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FOREWORD.

The work now being placed before the public—
Abhinavagupta: An Historical and = Philosophical
Study by Dr. Kanti Chandra Pandey—is an important
contribution to scholarship. It provides an account of
wéll-known, but little-studied, philosophical system,
known under the several names of “Siva” ‘Trika’
_‘Pratyabhijn®’ and others. The basic Siitras expoun-
ding the system are by Siva himself, followed by
Paragurdma Gandapada and others: buf like Shnkari-
carya in the realm of Vedanta whose basis lay in
the Upanisads, the person who made the system
intelligible was the great Abhinava Gupta who hails,
like s0 many writers of the period, from Kashmir,
He is a voluminous writer on several subjeefs—on
Dramaturgy, on Rhetoric, on the Philosophy of
Poetry and on Philosophy. But whatever he wrote,
not only on Philosopby but also on poetry' and
Poctics—in all there runs the under-current of
gpirituality culminating in that ‘BrahmisvBds’ the
idﬁiﬁ of whick he bas made so popular.

L hwy to add, in the words of my esteemed
tnen& ‘Mah¥mahop&dhy&ya Pandit Gopinath Kaviraj
thalt in the sucoceeding volumes the author will
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“concentrate his encrgy on fhe consfmctive wde oi}
bis work-viz, its exposition and interpretation, more
than on the refutation of nval doctrmes It is 'Eot
that there is no constructive aspech in -the present
wolume : there is plenty of it: but it i 50 embedded in
the mass of polemics in which our writers always

revel, that an ordinary student will find it difficult to
-utilise it for his purpose.

» B 18 encouraging to find a young scholar appearing
on the horlzon of Sanskrit Philosophical Scholarship
with sach innate and acquired aptitude as one finds
evinced in the following pages ; especially the “histori-

cal sense” of which there is am ple evidence in tho first
pa.rt of the ﬁﬂu

I hope the volume will find readers, I assure
them they will be more than repaid.

GEORGE TOWN 1
"ALLAHABAD

Ganganath Gha
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INTRODUCTION.

The following pages present a short but comprehensive
study of Abhinaveguptapida, the Kashmir Saiva Philo-
sopher and Literary Critic.  His name is familiar and
his fame is still alive, His writings are voluminous and
his philosophical and poetical theories hold their ground
even to-day. To most Sanskrit Scholars, however, bd is
known only from references in the generally studied books
on poetics, such as the Sahitya Darpana and the Kavya
Prakiasa., Very few know that he was more a philosopher
than a literary critic, and that his contribution to Saiva
philosophy is much greater both in volume and importance
than that which he made to poetics.

For ahout two hundred yearsso little has he been
studied that the oral tradition about the interpretation
of his works may be considered to be practically dead.
The modern scholars, both in the east and the west, have
not so far made any attempt to revive the study of
Abhinava. His most important philosophical wok, the .
Brhati Vimar§ini, has not yet been published. The
Tantraloka and the Abhinava Bharati have appeared only
in parts. The difficulties, therefore, that a person, attempting
such 8 work &s the one in hand, has to face, are considerabie,

When I sterted the work, I could not even dream
of the difficulties which arose in the course of its progress,
I bad hopes that the Kashmir Government would help me
in my uodertaking by sallowing me access to tbeir two
libraries, one in Raghunitha Temple of Jammu end the
other in the Research Department in Srinegar, where
the extant MSS. of Abhinava's works are kept. But I am
" sorry to say that only severe disappointment was in store
for me at the hands of the authoritiss concerned. Inspite
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of my repeated earnest entreatios, they could not see their
way to sllowing me even a glance at the MSS. For some
time I thought that the completion of the work was
impossible. But soon & suggestion came from my brother
that I might look for the required MSS. in private houses.
1 begen my search immediately and with the kind help of
my sympathisers at thet time of utter disappointment and
great dejection I was fortunate enough, in the end, in
securing 8ll the MSS,, excepting one, wbichk I required for
my immediate purposes. What difficulties I experienced in
persuading the owners to part with themn or at least to allow
me to copy tbem and what heavy prices I had to pay for
some of them, this is not the place to state.

My orginal plan was to include in the present work
a chapter ou Abhinava’s theory of Resa. But after a careful
stady of the published portion of his contributicn to the
alankara literature, 1 discovered that, without the help of
the unpublisbed portion of the Abhinava Bharati, to which
there are good many forward references in the part dealivg
with Rasa, my exposition of the theory would hardly add
anything to wbat has already been wntten by same of
the most eminent scholars. But when I got the necessary
material and studied it, I found that the subject required
more space than could be given in the present volume.
I have, therefore decided to deal exhaustively with
- Abhinava’s sthetic theory in 8 separate volume.

I bave used the following MSS. in the preparation of
the present work :— '
1. Anuttersstika,
2. Aputtara Tattva Vimarsinf Vytti
3. Anubbava Nivedana.
4. Brhatl VimarSini or livara Pratyabhijfia Viveti
Vimaséini,
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5. Bhagavadgitarths Saeshgrahe.
6. Bhaskari (a commentary on Isvara Pratyabhijia
Vimersini).
7. Bhairavs Stotra.
8. Bhairavs Stotra Fika.
9. Bimbapratibimba Viada.
10. Dehastha Devaticakra Stotra.
11. Ghata Karpara Kulake Vivrti.
12. Krams Stotra.
13, Mahopadesa Virhéatika.
14. Paramirtha Carca.
15, Paramartha Dvadesika.
16, Sivadrst of Somananda. (now published)
17. Tentraloka (It has partly beea published)
18, Tantroccaya.

19. A Commentary on Paratrithéikd by Rijanaka
Laksmirima.

The book is divided into two parts, historical and
philosophical. The former includes a chapter on tbe life
of Abhinava, ~ Its essential purpose is to show what light a
carcful study of Abhinava's works throws on two important
branches of Senskrit literature, namely, Saiva Philosophy and
Poetics. Abhinava’s works are full of quotations from and
references to the earlier writings, very often coupled with the
names of the authars. They also record traditions concerning
the preceptorisl lines end the origin and development of these
two branches of Sansknit leamtng. A careful sifting of these,
quotations and traditions throws a considerable light on the
history of the Saivs and the Alaskarika literature. Abhinava's
works have not yet been used fully to elucidate the history
of the above two branches. In the present volume they are
being utilised for that purpose for the first time. This ia the
conpecting thread of the maderial, brought together in the frwt
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part, which at first sight might appear rether heterogeneous,
‘The second part deals with the monistic Saiva philosophy
which is technically called “Trika” and which, in modern
philosophic terminology, I have called Realistic Tdealism.

I may state here very clearly that I am writing the
second part as & pure Sanskritist. My work, therefore, is
only to interpret the so far unhandled texts and to present the
highly abstruse system, with the greatest possible amount of
fidelity to the originel. 1 may say in the words of the great
commentator MallinZthe ‘I write nothing which is not based
upon the authority of the original texts” (namolath likhyate
kificit). It is to convince my learned critics of this fact and
to make their task of fair criticism easy that I have burdened,
as the teader will often feel, my work with extensive
quotations ; and have given not only further referenzes in the
foot-notes but also full textual authority in Appendix A,
The reader will not, therefore, find in these pages what
typifies those of & close student of the western philosophy.

In presenting this part 1 have endeavoured, as far as
possible, to avoid the use of technical terms and to state the
views of Abhinave in such language as would be intelligible
to the average reader. It is, however, not an easy task
for a writer on philosophy, particularly when he attempts to
present the views of an unknown system for the first time, as
in my case, to escape the charge of obscurity, not because
of any leaning towards the unintelligible, but because of tbe

.inherent difficulty of the subject-matter. When a person
is reading a book on & familiar system he is helped by
his memory in understanding the particular sense in which
a certain expression is used by the writer. But such is
not the cese when one is reading & work on & new or
pnfamiliar  system, perticularly if it is presented in a
longuage different from that in which it was originally
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written. In such a case, the ideas being foreign to the
language in which the presentstion is attempted, the writer
has to depend upon approximations. In the reader’s mind,
however, these spproximations are associated with a number
of different meanings in which they are ordinarily used.
But he finds that none of the usccepted meanings quite
fits in the context and, therefore, naturally blames the writer
for lack of clearness in exposition.

In order, however, to help my readers in easily understand-
ing the system, I have put the original Sanskrit word within
brackets when a certein English word is used in a technical
sense for the first time and have explained it immediately in
a sentence or phrase. I know that in spite of all this at places
the idea will not be very clear. Such lack of clarity is due
partly to the abstruseness of the subject and partly to the
fact that meny of the important works of Abhinava, such as
Parva Paficikd and Sivadrstyalocena, which would probably
elucidate these obscure points, have not yet been discovered.

For the information of the reader I must add here the
following few important notes :—

I. The Roman Figures, coming ofter the abbreviations,
I. P. V. and T, A,, unless otherwise indicated, stand
for the nomber of volume. The number, coming
immediately after tbe Roman figures, as in the above
two cases, or after an abbreviation, as in most cases,
indicates the number of the page,

I1. In appendix A, Thave given, in some cases, a few
necessary textual wuthorities in addition to those
indicated by the foot-notes and have not hesitated to
repeat the same suthority when necessary.

II1. The lack of the right types has compelled me, at
places, to violate the established practice of using S with
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a vertical stroke at the top to represent the palatal
sibilant of Devanagar? and to use the stroke imme-
diately after S as 5.

Here I fee] in duty bound to acknowledge my indebtedness
to the editors of the Kashmir Series, to Mr, J. C. Chatterji,
the author of “Kashmir Saivaism”, and to Dr. Buhler, the

discoverer of the Pratyabhijna literature in Kashmir, but for
" whose labours probably I would not have taken up Abhinava
for a special study.

Among the Professors of this University, I have to
specially thank Dr. N, N. Sen Gupta, under wbose ahle
guidance I am writing “Indian /Esthetic Theory”, for his
carefully going through the philosophical portion cf this work
and for giving many valuable suggestions.

The chief difficulty in preparing this work lay m under-
standing the original texts, often without even so much as a
commentary as in the cases of the Paratrim$ika Vivarans
and the Malin7 Vijaya Vartike. It was made exceptionally
difficult by the incorrect texts both in MSS. and print. A
great deal of time had to he spent in determining in some
cases the beginning and the end of a sentence. It is not for
me to say bow far I have correctly understood the original
texts; it is for my learned readers to decide. But let
me state here that if I have achieved any success in my
undertaking it is to & considerable extent due to the help
that I was fortunate to get from the eminent Senskritists
in Kashmit and Benares. I must therefore, acknowledge
my debt of gratitude to Pandit Harabhetta Sastri, to Pandit
Sivehhatte Sastri and to Pandit Mahefvara Rajdin of
Kashmir and to Mahimahopidhyaya Pandit Gopinatha
Keviraja to Pandit Damodara Lila Gosvimi and to his
learned pupil Mahamabopiadbyiya Pandit Deviprasids
Sukla of Benares for taking special psins in remaving



( vii )

tbe textusl difficulties. My deepest thanks, however, are due
to Professor K. A. Subremania Iyer, under whom I had
the honour to work in this university, for bhis unwearied
help, kind sympathy and stcady encouragement. But for
tbe assistance of his profound scholarship and exceptional
capacity in interpreting the difficult Sanskrit texts the
completion of this work would have been well nigh

impossible for me.

I cannot close the introduction without apologising to
tbe reader for s few obvious but unwelcome printing mistakes,
particularly of the diacritical mark to represent tbe Deva-
nagari palatal sibilent, which may have remained in spite of
the utmost care that I took to remove them in the course of
reading the proofs.

Lucknow University.
July, 1935.
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CHAPTER 1.

LIFE OF ABHINAVAGUPTA.
PRELIMINARY.

Abhinava, it appears, knew the importance of biogra-
pbical information about a writer in understanding his works.
He has, therefore, not remained silent about himself, like
Kialidasa, about whose date scholars differ by centuries,
or like Bhasa, whose very authorship of his own dramas
is now a matter of keen controversy. He has given a sketch,
though very brief, of his person, descent and the then soctal
conditions in the concluding portions of his two works, the
Tantraloka and the Paratrichsika Vivarana. This sketch,
when coupled with the information gathered from the stray
references to his life in the vast literature that he, his pupils,
his commentators and the followers of his theories have
produced, gives us s more or less connected and a little
detailed, though still incomplete, account of his life, It can
be} fairly “completed but only with the help of an oral.
tradition which is current down to this day in a few learned
Brihmana families as well as in & few muslim homes in
Kashmir. But an oral tradition, though old and persistent,
is after all an oral tradition,and as sucb cannot have the
same value in the eyes of e historian as the evidence of
inscriptions! or literary works. However, in the casz of
Abhinavs, it is possible for us to know exactly the forces and
influences which produced such a mind, even it we confine
ourselves to well-authenticated facts. For the purpose of
understanding his writings we need no more,
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Two ABHINAVAGUPTAS.

The Abhinavsgupta, studied in the following peges,
is & different person from his namesake who was a Sakta
contemporary of Sankaracarya. The only source of infor-
mation about the other Abhinavagupte is the Sankara
Digvijays of Madhava, which is ncticed munder a slightly
different name *“Suksma Sankara Vijayas” in Dr. Aufrecht’s
catalogue. It gives the following account of him :—

He! belonged to Kamarope (Asssm). He was a
Saktea and wrote & S;ﬁktabhasya., probably & commentary
on the Vedinta Satra of Badarayana, from the Sakts point
of view. He was a great opponent of the monistic theory
of Saskars, He engaged Shnkara in a controversial dis-
cussion (éﬁstrﬁrtha) when the latter reached Assam in the
course of his Digvijaya. Inthat he was defested and so,
according to the then prevalent practice, became a disciple
of the victor. Like our Kashmirian Abhinsvaguptas, his
Sakta namesake also is referred to as an acirya®.

Our object in giving the above account is to point out
- that if Madhava's testimony in reference to the Sakta
Abhinavegupta is to be considered reliable, he should not
be confused with the Ssiva Abhinavagupta of Kashmir.
Their distance from each other is about two centuries. The
former, if he was Sapkara’s contemporary, must have lived
in the last quarter of the 8th and the first half of the 9th
century A, D., for, according to the generally accepted
opinion, Sahkara lived from 788 to 820 A.D.; and the
Istter, on the evidence of the dates of composition of the
Krama and the Bhairava Stotras and the Brahati Vimargini,
given by the author himself, belonged to the second

1. §.D,ch XV £ 158.
2. 8 D.comm.,ch, XV § 158,
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helf of the 10th and the first quarter of the 11th century
A.D. In view of these facts we fail to understand why
Dr. Aufreckt has included the éﬁktabhﬁsya in the list of
Kashmirian Abhinavagupta’s works in his Catalogus Catalogo-
rum. This work, according to his own statement =
«Saktabhasya, Quoted by Madhava, Oxf 258" (C.C., P.
25) is no other than the one, the authorsbip of which is
attributed to the Sakta Abhinavagupta by Madhava, as we
have stated above. For, on page 258 of Catalogi Condicum
Manuscriptum containing an extract - from the Satkara
Digvijaya which is referred to by our learned Doctor in the
above quotetion from Catalogus Catslogorum P. 25, the
same passage is given as that on which our own account
of the Sakta Abhinavagupta is based. It runs as follows ;=

Tadanantaramesa Kamardpan
Adhigatyabhinavopasabdaguptam
Ajayat kila saktabbBsyakaram
Sa ¢o bhagno manasedamaluloce

Oxf 258"

We now leave it to our readers to form their own
conclusion on this point.

His ANCESTRY.

The carliest ancestor of Abhinava, so far known to us,
was Atrigupta, He lived in Antarvedi,’ tbe region between
the Ganges and Yamuna, in the reign of king Ya$ovarman
of Kanneuj (Circa 730-740 A, D.¥)). He attained a very
great fame for eradition in all the branches of learning in
general and in the Saiva Sastras in particular. King
Lalitaditya of Kashmir (Circa 725-761) was so much

1. P. Tl v'. 280‘
* E H. 1, 38.
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impressed with his schoiarship and so0 eager did he become
to take him (Atrigupta) to his capital that soon after the
conquest of King YaSovarman he approached and requested
Atrigupta to accompany him to Kashmir, And so earnest
was the request that Atrigupta could not but accede to it?.

Thus the family, which after about two centuries, was
to produce the Saiva Abhinavagupta, migrated from
Kanyakubja to Kashmir. There? a spacious house was soon
built by the king's order on a plot opposite the temple of
SitathSumaulin on the bank of river Vitasta (Jhelum) for
the immigrant family to permanently settle, and a big jagir
was granted for its proper maintenance. After Atrigupta,
we know nothing of the family for about hundred and fifty
years. Abbinava has evidently left a gap between his
earliest known ancestor, who migrated to Kashmir very
shortly after king Lalitaditya’s victory over YaSovarman of
Kannauj about 740 A. D. and his grand father Varahagupta,
whom we cannot place earlier than the beginning of the
10th century A. D. The language of the text, on which our
conclusion is based, leaves very little doubt on this point.
To show the distance of time between Atrigupta and
Varahagupta there is used the word “anvays’ (family) 2.
In marked contrast with this, we find the word “&tmaje’
used, to indicate the immediate descent of Cukhulaka, the
father of Abhinava, from Varahagupta. From the very hrief
description of the latter, it is evident that the successive
generations had maintained the scholastic traditions of the
learned family and that he (Varibagupta) also was e great
scholar and devout worshipper of Siva.

1. T. A., Ah. 37 (MS.)
2. T. A., Ah. 37 MS,
3‘ T‘ Ao, Ah- 37 (MS»)
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HIS PARENTS.

His father, Narasithhagupta, alias Cukhulaks, was of
great intellectual cslibre, had equal ’proﬁciency in &}l the
Sastras and was a great devotee of Siva. The name of
his mother was Vimalakala '. Sbe was s very pious and
religious lady. They were a happy couple and attended to
household duties not because of any worldly attachment
to them but simply because they were enjoined by the
scripture.  The family atmosphere was thus thoroughly
religious and scholarly.

In view of the facts stated above and supported by the
authority of Abhinavagupts himself, quoted in full in
Appendix (A), the statement of Pandit Madhusudan Kaul of
the Kashmir Research Department in his introduction to the
I. P. V,, Vol. I, P. 7 about the name of Abhinava’s father
requires correction. His statement runs as follows :——

“He received instruction in the Pratyabhijfia Sastra from
his father L.aksmanagupta, son of Narasithbagupta and pupil
to Utpsala™

Laksmanagopta, though undoubtedly a teacher of
Abhinavs in Pratyabhijsa was certainly not his father; nor
was there a relation of father and son between Narasithha-
gupta and Laksmanagupta. The {ather of the Iatter,
according to the following statement of Abhinava, was
Utpalacarya :—

“Traiyambakaprasarasagaravicisomi -
nanditmajotpalajalaksmanaguptanithah,”
T. A., Ah, 37 (MS.)

L. T. A, Comm,, . 14.
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ADBHINAVA AS A YOGINIBHO.
-
In and about the 10th and the 11th centuries the

atmosphere in Kashmir was thoroughly surcherged with the
spirit of religion. The people then believed in the efficacy of
religious observances. All that was great and good was
believed to be attainable by some kind of religious performance
or other, For! each worldly gain there was prescribed s
separate elaborate ceremony. A king wishing to enlarge
his kingdom, & student anxious to widen his knowledge, a
father aspiring for o worthy son and a merchant desirous of
prosperity in his business, ench had to perform some special
rite to bring about the speedy realisation of his desire,
When failure came inspite of these observances, it was
attributed to some flaw 1n the performance of the prescribed
rite. Abhinava’s litcrary greatness also, tierefore, was
naturally attributed not so much to his own exceptional
natural intelligence and great assiduity &s tc a certain
religious frame of mind in which his parents had united for
his birth!. Itis enjoined inthe Saiva scripture that the
parents, desirous of o son, who in Saiva terminology is
cailed Yoginibha, should rise asbove all worldly ideas at the
time of meeting and that the mother should identify herself
with Sakti ond the father with Siva. And it is believed
that only a Yoginibhtn can properly understand and
intelligibly propound the Saiva monism. According to
Jayaratha, the popular idea of Abhinava's being yognibha
was based upon Abhinava's own authority. For, he, as
Jayaratha interprets, refers to this fact in the very first
verse of the Tantraloka.

PROBABLE TIME OF HIS BiRTH.

The era, used in the works of Kashmir writers from
the earliest time, is known as Saptarsi, It began 25 years

1. T. A Camm,, 1, 14-5.
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after tbhe commencement of Kali era, as we learn from
Abhinava's own statement in the concluding verse of the
Brbeti Vimar$ing :=-

“Iti navatitamesmin vatsarentye yugarhse
Tithi$aéijaladhisthe margaéirsivasine

Jagati vihitabodhim Isvarapratyabhijfiam
Vyavrnuta pariparnam preritah Sambhupadaih®.

It states that he finished the Brhati Vimearsiui in the

90th year when 4115 years of Kali bad elapsed. This year
(1934) it is the 5035th year of the Kali and the 5010th year
of the Saptarsi ers, as any slmanac will show. If we
deduct 25 out of the figures, which stand for the Kali era
at present, they will show the Saptarsi year. This shows
that the word “navatitame’’ in the above quotation stands for
4090th of the Saptarsi era just as 34th, used to-day, would
paturally mean 1934th A. D.

Therc are two more works of Abhinava in which the
dates of composition are given, One is the Bhairava
Stava (Appendix C) which was written ou the 10th day of
the darker half of Pausa! in the year 68. And the other is
the Krama Stotra (Appendix C) which was composed in
praise of Biva on the 9th day of the darker half of Margairsa?
in the year 66.

The years of composition of these Stotras refer to the
Saptersi era. The dates, therefore, of the earliest and the
latest known works of Abhinava cleatly show that the period
of his literary activity extended over a quarter of a century
from 4066 to 4090 of the Saptarsi era i. e, 990-1-1014-
15 A. D.

1. BhS.
2. Kl s
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There is no reason to believe that tte Krama Stotrs,
though the eerliest of the known dated works of Abhinava,
was his first work, More on this point will be found in
the chapter dealing with his works. It seems, therefore,
that he began his literary career five years eatlier i e. in
983 A. D, And taking into consideration the extensive study
that he made of various branches of learning, not privately
bat at the houses of so many teachers, and the maturity of
style and judgment, found in his earliest work, it will be
unressonable to suppose that he began writing when he was
only in his teens or early twenties. It will, therefore, not
be wrong to say that he was born hetween 950 and 960 A.D.

His CHILDHEOOD AND EDUCATION.

As a child he was sent to a neighbouring Pztha$ila,
located in 8 second storey. Lven there he showed signs
of his future greatness, and deeply impressed his teachers
with his exceptional intellectual power and fluency in speech.
His name is ample testimony to that. It is said that the
name Abhinavaguptapada, by which our great writer is
known, is not that which was given him by his parents hut
that which he received from his teachers in early school
days for no other reason than that he was an intellectual
giant and as such was an object of terror, like a serpent, to
his young school fellows. This is what, according to
Vimanacarya, the autbor of the DBalabodhini, & commen-
tary on the Kavyapraki$a, Mammata means to convey by
referring to our Abhinava as Abhinavaguptapada’ in his
work. To this very fact Abhinava himself most probably
refers in the following line :—

“Abhinavaguptasya krtih seyarh yasyoditd gurubhi-
takhys,” T. A, 1, 50.

1. B. B, 9.
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ABHINAVAGUPTA, AN INCARNATION OF SEsA.

1n South Indie there is a tradition, current among thosc
who even now danuve in strict accordance with the rules,
given by Bharata in his Natya Sastra, that Abhinavagupta-
pada was an incarnation of Sesa. This tredition seems
to be enother and later interpretation of the name ¢“Abhina-
veguptapids”. It was most probably suggesied by the
great reputation that he enjoyed, like Patarhjali alias Sesa,
for his thorough mastery of all the intricacies of grammar
and his extraordinary skill and originality in dealing with
the difficult grammatical problems. To his great proficiency
in grammar he himself refers in the Tantrdloka as follows:—

«Pitra sa gabdagahane krtasampravesah.”
T. A., Ah, 37. (M5.)

1n this quotation tbe words “gahane and “sam” are of
special significance, This tradition found general acceptance
among later generations, because it was imagined to bave
the support of his teachers nlso who gave him the epithet,
Abhinavaguptapada, which can, without the lenst fear of
contradiction, be interpreted os “new Sesa.”

His TEACHERS.

Great was his love of learning and endless and incessant
was nis endeavour for its acquisition. ‘Knowledge for its
own sake' was his motto. This he preached both by personal
exasmple and precept, a5 found in the T. A., VIII, 205-6.
He held that even though one may be lucky enough to get a
teacher who has attained perfection himself and can easily
show the way to it to his disciple also, yet that is not
sufficient reason for not approaching other teachers for the
knowledge of other Agamas and other paths. This be has
given as the only reason for his waiting upon teachers of
other religions such as Buddhism and Jainista, ?

L. T. A, V11, 206. e - L
[
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He approsched the best teachers of his time in different
subjects for the traditional and the most authoritative
information, Such was his humility and devotion? to them
that they, out of sheer love for him, told him all the secrets
of leamning in their possession, and so well did he learn and
retain all that he was taught and so well did he impress his
teachers with his extensive study that all of them unanimously
declared him to be an all-round zcarya.

So insatiable was his thirst for learning that he found
all its fountain heads in Kashmir insufficient to quench it.
He, therefore, went outside the beautiful land of Kaéyapa
in quest of e bigger fountain head. How many places
outside the valley of Kashmir he visited and how many
leamned teachers he waited upon, there is no evidence just
at present in hand to show, There is, however, 1o doubt
that he went to Jalandhara? and learnt Kaulika® literature
and practices from Sambhunatha, Infact it was through
Sembhunatha’s teaching that he got peace and allsived
self-renlisation.*

The following is the list of his teachers with the subject
or subjects, which they taugbt, shown against each name ;—

1. Nerasithhagupta® Grammar
(his father)
2. Vamaenatha® Dvaitadvaita Tantras,
3, Bhatirajatanaya’ Duaslistic Saivaism.
4, Bhatirzja® Brahmavidya.
1. T.A. Ah. 37 (MS.)
2. T.A.,, Comm, I, 236. 3. T.A., Comm,, I, 31
4, T.A.,l 5L 5. T. A, Ah. 37 (M5.)
b.
7.] T. A, Ab. 37. (MS )
8.
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5. Laksmanagupta?l Krema and Trika Daréanas.
f. Indurija’® Dhvani.
7. Bhatts Tota? Dramaturgy.
Others in whose cases subjects are not specified :—
8. Sricandra.* 9. Bhakti Vil3se.
10. Yogananda. 1}, Candravasa.
12. Abhinanda, 13. Sivabhakti,
14. Vicitrapatha, 15. Dharma.
16. Siva. 17. Vamans.
18. Udbhata. 19. Bhatisa.

20. Bhaskara.

HI1S FAMILY AND ITS ATMOSPHERE.

Besides his father and mother, bis family consisted
of an uncle, Vamanagupta, a younger brother, Manoraths,
and five cousins, Ksema, Utpals, Abhinava, Cakraka and
Padmegupta. His uncie’s name is included in the list of
bis teachers. In the Abhinave Bharaii,® Abhinava
quotes his uncle who, thercfore, seems to have
written on poetics, His brother® was deeply Iearned in
all Sastras and was the first to be favoured by Abhinava by
being accepted as his disciple. And if the name Ksema
be supposed to stand for Ksemarijs, the asuthor of the
Spanda Nirnays and other works on Saivaism, and the
othets, classed with him, be also supposed to have had more
or less similar qualities, then his cousins also seem to have
been very highly educated. Whatever may have been their
education, there is no doubt that they prized devotion

L T A, Comm, II, 194. 2. Dh L, L
3. A Bh, I 4. T. A, Ah, 37, (MS)
5. A, Bh, 297, 6. T. A, Ah. 37. (MS.)
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to* Siva above all things and considered all their weslth
to he no hetter than s straw. Thus the whole {amily
stmosphere was surcharged with the spirit of renunciation,
zeal for advanced study and above all devotion to Siva.
There was left nothing to be desired in the atmosphere,
in which he passed his childhood, for the development of
& healthy brain and of a spirit necessary for the great
work that he had before him.

SOME EVENTS IN THE FAMILY AND THEIR EFFECT ON
HIS YOUNG MIND

His mother was extremely dear to him., It was sbe
alone who made home sweet for him. But unfortunately,
or, as Abhinava took it, fortunately, she was snatched away
by the cruel hands of death when he was o mere child,?
Home, therefore, lost most of its charm for him, bur not all,
because his father was still there. To him he was tied with
a double cord of filial and pupilary love. But soon after
the death of his motber, his father also, though still voung,
renounced the world and took to a hife of asceticism?®,
These events seein to have taken place When he was
studying literatare (S3hitya). They turned his mind from
all worldly attachments to devotion to S'iva., so much so
that be made up his mind never to marry*. That was
the turning point in his life. That was the end of his
literary study and life at home. Thenceforward, in order
to feed his suddenly kindled flame of devotionn with the oil
of the 3gamic lore, he spent his time in the houses of bis
igamic teachers. His Tantriloke is a living testimony of
the great zenl with which he pursued the study of the
igamas and of the unparalleled proficiency whicb he acquired
in them.

1. T.A, Ah. 37. (MS.) 2. T. A, Ah, 37. (MS.)
3. T.A., Ab. 37. (MS.) 4. T. A, Ah. 37.(MS.
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His asceTIC PERIOD.

The period of preparation was now over. . The natura]
gifts and the favourable circumstances had immensely helped
him in thorougbly equipping himself for the memorable work
that he was destined to accomplish. The long and healthy
scholastic end religious tradition of his family unbroken for
over two hundred years, the noble and scholarly life of his
father and the perfectly religious life of his mother, the
bermony and the bealthy atmosphere of his family, his bigh
education, his practical training in various kinds of yogic
practices, his never-broken vow of perfect celibacy and the
consequent indefatigable energy, his drinking at so tany
fountain heads of learning both in and outside Kashmir, his
untiring efforts and their fruition in scholastic aftaintnents
and above all his great sacrifice of all the comforts of wordly
life, all combined, gave him such an intellectual and spiritual
power and made his pen so powerful that even to-day he is
recognised as the highest authority on the monistic Saivaism
in respect of both its rituals and its philosophy, as well as on
the poetical theories of Rasa and Dhvani.

Thus equipped he began his life's work at a sufficiently
mature age. What he has contrihuted to the philosophical
literature of India, thovgh at present ordinery people know
him only as a writer on poetics, is not & production of a
mere imaginative mind in an easy chair in & besutiful and a
little secluded place, as so many persons think, but a record
of personal experience,® gained through continuous yogic
experiments, carried on for years. If we carefully read even
the few available works, out of so many that his extraordi-
narily powerful pen prodnced, we can trace out the successive
stages in his spiritusl attainment. Successively he worked

1. T. Al’ Iv" 202.
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on the three systems which are known in the Saiva philoso-
phical literature as the Krama, the Trike (of which Praty-
adhijfia is only & branch) and the Kula.

When from the study of literaturs his mind suddenly
tumed to devotion to Siva, it was Laksmanagupta who
first gave bim intellectual satisfaction by feeding him with
intellectual food in the form of an exposition of the Pratya-
bhijia!. He taught Abhinava Krame Darfana also. This
fact Jayaratha has established after a long controversial
discussion in his commentary on tbe Tantraloka.? There
is circumstantial evidence enough to believe that he was
taught Krama systemn first. In any case the earliest date
of the Krama Stotra, to which reference has already been
made, is & clear proof of his having first tried his spiritual
experiments in accordance with the Kramic instructions.
The attempt was not quite e failure, for, in the Kramakeli,
which is probably Abhinava’s first known work on the Krama
system, he attributes his then spiritusl greatness to his
following the Kramic teachings.® But it did not yield the
expected result. He then tried the Trika system, but to
what result, there is not enough evidence just at present
in hand to show. There is, however, no doubt about this
that the result of that slso did not perfectly satisfy him,
for, itis from the Kula systemn alone that he affirms to
have got perfect satisfaction and peace.* Because of this
it is that we find in his works & more glowing tribute paid
to Sambhunatha, his Kaulic teacher, than to any one else.®
That before writing the Tentr3loka he had realised his
identity witb the Parama Siva and tbat it was due to

1. M.V.V,2 2. T. A. Comm,, 111, 194,
3. T.A.Comm,Iil, 1912, 4. T, A, Comm., I, 31.
5. Tl A-’ Ij 16‘
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following Sembhunitha’s teaching, he himself says in his
introduction to the Tantraloka :—
“Bodhanyapasavisanuttadupasanottha—
Bodhojjvalobhinavagupts idath karoti.”
T. A, 1, 16.

The concluding line of the Paramarthasara and
Yogorija's commentary on it give a very clear idea of the
spiritual greatncss attained by Abhinava, before he began
writing, at least, his more important works, The passage
runs as follows :—

«Abhinavaguptene maya Sivacaranesmaranadiptena’.
P, 5, 198.

“Sivasya parasreyahsvabhivasys svitmasthasys cida-
nandaikamirteh yani caranani cidragmayah tesirh Smaranath
Sabdadivisayagrahanakale nibhalanem pratiksanath syianu.
bhavapramosal  tena  diptah  parahanticamatkarabhi.
7:1¢:1 | TR iti upadestuh samavistamahe§vara
svabhivonena uktoh syat.”

This seems to be the foundation of the traditional
belief amongst Kashmirian Pandits that Abhinavagupta was
Bhairava incarnate.

His MIRACULOUS POWERS.

Human npature is slways the same everywhere, We
should, therefore, not be surprised at the suspicious eye
with which the present generation looks at all claims to
individual spiritual] greatness, particulatly because there are
so many impostors abroad now. In the time of Abhinavagupta
also people did not very easily believe in any such claim,
It was, therefore, not without any reason, as the literary
tradition says, that they looked upon Abhinava as Bhairava
incarnate. Just as the enlightened people of the present
time would not admit any bedy’s claim to realisation of
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identity with the Almighty unless he sbould show himself
to be almighty, so did not the contemporaries of Abhinava.
Following the authority of the Sriparve Sastra he has
himself given the five infsllible signs of such a man* which
can briefly be stated as follows :—

1. Unswerving devotion to Rudra.

2.  Power of incantation (mantra siddhi)

3. Contro! over all the elements.

4. Capacity to accomplish the desired end.

5. Sudden dawning of the knowledge of all the
gastras.

And we learn from Jayaraths, who also hases his
statement on the authority of hic teacher whose verse he
quotes?, that Abhinava’s contemporaries found sall the above
signs unmistakably present in him. This was the
secret of his grest influence with his contemporaries and of
the unparalleled success as a writer in the ficld of bath the
$aiva philosophy and the poetics.

CENTHES OF HIS ACTIVITY.

We have had occasion to speak about the site of his
ancestral home. In one of the MSS. of the T. A,, belonging
to Pandit Mehesvara Rajdan of Kashmir, a different reading
of the passage, descriptive of the site where a house was
built for Atrigupta, is found. It reads “Vaitasta mardhani”
instead of “Vaitasta rodhasi” as in the MS. in the possession
of the writer of these pages. The conclusion was easy and
so once the exact spot of Abbinava’s ancestral home was
thought to have been discovered. The writer visited the
place and found that there is & small village just above the
source of Vitasta (Vaitasta mardhani) which even to this

1. T.A.Comm., VHI, 136.
2. T.A.Comm., VIiI, 137.
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day is called Guttar Gupda or Guttal Gupda. Gunda is a
common Kasbmid word for village and Guttar or Guttal
can easily be supposed to be a corruption of Gupta with
local affix “r" or “I”. DBut on a little more careful study
of the text it was found that this interpretation does not
suit the context. For, the word “tasmin” in the beginning
of the verse® stands for “Pravarapura”’, described in the
preceding lines, the site of which has been identified within
modern &rinagm, The source of Vitastd is at a distance
of over thirty miles from there. It cannot, therefore,
reasonsbly be supposed to have been within Pravarapura,
The reading “Vaitasta rodhasi” (on tbe bank of Vitast3),
therefore, seems to be correct. There 15, however, a way
in which the other reading also can be explained, that is, by
taking “Vaitasta mardhani” with “parikalpitabhamisampat’
and not with “nivasam”. The passage then will mean that
the king, having granted a jagir to him above the source of
Vitastd, got a house constructed for him in that part of
Pravsrapura, which, because of its being situated opposite
the temple of Sitath§umaulin, was, in point of sanctity,
better than any other. This appears to be quite probabie.
The evidence in hand, however, is too insufficient for eny
definite statement on the question.

There being no evidence to the contrary, it is natural
to suppose that he passed his childhood in his encestral
home. There is, however a definite stotement regarding
the place of composition of the Vartika on the first verse
of the Malini Vijaya Tantra.? It was composed in
Pravarapure Enst. It seems Pravarapura also was divided
into different parts and was called Pravarapurs East and

1. T. A., Ah, 37. (MS.)

2. M.V.V, 135,
3
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8o on, just a5 the different parts of Simle st the present
time are known as Simla East and Simla West, Was this
the same place as his ancestral home > Nothing can be
said definitely, but the probohility is that it was. In any
case, from the resson that prompted Mardra to request
Abhinava to shift to the former’s city? to write out &
systematic guide to varions paths to final emancipation, as
found in the Trike literature, it is evident that it was not
a fit place for undertaking such a great work as the writing
of the Tantriloka, Therefore, when the request was made
and the necessity for o change was explained the latter
agreed. The Tantraloke was thus written not in the ancestral
home of the author but in that of his loving disciple.

THE LAST SCENE OT HIS EARTHLY EXISTENCE.

Unlike what has been written so far, we have no other
authority than that of a tradition for what we are going
to writc in thc following jew lines. We have not so far
been able to trace any writien authority on which this may
bave been orginally based. Thc tradition, which, as we
pointed out before, is current not only in old Pandit families
but also in some of the old Muslim houses in the locality,
says that on one day Abhinavagupta, after finishing his
work, as he thought, along with twelve hundred disciples
walked into the Bhairava cave and was never seen again,
The cave is there even now. It is about five miles
from Magam, a place midway between Srinagar and
Gulmurg. A village in its neighbourhood and a brook,
running down below the hill, wherein the cave is, both are
known by the name of Bhiruve and so is the cave itself.
The writer visited the locality and went into the cave also.
Its mouth is at a sufficiently great height from the foot of
the mountain and from below looks like & crevice in a rock.

1. T.A. Ah, 37. (MS.)
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It goes deep down into the earth, Its opening is very
narrow so thet & man cannot get into it very easily. At
the sight of a small opening and a dark deep pit immediately
one hesitates and fears tu go in. One cannot walk but has
to crawl into it and that too at places with great difficulty.
It bas several ways leading to places where one can sit
undisturbed and meditate, One of these places is big
enough conveniently to accommodate forty to fifty persons;
it is round in shape and at a great height there is a chink
towards the sky, but it doss not allow the rays of the sun
to penetrate so far into the cave as to be perceived by the
persons within, Far into the cave a hole was ponted out,
through which none but a €hild can find o passage, and it
was said that Abhinavagupta went thet way. It was also
stated by the guide that the hole was said to bave beer much
bigger in earlier times, hut was slowly and imperceptibly
getting smaller with the passing years. Qutside this opening
on the rock walls there seems to be inscribed something with
s very sharp instrument, but it is not possible to say at
present as to what it is. [t is quite probable that the upper
Jayer of the rock may have got so cracked as to look like
inscribed figurecs. Down the hill was accidently seen a
religious minded and long bearded Mohammedan, bent
double with age, slowly walking reclining on his slender
stick, He was approached and questioned if he knew or
had heard any thing about the cave. The only information,
that he could give, was “Hama ne hamari dadi se sung,
Abnacari bard saun sagirdorh ke sitha ise ke andara geyd
bas phir picha nabith lauid.” (I heard from my grand
father that Abnaciri went into it along witb twelve hupdred
disciples but did never return). On being further questioned
if he knew any thing more he said with great simplicity that
that was all, be had heard, and tbat to add & word to it,
bis love of truth and religion did not permit him. This was
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said in such & tone and with sich an exprossion of sincerity
and truthfulness on wrinkled face that the writer felt
convinced that whatever may be the exaggeration in the
oumnber of followers, the fact that Abhinava went into the
cave with some followers and was never seen again was
periectly true, for the simple reason that to retire from the
din of the world to some inaccessible place to take Samadhi
seems to be the natural termination of the earthly life of &
person like Abhinavagupta.

A BIRD'S EYE VIEW OF HIS LIFE.

He was bomn in a noble snd learned Saiva Brahmana
family in Kashmir. His father was a religious minded person
of scholestic atteinments and mother a pious orthodex ledy.
He highly respected the former! and deeply loved the latter.
He faithfully served his teachers and they lovingly revealed
to him the secrets of learning in their possession. He was

perseverant, industrious and exceptionaly intelligent and so
his study was extensive and his command over various
subjects was great.  He tried innumerable experiments
personally to ascertain the truth of what be had resd or
heard about spiritual matters, and unchalleugeable is, there-
fore, the correctness and precision of his conclusions. Great
was his spirituel power and his contemporeries had occasions
to see its greatness in deeds. Clear was his head, powerful
his memory® marvellous his intellectusl capacity, wonderful
his command over the language, shrewd his eye to see the
real nature of & thing from different angles of vision and
beautiful and convinging the way of putting his ideas;
and every page of his available hooks is an unmistakabie
proof of it. He was devoutly served by his disciples and

. MV.V, 1
2. T.A, Ah 37.(MS)
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be has gratefolly acknowledged and rewarded their services
by mentioning them in some of his important works, Thus
noble was bis birth, loving and gentle his temper, honest
and rigorous his life, strong and admirable his character,
brilliant and highly useful his career, tnemorable and lasting
his contribution to both poetics and philosophy, and glorious
was the last scene of his earthly existence when like
Tennyson’s legendary king Arthur, he parted from his
followers never to be seen again.
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CHAPTER 1L
HIS WORKS.

L.IST OF HIS KNOWN WORKS.

Bodha Paiicada$ika.

Malini Vijaya Vartika.
Paratrich§ika Vivrti.
Tantraloka.

Tantrasara.
Tantravatadhanika.
Dhvanyiloka Locana.
Abhinava Bharati,
Bhagavadgitartha Sarhgraha.
Poramartha Sira,

Isvara Pratyabhijia Vimar$ini,
Isvara Pratyabhijia Vivrti Vimacsini.
Krama Stotra.

Dehastha Devata Cakra Stotra.
Bheairava Stotra.

Paramirtha Dvadasika.
Paramartha Carcd,
Mahopades$a Virhsatika.
Anuttarastika,
Anubhavanivedana.,
Tantroccaya.
Ghatakarparakulaka Vivrti,
Karmakeli.

Sivedrstyalocana.

Parva Paficika.
Padarthapravesa Nirnaya Tika.
Prekirnaka Vivarana.
Prakarana Vivaragna.
Kavyakautuka Vivarane.
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Kathamukhe Tilaka.

Laghvi Prakriya.

Bhedavidavidiranae

Devistotra Vivarana.

Tattvidhva Prakisika.

Sivasaktyavinibhiva Stotra

Bimbapratibimbe Vada (Dr. Bthler's Kashmir Cata-
logue MS, No. 4069.}

Paramiartha Songrabha Do. 459.)

Anuttara Sataka. Intreduction to the P, T. V., P, 15,

Prakarana Stotra. : It does not state eny autbority to

Natyalocana, substantiate the statement.

Anutteratettvavimerdini Vitti { T. C. MS. No. 8219)

There is enough evidence to show tbat he wrote many

other works besides the above, From the known references
to them we get the ides of their titles mnd contents as
follows :—

1. His commentaries on other Saivigamas than the
Sriparva Sastra on the lices of the Parva
Paiicika, That he wrote such commenlaries is
evident from the following accidental remark in
P.T.V, 147 :—

“Porvaprabbrtipefcikisu”.

2. His commentaries on other Stotras than those
mentioned above, To them he refers in T, S., 31.

3. His stotras from which he often quotes in the
available works with an  introductory
remark “mayaiva stotre” or something similar to
it. Most of these quotations are not traceable in
the above mentioned available stotras. The
inference, therefore, is natural that he wrote some
more stotras than those we have so far been able
to discover,



24 CHAPTER M.

4, His commentary on the Yopgavisistha, We bave
no other source of information sbont it than 8

tradition current emaong Kashmirian Pandits.

The Catalogns Cotalogorsm includes in its list of
seventeen works of Abhinsva the following three :—

1. Paramirthasirp Sangraba,  Report XXX.
2.  Paremirthasira Tika. Oudh IX 22.
3. Spanda. Oudh XVI 124,

The first, in our opinion, is not & different work from
that which hos aiready becr published by the Kashmir
Research Department wnder the title of + Paramarthasira "
It is the same as Paramiirthasara Oxif, 238 (C. C., 25).
In fact the published text contsins both the titles,
Abhinava’s colophon refers to it as * Poramiarthasirs ' only,
but his commentator, Yogarija, adds the word  Smigraba™
to the title in the colophon of his commentary, The two
colophons run as follows :—

“Iti §rimabimahe$varaciryibhinaveguptaviracitah
Paramarthesgrah.”

“ Sempameyam Paramirthasirasangrabavivitih
krtistatrabhavatparamamihesvara Sri Rajanaka
Yogardjasya.”

The Oudh Catalogue does nat give mny extracts from
the MSS. 1t is, therefore, not possible for us to pronounce
eny opinion on the other two works which ate included in
Dr. Aufrecht’s Catalogue on the suthority of the former
(Qudh Catalogue), though personslly we are inclined to think

that the Paramarthasira Tika is the same work as the
Paramirthasarasabgrahavivrti,

EXPLANATION OF THE ARRANGEMENT,
In the pbove list the first eleven are the published
works. They are arranged in their chronological order on
which we shall soon write. Fram the 12th to the 22nd are
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the MSS, in possession of the present writer. Out of these,
13th to 20th are given as appendix C to the present thesis,
From the 23rd to the 35th are found referred to in the
various available works in print or MSS., On the 36th we
shall write towards the end of this chapter. The rest are
known to us only from difierent cetalogues and reports of

searches for Sanskrit MSS.
CHEONOLOGICAL ORDER.

There is no difficulty in arranging in a chronological order
those works which bear dates of their composition. Such
works have slready been pointed out in the preceding
chapter. The difficulty lies in fixing the chronology of the
rest. Our arrangement is based not on the mostly imaginary
ground, of maturity of style and ideas, but on the solid
ground of references to earlier works in the later ones. Only
in two cases, where inspite of all patient research such a frm
ground has not been found, recourse bas been had to other
testimonies, which are certainly more reliable than those of
style etc., for fixing their order.

One of these two cases refers tc the question of the
priority or the posteriority of the Malini Vijaya Vartiks and
the Paritrith§ikd Vivarans to each other. Both of them
are referred to in the Tantraloka as follows :—

*“ Maynitat srotasarh ripam anuttarapadid dbrovit
Arabhya vistarenoktam malinislokavirtike,”
T. A., Ab. 37, (MS,)
“:Anuttaraprakriyiyarh vsitatyens pradarsitam
Etst tasmat tateh pesyed vistararthi vivecakap,”
T. A., V1, 249,
On this Jayaratha comments as follows :—
“Anuttaraprakriyiyamiti paratriSikavivaranidavityar-
Tbus though they are -earlier then the Tantraloks
4 : )
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yet no reference is found to one in th: other so that the
question of priority may be decided. Here, however, the
M. V. V. bas been placed before the ParatrithSika Vivarana :

Firstly, because the former was written at & period when
of the family of Karna and Mandra, who were cousins,
he knew nobody excepting the cousins themselves., In the
P. T. V., however, he devotes three verses to describe their
ancestry and refers in familiar terms to Vatsalika, of whom
he speaks so much later on in the Tantraloka., Tbe
concluding pessages of the Tantraloks further inform us
that with the lapse of time his familiarity with Karpa-
Mandra family grew so mucir that he agreed to put up
with that family to write the encyclopaedic work on the
Tantras.

Secondly, becaunse it is mostly controversial in its
contents and the controversial Tantrike literature from the
pen of Abhinava, as we shall soon show, belongs to the
earlier part of his Tantrika period.

And thirdly, because it is a detailed explanation of
some passages of the Malini Vijaya Tantra, also called
Parva Sastra.

(“Vekyartharh kathaye kificin Malinyirh yat kvacit kvacit.”
M. V.V, 2)

And we know on the authority of the P, T. V. .that he
wrote a regular commentary on the Parva Sistes, called
Parva Paficika, before the former work :—
(“Nirpitafica etat mayaiva Sripirvapaficikayam.”
P, T.V, 57)
We elso know from the following quotations from the

Tantrasara and the Bhaskari, an unpublished commentary
on the Isvars Pratyabhijia Wimarfini, that works on the
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same Subject, whether they are further expansions or brief
resumes of the same, were written one after another :-—
“Vitatas Tantraloko vigihiturh naiva §akyate sarvaih
Rjuvacanaviracitam idam Tantrasirarm tatah $routa.”
T. 8., 2.
“Tatra ca sarvajanahitirthem Brhatpratyabhijiakhkya
bahuvistara tikd krt§, tadviciZraneca janam aSaktarh jAatva
tenaiva Pratyabhijiskarikasatresu samhgrahamay? Vimar-
Sinitiprasiddba tika krta,” (Bhaskari).
The M. V. V. also, therefore, has to be supposed to have
come either immediately before or afier his commentary on
the Parva Sistra, in any case before the Paritrichsikavivarana.

The othet case of a work of doubtful chronological
position is that of the Paramartha Sira. It consists of
only 105 verses and contains only one literary reference and
that slso is to the Karikas of Sesa, of which it is an
adaptation. This, however, has been placed between the
Bhagavadgitdrths Sathgraha and the Pratyabhijiia Vimarsini,
because it 1s o philosophical work. We know of only four
philosophical works of Abhinava. Of these, the chironological
position of three is certain on the evidence of Abhinava
himself. The Bbagavadgitartlasasgraha is the first and
the Pratyabhijia VimarSini is the last. The Pratyabhijfa
Viviti Vimarsini or Brhati Vimar$ini immediately preceded
the latter, There is, therefore, no other position which
we can assign to the Paramarthasara than the one,
given above,

THE TEXTUAU AUTHORITY.

The two doubiful cases having thus been settled, we
now give for each work a textual authority in support of
the chronological position that we have assigned to it.

1. Bodha Paiicada$ika.

“Prabodhapaficadasikimadhye tadrn maya sphu-
mmuktam®. ' M, V.V, 36.
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CHAPTER II,

Malini Vijaya Vartika.
Reasons have already been given.
Paratrith§ikda Vivarana.
Reasons have already been stated.
Tantriloka,
“Annttaraprekriyayam  vaitatyenn pradar$itam

Etat tasmit tatab pasyed vistararthi vivecakah”
T. A., VI, 249,

Tantra Sfra.
“Vitatastantriloko vigahiturh naiva $akyate sarvaih
Rjuvacanaviracitem idath tu Tantrasararm tatah
$rrruta.” T. S, 2.

Tantra Vata Dhaniki,
Becanse it is a still briefer resume of the Tantrd-
loka than even the Tantra Sara.

Dhvanyaloka Locana.
«Taduttirpatve tu saervam paramesSvaridvayam
brahmetyasmacchistranusarena viditath Tentr3-
lokagrentharh viciraya.
Dh. L., 19,

Abhinava Bharati.
“Tacca madiyadeva tadvivaranat Sahrdayaloka
Locanad avadhirapiyam, A. Bh, 334,
It is a well known fact that Sahrdayiloka Locane
is another name of the Dhvanyaloks Locana.

Bhsgavadgitarths Sarhgrahe.
“Vipaficitath caitat asmadgurubhib asmabhi-
Scinyatra vitanyate itiha uatinirhandhah krtah.”
A. Bh,, 337.
A footnote an the word "anyatra” in the ahove
quotation clears what it stands for by stating
#Bhagavadgitaivyakhyayam”
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10, Paremirtha Sira.
The question has already been discussed.

11. Pratyabhijis Vimarsini.
Because it came immediately after the Brhati
Vimarfini which is his last known dated work on
philosophy, on which he wrote last of all.

M. M. MUKUNDARAMA SASTRI ON THE CHRONOLOGY
OF ABHINAVA'S WORKS.

In view of the facts stated ahove, it is surprising to
find that M. M. Mukundarima Sastri in his two introductions
to the Tantrasira, the one in English (P. IX) and the other
in Sanskrit (P. 5-6) has placed the Paritrisikd Vivarana, the
Tantraloks, and the Tantra Sara chronologically after the
ISvara Pratyabhijid Vimardini saying :—

“As, in his great work Tantraloka, he often quotes
from ISvara Pratysbhijiz VimerS$ini, which, he himseli
says, was written hy him in the year 4115 of the kali age
corresponding to 1014 A. D, it follows that the former was
composed after the year 1014. Now the date of composition
of Tantra Sara, which is an epitome of Tantraloka must
necessarily be some time later than 1014 A, D.”

In his introduction in Sanskrit he makes an additional
statement assigning to the Paratrims§ika Vivarapa an earlier
chronological position than that of even the Tantriloks ;=

“Tadanu paratrithdikagranthavivarenam”

It is to be noted here that the learned Sastri has' not given
the passages which he considers to have been quoted in the
Tantriloka from the I. P. V. We have already quoted
the authority of the Bhaskari on the basis of which we have
assigned to the Brhati Vimargini an earlier position in the
chronological order than that of the Pratyabhijia Vimarsinl,
We have alsp given a quotation in justification of the
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P. T. V. ’s chronological position before the Tantriloka.
Here is another passage which has been found in L P. V.
actuslly referring to the Tantraloke and the Tantra Sars.
This, in our opinion, is the most conclusive proof of the
Iatter's having been written before the Iévara Pratyabhijii
Vimergini :—
«Etacca vistaratah totpradhaneju Tantraloka-
saradisu mayz airnitam itthdoupayoganna vitanitam.”
1. P.V, 1L 214,

Tt seems that our Sastri mistook the l$vara Pratyabhijia
Karika for the Idvara Pratysbhijia Vimarsini. The I$vara
Pratyabbijia Karika is the originel text of Utpalacarya
and the Isvara Pratyabhijii Vimar$ini is the smaller of the
two commentaries on the ebove by Abbinavagupta. Un-
doubtedly, there are quotations in the Tantraloka from the
former (Vide Appendix B). DBut in view of the above
quoted statement of Abhinava himself nbout the earlier
chronological position of the Tantraloka it would indeed

be very surprising if any quotation from the l$vara Pratya.
bhijiz Vimarsini could be traced in the Tantraloke.

WORKS KNOWN FROM REFERENCES.
1. Kramakeli.

It was o commentary on the Krama Stotrn, It has
to be noted here that this Krama Stotra was different
from Abhinava’s composition of the same name, given in
appendix (C) to this thesis, It was a work on the
Krama system of philosopby. It is very often quoted by
Mehesvaranands in his commentary, Parimali, on the
Mahartha Mafijari. It is referred to by Abhinava in
his Vivarana on the Paratrirhsika :—

“Vyakhyatoh caitat maya tattikayar Kramakelau
Vistaratah,” P. T. V., 236,
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2, Sivadntyilocana.

Sivadrsti is & well known work on the Trika system,
written by Sominande, the great grand teacher of
Abhinava. The Pratyabhijia systcm is based on it.
From its name and reference the Alocana of Abhinava
seems to have been a critical study of the original work :—

“Yathoktam mayaiva Sivadrstyalocane
‘Presopi sa bhaved yasya éaktata namu vidyate
P. T, V., 116.

IR}

3. Parva Paicika.

This was a commentary on the Parva Sastra, also
called Malini Vijaya, which, according to the fnllowing
statement, is the most anthoritative book on the Trika
system of the Saiva philosophy :—

“Dasastadasavasvastabhinnarh yacchasanarh vibhoh
Tatsarath Trikasastrarh nu  tatsdream  Malini-
matuir.” T. A., I, 35,

From its name, Padcikd, which means s detailed
exposition, and from the frequent references to it in most
of Abhinava's writings it seems to have been a very big
work. An idea of its size can be formed from the
available part of the Malini Vijaya Vartika which is an
exposition of only the first verse of the Mailini Vijaya
Tantra, as he himself says in its concluding line :—

“Pravarapuranimadheye pure parve Ka§miriko-
bhinavaguptah

Maliryidimavakye vartikam etad racayati sme.”

What must have been the size of the detailed exposition
of the whole of the above Tantre, it is not difficult to
imagine. This work, however, seems to be irrecoverably
lost. Its loss tc Baive philosophical literature is
irrepairable.
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Other Paficikas.

6.

On the lines of the work, just mentioned, he wrote
expositions on other Tantras also, as is clear from bis
reference to them in t—

“Nirpitath caitan mayeiva Sci Parva prabhrti
Pafcikasu.” P.T.V,, 147,
Here the use of the word “prabhrti” can have no other
meaning then the above.
Padartha Pravese Nirnaya Tika.

Nothing more about this cen be said ibhan
thet, from its name and the nature of the context in
which the following reference to it occurs, it appears to
have heen 8 wark of psycho-philosophical interest :~—

“Anusandhayih smytibhede tasyasca anubhavope-
jivitve anubhavabhavat; vitatya ca viciritath mayaitat
Padartha Prave$s Nirpays Tikayam,"

P. T, V., 162,

Prakirpake Vivarana.

From the context, in which reference to it, es given
below, occurs, this seems to have been & grammatico-
philosophical work :—

#1tthach jadena sambandhe na mukbysnyartha-
sahgatih
Astam anyatra vitatam etad vistarato mays.”
T\ A, V1L, 33,
In commenting uvpon the word *‘anyatra” Jayaratba
SBYS i~
“Anyatreti Prakimaka Vivarapadau”.
Here the use of the word “adi"” indicates that he wrote
many other works of the same kind.

Prakarane Vivarana.
It was & commentary on the Prakaraps Stotrs and
is referred to in the T, S,, 31,
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7. Kavyskauntuka Vivaraps.

It was & commentary on Bhatta Tota’s work on
poetics, the Kavyakautuks. It was perhaps the first
work on poetics that Abhinava wrote, for, chronologi-
cally it comes before the Dhvanyiloka Locana as the
following reference shows :—

“Sa cayam asmadupadhyiys Bhatta Tautens
Kavyu Kautuke ssmabhisca tadvivarane bahutara-
krtanirpayah  piarvapsksasiddhantsh  ityslam

bahuna.
Dho Lc' 1780

8. Kathamukha Tilakam.

It is referred to as his own composition in the Brhati
Vimargini. Nothing at present can be said abont its
contents.

9. Laghvi Prakriya,

It was » devotional Stotra as the following quata-
tions therefrom in the Bhagevedpitarthe Sangraha and
the nature of the context clearly show :—

“Yathd ca maysiva Legbhvyam Prakriyiyam
nktam' :—
“Na bhogyath vyatiriktath hi bhoktus tvatio
vibhavyate
Ega eve hi bhogo yattadatmyam bhoktrbhogayok.”
Bh. G. S., ch. 1V, 8. 28.
and
“Unadbikam avijidtaMeiciesinereeeneiieeierionraoness
Ksantavysrh krpaya fambho yatastvarh kerupakerah
Anena stotrayogens tavatminadh nivedaye.”
Bh. G. §,, ch. XII, 8. 11.
10. Bhedavidas Vidarana.
It is referred to in both the Bhagavadgitirths
Sasﬁgmha end the Pratyabhijia Vimerdini, It was g
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11.

12,

13,

CHAFTER II

controversial wprk chicly meant to demolish the
duslistic theory, as is apparent from the following
quotation :(—
“Krtapratanascayam prakrtyarthanyarthaviveke
mayniva Bhedavida Vidarane iti tata evanvesyah.”
I. PV, 11, 158.
Devi Stotra Vivarana.

This was a commentary from the monistic view-
point on Anandavardhana’s Devi Stotra. The Stotra
has been published in the Kavyamila series. Our
statement is based upon the following lines in the
Bh. G, §.:—

“Sarvabhatesu atmanarh grabakataya anupravisantam
bhavayet, atmani ca grabyatijianadvarena
sarvani bhotani ekikuryat; otoSca samadarSan-
atvam sarhjayate yogasceti sathkseparthal ;
vistarastu Bhedavada Vidaranadi prakarane
Devistatra Vivarane cn mayatva nirpitah.”
Bh. G. S., ch. VI, B, 30.
Here from the use of the word #adi” after *‘Bhedavida
Vidarana,” it appears that he wrole very many books
to controvert the dualistic theory,
Tettvidhva Prakasiki.

In this the author discussed the nature and the
numher of Tattvas accepted by the Trika. It is
referred to by Jayaratha in his commentary on the
Tantralokse as follows :—

“Granthekrta ca Tattvadhvaprakisanadau tatra tatra
tanmatavalamhanam eva krtam.”

T. A., Ah. XI, P. 19.
Sivasektyavinabhava Stotra.

In this Stotrs, as the title indicates, Abhinavae praises

Siva and Sakti as inseparable from each other. He guotes
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two verses from this in his commentary on the 19th verse
of the 15th chapter of the Bhagavadgita.

D1vISION OF HIS WORKS INTC THREE PERIODS.

There are three clearly merked periods of his literary
activity. His works, therefore, bave to he classified
accordingly.

1. TANTRIKA PERIOD,

From the dates of his two dated stotras, Krama and
Bhairava, and fromn the chronological order of his works based
on references and other indications it is clear that st of
all he tried the power of his pen mainly in commenting
on the then existing Teantras from the point of view of
monistic Seivaism.) That the Krama wes the first of the
Tantric systems on which he worked, the earliest date of
the Kramastotra clearly proves. His known contributions
to it are his above stotra and the Kramakeli. (The next
Tantric system that drew his attention was the Trkay To
this his chief contributions are his Pirva and other Pafcikas,
That it was the transitional period between his experimenting
in and writing on the Krama, and his altimately taking to

Kaulism, is conclusively proved by thc following statement
of Jayaratha :—

“Tantropasannagurvabhimukhikaraninentarath  vis-
rantistbanatayi kulaprakriyigurumapi utkargayati'
T. A.,, Comm., 1, 31.

His known contributions to the Kaulika literature are the
Bhairavastava and the Paratrirndikd Vivarapa, ‘To the
last patt of this very first period of literary activity belong
also his encyclopaedic work, the Tantraloka, which deals with
all the cllied schools of Kashmir Saivaism, and its three
summaries, the Tantra Sara, the Tantroccaye and the
Tantrevata Dhéniki, each hriefer than the preceding.
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11. ALASKERIKA PERIOD.

In the concluding portion of the iast chapter of the
Tantraloke we find that his taste is changing, We see him
inclining more towards the a.ngle of vision of an admiring
poet then towards that of a dry spiritualist. His vivid
description of colour, teste and pleasant after-effects of wine,
the record of his observation of charming complexion,
besutiful facial cut and sportive movements of the city
ladies, his interest in the beauty of the fauna and the flaura
of Kashmir, his description of the river Vitastd and repeated
reference to the power of Cupid, are all unmistakable signs
of a changed taste. The Alankariks pericd, therefore,
followed. That this was the middle period we know
on the unmistakable authority of the Dh. L. which contains
a clear reference to T. A. (vide Dh. L, 19). There are
four known works of this period, of which the K. K. V. was
the first (vide Dh. L., 178) and the A. Bh. the last to come
from his pen.

