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The Touch of Sakti

A Study in Non-dualistic Trika Saivism of Kashmir

The Kashmirian Saiva tradition in its non-
dualistic form in particular is one of the
richest philosophical traditions of India
that have survived to the present day. This
book by the noted scholar, Dr F rlinger,
deals with the bodily experience of the
transcendent power, the Sakti, in the
context of the Saiva Kundalini-Yoga. In an
insightful introduction, the scholar
presents an overview of the historical
development of the Kashmirian Saiva
traditions, especially of the non-dualistic
system, Trika, made famous by the work
of its famous proponent, Abhinavagupta.
He studies the theme of saktisparsa in
selected texts of non-dualistic Trika
Saivism of Kashmir, focusing on
Utpaladeva’s Sivastotravali of the tenth
century and Abhinavagupta’s Tantraloka
of the eleventh century. The texts are
analysed along with a noted commentary
associated with each to shed light on the
different contexts and meanings in which
the word sparsa occurs in connection with
Sakti, the divine power, revered as the
Goddess. The study examines sparsa as
one of the highest stages in the spiritual
ascent in the Tantraloka and its
corresponding description in the
Sivastotravali. The difference in the notion
of sparsa in the two texts is also brought
out. It thus reveals the liberating and
critical potential of the non-dualistic
Saiva tradition of Kashmir.

The book will interest scholars and
students of Indology associated with
Indian religious-philosophical traditions.
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Foreword

The Kashmirian Saiva tradition, especially in its non-dualistic
form, is perhaps the richest philosophical one in India. It is
among the few that have survived to our days. It has even
spread (if in not always very valid versions) to the Western
world. A study such as this one, on the particularly interesting
subject of saktisparsa, cannot therefore but be welcome.

In his introduction, Dr Fiirlinger gives very usefully an
overview of the historical development of the Kashmirian Saiva
traditions, and especially of the Trika, the non-dualistic system
made famous by the work of its most remarkable exponent,
Abhinavagupta. In this overview, he relies to a large extent
on the work of Professor Sanderson, the best expert on the
subject, who however does not fail to remind us that due to
the lack of explicit and datable documents our knowledge of
this tradition is far from perfect. One goes on discovering
manuscripts of hitherto unknown texts which sometimes open
new perspectives: the work is in progress. We however know
enough to allow some conclusions, and the well-grounded
examination of some particular points — as is precisely the
case here.

Dr Fiirlinger’s study is based mainly on Abhinavagupta’s
most well-known and in many respects the richest and most
fascinating work, the Tantraloka, in which, adding to the Trika
elements from the tradition of the Krama, he expounds, on
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the basis of the Malintvijayottaratantra, his vision of the nature
of ultimate reality together with the means to attain and
experiment directly this reality. In this work, an important
place is given to ritual, in spite of the fact that for
Abhinavagupta (as in non-dualist Saivism generally), in
opposition to the Saiddhantika’s view, it is knowledge (jiiana)
which liberates, not ritual. Abhinavagupta however knew and
said that non-ritual ways toward liberation were not meant
for the majority of believers. The way of pure spiritual,
mystical, intuition, the way of Sambhu (§ambhavopaya) as he
called it, or that of power or knowledge (the saktopaya or
jiianopaya), are meant only for a few elects. All others, ordinary
limited human creatures (anu), need the help of rites and follow
the naropaya or anavopaya, which is also kriyopaya, the way of
ritual action. But rites are not mere actions. They are not merely
visibly acted out, they are also consciously experienced, they
are a body-mind experience. The movements of the body in
ritual action as performed, felt and lived out both physically
and mentally, infused as they are by yogically experienced
mental representations, are total experiences identifying the
worshipper with the deity he worships. This Abhinavagupta
of course knew, and he sometimes alludes to it in the Tantraloka
and in the Paratrimsikavivarana': the very process, and the
beauty, of the ritual performance help to bring about the
performer’s, if not experience of, at least, orientation toward
the transcendent. Worth mentioning in this perspective are
also the mudras described in chapter 32 of the Tantraloka on
the basis of the ancient Devyayamalatantra. These mudras are
complex bodily postures associated with mental concentration

1. The point is specially clearly made in the Paratrisikalaghuvrtti, but
one believes now that this work is in all likelihood not by
Abhinavagupta.
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and visualizations which both identify the performer with the
deity he evokes, since the mudra he acts out reproduces the
appearance of the deity (which is being mentally visualized
by the performer), is its reflection (pratibimba), and brings about
the presence of the deity, a presence arising from that
reflection.

This, I admit, is a very special case, it is however a form
among others of the bodily experience of the transcendent
power, the $akti, of the deity, an experience which is the theme
of Dr Fiirlinger’s study: saktisparsa. The body, in the present
case, is not in the forefront. But mystical experience is most
often (if not always) to a large extent a bodily experience.
This, Abhinavagupta, who was also a Tantric yogin, would
not have denied, even if he privileged the spiritual way, a
way upheld by Swami Lakshman Joo to whose teaching Dr
Fiirlinger often refers. The religious ritual aspect of the Trika
as a system of Saiva worship as it was practised in Kashmir in
Abhinavagupta’s time, had indeed since long — perhaps since
the thirteenth century — disappeared. Only the spiritual
tradition, the theoretical superstructure, survived to our days,
which Swami Lakshman Joo was the last and only one to
embody, all the other contemporary (mostly Western) versions
of the so-called Kashmir Saivism having no real traditional
validity or textual basis. The other Saiva tradition, which is
sometimes mentioned since its tenets were to a large extent
taken over by Abhinavagupta, the Krama, seems also to have
disappeared comparatively early from Kashmir as a system
of practice, only some of its theoretical, gnostic aspects having
survived until recently. Of the ancient Kashmirian Saiva
traditions of the Kula, only the Tripura or Srividya cult is still
active in India today albeit in a vedantised “de-tantricised”
form, with the Sankaracaryas as spiritual guides.
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In his “Hermeneutical Reflexions” (Part II of the volume),
Dr Fiirlinger cautions us very wisely against the risk of
translating Sanskrit terms into English (or into any other
language). Cit is indeed untranslatable, as well as sarvit, two
terms both usually “translated” as consciousness, a word that
does not in any way reflect their nuances of meaning nor the
scope of their semantic fields, and especially not their
“cosmotheandric” dimension, this being especially the case in
the sarvidadvaya, “non-duality of consciousness” system, of
the Trika. The term vimarsa, essential to the understanding of
the Trika’s conception of consciousness, is also untranslatable
(perhaps even more so). But can we abstain from translating,
and thus write for those only who know Sanskrit? Dr Fiirlinger
underlines also very appositely the multidimensionality of the
metaphorical language of Abhinavagupta (or of other Saiva
authors) whose concrete-abstract richness is for us both an
opening to new vistas and, often, a tantalisingly closed field.

The imbrication or coalescence of the abstract and the
concrete, of the spirit and the flesh (if one may use these terms),
is continuously to be seen in part III of this study, which deals
with its central theme, the touch of Sakti, Saktisparsa. This main
and fundamental part of the work I shall not attempt to present
or discuss here, for one must not simplify a very complex and
subtle subject. This part begins very appositely with a survey
of Utpaladeva’s (and other exegetes’) frequent use of terms
made on the Sanskrit root sprs, to touch, which they use to
describe or evoke the spiritual approach of the absolute. Such
terms were indeed sometimes used metaphorically. But not
always. And when not, they have concrete connotations. In
the works of such authors, one is never in the idealistic realm
of “pure” spirit, but in that of spiritual experience.
Metaphysical or philosophical, often very subtle, reasoning is
never cut off from life and experience. The living body of the
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devotee is there, which feels sensuously the divine presence
he approaches and by which he will be penetrated —
possessed. We may remember in this connection that the
samavesa — shall we say fusion, absorption? — though
conceived of in the Trika as an essentially mystical experience,
was heir to the dvesa, the bodily possession of a worshipper
by a deity, of the older Tantric Saiva cults; and that in Trika
works samavesa is often a synonym of dvesa, implying possession
rather than mystical experience. Such is in all likelihood, for
instance, the case in the Malinivijayottaratantra (2.13-24) which
mentions 50 forms of rudrasaktisamavesa. This is of course also
to be found in several places in the Tantraloka, passages which
are sometimes quoted here. We may mention also, looking at
ritual, the case, in the nirvana diksi/sadhakabhiseka, of the initiator
who is brought in front of a mandala where the mantras of
deities have been placed and who is immediately possessed
by the power of these mantras and falls to the ground. The
total — bodily and mental — nature of the Saktisparsa
experience appears in the many instances quoted in this study.
The conception of spiritual life as implying the whole person,
body and mind, is in fact, I feel, not proper to non-dualist
Kashmirian Saivism but something more general and, T would
say, typically Indian. It is to be found almost everywhere in
Indian religions. And not only in the course of spiritual or
mystical experiences, as we see here, but also in a number of
rites.? Let us think, for instance, of rites where the ontological
status of the performer is transcendentally transformed —
divinized or cosmicized — by mantras placed on his body by
the rite of nydsa. Or the uccara, the uttering of a mantra linked
to the ascent of kundalini in the susumna, where the yogin or

2. Ritual, in a Tantric context, is never to be neglected: often
theoretical developments have a ritual substrate or starting point.
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devotee is identified with the deity, thus experiencing in body
and mind higher transcendent planes of consciousness.
Admittedly, such practices are more imaginary (imagination,
of course, in its creative form — as Einbildungskraft) or
visionary than really “embodied”: they are not physically
perceptible. But a number of other bodily signs® are however
to be found throughout the history of India’s religious life:
they are sometimes of a surprising intensity — see for instance
Caitanya’s extraordinary body distortions. But I am perhaps
giving now too much importance to bodily reactions to spiritual
experience when, on the contrary, precedence should be given
to the “participability” of the absolute, to the fact that the
absolute lets itself be touched. This study is in fact of cases
where the body is not affected or modified but transcended.
The body is an intermediate, the base and receptacle of effects,
an accessory to the fact of experiencing the supreme, not the
main actor. Dr Fiirlinger comments here with a fine penetrative
understanding the varieties of sparsa — the sensual touch, the
touch of the mirror, the touch of fullness, the touch of
anuttarasamvit, the touch of ants — noting, as he proceeds,
some analogies to be found among Christian mystics.
(Concerning the touch of ants — pipilikasparsa — I know this
particular experience exists also in at least one Safi Indian
transmission.). The notion of vapus (one more untranslatable
term!), too, is a very interesting one since the vapus can be
understood both as the cosmic body of Siva and as an essential

3. Several Saiva Tantras (such as the Malinivijayottara, the Kubjika or
the Tantrasadbhava), and evidently the Tantraloka, mention bodily
signs, cihna, of the possession (7vesa) by Rudra or other deities.
See for instance Tantraloka (5.111-112) quoting the
Trisirobhairavatantra, which connects these signs with different
forms of bliss (ananda) appearing each on the level of a cakra as
the kundalint rises in the susumna.
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level of the embodied human creature. On this subject, I have
found particularly illuminating his analysis, with reference to
Ksemaraja’s commentary of Utpaladeva’s Sivastotravali of what
he calls “the ‘cit-dimension,” or ‘deep-dimension’ of the
physical senses” which permits the human contact with the
absolute. Many other points would be worth mentioning here.
But a foreword must not be too long. The book is to be read.
Much is to be found in this very perceptive study.

Prof. André Padoux
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Preface

“See, brother: The highest wisdom is that to know, that in
the presented simile the untouchable is touched in a un-
touching manner.”

(Ecce frater: Summa sapientia est haec, ut scias quomodo in
similitudine iam dicta attingitur inattingibile inattingibiliter)
Nicholas of Cusa: Idiota de sapientia

(“The Layman on Wisdom”, 1450), Liber primus, 7.18"

THis volume contains a study of the theme of touch (Skr. sparsa),
focusing on the “touch of Sakti” (saktisparéa), that is, in the
context of Saiva Kundalini-Yoga. Kundalini is here not
understood in the modern sense of a mere spiritual
phenomenon in the body of the practitioner, but rather
according to the traditional understanding of the Tantras as
both microcosmic and macrocosmic, immanent and
transcendent Divine reality. I study this theme of sparsa in
selected texts of non-dualistic Trika Saivism of Kashmir,
especially Utpaladeva’s Sivastotravalf (tenth century) and
Abhinavagupta’s Tantraloka (eleventh century).

The following text is the English translation and revised
version of the first chapter of my dissertation which I

1. Nicholas of Cusa (1401-1464): The Layman on Wisdom. Trans. Jasper
Hopkins, Minneapolis: Arthur J. Banning Press, 1996.
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concluded in June 2005. The full text of my Ph.D. thesis is
published in German under the title: Understanding by Touching:
Interreligious Hermeneutics — the Example of Non-dualistic Saivism
of Kashmir (Vienna/Innsbruck: Tyrolia, 2006).

This is the place to thank all who have supported and
encouraged my study over the last four years. Above all I
must thank, with deep respect, Pandit Hemendra Nath
Chakravarty, with whom I studied Sanskrit texts of non-
dualistic Kashmir Saivism from 2002 till 2004 in his house in
Bhelopur, Varanasi. It was he who opened the fascinating
world of Abhinavagupta’s Tantraloka for me, and shared his
stupendous insight into the Tantras. Once I compared him
with a mountain guide in the Himalayas of this monumental
work of Abhinavagupta, and he answered with his dry
humour: “At least you have arrived at this mountain.” I
dedicate this book to him.

I must equally express my gratitude to Dr Bettina Baumer.
She inspired me in 2001 to start with a dissertation on non-
dualistic Kashmir Saivism in the field of Religious Studies at
the University of Vienna under her supervision. It was a
privilege and joy to study with her some texts of Ksemaraja
and Abhinavagupta in Varanasi. This time with her was a
beautiful experience of friendship, sharing, learning, spiritual
practice, and diving into the spirit of this ancient holy city.

I was lucky to study in Varanasi with another eminent
scholar of non-dualistic Kashmir Saivism, Dr Mark
Dyczkowski. I participated in his study group beginning in
November 2003, and afterwards in private lessons on a text
of the Krama-school, in his red house at Narad Ghat. I thank
him for infecting me with his passion and enthusiasm for
Kashmir Saivism and Indian philosophy in general, and his
support.
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I thank Dr Sadananda Das, my first Sanskrit teacher —
who introduced me to the “forest of grammar” (Tantraloka
37.58) — for his encouragement and patience, also his family,
with whom I could live together in Samneghat, at the bank of
the Ganges. I express my gratitude to Professor Dr Johann
Figl, head of the Institute for Religious Studies at the
University of Vienna, who was extraordinarily supportive
during my doctorate studies.

