feeling of a wonderful, fiery sensation moving
upward through their spinal cord toward the crown of their head.
When such a sweet sensation moves up the six nerve centres, known
as cakras, one feels it burning to ashes mental ideas of all sorts,
known as vikalpas. At the same time, it illuminates the inner infinite
[-Consciousness that exists behind the mind’s concepts and can
shine more and more in the mind as it gradually becomes purer and
purer. This Self-revelatory function of the vital energy is known in
Saivism as turyt or turiya. In its nearly (not perfectly) pure aspect, it
functions in beings known as vijianakalas; its increasingly purer
aspects are seen working in mantras (vidyesvaras), mantresvaras,
and mantra-mahesvaras. A still purer and more superior type of vital
breath is known as vyana. In this state one tastes the revelation of
one’s all-pervading, omniscient, omnipotent, all-blissful, and infinite
I-Consciousness. This happens in akala beings only.

The turya state thus has four varieties: rurya jagrat, the state of
the vidyesvaras or mantra-beings; turya svapna, the state of the
mantresvaras; turya susupti, the state of the mantra-mahesvaras;
and turya turyd, the supreme state of akala beings.



Book IV

TATTVA-SAMGRAHADHIKARA

The Treasury of Divine Principles







Chapter 1

CONCLUSION

The overall conclusion of the ISvara-pratyabhijia-karika is drawn
together in this single and final chapter of Book IV. Besides that,
there are also a few topics included here that previously found no
proper occasion for discussion. Couplet | refers to the exact nature
and character of the real Self.

Verse 1
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svatmaiva sarva-jantanam eka eva mahesvarah /
visva-ripo "ham idam ity akhandamarsa-brmhitah //

The great God is, in fact, none other than the real Self of
each and every being. He alone endures, having evolved
into all phenomenal existence through [His] undiversified
Self-awareness, ‘I am this’.

Commenta ry

God shines always as infinite and pure I-Consciousness. The whole
phenomenal world lies in Him, merged into His pure
I-Consciousness. His pure Consciousness, blissful in nature, inclines
toward exhibiting the playful outward show of the world, including
all types of beings stationed at different levels of awareness and
material creation. God alone thus appears as each individual person
who lives in this world, which is an outward manifestation of His
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divine powers. Therefore, the Self of each and every being is not
any third person, but the first person, God. He, being One, appears
playfully to be many. The world is the show of His universal aspect,
and He always takes all of objective existence as His pure and
infinite I-Consciousness. As the Lord creates, His constant
awareness—'L am this’, ‘I am all this’—becomes outwardly
manifest, by stages, as the gradual exterior evolution of the entire
universe. But God is not most beneficially searched out within these
outward phenomenal displays. He is to be realised, in His essence, as
one’s own real Self. He is now appearing playfully on the world’s
stage as you or him or her, the individual being.

The next couplet throws light on the creation of finite beings,
who mistakenly take the intellect or body or any other element
as their Self.

Verse 2
HERTIITHGTE AFGHAT a7 1 201

tatra sva-srstedam-bhage buddhyadi-grahakatmanda /
aham-kara-paramarsa-padam nitam anena tat //

The active knowing entity there in the intellect, etc., in relation
with the self-created objective existence, has been manifested
as the target of the egoistic ‘T’

Commentary

All of phenomenal existence shines in the Lord as His ‘", that is, His
Self. While He manifests outwardly as an objective existence, He
also appears as the subjective elements, for instance, as the intellect
or sense of understanding (buddhi), the life-force, the physical form,
and so on. The subjective elements appear as active entities of
knowing and doing that act upon objective substances. The world
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thus contains the two varieties of elements, the objective and the
subjective; the latter appearing as the egoistic finite ‘T, the subject,
and the former as ‘this’, the object.

The next couplet discusses the nature of finite beings known

as purusas.

Verse 3

EHEETA AT A TAAT: |
ﬂqﬁﬁm’mﬁwamm I3

sva-sva-riipaparijiana-mayo 'nekah puman matah /
tatra srstau kriyanandau bhogo duhkha-sukhatmakah 7/

He [God] is taken to be numerous types of finite persons when
He apprehends [only] Self-oblivion. In such a position He has
to experience created tensions and releases known as
bhoga, consisting of pleasure and pain [the result of the
person’s past deeds].

Commentary

God, playfully pushing His real, divine nature into forgetfulness,
appears in the form of numerous living beings having various
natures and characters, and known in philosophy as purusas or jivas.
Such beings are bound by destiny to reap the results of their past
deeds, both good and bad. For such purpose they have to undergo
births, deaths, and rebirths, in cyclic courses in heavens, hells, and
the world of mortal beings. The experience of the results of their past
deeds is called bhoga, as its taste is of both pleasure and pain.
This bhoga, resulting from one’s involvement in rajo-guna and
sattva-guna (see verse 4), is said here to be painful and pleasurable.
Tamas is not mentioned verbally because it is not felt so consciously,
although its existence is also implied.

The next couplet throws light on the origin of the well-known
three gunas.
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Verse 4
HTFFEIY WTEY TS AT T AT

ATATIAT o UF IOl qed CAeA: N7

svariga-riipesu bhavesu patyur jianam kriya ca ya/
mayda-trtiye te eva pasoh sattvam rajas tamah //

The (1) knowledge and (2) action of a pati (a master, a liberated
being), aimed toward objects taken [by him] as his own, as well
as (3) his power to manifest the viewpoint of diversity, become
respectively [the three gunas named] sattva, rajas, and tamas of
a bound being.

Commentary

When Siva the Master takes up the position of a bound being, His
three divine powers, named jiana (knowledge), kriya (action),
and maya (illusion), assume the positions of the three gunas
(sattva, rajas, and tamas) that function in these beings, called
here pasus (lower animals, cattle, literally ‘bound ones’). The
illuminating power of the Lord takes up the form of satfva-guna, and
His active power appears as rajo-guna. The power of the Lord that is
capable of manifesting diversity in phenomenal existence is called
mayd-sakti. This maya takes up the form of tamo-guna, producing in
a bound person a confusion of diversity.

The search for the specific origin of these three gunas,
mentioned frequently in Samkhya philosophy, has been talked about
very widely in nearly all the philosophical systems and religious
traditions of India. Samkhya generally claims the gunas emerge out
of prakrti (nature, or the material energy), not from the Lord at
all. But the ancient masters of Kashmir Saivism have done a great
service in specifying the exact sources for each guna. They hold,
from their experience, that each guna has its source in a specific
power of God.



Book IV: Tattva-samgrahdadhikara Chapter 1 195

The fifth couplet in the chapter explains the significance of
the name ‘guna’ given to the particular qualities of the nature of a

bound being.
Verse 5

srefer: fFqaaa: sfFas arafesga |
WWWWWF’WIIHH

bheda-sthiteh sakti-matah Saktitvam napadisyate /
esam gunanam karana-karyatva-parinaminam //

These [three] gunas, becoming transformed into [thirteen]
instrumental and [ten] objective elements, are not spoken of as
the powers of the powerful One (purusa) because [as taftvas]
they stand separate from purusa.

Commentary

A power is always unified with the powerful entity that possesses it,
and so cannot be separated from it. Such is the relation between the
three Saktis (jfiana, kriya, and maya), on the one hand, and their
Master, Siva, on the other hand. But this is not the case between the
three gunas and purusa. When the gunas become transformed into
the twenty-three fattvas during world creation, they begin to stand
separately from purusa. Therefore, these elements can be taken only
as His gunas (qualities) and not as His sakiis.
The next couplet explains the nature of these three gunas.
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Verse 6

aer: (AT TegERTarsiT ar gum |
ZATERT AFAT T8 IATY HeqaarEaq] | &l

sattanandah kriya patyus tad abhavo 'pi sa pasoh /
dvayarma tad rajo duhkham slesi sattva-tamo-mayam //

The constant experience of the bliss of his existence is the
[natural] activity of a realised master (pati). A bound being has
this bliss occasionally and simultaneously also lacks it. This
dual experience of Self is his rugjus [guna), which, being a
mixture of sattva and tamas, [yields] pain and turbulence.

Commentary

A realised master, living as he does in the fourth state, has the
constant experience of his own blissful existence. A bound being
also has the experience of happiness on some joyful occasions, such
as when meeting a near and dear person after a long separation. Then
he is experiencing his quality of purity and truth, his sartva-guna.
At times, however, he does not have this unalloyed experience at
all—in deep sleep, for example, or falling into an unconscious
swoon. That is his state of ramo-guna (darkness, unconsciousness).
But sometimes he both has joy and at the same time does not have it.
For instance, when a father’s desired meeting with a dear son takes
place after a long separation, but the father finds the son fatally ill,
the father does have a wonderful experience on seeing his son, but in
thinking of the terrible result of the disease, he feels no joy at
all. Such a mixed experience of the existence and non-existence of
Self-bliss is sheer turbulence and pain. This experience, being thus a
mixture of sattva and tamas, is his rajo-guna (activity, passion).
Here we have the essential character of the three gunas, as explored
and explained by the masters of Kashmir Saivism.

The next couplet throws light on the manner in which the world
exists in the Lord.
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Verse 7
T AT Re =TI THo g T |

efarfasT fahmms aur fFEEmaafas:a v

ye 'py asamayikedanta-paramarsa-bhuvah prabhoh /
te vimisra vibhinnas ca tatha citravabhasinah //

This world’s phenomena about which the Lord is [ever] aware,
through a perception lying beyond the scope of any verbal
conventions, invariably become manifest either collectively or
separately in wonderful variety.

Commentary

The Lord becomes disposed toward creating outwardly, giving form
to the objective world beginning with such a faintly objective
quality that it does not yet depend on any conventional usage of
words. Such visualisation of ‘this-ness’ is nearly like that which
is assumed by a newborn baby toward its environment. This
divine visualisation is aimed either at the whole world to be created
or individually at some particular item or items. Only a faint
manifestation of phenomenal existence occurs at the higher stages of
saddasiva- and isvara-tattvas. It is extremely faint in sadasiva-tattva
and just a little more clear in isvara-tattva. It becomes clear beginning
with maya-tattva.

The next couplet discusses the ideal creations constructed by
bound beings in their mental activities.
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te tu bhinnavabhasarthah prakalpyah pratyag-atmanah /
tat-tad-vibhinna-samjaabhih smrty-utpreksadi-gocare //

In the case of a finite being, all the phenomena that become
objects of his cognitions are generally made the objects of
thought by [his] using different names during recollection,
imagining, and so on.