III. PHILOSOPHICAL PERIOD.

Again, ot the time of writing the A. Bh., philosophical
ideas are seen getting supfemacy, so much so that his
exposition of Resa, which has held its ground to this day,
is purely philosophical. Not only this, while commenting
on Bharata's Natys Satra he had already begun writing side
by side a purely philosophical work, namely, his commentary
on the Bhagavadgita, as we know from a reference in A, Bh,
(vide A, Bh., 337). Thus last of all did come the philosophi-
cal period. To this belong his monumental works, the
Iivara Pratyabhijia Vimar$ini and the I$vara Pratyabhijia
Viveti Vimer$ini. The latter is siso known as Bghati
VimerSini or Asiadasa Sehasti. Because of these two works
it is that he is acknowledged to be the chief exponent of the
Pratyabhijia philesophy, s the concluding portion of
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Madhavacarya’s summary of the Pratyabhijia DarSana in
the Sarvadarianae Sahgraha shows ;—

“Abhinavaguptadibbiracarysih vihitaprat@nopyayamar-
thab.”

The Pratyabbijiz Vivrti Vimarsini is the penultimate
of his known works. There is only one work, namely, the
Isvara Pratyabhijis Vimar$ini, which, on the authority of the
Bhbaskari, we know for certain as posterior to it. How many
more works he wrote thereafter, or whether be wrote any at
all, we bave at present no authority to say.

A GENERAL IDEA OF HIS AVAILABLE WORKS.
1. Bodha Paiicadasika.

It is a propagandistic pamphlet consisting of 16 verses.
1t is called Bodbha Paificad adiki because in fifteen (Paficadasa)
verses the basic principles of the monistic Saivaism are
summarized in it. Tbe sixteenth verse simply explains the
ohject of such a composition. It specks of the Saiva
cancepiion of Siva and Sakti, their relation and consequent
emanation of the universe; of the cause and the nature of
the bondage and the way to freedom from it, and of their
(bondage and freedom) being in reality non-difierent
from the highest Lord. It was written, as the following
quotation shows, with the expressed object of ensbling the
less intelligent pupils of his, easily to grasp the fundamental
principles ot the system propounded by him :—

“Sukumaramatin $isyan prabodbayitum afjosa
Imebhinaveguptens Slokah paiicadadoditah.”
B. P, S. 16.
The eighth verse of this pamphlet is quoted in thg M. V. V,,
with the introductory rematk :—
*Prabodhepaicadasikamadbye tadra maya sphutam-"
M. V. V., 36.
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2, Malin1 Vijays Vartika,

It was an exposition of some of the very difficult verses
of the Malini Vijaya Tantra which is also called 8riparva
Sastra. It was written at the earnest entreaty of his loving
pupils Karpa and Mandra®. On the former we have already
spoken & little and shall speak more when dealing with the
Tantraloka. It is unforturate that so far we have been able
to get the Vartika on the first verse only which was composed
in the eastern part of Pravarapura?, That he wrote his
Virtike on more than one verse and thet the published
edition, consisting of only two chapters, is only a part of o
very big work that he wrote, is clear from his repeated
reference to the 18th chapier wherein be promises to deal
exhaustively with the various points under discussion?®.
Though it is only tbe second in the chronclogical list of his
published works yet it was not the second of his compositions.
Before taking up this work he bad written many others as
references to them to be frequently met with in this work
cleacly prove*. The available portion contains a8 very
scathing criticism of various importn.nt‘theories of Nyaya.

3, Paratrith$ika Vivarana,
The Text,

Amongst the eight numerically eqnal groups® of the
sixty-four non-dualistic Tantras, Rudra® Yamala Tantra is
the seventh in the second i. e. Yamaln group. The verses
constituting the text of the Paratrithsika form tbe
concluding part of the same. They give a summary of the
whole Tantra. This statement finds its support in the last
verse of the text itself :—

1. MV.V.,2 2. M.V.V., 135,
3. M.V.V,58 104. 4. M.V.V,33
5. T.A,l 42 6. T.A.,l 42
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#Evam mentraphalaviptirityetad Rudreyimalam.”
P.T. V., 277.
The Vivarane is Abhinava’s commentary on it.

OTHER COMMENTATORS,

Paratrim$ika seems to have been quite popular during
the century that intervened between Somananda and Abhinave.
This supposition alone can explain the existence of so many
commentaries on it, Abhinava refers with reverence to
only three of these, written by Somanands, Bhavabhiti
and Kalyins separately’. About the rest he had so bad
an opinion that he considered it disgraceful even to criticise
them?®. In Keshmir the present writer found another
commentary, which is both simpler and briefer. It was
written by Rijanaka Lasksmirima. The MS. was copied
by Rijinaks Nilakantba in the Saptarsi year 4962. It is
in the possession of his son Mahisar of Srinagar.

THE TITLE.

The title is very misleading. On seeing it, the reader
naturally thinks that the word “Trimh$ika” is indicative
of the number of verses coustituting the original text, but
it is not so,® because the text actuslly consists of more verses
than tbirty. The real title of the book is Paratrigika.* It
meens “Pard, the mistress of the three i, e, the three
powers of will, knowledge and action.”” In fact Pard is an
abbrevistion of Parassthvid, which is higher than these
powers and is still identical with them, The book is so
called because it deals with such s “Para” No doubt,
it was also called Para Triméika, but for no other reason
than that of sirmlarity of sound. The word “trihéika”
does not imply number thirty. Another name of this book
is Trike Satra, because it gives in brief ontline the basic

1- Tc A-' le!,.%o 2. P. To vo. 93.
3. PT.V,17 4. P.T.V, 167
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principles (Praweyas) of the Trike system.’ The text with
Abhinava’s Vivarana is also called Anuttars Prakriya.?

There are frequent references in this book to a Tantre
Sira. But it has to be noted here that this Tantra Sare is
an Agama and not the summary of Abhinava's great work,
the Tantriloka. We made a very thorough search for the
quotations from the Tantrasare, found in the Paratrimsika
Vivarana, in Abhinava’s Tantraséra, but could not frace any.
We have, therefore, come to the naturel conclusion that the
Tantrasara, quoted 1o the Pardlriméika Vivarans, i8
different from the work of the same name which is merely
one of Abhinave’'s own summsries of his great work, the
Tantriloka. The chronological position, therefore, that
we have assigned to the Para Trimfiki Vivaraps, needs
no change.

« Saivas conception of Para, Pasyanti,
Madhyama and Vaikbari.

According 1o the Abhasavadin the whole universe is a
mere manifestation of the universal self or Parama Sive, as
the images of an imaginetion, the scenes of o dream or the
creations of o person who has atteined certain yogic powers
(yoginirmana) ere those of the limited selves. Our
experience tells us that the tbings of imagination, dream and
yogic creation have no existence independent of or separnte
from the self which is responsible for their manifestation.
Believing, therefore, the macrocosm to be the same In its
nature and constitution as the microcosm, the Abhasavidin
holds that the whole uriverse rises from, has its being within,
is maintained by and sagain merges in the same universal
consciousness or self. He also holds that it is in its essence
the same as that from which it rises, just as the waves of
tbe ocean are essentially the same as the ocean itself,

1. T. A, Ah. XI{,P.101. 2. T.A, Vi, 249.
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This Self, the ultimate reslity, he conceives as *prakasa
vimarSamaya”. The universe also he broadly divides into
substance and speech (vicys and vicake) ; speech not as &
mere physical phenomenon but as that of which the words are
mere symbols. In fact the word “vak™ (speech) is used for
the immaterial part of the universe, because the grossest
form of vimar$a is distinguished from its other forms by
its association with the physical sound which is its symbol
and has a diflerent physical substratum as opposed to
the purely intcliectual substratum of the idea. The
substance is the grossest manifestation of the prakads aspect
of the universal consciousness and the speech is that of
the vimat$e. Thus Para is a distinctive neme of the
ultimate reality by which it is referred to when its vimarsa
aspect is intended to be emphasized. The Para is called
speech (Sabdana) not in its gross form in which we hear it,
bhut in the most subtle one, like self-consciousness within.
In this form it is independent of all conventions, rather, it is
their very life in the condition of Miaya®!. It is the
background of the individual self-consciousness, which has
no other reality than the identification of self with & body,
an identificetion which finds expression in gross speech as
“l am John”. Thus substance and speech are one in their
most subtle original form, though in the stage of Maya both
seem to have separate existence. This state of perfect
unity of consciousness and its entitative contents (prakasa-
vimarsaikya) is called the ParZ state.

“Citih pratyavamarsitma peri vak svarasodita."
IL.P.V, 1L 203.

All that we heer and can possibly hear exists in the
Pard state of speech exactly in the manner in which all
that we determinately perceive exists in the state of

L L PV, 1, 205. )
6
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indeterminate knowledge. But before it can find manifestation
in gross speech, technically called Vaikhati, it passes through
two intermediate stages, known ss Fasyanti and Madhyama,
To give o clear idea of what these technical terms stand
for, it is necessary to deal with them separately, avoiding,
8s far as possible, the use of philosophical jargon,

I PARA.

The Para is pure consciousness, It is free from all
limitations of time and place, and name end form. It can
be called self-consciousness (Abam), not as associsted with
body, mind, or vital airs, but as identical with the universal
self. It bas to be noted here that the use of the word
“'self-consciousness” for the Para state of speech is from
the point of view of the limited perceiver, who in the
Vaikhari stape recognizes the latter’s origin from the
former, The reason is that the Para state is the state of
absolote unity without even so much as the faintest rise of
diversity. For, the first rise of diversity takes place only
in the first stoge in the manifestation of gross speech from
Para, called Padyanti. It is the nitimate source of sll power
that is found in words, used in ordinary life. Itis & state
of gerfect unity of all kinds of powers, It is cver present
in all the limited perceivers as identical with their
self-consciousness, not as associnted with body etc., but
as something ahove them all. It is present even in the
state of deep sleep when there is no consciousness of the
earthly existence,

I} PASYANTI

Taking Para as the primordial state of speech, we can
speak of Pasyanti as the first stage in the manifestation of
gross speech. In it there 15 but en extremely faint rise
of gross speech as distinct from pure consciousness, so
much so that the distinction caonot at all be said to have
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arisen, This rise of distinction is regulated by the desire
which is its cause; just as in the case of remembrance,
though its object is nssociated with a variety of ideas yet
in the memory there arises only thet idea for the revival of
which there has been an immediate cause. As for instance,
though a gold jar is associated with innumerable ideas yet
there is no rise of all of them or any of them promiscuously
at the time of remembrance. We know it from our own
experience that when it is remembered at the time of
prosperity the only ideas, which rise about it, are those wbich
are associated with it as an article of decoration and luxury.
But do not absolutely different ideas arise when the same is
remembered at the time of adverse circumstances ? Is not
then the idea of its salability prominently associated with
it? And what is it that controls the rise of these ideas ?
Is it not the desire of the remembering individual ? The
same, therefore, is the determining factor in the rise to
distinction of certain forms of speech to the exclusion of
the rest in the stage of Pasy4nti, though there is no denying
the fact that all of tbem are equally present within para
exactly as all the ideas, which can rise in 1emembrence, are

within ourselves.
111 MADHYAMA.

It is that stage which immediately precedes the articulate
"speech. In this aslthongh the distinction between idea and
speech, preceding the utterance, is clear, yet, there is no
difference in the substratum of the two exactly as in the
case of a black jar i which, although we have the idea of
jar as separate from that of its blackness, yet, the substratum
of jar is non-different from that of the quality of blackness,
This we can all feel when we are delivering a very thoughtful
spesch in which every idea and the words expressive of it are
very carefully chosen befare utterance. Althongh in such a
case there is a very clear consciousness of the distinction
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between the two, yet, experience tclls us, there is no
difference of substratwin.

IV VAIKHARL

It is that form of speech which we use in our daily
transactions?. In it the idea and the articulate symhol,
which represents it, hnve separate substrata,

The distinction of each one of the four forms of speech
from the rest of them will become clear if we wereto
compafe them with the four conditions of a seed before it
sends out its spront. The Pari is like that condition of a
seed, in which all the fature forms of the sprout, according
to the Sapkbya conception, exist in the state of absolute
unity. The Pasyanti is just like that condition in which
there is just the rise of that state which is responsible for
the first perceptible development. It is just like self-
preparation on the part of o person before he makes any
perceptible movement to stir or jump. Tle third i. e,
Meadhyama is like the enlargement of seed in which though
there is & perceptible change from the original condition
yet the two (seed and sprout) cannot be pointed out as
distinct from each other in point of substratum. The last
1. e, Vaikhari is comparable to that condition in which
the sprout has appeared as distinct from the seed and both
are directly perceptible as distinct from each other insll
respects not excluding that of the substratum.

The reader will, now, understand that Para with the
explanation of which the Para Tridika is concerned is nothing
but the Para Sarhvid or Anuttara; and that the adjunct
+Trisikd”, which {orms a component part of the compound
wbich stands as the title of 1he book, is meant to distinguish
this Pari from the first of the four forms of speech involved

1. P.T.V, 45
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in the individual utterance in the condition of Maya. This
explains why the work was called Anuttera Sitra also.

THE SUBSTANCE.

The text is in the form of s dialogue between Bhairava
and Bhairavi; the latter questions what is that thing, called
Anuttara, from the mere knowledge of which equilibrium of
Khecati i, e. liberation from all kinds of peins and sorrows
(moksa) can be got'. The idea is similor to that of the
Vedants which also says #“One who knows Brahman himselt
becomes Brahman.” (Brabmavid Brahmaive bhavati).
What Bhairava says in reply on the essential nature of the
Samvid and the way to koow it we shall bave occasion
to speak of in the philosophical part of this work.

BioGRAPHICAL IMPORTANCE

This book, next to the Tantraloka, is of very great
hiographical importance, In the concluding portion of this
work he describes, for the first time, his as well as his
favourite pupil Mandre's descent and gives some account
of both the families and their atmosphere. All these points
have aiready heen deslt with at some length in the
preceding chapter.

4, TANTRALOKA.

This is the most voluminous of all the works of
Abhinava discovered so far. It deals exhaunstively with
al} the matters connected with the non-dualistic siaty-four
Agamas, 1t touches upen both the rituslistic and the
philosophical matters alike.  Although it is primarily
concerned with the systematic presentation of the teachings
of the Kula? and the Tentra systems only yet occesionally

1. PT.V.3.
2 T.A,L24
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it gives anthoritative infsrmation on others also’ such as the
Krama etc. It is the niost authoritative book on the said
subjects, because the statements made in it are not simply
matters of opinion, but are based® on the authority of the
Seivagama, as traditionally interpreted, and, what is more,
on the personal experience of the author himself. 1t consists
of thirty-seven?® chapters, but only fourteen have so far been
published. They, together with the valuable commentary
of Jayaratha, cover eight volumes. Of these the first five,
the ninth and the thirieenth chapters are of very great
philosophical importance. The first gives in brief all that
is to be dealt with later in detail. The follewing four deal
successively with the four ways to the final emancipation,
namely, (I} Anupaya, (1) Simbhave, (III) Sakta, (IV) and
Apava. The ninth is inleresting becauge it deals with the
thirty six Tattves of the Saiva philosophy and he interest
of the thirteenth lies in its giving us en idea of the Saiva
theory of Karma.

THE MOST IMPORTANT POINTS DISCUSSED
IN THE TANTRALOKA.

1. The cause of bondage,

2. The way to freedom.

3. What is knowledge as distinct from ignorance.

4. What is Moksa according to the Trika,

5. Conceptions of Moksa of other schoojs,

6. What is the ultimate reality of the objective world.

7. The process of manifestation of the universe.

B. The ways to realisation of the ultimate reality.

9. The pomts of difference hetween one way and another.
10. Bimbapratibimbe Vida.

1. T.A. Comm., I, 29.
2 T A.,1149,
3. T.A.l, 288
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11. Comparison of the Tattvas from Purusa to Prthvi with
those of the Sankhya.

12. The worlds in the universe as conceived by the Saivas.
13. Saive rituals.
14. Autobiographical touches,

On maost of these points we chall be speaking in the
second part,

THE TITLE.

It is called Tantriloka becouse it enlightens its reader

on the path pointed out by the Tantras.

“Alokam asadya yadiyam esa
Lokah sukharh saficarita kriyasu.”” T. A., Ak, 37, (MS.)

THE PLACE OF AND THE OCCASION FOR ITS COMPOSITION.

It was written at the house of Mandral., And it was at
the combined request of his younger brother, Manoratha?,
his dear pupil, Mandra, his loving cousins, and some other
devotees of Siva, such as Ramagupta, that he undertook
to write this work., As a matter of fact the ides of writing
such e work was already in his mind. This combined
request simply gave sn additional impetus and so the work
was taken up? immediately.

ITs AUTHORITY.

Although it is full of quotations in support of the
varipus points, discussed therem, from ever so many
Tantras, yet, according to Abhinava’s own statement, it
is primarily based upon the authority of the Milini* Vijaya
Tantra, This Tantra is the most important of all the
three, Siddha, Nameka and Malini, which primarily contain
the principles and teachings of the system called the Trika,
end represents the sssence of all the ninety-two Agamas

1. T.A, Ah 37 (MS) 2. T.A, Ah, 37 (MS.)
3. T.A, Ah, 37 (MS) 4, T.A,l 35
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belonging to the three schools of Saivaism, namely, Advaita,
Dvaitadvaita and Dvaita.

5. TANTRASARA.
6, TANTRA Vata DHANIKA.

These two, &s their names imply, are the summaries of
the Tantraloka. The last is a briefer summary than the first.
It is like a seed of the huge tree of the Tantraloka.

AUTHORSHIP OF THE TaNTRA Vara DHANIKA.

Jeyaratha quotes two verses from the Tantra Vatas
Dhanikd in his commentury on the Tantraloka Ah, II, 5. 2,
without mentioning the name of the suthor. This was
thought by M. M. Mukundarama Sastri to be sufficient
reason to attribute this work to enother Abhinava of the
same name. He says in a foot note to his edition of the
work under discussion :—

“ *Upadyeirna $ive bhati’ ityadi pedyadvayam (Tantra-
loka 2 Abh. 2 padysatikayam) yaduktam itiyata granthakpn-
namanuddiSya yat pramaparipepopanyastam atonumiyate
etadgranthakrd Abhinaveguptah prasiddba Abhinavagupta-
caryad vibhinno Rajanska Jayarathacaryat peurvakalikesca
sambhavatiti,” T. V. Dh, P, 5.

Even if there had been no other reason to the contrary,
we would have considered the reason stated by the learned
editor to be too insufficient for such & conclusion. But there
is the sound evidence of Jayarathe himself, who, in his
commentary on the Tantraloka itself, clearly nttributes the
Tantra Vate Dhznika to our Abhinavagupta, saying “Yaduk-
tem anenaivanyatra” and quotes verses thirty.six and
thirty-seven giving the name also of this work in T. A,
Comm., Ah. 13, P, 81. The supposition of difference in
point of suthorship of this work is, therefore, haseless,
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7. DHvANYALOKA LoOCANA.

It is the well known commentary of our author on
Anandavardhana’s Dhvanyaloka. On the commonness of
the authorship of the Karikd and the Vrtti; on the history of
the theory of Dhvani, on its opponents and on other
commentators of the Dhvanyiloka than our anthor, we shall
speak at proper places in the following chapters. Here,
therefore, we need not go into any detailed treatment of
the work.

8. ABHINAVA BHARATL

This is a commentary of Abhinavegupta on the
Natyn Sistra of Bharats. In this he mostly follows the
interpretation of the text, as orally given by bis teacher in
this branch, Bbatia Tota.? On maony important points,
however, he differs from him (Bhatta Tota) as he does from
Somananda, whose commentary be follows and expands in
the Para Trimsika Vivarane. These differences he clearly
states, as for instance, in regard to there being a possibility
of the enjoyment of Rasa from the perusel of a poem
(A. Bh., 292-3). His object in this commentary was not
simply to prove that his predecessors’ interpretations of
Bbarats’s text were wrong but rather te modify them.?

THE PLan.

According to his own statement, his plan in this work
was to comment in detail, giving & full and clesr explanstion
of all the intricacies to be met with in the important
passages, to give tbe meaning of the difficult words in the
case of the unimportant ones, to reconcile all the apparent
contradictions in tbe text, to explain repetitions, to discuss
st length the disputed points, to clear up doubts and to put
together the opinons of the suthoritative persons on the
most salient? points. These are some of the distinctive

1. A.Bh,I 2. A.Bh, 2. 3. A.Bh, 1.2
. .
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features of the commentary. Space here does not permit
us to illustrete all the points stated above. Two places in
the commentary may, however, be painted out as illustrative
of most of them, Oue is that in which he deals with
Bharate's definition of Rasa in the 6th chapter, and the
other is the third chapter in which he contents himself

with mostly giving the meanings of a few words here
and there,

THE QUESTION OF T'HE JOINT AUTHORSHIP OF THE TEXT.

The question of the joint authorship of the Natya Sastra
of Bharats is very old. On this scholars bave differed right
from the pre-Abbinava time. According to some, those
portions in which sage Bharatn is nddressed in the second
person, as for instance in Bh. Su., ch. I, §. 2-6, were from
the pen of some of his pupils and the rest fram that of
EBharata himself!. But Abhinave considers the vse of the
second person alone to he too insufficient for such o conclusion
and thinks that Bhorata himself wrote those portions also,
representing himself to be an interrogator. He substantiates
his statement by giving the instances of the use of dislogic
forms in the works of nccepted single authorship. We
reserve our opinion on this matter till the next chapter,

THE INTERPRETATION OF BHARATA’S MYTH ABOUT
THE ORIGIN OF THE STAGE.

Abbinava puts a very intelligent intecpretation on the
mythical account, given by Bharata, of the origin of the stage
in the first chapter, According to him, when Bharata speaks
of his having been instructed by Brahm3a to direct the
dramatic performance because of his being a sage with
hundred sons, of his having heen given umbrella, crown and
throne etc. by different gods, of the appointment of certain

1. A.Bh,8.
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divine beings to guard over certain parts of the theatre or
certain actors and of the creation of fairies, he simply means
to tell us the reguirements of the stege and the wey to
manage it.

To state it briefly, the stage ditector should be a seli-
sacrificing, hardy,? industrious and influential?® person of great
intellectual® power ; he should be capable of understanding®
the idea of the poet at a glance; he should have a large
number of men of rcceptive mind® and retentive memory,
of quick judgment® and eacy delivery ; these men should be
capable of identifying” themselves with the characters tbat
they represent, so that not only their tone and facial
expression may change with the cbapging scenes, but the
colour® also, which is ordinarily not possible unless there
be corresponding feeling® in the heart. Their beight,
complexion, fecial cut, colour of the hair and eyes and
general constitution of the body should be fit for the
varying needs of the stage, &s the hundred names of
Bharata's sons enumerated in the text, imply'®; and above
all they should be free from all shyness' ' hefore the audience.

Women are indispensable for the stage. For, whatever
be the nature of training, the characteristic differences in point
of delicacy of hody and sweetness of tongue, which arc the
gifts of nature alone, and the sudden or gradual change of
colour and look which are caused by certain feelings natural
to women alone under certoin circumstances, cannot possibly
be displayed by men; and the absence of these seriously
interferes with the enjoyment »f Rasa. Like men, women also,

1. A Bh,17. 2. A. Bh,17.
3. A.Bh., 16. 4, A.Bh, 21
56, A. Bk, 16. 7. A. Bh., 27.
8. A.Bh., 28. 9, A. Bh., 22.

10. A. Bb., 19, 1l. A. Bh., 16.
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as the names of the croated fairies imply, should be of
difierent kinds to suit the occasion,

There is also required a sympathetic, appreciative
and liberal public to supply, like gods in the myth, the
various scenic necessities to give the look of nutiuralness to
all the scenes of the drama.

As regards the management, the general manager should
be a person who in disposition, talk and look is exceptionally
sweet like! the moon. But strong and strict should be the
stage-manager?, The other executives also should be of
such nature and power as characterise® the gods mentioned
in the myth.

In this brief statement of a general ideca of his works,
we need not state what he has said in regard to those
portions of Bharata's Natya Sastra which concern themselves
with the details of construction of the stage and the
amangement of seating accommodation for the andience
according to the class, rank and importance of eech
individual®*, with the narration of the orthodox religious
rites to be performed before using & new stage, with the
description of one hundred and eight postures (karana)
and thirty-two gestures (angahira) of dence and finally with
the instructions as to how to stage the prologue. We, ihere-
fore, pass them over.

9, BHAGAVADGITARTHA SAKGRAHA.

The Bhagavadgitirtha Sangraha, es its name implies,
is not o commentary in the strict sense of the word. It is
simply a summary of the subject matter of the Bhagavadgita.
At some places, however, it has the look of a commentary
inasmuch es it gives the meanings of certain words. In it

1. A.Bh, 31 2. A. Bhb, 3l
3, A. Bhb., 31, 4. A.Bh., 32
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Abhinava gives the traditional interpretation from the Saiva
point of view, as leamnt from his teacher Bhattendurija, but not
without using his! judgment. It was written at the repeated
request of a certain pious Brahmana, Lotaka,? who, it appears,
was Abhinava’srelative.® It fills a gap left by other commen-
tators, inasmuch as it gives the hidden true import of the
Bhagavadgita.* TIts proper understanding presupposes
& tolerably good knowledge of the undisputed parts of
the text as well as that of the basic principles of the Trika
philosophy. A person, who is qualified in both these
respects, will certainly find it very informing, particularly
on those passages sbout which doubt is not removed by the
_commentaries of his predecessors. The following verses
illustrate the point :—

II, 12, 69 ; 11, 11; 1V, 18, 24; V, 14; VI, 5-7.

The text on which Abhinavs comments, differs at many
places from the one published by the Nirnays Sagar Press,
which, along with other commentaries, includes Abhinava’s
Bhagavadgitartha Sangraha also. In the printed text, for
instance, we find that the well known verse

“yada yada hi dharmasya”
etc, reads in the cencluding portien as
“taditmaonm srjamyaham’’.
But Abhinava's text reads as
“tadatmaméerh syjamysham’.

The variation, though apparently slight, implies &
greatly different meaning as the following extract from the
commentary shows :—

«3ri Bhegavan kila pamagadgunyatvit éarirasamparkamatra-
rahitopi sthitikiritvat karupikatayd® &tmamdam srjati;

1. Bh. G. S. lntrod. 3. 6, 2. Bh.G. S. concl. S, 2,
3. Bh. G.S. coucl. 8 3, 4. Bh. G. S. lotrod. 8, 5.
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Atma porpasidgunysh, armfah upakarakatvens apradhina-
bhato yetra tat atmarmdam, garirarh grhgzti ityarthah.”
Bh.G. S., Ch. 1V, 7.

Numbers of a few more verses with this kind of
difference are given below :—
1st Chapter : 1, 6,18, 28, 33.
2nd Chapter : 1, 5,10, 11, 12, 13, 21, 30, 32, 43, 47,
48, 58, 60, 63.
3rd Chapter: 23, 26, 35,

Further, it has very many verses in addition to those
found in the published text. Take for insiance verses forty
to forty-five in the third chapter.

“Esa stksmah parah fatrur dehindm indriyaih saha
Sukhatentra ivasino mohayan piarthe tisthati
Kamakradhamayo ghorah stambhaharsasamudbhavah
Ahankarobhimanatma dustarah papakarmahbhih
Haryam asya nivartyaisa $okam asya dadati ca
Bhayaficasya kaerotyese mohayarmstu muhur muhuh
Sa esa kalusah ksudrachidraprekst Dhanaiijaya
Rajohpravrtto mohatmi manusinim upadravah.”

On this Abhinava comments as follows :—

“Eyn tivet siksma utpattisamaye alaksya indriyesu™ atc.

IMPORTANCE OF THE BHAGAVADGITA IN THE EYES OF
THE SAIVAS.

Several teachers of Saivaism from the time of Vasugupta
down to that of Abhinava commented upon the Bhagavad-
gita. In the writings of our author there are very many
quatations from it and often they are coupled with reference
to Koa as Gural. It is, therefore, necessary to state
bere how Kpsna is connected with the Trike Baivaism, and

1. T.A, ], 162,
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consequently what position the Gita does occupy in the Saiva
literature,

Here we may state by the way that in this and similar
other cases our object in these pages is simply to explain why
orthodox Saivas had a certain view about this or similar
other matters, Whether they were right or wrong in these
respects is altogether o different matter with which we are
not concemned immediately.

Although the Saivigame had its origin between the third
and the fourth centuries A, D)., as we shall show in the next
chapter, yet the orthodox Saivas regarded it as of very high
antiquity, indeed of eternal existence like the Vedas. This
view we find recorded by Abhinava in the 35th Abnika of
the Tautrloka in which he traces the origin of the Baivagama
from Bhairava apd represents Ramacandra also to have
studied it partly, In the Harivarmés Puraga we sre told
that Krsna was taught the sixty-four monistic Saivagamas by
suge Durvasas, the revealer of all of them in Kali age.
Similarly, in the Mahabharata, Moksa Parva, it is stated that
he got instruction in the Dvaita and Lhe Dvaitadvsita
Saivagamas, twenty-eight in nnmber, from Upamanyu.
It seems that it was because of the above statements that
Krma was thought by the Saivas to have been himself &
follower of the Trika., Perhaps for this very reason the
Bhagavadgits is classed with the Agames.

10. PARAMARTHA SARA.

THE TITLE.

This work is called Parsmartha Sars, because it briefly
states the most essential principles of the Trika philosophy.
# AryaSatena tad idarh sarhksipteth
S§astrasaram atigogham.”
P, S., 138,
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THE SOURCE.

According to Abhinava’s own statement, it is an
adsptation of the Adhira Karikas of Sesa Muni who is
also referred to as Adhara Bhagavin or Ananta Natha.
These Karikas also were known as ‘‘ Paramartha Sira”.
They gave in brief the most essentinl principles of the
Sankhya philosophy ond taught that the final emancipation
could be atteined by discriminuting between Prakrti and
Purusa. The original with o few omissions, additions and
alterntions was adapted to serve as e medium of teaching
the most essential principles of the Trika. The adaptation
consists of one hundred and five verses, though Abhinava's
own statement as regards the number of its verses is:i—
“In hundred Arya verses I have summarised the essential
principles of the Trika system which are so difficult to
understand."” .P‘ S., 198,

This, however, does not mean that Abhinava wrote only
hundred verses and that the rest were subsequently added to
them by some other hands. The fact is that the number refers
to the verses concerned with the statement of the principles
and not to all which constitute the existing text. Therefore,
if we leave aside the first three verses, in the frst of which
he offers prayer and in the following two states the source and
nature of bis composition, and also the concluding two, we
find the verses dealing with the subject matter to be only one
hundred. This seems to have been his way of giving the
number of verses in & particular work, as is testified by his
Bodhapancadadika. Although this work actually consists
of sixteen verses yet it is celled Paficadasika (consisting of
15 verses) bceause only in the first fifteen verses the Bodha
is dealt with., The last is simply a concluding verse
similar to the last two in the work under discussion,
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COMPARATIVE STUDY OF THE SOURCE AND
THE ADAPTATION,

There is & difference of opinion among scholers as
regards the text which was the source of Abhinave’s
adaptation. Dr. Barnett, who was perhaps the first scholar
to study the philesophical works of Abhinavagupta, remarks
in J. R. A. S. (1910) P. 708 :—

#Qur Paramartha Sira must be distinpuished from
another little work of ibe same name, of which an edition
was published in 1907 at Madras, with 2 Telugu parsphrase
by Pattisapu Venkateshvaradu. The latter consists of
seventy-nine Arya verses; a considerable number of these
are borrowed directly from our Paramartha Sara and with
them have been incorporated others, the whole work being
painted over with Vaispava colours. Needless to say, it is
valueless for the criticism of our book.”

Supposing the text of the Paramartha Sara, referred to
by the learned Doctor, to be the same as that of the one pub.
lished in the Sabde Kalpadruma, Mr. J. C. Chatterji bolds,
on the contrary, that the very work, referred to by Dr. Barnett
in the above paragraph, was adapted by Abhinava to
suit his needs. He further adds in the same connection :—
A comparison of the two texts would prove, to my mind,

interesting and I propose to make it on another occasion.”
K. 8., P. 12.
After a careful study of the available material on the
subject, we are inclined to support the latter view. We
also, like Mr. Chatterji, have not bad access to the Madras
-edition of the Paramartha Sira, with a Telugu parapbrase.
Our information about the supposed adapted Paramirtha
Sara i5 based on two editions. One of these forrms s part
of the Sahda Kalpadruma and the other has been published
in the Trivendrum Sanskrit Series. Like Mr. Chattersi,

8
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we also feel little doubt that the text presented by these
two editions is the same as that of the edition referred
to by Dr, Barnett, because it fully arswers the description
of the Madras publication. Tbis also consists of seventy-
nine Aryz verses, It may be noted here that the concluding
line of the text appearing in the Sabda Kalpadruma states
the number of verses to be 85, The Trivendrum publication
does have 85 verses. But the additional six verses have
got nothing to do with the subject matter. They constitute
& sort of introduction and were, therefore, perhaps, dropped
by the scribes of the MSS. on which the two editions,
the one included in the Sabda Kalpadruma and the
other published at Madras, referred to by Dr. Barnett, are
based. A considerable number of verses in the commeon text
of the two publicetions is the seme as thaet found in
Abhinava's Paramartha Sars, and the whole of the original
work is painted over with Vaispava colours. Consult, for
instance, the verses 25 and 59 of the Sabda Kalpadruma.

This work was held to be very sacred, so much so that
Abhinava in his Bh. G. S. quotes from it as from a Sruti
the following verse :~—

“Tirthe évapacegrhe va nastasmytirapi perityajan deham

Jaanssamakilamuktsh kaivalyarm yati hataSokah.”

BhL. G. S, Ch, VII, 7.

It may be pointed ont here that this verse is fourd
without the least difference in Abhinava’s Paramartha Sirs
also. But it cannot be supposed to bhe a quotation from that;
firstly, because, as we have aiready said, Bh. G. S. comes
before the Paramartha Sara in the chronological order of his
works ; secondly, because it is given as a gquotation from
Srutt, as the context given below shows :(—

“Evarh hi sati jianinopi yavaccharirabh3vidhatudosa—
vikalitacittavytier jadat@priptasya tamasasyeva gatih
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syat na cabhyupagamotra yuktah pramanabhdtasruti-
virodh3t asti hi ‘tirthe &vapaca” etc;

Bh. G. 5., Ch. VIII, 7.
thirdly, because, had the quotation been from his own
work he would have stated so, asitishis clearly marked
practice in this and other works ; and fourthly and lastly,
because of Mr. Chatterji's reason in support of tbe earlier date
of the adepted text than that of our author, namely, that a
verse from it is quoted in the Spands Pradipika by Utpala
Vaisnava, who was an older contemporary of Abhinava, if
not his predecessor. as we shall show in the next chapter
(K. 8, P. 13). Thus the supposition of the earlier existence
of the work eccessible to us does not seem to be unreasonable,
We, therefore, are of opinion that the Paramirtba Sara of
Abbinava 1s an adaptation of the work published in the
Sabdakalpadruma and in the Trivendrum series.

We attempt below to compare briefly tbe languege of
tbe two to further strengthen our opinion :—

“Nanavidhavarnanarh varnan dhatte yathamalah sphatikah,
Tadvadupadher gunabhavitasys bhivath vibhur dhatte.”
A. K., B. 7.
and
“Nanavidhavarpanzrh ripan dhatte yathamalah sphatikah
Suramanusapasupidaparapatvarm tadvadiSopi.”
P. 8, 8. 6.
Here the difference of principle will be apparent to any one
familiar with the ideas of the two systems. According to
the Sankhya, limitation is the result of the ncarness of its
cause with what is limited and the two have separtate
independent existence. But, according to the Trika, itis
simply a result of the free will of the one who is all-
powerful and independent of whom nothing has or can
have sn existence. However, because of the commonness
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of the idea that this limitation is only epparent and that
the pure being is in reality as little affected by these
varying conditions as a crystal is by the various things
which cast their reflections on it, Abhinave has retained
in his edaptation so much of the language of the original
that any one having the two verses before him can confidently
gay that one is an adaptation of the other.

But when there is no such difference of principles, we
find the very languoge of the original without the alteration
of even a letter, as in the following instance :—

“Punyaya tirthaseva nirayaya $vepecasadananidhanagatip
Punyapunyakalarikasparsabhave tu kirn tena.”

These lines constitute the 74th verse of the original and
the 84th of the adaptation.

Further, we find certain portions of the original altogether
omitted, because they deal with matters in which the two
systems fundsmentally differ, as for instance, that part in
which the original deals with the effect of the mere presence
of Purnsa in bringing about all activity in the insentient
senses :—

“Yadvadacetanam epi sannikatasthe bhramake bhramati lobam
Tadvat karanasamuha$ cestati cidadhisthite dehe.”
A. K, 8. 3.

We also find in the adaptation certain verses which
cennot at all be traced in the original. These are mainly
those which deal with the ideas peculiar to Trika Saivaism,
os for instance, those which describe the cleven Tattvas in
which this system believes in addition to those which it has
in common, at least in point of names, with the Sapkhya
system ;—

“Sivafaktisadadivatam iSvaravidyamayirh ca tattvada$am
Saktinam peidcanarh vibhaktabhavens bhasayati.”
P. S, 8. 14,
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For a detailed comparative study we give below the
numbers of the verses in the adaptation showing against them
those of the verses in the Adhzra Karikas, as found in the
Sabda Kalpadruma, of which the former are adaptations.

P. S. A K. P. S, A. K.
7 8 60 65
8 9 61 64
9 10 69 68

26 18 70 69
27 19 71 70
25 20 Bl 71
30 21 82 7
32 22 83 73
36 27 84 74
37 28 100 76
51 49 101 77
52 50 102 78
33 54

11, I§vara PRATYADHIJRA VIMARSINI

This is Abhinava's commentary, called Vimat§inl, on
Utpalacarya's lévara Pratyabhijia Satras. This is called
Laghvi Vimardini also, because of its being a comparatively
less detailed commentary than the ISvara Pratyabhijia
Viveti Vimarsini. According to the old method of calcula-
tion, in which a group of thirty-two syllables was counted
as one Sloka, the former work consists of four thousand
and the latter of eighteen thousand Slokas and, therefore,
they are slso known as Catu-sahasri and Astadasasabasti
respectively, The contents of this work will be dealt
with in the second part.

12, I§vara PRATYABHIJRA VIVRTI VIMARSINL

It is an unpublished commentary of Abhinava on Utpala-
carya's commentary called “Vivrti” on his own Pratyabhijia
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Satras, as Abhinava himself states in one of the intreductory
verses to this book :—

“Srimal Laksmanagupta darsitapathal
sripratyabhijfizvidhau

TikarthapravimarSinith racayate vritim pra$isyo guroh.”
This is the penultimate work of Abhinava. It clears up
most of the points which are not very clear in the Laghvi
Vimar§ini. DBut the readers will be pained to know that
Utpalacarya’s Tika, on which it is a commentary, has
not so far been found inspite of vigorous searches made
by so many enthusiasts, Perhaps, unfortanately, it is
irrecoverably lost.

The eigbt smaller works of Abhinava, which we are
giving in Appendix (B) to this thesis, can be divided into two
classes : (I) propagandistic booklets or leaflets on the Trika
Ssivaism and (II) Stotras. To the former belong :

13. Anuttarastika,

14. Paramartha Dvadafika,

15. Paramarthe Carci and

16, Mahopadesa Virhsatika.

And to the latter class belong

17. Krama Stotrs,

18. Bhairava Stava,

19. Dehastha Devata Cakra Stotra and
20. Anubhava Nivedans.

All the four pamphlets are concerned with the explana-
tion of the phenomenon of the universe as non-different
from the highest reality, which is spoken of as *“Anuttara”
in the first, “Paramartha” in the second and the third and
“Prapaficottima” and “Visvamarti” in the last of the first
group. They state that the realisation of the highest reslity,
as they represent it, is the only way to salvation.
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The first {ine of the second verse of the Anuttarastiks :-—
«Samearosti na tattvatas tanubhrtam bandhasya
vartaiva ka”

is quoted by Jayaratha in his commentary on the
Tantraloka 111, 99. Although in this work we find some
of the similes very commonly used by the Vediatins to
explain the unreality of the universe, for instance :—

“Mithyamohakrdesa rajjubhujagacchayipisacabhramab,”
yet it would be a mistake to think that the Trika
conceptio: of the universe is the same as that of the
Vedinta. For, the former is Abhasaviadsa and the latter is
Vivartavida. For fuller information on this refer to the
2nd chapter in the 2nd part.

Paramarthn Dvidaeéika was known as Advays Dvadasi-
k3 also, because the second verse ;—

“Yadyatattvaparihiraporvekazh tattvam esi
tadatattvam eva hi
Yadyatattvam atha tattvam eva vi tat tvam eva
naiu tattvam idrsam,”
P. D, S. 2.

is quoted by Ramyadevacarya in his commentary on
Cakrapaninatha’s Bhavopshira, S. 45, with the introductory
remark “Advayadvidesikiyimapi.”

As regards Stotras, about the fArst two, viz.,, the Krama
end the Bhairava, we have already spoken in discussing the
date of Abhinavagupta. Here it msey be added in
connecticn with the latter thot in old Pandit families of
Kashmir there ie still current & tradition which says that
Abhinava, while entering the Bhairava cave for his last
Samadhi, was reciting this Stotra,

In the Dehastha Devati Cakra Stotra Abhinava shows
that the attendant deities of Siva, mentioned in the Puragss,
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are found associated with him even when he isin the body
as a limited self (Siva eve grhitapasubhivah). Though in the
latter case their names and forms are diffcrent yet their
functions are the same. For instance, in the Puranas he i3
said to have got two door-keepers, Ganess end Batuka.
They accompeny him even when he assumes limitations as
an individual (Pefupramiti) to guard two of the nine doors
of the body. Of course, in this cese, they are called Prana
and Apana, Jayaratha echoes this very ides when in his
commentary on the Tantriloka I, 6, be savs the following
with regard to Ganela and Batuke:—

“Asya hi prapavyaptirasti ityevarh nirdidanti guravah"

and

“Vastuto hi epanavyiptirasyisti ityevam nirdessh”,
respectively.

Regarding the Anubhave Nivedana it may be stated
here that we attribute it to Abhinava on the authority of a
tradition only. We have so far not been able to find any
internal or external literary evidence to support it. The
colophon says nothing about its authorship and no quotetion
from it have we, so far, discovered anywhere. We are,
therefore, not quite sure that the tradition is well founded.
We have, however, included it in the list of Abhinava's
works, because we found it in an old collection of Abhinava's
Stotras in the possession of Harabhatt Shastd of Kashmir.
21, TANTROCCAYA.

This is another summary of the great work, Tantriloks,
smaller than the Tantrasara but bigger than the Tantra-
vatadhanika. Although both the introductory and the
concluding verses speak of its being 5 work of Abhinava,
yet the language, the style and the method of treatment
of the subject matter, give rise to grave doubt about its
being from the pen of Abhinava.
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22. GHATAKARPARAKULAKA VIVRTL

Ghatakatpare is an interesting poem of twenty one
verses, It is of the type of the famous Meghadata.
There is just one point of difference : while Meghadata is
from the lips of the lover, here it is the separated beloved
that mostly speaks, only a few lines being from others
such as her friend end messenger etc.! It is interesting
to note in this connection that according to the published
commentary of Pandit Remcharit Sharma, & modemn scholar,
the whole of the poem is from the beloved. Its author,
according to the tradition inherited and recorded by
Abhinava, was Kilidasa.” Its title was probably suggested
by the word “Ghatokarpara™ occurring in the last line of
the poem in which the author, being extremely confident
of his all-surpassing skill in writing Yamakas, humorously
vows to carry water in a potsherd for him who can defeat
him in writing Yomakas.®

The Vivrti is Abhinava's learned and interesting
commentary on the work under discussion.* According to
him the 20th verse is not from the pen of Kalidasa ; it is a
later interpolation.® The belief, therefore, in some quarters
that this poem is & composition of the poet, Ghatakarpars,
who, according to a literary tradition® was one of the
nine gems in the court of King Vikramaditya, is evidently
ill-founded.

In addition to the twenty-one verses commented upon
by Abhinava, thereis a benedictory verse in the beginning.
The MS. gives number one to this verse and two to the
following. The question, therefore, naturally arises *Is it
& part of the poem ?” For the following reasons our opinion
on this point is that it is a benedictory verse of Abhinava

1. Gh. V. (MS)) 2, Gh. V. (MS) 3. Gh,p. 26.

4. Gh.V.(MS) 5 GhV.(MS) 6 T.V.
9
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at the commencement of the commentary and not the first
verse of the poem. Its wrong place and the wrong number
of the first introductory verse of the poem are due to
scribal mistakes :—

() Had it been a part of the poem Abhinava would
not have left it uncommented.

(II) While Kalidasa often, particularly in minor poems,
does not offer benediction, Meghadata and Srutabodba
for instance, we have not so far discovered any work of
Abhinava without a benedictory verse in the beginning,

(III) This verse is not found In the Mirnaya Sagar
edition.

It may be pointed out herc that the published text
differs from that of the MS., on which our study is boased,
on the following points. For convenient reference we call
the former “A"” and the latter “B".

(I) The first five verses of “A” occur as verses from
the I5th to the 19th in #B".

(II) The verses 15th and 21st of “A” arc not found
in “B".

(II7) Similarly the 10th verse of “B” is not found
in A",
23. BIMBAPRATIBTMBA VADa

This work is noticed in two catalogues (1) Dr. Bohler's
Kashmir catalogue and (2) Dr. Bhandarkar’s Report of
the collection of Sanskrit MSS. in 1875-76. A careful study
of a copy of the MS. of the work in question, kindly supplied
by the curator of the Bhandarker Oriental Research Institute,
Poons, tells us that this work, though noticed as a separate
work of Abhinava, is in reality only a part of the 3rd Ahnika
of the Tantriloka in which he refutes the Bimbapratibimba
theory of the Naiyayikas and establishes that of the Haivas.
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A comparison of the verses 1 to 23 of the third Ahnika and
the commentary thereon with the MS. No. 469 of 1875-76 in
the B. O. R. L. will convince anybody. In fact the colophon
very clearly states that the Bimbapratibimba Vade is only
an extract from the Tantriloka,®

24, ANUTTARA TATTVA VIMARSINI VRTTI

Prof. P, P. S, Shastri’s descriptive catalogue of the
MSS. in the Tanjore Palace Library imforms us that there
are two MSS. of this work in the said Library; but un-
fortunately both of them are incomplete. The extracts given
by the lesrned Professor leave no doubt about Abhinava's
authorship of the work#, It may be pointed out here that
there is no foundation for Prof. P. P. S. Shastri's guess:—

#The work under notice is perhaps his (Abhinava’s)
commentary on Utpalacarya’s Iévarapratyabhijia, a
metrical summary of Saivaism.”

A careful comparison of the extracts from the MS. on
pages 6360-1 with the Paratrithdika Vivarana of
Abhinavaguptse, published by the Research Department of
Kashmir, leaves no doubt ebout its being another and
smeller comnmentary of Abhinava on the Paratrimmsika, an
extract from the Rndrayamala Tantra. Compare, for
instance, the following :—

“Iha khalu svatmedevataiva pramathyaminavasthayam
atmanath paramerseninavaratam prechatityata ucyate :—

“Bridevyuvaca”

Kim prcchatityata aha :—
“Anuttaram’ iti
“Anuttarath svatmadeva
Sadyeh ki......ra sid¢hidam

1. B. P. V. (MS.)
2. T.C, P. 6361.
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Yena vijiinamatrena
Khecarisamatan vrajet”

'T. C., 6360—1

and
“Sridevyavaca”
“Anuttararh katharh deva
Sadyal kaulika siddhidam
Yena vijigtamitrena
Khecarisamatath vrajet.”
P.T. V., 3.

The few small differences between the two texts can be
explained as due to either scribal mistakes or lccal variations
in reading.

A set of his works dealing with the Anuttare, Abhinava
used to refer to as “Anuttaraprakriya”. This fact we learn
from Jayarstha's following comment on the above word :—

“Anutteraprakriyayamiti paratriméika-viveranadavityar-
thah.”

T. A., Comm., VI, 249,

The two works under discussion are apparently of the
said set. It was o common practice among the Kashmir-
writers of the 10th and the 11th centuries Lo write more thaen
one commentary on the same work.,  Utpalicarya, the
grand teacher of Abhineva, for instance, has written two
commentaries on his own ISvarapratyabhijiikarika, namely,
the Vitti and the Vivrti, the first being the smaller of
the two.



CHAPTER 111
HISTORICAL BACKGROUND OF HIS THOUGHT

In the lust chapler we have divided the literary activity
of Abhinava into three periods and have placed the Tantric
period first of all. In this chapter we propose to trace the
histarical background of his Tantric, philosophic and dlaikarika
thoughts. We may state ot the very outset that our subject
being A Study of Abhinavegupta”, we do not mean to
follow~ the traditionsl method of tracing the origin of the
three subjects, on which he worked, to some ideas found in the
Vedas and their development through the later literature till
they got the respective names hy which they are now known.
We shall strictly confine ourselves to stating what idea of
their history we get from the writings of Abhineva himself,
and of his immediate predecessors, to whom he often refers,
to enshle the reader to picture to himself the stages in the
development of these ideas at which Abhinava tock them
up and the modifications which he introduced into them.
We may further add that certain statements in the following
pages will appear more mythical than historical, particularly
in the part, dealing with the history of the Tantric literature.
But they have been given a place here, partly to let the
reader know the orthodox belief in its high antiquity and
partly for a grain of historical truth that we find therein.

I HisTORICAL BACKGROUND OF HIS TANTRIC IDEAS

The belief among the orthodox Saivas even today is
that the Saivagamas are of =ternal existence like the Vedas.
To this belief Abhinava has given a philosophical explanation
in the Malini Vijaya Vartika which can be briefly put as
follows :—

“Creation, or, (0 be more exact, manifestation, is,
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sccording to the Trike, of two kinds, One relates {0
speech and the other ‘o0 substance (vicyavicakitmeka).
Speech alsc i3 represented to be of two kinds, divine and
buman. The Saivigamas are the divine speech and as
such are the grossest menifestation of tbe supreme vimarsa,
as different from the individual vimarSa which is the cause
of the ordinary human speech. Speech, as we have already
shown in the course of out trestment of the Paritrimsika
Vivarana, has an eternal existence in a state of identity
with the Pard. The Zgamas are but divine speech, and
es such they also have similar eternal existence. According
to the Trika, therefore, there cen be nothing like an origin of
the Saivigamas. There 1s only appearance or reappearance
of them et the divine will.”

These Agamas originally consisted of nine crores of
verses. Bhairava alone knew them all. This agamic lore,
however, considerably lost in bulk as it was handed down
by one divine being to the next after him. Literary
tradition definitely says that the number of known verses
decreased hy one crore in the case of each of the remammg
eight divine beings according to the order of their succession,
shown below :—

Bhairava,
Bbairavi Devi.
Svacchanda.
Lakula.
Anpurdt,
Gahanesa.
Abjaja.

Sakea.

Guru.

a

© NP ;AN

w

The last mentioned, namely, Guru, taught the known
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portion of the Agamas in parts to the following eight,
according to their individual receptive power :—

Daksa etc.
Sarhvarts etc,
Vamana etc.
Bhargava.
Bali.

Sirhha,
Vinatabho.

8. Vasukinaga.

N AW~

Out of the part of the Agamas in heaven (in the
possession of Sakra 7} Ravapa took one-holf, which was
partly handed down from generation to generation in the
following order :—

1. DBibhisana.,
2. Ramna,

3. Laksmane.
4. Siddhas,
5. Danavas.
6. Guhyakas,
7. Yogins.

This, in brief, is the orthodox history of the Saivigamas
from the time of Satyayuga to our age (Kaliyugs) as given
by Abhinava in the 35th Ahnike of the Tantraloka. [t is
besed on the authority of the Siddba Tantra and the
tradition that he heard from his teachers®.

But when thc iron age (Kaliyugs) was sufficiently
advenced, the sapes, who were in possession of the Saiva
tantric traditions, retired to places inaccessible to ordinary
mortals, The Saiva tantric tradition, therefore, dis-
appeared from the ordinary society and spiritual darkness

1. T. A, Ab. 335, (MS.)
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preveiled. Once Srikanthe, (this is one of the names of
Biva) while roaming over the mourntain Keildsa, was
touched with pity for the suffering bumanity, which was
then immersed in spiritual darkness caused by the dis-
appearance of the Seivagamas. He, therefore, instructed
the sage, Durvasas, to revive the Baivagamic teaching.
The sage accordingly divided all the Saivigamas into three
classes according as they taught monism, dualism or
monism-cum-~dualism, imparted their knowledge to his three
mind-born sons, Tryambaka, Amardaks and Srinatba
respectively, and charged each one of them separately with
the mission of spreading the knowledge of their respective
agamas. Thus there came 1nto existence three Saiva
Tantric Schools, ench known by the name of the first
earthly propagator. It may be noted here that there is
one more agamic school which is known as ‘half-Tryambaka’
(erdhatryambaka) because it was founded by o descendant
of Tryambaka on the side of his daughter.

We have not made any considerahle attempt up to this
time to search for the preceptorial lines of the Dvaite and
the Dvaitadveita Tantras. Whatever information, however,
we have been able to collect from the available sources on
the teachers of these two schools and their contributions to
the Saiva literature, to which there are repeated references
in Abhinava's works, we shall put in the middle of this very
chapter. As regards the successive teachers of the Advaita
Tantras, we find & tolerably good account in the closing
chapter of the Bivadrsti of Somanands, the great grand
teacher of Abhinave. In that he represents himself to be
the 19th descendant of Tryambaka, the founder of the Advaita
Tantric School. Of the fist fourteen ancestors after
Tryambaka he did not know much. His account of the
fifteenth is a little definite. According to this, his name
was Sarhgamiditya; he married a Bribmaps gicl, came
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to Kashmir in the course of his roaming and settled down
there. The names of the three descendants between
Sathgamaditya and Somananda are given below in the
order of their,succession ;—

1. Varsaditye.

2. Ammpaditya.
3. Anandal.

In the foregoing account of the origin of the system in
the hoary past, its long propagation, gradusal decay, temporary
disappearance and resppearance at the time from which
the history now is traceable, thers is nothing extraordinary.
This seems to have been the treditional method of describing
the high antiquity of n system. Leaving other hooks of
lesser importance aside, if we take up such an important
book as the Bhagavadgitd we find that there too Krspa
similarly speaks of the antiquity of the Karmayogs in the
following lines tn the beginning of the 4th Chapter :—

#Imarh vivasvate yogam proktavan aham avysyam

Vivasvan manuve praiha manuriksvakavebravit

Evam paramparapraptam idari rZjrrseyo viduh

Sa kaleneha mahati yogo nastah Parantapa

Sa evayam maya tedya yogsh proktah puratanah.”
Bh. G., ch. IV, 8. 1.2,

All this, however, is not without any historical
importance. Here also the shrewd eye of a researcher can
find a few grains of historical trath, And what our not very
much trained eyes have been able to find in the above
account we state as follows :—

Somzananda speaks of himself as the 19th descendant of
Tryambaka. He was a great grand teascher of Abhinava

1. §.Dr., Ch.7. (MS)
10
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whose date of birth we have fixed at about the middle of the
10th century A, D. It is, therefore, very probable that he
was a contemporary of Bhetta Kallata, who, as we know
from the Rajatarangipi, lived in the reign of king
Avantivarman of Kashmir (855-883 A, D.) In fact Bhatta
Kallata also was a great grand teacher cf Abbinava from
the side of Bbattendurdja, who was Abhinave’s teacher in
the Bhagavadgita. For, Bhattenduraje was a pupil of
Mukula, son of Bhatta Kallats. This statement is based on
the comhined authority of Bhattenduraja’s commentary on
the Kavyalohkira Sara and Mukula’s Abhidhavriti Matrka
in which the following lines occur :—

“Srutva saujanyasindhor dvijavara Mukulat”
ond

“Bhatta Kallata putrepa Mukulena niripita
San prabodhaniyeyam Abhidbavytti Matrkz.”

If, therefore, Somananda belonged to the later half of
the 9th century A.D., it would not be wrong to say that
‘the monistic, the dualistic and the dualistic-cum-monistic
schools of Saivaism arose in the last quarter of the
4th century A, D. For, if we follow the traditional method
of allowing 25 years for each generation we will have to
admit that a period of four hundred and fifty years intet-
vened between Tryambaka, the founder of the monistic schocl
of Saivaism, and Somananda, the founder of the Pratyabhijfia
school; because, the latter was the 19th descendant of the
former.

Thus, if different philosophical schools of Saivaism arose
towards the end of the 4th centwry A. D. it naturally follows
that before that time there was no such distinction. This
conclusion finds support in Abhinava's account of early
Saivaism, because in that no difference of any kind is stated
or indicated to have existed, Perhaps before that time
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Saivaism wes simply a form of worship of the particular
deity after which the fsith was called and the introduction
of the philosophical element came much later &s a result of
the influence of Buddhism.

It is not possible for us to state the time of composition
of the different Tantres, because very few of them ere so
far available, How can any correct conclusion be possible
unless all of them or at least a respectable number of them
be carefully rend ? As regards their division into tbe three
Saiva schools, there seems to have existed a difference of
opinion n little befote the time of Abhinava ; for, there is
the evidence of Ksemarzjo that the Svacchanda Tantra, en
which he has commented from the point of view of Saiva
monism, was before his time explained in accordance with
the principles of dualism.

(“Namnaiva bhedadrstir vidhuta yendsvatantratatattva

Srimat Svatantra Tantram bhedavyzkhyam ns tat sabate.”)
Abhinavagupta, however, has made a clear cut division of
these in his Tantriloka as follows :—

“Dagastadasavasvastabhinnam yacchasanarm vibhoh,”
T. A, I, 35.

And Jayaratha in his commentary on the above verse
has given the list of the Tantras as follows :—

DvalTa TANTRAS.

1. Kamaja.
2. Yogaja.

3. Cintva.

4. Maukuta.
5. Arhfumat.
6. Dipts.

7. Karans.
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8. Ajita.
9. Sokyma.
10. Sahasra.

This division, according to his own statement is based
on the authority of the St Srikanthi.

(Etacca Sri Srikenthyam aebhidhaneparvakam vistarata
uktam. T. A., Comm., I, 39.)

This anthority was probably & recent one, and, therefore,
was perhaps disputed. This supposition alone can justify

the existence of a dualistic interpretation of the Svacchanda
Tantrs,

In the introduction to the Mrgendra Tantra occurs
the following quotation, giving the names of the tem Siva
Tantras. This authonty is different from that quoted by
Jsyeratha :—

“Kimikam Yogejath vitha tatha Cintyadca Karapem

Ajitarn Dipta Suksmau ca Sahasragca tathZmsuman

Suprabhedastathi hyete Saivah samparikirtitah,”

Introd., Mr. T., P. 2.

It may be noted here that the MS, with the help of
which the present edition of the Tentraloka was brought cut,
was, perhaps, mutilated in that part which states the names
of the dualistic Tantras and, therefore, there is left a gap
after giving six names. We have, however, completed the
list with the help of Dr, Farquhar’s Outline of Religious
Literature in India P. 193, in which he gives all the ten
names. It may be pointed out in this connection that this
list instead of Maukuts and Kamaja, gives Suprabba and
Kamika. At present we have not got sufficient material st
our disposal to explain this difference.
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DVAITADVAITA TANTRAS.

1. Vijaya.

2. Nigvasa.

3. Madgita.

4, Piramedvara.

5. Mukhabimba.

6. Siddha

7. Santana

8. Narasimhaka

9. Candrasisu
10. Virabhadra
11. Agneya
12. Svayambhuve
13. Visara

14, Kaurava
15. Vimala

16. Kirana

i7. Lalita

18. Saucrabbeya

It is interesting to note here that Abhinava in his Tan-
trAloka has given quotations from somc of these Taniras
also in support of certain views propounded therein. For
the list of these and the contexts in which references to them
occur consult appendix (B)

ADVAITA TANTRAS,

The adveita Tantras consist of eight ‘groups, each
comprising eight Tantras and having a separate name as
shown below :—

D BHAIRAVA TANTRAS.
1. Svacchanda
2. Bheirava
3. Canda



78

4,
5.
b.
7.
8.
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Krodhs

Unmatia Bhairava
Asitidga
Mahocchusma
Kapalisa

(II) YaiMara TANTRAS

9.
10.
11,
12.
13,
14.
15,
16.

Brahmayamalas
Vignuyimala
Svacchanda (Yamala)

Rurn
9

Atharvana
Rudra
Vetala

(11T) MaTa.

17.
18.
19,
20.
21,
22.
23.
24,

Rakta
Lampata
Leaksmimata
Mata

Cabika
Pitgala
Utphullaksa
Vidvadya

(IV) MARGALA

25.
26.
27.
28,
29.
30.
31,
32,

Picu Bhairavi
Tantra Bhairavi
Tata

Brahmi Kala
Vijaya

Candra
Mahgals
Sarvamahgala
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{V) CAKRASTAKA

33.

34.
35.

36.
37,
38.
39.
40.

Mantracakra
Vamacakra
Sakticakrs
Kalacakra
Binducakra
Nidacakra
Guhyacakra
Khecakra

(V1) BAHURDPA.

41,

42.

43,
44,
45,
46,
47.
48,

Andhaka
Rurubhede
Aja

Mauala
Varpabhanptha
Vidaiga
Matrrodana
Jvalin

(VII) ViGisa

(VIID)

49,
50.
31.
52,
53,
54.
55.
56.

Bhairavi
Citrnka
Harhsa
Kadambika
Hrllekha
Candralekha
Vidyullekha
Vidyumat

SIKHASTAKA

7.
58,
59.
60,

Bhairavi Sikha
Vipa

Vinameapi
Sammohs

79
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61. Damara
62. Athervake
63. Kabandha
64. Sirascheda

This list of sixty-four monistic Tantras is based on the
suthority of the Srikaptbi, a Saiva work quoted by
Jayaratha in his commentary on the Tantraloka, I, 42.—3.
We may add here that the nbove list of 64 Tantres is
different from the one given in the Sabdartha Cintamani
under “Tantra” on page 1048, The latter is based on the
authority of the Siddhi Sarasvata and has certain names
of Tantras in common with the former, e. g. Svatantra and
Rudrs Yamala etc. and mentions the names of certain others
which are quoted by Abhinava in the Tantriloka, though
not included in Jayarstha's iist.

THE FOURTH Salva TANTRIC SCHOOL.

The fourth school of Saivaism owed its existence to a
descendant of Tryaombake on his daughter’s side and, there-
fore, was called Ardhe-Tryambeake. The evidence which we
have been sahle to collect so far leads us to think that it is
the same system as that which is referred to in the Tantri-
loke &s Kula-Preknya, For, acccording to the statement of
Jayearatha in the introduction to T. A., Ah. I, §. 7,
Abhinava desls with the teachings of both the Tantra and
the Kula in his Tantraloka.  Abhinava also pays his
homage to his teachers in both the schools, as the following
quotation shows :—

“Evafica tentraprakriyopasannagurvabbimukhikarani-
nantarath viérntisthanataya kulaprakriyigurum api
utkersayati,” T. A.,, Comm,., I, 31.