I should not forget to thank my colleague and friend in
Varanasi, Borghild Baldauf, who read the whole text carefully
and discussed her comments with me, on the stairs of the
Ghats. I gratefully acknowledge the financial support of the
University of Vienna and the Muktabodha Indological Research
Institute.

It is a great honour and joy for me that Professor André
Padoux, one of the foremost scholars in the field of non-
dualistic Kashmir Saivism, was ready to write the Foreword.
I am glad about his encouragement and his interest in my
work.

Last but not least I thank my friend and colleague Michael
Ianuzielo (Varanasi/Montreal) for his engaged, repeated
language proof-reading and for his encouragement to create
an English version, and Mr Susheel K. Mittal, director of D.K.
Printworld, for his co-operation in publication of this work.

Vienna, March 2008 Ernst Fiirlinger
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Introduction

When I go from hence let this be my parting word,
that what I have seen is unsurpassable. ( . . .)

My whole body and my limbs have thrilled

with his touch who is beyond touch;

and if the end comes here, let it come —

let this be my parting word.

— Rabindranath Tagore: Gitafijali, Nr. 96
Trika Saivism of Kashmir

NoN-puaLIsTIC (Advaita) Trika Saivism of Kashmir' is one of
the distinct systems within Saivism, along with the Pasupatas,
Saiddhantikas, the Viradaivas (or Lingayatas), and other Saiva
sects. It flourished in Kashmir and other parts of India from
about ct 900 until the thirteenth century. In the tenth century,
Saivism in Kashmir was characterized by the opposition of
two schools: a group of non-dualistic (Advaita) traditions,
most notably the Trika and Krama, on the left, and the
dualistic, conservative (more Veda-congruent) Saiva-Siddhanta

1. On the following see the important article of Alexis Sanderson,
“Saivism and the Tantric Traditions,” in: Stewart Sutherland/
Leslie Houlden/Peter Clarke/Friedhelm Hardy (eds.), The World’s
Religions, New York/London: Routledge, 1988, pp. 660-704. Also
entry “Saivism,” in: EncRel (Eliade, 1% edn., 1987) 13, pp. 6-20.
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on the right. While Saiva-Siddhanta teaches that salvation can
only be attained by rituals, their non-dualistic opponents
criticised ritualism and claimed that one can also attain
liberation through spiritual insight (jfiana), a mystical unfolding
of one’s true nature as identical with Siva, be it spontaneous
or gradual. According to these schools, liberation can be
attained not only at death, but in this life too one can become
a jivanmukta (“liberated in life”). The non-dualistic traditions
culminate in the works of Abhinavagupta (c. ce 975-1025)
which represent the definitive formulation of the doctrines of
these schools on the left. This stream has been denoted as
“Kashmir Saivism”? — an unfortunate term, since it does not
take into account that Saiva-Siddhanta was the dominant Saiva
doctrine in the tenth and eleventh centuries in Kashmir,
whereas the principal Saiva cult in that region was, as it has
remained, the worship of Svacchandabhairava and his consort
Aghoresvari.?

SCRIPTURAL AUTHORITY

Trika Saivism belongs to the Tantric traditions within the
Hindu religion; it is based on the scriptural revelations called
Tantras or Agamasastra. The Kashmiri authors distinguish
three groups within the Saiva scriptures:*

2. See ].C. Chatterji, Kashmir Shaivism (1914), Srinagar: Research
and Publication Department, 2™ edn., 1962. Reprint, Delhi:
Parimal Publications, 1987.

3. Cf. Alexis Sanderson, “Saivism in Kashmir,” in: EncRel (Eliade, 1%
edn. 1987) 14, pp. 16-17.

4. Cf. Jayaratha, commentary TA 1.18 (TAV, vol. II, pp. 36ff.); on
the classification of the Saiva scriptures see Hélene Brunner, “On
the Threefold Classification of Saiva Tantras,” in: Proceedings of
the Fifth World Sanskrit Conference, New Delhi: Rashtriya Sanskrit
Sansthan, 1985, pp. 464-74; Sanderson, “Saivism and the Tantric

.ﬁ
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—  Siva-Agamas: 10 dualistic Tantras
— Rudra-Agamas: 18 non-dualistic Tantras
— Bhairava-Agamas: 64 non-dualistic Tantras

The first two groups build the canon of the 28 Tantras of
Saiva-Siddhanta.® The third group is less defined and variously
listed; it includes several texts which contributed to the
elaboration of Abhinavagupta’s Trika doctrine. The primary
division within this third group of Tantras is between the
“seat of the mantras” (mantrapitha) and the “seat of vidyas”
(vidyapitha).® The latter group is divided into Yamala-Tantras
(Picumata-Brahmayamalatantra, etc.) and Sakti-Tantras. Within
the Sakti-Tantras one can distinguish among the Trika-Tantras
(Siddhayogesvarimata, Tantrasadbhava, Malinivijayottaratantra), the
scriptural authority for the system which is later called Trika,
and texts dealing with the esoteric cults of the goddess Kali
(Jayadrathayamalatantra, etc.). The authors of non-dualistic Trika

—> Traditions,” op. cit., pp. 668ff; André Padoux, Vic. The Concept of
the Word in Selected Hindu Tantras, trans. Jacques Gontier, Albany:
State University of New York Press, 1990; Delhi: Sri Satguru
Publications, 1992, pp. 54ff (Abbr.: Vic); Mark Dyczkowski: The
Canon of the Saivagama and the Kubjika Tantras of the Western Kaula
Tradition (SUNY Series in the Shaiva Traditions of Kashmir)
Albany: State University of New York Press, 1988; Delhi: Motilal
Banarsidass, 1989.

5. Kirana, Rauravasiitrasamgraha, Svayambhuvasiitrasamgraha,
Parakhya, Nisvasatattvasamhitd, etc. On the lists of the canonical 28
Siddhantas see: Bhatta Ramakantha’s Commentary on the Kiranatantra.
Vol. 1: chapters 1-6. Critical edition and annotated translation by
Dominic Goodall (Publications du Département d'Indologie; 86.1)
Pondichéry: Institut Francais de Pondichéry/ Ecole Frangaise
d’Extréme-Orient, 1998, intro. (especially pp. Ixxi ff) and Appendix
IIT (comparative table of lists of the 28 Siddhantas).

6. The words mantra and vidyd denote the sacred sound-formulas.
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Saivism consider the Bhairavasastra to be superior to the other
Saiva texts, and within this group of 64 Tantras they view the
Tantras of Kali, followed by the Sakti-Tantras, as the highest
revelation.

HISTORICAL DEVELOPMENT

Alexis Sanderson has distinguished three major phases in the
development of Trika Saivism:’

(1)

In the early period, probably before ce 800, Trika
Saivism is characterized by a cult of supernatural power
which is centred on a “triad” (trika) of goddesses, Para,
Parapara and Apara. They are worshipped alone or
with subordinate Bhairavas. Part of this system of
ritual is the cult of the eight mother-goddesses® and
their embodiments in “clans” or “families” (kula) of
wild female spirits (yoginis), invoked with offerings
of blood, flesh, wine, and sexual fluids by the adepts,
to share their supernatural power and occult
knowledge with them. The most efficacious place for
its practice was the cremation ground. The leader of
the hordes of yoginis is Siva in the archaic, four-faced
form as Manthana-Rudra or Manthana-Bhairava. The
cult of yoginis permeates all levels of the Trika-
Tantras.’

In the second phase, the cult of the goddess Kali is
incorporated into Trika: Trika assimilates the cult of

Cf. Sanderson, “Saivism and the Tantric Traditions,” op. cit,,
p. 696; id.: “Trika Saivism,” in: EncRel (Eliade), vol. 13, p. 15.
Brahmi, Mahesvari, Kaumari, Vaisnavi, Indrani, Varahi, Camunda
and Mahalaksmi.

Cf. Sanderson, “Saivism and the Tantric Traditions,” op. cit., pp.
672-74.
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Kali as the “Destroyer of Time” (Kalasamkarsini),
whose hundred-plus manifestations are described in
the Jayadrathayamalatantra.’® In this Kali-based stratum
of Trika, Kalasamkarsini transcends the three
goddesses of Trika and is worshipped above them (see
Devyayamalatantra). This second phase includes texts
such as the Devyayamala, the Trikasadbhava and the
Trikahrdaya.

In the third phase, Trika Saivism develops a solid
philosophical base which it defends against the
Buddhists, Nyaya and Saiva-Siddhanta. It distances
itself from its heterodox ritual origins, and infuses
many traditional terms (e.g. cremation ground) with
new meanings related to subtle, internal yogic
processes within the practitioner. This development
was aimed at both respectability among the Saiva
mainstream and a broader base in the Saiva
community, as part of the rivalry with the dominant
Saiva-Siddhanta. This phase is principally represented
by the works of Abhinavagupta, based on the
advanced and complex philosophy of the Pratyabhijia
school. His later works like the Tantraloka (TA) and
the masterly prose commentary on the Paratrisika
Tantra, the Paratrisikavivarana (PTV)," particularly

10.

11.

The Jayadrathayamala comprises four parts, and each part consists
of more than six thousand stanzas. Like other scriptures of the
Kalikula, it is only preserved in Nepalese manuscripts.

Paratrim$ikavivarana of Abhinavagupta, ed. Madhusudan Kaul
(KSTS; 18) Srinagar 1918. — I use in this study the edition and
translation by Jaideva Singh (Abhinavagupta: Paratrisika-Vivarana.
The Secret of Tantric Mysticism. English translation with notes and
running exposition by Jaideva Singh, ed. Bettina Baumer, Delhi
et al.: Motilal Banarsidass, 1988; reprint 2000).
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demonstrate the grand synthesis of the different
schools and streams (Pratyabhijia, Krama, Kaula,
Spanda), representing the peak of non-dualistic Tantric
Saivism of Kashmir. As Abhinavagupta himself states
at the end of the Tantraloka, Trika distances itself both
from the ritualism of Saiva-Siddhanta and the fixation
on supernatural powers in the “left” traditions,'? the
attainment of which is not viewed as goal in itself by
Trika. In this way, the cults of the early Trika which
focused on the gain of supernatural power through
the manipulation of impurity recede into the
background. These rituals (described in the Tantraloka
ch. 29) at this point seem to have been reinterpreted
within the general framework of the central goal: to
attain the liberating insight (jiana), the unfolding of
cit, of one’s own true nature in the unity with the
Absolute, the Highest (anuttara), especially by means
of the sexual ritual (kulayaga), the sexual union in the
state of deep absorption (samavesa), without any
thought (nirvikalpa). In this interiorization of the rituals
of the early period of Trika, Abhinavagupta is strongly
influenced by a variety of Kaulism, a sexual-spiritual

12.

“This the supreme Lord declared in Ratnamali (Tantra): the essence
of all Tantras, present in the right and left traditions, and which
has been unified in the Kaula (is to be discovered) in the Trika.
The ritual is overemphasized in the Siddhanta, which moreover
is not free from the taint of mayi, and other things. The right
tradition abounds in awesome rites, whereas in the left one
supernatural powers (siddhis) are predominant. Keep far away
from those disciplinarian texts, which bring little merit and much
affliction, which no personal intuition illuminates, and which are
lacking in wisdom (vidya) and liberation (moksa).” (TA 37.25-28).
Translation quoted from Vic, p. 58, fn. 65.
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tradition  associated with  Macchanda (or
Matsyendranatha), with the ritual practice of sexual
intercourse at its core wherein it is not the production
of sexual fluids which is emphasized, but rather
orgasm itself as the means to attain the highest state,
the divine pervasion (Sivavyapti). The Kaulas rejected
the external aspects of the rituals of the cremation
grounds and interpreted the Yogini cult in terms of
inner, sensual and spiritual processes."

This third phase begins in the ninth century, with the works
Sivasiitra (Aphorisms of Siva), in the light of the tradition
expounded by Vasugupta,* and Spandakarika (Concise Verses
on Vibration), attributed by some to Vasugupta, by others to
his pupil Kallata (c. 850-900). It unfolds the doctrine of spanda
(“vibration,” in the sense of a “motionless motion”) as the
essential nature of the deity.” The concept of spanda is already
present in the Jayadrathayamala and other texts of the Kali cults,'

which could be the scriptural background of Spandakarika.

The non-dualistic theology was developed, conceptually
refined and elaborated in the early tenth century by
Somananda (c. 900-50) with his work Sivadrsti (Perception of

13.  See Sanderson, “Saivism and the Tantric Traditions,” op. cit., pp.
6791. (The Kaula reformation of the Yogini Cult).

14.  On Sivasiitra there are the commentaries of Ksemaraja, the disciple
of Abhinavagupta (Sivasatravimarsint), and of Bhatta Bhaskara
(Sivasttravarttika).

15.  On the Spanda school see Mark S.G. Dyczkowski, The Doctrine of
Vibration: An Analysis of the Doctrines and Practices of Kashmir
Saivism, Albany: State University of New York Press, 1987; Delhi:
Motilal Banarsidass, 1989.

16. Cf. Sanderson, “Saivism and the Tantric Traditions,” op. cit., p.
695.
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Siva)” considered to be the first work of the Pratyabhijiia
school.”® At its core it says that Siva is the only reality; even in
the basest object the whole nature of Siva is present (cf. Sivadrsti
3.18ab). His essence, cit, exists equally in all things (cf. Sivadrsti
5.12). The self of all things is also oneself, as well as that of all
other subjects: “The jar knows by my own self. I know by its
self . . .” (Sivadysti 5.106ab).”> All manifested things and subjects
are states of Siva, in which Siva freely manifests Himself (cf.
4.47). Somananda’s disciple Utpaladeva established the
classical form of this Saiva non-dualism (c. 925-75) in his
the Deity),® which formed the philosophical base of Trika
Saivism. Salvation is described as the “recognition”
(pratyabhijiid) of one’s own identity (atman) as Siva. The
Pratyabhijiia school, though founded by Somananda, got its
name from this work. The targets of Utpaladeva’s logical
argumentation and critique are both Nyaya, one of the classical
streams of Indian philosophy, and Buddhism, particularly its
logical school* — yet at the same time the Pratyabhijna
philosophy is influenced by Buddhist doctrines and

17.  Sivadrsti of Somananda, with Utpaladeva’s Vrtti (KSTS; 54) Srinagar
1934. — The text was partly (ch. 1) translated by Gnoli into English:
Raniero Gnoli, Sivadrsti by Somananda: East and West 8, no. 1
(1957) pp. 16-22; and into Italian (ch. 2): Vac. II secondo capitolo della
Sivadrsti di Somananda: Rivista degli Studi Orientali 34 (1959).