Commentary

Ideas about different objects and people occur almost continually in
the mind of a worldly person. For his raw material he uses the objects
of his daily knowledge and action. He generally works out and gives
different names to each object, in accordance with his recollections,
imagination, and fancy. Whereas God's creation is apparently
permanent and is common to all beings, that ‘creation’ brought about
by an individual person through his imagination is limited to him
alone, and it is impermanent in character. God’s creation is due to the
materialisation of His divine will, while that of a finite being is the
result of his own ideas.

The next couplet aims to throw more light on the nature and
character of the creation brought about by an individual being
through his own imagination.

Verse 9

AEITATITIUT FIEA eI a1 |
ETOTSAAT AETISIIET AR e

‘tasyasadharant srstir isa-srsty-upajivini /
saisapy ajfiataya satyaiveSa-Saktya tad-atmanah //
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His individual creation, not being common to all beings,
remains dependent on God’s creation. But even such a
phenomenon, though appearing erroneously, is ‘true’ because
of its being created by God appearing in the form of this
individual being.

Commentary

An individual being can create in his imagination only such things as
are already existent in God’s universal creation. He cannot create
anything new that is not already in some form present in God’s
creation. He may, at most, imagine certain substances in different
combinations; for instance, an elephant with four tusks, a man with
wings, flying through the air in an airplane, or building a computer.
But all such things do already exist, though not necessarily in that
particular combination, in the Lord’s creation.

The next couplet explains how God makes ideational creation
take place through finite individual beings, under His own
directions. It happens internally through His divine powers working
in each individual being.

Verse 10

TR T 7 AT 4T AT AT |
frseTfaraaT aaguata=a= 74T 1l 92

sva-visranty-uparodhayacalaya prana-ripaya /
vikalpa-kriyaya tat-tad-varna-vaicitrya-rapaya //

It happens through the unstable activity of thought, which
stands in the way of [a finite being’s] Self-reliance and which
becomes manifest in different forms with the help of the
complex combinations of sounds and letters, bringing about
the activities of life [at different levels of being].
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Commentary

The activity of thinking, or ideation, which beings engage in at
different levels of phenomenal existence, stands in the way of
their correct understanding of themselves and consequent higher
Self-reliance. The tendency to cogitate happens in all finite beings,
even up to the level of supreme beings like Brahma and Visnu.
Thinking activity is, in fact, basically manifested by God Himself; it
appears in the forms of complex and different combinations of
sounds and letters, which make up the words of thoughts. These
words are the vehicles for the different ideas that beings think about
in all the varied states of existence.

The next couplet throws light on the nature of a Siva yogin's
clear vision, which yields the correct realisation of the real nature of
the Self and its divine potency, as taught in Kashmir Saivism. This
illustrates the sambhava method of Self-realisation.

Verse 11

ATITIUTS =T 9T & EIETGHTHATT |

EE TR AR EE D RICE LRIk SR

sadharano 'nyatha caisa sargah spastavabhasanat /
vikalpa-hanenaikagryat kramenesvarata-padam //

Clearly manifest universal and individual creations, brought
into being by God, lead [a spiritual seeker] by stages to the
position of the Lord, through the practice of constant elimination
of all thought.

Commentary

This is the §ambhava method of Trika yoga, which directly reveals
the real nature of the Self as God. In fact, everything in the whole
world is God alone. It is just our objective activity of thinking that
portrays the world to us as an object of our individual knowing,
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standing apart from our subjective Self. Besides, it is our activity of
ideation that makes us believe we are identical with an individual
body, either a physical or a mental one. Constant regular practice in
avoiding all thought leads to a psychological position in which our
mind stops thinking and our intellect does not indulge in forming any
ideas. Then, our I-Consciousness alone shines through its own
lustre. It shakes off its presumed identity with the physical body and
the mind, for both appear as they do only on account of incorrect
thought. This practice also shakes off the limits of time and space,
imposed by ideation. Regular yogic spiritual practice reveals to
a practitioner the truth of his being nothing other than pure and
infinite Consciousness, which has the absolute Godhead as its
essential nature.

The next couplet throws light on the sakta method ( Sakta-upaya)
of Trika yoga.

Verse 12

qrsg qaTT fawa geg gfvamad: |
FrareaT fasermar sarsfT s=oEr gz

so "ham mamayam vibhava ity evam parijanatah /
visvatmano vikalpanam prasare 'pi mahesata //

A person who feels like this—*T am He. All this is my own
exuberant luxury, my own splendour’—goes on feeling himself
as none other than Almighty God, even while a multitude of
thoughts are still going on [in his mind].

Commentary

That is the character of an aspirant practising sakta-upaya, the method
of Sakti. Such a Siva yogin has the knowledge of all objective
entities, but feels them to be nothing other than his own Self. The
Self shines as none other than Almighty God, whom he sees as his
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own divine Self and who plays exuberantly the universal drama
of the Godhead with respect to all phenomena. Sakta-upaya is the
practice of reflecting upon one’s divine essence while objectively
knowing the world.

A similar practice is taken up while performing anava-upaya as
well, but in the latter phenomenal existence as a whole is not made
the focus of one’s ideas. Apava practice is conducted with some
particular objective element as the target of thought. Such targets are
many in number; one may focus on his intellect or understanding, on
the function of his vital airs, on the sound of his breathing, on
different manifestations of time and space, and so on.

In sambhava-updya one practises the direct intuitive realisation
of the real Self; in §a@kra one practises mental contemplation on the
Self along with its divine character; while in @nava one performs
contemplative meditation on particular objective phenomena in the
world or within oneself.

The thirteenth couplet shows the difference between the
viewpoints of a liberated being and a bound one.

Verse 13
T ATITIO A FIOATHEA AT |
HERTT TYT g TA7ed-avaad |l 930
meyam sadharanam muktah svatmabhedena manyate /
mahesvaro yatha baddhah punar aty-anta-bhedavat //

A liberated being, seeing the objective world that he and all
other beings know, takes it as being identical with himself,
as does the Lord, while a bound being sees it as absolutely
different from himself.
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Commentary

A person who has realised his identity with Absolute God is a
liberated being, though still living as an individual person. Such
a being sees the entire objective universe as his own Self, as does
Lord Iévara. Besides, he feels that the knowledge gained by all
beings is his own knowledge, and he knows himself through
the understandings of all beings. Thus, he sees the world and its
functions as identical with himself, as does Lord Iévara. He thinks,
as do all liberated beings, ‘All this is the Self’. A bound being, on the
other hand, sees everything as absolutely different from himself.

The next couplet is devoted to expressing the way that the
universe exists in the Absolute Lord.

Verse 14
AT ST T AT A ea a7 |
fForafaara=a=: a7 AR 1941

sarvathd tv antaralinananta-tattvaugha-nirbharah /
Sivas cid-ananda-ghanah paramaksara-vigrahah //

Absolute Siva, perfectly concentrated with blissful
Consciousness, has all the countless multitudes of phenomenal
elements perfectly absorbed in Him up to the brim He exists
essentially as the spontaneously [infinite] and all-perfect
transcendental Self-awareness.

Commentary

Absolutely existent Reality, called Paramasiva, is very often referred
to simply as $iva. He consists of infinite, eternal, and all-blissful
pure Consciousness. The entire phenomenal existence basically
dwells in Him in the form of Self-aware, pure Consciousness, having
bliss as its essential character. Such concentrated and blissful

Self-awareness, shining as the infinite ‘I" (which is not the same as
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the ego), is the essential characteristic essence that has been
charmingly witnessed by Siva yogins of the monistic school of
Tryambaka. It shines as the all-inclusive ‘I" and ‘I" alone, without
even the faintest appearance of objectivity or ‘this-ness’ in it.

The final practical aim to be attained by studying the work in
hand is expressed in the next couplet.

Verse 15
TAHTEHTIAAST HFATSTA 0T 4T |
Ty T AT = ATAT T T &0 = 199 |

evam atmdanam etasya samyag-jiana-kriye tatha /
pasyan yathepsitan arthan janati ca karoti ca //

Thus realising his real Self and its natural divine powers to
know and to do, [an aspirant], seeing this, becomes capable of
knowing and doing as he likes.

Commentary

An aspirant, becoming enlightened about his real character and
divine powers, becomes a jivan-mukta, a being liberated from
bondage even while living in a mortal form. Realising his hitherto
hidden powers, he becomes capable of knowing and doing and
creating whatever he likes. He thus starts to enjoy the sweet taste of
his divine essence in this very life and becomes all-pervasively one
with Almighty God after shedding his present mortal form.

The next verse is meant to conclude the Isvara-pratyabhijia-
karika.
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Verse 16

geniesg =7 frazfearer
m : - ‘; T
fvmer Forgamramfaemarfaof=raata 19z

iti prakatito maya sughata esa margo navo
mahagurubhir ucyate sma Siva-drsti-Sastre yatha /

tad atra nidadhat padam bhuvana-kartrtam atmano
vibhavya Sivata-mayim anisam avisan sidhyati //

Thus have 1 thrown clear light on the new and easy path
[of liberation], as clearly expounded by the great master
[Somananda] in his work, the Siva-drsti. So [an aspirant],
establishing himself in its practice, having experienced
[through it] his own Sivahood—including mastery over the
creation, and so on, of all abodes of beings [in the universe]—and
conducting a regular practice in samavesa (a sudden burst that
merges the individual Self into infinite Consciousness), can, no
doubt, become a Siddha (a perfect being having the correct
knowledge of everj:thing and divine power to do everything).

Commentary

This new path consists of the threefold practice of (1) correct
theoretical knowledge of Saiva monism, (2) practice in Saiva yoga,
and (3) maintaining all along the path an attitude of devotional love
for the Lord. This path introduces a new attitude toward the mind, the
body, and the world when compared with the practices prescribed by
the ascetic paths that advocate repression of human instincts and
emotions, forcible control of the breath and mind, starvation of
the senses, and so on. It is also new in that it neither prescribes the
eightfold path (astanga-yoga) found in the Yoga Sitras of Pataijali,
nor any puritanical discipline like that handed down in the
Brahmanic smrtis, such as Manu. The development of such powers
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confirms the fact that the concerned yogin has attained the merit of
becoming one with the Absolute Lord after shedding his mortal
frame. Such siddhis are thus not prohibited in Saivism.

The practice of the Trika Saiva path, described in the last
chapter of the Siva-drsti by the great teacher Somananda, yields the
recognition of one’s identity with the Absolute Lord. Its regular
practice results in having sudden experiences of Sivahood, or
merging fully into Siva. These are known as samavesas, and they
also result in the natural attainment of supernatural powers called
siddhis. That is to say, a Siva yogin who practises merging with God
in samavesa will develop powers to liberate beings at his will and
can grant them desired boons as well. Besides that, he becomes
capable of involving them in bondage if they commit indiscipline. In
short, he can conduct some of the Lord’s divine activities of creation,
bestowal of grace, and so on, at his will.