If we read the following verse with the introduction to it,
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given above, it becomes evident that Sambhunatha was his
teacher in the Kula system ;-

#Jayatit jagaduddhrtiksamosau
Bhagavatya sahe Sambhunatha ekah.
T. A, 1, 31,

Now in the concluding portion of the Tantriloka Ah, 37, the
author, while enumerating his teacbers in diflerent branches,
refers to this very Sambhunitha not only as bis teacher in
the fourth school

(“Turyakhyasantatimahodadhiparpacendrah
Sri Somatah sakalovit kila Sambhunathah,”

T, A., Ah. 37, §. 61. (MS.)

but also as a pupil of Soma, which is an abbreviated form
of Somadeve, who wos Sambhunitha's teacher in Atimarga
or Kulamargs, as the following statement of Jayaratha in
his commentary on the Tantraloka, 1, 213, coupled with &
quotation makes clear :—

“Sri Sumatinathasya Somndevah Sigyal: tasya BTl
Sambhunithah yad vaeksyati ‘Sri Somatah sakalavit
kila. Sambhunathah'

yattu

“Kagcid daksipabhomipithavasatih ¢riman vibhur Bbairavah
Paficasrotasi sitimargavibhave ¢3stre vidhata ca yah
Lokebhat Sumatis tatah samudabhat tasyaiva $isyagranih
Srimafichambhuriti prasiddhim agamaj-Jalandberat pithatsh’
ityanyatroktarh tat paramagurvabhiprayena yojyam,”

We, therefore, bold that the words “‘atinaya”, *kulamarge”,
“lkilinays’* and ‘*‘ardbatryambakamathikd"” stand for the
same school of Saivaism.

11
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THE TRACEABLE HISTORY OF TEE FOURTH SCHOOL.

We learn from the {ollowing quotation in T, A,, Comm.
that it had its origin in Kamarops (Assam) and that
its founder was the great sege, Mina alias Macchanda
Vibhu :—

“Bhairavyd Bhairavit priptath yogath vyipya tatah priye

Tatsakasattu siddhena Minakhyena varinane

Kamarape mah3pithe Macchandera mahatmani.”

T. A,, Comm., L., 24,

The commentator has cleared the point that Macchanda
was the founder of the fourth school by describing him as
#Turyanitha' in the introduction to that Sloka of the 1st
Ahnike of the Tantriloka in which the author offers his
salutation to him (Macchanda Vibhu). Here the word
“turya” stands for “Turyikhyasantati” referred to in o
quotation given above.

We know nothing at this stoge of the namcs or numher
of the successive teachers of this schoal till we come to Sumati,
the great grand teacher of Abhinava in this branch, He
belonged to Southern Pitha (Daksinabhamipithavasatih).
The names of the.teachers wbo came after him are given
below in the order of their succession :—-

1. Somadeva.
2. Sambhunatha,
3. Abhinavagupta.

II. HISTORICAL BACKGROUND OF HIS PHILOSOPHIC IDEAS
The rise of the monietic Sadva philosophy in Kashmir.

In the preceding few pages we have tried to trace the
history of the monistic Tantras, on whick the monistic Saiva
philosophy is based, from the earliest time down to that of



._’.

HISTORICAL BACKGROUND OF HIS THOUGHT 83

Somzananda (circa 850). It was about this time that
the monistic Saiva philosophy arose in Kashmir.

THE CAUSES QF ITS RISE.

The rise of a system presupposes the existence of the
material out of which it is to be built, of the capable men
who can give it the required shape and of the immediate
public necessity which it has to setisfy. A century or so
before the time of the actual rise of this system, men,
material and need for uny such thing as the monistic Saiva
philosonhy were all lacking in Kashmir. For, we have shown
above how monistic Tantras, on which this system is based,
had their origin outside the valley of Kashmir; how the
traditional Tantric lore was brought to Keshmir only about
the middle of the Bth century hy the fourth ancestor of
Somananda and how Atrigupta, the renowned Saiva philoso-
pher of Kennauj and the carliest known ancestor of Abhinava,
the greatest authority oo the Pratyabhijia, was brought to
Kashmir by king Lalitaditys somectime after 740 A, D, And
we know from the following quotation :—

“Satrarh vritir vivrtir Laghvi Brhotityubhe VimarSinyau
Prakaranavivaranepaiicakam iti $astram

Pratyabhijaayah,"

given by Madhavs in his SarvadarSana Sarhgraba that the

Pratyabhijia literature is o mere exposition of the principles

laid down by Sominanda in bis Sivadrsti, which was celled

by him “Prakarapa” and that the euthoritative books en

this are the following :—

1. Prstyabhijiia Satra.

2. w s Vrtth } Utpals.
3. . . Vivrti.

4, " »  Vimar$ini. ) } . :
5. o~ " Vivti Vimar$ins, J Abbineve
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We know also that al] these three writers belonged to the
two learned immigrant families, namely, of Somananda
and of Abhinave, referred to above,.

Thus s century before the rise of the monistic system
Kashmit was lacking both in men and materiel for building
up its own school of philosophy. As for the public necessity,
there is evidence to show that there was none. In support of
this statement we would content ourselves here with simply
quoting Dr. Stein's remark which endorses our view that the
genera! public were quite satisfied with the then existing
religious conditions and did not require any philosophical
system to satisfy their spiritual needs :—

«The contrast, which this (Kalhana's} partiality for
Buddhist cult end traditions presents to avowed Saivaism
of Kalhapa, is more apparent than real. For centuries
before Kalhane's time Buddhism and the orthodox creeds had
existed pescefully side by side in Kashmir. As far as the
laity was concerned they had to & great extent sinalgamated.
His own narrative from the point where it reaches historical
ground gives ample proof of this. Of elmost all royal and
private individuals, who are credited with the foundation of
Buddhist Stopas and Vibaras, it is recorded that they, or
ot least members of their family, with equal zeal endowed

also shrines of Siva or Visnu.” R. T., Introd., P. 9

ANCIENT FAITH OF KASHMIR.

One question will neturally arise here in the reader's
mind, viz., if Tantric Saivaism is & thing of later introduc-
tion in Kashmir, whst was its religion before that ?
Before attempting to answer this question we may state here
that for our answer we have primarily to depend upon what
little historical truth we find in Kalhaga's mostly legendary
account of the earlier kings of Kashmir.  After this introduc-
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tory remark we may af once say that it was a polytheistic
religion, as described in the Nilamata Purina and that Siva,
85 associated with his spouse, was its most popular god.
Because, when a religious point arises after the coronation
of Yasovati, the 3rd of Gonanda line of Kashmir, Krsna
quotes the authority of the Nilamata Purins in support of
bis view (R, T, ch. I, 71-72,) Similarly, when the religion
of the land is represented to have suffered at the hands of
the Bauddhas with Nagirjuna as their head, the reference
is to nothing else than the ritualistic performances preseribed
in the Nile Purina :-—
“Kriyam Nilepuripoktim acchinden igamadvisah,”

R. T, ch I, 178.
Further, when Candra, e descendant of Kasyapa, propitiated
Nila, the lord of the (Kashmir) Nagas, who being angry
at the suspension of the customary oblation because of
Buddhistic influence, had sent down the destructive snow-
fall, the religion that was revealed to him anew was no other
than that of tbe Nila Purana. (. T, ch, I, 183.)

Whatever opinion we may hold ahout Kalhapa’s account
of the kings and tbeir administration in the esclier part of
his chronicle, in view of the fact that Tantric Saivaism was
of as late introduction into Kashmir as the 8th century A. D.
and that when Buddhism entered Kashmir at the time of
ASoka there was already a religion there, the prominent
feature of which was the worship of Ardhanari Nate$vara, it
will not be unreasonable to suppose that Kalhana at least
in his statement in 1egard to the ancient {aith or religion of
the land is generally not wrong.

SOIL FOR THE GROWTH OF TANTRIC SAIVAISM,

It hes been pointed out in the preceding two paragraphs
that the old religion of the fand of Kaiyaps was polytheistic
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with a special inclination towards ritualistic Saiveism,
It was purely e traditional faith and hed no literature of
its own at the time of the sdvent of Buddhism in Kashmir
in the reign of ASoka (273-232 3. C.). But so wise was
then the way in which Buddhism was spread, so non.
interfering was the religious policy and so judicious was
the royal patronage of different religicns that Brahmanas
did not very much feel the advent of the new religion.
Antagonism of Brahmanas, however, was aroused when in
consequence of Kaniska's gift (125-60 A, D.) of Kashmir to
Buddhistic Church®*, Nagirjuna came to power and began
to use his power of both leamning and position to spread -
Buddbhism, The fact that this was the time when the
struggle between Buddhism and Saivaism began seems to
find support in the tradition recorded hy Varadarije in the
following introductory verse to his Vartike on Visugupta's
Siva Satras :(—
“Nigabodhyadibhil siddhair nastikanam purahsaraih
Akrante jivalokesmin ditmeSvaranirasakaih.”
5.5V, L

Here we toke ¢“Nigabodhi’’ to stand for ¢“Nagarjuns
Bodhisattva,” on the following authority :—

#Nagarjunens sudhiyi bodbhisattvens palitzh.”
R.T, 1,175

The immediate effect of this was that the teacbings of
the loca! religion, which were till then simply a matter of
floating traditious, were systematised for the first time by a
pious Brahmana ascetic, Candradeve. This in our opinion
js the one historical truth in Kalhana's story of the destruc-
tive snow-fail sent by Nila, enraged at the ebeyance of
religious rights prescribed in the Nila Purips in consequence

L Rl T-' Cho I’ 177'8.
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of Nagarjuna’s propeganda (R. T., [, 177-184). The story
is, otherwise, as pointed out by Dr. Stein, (R. T., Introd.
P. 77) *'but the réchaufié of an ancient legend told in the
Nilamata Purana, which relates the deliversnce of Kashmir
from the plague of the Pi$acas through the rites revealed
by Nila Naga.”

What important events took place in the following
six hundred vyears in the history of the locel faith of
Kashmir we do ot know anything about. The only
thing that we can say is thot the local religion being
polytheistic oaccepted DBuddha also as one of its gods.
Therefore, whatever conflict of views may have existed
among the priests of both Buaddhism and Saivaism regarding
religious matters, common people, as has already been
stated, followed a mixed faith. That both influenced
each other was a matter of course. Thus there developed
e religion which was neither purely Buddhistic nor purely
Saivaite, but was a harmonious mixture of the meditative
and philosophicul aspect of the one and the ritualistic
aspect of the other; but as such it had no scriptural
authority to support it. Thus, there was already the soil
congenial for the growth of Tantric Raivaism which gives
rituel and philosophy more or less the same place as
was probably given them by thc then popular feith, so
that when it came with all the scriptursl support at its
back, it was accepted by the common people of Kashmir as
their ancestral faith, Even today Tantric Saivaism is the
faith of Keshmir Hindus, though now it is considerably
mixed with Vedic rituals.

INFLUENCE OF SARZKARACARYA.

For over nine centuries the local faith had been influenced
by Buddhism. For about the same period the people of
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Kashmir had professed s mixed faith and had heard enough
of the idealistic philosopby end perhaps thought also over it.
Their minds, therefore, were sufficiently trained to receive
end to retain philosophical ideas., For about & century they
had seen the Tantric Saiva ritusls practised by the two
grest Saiva families which had migrated into Kashmir and
had henrd their philosophical ideas. Perkaps many femilies,
not finding any fundemental difference between this and
the religion thot they and their predecessors bad professed
for centuries, had also accepted it. The decline of
Buddhism had come. Kumarila Bhatta (sbout 750 A. D.)
haed shsaken its roots. Such wes the opportune time when
Bankaracarya visited Kashmir some time in the second
decade of the 9th century after giving bis final blow to
Buddhism in the rest of India (Sahkara Digvijaya, ch. XVI,
54-80). Let us stote here very clearly that our statement
abont Senkiracarya’s visit to Kashmir has no other authority
than that of the Sonkara Digvijaya, guoted above. Let
us, however, add that it does not appear to be altogether
baseless : firstly, because it is supported by a local tradition
which is still corrent in Kashmir and secondly, because the
influence of Sarnkara’s Tantric philosophy on the Trika is
so great that the supposition of a personal touch of its
founder-writers with Sthkara seems to be necessary to
explain it at such an early time. 1f we compare the
philosophical ideas of Sankars, as contained in his Daksini
Muorti Stotra and explained by his pupil SureSvaricirya
in his commentary on the above stotra, iwe find that
Saikara’s conception of the ultimate reality is the same
as that of the Pratyabhijid. In fact he wuses all the
important technical expressions in the same sense in
which they are uwsed in the Pratyabhijii. Compare for
instance :— _
(I) “Bijasyintarivarikuro jegadidam praninirvikelpam punar
Mayakalpitadesakilakalanavaicitryacitrikrtam
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Mayaviva vijrmbheyatyapi mahayogiva yah svecchayd
Tasmai §ri gurumartaye nama idsth $ri Daksinimortaye.”
D. M. S, 5.2
and
“Cidatmaiva hi devontahsthitam icchavasid bahib
Yogiva nirupadinam erthajatam prakaseyet.”
I.P.V, 1,182,
dI) *Jiaanskriye jagatklptau driyete cetanasraye.”
D. M. S., Comm. (2), 8% 13.
and
“Jfanarh kriya ca bhatanam jivatash jivanam matam.”
I.P. V, 1, 39,
(11} “Tasmat satta sphuratta ca sarvatrapysnuvartate.”
D. M. S,, Comm. (2), §. 13,
and
“5a sphuratts mahasatti desskalavidesini.”
1.P. V, 1, 207,
(IV) «Jaatrtvam api kertrtvarh svatantryorh tasya kevalem.”
D. M. S., Comm. (2), B. 50.
and
“Kartari jfifitari svatmanyadisiddhe mahesvare.”
L.LP.V,I, 29,
We, therefore, feel that, whatever be the amount of
fiction with which Midhava may have coloured Sankara’s
visit to Kashmir, itis not without a grain of truth inas-
much as the said visit was @& fact. Further, we are of
opinion that Sankata believed in the monistic Tantiras, as
the epithet ¢sarvatantrasvatentra” in his virudavali indi.
cates; that the Tantras, the authority of which he accepted,
were sixty-four in number, as his reference to them in his
own Saundarye Lahari in the following line :—

“Catuhsastyd tentraih sakalam abhisandhiya bhuvanam”

clearly shows; that he had a special inclinstion towards
12
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the Tantric practices of Kashmir, as his establishing
Sricakea in some of his Mathas testifiza; and that in his
exposition of the Vedanta he was greatly influenced by the
philosophical parts of the aforesaid Tantras, as we shall
point out at different places in the philosophical portion of
this thesis,

The visit of such a great person, particularly after
uprooting Buddhism in the course of his Digvijayas, (i this
be taken to be an historical fect) was of no little importance
to the philosophical system that was soon to come into
existence. This visit purged the local feith of its Buddhistic
element, strengthened the position of the new Tantric creed,
which was hrought by the two immigrant families and bhad
already begun to be nccepted by the populace, and aroused
their curiosity to know more about the new creed.

THE RISE OoF KASHMIR SAIVAISM.

Thus men and material being already there in the two
immigrant families and those that followed them, as for
instance, that to which Vasugupta, the author of the S’iva
Satra, belonged, and the need for a systematic presentation
of the new faith in both its philosophical and ritualistic
aspects having been created by the visit of Sarikaracarys,
the Kashmir Saivaism made its appearance without much
delay.

Our object in these pages, we may state here, is not to
trace the history of the divine S’aiva literature so much as
to give an idea of the buman literature that had been written
before Abhinava on the subject of Kashmir S’aivaism so as to
clearly show what our great writer contributed to it. In
this chapter, therefore, we shall deal with the writings of his
predecessors only. We shall speak on his successors in the
next chapter end shall show how far he influenced their
ideas,
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THE SpPaNDA BRANCH.

(I). Vasugupta and his S’iva Siitra.

On the authority of the Rajatarangini (ch. V, 66) we
know that Bhatte Kallata, the pupil of Vesugupta was a con-
temporary of Avantivarman, King of Kashmir (855-883 A.D.).
There he is referred to as “siddha’. 1t is, therefore, evident
that at that time he was an old man of established reputation.
Vesugupta, the teacher of Kallata, therefore, it is natural
to suppose, belongedt o the preceding scholastic generation
extending from about 825 to 850 A. D. We shall, therefore,
not be wrong if we say that Vasugupts gave a systematic
form to the philosophical ideas of the monistic Tantras in
his S’ive Satras in the next decade after S’ankaricarya’s
visit to Kashmir towards the end of the second decade of
the 9th century A, D,

V“ Ksemaraja, in his introduction to the S’iva Satra Vimar-
§ini, records e tradition which says that Vasugupta was not
the writer but qlmply the publisher of the Satras which he
had found inscribed one “boulder to whlch he hed gone, as
instructed by S‘ive in a dream, and which turned bottom
upward ‘at the mere touch of his hand. Whatever we may
think of this tradition, it was believed in by his immediate
successors, who refer to the S’iva Satras as of divine author-
ship. They are divided into three chapters dealing in
succession with the three ways to final emancipation pointed
out by the monistic Tantras.

OTHER WORKS OF VASUGUPTA.
2. Spanda Karika.
There is a difference of opinion about the authorship of

the Spanda Karikd. Utpala Vaisnava on the strength of the
33rd Verse ;:—

“Vasuguptdd avapyedam guros tattvirthadarsinah
Rahasyarh Slokayimasa samyak &ri Bhatta Kallatsh,”



92 CHAPTER II1

attributes its asthorship to Kallata. But it has to be noted
in this connection thet this verse is not found in the recension
of Ksemarija, who attributes the Kiriki to Vasugupta
himself probably on the authority of the following verse,
found in his recension :—

“Labdhvapyslabhyam etaj jianadnanarh hrdguhintah-
krtanihiteh
Vasuguptavaccbivaya hi bhavati sad3 sarvalokasya,”
SO N.’ 16.

About this quotation also it has to be pointed out that as the
former is not found in the recension of Ksemarfja so the
latter is not traceable in that of Utpala Vaisnava. We,
however, follow Ksemarija because he is supported by
Maheévarinanda who quotes this verse, as found in Ksema-
rija’s recension, in his commentary on the very first verse of
his own Maharthe Masnjari,

The Spanda Karika is simply an amplification of the
fundemental principles of S’aivaism, as aphoristically given
in the S’iva Satras, It was also called Spanda Satra.
Keemarije in one of his introductory verses to the Spanda
Nirpaya refers to it as such :—

“Samyak satrasamanvayam parigatith tattve parasmin
PArAM, . esasans
5’11 Spande $astrasya.” S. N, L

This work has to be distinguished from “Spanda Satra™ nos,
518-19 of Dr. Bohler's report; for, there the name stands
for #S’iva Sntra” (consult his extracts from MSS.).

3. SPANDAMRTA,

It is mentioned as a separate work of Vasugupte by
Mr. J. C, Cbatterji in his Kashmir Saivaism P, 37, He
does not state any authority on this point. But our opinion is
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that it is the same as the Spande K3ariki. In fact the word
“Spandamrta” does not stand for the title of a work, It
is simply a metaphorical expression used for the fundamental
principles of the Spanda system, as is clear from the use of
this very word by Ksemarfja in one of the introductory
verses to his Spande Nirpaya :—

“Spandamrte carvite tu Spandasandohato manzk”
We know that the Spanda Sandoha is Ksemardja's com-
mentary on the first verse of the Spanda Karika. Another
place where this word has been found is the concluding
verse of Kallata's Spanda Sarvasva :
“Drhdham mahadevagirau mahegasvapnopadisticchiva.
satrasindboh
Spandamrtarh yad Vasuguptapidaih 811 Kallatas tat
prakaticakara.”
Here also the word, if at all it stands for the title of a
work, cannot refer to any other than the Spanda Kiarika
itsclf on which the Spanda Sarvasva is a commentary.

This verse seems to solve the riddle of the authorship
of the Spanda Kiriki. Here Kallata himself represents
Vasugupta to be the writer of the Spanda Karikda; mark
the words “Spandamrtam drbdham® (“Drbhi granthe”
Panini's Dhatupitha) end clearly states his work in
connection with the Karikis to be simply that of a
publisher :—

“Qri Kallatas tat prakaticakara”,

- Perhaps this is a posthumous work of Vasugupta. If this
explanation be taken to be correct there will remain no
difficulty in harmoniously interpreting the two verses given
above in this connection, For, “Rahasyarh #lokayamiss
samyak’, occurring in the Spanda Pradipiki, can, without
stretching the language, he interpreted as “well published
the sacred doctrine.”
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4, VAsavit TixA ON THE BHAGAVADGITA
No complete MS, of this work bas so far been dis-
covered.
5. SIDDHANTA CANDRIKA.
Noticed in Bithler's catalogue as MS. No. 501.

(II) KaLLaTA (855 A. D))

What little we know about his person we have already
stated while discussing the date of Vasugupta. Here,
therefore, we confine ourselves to givirg an account of his
works only.

1. SPANDA SARVASVA.
It is & commentary on the Spanda Karika,

2. TATTVARTHA CINTAMANIL
This was o commentary on the last quarter of Vasugupta's
S’iva Sdatra, as we learn from the 5th introductory verse of
Bhaskaracarya to his Vartika on the same S’iva Sitra :—
“Vyakarot trikam ete (ke}) bhyah Spendasatrai}
svekatslatha
Tattavarthacintimanyikhyatikaya khandam antimem’.
3. SPANDA SUTRA.
From the portion italicized in the above quotation
it appears that he wrote his own Spanda Satras also.
4. MADHUVAHINI
We have not been ahle to trace any reference to it

ourselves; we are mentioning it here on the authority
of Mr. J. C. Chatterji’s Kashmir 8aivaism P. 37.

(I1I) Rima KANTHA.
In the colophon to his commentary on the Spanda
Ksrika he speaks of himself as Utpaladeva’s pupil :
«Krtih srimad-Utpaladevapidapadmopajivinah S‘rimad
Rajanake Ramakanthasys.”
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We know that Utpala was Abhinave’s grand teacher and,
therefore, belonged to the first half of the 10th century A, D,
We shall, therefore, not be very wrong if we say that he
(Rama Kantha) lived in the second and the third quarters
of the 10th century A. D.

His Works.
1. SrPaNDAa VIVARANA SARAMATRA.

This is the name of his above-mentioned commentary
as 1s apparent from the colopbon :—

“[ti Spanda Vivarana Saramatrath samaptam,”
Two more works of this suthor are noted in K. S. with
&n interrogation mark against each.
2. Commentory on the Matanga Tantra ?
3. Commentary on the Bhagavadgita from the
Saiva point of view ?

(IV) BHASKARACARYA.

Four gererations intervencd between Kallata and
Bhaskardcarya., The latter bclonged to the fifth generation
from the former. The following are the armes of his pre-
decessors in the order of their succession® :—

1. Pradyumna Bhatta.
2. Prajiarjuna.

3. Mahadeva Bhatia.
4. BSrikanthn Bhatta.

Abhinavagupts quotes in his Pratyabhi)iia Vimersini from the
Vivekaijana of Divikaravatsa with tbe following remark 1 —
“Yedaha Bbatta Divakaravatso Vivekiafijane”
L P.V,I,10

If we take the word ‘‘Divakaravatsa” to mean *“son of
Divakara” as we have reason to do in view of his referring

1. 8.8.V., Introd.
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to himself as *Daivakerih” in S. S. V. referred to above,
there does not remsin much difficulty in fixing his date.
Abhinavagupta’s Pratyabhijia Vimarsini is the last of his
available works and came after his Brbati Vimaréini which was
completed in 1015, as we have already shown in the chro-
nological order of his works. And Bhayta Kallats, we know,
was king Avanti Varman's contemporary (835). Allowing,
therefore, & period of about & century for the intervening four
generations it will not be wrong, in our opinion, to say that
he was an older contemporary of Abhinava, if not a
predecessor.

His WoRKS.

1. S1va S8TRA VARTIKA (published)
2. VIVEKARJANA (known from refarence)
3. KaksvA STOTRA.

The last mentioned work is gttributed to Bhsttadivaka-
ravatsa by Yogaraja in his commentary on Abhinava’s
Paramirtha Sara P. 103, as the following quotetion shows:=—

“Yathiba Bhatta Divakaravatsah
‘Jate dehapratyayadvipabhange
Praptaikadhye nirmale bodhasindheu
Avyavartys tvindriyagramam ontar
Vigvatma tvash nitya ekovebhasi’

iti Kaksya Stotre.”

THE PRATYABHIJRA BRaNCH.

It may be pointcd out at the very outset that the
Pratyshhijfia” also, like the Spanda, is based on the
monistic Saiva Tantras and that in point of the philosophical
conception of the universe and its cause, and of the nature of
the individual self and that of the highest reality there is no
difference between the two. The only point where the two
differ is the means of realising the Highest Reality. The
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Spande showed the three well known paths to the said
realisation, namely, Sambhava, Sakta and Anava, as is clear
from the threc chapters of the Siva Satre called after the
above three means. But the Pratyebhijia, according to the
statement of the author of the Pratyabhijid Satra or Kirika,
showed an easier path to it which was not known before and
whicb was, for the first time, pointed out by Somananda in
bis Sivadrsti,

(I) SOMANANDA.

We bave already pointed out that two teachers of
Abhineva, namely, Laksmanagupts and Bhattendurgja,
belong to two different preceptorial lines. The distance of
both, Somanenda snd Kallata, from Abhinava is only two
intervening generations as the following table shows :—

1. Somainanda? 1. Kallata

2. Utpalsdeva * 2. Mukula

3. Leksmanagupta 3. DBhattenduraja
4, Abhinavegupta 4. Abhinavagupta

We can, therefore, safely say that Sowansnda was
Kallata's contemporary, perhaps older, and belonged to the
close of the first and the beginning of the second half of tbe
9th century A, D.

His WORKS

In the next generation after the so called discovery of the
Sive Satras by Vasugupts and a sort of running commentary
thereon in the form of the Spanda Karikas DLy the same, but
pechaps before & commentary on the latter by Kasllata,
SomZnanda wrote his Sivadrsti.

I. LPV,II271,
2. T.A., Ah, 37. (MS))
13
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1. B1VvADRSTIL.

While the works on the Spanda branch just
mentioned are mere dogmatic statements of the Baiva
doctrines, the Sivadrsti is an ettempt to present the
Baive idealistic monism or monistic idealism in a
systematic philosophical form coupled with the necessary
reasoning. It consists of about 700 verses in seven chapters.
Somananda also, like Vasugupta, claims to have been inspired
by Sive in w dream, but not simply to go to & houlder to
find inscribed what weas to be propagated, but to systematise
the philosophicel contents of the monistic Tantras.? He
clearly states that what he hes given in the Sivadrsti, is
not simply a creation of his own mind, but is based on the
Sastra “Bivo data Sivo bhoktd,”? We have not so far been
able to trace this quotation in eny one of the Agamas to
which we have had access. But the verse given below,
of which the abovc quotation constitutes s part, 15 very
well known and is dsily recited in the Pandit families
of Kashmir :—

“Rivo dita §ivo bhokta §ival sarvam idath jagat
Bivo yajati yajiasca yah Sivah scham eva hi.”

We may, however, state that Abhinavagupta, while
desling with the Anupiyamargs, in the second Ahnika of
his Tantriloka, declares that he follows the authority of
the Urmimahadastra. He further adds that this subject
has been dwelt upon by earlier teachers beginning with
Sominanda.? The above-mentioned 'Tantra, therefore,
was perheps the authority which Sominsnda followed.
The quotation also may be from the same.

1. 8.Dr., (MS.)ch. 7.
2. 8.Dr., (MS.) ch. 7.
3. T.A,Ah JL P, 39
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2. Viveri,
This is supposed to have been Sominands’s commentary

on his own Sivaedrsti. Dr. Stein, however, is of opinion that
no such work was written by him (Introd. XLII Jammu Cat.)

3. PARATRIMSIKA VIVRTIL
This. as the name implies, was his commentary on the
Paratrith§ika. Abhinave, according to his own statement!?,
follows it in his own commentary on the same (Paratrirm$ikz).
In fact his object was to discuss the points which were left
doubtful by Somananda.

(II) UTPALADEVA.
He was both con and pupil of Somiananda.
(“SomaAnandatmajotpalaja-Laksmanaguptanathah.”
T. A., Ah, 37. (MS.))

He, therefore, seems to have lived towards the end of the
9th and the first half of the 10th century A. D,

His WoRKsS.

1. Iévara PRATYABHijRA KARIKA,

This was the first work on the PratyabhijiZ system as
such., In fact the system owes the name Pratyabhijia to
this book. Its importance, however, is due to two com-
mentaries of Abhinava, the Vimardini and the Vivrti
Vimarsini.

2. IsvaRA PRATYABHIJRA VRTTI

It is a brief commentary mostly concerned with

clarifying the ideas given in: the Jsvara Pratyabhijaa Karika,
3, Iévara PRATYAEBHIJRA Tikx,
Unfortunately it seems to be irrecoverably lost. It

wad o detailed commentary on his ISvera Pratyabbijaz
1 PT.V,28 o
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Karika, According to the old way of counting thirty-two
syllables of & prose book as one verse, it consisted of six
thousand verses, It is to this that Abh'nave refers as Tikg
in one of his introductory verses to the I$vara FratyabhijAa
Vimar§inl.? It is one of the five books of accepted
authority on the Pratyabhijia philosophy, referred to by
Madhava in his summary of the Pratyabhijfia system in his
Sarva DarSans Sabgraha.? It was on this that Abhinava
wrote his famous commentary, Brhati Vimarsini.

4. STOTRAVALL
1t hes a commentary of Ksemarija.

5. Ajapa PRAMATR SIDDHI

6. IsVARA SIDDHI,

7. »” " VerTI

8. SAMBANDHA SIDDHI.

9, ' w+ VERTTL

10. VRTTI ON SOMANANDA'S SIVADRSTI.

It was written at the request of his own son Vibhrama-
kara and a Brahmacari Padmananda by name. That it was
Utpaladeva’s work is made clear both by an introductory
verse and colophon given as an extract from the MS.
No. 4178 in jammu Cat®  On this point there is the
additional evidence of the Bhaskart, which not only
attributes 3 commentary on the Sivadrsti to Utpala but slso
places it before the Isvara Pratyabhijis Karikd in the chrono-
logical order, as the following extract shows ;—

8riman Utpaladevah svagurunirmitath
Sivadrstyakhyam maha$astram vyakhyays

1. LP.V,I3
2. S.D.S,P. 191,
3. Jammu Cat, MS, 4178
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tatpratibimbakalparh karikimayam [$vara
Pratyabhijidkhyam mahasastram praniya.”

All these works are very frequently quoted by Abhinava in his
works (for illustration vide Appendix (B).

11. PARAMESA STOTRAVALL

1t is noticed by Dr, Buhbler in his Kashmir Report
MS. No, 458.

(111) LAKSMANAGUPTA.

On the authority of Abhinava, quoted above, he was
both son and pupil of Utpaladeva. We have already shown
that he was our great writer's teacher in both the Dardanas,
the Pratyabhijid and the Krama. His period of literary
activity must have extended over the close of the second
and practically the whole of the third querter of the
10th century A. D. It is indeed very strange that no work
nf his has so far been discovered ; nor any quotation from
or reference to his works even in the writtings of Abhinave
has so far been found. The oniy passage where there seems
to be & reference to his writing is to be met with in one of
the concluding verses of Abhinava's Brhatt VimarSini!.
In this he is spoken of as “Srisastrakrt’””. We have got no
information about the nature of the contents of this hook.

DUALIST SAtva WRITERS.

Here it will not be out of place to speak & little on the
literary activity of the Saiva dualists, particularly because
Abhinave himself frequent:; refers to them. These writers
we divide into two periods, viz., pre-Abhinavagupta and
post-Abhinavagupta. And becanse we are mentioning them
only by the way ta show the relation of other Saiva schools

_with the one under discussion, we shall, therefore, finish

1 B.V. (conclusion) )
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with the writers of both the periods right here, without
postponing the treatment of the post-Abhinava dualists till
we come to the next chapter as in the case of the monists.

AMALGAMATION OF THE DyaITA AND THR
DVAITADVAITA SCHOOLS.

It appears that while the monistic Saiva School was
doing its work, as described above, the dualistic school
was not idle. The probability is that the latier began its
work earlier. For, Ksemarija, as has nlready been pointed
out, spesks of even the admittedly monistic Tentras, as for
instance, the Svacchanda, having been interpreted in the
dualistic ligbt: and Abhinavagupta also quotes some
duslist writers giving their names.

Qur work at present is confined to the monistic school.
We have not made enough search for the material to bhuild
up the history of the dualistic school. It is, therefore, not
possihle for us to say when and how this school came to
Kasbmir, who were its earliest writers and what were the
circumstances responsible for its rise. We can, however,
definitely state that long before Abhinava's time the two
Saiva Schools, namely, the Dvaita and the Dvaitidvaita,
hed amalgamated and as such haed one common name
#Siddhanta’”, Pauskara Sarhita, for instance, calls the
group of twenty-eight Bgamas, consisting of ten Dvaita
and eighteen Dveitidvaita Zgames, as stated before, by
the name of ‘*Siddhanta”.' Abhinava also uses this very
word to refer to the teachings of these twenty-eight Agamas
as a whole?, and his commentators refer to the writers of
this schaol as the followers of the Siddhanta® (Saiddhantikas).

¥, Mr. T., Introd. 2.
2. T.A., Ab 37 (MS)
3. T. A, Comm, VI, 221,
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THE POSITION OF THIS SCHOOL IN
ABHINAVA'S TIME.

In the time of Abhinava ‘the position of this school was
already well established. It had produced great writers
like Sadyojyoti, Brhaspati and Senkaranandans. The
leaders of this school had written learned commentaries on
the Tantras, not only of the admittedly dualistic school but
also on those which were known to belong to the monistic
school such as the Svacchanda. They had also written
such popular works as the Bhoga Kiarika and the Fiva
Taru Bastra, which presented the fundamental principles
of the school in a very simple and appealing language. In
the eyes of Abhinava, however, this school was to be
shunned ; because it was dominated by rituslism, the
observance of which meant much trouble but little religious
merit in return ; because it conld not show the right way to
final emancipation and because its principles were net at all in
harmony with common experience!. It was to demolish
the theories of this school that lie wrote such works as the
Bhedevada Vidarapa. In the Tautrdloks, in which he has
dealt with elmost all the points connected with his monistic
school, he has drawn attention to the points of difference
between the Siddhanta school and the Trika and has tried
his best to refute the theories of the former, This is not
the place to illustrate these differences. We, therefore,
content ourselves with quoting the following verse of
Jeyeratha in support of our view :—

“Sankaranandana-Sadyojyoti-Devabala-Kanabhugidimatam
Praty3akhyasyan navamarh vyZcakhyavihnikar Jayarathap.”

T. A., Comm,, VI, 25%0.

1. T. A, Ah 37. (MS.)
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LARULISA PASUPATA,

The Siddhants school, referred to in the preceding
paragraph, is not to be confused with another Tantrika Saiva
school, known as Lakulise Pisupata. The latter follows only
the eighteen Tantrss of the Dvaitidvaita school, and not
the twenty-eight Tantras, as interpreted in the light of the
dualistic teaching. According to Abhinava, while the
Siddhanta school is simply to be shunned, the Pasupata
school occupies & position next only to his own monistic school
as 8 sure guide on the way to fnel emancipation, The
superiority of the latter lies only in the fact that it is a sure
means of realisation of the worldly desires aiso.?

I1s WRITERS AND THEIR WORKS.
(I) SapyoJyoTt SIva.

He was a dualist Seiva and was spoken of as
Siddheguru. He was also called Khetapila® As regards
his time, we cen euthontatively say only this much that
he was Abhinava’s predecessor. About the place of his birth
we have no evidence at present to say eny thing at all.
His teacher was Ugrajyoti®.

His WORKS.

1. BHoca KARIKA.

It deals with Bhoga in accordance with the teachirg
of the Rauravs Tantra, There is & quotstion from this in
T. A,, Comm,, VI, 132.

2. Moksa KARIKA.
3. PArAMOKsa N1RAsSA KARIKA.

1. T.A, Ah 37.(MS.)
2. T. A, Comm., VI, 211,
3. M.K., 63.
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4, Tatrva Trava NIRNAYA.
5. RaURava TANTRA VETTI.

He considered this Vrtti to be so importent a work of
his that he refers to himself as “Vrttikrt” (the writer of
the Vrttit) To us it is known only from references to
it by his commentator, Aghora Sivacarya®.

6., TATTVA SANGRAHA,

(II) BRHASPATI,

He appears to have been accepted to be as great an
suthority as Sadyojyoti himself, not only from the frequent
references to him in the writings of Abhinava (consult Ap-
pendix B) but also from the fact that he is quoted as an
authority by the post-Abhinava dualist Saiva writers such as
Aghora ®ivacirya snd Bbatta Rima Kantha. The latter
in the introduction to his commentary on Sadyojyoti’s
Moksa Kariki, couples the name of Brhaspati with that of
Sadyojyoti as follows :—

“Yabhyim prakasitarh vartma siddhinte siddhabbavateh
Gurinam api tan vandyau Sadyojyoti-Brhaspati.”

1. Biva TANU SASTRA.
This is the only known work of this writer. The only

source of our information about it, is Abhinava’s reference
to it in the following quotetion :—

“Iti nirvacanaih Sivatenusistre gurubhih smrto deveh.”
To As, I’ 1460
Jayaratha, commenting on this, says :—
“Gurabhih iti Brhaspatipadaih.,”

1, T.T.N, Comm., 2.
2- Tn Sm., CDmm-, 52i
14
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(1]} SANKARANANDANA,

He also was onme of the duslist Saiva writers whose
views JayarathaMcontroverts, as he himsell says in the
concluding line of his commentary on the Tantrdloka
Abnike IX. Abhinava also refers to him in his Pratyabhijiia
Vimarsini, I, 181.

1. PRAJRALANKARA.

This is the only known work of Sapkeranandana. Our
source of information about it, is Abhinava’s reference to it in
I. P. V., 1,181, From the nature of the context in which
the reference occurs, it seems to have been written with the
object of exploding the atomic theory of the Naiyayikas.

(IV) VIDYAPATI.

Two works of his

1. ANUBHAVA StOoTRA T. S, 31.
2. Mana Storra T. A, Ab. X1V, 9,

are known from Abhinava’'s references to them, as shown abave.
He i quoted in Bhatts Rama Kanthe's commentary on the
Moksa Karika, P, 21. The evidence in hand is not conclusive
to show whether be was a dualist or not. But 1t is

very probable that be was, We have, therefore, given him
& place here,

(V) DEvaCALA.

Him we know as a duelist writer only from a reference
to him made by Jayaratba in T. A., Comm., VI, 250.

SATVA DUALISTS OF THE POST-ABHINAVA PERICD.

For reasons already stated we briefly deal with ths
Baiva dualists of even the post-Abhinava period right here.
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(1) KING BHOJADEVA.

Mr. Smith in his Eatly History of India speaks of two
Bhojas (1) Mihira, son of Ramebhadra, ysua]ly known by
bis title Bhoja (840—90 A, D) and (II) Bhojadeva of Dhara
(1018-60 A, D.) Of these only the letter is known to bave
been a patron of learning and a great writer, He is quoted by
Madhava in the Sarva Darsana Satgraha, in his summary of
the Saiva DarSana, and by Vidyiranya Yatindra (Madbava
bimself so called when.he became a Senyisin?) in his
commentary on the Sats Sarhhiti. He is referred to by
Aghora Sivacarys (1158 A.D.) in his Paddhati® and is
represented to have been a pupil of Uttunga Sivacarya or his
brother. He is, therefore, probably identical with Bhojedeva
of Dhara. His known Saivaite work is

1. Tattva Prakasika.

(I} RAma KanTHA.
HIS IDENTITY.

The author, with whom we are dealing here, was
different from his namesake, the suia of Bhatte Nariyans
Kantha and the author of the Nada Karikd., The former was
the grand teacher of Nariyana Kantho, the father of the lattesr.
This is evident from an introductory verse in the Mrgendra
Vrtti of Bhatta Nariyane Kantha which gives the names of
the successive teachers as follows :—

1. Rams Kantha.
2. Vidys Kaonths.
3. Ngriyana Kantha.2

His DATE.

Aghora Rivacarys, the author of the Dipikd on the
Mrgendra Vrtti of Narayanws Kantha, according to his own

1. T.P., Introd., 4.
2- Hr- T.’ 456!
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statement in his Paddbati, quoted by Srikrgna Sastr? in his
introduction to Asts Prakarans, finished his Paddhsti in
the Bake year 1080 i.e. 1158 A. D. For, according to
the orthodox view the B8aka era began 78 years saiter
the commencement of the Christian era, He speaks of Rama-
kantha as one of his teachers,! We have already shown that
Rama Kantha, the author of the Nada Kariki on which Aghors
Biva commented, was a different person from the grend
teacher of Narayapa Kaptha of the same name and that the
author of the Nads Karikia was the son of Narayana Kantha.
In the list below the names of the teachers ere given in their
order of succession with the probable time of their literary
activities ;~—

1. Rima Keanthe I 1025-1050.

2, Vidya Kanths. 1050-75.

3. Narayana Kantha. 1075-1100.

4. Rama Kanths II . 1100-30.

5. Aghora Siva. 1130-58,
His WoRkK.

1. SADVRTTI.

This is the only work of Ramakantha I that we know and
this also is known only from a reference to it in the concluding
line of the Ratna Traya by his pupil, Srikantha®. ‘

(11I) SRIKANTHA.

He speaks of himself as a pupil of Rama Kantha I in
cne of the concluding verses of his Ratne Traya®. His
literary activity, therefore, probably fell between 1050 and
1075 A. D. The only work of this suthor that we koow
of is
Ratna Traya.

1

N. K., 24.

R. Tr., 107.
R. Tr,, 107,
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(IV) NARAYANA KANTHA,
His IDENTITY.

Bhetta Niriyana Kapthe is a different person from
Bhatta Narayana, the wuthor of the Stava Cintamani, whom
Abhinave quotes in the Paratrirh$ika Vivarana, pege 69. The
former, according to his own statement in the concluding
line of his commentary on the Mrgendra Tantra, was the
grandson of Sankara and the son of Vidyakenths, but the
latter, according to the stotement of Ksemardja in  his
commentary on Bhatta Narayana’s Stava Cintimanpi, was
the graadson of ParameSvara and the son of Apardjita®, He
wag the grand teacher of Aghora Siva. His works, therefore,
must have been written in the last quarter of the 1lth
century A. D,

His WORKS.

1. MRGENDRA VRTTIL

It is & commentary on the Mrgendra Tantra.

2. BARANNISA?
or
BrHATTIKA

This we know only from a reference to it by Aghora Siva
in the introduction to his commentary on the Tattva
Safigraha of Sadyojyoti.

(V) Rama KantHa (IT)

- He was the teacher of Aghora Siva and the son of
Narayana Kantha. We can, therefore, safely say that he
wrote in the fArst quarter of the 12th century A. D,

1. S.C, Comm, 10.
Z T San, I,
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Hi1s WoRkKs.

In the colophons of all his works he spesks of himself
as the son of Bhatta Narayana Kaptha. There is, therefore,
no room for any difference of opinion on his authorship
of the following works, becsuse the question as to whether
& particuler work was written by one Rzma Kesptha or
the other, cannot arise :—

1. NApa KArikai.

2. VeTTI ON ParaMoKsa NIRASA KARIKA.
3. VeTTI oN Moksa KARIKA,

Works known from reference only :—

4, MANTRA VARTIKA TTKA.
M. K, P. 4.
5, AGAMA VIVEKA.
P. M. N. K., P. 49.

In the comeluding verse of the Nada Karika there is a
statement that Rame Kaptha II belonged to Kashmir.
1t is, therefore, probable that all the other writers also of the
post-Abhinava period of whom we have spoken above,
excepting, of course, Bhojsdeva, belonged to the same place,
The fact that 'Kaptha” is & common fsmily name in
Kashmir even to day lends additional support to this
prabability.

6. AGHORA Siva (1130-58 A. D.)

We have discussed his date sbove, He was an
inhabitant of Kundina Kula in Colal. His teacher was
Sarvatma Sive. In the colophon to his commentary on the
Tattva Prakisiki he represents himself to be a teacher of .
two lacs of pupils.

1. T.T. N, 22
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His WORKS.

He commented on the following works :«=—

1. TaATTVA PRAKASIKA.

2. TATTVA SANGRAHA.

3, TatTva TRAYA NIRNAYA.
4, RATNA TRAYA,

3. BHOGA KARIKA,

6. NAipa KARIKA.

7. MRGFNDRA VRTTL

He wrote the following independent works, but we know
them only from his own reference 1o them in the concluding
lines of his commentary on the Ratna Traya in which he
calls himself a Kavisvara * :—

8. ASCARYA SARA.

9. PARKHaNDAPAJAPA.
10. BHAKTA PRAKASA,
11. ADBHYUDAYA NATAKA.

IDENTITY OF THE SIDDHANTA SCHOOL
with
THE Sa1va DaR§SaNa or MADHAVA,

Leaving nside the similarity of the philosophical con-
ceptions with which we shall, space permitting, deal in the
second part, if we were to compare the authorities of the
Siddbanta School, ahout whom we have spoken in the last
few pages, with thoze quoted by Madhava in the summary
of the Saiva Darfana iz his Sarva DarSana Sanhgraha,
we shall bave very little doubt left in our minds
sbout the ideatity of the Sidbanta School with the
Saiva Schocl of Madhava's S. D.S. The former follows

l. m Tr. lm.
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the mixed authority of twenty-eight Tantras, ten of the
Saiva group and eighteen of the Rudra group. The
latter also does the same. It quotes as euthorities the
Mrgendra Tantra of the first and the Saurabheye and the
Kirana Tantras of the second group. We may point out
here that the Mrgendre is a part of the Kamika Tantra. As
regards human authorities, with the exception of only two
(D Bahudaivatys and (II) Soma Sambhu, which bave not
so far been accessible to us, all are out of those which have
been given above. The following are the names of the
authors and books quoted as authorities by Madhava, which
are common to the Siddhanta School, described abave :—

1. TatTva SANGRAHA.
TaTTVA PRAKASA.

3. BHOJARAJA.

4, SIpPHA GURU.

5. BRrHASPATL

6. RAMma KANTHA.

To chow the identity of the two waes one of the
reasons for our dealing here with the writers of the
Siddhanta School of the post-Abhinava period. It
is interesting to note that Madhavae himself uses the
word “Siddhinta” when he speaks of the followers
of this school as distinguished from those of the other
Saivagamic Schools?.

1.  Historical background of his poetic ideas.

THE WRITERS ON DRAMATURGY KNOWN TO
ABHINAVA AND THEIR HISTORICAL POSITION.

Bharata is admitted by all to be the first known writer
on Sapnskrit Dramaturgy whose wark is ayailable, On his

1. .D.§
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Satras Abhinava has commented. We can, therefore, give 8
clear idea of Abhinava's contribution to Senskrit dramaturgy
only if we trace its history from the time of the writer of the
original to that of the commentator, But the limited space
at our disposal in the present thesis does not permit us to
andertake it. We shall, therefore, content ourselves with
showing what light o careful study of Abhinava's works
throws on some of the important problems.

INTERPOLATION IN BHARATA'S NATYA SASTRA.

The question of Bharate’s Natys Sastra being & work
of many hands is very old. In fact, as we have aiready
pointed out, even before the time of Abhinava, there were
some who considered at least those portions, in which Bharata
is spoken of as & third person, to have been from the pen of
some of his pupils. How in Abhinave’s opinion such a view
was wrong we have already shown, In recent times two
places in the published text of the Natys Sastra huve been
pointed out as indicative of its later rehandling and recasting,
One is the colophon at the end in the Kavyamald edition :—

“Samaptascayath (granthah) Nandi-Bharatasangitapusta.

"

kam

and the other is a sort of prediction, contained in the last
chepter, that the rest of the topics will be treated in detail
by Kobala. In addition to this & work on music called
*Nandi Bharata™ rnoticed by Rice in his Mysore and Coorg
Catalogue and o chapter referred to as “Nandi Bharatokta
ssikare hastadhyzya” from & “work on the art of dancing
eccompanied by the differeot kinds of mavements of the
band etc.” noticed in the Madras Catalogue are mentioned ;
and it is stated “these works, probably late compilations,
refer to Nandi or NandikeSvara, whom tradition acknowledges

88 an ancient autbority on mausic and histrionic art.” It is
' 15
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further added “This designation of the later part of Bharata's
text, a part of which deals, smnng other things, with music,
probably implies that it was compiled aad recast at somo
later period in accordance with the views of Nandikedvara.”
Similarly the prediction about the continuation of Bhbarata’s
work referred to above has been supposed to indicate “that
the rewriting of the portion in question wa3s done some time
after Kohala as well ss Nandikesvara had spoken on the
subject.” (H. 8. P,, P. 24-5)

It is apparent from what has been staled above that
the theory of the later interpolation is based upon the
supposition of the later chrondogical pesition of Nandi and
Kohala due to the ignorance of the relation of these two
accepted authorities to Bharata, so that unless we are able
to fix the exact chronological position of these two persons
we cannot eitber nccept or reject the theory. Let us,
therefore, see what light the text of the Natya Sastra itself and
the commentary of Abhinava thereon throw on this point.

Bharata is very frank in stating that all the information
that he gives on gesticulation was got from Tapdu :—

“Tato ye Tandund proktis tvasgahfira mahatmansg,
Naniksrenasathyuktin vyakbyasyimi sarecakin.”
Bh. Sa., Ch. 1V, 18-9,
On this there is & very important comment of Abhi.
navagupta, whick explains the identity of Tapgu,
According to this, Tandu is another name of Nandi as Munj
is that of Bharata :—

“Tapdu-Munifabdau Nandi-Bharatayoh aparanfimani,”
A. Bh., 90,

Thus it is clear that Nandi was Bharata's contemporary,
perhaps older, or a predecessor, but not his distant successar.
If we accept the identity of Nandi with Bharata’s teacher



HISTORICAL BACKGROUND OF HIS THOUGHT 115

or collgborator, Tandu, there remains no difficulty in
explaining the colophon at the end of the lest chapter of the
Bharata Satrs in the Kivyamila edition, “Nandibharata”
It may mean Bharata instructed by Nandi.

(Nandyupadisto Bharatah--Nandi Bharata;

«Sakaparthivadinith siddhaye uttarapadalopasyopa-
sapkhyanam,’”)
Similarly the colophon of the MS, No. 13009 noticed in
the Madras Catalogue, referred to above, can also be easily

explained.
KoRmaLa.

That he is an ancient authority on dramaturgy, nobody
doubts. That he wrote some works on thaet subject is made
sbundantly clear by Abhinava (consult A, Bh., PP. 25, 48,
173, 182, 266, 272) Many other later writers also frequently
refer to him and quote-from his works. That he had
established his reputation as an suthority on dramaturgy
soas to bc referred to by Bbarata himself is also made
clear by Abhinava in A. Bh. For, according to his
statement on page 266, the 10th verse of the 6th
chapter of the Nitya Siastra contains the opinion of Kohala
and not that of Bharata on the question of the number of
the essential constituents of Natya, because the Nitya Sistra
states the views of Kohala nlso on some important points.
Further, at some places, according to Abhinave's interpreta-
tion, Bharata rejects the view of Kohala, as for instance,
in regard to the nature of Susira, as the following comment
on Bharata’s verse “Susiro vamhsa eva ca” clearly shows :—

uEvakirsh Kohsaladivyudasaya'
How can the acceptance of some views of Kohala and
rejection of others by Bharata be possible but for their
¢ontemporaneity ?
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The question is only about his exact position in relation
to Bharata, and on this also Abhinave, though indirectly and
incidentally, has spoken in terms not easily to be mistaken,
Bherats, while speaking on Nandi in Ch. 1, S. 56, uses
the word *“vicitrs” and Abhinava, commenting on this
word, says :—

“Ats eva vicitretyuRtam......c..ccceeriiivent creriieveanns
Ityesapi bharatiyatvena prasiddhi Kchalapredar$ite
nandyupapannh bhavati.” A, Bh,, 25.

Here the word “Bharatiyas” is of very grea: importance in
giving us a cloe to the relation, we are trying to find out.
This word means “propounded by the son of Bharats”,
It cannot mean “of Bharata” because according to Panini’s
role “Vrddhicchah” (Pa. 4.2-14.) the affix “Cha” which
changes into “jya”, cannot be added to a word with &
shart initial syliable,

“Vrddhiryasyac‘émzdis' tad vrddham,”

Therefore, the initial has to be prolonged before this affix can
rightly be added. But how can it be done unless at first
the affix ““An"’ expressive of the sense of “offspring” (apatya)
(“Tasydpatyem’. Pa. 4-1-92)) be affixed to the word
“Bharata” ? “Bharatiya’ therfore, literally means “of the
gon of Bharata,”” The meaning of the word having been
scttled the next quesion that naturally erises is “who was
this son of Bharata’. To this elso Abhinava gives a reply
in the same line by saying “Kohalapradaritd”. Thus it is
evident that Kohala wes Bharata's son, at least thisis
Abhinava's view. It may be interesting to note in this
connection that Kohala is included in the list of the hundred
sons of Bharats enumerated in ‘Bh. Sa., Ch, I, 5. 26-39,

It may be pointed out here that the word “Bharatiya”,
on the interpretation of which our conclusion on the exact
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relation of Kohala to Bharata is based, occurs also in the
colophon of each cbapter of the Natya Sastra :

“Iti Bharatiye Najya Sastre”

But there the word has a qnite different meaning from thet
in which it is used in the passage under discussion. For,
if we take it to mean the same there as here, against
ell traditions and authorities we will have to accept Kohala
to be the author of the Natya Sastra. The question,
therefore, naturally arises: in what sense is the word used
in the colophons ?

The following three interpretations suggest themselves
to us, but, we confess, none satisfactorily explains the long
*3"” in the initial syllable :—

(I) “Handed down by Bharata.”” This meaning we
get by affixing “cha” to the word ¢‘Bharata” (*“Tena
proktam” 4.3-101) after a..fﬁxing “an” in svartha (“Prajia-
dibhya$ca” 5-4-38).

(I1) “Concerning the pupils of Bharata, that is the
actors in general.” The word yields this sense if we take
it to have been formed from the word *“Bharata” according
to Panini’s Satra “Adhikrtya krte granthe” (4-3-87) efter
affixing “an” in the sense of pupil by “Kanvadibhyo gotre”,
(4-2-111).

(11D) “Beueficial to the actors.” To get this meaning
we bave to form “Bharata” as in the preceding cese, and
then affix “cha” in the secse of “beneficial” by “Taemai
hitam” (5-1-5). This interpretation seems to have the
support of Abhinava as the following quotation shows :—

“NatajanasvakepravrttiviesopadeSeparam, ata eve
tadgatasiddbasedupayopadesanaparam idath §istram
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iti natasya tivanninena kificidupadisyate tar pratyu-
pakirid rte" A. Bh, 4.
The extracts discussed above can very easily be
interpreted by the exponents of the later interpolation theory
as supporting their own position. But this is possihle only
on the presumption of the later date of Kohala, which has
yet to be proved to be based upon sound literary evidence,
We have, at least, the support of such a great authority as
Abhinavagupta for the view maintained here.

Now, taking Abhinava’s testimony in this matter to be
correct, let us see how this explains the prediction referred
to above. It is evident that Bharata wrote his Natys Sastra
when he was very old, because he is spoken of as a Muni,
Therefore, it will not be wrong to suppose thet at the time
when the sage was writing the above work, his son, or
younger contemporary, Kohala, was already of sufficiently
advanced age and held certain yiews on some dramarurgiv
points, which, though different from those of Bharata, were
not to be ignored. The Iatter, therefore, at some places
purpasely uses expressions, as Abhinava interprets, to indicate
the acceptability of Kohala’s views, as in the instance
discussed sbove. Taking all these facts into consideration
it seems very probable that by the time the present Bbarata
Sitra reached its completion the sage bad grown too old
and feeble to continue writing on the remaining points of
drematurgy which were of equal importance with those
already treated. By this time Kohala also hed established
his reputation as an authority on dramsturgy and had
become quite able to continue the work. Bherata, therefore,
entrusted the future work on the subject to his worthy son
or contemporary and closed his work with the so-called
prediction, on which the present controversy is partly
based!. Thus the two grounds on which the conclusion

1. Bh Su, &b. 37, 4. 18.
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of later interpolation and recesting is based do not appeas
to be sound. The third is simply a tradition that the
original work of Bharate was in the Sutra form. It is,
therefore, unnecessary to discuss it here.

BHARATA'S DATE.

Both his style and the method of desling with the
subject are apparently Puranic, and we know that Purdnas
assumed their final form, roughly speakinp, in the fourth
century A. D. But, asin the case of Pur@pas so in that
of Bharats, whose dste we can at present find out only
with tke help of the style and the language, the upper limit
cannot be precisely fixed.  The lower limit, however, is not
so uncertain. For, we have positive proof of the existence
of his Natya Sastra in the present form in the fHth century
A. D., because there is a Vartika on it of King Harsa of
Kannauj (606-47 A. D.} which is quoted by Abhinavs in his
commentary on Bharata’s Natya Sastra with the remark “iti
Harse Vartikam' (consult PP, 67, 172, 174, 207, 211, 212).
Bharata’s Natya Sastra must have, therefore, existed and
become of accepted authority long before King Harsa's time
to prompt him to write a Vartika on it. It may be noted
that’in the case of Bharata's text, on which Hearsa wrote
his Vartiks, Abhinova does not point out eny difference in
reading as he does in the case of that (text of Bharata) on
which others have commented, as for instance, on page 226
of A.Bh. The intervening period between Bharata and
Harga, therefore, does not seem to have been very long. Nor
was it very short, becouse the necessity for s sort of com-
mentary, Vartika, had arisen. It will, therefore, not be wrong
to suppose that Bhareta lived sometime between the 4th
and the 5th century A. D. There is, however, no denying
the fact that oral traditions about dramatvrgy, which are
embodied by Bharata, were current from much earlier time
than the 4th century.
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BHARATA'S COMMENTATORS AND WRITERS ON SUBJECTS
ALLIED TO DRAMATURGY REFERRED T(Q BY
ABHINAVA,

{I) DATTILACARYA.

From the nature of the context in which be is referred
to as well as from a quotation in A. Bh., P, 205, he appears
to have been an old authority on Tils, because he is spoken
of 88 ‘Acarya’ by Abhinava as also because his name is
mentioned in the list of hundred sons of Bharata. (We do
not attach more then due importance to the latter argument.)

(II) RAHULA.

There are two quotations attributed to him in A. Bh.,
PP. 115, 172, They show that he wrote on dramaturgy in
generel, For, the former concerns dancing and the latter
the way in which a female character should address ber loving
bhusband or friend. He acknowledges the authority of
Bharata even in one of these quotations’,

(III) BHATTA YANTRA,

He seems to have written 8 commentary on the Bharata
Sotra, because & quotation is given apparently from his
commentary to state his opinion on tbe meaning of the word
“evam’ which constitutes a part of Bharata’s verse 331,
ch. IV, as Abhinava cleacly states :—

“Etacca svamatinusirena “evam” sabdirthamXhul.”
A. Bh,, 208,

(IV) KIRTIDHARACARYA.

He is spoken of as vyikhyitd alang with the known
commentators of Bharata and his opinon also is quoted on
the meaning of the same word “evam” as pointed out abave,
He also, therefore, seems to have commented upon the
Bharate Sotra.

1. A.Bh, 172.
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It may be pointed out here that Dr. De, in his History
of Sanskrit Poetics, represents this Kirtidharicarys to have
been Abhinava's successor, probably because in the quotation
that be gives in the foot note on page 27, H.5.P., Kirtidhara
is mentioned after Abhinava. But, in view of the fact that
he is quoted by Abhinava himself, as shown above, Dr. De's
opinion, we think, requires revision’.

(V) NANYADREVA,

He was the writer of a commentary on the Bharata
Satra, called Bberats Bbagya. He is quoted hy Abhinava in
A. Bh,, P, 253.

His TIME

Nznysdeve is a familiar name to indologists. Four
eminent scholars have written on him. Professor Sylvain
Lé&vi was the first to deal with the question of Nanya’s date
in Le Népal, Vol. 1It* According to him, Nanyadeva's
accession fell in 1097 A,D. This dete, according to Dr. R, C,
Majumdar, because itis “confirmed by & memorial verss
preserved in Vidyipati's Purusapariksa and corroborated
by a MS. written in 1097 in the reign of king Nanyadeva”
(I. H. Q., Vol. VI1, P, 680) may be regarded as firally
settled. According to Mr, Jeyaswal, however, the year of
accession was 1093 A, D, and that of death 1133 A, D,

All these scholars, for some reason or other, allow
Nanyadeva a reign of about fifty years. This Nanysdeva,
who is supposed to have lived from sometime in the later
half of the 11th century to 1133 or 1147 A. D., we would
havealtogether ignored, but for the article of Mr, Ramakyishns
"Kevi in the Quarterly Joumal of the Andhra Historical
Research Society, October, 1926, P.55-63, in which he

1. H.S.P., Vol 2.
16
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gives an account of Ninys's commentary on Bharsta's
Nitya Sastra (Chs, XXVII to XXXIV, dealing with music).

The available portion of the commentary gives the
following details about the identity of the author :—

1. Msahasimantadhipati-dharmavaloka-Sriman Nénya-
pati.

2. MithileSvara,

3. EKarnatakulabhosana,

4, Dharmidharabhopati

5. Rijanarayaps

6. Nrpamalla.

7. Mohanamurfn.

8. Pratyegravinipati. -

9, Extinguisher of the fame of the king of Malava.
10, Conqueror of the heroes of Sauvira.
11, Breaker of the powers of Vanga and Gauda.

Dr. Majumdar has tried to explain some of the above
sttributes as referring to Ninyadeva of the 11th and the
12th centuries A. D. According to him naturally, therefore,
the commentator of the Niatya Sastra is identical with the
king of Mithila who reigned from 1097 to 1147,

Our careful study of Abbinava presents the following
difficulty in accepting the said identification :—

Abbinavagupta, in his commentary on Bbarata's
Nitys Sistre, refers to Ninyadeva and quotes from bis
Bharstabhisya, & commentary on the Natya Sastra, es
follows :—

“Uktam Ninyadevena sva-Bheratabhasye :—

‘Atra varna$abdena gitirabhidhiyate naksaravifesah,
oipi sagjadisaptasvardh padagrime tvaniysmideva
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svecchayi prayujyante, sadjadisvarantIn@m apys-
vifesepa vivarohididharmansm pratyeva samupa-
lambhate. Ato varna eva gitirityavasthitam, sopi
caturdhx magadhyadih” A, Bh,, 255,

But, on the evidence of the dates of composition of three of
-his important works, (vide ch. I) given by himself, Abbinava
i3 known to have lived from about the middle of the 10th
century A, D. to about the close of the first quarter of the
11th centary. Further, on the solid ground of the references-
to the earlier works in the later, his writings are separately

assigned to the following three periods ;—

1. Tantrike

2. Alaxkirika

3. Philosophicsl
The date of completion of the biggest philosophical work
of Abhinava, so far known, namely, the Pratyabhijsa
Vivrti Vimariini, is definitely known to be 1014.15 A. D,
The time of writing of the Abhinava Bharati, therefore, can
safely be stated to be the beginning of the 11th century A, D,
Nanyadeva, therefore, in order to explain his being quoted
by Abhinave in the beginning of the 1ith century A. D,,
has to be supposed to be an older contemporsry, if not a
predecessor, of Abhinava. In any case, it has got to be
admitted that Nanya.deva finished his commentary on
Bharata's Nitya Sastra before the close of the 10th century
A, D. He has, therefore, to be supposed to have been
thirty to forty years of age at that time. For, it would
not be reasonable to suppose that he finished such & work in
his teens or early twentier. Under the circumstances, in our
opinion, it would not be wrong 10 say that he was horn early
in the later half of the 10th century A, D, |

Now, Ninyadeva, king of Mithils, is represented to have
asceaded the thrope in 1097 A. D. and to have ruled far
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fifty years. If we accept the conclusions of the schalars, who
have specialized in the history of Nanya's time, the following
questions will naturally arise ;:—

1. Did Nznyadeva come to the throne when he was
about one hundred and thirty years of age ? '

2. Did be’live for about two hundred years and
continue ruling till the very end of his life 7 For, such a

suppasition alome c¢an explein his reign from 1097 to
1147 A. D.