18.  On the following see The Isvarapratyabhijfiakarika of Utpaladeva with
the Author’s Vrtti. Critical edition and annotated translation by
Raffaele Torella, corrected edition Delhi et al.: Motilal Banarsidass,
2002; introduction by Torella, XIVff. (= IPK).

19. Quoted from ibid., XVI.
20. See fn. 18.
21. Cf. IPK, intro., XXI ff.
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terminologies.”? Utpaladeva composed two commentaries on
(vivrti or tika), of which only fragments are available.** He
was not only an author of philosophical treatises, but was
also a yog7, as is shown by the Sivastotravali, a collection of his
hymns. Besides the Tantraloka of Abhinavagupta, the latter
shall be one of our main texts which we will examine for our
topic, together with the commentary by Ksemaraja.

Without any doubt Abhinavagupta (c. ce 975-1025), a
disciple of Utpaladeva’s disciple Laksmanagupta, represents
the zenith of this evolution of the non-dualistic Tantric Trika
Saivism of Kashmir, which Torella has described as “. . . an
extraordinary series of works and masters that between the
ninth and twelfth centuries constituted one of the highest
achievements of Indian speculation and spirituality of all
time.”? All the more amazing is the fact that this school is
almost completely neglected within the academic study of
philosophy in India today.

One of the unique features of Abhinavagupta is that he
was more autobiographical than most classical Indian

22. See Raffaele Torella, “The Pratyabhijia and the Logical-
Epistemological School of Buddhism,” in: Teun Goudriaan (ed.),
Ritual and Speculation in Early Tantrism. Studies in Honor of André
Padoux, Albany: State University of New York Press, 1992; Delhi:
Sri Satguru Publications, 1993, pp. 327-45.

23.  This commentary is edited and translated by Torella in his edition
of IPK and the vrtti (see fn. 18).

24. Torella, Raffaele, A Fragment of Utpaladeva’s ISvarapratyabhijfia-
vivrti: East and West 38 (1988) pp. 137-44.

25. IPK, intro., p. XIIL
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philosophers.? From his own descriptions, in the 37" chapter
of Tantriloka as well as at the end of the Paratrisikavivarana, we
get a vibrant picture of his personality. He was born in the
middle of the tenth century into a brahmana family. He himself
informs us that his family descended from Atrigupta, a
brahmana, who had been brought to Kashmir by King
Lalitaditya (c. 724-60) after his conquest of Kanauj (cf. Tantraloka
37.37-39). The king gave him a place in his capital Pravarapura
(today Srinagar) on the bank of the “Vitasta” (Jhelum) river,
facing the Siva temple of Sitarhéumaulin (cf. Tantraloka 37.52).
Abhinavagupta was conceived during the sexual (Kaula) ritual,
that is, by his parents, Narasihha and Vimala, during spiritual
absorption (samadhi), and therefore was “one born from a
yogint” (yoginibhii).”” He lost his mother in early childhood, an
event which he views as the beginning of his spiritual quest.
Abhinavagupta’s father, whose name was Narasirhha but who
was known as Cukhulaka, was a Saivite (cf. Tantraloka 37.54),
a learned man, who introduced Abhinavagupta to Sanskrit
grammar. Abhinavagupta’s brother, Manoratha, became his
tirst disciple (cf. Tantraloka 37.64). He describes himself his
intellectual and spiritual development in the following words:

26. Cf. Arindam Chakrabarti, “The Heart of Repose, The Repose of
the Heart. A Phenomenological Analysis of the Concept of
Vidranti,” in: Sadananda Das/Ernst Fiirlinger (eds.), Samarasya:
Studies in Indian Arts, Philosophy and Interreligious Dialogue —
in Honour of Bettina Biumer, New Delhi: D.K. Printworld, 2005,
pp. 27-36; here: p. 27.

27.  Abhinavagupta indicates it in his opening verse of TA; Jayaratha
in his commentary on TA 1.1 confirms that Abhinavagupta himself
was yoginibhii. On yoginibhii see Lilian Silburn, Kundalini: The
Energy of the Depths — A Comprehensive Study Based on the Scriptures
of Non-dualistic Kasmir Saivism, trans. Jacques Gontier (SUNY Series
in the Shaiva Traditions of Kashmir) Albany: State University of
New York Press, 1988, pp. 174f. (= K).
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[The author] was introduced into the forest of grammar by
his father, had his mind clarified by a few drops of the sea of
logic, and, when intent on enjoying the full rasa® of
literature, was seized with an intoxicating devotion to Siva.
Being wholly filled with that, he no longer cared for any
worldly pursuit, until, in order to increase his enjoyment of
that devotion, he went to serve in the houses of [religious]
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masters. — Tantraloka 37.58-59%

He also mentions his teachers in different fields of studies:

among them Bhiitiraja, his guru of the Krama (cf. last verses
of the Bhagavadgitarthasamgraha), Udbhata (cf. Tantraloka 37.62)
and Laksmanagupta, his teacher in Pratyabhijia philosophy.
His master Sambhunatha introduced him to the Kaula

tradition; Abhinavagupta pays obeisance to him and his diit7
(female partner in Kaula ritual), Bhattarika, in the beginning
of Tantraloka (TA 1.13-14.16).

Abhinavagupta composed a large number of works. His

major works can be divided into four groups, treating the
schools of Trika, Krama, Pratyabhijiia as well as aesthetics:*

28.

29.

30.

Rasa: literally “essence, juice”; in the field of aesthetics, the aesthetic
experience is called the “tasting of rasa” (rasasvada), which is
compared to the spiritual experience of the Absolute (Brahman).
See Bettina Baumer, “Brahman,” in: Kalatattvakosa. Vol. I: Pervasive
Terms - Vyapti, ed. Bettina Baumer, Delhi: Indira Gandhi National
Centre for the Arts/Motilal Banarsidass, 1988, revised edition
2001, pp. 1-28; here: pp. 21ff.

Quoted from The Dhvanyaloka of Anandavardhana with the Locana of
Abhinavagupta. Trans. Daniel H.H. Ingalls, Jeffrey Moussaieff
Masson and M. V. Patwardhan, ed. with an introduction by Daniel
H.H. Ingalls, Cambridge, Mass./London: Harvard University
Press, 1990, p. 32 (intro.).

See on the following Alexis Sanderson, “Abhinavagupta,” in:
EncRel (Eliade, 1% edn. 1987), vol. 1, pp. 8-9.
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Trika

Malintvijayavarttika (or Malinislokavarttika):* This text
is an exegesis of the beginning of the Malintvijayottara-
tantra or Purvasastra (Primal Teaching),® which
Abhinavagupta views as the “essence of the Trika
scriptures” (Tantraloka 1.18). He elaborates here that
Trika represents a “supreme non-dualism”
(paramadvayavada) — the Absolute contains both
plurality and unity as modes of its self-representation
— and from this he derives the claim that Trika
transcends the dichotomy of the dualist and non-
dualist directions in Saivism.

Tantraloka (for the main work of Abhinavagupta, see
part III).

Tantrasara: a summary of the Tantraloka.

Paratrisikavivarana: focused on the Kaula practices of
the Trika.

31.

32.

Sri Malintvijaya Varttikam of Abhinavagupta, ed. with notes by
Madhusudan Kaul Shastri (KSTS; 31), Srinagar, 1921; partially
translated by Jirgen Hanneder, Abhinavagupta’s Philosophy of
Revelation. An Edition and Annotated Translation of Malinislokavarttika
I, pp. 1-399 (Groningen Oriental Studies; 14) Groningen: Egbert
Forsten, 1998.

Malinivijayottaratantram, ed. Madhusudan Kaul (KSTS; 37) Bombay
1922; partially translated by Vasudeva, Somadeva, The Yoga of the
Malinivijayottaratantra. Chapters 1-4, 7, 11-17. Critical Edition,
translation and notes (Collection Indologie Pondichéry; 97)
Pondichéry: Institut Francais de Pondichéry/Ecole francaise
d’Extréme-Orient, 2005. — On the MVT see Alexis Sanderson:
“The Doctrine of Malinivijayottaratantra,” in: Teun Goudriaan
(ed.), Ritual and Speculation in Early Tantrism: Studies in Honor of
André Padoux, Albany: State University of New York Press, 1992;
Delhi: Sri Satguru Publications, 1993, pp. 281-312.
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(b)

(c)

Krama (Sequence)

Kramakeli: a commentary on the Kramastotra of Eraka
which was not preserved. A manuscript of the Kramakeli
is not available. The text is mentioned by
Abhinavagupta himself in his Paratrisikavivarana® and
quoted by Jayaratha in his commentary on the
Tantraloka (Tantralokaviveka)* as well as by Ksemaraja
in his commentary on Utpaladeva’s Sivastotravali. Of
Abhinavagupta’s works on the Krama tradition only
his short Kramastotra (Krama Hymn) in 30 verses is
known; it is one of the three dated works of
Abhinavagupta, according to the concluding verse
completed in 991.

Pratyabhijiia

Abhinavagupta analysed and supported the philosophical
position of the Pratyabhijia doctrine in two masterly
commentaries: in his commentary of Utpaladeva’s
I$varapratyabhijiiakarika (ISvarapratyabhijiavimarsini)® and
in a much longer commentary on Utpaladeva’s Vivrtti
(ISvarapratyabhijiidvivrttivimarsing).* Sanderson
summarizes the significance of these philosophical works
in the following way: “Through the profound

33.
34.

35.

36.

Cf. PTV, Sanskrit text: p. 84, translation: p. 223.

Commentary on TA 4.173ab; cf. Tantraloka, ed. Dwivedi/Rastogi,
op. cit.,, vol. III, p. 807.

Bhaskari: A Commentary on the ISvarapratyabhijfizoimarsini of Acarya
Abhinavagupta, ed. K.A. Subramania lyer/K.C. Pandey, vol. I:
Varanasi (1938), 2" edn. 1998; vol. II (1950): Delhi: Motilal
Banarsidass, 2™ edn. 1986. vol. III: An English Translation by
K.C. Pandey, Varanasi (1954), 2™ edn. 1998.
ISvarapratyabhijiiaviorttivimarsini by ~ Abhinavagupta, ed.
Madhusudan Kaul Shastri, vols. I-IIT (KSTS; 60, 62, 66) Bombay
1938-43.
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philosophical scholarship of these works the non-
dualistic tradition was fully equipped to justify its
rejection of the dualism of the Saiva-Siddhanta, the
illusionism of Vedanta, and the lack of the concept of
transcendental synthesis in the non-dualistic idealism
of the Yogacara Buddhists, while seeing these positions
as approximations to its own.”¥’

Aesthetics

Abhinavagupta is famous in India in the field of
aesthetics; he is recognized as an aesthetician with the
following works:

Locana (eye):*® a commentary on the Dhvanyaloka of
the Kashmiri author Rajanaka Anandavardhana (ninth
century); both represent the most influential works of
India on the theory and practice of literary criticism;
and

Abhinavabharatt:* a commentary on the Natya-Sastra of
Bharata; expounds a subtle theory of the nature of

37.

38.

39.

Alexis Sanderson, “Abhinavagupta,” in: EncRel (Eliade, 1¢ edn.
1987), vol. 1, p. 9.

Dhvanyaloka of Anandavardhana: With the Locana Commentary of
Abhinavagupta, the Balapriya Subcommentary of Ramasaraka, and the
Divyarijana notes of Pt. Mahadeva SastrT, ed. Pt. Pattabhirama Sastri
(Kashi Sanskrit Series 135, Alankara Section, no. 5) Benares:
Chowkhamba Sanskrit Series Office, 1940. — English translation,
based on the Kashi edition: The Dhvanyaloka of Anandavardhana
with the Locana of Abhinavagupta. Trans. Daniel H. H. Ingalls, Jeffrey
Moussaieff Masson and M.V. Patwardhan, ed. with an introduction
by Daniel H. H. Ingalls, Cambridge, Mass./London: Harvard
University Press, 1990.

Natya-Sastra of Bharata: With the Abhinavabharati of Abhinavagupta,
4 vols., ed. Manavalli Ramakrishna Kavi (Gaekwad’s Oriental
Series 36, 68, 124, 145) Baroda: Oriental Institute, vol. 1 (2™ edn.)
1956; vol. 2: 1934; vol. 3: 1954; vol. 4: 1964.
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aesthetic experience, dramaturgy, musicology and
related disciplines.

The most important disciple of Abhinavagupta is Ksemaraja
(c. 1000-50). He wrote a large number of works, in which he
on the one hand popularizes the essence of the doctrine of
Trika Saivism in a concise and lucid form, and on the other
hand applies the doctrine to the cult of Svacchanda Bhairava
and the cults linked with it. The former include shorter texts
like Parapravesika,* Pratyabhijiiahydaya (Heart of Recognition),*
his commentary on Utpaladeva’s Sivastotravali, on the
Sivasiitra,® on the Vijiana-Bhairava Tantra,*® on the first verse
of the Spandakarika (Spandasarmdoha, “The Essence of Spanda”),*
on the entire text of Spandakarika (Spandanirnaya, “Discernment

40.  Parapravesika of Ksemaraja, ed. with notes by Pandit Mukunda
Rama SastrT (KSTS; 15) Bombay 1918.

41.  Pratyabhijfiahydayam by Ksemaraja (KSTS; 3) Bombay, 1918. —
English tr. Pratyabhijiahydayam: The Secret of Self-recognition, trans.
Jaideva Singh (1963) Delhi.: Motilal Banarsidass, 4™ rev. edn. 1982.
Reprint 1998.

42.  Sivastitra Vrtti by Ksemardja (KSTS; 4 and 5) Srinagar 1913. —
English tr. Siva Sitras: The Yoga of Supreme Identity. Text of the
Siitras and the Commentary Vimarsini of Ksemardja, trans. Jaideva
Singh, Delhi: Motilal Banarsidass, 1979; reprint 2000.