The next stanza, number 17, describes poetically the wonderfully
sweet experience of the correct recognition of one’s true Sivahood.
Comparing this experience with the previously existent, painful Self-
oblivion has been the main aim of this treatise.??

Verse 17

AT AT A AT Rt wf
WW@W‘F’?HT?WENTI
ATHEAT TUTTI T =TeTfT FrarT
Yarer faerinmaTT afed aeeahrEfEaT 12 i

tais tair apy upaydacitair upanatas tanvyah sthito 'py antike
kanto loka-samana evam aparijiato na rantum yatha /
lokasyaisa tathanaveksita-gunah svatmapi visvesvaro
naivalam nija-vaibhavaya tad iyam tat-pratyabhijiiodita /
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Just as a very lovable man, earnestly desired by a beautiful
maiden as her lover, being urged on by her profusely eager
yearnings, comes to her and stands by her side, but is not recog-
nised and consequently appears [to her] just like any
ordinary person, [and so] does not provide her with the
immensely desired taste of mutual union, [just] so, the Self of
a person, even though being Almighty God Himself, is not able
to taste his own divine grandeur, just because he does not
recognise [himself].

Commentary

Recognition of oneself as God is liberation, and non-recognition is
bondage. A Puranic story tells of the maiden Uma, the daughter of
the mountain king Himavat. Although she was deeply in love with
Siva, the truthful damsel Uma could not shake off the pangs of her
feeling of separation from.Siva, even when he stood before her in the
form of a brahmacarin ascetic, because she did not recognise Him as
her beloved Lord Siva.

The concluding stanza briefly gives information about the
author’s personal history.

Verse 18
S IRE IR E-ODEERIE R R
5 -+ o T3
STy ST Edr 1 9s
1 |
Jjanasyayatna-siddhy-artham udayakara-sinuna /
isvara-pratyabhijieyam utpalenopapadita //

Utpala, the son of Udayakara, composed this work, the I$vara-
pratyabhijia, for the purpose that people attain perfection
without any [arduous] effort.




208 Isvara-pratyabhijiia-karika

Commentary

Udayikara is also mentioned in the Vivrti-vimarsini as the father of
Utpaladeva. His ancestors had come to Kashmir and settled there
permanently sometime in the middle of the eighth century. Since he
is said to have come from the Lata lineage, he may well have come
to Kashmir from Gujarat. The mother of Utpaladeva was named
Vagisvari. His son was called Vibhramakara and he had a
class friend named Padmananda. This information is available
from another work by the author, the beginning of his brief
paraphrase of the Siva-drsti of Somananda, and from commentaries
by Abhinavagupta.

Let us conclude the work with a quotation that is a sweet,
poetic expression of the principle of pratyabhijia, or Self-recognition,
as given by Utpaladeva in his Siva-stotravali, ‘A Garland of Songs
to Siva'3

SHTHAHETT JUHSRTIUHT ZATHATTH
mwmaﬂﬁwﬁr e g

isvaram abhayam uddaram pirnam akaranam apahnutatmanam /
sahasabhijiaya kada svamijanam lajjayisyami /

My beloved Master, being all powerful, perfect, fearless, and
broadminded in character, has yet—alas!—been keeping
Himself hidden from me! Oh, when will the time come that I
may put Him to shame, by finding Him out so suddenly?

Commentary

The Isvara-pratyabhijiia-karika represents the head of this master
philosopher, while the Siva-stotravalf is an outpouring from his
heart. The former offers excellent logical thinking and brilliant

argumentation, while the latter represents his passnonate feelings
about the Truth as described here.
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NOTES

I. Vijianavada does not accept the existence of Atman (the Self or
soul) ruling over one’s mental consciousness, flowing ahead like a
constant stream. The finer logic of this school was totally ignored by
all theistic thinkers, and by Sankaracarya.

2. The term ‘mono-dualism’ is now being popularly used in India for
philosophical views that propound theories partly monistic and
partly dualistic in their principles. Such schools are now known as
mono-dualistic, e.g., Sivadvaita of Srikantha, ViSistadvaita of
Ramanuja, and so on. Virasaivism, though basically a monistic
school of philosophy, expressed poetically in the Vacana literature
in the Kannada language, is now counted by some present-day
masters of Indian philosophy as a school coming close to that of
Ramanuja’s Visistadvaita.

3. The devanagari letters n and v are written in such a similar
fashion that some copyists in the past thought that Vamaka was
instead Namaka, and the mistake has continued up to the present.
*Vamaka-tantra is still being written as Namaka-tantra.

4. SDr VI1.33-87. Somananda is the first non-Buddhist philosopher
who did justice to the finer logical arguments of Vijianavada. Even
the Vedanta of Sankardcirya ignored it. Also, it was given due
justice later by both Utpaladeva and Abhinavagupta.
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5. One of the author’s former students tried to go through the whole
list of manuscripts, but did not find the one described there. The
owner, knowing its high value, may not have sold it to Smt
Vatsyayana. It is also possible that the manuscript may be lying
bound with some others preceding it and may not have found its
place in the list of manuscripts.

6. The Vijianavadin, raising an objection against such inference,
would say as follows: Since recollection casily becomes possible
merely on the basis of mental impressions, what is the use in the
supposition of the existence of an additional reality called Atman.

7. A ghost said to be invisibly present within sunlight is surely
also considered an entity non-identical with that light. That is
the difference in seeing through the two different viewpoints
corresponding to the principles of (1) samsargabhava (non-existence
through contact) and (2) anyonyabhava (mutual non-existence) of
the Nyaya-VaiSesika system.

8. An experience at the first moment is just a simple reflection of an
object as it is in itself. It is not at all touched by any mental idea or
any word image. That is the nirvikalpa experience. The mind of an
experiencer imposes on it the ideas of its name and form in the next
moment, and such experience is called savikalpa, that is, a knowing
accompanied by the ideas of a definite name and form.

9. Mahamaya is the name given to Suddha-vidya at its lower stage.
Beings residing at this stage of pure knowledge do not retain
any ignorance with regard to their own nature of purity and divine
potency but, at the same time, they do maintain a viewpoint
of diversity with regard to other beings, Lord Siva, and the
objective world
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10. The finite I-Consciousness, lying beyond the reach of all mental
apparatus and movements of life-force, is called in Saivism the state
of Sinya, which resembles the consciousness of a being in deep,
dreamless sleep.

I. This upward-moving sensation of uddna has been described in a
poetic style by some Sﬁkla—yogins as the upward-moving kundalini-
Sakti, and several types of paintings of it are also available, but it is
only Utpaladeva who started to discuss the topic philosophically.
Later it was Abhinavagupta who explained its practical aspect in
accordance with the uccara-yoga of the Trika system of sadhana in
his Tantraloka and Tantrasara. (TS 38, TAV 44-49)

I2. Prana and apana move during the waking and dreaming states.
Samana leads to a sort of dreamlessly sleeping state of tranquillity,
while udana carries one gradually through the steps of rurya, the
state of self-revelation of one’s Sakti-Sivahood. Finally, vyana
reveals one’s transcendental position as Paramasiva. the supreme
state lying beyond rurya.

13. Such movements of the life-force represent the inward
movements of Sakti. the divine, active essence of God, and lead the
individual consciousness of an aspirant finally to the position of the
Absolute Consciousness, known as Siva or Paramasiva, represented
by the finest life-force, vyana. (IPK I11.2.19)

14. Development of divine powers makes an aspirant fully sure about
his being none other than the Almighty God in reality. Therefore,
such siddhis are not totally prohibited in Kashmir Saivism. It is only
their unjustifiable use which is to be avoided.

I5. Please compare with samasta-sampat-samavapti-hetum in
couplet L.1.1.
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16. A commentator refers to the Vijidnavadin as pradhana-malla,
the most powerful wrestler.

17. Even the dlaya-vijiana, ‘storchouse consciousness,’ moving
ahead as an effulgent flow of momentary I-ness, is nothing more
than an aspect of mental consciousness, or vijiagna, and cannot be
accepted as any other reality called Arman.

18. It appears that the correct reading of the first line of the couplet
may have been:
JAanam ca cit-sva-rigpam cet tanna nityam kim atmavat /

This reading agrees with the text of the Vimarsini by Abhinavagupta
on the text. It reads:

‘jAanam api’ tarhi sva-prakasam—iti,

tatrapi esaiva varta—iti /

tad api kasmat na nityam? . . . etc. //

(See page 69 KSTS IPV)

19. One case is that of a yogin having an experience of someone’s
knowledge through telepathy, and the other case is that of a person
cognising objectively his own experience. The two are not similar in
character and therefore the telepathic observation cannot serve
here as an example which may prove a person’s ability to know
objectively his own past experience.

20. A person, while remembering a past experience, takes it
subjectively as ‘I saw such and such a person in Delhi’, laying the
main emphasis on himself. He does not have any objective feeling
with respect to his previous knowledge, though he does have it
toward that person, the object of the knowledge concerned.

21. No genuinely important principles of philosophy are meant by
such terms and discussions, which have been examined here merely
to combat the finer but dry logic of Vijianavada, as worked out
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in Pramana-vartika of Dharmakirti and the commentary on
it by Dharmottara.

22. All phenomena basically exist in the infinite and eternal pure
Consciousness in the form of its divine power, just as the wonderful
creation of a poetic world lies fundamentally in the poetic talent of a
poet. Such divine Consciousness, being playfully vibratory in
its essential nature, manifests the reflection of its powers outwardly,
and those appear as creation, and so on, of the whole universe,
including the thirty-six fattvas and the worlds made of them. This
process of creation starts long before the emergence of prakrti and
maya, as discdvered in Samkhya and Vedanta. This theory of the
reflective manifestation of the universe is called abhdasa-vada, which
is the basic cosmogonical theory of Kashmir Saivism.

23. This method of yoga is the practice of contemplative visualisation
of the unity of one’s present-day finite Self with its primordial state,
the omnipotent, eternal, infinite, and pure Consciousness. It can be
conducted either directly or gradually, beginning with visualisation
of the Srikantha Siva of the epics all the way up to Paramasiva, the
monistic Absolute God.

24. IPK and IPV read aksadibhuvam, IPVV and Bhaskari read
aksyadibhuvam.

25. Take, for instance, the example of a sweet mango. It is a solid
substance to be held in one’s hand, while its sweetness is a subtle
taste to be relished with the help of one’s tongue. Both are mutually
different entities, thought about jointly. There is no substantial
element lying between the two that could be taken as their mutual
relation. This is just an idea imposed on them by one’s mind.
Relation, or relativity, thus has only a dialectical existence, although
it cannot be pushed into the field of total non-existence.
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26. Pramanas, or means of correct knowledge, as discussed in
Mimamsa and other schools of Indian philosophy, are seven in number:
(1) pratyaksa or perception, (2) anumana or inference, (3) upamana
or analogy, (4) arthapatt, implication or circumstantial evidence,
(5) Sabda or verbal authority, (6) anupalabdhi—non-perception, or
negative proof, and (7) aitihya (prasiddhi), tradition or fallible
testimony. Kashmir Saivism does not deal in detail with the topic,
but accepts the pramanas validity in mundane dealings. It agrees
with the views of Kumarila Bhatta.