3. Ifnot, bow then can the identity of the commentator
Nanyadeva, quoted by Abhinave in the beginning of the 11th
century, with a king of Mithila of the same name but
belonging to the 12th century A, D. be accepted ?

The other alternative, namely, that Nanyadeve, guoted
by Abhinava, is a different person from his namesake, the
12th century king of Mithila, i§ no better, For, e have
ascertained from Mr. Ramakrishna Kavi that the passege,
quoted by Abhinava from Nanya's commentary, given above,
B actually found in the seventh chapter, called Ragadhyaya,
of the MS. of Naoya’s commentary. The stray remarks,
therefors, made by NZnys about himself in the course of his
commentary, stated above, make the aforesaid view wholly
untenable.

Two questions arise here,

1. Is king Nanyadeva, who, according to Dr. Majum-
dar, played an important part in north Indian politics in the
first half of the 12th century A. D., a different person from
his namesake king of Mithild and commenteator on Bharata's
Natya Sastra, who is quoted by Abhinava and, therefore,
must belong to the 10th and early 11th century A. D. ?

2. Or, is it that scholars, who have written on Nianya,
in attempting to explain the political references to him with
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the available politicsl dats of that period, have assigned to
him a much later than the real date ?

It may be suggested here that if Gangideva, the
successor of Nanyadeva, be identical with Gangeyadeva, as
Dr. Majumdar suggests, then the colophon of & book, noticed
by Mr. Bendall, which refers to Tirhut being ruled over by
“Mah&rajadhiraje Punyavaloka Somavarh$odbhava Gaudas
dhvaja Srimad Gingeyadeva” and is dsted Samhvat 1076,
puts NZnyadeva at a time which satisfactorily explains the
fact of his baving been quoted by Abhinsva early in the
11th century A. D. Of course, in this case we would follow
Mr. Bendall, according to whom Sathvat refers to the
Vikrama era, and not Dr, Msjumdar who holds it to refer to
the Saka ers. For, in that case, Nanya shall have to be
supposed to have died before 1020 A, D. when, sccording to
the abave colophon, his son was on the throne.

In our opinion the tuestion of N&nya's time requires
further study in the light of the facts, stated here, and
cannat be regarded as finally settled.

THE COMMENTATORS WHOSE DATE CAN BR FIXED.
(VD) HarsA.

Abhinave quotes & commentary, called “Vartika,”
written by Harsa, apparently on the Bharata Satra, as we
have already said. In the history of Sanskrit literature, we
know only of two Hargas. One, the famous King of Kannauj
(606-47 A. D.) and the other, poet Harsa, the author of the
Naisadblyas Carita, who is invariably called Sriharya, As the
latter belonged to the later half of the 12th century A. D.,
it would not be wrong to identify the author of the
Vartika with the former. It is probable that the work was
written by his famous court poet Baga and attributed to his
patroo like 80 many others.
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(VII) UpBaATA.

The followers’ of Udbhata (Audbhatss) are represen-
ted to bold that the 11th verse of the sixth chapter of the
Bharata Satra states that, according to Kohala, Nitys
Sangraha consists of eleven parts. Does this meen that he
also wrote a commentary on the Bharata Satra ? In sny case,
it is apparent that he interpreted Bharata's text in a way
which considerably differed from other interpretations of the
same and that these differences, though they may have been
simply matters of oral tradition, were so many and had been
accepted by so many tbat those who followed his interpre.
tation were called Audbhatas.

His LATE.

There i§ no controversy about his date, Heis taken to
be identical with Bhatta Udbbata, whom Kalhapa in his
Rajataranrgint, Ch. IV, 495, represents as the Sabhapati of
King Jayapida of Kashmir (779-813 A, D,), He is very well
known for his works oo Alankara e. g. Kavyilankirasira.
sanigraha.

(V1II) BHATTA LOLLATA.

That be commented upon the Bharata Satra is clear not
80 much from his opinion on Rasa, quoted by Abhinava, as
from the quotation which points out the difference of bis
interpretation of the word “evam” in Bh. Sa, ch. IV, 8. 331,
from those of Bhajta Yantra and Kirtidharacirya.

His DATE.

From the mananer in which reference has been made to
his theory of Rasa hy Abhinava in his A, Bh,, p, 274, there
remaios little donht about the fact that he was Srisankuke’s
older contemporary, Not only is his exposition of Rasa given
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first of all but his view also i5 represented to be in common
with that of the ancients (Cirantanas), such ss Dandin.
Further, S1idatkuka is represented to be his first oppanent;
and the word (etanna), with which the statement of the
opponent’s view begins, shows that the latter was Lollata’s
contemporary, We krow that the word “etat” i Sanskrit
stands for what is present before; in fact this is the only
difference in idea conveyed by this word as distinguished
from #iat”., The time of Sankuka is accepted to be the
middle of the 9th century A. D., because he is taken to be
identical with the poet Sankuka, who, according to Kalhanae’s
Satement, (R. T., ch. IV, 705) was King Ajitapida’s con-
temporary (circa 850} and hsd written a poem, called
Bhuvanibhyudaya. The view that Lollata was s contem-
porary of Bridankuks is snpported by the following fact

Ksemarija, who was a pupil of Abhinava, refers in his
Spanda Nimaya to Lollala’s commentary, cailed Vivrti,
on Bhatta Kallata’s Spanda Kirka in the following
words :—

“Bhatte Lollatenipi ‘tadadyanta’ iti evamova vyzkhydyi
sva Vivrtau” S. N,, 34,

Bhatta Kaliata, as already stated before, is referred to
88 a Siddhs and, therefore, must bave been a very
old man in the time of King Avanti Varman (856 A. D.} He,
therefore, must have written his Spanda Kariki or rather
given publicity to Vasugupta's posthumous work so called,
as we have explained before, some time in the middle of the
second quarcter of the 9th century; and Lollata, his younger
tonteroporery, tommented upon the same towards the end
of the same quarter of that century. It is probable
that Lollate also like Kallata wes Vasugupte's pupil. The
fact thet Lollata wrote some philosophical works also
is further supported hy Abbinave's referring to him ess
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writer of a philosophical work in the Malini Vijaya Virtike
ch. 1, 8. 777,

Thus it is evident that Bhatta Kallata, Bhatta Lollata
and Srisatikuka were contemporaries and thet the first was
the oldest and the last the youngest of them. It will, there-
fore, not be wrong to say that Bhatta Lollata lived in the
eecond and the third quarters of the 9th century A. D.

{IX) SRISAKRUKA.

From frequent references to and criticism of SriSstikuka's
interpretetion of the Bharats Satra by Abhinsva in his
commentary (pp. 67, 75, 104) as also from the fact that he
points out differences between his original of the Bbarate
Satra and that of Sridatikuks, {(A. Bb. 216, 217) i s
apparent that the latter also commented upon the Bharats
Sotre. That he belonged to Kashmir and was a contem-
porary of King Ajit2pida (850) ,we have already stuted in
the foregoing pages.

(X) BHATTA NAYAKA,

Did he comment on Bharata's Nitya 8&stra ? Dr. De
answers this question in the following words in his History
of Sanskrt Poetics:—

“No doubt, Abhinevs in his own commentary on Bharata,
as well 65 numerous other later writers taking their cue from
Abhinava, criticise at some length Bhette Niyake's theory
of Resa, along with those of Lollata and Satkuka, and
with special reference to Bbarats’s particular Sotra on the
subject : yet Bhagta Nayaka is nowhere mentioned directly
as & commentator on the same text.”

The following few lines contain our opinion on the
gubject with the available data on which it is based :—

Abbinava in his commentary on the very first verss of
Bharats, while discussing the meaning of the last part of
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the same “Brahman3 yadudZhrtam” quotes the following
passage from the Sabradaya Darpans =

“(Bhng;ﬂ Nayakaestu) Brahmapid paramitmapi yadu-
dzbrtam avidyiviraciterh nissirabhedsgrahe yadu-
daharanikrtam tannityarn tad vaksyimi: yathZ hi
kalpanamitrasirath  tate evAnavasthitaikerdparh
ksanena kalpanf$ats.......ccoesrssre.. Jokottaraparama-
purusarthasacanena §3ntarasopaksepoysm bhavigyati :—

- “gygh svarh nimittam 3ddya  §3ntadyutpadyate
rasah” iti tadanena piramartbikam prayojanam ukiam
(iti vyakhyarh sahirdayadarpane parysgrahit)”

The portions within brackets, at the beginning and
in the end are Abhinava's own remarks, This makes the
following three points clear:—

{1) Bhatta Niyake wrote & work celled Sahrdaya
Darpans.

(2} That work dealt With the text of Bbarata's Nifya
SAstra.

(3) At many pleces it interpreted the Bharsta Sdatra in
s way which differed from that of the other
commentators.

EXPLANATION OF THE REMARK OF MaAHIMA BHATTA'S
COMMENTATOR.

Here one question may very pertinently be asked.
It Sebrdaya Darpana is Bhatta Nayaka's commentary on
the Bharata Sotra what about the remark of “Mahime
Bbatta’s commentator”, who in the words of Dr. De ‘tells
us that this Hrdays Derpans, like the Vyakti Viveks,
was composed with the special object of demolishing
the Dhvani theury, formulated by Anands Vardbana”.
The answer is simple and we propose to give it by putting

17
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" snother question #Is there any difference between *“Hpdaya"
snd “Sehydaya”? If the reply he “Yes" we,would request
the reader to see if there is not the same difference between
the titles of the works referred to by Abhinave and Mahima
Bbatta's commentator in their respective commentaries.
One is Hrdaye Darpapa and the other is Sahrdays Darpaps.
The former is concemed with the demolition of the Dhvani
theory of Anands Vardhane and the latter with the
interpretation of Bhsarata's text. This conclusion is based
upon the wording of the text, quoted above in full, and
the quotation :—

“Darpapab....cavsiseeeieene s Hrdayaderpapikiiyo dbvani
dhvarhsa granthah.”

given by Dr. De in his H. S, P,, in a foot note on page 40,

His paTE.

From what has been stated above it is clear that he
lived some time after Ananda Vardhena, a contemporery of
King Avanti Varman, 856-883, (R. T, ch. V, 34,} and a little
before Abhinave (second half of the 10th and the beginning
of the 11th century A. D.). Therefore, probably it will not
be wrong to identify him with Niyska whom Kalhapa
represents as King Sanksra Varman’s contemporary, 883-902
A.D, (R. T, ch V, B. 159).

EXPONENTS AND OFFONENTS OF THE THEORY
OF DHVANI,

The men of letters, of whoin we have to speak here,
can, sccording to Ananda Vardhana, the first known
exponent of the theory of Dhvani, be divided into three
classes; (I) the supporters of the theory; (LI} its opponents;
and (III) those who considered it to be identical with
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Lakpaps.! Among those of the first cless are included also
those, who believed that there was something like Dhvani,
though they could not properly define it. Before the writer
of the Dhvani Kariks, there was no book presenting the
vibws of either the exponents or the opponents.* This,
however, does not mean that the earlier thinkers of Sanskrit
poetics bad no idea of Dhvani. The fact, on the contrery,
is that the theory was well formulated and had its opponents
too, long before the time of the Karika, but all that was
simply s matter of oral tradition handed down from
generation to generation.® The thinkers of the third school,
in marked contrast with the above two, more or less, recorded
their views in the books, which we still possess. To this class
belong such early writers on poetics as Bhatta Udbhsta, and
Vamana.* The view of the school! of opponents also had
begun to be systematised before Anasnde Vardhapa wrote
his work, as is apparent from & quotation attributed to a
poet, Manoratha, who, a.ccE:rding to Abhinava, was Anands
Vardhana's contemporary.®  But it appears from Abhinave's
wording that only stray verscs were written by one writer
here and another there, and that there was no book
presenting the opponents’ views systematically, for, he
seems to have purposcly used the word “Sloka”. It was
only atter Anends Vardhana’s lesrned exposition of Dhvapi
in his Dhvanyiloks, thet there appeared two books of the
opponents’ school, one from the pen of Bhatta Nayaks,
whom Abhinava so much criticises, and the other from that
of Mahima Bhatta, who was probably Abhinava’s successor
or younger contemporary.

L Dh. L, 3.

2 Dh. L., 3.

3.Db. L., 3.

4. Dh.L, 10,

5.Dh. L, 8
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WHO WAS THE AUTHOR OF THE DHVANI KARIEA ?

But before we begin spesking on these writers in their
chronological order, let us take up the muck disputed question
of the authorship of the Dhvani Karikd, and see what light
s careful study of Abhinava’s Locana throws on it. There
ispo doubt, ms was first pointed out by Dr. Buhler, that
Abhinava uses the two words “Karikakira” end *Vrttikira”
with a distinction. There is slso no doubt that Abhinava
means two different works by “Vrttigrantha” and “Karika'.
But let us state here that he does not oppose them, if by
the word “oppose” the idea mesant to be conveyed is that one
contradicts the view of the other. But we have complete
agreament if it is meant to denote that the contents of the
works, referred to by the words “Karika” and “Vrtti” which
form component parts of “Karikikara” and “Vrttikara,”
differ in certein respects, i. e. certain points are dealt with
in greater detail in the latter than in the former and certain
others are given exheustive treatment in the latter, which,
though very closely connected with the subject-motter of the
former, have not very clearly been touched upon in it. That
there is nothing like contradiction between the two is made
clear hy those very three instances which are stated in
the History of Senskrit Poetics (P. 107-8) and on two
of which the lesrned author himself spesks & litte later
in the following words :m

“In one place, for instance (P. 123) Abhinavagupta
cleacly points out that the classification of Dhvani according
to Vastu, Alankara, and Rasidi is not expressadly taught
in any Karika; while at another place inch. IV Abhina-
vagupts states that the question ss to the source of the
endless variety of Artha in poetry is mentioned by the
Vrttikara but not touched upon by the K&rikakara."”

But we do not agree with Dr, Jacobi and Dr. De who,
vralying on Abhinavagupta’s testimony put forward the
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suggestion that Dhvanikira, the supposed author of the
Karika, was a different and older wrter, who should be
distinguished from Ananda Vardhans, the author of the
Vitti,” The arguments of the scholars who hold that the
Karika and the Vrtti are of different suthorship may be

briefly stated as follows :—

1. There is difference in respect of the points dealt
with in the Kariki and the Vrtti,

2, The idees of the Karika are expanded, revised and
modified in the Vrtti.

3. A sufficiently long time must elapse before the
necd for a commentary is felt.

4. Abhinavagupta uses the two words “Karikakira”
and #Vritikira'" and means two distinct suthors
thereby,

We have already statéd in the preceding paragraph that
whatever be the number of the points dealt with in the Vrtti,
in addition to those expressedly stated in the Karikd, none
of the former contradicts any one of the latter; and here we
might add that though there is considerable expansion,
revision and meodification of the views of the Karika in the
Vrtti, yet all that is of the nature of an addition to clear
the ideas of the former, for, that is the one purpose that the
commentary is intended to serve.

Having thus disposed of the first two points stated
sbo¥e, we take up the third. It is not always that
8 commentary is written only after the lapse of s
sufficiently long time. It may have heen so, long before
or after the time of Ananda Vardhans, but was not
certainly s0 in or about his time, as the history of Senskrit
Literature, particularly of that part of Indis to which Ananda
Vardhaps himself belonged, shows. We know on the accepted
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authority of Kalhapa on this particular point that Arands
Vardhana was King Avanti Yarman's contemporary (856-883
A. D.) and that Kallata also lived at the seme time. We
also know that Vasugupta, the author of the Siva Satrs,
was a teacher of Kallata and that the latter wrote =
commentary on the Spanda Karikd called “Spands
Sarvasva”, Although there is difference of opinion as
regards the authorship of the Spanda Karikd which, in
itself is a sort of running commentary on the Siva Satra, yet,
whether the authorship of the Spanda Karika be attributed
to Vasugupta or to Kallats, our position is not affected.
What we intend to show bere is that'in or abeut the 9th
century A, D. in Kashmir there are instances of the same
person, writing both the text and the commentary. So that
if we take Vasugupta to be the muthor of the Spanda
KZ%rik3, then, it is his own commentary on his own Siva
Satra; but if Kallata be accepted to be the suthor, then,
ke also has written a commentary on it, called Spandas
Sarvesva, as pointed out above. This isnot a solilary
instance ; about the same time Somananda also is said to
have written a commentary upon his own Sivadrsti, though
we have not so far been able to discover it; and, in the next
generatior. Utpalacarys wrote the Vrtti and the Vivrti on his
own ISvara Pratyabhijiia Karika to which Abhinava makes a
reference in one of the introductory verses in his Pratyabhijfia
Vimargini,» Thus the third argument also does not appear
to be very sound,

As regards the fourth argument tbat Abhinave uses
two words, Karikakara and Vrttikdra, and means to imply
distinction, we may point out that this slso does not
necessarily mean difference in point of the suthorship of the
works so referred to. Qur study of Abhinava's works tells

L LRV, 3
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us that it is his practice to refer to the same person as the
writer of one work or another, if be has written more than
one work, according as he refers to him in one capscity
or apother, Leaving aside other instances, if we take up
tbet of Utpalacirya Limself, we find tbat be is referred
to both as Vritikara and Tikakars in one passage. On
reading it, a person, not knowing the truth, is likely to fall
into the error of thinking that there are two different
writers referred to by these two words, The passage in
question occurs in Abhinava’s commentary, called Vimarsini,
on the first verse of Utpalacarys’s lévara Pratyabhijfis-
Earikx or Satra. It runs as follows :—

“lyati vyakhyane vrttikrta bbaro na krieh tatparys.
vyakbyinat yaduktam -
‘Sarhvrtasautranirdesavivrtimatravyaparayim’ iti:
Tikakirendpi vrttimitrath  vyakhyitum udyatena
nedath sprstam.” I.P.V, I, 22.3,

We have stated above that Utpalacirya himself was the
writer of both the Vrtti and the Tik3 and have also given e
quotation in support of our statement.

Here it mey be asked “Is there any justification to
suppose that the use of the two words “Karik2kira” and
“Vrttikara” by Abhinava in bis Locana is of the same kind
as that of Vrttikira and Tikakira in the Pratysbhijag
Vimarsini ? To answer this question we state the
following few facts, gatbered from the three works, the
Kariks, the Vrtti and the Locana :—

I, Ase rule, Sangkrit writers do not begin their wotk
without first writing at least one verse in praise of the deity
to which they are devoted or using some sucb expression in
the beginning as is interpreted to be what is technically called
Mavigalacarapa. If, therefore, the Dhvani Kanki and the
Vrtti had been written by two different writers there would
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have been two separate benedictory verses, at least one at
the begioning of each. But there is only one such verse in
the present case and this seems to form the beginniog of the
Dhvani Ksrikz, What are we to infer from this ?

II. When we read the Vrtti we find at the conclusion
of the introductions to some Karik3s here and there the word
“ucyate” and we feel that if we could know the subject of
the passive form we shall have some light thrown on tﬁ
question of authorship. Abhinava, as if knowing the min
of the future generetions, has cleared this point. Comment-
ing on “iyat punaricyate eva” which comes as a sort of
introduction to the 28th verse of the Second Chapter of the
Dhvani Kiriki, he says “asmabhiriti vakya desah’. Does
not this mean that Abhinave considered the writer of the
introductory words, given above, to be the same as that of
the verse that comes after ?

I1I. There is another stdtement in the Locens at
the beginning of the second chapter wherein also Abhinava
similarly states the understood subject of a passive form of
verb.

(Vrtti) #*Dhvenir dviprakarah prakaditah.”

{Locans) “Prakidita iti, maya vrttikirepa sateti bhivaeh.”
Does not the use of the word “sata” imply that the writer
of the Vrtti is the writer of the Karika also ?

IV. At another place he seems to be clearly represent.
ing VrttikAre as the suthor of the Karik®. Commesting
upon the word ‘tathd ca’ Abhinava says i

“Prekrinteprakidradvayopasathhirath trtiysprekirs
stcanerh ca ekenaiva yatnena karomityZéayens
sidhiranam avaterepapadam praksipati vrttiket'.

Dh. L., 104,
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Here the words “ekensiva yatnena” apparently vefer to
the following verse.  They constitute a part of the sentence
the finite verb of which is ‘)karomi”., This sentence is attri.
buted to the Vritikrt, He has, thercfore, to be nsturally
supposed to be the subject of “karomi”, Does not this show
that Abhinava considered the same person to be the author of
both the Vrtti and the Karika? The limited space does
pot permit us similarly to dwell upon some more instances
of this kind. We, therefore, simply give below the numbers
of the pages where similar passages are to be found i~

82-83, 85, 1035, 223,246.

V. And last of ail let us add the evidence of Abhinava’s
colophon to support our opinion on the identity of the author-
ship of tbe Karika and the Vrtti. There cen be no difference
of opinion in respect of Ananda Vardhana's authorship of the
Dhvanysloks, because ther colophons to different chaptes
make it clear beyond doubt. Abhinava’s professed object in
his Locans is to comment upon the Dhvanyiloks, Let us,
therefore, try to find out what he means when be uses
the above title in the colophon of each chapter of his
commentary. Does he therebyrefer to the Vrtti alone or to
the Karika also? For, if the case be the latter it would mean
that the title “Dhvanyiloka™ stands for both. And if so,
how can then there arise the question of difference in the
authorship of the Kariki and the Vrtti? ' It is an indis-
putable fact that Abhinave means the Kariki and the Vytti
both wben be uses “the ahove title in his colophons, because
be comments on both. Take, for instance, the third and
the sixth verses of the first chapter. The Locans on them
runs a8 follows i

“Tatreti dvyarhéatve satyapityarthah, prasiddhs iti

vanitivadanodyanend edeyadivatiavkiks evetyarthah,
18 :
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upamdibhih prakeraih se vyikrto bahudheti satigatih.”
Dh, L,, 14.
and _

«Sarasvatiti-vagropa bhagavatityarthah,” Dh. L., 29,

Taking, therefore, all the above stated facts into considera-
tion, we feel that the theory of different authorship of the
Kdriks and the Vrtti is untenable.

PRECURSORS GF DHVANL

From what has been stated before it is clear that
there was no book systematically presenting the ideas
of either the exponents or the opponenls of the theory of
Dhveni before Ananda Vardhsps.

{I) UnsBRATA.

Among those, who included Dhvani in Leksent,
according to Abhinava’s own statement, Bbatta Udbhata
was the first just indirectly to fouch vpon Dhvani without
even using this word in his exposition of Bhaniuha's verse,

“Sabdaé chandobhidhanirthah.”

in his commentary on the latter's Kivyﬁjaﬁkam. About
him we have already spoken before.

(I} VAMANA,

In connection with Dhveni, Vamana is placed in the
same category as Udbhete, From the menner in whick
Abhinava refers to him it appears that Vimana was
Udbhata’s successor, for he mentions the former after the
latter in giving the names of the writers who include Dhvani
in Lakesana. This alone cannot be taken to be conclusive
evidence. We can, therefore, reasonahly take him, as Dr. De
points out, and as the tradition also says, to be identical
with King Jayipida's minister of the same name (779.813
A D)
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OTHER VAMANAS.

It may be pointed out here that Abhinava refers to two
other Vamanas, one is Vamanagupta and the other is Vama-
naedattacarya. In fixing the date of the former there is no
difficulty, for Abhinava, in his Abbinava Bharati, page 297,
where the reference occurs, calls him his own uncle, (asmat
pitrvya). He, therefore, without muchk fear of contradic-
tion, may be said to belong to the second and the third
quariers of the 10th century A. I, There is anly one
varse attributed {o him there. It is, therefore, not clear as
to whether he did or did not write any work.

About the other we cannot, at this stage, say anything
definitely, excepting that he wrote a philosophical work, the
Samvit Prakasas, to which Abhinavs refers in the Tantraloka,
Ah. V, B. 155, as his commentator explsins ;:—

“Gurubhirbhasitarh tasmad upiyesu vicitrats”

' T. A, Ah. V, B, 155,
“Gurubbih" Viamanadattaciryena, “bhasitam™ iti
Sathvitprakase.” T. A.,, Comm,

This work is quoted by Mshesvarananda in his commentary,
Parimala, on the Mabartha Madjari, PP. 21, 23, 26.
From the nature of the quotation, found in the Spanda
Niumaya of Ksemaraju, p. 48, attributed to Bhagta Sri
Vamans, it appears that he is the seme person as Vimana-
dattacarya of Abhinavs’s quotation, because the quotation
is about the Samvid. He may be identical with Vamauoa,
the minister of King Jayapida of Kashmir.

The founder of the Theory of Dhvani,
ANANDA VARDHANA,

He was the first person ta give a systematic exposition
to the theory of Dhvani in his Dhvanyiloks, which is
also called Kiavydloka or Sahrdsyiloks, and fisally to
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establish it. Abount his date we have already spoken before,
His own contribution as compared to that of his predecessars
in connection with Dhvani was that he established it
as the principal meaning (angi) in marked contrast with its
copception as & subordinate figure or mere ornament
(alaxikara).

H1s OTHER WORKS.

Like Lollata and other writers in or about his time,
he also wrote bath on poetics and philoscphy.

1, TATTVALOKA.
He, the author of the Kavyiloka or Dhvanyiloka, is
spoken of as the writer of another work, called Tattvaloka,

by Mahegvarananda in his commentary, Parimald, on his
own Mahirtha Maifjari, P, 149,

“yadukteth Tativalokakrta Kavyaloke.'s
From its title it appears to have been a philosophical work,

2. VIVETI ON THE VINISCAYA T1KA DHARMOTTAMA

In this work, as he himself says in his Vrtti on the
Dhvanyaloks Kinki, he criticised various Bauddha theories :
“Yattu anirdesyatvarh sarvasvalaksanavisayath
Bauddhanim prasiddharh tat tanmatapariksayim
granthintare niropayisyamah.” Dh. L., 233.

Abhinava, commenting upon the word “granthantare”, says ;—

#Vinigcayatikiyam Dharmottemayam ya viveti-
ramuni granthakrtd krta tatraiva tadvyikhyatam.”

3. DEevt BATAKA,

It is a philosophical Stotra in praise of Devl. There
is & commentary on it by Kayyata, This Kayysta was a
different person from his namesake, the author of & commen-
tary on Patafijali’s Mahabhasya and the son of Jayyata. He,
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according to his own statement at the conclusion of his
commentary, was the son of Candraditya and finished the
work in question in 978 A. D, ?

4. VisaMABANA LILA.

From a quotation in the Vriti on the Dhvani Kiriki,
P. 62, it appears to have been a poetical work of his o
Prakres.

5. ARJUNa CARITA.

According to Anandavardhana’s own Statement in the
Dhvanyaloks, page 148, Arjuna Carita was his Mahékavya.

COMMENTATORS ON THE DHVANYALOKA BEFORE
ABHINAVA,

There was e regular commentary on the Dhvanyaloka
written by onc of Abhinava’s ancestors whose name we have
not been able to trace?. It was called Candrika®, It
was probably written towards the close of the 9th or the
beginning of the 10th century A. D, for, the writer does
not seem to have been seen by Abhinava, who refers to him
as living in the distant past. (“Parvavasi§yaih.")

Abhinava refers to other opinions salso on tbe inter-
pretation of Anands Vardhana's text on PP. 22, 36, 44,
50, 123, 131, 206, 208, 213, 215. DButitis not clear &s to
whether thereby he means some regular commentaries or
simply the opinions of the traditiona) oral exponents.

QOPPONENT OF DHVANI.

BHATT: NATAKA,

We have already spoken about him ; but his mention
agein bere iz necessary, because he is the chief opponent of

1. D. 5., Comm, 2. Dh. L, 185,
3. Dh. L., 233.
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Dhvani, whom Abhinava 80 f{requently criticises in his
Locana, He wrote
1. Hydeys Darpana

with the avowed object of demolishing Ananda Vardhana's
theory of Dhvani.

ADHINAVA'S TEACHER IN L'HVANI,
BuavTA INDURAJA.

Abhinave refers to him as his teacher in the introduction
to his Locana. The high opinion, that he had about his
teacher's great literary attainments, finds expression in Dh,
L., P. 100, wherein he says :-—

#Vidvatkavisahrdayocakravartine  Bhattendurzjasys.”
although there are so many quotations attributed to him,
yet, unfortunately, they are not coupled with the names of
the works wherefrom they were taken. There i, therefore,
s diflerence of opinion among the scholars about his being
identical with Sri Indurija, the commentator of Udbhata's
Kavyalaskira Sara Sangrasha. Taking into considergtion the
fact that Bhatta and Sri are generally found indiscriminately
prefixed to the ordinary name and also that the chronological
position of the supposed two Indurdjas is the same, we are
inclined to think them to be identical. The opinion that 1n
the present case Bhatta or Sti, as found in different places
prefixed to Indurdje’s name, is simply an honorific prefix is
supported by Abhinava’s referring to bhim without either of
these prefixes in his commentary on the Ghatakarparakulaka
as follows :—

Kavindorindurijasys te saccittavikagakah
Bodhamsavo vigahantam bharbbuvahsvasteayimapi

Gh. V. (MS.)

In the concluding line of the aforesaid commentary
Sr1 Induraje refers to Mukula as his teacher, Ard Mukaula
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represents Kallata to be his father in his Abhidhs Viytti
Matrks, We have already shown above that Sominanda
was Kallata’s contemporary. There is, therefore, only
one generation between Abhinava's teacher in Dhvani,
Indurdje, and Kallata on the one hand and his teacher
in philosophy, Laksmsanagupta, and Somananda on the
other., Thus the chronological position of Sri Induraje
- coupled with the fact that we do not know of any other
person of so great literary ettainments belonging to that
period and that Abhinava was not a person either not
to have approached such a person for education in that
particular branch of lesming or to heve extolled an
insignificant person in tbe manner in which he hes
praised Indurdja, very strongly support the supposition
that Abhinave’s teacher was the same as the commentator
on the Kavyalankara Sars Safigraha.

BHOTI KAjA TANAYA.

Abhinava refers to Bhattenduraja in the Tantraloka,
Ah, 37, S, 60, as Bhati Rija Tanaya :

#5171 Bhatirajatanayah svapitrprasidah.”

And Helaraja also in the colophon of his commentary on the
Vikyapadiya represents himself as the con of Bhiti Rija.
The two have, therefore, to be distinguished from each
other. We cannot say if they were brothers. The genealogy
of Indurija is given in the concluding lines of Abhinava's
commentary on the Bhagavadgita as follows? :—

1. Katyaysns ( distant ancestor ? )
2. Sausuka.

3. Bhati Rija,

4. Bhattendu Rija.

1. Bb.G.S.



CHAPTER 1V,

HIS IMPORTANCE AND INFLUENCE.

In the preceding chapter we have tried to trace the
historical hackground of Abhinava's taotric, poetic and
philosophic thoughts to give a clear idea of the material on
which he wotked and of the advance that his thoughts
present on those of his predecessors. In this chapter we
propose to dea] with some of the important writers, who
succeeded him, to show his importance in the eyes of the
later generstions and to indicate how far he influenced the
jdeas of the future writers and how his work was carried
on by his immediate successors., We, therefore, for the
sake of convenience, divide the writers on whom we have
to speak here into two classes =

1. His commentators,
2, Other writers who were directly influenced by him,

(I) KsEMARAJA,

Among his commentators first of all comes Ksemarija
in the chronological order, which, es before, we propose to
follow in this chapter also. In the colophons of all his
works be represents himself to be a pupil of Ahbhinavagupta-
padacarys. There is, therefore, no difficulty in fixing his
time. Abhinava's last available dated work was completed
in 1014-15 A.D. We can, therefore, easily assign
Ksemaraja's literary activities to the close of the first and
practically the whole of the second quarter of the eleventh
century A.D. We have not so far been able to find any
pessage in Kyemarije's works which could give us an ides
of his parentage. But Abhinava in the 37th chapter of his
Tantraloks, includes “ksema’ in the list of the cames of
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his pupils. In another list, which gives the nemes of his
cousins, this very name is mentioned as that of the first of
them. They also were his pupils’. The indications of a
very close contact of himself with Abhinava that Ksemaraja
gives by using some such expression as “Padapadmopajivin’
in every work of his, and the important place that he
occupies among Abhinava’s pupil-writers seem to support
the probability that Ksema of the Tentriloks stands for
Ksemarija, the author.of the Pratyabhijia Hrdaya and other
philosophical works, In fact, in the Pratyabhijia Hrdaya
he refers to himself as Ksema:
“Ksemenoddhriyate sarah sarmsara visa §antaye.”
P. H,, 1,

If this probability be accepted we would suggest the name
of Ksemarija's father also. In the last chapter we have
spoken about one Vimansgupta, whom Abhinava represents
as his uncle.? As he is the only uncle of Abhinave, of
whom we know, will it be wrong to say that he was
Ksemartija's father ?

His WORKS.

Ksemaraja also, like his great teacher, Abhinavagupta,
has written on all the three subjects i. e. Tantra, pootics
and Saiva philosophy. His work on poetics, viz. the com-
mentary, celled Udyota, on Abbinava's Locana has not so
far been accessible to us. It is, therefore, not possible at
this stage to assign any chronological position to it. How-
ever, on the strength of what we have read we can say
that he also worked an the lines of his great teacher. He
also, like Abhinava, first of all, used the power of his pen
in commenting upon the monistic Saiva Tantras, then
perbaps upon his tescher’s work on poetics, the Locana,

1. T.A., Ah. 37 (MS.)

2, A.Bh, 297,
19
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and last of all on the philosophical works, like the Spanda
Rarika, Thus he cerried on the work of his teacher. The
students of the Trika philosophy owe a special debt of
gratitude to Ksemarija for a systemetic presentation of the
views of Abhinava on the Spanda branch, on which the
latter,’ not liking to be classed with the common herd of
commentators, did not write.

1. SVACCHANDODYOTA.

It is his commentary on the Svacchands Tantra. This
seems to be the first in the chronology of his evailable works.
It is refetred to in his commentaries on Bhatta Nzriyana's
Stava Cintamani, P. 226, on the Sive Satra, P, 12, and an
the Netra Tantra, P, 226.

2. NETRODYOTA,
Netrodyota is a commentery on the Netra Tabtra.
3. VIjRiNA BHAIRAVODYOTA.
4, DRHvaNYALOKA LOCANODYOTA.
5. SPANDA SANDOHA.

Spands Sandohe is, as has already been pointed out,
Heemaraja's commentary on the first verse of the Spanda
Kirik3 in which he deals with practically tbe whole of the
Spanda system, In the chronological order of his works
this comes before his Spanda Nirnaya?® in which he refers
to it at more than one place.?

6. SpranNDa NIRNAYA.

It is o commentary on the whole of the Spanda Karika,
It may be pointed out here that Dr. Bthler in bis Kashmir
Catelogue has thrown some douht on the point of the
authorship of the last two works by showing them as the
works of Ksemendre (consuit P, XXXIII, MSS. 511 and
917) though he says on page 79 :—

1. SI N" 77‘ 2‘ sl N" I. 3. s! N.’ 7.
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#Keemendra, the author of Spanda Nirpays, No. 511,
end of Spanda Sandohe 517 sppears to be identical with
Ksemarija, the pupil of Abhinava'.

We do not know the learned Doctor’s reasons for assign-
ing these works to Ksemendra, perhaps he found this name
in the colophons of the works in question, But our careful
study shows that they are the works of Ksemnraja and that if
in the colophans of some MSS. the name of Ksemendra is
found, it must have been simply due to the mistake of the
scribes, In the Pratyabhijia Hrdaya and in the Siva Satra
Vimergini, which are accepted by all to be of Ksemarijs's
suthorship, these two works sre referred to by him as his
own, as the following quotations therefrom show :—

“Tathd maya vitatya Spanda Sandohe nirpitam.” P.H.,P.24,
*“Yathd caitat tatha asmadiyit Spanda Nirpayad avaboddha-
vyam.” S.S8. Vi, P. 14,

“Etat Spanda Nirnaye nirakanksam maysaiva nirgitam.”
5. 8. Vi,, P. 129,
7. PRATYABHIINA HrDava.
B. COMMENTARY ON THE ABOVE.
9, BivA SUTRA VIMARAINI.
10. VIVETI ON THE STAVA CINTAMAN],
11. UTPALA STOTRAVALI TIKA.
12. PARA PRAVESIKA.
13. TIKA ON SAMDA PaRNCASIKA
14. A COMMENTARY ON THE KRAMA SOTRA.

Of this we know only from the following reference in
Mahedvarananda’s commesatary on his own Mabartha
Maidjari, P. 166 :—

w#wYaduktach 8ri Kramasdtresu..... cerbbesasanrs
Yathz ca vylkhyatarh Srimat Ksemarijens.”

15. A STOTRA,
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This is known only from the following reference in his
own commentary on the Stave CintEmani, P, 64 :—

“Taduktam may3ipi svastotre.”
16. BHAIRAVANUKARANA STOTRA.

It is mentioned as one of his works in the introduction
to the Samba Paiicasika Tika, '

17. PARAMARTHA SAKGRAHA V(VRTI.

It is noticed in Dr. Buhler's Kashmir Catalogue (MS.
No. 439.) The text is attributed to Abhinavagupta,

18. VgTTI ON PARAMESA STOTRAVALI OF UTPALA,
(Buhler's Kashmir Catalogue MS. 458.)

(I} YOGARAJA.

The commentator who came next after Ksemarija was
Yogaraje, According to his own statement in the concluding
lines of his commentary, Vivrti: on the Paramartha Sira of
Abhinavagupta, ke was a pupil of Ksemardja® who was in
possession of the tradition. We shall, therefore, not be
wrong if we say that he belonged to the second half of the
eleventh century A.D, At the time when he wrote the
said commeniary he hed altesdy renounced the world and
was living as an escetic at Vitastapuri in Kashmir. This
commentary, according to its author, is from the point of
wiew of pure monism,

(I11) SuBHATA DATTA.

He is the first known commentator of Abhinava’s
Tantrdloks. The only source of information about him is
Jayeratha's Viveka®, According to this, he was the pre.
ceptor of Rijardja, whom we cannot definitely identify with

1- Po Su. Commu 199'
2. T.A., Comm., Ah 37 (MS.)
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any King of Kashmir, There is, however, no difficulty in
approximately fixing his time, Jsyarstha says that his
initiation (into Saivaism ?) was performed by Subhata.
The farmer’s time of literary activity, as we shall just show,
was the close of the 12th and the beginning of the 13tk
century A. D. We can, therefore, safely say that Subhata
lived in the later half of the 12th century. His father's
name was Tribhuvana! Datta and that of his grand-father,
Visvadatta. It is probably to this commentary that
Joyaratha refers in his commentary on the Tantraloka, A,
I, PP, 15-16, where he says that he refrains from criticising
different interpretations put wpon the first verse by others,
because his object is only to take out whatever substance
is to be found in their writings and not to criticise them?,
This commentary was called

VIVRTI.
No trace of it kas so far.been found.

(IV.) JAYARATHA.

He was the author of the Viveka, the famous commentary
on the Tantriloka. He was a younger contemporary of a
certain Kashmirian King, Rajardjs, who was probably the
same as Jaya Sithha (Circa 1200 A. D.) It was because
of the encouragement received from this King that he
studied the Taontraloka.®* His initiation wes performed, as
stated above, by Subhata Datta.* His teacher in Saivaism
was Kalyana® and so was Sankhadhara in other branches
of learning.® He had a younger brother named Jayadratha.”
Siogararatha was the namc of his father who was a minister

to King Rajaraja.8

1. T.A., Comm., Ah, 37 (MS.)
2. T.A., Comm, Ab. I, 1516,
3,4, 5,6, 7, 8. T. A, Comm,, Ah, 37 (MS,)
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His DATE.

He has given the genealogy of his family since the time
of Porpamancraths who was & minister to Xing Ya$askaral
of Kashmir (930 A, D.) Eight generations are shown
to intervene between the first ancestor of this list, Parpa-
manoratha, and our commentator, Jeysratha. Of these the
ffth ancestor also, viz. Utpalaratha,? wko was a minister
to King Ananta of Kashmir (1028-1063 A. D.), is of known
date. Thus if we allow, according to the ordinary practice
of scholars, about & quarter of a century for each generation
Jeyaratha’s time comes to be about the ciose of the
12th and the beginning of the 13th century A. D. The
names of his direct ancestors are given helow in the order
of their succession ;-

1. Pamsmancrathe (930 A. D))
2. Utpalerathe 1,
3. Prakagaratha.
4. Stryatathe.
5. Utpalaratha I1. (circa 1028-63)
6, Samaratha.
7. Gunaretha,
8. Guhgarathe.
9. thgammtha.
10. Jayaraths.

Like Abhinavagupta and others, he also wrote both on
Saivaism and poetics. At present we know of only the
following three works of his:—

1. TANTRALOXA VIVEKA.
2. ALARKARA VIMARSINI.

It is & commentary on Ruyyaka's Alatikara Sacrvasva.
3. ALANKARODAHARANA

1,2 T. A, Comm., Ab, 37 {MS.)
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(V.) SOBHAKARAGUPTA.

He commented upon Abhinava's fsmous Bhairave
Stotra, giving it a Vaispavaite interpretation. The manner
in which he splits the words and the uncommon mesning
that he attributes to them make it clear that the interpreta-
tion is forced and was not intended by the writer of the
original. A copy of the MS. of this commentary is in tbe
possession of the present writer. The commentator interprets
the last verse in such a way as to make it indicate the date
of his commentary. According to this interpretation, it was
written on the day of Siveratri i. e the 13th day of the
brighter bhalf of the lunar month of Phalguna, in the
fifty-tbird year of Kalil, He has not stated the century: it
is, therefore, not possible te fix his time. He does not appear
to be & very old writer.

(VL} DHASKARA KawTHA.

He is the little known writer of the only available
compentary on Abhinave's Pratyabhijia Vimariini, called
Bhéskari. Itis a very learned commentary and gives the
traditional interpretation of Abhinava’s text. Although it
presupposes sufficient previous study of the Saiva literature
of Kashmir on the part of the reader in order that he
may be sble to understand it and needs elaboration,
yet, in view of the fact that the tradition about the
pratyabhijia literature is well-nigh dead, a proper under-
standing of Abhinava’s Vimar$ini is extremely difficult
without its belp, This difficuity the writer of these pages
himself felt for 8 very long tume when he had to struggle
with the text before the discovery of the commentary.
Many points wonld Lkave remained doubtful and many more
would have been misanderstood but for the help that could

1. Bh. S, Comm, (MS.)
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be got from this at the last stage. A copy of it is in the
possession of the present writer. It has been edited and will
soon be published nlong with translation, in English, of
Abhineva's Vimarsmi, which is practically ready. The
author of the Bhaskari tried, in his own way, to make it
as simple as possible so much so that he felt the necessity
of explaining the particular method of exposition that he
had adopted, by stating in his introduction “Svasutadi-
bodhanartham.™

He was of the Dhaumyayans Gotra.? The names of
his grand-father and father were Vaidarya Kanthe and
Avatire Kantha respectively. He marmed and had s
son, Jagannitha Kantha.  His teacher's name was Kaula?
Narottama.

His DATE.

He does not say anythirg about the time of his life or
thet of the composition of his works, On enquiry, huwcver,
from his living descendants, it has been found that he was
six generations removed from the present. We can, therefora,
safely say that he helonged to the later half of the 18th
century A, D.

His wORKS.

Besides his commentary on the Pratyabhijad Vimearsini
which he called “Bhaskari” after his own name, he wrote
the following works :~—

1. Sanskrit Tranoslation of LALLA VAK.

It is interesting to note in this connection that the Lallx
Vik was a Saivaite work in the old Keshmiri written
by a woman in ahout the 14th century A. D.

1, 2, Bh, (MS.)
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2, Commentary on YOGA VASISTHA.

It consisted of one lac and ten thousand verses,
according to his own ststement in his introduction to
the Bhaskari. But only a few fragments of it are now left
with his present descendants, This presents a Saivaite

interpretation of the text.

3. HARSESVARA STAVA,

It was written by him, as the tradition says, on the
occasion of his visit to the temple of Harse$vara in Kashmir.
The names of his successors are given below in the
order of their succession :—
1. (Bhaskara Kantha).

2. Jagennpatha.

3. Man Kantha.
4. Somananda.
5 Gapa Kanptha.
6. Maghiananda.
7. Viivesvara.

The writere directly influcnced by Abhinave,
(I) KsEMENDRA,

Is he identical with Ksemaraja ? The only reason for
identifying the one with the other is probsbly a scribal
mistake which gives the name of Ksemendra instead of that
of Ksemardje in the colophons of the Spande Sandoha and
the Spanda Nirnaya. These works have now been published
and their colophons have ihe name of the Intter (Ksemarija)
and not that of the jormer, The colophon of the Spanda
Nimaya, for instarce, reads as follows :—

“Krtih Sr1 Pratyabhijiskara prasisys Mahamihedvars-
cirya Srimad Abhinavaguptanathadsttopadesasya Sri
Ksemarajasyeti divam.,”

20
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A careful study of the works of Abhinava and those
of KsemarZjs gives a sufficiently clear iden of the personality
of Ksemar3ja es separate from that of bhis younger
contemporary Ksemendra. We have represented the
Tantriloke to be a production of the first period of
Abbinava’s literary activity to which tbe Krama Stotra
belongs. It must have, therefore, been written in about 990
A.D. At that time Ksemaraja, the first-mentioned cousin
of Abhinava, was sufficiently educated to understand the intri-
cacies of the monistic Tentras so as to be prompted to join
others in requesting Abhinava to wote the Tantriloka :—

“Anye pitrvyatanayah Sivasaktisubhrih

Ksemotpalabhinava-Cakroka-Padmaguptal.
Anyopi ka$cana jannh sivasaktipita-
Sampreraniparnvaseh svakasaktisarthah
Abhyarthandvimukhebhivemasiksitena
Tenipyanugrahapadam krto, esa vargah
Aciryam abhyarthayate sma gadham
Semparna tantridhigamiya samyak

T. A., Ah, 37 (MS.)

And the circumstantial evidence is clear enough to show that
he began his literary activity either during the last years of
his teacher's social life or immediately after the latters
entering into the cave sometime after the year 1015, The
period of his literary activity, therefore, falls between 1015
and 1040, But if we identify the two we shall have to
aliow a period of half a centwy for the literary activity
of one person, because the last dated work of Ksemendra,
Dasavatira Carita, was finished, as he states,! in 1066 A. D.

1 D, C., Conclusion,
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Ksemendra, not only bears a different name but has
another name also “Vyasadasa” which be almaost invarisbly
gives along with the former, but which is never to be found
coupled with Ksemaraja's name, His connection also with
Abhinava cannot at all be said to have been so close as that
of Ksemaraja, for, he refers to Abhinsva, so far as we know,
only oncei. e in the Mahabbirata Maiijari, wberein be
speaks of baving heard Abhinava's lectures on poetics ;—

“Acaryasckharamaner vidyavivrtikarigah

Srutvabhinavaguptakhyat sahityam bodhaviridheh.”

We know that even today there is a marked Qifference
between Sisys and Srota, The difference may be said to be
similar to that which exists in the present-day colleges
between & registered and a casusl student, Further,
Ksematija probably’used to live in Bijbihara (Vijayedvars)
which he mentions as the place of composition of his
commentary on the Stave Cintamani :—

“Tenarthipragaydd dineistricatursir  yarh Ksemarijo

) vyadhit
Ksetre Sri VijayeSvarasya vimale saisd Sivaradhani.”

But Ksemendra states Tripureiasaila as his place of
residence in one of the concluding lines in his Mab3bhsrats
Madjari :~—
«Prakhyatatisayasya tasya tanayah Ksemendra-nimai-
bhavat
Tena Sti Tripuresa-sailasikhare vi§rintisantosins,”

In the opinion of Dr. Buhjer, referred to hy Dr. De in
H. S. P, P. 141, the only thing that can finally settle the
question, under discussion, is the discovery of the name of
Keemardja's father. We may, therefore, add here what
little information we have been able to collect on this point,
We have alteady shown how KgemerZja is identical with
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Ksema, mentioned in the TantrZloka, as one of the cousins
(pitrvyatanays) of Abhinava, for, he refers to himself by the
abbreviated form, found in the Tantriloka, in his own
PratyabhijAia Hrdaya. We know the name of one uncle
(pitrvya) of Abhinava referred to in A. Bh,, P. 297, We
cannot, however, definitely say that he was the father of
Ksemaraja. For, there can be pointed out a possibility of
Abhinava’s having had more than one uncle, and therefore,
of the name of Ksemaraja's father having been different from
that of Abhinava's uncle who is referred to in A. Bh., But
there cannot be any such possibility ebout Ksemaraja's
grand-father, who also had a different name from that
of Ksemendra's grand-father, 'We have stated in the
1st chapter that the neme of Abhinava’s grand-father was
Varihagupta, Therefore, if Ksemaraja was Abhinava's
cousin, as we have shown before that he was, it naturally
follows that Varahaegupta was the grand-father of Ksemariia
also. But Ksemendia's grand-father, according to the Mah3-
bharata Majijarf, was Nimn&Saya -

“Ka$miresu habhiva sindhuradhikah sindho$ca nimnasayeh
Praptastasya gunaprakarsayaSasah putrah Prakasendratam
Prn.khyatatlsayasya. tasya tanayah Ksemendra-naimzhhavat.”

M. B. M.

After stating the above arguments we leave it now to the
reader to proncunce the final verdict.

His DATE.

There cannot be two opinions about the time of his
literary activity, because two of his works are dated. The
year of completion of Samaya Matrka is stated to be
1050 A. D. in the reign of King Ananta of Kashmir and
that of the Das3vatara Carita 1066 A. D. when King Kalafa
was accupying the throne ot Kashmir,
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Hi1s WORKS,

1. NgPAvaLr (R, T, I, 13)

2. MAHABHARATA MARJARIL

3, RaMAvasa KATHA SARA.

4. CARUCARYA. (Kashmir Cat. MS, No, 347)

5. Nit1 KaLpra TARU. Do. 351.

6. DaSAvaTARA CARITA.

7. SaMava MATgKA.

8. SuveTTa TILAKA.

9, BgHATKATHA MaRJARI (J. Cat. MS. No. 81)
10, Aucitya VICARA CARCA.

(For complete list consult H. S. P., P. 142).

ADBHINAVA'S INFLUENCE IN POETICS.

We are not writing a history of Sanskrit poetics, Qur
object is only to explain the, importance of the suthor who
is studied in these pages. It is, therefore, unnecessary to
deal with the later writers on poetics separately. Suffice it
to sey that with perheps the oniy cxception of Mahime
Bhatta, who was probably Abhinava’s younger contemporary
and who, in his Vyakti Viveka, has tried to explode the
theory of Dhvani, all the writers on poetics, who came
after Abhinava, for instance, Mammata in his Kavyaprakasa,
Hema Chandrs in his Kavyanusisens, Visvanatha in his
Sihitya Darpana, Saradi Tanaya in his Bhava Prakasa,
Appayys Diksita in his Kuvalayinands etc., Pandit
Jagannitha in his Rasegesgidhara, and MahEZmaho.
padhyaya Govinda in his Kavya Pradipa, follow Abhinava’s
theory of Rass and Dhvani and most of them extensively
quote him, and that the Satigita Ratnakara and the Srngars
Ratnikara are more or less simply versifications of parts
of Abhinaya's commentary on Bharata's Natya S astra.
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His INFLUEKCE IN PRATYABHIjRA PHILOSOPRY AND
TANTRIC RITUALISM.

Pratyabhijfia philosophy may be said to be practically
dead, for, even in Kashmir there are to be found only tliree
or four Pandits who, to some extent, are still in possession of
the old tradition ; but they too, for want of both, encourage-
ment and enthusiastic and bard-working students, cen, with
difficulty, remember what was handed down to them. When
the writer of these pages approached them for information on
some of Abhinava's texts, one of them vers frankly said that
he was approached for the ficst time in Lis life for such
" information. The case with Saiva rituals, however, is

different, Such of them as are connected with the houses
holder’s life are still performed in muny Brihmana families:
and in regard to them Abhinava's Tantr&loka is supposed to
be (shall we say ?} the final court of appeal. In earlier times,

‘ however, Pratyabhijia philosophy bad its powerful exponents
and staunch followers not only'in Kasbmir but aleo in as far
distant places a5 Cola country; and all of them acknow-
lcdged Abhinavagupte to be the chief authority on it
Mzdhave, for instance, who was so closely connected with
his contemporary King of Vijayanagar, in his Sarva Darfana
Sangrahe, acknowledges Abhinave to be the chief exponent
of and authority on the Pratyabhijia.

We cannot close the chapter without substantiating our
statement in the preceding paragraph, by speaking » little on
two writers on the Trika philosophy to show Abhinava’s
influence in places far distant from Kashmir and on the
continuity of the literary productions on his lines for several

centuries.
(I) MAHESVARANANDA.

Mahe$varinands, son of Midhava, helonged to Cola.?
(1) M. M., 202, '
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He was a pupil of MahE&prak3sa® 2nd was en avowed follower
of Abhinava, whom he so frequently quotes, and whose
method of writing he follows.? He attributes his proficiency
in poetics to his carelul study of the Dhvanyaloka and the
Locana and his knowledge of the Self to his following the
path of Pratyabhijia.® His teacher and grend teacher slso
belonged to the same country and wrote on philosophical
subjects on which Abhinava himself had written. Abhinava
was interested in and made important contributions to the
Krama system, such as the Kramakeli, as we pointed out in
the second chapter. Maheévarinanda’s Parama Guru was
also similarly interested in and contributed to the aforesaid
system at least two known works, the Krama Vasani and
the Rjuvimarsini, of wbich we know from references to
them in the Mahartha Maiijari, pages 115 and 178
respectively. 1lis teacher also, like Abhinava, was interested
in the Pratyabhijid and wrote the Anande Tandsva Vildsa
Stotra in which the Pratyabhjia conception of the universe is
embodied, as is clear both from tbe quotation and the
context ;e

“Yadabhipretya Sri Pratyabhijagyim uktam :—
Visvaropoham idam ityakhandananda brmhitah' iti’,
“Yeccoktam asmadgurubhih Ananda Tandava Vilssa

Stotre 1=
Vayarh tvimam vifvatayavabhanam
Bahirmukhasyasya tavonmukhasye
Svasamhitarh visvavilipanodyat
‘Svatantratanandamsyim manamah,”
M. M., 166.

) M. M, 1,
@) M. M, 202
3) M. M, 202
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According to him, Mahartha, Mahinaya or Kramea
Darane is not very much different from the Trike DarSsna :

#Anena Sri Mahirtha Trika-darSanayoh anyonyars
natyantam bhedapratheti vyakhyatam.”
MlMD’ 96.

Mahdrtha MefijesT with his own commentary, Parimala,
is the only work of his that is available so far, About other
works, we know only from references in the ahove-mentioned
commentary, The following is the list of his known
works :—

1. MAHARTHA MAaRJART,

2. PARIMALA.

3. SAMVIDULLASa (Referred to in M, M., P. 78).
4, PADUKODAYa, Do, 118,
5, MAHARTHODAYA. Do. 132.
6. SoOKTa. ' Do. 59,
7. Panri S5TOTRa. Do. 77
8. KUNDALABHARANA.

9. MukUNDa KELI, Do. 53
10. KoMaLa VaLLl

11. Narga PRATAPA.

It may be pointed out here that like Abhinava he also
gives the gist of the subject-matter in the introduction to his
available commentary.

(1I) VaAraDa RKJA alice KrsnADASA.

He is perhaps the latest known writer an the Kashmir
Saiva philosophy. We have not so far been sble to find
any internal or external evidence to fix his date and place.
But from his style and method of treatment of the subject
he does not appear to have come very soon after the eminent
Saiva writers, of whom we have given an account i the
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preceding pages. The ouly work of this writer that we
have known is

Siva StTRA VARTIKA.

It is & Virtiks on the famous Siva Satra of Vasugupta.
There is nothing original in it. 1t is a mere vemsification
of Ksemaraja's commentary, the Vimar$ini. The author also
very frankly says that he follows Ksemarija's commentary
on the Siva Sotra! end incorporates much of what was
found in an earlier Vartika. The little, that he says about
himself, is that he was the youngest son of Madhurija and
that his family followed Saivaism?,

1. 8.5.V,1-2 285V, 4
21
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CHAPTER L
PRELIMINARY.

Abhinave wrote on a number of subjects end was
recognized to be & reliable authority on each one of them.
He worked on poetics, only during the short period of
transition from the Tantrika to the Philosophical period. The
number of his works on poetics is, therefore, much smaller
than that of his philosophical treatises. The value, however,
sttributed to the former, has overweighed that which
scholars in general have attached to the letter. Hence he
is better known as en able exponent of the theories of Rass
and Dlkvani than as the greatest authority on the ‘‘Realistic
Idealism” or “T'rika’” as the system is technically calied.

The resson is not far t; seck. The system of philo-
sophy, be has attempted to formulate and to -elaborate,
is non-vedic; not because its doctrines are fundamentally
opposed to those of the vedic systems, but because it does
not recognize the Peda as the final authority. It was,
therefore, ignored by the Brabhmane community, which
alone has kept alive the literary traditions connected with
various schools of Indian thougbt as & matter of religious
duty.

This non-vedic trend of thought, bowever, was very
popular among the Brihmanss of Kashmir who had the
opportunity of knowing it better than those elsewhere. It
had a succession of learoed writers about whom we have
already given the necessary information in the first part.
But, for more than a century, it has been neglected even in
the land of its birth. Its literary tradition is, therefore,
practicelly dead in Kashmir too, where it primarily existed,
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The local Sanskrit scholars, however, even to-day, hold a
very bigh opinion of it. In fact they, without knowing
why, declare it to be the best of all systems of Indien
Philosophy.

Qur sttempt, therefore, m the following pages i to
present this system of Saive philosophy es cleatly as it is
possible with the help of the material avai.able at present.
Fidelity to the original text is our guiding principle. Our
attempt is not to present the system in terms of modern
philosophy, but simply to give an expositior. to Abhinava’s
ideas about some of the persistent philosophical problems,
and to explsin, so far as possible, how he came to form
them. Let us, therefore, not be misunderstood if some of
the arguments, stated in these pages, do not appesl to the
modern minds and some of the views, set forth here, are
not in consonance with the doctrines of modern science.

ABHINAVA'S CONTRIBUTION.

Indian philosophers, however original their works, have
never claimed orginality for themselves; their attempt Las
always been to show that whatever they say is based upon
an ancient suthority. This holds good in the case of both
the Vedic and the non-vedic systems. Setkera declares
in unmistakable terms that the only test of correctness of a
~ view is its harmony with the teachings of the Veda and that
the argument has value and is to be relied upon only in so
far as it supports the principles laid down in the Veda.}
Similarly, Somananda, the author of the Sivadrsti and so
the real founder of the Pratyabhijfis School, emphatically
states that his Sivadssti is not a& pure crestion of his mind
but is based upon S3stre, though his pupil, Utpalicirys,
holds that it shows & new path to final emancipation.¥ A

1. S Bh, 8. 2 LPV,I2N,
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ktudy of Abbinava’s works shows that he also, in this
respect, followed the tradition of his learned predecessors.

1f we take into consideration, for instance, three of
bis most important works, on which his reputation chiefly
rests, we find that two of them, the I§vara Pratyabhijia
Vimaréini and the lévars Pratyabhbijia Vivrti Vimarsini,
are simply commentaries on Utpalicirya’s I$vara Pratya-
bhijia Karika'® and Tik3 respectively?, and the third,
the Tantriloka, professedly follows the authority of the
Malini Vijays Tentre®, It is, therefore, not possible for us
to attribute the authorship of eny particular theory to
Abhinava as we can do to Kant or Hegel. This, however,
does not mean that he did not contribute anything to the
. WRealistic Idesalism” of Kashmir, The fact, on the contrary,
is that the philosophical system of Kashmir, with Abhinava’s
contnbution to it, left out of consideration, loses most of its
importance. His contributiom to the “Realistic Idealism'
is of the ssme nature ns that of the great Sankara to the
monistic 1dealisia of the Vedanta,

The aim of philosophy all over the world st all times
has been to explain the what, the why and the wherefrom
of the phenomena of knowledge, The chief distinctive
feature of Indian philosophy in general and of this system in
particular+4s that it deals not only with the experiences of
wakeful, dream and deep sleep states but also with those of
the transcendental (Turiys) and the pure (Turiyatita) states:
i e. it tries to explain not only those experiences which are
due to the working of the mind, the intellect and the
sepse-organs collectively or severally, but also those in
which they are perfectly at rest and in which, therefore,
consciousness is free from all kinds of affections.

1. LPV,L3 2 LP.V.V, (MS.}
8, TuA., I,'35.
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To Indian philosophbers the two states, the transcendental
and the pure, are not mere myths. They are realisable
truths, In fact, the aim of the higher systemms of Indian
philosophy is to point out an easy way to the realisation
of these states. The importance of a philosophical work to
thy Indian mind, therefore, is commensurate with the degree
to which the author is belicved to have pzrsonally realised
them through spiritual experiments. For, he alone can be
8 sure guide, wbo is femiliar with the path. Abhinava’s
philosophical works are considered to be very important,
because people have resson to believe that the statements
on supersensuous matters, contained therein, are based upon
the author’s personal experience, gained through spiritual
experiments, which he carried on for years, as we have
attempted to show in his biogrephy. To personal experience
he gives the first, to reason the second and to ancient
suthority only the third place as the basis of his views on
supersensuons matters?, the revelations of the Turiya and
the Turlyatits states. In fact the charm that this system
had for his contemporaries and successors, the popularity
that it enjoyed and the high esteem in which it is held
even now by the Kashmir Pandits was and is due mostly to
the labours of Abhinava both as a scholar and as a
spiritualist (yogin).

The writers of this system, whe flourished before
Abhinave, wrote only minor treatises, dealing with certain
aspects or branches of the system. The books, for instance,
which include the word “Spanda” in their tities, deal
with what is referred to as ‘‘Caitanya” or *“VimarSa"
(conscionsness) in the Siva® Satra and the Iévara Pratya-
hhijAs Kariki respectively?, and point out three ways to the
reslisation of the ultimate reslity, the Sambhava, the Sakta

1. T A, 149, 2 LP.V,1,200 3 1P V,I 2089
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and the Anava. They are mere dogmatic statements of the
fundamental principles of the Spanda brarch of the Trika.
They do not enter into an exposition of the reasonings which
can be adduced in their support; nor do they cite any
accepted scriptural authority on which they are based. They
are, therefore, so brief that all of them taken together
would cover hardly more than fifty pages of a printed book.
Similarly, those books, which are named after Pratyebhijis,
sttempt to establish the existence of an sll-including
universal Self and point out & fourth way to freedom from
worldlv troubles, through Pratyabhijid or recognition,
Although they are argumentative and expository and
consequently twenty times more voluminous than the former,
yet, being concerned with only a branch, they could not
hring out the full importance of the Trika system as a whole,
Moreover, the literature on both the branches, referred to
above, is equally silent on the rituals of the system. It was
Abhinava, who, for the ﬁrst time, took up the system a5 @
whole! for a rotionel and exhaustive treatment in his great
work, the Tantraloka; gave the philosophical conceptions
of the different branches a proper place in the whole;
showed the comparative merit of all the four meuans of
Moksa, Anupaya, Sambhavs, Sakta and Aqneve; exhaustively
dealt with the monistic Saiva ritusls; supported the
philosophical and the psychological theories of the system
with strong and convincing arguments as well as with
extensive quotations from the agamas of accepted authonty
and elncidated the existing texts with learned commentaries,
like the Sivadrstyilocana snd the two Vimaréinis.