43.  The Vijiiana-Bhairava with Commentary partly by Kshemardja and
partly by Sivopadhyaya, ed. with notes by Pt. Mukunda Rama Sastrt
(KSTS; 8) Bombay, 1918. — Only Ksemaraja’s commentary on
the introductory verses of VBh has survived.

44.  Spandasaridoha by Ksemaraja, ed. M.R. Sastri (KSTS; 16) Srinagar,
1917. — English tr. The Stanzas on Vibration. The Spandakarika with
four Commentaries. Translated with an Introduction and Exposition
by Mark S. G. Dyczkowski, Varanasi: Dilip Kumar Publishers,
1994.



16 The Touch of Sakti

of Spanda”)* and on Bhatta-Narayana’s Stavacintamani.*®
Among the latter are the long commentaries on the Netra Tantra
or Mrtyufijaya Tantra” and also on the Svacchanda Tantra,*® the
principal Tantra and the scriptural base for the cult of the
Saiva majority, the cult of Svacchanda Bhairava. In his
commentary, Ksemaraja countered the traditional, dualistic
exegesis of this scripture from the standpoint of the non-
dualism of Trika Saivism.*

The non-dualism of Trika was introduced into the Kaula
cult of the goddess Tripurasundari (the Beautiful Goddess of
the Three Worlds), or Srividya, which became popular in the
Kashmir valley in the eleventh century.” A representative of
this Trika-based Srividya in Kashmir is Rajanaka Jayaratha
(thirteenth century), the commentator of Abhinavagupta’s

45.  Spandanirnaya by Ksemaraja, ed. Madhusudan Kaul (KSTS; 43),
Srinagar 1943. — English tr. Spanda-Karikas: The Divine Creative
Pulsation. The Karikas and the Spanda-nirnaya, trans. Jaideva Singh,
Delhi: Motilal Banarsidass, 1980. Reprint 1994.

46. The Stava-Cintamani of Bhatta Narayana with Commentary by
Ksemardja, ed. with notes by Mahamahopadhyaya Pandit
Mukunda Rama Sastri (KSTS; 10) Srinagar: The Research
Department of Jammu & Kashmir, 1918.

47.  Netratantra with the Commentary Uddyota by Ksemardja, 2 vols.
(KSTS; 46 und 61), Bombay 1926-39; New edition by V.V. Dvivedi,
Netratantram (Mrtyuiijaya Bhattarakah) with Commentary Udyota by
Ksemaraja, Delhi: Parimal Publications, 1985.

48.  The Svacchandatantram with Commentary Udyota of Ksemaraja, ed.
Vraj Vallabh Dvivedi, 2 vols., Delhi: Parimal Publications, 1985.

49. Cf. Sanderson, “Saivism and the Tantric Traditions,” op. cit., p.
700.

50. Cf. Alexis Sanderson, “Saivism in Kashmir,” in: EncRel (Eliade, 1%
edn. 1987), vol. 13, 16-17; Sanderson, “Saivism and the Tantric
Traditions,” op. cit., pp. 688ff.



Introduction 17

Tantraloka, who wrote the Vamakesvartmatavivarana,” a
commentary on the basic scripture of the Kaula cult of
Tripurasundari, the VamakeSvarimata, also known as the
Nityasodasikarnava.>® Jayaratha was thereby the most important
personal link between Srividya and Trika Saivism. Another
important surviving text of the southern transmission is the
Yoginthrdaya;* the first known commentary on Yoginihrdaya is
written by Amrtananda (fourteenth century).” Later
representatives are the Kashmirian Srividya author Sahib Kaula
in the seventeenth century, who adapted the whole of
Ksemaraja’s Pratyabhijiiahydaya in his Devinamavilasa,®
Sivopadhyaya in the eighteenth century and Harabhatta
(1874-1951).

After Abhinavagupta and Ksemaraja, the Trika Saivism of
the third phase spread to the Tamil lands by the twelfth century
and became the standard reading of the Kaula cults in south

51.  The Vamake$vartmatam. With the Commentary of Rajanaka Jayaratha,
ed. Madhusudan Kaul Shastri (KSTS; 66), Srinagar, 1945.

52.  Nityasodasikarnava with Two Commentaries, ed. V.V. Dvivedi (Yoga-
Tantra-Granthamala; 1) Varanasi, 1968.

53.  Yoginthrdayam with Dipika, ed. V.V. Dvivedi, Delhi: Motilal
Banarsidass, 1988. French translation: André Padoux, Le Coeur de
la Yogini. Yoginthrdaya avec le commentaire Dipika d” Amytananda,
Paris: Editions de Boccard, 1994 (introduction in English).

54.  On Amrtananda see Vic, pp. 63 and 75.

55. Sahib Kaul, The Devinamavilasa, ed. Madhusudan Kaul Sastr1
(KSTS; 63) Lahore, 1942. — On Sahib Kaul’s adaptation of
Pratyabhijiichydaya see Jirgen Hanneder: “Sahib Kaul's
Presentation of Pratyabhijfia Philosophy in his Devinamavilasa,”
in: Le Parole E I Marmi. Studi in onore di Raniero Gnoli nel suo 70°
compleanno. A cura di Raffaele Torella (Serie Orientale Roma;
XCII, 2) Roma 2001, pp. 399-418.
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India.** The Srividya tradition — originally one of the Kashmiri
Kaula cults — has survived till today, especially in south India.
It was adopted in a purified form by the Sankaracaryas of
SrigerT and Kaficipuram. In this way it has lost most of its
Tantric (Kaula) characteristics; Padoux calls this Vedantized,
puritanical form “a deviant and bowdlerised [. . .] form of the
cult of Tripurasundari.””’

Let us try to summarize: the goal of the spiritual ways
(upaya) in Trika Saivism is found to be in correspondence with
the core of Upanisadic spirituality, to recognize one’s own
Self as identical with “that,” the Highest (Brahman). But the
Kaula Tantrism of Abhinavagupta’s reveals in the most
detailed and systematic way what is only indicated in the
Upanisads and the Veda, that the sexual act can be one of the
most powerful means to open this recognition of one’s true
nature — the highest state of becoming one with the Highest
(Siva). It is the overwhelming discovery in the midst of a culture
of asceticism that the senses, the body, sexuality, aesthetic
and sensual experience have not to be condemned and
abandoned to reach the spiritual goal, but rather are the
principal means to attain it.

56. Cf. Sanderson, “Saivism and the Tantric Traditions,” op. cit., p.
690.

57.  André Padoux, Le Coeur de la Yogini: Yoginthrdaya avec le
commentaire Dipika d’Amytananda, Paris: Ed. Boccard, 1994, 9
(intro.). See the critique of this position by Annette Wilke,
defending the dynamism of a living tradition which undergoes
continuous processes of new interpretation and transformation
(see Annette Wilke: “A New Theology of Bliss. Vedantization of
Tantra and Tantrization of Advaita Vedanta in the
Lalitatrisatibhasya,” in: Samarasya: Studies in Indian Arts, Philosophy
and Interreligious Dialogue, ed. Sadananda Das/Ernst Fiirlinger,
Delhi: D.K. Printworld, 2005, pp. 149-75, especially pp. 151ff).
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The Different Meanings of Sparéa in Indian Traditions

The word sparsa belongs to the realm of the senses: the verbal
root sprs, from which the substantive is derived, means “to
touch, to feel with the hand, to come into contact, or to
experience” (cf. MW 1268f.). Like in other languages, the word
sparéa denotes at the same time the touching, the sensation
which is engendered by touching and being touched, the tactile
quality of a thing, as well as contact in a general sense.
Utpaladeva, the “grand-teacher” of Abhinavagupta, uses the
(IPK), with its usual meaning: in the sense of the sensation of
softness, warmth, etc. which a blind person can feel by touch
(cf. IPK 1.7.10). He uses it also for the “inner touch” (antare va
sparsa, 1.6.4-5 vrtti), for sparsa as one of the five “subtle
elements” (tanmatra, 111.1.10-11 v) and also in the sense of
“contact” with an inner sensation like happiness, etc. (III.2.15
v) or with non-being (I1.3.14, here: sa-sparsa). However, in his
Sivastotravalt (Hymns to Siva), sparsa and its derivations have
mainly a spiritual meaning, as we will see.

In the sense of “contact” the word is used in Indian
astronomy, especially for the beginning of an eclipse,” when
the celestial bodies seem to touch each other. Traditionally,
sparsa is associated with the element “air” (vayu).” Therefore,
sparsana is one of the names for vayu® — that invisible element

58. Cf. MW 1269.

59. Cf. Nirukta XIV.4: “Wind originates from space (dkdsa) and
possesses two qualities: sound and touch.” Quoted after Bettina
Baumer: “Vayu,” in: Kalatattvakosa, vol. III: Primal Elements —
Mahabhiita, ed. Bettina Baumer, Delhi: Indira Gandhi National
Centre for the Arts/Motilal Banarsidass, 1996, pp. 143-87; here:
p- 169 (Abbr.: KTK). See also MBh XI1.177.33 and XI1.247.6 (ibid.,
p. 170).

60.  Cf. Halayudhakosah, Lucknow (1957), 2™ edn. 1967, verse 75, p. 10.
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which becomes sensually perceivable through its touch in the
form of wind, and by its sound. Because of the energy of vayu
in the body (i.e. in vata), the atoms which comprise our bodies
touch each other, as stated in one of India’s oldest medical
texts, the great medical encyclopaedia by Caraka:

Minutest units into which all organs of the body ($arira) are
divided are known as paramanus and they cannot be counted
because (1) they are extremely numerous, (2) they are
extremely subtle, and (3) they are beyond sensory
perception. Vayu and the specific nature of the results of the
past action associated with these paramanus are responsible
for their union (samyoga) and disjunction (vibhaga).

— Caraka Samhita, Sarirasthana, 7.17°

Sparsa is also the collective name of the 25 consonants of the
Sanskrit alphabet (sparsavarga, cf. MW 1268), obviously because
one has to touch the tongue to the side of the oral cavity to
create them.

Belonging to the senses, sparéa is an important topic in the
Indian philosophical traditions, be it the Hindu, Buddhist,
Muslim, Jaina or others.®> The classical philosophical systems
of India (dardana), especially Samkhya, discuss sparéa in
epistemology and in metaphysics (prameya sastra) as an element
of the ontological and epistemological categories and principles

61.  Caraka Samhita. Text with English Translation and Critical Exposition
based on Cakrapani Datta’s Ayitroeda Dipika, vol. 11, ed. RK. Sharma
and Bhagwan Dash, Varanasi: Choukhamba Sanskrit Series
Office, reprint 2003.

62. See the survey in Kapila Vatsyayan: “Indriya,” in: KTK IV:
Manifestation of Nature — Systi Vistara, ed. by Advaitavadini Kaul/
Sukumar Chattopadhyay, Delhi: Indira Gandhi National Centre
for the Arts/Motilal Banarsidass, 1999, pp. 1-68.
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of reality (tattva).®® Sparsa is one of the five “subtle elements”
(tanmatra), along with sabda (sound), riipa (form), rasa (taste),
gandha (smell) — the properties of the elements which can be
perceived by the sense-organs. Sparsa is thereby associated
with tvak (skin), one of the five sense-organs of cognition
(buddhindriya), the other organs being srota (ear), caksus (eye),
rasana (tongue), and ghrana (nose). Tvak is the skin, the organ
of touch, which is itself called sparsana.** More important than
the physical organ is the non-material aspect, the sense-ability
connected with it (sparsanendriya) — the energy which operates
through the physical organ (indriyasakti, see for example IPK
I11.2.16 v).® J.C. Chatterji therefore translates tvak as “the power
of feeling-by-touch.”*

According to the conception of the body within the
classical Indian medical system of Ayurveda, all sensations
(touch, sound, etc.) are transported through one of the 24

63. Abhinavagupta comprehensively deals with tanmatra and indriya
in chapter 9 and 10 of TA, where he explains the connection of
the 36 “principles” (tattva) from “Siva” down to the element
“earth.”

64. Cf. Astangasamgraham — Sttrasthana 20.3; quoted in: V.V.
Subrahmanya Sastri, Tridosha Theory: A Study on the Fundamental
Principles of Ayurveda (Kottakkal Ayurveda Series; 18) Kottakkal:
Arya Vaidya Sala, 1977, 4" rev. edn. 2002, p. 232, fn. 8.

65. The word indriya is derived from Indra (cf. K. Vatsyayan,
“Indriya,” in: KTK IV, op. cit., 1). In Vedic mythology he is the
lord of the gods in the intermediate realm, who conquers the
demons of darkness; he symbolizes strength, power, energy.

66.  J.C. Chatterji, Kashmir Shaivism (1914), Delhi: Parimal Publications,
reprint 1987, p. 118. This characterization of the indriyas is adopted
by Kanti Chandra Pandey, Abhinavagupta: A Historical and
Philosophical Study (The Chaukamba Sanskrit Studies; 1) Varanasi:
Chaukamba Amarabharati Prakashan, 1963, 3 edn. 2000, pp. 380f.
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channels (dhamani) which start from the navel.*” More
specifically, there are 10 channels which proceed from the navel
to the heart and there divide into three groups. Again, among
these 30 channels, eight carry the sensual sensations, while
others give passage to speech (bhdsa), tears, mother’s milk (or
semen, in the case of men) and so forth. Four of the 24 dhamans,
which start from the navel, divide into hundreds of thousands
of channels whose ends are connected to the hair follicles.
Through them the sensations of touch — pleasant or
unpleasant — are experienced.

Among the senses sparsa is the most important in the view
of Ayurveda, since the tactile contact is crucial for every
sensation: in the case of seeing, the touch of the retina by
direct or reflected light;*® in the case of hearing, the touch of
the eardrum by sound waves; in the case of smelling, the touch
of the epithelium by the smelled, etc. In the CaSa (Sitrasthana,
1.38) we find the important remark that sparsa pervades all
the senses.® Therefore sparsanendriya can be used as a term
for any sense whose touch or contact causes happiness or
unhappiness (cf. CaSa 1.133) — be it an actual physical touch
(sparsanendriya samsparsa) or mental contact (manasasparsa).