27. Such means of correct knowledge does not require anything else
to reveal it or its validity. The perception of a red rose reveals the
existence of such an object, but so far as the perception itself is
concerned, it is self-revelatory and thus does not require anything
other than itself to reveal its existence. Had it required anything other
than itself as a pramana to reveal its existence, this other pramana
would also ‘sail in the same boat’, so to speak, thus leading to the
logical defect known as anavastha or ad infinitum, a series of
pramdnas without any end.

28. As soon as a glittering object, having at first sight been perceived
as silver, is in fact known definitely by careful perception to be just
a shell, the previous perception (presenting it as silver) ceases to be
a pramana, from the moment it appeared as silver.

A yogin, having recognised himself to be none other than God,
feels at once that the validity of his previous concept of himself as a
finite being is rendered invalid as a pramana.

29. The prakrti of Samkhya philosophy, being unconscious in its
nature, comes very close to the cosmic energy of modern physics,
there being sufficient similarity in their nature. Sakti, on the other
hand, is the conscious divine spiritual power of the monistic
Absolute, Paramasiva.
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30. The word mantra, used in specialised Agamic terminology related
to tattvas, does not mean a verbal formula containing mystic words
or sounds. These Agamic terms have been used to denote gradually
purer types of beings residing in tfattvas above maya.

31. Ksemardja’'s view on the meaning of niyati is not correct.

32. Udana, which resembles a spiritual fire burning to ashes all the
ideational notions and revealing, by stages, the non-ideational pure
character of the Self, no doubt 1s a revelatory sort of life-function.
Vydana, the pure and Self-aware life-function shining in its universal
and transcendental aspects, is in fact non-different from the nature of
Paramasiva, the Absolute God.

33. Such recognition was later described in a charming poetic style
by Saiva Nagarjuna in his twelfth-century work, Citra-santosa-
trimsika (Jammu: Ranvir Vidyapeeth-Shastri-nagar).

34. The verse concerned is a sweet example of a beautifully poetic
figure of speech known as sumdasokii.
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abhasa. Divine manifestation.

abhdasa-vada. The Kashmiri Saiva doctrine of idealist world
creation, wherein the universe shines forth through a reflecting
outward manifestation of divine Consciousness.

abhilapa. A word image imposed upon thought-free (nirvikalpa)
knowledge.

Abhinavagupta. (tenth to eleventh century C.E.) Brilliant philosopher
and commentator of Kashmir Saivism, belonging to the lineage
of Vasugupta and Somananda. He is the author of the Tantraloka
and the [$vara-pratyabhijia-vimarsini, a commentary on the
Isvara-pratyabhijiia-karika, among other works.

adhikéra. A book or section of the Isvara-pratyabhijia-karika.

adhyavasdya. Conviction; knowledge limited by the names and visible
forms of objects, as proposed by Advaita Vedanta philosophy.

Advaita Vedanta. The Vedic philosophy of the Upanisads, as
interpreted by Gaudapada and Sankardcarya.

Agamadhikara. Book 111 of the Isvara-pratyabhijia-karika, dealing
with scriptural knowledge.

Agamas. Scriptures considered to be divinely revealed; sources of
the various Saiva schools.

aham. ‘T': I-awareness, whether limited (ego) or perfected (Supreme
Consciousness). In its limited form, the I-awareness becomes
separated from idam, the objective ‘this-ness’ of other beings
and objects in the world.
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ahnika. A daily lesson or chapter.
aisvarya. Supreme authority of God; divine essence of lordship.

akalas. The highest type of formless, pure beings, also known as
sivas, who are aware of their own omniscience, omnipotence,
and other powers. They see only their infinite ‘I-ness’ in the
whole of existence. Such beings live in the first two rattvas—siva
and Sakti-tattvas.

anava-mala. The impurity of finitude or limited selfhood; one of the
three impurities or limitations that bring about the bondage of
the universal Self and reduce it to a limited, individual being.
See also mayiva-mala and karma-mala.

anava-updya. In Kashmir Saivism, a means to Self-realisation
whereby the seeker uses his body, senses, breath, sound, etc.;
also known as bheda upaya or kriya upaya. See also sakta-upaya
and Sambhava updya.

anubhava. Higher spiritual experience.

anyonyabhava. The principle of mutual non-existence (x is not y).
See also samsargabhava.

apana. The vital air of assimilation; one of the five types of prana,
- or life-force.

apoha. A philosophical term meaning avoidance of other options.

apohana-sakti. The Lord’s power of differentiation, making a thing
appear as something different from other objects: one of the
three powers (along with jiidna and smrti) that sustain the world
as a regulated cosmos.

astanga-yoga. Patanjali’s eight-limbed system of yoga propounded
in the Yoga Sitras. Includes yama, niyama, asana, pranayama,
pratyahara, dharand, dhyana, and samadhi.
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Atman. The individual soul or Self, equivalent to Paramatman or
Paramasiva.

Atrigupta. Ancestor of Vasugupta, the discoverer of the Siva-sutras.

Aurva. A mythological god of fire, consuming the bulk of ocean
waters.

avidya. Ignorance.
bhakti. Loving devotion to God or guru.

Bhatta Kallata. Ninth-century disciple of Vasugupta and author of
the Spanda-karika.

bhedabheda. Philosophical position of unity in diversity.

bhoga. Worldly experience; the enjoyment and suffering of
experiencing the world through the senses.

brahmacarin. A celibate student or ascetic; literally, ‘journeying on
the path of God'.

brahma-randhra. The subtle energy centre at the crown of the head.
When the rising life-force reaches it, one experiences the state of
complete freedom.

buddhi. Intellect, understanding sense; also called mahat.
caitta. Mental or intellectual ideas.

cakra. Spiritual nerve centre in the subtle body; traditionally there
are seven.

citi. Pure, divine Consciousness.
citta. The mind.

gunas. The three qualities of nature: sattva (purity and enlightenment);
rajas (activity and turbulence, purity and impurity); and tamas
(impurity, heaviness, inactivity, darkness).
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iccha-sakti. The Lord’s power of will.

idam. “This’, or the objective sense; the objective world as opposed
to subjective awareness. See also aham.

Isvara. God, the Lord; also the fourth fattva among the thirty-six
principles of the universe in Kashmir Saivism.

Isvara-bhattaraka. The presiding master of the i§vara-tattva, on the
plane of pure vidya.

isvara-tattva. The fourth rattva among the thirty-six principles of the
universe in Kashmir Saivism.

Jagrat. The waking state of awareness.

Jiva. Individual self; the limited ‘living’ self.

Jivan-mukti. The state of being spiritually liberated while still alive.
Jraana. Knowledge.

Jidana-sakti. The Lord’s perfect and all-embracing cognitive power.

Jhandadhikara. Book 1 of Isvara-pratyabhijiia-karika, dealing with
the nature of the divine power of knowledge inherent in Supreme
Consciousness.

kala-kanicuka. One of the five restrictions or limitations on divine
awareness due to the influence of mdaya, the constriction of
creative power, of acting and knowing.

kala-sakti. Divine power manifesting as time sequence in mundane
actions.

karicukas. Sheaths or constrictions that limit the divine powers of the
soul, under the influence of maya, or illusion.

karakas. Agents involved in performing an action.
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karikas. Couplets; the poetic verse form in which Isvara-pratyabhijia
-karika is composed.

karma-mala. The bondage of action and its consequences; one of the
three impurities or limitations that bring about the bondage of
the universal Self and reduce it to a limited, individual being.
See also mayiya-mala and anava-mala.

Kaulism. A systematic practice of quick realisation of I-Consciousness,
achieved through the disciplined taste of the five makaras: meat
(mamsa), fish (matsya), wine ( madira), a highly delicious food
(mudra), and sexual intercourse (maithuna). This practice is
conducted jointly by a man and a woman, realising one
another as Sakti and Siva and, for the moment, losing their
personal individuality.

kriya. Action, activity.

kriya-sakti. The inherent divine power by which God acts in creating
and maintaining the universe.

Krivadhikara. Book II of the [$vara-pratyabhijia-karikda, dealing
with divine creative action, kriya-sakti.

Kumarila Bhatta. A primary exponent of Mimamsa philosophy.
Laksmanagupta. A teacher of Abhinavagupta.

mahamaya. Literally, ‘the great illusion’; the influence of maya at the
cosmic stage of vidya. It involves increasing manifestation of
subtle ignorance in understanding.

mahasatta. Absolute existence.

Mahesvara. Siva in His character of absolute Lordship.

Manorathagupta. The younger brother of Abhinavagupta.
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mantra-mahesvaras. Beings living in the plane of pure vidya, at the
level of the third tattva, sadasiva-tattva. They experience the
‘I am this’ level of conscious awareness.

mantresvaras. Beings living in the plane of pure vidya, at the level of
the fourth tartva, isvara-tattva. They experience the “This T am’
level of conscious awareness; their awareness of objectivity has
increased beyond that of the mantra-mahesvaras.

maya. Tlusion, delusion; the sixth universal raftva. In Kashmir
Saivism, maya evolves out of the power of Supreme
Consciousngss.

maya-sakti. Divine power of illusion. See also maya.

mayiya-mala. The impurity of duality or deluded understanding; one
of Kashmir Saivism’s three impurities or limitations that bring
about the bondage of the universal Self and reduce it to a limited,
individual being. Also see karma-mala and anava-mala.

Mimamsa. One of the six traditional schools of Indian philosophy;
divided into Piirva-mimamsa (concerned with correct interpretation
of Vedic ritual and texts) and Uttara-mim@msa (concerned with
philosophy and commonly known as Vedanta).

moha. Delusion.

miila-prakrti. Fundamental energy which becomes the forms of
world creation, according to Samkhya philosophy.

Narasimhagupta. An ancestor of Abhinavagupta.
nimesa. Involution; world dissolution. See also unmesa.

nirvikalpa. Beyond thought; a thought-free state of experience; one
of the forms of samadhi. A variety of susupti according to
Kashmir Saivism. See also savikalpa.
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niyati-karicuka. One of the five restrictions or limitations on divine-

power due to the influence of mayda; the constriction of space,
knowledge, and action.

Nyaya-Vaisesika. Two of the related six traditional schools of Indian
philosophy; the science of logical proof and the discovery of the
essential properties of reality. Nydya is said to have been founded
by Gautama (c. 550 B.C.E.); Vaisesika by Kanada (third-
century B.C.E.).

paramarthika-satya. The absolutely highest and most perfect Truth.