EXPLANATIONS OF THE NAMES OF THE SYSTEM,

It is = misnomer to call this system of philosophy
#Pratyabhijia” or “Spanda” as much as it would he to call

1. T.A, LS50
22
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Indis “Celcutia” or “Bombay”’. They are parts and very
impartant parts, but severally they do not present the whole.
“The word Triks refers both to the suthority on which the
system is based and to the subject-matter which forms the
distinctive feature of this system. It is called Trika for the
following reasons :—

(I) In all, there are ninety-two Agamas recognised by
this system. Of these the triad, (Triks) consisting of the
Siddha, the Namaka and the Malini, is the most important.
The system is called Trika because its chief authority is
this tried (Trika).?

(1) According to this system, there are three triads,
the higher, the lower and the combined (Para, Apars and
Paripara). The first consists of Siva, Sekti end their
union ; the second of Siva, Sakti and Nara; and the third
of three godesses Pard, Apari and Paripara. [t is called
Trika because it deals with all {ae three triads.?

(III) It is called so for anmother reason also, namely,
that it explains all the three aspects of knowledge, viz,
absolute oneness (abheda), predominent oneness (bhedibheda),
end duality (bheda) iu the light of its monistic theory
{abhedavida).

It is aleo called Sadardha Sastrs,® (literally, the schoo!
of half of the six) for the following reason :—

This system holds that the Devanigari or the Szrad:
alphabet represents the process of manifestation of ideas
(ParamsarSodayakrama). The first six vowels, aZijug,
for instance, represent the order uf succession in which the
powers of Anuttars, Anands, Icch#, l$ana, Unmesa and

1. T.A,lL35
2. T‘ A.’ )' 741‘
3 T A,13
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Drmi arose from the Highest Reality. Of the sbove, those,
represented by long vowels, are due either to the association
of those, represented by short ones, with their respective
ohjects, ag in the cases of [$ana and Ormi, or to the union of
two, as in that of Ananda’. The former, therefore, are
dependent upon the latter and hence are not considered to
be of equal importance with them?.; Thus it is called
Sadardha Sastra, becanse it counts as *principal’ only three of
the six powers shown above, namely, Anuttara, Icchd, snd
Unmesa, which are also referred to as Cit, IechZ snd
Jaana®,

It has been given the name of Kashmir Saivaism,
because almost all the writers of the availahle literature an
this monistic school of Saivaism belonged to Kashmir.

For WHOM IS THE $YSTEM MEANT ?

Unlike the Vedic systerrs, this school of thought knows
no caste restriction.® 1t is meant for sll in whom desire
for knowledge and liberation has arisen. A distinction,
however, is drawn between [ollowing the teachings of the
system in life and getting its fruit on the one hand and
studying the system and nnderstanding its philasophicsl
intricacies on the other, Any one with a firm determination
cen follow the teachings : no literary qualification of any kind
was, therefore, considered necessary for following it by its
early authorities. The case with study, however, is different.
It requires a trained and well-informed mind, This system
criticises almost all the important schools of thought which
came before it. Its proper understanding, therefore, pre-
gupposes, according to the leamned fradition, contained in the

1. T. A, 11,816,
2 T.A,II 186,
3. T A,I1,23.
4 1PV, 26
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following verse, the knowledge of the six vedic systems of
philosophy and of the Veds with its six branches of learning
as an antecedent condition :~—

“Satizstravid yo vedasya sadahgajiasca vedavit
sa eva ripratyabhijdiadhyayanedhikrto hhavet."

It requires also & previous study of all the Agamas, s
knowledge of the arguments of other dualistic and monistic
gystems and a command over grammar :~

“*Yodhiti nikhilZgamesu padavid yo yogasastrasremi

Yo vakyirthasamanvaye krtarstih SripratyahhijAimrte
YastarkintaraviSrutafrutateya dvaitidvayajinavit
Sosmin syadadhikaravin kalakalapraysh perestith ravah.”

THE AIM.

The aim of this system, like that of the Vedinta,
is to help the individual in selfrrealisation: and the means
also, by which this end is to be achieved, is the same as
that of the Vedinta, viz., removing the veil of ignorancel.
But they differ in their conception of 'self-realisation, because
their ideas of the apparent, (abhasa) the universe, are
different. While the Vedanta holds that the universe (jagat)
is unreal, the Realistic Idealism maintains it to be real,
because it is 8 maenifestation of the Ultimate, Therefare,
while, according to the former, all that we know disappesrs
at the time of self-realisation exactly as, in the case of an
illusion, the snake vanishes when the rope is perceived as a
fact: according to the latter, the objective universe stands
sven when the Self is realised, but is known in its teue
perspective or in all its aspects or hearings. This kind of
realisation is spoken of as ‘Recognition’ (Pratyabhijfia).

1. LP.V,], 3
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Thus, for the VedZnta, the realisation of the Self is
coincidents]l with the negation of facts of experience in the
same way as the perception of the rope as a fact is with that
of the snake in the well known illusion. For the Triks, on
the ather hand, self-realisation brings with it an understanding
of the world of experience in its true relations and perspective.
There is no negation of the Universe but e new interpretation
and appreciation, For this system, therefore, self-realisation
is nothing but self-recognition (Pratyabhijia),

WHAT IS RECOGNITION 7

Recognitien is an act by which we endeavour ta recall
and reunite the former states of consciousness and is & kind
of reasoning by which we ascend from & present conscions-
ness to a former one. It differs from remembrance but
slightly, Remembrance is a knowledge which is born of
mental impression (samskars) alone. But in recognition,
though tbe mentsl impression is an important factor yet it
is not the anly factor as in the case of remembrance; it is
necessarily always coupled with the direct perception of the
object which serves as an operating cause. Suppase, for
instance, that a certain person was, on one occasion, very
much impressed by the sight of a king riding an elepbant :
and suppose also that some time later he sees the elephant
slone; naturally et such s time, beceuse of the law of
association, s former impression of the king will be revived
and tbere would arise & picture of the king before his
mind's eye. -Remembrance is thus notbing but & purely
mental perception of a former object of sense-perception,
But recognition is not & purely mental perception due to the
revival of a past impression. In it the object recollected is
sctually present before the eyes and the novelty of perception
oconsists in identifying the object, now perceived, with the
ane, seen before.” When a person, for instance, on seeing
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Devadatta, recollects the previous perception of him and
jdentifies the mental image with the one present before Ius
eyes in the judgment:=—‘it is the same Devadatts as I
saw on that occasion,” the actual perception of the object
is as much a cause of knowledge as the impression left on
the mind by the former perception of the same. . Recognition,
thus, requires not only previous perception of the object
but also its presence at the time when it takes place. .

The previous knowledge of the object, whbichis an
essential condition of recognition, is, in some cases, as of
one collocation of the object and its attrnibutes, while in
others they (the object and its attributes) are known
geparately. Thus, while in the former case, there is only
one mental image of the object with all its qualities, in the
latter, side by side with one, caused by the direct ocular
perception, there is another also, which is a vague creation
of mind and as such is bardly anything more than 8 mere
embodiment of the heard qualifies. To illustrate the latter
case, which seems to be rather a complicated one, let us
suppose that & lady, on hearing the excellent qualities of a
certain gallant, fell in love with kim even before she had &n
occasion to see him; end suppose also that that person
chanced to pass incognito before her many a time $0 as to be
noticed well enough end to leave the impression of his person
on her mind, In such e case, the mind naturally draws s
picture of the object of love, which is hardly anything more
than a mere embodiment of the previously heard excellences
which were responsible for the rise of the passion of love,
This image, of course, will be distinct from that, left by the
real object of love who passed incognito so many times befare
her. It will thus be clear that recognition in this case is
not so simple an act as in that in which the object and its
attributes are known as one collocation, as in the Hlustration
of Devadatts, given above. [nthe present case recogoition
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it not at all possible nnless the veil be removed and the
real qualities of the person be revesled so as to make the
identification of the imeginary object of love with the petson
present before her possible. Thus, in the former case the
failure to recognise is simply due to forgetfulness on the part
of the perceiver. For instance, it is often seen that 8 hig
man, like a king, fails to recognise an ordinary person, who
was properly introduced to him on a former occasion and
who, even now, in all respects, is the same as he then was.
To enable the king to recognise the person before him does
not require any thing more than reminding him of the past
occasion, But in the latter case the failure to recognise is
due not to forgetfulness, for, tben the passion of love would
disappear, but partly to the veil and partly to the existence
of a vague mental image, which, as bas been said before, is
hatdly any thing more than e mere embodiment of the
previously heard qualities, as distinct from the image, of the
known object who is reallj their possessor. Thus in this
case recognition requires not only the removal of the veil
but also the identification of both the mental images with
the unveiled object,

To illustrate this point let us suppose that s person,
while in Indie, hears of the excellences of a certain lord,
He goes to England and there often sees that lord, without
knowing him as such, walking like an ordinary man in a
garden, He then, on one occasion, goes to the House of
Lords, sees that person among the members and recognises
him to be the same peorson as he had so often met in the
garden. And let us also suppose that this lord is the same
as he had beard about in India and that the former
shows many of the qualities of the person, he was so anrious
to see. Now, the guestion, that we have to ask ourselves,
is, whether, under these circumstances, the lord will be
recognised as such and if not, whynot? The answer is
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simple. He has failed to recognise the lord ss the one about
whom he had beard, because the lstter has not yet been
pointed out as such by any responsible person.

There are other minor distinctions between one kind
of recognition end another, but we are not immediately
concerned with them. We have drawn the above distinction
to show whut part the present system of philosophy has got
to play in self-recognition,

As in the case of the recognition of the lord so in that
of the Self, there are two distinct images in the mind of the
recogniscr {pratyabhijiitr). In the former case one is
caused by the reports, heard in India, and the other by
the sight of the Jord in a garden in England. In the latter
case also similarly, one, that is, of one's own limited self,
is due to intuitive knowledge that every body hes of himself?
and the other is created by the descriptions of the Manesvara
or the wuniversal Self that one rends in the sacred
books such as the Puranas and the Agmas’. ‘"When
one studies philosophy, there arises the third image, which
is different from both the previous mental images. This
third image one identifies with one’s own self much as the
gentleman of the above illustration identifies the person,
whom he frequently saw in the garden, with the lord in the
House of Lords. The other image, in both the cases,
however, 1.&. the image caused by reports heard in Indie
in the one and that created by the description given in
the sacred books in tie other, will still remain unidentified.
Thus, just as the identification of this image in the
illustration, as we have just pointed out, depends upon a
word from a responsible quarter, so, that of the universal
Self as revenled by the study of Agames, depends upon

1. LP.V.,I 20
2. LP.V,I 2L
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spiritual inctruction. ‘The intellectual knowledge, got through
the study of philosophy, is called Banddhajiina snd the
spiritual knowledge, thet comes from preceptorial instruction,
(Diksa) is called Paurugajiina., Of these the former is more
important, because it is this that qualifies & persan far
the latter?.

To make the point a little clearer let us sdd here that
the limited self also is 8 manifestation. It is characterised
not only by obscuration of its perfect Will Power (Svantantrya
$akti) but also by ignorance thereof. That is, the innate
limitation of the individual self is twofold. Not only is
its perfect power of will hidden from it, bot it is also
ignorant of the fact thet that power really belongs to it,
though obscured, for the time being, by Maya, the principle
of obscuration®. In order that there may teke place a
perfect self-recognition, there is the necessity of the remaval
of both, of the veil which hides the perfect power of will
and of the ignorance which is responsible for the imaginary
distinction between the individus] and the supreme Self and
which stands in the way of recognition even when the veil is
removed. The work of philosophy is simply to remove the
veil and to expose what it hides, and thus make self-
recognition possible, as does the appearance of the locd of
the above illustration in his lordly form and place. But this
alone does not make the recognition an accomplished fact,
Therefore, just as in the case of the illustration of the jord s
word from a responsible quarter is needed, so in the present
case there is the necessity of Diksa to remove the imaginary
distinction and to bring about the identification of the
individual with the universal Self,

L T.A,1S83
2 T.A,LS5S
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Here it may be acked : if the individual self is reelly
identical with the Supreme, how cen recognition or
non-recognition of this fact affect its causal efficiency ? Does
the recognition of a seed as such or the absence thereof
affect its causal efficiency to develop into & sprout ? The
reply is thet the ceusal efficiency (arthe-kriya-karitva)
is of two kinds ;:—

() External, which does not affect the mind in any
way ; for example, the development of & seed into
a plant.

(i) Internal, which does affect the mind; for instance,
the caussl efficiency to give delight.

The former does not presuppose recognition but the latter
does. To illustrate this point we give below Professor
Cowell’s translation of Utpala’s passage in the ISvara
Pratyabhijia Kariki, quoted in the Sarva Darfana
Sangraha :—

“A certain demsel, bearing of the many good quaslities
of & particular gallant, fell in love with him even before
she had seen him, end agitoted by her passion and uneble
to suffer the pain of not seeing, wrote to him a love letter
descriptive of her condition. He at once came to her, but
when she saw him, she did not recopnise in him the
qualities, she had heard about, he appeared much the same
a5 mny other person, and she found uo gratification in his
society. So soon, however, as she recognised ihose
qualities, as her compenion now pointed them out, she
was fully gratified,” Similarly though the individual self is
identical with the Supreme, yet we cannot get the happiness
of this identity unless we are conscious of it.

WHAT 1S DiksA ?
Diks does not mean, as ignorant people think, simply
getting a certain religious formula (mentrs) whispered ioto
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one's ear by a certain religious men., It is rather an act
whereby spiritual knowledge is imparted and the bondage of
innate ignorance is removed®.

One more point is worthy of note in this connection,
viz,, that, according to this system, Diksa, the spiritual
instruction which makes seli-recognition an accomplished
fact, is not indispensahle for moksa. It is a matter of
common experience that even when recognition is due to the
removal of the veil and consequent exposure of the hidden
qualities and identification of both the mental images with
the object present before, it does not alweys require a
word from an suthoritative person, as for instance, when the
object of recognition reveals some such unmistakable sign?
as makes identification of the imsginary vague image
with the object present before possible. Saiva writers had
observed this and had given the name of Pratibhajfiina
to that faculty which enaBles a person to attain self-
recognition without the help of Diksa®.

SAKTIPATA.

That divine will which leads a person on to the path
of spiritual knowledge is called Saktipits. It may he
spoken of as divine grace. It is independent of human
actiont end is the only ceuse of self-recognition®., On
this point there is complete agreement between this system
and the Vedinta. The latter also says that the Self cannot
be realised by means of intellectual power or through the

1. T.A,L, 80.
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study of the Vedas or even through spiritual instruction,
It can be realised by him alone whom He fevours and to
whom He reveals himself :—

“Nayamitmi pravacanens labhyo
Nz medhayd na babuni Srutena
Yamevaisa vrpute tena labbyo
Yasmai vivpnute tapurh svam.’
THE CAUSE AND THE NATURE OF BONDAGE,

It is a common belief of all the schools of Indian
philosophy that ignorance is the cause of bondage and that
knowledge ‘is the only means to liberation. The opiniops,
however, greatly differ in regard to the exact nature of both,
Abhinave has tried to explain and harmonise this difference
in his comprehensive study of the system, How he has done
80, we shall show as we proceed, Let us first state his,
or more correctly, the Saiva, vie{w of these.

When in the Saiva literature *ignorance” is spoken of
as {he cause of bondage,? it does not mean a total absence
of knowledge. For, such a state is to be found only in
insentient ohjects,* such as bricks snd stones, which, becense
of the absence of life and feeling, cannot at all be represented
to be in bondage. It means simply imperfect knowledge,
such as is found in ordinsry mortals, It may further be
painted out thet in such a context it stands pot for the
intellectual (bsuddha) but for the innate (pauruse) ignorance
which is technically called dpavamala® (innate impurity).
As such it is represented to be the cause of another impurity,
talled kirmamala (impurity of Karma), (For details on

1. T.S, 5
2 T.A,L 38
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this the reader ia requested to refer to the 5th chapter).
The latter also, in its tumn, is said to be the cause of still
snother, namecly, impurity of transmigratory existence?
(Mayiya mela), The self is covered with these three
impurities [of innate ignorence, of Karme and of trans-
migratory existence (Apave, Kirma and Miyiya malas) ]
exactly in the manner in which® an ovule (kapa) is with
nucellus (kambuks), integument (kiri$aruks) and husk (tusa).
These covers are responsible for the transmigration of the
individual self as nucellus, integument and husk are for the
development of ovule, Although these impurities are said to
be related with one another by causal relation, yet no idea
of succession in their coming into being is intended to be
implied. For instance, when the innate ignorance is spoken
of as the cause of the impurity of Kaerme, and the latter of
transmigratory existence it does not mean that one follows the
existence of the other, It simply meens tbat without one
the other cannot exist, i, e., the existence of each of the
preceding in the above list is an indispensable condition for
that of the following. The existence of the body pre-
supposes that of the Karme?; and the effectiveness of the
latter depends upon the existence of the innate ignorancet,
Thus if there be no innate ignorance the other impurities
will sutomatically disappear. It is because of this that at
one place the innate ignorance is spoken of as the greatest
and innermost cover; the six sheaths, consisting of Maya,
Kal8, Niyati, Rage, Vidya and Kila, as the inner and
subtle cover ; and the body as the gross and outer cover.

T L S —
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MALAS OR IMPURITIES DEFIRED.
1 ANAVAMALA OR

INNATE IGNORANCE,

Innate ignorance is one of the manifestations brought
about by, the universal Will! Power (Svatentrya Sakti),
It concesls the real neture of the Self. It is a mere
consciousness of the supposed imperfection and limitation
which is responsible for the rise of countless individual
selves®?, It is beginningless though destructible. It is
the instrumental cause of the impurity, called Kirma mals,
inasmuch as the power of Karms, to eaffect the soul, depends
upon its presence.

IT5 DISTINCTION FROM INTELLECTUAL IGNORANCE

We have already pointed out that the word “ignorance”,
whether used in reference tosthe individual self or the
intellect, refers not to a total absence of knowledge but to
s limited knowledge which is the same thing as determinate
knowledge, i.e. consciousness of something as such to
the exclusion of ail other things (Sarvo vikalpah sarhsirah),
The intellectual ignorance (bauddha ajfiana) is an affection
of the limited self caused by a stimulus. The stimulus is
of two kinds, internal and external. The former is due
_to the revival of old impressions. But the latter arises
from the contact of a certain sense with a cerlain external
object. The spiritual ignorance is altogether different from
it®. Itis simply a consciousness of self-limitation, not as
associeted with the body, the mind or the intellect, but
above all of them ; a consciousness which is present in the

1' Tl A}’ Vi’ 61.
2 T A, Vl60
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transcendenta] state of the individoal self, a state in which
the self rises above the material body and &ll that is con-
nected with it, so that there is no experience of any thing
that happens to the body; a state in which there is no
experience of pain of any kind even if the body be cut; a
state in which not only the senses and the mind cease to
work but the vital airs also suspend animation. It is that
element in the consciousness, which is responsible for the
sutomatic break of that state (svato vyutthana), It is not
slways that there is conscious association of this limitation
with the self. It can remain even In a snb-conscious state,
That state of the individual self in whick: this innate ignorance
or limitation is in a sub-conscious state is technically known
as the state of purity (Turiyatite). This! state does not
automatically cease. It requires same external agency to
break it. But when the self is perfectly free from it, there
is no bresk or resumption of connection with the body

etc.

It will thus be clear that the intellectual ignorance is
dependent upon the connection of the individual self with
the body, with which it co-exists, but the spiritua] ignorance
is independent of it, Itis because of this difference that
this system holds that liberation (Mukti) cannot be got
through the intellectnal knowledge only. The intellectual
knowledge can effect salvation only if it is accompanied by
the spiritual knowledge.

This innate ignorance is different from *“Raga”, which,
according to the Satkhya, is the cause of bondage. For,
while the latter is simply a quality of Buddhi responsible
for the attachmert of the individual to certain object or
objects, the former is a mere consciousness of an imperfection

1. & C, 455, (Bhimiki,)
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because of which the self is subjected to all kinds of later
limitetions. Riga Tattva, on which we shall speak in the
third chepter, is still a different thing, It is a desire for
something undefined. Both of these, the Raga of the
Sankhyas and the Raga Tattva of the Seivas, are further
manifestations of the innate ignorance.?

This impurity of innate ignorance is independent of the
other two impurities, It continues to exist even after they
bave been destroyed. It passes through lour states before
rcaching that of total annihilation. And it is the association
of one of these states with each of the five classes of beings
of pure creation that constitutes the chief point of difference
of each one of them from the rest.

It may briefly be stated here that, according to this
system, creation is of two kinds, the pure and the
impure,® From Miyi down to Earth, the creation is
impure inasmuch as the knowledge of duality predominates
init. And from Siva to Suddba Vidya the creetion is called
pure, because the experiencing entities of this creation ere
the universal beings who realise themselves actually as such
and have for their experience the whole of the universe
in different forms, but free from all limitations which
characterize the determinate knowledge.

There are eight kinds of experiencers. Five belong to
the pure creation, two to the impure and one to the
transitions! stage between the two. It is the mssociation
of one or more of these impurities with the individual
self which distinguishes each one of the eight experiencers
from the rest, Two, Sekala and Pralayakals, belong to

1. T.A,VI 579
2 T.A,VI, 5.
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the impure creation. Every mortal in the state of crestion
(sriti-dadd) is Sakals, because there are all the three
impurities in him. These very mortals in the state of
dissolution (Praleya) are celled Pralayikalas, because at
that time they have no mortal coils, the body, which,
with all that it can be associated with, is called the
impurity of Miaya., Thus Pralayikalas heve only two
impurities. The experiencers of the transitional stage
between the impure and the pure creations are known as
VijAanakslas.

(Mayordbve Suddhavidyadhah santi vijfianakevalih).

These possess only one impurity,! that of innate ignorance,
which is inclining towards destrnction in their case,

This impurity of innate ignorance passes, according
to Saiva view, through four states before resching that of
totsl gnnihilation. Hence the remaining five subjects, who
belong to the pure creatiof, S2mbhavs, Sakiija, Mantrs-
mahesn, Mantrefa and Mantra, are represented to hsve the
distinguishing mark of having the same perishing impurity
but each in a different state? ; in Sivs, for instance, it is in
the state of non-existence (Dhvasts). Abhinava has given
o large number of synonyms of Mals, each indicative
of one of its functions in T. A., VI, 73-9,

2. KARMA MaLa,

It bas to be distinguished from karma-sachskirs, which
is simply an effect left on the self by various kinds
of mental and pbysical actions. It is essentially & mere
objectless desire which is responsible for the countless
associations of the seli with other creations of Maya.

1. T.A., V17781
2’ T. A., vl’ MI
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Its effectability and even its very existence depends on the
jnnate ignorance, We shall revert to this topic in dealing
with the Saiva theory of Karma,

3, MZEvrva MaLa.

All that the self is associated with because of both,
the Kirma-mala and the karma-sarhskfive, is called
Mayiya-mala’.

THE MEANS OF LIBERATION FROM BONDAGE.

The perfect knowledge, not intellectual but spiritusl,
of the Ultimate Reality of the knowable (jfieys), the
knowledge which is free from all limitations® and from the
ides of duelity in any form, is the means of liberation.

THE INTELLECTUAL AND THE SPIRITUAL KNOWLEDGE.

A distinction has to be drawn here between the intellectual
apd the spiritual knowledge (Bauddha and Pawvruse jfilins)
similar to that as has already been pointed out between
the intellectusl and the innate ignorance. The spiritual
knowledge is that perfect knowledge which dawns upon ®
person, who has reached the highest stage in the spiritual
development through the total annibilation of the innate
ignorance®. It transcends the limit of language and
ig, therefore, to be known only through experience.
Similatly, intellectual knowledge is that perfect kmowledge
by virtue of which a person transcends the difference between
this and that, and sees only one whole and that too, as a
manifestation of himself. The former comes from the
Diksa* and the latter from the study of the monistic

ll Tl A-’ I. 56. 2. Tn A—, I, 720 3. Tn AO’ l’ 7&9’
4. T A, 79
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philosophy?. The latter is more important than the former,
not so much because it can liberate & person right in his
tife time, as because the Diksd is inefficacious in bringing
shout salvation without the assistance of the Bauddha-
ji3na®,

There are four ways to liberation, Amupays, Sambhavs,
Szkta and Anavs.® Esch of these does not directly lead
to the realisation of the Ultimate Reality.* Each of the
succeeding, in the sbove order, leads to that which
immediately precedes. It is the first alone which can be
called the direct means.® The difference, however, between
the first and the second i.e. Anupiyas and Simbbava, is
very slight. The former, therefore, is not counted as a
separate way in some authoritative books of the system.
In fact it is regarded as the highest stage of the latter
(B!mbhava) 6

At some places the word ‘SamBvesa’ is found substituted
for “Uplya” It is defined’ as & merging into its ultimate
form, the highest reality? of that which, being apparently
sepsrate from the Ultimate, iz limited, This gives us
some idea of the chief point of distinction between one of the
ways and the rest, The word *Samavesa” literally mesns
scomplete or perfect immersion”. There are four such
immersions. Beginning from the last, cach one leads
to the precediog one, up to the Brst, which alone is
considered to be the direct way to salvation i, e the
realisation or the recognition of the Ultimate Reality.
This process of immersion appears to be & complete
reversal of that of emesrgence. Or, to put it more clearly,
the process involwed in Moksa is the complete reverse of

L. T.A,L8lZ 2 T.A,L8. 3. T.A,I 238
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that of Abh3ss or manifestation. We know that,
according to the Trika, creation is nothing but manifestation
without of what is erithin; that, in the order of sucession
in manifestation, Ananda, Jccha, jiiana, and Knyz follow
one another in their respective order; and that these stand
for successive states of the universa] consciousness in the
process of manifestation. We also know that, corresponding
to these very states in manifestation or emergence, there
are four states leading to completeimmersion (samivefa) as
etated above. In fact two of these, namely, the Bakta and
the Apava, are also called ]Aznopdys and Kriyopiya
respectively,! because they are mostly concerned with the
manifestations of the powers of Jfiana and Kriya respectively
Aod from the nature of description of the remaining
two it is clear that Abhinava meant them also to be
called Anpandopaya and Icchopays respectivelv. Thus,
just as in the course of successive manifestation of Ananda,
Iecha, jfiina end Kriya, eack of the preceding Jeads to
that which immediately follows, so in the course of the
gradual immersion (krama-samavesa or mukti) these very
powers similarly merge into one another in the reverse
order, For, moksa i5 nothing but, broadly speaking, an
individual dissalution and, therefore, the opposite of
manifestation.

The various stages in manifestation from Cit to Kriya
are admitted to correspond to those from the state of deep
sleep to that of action. 1t would not, therefore, be wrong
to say that the four stages leading from the mundane exist-
ence to the complete immersion in the Highest Reality,
similarly correspond to those which are experienced in falling
into sleep from the state of activity, [f we carefully
analyse our successive experiences from the time when we

1. T.A,l 1867,
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attempt to sleep to that when we actuslly fall asleep, we
find that ordinarily there are four well definahle stages.
The first three arc marked by the suspeosion of the physical,
the mental and the volitional activities respectively and the
fourth by the Joss of distinct individual self-consciousness.
If the distinctive features of the above four stages be kept
in mind there will be very little difficulty in understanding
the pature of the activity involved in and the result reached
by, the four successive means to the final emancipation.

KRIYOPAYA OR ANAVOPAYA.

Kriyopaya is that patk in which the external things,
such as repetition of a certain religions formula® (Mantra),
which are nothing but creations of imagination (Kalpen3),
are used as means to self-realisation. It is called Kriyopaya,
firstly hecause to the follower of this path both the conscious-
ness of seif and that of the objective universe are equally
prominent as in the charactesistic experience “I am this" of
the Sadvidya® (Kriya) slage of universal menifestation, and
secondly, because the physical activities, such as repetition
of & mantra, as said above, play an important part in it,
Shall we ssy that the repetition of a religious formuls
plays the same part in bringing about the liberation as does
o lullaby in putting & child to sleep, a state of physical
quiescence ?

JNANOPAYA OR SAKTOPAYA,

Jnanopays 18 the sewond of the four ways in which
repested attempts have to be made to rice from the stage of
the Knowledge of duality to that of unity, When, for
instance, a man begins with thinking *“The self. slone js all
this" (Atmaivedath sarvem), and by the repested attempt at

L, T.A, 1,25 2 T.A,L 186
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elimination is able to rise to the unshakahle knowledge of
openess (Nirvikalpa Jfidina) in the form “the self”, he is said
to follow the path of knowledge. It is called Jnanoplys
because the mental activities of meditation are the most
important factors in it. The activity involved in this may be
compared to our sutosuggestion in our attempt to sleep
which brings mental quiescence.

SAMBHAVA MARGA OR 1CCHOPAYA.

It is & path in which the perfect knowledge, thé
knowledge of the Ultimate Reslity!, comes through mere
exercie of the will power, without any serious mental effort
at unification (Anusandhi) of ideas or elimination thereof ;
much in the same manner in which the knowledge of the real
worth of a gem comes to an expegkgeweller? at the very
first moment of its sight without any great careful examina.
tion. It is called Sambhava mfrga or the path of Iccha,
becavse in it the exercise of will power is the important
factor. The stage reached by this means is the one in which
the world of experiences loses its definiteness and, therefore,
may be compared to that which immediately precedes sleep
and is marked by the presence of only vague ideas such as
are conceived in desjre.

ANUPAVA-MARGA OR ANANDOPAVA.

it is the same as we have discnased above under
“Pratyabhijfis"?. It is called Anupays, not because there is
po use of soy means whetsoevert, but because the elaborate
means are but of little importance. It is that path by
following which the Ultimate is realised even withont
Bbavans, The reslisation of the Ultimate comes to the

1. T.AL 1235 2 T.A,l1 186
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follower of this psth in consegnence of just & word from &
responsible quarter as in the case of camplex recoguition
described above, The stage sttained by this way may be
compared to deep sleep, in which consciousness is fres from
all affections. '

TRIKA CORCEPTION OF MoXsa

Mokss, according to the Trika, is nothing but the state
of perfect purity of conscionsness.® [t is the realisation of
the Self, the Para Samvit or the Supreme® Conscionsness,
which is beyond the reach of both thought and lenguage
and is the ultimate source not only of both of them
but also of all that they imply or involve. It is purely
subjective and, therefore, is both unilluminable (sprekaiys)
by suy external ligbt and unknowsble (ajlieya) by any means
of knowledge. It transcends all ; it surpasses all ; it is the
ultimate sim of all aims. It may be called consciousness,
not svch 88 we ordinatily have, but that which is a matter

of experience of the Yogins in the pure or post-transcendental
state of consciousness,

OTHER CONCEPTIONS OF MOKsA FROM THE TRIEA
FPOINT OF VIEW,

This system believes in 36 categories or Tattvas, We
shall deal with them in the third chapter end shall explain
why anly thirty six, neither more nor less, are accepted.
Here we are concerned only with pointing out the view of
the Triks about the conceptions of Moksa of other systems
and with statiog as to which of the 36 categories some of
the prominent ones among them reach becaunse of their
peculisr philasophical conceptions. In the 1st Abniks of
his Tentrdloks, Abhinsva criticises the conceptions of Mok

L T.ALLEZ - 2. T.A,L 192
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of three systems, the Idealistic and tpe Nibilistic echools of
Buddhism end the Saxikhya, as follows :—

V1JNANAVADIN'S CONCEPTION OF MOKsA.

The Citta (mind or self ?), the VijsZnevadins hold,
is extremely pure by nature. Because cf the beginningless
ignorance, however, it is covered up with adventitious im.
purities which are the cause of the appearance of the
transitory world phenomena. And because all the experiences
of the phenomenal world are entirely due to the impurities,
the former, therefore, automatically cease with the cessation
of the latter!, Thus the nirviina is nothing but freedom
from the impurities. It js to be attained through coostant
deep meditstion and other practices enjoined in the Buddhist
scripture.

ITS REFUTATION.

The defects of the above conception of nirvins are
apparent. It conflicts with the well known Bauddha theory
of momentariness. If all that exists, is momentary, so also
must be the mind. And if so, it cannot have existence long
enough to be affected by Bhiavena and, therefore, there can
be no possibility of Moksa which is simply its effect.
Moreover, according to the Ideslistic Buddhism, each
moment (ksana) gives birth to another which is similar to it
in all respects. How can then the veiled origina} moment
produce one which is dissimilar to it, i.e., free from the veil ?

NIHILIST'S THEORY OF MOK3A AND ITS REFUTATION.

According to the Nihilistic Buddhism (Sanyavids),
even the Vijisna of the Idealists has no existence; and Moksa
is nothing but the realisation? of this nihility. But this is

1. T.A,l 64 2. T A,l, 66
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an impossible position. For, if nothing exists what can be
realised and by whom ? Butif, in order to get out of -
this difficulty, the existence of the ‘realiser’ be admitted,
that would mesn the abandonment of the fundamentsl
principle. The Nihilist’s conception of Moksa is thus as
inconsistent with his fundamental principle as that of
the idealist.

SAAKHYA CONCEPTION OF MOKsA AND ITS CRITICISM,

The Sadkhys conception of Mokse is no better. The
Saikhya bolds that the whole universe is an evolute of an
eternal principle, celled Prekrti; that Purugs, the self, is
altogether passive end simply looks indifferently on the work
of the former ; end that freedom from worldly bondage can
be attained through the correct knowledge of the twenty-four
categories of the Sankhya systern as distinct from the salf,
But the question, that the Trika raises against this theory, is,
how and where can this knowledge of distinction take plsce ?
The Prakrti is insentient and, therefore, no knowledge such
as “I have been seen and, therefors, let me not wark for
him" can reasonably be attrihuted to ber. The case of
purusa is no better. He is perfectly passive (nirlepa), The
supposition, therefore, of any such affection in purusa es
that involved in knowing the distinction between himself
and the twenty-four Tattvas would mean selfcontradiction.

These systems have thus failed to render a coherent
account of the position they have attempted to maintain,
Their founders and expopents have not been able to
understand the true nature of the Ultimate Reslity They
are not, however, as far away from the truth as the
materialists. They have made approaches to it with varying
degrees of success, some being a little nearer it than others,
Each one of them has been sble to grasp the real nature of

25
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softie one or the other of the higher Tattvas which be has
taken to be the ultimete reality. The Bauddha, for
instance, has undetstood the real nature of the Buddhi
Tattva, the Sankhya that of the Purusa® Tattvs, and the
Pitafijele that of the Niyati Tattva.? These systems, there-
fore, cen surely help in the attainment of the respective
Tattvas which they fully explain, But none of them can
bring about the complete self-readisation, the full recognition
of the Ultimate Reality,

The followers of tbese systems however, do rise above
the level of the common men inasmuch as they get
liberation, though partial, from the impurity, called
Miyiyamala. But they cannot be spoken of as liberated
(mukts) in the real sense of the term, because the remaining
two impurities, namely, the kirma and the apeva malas,
remain associated with them even safter the realisation of
what they consider to be the ultimate reality. The perfect
freedom, therefore, the Trika hclds, can be got anly throngh
the Pratyabhijfig.

1. T.A.1,69.
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CHAPTER 11

ABHASAVADA.
or
“REALISTIC IDEALISM.”

The aim of every system of philosopbhy is to explain the
why, the what end the wherefrom of the knowable. Every
system bases its conclusions on a careful study of facts of
experience and the comparative importance of each depends
upon how far it satisfactorily accounts for these facts.
Abhinave claims this basis of facts for his sysiem, the Trike.
To the facts of experience, as has already been stated, he
gives the first, to reason the second, snd to a scriptural
suthority only the last place as the basis of his theories?,

Abhinava differs in his explanation of the world
of experience from both the realistic and the idealistic
schools of Indian Thought. From the logicel realism of
the Nyaya and from the atomistic pluralism of the Vaigesika
he completely differs both in details and in fundamentals,
From the reslistic dualism of the Satkhya, from ths
subjective idealism of the Bauddha and from the monistic
idealism of the Vedanta, however, his difference is confined
mostly to the fundamentsls only. Because the Trika system,
on which his explanation is besed, accepts, with some
modifications of course, the twenty four categories together
with the Puruga concept of the Sinkhyas, the principle
of momentariness of the Bauddbhse and the MayZ of the
Vedintin,

l. T.A,l 149
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The world of experience, according to him, therefore, is
not & creation the God, who is simply an active agent
and brings the experienceables into being with the help
of some such material caose as the atoms; nor is itaen
evolote of the Prakyti, as the Sankhys conceives; nor a
purely subjective experience, as the Vijianavidin represents: -
nor even s mere illusion, as the Vedintin helieves it to be.
It is, he holds, real, because it is a manifestation of the All.
inclusive Universal Consciousness or Self exactly as & creation
of a yogin is & menifestation of an individual self, But it
is ideal, because it is nothing but an experience of the Self
and has its being in the Self exactly as our own ideas have
theirs within us. Hence the Trika, hecause of its theory of
Abhdsavada, presented in these pages, is called the “Realistic
Idealism™.

APHASA DEFINED,

All* thet appears; ali that forms the object of per.
ception or conception ; all that is witbin the reach of the
external senses or the intemal mind ; all that we are cons-
cious of when the senses and the mind cease to work, as in
the state of trance or deep sleep; all that human conscious-
ness, limited as it is, cannot ordinarily be conscious of and,
therefore, is simply an object of scli-realisation ; in short, all
that is i, e, all that can be said to exist in any way and with
regatd to which the use of any kind of language is possihle,
be 1t the subject, the object or the meaps of kuowledge ar
the koowledge itself, 13 Abhass.

THE COMMON BASIS OF ABHASAS,

The explanations of the phenomenon of knowledge, os
given by the dualists and the pluralists, bave been declared
unsstisfactory, because they present an insurmountahle
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difficulty in bridging the gulf that divides the self from-thé
not-self. If the subject and the object sre completely cut
off from each other, have exclusive and independent
existence, and are of opposite nature like light and darkness,
(Tamahprakasavad viruddhasvabhivayoh, 8. Bh) bow can
there be any connection between the two, which is so very
necessary for the production of the phenomenon of knowledge.
The meeting of the self and the not-self, in this case, seems
to be as difficult as that of the twa logs which are carried
by two different currents which separately lose themselves
in the sands.

Na hi prthak prthak pariksinesu srotahsu taduhyamanah
trnolapidayah samanvayarh kamecid yanti,
1.P.V, 1, 283
The realistic idealism, therefore, puts forth its theory of
the All-inctusive Universal Consciousness or Self,

ANUTTARA.

This All-inclusive Universal Consciousness, this logical
necessity to satisfactorily account for the phenomena of
knowledge, is called Anuttara! (the Highest HNeality} or
Par3 or Parp3 Sathvid (Supreme or perfect consciousness)
in this system. As the word Anuttara implies, it is a reality
beyond which there is nothing s it is, therefore, free from s}l
limitations, It is undefinable in terms of ordinury every day
life.

Ne vidyate uttaram pradnaprativacorapath yatra

P.T. V., 19,

It* cannot be spcken ol as ‘this’ or ‘that’ nor as
“not this” or “not that”., It is “all”, but not in the
sense in whick “all" is apprehended hy the limited human
mind, The mind cannot grasp it, and, therefore, oo talk

1. P.T.V.,9 2. P.T.V,2L




198 CHAPTER 11

sbout itis possible. TItis not a thing to be perceived or
~ conceived but simply to be realised. Whatever word or
words we may use to indicate it, we fail to convey the idea
of itsreal nature; because the words stand for a certain
definite idea but it 15 indefinite, not in the sense thatitissa
shadowy nothing or nibility, but tbat it is much mare than
is signified by some word or words. . All the statements to
define it sre like those of the proverbial four blind men who
described an elephant to be something like a table, a broom
stick, a rough pillar, or a winnowing basket, according as each
of them could know it by fecling the buck, the tsil, the leg or
the ear only respectively, Wbo can say that the conception
of an elephant of each one of themn was altogether wrong ?
Because nobody can deny that an elephant is partly like
what each one of them separately described it to he. Nor
can the conception be said to be wholly correct, because the
elephant is not only as described by each one of them
separately or even collectively but something more also.
The Highest Reulity is similarly all that which cen pussibly
be conceived by tbose who possess the power of conception ;
but it is not that much only, It is much more than the
limited human mind can imagine it to be.

The ideas of unity and mnitiformity, of time and space,
and of name and form, are based upon certain ways and forras
in which the Ultimate appears. The transitory world
represents an insignificantly small part of the whole of the
manifestation. It is, therefore, as unreazonable to apply
these iders to the Anuttara a5 such, as it would be to apply
the ideas formed by each blind man separately to the
elephant as such :—

© ““Uttararh ca Sabdanam, tat sarvalha ‘idrsarm tidrsam
iti vyavacchedash kuryat tad yatra ne bhavati, avyavacchi-
nnam idam anuttaram,” P. T. V., 21
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This concept of the Anuttare is very much similar to
that of the pure (5 ddha) Biuhman of the Vedantin, Compare
for instance the {nllowing quotation from the Tavalakaros
panisad :—

“Na tatra caksur gacchati no vig gacchati no mano
na vidmo na vijanimo yathaitad anuiigyad anyadeva
viaitid atho aviditid adhi” T. U, Ch. 1, 3.

After the edmizsion that the Ultimate Reality is beyond
the reach of thought and languasge, the attempt of the
Abhasavadin to speak on it is similar to that of the Vedantin,
who, as we have just pointed out, sgrees to a very large
measure with the former on this point. Both attempt to give
an idea of the Ultimate in its relation to us as the Creator.
Both admit that no definition of the Ultimate can be perfect
and still both attempt to define it in words, which, according
to them, express the reality in the best possible way.

[ ]
THE ULTIMATE AS PRAKASA VIMARSAMAYA,

The Ultimate, nccording to the Abhiasaviida, bas two
aspects, the transcendental! h@j#ypgtfrg_g) and the immaxnent
(visvamaya). The latter is described 8s “prakifavimaria-
maya”. The conception of macrocosm of this system is
besed on a careful study of microcosm. In order, therefore,
lo shtow clearly as to what these two words really stand
for, it is necessary to point out their import when they are
applied to the individual self.

Each of the two words represents an aspect of the
individual self. The prakasa is conceived to be very
much like s mirror, In this aspect, the self is simply
a substratum of the psychic images, which are merely its
modes or forms due to the stimulus received erther from

ll T‘ A" I‘ lml
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external objects, as at the time of direct perception, or from
internal factors, the revived residual traces, as at the time
of imagination or dream. These images have very great
'similarity with those, cast by extemnal objects on & mirror,
which shows them as one with itself without losing its
purity or separate entity. The difference, however, between
this aspect of the individual self and o mirror is that the
latter, in order that it may receive reflection, requires an
external light to illumine it, A mimor in darkness does
not reflect any image. But the self shines independent of
all external lights and does not need an illuminator, in order
that it mey receive reflection, -

The word “prakass” implies the tesidual traces also
which ere essentially the same as their substratum. The
reason is ohvious, The refiections are essentially the same as
their substratum, The psychic imeges, because of their being
of the nature of refiection, are, admitted to be esSsentially
the same as prekasa. And because these very psychic
images, existing under a sort of cover, are called residual
traces or sathskiras, they too, therefore, are not regerded as
different from prakasa.

The prakasn aspect, however, is not the most distinctive
aspect of the individual seif, because it is to s large extent
common to other things also, such as mirrrr, crystal, and
mani, 1f, therefore, the individual self bad been only
prakdgamays it would have been no better than s substamnce
capable of receiving reflection. The word vimarsa explains
what other distinctive features it possesses and why it does
not belong to the same category as that to which & manpi or &
crystal does. '

“Vimarsa" stands for the distinctive aspect of the self.
It signifies the capacity of the self to know itself in all its
putity in the state of perfect freedom from all kinds of



ABHASAVADA 201

affections; to analyse all its states of varying affections due

either to the internal or the external causes; to retain these

affections in the form of residual traces (serhskiras); to take

out, at will, at any time, any thing out of the existing stock

of the sarhskaras end bring back an old affected state of

itself as in the case of remembrance ; and to create an altoge-
ther new state of self-aflection by making a judicious selection

from the existing stock and displaying the material so

selected on the back-ground of its prakasa aspect as at the

time of free imagination. The word “Vimarsa" stands for

all this and much more. At times “dmards™ and “pratya-

vamar§s”’ also are used as substitutes of “vimarda’’; but

they always do not.connote all that ‘“vimarda” does. It

represents the distinctive aspect of the individual self and

differentiates it from mirror, meni, crystal and similer other
substances capable of receiving reflection. The point has
very clearly been stated by Abhinava in his Pratyabhijix

Vimardini as follows :—

“Atha anyenipi satd ghatena, yatovebhasasya prati-
bimbaropd chaya dattd, tam asau svabhiso hibhrad
ghatesya prakise ityucyste, tataSca ajadah, tarhi
sphetikasalilamukuradih api evambhita eve iti ajadah
syat. Atha tathabhatam api Atminarh tarh ca ghata-
dikarh sphatikddih na paramrsturh samarthah iti jadah.
tathi parimarfanam eva ajadyajivitam antarvahis-
karanasvidtentryarapam” 1, P, V., 1, 198,

Thus when the Trika speake of the individual self as
“Praka$a vimar§amsya” it mesns that the self is selfs
luminous, and conteins residual traces within and that it is
capable of receiving reflection, of knowing itself and others,
of controlling what it contains within and of giving rise to
new psychic phenomens with the residusl traces which are
essentially the same with itself,

26
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Let us now see what does the expression “Prakiga-
vimar§amaya™ mean when it is used with reference to the
Universal Self. According to the Trka, as said before,
the creation of the universe by the Universal Self isa
manifestation without of what is already within on the
back-ground of itself (svatmabhiiti), The manifested universe
is only apparently separate from the Self much as reflected
external object is from a miror.? 1t is in its essential
nature exactly like the limited manifestation of an individual
at the time of dream, remembrance, imeginetion or yogic
creation.? Its substretum is, as in the case of the limited
manifestation, the prekasa aspect of the Self which is
affected in the same manner as the individual Buddhi
(the self itseif so called at the time of affection) ie
at the time of dream. °The reasons, therefore, which
justify the use of the word *“prakada" in reference to the
individual scli hold good in the case of the Universal Self
also. For, both ‘shine’ (prakasate) and are capable of
receiving reflection, of shining rs one with the cause of
affection and of making it one with themselves.

One point of difference, however, between tbe individual
prnkﬁs’m and the universal, as substrata of what is reflected
on them, has to be noted here ; namely, that the affection
of the former is caused not only by the internal causes,
as in the case of dream or imagination, but by the exterpal
also, a3 at the time of a direct perception. But, since
the latter is universal and all-inclusive, its affection by any
external cause is out of question,

But the manifestation is a systematic action and
requires & selection to be made out of the existing stock
within.  Therefore, it presupposes knowledge, will and
self-consciousness (inande). Each of the above three

1. T. A, lI 34, 2. LPV,I 182



ABHASAVADA 203

attributes depends upon that which immediately follows;
because without self-consciousness, as our experience tells us,
there can be no desicc ; similarly without desire no knowledge
is possible : and how can any systematic action be possible
unless there be knowledge of the object, towards the
accomplishment of which a particular activity is to be
directed, and of the means by which the said object is
to be achieved ? The word “vimar§a” therefore, when
used with reference to the Universal Self stands for that
power which gives rise to self-consciouspess, will, knowledge
and action in succession.

SvATANTRYA SAKTI

This very ‘“vimar§a” is spoken of &s “Svatanirys,"
because its existence does not depend upon any thing else,
as does that of will, knowledge and action, each of which
depends for its existence upon what immediately precedes,
This represents the principal power of the Highest Lord
(MaheSvara) as the Self is often called. This includes all
other powers which are attributed to the Ultimate as the
following quotations show :—

“Citih pratyavamar$atma para vak svarasodita
Svatantryam etat mukhysm tad aiSvaryam paramesituh”,
LPV,I 204,

#Eka evasya dharmosau sarviksepena vidyate
Tens svalentrya$aktyaiva yukta ityaijaso vidhih,”
T‘ A'l I| 107.

wVastutah punarapyabampratyavemar$atma svatantrys-
saktirevasyasti.” T. A., Comm., I, 108,

For the conception of the principal power of the
Params Sive as Svatantrys, the Trika seems to be indebted
to Pagini ; because it is Papini, who, 80 far as we know st
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present, first conceived . the svatanirya to be the chief
characteristic of an agent.

“Svatantrah karta.” Pa, I, 4, 54,

For, according to the Trika, the relation between the
Parama Siva and the universe is that of the maniiestor
and the manifested or manifestable, that is, of the subject
and the object; and because it is the power of “Vimarsa"
which gives rise to self-conciousness etc, and distinguishes
the subject, and because, unlike the will etc.,, it does not
depend for its being and causal efficiency on any thing
else, therefore, the word “svatantrya” has at places been
substituted for “Vimaréa.” The word “Svitantrye’ does not
imply capriciousness, wantonness or self-willedness. The
ultimate power, is not wanton, capricious or self-willed
according to the Trike, as a superficial reader of its literature
often thinks, The simple implication of this expression, when
used with reference to Parama Siva, firstly is, that He has
the same independent power over what He contains within,
as we ourselves, as limited conscious beings, have over our
sathskaras which lie within us before their rise, much as
the universe lies within Him before its manifestation; and
secondly, that just as in our case it is the power of conscious.
ness (vimar$a) which is responsible for bringing the sub.
conscious idens into conscious state at the time of remem-
brance &nd imagination etc. so it is the svatantrya Sakti
which manifests without whet lies within the Ultimate.
The assumption of the svatantryn $akti will thus appear
to be simple, natural and besed on the fact of common
experience and not o preposterons conception without any
other basis tban & theological prejudice, as some critics
have opined.

“Svatautrya Sakti” is a very comprehensive expression
of the Trika terminology. It is used with reference to . the
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Universal Self when all the possible powers, which can be
attributed to it (Self), are intended to be implied!. It is
so often to be met with in the Trika literature and the 1dea,
implied by it, is so characteristic of this system that it is
often called the Svitantryavada.

OTHER NAMES OF SVATANTRYA SAKTI

The Saiva writers on the various branches of the Trika,
looking at the Svatantrya aspect of the Universal Consciousness
from different points of view have given it different names.
In the Siva Satrs of Vasugupta it is cailed ‘Caitanys’ for
the simple reason that it has the power of uniting and
separating and dealing in multifarious other ways with what
is within?, Itis caelled Sphurattdi or Spanda in Spanda
literature, because it represents that essential nature of the

Universal Consciousness which 1s responsible for its apparent
change® from the state of absolute unity. It is also called

Mahasattd, hecause? it is the tause of all that can be said
to exist in any way. Another name by which it i3 referred
to at some places is Parivak®, because it represents the
speech in its most subtle form.

PRAKASA AND VIMARSA EXPLAINED,

From what has been stated above two points become
clear, namely, (I) that the word “prakisa” is used for that
aspect of the immanent Ultimatc, which serves as a subs-
tratum for all that it manifests, exactly as the Buddhi does
for the images thbat en individual builds up at the time of
imagination ; and (11) that similarly the word *vimarfa"
stands for that aspect which is simply a power, v;rhich, for

1. LP.V,]I,314. Z LP.V.,]I, 200
3- L Pt V., l’ 203"9. 40 l- Po Vo. !. m.
s. l’ P- VC’ l’ 203-
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want of a better word, we call here “consciousness” ; &
power, which, by giving rise to self-consciousness, will,
knowledge and action in succession, is responsible for
selection from what is aiready within and manifestation of
the 50 selected material as apparently separate from itself.
The self-consciousness, and the powers of will, knowledge
end ection, may be said to be different aspects of this very
“yimarsa".

THE ESSENTIAL NATURE OF THE MANIFESTED AND
THE MANIFESTABLE.

But now the question arises: if the power which 15
ultimately responsible for manifestation is “Vimar$a” and
the substratum of manifestation is “*prakasa” what about
the manifested and the manifestable ? Are they different
from both *prakisa” and *“vimer$a” and so something
separate from the Ultimate ? The reply of the Trika to this
question is that the manifestable and so naturally the
manifested are prakisa. ‘

(Prekasatma prakasyortho niprakasasca siddhyati).

LLP. V., I 159,
The reason is mot far to seek. This system holds that the
manifested universe is brought about by the Ultimate exactly
us are the objects of a dream by ar individual &nd that the
relation of the Ultimate with the manifested universe is the
same as that which exists between the objects of o dream
and the dreaming self, The ohjects of a dream and the
residual traces of the former experiences, which are responsible
for the rise of the appearances vf & dream, are sccepted to
be essentially the same as the prakasa aspect of the dreaming
self. Believing, therefore, that what is ttve in the case of
the mircocosm is no less so in that of the macrocosm, the
Trike holds that the manifestable and the marifested are
essentinlly prakésa.
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THE IMPLICATION OF “PRAKASA-VIMARSAMAYA"
SUMMARIZED.

Thus it appesrs that the word prak&§a stands not only
for the common substratum of all the manifestahles and the
manifested but also for the manifestables and manifested
themselves. Therefore, when the Trika speaks of the
Ultimate as ‘‘prakasa vimarSamaya” it means to imply that
the Ultimate, in its aspect of praka$a, is both the universe,
in either manifested or unmanifested state, and its permanent
substratum ; and thet in its aspect of Vimaréa, it 15 that
power which is ultimately responsible for keeping the
universe in the state of perfect identity with itself, as at the
time of Mahipralaya, and for manifesting it as apparently
separate from itself, as at the time of Creation.

THE NAMES OF THE ULTIMATE AND THEIR DISTINCTIVE
IMPLICATIONS.

The Ultimaic in its immenent aspect is referred to by
three names with o distinctive implication in each case.
The implied distinction refers to the relation of the Universal
Consciousness with the manifestable. It is called Anuttara
when the manifestable is in the state of absolute unity with
it, as, for instance, at the time of the total universal die-
solution (mah3prelaya). When the relation of absolute
unity is substituted by predominant unity (bbedibbeds)
it is spoken of as Siva, as at the time of pure creation.
The term Mahesvara, however, is applied only when the
manifestahle assumes distinct existence within the Unijversal
Consciousness much as our thought currents or idess do
within ourselves, when we are about to deliver a very
thonghtful speech. For a clear conception of the different
relations of the manifestable with the Universal Conscious-
ness, as implied by the words Anuttars, Siva and
Mabeévars, their comparison with the relations of speech
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with consciousness (self) in the states of Pari Pasyantl and
Meadhyam3 respectively, as described in the second chapter
of the first part, will be useful.

The svsailable literature does not spesk much on the
former two, perbaps, because the first represents e state
of absolute unity of all ond, therefore, has not got much tbat
calls for an explanation, and the second is related to a
creation to which the petrceptual and the inferential means
of right knowledge do not apply: it is known only from
the Agamas It is only the last with which the Trika
literature deals in detail. In fact, the Pratyabhijai brench
of the Trika, which expoonds the highest pbilosophy of the
system, is primarily concerned with proving or estahlishing
the existence of, MaheSvare. The two Adhikiras, Jhina
and Kriya, which cover more than four-fifths of the
Pratyabhijiifi Vimerdini, give simply an exposition of
Meahesvara’s two powers, after which the above mentioned
Adhikiras are called. Thé following verses make it
abundantly clear that the word “Mahesvara, in the Saive
terminology, means tbe manifestor of the impure creation,
on which all the worldly transactions depend :—

“Evaemanyonyabhinnanim
Aparesparavedinim
JaananimanusandhZina-
Janm3 naSyejjanasthitih
Na cedantahkrtananta-
Visvaripo meheSvarah
Syadekascidvapur jRana-
Smrtyapobanafaktiman.” 1. P.V,1,103-6,

Our object in these pages, as set forth in the very
beginning, is to explain the phenomena of knowledge of
every day life. After discussing, therefore, & few questions
which more or less relate to sll the three aspects of the
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Universal Consciousness and the abbasas in general, we shall
mostly confine ourselves to the impure creation and the
Mahe§vara.

How ARE THE ABHASAS RELATED TO THE UNIVERSAL
CONSCIOUSNESS 7

The Trika conception of the macrocosm, as we bave
just pointed out, is based on & very careful study of the
microcosm., It holds that what is true in the case of the
individual self is equally so in that of the Universal Self, for,
both are identical ; and that the Self is nothing but consci-
ousness (Caitanya). We shall, therefore, be best able to
answer the above question by pointing out how the individual
manifestations sre connected with the individual conscious-
ness. We know of five states of the individusl consciousness,
the waking, the dreaming, the deep sleep, the transcendental
and the pure, which are technically called Jagrat, Svapna,
Sugupti, Turiya and Turiyjtita. The first three are well
known. The last two refer to two kinds of concentrated
states (Samadhi avasthas), The varying experiences of
these states may be spoken of as the experiences of the
unaffected (Suddhba) and the sffected (Parimlina) states of
consciousness. The latter is not always due to the external
stimulus. At the time of imagination and dream there is
no such external stimulus as there is at that of the direct
perception ; but in the former case the consciousness is no
less affected thar in the latter.

If we anaivee our conscionsness as affected by imagina-
tion, we find two eclements in it, the subjective and the
ohjective, i. e. tbe imagining consciousness which is respon-
sible for the rite of the images, of which it is itseif both
the back-ground apd the perceiver, and the images them-
selves which have no other hesis than the consciousness

27



210 CHAFTER 11

itself and are due to interns)l factors. These factars, in
order that they may sffect the consciousness in & certain
order and not promiscuously all at once, have to be suppased
to be within the control of some intelligent power. This
controlling power is nothing else then the consciousness
itself, which may also be called self, because, as has
‘already been pointed out, according to this system, self is
nothing else then consciousness.

Now the question is how these factors are connected
with the self, or rather, where and how do they exist hefore
their rise? Our experience tells us that they rise at our
will from our consciousness independently of all externsl
help and appear on the back-ground of consciousness and
again merge in the same, much in the manner of waves in
the ocean. If so, the answer to the sbove question is that
just-as the waves exist in the ocean before they rise, so do the
images, which affect the purity of consciousness at the time of
imagination, in the self, before tiey appear on the back-ground
of its prakiSa aspect. This is exactly what Abhinave
says in regard to the relation of Abhasas with the Universal
Self in the course of discussion on the several meanings

“Tattvanterani sattrifhiat anadritadivaparyantini
parahhairavinuprave$asaditatathabhavasiddhini.”

Thus, according to this system, ail tbat has existen.
tiality, from the Siva down to the earth, exists within the
Ultimate much in the same way asdo our ideas within
‘ourselves at the time when the celf is in an unaffected state
and so0 algo all is externally manifested, at will, independently
of all external causes. This explains why all that exists is
called Abhfisa. It is Abhasa because it is manifested
{Abhssyate) by the Universal Self or because it is manifest
'(Abh“ate).
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THE ‘WHY' OF THE MANIPESTATION EXPLAINED.

Here it may be ssked “Why does the Self manifest
these Abhasas 7’ Abhinava answers this question by saying
that the pature of a thing cannot be questioned. It is
absurd to ask why fire burns. To bum is the very nature
of fire and so to manifest without what lies within is the
very nature of the Self. It is natural for consciousness to
assume a variety of forms. In fact, it is this that differen.
tiates self from not-self, A jar, for instance, cannot change
itself independently of external causes, but the self can and
does :—

“Asthasyadekaripena vapusi cenmahesvarah
MaheSvaratvem samhvittvarh tadatyaksyad ghatadivat.”

Qur study of the microcosm fully supports the fact that
such is the nature of the Ultimate Reality. Can we attribute
the individual manifestation of dream or imagination to
anything else than the very ndture of the individual self ?

DOES THE ULTIMATE REALITY CHANGE /¢

Here it may be asked if the Ultimate Reality appears
in all the perceptible forms it must be admitted to be
changing ; how then can its eternal character be maintsined ?
In every day life the changeability and the destructibilty
are found universsily concomitant. In fact, our idea of
destructibility of such things as the sun and the moon is
simply a matter of inference drawn from the change that
we perceive them undergc. Therefore, if the Highest Reality
also changes, ns it must, in order to appear in a variety of
forms, it must also be transitory like momentary things
of the world. Moareover, if the Highest Reality contains
within all that it manifests how can it be represented to
be one ?
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To take up these questions in their respective order, let
us find out what is meant by change. 'When & thing is seen
with some additions, it is said tc have changed. Wher,
for instance, we visit s certain place after a very long
time and seec very many things in addition to those
which we saw on & former occesion, we say “the place

vis chenged”. Further, when the case is the reverse i.e.
when we do not find many things whicb attracted our
attention before, we say the same. The former kind of
change is called “Agama” (literslly, coming in) or addition,
end the latter “Apaya’ {going out) or loss, There are two
more kinds of change, known as transformation (Parinama)
and modification (Vikara). When milk changes into curd it
is said to have been transformed (Paripata) but when clay
is changed into a jar, or gold into an ear-Ting, it is said fo have
been modified (Vikirath gamiteh), The chief distinction
between the above two kinds of change is that while in the
former case the thing cannof recover its former condition,
milk, for instance, once it changes into curd, cannot agein
become milk in any way ; in the latter case such a recovery
is very common. A lump of gold, for instance, after having
assumed a variety of forms, such as those of ear-ring and
bangle etc., can again recover its old form of lump, It is
thus clear that, while the first three kinds of change involve
addition to or loss of the existing constituents, as in the first
two, and irrecoverable loss of quality, as in the third, in the
last there is simply a difierence in the arrangement of the
constituents, It is because of this that, while destructibility
is admitted to be universally concomitant with the former
three kinds of change, it is not so with the 1last one, How?
else conld the Vaifesika, who holds the atoms to be eternsl,
maintain their indestructibility ? Because, according to him,
these very atoms, being stitred by the Lord’s wish at the

1. Ta, San, T.D., 9.
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time of crestion and getting united with one another, form
the various objects of the world, through the intervening
stages of the ‘binary’ and the ‘tertiary’. This is! what the
Vedantins also imply, when they say that the eternal
Brahman is botb the material and the operative cause of the
world exactly as clay and gold and the potter and the gold-
smitb are of the earthen wares and gold ornaments,

If we analyse the idea a little further we find that such
a change, as s always concomitant with destruction,
presupposes the changing thing to be limited and so the
existence of something apart from it, something that it
becomes. A seed, for instance, changes into a tree and
so is destructible, because it is limited in its nature
and becomes, what originally it was not, by assimilating
with itself what has a separate existence from it, The
Highest Reality, according to the Trika, ‘a5 we have
already shown, contaeins all within®, There 1s nothing
apart from it wbich it can be represented to become. What
tekes place, when a thing is said to have been manifested,
is gimply tbis, that out of the unlimited mass of things,
which lies within, it manifests certain things, at will, as
separate from itself®, much as we do our own idess at the
time of imagination or dream. At all times, i. e. before,
after and at the time of manifestation, the Abbasas are
within the Absolute, as the waves are within the sea ; and
just as nothing goes out of or comes in the sea in consequence
of the rise of waves so there is no substantial loss or gain
te the Universal Consciousness because of the manifestation
of Abbasas. Thus, the change, if we so prefer to call it,
in the Absolute, according to Abb3savadin, is simply a
different arrangement of the ever existing material, much

1. S. Bh, 337. 2. L.P.V,],106.
3, LP.V,I 108
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as that of atoms, according to the atomists, or, as that of
entitative contents of the Brahman as the material cause
of the universe, according to the Vedantins. Therefore, just
as the atomists and the Vedantins maintain the eternality of
their ultimate realities inspite of such a change so do the
Abhisavadins,

MOKISM EXPLAINED.