Abhinavagupta seems to refer to this tradition which
considers the sense of touch as the sole sense when he reflects

67. Cf. Dominik Wujastyk, “The Science of Medicine,” in: Gavin Flood
(ed.), The Blackwell Companion to Hinduism, Oxford: Blackwell, 2003,
pp- 393-409; here: p. 400.

68. Also the antique Greek physiology understands seeing as the
touch by impressions (for this notice I want to thank Dr Ursula
Baatz, Vienna).

69. Cf. Subrahmanya Sastri, Tridosha Theory, op. cit., p. 17.
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upon the “inner touch” (antarasparsa).” According to the
Utpaladeva, the teacher of his teacher, the all-encompassing
Self (para pramatd) appears as the limited self (mayapramata).
Its contraction manifests itself on four levels: as the
sensationless void ($iinya), the inner sensation (antara sparsa),
the intellect (buddhi) and the body (deha, cf. IPK L. 6.4-5 and v;
passim). What is the meaning of “inner touch”? It is prana (life,
power of life, breath). Utpaladeva uses prana synonymously
with antara sparsa (see for example IPK III. 2.11 v). Under the
influence of maya, the void, inner touch, intellect and body,
which are not the Self (atman), are perceived as true “I” (cf.
IPK 1II. 1.8). Only a cognition in the form of the “immersion
into that” (tat samavesa), into the Self, makes visible the true
active dynamics of cit, of the Self (cidatmanah), and also the
dependence of the void, the inner touch, the intellect and the
body upon it (cf. IPK III. 2.12).

Of course, the special status of the sense of touch in
Ayurveda has to be seen in the context of the general
statements of Indian philosophies on the topic of the senses.
According to them, it is usually the eye (aksa) which is placed
at the top of the hierarchy of the senses.

Important for our theme is the meaning of sparsa as the
expression for sexual union (cf. MW 1269), which even now
enjoys use in contemporary Hindi. Its past context is evident
on examining a related term: a sparéa (f.) is — in the discreet
style of Sir Monier-Williams in the nineteenth century — an
“unchaste woman” (WM, 1269), common in current Hindi for

70. Cf. IPVV, vol. 2, pp. 295-97. See R. Torella: IPK, p. 132, fn. 10;
Alexis Sanderson, “Mandala and Agamic Identity in the Trika of
Kashmir,” in: André Padoux (ed.), Mantras et Diagrammes Rituelles
dans I'Hinduisme, Paris: CNRS, 1986, pp. 169-207; here: pp. 177f.
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a prostitute. Abhinavagupta uses the word sparéa for the sexual
act many times, especially in his commentary (Vivarana) to the
Paratrisika-Tantra. For example, he denotes the sexual organ
as the “place of touch” (sparsa-ksetra). Abhinavagupta here
observes that even the memory of sexual union (sparsa) causes
a “reflection” in the “place of touch” and in the “medium
channel,” belonging to the “natural highest Sakti.” This is
because even in the absence of the “touch of a Sakti [a woman]”
the mere recollection of the touch of the woman ($aktasparsa)
stirs up the energy of semen, which rests within “it” [= in the
medium channel, susumna).”

In the same way, the word sparsa is used in its sexual
meaning by Abhinavagupta in his TA:

Sound (sabda) is reflected in ether (nabhasi), a very pleasant
(sundara) touch in the region of touch (sparsadhamani).
— TA 3.36ab

In his commentary Jayaratha clarifies what is meant by a
“region of touch” in the body:

... [it is] the place of [sexual] joy (anandasthana) in the specific
regions like the kanda,” [in the] heart and even in the lower

71. Cf. Abhinavagupta: Paratrisika-Vivarana: The Secret of Tantric
Mysticism. English translation with notes and running exposition
by Jaideva Singh, ed. Bettina Baumer, Delhi: Motilal Banarsidass,
1988, reprint 2000, p. 45; Sanskrit text: p. 17 (quoted: PTV and
page number).

72.  Kanda literally means: “root,” synonymous with mila (cf.
Amarakosa 111.6.35). According to yogic physiology it is placed at
the base of the sexual organ, “situated five fingers’” breadth below
the navel and two above the virile member” (K 27, fn. 5). It is part
of the miladhara-cakra at the base of the spine, one of the main
“wheels” (cakra) within the subtle dimension of the body, which
are recognized by Trika (see K 25-33). We meet here one of the

—
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realm of the palate (tatutala) and other [places]. Because of
the purity (nirmalya) of touch, touch is reflected
(pratisarikramati), and the touch which corresponds to the
enjoyment (upabhoga) of the sexual union (mithuna), is
reflected [there]. Because of it, the ejaculation of semen and
happiness (sukhadi) arise. — TA, vol. 11, 317

The (erotic) touch is “beautiful” “. . . because it allows access
to the highest bliss (ananda-atisaya).” (ibid.) Jayaratha
afterwards discusses other types of sparsa, causing pain, etc.

The different layers of meaning which the word sparsa
entails could explain its prominent place in Abhinavagupta’s
texts, especially in his later Tantric works, the TA and
Paratrisikavivarana, representing the peak of his development
of Kaula-/Krama-Tantricism. With this polyvalent word,
Abhinavagupta can, on the one hand, express the ultimate
experience: the “touch of the power of the Self” (Spandakarika
1.8) — the immediate “contact” with the core of reality, which
he denotes as “the Highest” (anuttara) — and at the same time
sparsa, in its sexual sense, can denote the heart of the Tantric
path: the discovery made by spiritual seekers that not
necessarily only sexual abstinence and asceticism could lead

—> “physiological” connections between the sexual and the spiritual
process: within the same centres in the body — kanda, hyt (heart),
talu (palate; to be added here also are trikona and brahmarandhra) —
manifest the five main signs for the entering into the highest
spiritual state, the “great pervasion” (mahavyapti, TA 5.105a):
ananda (bliss), udbhava (jump or bound), kampa (trembling), nidra
(yogic sleep) and ghiirni (vibrant whirling), cf. MVT XI1.35. See K
71-75. Abhinavagupta quotes in TA 5.111 the Trisirobhairavatantra,
which adjoins these signs of the spiritual rising (the rising of
kundalini through the subtle centres) to places in the subtle
dimension of the body, in the following way: ananda/trikona;
udbhava/kanda; kampa/hrt; nidra/talu; ghirni/irdhoakundalini.
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to the highest goal, but that it could also be sought through
the interiorized sexual union, the most intensive sensual
experience in a prolonged state of thoughtlessness (nirvikalpa).
The contact, the union of man and woman, can in the end lead
to the contact, and finally to the union with the “Highest.” As
a Western interpreter, after the “linguistic turn” and “de-
mythologization,” one should not walk into the trap of
understanding this only as mere wordplay or metaphor. One
should reckon with the possibility that the authors express
clearly perceivable and concrete sensual experiences during
meditation (e.g. the “touch of ants”), in their highest form
being a real experience of contact with the “Nameless”
(nirnama, cf. Malini$lokavarttika 1.20ab) — an experience in a
very subtle dimension, which for them is best expressed with
the notion “touch.”

This is confined by the fact that the highest experience is
also denoted with the same word “touch” in the Western
spiritual traditions. The “touching” of God (Lat. attingere) is a
basic term, which, starting from the Platonic literature runs
through Western mysticism from its beginnings until modern
times. The outstanding examples are Plotinus (ce 204/ 205-
70),” the founder of antique Neo-Platonism, and Augustine
(c. ce 354-73),* as well as Meister Eckhart in the Middle Ages
and Nicolas of Cusa at the beginning of the modern era. If we
are not inclined to view the expression “touched by God” as a
mere fopos of mystical literature but rather as an attempt of

73.  See especially his famous, early Ennead VI 9,9; cf. VI 9,7,4; V17,
36,4; V 3,17, pp. 25f; VI 9, 4, 24-28; VI 9,9, 55; VI 9, 11, 24; passim.

74.  See especially the famous passage in his Confessions (Confessiones
libri tredecim), book IX, 10, 23-25, where he narrates his experience
“to touch” [the eternal wisdom] in the moment of one heartbeat
(... attingimus eam [sapientiam aeternam] modice toto ictu cordis).
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people in different times and cultures to verbalize a real,
concrete experience in a similar way, then this spiritual
experience of “touch” — of an immediate contact with the
core of reality, maybe only for one moment — seems to be an
universal, “pure experience,” independent from specific
cultural patterns, “prejudices” and constructions. It could show
the limitations of the standard thesis of the constructivists,
that (religious) experience is always necessarily determined
and constructed by the background (Wittgenstein:
“Hintergrund”) of a specific culture.”” This thesis (in its
dogmatic form) could turn out as one of the “myths,” which
are specifically determined by the European modern culture.

Non-dualistic Kashmir Saivism describes the dimension
of the “Highest” (anuttara) which can be experienced, as the
power of pure, absolute Freedom (svatantryasakti), the absolute
New — and so experiencing Her is the contact with the New,
the Freedom, absolute Creativity which breaks through the
cultural, religious, individual patterns and the pre-conditions
of perception, thinking and expression. It is exactly the
essential nature of spiritual experience that transcends the
“given background” (Wittgenstein: “das Gegebene”), the
already known. Spiritual experience is not always/not necessarily
a mere echo of symbols, signs, and motives which are stored

75.  See the famous “Forman-Katz-debate” in the field of theory of
mysticism: Steven T. Katz (ed.), Mysticism and Religious Traditions,
Oxford: Oxford University Press, 1983; Robert K. C. Forman
(ed.), The Problem of Pure Consciousness: Mysticism and Philosophy,
New York/Oxford: Oxford University Press, 1990; id. (ed.), The
Innate Capacity, New York/Oxford: Oxford University Press,
1998; id., Mysticism, Mind, Consciousness, Albany: State University
of New York Press, 1999.
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in a particular culture, religion and time.”® There is the
possibility that “the New” befalls, happens to somebody.

The Term Sparsa in Early Texts of
Non-dualistic Kashmir Saivism

The Jayadrathayamalatantra, also known as “King of the Tantras”
(Tantrardjabhattaraka), is one of the basic texts of the Krama-
school of esoteric Saivism of Kashmir. Manuscripts of it are
still preserved, the oldest of them from the end of the twelfth
century. Abhinavagupta quotes the Tantra as an authority;
the text therefore must be dated before Abhinavagupta (tenth/
eleventh century). Possibly, the Y is among the oldest Tantras
(cf. HTSL, p. 45). In this text we find the term sparsa, among
other meanings, in a significant context, in connection with
kundalint (-$akti). This is important for the reconstruction of
the role of the term sparsa in non-dualistic Kashmir Saivism, as
the touch of kundalini.”

nasikantargatarit sparsarr vahatas tasya yogavit |1 74 ||
pratyaksarit kurute yas tu tasyadhyaksaisvarasthitih |

sparéad atitasarvittim astitvasthitilaksitam 11 75 1|

The touch within the energy of nasika [kundalint] carries the
knower of yoga. It makes visible his/her state as lord, who
reigns above. By touch, the consciousness of that which has
passed is experienced as the continuance of being.

— Jayadrathayamala 1.12.74-75

76. The argument is unfolded in my Verstehen durch Beriihren.
Interreligiose Hermeneutik am Beispiel des nichtdualistischen
Sivaismus von Kaschmir, Wien/Innsbruck: Tyrolia, 2006 (ch. IV 2:
Spiritual Understanding).

77. T would like to thank Dr Mark S.G. Dyczkowski (Varanasi), who
provided the following two passages of the unedited JY to me.
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Interesting is here the expression nasika, which is understood
as a synonym for kundalini. Literally it means “nose” (cf. MW
538). What is the connection between the “nose” (nisa or nasika)
and kundalini? In the yoga traditions, the concentration by which
the externally-scattered energies of the senses are withdrawn,
enabling the rise of the kundalini-energy within the subtle
body, is directed towards the nose. This might indicate the
end of the nose (ndsagra), upon which one’s gaze is directed,
so that any involuntary ocular movement comes to a rest. As
the Bhagavad-Gita (6.13) says: “He should look to the end of
his nose (nasikagra) and not to every other direction.” Or as
Abhinavagupta expresses in a hymn: “With half-opened eyes,
motionless thoughts, the gaze directed towards the end of
the nose (nasagra) (. . .) the yog7 reaches the highest reality.””
Here it is important to clarify: “end of the nose” does not
mean the tip, but the root of the nose: the point between the
eyebrows, called bhriimadhya or bindu. It is one of the cakras,
which could be understood as “subtle energy centres” in the
human body. As described by Bhagavad-Gita 5.27: “They have
excluded the outer touch, have directed the look on the midst
between the eyebrows, they have equalized the ingoing and
outgoing breaths, as they flow within the nose.”

It is remarkable that in his commentary to this verse
Abhinavagupta notes the difference between the “nose” (nasa) —
the place of the duality between the inhalation and the
exhalation — and the “root of the nose,” the point between
the eyebrows (bruvoh), to express the difference between the
modality of the normal, restless mind (cittavrttil) which moves

78. Abhinavagupta, Anubhavanivedana, Sanskrit text: Pandey,
Abhinavagupta, op. cit., p. 953.
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within the realm of duality and negative emotions like rage
(krodha), and the mind which is concentrated at one point.”

The motive of the yogic concentration on the root of the
nose appears also in one of the basic texts of non-dualistic
Saivism of Kashmir, the Sivasiitra (ninth century):¥

By concentration (sarityamat) on the inner centre [on the end]
of the nose (nasikantarmadhya) — why [to say] more (kimatra)
about “right,” “left,” [or] susumna? — Sivasitra 11144

This could be interpreted as saying that it is futile to speculate
about the processes in the “subtle body,” the rising movements
of the “power” in the main “channels” or “courses” (nadi) —
that is, ida (the left), pingala (the right) and susumna (the middle
conduit) — for it happens on its own accord. Only the
continuous, one-pointed awareness (sariyama) on the middle
point, the centre (madhya) matters — the concentration on the
cakra between the eyebrows, at the end of the nose, which
draws oneself into the centre and lets the “power” (i.e.
kundalini-sakti) arise in the “centre” (susumna).

Now, in his commentary (vimarsini) of this passage,
Ksemaraja (eleventh century) identifies nasika with kundalint:

In the most important of all courses (nadr), [that is], in the
left, right and in susumna, nasikia [moves], [derived from]

]

“nasate”, “that which moves in a crooked way”, that is the

79. Cf. Abhinavagupta’s Commentary on the Bhagavad-gtta: Gitartha
Sariigraha. Translated from Sanskrit with Introduction and Notes
by Boris Marjanovic, Varanasi: Indica, 2002, p. 145.