Paramas$iva. Supreme Consciousness, the highest Siva; name for
God in Kashmir Saivism.

Paramatman. Supreme soul.

paravak. Supreme speech; initial vibratory or sound-form of God,
which manifests prior to and as the source of universal creation.
It consists of the self-awareness of the vibratory nature of God.

pasu. The soul in a state of bondage due to ignorance of its true
nature and divested of its original divine powers; one who
separates his or her own self from God, the objective world, and
other beings.

Patafjali. (fourth-century B.C.E.) Philosopher and author of the
Yoga Siitras.

pati. A being who takes pure Consciousness as his or her own Self,
and who does not differentiate the objective world from his own
divine subjective Self.

prakasa. The light of Consciousness; one of the two aspects of the
ultimate reality, Paramasiva; the principle of self-revelation that
illumines everything. See also vimarsa.
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prakrti. Material energy; material creation; an independent and
eternal, but inanimate, material substratum according to
Samkhya philosophy. But in Kashmir Saivism, prakrii is the
thirteenth tarhva emerging out of Paramasiva.

prakrti-tattva. Principle of the undiversified material substratum of
the universe, emerging out of Paramasiva, according to Kashmir
Saivism; also called pradhana-tattva.

pralaya. Universal destruction and reabsorption into Paramasiva,
occurring at the end of a kalpa of time, or four thousand three
hundred and twenty million years. All beings remain in a
dormant condition during the pralaya.

pralayakalas. Beings residing at the level of the twelfth and
thirteenth fartvas, in the subtle maya plane of existence. They
possess no physical or mental body, only the subtle body, and
their state of awareness is reduced to simple, finite ‘I-ness,’ as in
the pralaya.

pramana. A means of correct knowledge or proof.

pramaty/pramdta. The knowing subject (as distinguished from the
known object, prameya); the supreme pramatr is Paramasiva,
the divine conscious Lord, for whom the entire universe is His
own subjective Self.

prameya. The known object (as distinguished from the knower-
subject, pramatr).

pramiti. An accurate conception. See also pramatr and prameya.

prana. The vital life-force of both the individual body and the entire
universe; one of five vital forces in the body, often connected
with the assimilative functions and inhalation of the breath.

pratyabhijia. Recognition; especially the higher experiential
recognition of one’s divine Self and unity with Paramasiva.
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purusa. The eternal soul, or Self, according to the Samkhya Yoga
system; in Kashmir Saivism, a mayd-influenced state of the soul,
and thus limited.

purusa-tattva. The twelfth tatrva of the universal creation in Kashmir
Saivism; the first tattva in the Samkhya system.

piirva-paksa. The opponent’s view.
rajas. See gunas.

Rudra. In the [$vara-pratyabhijiia-karika, one of the three supergods
living on the plane of mdya, along with Brahma and Visnu. In
other contexts, Rudra can be another name for Siva or
Paramasiva. Also, in Kashmir Saivism there are ruling masters
of different categories in the hierarchy of divine administrators
who are known as Rudras.

Sabda-brahman. God in the form of sound: the vibratory form of
self-aware Consciousness.

sabhilapa. Another word for savikalpa.

sadasiva-tattva. The third tatrva of universal creation, in the plane of
pure vidya.

sadhana. Spiritual practice.
sad-vidya or Suddha-vidva-tattva. The fifth tattva of universal creation.

sahasrara. The seventh spiritual centre in the crown of the head,
often depicted in art as a thousand-petalled lotus.

Saiva. Of or relating to Siva; one who worships Siva or Paramas$iva
as supreme Lord; also Saivite.

sa-kramatvam. Sequentiality.
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$akta-upaya. In Kashmir $aivism, a means to Self-realisation where-
by the seeker uses his mind in support of the unitive state; also
known as jdna-updya or bhedabhedopaya. See also anava-upaya
and sambhava upaya.

$akti. General term for the divine power(s) of God; a goddess; wife of
Siva; a particular divine power of a deity in the divine hierarchy.

¢akti-tattva. The second tattva of world creation; also the initial stage
or plane of being, as the throb of creation begins to emerge out
of Paramas$iva.

$aktism. A type of philosophy held by those who worship Sakti or a
form of the Goddess in India.

samadhi. State of meditative union with the Sinya aspect of
Consciousness; absorption in a thought-free state of mind,
considered in Kashmir Saivism a superior state of susupti. See
also nirvikalpa and savikalpa.

samdvesa. Sudden emergence into the amazing experience of
one’s Sivahood.

§ambhava upaya. In Kashmir Saivism, a means to Self-realisation
whereby the seeker uses his will to maintain constant awareness
of his unity with Paramasiva; also called iccha upaya.

sambhava-yoga. The regular practice of keeping one’s mind
thought-free, while being fully awake. A blissful state in
which the mind becomes lost inside the spiritual lustre of
pure Consciousness. The practice of blissful awareness
of I-Consciousness alone, free from all objectivity;
sambhava-updya.

$ambhunitha. A teacher of the Ardha-tryambhaka school during the
time of Abhinavagupta.
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Samkhya. One of the six traditional Indian schools of philosophy,
founded by the sage Kapila (sixth century B.C.E.). Samkhya
enumerates twenty-five stages of world creation and holds a
dualist philosophical position (spirit vs. matter).

samsargabhava. Principle of non-existence through lack of contact
(x does not contain y). See also anyonyabhava.

sarikalpa. Imagination; generally used in the sense of intention
or determination.

§astra. A treatise discussing, through logical reasoning, the principles
and doctrines of a subject such as religion, philosophy, law,
politics, administration, grammar, prosody, literary criticism,
dramaturgy, and medical science; thus it differs from a work of
literary art, or a kavya.

sat-karya-vada. A theory of world creation based on a principle of
realism, including the idea that the effect exists in the cause.

sattva. See gunas.

Sautrantika. An early Buddhist school which explored the notion that
the effects of one’s deeds are transmitted as a series of ‘seeds’

until they ripen, and which accepts the real existence of matter
outside mind.

savikalpa. Consisting of thought; a type of samdadhi with thought.
See also nirvikalpa.

Siddha. A perfected being.
siddhis. Supernatural powers.

Siva-drsti. The first philosophical treatise on Kashmir Saivism,
by Somananda; considered one of the basic texts of Kashmir
Saivism.
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Siva-tattva. The first rattva of universal creation in Kashmir Saivism;
the highest plane of existence.

Siva-stotravali. A collection of ecstatic devotional poems to Siva by

Utpaladeva.

Siva Sitras. A fundamental, seventy-seven-siitra scripture of

Kashmir Saivism; said to have been revealed to the ninth-
century sage Vasugupta.

smrti. Remembered traditions, including the law books and books on
the traditions and doctrines of Brahmanic Hinduism.

smrti-Sakti. The power of memory.

Somananda. (c. 850-900 C.E.) An important Kashmiri Saiva
philosopher; author of the Siva-drsti.

spanda. The pulsating, vibratory activity of Divine Consciousness,

leading to world manifestation.

sphuratta. The subtle throbbing of divine Consciousness.
stotra. A devotional hymn of praise.

sukha. Sweetness; happiness.

Siinya. A void or vacuum-like state, associated in Kashmir Saivism
with the causal, or deep-sleep, state of awareness. Also, the
Buddhist concept of emptiness, Buddha nature, cosmic void,
according to Saiva traditions.

susupti. The state of deep, dreamless sleep, associated with the

causal body and a vacuum-like state of awareness.

siitras. Short and comprehensive aphorisms on the principles of a
subject of study.

sva-laksana. The basic character of an individual object, not related

to anything.



Glossary 231

sva-laksanabhasam. Knowledge in which only the thing in itself
becomes evident, without any name or form.

svapna. The state of dreaming sleep; associated with the subtle body
and an active mentality.

svatantrya. The Lord’s absolute independence, or supreme
‘Self dependence’.

tamas. See gunas.

Tantraloka. A lengthy and outstanding work on Kashmiri Saiva
philosophy and practice by the philosopher Abhinavagupta
(c. 993-1015 C.E.).

Tattva-samgrahadhikara. Book IV of the Isvara-pratyabhijia-
karika; mostly a summary of Books I-III, but containing some
additional principles.

tattva. A category, class, or principle of world creation. There are
thirty-six rattvas in Kashmir Saivism, but only twenty-five in
Samkhya philosophy. See also Sakti-tattva, etc.

Trika. Another name for Kashmir Saivism, so called because it deals
with the three-fold (tri) principles: God, His divine power, and
His phenomena, including souls. This system is monistic since
the three principles—and all creation—emerge from the being
of God.

turiya or turya. The fourth, self-revelatory state of awareness;
beyond waking, dream, and deep sleep.

turyatita. A transcendental state of awareness which is sometimes
said to surpass furiya or turya.
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udana. One of the five vital airs; in the Isvara-pratyabhijiia-karika it
is presented as a highly charged spiritual energy moving
upwards through the subtle central spinal channel and leading to
the sahasrara centre in the crown of the head. Like a burning
fire, it devours all conceptual ideas, and one feels it as a won-
derful sensation moving upwards through the spinal cord,
resembling descriptions of kundalint in some other systems.

unmesa. The unfolding of the universe of form. See also nimesa.

Utpaladeva. (ninth century C.E.) Kashmiri Saiva philosopher and
devotional poet; author of the Isvara-pratyabhijia-karika.

Varahagupta. An ancestor of Abhinavagupta.
vasanas. Impressions of past experiences that constitute one’s karma.

Vedas. The four most ancient Hindu sacred scriptures, considered
authoritative and divinely revealed. The Rg-veda, Sama-veda,
Yajur-veda, and Atharva-veda samhitds.

vidya. Knowledge, limited or unlimited; the second plane or stage
of creation; the fifth tattva or principle of creation, called
sad-vidya or Suddha-vidya.

vidya-kaficuka. The limitations of divine knowledge experienced by
beings under the influence of maya.

vidyesvaras. Beings on the vidya plane of existence; also called

mantras.

vijiana. Mental consciousness; higher conscious awareness.
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Vijiianavada Buddhism. A philosophical school of ‘conscious -
mental awareness’ or ‘mind only’, which first developed in
Buddhism around 300 C.E. Its adherents were in Kashmir during
the time of Utpaladeva’s writing of the Isvara-pratyabhijaa-
karika, and many of his scriptural arguments are clearly written
as refutations of the Vijiianavada claim of the non-existence of
Atman, the conscious soul, or Self.

vikalpa. A definite idea, a thought.
Vimalakala. The mother of Abhinavagupta.

vimarsa. The aspect of divine Consciousness by which the
phenomenon becomes evident; the Self-awareness of
Paramagiva, full of knowledge and action, which brings about
the world process. See also prakasa.