As to the question “how can the Ultimate Reality be
said to be one, if it contains within all the Abbasas "
the Trika replies that that alope! can be ssid to be truly
existent which exists independent of others. As all
these Abhases shine only on the background of the
Absolute, much in the same manner as do the reflections
in & mirror, so they cannot be said to have independent
existence. And as this common basis of sll the knowables
is the only being that exists perfectly independent of others,
80, this alone can be said to bt truly existent (Sat). The
system is held to be monistic, because, according to it, the
Anuttars alone really exists. The Abhasas are mere
transitory appearances.

ARE ABHASAS REAL ?

No lenguage is perfect. We cunnot fiud a conventional
expression for each sbade of difference in our ideas, in any
language. We have to depend upon approximations to
convey the idea of subtle differences. We have, therefore,
to clearly understand the implication of each word of a
question regerding a philosophical problem. In fact, much
of the confusion that we find in the writings of the later
commentators on the ancient philosophical authorities is due
to the fight over words. Let us, therefore, find out what is

ln [. Po V-, I’ 42-3-
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meant when the guestion of reality is raised about Abhdsa,

or rather, what 3o we mean when we ordinarily use the word
“real”, A thing is ordinarily considered to be real if it bears
verification, if the experience of it is uncontradicted.

The appearances of a dresm are unreal because our

experiences of them are contradicted i the wakeful state

snd much more so is the appearance of silver at the sight of
a mother-of-pearl ; for, while the dream silver does not
disappear as soon as we approach it and can be used for all
practical purposes so long as the dream lasts, the illusory
silver does disappear at our approach. Thus, when we unse
the word “unreal” with regard to the things of the above
instances, we do not mean that they are unreal exactly

in tbe sense in which the sky-flower is unresl. What we
mean is that they are not as lasting as those of the ardinary

wakeful statc: we, however, do not deny their existence and

their having been the objects of cognition ; because to say so
would be a self-contrudiction. In an illusion or a dream we
do see a separate object and our experience also, concerning
the sight of the object as such, remains uncontradicted ever
afterwards ; for, nobody ever feels that he did not kave such

an experience. But still, if that object i5 called unreal it is
because of its not conforming to the conventional standard of
reality in the wakeful state.

It may be asked here what is it that we see in an illusion
or a dream ? Why does it last for so short a time, and why
is its knowledge called erroneous, or rather, where does the
error lie ? Leaving aside for the present the explanstion of
dream, if we take up only the i!lusion of silver and look at
it from the point of view of the Atmikbyitivadin, we get
an explanation that it is nothing but s form thet the limited
self assumes at the sight of a mother-of-pear] because of the
sudder and forcefal revival of the Vasana: it is short
lived, like & flash of lightning, because, there is nothing
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behind it to support its existence, ms in the case of the
illustration of  lightning-fash, The mistake lies ip
copsidering what is purely subjective to be essentially
ohjective in the ordinary accepted sense of the word. This
explains nlsc why the silver of an illusion is not perceptible
to all like lightning-flash, though both of them are equally
momentary. “What we mean to point out is that what is
really meant by unresl is not that the thing hes no existence,
for, if it were not existent nothing would have been seen;
but what is meant is thet it is anindividual subjective
manifestation and as such it is of a different kind from the
objective one on which el} worldly transactions depend.

We have seen above that the word AbhZsa in this
system is used in a very wide sense. It denotes all that
appears in any way or form. Therefore, if the word *eal”
in the above question means “existent’, or in other words,
if the question is “Have the Abhisas got existentiality
(Satta) ?"” tbe reply, of the Abhisavada would be “Yes",
But, on the other hand, if the question is “whether the
Abhasas have subjective or objective existence?”, the
answer would be that this difference is purely conventional
and is assumed for practical purposes; it is, therefore, of
the same nature as we feel between the objects of! & dream
and those of & dream within another dream. It is a matter
of common experience that at times, when we are dreaming,
we dream & dresm, and make exactly the same distinction
between the objects of the continuous long dream and those
of the shorter one, which ends withio the longer, as we do
in practical life between the objects of the wakeful and
those of the dresming state, The essentiasl nature of the
Abhira is the same in both the cases, so that if one is
called real the other is also real. In fact, the gquestion,

1. 1.P.V,I 14,
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whether an appearance is subjective or objective, is not of
much value, becauvse the object of philosophy is not so much
to point out the difference between one phenomenon, which
is responsible for a certain kind of cogoition, and another,
as to explain in general why there is this cognitive change at
all in the self and what it is that causes such a change. To
say that one change is like another or that one cause of
change is like another, as the Vedantins always say that the
external world is an illusion like the sppearance of silver at tha
sight of a mother-of-pear], is to avoid the real philosophical
issue, We find that there are things which are external to
self, it i3 another matter whether they are subjective or
objective or mare lasting or less ; and that they seem to so
affect the self as to cause a variety of cognitions. The
question, that philosophy has to answer, is, what are these
things ? How have they come into being and how are
they connected with the seli which they seem to affect ?
This leads us to the treatment of Mahe§vara. We have
not so far been able to find much about Siva in the

available Jiterature.

MAHESVARA.

Mahe$vara represents that state of the All-inclusive
Universal Self in which, as said ahove, the Abhfsas bave a .
distinct existence from the Sell, though no less within
the Self than in the state of unity, exactly as our.
thoughts have within ocurselves at the time when we are
about to deliver a thoughtful speech. As such the Universal
Self is beginningless and endless, because the universe itself is
such, It is omnipotent! and perfectly independent in the
use® of its powers. It contains within all that ie ‘entitative’
and ‘illuminahle’. It forms the permanent substratum of all

lo T.A-' I' g&gn 2- In Pl Vl'. l) 32-
28
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that is objective, The object can have no more existence
apart from and independent of the Mahedvara than a reflec-
tion can from a mirror, Tt is beyond the limitation of time,
place and form. It is? a self-shining entity with which all
the manifestations are connected exactly as the spresding
rays are with s flame. It is perfectly free, because it does
not require any prompting from without® to set about and
accomplish its work. It is perfectly independent of both the
external material and the instruments. It is spoken of &s
dight ;' hut it is neither the recipient of light from the
ordinarily known source, the sun, nor even is identical®
with him or any other that can be thought of. It is perfectly
independent of them. It is the ultimate source of all the
sources of all lights.

KNOWABILITY OF THE URIVERSAL CONSCIOUSNESS.

The Universal Consciousness is purely subjective.
Objectivity cannot be* attributed to it, because such an
sttribution presupposes the existence of another knower, as
different from and independent of it, and therefore, is in-
consistent with the original hypothesis of the universality of
the Universal Consciousness. Its existence cannot be denied,
because the very® act of denial presupposes a conscious heing
and that also similarly, in its turn, the Universal Consciousness
to mske the relation of the deniability possible. The in-
dividual selves are mere menifestations of it and their acts
of knowledge are wholly dependent upon it. It is this very
Universal Self, which sees and knows through the® innumer-

I. T.A,I 08
2. LP.V,I 118
3. LP.V,I,277.
4 LP.V,I 29,
5. T.A,l, 956
6. LP.V.L,11I.



ABHASAVADA 219

able bodies and as such iz called the individual. It is the
very life of the means of right knowledge through which the
existence of the extemnal objects as such is established, How
can the sword cut itself? On this point there is perfect
agreement between the Trika and the Vedanta. Like
Utpalicirya's famons Kirika :—

«“Kartari jiatari svatmanyidisiddhe mahegvare

Ajadatma nigedharh va siddhith va vidadhite kah.”

1.P. V, 1,29,

the Vedinte also says :—

“Vijiataramare kens vijiniyit.” Br. U,, 2-5-19.

THE POWERS OF THE UNIVERSAL CONSCIOUSNESS,

The Trika conception of power is different from that of
the Naiyiyikas, “According to the latter, it is 8 quality
which cannot exist without a substratum and, therefore,
presupposes a possessor. The knower, therelore, according
to them, is different from the power of knowledge” But the
former bolds that the power is the very being of the possessor,
The distinction between them is imaginary. It is just like
giving & name to a collocation of a certain number of things
and calling each constituent a possession of what is indicated
by the said name. Take, for instance, a chair. Itisa
collocation of & certain number of pieces of wood arranged in
a certain way. Each piece is called by a separate name,
indicative of ifs peculiar function, and all these taken together
are given s different neme “cheir’”. We speak of the leg,
the arm and the back of a chair, as if cheir bad & separate
existence from the legs etc. The difference between the
Universal Consciousness and its powers is?, therefore,
sccording to the Abbasavadin, not real but purely
imaginary and conventional.

1. T A,I 109
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Similar is the case with the difference between one
power &nd another., It is assumed because of the variety of
its effects. It is of the same kind as is imagined between? the
fire’s power of burning and that of bsking, In reslity, how-
ever, el the powers, as we have already pointed out above,
which ere attributed to Mahesvara, are mere aspects of the one
all-inclusive power, the Vimarés, or the Svatantrya Sakti.

THE KARTERTVA AND THE JNATRTVA SAKTIS AND THEIR
FUNCTIONS.

The Trika speaks of two kinds of manifestation,
the external and the intemmel. For a clear understandiog of the
idea of internality and externality of zbhisas let us suppose
thet each abhasa is constrtuted by a separate current in the
sea of the Universal Sclf. These currents always flow
thronghout the state of creation undernesth the surface of
the sea, end ss such represent internal Gbhasas. To bring
sbout their internal separate ,manifestation and to maintain
them in the state of the intemnal separateness, is the work of
Kartrtva .‘:‘a.kti, omnipotence. At times, however, thesc
carrents are, for & moment, brought over the surface, as waves,
and are put in such e position that that wave, which is
capable of receiving reflection, can be aflected by those
which cast reflections. This is the work of the omniscience
or power of knower (jiatrtva Sakti) end the affection of that
wave which is capable of receiving teflection is the pheno-
menon of knowledge,

THE ASPECTS OF THE JNATRTVA SAKTI.

The JAatrtva Sakti has the following three aspects s

1. The power of knowledge (JAsina Sakti)
2. The power of remembrance (Smrti Sakti) and
3. The power of differentiation (Apohana Sakti),

1. T.A,1 110
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THE POWER OF KNOWLEDGE,

The first! is that aspect of the power of the Univer-
sal Consciousness by virtue of which it takes out for sepa-
rate manifestation only certain things from the unlimited
mass whicb lies merged in it (svardpid unmagnam
abhasayati). Tbe difference between the phenomenon of
knowledge and the power thereof is, that the former is the
eflect and the latter is the cause.

According? to this system, the subject is no less &
manifestation than the ohject and both are momentary
collocations of a certain number of sbhasas or manifestations.
A phenomenon of knowledge 13, therefore, like tbe rise of
two waves in the sea of the Universal Consciouspess. One of
these has neirmalys, the capacity to receive reflection, and
the other is without it. The former ts called Jivibhasa
(limited sentient menifestetion) and the latter, Jadfbhisa
(insentient manifestation). When the rising sentient wave
is affected by the insentient which rises simultaneously with
the former, as a mirror is by the objects, placed before, the
phenomenon of knowledge is said .to have taken place.
Thus, knowledge is simply the affected sentient wave of
consciousness ; but tbe power of knowledge is that capacity
of the Universal Consciousness wbich is responsible for the
rise of both the waves necessary for the phenomenon of
knowledge. This problem we propose to take up for s
deteiled discussion ,in the section, desling with the Triks
theory of perception.

THE POWER OF REMEMBRANCE.

But if both the sentient and the insentient Sbhisas are
momentary so must be the knowledge also ; and if so, even

1. LP.V.,I, 108
2 L P.Vgl, 215
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the postulate of the power of knowledge fails to explain
the “why" of all the worldly transactions. Our experience
tells us that our decision to try to gain or shun an object
is reached after o sufficiently elaborate psychologicel process,
The first thing that we do is to plece, as it were, the
experience of the present object by the side of thatof a
similar one in the past. Then we compare the two, draw
a sort of inference as to tbe useful or hermful nature of what
is present hefore us and accordingly decide to try to gain or
shup it. The knowledge is momentary. It is destroyed in
the very next moment after its production, but the comparison
of experiences, necessary for motor response, requires its
continued existence in some form till the comparison is done,
The theory of momentary knowledge, therefore, cannot
satisfactorily account for the togetherness of experiences
of different times on which all worldly transactions
depend. Therefore, in order to explain the psychological
phenomenon of the above description, the ahhasavadins
postulate snother aspect of the omniscience, ‘the power of
remombrance’,

The power of remembrance is that power of the
Universal Consciousness by virtue of which it manifests itself
in the form of such an individual self as can retain the
effects of the external stimuli, received at the time of
perception, and is ahle to revive them at that of a subsequent
perception of a stmiler thing so as to make the unification
of the experiences of both the present aud the past timee
possible. The fact is that the sentient! wave is like a

momentary weve of light emnanating from & permanent
source, It 18 this source that retains in a sub-conscious

state the idea of having sent out a wave towards a certain
object and that of having received o stimulus of & certain

1. LPV,], 109
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kind therefrom. The point in question will become clear if
in this case also, as we did in that of knowledge, we draw a
distinction between the power and the phenomenon of
remembrance. The former is that power which is the canse
of such a limited perceiver as is the immmediate permanent
source of the emanating sentient wave and the latter is the
effect thercof!. 'We take up the problem of remembrance
for an exhaustive treatment in the 4th chapter.

APOHANA SAKTI
or
THE POWER OF DIFFERENTIATION,

It bas been stated above that all that is, i.e., all
that can be said to exist in any way or form, is within the
Universal Self. Far, consistently with the idea of its
perfection we cannot admit the existence of any thing out-
side it, But both the psychic phenomena, the petception
and the remembrance, presuppose the existence of both the
cognisor and the cognised not only as separate from the
Universal Self but also (as separate) from each other. In
fact, in our daily life we do not [éel, as described above,
that the subject and the object are like waves, On the
contrary our expetience is that they have independent and
mutually exclusive existence. The Trike accounts for this
fact by postulating the third aspect of the omniscience,
the Apohsna Bakti. It is that aspect of the omniscience
which manifests each zbhisa, whether subjective (jiva) or
objective (jada), as apparently completely cut off both from
the Universal Conscivnsness and from one another, though
in reality® even at the time of such a manifestation they
ate one with their common substratum, Tbus®, it is that

1- lo P. v.’ l’ lw F- N.' 2. lc Pp v;’ ]’ 111-
3. l- PI Vr, I’ 110 Fc N-
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- power which is the cavse of all the determinate knowledge
of the limited self. This Trike concept of the Umversal
Consciousness as the causc of sll the psychological phenomene
is in complete accord with the one, conta:ned 1n the {oliowing
line of the Bhagavedgita.

“Mattah smrtirjiinamapohanafice.”
Bh. G., XV, 15,

KARTRTVA BAKTI.

It may be stated at the very outset that the word
Kartrtva $akti is used in more than one sense. It is used in
the sense of the creative power or power of manifestation in
general : as such it meens the same thing as Svitantrya
$akti. Therefore, if we take XKartrtva Sakti in this wider
sense the omniscience or jnatrtva sakti will be simply an
aspect of it. Abhinava has mede this point very clear in
the following words :—

“#Sa cayath svatentrah.......cooseeceinsere .. tadevasya
paremedvaryam mukhyaminendamayath rapam iti
porvamupBttath ‘kartari’ iti, Tadeva svatantryarh
vihhajya vaktush ‘jfiatari’ iti pascannirdistam™

Ic Po v., I| 31'20

It is also used to denote that aspect of the Svitentrya Sakti
which is responsible for the innumerable varieties of the
internal limited manifestation.  These varieties, as the
Jhatrtve Sakti reveals them, are manifested in two weys,
viz.,, (1) by a simultaneous manifestation of many forms,
each of which is substantially different and apparently
separate from tbe rest, for instance, when we cee a beautiful
landscope with all its trees and creepers; and (II) by
successive manifestation of a large number of forms which
so resemble one another that they sre recognised to be the
varions forms of the same thing, as when we see a fawn
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frisking abont. The former is called? DeSakramabhisa due
to Martivaicitrya and the latter Kalakram3bhicse caused by
Kriyavaicitcya. Thus “Kartrtva fakti” in its limited sense,
the semse in which we are using the expression here, means
that aspect of the Svatantrys sskti which is responsible for
the innumerable varieties of the interna] limited manifesta.
tion. It has two aspects, the Kriya fakti and the Kala sakti.

KRIYA SAKTI.

Kriyad or ection?, according to this system, is pothing
but an appeararce of a long series of closely similar physical
forms in so quick e succession as to produce & persistence
of vision. Let us take, for instance, the hero of & drama
represented in a cinematogrephic film, and suppose that we
are seeing that part of the film in which he is represented
alone in a solitary place in a fit of anger, tearing his hair,
grinding his teeth, rushing forward with a jerk, stopping
suddenly and looking round v«:ildly. At such & sight we nse
different expressions *“tearing” etc., expressive of different
kinds of the s0 called action, with reference to the hero.
But let us ask “why?” Isit not simply because of the
appearance of a series of pictures, each of which, though
different from the rest of the series, has yet enough common
element to be identifed with both the preceding and the
the following; and does not each one of the expressions
expressive of an action stand for the established convention
which calls a certain number of similar successive pictures
by one word ? For instance, when we say “the hero isg
rushing”’, does not the word “rushing” denots a szet of
pictures beginning with the ome that represents the hero’s
first movement to raise one of his feet : and do we not use
that word simply because of production of persistence of

L. LPV,IL13 2. LP.V,IL14,
29 .



226 CHAPTER 11

vision and consequent constiousness that the same figure
is doing all the movements indicated by the particular
ward ?

To make the idea clear let us state here briefly that,
Just like the Bauddha, the Trika also holds that the Abhisas
are momentary and that the apparent continuity of & thing
is due to the proportionately long series of similar Zbhasas,
which follow one another in so quick & succession that we
think that the same is having continuous existence. In the
case of the Aame of an oil lomp, for instance, the flame, as
the scientists tell us, is changing every moment. But es the
old flame disappenrs the fresh energy comes in its place and
is transformed into a new cne with such quickness that we
feel that the same flame is having continuous exislence.
The Trika, therefore, holds that an action is noting but an
appearance of the Universal Consciousness in those multi-
farious forms, a group of which is conventionelly referred to
by = single expression, much ad the word “running” in the
sbove illustration of the cinematographic film, is used for a
large number of pictures beginning with the one showing the
first attempt at lifting of the foot end ending with that
which immediately precedes the first of the pext group to
be expressed by a similar word.

Ta make the point a little clearer let us take, for ins.
tance, s dream in which we see a person running ead try to
explain it psychologically. We know that & dream is nothing
but a certain arrangement of the residunl traces (sarmskares)
now tevived owing to some unknown cause. Now the
question is "“does the runrninz man of the dream represent
one revived impression or more ?"' The natural answer to
this is “more” i. e. a5 many as there are pictures required to
represent this movement in a cinems-show. According to
the Triks, the universe is simply e manifestation of the
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Universal Consciousness very much similar to the individual
manifestation of dresm ot the common lasting creation of &
Yogin.,. Therefore, just as s running person is represented by
a series of revived impressions in a dream and by a series of
pictures in & cinema show, so in ordinary worldly life each
activity is represented by a series of abhasas, Kriya 8akti,
therefore, is that aspect of the Kartrtva Sakti, which ig
responsible for such internal abhasas as, being externally
manifested by the power of knowledge (jiiana $akti) give
rise to the idea of action, These ahhasas are connected ot
disconnected with one ancther: exactly as are the
mental impressions in the case® of a dream or the various
pictures in the case of a cinema show. This? very power is
responsihle for such manifestations elso as give rise to concepts
of conjunction (Sambandha}, generality (S&manyas), place
{(defa)}, space (Dik) and time etc.*

KALA SAKTI.

Kala $akti 13 another aspect of the Kartrtva sakti, which
is responsible for the manifestation of each constituent of the
series of dbhasas, on which the concept of action is based,
68 cut off from the rest, exactly as tht Apohana aspect of the
Jaatrtva gakti manifests each constituent of t(he block
of images formed on the mirror of Buddhi as separate from
the rest.

We may add bere that the Universsl Consciousness with
the powers described in the foregoing pages is called Mahe-
fvara on the amslogy of e king, A person is called I3a,
Iévara or lord because of his having control over & part of

1. LLP.V,I], 1745,
2 LPV,I1,12
3. LP.V,II 24,
4. LP.V,I], 42
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the world.” The Universal Consciousness is called Mahefvars
because it controls, in every way, not cnly ali that we can
conceive but also all that which is beyond the conception
of our limited power.

lo L Pc V., I' “o



CHAPTER III.

THE CATEGORIES OF THE ABHASAVADA,

In the preceding chapter we have dealt with the
Abb2savidin's concept of the Universal Consciousness as the
manifestor, In this chapter, therefore, we propose to give
a brief exposition of the Manifested.

‘The Abhasaviide divides the manifested into thirtysix
categories, This division, as Abhinava very cleatly states,
i based, neither wholly on the scientific observation, nor
purely or exclusively on the logical inference. The authority
of the Agamas! is its sole basis, This, however, does not
mean that it has no support of the facts of experience and
that it is simply a matter of belief. It means only this
that it is not within the reach of the ordinary means of
perceptional or inferential  ,knowledge to fully revesl
the essential nature and the full implication of each one of
the tattvas. It does not deny that it is a result partly of
long intuitive (yogic) experiments aod partly of & careful
study of mind and matter.

Of the thirty-six categories twenty-five i. e., from the
" purnsa to the earth are taken from the Sankhys, ‘with some
slight modifications in some cases, as we shall point out,
while dealing with them separately ; and one, namely, the
'~ mayll, is adopted from the Vedanta. The remaining ten
are common to both the duslistic and the nondualistic schools
of the Saivigama. Of these ten, which represent the first
ten of the thirty-six categories, the first five represent five
powers or to be more accurate, five aspects of the Ultimate
Reality. The remaining five, which are placed between the

A LB Vq. ll' 186,
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miyE and the purusa in the order of manifestation,
represent the limitations of an individual self,

These tattvas can be classed as pure or impure, accord-
ing as they belong to the pure or the impure crestion, The
fiest five are said to belong to the pure creation inasmuch as
they are manifested by the Siva himself by the sheer force of
his will, independently of any prompting cause, like karma, or
material cause, like maya®, The rest, i. e., from the kala to
the earth, are created by Aghora or Anania, with the help of
m3y4. This is called impure creation because it is of limited
nature. It is controlied by the law of kamma, because its
purpose is to supply the necessary stimuli for the verying
experiences of the countless souls, the experiences which these
souls must undergo according to their kormas. These
categories can also broadly be divided into two groups, the
self-lnminous, consisting of the sentient categories constituted
by various kinds of subject (Pramatr), and the illuminable,
consisting of the insentient categories such as the earth etc.

The categories are mere manifestations of the Ultimate,
and as such are essentially the same as their source, and so
are all the knowables; because they are mere collocations of
some of the tattvas, A collocation is said to belong {0 one
category or another, according as a particular tattva forma
its basis by being the chief constituent of it. A jar, for
instance, i said to be earthy, not because it is exclusively
mede up of earth, but because earth is its chief constituent.

PRALAYA AND MAHAPRALAYA.

: The universal dissolution (pralaya) is of two kinds, the

wsmall' and the ‘great’. In the former every thing gets
dissolved into its primordial substances and qualities, It is
s state in which, eccording to the Sankbys, the qualities

1. T.A.,VI],55.
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(gunes), namely, sattva, rajas and tames, are in a ctate of
perfect equality ; and, sccording to the Vaisesika, every
thing j& reduced to atoms. The individual souls in this
state are, as it were, in & deep sleep, though still in the
bondage of their past individual karmas. Such a dissolution
is referred to by the word *Pralaya’.

We heve not so far discovered any thing which might
give us the Trike iden of the condition of the tattvas in the
state of “small dissolution”., There is, however, the
following statement in the Tantraloka +—

“Iévarecchavasa ksubdha bhoga lolika cidgan3n
Sathvibhanktum aghore$ah srjatiha sitetaram’

which shows that in regard to the condition of the individua)
there is & complete sgreement between the Sattkhya and the
Vaisesika on the one hand and the Trika on the other. The
Trika view, bowever, on the mahapralaya is sufficiently
clear in the existing literature. According to the availahle
information, it is a state of pe;fact annihilation of all that is
manifested, In this state the collocations and their consti-
tuents, the tattvas, suffer the samc faf.e_. and the individual
selves, their bondages, Anava, kirma and maAylys, baving
been snapped, lose their individuality and are completely
merged in the Universal Self, the Ultimate Reality. The
Trika believes in both kinds of dissolution. How this helief
does not conflict with the theory of karma, and, how
creation of all kinds of limited selves does not make the
Parama Siva cruel or partial, we shall explain in the course
of our treatment of the theory of Karma in the fifth chapter.

The creation of the physical universe is not wanton
but purpeseful. It is meant for supplying the necessary
stimuli for varying experiences which the innumerable souls
must enjoy or suffer according to their individual karmaa,
Hence it presuppcses karma as its prompting cause, At the
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time of “pralaya” the sonls with their individual karmas,
are, 85 it were, in e state of deep sleep. Therefore, when
they weke up from the sleep of pralays, the prompting
cause, the karma, being there, the creation can begin. The
case with the mahipralaya, however, i different. In that
the individual souls are not merely in deep sleep. On the
conteary, they then completely lose their individuality and
sre perfectly one with the Ultimate. Their waking up,
ac after praleya, is, therefore, out of question. The
prompting cause being absent, how can the creation take
place ? 1t is heceuse of this that the Naiyayikas and the .
Vedintins? etc, do not admit the Mah5pralaya.

The Trika, however, believes in the Mahapraleya and
reconciles this belief with its theory of dependence of the
creation of the physical universe on the karmas of the
individual selves by attributing & wider meaning to the word
“karma” than that in which it is ordinarily used. In the
non-Trika literature it means d certain effect that is produced
on tbe limited self hy the personal conviction of the
potentielity of a particular action to lesd to & cemain ex-
perience at the timé of maturation. But in the Trike
literature it is used in another sense also, namely, the
limited ohjectless desire, which, according to this system,
arises in a newly manifested limited self, just before the
creation of & new physicel world which follows & mahs-
pralaya. This desire i5 without any objective reference,
because it precedes the creation of object. It may, therefore,
be spoken of a5 & mere eagerness on the part of the limited self
to use its limited power. When the distinction of one from
the other i6 tried to be emphasised, the former is referred to
s “karmasarthskira” and the latter a5 “kGrmamala.
Ordinarily, however, the simple word “kerma” is used for both.

1. V.5 S. Bh-’ 4'07-
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To make the point ciear let us add here that, eccording
to this system, the crestion, maintenance and destruction
are governed by the law of karma ; but the obscuration and
the grace (tirodhina and snugraba) depend entirely upon
the will of the Lord. The obscuration is nothing else than
the Lord's appearing in the form of the innumerable limited
selves whose limitedness consists in their ignorance of their
identity with the Universal Self, in mere consciousnesa of
imperfection and in consequent limitation of their powers of
knowledge and action, This limitation is technically called
snavamala. The powors of knowledge and action being
limited, limitation in desir¢ naturally follows. The ahove
described assumption of the multifstious Jorms by the
Universal Sclf precedes the new creation of the physical
universe after a mah@pralaya. The desire, therefare, that
erises in the limited self, is naturally without objective
reference. It is & mere eagerness to use the powers of
knowledge and action, and as they are limited so the desire
also has naturally to be 'so. This desire is called
kAirmamala.

Therefore, when the Trika says thai the karma is the
prompting cause in the creation of the physical universe
which follows mahapralaya, by the word “karma” it
means kirmamala. For, how cap there be any karmasa-
mskara hefure that creation whicb comes after a total
universal dissolution (mehapralayanantara srsti) in which
the gouls having been made free from sll kinds of bondages
and limitations become one with the Universal Self ? Thus,
sccording to the Trike, the grace is responsible for the
total universa! dissolution and the obscuration for the
ordered creation that follows mahapralaya. The power of
obscuration, comes into play after a mabdpralays only, to
supply the prampting cause for the new creation to proceed,

30
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In the case of the physical creation which follows pralaya,
the prompting cause in the form of karmn, as associated
with the innumerable individual selves, being already there,
the use of the power of obscuration is unnecessary. Both,
the Mahapralaye and the creation that follows, are, therefore,
not possible, according to those systems which held the karme
to be merely karmasafskira, and do not believe in the two
independent functions of the MaheSvara, the obscuration and
the grace. For, according to them, one of the most essential
antecedent conditions of the creation is the karmasarhskara,
us the prompting ceuse.  Thereforc, if there Le Mahdpralaya,
loe. if all were to completely merge in the Ultimate, if the
individual souls were to lose tbeir individuality and were
to become free from karma, there being no prompting cause,
the fresh creation would not take place. The Trika theory
of karma receives more detailed treatment in the fifth
chapter,

TATTVA DEFINED.

A Tattva is that which lasts through the ‘small
dissolution’ of the universe end i5 always present in its
effects, n its collocations, or in the beings marked by certain
characteristics peculiar to itself, It is pervasive in so far as
it forms the basis of all the collocations belonging to that
creation of which it is the chief constituent. “This warld,
in which we live, move and have our being, is called earthly
(parthivs) not because it is made up of enrth alone, but
because earth is its chief constituent.!-! The definition,
however, seems to be a little complicated. It is not equally
applicahle in all its parts to ell the tetfvas. For, though
all are pervasive in the shove seuse, yct because of the
difference in the essential nature of certain groups of the
taitvas from others and so of the things belooging to them,

1. To &‘ 'V[, 3!
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there is difference in the manner of pervasion. The earth,
for instance, pervades what is earthly, as a material cause
does its effects. Similarly the praksii pervades its evolutes,
according to the Saikhya terminology, as qualities do their
collocations, and the seuntient faftvas, from puruwm to Sive,
pervede those which have common characteristics with them,
as o genus does the individual things. It is this fact which
the words “the effect,”” “the collocation™ and “the beings
with common characteristics”” are meant to indicate, as the
following quotatior shows :—

“Svasmin karyetha dharmaughe
Yadvipi sva sadrg gune
Aste sam3nya kalpena
Tananad vyaptr bhivatah
Tattattvarh kramaseh prthvi
Praghinath puth $iviidayah.”

T. A, VI, 4.5.

THE ORDER OF MANIFESTATION OF THE PURE CREATION

The pure creation is a supersensuous creation, Just
as the Naiyayikas believe in the earthly, the watery,
the airy, the fiery and the etherial beings and classify them
according as any one of the five elements is the chief
constituent of their bodies, so the Trika believes in five
kinds of the super-sensuous and super-natural beings, who
are in no way connected with body, senses, vital airs,
intellect or mind, and ciassifies the:n as Simbhave Saktija,
Mantre maheévara, MantreSvara, and Mantrs,! according
s any one of the five powers of the Universal Self (Parama
Siva), being (Cit), consciousness (&nand.), will (iccha),
knowledge (jiZna) and action (kriyd) predominates in them,
The predominance of any one of these powers,? in the

1. T.A,VIl,52
2. T. A, VI, 1.
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ebsence of all connections with the material world, results
only in a certain state of comsciousness or an affection of
the purity of sclf. These states very closaly correspond to
the successive states throngh which a person rises to the
ordinary consciousness of the wakeful state from that of
perfect senselessness, in which even hreathing stops. These
states can also be spoken of as similar to those, through
which & yogin descends from the transcendental state
(Turfyavastha) to that of the ordinary worldly experience.

Leaving aside, for the present, the consideration of
purely super-sensuous spiritual states, if we analyse the
psycholugical movements which precede an ordinary action of
daily accurrence we come to the following two conclusions ;=
() what en individual, who is, efter all, only en epitome
of the Universai Self, passesses nll the five powers attributed
to the latter, and (II) that, in the former’s activity, these
powers, becanse of the dependence of each of the following,
in the above order on what immediately precedes,
necessarily come into play in the same order in which
they ere supposed to be menifested in the pure crzation
Imagine, for instance, an artist, sitting bent over his canvas.
At one time he picks up a brush, dips it in & paint and
takes it so near the canves that an on-looker feels sure
that he would give some artistic strokes to it : but suddenly
he stops his hand, thinks a little, and then places the brush
beck egain in its place, 'What is it that controls hie
actvity ¥ Is it not an idea or mental imege, which he
18 trying to prodace, or rather, reproduce on the canvas,
that does so 7 And what is this idea after all ? Is it not
an affection of the self ¢ If it is, will it be wrong to call
it knowledge ? If not, does it not prove that the production
of - new thing presupposes it knowledge which controls
the productive activity ¢
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Now the next thing to be found out is as to why does
a particular idea control at a particular time, or rather, why
does & particular idea arise at a certain time to the exclusion
of all the rest ? Is it not because of the artist’s will ? Is
it not the power of will that gives rise to and maintains
a certain idea for a certsin time ¥ Has it not often been
found that, when the control of the will weakens, other ideas
rush in and spoil the work ? Does it not often happen that
after a long sitting without any appreciable progress in the
work, when he loses his patience, he spoils bis own work by
giving some random strokes and then in sheer disgust, as if
in a fit of madness, tears his canvas to pieces P Let it,
however, be remembered that even these random strokes and
the tearing of the canvas are not without a precedent idea
for so doing ; nor is the idea without the prompting of the will.
For, before these acts of madness are done, this will, often
finds expression in such words as It is a hopeless task.”

The invariable precedence of will to knowledge is thus
undeniable. But is this will absolutely independent > Can
all the created will 7 Or, can any limited creation always
will ? If not, why ? A log of wood*can never will nor can
a person in an utterly senseless condition. The will, there.
fore, apparcrtly presupposes and depends upon consciousness,

This consciousness is inseparably connected with the
‘being’, as the power of germination is with a seed. This
‘being’ represents the ego, the entity, for which the word
gelf** stands in * sclf-consciousness™ or the word ‘‘abam” in
“sham asmi’.

Thus a csreful study of microcosm proves that hoth,
the attribution of the five powers to Parama Fiva, the
manifestor,! and the order of their manifestation, a5 conceived -

1. T.A., VI, 48.
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by the Triks, are based on the facts of experience and are
not matters of purely religious belief,

The conception of these powers or aspects of the
Universal Self and their coming into play in the same order
as shown nbove, is not altogether foreign to the Upanisad
literature. For insiance, compate the fo.lowing :—

“Sadeva saumyedam agra 5s7d ckem evadvitiyam......
tadaiksets, behu syam, prajiyeya, iti, tattejo asrjata.”

Ch. U. 6, 2, 1-3.
This passage is quoted by Saunkara to point out the distinction
between the insentient creator, the Pradhana of the Saukhys,
and the sentient creator, the Brubhmen oi the Vedinta.
While discussing this passage, Satkaras admits that the
“being”’ (sat) aspect is common to both, the Pradhana
and the Brahman, but 1t is the consciousness (iksatketrna)
that constitutes the point of difference between them and
that “being” precedes ““consciopsness.”

But Sankare’s object in quoting and discussing the
passage in question was sumply to interpret the text of
Badaraysna and to velute the »@ikhya theory of creation,
He has, therefore, not discussed other pownts connected with
the remaining twd clauses. A careful study of the passage
as & whole, however, shows that the Upanisad states all the
five aspects of the Universal Self in which thie Trka believes,
and that there is periect sgrecinent between the two in
regard to the order of their menifestation. Even Saiikara
admits that the ‘*bewny’ is the Brst and the action is the last
of the five aspects and that cousciousness follows *being,
‘We have, therefore, got tu consider oniy the remaining two,
indicated by the two clauses “bauu sydm”™ and “prejayeya’’ .
(may I be many, may I grow forth). It wil be &ppa renk
even to & superficial reader that they express desire ; far,
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the finite verbs of both the clauses are put in the potential
mood. But the question is as to whether there is sny
distinctive implication of each of the two. In our
humble opinion the first simply states the rise of will (desire)
to become many, but the second the rise of an ides which
controls the activity whereby the desire is to be realised,
exactly as the mentsl image in the case of an artist,
described in & preceding paragraph, controls his productive
activities. *One can become many in at least two ways, by
dividing one's self into many, as a flume does into rays,
or by growing itself into many, as & seed does through
successive stages. The control of the idea of growth over
the activity wherewith the desirc to become many 15 reelised
consists in its directing the activity of the Universsl Self into
the channel of creation as opposed to that of self-division.
It would, therefore, not be wrong to say that “prajayeya”
indicates the rise of the controlling idea (knowledge)
precedent to the act of creation. « Thus the Vedanta and
the Trika appear to agree on the number, the nature and the
order of manifestation of the five aspects of the Universal Self¥

S1va TATTVA,

‘Like the Sankhya, which believes that in every evolute
of the prakrti nll the three qualities are present and that
the distinction of onc evolute from another depends wpon ~
the difference in the proportion of the constituent qualities
of an individual evolute, the Triko slso holds that in every
manifestation of the pure creation all tbe five powers of the
Universal Self are essectially present and that the difference
of one manifestation from auother isdue to the predominance
of one of the powers in a particular manifestation.d Siva
tattvs is the ficst manifestation and the power of “being’
(Cit) predominates in it. It is purely subjective, and hes
. no objective or predicative reference. It is free not only
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from the impurities of karme and maya but elso from that
impurity which is technically called #navemela. The
experience! of this state, if the use of such a word be
permissible, is pure “I"", This experience may be compared
to thet of nitvikelpa-sam3dhi. It is wrong to use even
such & predicate as *am" in reference to it; because
“am” also implies some kind of reletion of identity, which
presupposes both the self-consciousness and the conscionsoess,
howsoever vague or indefinite, of :omething apart from the
self. Both the scli-consciousness ond the object are,
however, later manifestations. How can, therefore, any
talk of them in reference to Siva be justifiable ? 1t mey he
said to represent that entity the ides of which is conveyed
by the word “self’ in the compound “self-consciousness”,
when it is not used to vefer to body, vita! air, mind
or Buddhi.

SAKTI,

The next category, the manifestation of which follows
that of the Sive, is the Sakti. This can scercely be
called the second tattve. Its manifestation takes place
elmost simultaneousty with the first, for, unless there be
consciousness of wbat is menifested how can it be said to
have been manifested at all ? It is, however, spoken of as
the second, because the consciousness presupposes the “being™
as the rays do a flame.  Just as there can be no rays without
e flame so there can be no conscionzness without “being”,
But still just es in the succesive manifestations of the light-
energy, flame undeninbly precedes the rays, so, in those of
the Universal Self, “being” precedes consciousness, Though
the experience of the beings belonging to this state, like that
of the preceding, is without any objective reference, yet it is
not altogether without predicative reference. The experience

. LRV, LL
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of the Sektijas is marked by the additional element of
“am” to the “I” as “I am” In this the Ananda Sakti
predominstes.

SADASIVA.

This is the third category and the power of will
predominates in it. The will, as our experience tells us,
is not altogether without any objective reference, nor is its
object so distinct as that of knowledge. This tattvs,
therefore, represents a very faintly aflected state of the Self.
It is a transitional stage between the unsflected state of
the Siva and the Sakti and the diztinctly affected state of the
Isvara tattva. The afection of the Universal Self st this
stage may he compared to that of the limited self of an
artist when the desire to produce a master-piece first
arises within him?!. It may also be compared to the extre-
mely faint outline of an intended arttistic production on &
canvas,

The experience of the beings of this tattva may be
represented as *I am this”. It has, however, to be rememe
bered that the “this” which represents the universe, the cause
of affection, is so indistinct that it can be said to affect the
universal beings of this tattva as little as a picture does
8 canvas when it is represeated by extremely faint outlining
~dots only.

The experiencing entities beJonging to this category are
called MantramaheSas. They are universal beings and
because they are not perfectly free from the impurity, called
Anavamala, their experience, thevefore, is not without any
objective referecnce. The object, however, is not of limited
nature as in the case of the ordinary mortals. The whole
universe constitutes their object and is conceived by them as
identical with themselves (sarvasya avyatirekens, I, P, V.,
I. 36),

1. LP.V,1l 1923
3l
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Ybvara TATTVA.

This is the fourth category. The power of knowledge
predominates in it. It is marked by the rise into prominence
of the “this” element of the Universal Self which had but
very faintly begun saffecting the Self in the Sedaéiva state,
It is but natural, that the objective element should predomi-
nate in it, hecause knowledge is nothing but an affection of
the self due to internal or external causes, and the distinction
of the state of volition from thet of knowledge is only this
that the affection of the self in the former case is very faint
but in the latter it is s0 very clear that the element of the
self which predominates in the former case is thrown
into the back-ground in the latter. The difference between
these two states of the Universal Self may be compared to
those of a canvas; the former to the one in which the intended
picture is faintly outlined in hardly perceptible dots;
and the lstter to the other in which the picture is fully
drawn and the canvas is thrown so much in the back-
ground thet ordinary people instead of csalling it canvas call
it picture,

The idea of the pradominence of the objective? element
in the experience of the Isvara state is conveyed in the Trika
literature by giving the first position not to #I" as in the
case of the experience of the Sadasiva state “I am this”
but to “thig”™ as “this I am”, It is perbaps to imply the
idea of predominence of the objective element that this
sategory is called *iSvara tattva”, becsuse lordliness of a
lord consists in his holding what constitutes his lordliness, to
be more important than his sclf,

‘SADVIDYA.

It is the fifth category and is marked by the predomi.
nance of the power of action. In this the objective element

1i It Pu v» II; Iglo
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is either so obscure as in the Sadisiva nor so predominant as
in the 1évara, but it is, like the two pans of an evenly held
balance, (samadhrta tul3 puta nyayens), in & state of perfect
equality witb the subjective!, The experience of this state:
may be expressed a5 “I am this™,

The Sadvidya tattve is & distinct tattva from the
Vidya tattve, which represents one of the limited powers
of & limited self. Although the experience of the
Universal Self in the state of the Sadvidyd is to be
expressed in the same words “I sm this” as those required
to state that of a limited individual self under the influence
of the vidya, yet the implication in cach case is fundamentally
different, In the former, both, “#I" and “this”, refer to the
same thing i. e. both have samanadhikaragya; there is no
consciousness of the subject as quite distinct irom that of
the object; but in the latter case “I" refers to the limited
subject and “this” to the limited object?,

The order, in which the Tattvas of the pure creation are
given here, represents the one in which they rise from
the Universal' Self. The order of merging of these tattvas
back into the Universal Self, is the reverse of it. Tho selfe
recognition (itma pratysabhijiana) is nothing but merging of
individual self in the universal, It is, therefore, beld by the
Trika thet an individual self, in order that it may get com-
pletely merged in tbe Universal Self*, has to pass through
the successive states represented by tbe universal beings
belonging to the (I) sadvidya, (11) iSvara, (III) sadasive and
(IV) Siva-sakti tattvas, which are classed as (I) mantra, (I)
mantrefa, ([IN mantramabe$a, and (IV) &iva. The chief

———

1. LPV,Il 19.
2 LPV,I, 197
3. T.A,V,78
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point of distinction of one class from anotber is constituted
by the association of each with one of the four states of
goavemels in the course of ite destrucsion! i, e. (I kificit-
dbvasyamana, (II} dhvesyemana. (I1I) kinciddhvasts, end
(IV) dhvasta, respectively.

In the above manifestations of the Universal Self the
objective universe is purely ideal and is realised as it i3 ip
reality. Their experiencing entities realise themselves as
wniversal beings, which they reslly are, and their experiences
also are free from all kinds of limitetion. They, thercfore,
represent the sphere of true knowledge mnd ere spoken of as
pure creation which is characterised by freedom from
limitation as opposed to the impute which is the work of
the Maya and as such is distinctively limited.

MAaya.

We have just pointed out the distinction of the ex-
perience of the beings belonging to the Sadvidya from that
of a limited individua]l undei the influence of the Vidya.
In the former case “I"” and “'this” refer to the same entity,
but in the Jotter to two seperate things, i, e, in the former
case the subject and the object are identicel but in the
latter they are diflferent. In the former the idea of unity
predominaies, but in the latter that of duslity or plurelity
preponderates. This way be corsidered to be a typical
point of distinction between the pure and the impure
crentions. The first manifestation of the impure creation is
Maya. It is this Tottve, the menifestation of which, first
of all, apparently break: the unity of the Univeraal Self.
1t is the most distinctive power of the Universal Self in
its creative aspect. 1t manifests diversity independently of
sny external helper or prompter®, 1t is conceived hoth as

1. T. A, VI, G,
2. T.A, Vi 116,
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the power of obscuration and as the primary ceuse of all
the limited manifestations. In its former aspett it is often
referred to as “Moha”" and in the latter as “paranisa”?,
Its effect also, by transference of epithet, (upacira) is spoken
of as “maya”. Assuch, Maya is limited ; for, whatever is
manifested as apparently separate from the Universal Self is
essentially so. It is pervasive, because it is the cause of the
universe. It is subtle, because it passes ordinary comprehen-
sion. As an aspect of the Universal Self it is eternal®,

The impure creation consists of two kinds of limited
manifestations, the sentient and the insentient. The may3,
as the force of obscurstion, is responsible for the appearance
of the one Universal Self as innumerable individual selves,
wbose distinguishing feature is the ignorance of their real
nature (svarapakhyati) and consequent imperfection of their
powers of knowledge and action ;

“Mahayati anena $akti viSesepa iti moho maya 8aktih
tasyih vasah simarthyam mohans kiryam prati
aviramah yathoktam ‘Maya vimobini nama’......... .

I.P.V,]I, 35
But Maya Tattva as the primary cause of all the insentient
limited manifestations i. e. as par3ni$i, contains ali the
manifestables within:

“Karyarh casyarh sadevahi keladi dharani prantam”

T. A, VIII, 4,
1ts manifestative activities are controlled by the Mahesvara’s
will,

The supposition of Maya as a principle of obscuration
is both necessary and logical. For, if the Ultimate Reality
is possessed of all the five powers, cit, ananda, icch3,

1. LP.V. I 3.
2. T.A, VI, 116.
3. T.A, Vi 117.
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jfiane aod kriyd, and so is perfect in every way, and
the universe is identical with it, it has to be explained :
where does the plurality of selves with all their limitations
come from; and what is the cause of the limited creation
which forms the object of experience of the limited heings ?
To account for these facts, or rather, to answer these questions
it is that the may3 is supposed to be the force of obscuration,
As such, Maya Tattve hides the true nature of the Self so
that not only ail its five powers are obscured but the universe
also, which was in relation of identity with it, disappesrs.
Thus there arises the occasion for the other aspect of maya,
viz, es the cause of the limited universe, to come into play
and produce the limited universe in ell its parts almost
simultaneously much as emblic myvobalan (amalaki), being
forcefully struck with a staff, lets fall its fruits'. Different
authorities, however, have differently fixed the order of
precedence and succession of the manifestations of maya and
have sccordingly represented them to be related by the
relation of csuse and effect to one another. Abhinsva
follows the authority of the Mailini Vijays Tentra in
his statement of the order of manifestation of the things
belonging to the limited creation?,
KALA.

This is the first product of m&ya. The obscuration by
miya of the Universal Self leads to the affection of the latter
by the impurity, called &navemala, io an innuinerable variety
of forms and so to the appearance of the Universal Self in
the form of multifarious limited selves,

“Miyd svikira pdrataatryit sarvajaatva sarvakstrt-

vamayopi bodhah sarvajhatvadi gupSpahastanena

skhyati sipam Zpevam melam #psnnah yena

1. T. A, V], 128,
2. T. A', vl’ 129-
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ghatakasavat parpa rapit cidakisit avacchedys
parimitikrtah san tadeva purhstvam ucyate.”
P. S., Comm, 43-6.

Kalg, therefore, is that Tattva, which, being associated
with the gelf, whose powers of knowledge and action have
been obscured, partly restores® to it the power of action,
It is related to & limited self not as an instrument to an
agent, as the vidya and other limited powers are, hut as its
causal agent3. Tt is the knowledge of this tattva, and not
of the prakrti as distinet from the Puruss, that hrings
about the freedom from the bondage of karma and places
an individual in the higher category of beings, called the
Vijianikala, who are beyond the sphere of Maya®, The
knowledge of the distinction between prakrti and puruss,
as got through following the teachings of the Sapkhys,
saves a soul only from going lower than the pradhznal,
The kali is admitted to be an independent Tattva because
of its independent function>of bringing limited power of
action to & subject, a function which is quite distinct from,
nay, opposite to that of ohscuration which is the characteristic
function of the may3a.

But here it may be objected that action, in order that it
may lead to a tangible result, presupposes knowledge of the
object which is intended to be accomplished and towards
which the agent's activity has to be directed. The power
of knowledge having been obscured by the obscuring may3,
how can the limited power of action, restored to the limited
self hy the kalz, function? The Trika, therefore, believes
in another tattva,

1. T.A, VI, 136.
2. T. A, VI, 142,
3. T A, VI, 143,
4. T. A, V], 1445,
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VIDYA.

It is a tattva the association of which with the sobject
brings to the latter & litnited power of knowledge. This
may, more correctly, be spoken of as the power of discrimi-
nation, because its distinctive function is to know the various
ohjects, reflected on the Buddhi, as distinct from one
snother, The assumption of the vidya as o different fattva
from the Buddhi is necessary; for, although the latter,
being predominantly made up of sattva, can recetve reflection,
yet, being simply a product of gunas and, therefore, insentient,
it cannot know? either itself or that which is r9ected on it.

Another question may be raised here, namely, that if
tbe limited powers of knowledge and action are common
to sil the subjects, what is it that is responsible for the
choice by each individue! of different objecis of his respective
activities 7 The Trike postulates the foliowing tattva fo
answer this question,

Rida.

Rage (sttachment ?) is that power which is responsible
for mn individual’s choice of a certain thing s s object of
a particular activity, to the exclusion of all the rest that he
knows?. Tt is not a mere sbeence of indifference (avairagys)
which is conceived to be a quality of the buddhi by the
Sadkhys. It is rather that power which is responsitle for
the indifference (vairagys) itself. What is vairigye after
all ? Is it ot indifference ? And ag such has it not got an
object of its own ? How then can it take plece without the
asgistance of the Kaga as couceived by the Trika ?

KArLa.
The Kalp tattva (time) forms another limiting condition
of the limi 1f.

la To 1’ V!, 151'2!
2 T A V157
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NIYATI.

It is that power which limits the causal efficiency of
every thing. It is because of this that fire only burns and
the sessme sprout comes out of the sesame seed only. This
also is one of the limiting conditions of an individual, because
he is controlled in his activities by this power?,

The last mentioned four, vidyi, rigs, kdla and niyati
are the effects of kala tattva®.

PuURUsa.

We have stated sbove how the Universal Self under the
influence of its power, celled may3, assumes the innumerable
forms of limited selves whose limitation consists in ignorance
of their essential nature and consequent deprivation of the
powers of krowledge and action. Such a sentient limited
manifestation, when possessed of the five attributes kald ete.,
is spoken of as purusa. The above five attributes together
with mayi, which is the cduse of seli-forgetfulness, es it
were, of the Self, are ai times spoken of as six covers. The
deprivation of the Self of its powers of kncwledge and action
consequent upon the obscuration of its teal nature 15 spnken
of as “anavemala”, And the objectless desire to use the
limited powers is called “k&rma mala™ to which its future
associations with insentient objects are due. The puruga,
therefore, is often described hriefly as the Self affected
by two impurities, the &pava and the karma malss,
but free from the third, the mayiys mals. It represents?
purely the subjective e¢lament in the midst of the body,
the senses, the vital airs, the mind and the Buddbhi,

It constitutes the 25th category. It is often referred to
.
1. T A, VI, 160. 2. T.A., VI, 151
3- Tl Aﬂ’ VI] 164'—'50
32




250 CHAPTER Il

es pumin pudgsla or epu, It represents the permsnent
aspect of the individual, retains residuel traces (sathskiras)
and pasces through innumerable births and deaths. There
is a marked similarity between the Trika and the Sankhya
concepts of purusa. The former also like the latter
believes that there is no limit to the number of the purusas
and that the creation of the prakrti is for supplying the
necessary stimuli for the varving experiences which these
purnsas must enjoy or suffer according to their individunl
karma. The conception of malas and six covers, however, is
peculiar to the Trika.

This very puruga, when it momentarily identifies itself
with body etc., is spoken. of as the dehapramata and so on.
Further, being entircly free from all kinds of association with
the gross world at the time of the dissolution and Iying in a
state of deep cleep 5 it were, it is called pralayikela, And
when it 35 freed from tbe kirma mala and consequently
from the limited experiences, which are peculiar to souls in
the bondage of kortna, it is calied Vijiiinskala. As such it
represents the transitional stage througb which an individual
self bas to pass before reaching the state of the universal
experiencer of the Suddha vidya tattva which is also called
Mahimayi.?

Two points have to be specially noted in this connection
viz., the word “katms” in the osbove statement does not
stand for the sum tota! of the eMHects, produced on an
individual by his personal conviction that the deeds dome
by bim would, ot the time of maturation, lead to a certain
result; it means simply an objectless desire, which is
responsihle for the association of the Self with the effects of
miya, as we shall explain in the course of our treatment of

1. LP V11,200



THE CATEGORIES OF THE ABHASAVADA 251

the Trika theory of karma in the fifth chapter. Similarly
the word *“miyiya” stands for the gross body with all s
gross constituents end associations (Sariva-bhuvanzkiro
mayivah parikirtitah}, In our above statement we are
following the euthosity of Abhinava. Yogarija holds &
slightly different view.

THE SANEHYA AND THE TRIKA CORCEPTS OF PURUsA
COMPARED.

According to the Sdukhiys, the ionumerable puruses
are independent emtitics ; but, according to the Trika,
tbey are the manifestations of the same Ultimate
Reality. Further, Purusa, according to the former, remsins
always uoaffected : it is & pure sentient entity (Purusastu
puskars polasavst nirlepaly kintu cetunah), But, sccording
to the latter, Purusa, though cqually seotient, yet it does
not remain entirely unaffected under ali circumstances.

PRAKRTL OX PRADHANA.

In the order of manifestation, the Prakrti is the first
objective manifestation. According (o the Trika concept of
csusality, it is the first porely objcct.ive (vedyamatra) effect
of the knld'. It represents tire state of perfect equilibrium
of the three qualitics, sattva, rajas and tamas. Taking the
variety of its future eflects into consideration (bbavi vedya
viSesapeksayd), it is spoken of as the generic object (vedya
samanyatmakam). It is as countless as the purusa, because
each purusa has a seporate pradhana, (taccs prati pum
niyetstvat anekam T. A, Comm., VI, 172). It is stirred to
productive uctivity for the sske of puarusa by the Svatan-
trefa or Ananta,?

I. T.A,V] 171,
2- T‘ Al Vl‘ jw‘
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COMPARISON OF THE SANKHYA AND THE TRIKA
CONCEPTS OF THE PRADHANA.

While both agree on the question of the Pradbina
being s state of equilibrium of all the three qualities, sattva,
rajas end tamas, and on that of its working for the sake of
purnss, they fundamentally differ on the following points :—

I. It is independent in its action according to the
Sankhya; but, according to the Trika, it works only when
it is stirred fo activity by Anante.

11. [Itisone according to the former, but many according
to the latter.

We shall state Abhinava’s arguments in support of the
Trika theory of Pradhina as well as those which he advances
in refutation of that of the Sankhys, in the 5th chapter,

BuDDHI.

It is a product of the «qualities, It is capable of
receiving reflection from all sides so that it receives the
reflection of the lipht of the self from within as well as that
of the extemsl objects from without. The objects, which
cast their reflection on buddhi, are of two kinds: (I) the
external, such a8 a gross object like jar, the reflection of
which is received through the eyes, as at the time of
perception; and (II) the internal, i. e., the images built out
of the revived residual traces {sarhskiras) the reflections of
which are not got through the eyes, but which affect the
buddhi no less, as at the time of free imagination, rememb-
rance and dream. The apparent change of the mirror-like
buddhi, due to a reflection, is technically called buddhivgrti,
or simply vrtti or jiine. We shall dwell at some length on
the important part that Buddhi plays in perception, in ths
next chapter.
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THE SARKHYA AND THE TRIKA CONCEPTS OB
BUDDHI COMPARED,

Thus, there is an egreement between the Sankhya and
the Trika on the conception of Buddhi so far asitiss
common meeting plece of both, the light of the purusa from
one side and the reflection of the external object from the
other. They, however, fundamentally differ on the nature
of the source of internal light, According to the former,
it is the pure self, (Suddha purusa) that casts its light on
buddhi; but, according to the latter, it is one that is affected
by two impurities, dpava and karma malas. Further,
according to the former, it is not ohjective (asathvedys),
but, according to the latter, being an instrument of
knowledge!, it is knowable, like any other instrument
such as the mind.

AHANKARA.

It is & product of the huddhi. It is nothing but the
identification of the limited self with the buddhi and
consequent attribution of the latter's activity to itself. Its
distinctive function is to control? the five vitel eirs within
the system and so the life itself, * It is distinct from self-
consciousness (ahambhava), because while the Intter is
purely subjective (svitma mitra vigranti satattvah) and,
therefore, without any objective reference; the former is
due to superimposition of the self on the buddhi?,

MaNAS.

The manas or mind is e product of ahanikira (egoity).
The element of ssttve preJominates in it. How, without
its cooperation with senses, no sensation of any kind is
possible, how it carves images out of the hlocks of sensations

1. T.A, VL1922 2. T.A, VI 183,
3. T.A.,Comm, VI, 185.
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and what other important parts it plays in perception we
shall show, while dealing with the Triks theory of knowledge
in the next chapter.

THE REMAINING TWENTY TATTVAS.

The remaining twenty tattvas are as follows :—

(I) The five senses or powers of perception, called
Buddhindriyas or jhiZnendriyas, namely, the
powers of

(8} smelling (ghranendriyn)

{b) tasting (rasanendriys)

(¢) seeing (caksurindriya)

(d) feeling-by-touch (sparfanendriye) and
() hearing (Sravanendriya.)

(LI} The five capacitics of activity, called the karmen-
driyas, (organs of action ?) namely, the capacities of
(s) resting and enjoying passively (upasthendriya)
{(b) tejecting or discerding (pdyvindriya)
(¢} Iocomotion (padendriya)
(@ bendling  {(hastendriya) and
{e) voicing (Vagindriya)

111. The five subtle elements (tanmitras) of

{s) smell {gandha tanmitrn)
(b) taste (rase tanmitra)

{c) form or colour (rips tanmatra)

(@) touch (sparsa tanmatra) and
(¢) sound (5abda tanmatra)

IV. Thbe five gross elements of
(a) earth
(b) water
(c) light
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(d) air, and
(e} ether.

The first three groups originate from abanikirs with the
predominance of sattva, rajas and tamas respectively. = And
the five of the last group, namely, the gross elements, are
the effects of the five of the preceding group of tanmatras
respectively,

Indriyas, sccording to the Triks, are not mere physical
organs of smelling and handling etc. They are rather the
powers of the individual sclf which operate through these
physical organs, Leaving aside the mind and the intellect,
there are ten Indriyas, Five are responsible for the
perceptual activities of smelling, testing, seeing, touching
snd hearing and as such are mere manifestations of the
vidya, the limited power of knowledge. The remaining
five ate similarly responsible for the five kinds of the
physical activities of handling, locomoting, voicing,
rejecting and resting or enjoying passively and as such are
simply different forms of kald, the limited power of action!

1. T a, Vi 19.



CHAPTER 1V.

ABHASAVADA AS THE BASIS OF THE TRIKA THEORY
OF KNOWLEDGE.

Preliminaries and Presuppositions.

ABHASAVADA ARD PrACTICAL LIFE,

Abhinava very clearly says, as has already been stated
in the first chapter, that the practical utility of this system
is that it explains the real nature of phenomenal existence
and so enables its followers to recognise the Ultimate Reslity.
It is, therefore, meant for only those who are seeking the
truth, who want to understand the real nature of the
‘apparent’.  As for those, who are completely engrossed in
the worldly activities of momentary interest and, therefore,
seek the explanation only of the apparent nature of the
appareat, the view point and the method of the Naiyiyikas
is the best,! The Abhisavida holds that each object, as
we perceive it, is a momentary collocation of a certsin
number of abhzses ; that the individuel is in reality identical
with the Universal Self and as such has no independent will
of its own, hut acts snd moves as the latter makes it do;
that whatever is, iz ever one with the Universal Self and
even when a thing eppeats to have o separate existence, it
is as little independent of the Ultimate as the nbjects of a
dream are of the dreaming self and that the difference
between the real aend the illusory i. e, between tbe silver
appearing at the sight of a mother-of-pear]l and the real
silver or between the objects of & dream and those of the

wekeful state, is purely conventionsl; both of them are
equally real or unresl; the difference between them is of

1. LB V,125,
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degree and not of kind. But does a practical man of the world
require the knowledge of all these philosophicel concepts?
Can such & knowledge help him in echieving what he has
set his heart on? Abhinave's statement: *“In practical
every-day life the view point of the Naiydyikas is the best"”
seems, therefore, to have been inspired by the following
words of Lord Krsna :—

“The enlightened should not disturb the minds of the

unenlightened, who sare given to active life, by talk

of koowledge (jiiana)”
Bh. G., 111, 26.

In this respect he follows Sahkara wbo in bis
commentary on the very first Satre says :—

“We mamtein that the antecedent conditions are the
disctimination of what is elernsl and what is npon-eternal;
the renunciation of all desire to enjoy the fruit of one’s action
both here and hereafter ; the ecquirement of tranquillity, self-
restraint and the other means, and the desire of final release,
If these conditions exist, 8 man may, either before entering
on an enquiry into active religious duty or after that, engage
in the enquiry into Brahman and gome to know it, but not
otherwise.”

(V. 8, Th, 12).

The philosophical knowledge of the phenomena of the
external world is of as little use to the peactical man of the
world as the scientific knowledge of the mecbanism of cinema
is to one who goes to cinema simply for diversion,

Looking, however, at the world with a philosopher's eye
snd trying to explain it from the point of view of the Trika,
we find that it represents only two kinds of menifestetions
(Abbasas) of the Universal Consciousness, and that both of
them are of limited nature. The one is sentient (jiva) and
the other isinsentient (jads). And because the perception,

33
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on which all our ideas of the external phenomena are based,
presupposes both, therefore, before attempting an exposition
of the theory of perception, we state here the Trika concept
of both jiva and jage.

THE LIMITED SENTIENT ABHASA.

It forms one of the thirty-six categories of this system.
We have, therefore, already dwelt on it at some lengtb in
the preceding chapter. It may, however, be pointed out
here that consistently with the postulate of the Universal
Consciousness, the Trika holds, as the strict logic requires,
that the limited self has no independent existence and as
such has no freedom of will or action. It is the Univeraal
Self that wills and acts through every mind and body. On
this point slso this system seems to be in agreement with
the Vedanta Satra and the Bhagavadgita., Compare, for
instance,

“ISvaral sarvabhotinith hrddeferjuna tisthati
Bhramayan sarvahbatani yantraradhani mayays.”
Bh. G., XVIIJ, 61.

and also

“Avidyavasthayam karyskirapesanghatavivekadar$ino
jivasye avidyitimirandhasys satah parasmaditmanah
karmadhysaksat sarvabhatadhivasat saksipas-
cetayituri$varat tadanujiaya kertrtva bhoktrivalaksenasya
sarhsarasya siddhih.” 8. Bh., 552.