80. The Sivasitravimarsint of Ksemardja: Being a Commentary on the
Sivasiitra of Vasugupta. Edited by Jagadisha Chandra Chatterji
(KSTS; 1) Srinagar 1911. Reprint, New Delhi: Bibliotheca Orientalia,
1990, p. 139. — I want to thank Pt. H.N. Chakravarty (Varanasi),
who brought this reference to my notice.
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power of the breath (pranasakti).®

The notion “the crooked” for kundalini seems to be based on
the yogic experience that the “power” rises in a snake-motion
or in an S-form up the spine,®
Tantric image that kundalint in its potential form is coiled as a
snake in three and a half turns at the base of the spine.®

and not only on the traditional

At another passage of Jayadrathayamala, the word sparsa
appears in a significant way; the “touch of pure cit” is described
as a quality of the highest Goddess (Kundalini) herself:

paficavyomantaratite cinmatrasparsalaksane 11 68 ||

[O Goddess, who is] beyond the five voids and whose
characteristic is the touch of pure cit®!

— Jayadrathayamala 2.1.68cd

A similar statement can be found in a later text of the Krama-
school, in the Mahanayaprakasa of Arnasirhha (c. ce 1050-1100):%

81. Ibid.

82.  This fact could be the background for the prominent position of
the letter SA (sakdra), as a code-letter for kundalini, in the letter-
speculation of the TA, e.g.: “The whole universe shines within
the letter SA.” (TA 3.165) About “SA” in the philosophy of Trika,
see Vic, pp. 301f; pp. 417ff.

83. See for example Tantrasadbhava, quoted by Jayaratha in the
commentary to TA 3.67 (TAV, vol. III, 429; English translation:
Vic, p. 128).

84. On cit see chapter II: Hermeneutical Reflections (1. Is cit
“consciousness”?).

85.  Arnasithha, Mahayanaprakasa, National Archives Nepal, Mss. 5-
5183/151 (A 150/6); ed. and tr. Mark S.G. Dyczkowski,
unpublished manuscript, Sanskrit: 3, English translation: 4. — I
am glad that I could study this text with Mark Dyczkowski in a
group, in fall 2003.
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ittharit devyo niravesamahavarnakramoditah |
tattvatah sparsasarivittilaharyamantarar sphutam | |

In this way the Goddess, arising from the sequence of the
Great Letter [A], free from pervasion, is in reality clearly
manifest within the wave of the touch of sanvit
(sparsasaritvitti).® — Mahanayaprakasa [A], verse 37

The goddess is cinmatrasparéa, who moves through the
extension of I-ness (aham; asmitdcakra) in the five voids (cf. verse
34). The five spheres of voidness are identified with five
“powers” (Saktis): Vyomavamesvari, Khecari, Sarhharabhaksini,
Bhiticari, and Raudres$vari. About Vyomavamesvari (literally:
“she who emits the voids”), the highest of the five energies,
the “void beyond the Great Void” (verse 40), the text says: “I
adore her, who emits the divine transmission (divyaugha) and
whose form is touch.” Also Khecari is denoted as “touch”
(sparsa): “Khecari is touch, the mudra, which — free from all
concealment and without any place (nirniketana) — moves
within the sphere of touch (ya sparsa sparsagagane caranti
nirniketana sarvavaranirmukta mudra sa khecar? smrta)” (verse 102).
Mudra, literally “seal” or “gesture,” is here used in the sense
of sakti; the background is formed by the doctrine of Mudra-
Krama.%

Until now we have followed some traces of the concept of
sparsa through the texts of the Krama-school. Unfortunately I
could not examine other basic texts of Trika, e.g. Tantrasadbhava,
concerning the occurrence of the term sparsa. So at the moment

86. On sanwit see chapter II: Hermeneutical Reflections (1. Is cit
“consciousness”?).

87. See Navjivan Rastogi, The Krama Tantricism of Kashmir. Vol. 1:
Historical and General Sources, Delhi: Motilal Banarsidass, 1979.
Reprint 1996.
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I can only provide a few evidential examples for the thesis
that the usage of sparéa as a technical term within the Advaitic-
Saivite Kundalini-Yoga entered into Trika through the Krama-
school, which Abhinavagupta integrated into his synthesis.

In the Spandakarika (ninth century), one of the basic texts
of non-dualistic Kashmir Saivism, the word sparsa appears in
an important context:®

na hicchanodanasyayam prerakatvena vartate |
api tvatmabalaspar$at purusastatsamo bhavet | |

The will (iccha) of the limited individual alone cannot impel
the impulse of the will. But by the touch of the power (bala)
of the Self (atma), the human being (purusa) becomes equal
(sama) to it (tat). — Spandakarika 1.8%

After this verse, the commentator Ksemaraja again refers to
this verse in the introduction to Spandakarika 1.9, when he
wonders why the reality of the Self being identical with the
“highest Lord” is imperceptible and hidden under everyday
conditions.

Why does the embodied Self not shine in its perfection,
despite its being of the nature of the highest Lord? Why is
the touch of the power of the inner Self necessary (kasmad-
antarmukhatma-bala-sparsam-apeksat)?*

88.  Spandakarikds of Vasugupta with the Nirnaya by Ksemardja, ed.
Madhusudan Kaul (KSTS; 42) Srinagar, 1925, p. 21.

89. Cf. the translation of Jaideva Singh who uses the word “contact”
for sparsa: “The empirical individual cannot drive the goad of
desire. But by coming in contact with the power of the Self, he
becomes equal to that principle.” (Spanda-Karikas: The Divine
Creative Pulsation — The Karikds and the Spanda-nirnaya, trans. Jaideva
Singh, Delhi: Motilal Banarsidass, 1980. Reprint 1994, p. 58).

90.  Spandakarikas of Vasugupta, ed. M. Kaul, op. cit., p. 22.
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Only through the touch, the immediate contact with the
“power” (bala, one of the names of Sakti) of the inner Self
(atma), can the true nature (of humans/of all) be revealed as
identical with the highest, unlimited light, the “highest lord”
(Siva). Or as Abhinavagupta puts it, also with the help of
“touch”:

Only because of his limitations is he unable to touch his
non-difference from Siva (kevalarir parimityena sivabhedam-
samsprsan). — Tantraloka 9.91cd

Now we will find another use of sparsa, again in the context of
the “touch of kundalini”: the term pipilika-sparsa (the touch of
ants). Its technical application by Utpaladeva (tenth century)
and Abhinavagupta (tenth/eleventh century) is preceded by
a long tradition of use. This fact is shown, among other texts,
by the Vijiiana-Bhairava Tantra:*!

sarvasrotonibandhena pranasaktyordhvaya Sanaih |
piptlasparsavelayam prathate paramart sukham | |

Closing all the openings of the senses, by the slow upward
rise of the Energy of Breath, one feels a sensation like the
movement of ants. At that time the supreme joy is revealed.

— Vijiiana-Bhairava, verse 67°

This Tantra presents itself as a part of the Rudrayamala, and in
any case — like all the Yamalas® — must be dated before c& 900

91.  The Vijiiana-Bhairava with Commentary partly by Ksemardja and partly
by Sivopadhyaya, ed. with notes by Pt. Mukunda Rama Sastrt (KSTS;
8) Bombay, 1918, p. 54.

92. Translation by Bettina Baumer (Vijfiana-Bhairava: The Practice of

Centring Awareness. Commentary by Swami Lakshman Joo, Varanasi:
Indica, 2002, p. 73).

93.  Yamala, literally “pair.” Term for an important group of old Tantric
texts, which are badly preserved. See HTSL, pp. 39ff.
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(cf. HTSL, p. 40). Certainly, the Vijiana-Bhairava goes back to
a long oral tradition of the siddhas, the “perfect” yogis
(siddhamukhamnaya).**

The motif of the “touch of ants” also turns up in the
Malinivijayottara,” which is the foremost Tantra according to

Abhinavagupta.” It appears in the 14" chapter, within a series
of yogic exercises with the “subtle elements” (tanmatra),
starting from the tanmatra “smell” (gandha), then “taste” (rasa),
“form” (riipa), and finally “touch” (sparsa):

Next, I now reveal to you another contemplation, [that of
the Sensory Medium] of touch, whereby the Yogin becomes
adamantine-bodied. [1.] One should contemplate oneself
as seated within a hexagonal diagram; [one should imagine
oneself to be] dry, black and overcome by twitching in every
part of the body. Then, within ten days, O Goddess, the
[crawling] sensation of ants arises everywhere on his skin.
Then, contemplating that [sensation], he attains an
adamantine body and the previously mentioned [rewards]
as before. [2.-5.] Who can ward off him who contemplates
the previously [visualized] form as the afore-mentioned
diagram, and [thereby] attains the [esoteric] knowledge of
the touch-realm. [6.-15.] One should contemplate the self
without the diagram in order to achieve sovereignty of that

94. Cf. Raffaele Torella, “On Vamanadatta,” in: S.P. Narang/C.P.

95.

96.

Bhatta (eds.), Pandit N.R. Bhatt Felicitation Volume, Delhi: Motilal
Banarsidass, 1994, pp. 481-98; here: p. 492.

Malinivijayottara Tantram, ed. Madhusudan Kaul (KSTS; 37)
Bombay, 1922.

Cf. Tantraloka 1.17-18: Malinivijayottara as the essence of the
scriptures of Trika.
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[reality-level], by perfecting which, he will become a knower
of all sensation.” — MVT 14.28-33

As we will see with the analysis of Tantraloka 11.29-31, the
term pipilikasparsa is obviously used here in a different context
than in the Tantraloka.

The expression sparsa appears also in connection with the
presentation of the rise of kundalint in the twelve stages that
represent twelve powers in the Svacchandatantra (Svacchandatantra
4.271-276 and 4.370-394).” In his commentary, Ksemaraja connects
this “touch” of the rising kundalint at a particular stage with the
“touch of ants” (pipilika);” in this way he refers to a tradition
which compares this particular sensation with the crawling of
ants.

This survey of the use of the word sparéa in Kashmir Saiva
texts prior to Abhinavagupta is far from complete. This has

97. Somadeva Vasudeva, The Yoga of the Malintvijayottaratantra:
Chapters 1-4, 7, 11-17. Critical Edition, translation and notes
(Collection Indologie; 97) Pondichéry: Institut Francais de
Pondichéry /Ecole francaise d’Extréme-Orient, 2005, pp. 335f. —
Vasudeva translates pipilikiasparsa (verse 30) generally with
“sensation of ants” and likewise sparsa with “sensation” (verse
32). A more literal translation would read: “he will become a
knower of all touch (sarvasparsavedi).”— The term pipilikasparsa
(in connection with a particular cakra, i.e. brahmarandhra) appears
also in a text of Saiva-Siddhanta (Somasambhupaddhati
Nirvanadiksavidhi 235): Saktirit ca brahmarandhrastham tyajed ittham
anukramat | divyam pipilikasparsarit tasminn evanubhiiya ca | Cf.
Vasudeva, Yoga of the Malintvijayottaratantra, op. cit., p. 292, fn.
121.

98.  The Svacchandatantram with Commentary Udyota of Ksemaraja, ed.
Vraj Vallabh Dwivedi, 2 vols., Delhi: Parimal Publications, 1985.

99. Ksemaraja, Svacchandatantroddyota 4.384 (yadvat pipiliketi
sariicarantinam pipilikanam).
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partly to do with the fact that the principal texts of the esoteric
Saiva tradition which have survived have not yet been edited —
including the Tantrasadbhava, the Jayadrathayamala and the
Brahmayamala. Nevertheless, these fragments that we have
discussed, drawn from their sources in the early Saiva Tantric
literature, are able to show its importance within these schools
of Trika-Saivism that were related with the Parvamnaya, the
“Eastern Transmission.”'™ It would be also fruitful to explore
the use of the term in other traditions, like the Kubjika-
tradition, which belongs to the so-called Pascimamnaya, the
“Western Transmission.”!""

100. To the division of the Kula-related schools into four
“transmissions” (@mnaya) see Vic, pp. 61ff; HTSL 17; Mark S.G.
Dyczkowski, The Canon of the Saivagama and the Kubjika Tantras of
the Western Kaula Tradition, Indian edition: Delhi: Motilal
Banarsidass, 1989.

101. In this tradition sparsa is used to denote the Goddess itself. See,
e.g. Cificinimatasarasamucchaya (Nepal National Archives,
Manuskripte 1/767, 1/199, 1/1560, 1/245), where the “highest
[goddess]” is called “Sparsalaksmi” (“wealth of touch”), . . .
contemplated by the wheel of passion (raticakra) . . .” (CMSS
1.3a). — About CMSS see Mark S.G. Dyczkowski, The Canon of
the Saivagama and the Kubjika Tantras of the Western Kaula Tradition,
Indian edition: Delhi: Motilal Banarsidass, 1989, p. 175, fn. 93. The
text was written before the thirteenth century (ibid., p. 184, fn.
157). T would like to thank Dr Dyczkowski, who brought this
passage to my notice and mentioned the use of sparsa as a name
of the Goddess in the Kubjika-tradition.
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Si vous voulez que je eroie en Dieu,

il faut que vous me le fassiez toucher.

If you want, that I believe in God,

you must let me touch him.

— The Blind Mathematician Sanderson

in: Denis Diderot, Letter About the Blind (1749)

IT is an old tradition in the West, starting already with the
Greek fathers, to begin a text with the reflection and
clarification of some hermeneutic principles which are
important for the understanding and interpretation of the
following text. I use here “hermeneutics” in the general sense
of a theory of understanding and interpreting. I wouldn't
compare my enterprise with that of the early Greek fathers,
but consider it useful to pose two hermeneutic questions in the
beginning: does the English translation of the word cit — maybe
the most important operative key term of Trika Saivism — with
“consciousness” comprise a correct interpretation? Also, how
ought one to proceed through the multidimensional,
metaphorical language of Abhinavagupta?

The question how to understand cit (or the synonym
samvit) is relevant for our theme of sparsa, since we have seen
that the texts talk about the “touch of cit,” and we can
understand this “touch” only in the light of an understanding
of the central term cit.
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Is Cit “Consciousness”?