Visnu. One of the three supergods at the level of maya, according to
the Isvara-pratyabhijia-karika, along with Rudra and Brahma;
in general, the preserver/sustainer god of Hinduism.

Vivrti. A philosophical commentary written in detail.
Vrtti. A simple philosophical paraphrase.
Vyikarana. The science of grammar.

vyana. One of the five vital airs; in the Isvara-pratyabhijiia-karika,
the most pure and all-pervading type of the life-force.
Experiencing it, one tastes the state of eternal and blissful
I-Consciousness, or Paramasiva. Only akala beings, or those in
the highest spiritual state, experience vyana in its fullness.

vyavaharika-satya. Worldly truth; lesser truth applicable only to this
world of forms and causation.







BIBLIOGRAPHY

Primary Texts

Ajada-pramatr-siddhi of Utpaladeva, included in his Siddhitrayi.
M. S. Kaul, ed. Srinagar: KSTS no. XXXIV, 1921.

Amrtanubhava: The Nectar of Divine Experience of Jianesvara. In
English translation. Madhava ed., and trans. Pune: Ajay
Prakashan, 1981.

Anubhava-nivedana ascribed to Abhinavagupta. In Abhinavagupta:
An Historical and Philosophical Study. K. C. Pandey, 2nd ed.
Varanasi: Chowkhamba Sanskrit Series, 1963.

Anuttara-prakasa-pancasika of Adyanatha. J. R. Shastri, ed.
Srinagar: KSTS no. XIII, 1918.

Anuttarastika of Abhinavagupta. In Abhinavagupta: An Historical
and Philosophical Study, K. C. Pandey, 2nd ed. Varanasi:
Chowkhamba Sanskrit Series, 1963.

Atmavilasa of Amrtavagbhava with his own commentary Sundarf.
B. N. Pandit, ed. Jammu: Shree Peeth Shodha Sansthana, 1981.

Bhairavastotra of Abhinavagupta. In Abhinavagupta: An Historical
and Philosophical Study. K. C. Pandey, 2nd ed. Varanasi:
Chowkhamba Sanskrit Series, 1963.

Bhaskari. 3 vols. Sarasvati Bhavana Texts, nos. 70 (1938), 83 (1950),
and 84 (1954). The first two volumes consist of the commentary
of Bhaskarakantha on the IPV of Abhinavagupta. The third
volume is an English translation of the IPV by K. C. Pandey.




236 I$vara-pratyabhijia-karika

Cidvilasa of Amrtananda. Appended to Nityasodasikarnava,
Viranaseya Sanskrit University, 1968.

Ganakarika by Bhasarvajia. C. D. Dalal, ed. Baroda: Gaekwad’s
Oriental Series, no. 15. 1920.

Gaudapadiyakarika of Gaudapada in Mandiikyopanisad. Gorakhpur:
Gita Press, 1936-37.

I$vara-pratyabhijaa-vriti of Utpaladeva (ffvam—prar_vubhijﬁ&-k&rik&
of Utpaladeva with author’s own vriti). M. S. Kaul, ed. Srinagar:
KSTS no. XXXIV, 1921.

Isvara-pratyabhijaa-vimarsini of Abhinavagupta. 2 vols. M. R. Shastri
and M. S. Kaul, eds. Srinagar: KSTS nos. XXII, 1918 and
XXXIII, 1921.

Isvara-pratyabhijia-vivrti-vimarsini of Abhinavagupta. 3 vols. M. S.
Kaul, ed. Srinagar: KSTS no. LX, 1938; no. LXII, 1941, no.
LXV., 1943. Commentary on Utpaladeva’s own vivrii (now lost)
on his Isvara-pratyabhijaa-karika.

I$vara-siddhi of Utpaladeva. Included in his Siddhitrayi, M. S. Kaul,
ed. Srinagar: KSTS no. XXXIV, 1921.

Kalikastotram of $ivanandanatha. Jammu: I§vara Ashram Trust.

Kamakalavilasa of Punyanandanatha. M. R. Shastri, ed. Srinagar:
KSTS no. XII, 1918.

Kamakalavilasa of Punyanandanitha with commentary by
Natanandanatha. Arthur Avalon, ed. and trans. Madras: Ganesh
& Co., 1961.

Kramastotra of Siddhanatha. Jammu: I$vara Ashram Trust.

Kramastotra of Abhinavagupta. In Abhinavagupta: An Historical
and Philosophical Study, K. C. Pandey, 2nd ed. Varanasi:
Chowkhamba Sanskrit Series, 1963.



Bibliography 237

Lalita-stava-ratnam of Sage Durvasas. Jammu: Ranvir Vidya-Peeth,
1987.

Lalita-stava-ramam-tika of B. N. Pandit. Jammu: Ranvir Vidya-Peeth.

Mahartha-mafijari of Mahe§varananda with his Parimala. V. V.
Dvivedi, ed. Varanasi: Yogatantra-Ratnamala vol. 5.

Madhyanta-vibhaga-siitra of Maitreya including the bhasya of
Vasubandhu. Th. Stcherbatsky, ed. and transl. Delhi: Sri Satguru
Publications, 1992 (reprint).

Mahayana-vimsaka of Nagarjuna. V. Bhattachary, ed. and trans.
Calcutta: Visvabharati Bookshop, 1931.

Matrka-cakra-viveka of Svatantranandanitha. Datiya: Pitambara
Samskrt Parisad, 1977.

Pajiicastavi of Dharmidcdrya. Jankinath Kaul, ed. and trans. Srinagar:
Sri Ramakrishna Ashrama, 1996.

Paramarthasara of Adisesa (The Essence of Supreme Truth). Henry
Danielson, ed. and trans. Leiden: Brill, 1980.

Paramarthasara of Abhinavagupta with vivrti by Yogaraja. J. C.
Chatterji, ed. Srinagar: KSTS no. VII, 1916.

Parasambhu-mahimna-stava of Sage Durvasas. Published in
Grantha script, Paramesvara-stotra-kadamba. Chittoor:
Vidyavinoda Press, 1886.

Paratrimsika with vivarana of Abhinavagupta. Srinagar: KSTS no.
XVIII, 1918.

Pasupatasiitra with Kaundinya’s commentary. R. Ananthakrishna
Shastri, ed. Trivandrum Sanskrit Series, no. 143. Trivandrum:
Travancore University Publication, 1940.

Sambandha-siddhi of Utpaladeva. Included in his Siddhitray. M. S.
Kaul, ed. Srinagar: KSTS no. XXXIV, 1921.




238 I$vara-pratyabhijiia-karika

Saundarya-lahart of Sankaracarya. W. Norman Brown, ed. and
trans. Cambridge, Mass.: Harvard Oriental Series, no. 43, 1958.

Siddhitrayi of Utpaladeva. M. S. Kaul, ed. Srinagar: KSTS no.
XXXIV, 1921.

Subhagodaya-stuti of Gaurapada. Prithvi K. Agrawala and Rama
Adhar Pathak, eds. Varanasi: Prithivi Prakashan, 1984.

Svatantrya-darpana (or The Mirror of Self-Supremacy) of B. N.
Pandit. Sanskrit text with English edition. New Delhi:

Munshiram Manoharlal, 1993.

Tauntraloka of Abhinavagupta with Tantraloka-viveka of Jayaratha.
12 vols. Vol. I edited by M. R. Shastri and vols. II-XII edited by
M. S. Kaul. Srinagar: KSTS nos. XXIII (1918), XXVIII (1921),
XXX (1921), XXXVI (1922), XXXV (1922), XXIX (1921), XLI
(1924), XLVII (1926), LIX (1938), LII (1933), LVII (1936),
LVIII (1938).

Tantrasara of Abhinavagupta. M. R. Shastri, ed. Srinagar: KSTS no.
XVII, 1918.

Tantra-vata-dhanika of Abhinavagupta. M. R. Shastri, ed. Srinagar:
KSTS no. XXIV, 1918.

Tattva-garbha-stotra of Bhatta Pradyumna. Quoted in Spanda-vivrti
and Spanda pradipika included in The Stanzas on Vibration. M.
Dyczkowski, ed. and trans. Albany: SUNY Press, 1992.

Tripura-mahimna-stotra of Sage Durvasas. Kavyamala Gucchakas
Series no. XI. Bombay: Nirnaya Sagar Press, 1895.

Vimsatika-$astram of Amrta-viagbhava. Bharatpur: Swadhyaya-sadan.

Vimsatika-$astram-vimarsini of B. N. Pandit. Bharatpur:
Swadhyaya-sadan.

Virapaksa-pancasika of Virdpaksanatha. Ganapati Shastri, ed.
Trivandrum Sanskrit Series, no. IX, 1910.



Secondary Texts and References

Anuradha, R. P, Introduction to Lamaism, the Mystical Buddhism of
Tibet. Hoshiarpur: Vishveshvaranand Vedic Research Institute,
1975.

Briggs, George W., Gorakhnath and the Kanphata Yogis. Delhi:
Motilal Banarsidass, 1938.

Dasgupta, S. N., A History of Indian Philosophy, vol. 5. Delhi:
Motilal Banarsidass, 1962.

Helmut Hoffmann/translated by Edward Fitzgerald, Religions of
Tibet. Westport, Conn.: Greenwood Press, 1979.

Nandimath, S. C., A Handbook of Virasaivism. Dharwar: E. E.
Association, 1942,

Pandit, B. N., Aspects of Kashmir Saivism. Srinagar: Utpala
Publishers, 1977.

Pandit, B. N., History of Kashmir Saivism. Srinagar: Utpala
Publishers, 1989.

Pandit, B. N., Specific Principles of Kashmir Saivism. New Delhi:
Munshiram Manoharlal, 1997.

Pillai, S., Collected Lectures on Saiva-siddhanta. Tamilnadu:
Annamalai Nagar, 1965.