It has, as already pointed out, two aspects, the permanent
and the transitory. The consciousness, with the beginningless
impurities (malas)€nd six covers, (kaficukas), which is free
from association with body and vital air and is capable
of retaining the effects of the external stimuli, received at
the time of perception, represents the permsnent aspect
of the individual consciousuess. It is & determinate
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consciousness inasmuch a8 it is limited, thovgh the
limitation is not of any particular kind and, therefore, may
be said to be as imaginary as describing & bare piece of land
as a place witbout jar (Sanyam bhatalah ghatabbavah).

This limited consciousness momentarily identifies itself at
one time witb body, as, for instance, when one has the
conscicusness “l am fat” at another with vital air as when
one feels I am strong” and ot still enother with Buddhi ss
at the time of determinate knowledge “I know this.” Even

lay man knows this identification to be momentaty, for,
:Le sou] gets dissociated, as all know, from the body in the
deep sleep state and from tbe vital air and the buddhi at
the ti-\e of & fainting fit. Philosophically speaking, however,
the dﬁocmtlon of self from the object of identification is
takmg place literally every moment, For, according to the
Tciks, 8s according to the Bauddhs, every object is momen.
tary and both the psychological and the physical activities
presuppose the identification of the self witb the momentary
manifestation of tbe }?\ody and the‘ mind. How can, therefore,
the activity of either kind be possible unless the renowal
of the identification be admitted to be taking place every
roment ? Hence the selfin its aspect of identification with
body ete. is represented to be transitory.

The fact is that the Trika has accepted the Bauddha'
theory of momentariness of both the subject and the object
and has fitted it in with its own conception of the All-inclusive
Universal Consciousness, 8 conception which differs from the
Vedantic conception of the Brahman only inasmuch as th
latter, according to Abhinava, is pure light (Suddha prakiss),
while the former is not only Prekisamaya hut also has
Vimards, the perfect power of control over what is Prakasa
(Pmksn vimarSamayah). Abhinava has mot tried to hide
this fact. He has very clearly stated in his Brhati Vimargini
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that if dualistic doctrine were given up by the so called
Agamikas; if Maya were to be taken as the power of the
Brahman by the VedAntins; and if the two Vijiines, the
Slayavijhine and the pravrttivijfidne, were to be admitted
to be the manifestations of the Atmc$vara or MaheSvara,
the Universal Consciousness, by the Bauddhas, all differences
between the Trika on the one band and the Agamikas, the
Vedintins and the Bauddhas on the other disa';.)ear. The
latter become the exponents of the Trike philosophy +

“Agamesu dvaitavyikhyamepasya, Brahmav;
mayasaktikriye vijianadvayam ztme$varibh
nirdpya siddhyatyesa janah™

and also

“Paremesvaresu tivadigamesu Saivavaisnavarahasyesu
Vedantesu ca spaste evoktoyam asmaduoktorthah,
Tadaousarinaiva  sugatenoktam  <Cittamitramidans,’
yaduta traidhatukomiti tedatra vivarana karair dnrabbi-
niveSavasena vipratarito janah. Idameva tu tattvamiti tu
tatperyam,”

We mey add here one interesting srgument in Ssupport
of the momentariness of the bodily and the intellectual selves,
It is generally admntted that at all hours of the wakeful
state some kind of knowledge or another is taking place;
that knowledge is simply an affected state of consciousness
due to an external stimulus and thet & determinate knowledge
is invariably preceded by an indeterminate. As we pass from
knowledge of ome thing to that of another, the transition is
not usually sharp. One act of knowledge fades gradually
into the next. Ii, for instance, we look at a coin for several
moments, we feel that we have not hed a single continuous
perception. First we bave the knowledge of the coin as 8
rupee, then that of the figure on it, then of its roughened
edge and then of its-date and so on. These scts of knowledge
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50 run into each other that it is ordinaxily not possible to
s8y exactly when one act of knowledge begins and the other
ends. Ancther poteworthy point in this connection is that
the Trika, like the Ved3nts, holds that all is one with the
Universal Self at the time of the indeterminate konowledge.

(Aindriyake nirvikalpake sadi$ivesvaradasabhyudayat).

Now if 8 new determinate knowledge is accepted to be
taking place every moment and if it is inveriably preceded
by an indeterminate one, in which all is in a state of unity
with the Universal Self?, the irresistible logical conclusion
from all this naturally is that the limited perceiver is mani-
fested anew every moment a knowledge takes place.

THE LIM(TED INSENTIENT MANIFESTATION
or
JADRBHASA,

An objective limited insentient manifestation is ordinarily
called® Jagabhasa: a jar, for nstance. It forms the basis of
one ides and as such is expressible hy one word and has to be
separately taken through the whole cognitive process in order
that it may he cognised. It is momentary, because like the
sentient limited manifestation, it is manifested a-new at the
time of every cognition. But if we carefully analyse our
knowledge of the jar we find that, though ordinarily teken to
be one abhasa, 1t is made up of many; it embodies as many
abhasas as there are words which can be used with reference
to it by varions analytical perceivers, looking at it from
different poinis of view. To an ordinary perceiver it is a
combinatior of &bhasss of roundness, mateniality, externality,
hlackness end existence. But, if s scientist were to do an
atomic analysis of the same, how many acts of perception will

1. LP.V.,Ii, 66.
2. LP.V, 11,6871
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be have to do and how many words will ke require to describe
the results of his analysis ? Can any body say that the atoms
of different kinds are not the constituents of what is ordinarily
taken to be one thing ? The Trika, therefore, hoids that each
2bhAsa, as we perceive it, is & collocation of a certain number
of Abhlisas, each of which requires a separate perceptual acti-
vity for its perception, that the causal efficiency {arthe kriy3-
karitva) of cach depends upon its being determinately cognised
and that the determinate cognition also depends upon the
will, the immediate need and the analytical capacity of each
perceiver?,

Imagine, for instance, a farmer hitting upon an oval
piece of stone in the course of his farm work and suppose
that it is a very precious stone, but that its brilliance is
obscured by clay that has been covering it for centuries so
that ne eye but that of an expert jeweller can see its hidden
value. Now the question is: will this piece of precious
stone have the same causal efficiency of arousing certsin
idess or feelings in the case of the farmer as in that of an
expert jeweller ? If not, why ? Let us ask the facts of
commen experience for,a reply. And what reply do we get
but that which hes just heen stated above, viz, the stone is &
collocation of & certain number of Abhases: its ceusal
efficiency differs according as a greater ~or & smaller numher
of the constituent Abhdses is perceived, according to the
perceptuel capacity etc. of tbe individual perceiver.

Thus each individual lives in a world of his own, & worid
consisting not of shadows apd apparitions, as the Vivartevida
would have us believe, nor of the momentary creations of the
beginningless Vasana of the individual, as the subjectivism
of the Vijianavada would represent it to be, but of Abhasss,
the apparent objects of perception or conception which

lo I! Pc v' Il’ 35‘6-
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have got a separate existence from himself, Let it
however, not be forgotten that the world is not exclusively
his own, as it would be if the Subjectivist’s explanation of the
universe be accepted, but that it has much in common with
similar worlds of others, These are the common factors or
the common elements in each individual world of Abh#sas
which make possible all the worldly transactions, which
depend upon the cooperation of many.

+The phenomenon of knowledge has been described in
the 2nd chapter as very much like the rise of two waves,
one subjective and the other objective, in the ?ngarthe
Universal Conscionsness. The former bas nairmalya, the
capacity to receive reflection, so that when it rises facing
the latter and receives the reflection of the same, tbe
phenomenon of knowledge takes place. This phenomenon is
of varjous kinds. It is not always that the objective wave
affects only one subjective wave, nor is it that even wben it
affects more than one, the affgction that it causes, is always
the same in all cases. The ohjective wave is & collocation
of 8bhisas and, therefore, only those constituents of it are
reflected on a particular subjective, wave which are in
relation of knowability to the latter,

Buddhi is held to be like a mirror. The analogy of
mirror, therefore, will clear the point in hand. If we take
four mirrors and place them in different positions facing an
object, we find that the reflection in all cases is not the same,
though in each case there is enough common element to give
us the idea of the reflecting object being the same in al] cases,
Why is there this difference ¢ Is it not because of the
difference in the position of each mirror ?  And if s0, then the
same can be said to be the cause of reflection of only some
of the constituent 8bhasas of an objective wave on a certain
subjective wave.
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Imagine, for instance, two persons, ane purchaser and
the other seller, looking at the same thing, as we would
ordinarily say. Does the article appear to be the same in
every aspect to both ?! Do both the persons heve the same
perception and conception of the object as s whole and in its
parts 7 Experience says “no” to this and the Abhasavida
explains by saying thet the constithent AbbZses of s
collocation which cast reflection, differ according to the
will, the need, and the motive force of the perceptual
or the cognitive activity, in short, the point of view of
the percipient.

THE CONSTITUENT ABHASAS.

Each constituent ahhasa is 8 separate entity and as such
it is ever the same?. All the talk of change refers only to
combination?, Apnd the difference in the causal efficiency
of a collocation depends upon the zhhasa with which it 1s
combined or associated. The idea will become clear it we were
to bear in mind that, according to this system, each idea, for
which a word stands, is n separate abhasa. Thus *seeing”,
tembracing” (alihgans), *present”, *“past”, “far”, “near”,
etc. are separate Shhasas. Suppose, for instance, tbat &
person is in Jove with & lady, He meets her in one fine
moon-lit night in a beautiful garden. They remain together
for a few hours. Now the question arises : will the causal
efficiency of the lady in erousing certain feelings in the
mind of her lover be the same throughout this time? Will
there be no difference in her causal efficiency at the moment
when she is embracing ber lover from that when she sits
apart, with her eye-brows knit 7 Wil she not please her
lover in the former and pain bim in the latter case } If she

1. LP.V,1,26,
2. LP.V,], 320
3. LPV,L322
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will the question arises, why ? JAbhasavida replies that
it is! not because of any change in the individual bb%sas,
but because of diflerence in the combination. In the first
case, when the lady is & source of pleasure, sbe, as 8 colloca-
tion, is combined with the “embracing” and the “near”, but
in the second case, with the “frowning” and the ‘“far”,
What we mean to point out is this, that in both the cases,
when the lady is embracing and when she is frowning,
the mode, the form that consciousness assumes, is tba
same in respect of the lady, but the difference lies
only in this, that in the former case she is combined
with tbe abbasas of “embrecing” and ‘‘near”, but in
the latter with those of <frowning” and “far”. Thus
the difference in the causal efficiency of the principal
sbbasa in & combination depends upon the constituent ar
tbe associated sbhises. In fact, the causal efficiency also
is a separate 3bbasa®. Just like the causal efficiency the
externality (bahyatve) also does not constitute the essential
nature of the manifested. °In both tbe states, viz., of
internality and externslity i, e, at the time when it is
within the Universal Conscionsness and thet when
it is manifested as apparently separate from it, an object
is essentislly the same. Externslity is simply an associated
gbhisa, And for the unification of these Zbhisas, as aleo
for their manifestation, it is the Lord's will, the element of
the will power in the Universal Consciousness, that is
responsible,

The above statement makes it clear thet one cognisgble
abbisa is a collocation of many, tbat its causal efficiency
differs with difference in the constituent or the ascociated
sbhisas snd that the combipation of abbisas is the work

1. LPV,I, 32530
2. LP.V,1, 330
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of the Lord's Svitantrya $akti. Here it may be agkad : if
each cognisable abhasa js a collocation of many why is it
called one and if the unification of hhisms hy the Lord's
will is & necessary antecedent condition of all cognitions,
is there aoy limit to this unification ? In reply to this
Abbinave says that the ordinarily innumerable uncognizeble
&bbases form s cognizable one exactly in the manner in
which innumerable unilluminative particles of light form an
illuminating Bame and, therefore, just as the latter is spoken
of as one because of one causal efficiency, namely, that of
dispelling darkness, so, for the same reason, the former also
is so spoken of. A jar, for instance, though it is made
up of meny bhasas sach as big, round, bright, golden
and beavy etc. yet, because it is conceived as having one
causel efficiency at the time of cognition, it is spoken of
esone, As regards the limit in the unification, he says
that only such abh3ses are united as are not of a conflicting
pature, The zhhdsa of air, for instance, will not find
union with that of form.?

REFUTATION OF THE RIVAL THEORIES OF
 PERCEPTION,

In the philosophical works of Abhinava where he
criticises rival theories, the Pratyebhijia Vimarini, for
instance, the Bauddha figures ns the chief opponent. In
fact, the whole of the Pratyabbijiia :Vimar§ini, with the
exception of the Agamadhikara and the introductory Abnike,
is practically a reply to the Bauddha objections, recorded
in the second Abnike of the first chapter, The Saakhya
theories slsc have heen criticised at places both in the
Pratyahhijid Vimaréini and the Tantraloke, hut that is only
by the way, Here we propose to follow our author's mexim
that to begin with the refutation of the rival theories, is the

1. L.P,V,1i,06
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best way of establishing one’s own, Therefore, before
taking ‘op the Trika theory of perception for an exposition,
we first briefly stste and then refute the Saikbya and
the Bauddha theories mestly with the help of the material
collected from Abhinave's own works.

SANkHYA THEORY OF PERCEPTION.

According to the Sankhya, the Buddbhi is made
up of three qualities, Sattva, Rasjas and Tames. It is
predominated by the Sattva and, therefore, is possessed
of the natural nairmalys, the cepacity to receive reflection
on all sides. And though, in the condition of bondage,
it is shrouded by the tamas, yet 1t can partly receive the
reflection of external objects, because the shroud of the
tamas is partly removed by the activity of thc rajas, It
is insentient, because the qualities of which it is made are
so, but still, being partly capable of receiving reflection,
because of the working of the Rajas, as just pointed out,
it receives light from the self-luminous self within. Thus a
person ig suid to be knowing when the light of the self
within, falling on the jads Buddhi, comes in contact with
the veflection of an external object falling on the same,
Knowledge, (jiiana) thercfore, according to the Sadkhya,
is nothing else than & form which, like a mirror, Buddhi
assumes because of its being a meeting place of both, the
light of the seli-luminous self within and the reflection of
an external object! withont. '

THE RECESSITY FOR SUCH AN ASSUMPTION.

The subject and the object are of fundamentally
opposite natute. The former is self-luminous but the latter is
devoid of all light. The one is changeless but the other is
changing. Therefore, if the purusa, who is nnaffectahle pure

l. l. P. v, 1' 71.
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light, be the illuminator of the objects which in themselves
are devoid of ell light it would be difficult to explain why
things_ are perceived in suecession and why a jar shines
(prakasate) as distinct from o piece of cloth :—

#Sa ca prekdsa ityetavat svabhavah svabbAvantatam
aprakaéarapam bbogyam............58 ca prekisamatra-
svabhavatvensiva yadi vifvasys prakasah tarhi viSverh
yugapat prakaseta gbataprakaSopi pataprakasah syat
iti vi§varh sathkiryeta” LPV,I74,

The supposition of the self-luminousness of the object cannot
explain the phenomena of knowledge. For, in tbat case it
would be difficuit to account for the limit and the degree of
the individusl kuowledge, U every thing is self-lumninous
why should it not, like the self-lurninous self, be always
equally known to all 7 Even the supposition that the percep-
tion is consequent upon the illumination of the object by the
light of seli cannot improve the position ; for, in that case
also, when the object has dnce become iliuminated, it is
difficult to find reason why it should pot become equslly
manifest to ell. About the sense contact as the cause of
perceptibility of the ¢bject to some and not to ell and its
refutation by Abbinava, we shall write in the course of our
treatment of the Prakatativdda of the Mim&msaka. The
éahkhya. therefore, puts forward the Buddhivriti theory of
knowledge, as explained above.

REFUTATION OF THE SARKHYA TREORY.

The ahove theory of the Satkhye i8 not sound, firstly,
because the analogy of mirror and jar, on which it is based,
requires the reflecting and the reflected to be similar in their
nature ; but Buddhi and self are of fundamentslly opposite
nature; the one is sentient, but the other Jacks sentiency ;
secondly, because, ordinarily that which is less bright casts
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its reflection on what is more so, but even the S&ikhya will
not be prepared to admit that in point of nairmalya
buddhi exceeds self (But what about the reflection of a
flame in a mirror or thet of the sun in water ? It is perhaps
becsuse of the consciousness of this defect in his above
argument that be puts forth another, the last and strongest)
and thirdly, because the Sankhya cannot satisfactorily answer
the question that naturally arises in this connection as to
whether buddhi, in consequence of the reflection of the light
of self, itself becomes light or not. In the latter case it will
not be ahle to illumine the ubject exactly &s the material
light, reflected in & mirror, cannot, snd, therefore, even when
there is the reflection of the light of self on Buddhi the
external object will not he illuminated (nartha prekaiats)
Hence perception will be impossible.  But if the case be the
former i. e. Buddhi itself becomes an illuminant, the postulate
of an iluminating Purusa becames useless, because then ell
the objections to remove which a separate Buddhi Tattva is
assumed by the Sankhys will stand as before!.

BAUDDHA THEORIES OF PERCEDTION AND THEIR
REFUTATIONS,

Out of the four schools of Buddhism only two, the
Sautrintika and the Vijiiinavada, have been taken up for
criticism by Abhinava in connection with the theory of
perception.

SAUTRANTIKA THEORY.

Actording to the Sautrantika, every thing is momentary.
The subject, the self-tuminons consciousness (Bodhs), is no
jess momentary than the object. But each of these gives
rise to another, which, in ifs essential nature, js similar to
itself, in the second moment. Thus s jar of the preceding

l. l‘ P. vt, ll 77"
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moment, being in touch with a sense organ, eye, for instancs,
gives rise to knowledge in the following moment which,
in form, is similar to the object which casts iis
reflection. But the fact that the external object exists and
thet it is of a certain form, is a matter of inference only,
drawn from the form of knowledge itself, because direct touch
with it is not possible. Every thing is momentary and so
must be the jar also, Logically, therefore, it ceases to exist
immediately after casting its reflection. But the direct
touch requires the coexistence of the object and the
affected consciousness which is the effect of the reflection
of the former (sakirath cittath jhanasabdavicysm) How
can the two co-exist ? The one is the cause and the otber
is its effect, The cause must precede the effect ; therefore,
if the object, which is the cause of the affected consciousness,
precedes the existence of the latter, as it must, it cannot
remain in existence at the time of its effect. The direct
touch with the object, therefore,t ia not possible®,

THE NECESSITY FOR SUCH A SUPPOSITION.

The chain of momentary self-conscicusness, called
Zlayavijfidna, is of the nature of pure light, It ia uniform in
its natore and is devoid of all diversity :

“Anumatramapi na ripintaram asys ssti iti abbinno bo-
dhah”.

But the ohject is admittedly of the opposite nature and
a3 such is not self-luminous. How is then the phenomenon
of the varying knowledge to be accounted for ? It cennot
be said that it is the very nature of the limited consciousness
to assume a variety of forms in succession ; for, in that case,
it wonld not be possible to explain such ap unaffected state

¢S. D, S, Abhyankar's edition.
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88 we experienge 8t the time of deep sleep or as & yogin does
in the state of Samadhi. Therefore, the explanation of the
occasional varying aflection of the limited consciousness
(vicitrabbasa) that the Sautrintika gives is that it is due to
the reflection of the external object on the self due to the
contact of the latter with the former. The object, however,
that casts the refiection, is momentary and therefore, is not
directly perceived as we have already stated, For this
reason this school is also known as Anumeyarthavidal,

ITS KEFUTATION.

All determinste cognitions presuppnse the direct percep-
tim of their respective objects and so does the inference,
hecause it is & determinate cognition. We, for instance,
can infer fire from smoke, but not without first
knowing their universal concomitance from daily perception
of fire and smoke together in kitchen or elsewhere. Therefore,
if the external object is never perceptible no inference either
can be possible of it.

Tbe Bauddhe may say here that an inference does
not slways presuppose the direct perception of Lhe inferred,
becanse it is unnecessary in . the case of a genenc
inference, {ssmanyatodrsta) where the nature of an invisible
thing is inferred from a previously known general law
such as thet of causality. Soul, for instance, is inferred by
the Naiyayikas from the necessity that Buddhi and other
qualities must reside in a -substance, according to the
general law that every quelity must have a substratum,
Similarly, to take snother iustance, senses are inferred
from the fact of perception, because of the general law that
every event must have a cause, though senses as such are
pever directly perceived. But it can be pointed out to him

1. LP.V,I, 166
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that in the case of the generic inference also the inferred is
held to be not such as hes never been directly known.
Rather the fact is that it is always maintained to be as it
has directly been perceived. If we tske the instance of
tbe inferred senses, we find that they sre inferred not
65 of some definite nature, but simply as certain causes
which ere responsible for the events of perception; and
the cause a5 such we daily perceive directly, as for instance,
when we see a seed change into a sprout or threads
into 8 piece of cloth’. And even if, for the sake of

argument, it be admitled that an inference can be
drawn even in the case of the unperceived, how will it be

possible for the object, which is external to and in nature
opposite from the self, to shine (Zbhisate) in the latter;
because, as we have pointed out in the 2nd chapter, when we
divide the subject from the object, the question of building
the bridge from one to the other becomes difficult?.

VIJRANAVADIR'S THEORY,

The sensationalists (Vijaznavadins) do not believe in the
existence of the external world. According to them, there is a
chain or stream of momsntary self-consciousness, called dlays
vijiana santati or dhara, This differs in the case of every
individual and has an existence exclusive and independent of
the rest of the innumerable similar cheins which are
ordinarily known as souls, It has got & certain power,
technically called vasani, the capacity to give rise to the
innumerahle presentments (pravrttivijfifns) or sensations
which constitute the variety of daily cognitions. This
vAsani also is mornentary, like the siream of self-conscious-
ness, and each visand of the chain thereof has got an
independent capecity to give rise to a certain presentment.

1. LP.V,I, 188
2. LP.V,I,190.
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In fact, the presentment is due to the maturescence
(Paripaks) of a link of the chain of visani Thus,
according to the sensationalists, a cognition is nothing but,
as said just now, e presentment brought about by mature-
scence of a link of vasana®,

ITS REFUTATION.

According to the Vijianavadin, the existentielity is of
two kinds, real and apparent, {paramirtha sattvam and
Sarmvrti sattvem), The vijiapa alone is real and all that
appears in it (Abh3sate)bas only an apparent existence.
Now, although the apparent may be spoken of as unreal, yet
its cause bas, of necessity, to be admitted to be real,
because, how can one reasonably speak of whet is5 non-exis-
tent in reality, as the cause of the apparent. How can, what is
nothing in itsell, be the cause of something ? But if to get out
of this difficulty the Vijiianavadin were to admit the separate
real existence of the vidsanas, which are the cause of all
that appears, he ceases to be ¥ijignavadin; his theory, in that
case, would he no better than that of the Bahyarthevadin who
believes in the existence of the external world as the cause
of variations in consciousness. The® only difference which
then remasins is that he calls what is external by the name
of vasand and not by that of artha (object} as the Bihyirtha-
vidin does. MNor can the opponent say tbat tbese
visanis are the cause of presentments in that espect of
theirs in which they are reel (vene ripena satyatd tens
karaqstd). For, vijiana, which, according to the opponent,
represents the real aspect of vasani, has no variety in
itself ; the plarality of visand in its real aspect, therefore,
is out of question. How can then the variety in tbe
presentment be explained ?  And even if, far the sake of

L 1P v, 1,167,
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argument, variety in visand be admitted, then elso, there
being nothing like time, place or object, which may serve as
the immediste cause of maturescence of o certain vasans,
bow can the rise of only s certain presentment at & certain
tire to the exclusion of ell tbe rest be explained 71,

Moreover?, if each stream of self-cansciousness is
different from all the rest; if the sensetions {(pravrtti.
vijiana) of each, being ceused by its own vidsana, are
exclusive and independent and if each soul is living n &
world of its own, how cen the collaboration of many persons
be possible in respect of the same object, us for instance, in
lifting up of a heavy log? Thus the Vijianavadin's theory
fails to explain both the varying experiences of an individual
and the common experience of @& group. In fact, if we
accept tbe Vijianavidin's theory our world should be no
better than the one, if there can be such a one, ia which
every soul, being, as it were, under the influence of a
certain spirit, is living in a world of its own creation and,
tberefore, being completely cut off from the rest, is
incapable of any attachment to or coopestion with any
other.

TRIKA THEORY OF PERCEPTION.

The defects in the theories of knowledge of the rival
systems, es pointed out shove, ate that the Sitkhya and the
Anumeyarthavadin leave a gulf between the subject and the
object hy bolding them to be mutuslly exclusive and
perfectly independent; and the Vijfianavadin fails to explain
the common and the individual experiences on which
depend all worldly trensactions. The Trika, therefore,
holds that the phenomenon of knowledge owes its

1. LPV,I, 168
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being solely to the will power of the Universa]l Cons-
ciousness which at the time of each cognition manifests
extemslly anew the subject, the object and the mesns of
cognition very much lke & yogin who brings immediately into
existence the innumerable objects, which he desires, by sheer
force of will, without the assistance of any external thing
whatsoever. In fact, if, in order to satisfactorily account for
the phenomena of knowledge, the objects are to be admitted
to exist, as they must be, if the facts of experience have not
altogether to be ignored. they have necessarily to be admitted
to be the creation of the Universal Subject. The modern
philoscphic thinkers also bold this to be the only sound
philosophical view of the subject-object relation as the
following statement of Prof. Radhakrisnan shows tm

“When we divide the subject from the ohject the ques-
tion of building the bridge from one to the other becomes
difficult. Either we have to hold that the object is the
creation of the snbject or that there is no object at all™

(L. Ph,, Vol. I, 135)

Abhinava has justified the above conclusion as follows:—

The object is not self-luminous (svitma vesenaiva na
tavadvyavatisthate). For, had it been so, like self, it would
have always been equally manifest to all and would not
have stood in the relation of knowability only to some per-
cipient or percipients at & particolar time as the following
judgments indicate :—

*This is now known to me”,

“This shines (avabhisate) to Caitra”,

It has, therefore, to be admitted that manifestedness
of the object depends upon some entity which is not only
perfectly independent of but also of fundamentslly opposite
nature from the object inasmuach as it is self-shining. For,
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otherwise, it would as little Lelp in the illumination of the
object as one blind man cun another, Again, tbis self-
luminous entity, the subject, cannot be supposed to illumine
the object without any connection with i. e, without being
affected in any way by, the latter; for, in that case, its
unaffectedness with regard to all being the same, it would
be difficult to account for its illumining only some and not
others. It is, therefore, held that when the self-luminous
self faces some object or objects it throws its light on the
latter. This light being reflected back by the obstructing ob-
ject!, the sensory image, forms an image of the latter on the
mimror-like Buddhi which, according to this system, is nothing
else than a stete of the limited self®.

(Sopi yadi Suddho nirviseso na tarhi nilasysive vyava-
sthahetuh bbavet pitadavepi tasys tethitvat, tadasau
niloparakto nilonmukho nilaprakasasvabhiva ityabhasah san
nilasya vyavasthapakah, tatpraka$asvabhavetaiva hi tadvya-
vasthipakata, (L. P, V,, 11, 65).

The dlumination of only certain object or objects at a
time to the exclusion of the rest, presupposes an apparently
separete existence of both the subject and the object from
the Universal Consciousness ; for, if it he supposed to illumnine
the object which isohe with the Universal Self, oneness of ail
with the latter being the ssme, the illumination of one to the
exclusion of the rest will be inexplicable. Again, the
illemining subject also, in order that the illuminable ohject
may bave separate existence from it, must itself be at least
apparently separate from the All-inciusive Universal Conscigus-
ness ; for, otherwise, there being nothing ontside the Universal
Consciousness, the talk of separate existence of the

1. T.A, VI, 156
2. P.H, 112
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iltaminable from the illumining would be meaningless, But
how can the separate existence of the subject be possible
unless the Universal Cansciousness itself were to assume some
limitations and so to manifest its limited form separate both
from itself and tbe manifested object ?

Here it may be asked : If the subject and the object
are 5o separate from each other, wbat is it that connects
them, what is it that places the latter in the relation of
knowability to the former, or, in other words, what is it
that brings sbout the phenomenon of knowledge ¢ The
Trike says in reply that it is the means of knowledge
(Premana). It is, as we pointed ont. above, the light
procecding! from the self-luminous self facing the object,
the hight which comes in touch with the object and being
affected by the latter in a certain way, is reflected back
and S0 pives rise to image in the Buddbi; the light
which transforms into a psychic state the stimulus of an
externsl object on the sense organ which is resolved into 4
form of mechanicel contact. About the momentariness
of the subject and the object we have already epoken,
They being so, the momentariness of the means of knowledge
is 8 matter of course, because it will naturally change,
3 said above, according as it will be affgcted by the object
which changes every moment even from the point of view
of an ordinary observer, at least in respect of time, if in
no other respect. Thus, according to this system, both,
the creation, which is an act of* the Universal Consciousness
to manifest without, as apparently separate from itself,
what exists within, and the dissolution, which is nothing
but merging hack in the Universal Consciousness of what is
&0 manifested, are taking place every moment,

1. LPV,IIé64a
2 LPV,IL14,
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INDETERMINATE AND DETERMINATE KNOWLEDGE.

Indeterminate knowledge is that which is not
characterised by genus, admits of no specification
end has no attribute of time, place end form etc, in common
with any thing elsel. 1t has no variety, because one
knowledge can be said to be different from another only
when the use of languege is possible with regard to them;
but it is impossible in the case of indetenmninate knowledge.
The first experience of the world by & just born baby is
generally accepted to be a typical instance of this kind of
knowledge. Determinate knowledge is the reverse of the
indeterminate. The substitution of the negstive part of the
definition of the latter by the positive assertion gives a
clear definition of the former.

THE PROCESS.

The Trike makes o very clear distinction between the
physical and the psychological activities involved in percep-
tion. It recognises the optical sense to be separate from the
eyehalls. It believes that not only the optical sense but
others also receive the reflection of their respective external
objects®* and that an‘image, that is formed on the retina,
is different from that on the resl optical sense. Further, en
image that is formed on B particular sense is different from
another similar imege on the Buddhi. The former is the
caupe and the latter is the effect; one is physical and the
other is psychological. Therefore, when we spesk of the
object of illumination of the light of the self-luminous self
we mean therehy the image on the sense.

‘What happens, when a certain perception takes place,
iz that? the mind (maenas) sets e certain sense to work; so

1. LPV,I 534,
2. T.A, 1,457,
3. T.A,H, 50
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long as there is no prompting by or the cooperation of the
mind, the object, though reflected on the externsi sense,
retiua for instance, does not cause any sensation’. The
sense comes in touch with its object which is nothing but’
the reflection of the external object on sense organ and receis
ves its reflection®, which may be said to consist of a number!
of sensations®, This physical image is illumined hy the
light of knowledge proceeding from the self-luminous self,
and casts its reflection through the medium of thet very,
illuminating light as explained above, on the Buddhi. The
latter may be called & psychological image in contrast to the
former. This gives rise to the indeterminate consciousness
i. &, the consciousness of the light of knowledge having been
sffected, It is called indeterminate knowledge, becsuse it
i8 not possible to say at this stage as to what exactly is the
cause of the affection of the pure light of knowledge.

The psychological activity involved in perception
corresponds to the physical in almost every way. It is,
Lherefore, admitted by the "Irika that the so called one
act of perception is not really one action buts large number
of them taken to be one because of their leading to one
result, the judgment (pramiti) : *

(Na eckaikatah pramanat sa pravrttih api tu
pramans samabadeva,)
Taking, for instance, the physical action, the formation of
an image on the retina, for a critical analysis, we
find that it is caeused not by a simple but a
complex action; an action which has clearly marked
divisions, though they are not ordinarily recognised, It
is admitted that no ohject is perfectly smooth nor every

1. T.A,II, 478,
2- Tl AQ’ v'. 2231
3. - T Anj le 224-
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part thereof has the seme reflecting power, Naturally,
therafore, different rays of the illominating light meet not
only different objects in succession, according to the
respective distance of each of them from the source, but the
verious parts also of the same object in the same way,
Different rays then undergo different changes due to partial
absorption of light hy the objects or parts thereof and
similar other causes. Thus they, {different rays) because
of their meeting obstructions at different points of time,
howsoever imperceptible, are reflected back in succession and
80 come in touch in the same succession with the object,
on which the image is formed. Wow, since the reflected
rays are responsible for the formation of an image on
the retina, it has naturally to be admitted to have taken place
not all at once, without any order or succession, but gradually,
point by point, in the same order in which each of the
points is formed by a separate affected and reflected ray coming
in touch with the retina, It is another matter that
owing to the tremendous velocity of light time-lag between
one ray and anotber is imperceptible. We are here simply
pointing out its theoretical existence which can, by no
means, be denied.

Suppose & person is baving three or four things in his
fist and is showing them to another person by exposing them
to the latter's view for the shortest possible time that the
quickest movement of fingers can make possible. In such a
case the percipient will get no idea whatsoever of the thiogs
so exposed. And suppose that next time he keeps the fist
open for a little while so that the perceiver can have just s
vauge idea of its contents, and so on. Now the question is
what is it that gives rise to various kinds of perception,
according as the things are kept exposed for shorter or longer
time ? Is it not becawse at different times the light rays,
responsible for the rise of images on which the perceptual
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judgement is hased, are aflected differently because of the
contact with different things or different parts of the same
thing, which alone could be touched, because of the com-
parative shorter or Jonger exposure ?

Thus, according to the Trika, whatever appears, what-
ever is capable of affecting the light in any way and so of
contributing something, it may be a point, to the formation of
an image on the retina, of causing a separate sensation, of being
distinctively imaged in the Buddhi and ultimately, at the
time of the most analytical determinate knowledge, of being
referred tc by a seperate word, requires a separate
perceptual activity from the time it affects a particular
ray of light to that when it is cognised to have got s
separate existence and is given s name ;

“Tatra ca pratyaksam pratyabhasam primanysm bhajate
vimarsalaksannsys pramitivyaparasys ekaikasabdeva-
cyerthe visranteh, tadanusaritvicca pramagasya’
, I.P. V., 1, 188-9.
It may be pointed out here that these innumerable percep-
tions, which take place within that which prompts the
percipient ta some kind of motor response, are not
always conceived separately.  Their separate couception
as such depends upon, 85 we pointed out before, the
individual will, liking and analytical capacity.

THE DISTINCTIVE PROCESS OF THE DETERMINATE
KNOWLEDGE.

The whole process from the time of illumination of
the object by an external light to that of its mirroring on the
Buddbi, leads ooly to an indeterminate knowledge which
consists in the consciousness of the Buddhi having been
affected ; a consciousness with regard to which the use of
language is not possible. After this, begins the process which
is distinctive of the determinate knowledge.

36
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When a person says “I am seeing 8 jar” it iz not that
he sees the jar slone. There are many other objects which
are reflected on the Buddhi througb the retina. Of these
also he has some sort of consciousness, which, of course,
i different from that of the jar. Why then does he make
un definite statement sbout the jar to tbe exclusion of the
rest of the presentation? The Trika replies that it is
because on that part alone of the whole of the presentation
the mind bes acted, because that slone has been carried
through the process leading to determinate knowledge.

The determinative process begins with the selection
by mind (manas) of some points out of the mass reflected
on the Buddhi.? Ttis like carving an image out of a big piece
of stone. This is not all. For, every time & person sees
a jar be does not feel it to be an altogether new thing;
he sees many points in it in common with his previous
perceptions ; he knows it to belong to a familiar class,
gives it a name, conceives liking or dislike for it and
accordingly trigg to gain or shun it. How does all this
bappen ? The explanation, wbich the Trika offers, is that
gsoon safter the carving out of an image from the block
or mass of points or sensations there takes® place a revival
of the memory of a similar object perceived before; then,
because of the law’ of ascociation, wakes up tbe memory
of its name and the feelings that it aroused in the past
(Eks sembandhi jiZnem apara sambandhi smarakam
bhavati), then follow the comperison of the presented
and tbe revived images, the classification of the former
with the latter and finelly the atiribution of the latter's
neme and qualities to the former and consequent liking
orversiondor it according as it is associated with pleasant
or unpleasant memories,

1L LPV,II 401, 2. 1. P. Vi1, 345,
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This is what takes place in the case of the perception
of an extremely familiar object. The determinative
process in the case of the unfamiliat is & little more complex
inasmuch as it involves elimination. Suppose a fossil
botanist has to classify a uew fossil, the structure of which
bhas no matked similarity with any, known before, so that
there is no clue as to its class. [n such a case, there arise
many images of previously perceived fossils which mey have
some similarity with the present, And slthough ultimately
it is identified with only onec of them, yet the judgement is
not reached till after the identification with the rest has been
found to he unreasonable as a result of & careful comparison? .

DETERMINATE KNOWLEDGE AND EXTERNAL OBJECT.

Determinate knowledge has no direct reference to the
external object.  (Arthdsathspar$ino vikalpah).  This is
in reality a8 Buddhist idea. But it has come into the Trika
as a logical consequence of its having accepted the Buddhist
theory of momentariness as fas as the ‘apparent’ is concerned.
1f the object is momentary and the determinate knowledge
follows the indeterminate, it is obviously inconsistent with
the theory of momentariness to say that the objest of the
indeterminate  knowledge exists at the time of the
determinate ; still more so is the notipn of its forming an
object of the iatter. But the Trika holds this view for an
additional psychological reason, namely, that the determina-
tive process consists in a reaction® of the mind on the sense
deta recorded (to speak figuratively) on the Buddhi, in
making a selection of s certain group of ‘points’ from the
whole masg, ib adding to the selected something from the
old store of memory and in giving it 8 definite shape and
neme, It is the second process which lealls to Phe

1, LEB.V,I 240,
2. L P V.1l 103
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judgement in regard to the object of perception, a
process, without which! no snbsequent recollection of a
siraply sensed object is possible, as, for instance, in the case
of the innumerable objects, sensed through the window of &
mail train when she is running at & speed of fifty miles per
hour, Thus the determinate knowledge is quite different from
sensation which precedes it ; and as such it is purely internal
snd is in no way ditectly comnected with any thing that
is external.

SUPERSENSUCUS EXPERIENCE OR
ANUBHAYA,

What we have said above in regard te the psychic
movements consequent upon the reflection of an externai
object on & sense, say, optical, in short means that knowledge
or cognition is the result of a causal action of an external
object on the self, that all its contents are purely subjective
stetes of the cognising self, that the causal objective
manifestation does not form e part of knowledge and that
knowledge, if it reproduces reality, can contsin only copies
of the real and not the objects themselves. Thus it is clear
that the self never cumes in direct touch with the external
object. It knows only‘ the copies of the real and not the
real. It cannot satisfy itself that the copies are true by
compsaring them with the original, Therefore, according to
the psychic process described above, it is not possible to be
certain that our knowledge 15 correct. Further, if all that
the self can know are the reflections on the retine
which, being proportionate to the dimension of the eye-
ball (in the case of an ocular perception, for instance) are
much smaller than the original, how can the above
explained theory of perception satisfactorily eccount for
our comrnon expetience of such s huge thing as s monntain ?

1. LP.V,] 1412
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It cannot be said to be a matter of inference, because
inference presupposes the direct knowledge of the inferred
and, according to the above tbeory, the real is known only
through the copies. The theory of the All-inclusive Universal
Consciousness may explain the fact of self end not-self
coming together much in the same way as the sea accounts
for the mesting of two logs which are floating on it, but it
cannot explain the above difficulties.

Abhinavs, therefore, holds that the all-inclusiveness of
the Universal Conssiousness consists not in its being sn:nply
a.' substratum of things of diverse kinds and of opposite
nature, but in its being the essence of all that has existentia-
lity (sattd) exactly as the earth is of all that is earthy. He
asserts that just &s earthiness of a jar depends upon its being
essentially eartby 1. e. being made up of earth ; and that just
as jar, in order that it may bhave its being on earth must
essentially be earth, so all that 15 indicated by the word
“gll” in “All-inclusive Universal Consciousness', in order that
it may have its being in the Universal Consciousness, should
essentially be itself consciousness. This is what a strictly
logical explanation of the phenomenon of knowledge requires.
This is what Professor Radhakrishnan secems to imply when
he says in his Indian Philosophy :—

“If truth means sgreement of ideas with reality and if
reality is defined as that which is external to thought what
is not thought or made up of thought then truth seeking is &
wild goose chase”.

In the above quotation the learned prolessor seems to
imply not only what we Lave already stated but also that
the ascerteinment of the correctness of our idea of the
external, requires the object to be within the thought or
consciousness to make the comparison possible, In this he
seems to echo Abhinave’s view on the matter, Abhinave
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holds that before the commencement of the above described
psychic process, that is, at the time of rise of desire for
perception, the cognising self becomes pervasive as far as the
object or objects of perception and that the objects also
appear in theic essential neture of being made up of con-
sciousness and become one with the self much in the same
manner as the reflection does with the object that has the
capacity to receive it. Thus a phenomenon of knowledge
may be said to be a union of the suhjective and the objective
waves of consciousness in the sea of the All-inclusive Universal
Consciousness, This supersensuous knowledge is technically
called ‘anubhava’, which implies the subject’s becoming what
the object is.  Just as when we say that Devadatta
imitates Yajiadattsa (Devadattah Yajiiadsttam anukaroti)
we mean that the former does the same or similar thing as
does the latter, so when we say “John experiences (anubhavati)
a jar,” it means, if we take the word “amubhavati” literally,
that John becomes what the jaris. This is exactly what
Abhinave has said in slightly diferent words in tbe Brhati
Vimargini quoted in & foot note in I. P. V,, I, 42 as follows :—

“Tatbd ca ghato mama sphoratiti korthah, madiyarh
sphuranarh spandanam avistah madropatimapanna ieva
cinmayatvat.”

To clear the point let us quote Bhiskarakantha's explanation
of Abbinava's text on which the ahove statement is based :—

“Grahanasamaye bbavasys maysya bhivatvena bbasitarm

nijeth sabajasuddhapraka$skhyarh svaropameva pra-
mataram prati sphutibhavati, yetsh teda pramitd
tadvastu prati didrkgisamaye vyapakibhavati yaduk-
tam —

“Didrksayeva sarvirthan yada vyapyavatisthate
Tadi kira habunoktens sveyam evivabhotsyate”
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Vyapakibhavarhica tadvastu svitmasitkaroti tanmeyl
bhivasidanafica vastunah $uddhaprek#saropatvisida-
nameva pramituh Suddhapraka$am3tra rapatvat,”

CRITICISM OF THE RIVAL THEORIES.

The typical rivals of the ebove theory of subject-object
union, as propounded by Abhinavas, are the Mimarhsakas and
the Naiyayikas. The rival theory of knowledge of the former
1s known as Prakatatavada and thet of the latter as Kirapa-
tavada. We take them here separately for criticism,

PRAKATATAVADA.

This theory is said to have been founded by Bbatta
Kumarila. He holds thet a phenomenon of krowledge pre-
supposes some kind of relation between the subject and the
object. This relation is Dbrought about hy the move.
ment of the knowing self and is an object of internal perce-
ption (minasapratyaksa} alone. His conception of know-
ledge is that it is simply en act of the cogmisor, which
produces cognisedness (jiiatata) or manifestedness (prakatata)
in the object. The action of the agent, the cognition, is not
directly perceptible; it can only be ipferred from the quality
of cognisedness produced by it in the object.

(Ittharh tadvadah :—

Jfinagh name kriys, si ca phalinumeyd phalerh ca
prakatatakhysrm visayadharmab ssive vedyatd iti Kaumarilah
procuh ILLP V., 155,

He is & duslist and, therefore, in order to msintain
the independent existence of the object, he denies the
self-luminosity to knowledge. He cannot either admit
the cognition to be directly cognisable, for, it would
then require another cognition to coguise it and that teo
another still and g0 on ad-infinitum, His theory, therefore,
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in short is that the ohjects ere knowun through cognition
which heas the capacity of manifesting them, though in
itself it is only inferrable, '

ITS REFUTATION.

If the subject and the abject have an exclusive existence
even at the time of cognition and if man:festedness, though
produced, belongs to the object exactly ac do the other
qualities such as blackness, for instance, in the case of & jar,
it is difficult to explain why it is manifest only to some and
not to others. If it gets manifestedness i. e. i it is made
manifest, there is no reason why it should pot become equally
manifest to all. But, if the Mimithsaka were to say that
mere manifestedness of an ohject does not necessarily mean
its connection with all perceivers so as to give rise to the
particulnr consciousness “It is known to me” in emch case,
he has to be asked :~—*Is the manifestedness of the object
self-confined ?""  Of course, it is not reasonable to suppose
that the mere being of o thing mnkes it known to a perceiver
without the sobject's being connected with the object in
some way; for, if it were so, all should be all-knowing,
1f, therefore, he were {0 admit the manifestedness of the
object to be self-confined he will still find his position much the
game, becanse then the object will not be known even to the
person whose cognitional activity has produced cognisedness,
For, the manifestedness of the object would be as much self-
confined for him as for any one else. There should, therefore,
"be perfect ignorance of the objective world according to the
Mimamsake theory, Nor can it be seid that the relation of
causality will determine the relation of knowsbility, that is
to say, the object will have manifestedness, will shine, to
him only whase cogpitive activity has given it manifested-
tess ; bhecause, our experience tells us that an effect, after
it bas come into being, need not depend for its existence
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upon or shine only to him, who has been instrumental in
bringing it into existence, For, if it were so, s jar, made
by a potter, should have no existence independent of him
and should shine only to him, just as the MimZhsaks would
wish the manifestedness to bec manifest only to its creator.
Mimithsaka theory of knowledge, therefore, is not acceptahle,
because it cannot explain the fact of individual experience

THE NAIYAYIEA THEORY OF KNOW_EDGE.

We are not bere concerned with the Naiyiyika view
of the process involved in perception. The point under
discussion is the part that an object pleys in the production
of a phenomenon of knowledge. We, therefore, state here
only that part of the Naiyayika theory of knowledge which
has immediate bearing on the question in band. According
to the Naiy3yika, the relation between knowledge and its
object is that of the illuminator snd the illuminated, much
the same as between a lsmip and the object on which it
sheds its light.

(“Jnanasyarths prakasatvar nanu rapam pradipavat”

PV, 136}

He also hoids that variety in cognition is cavsed by variety
of the instruments and objects.

ITS REFUTATION,
¢

If the light of knowledge is t& be taken as different from
the object it has of neccsmtytobe supposed to be uniform
in its nature; beceuse, it is the | common element in sll the
multifarious cognitions, such as those of the red, the blue
ead the black. The red etc. cannot be considered to be the
very forms of knowledge, for, then all the notion of
independence of the object hecomell]s baseless. If, bowever,
they are taken to be separately existif entities the gquestion
arises : if it is with the help of the light of knowledge

37
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that we know the difference between the black and the blue,
end if that light of knowledge is one and uniferm in its
natute how cen the blue be known asblue with the help
of that very light, by means of which the black is known
as black ? The opponent cennot say that the difference in
knowledge is caused by that in the objects ; because,; that is
just the point under discnssion. The objects, as they have no
luminosity of their own, cannot be apprehended as different
from one another. As for knowledge, it is admittedly of
uniform nature. How can, then, the variety of consciousness,
which is a matter of every body’s experience, arise ? Moreover,
how can, what is not shining, be made ta chine? Because,
causal action of the agent presupposes, on the part of its
object, the capacity for that action which the former makes
tbe latter do. For instence, when a driver makes a horse
go, be does so because: the horse has itself got the capacity
to go. Therefore, if the luminosity of the object of knowledge
is to be taken to be the result of causal action of the light
of knowledge, the object mfst be supposed to have some
luminosity of its own. And if it be admitted to bave that,
there would cease to De any essential difference between
the Naiydyike and the Abh#isavddin, The acceptance of
this would mean giving up by the Naiyayika of his original
theory of essential*difference between knowledge and its
object. )

The anelogy also of s lamp to show tbe mannerin -
which an object is illuminated by the light of know-
ledge, is not quite np}ptopria.te. Because, while »
lamp shines independeritly of ‘eil objests, knowledge
does not. Moreover, & lamp casts its light on tbe object
and thus imparts to the latter its own luminosity, so that
the appearance of the object varies with the light; but the
opponent does not how:l thet knowledge affects its ohject
in any such way.
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THE POINT OF DIFFERENCE.

The chief point of difference between the theory of
knowledge of the Abhisavdda and the rival theories of other
‘systems discussed esbove, is, that, while, sccording to
latter, tbe object is separate from the subject and is related
to the latter by some sucb celation as that of the instru-
mental cause with the effect or that of the illaminator with
the illuminated ; according to the Abhasavada, subject and
object are essentinlly one and the phenomenon of knowledge
is simply a result ot their unification, i.e. merging of the object
in the subject. It has been pointed out in the preceding
chapter how every thing is esscutially of the nature of
consciousness, object being no less so than the suhject, and
bhow phenomenon of knowledge is due to the momentary
rise of the subjective and the objective waves, in the sea of
the Universal Consciousness.

Now the question may be asked: if the object is
essentially of the nature of consciousness why is it mot
equally manifcst to all the subjects? To this Abhasavada
replies that & phenomenon of knowledge is not the result
of mere existence of tbe subject and the olject but that
of the unification of the two by the relation of identity
{taditmya sambandba}, We know that s thing, which is
connected with another by such relations as the Mimarhsakas
and the Naiyayikas suppose to exist between the subject
and the object, can exist independently of the related, but
not certainly what is connected by relation of identity. This
explains why an object always sbines on the back-ground
of the cognising self, and why, though self-manifest, it is
nat equally manifest to all.

REMEMBRANCE,

The Trika peychology hinges on its central theory of the
permanence of the experiencing self. In fact, the psychological
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problems are introduced in the philosophical works of the
system only to show that their satisfactory explanation is
not possible without the assumption of permanence as one
of the most essential attribntes of the self. The phenomenon
of remembrance is supposed to be one of the steongest proofs
in its support. In this case also, as in thet of the
perception, the Buddhist theory is pointed out to be
wholly unsatisfactory. We have seen what an important
part the rememhrance has to play in the determinate
perception and so in practical daily life; how the image,
which is cut out of the block of sensations, received from
an external stimulus, and which as such, is no better than
the one on a canvas of in & cinema show, is made intos
living one with the material supplied from the already
existing stock in the memory; how, unless this image he
associated with the past experiences of a similar ohject, it
can neither give rise to any feeling nor to the counsequent
activity either to gain or to shun it; and lastly, how,
without remembrance, no use of langusge of any kind is
possible with regard to any thing whatsoever.

BUDDHIST TH_Eomr OF REMEMBRAMNCE,

Retmembrance’ is a representative consciousness; it is s
mere reproduction of a former state of conscionsness. Unlike
the indeterminate and the determinate cognitions, it has no
object of its own; its object is the same as that of the
former experience. For, il it were to have an object of its
own it would cease to be rememhrance, because, then the
consciousuess would not be expressible as “that” (sah).

Here the question arises : if knowledge is » momen-

tery phenomenon every experience wonld naturelly pass
eway the very next moment after its coming into being;

1 LP.V,I,60-1.
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how can then there be a representation of s former state of
consciousness 50 as to make the phenomenon of remembrance
possible ? The assumption of & permenent self cannot
explain it. For, even if the self be permanent its experiences
shall still have to be admitted to be momentary. This s
what the facts of common experience require. Because in
remembrance the consciousness of its object is associated
with the idea of its absence. We refer to the object of
remembrance as “that” and not es “this”. But how! can
we have the idea of absence if the experience together with its
object as such be having a continuous existence from the
time of its production to that of its reproduction; or to say
the same thing in other words, how can there be any talk
of its reproduction which is the characteristic feature of
remembrance 7 The former experience, therefore, with its
object, being no more at the time of remembrance, what
we require to produce the characteristic consciousness of
remembrance is some such thing as can reproduce the object.
Tt is, therefore, assumed that when we heve a certain
experience, a link of the chein of self-consciousness is
affected in a certain way; and because each momentary
self-conscionsness before its destrugtion produces e similar
one in the next moment, naturally, tberefore, the subsequent
self-consciowsness carnes & residual trace (sarmskara) of the.
past experience. This residual trace, when revwed at a
later time because of a subsequent cognition, which has
some common element with a past experience, has the
capacity® of placing the subject-consciousness of that
particulac moment in the same relation to the object of the
former experience as thst in which it was when tbat.
experience first took place, exactly as that particular
copacity, which is ordiparily known as elasticity, places

1. LB.V,L63
2 LPV,I 6
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the branch of a tree, which is perforce kept down for some
time, hack in its former position as soon as it is let off.

BaubDHA CRITIC(SM OF THE NAIYAYIRA THEORY.

The Bauddha raises the following question to refute
the Naiyayika theory of the self as & permanent substratam
of earhskira, which a5 a quality, cannot exis: independently :-
Does the self change as & result of the production of the
sarhskars or not? In the former case it cesses to be
eternal, because eternslity and changeability cannot coexist.
In the latter case the assumption of sarhsk&ra is useless,
But if it be said that it admits of no other change than that
of sarhskira and as such is different from other changing
things, then it is nothing else than a chain of consciousness
which, as has been said above, being affected by a stimulus,
retains its residual trace and being combined with other
factors produces the particular phenomenon of knowledge,
called remembrance, st a subsequent time,

REFUTATION OF THE*BAUDDHA THEORY.

There are two points to be noted in connection with
remembrance here; one, that the consciousness of remem-
brance iz expressed in Judgement ss “that” and not as
“this'"; and the other, that all our subsequent activities with
regard to the object of remembrance are determined not
by mere consciousness of the object as such, but by that of
the pleasant or unpleasant experiences’ with which it was
associated at the time of its former knowledge. Thus,
if we accept the Buddhist explanation of remembrance
as due to mere revivel of residual traces of the former
knowledge, not only we shall not have its characteristic
consciousness ‘“that” but elso there will be nothing to
determine our subsequent action; because, the only thing
that the residual traces can do is to place the subject in its
former relation with that particular object the residual trace
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of which has been revived, and if so, there is no resson
why the former subject-object relation having been restored
there should not consequently be the former consciousness
expressible as +“this”.,  Moreover, the residnal traces
can represent the object alone and not its _former
experiences also; this consciousness, therefore, would lesd
to no action., The reason is cbvious: we try to gsin or
shun an object according ss we know it to have been the
cause of plessure or pain. This knowledge depends upon
the representation of the past experience which, according to
the Buddhist theory, is not possible. It cannot be assumed
here that the residual trace will represent the past experience
also, because, according to the Buddhist, self being
nothing but knowledge (jidoa), it cannot have the former
experience, which is but e form of knowledge, as its object;
because, knowledge is self-luminous and cannot become an
object of another knowledge (Drk svabhisa ninyena vedys).
Nor can the Buddhist say that aithough the experience does
not form an object of remembrance yet it seems to do so
exactly as an object does ir an erroneous perception ; because,
the chief feature of remembrance is the true reappearance
of the ohject of former experience, in all its aszociations.
Thesefore, if the appearance of the chject in remembrance
be taken to be false, remembrance would cease to be
remembrance, It would become an erroneous perception.

REMEMBRANCE AND ERROR.

Let us, for the sake of clearness, point out the distine-
tion hetween remembrance and erroneous perception, In the
former case the ohject of mental reaction or inner perception
(adhyavasiya) is the same image as was produced hy
former perception or sense-contact and is associnted with all
the then experiences, What happens is simply this that
the psychic imege of the object, which was cognised with
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all its distinction of time and place snd name and form at
the time of the former perception, does not merge again in the
Universal Consciousness soon after the perception, bot remains
with all its associations of time, place and the then
momentary manifested perceiver, under o veil as it were, in
the permanent aspect of the individual self. The existence
of the abjective manifestation (Bhavabh4sa) in this condition
is technically known as Sarhskara, and its revival consists
simply in the removal of the veil from over it, so that as soon
as the veil is removed, the object shines in all its past glory
and associations, Thus, it is because of the reappearance
of the object in all its former associations, particnlarly that
of the time, that the consciousness is expressed as “that".
But in the case of the perceptual error whet appeats is e
new form and a8 such has no associstion with the past time
and, therefore, is referred to as “this”, The factis, as we
have already pointed out, that the mind is very quick
in its work of carving an image out of the hlock of sensations
and completing it in an unspeakshly short time with the
material taken from the old stock of memory. Thus, the
image thet appears in the mirror of Buddhi at the time of
an erroneons perception.s erroneous, not because it has ne
existence, nor even because it is not made up of the material
supplied by an external stimulus, but because the material
teken from the old stock of memory is so much that the
little that is taken from the block of sensations may be
considered to be too insignificant to justify its being celled
and copsidered to be an image of an external object. Itis
this little rhaterial taken from the immediate sensations
which accounts for only a certain kind of affection of
consciongness et the sight of a certain object even in ervoneous
perception ; but for this, it would be difficult to explain why
at the sight of a mother-of-pear] there is the erroneous
perception of silver only and of nothing else:
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To clear the point in hand further, it may be pointad out
hera that imaginetion is still a different thing from both
remembrance and efroneous knowledge, because itis due
neither to unveiling of an already existing image with
all its assaciations, ss in the case of remembrance,
noc to building up of an image witb material mostly
teken from the old stock of memory, but a perfectly
independent creation of the mind without sny clement
taken from the immediate externsl stimulus, if there be
any, end without any clear association with the past time.
It is becanse of the pew presentations in the erraneous
perception and tbe imagination that their objects are
conceived as “this”. But the consciousness of the object of
remembrance is expressed as “that” becsuse it is B mere
representation,

THE TRIKA THEORY OF REMEMBRANCE.

Remembrence is & complex phenomenon. It requires
en object, not 8 new presentation but & reproduction or
representation of what has already been sn object of some
kind of determiuate cognition. Further, in order that
this object may lead to the characteristic judgement
of remembrance *thet”, and determine the activity of en
individual rememberer with regard to itself, the remembrance
requires the represented object to be associated with the
time of its former perception and with the feelings of
pleasure or pain which it then sromsed. The Buddhist
explanation, based on the assumption of sathskdrs, can
place the momentsry subject-consciousness in the came
relation to the object in which it was on the occasion
of the perception, but it can neither sccount for the
characteristic judgement ‘“that” nor the future activity
with regard to the remembered, The Triks, therefore,
puts forth the theory of unification of the &hhisss. :

a8
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THE REMEMBERING SUBJECT,

The limited individual self, as we pointed out before,
has two aspects, the momentary and the permanent. The
first dissolves with the dissolution of the momentary
identification with the body etc,; but the second lasts
even through universal dissolution (Pralaye). And the
objects of determinate cognition, i. e. the images made up
of the material teken from the sense presentations and the
old stock of memory, are also of two kinds. Some merge
back into Universal Consciousness soon after the cognition
but others continue to have separate existence with their
associstions of time, place and Limited momentary individual
perceiver, witb which they were manifested as separate
from the Universal Consciousness at the time of the former
perception. They remain wropped up, as it were, in the
veil of darkness, {Shall we say they exist in a subconscious
state 1) in the permanent aspect of the individnal seH
exactly in the manmer in which the 3bhasas which get
merged back into the Universal Consciousness live there.
"An ohject in this state is technically calted sarskirs as
we have already pointed out.

(Yo hhavah porvam anubhavekale teddefskalapram3-
trantarasdcivyena prthak krto na ce ahantiyim eva, vilini-
krtah sa tadrg eva tamasevacchadya avasthapitah sarnskira-
§abdavacyah L P V,IL118.9)

(Etena punah smrtivisayam anigatya bbavajitam
ahantiyim eve liyata iti dyotitam. (Bhaskari) '

The remembering subject has got full power to unite or
disunite the &bbasas of which it is a permanent abode
just as the Universel Consciousness has over those which it
contains within.
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THE REMEMEERED OBJECT.

Remembrance is & determinate knowledge and as such
cannot have an ohject of its own, because all the determina-
tive activity is & kind of reaction on what bas already been
mirrored on Buddhi (grhita grahapa svabhavatvat). Its
ohject is the same as that of the former experience, From
the time of the direct perception to that of rememhrance,
this object, this psychic image, bas a separate veiled
existence in the permanent limited perceiver end, being
revived at the sight of something similar, reappesrs.

THE OBJECTIVITY OF THE REMEMEERED EXPLAINED,

The remembered is not an object in the sense that it is
illumined by the light proceeding from the remembering self,
because it is a1 essential part of the experience itself, which,
being s kind of knowledge (]hina), is self-luminous and as such
cennot be the object of another knowledge. Now naturally
the ¢uestion arises: if not in the above sense in what
sense is it an object, or rether if the experience is selfs
shining and so is the ohject, how 15 it connected with
rememhrance ; in short, how does the phenomenon of remem-
brance arise ? The Trika replies that when the revival.
takes /place the vbject shines as associated with the time of
its fofmer perception and the feelings of pleasure or pain.
which it then aroused. This is united with the momentery
self-luminous self as identified with the body or the vital
air etc. according to the nature of the thing remembered.
This remembering self also bas its own limitation of time of its
manifestation, Thus when the constituent and the associated
abbasas of the object of former experience are united with
those of the limited self of the time of remembrance there
arises & new pbenomenon, called remembrance, similar to
that which is produced by bundreds of small lights shining
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together ot one place’, The object of the former experience
is called the object of remembrance becawse at the time of
remembrance it shines in the additional light of the self-
luminous remembering self. It is called object of remem-
brance exactly in the manper in which an object, though
illamined by various lights, is said to have been illumined by
the one which illumines it jn such a menner as is oecessary
for the immegiate purpose.

This unification of bhasas is responsible for the peculiar
consciousness of the object ss “that”, because in remem-
brance there is the consciousness of both the times i.e. the time
of the first sppearance of the object in the past perception
ond that of its reappearance now in the additional light of
the momentary remembering self as associated with the
present time :

Tadanintanzivabbisana prthakkrta Sariradi ssmbandhem
anavadhiyaiva hi tatprak¥sah. Tatasca id&nintanivabhasans
kaleparimarfopi na nimilati iti etat paramaréa bhitti pradh3-
Dyene purva kila paramarfah, iti viruddhe porvipars
parimarSa svabbive eva “se” iti parimarSa ucyate.

ILP.V, 1, 119.

Another point of interest in this explanation is that,
according to this system, the object of the former experience
can reappear with afl its associations of past feelings of
pleasure or pain, that it then genersted, end be a prompter
of the subsequent activities of the perceiver without involving
the violation of the principle that one knowledge does not
shine as an object of another ; because, the Trika theory of
unification of SbhAsas as the cause of remembrance does not
place the former experience in the relation of an object to
remembrance. According to this, tbe self-luminousness of
the experience, which reappesrs at the time of remembraoce,

L LP.V,I 124
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remains as muah unaffected as the light of a lamp does
remain even at the time when it illumines its former object
in comjunction with other new lights, This unification of
abbasas is the work of the permanent limited perceiver,
who is no other than the MaheSvare, now called by a
different name, because of his appearing as the remembering
self!, which reteins within, all the former experiences with
their associsted objects, and appears at the time of
remembrance®, as identical with the body or the vital air
etc. according to the need of the occasion,

Thus the Trika seems to give a satisfactory explanation
of English wards “recallect” apd remember” which stand for
the sctivities (of the self) involved in the production of the
phenomenon, we are discussing. It is a recollection, because
it requires the old separately manifested abhases to be collect-
ed again as we pointed out above. And it is a remembrance
because it involves the reunification into one whole of the
old abhasas of the time of perception with the new ones of
remembrance i. e, the old abh3sas which formed constitvent
parts (members) of the former complex sbhasa which served
as the object of perception, are egain madc the necessary
constituents of the new complex abirisa of remembranee.

1. 1.P,V,I, 11920,
2. 1.P.V,LI%.