The word cit is one of the key terms of Indian philosophy as
well as of the Trika-system. In the Advaita Vedanta system of
Sankara (Santa Brahmavada) cit denotes the Divine Absolute
(Brahman). Contrary to Sankara’s view of cit as inactive
(niskriya) pure light (prakasa), non-dualistic Kashmir Saivism
(TIsvaradvayavada) stresses the Sakti-dimension of the Highest
Reality (anuttara), its dynamism and activity (kartrtva). For the
Saivites cit is not only pure light, but is simultaneously prakasa
and vimarsa, the “seeing” or cognizing of this light, symbolized
by the non-separated yet differentiated pair “Siva” and
“Sakti.” The highest Sakti (parasakti, the supreme kundalini)
itself is citi (fem. of cit), the creative cause of the world: “The
absolute citi is the cause of the emergence of the universe”
(Pratyabhijiia-hydaya, sitra 1). Here we specifically notice that
Trika does not speak of the duality of Siva as cit or prakasa and
Sakti as vimarséa, but rather that Sakti is identified with cit and
vimarsa, possibly in an intentional contrast to the immobile,
inactive cit/Brahman of Sankara’s Advaita Vedanta. Abhinava-
gupta therefore says at the beginning of his Paratrisikavivarana:
“It is this supreme sarirvit (parda sarirvit) which is said to be the
goddess (dev).”! This is also clarified by Ksemaraja at the
beginning of his Parapravesika (=PP):

We adore sarvit, which flashes forth (sphurantim) in the
form of the original Highest Sakti (parasakti), the heart of the
Highest Lord, she who consists of the world and transcends
it. Here [in Trika] the Highest Lord is of the nature of light
(prakasatma) and the light is of the nature of vimarsa. Vimarsa
is the flashing forth (visphuranam), which is the uncreated
“1” (akytrima-aham) in the form of the universe, of the light of

1. PTV, Sanskrit text: p. 3, translation: p. 9.
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the universe and of the dissolution of the universe. If it
would be without vimarsa, then it would be without Lord,
and lifeless (jada). And that is, truly, vimarsa: cit, caitanya,
the highest word (paravak), which arises from its own joy
(rasa), autonomy (svatantrya), the original sovereignty
(aisvarya) of the highest Self (paramatman), agency (kartrtvam),
flashing forth (sphurattd), essence (sara), heart (hrdayam),
vibration (spanda) — with these and other words is vimarsa
proclaimed (udghosyate) in the Agamas.?

At the same time, Abhinavagupta identifies cit with the Self,
one’s innermost nature:

The Self (atman), i.e. one’s own nature (svabhava), which is
cit [a]. — Tantraloka 5.127ab

Usually cit is translated in English as “consciousness” or
“pure consciousness,” “pure divine consciousness,” or
“absolute consciousness.”® Torella generally translates cit or
k; 1. 5.10 v, I. 5.13 k; passim), in the same way as do Dyczkowski*
and others.

Let us have a closer look at a crucial passage within which
Utpaladeva characterizes citi:

2. Parapravesika of Ksemaraja, ed. with Notes by Pandit Mukunda
Rama Sastri (KSTS; 15) Bombay 1918, pp. 1ff. Translated by Bettina
Baumer.

3. See for example A. Padoux, “Cit”: Tantrikabhidhanakosa 11, pp.
243-44 (“la pure conscience divine,” “conscience absolue”); Vic
pp- 77, 454 (“consciousness”); pp. 88, 172, 235, 245 (pure
consciousness); pp. 296 (supreme consciousness).

4.  See for example Dyczkowski, Doctrine of Vibration, op. cit., pp.
43f, 125, passim.
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(13) Citi has as its essential nature (dtma) reflective awareness
(pratyavamarsa), the supreme word (paravak) arising from
its own joy (svarasoditd).’ It is freedom (svatantrya) in the
eminent (mukhya) sense, the sovereignty (aisvaryam) of the
supreme Self (paramatman).

(14) It is the luminous vibrating (sphurattd), the great being
(mahasatta) unmodified by space and time; it is that which is
said to be the heart (hrdayam) of the supreme Lord, insofar
as it is his essence (sdra).

— ISvarapratyabhijfiakarika 1. 5.13-14 k°

In this important passage, citi is equated with paravak.”
Abhinavagupta identifies the “supreme word” (paravak) with
the supreme Goddess of Trika, Para.® He characterizes it at
the beginning of Paratrisikavivarana, and so we receive a
conception of citi (or samvit, or anuttara), alongside the
characterization by Utpaladeva, wherein paravak shows a
complete absence of difference, abiding in the “supreme I”
(paramaham) beyond time and space.’ It is the “non-dual saritvit
in all sakala-perceivers” (sakalapramatysarividadvayamayi), that
is, it is even present at the lowest of the seven levels of
perception, in the sakala-state, in the realm of duality between
objects and subjects of our everyday cognition — but usually
we remain unaware of it. Abhinavagupta continues, stating

"

5. Torella does not translate the word sva-rasa, lit. “own
(unadulterated) juice or essence” (MW 1276), but translates: “. . .
that arises freely” (IPK, p. 120).

6. Especially in verse 13 I have modified the translation of Torella
(IPK, pp. 120f).

7. Ksemaraja affirms the identity of Para, Vaksakti and the “light of
Cit” (citprakasa), cf. PHyr, commentary sitra 12 (PHr, p. 79).

8. Cf. PTV, Sanskrit text: p. 2, translation: p. 8.
9. Ibid.
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that paravak is the nature (svabhava) of the highest reality
(paramartha).’ He characterizes it as “unconventional” (asari
ketika) and “uncreated” or “not made” (akrtaka);'! it vibrates/
flashes (sphurati), resting in the light (prakasa) of its own self,

its own wonder (svacamatkrti).*?

In his translation, Torella renders citi (fem. form of cit)
with the word “consciousness,”” in accord with the standard

relation between the Sanskrit term cit and the English term

“consciousness,” based on a long translation-history in regard

10.

11.

12.
13.

Paramartha: “highest truth, highest reality” (cf. MW 588). We meet
the word from the title of Abhinavagupta’s Paramarthasara, in
this text in verse 27: “Knowledge (vijfiana), inner ruler (antaryami),
breath (prana), cosmic body (viratdeha), species (jati) and
[individual] body (pinda) are only [part of the] worldly existence
(vyavahdra), but [with regard to] the highest reality (paramartha)
they are not.” (The Paramarthasara by Abhinavagupta with the
Commentary of Yogardja, ed. by Jagadisha Chandra Chatterji
(KSTS; 7) Srinagar: Research Department of the Kashmir State,
1916). — J. Singh translates here as: “. . . the stage of pard vak (. . .)
is of the nature of the highest truth.” (PTV, Sanskrit text: p. 2,
translation: p. 9)

Jaideva Singh translates akrtaka as “natural” (ibid.). —
Abhinavagupta’s description of paravak ( = citi), the nature of
Reality, as non-dual, full, unconventional (in opposition to the
conventional, dualistic perception), not made, etc. reminds us of
the characterization of “that-ness,” the Real-as-such, in
Nagarjuna’s Milamadhyamakakarika 18.9: “Not dependent on
another, peaceful and not fabricated by mental fabrication, not
thought, without distinctions, that is the character of reality (that-
ness).” (The Fundamental Wisdom of the Middle Way: Nagarjuna’s
Miilamadhyamakakarika. Translation and commentary by Jay L.
Garfield, New York/Oxford: Oxford University Press, 1995, p.
49).

PTV, Sanskrit text: p. 2, translation: p. 9.
Torella: IPK, op. cit., p. 120.
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to cit. Anyhow, in my opinion, it is a very strong interpretative
intervention, by which the whole passage — including the
auto-commentary (vrtti) — acquires a different meaning.

This is so because it is clear (especially from verse 14, but
also from other texts like PP) that cit or citi — as well as
hrdayam, sara, sphurattd, spanda, iirmi, etc. — is one of the names
of Sakti, and is identified with Her." The crucial question is
this: is the word “consciousness” able to express the dimensions
of Sakti (kundalini), its divine, cosmic, human wholeness
according to Tantric sources? Can the term “consciousness”
express that citi — Sakti — is the ground and root of
consciousness, and the basis of all life, “the life of all living
beings” (sarvajivatamjivanaikariipam)?®

I am fully aware of the weight of the standardized
translation-relation between cit and “consciousness,” not only
in view of the Trika texts, but of Indian philosophy in general,
and to jeopardize this relation could seem as an act of academic
Quixotism.

However, any translation as “consciousness” in its usual
modern usage is reductive: it confines cit (a) to humans, and (b)
to the lower level of cit in humans — in terms of the tradition
to the contracted, limited condition of cit."® Its integral, divine-
cosmic-human or “cosmotheandric” (Raimon Panikkar)

14. Cf. also TA 6.13, where Abhinavagupta uses the same names in
the context of pranasakti.

15.  PTV, commentary PT, verse 1 (PTV, Sanskrit text: p. 4, translation:
p. 15).

16. Cf. PHy, Commentary sitra 5: “Individual consciousness (citta) is
nothing else than Citi” (PHy, p. 59), which conceals its real nature
and “[. . .] becomes contracted (sartkocini) in conformity with the
objects of consciousness (cetya).” (PHy, siitra 5)
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dimension gets lost.”” From this translation/interpretation
arises the danger of interpreting the complex multi-
dimensionality of the non-dualistic world-view of the Kashmir
Saivites — as for example in the case of an early work of Mark
Dyczkowski — merely in the reductive framework of a
“psychology of absolute consciousness.”*® This holds also true
if the word “consciousness” is qualified by adjectives like

v

“pure,” “absolute” or “divine,” since the word “consciousness”

remains always the central term.

Already in 1922, John Woodroffe had directed our
attention to the problem of the translation of cit into any
European language:

The fundamental peculiarity of the Advaita Vedanta and
therefore of its Sakta form, is the distinction which it draws
between Mind and Consciousness in the sense of Cit; a word
for which there is no exact equivalent in any European
Language.”

He characterizes cit as the

[. . .] common source and basis of both Mind and Matter.
Chit is the infinite Whole (Parna) in which all that is finite,
whether as Mind or Matter, is. This is the Supreme Infinite
Experience, free of all finitization which is Pure Spirit as
distinguished from Mind and Body.?

17.  See Raimon Panikkar, The Cosmotheandric Experience: Emerging
Religious Consciousness, ed. Scott Eastham, Maryknoll, N.Y.: Orbis
Books, 1993.

18.  Mark S.G. Dyczkowski, The Doctrine of Vibration: An Analysis of
the Doctrines and Practices of Kashmir Shaivism, Indian edition, Delhi:
Motilal Banarsidass, 1989, p. 44.

19. John Woodroffe, The World As Power: Power as Mind, Madras:
Ganesh & Co., 1922, intro., p. v.

20. Ibid., pp. v-vi.



46 The Touch of Sakti

This has remarkable correspondences with the understanding
of the nature of reality in Tibetan Buddhism, which to briefly
examine might be helpful for our attempt to understand cit in
Trika. In Tibetan Buddhism, consciousness is divided into
three stages: gross, subtle, and very subtle. These subtle levels
appear when the processes of discursive thinking dissolve.
The dimension of the “very subtle” consciousness again is
divided into four stages, denoted as the “four voids” (Tib.
stong pa bzhi): the stages of black, red, white appearance and
finally the “clear light” (Tib. ‘od gsal). These four stages
represent four grades of the state of emptiness. The highest
dimension of consciousness is in the Guhyasamaja-circle
denoted as “fundamental innate mind of clear light” (Tib.
gnyug ma lhan cig skyes pa’i ‘od gsal gyi sems), in the Kalacakra-
circle as “all-pervading vajra-space” (mkha’khyab mkha’i rdo rje),
and in the Dzogchen tradition as rigpa.*

Its descriptions — non-dualistic wholeness, purity, beyond
time and space, etc. — as well as the methods described to
attain it with the help of the more subtle level of the body
(the subtle vajra-body), including the generation of the “inner
flame” (Tib. tummo) in the Chakrasamvara system, correspond
in principle with non-dualistic Tantric Saivism. We must note
that the latter denotes cit or sanwit as the “Heart” from which
everything arises, as the “goddess” (Sakti, Kali) or the
“supreme Lord,” underlining in this way its divine dimension
with theistic terms, while Tantric Buddhism seems to underline
especially its fundamental emptiness:

21. Cf. Dalai Lama, “Hitting the Essence in Three Words,” in:
Dzogchen. The Heart Essence of the Great Perfection. Dzogchen
Teachings given in the West by His Holiness the Dalai Lama. Translated
by Geshe Thupten Jinpa and Richard Barron, ed. Patrick Gaffney,
Ithaca, New York: Snow Lion Publications, 2000, pp. 37-92; here:
p- 54.
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In the terminology of Nagarjuna’s and Aryadeva’s
commentary to Guhasamaja, clear light is all-void. Since
the fact that clear light mind is a level of mind that is devoid
of all fleeting levels, or devoid of being them, affirms that
clear light mind is something else or something other than
this, clear light mind, as an other-voidness, is an affirming
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nullification.?

But we should avoid a simplifying opposition and also note
the status of voidness in Trika.® According to Abhinavagupta,
Siva Himself is of the nature of void (kha), besides being of
the nature of “light,” “sound,” etc. (cf. Tantraloka 1.63). In
regard to the non-substantiality or emptiness of the
phenomenal reality, we find this statement in Vijiana-Bhairava

134:

How can the immutable Self have any knowledge or activity?

All external objects depend on our knowledge of them.
Therefore this world is void ($anya).*

Swami Lakshman Joo states in his commentary on Vijiiana-
Bhairava 113:

22.

23.

24.

Dalai Lama, “Discourse on the Auto-commentary,” in id.: The
Gelug/Kagyii Tradition of Mahamudra, Ithaca, New York: Snow
Lions Publications, 1997, p. 235.

On the seven stages of voidness according to ST see Lilian Silburn:
“Les sept Vacuités d’apres le civaisme du Cachemire”: Hermés 6
(1969) pp. 213-21; on the spiritual experience of voidness according
to VBh see Bettina Baumer: “Attaining the Form of the Void:
Stnya in Vijiana-Bhairava,” in: id./John R. Dupuche (eds.), Void
and Fullness in the Buddhist, Hindu and Christian Traditions: Sﬂnyu
— Piirna — Pleroma, New Delhi: D.K. Printworld, 2005, pp. 159-
70.