INDEX

abhasa, 79
abhdsa-vada, 51, 59, 69, 215
abhilapa, 14
Abhinava-bharati, xxxv
Abhinavagupta, xxv, Xxix, xxx, XXxiii,
XXxiii-xxxvii, xxxviii, xIvii, lii, liii, 6,
36, 105, 136
date of, xxiii, Xxxiii
family and ancestors of, xxx, xxxiii
works of.
see Abhinava-bharati;
Anuttarastika;
Bodha-paricadasika;
Dhvanydaloka-locana;
Isvara-pratyabhijpa-vimarsini;
Isvara-pratyabhijaa-vivrti-
vimarsin’;
Malini-vijaya-vartika;
Paramarthasara;
Faratrisika-vivarana;
Siva-drsty-alocand;
Tuntraloka;
Tantrasara
action, 115, 119, 139, 146-147, 155.
see also kriva
power of 21-22, 113, 149,
1'76. see also kriva-sake
adhyavasaya, 67
Agamas, xvii-xviii, Xxv, XXvii-xxviii,
lii, Iv, 160, 164, 173
agents of action, 119, 146-147.
see also karakas
aisvarya, xliii, 62
Ajada-pramatr-siddhi. see Siddhitrayi
akalas, 178, 188
Anandavardhana, xxxv, Xxxvi
anava-mala, Iv, lvi, 173-176, 179

anava-upaya, 202
anu, 168
anubhava.
see nirvikalpanubhava;
savikalpanubhava
Anuttarasiika, xxxv
anumdna, xi, 216
anyonydbhava, 86-89, 212
apana, lvii, 186
apoha, xliv
apohana, 71, 74
apohana-sakri, 35-36, 71
Ardha-tryambaka, xxxiv, xxxv
asatya, 116
asraya-siddhi.
see logic, defective arguments in
atheism, xxiii, xxxi, 8, 36, 38
Atman, xxiv, xxxviii, xli-lii, 8,
165
arguments against existence of.
see under Vijidanavada;
Sautrantika
arguments for in IPK
externality of reality an illusion,
94-99
freedom of the knower, 38
knowing inseparable from knower,
46
matter not different from
perception of it, 58
memory, xI-xli, 16-17, 27-33,
37-47, 78, 85
orderliness of world, 31-36
powers of knowing and doing
xxxix, 113
relation between objects, 82-84




RS eI e e e S |

242 Isvara-pratyabhijiia-karika
Atman Consciousness
arguments for in IPK (cont'd.) divine powers of, xliii, 33-36, 47, 56,
relation between subjects and 68. see also apohana-sakii;
objects, xlviii, 112-113 Jhdna-Sakti;
relation of cause and effect, xlv, kriya-sakti;
84-85 smrti-sakti
refutation of incorrect cognitions, names for, xliii, 59, 65-66
85-86 as mirror, 47, 52
unity of action, xIvii as pulsation, 63. see also spanda
unity of experience, 40 as the Self, 7-9
unity of external reality, xIvi self-awareness of, xliii, 60, 62,
unity of knowledge, xIvi 100-101. see also vimarsa
unity of psychic activities, 46-47, self shining of, 49-51.
85, 100 see also prakdsa
unity of subject and object, 47 states of.
as I-Consciousness, 41-42 see dreamless sleep state;
avidya, li, 56, 135, 137, 150 see dream state;
Bhagavad-gita, 120, 152 see waking state
Bhairava, xxxvii as Subject, 81
bhakti, xxxii creation, xlvi, xlvii, li-liv, 32, 33, 40,
Bhartrhari, xxix, 62 51, 56, 59, 60, 62, 65, 66, 79, 80, 101,
Bhatta Kallata, xxviii, xxxvi 109, 110, 112, 132, 135, 136, 137,
works of. see Spanda-karika 138-143, 150-152, 156-157, 162, 165,
Bhatta Pradyumna, xxix 169, 172, 174, 176, 183, 184, 191, 192,
bhedabheda. see unity in diversity 195, 197-200, 205-206, 215
bhoga, 193 deha, 75, 112
Bodha-paiicadasikd, xxxv delusion, xxxix, xlix, 9, 32, 120,
Brahmd, lv, 6, 101, 141, 165, 171-172, 133, 158, 162, 172-173, 182.
200 see also maya;
Brahman, 150 moha
Brahma-sitra, xxiii desa-krama, 112
buddhi, 21,72, 74,112, 192 Dharmakirti, xxiii, xxix
Buddhism, xxiii, xxv, xxxvi, xl, xli, 8, works of. see Pramana-vartika
106, 127, 183 dharmin. see dharmya-siddhi
logicians of. Dharmottara, xxiii
see Dharmakirti; dharmya-siddhi, 91
Dharmeottara Dhvanyaloka-locana, Xxxv
schools and views of. diversity, xlvii, xlix, liv, lv, Ivi, 35, 54,
see Sautrantika; 65, 66, 69, 76, 96, 109, 115-120, 129,
Stinyavada; 131, 149, 158, 162, 163, 166, 175, 178,
Vijfianavada 179, 194
Canakya, xxxiii diversity in unity, liv.
cakra, 187, 188 see also unity in diversity

citi, xliii, 66. see ulso Consciousness
citta, 15, 54
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see also causation, power of;
consciousness, divine
powers of;
delusion, power of;
doing, power of;
knowing, power of;
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will, power of

doing, power of, xxxix, 7, 10-11, 79-80,

see also kriya-sakii

dream state, 9, 166, 168, 182-186
dreamless sleep state, lvi, 9, 111, 166,
182, 186, 187
duality, 71, 158
emanation, theory of. see abhasa-vada
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Godhead, Ix, 7, 133, 135, 152, 165,
201-202
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gunas, lviii, 148, 193-196.
see also rajo-guna;
sattva-guna;
tamo-guna
iechd-sakti, li. see also will, power of
[-Consciousness, xxxix, xlii, xlvii,
xlIviii, liii, 1x, 8, 41, 50, 59, 64-66, 75,
85, 90, 92, 95, 97-100, 112, 127,
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46, 47, 66, 76, 79-80, 83-84, 99, 110,
116, 138, 144, 198, 199
inference, xi, xlii, xlv, 26, 53, 56-58,
84, 90, 127, 144.
see also anumana
IPK. see Isvara-pratyabhijiia-karika
IPV. see Isvara-pratyabhijid-vimarsint
IPVV. see Isvara-pratyabhijiia-vivrti-
vimarsini
[Isavasya-upanisad, 120
I§vara, xi, 6, 64, 66, 158, 159, 203
isvara-bhattaraka, 157-158
Isvara-pratyabhijiia-karika
aim of, xxiii, liii, 133
and all-powerful nature of
consciousness, 93-101
arguments for Arman.
see under Atman, arguments for
author of, xxiii
and Buddhism, xi, xxv.
see also Sautrantika;
Stnyavada, refutation of
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Vijiidnavada, refutation
of views of in IPK;
and causation, 135-152
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commentaries on.
see also (cont'd)

Isvara-pratyabhijia-
vivrti-vimarsint

compared to Brahma-sitra, Xxiii

compared to Siva-drsti, Xxiv

date of composition, xxiii

and discrimination, power of, 71-80

epistemology of, 121-133

and God as the basis of all

sentient activities, 81-92

historicial context of, xxiii-xxvi

and jaana, xxvi, 5-101

and kriya, xxvi, 105-152

and memory, power of, 37-47

summary of Agumadhikara, lii-lviii

summary of Jnanadhikdra,

xxxviii-xlvii

summary of Kriyadhikdra, xlvii-lii

summary of Tattva-sumgrahadhikara,

Iviii-1xi

and Trika, xxiv

Isvara-pratyabhija-karika-vrt, xxxviii

I$vara-pratyabhijiia-vimarsini, XxXxiv,
xxxviii, xlvii, lii, 36
Isvara-pratyabhijia-vivrti-vimarsint
XXV, XXX, XXXii, XXXV, Xxxviii, 208
Isvara-siddhi. see Siddhitrayt

isvara-tattva, liv, 157-158, 160, 163, 197

Jagrat, lvi, 182
Jiva, 65, 168, 193
Jivan-mukri, 181, 204
JAana, 66-67, 156
Jhidna-sakti, xlii, 35-36, 50, 106
kala, 168, 178, 180
kala, 168
Kallata, see Bhatta Kallata
karicukas, liv, 160, 165, 167, 168, 180.
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karma-mala, v, lvi, 174-175, 180
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Kashmir Saivism, xxiii-Xxix, Xxxif,