CHAPTER V.

THE THEORIES OF EFFECTABILITY CAUSALITY
AND KARMA.

THE ABHASAVADA AND THE PHYSICAL PHENOMENA,

The two powers of the Maheévars, namely, the powers
of knowledge and action (jiizns and kriya §akti) are most
prominently mentioned in the Saiva literature. The Pratya-
hbijia Vimarsini, for instance, is primarily concerned with
the exposition of these two powers in its fiest two voluminous
sdhikares, In the preceding chapter we have dealt with
the power of knowledge. In this, therefore, we propose to
give a brief idea of the power of action.

The! Abhssaviadins, like some of the modern thinkers,
have conceived the universe as broadly congisting of mind
and matter. They attribute the psychological phenomena,
as we have shown in e preceding chapter, to the omniscience
(istrtva dekti) of the All-inclusive Universal Consciousness
(Pari sarthvid) and the physical to another similar universal
power, namely, omnipotence (Kartrtva sakti). “Kriyagakti” is
an aspect of the latter. 'We have shown in the third chapter
how it is responsible for such manifestations as give rise
to the idea of action. Here we shall show bow it menifests

physical phenomena in general.

This conception of the Kriya dakti forms the chief
point of difference between the different schools of Buddhbism
and the Abhasavida. For, the former, perhaps finding it
impossible to explain the variety of experiences referring to
the same thing at different times, have confined themselves

1. LP.V,IIL 13435,
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solely to the explanation of the knowability of the “lmowable™.
They are significantly silent about what happens to the object
efter it ceases to be the ohject of s perception and why it is
that every time we perceive it there is found some difference
in jt; or rather, what it is that causes the difference in
the thing which in its turn brings about a change in percep-
tion. If, for instance, we take the subjectivists, who held
that each cognition is due to the waking up of a certain
visand, we find that they have failed to explain why only
a certain visani wakes up at a certain time and no other:

"Na visaniprabodhotra vicitro hetutimiyit
Tasyipi tatprabodhasya vaicitrye kish nibandhanam"
L P.V, I 163,

Similarly, if we take the case of the Bihyartbanumeysvadin,
we find that though he sccounts for difference in cognition
by saying that it is due to difference in the external inferrahle
object, yet he too is silent as to why there is this change
in the object itself.

EFFECTABILITY.

The thinkers of the Trika hed noticed thic weak point
in the earlier systems and, therefore, took enough pains in
their presentation of the system to explain this side also of
the problem of human experience. -In addition te the
relation of *knowahility’ of the contents of the All-inciunaive
Universal Consciousnese to its power of knowledge, they
believe in another relation, which for want of e better
word we call here the relation of ‘effectability’ to ancther
aspect of the same Universal Consciousness, namely, the
power of action. The relation of knowability in this case
consists in these contents being the objects of the operation
of the power of knowledge of the Universal Consciousness,
which at the time of each cognition manifests some object
or objects out of the mass, which lies merged within, as
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separate both from itself and from the individual perceiver.
It is momentary. But the relation of effectability is constant,
80 that even when the object is not being known, that is, not
being menifested as apparently separate from the Universal
Consciousness to an individual perceiver, it does not altogether
lose its separate existence; because it is still the object of
operation of the power of action which involves its separate
existence no less than does the power of knowledge. Just
as the latter (the power of knowledge} is concerned with
giving rise to the subjective and objective waves in the sea
of the Universal Consciousness and uniting them so as to give
rise to the phenomena of knowledge, so the power of action
may be said to be concerned with effecting that which is
necessary for the rise of the objective wave. To make the
point clear let us suppose that each object of the physical
unjverse is like an under-current or sub-curremt, which st
times, because *of the influence of the power of knowledge
appears as 8 wave over the surface of the sean of Universal
Consciousness and serves as one of the necessary constitnents
of & phenomenon of knowledge. Therefore, just as the under
current is not co-existent with the wave so the physical
phenomenon is not {co-existent) with the psychological, which
is based upon the former. Thet power which produces the
innumerable currents and keeps them going is the power of
action: (Kriyasakti,)
Conrvenrasasssasssserees ' Santarviparivartinah
Ubhsyendriyavedyatvarh tasys kasyspi Saktitah”,
Kumbhakirahrdaye antarmanogocaratvat jpirvam api
svasarhvidekitmatayd vicitratvena vilvesya bhedRbheds-
tmandl parivartaminasya spandanena sphuratah yat antah-
karays hebiskaranavedyatvem ZbhBeyate.......eninse.. Nach
kumbhakiire prEpapuryastakabuddhidebapriye tadetat sthitazh
tasylpi jagatvht tatah sathvid eva visvam Stmani bhEsayati
$aktivaicitryst, L. P. V, 11, 141.
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THE PHYSICAL UNIVERSE AND THE ULTIMATE
REALITY.

On the basis of whet we bave stated above it would not
be wrong to say that the Trika conceives the Ultimate Reality
not only as Universal Consciousness but also as Universal
Energy. It is the latter, which, because of the Creative
Desire (icchfiva$at) appears in the forms of the innumerable
physical phenomena much in the same wey as the electric
energy, because of the resistance, appears in the farm of
various lights, The Universal Energy and the Creative
Desire, working in the aforesaid manner represent “kriyi-
fakti”, Thus the physical universe, with all its varieties,
is a mere manifestation of the Universal Energy and is
conuected with it exactly in the meanner in which light is
connected with electric energy, Just as innumerahle lights,
being mere forins of electricity, do not break up its unity, so
the physical phenomena lesve the unity of the Universal
Energy undisturbed :

“Hsa ciuanta faktitvaid ayam dbhasayatyaman

. Bhavin icchivasad esa kriyd nirmatrtasya 23>
Esa puripah premit: amin hhivan abhdsitaporvEn
sbhisamanan sbhasayati avichinnéna prabandhens, katham,
icchdya iditurabhinnayi avikalparapiya akramdyZ vafena
simarthyena, Kutrisya te bhavih sthitih 7 iha ‘‘ananta-
Saktitvat” iti, vidve hi bhivastasyaiva $aktiripepa svar0pat-
matvens Sthitah" 1. P. V,, I1, 136,

CAUSALITY,

The Trika conception of causality is not the same as
that of the Satkaryavada of the Sarnkhys, which holds that
the effect is present in the canse exactly ss oil ig in a sesame
seed, nor as that of the parvaparibhavavida of the Bauddhe,
which holds that of the two things, which come in the order
of invariable immediate precedence and succession, the former

39
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is the cause and the latter ig the effect. It is different Erom
the Naiyiyike concept which differentintes between the
material apd the instrumental causes even in reference to
the universal creation, as well as from that of a certain
school of the Vedtnta, which holds that the Brahtnan, as

pure consciousness, without the power of control, is the cause
of the universe,

It may be of interest to note in this connection that
there is & complete agreement between the Sankara Vedanta
and the Trika in respect of the nature of the ultimate canse
of the universe. Both hold it to he not only all-inclusive
bat also all-controlling.. In svpport of this opinion
we quofe below some interesting passages from the Pratya-
bhijid Vimeréini end the Sarkara Bhasya on the Vedinta
Sotra for a comparative study :—

“Nanvet3vatd vijianem eva hrahmarapam imam vigva-
ripativaicitrim parigrhpitu kim i$varataperikelpanays ?

ityafeikyzha"

“Vastavepi cidekatve na syad dbhassbhinnayoh
Cikirsaleksanaiketvaparimarserh vina kriya.
svrereveesesasenese. TRSNAL VEStavarh cidekatvam
abhyupagamyapi tasya kertrtvalaksant bhinnarapa-

samavesatmika kriyd nopapadyste paramarislaksapam tu
svitantryath yadi bhaveti tadopapadyate sarvam, paramarso
hi cikirsd ropa icchl tasyfm ca sarvam eantarhhatar nirma-
tavyam ahhedakelpeniste
L P. V, II, 178.81,
and
«Prathamedhyiye sarvajish sarvesvaro jagate utpatti-
kirapam myrtsuvarpidaya iva ghatarucekidinim, utpannssya
jagato niyentrtvens ethitikirapam mEyaviva mBy&ysh”
V. 8. B, Bh, 345
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“Brehmisya jagato nimittakaranam prakrtifca ityetasya
paksasyaksepah smrtinimittsh paribrtah.” V. S, 8. Bh, 354,

Like the DBuddhist, the Trika also holds that the
“apparent’ is momentary, Its conception of causality, how-
ever, is different, because the process which, according to
this system, leads to the phenomenal existence is &0
It holds that the Universal Euergy under the influence
of the Creative Desire appears in the forms of
innumerable objects of the universe which, before their
external manifestation exist within the Universal Conscionspess
exsctly as our own ideas do within ourselves, when we are
ebout to deliver a very thoughtful speech. The life of each
object, with all its innumerahle changes, is constituted hy a
separate current of that Universal Energy which manifests
itself in the innumerable successive forms, each of which
represents s separate moment of existence in the so called
life of that object. These forms come one after another
with such quickuess or velocity that their succession is not
marked. Rather, the impression is that the same object is
having continuous existence, s it is in ihe case of the flame
of & lamp or in that of moving figure in 8 cinema-show,

Creation, according to this system, takes place in two
ways. It may be in a regular order of*successive manifesta-
tions eccording to the universal law, technically called Niyati,
which fixes the order of invariable immediate precedence
and succession in which the things, which are conceived ng
releted to each other hy the relation of cause end effect,
ordinarily appear, All the effects ordinarily take place in
this way. A seed, for instance, appears as s gigantic
tree after the successive manifestations of sprout etc,
Or it may be in contravention of this law of Niyati i. e,
without any suocession of manifestations as also without
wny ordinarily necessary material, a3 for instance, when o
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yogin crestes a city with all its palatial buildings and
beautiful gardens, with all kinds of living beings, by sheer
force of his supernatura]l power.! In all manifestations
working of the sentient principle is the most important
factor. This being so, the Trika natutaily hoids that the
ceusel relation, as it is ordinerily conceived, is a mere
convenient conventional essumption based upon what is
apparent and, therefore, cannot refer to reality. The real
relation hetween the manifestor and the manifested is not
that of cause and effect in the sense that the former
constitutes the material of the latter, as docs the Prakyti
of all her evolutes, according to the Satkhya; nor in that
the manifestor works upon something that exists independently
of it, as the God of the Naiyayikas does on the independent
atoms. The relation is similar to that which exists hetween
the thinking self and the thought; it is a subject-object
relation (kartykarmabhava sambandha).

The Trika concept of cansality offers one explanation for
all kinds of creations or manifestations, It is the same energy,
it says, which is the cause of the sudden (akramika) and
the successive (kramika) as well as the universal and the
limited creations or mahifestations. It tells us of the mast
essential common factor in all. It also explains the basis
of the popular concep'tion of the material cause of an effect
in ordinery creation.?  Because, ordinerily whatever in.
varishly unconditionelly and immediately precedes the
existence of & certain thing, is taken to be the material
cause of what follows, provided that the qualities, which
characterise the one that precedes, characterise also the
other that follows.? A seed, for iostance, is taken to be

1. L. P.V,1l 1501,
2 T.A.VL30.
3 T.AVLIO
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the cause of m spront. And according to the Triks
conception also of the causality, in the Niyati-controlled
creation, the form, which is ordinarily taken to be the
material cause of what follows, must precede that which is
taken to be its effect, exactly as it must, according to the
Satkaryavada.

NECESSITY FOR SUCH A SUPEQSITION.

From what has been stated above it follows that the
causal relation is in reality notbing but the subject-object
relation, (*Kartr karmatva tattvaiva karys kiranati tateh™
T. A,, Comm. 24). It is the Universael Energy, which, being
moulded by the Creative Desire, appears in the muitifarious
forms of the objective universe, just as the clay does in
the forms of a jar, a dish and & cup and so on, as the
potter’s will moulds it. Let it not, however, be forgotten
that the Universal. Energy and the Creative Desire are non-
different from the Universal Consciousness. They cam, at
the most, be spoken of as the. different aspects of the same
Ultimate Reality.

Action is of two kinds. The onc rrlates to an object
and the other is confined within the agent. In the former
case & conscicus relation of the agent with the object, to
which his action relates, is necessary. A.potter, for instance,
must have conscious relaiion with what be intends to
produce. Both the theories of cansality, namely, the
SatkBryavida of the Sainkhya and the Asatkaryavada of
the Nyfiya and others, therefore, cannot stand. For, how
can the insentient, which is devoid of the capacity of placing
itself in a conscious relation with that object, to which its
productive activity relates, produce an effect? The two,
the seed and the sprout, are separate from each other, and,
being insentient, are self-confined, i e. there is ne conscious
relation similar to that which exists between the potter and the
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jer, that is to be created, so that if such things be supposed
to be related to each other ae cause and effect, there is no
reason why any two things should not be supposed to be so
related 7! Moreover, if the essential nature of the effect
before it comes into being is non-existence, as the Nyiya
bolds, it can never become existent in any way, for nature
does not change¥; hut, if it be existence, as the Saikhys
mainteins, what is then to be effected by the caunse. It
cannot be said that the cause effects menifestation; for, the
same question can be raised with regard to the manifestation
also® i.e. does the manifestation exist before manifestation
ornot 7 If it does, the activity to bring it about ceases to
have any meaning, But, if it does not, how can it then be
brought about ? For, according to the Satkaryavida, nothing
that does not already exist can be brought about. The
Triks, therefore, puts forth its own theory of ceusality.

CRITICISM OF THE BUDDHISTIC CONCEPTION

The Buddhistic ceusal conception also cannot explaim
the above difficulty. The Bauddhe holds that whenever
phenamens bhappen in a series, each particular phenomenon,
as 500m as it takes place is invariably followed by another; that
of the two phenomena the one that invariably unconditionally
and immediately precedes the other is called *the cause™
and that which follows “the effect”, and that, every thing
being momentary, the latter is altogether a new production
and is in no way materially connected with the former
as in the case of the Saikhya conception of causality,
called the Satkaryavads.* The unsoundness of the above
view is apparent. For, accarding to this, there is nothing
which cen justify one phenomenon being called the cause
of another. The invariable precedence cannot be regarded

1T A, VI, 23 2 T. A, VL, 25;
3 LP.V, 1,13, 4 1 P. V, I, 168,
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ss sufficient reason, for, in that case any two phenomens,
one of which is perceived following® the other, the two lunar
mansions Krttiki and Rohipi, for instance, shall bave
to be accepted es being connected by causal relation, or,
for that matter, we shall have to suppuse the pictures of a
cinematographic reel, coming invariably one after the
other, as connectsd with one another by causal relation.
The Buddhist cannot say that it is not because of & mere
incidence of invatiable precedence that one phenomenon
is called the cauvse, but because of its capacity to cause;
and that it is not because of mere suncession that the other
is called the effect, but becsuse of its capacity to be effected.
. For, such & causslity, in order that it may serve its
purpose, presupposes conscious relation of the cause, which
has the capecity to effect, with the object of its operstion.
According to the Buddhist hypothesis, however, the object
is non-existent at the time of the causal activity, The
causal operation, therefore, because of its being dependent upon
its object, would not take place, And even if it be supposed
to take place, it would lead to no result because of its being
objectless :

Atha porvata nZma prayojeke sattikatvam paratd ca
nAms prayojya sattikatvarh tarhi bijesya stkurs prayoktri
sattd ankure viSrinta  edkurantarbhavamatmsnyanayati,
etkurabbave prayoktrtva matrath syat tadapi na kificit
anyIpeksatvit tasya. L P. V., I, 168-9,

CRITICISM OF THE SANKHYA.

The exaplanation of the causai relation as given by the
Szdkya is no better. It bolds that the cause and the effect
are connected by the relation of identity (tZditmya). The
defect of the theory is obyious; because, if the seed and the

1T A,V,17
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sprout be supposed te be identical, then the notion of their
duality becomes meaningless. Therefore, either the seed or
the sprout only can be said to exist; because, identity and
gseparateness canmot co-exist.’ Thus, according tu the
Sankhya also, the caussl activity will remain objectless
Nor can the assumption of evolution of one into multifarious
forms improve the position of the Sankhye; because,
evolution in itself is an action inasmuch as it consists in the
assumption of mnitifarious successive forms by one at
different points of time; therefors, if the uitimate natore
(prakrti) be snpposed to evolve it censes to be pure material
casuse. [t becomes an agent” (kartr). Nor can it be said
that the idea of authorship (kartrtva) of the ultimate natura
is not egeinst the Sarkhya conception: for, although the
Sankhya admits the prakrti to be an agent, yet such an
admissien is in conflict with its own theory of msentiency
(jadetve) of the ultimate nature. The chief characteristic
of an insentient thing is that it is of & certain fixed appes-
rance and that by itself it cabuot manifest itself in any other
than the fixed form. A stone, for instance, cuhnot assume
multifarious forms of a man, » tree and a mountain etc and
again after some time regain its original form; therefore, if
Prakrti be insentient its manifesting itself in diverse forms st
the time of creationt and agein essuming the state of equilibri
um of qualities at the time of universal dissolution wounld be
a5 impossible os the assumption by stope of its original
condition es stated abave:

“Abhinnaropasye dharmineh satatapravahadbahutars-
dharmsbhedassmbbeda  svitantryalaksenam paripsmans-
kriyakarirtvah yaduktarh tat pradhiniderns yuktath jeda-
tviit, jedo hi nama parinigtbitasvabhiveh prameyapada-
patitah.” I.P.V,II, 176-7

1. LP.V, 11,173
2. LP.V,H,174
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CRITIC1SM OF THE VEDANTIN'S THEORY.

Even the assumption of the principle of pure Cit as the
canse of the universe cennot explein the manifest variety,
Manifestation is a causal actio# and as such necessarily pre-
supposes desire and this in order that it may lead to some
definite action, must have an object of its own. This
object hefore creation cannot have existence apart from the
desiring self. It has, therefore, necessarily to be supposad
to be one with the Self much as the words, that we utter,
are one with ourselves at the time when we are preparing
ourselves for some utterances. Hence the manifestation of the
universe by pure Cit is out of question.

THE TRIKA THEORY OF CAUSALITY.

In opposition to the Suddhabrahmavadin, the exponents
of the Triks, therefore, hold that the Ultimate Reslity is
Prakasavimer§amaya i. e. it is not only all-inclusive but alsa
all-controlling. It is by virtue of the latter aspect that it
manifests the universe, which 45 ever within itself in the form
of universal energy, as apparently separate from itself on the
back-ground of itself without losing its oneucss?, mach in the
same mannper &8s that in which a mirror manifests what is
reflected on it. The most important difierence between the
two cases i that, while, in the case of an ordinary mirror,
reflections are cast by an external ohject, in that of the mirror
of the Universal Consciousness they are caused by its own
powers (saktis) which constitute different aspects of its
Svatantrya Sakti®,

Thus, according to the Trika, all that we see is & mere
manifestation of the Universal Energy under the control of
the Creative Desire. 'When for instance, s seed develops into

1. L.P.V., 1l 2759 2. LP.V.,H,177.

3| T. Ac’ l]|’72¢
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& sprout, it is the Universal Unergy underlying the seed?
soil and water etc. that manifests itself as a sprout; or
when a potter, who also is a manifestation of the same
energy, makes a jar, it is the Creative Desire that
works tbrough him on the Universa! Erergy, underlying the
so called instrumental and material Causes, and, according to
the law of Niyati, brings the jar into existence through
various stages,

THE TRIKA THEORY 0OF KARMA,

Here it may be asked : if it is the Creative Desire that
is working in and through the individual, if all that is
accomplished is the work not of the individual but of the
Universal Self, how can then any merit or demerit attach to
the former ; how can the individual's experiences, good or
bad, be attributed to his previous actions; and how can
this concept of Kriyadakti be reconciled with the acce-
pted theory of Karma ? To tbis Abhinava repliss in the
9th and the 13th Ahnoikns of the Tantraloka, His conclu-
sion on this point is based on the combined suthosity of
Sambhunitha® and Somananda.®

The theory of karma is meant to explain not only the
variety of an individual's associations and experiences and
his freedom from them but also the variety that .,we find in
the so called physical universe. Just as individoal karma
determines individual experiences, so the sum total of ail
karmas of all the individual selves determines the variety
to be found in the pbysical universe which supplies the
necessary stimuli for innumerable experiences, The physical
universe is not a capricious creation. It is created with a
purpose. Its creation, therefore, is controlled by the necessities
of that purpose. It is meant for meeting the innumerable

1. L P.V,Il, 146, 2. T, A, VIIL, §9.
3 T.AVIILT72
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shades of countless desires of an unimaginable number of
limited selves ; the selves which are mere limited manifesta-
tions of, or mere appesrances assumed by, the Universal
Consciousness by virtue of its power of obscuration (tirodbZna).
Ta assume such appearances, is, according to the Ebhasavidae,

as also, according te the monistic Vedanta, e mere sport of
the Supreme.

The limitedness of an individual self consists in the
limitation of its powers of knowledge and action!, It is
called svarapakhyati, becouse it is due to the ignorance of the
real nature of the individual self. This limitation necessarily
involves another, namely, limitation in desire; for, desire
presupposes the knowledge of the desired, and, therefore,
cannot refer to what is beyond the reach of knowledge,
The latter being limited the former also has necesserily to
be so. This limited desire before the creation of the
physical universe is ohjectless; it is s mere esgerness
on the part of limited self to use its limited powers. Itis
the one cause of the futnre’ association of the soul with
different kinds of bodies suited for its realisation, Itis
responsible for the limited associations of the limited self.
It is the cause of transmigratiott. It is the root of all
actions or Kermas. It does not presuppose a connection
with a body, hecause it is a function of ‘the self and not of
the body. If it were not so, 8 yogin, having once reached the
transcendental state i. e. having risen sbove the limitation
of the body, would not be able to resume his connection
with the same ; because, to hreak the transcendental state
requires & conscious effort which presuppcses the rise of
desire, so that if the latter were elways to presuppose a
conpection with the body vyuthine would never teke place.
This limited desire is called Kfirmamala, becanse it leads to

1. L P.V,II,220,
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action of & limited nature. It is determined by the Lord’s
will 1—
lévarecchBvasad asya bhogeccha samprajSyate.
Bhogasidhanasarsiddhyai bhogecchorasys mantreriit

Jagadutpadayamasa mEyimaviSys Saktibbih.”
T. A., Comm., VI, 56.

The? limitation of desire is a5 beginningless as that of
the powers of knowledge and action; and both are due to
tbe All-Controlling Universal Will. Not only this, even the
freedom from these limiting conditions and the regaining of
godhead are due to the seme® cause. It cannot be objected
that if the Lord be responsible for the variety of limitation
in respect of powers of knowledge and action snd therefore
of desire and other conditions snd circumstances, in which
we find the living beings, it would naturally follow that He
is partial and cruel; for, some He has placed in very
favourahble circumstances, but others in tbe extremely ndverse;
some He has made so happy that they are envied by all who
see them, hut others so miserable that their very sightis
heart-rending ; some He liberates but others He keeps in
bondage. The reason is that this is a non-dualistic system
and, therefore, the so celled differently circurnstanced indi»
viduals have no being apart from Him. And cruelty is
cruelty and so partiality is partiality only if it be done to
another. Therefore, according to this system, there being no
being baving & separate being from the Universal Being, the
notion of partiality and cruelty being practised by Him i
baseless.” WNor can it be questioned why He manifests this
apparent diversity. Because to do 50 is His essential neture
and it is absurd to question® it. It is as mesningless us
asking why fire burns ?

1. T.A, VI, 74, 2. T.A, VI, 82
1 T.A, VL 7L 4 T.A,VI, 72,



THEORY OF KARMA 317

KARMA AND CREATION.

In sddition to the three functions of the Brahman
accepted by BSadkaracirya, who interpreted the Brahma
Sutras according to the teachings of the Upenisads, namely,
creation maintenance and dissolution (ersti, sthiti, sarbhira)
the Trika, in common with all other Zgamic schools, believes
in two more, namely, obscuration and grace (tirodh@ne and
anugrehe). It bas to be very carefully noted here that only
the last two functions are independent of Karme. Only
the obscuration and the hberation are brought sbout by the
Lord’'s independent force of will. Tbe rest i. e. creation etc.

depend upan the main prompting cause, the Karmamals,!
the sum total of the limited desires of the limited selves;
because, the satisfaction of these is the only purpose of the
creation, a5 we have already pointed out above. In fact,
in the Tantriloka the question is raised as to why the
creation etc. also are not attributed to the free will of the
Lord, and why the malas are assumed to be the prompting
canses 7 And Abhinave has replied to this as follows :—

The Cresation is of two kinds, the impure and the pure
i. e, with and without limitation, In the latter case Siva
himself is the creator and it is the work purely of His
independent power of will. But the foymer is created by
Ansnts, who requires prompting causes, the malas, to
determine his creative activities.
(“Nanu yadyevarh tat kim ebhih antargadupriyaih
maladibhib, I$varecchaiva visvasargadan nirapeksd nimittem
astu ityafaiikya dha ;-

Ittharh srstisthitidhverhsatraye mayAm speksate

krtyai malarh tathd karms Sivecchaiveti susthitem.

Ibs khalu uktayukty3 visvatra srgtisthitisamhhiralakseparh

1. T.A, VI3
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nijath krtyatrayam kartum iSvarecchaive pregalbhate, kintu
malath karma mayaice apeksys, yat paramesvarah

«8pddbedhvani Siveh kerta
proktonentosite prabhuh.”

ityuktys mayiyedhvani enantsmukhena srstyidi videdhyat,
ne ca tasya ISvaravat sananyipeksameva svitantryath
samasti iti avasyam eva malidyspeksaniyam, anyatha hi
katham pratipurh vicitrath srstyadi syat iti sarvarh sustham”

T. A., V111, Comm., 76-7.)

In our humble opinion, therefore, in view of what has
been stated above, Prof. Radhakrishnan’s statement in the
very brief summary of the Pratyabhijia system in his Indian
Philosophy, requires some modification in respect of the

prompting causality of Karma in creation. His staiement
runs as follows:— '

"The existence of & prompting cause, like karma, or
material cause, like prakrti, fdr the creation of the world
is not admitted. Nor is Maya the principle which creates
illusory forms. God is absolutely independent, and creates
all that exists by the mere force of His will.”

1. Ph. Vol. IT 732,

As regards the quotation from the Pratyabbijia Vimar-
§inl, given by the learned professor, we may point out that
it is connected with the discussion an the theory of
perception and is meant to show bow the objective wave is
suddenly given rise to at the time of perception. And the
illustration of yogin refers to the sudden creation (akrami-
kibbiss) i. . creation in violation of the law of Niyati, and
is meant to show that this system does not believe in the
material csuse, like atoms, of the objective universe. This
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peint we have already discussed at some length in the
preceding pages, and we think that the Professor means to
substantiate by this quotation only that part of his statement
which denies & separate matcrial cause and not that which
is concerned with the denial of Karma as a prompting cause
of the creation. And if so. we fully agree with bim on
that point.

It may he pointed out here that Sankars agrees with
Abhinava that the crention of universe is merely & sport of the
Lord, that sportiveness is His nature and is unquestionable
and that the grace is solely dependent upon the Lord’s will.
Ta support this statement we may give the following extracts
from Thibaut’s translation of the Siukare Bhasya ;-

“But (Brahman’s creative activity) is mere sport such
as we se¢ in common life”

viresinesee. We see in every day life that certain doings of
princes and other men of high position, who have no
unfuolfilled desires left, have no reference to any
extraneous purpose, but proceed from mere sport{ulness,
s for instance, their recreations in places of amusement
cvvevmern Anslogously, the activity of the Lord also may
be supposed to be mere sport, progeeding from his own
nature witbout reference to any purpose. For on the
ground neither of reason nor of scripture can we construe
any parpose of the Lord. Nor can His nature be
questioned.” (356-7)

“And if we are asked how we come to know that the
Lord in creating this world with its various conditiops,
is not bound by regerds, we reply that scripture declsres
that. Compare, for instance, the two following passages.
“For He (the Lord) makes bhim, whom He wishes to
lead up from these worlds, do a good deed.” (359)
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No dounbt, this passage speaks of the grace being
dependent upon the action of tbe recipient (Prinikarma-
sEpeksam eva iSverasydnugrabitrtvam), but the question is:
on what does the action itself depend ? Does it not on the
Lord’s will? How can then the ultimate dependence of
the grace on the Lord’s will be denied ?

Thus, when, in accordance with the limitations of
powers of knowledge, action and desire, an individual self
gets associated with body, senses, vital air and mind and is
placed in the tequisite circumstances for the realisation of
the limited desire, the universe] will works throogh it. In
reality, therefore, the individual self is not independent in
its action nor does any merit or demerit, consequent upon
the so called pious or sinful acts, attach toit ; because,
their piety and sinfulness are imeginary and conventional?,
But among other effects of the universal will, there is this
also that under its influence the individual self arrogates
the aunthorship (kartrtva) of .the actions, so performed, to
itself and is perfectly oblivious of the fact of its being simply
a tool of the universal will. It is this self-arrogation of the
individual which is responsible? for the attachment of merit
and demerit. On this the ides of the individual piety or
sinfulness is besed.

One can very pertinently esk here : why is the limited
desire of the individual self spoken of as Karma and whether
it is not strange to suppose the Lord to he perfectly
independent in some of His functions but in others to be
entirely dependent upon mala etc, ? To the former
Abbinava replies that Kearma is that which results in some
limited experience and so in further obscuration of the real

1. T. A, VIIL, 70.
2. LP.V.,II148
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nature of the experiencer. It is & different matter that in the
ordinary use the word means something else:

“Karma tellokaridhath hi yadbhogem avararm dadat
Tirodhatte bhoktrropah sathjidyzr tu na no bharah."”
T. A, VIII, 161,

The limited desire of the limited individual is, therefore,
spoken of as kerma because it is the primary cause of all
kinds of its associations and expeciences, as shown above,
And to the latter question he replies that it is unreasonable
to mssume one and tbe same thing to be productive of
opposite eflects, How can a thing, which is the ceuse of
bondage, be the cause of liberation also 7 It is to satisfy
the demand of reason tbat the Trike holds the Lord’s grace,
independent of any thing that is connected with mala, maya
and karma, to be the only cause of liberation
“Anusvardpatihinau tedgatish betutirh katham
Visjenmayanapeksatvam ata evopapadayet.”

T. A, VIII, 77.
KARMA DEFINEL.

It is necessary here to point out the distinction between
the Karmamala and the Karmasarhskira, The former is the
limited desire, as we have just stated, which is responsible
for the future limited association of an individual self, after
thbe Mahapralays, when the universe is created anew, The
latter, the Karmasarnskira, is a certain effect that is produced
on & limited self; an effect, not that which, being revived, is
responsible for the rise of plienomenon of remembrance, but
that which is caused by the personal conviction of the
potentiality of a particular action to lead to certain experiences
at the time of its maturation!, Both these, the Kdrmamala
and the Karmasarmskara, may be spoken of as two aspects

lo To A—, VI’ 85
41
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of the same thing, In fact, when the distinction of the
former from the latter is not intended to be emphasised i e.
when the idea of both of them 1is intended to be conveyed,
the simple word “Karmea' is used. Karme in general, there-
fore, means that unseen factor which is responsible for the
difference in the fruition of the same ection done by 8 number
of persons. Certain boys join the same school, are placed
under the same teacher, are given the same facilities and
opportunities, and read the same cocurses for the same number
of hours daily, but the result is not the same in all cases?®.
Why ? Certain children are born to certain parents, their
surroundings sare the same ; the cere that the parents bestow
on each is the same and there is no difference in their
external life, Will the result be the same in ell cases ?
And if not, why ? The Trika, in common with other
systems of Indian philosopby, replies that it is due to Karma?
in general, as defined above.

CONDITIONS NECESSARY FQR FRUITION OF KARMA.

Karma is like a seed and as such does not {fructify soon
after it is sown. It requires the fertile soil of self-arrogation?®
and the manure of similar actions to help its growth ; there-
fore, unless a person arrogates an action to himself it would
not fructify. In fact, this is the chief point of distinction
between the two kinds of experiencers, the pralayakalss and
the vijAan3kalas. The former arrogate their action to them-
selves and, therefore, ere affected Ly the impurity called
kirmamala, but the letter do not and so are free from it. It
is this very absence of self-arrogation that keeps the persons,
who are out of their senses?, unaflected by the actions done
in that state, as ell the scriptures unanimously declare, The

1. T, A., V], 98,
2, T.A., VI, 85
i T.A,VI 8.
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self.arrogation is thus the soil without which the seed of
Karma cannot grow.

THE ASSOCIATED IDJEA AND FRUITION.

The result of an action, however, even when it is
associated with the self-arrogation, is not always the same.
It is greatly influenced by the associated idess. When, for
instance, a person practises certain austerities and desires that
their fruit should go to the other person for whom he performs
them, it is the other that gets the fruit and not the per-
former®., This idea is common to most of the religions, It
is on this that engaging of the priests for prayer, fasting and
other kinds of eusterities to effect a certain desired end is
based. Leaviog the religious questions aside, if we analyse
our daily experiences we find that the nature of the effect
of an action in the form of a mental state of some kind
depends not on the action itself but on the idea with
which it is associated. Supppse, for instance, that two new
motor cars are driven by two diHerept persons; one 15 &
servant, driving his master to a certain place, and the other
is the owner himself. The act of driving is the same; both
the cars are equally new ; they are of the same maker and
have similar accessories; but will the pleasure of driving he
the same in both the cases, and if not, why ? Is not the
difference’due to the associated ideas ? Is not the littleness
of the servent-driver's joy, as compared to that of the
master, in driving & new car, due to the association of the
idea of service? Thus, as in ordinary life so in the sphere
of religion and morelity, en act by itself is productive of
no fruit; its productivity differs with the difference in the
associated ideas. '

1. T.A,VI,87.
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DIFFERENT STATES OF KARMA

Ksarmas is associated not with the body but with the
limited self, end, therefore, is not destroyed with the
destruction of the body. It transmigrates with the soul
and determines the soul’s associations with the future body
and its circumstences. It waits till it gets circumstances
favourable for its growth and then it asserts itself. The
state of Karma, when it is about to assert itself, is called
the state of its maturity, When once this state is
reached, nothing can stop it from running it course. Even
self-realisation cannot prevent it from fruition, Even the
enl:glitened souls have to undergo the experiences! which
follow the maturity of Karma. Even they cannot escape it,
It is this maturity of the past karma which is responsible
for the difference in the result of the same action done
by e number of persons, as in the above stated case of
school children. This state of Karma is technically calted
#Phaionmukhatd” As opposed to this, there is the other
state 1n which, the circumstances being extremely unfavou-
rable for its growth, a karma remains dormant; it is
called “Poelanunmuokbaia”, The? fructifiability of a karma
in the Jatter state can be destroyed by & caunter-action
guch as chanty austenty and knowledge. The preventive
measures against the fructification of Karma are like
jinoculations to safeguard a person agaminst the attack of a
certain disease. And just es inoculation, though effective,
if it be done long before the attack, is yet useless when
the attack hes come, 80 charity, austerity end penence
can prevent the fruition of a karmas, only if they be done
long before its maturity or Phalonmukbeti. But they
are of 0o use when it has attained maturity. The mature

1. T. A VI 103,
2 T.A, VI 102
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Karma is [ike a boulder, slipped from the top of & mountsin,
which knows no obstruction and must have its course till
it reaches & table land.

KARMA AND LIBERATION.

The destruction of karma is one of the most essential
antecedent conditions of the liberation of soul. But let it
be noted here that, according to this system, this is neither
the only condition nor is this in itself Moksa, Evcn when
the karma is destroyed there remains anotber impority,
called Znavamala, associated with the self; and so long as
this miso is not destroyed there can be no emancipation?,
In fact, the only difference between the expenencer, known
as Vijianakala and Sive, is, that, while both are equally
free from karms, the former has still got the Znavamala
but the latter is free from that slso. This is another
point of difference between the Veddnta and the Trike
conceptions of Mokya. According to the former, liberation
means simply liberastion from the bondage of karma
(Neiskarmya), but, according to the latter, it means freedom
from both kirme and Znava malas, It cennot he abjected
bere that if the apavamala Is the cause of the association
of the soul with karma why doef not Vijidnakevala get
into the bondage of karma ? Becauge in the Vijignikala
state the dpavamala is ebout to be destroyed and, therefore,
loses its caussl efficiency?.

How 15 THE DESTRUCTION EFFECTED ?

‘We have pointed out above that the individual self is
not free in its volition and action. These are the upiversal
powers of will and sction wbich sre working in and through
the individusl. It is thus a mere tool and not s free agent.

1. T.A, V77
2 T.A, VL7940
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Under the influence of His will, however, it arrogates to
itself the euthorship of all that is done through the body
with whick it bas identified itself. But, when through
His grace true light dawns upon it, it reslises its oneness
with the Universal Self. As & necessary consequence of self-
realization, the identification with the body, together with
the effect of self-arrogation of the deeds done in the state
of ignorance (Mohs) comes to an end. The! fruition of
the past action, therefore, neturally becomes out of guestion.
This? nullification of the effect of self-arrngation of action
which follows the cessation of identity of the self with
the "body, is technically celled keatmadibs in the Trike
literature ;

“Karmapasca iyan daho yad dehihambhavasarhskiraguni-
bhivo niime iti, sa ca vaiSvatmyam asritayarh samvidi
itmabhimanasya mukhyatvad bhavet ityuktam.”

T, A., Comm., VI, 108,

CRITICISM OF THE RIVAL THEORY OF THE SANKHYA,
£

According to the Saukhys, liberation is nothing but the
cessation of the activity of prakrti towards a particular
purusa. But it may be asked: if puruse is never really
affected in any way and is simply pure consciousness, (puskara-
pelasavannirlepeh kMntu cetenal) in itself it must ever be
the same; why is it then that prakrti is not active towsards
tbe so called liberated ? It cannot be said that the activity
of prakrti requires the presence of the old hebits of
experience of Buddhi (karmasamskara) as a prompting ceuse,
and because sll the samhskEras of the past actions of the
liberated are destroyed, there is, thercfore, nothing to prompt
prakrti to work for the liberated; for, the opponent then may
be asked : *“what is it thet is responsihle for the destruction of

" 1. T.A,VI 1067,
2. 1.A, V1,108,
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sarhskliras ?* It cennot be experience of the fruit by the
doer, because experience in itself is an act and, therefore,
rather than destroying the sarhskdras, would lead to the
formation of another. Nor can the knowledge be the cause
of destruction, because if the word ¢knowledge” means
something which is to be got by performing the acts
of piety, enjoined by the scripture, then it is only a
fruit of a certain action and as such cannot rightly be
represented to be the cause of destruction of the past karmas.
For, if fruition of one action is supposed to destory another
action there is no reason why fruition of those actions, by
virtue of which one attains heaven, should not destroy those
which result in knowledge!. Nor can this be said tbat
krowledge does not destroy kerma, but simply sterilises it
by removing ignorance, which is the most essential condition
of its fruition. For, then the opponent may be asked to state
what he means by ignorence. Is it & negation of knowledge
which precedes the existence of knowledge (pragehhidva) or
that which follows its desteuction (dhvarhsa}, In the for-
mer case egain, is it the negation of all kinds of knowledge
or only of some ? The former position is, of course, impussi-
ble, for, to deny all kinds of knowledge to a limited self is
to deny sentiency and selfhood toit. The latter also is
no better, because the gbsence of somte kind of knowledge
preceding its coming into being will always exist in the
cases of both the bound and the liberated ; for, according to
the Sankhya, the Purugh is simply sentient but not omniscient
as the real self of the Vedantin, 50 that even after liberation
it can be spoken of as being without a certain knowledge
preceding its existence, Nor can ignorance mean the absence
of knowledge cons=quent upon its destruction, for, such an
ignorance there will always be in the case of the liberated.

L T.A,VIFG
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But if the opponent were to say that ignorance meens not
the absence of all knowledge, but simply wrong knowledge,
then also it has to be made clear whether its cansal relation
to the fruition of en action depends upon its presence at the
time of performance of the action or at that of the fructi.
fication. In the latter case, the accepted theory of each
creation after dissolution being according to the individual
karmas falls to the ground ; for, essociation of & puruse witb
e body is a sort of fruition of certain karmas, but how can
the karmas fructify unless there be ignorance and how can
there be ignorance unless there be the essociation of self with
a body ; because ignorance, according to the Sankhys, is a
quality of buddhi, an evolute of prakrti, and as such itis
noun-existent at the tme of dissolution. In the former case
there is no reason why all karmas should not fructify in the
cese of the ignorant and the enlightered alike, because the
ignorance was present in both the cases at the time of per.
formance. Nor can it be said tbat ignorence is vo-cxistent
with seotiency? end because sentiency lasts even through
dissolution, ignorance salso, therefore, is naturally present;
far, in that case it will not be possible to deny the presence
of ignorance even in the. case of the enlightened; because
the eclightened are no less sentient then the unenlightened
and therefore, it would be hard to explain why the karms of
of the latter does not fructify.

SARKHYA CONCEPTION OF IGNORANCE.

The evolution of Prakrti has got e twofold purpose to
eerve, namely, (1} to supply the necessary stimuli for the
varying experiences which the purusas have helplessly to
suffer or to enjoy, according to their individual karmas, and
{I1) ultimately to effect their salvation, The former is celled

1 T.A,VIl, 20,
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bhoga and is due to the identification of the self with
Boddhi. The latter is called apavarga and consists in the
knowledge of difference between the self and the Buddbi and
consequent cessation of the activity of the nature (pradhiina)
with reference to a perticular setf. Bhoga depends upon the
arrogation by purusa of the work of buddhi to itself. Buddhi,
according to the Saokhya, is like s mirror, capeble of receiving
reflection from both the sides. Its capscity to receive
reflection of the externel object, however, depends upon ita
receiving light from purusa. Thus Buddhi, though insentient
in itself, sppears to be sentient because of the reflected light.
And puruse too, though in reality indifferent to ell the works
of prakrti, yet, because of the co-evality of the reflection
of the external objects on buddhi with the reflection of its
own light, arrogates to itself the agency of essuming the form
of the external object, whicb, in fact, belongs to buddhi,
Apavarga similarly depends upon the distinctive knowledge
tbat buddhi is of changing nature and that purusa is
unchangeable and something djfferent from Buddhi.

The beginningless ignorance of difference hetween the
self and the prakrti is the prompting causc of the evolution
of the latter for bhoga.? After the rise of the knowledge
of distinction, therefore, there remains nothiog to prompt it
to further action. Hence its evolutive activity towards that
perticular purusa, on whom the knowledge has dawned,
automatically comes to an end.

REFUTATION OF THE SANKHYA THEORY.

From what bas been stated it is clear that, according
to the Siankhys, release is nothing but cessation of the
evolutive activity of prakrti consequent upon the disappesrance
of the prompting canse, the ignorance of distinction between

ll To A‘. Vi“, 21'2:
42
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puruse and buddhi. But the defect of the Satkhys theory is
obvious, Tbe SSpkbya is silent en the question of the
relation of this ignorence. It cannot satisfactorily answer
the query: *To whom does the ignorance belong ?* For,
it cannot be attributed to purusa, because that wounld make
freedom from it impossible. Purusa, according to the
Sankbya, does not change. ‘The loss of an attribute certainly
means & change in the possessor ; therefore, if it be said that
ignorance belongs to purusa who loses it at the time of libera-
tion, the Sankhys theory of unchangeability of the puruse
would fall to the ground, But if it be said that it belongs
to prakrti, then purusa being ever free from it, the notion that
evolutive activity of prekrti is for the liberation of puruga
becomes absurd. Furtber, the Sankhys cannot satisfactorily
answer another question: if tbe ignorance lasis only su
long as the knowledge of distinction betweenn purusa and
buddhi does not arise, when does this knowledge arise ? 1t
cannot be said that it arises when all the cffects of prakrti
have been seen, because they are limitless and, therefore,
it is impossible to see all of them. Nor can & general
knowledge of the nature of prakrti’s evolute be represented
to be the cause of liberation, for, that being possible even

from seeing one evolufe there is no reason why any puruse
should be in bondage.

DUALISTIC SAIVA THEORY OF IGNORANCE.

According to the dualist school of Saivaism, the recog-
nised exponent of which is Khetapils,! ignorance is some.
thing like a cover which hides the perfection of self in
respect of the powers of kiowledge and action. It is one,
but possesses innumerable varieties of concealing power.
It hides the parfection of each soul by e separate variety of
its power. This, according to the duelist Saivas, accounts

1. T, A, Comm., VIII, 35
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for the difference in knowledge or ignorance of one soul
from that of another. This also explains why at the
liberation or destruction of ignorance of one sonl, al! do not
get liberated or enlightened.* It is not a creation of mays,
for, if it be so, there would Lc no reason why maya should
not create it for the liberated also, It is not & mere
negation or not-heing of knowledge, but a positive entity,
because it bhas the causal efficiency of hiding the perfection
of the powers of knowledge and action of the Self. It is
beginningless in 1tself and so is its association with
the souls. It is insentient and is the cause of association
of karma end mayi with the self. When the concealing
power of this ignorance is nullified by divine grace
{Saktipata) in the case of a certainsoul, it (soul} shines
forth in its true glory. This removal of the vei! of ignorance,
this recovery of the hidden powers, this freedom from
all kinds of limitations, is called moksa, in the dualistic
Saiva literature,

REFUTATION OF THE DUALIST THEORY.

But what is the cause of the maturity (pake) or destruc-
tion of this ignorance ? It cannot be action (karmas),
because it is accepted to he the cause of the variety of
pleasant or unpleasant experiences which a person enjoys
or suffers, It is, therefore, unreasonahle to represent it to
be the cause of their cessation also, Nor can the Lord's
will be said to be responsible for the said maturity, for, He
is free from all partiality, and, therefore, if He be admitted
to be the cause of destruction of ignoraace it wonld be dif-
ficnlt to explain why He frees only some and not all. Fur-
ther, according to the dualist, the ignorance is beginningless
and causeless. Assumption, therefore, of its destruction,
whatever be its cause, is egainst our common experience ;

1. T.A., VIII, 30,
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for, there is no instance of another thing which though
both beginningless and causeless is yet destructible. The
not-being of a thing before it actually comes into being,
(prigabhiva) has, of course, to be left out of consideration,
because it is a non-entity and as such helongs to & different
category from that of the ignorance which is an entitative
being and possesses causal efficiency., It cannot be said
that there is no destruction of ignorance but that its power
falls into sheyance, like the fatal biting power of & soake
in a charmed circle, because then there would follow
simultaneous liheration of all and there will also be the
possihility of all coming egain back to bondage et the
tevival of the concealing power of ignorance.

There s a further question: how and what does
the ignorance conceal ! Souls are eternal and unchangesble.
The ignorance, therefore, cannot be supposed to affect them
in sny way, for, such a supposition would bring them down
to the level of transitory things. Therefore, if it he said
to conceal powers of knowledge and action by its mere
presence in the proximity of the self, then there ic no reason
why it shouid pot do soin the case of Siva and other
liberated souls. Moreover, if it conceals the powers of the
gelf it conceals the very being of self, because self is nothing
more than the said powesrs, How can then we know the
very existence of the self ?

DuALIST THEORY OF KARMASAMYA

Now, leaving aside the gquestion how and what the
concealing power of ignorance concesls, if we were to take
into consideration the question, “why does it fall into
sbeyance ?” we find the dualist's pesition no better,
They bhold that the Lord’s will, prompted by the equili-
brium or equipoice of karmas (kerma-simys), puts in
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abeyance the concesling power of ignorance, The karma-
sAmya, according to them, is & state of maturity of two
equipotential karmas of opposite nature. In this state each
of the two karmas is equally mature for fruition, butis
prevented from yielding its fruit by another which also is
equally mature and is trying to push its way to fruition.
Because both are equally strong, therefore, neither can
assert itself over the other. And the result is that not
only neither of these two can fructify but others also, which
would have borne their fruits in ordinery course, are
prevented from so doing, because of their way to fruition
having, as it were, been stopptd by the struggle of the
two equipotential karmas. It is a case like that of two
equslly strong wrestlers tcying to push their way through o
small door through which only one person con pass ata
time, The result is, ss we often see at the opening of &
harrier to & third class railway booking office window, that
neither can pass; and while they are fighting, each trying
to mssect his right over the gther to purchase his ticket first,
other poor passengers have helplessly to wait behind, This
state is marked by the absence of feeling of both pleasure and
pein alike. The reason is obvious, Mind can have only one
experience at a time (Yugapaj jiizndnutpattic manaso lingam).
The fruition of s karma is nothing, but an experience.
And because two experiences are not simultaneously possible,
reasonably therefore, two karmas cannot be supposed to
fructify at the same time. Karmasamya, therefore, according
to the dualists, i5 both natural and logical.

‘REFUTATION OF KARMASAMYA.

Thera are three kinds of action, pious, sinful and mixed.
Two froctifiable actions cannot take place simultaneously.
Because an action, in order that it may have its necessary
result, sccording w0 the law of karms, must have the
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cooperation of mind, must he associated with some idea. In
‘fact, the moral fruition of an action depends not on the
action itself s0 mueh as on the associated idea. It is
because of this that motiveless action (niskame karma) does
not fructify, As the mind can have only one idea st
a time 80 naturally two fructifisble actions cannot take
place simultaneonsly. The performances of actions being
in succession, their maturity elso must necessarily be in
succession., How can then two actions simultaneously
attsin maturity end produce karmasamya ? Further, even
if simultaneous maturity of two equipotentisl actions be
admitted, there arises 8 very important question as to
whether other actions do or do not fructify after the
karmasimys. In the former case, inspite of this karmasamya,
the bondage of karma will remain. In the latter case,
cessation of the fruition of mll actions being necessary,
even those actions, which are responsible for the existence
of the body, the life, and other circumstsnces of the
liberated, should necessarily gtop fruition and, therefore,
there should be instantaneouns death of the freed.? Further,
if the equilibrium of two actions can prevent the fruition
of all other actions, what does there remain for the Lord’s
will to accomplish, what is then the Saktipita assumed
for? Even if saktipita be assumed to be necessary, the
karmasimysa beiné the same in all cases, it is difficult to
account for difference of $aktipata in Qifferent cases. The hfe
of renunciation and other religious practices ¢snnat explain it,
because the limited selves cannot bhe assumed to be indepen-
dent in their performence. For, if it were so, it would
be difficult to explain why all do not perform them. If,
therefore, it be supposed to be dependent on something else,

1. T. A, VIIL, 49.
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that also logically will require something else still as a
prompting cause and so on ad-infinitum,

The Triks, therefore, holds that, while obscuration
and liberation are the works of the independent will of the
Lord, creation, mainienance and destruction are dependent
upon innate ignorance and karma, and that this ignorance
is not en insentient independent entity, as conceived by
the dualists, but is a prcduction of the Lord’s will.!

l. T- A—. mlﬂlc' VHI 75-
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Bharga £ikha os e 235
Bhartrhari e 116,240
Bhujaga Vibhu " cos 175
Mats Bastra ves 269
Matadi Sastra 42, 202
MatsyodarImats ... o 28
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Name Page
Mitrks Sadbhavae ... 125
Mulini Tantra vos vos 80
Malinl Vijayottare ... 120
Mukuta Sarhita ... 237
Yoga Sitra ves 240
Rati Sekhara Kula ... 125
Vajasaneys Tantra ... 156
Vidys Tantra 35
Vamane (Advaya Sampatti Vartika) 198
Vivrti (Somananda) ... vor o 16,52,59
Virivali Sastra 236
Vyase 51
Biva Drsti (Somananda) . 114, 129, 160, 177, 273
Sive Drgtyalocans (Abhi) 116
Fesa Mum 190
Br7 Laghadi Sastra ... 201
sadardhe Jastra ‘oo ve- s 176, 236
Sampraddya Prathamibnike 178
Sarva Sastra T 260
Sarvicira 92, 235
Sira Sastra vee ien k3
Siddha Sentina e 91
Siddha Tantra. e 120
Som&nanda 37, 41, 62, 67, 91, 95, 99, 117, 264, 268
{(Vivrti) . 16,52, 59
Stotra (Abhi) e 22,39, 163, 198, 222
Spanda Karki ¢ 18, 36, 62, 71, 91, 111, 114, 139
Svacchanda Tantra 12, 71, 120

Svacchandadi Prakriy3 Sastra ... 177
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Tantralokn

Neme Vol. Ah. Page
Aniruddha 8 13 178
Anuttara Prakriya 6 9 249
Abhinavagupta 1 1 3, 33, 50, 51, 221, 244, 309
4 7 57
7 10 156, 158, 208
7 11 142
Agama 3 13 143
Ananda 8 13 210
Anenda gahvara 8 14 225
Anandidbika Sasens 5 8 33
Utpala 1 1 30
7 12 107
8 13 176
Crmi MebZ Sastra 1 2 39
8 14 230
Aitareyopanisad 2 3 215
Kalyans 8 13 96
Kallata 7 10 142
8 13 206
Kapila 5 8 189
Kimika 1 1 97, 104
3 4 28
4 6 81
5 8 149
Kilottare 7 11 11
Kirans 1 1 116
3 4 84
6 9. 45
8 13 103, 173
Kulaguhvara V] 3 147
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Name Vol. Ah, Page
Kulaguhkara 2 3 166
Kula Vidhi 8 13 184
Kaula, 3 4 287
Krama 7 12 105
Khetapgla 1 1 84

6 9 211, 221
Carviks 4 6 15
Cukhulaka 1 1 31
Tantriloka 1 1 258, 300
Trke S3istra 1 1 35, 149
3 4 302
7 10 1, 2, 187
7 11 38
Trika Sitra 7 12 101
Trisiro Bhairavigama 3 5 395
Tri$iro mata 1 1 123, 155
Trifirah Sastra 1 1 176
1 2 26
2 3 140
3 5 330, 439
4 6 22
5 8 Q
2 3 237
35 317, 421, 449
Trifiks Sastra 2 3 198
8 13 98
Trisikasastra Vivrti 8 13 96
Traisirasamata 1 1 155
Diksottar 1 1 99
3 5 462
L] 3 7
PDeviyimala 2 3 82
5 8 12, 149
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Name Vol. Ah. Page
Dvaits Sastea 1 1 222, 244
Nendi Sikha Tantra 7 12 99

8 13 104, 135
Nisakula 8 13 84
Nisatana 3 4 84
8 13 125
Niéi Saficars 1 1 as
3 4 206
4 6 32
7 12 105
8 13 149
8 14 237
Paficamukhagupta 1 1 3
Pati Sastra 1 1 149
Paramedvara 8astra 1 1 194, 281
Pirva S4stra 1 1 202
2 3 82, 111
3 4 14, 39
5 B 164, 206, 221, 277
6 9 48, 96, 223
7 10 99, 142, 203
8 13 207
g 14 238
Premzga Stuti 8 13 a5
Brahmayimale 3 4 61, 66
Bharga Sikha 3 4 284
7 12 103
Bhavabhati g 13 96
Bhaskare 1 1 s1
Bhati Rajs 1 1 28
5 8 265
Bheirava Kula 8 13 182
Bhairava Tantrs 8 13 183

50
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Name Vol. Ah. Page
Mabgnla Sastra 3 5 347
Matahga 1 1 84, 244, 227

4 6 185
5 8 217, 247, 272
6 9 5, 45, 148, 199, 209
B 13 173
Mata Szstra 8 4 292, 299
Mana Stuti 6 9 134
Miyiys Sastra 3 4 29
Mizlini Mata 1 1 35
5 8 205
7 10 164
8 13 127
Milini Vijayottara 1 1 35, 54, 257
3 5 418
4 7 51
6 9 247
7 10 69
8 13 199
8 14 235
Malini Sastra 6 9 129
Yoga Saicara 3 4 135
¢ 6 51
8 13 149
Yogini Ksula 4 7 3
Ratnamaila 1 1 281
8 13 143
Ruru 1 1 84
Rurz Sasana g g lég
Rauravs 6 ] 174
Raurava mats 4 6 123
Raurava Viartika 5 8 70, 132



Name

Raurava Vrtti
Raurava Sasane
Raurava Sangraha
Leksmanagupta
Vajasaniya
Vijasineya
Vijayottara
Vidyadhipati

Vihatika Trika
Vira

Virili

Viravall

Viravalikuls
Vaiyikarann Darsana
Sambhunitha

Siva tanu Sistra

Bivadrsti
Siva Sasana -

Siva Sotra
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Page

117
30, 74

40

30

61

94

73

226

408

95

44

61

105

266

64

208

31, 51

347, 355

283

212

129, 158, 193
35

104, 157, 200
146

160, 182, 205, 206, 230
166

72

73

150

2

93

58

95
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Name Vol. Ah. Page
Stikanthe 1 1 28
3 5 147

Bripara 6 9 107
Sriparva Sustra 6 9 40, 115
7 10 127

7 11 30,71

Sarvavira 8 13 95
Sarvicira Bastras 7 12 105
Sankhya 6 9 76
Sira Ststra 2 3 236
5 8 218

8 13 82

8 14 231

Siddha Yogisvarimatal 2 35
2 3 207

6 9 7

7 11 64

Siddha 3 4 61
Siddha Tantra i 1 256
5 8 34,88,132

Siddhamata 4 7 31
Sumati 1 1 235
3 5 347

Somznands 1 l 30
1 2 39

8 13 96

Somipande Putraks 2 2 95
Saugata 2 3 64
Spanda Sasena 2 3 254
3 4 42

4 g 118

4 7 54

3 8 §
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Pantra Jara

Name Vol.
7
8
Svacchands Sastra 3
8
Sviyambhuva 1
Name

Anubhava Stotra
Anande
Ucchusma Sastra
Kanida

Kellata

Tantra Kula
Tantra Sadbhiva
TeantrXloka
Trisiromata
Nandi Sikhz
Nitya Tantra
Panini
Pirame$vara
Prakarapa Vivarapa (Abhi)
Bhitirdja Gurn
Matange. Sastra
Malla Kuleia
Malini Vijaya
Yimala

Yoga Safcara
Ratnamila
Raurava Sistra

Page

29

170, 189

8, 136, 164
184

84

Page

31
130
32
38
104
32
187

32,97, 99, 107, 186

186

27

187

2, 32, 61
22

31

30

193

199

201
198
186

84
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Name Page
Vidyapati 31
Sambhunaths y)
Stvaniths 34
S11 Parva 31, 32
Sloka Vartika 107
Sedardha Sastra 4
Siddhamata 170, 186

V)
Dhvanyaloka Locana,

Name ' Page

Abhijiana Sakuntala 157

Abhinavagupts 1, 15, 19, 36, 40, 43, 46, 47, 51, 58, 59, 70,
73, 84, 86, 94, 108, 117, 147, 159, 166

Arjuns Carita 118
Asmadupadhyaya 43, 116, 149, 160
Adikavi 11, 63
Anande Vardhana 12, 135
Utpala 30
Udbhata 6, 39, 103
Udbbats mate 72
Kadombari Kathasara (Bhaite Jayanta) 142
Kapilamata 190
Karikakara 59, 123, 138
Kxlidasa 164, 207
Kivya Kautuka (Bhatta Tauta) 174
Kavya Kautuka Vivarana (Abhi) 178
Granthakare (Ananda Vardhana) 58, 90
Cendrikakira 178, 185
Jaiminiya mata 201

Jaiminiya Satra 63



Name

Jaimineys
Tantraloka

Tapasa Vatsaraja
Tarkika

Naiyayika
Prabhakara
Prabhakars Darsana
Bhatta Jayenta
Bhatta Taunta

Bhatte Niyaka
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Page

198

19

150, 165, 171, 173

200

200

188

188

142

29, 178

15, 19, 21, 27, 29, 33, 63, 67

Bhattenduraja 1, 25, 43, 116, 160, 207, 223
Bhattodbhata 10, 38, 134
Bharata Muni 5, 150, 170, 222
Bharata Sastra 143
Bhartrhari 47
Bhaguri 175
Rhatta 188
Bkitta mata 188
Bhamaha 6, 10, 37, 40, 71, 82, 88, 91, 182, 208
Bhamaha Vivarana 139
Manoraths Kavi 8
Mahzabharata 11, 123
Mimamsaka 199
Muni 29, 66, 138, 146, 149, 172, 178, 182
Yasovarman 148
Reghu Varnéa 142, 148
Ratnavali 149, 172
Rimabbyndaya (Yaéo Varman) 148
Ramiyana 11, 123
Vatsardjs Carits 162
Vimsana 10, 37
Vikramorvaéi 175

Vinifcaya Tik3 Dharmottams _ 233
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Name Page
Vivarenakrt 40
Vrttikrt 48, 59, 60, 71, 83, 104, 108, 115,

122, 123, 126, 131

Veni Sarbharas 162
Vaivikarana, 188, 199
Saugaia 190, 200
Stotra (Abhi) 75, 179, 188, 221
Svapna Visavadattd Nataka 152
Hari Vijaya 148
Hrdeya Darpans 27, 28, 63
(VD
Bhagavadgitarthe Sangraha.

Name Chapter Sioks
Abkinavagupta 1 (Iotrod) 3
3 3, 28, 35
% 24, 26
6 26
8 7,16
9 16, 25
12 7
18 2. 64
Upanisat 4 16, 26
Devi Stotra Vivarana (Abbi) 6 30
11 18

DvaipZyana 1 {Introd)
Parame$vara Siddhanta 12 11

Bhette Bhaskara 18

Bhattenduraja ‘1 (Iotrod)
Bhedavada Vidirans (Abhi) 6 30
.Maha Bb&rats 17 23
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Name Chapter Sloka
Rahasys Sistra 3 11
Laghvi Prakriya (Abhi) 4 26

12 11
Veda 2 16

Sivasaktyavinibhiva Stotra
(Abhi) 15 19
Sivopanisad 4 27
7 11
Bruti 4 25
15 7
18 37
Satritematradhyaya 11 n
Sominanda Pada 9 18
Spanda 4 25
9 16

(VID

f5vara Pratyabhijaz Vimasrsinz.

Name Vol., Page
Ananta 1 201
Abbinavagupta 1 3, 23, 191, 199

2 103
Agama 2 80
Agamika 1 120
Utpals 2 250, 276
Uday2kara 2 276
Kapsda Drgti 1 91, 252, 276

2 6, 269
Carvaka 1 251
Jaiminiys 1 141
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Name Vol. Page
Tantra Sars 2 214
Tantriloka (Abhi) 2 214
Tarkika 1 49
Traiyambaka 1 2
Naiyayiks 1 25
Nyayanirmdna Bedhas 1 16

2 127
Nyayabhasyakrt 2 84
Patafjali 2 157
Paramesthi (Somananda) 1 208
2 272
Panini 1 233
Prajaalatkirs (Senkara-
neandana) 1 181
Pradh3nigama 1 207
2 245
Bhagavadgita 2 231, 232, 237
Bhatta Divakara Vstss 1 10
Bhatta Nariyana 1 51, 195
Bharatadi 1 335
Bhartrhari 1 212
2 84
Bhedavada Vidarana (Abhi) 1 158
Yoga Satre 1 133, 200
Raurava 2 200
Laksmanegupta 1 3
Vijfanavide 1 78
Vidyapati 1 7
Vivekafjane (Bhatta Divi-
keravatsa) 1 10
Vrttikrt 1 22
Veda 1 277
Veda Siddhinta 2 81



Name
Vaifesika
Rakya
Sivadrsti

Biva Sitra
Sadardhasara
Sankhya

Sankhys Karika
Sara Bastra
Somananda

Saugata

Stava Cintamen
Spenda
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Vol.
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Page

34,135

243

15, 49

271

200

203

34, 42, 70, 91, 135,
172, 252
135

236

211

2, 47

2N

135

125, 126, 135
153

237, 242
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