xxxiv-xxxvi, xlii-liii.
see ulso Pratyabhijia
and action, 139
and categories of beings, lii, liv-1vi,
171-188.
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Visnu
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61, 64, 136
cosmology of, lii-lv, Iviii
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epistemology of, xlix, 121-133
fundamental principal of, 47
masters of, xxiii.
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Bhatta Kallata;
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Utpaladeva;
Vasugupta
metaphysics of, xxxviii
ontology of, xxviii, 151
opposing views.
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Vedanta
works of.
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Kaula, xxxv
knowing, power of, 7, 10-11, 79-80,
101. see also jrana-sukti
knowledge, xxviii, xliv, xlix, liv, 19,
20, 30, 87, 129, 155-156, 172, 181, 184,
203. see also jidna
awakened, 164
conceptual, 14, 30, 32-33, 46, 47, 68
correct, 1, 31, 85-87, 121, 122, 132.
see also pramiti
correct means of, xlix-li, 121, 132.
see also pramana
determinative, 15-16.
see also savikalpa
experiential, xxxix, xli, 27-29, 42,
44,45, 46,78
ideational, 32, 73
imperfect, liv
incorrect, 30, 31, 32, 85, 86, 90, 161
limitation of. see vidyd-kaiicuka
organs of, 170
of a pati, 194.
see also jiana-sakti
pure, liv, 68, 101, 120, 160-162.
see also suddha-vidya
relative, 120
thought free, 14-16, 31.
see also nirvikalpa
verbal, 123.
see also sabda
of a yogin, 43-44, 201
krama, 108
Krama school, xii
kriya, xxvi, xlvii-lii, 22-23, 101,
105-152, 195.
see also kriya-sakti
kriya-sakt, xlvii, lii, 105, 149, 151, 152.
see also doing, power of
Kumarila Bhatta, xlix
Locana on Dhvanyaloka.
see Dhvanyaloka-locana
logic, 56, 58, 143
defective arguments in, 52, 91-92
Maidhavicirya, xxiv
Mahabhasya of Pataijali, xxxiv
mahamaya, 179
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mahdsartd, xliii
Mahe§vara, xlvii, 5-6, 66, 93, 101, 165
mala, v-lvii, 173-180.
see ulso anava-mala;
karma-mala;
mayiya-mala
malini, XXXV
Malint-vijaya-vartika, Xxxv
Malini-vijayottara-tantra, XXvii, Xxvii,
XXXV
Mammata, XXxvi
manas, 72
mantra being, lvi, 162, 179, 188
mantra-mahesvara, liv, lv, vii, 157,
162-163, 187-188
mantresvara, liv, lv, lvii, 157, 162,
187-188
Manu, 205
Marrka-cakra-viveka, 155
maya, xlvi, li, liii, lix, 9, 66-67, 68, 75,
77, 83, 95, 97, 100, 108, 135, 137, 150,
158, 160, 162, 163, 165-168, 172-173,
175-177, 179, 183, 194, 195
mdyd plane, 158, 162, 168, 171
maya-sakti, 66, 163-164, 165, 166, 195
mdyd-tattva, liv, 112, 165, 166, 171, 197
mayiya-mala, v, 174-175, 178
Mimamsi, xxv, xxxiv, 121
mind, xliv, 7, 10, 13, 15, 74, 84, 92,
128, 205, 212.
see also manas; buddhi
Buddhist views on, xxxix-xl, 15-16,
18, 26, 32, 41, 52
and external manifestation, xlvi, 15,
98-99, 140
and I-Consciousness, 183, 188
and ideation, 72, 140
momentary states of, 15, 26, 33, 91,
100
and objective entities, 128
one of the organs of knowledge, 170
and prana, lvii, 183, 186
Self as master of, xxxix, xlIv,
and transactional reality 116
moha. see delusion
mila-prakrti, Xxxi, 109, 169, 183
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Namaka-tantra, XXvii
name and form, xliv, 30, 40, 67-68, 72
Natya-sastra, XXXv
Netra-tantra, xxviii
nimesa, 159
nirvikalpa, 14-15, 31, 67, 117
nirvikalpa-anubhava, xviii
niyati, 8, 168
Nyaya-Vaiesika, xxv, xlviii, xlix, Ivii,
8, 64, 86-89, 108, 115, 144, 183
organs of knowledge, 170
paksa-siddhi.
see logic, defective arguments in
Paramarthasdra, XXxv
Paramdrthika-satya, 115
Paramasiva, liii, v, lvii, 59, 65, 132,
155, 156, 157, 203
Paramitman, 16, 65, 66
Paramesvara, 157
Faratrimsika. see Paratrisika
Paratrisika, xxxv
Paratrisikd-vivarand, XxXxv
paravak, xliii, 62
pasu, v, liii, lix, 1x, 160, 168, 172-173,
182
Pataiijali, xxxiv
pati, lv, Iviii, lix, 172-173, 181, 194,
196
Philosophy of Self Recognition, Xxiv.
see Pratyabhijna
planes of existence, 209.
see also sakti plane;
maya plane;
vidya plane
potency, divine, 33, 47, 56, 59, 60,
62, 77, 78, 148, 149, 172, 200
pradhana, 169
pradhana-tattva. see prakrti-tattva
Pradyumna. see Bhatta Pradyumna
prakasa, liii, 51-52, 53, 60, 71-75, 100,
156, 176
prakrti, liii, liv, Iv, Ivi, 109, 135, 137,
148, 177, 194
prakrti-tattva, 165, 169
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prameya, 35
pramiti, 1, 122
prana, lvii, 75, 112, 166, 167, 183, 185,
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uddna;
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prana-susupti, 183
pratyabhijia, 1x, 6, 133
Pratyabhijiia-darsanam, xXiv
purusa, liii, liv, 21, 165, 167, 177, 193,
195
purusa-tativa, 165, 167, 168, 169
raga, 168
rajas, lix
rujo-guna, lix, 193, 194, 196
realism, xlii, xliv, xlvi, 49, 58, 96, 115,
138-139.
see also sat-karya-vada
recognition. see pratyabhijiia
relationship, 82-83, 115, 118
Rg Veda, 152
Rudra, lv, 6, 171, 172
Sabara-bhasya, XXxiv
Sabda. 216
sabhilapa. see savikalpa
Sabda-brahman, xxix
sadakhya-tattva, 157.
see also sadasiva-tattva
Sadasiva, 6, 158, 159
sadasiva-tattva, liv, lv, 65, 157-163,
171, 197
sad-vidya, liv, 158-162
sad-vidya-tattva, liv, 158-160, 162, 165
Saiva Agama. see Agama
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Pratyabhijia;
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Sakra-updya, 201-202
Sakti-bhattaraka, 158
Sakti plane, 158, 162, 171
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Saktism, xxix
Sakti-tattva, liii, 156-157
samana, vii, 187. see also pranas
samavesa, Ivi, Iviii, Ix, 180-181, 205-206
Sambandha-siddhi. see Siddhitrayi
Sambhava-upaya, 200, 202
Sambhunitha, xxxiv, xxxv'
Samkhya, xxv, xxxi, liii, liv-lv, lviii,
8, 20-21, 147-148, 169, 177, 183, 194
samsargabhava, 88-89
samkara, 51-52
sankalpa, 66-67
Sarikara-bhasya, xxxiv
Sankardcarya, xxiii
Sankhya. see Samkhya
sat-karya-vada, 59, 138
sattva-guna, lix, 21, 193, 194, 196
Sautrdntika, xlii
refutation of views of in IPK, 55
views of, 52-53
savikalpa, 15
savikalpa-anubhava, xlviii
Self-recognition, xxiv, xxxix, liv, Ix,
Ixi, 6, 9-10, 76, 133, 207.
see also pratyabhijiia
sheaths of limitation. see karicukas
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Siddha (enlightened being), xxiii, 155,
187, 205
Siddhanatha. see Sambhunatha
siddhi, 206
Siddhitrayr, XXxi-xxxii, xxxiv, 111
Siva, xxxviii, lv, Ix-Ixi, 47, 86, 126,
164, 165, 171, 194, 203, 206, 207
Siva-bhattaraka, 66, 158
Siva-drsti, 205-206, 208
Abhinavaguptas lost commentary on.
see Stva-drsty-alocana
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date of composition, Xxiv
description of, xXix
Siva-drsty-alocana, XXix
fiva-liriga, 39, 126
Siva-stotravali, xxxii, Ix, 208
Siva Siitra, xxviii, xxxiii, 61
Siva-tattva, liii, 155, 156, 158
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Somadnanda, XXiv, XXVili-XXiX, XXX,
xxxiv, 205
date of, xxiii
lineage of, xxviii, XXx
works of. see Siva-drsti
spanda, xliii, 63
Spanda-karika, xxviii
Spanda-tattva-vivikei, Xxviii
speech, Supreme. see paravak
sphurarna, xliii
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suddha-vidya, liv, 159-161
Suddha-vidya-tartva, liv, 162, 171
sanya, liv, 75, 112, 150, 152, 166, 167,
178, 180, 182, 185
Stnyavada, 183
susupti, Ivi, 166, 182-183
Svacchanda-tantra, xxviii
sva-laksana, 14, 15, 127
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svapna, Ivi, 182, 188
svarantrya, xliii
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tamo-guna, 194, 196
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Tantra, xxvii.
see also Malini-vijayottara-tantra;
Namaka-tantra;
Netra-tantra;
Tantraloka
Tuntraloka, XXX, XXXiv-XXXV, XXXVii,
liii, 136,
Jayaratha's commentary on.
see Tantriloku-viveka
Tantraloka-viveka, Xxvii
Tuntrasdara, XXxv
tattvas, liii-liv, 65, 112, 148-149,
155-170, 183, 195.
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sadasiva-tattva;
sad-vidya-tattva;
Sakti-tattva;
Siva-tatthva;
Suddha-vidya-tattva
three Siddhis. see Siddhitrayt
Tika. see Vivrti on Isvara-
pratyabhijna
Trika, lvi, xxiv, XXvii, XXXiV, XXXV,
xlviii, lii, 76, 78, 97, 135, 188, 200-201,
206
Tryambaka, xxix, xxxiv, 204
turiva, lvii, 151, 152, 181, 185, 188.
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turya, lvii, 181-182, 187-188
turyatita, 151, 152, 181-182
udana, 1vii, Iviii, 187
unity, xlvi, xlviii, 1, Ixii, 40, 41, 46,
76, 81-113, 151, 158, 160, 162, 186
unity in diversity, xlviii, liv, 115-134,
149, 158, 160-162.
see also bhedabheda
unmesa, 159
upadhi, 152
Upanisads, 120, 150
Utpaladeva, xxiii, XXvi, xxix-xxxiii,
XXXiv, xxxv, xxxix, x1, xli, xlix, li,
Iviii, 1x-1xi, 207-208
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see [svara-pratyabhijia-karika;
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Vrtti on Siva-drsti
Vamaka-tantra, Xxvii
Vasugupta, Xxviii, Xxxiii,
works of. see Siva Siitra
Vedanta, xxiii, 8, 119, 120, 150, 166,
176. see also Sankardcarya
differences with Kashmir Saivism, li
liberated beings of, Iv
works of.
see Brahma-sutrd;
Sankara-bhasya
Vedic philosophy, 120
vibhakti, 147
vidya, 161-164, 169, 172.
see also sad-vidya;
Suddha-vidya
different uses of term, 162
vidya-kancuka, 162
vidya plane, 158, 162, 171
vidya-sakti, 163-164. see also vidya
vidya stage. see vidya plane
vidyesvaras, liv, Ivi, 163, 178-179, 188
vijianakala, lv, vii, 175-177, 187, 188
Vijiidna, 15, 40-41
Vijaana-kevalin, 177.
see also Vijianakala
Vijiianavida, xxiv, Xxv, Xxix, Xxxi,
xxxix-xliv, x1, 152, 183
masters of.
see Dharmakirti;
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54-55, 106
views of
on Atman, xxxix-xl, 13-26
on cause and effect, 24
On consciousness as momentary,
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on knowledge, 14, 19-20, 3]
on kriva, 22-23, 105
on memory, 17-19, 29-32
on mind, 16
on momentariness, 40
on relation, 24-26
on Samkhya, 20-21
vikalpa, 14-15, 71-72, 73, 75-76, 188
vikalparma, 15
Vimarsa, liii, 60, 156, 176
Vimarsini. see ISvara-pratyabhijia-
vimarsini
Vira-$aivism, liii
Visnu, lv, 6, 165, 171-172, 200
Vivarana. see Paratrisika-vivarana
Vivrti on Isvara-pratyabhijna by
Utpaladeva, xxxii, XXX1v, XXXViil
Vivrr of Utpaladeva.
see Vivrti on Isvara-pratyabhijna by
Utpaladeva
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Vivrti-vimarsini of Abhinavagupla.
see ISvara-pratyabhijid-vivrti-
vimarsini
the void, xliv, 7, 111, 112, 150, 152,
166, 172-173, 178, 180, 181, 182, 183,
185. see also sunyu
Vrtri on Siva-drsti by Utpaladeva, Xxx
Vyiakarana, xxv
vyana, Ivii, lviii, 187-188
vyavaharika-satya, 116
waking state, 9, 166, 182, 184-186
will, xli, xliii, 1, li, 140, 142-143, 150,
151
power of, 80, 113.
see also iccha-saki
divine, xliii, I, li, 6, 55-56, 59, 65,
77, 80, 82,99, 111, 129, 135, 136, 141,
142, 150, 152, 177, 185, 198
Yoga-bhdsva, 6]
Yogu Satras of Patanjali, 31, 205
yogin, Xxv, Xxvii, xIviii, lii, liv, 43-44,
55-56, 97, 106, 141-143, 152, 163, 164,
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