Vijiiana-Bhairava. The Practice of Centring Awareness, op. cit., p.
158.
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Whatever you find in this world, whatever you see, whatever
you perceive in these 118 worlds, it is atattvam, it has no
essence, there is nothing in that. It is just like a joke.”

In reality there is only cit or samvit, which appears in the state
of the world. Citi, the divine power, which moves in her
highest form in the infinite space, takes the form of the slightly
limited knower, called khecari,®® “that which moves about in
void (kha)”;¥ it is that power “which moves at the plane of
‘awakening’ (bodha)”. The state of cit (or the Bhairava-state)
consists in supreme voidness:*® the melting of everything —
body, breath, thought constructs — in absolute nothingness,
described as entering into “the heart of the void ($iinya) of
anuttara” (Vijiiana-Bhairava 32) or becoming “an abode of void
(unya)” (Vijfiana-Bhairava 120). “Nothingness” is to be
distinguished from “not-existing” in the sense of nihilism;
rather, it is the Centre, “the light between being and not-
being” (cf. Tantraloka 1.84); citi, the “great being” (mahasatta,
I$varapratyabhijfiakarika 1. 5.14), “. . . is not to be understood as
the counterpart of non-being (abhavapratiyogini), [for, rather]

We have seen that John Woodroffe — already in 1922 —
directs our attention to the problem of translating the word
cit. Forty years later Woodroffe is followed by Jaideva Singh,
who mentions the untranslatability of cit. He has translated
the word with the English term “consciousness,” but, he

25. Ibid, p. 157.
2. CEK, p.8.

27. Cf. PTV, p. 5. — “One of the most ancient Sanskrit words for
void is kha, which means the nave of the wheel, the empty space
which makes movement and dynamism possible.” (Baumer:
“Attaining the Form of the Void,” op. cit., p. 160).

28.  Ibid, p. 152.
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explains, only because there is no better word. He stresses,
however, that cit is not “consciousness”:

The word Consciousness connotes subject-object relation,
knower-known duality. But Cit is not relational. It is just the
changeless principle of all changing experience. It is
Parasamvit. It has, so to speak, the immediacy of feeling
where neither the “I,” nor the “This” is distinguished.”

The term “consciousness” is — within modern, post-Cartesian
conditions — usually related with the individual, human
consciousness, associated with “subjectivity,” “self-
awareness,” “reason,” and “thinking.” The background of the
term is the modern notion of the “subject,” developed in the
West over a long, complex process.* The central rank of
“subjective consciousness” in the modern philosophy of the
West forms an essential dimension of the eurocentric conditions
of the encounter between India and the West — making it all
the more important to see that cit is not limited to the human
realm. In the “world-experience” of Trika, citi is the “Goddess”
herself, Sakti, the flashing, shining, pulsating, blissful, conscious
source and core of reality as a whole. This core is not separated
from the individual human being, nor from any single plant,
animal, drop of water, stone, song, atom, inspiration, spiral
nebula, word, touch, star, etc. In the Advaitic experience of
Trika, one’s own nature “consists of this one nature, which is
the nature of all things” (Tantraloka 1.141), or also that the
“deity,” especially characterized by cit and ananda, is the

29.  Pratyabhijiiahydayam: The Secret of Self-recognition, trans. Jaideva
Singh [1963], Delhi: Motilal Banarsidass, 4" rev. edn. 1982; reprint
1998, intro., p. 5.

30. See the famous study of Charles Taylor, Sources of the Self: The
Making of Modern Identity, Cambridge, 1989.
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“wholeness of all entities” (bhavavrata, Tantraloka 1.332). In the

The Touch of Sakti

words of the Vijiiana-Bhairava:

Cit is in all bodies (sarvadehesu); there is no differentiation
among anything. Therefore, if a person realizes that
everything is full of that [cit], he conquers the world of

becoming. — Vijiiana Bhairava 100*

Therefore, in my view, the English expression “consciousness,”

loaded with anthropocentric and rationalistic layers of
meaning, is not suitable to express the content of the keyword

cit in the context of Trika. How to translate cit? Contrary to
the position of scholars such as Jay Garfield,* I prefer the
practical solution of translating by not translating. For this I

follow a strong precedent: the great scholar and yog7 from
Banaras, M.M. Gopinath Kaviraj,* who does not translate

31.

32.

33.

Bettina Baumer translates: “The One which is characterized as
Consciousness is residing in all the bodies” (Vijiiana-Bhairava: The
Practice of Centring Awareness, op. cit., p. 119).

Jay Garfield, translator of Nagarjuna’s Miulamadhyamakakarika,
states, after expounding the problem of the translation of the
Tibetan rang bzhin (Skr. svabhava), which he renders with the
English philosophical term “essence”: “Retaining the original term
is worse, as it conveys nothing to the reader not already
conversant with Tibetan, Sanskrit, and Buddhist philosophy.”
(The Fundamental Wisdom of the Middle Way: Nagarjuna’s
Milamadhyamakakarika. Translation and Commentary by Jay L.
Garfield, New York/Oxford: Oxford University Press, 1995, p.
89, fn. 4). But he holds back a “middle way”: to retain the original
term in the translation and to add notes about the different layers
of meaning and its respective philosophical background to this
term, the possible renderings in another language, in this way
helping the reader to come to her own conclusions.

’

See, e.g. Gopinath Kaviraj: ““Sakta Philosophy,” in: Selected
Writings of M.M. Gopinath Kaviraj, ed. M.M. Gopinath Kaviraj
Centenary Celebrations Committee, Varanasi 1990, pp. 46-88.
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keywords like samvit, caitanya, cit, citta, atman, vimarsa, etc.
into English.

This approach, based on theories of translation which are
inclined to make evident the “otherness”, the strangeness,
the difference of the original text, is particularly represented
by Lawrence Venuti. He argues against any approach which
seeks to create an easily readable translation by ignoring the
dissimilarities between languages, religions and cultures and
which instead creates the “illusion of transparency.”*

Let us summarize: to translate cit or sarvit with
“consciousness” within the framework of a “psychology of
consciousness” would lead to a reductive and misleading
interpretation and understanding of the whole system.
Possibly, it is a reading which echoes Buddhist doctrines of
consciousness (vijfiana) as from the Yogacara school, and

34. See Lawrence Venuti (ed.), Rethinking Translation: Discourse,
Subjectivity, Ideology, New York/London: Routledge, 1992; id.,
“Translation and Formation of Cultural Identities”: Cultural
Functions of Translation: Current Issues in Language and Society 1,
no.3 (1994), pp. 201-17; id., The Translator’s Invisibility: A History of
Translation, London/New York: Routledge, 1995; id., The Scandals
of Translation: Towards an Ethics of Difference, New York/London,
1998; (ed.), The Translation Studies Reader, London/New York
2000, 2 edn., 2004. — To this post-modern theoretical approach
to translation see Rainer Guldin: “The (Un)translatibility of
Cultures,” in: Studies in Communication Sciences 2 (2003), pp. 109-
34; L. Lane-Mercier, “Translating the Untranslatable. The
translator’s aesthetic, ideological and political responsibility”:
Target 9, no.1 (1997), pp. 43-68; Roger Hart, “Translating the
Untranslatable. From Copula to Incommensurable Worlds,” in:
Lydia Liu (ed.), Tokens of Exchange. The Problem of Translation in
Global Circulations, Durham, NC: Duke University Press, 1999,
pp. 45-73; Kaisa Koskinen, Beyond Ambivalence: Postmodernity and
the Ethics of Translation (Acta Universitatis Tamperensis; p. 774)
Tampere: Tampere University Press, 2000 (dissertation).
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thereby fails to notice that the Trika conception is quite
different. On the other hand, it would be a trap to read cit or
samvit within the framework of a Judeo-Christian theocentric
model based on the descriptions of cit as “highest reality”
and “light itself” (cf. Tantralokaviveka, vol. 2, 427), thereby
constructing an analogy to “God,” the “highest reality,” “the
light itself.” If as Western readers and interpreters we
(unconsciously) understand the theological keyterms of Trika
within a theocentric paradigm, within the “background”
(“Hintergrund,” Ludwig Wittgenstein)® of Western
Christianity, then we would be in danger of merely shifting
our Christian terms of “God” and “the Absolute” over the
Trika tradition.*® The world-view of Trika would be
understood within the philosophical, theological, ontological
framework of Judeo-Christian monotheism. Trika would be
subjugated to a “normalizing discourse” (Mary L. Pratt),”” in

35.  According to Wittgenstein I do not have my view of life (Weltbild),
“. .. because I have proved its correctness, also not, because I am
convinced about its correctness. Rather, it is the conventional
background, on which I distinguish between true and false.” [I
do not have my view of the world, . . . weil ich mich von seiner
Richtigkeit iiberzeugt habe; auch nicht, weil ich von seiner
Richtigkeit tiberzeugt bin. Sondern es ist der iiberkommene
Hintergrund, auf welchem ich zwischen wahr und falsch
unterscheide.”] (Ludwig Wittgenstein, Uber Gewissheit,
Werkausgabe Bd. 8, Frankfurt a. M. 1984, §. 94).

36. See the remarks (in the context of dialogue between Christianity
and Buddhism) of John B. Cobb Jr., Beyond Dialogue: Toward a
Mutual Transformation of Christianity and Buddhism, Philadelphia:
Fortress Press, 1982, pp. 41-44.

37. Cf. Mary Louise Pratt, “Scratches on the Face of the Country; or:
What Mr. Barrow Saw in the Land of the Bushmen,” in: Henry
Louis Gates Jr. (ed.), ‘Race’, Writing, and Difference, Chicago:
University of Chicago Press, 1985, pp. 135-62; here: p. 139.
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which its “otherness,” the “alterity” would be invisibly
eliminated, maybe even despite the best dialogical intention.
In this way, exactly the important ‘other” experience and other
world-view of Trika would escape our notice. As Western
readers we would fail to notice that the authors of Trika use
the words cit, sarivit, anuttara, unmesa, pratibha, paravak, etc. to
talk about something which is different from our usual concepts
and categories, something which we did not imagine or expect.
We would fail to encounter “the New.” Maybe understanding
could flow the other way round, so that Christians understand
their own tradition in a new, transformed way, from the
perspective of this newness of the Advaitic systems, as in the
case of Swami Abhishiktananda (Henri Le Saux), who learned
to see the biblical heritage in the light of the Advaitic
experience.*

Is Vimarsa “Reflective Awareness”?

Vimara is another keyword of non-dualistic Saivism of
Kashmir. Ksemaraja provides an important definition of dhyana
and at the same time of vimarsa in his commentary on
Netratantra 8.15:

... The great Lord (paramesvara), a condensation of cit and
ananda (cidanandaghana), is recognized by the wise people
(budhah), the realizer of reality (tattvajiiah), by vimarsa a (. . .
arthaccidanandaghanam paramesvaram dhyatva vimarsya ye
budhastattvajiiaste, tacceti tadvimarsatmaiva . . . ).%

38. See especially Abhishiktananda, Ascent to the Depth of the Heart.
The Spiritual Diary (1948-73) of Swami Abhishiktananda (Dom Henri
Le Saux). A selection, edited with introduction and notes, by
Raimon Panikkar. Transl. David Fleming/James Stuart, Delhi:
ISPCK, 1998.

39.  Netratantra with the Commentary Uddyota by Ksemardja, vol. 1 (KSTS;
46), Bombay 1926-1939, p. 184.
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Any translation of vimarsa which would express the rational
character of the act of vimarsa would not fit in this context, as
the meaning would be that the “great Lord,” the reality itself,
is realized by a rational, intellectual act. In the context of the
Yoga of the Saivites it is clear that “the Reality,” the true
essence of the world and the ground of reason, is realized in
a trans-rational dimension, above the rational faculties. In the
Western mysticism of the middle ages this difference is
expressed in the two human faculties called ratio (Lat. “reason”)
and intellectus (the faculty for a trans-rational cognition). These
translations which interpret vimaréa within a rational
framework, we find in the case of the Austrian indologist
Erich Frauwallner who translates the word with the German
terms “Betrachtung” (consideration, reflection) or “Urteil”
(judgement), but also in the case of the common English
translation “reflective awareness” (for example by Raffaele
Torella or Mark Dyczkowski).* Words which are derived
from “reflection” have the connotations of the functioning of
reason (mental consideration, discussion). In fact Torella, as
he informs us,* adopts the term “reflective awareness” from
the philosopher Bimal Matilal who uses vimarsa for the
translation of the term anuvyavasaya (inner perception).*

But vimarsa happens exactly when the activity of reason
ceases. Utpaladeva states explicitly: The Self-recognition as
the highest “I” (aham), the essence of Light, is not a thought-
construct (aharitpratyavamarsa yah prakasatmapi . . . nasau vikalpah,

40. Cf. Torella, IPK, intro., p. xxiv, fn. 32.
41. Ibid.

42. Bimal Matilal, “Indian Theories of Knowledge and Truth. Review
Article of ]. Mohanty: Gangesa’s Theory of Truth”: PEW 18 (1968)
p- 4 quoted in Torella, ibid.
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the level of cit (cittattvari) is clearly distinguished from the
vimarsa of the (limited) cognizing subject, defined as a
conceptual activity (vikalpa) which generates the distinction of
subject and object (cf. ISvarapratyabhijiakarika 1. 6.4-5).

Vimaréa in its highest form is defined by Utpaladeva as
“. .. the primary essence of light” (prakasasya mukhya atma
Highest Light (prakasa) — the Self (atma), the true nature of
everything (cf. 5.12) — is sensitive, lively, “conscious” (ibid.,
cf. 5.12) and recognizes itself as the “absolute subject,” the
highest “I” (aham). Utpaladeva takes a new run in the next
verse: vimarsa is the essential nature of citi, the highest word
(citih pratyavamarsatma paravak svarasodita, 1. 5.13a). It is the
“luminous vibrating” (sphurattd), the “great being” (mahasatta),
beyond space and time, the “heart of the supreme Lord,”
insofar as it is His “essence” (sa sphurattd mahasatta
desakalavisesint| saisa sarataya prokta hrdayariv paramestinah, 5.14).
Vimarsa is the self-recognition of the Highest (the absolute
Light),* identical with the act of the lightning, sudden, joyful
astonishment (camatkira) in which the Self realizes itself (cf.

11).%

We can observe here the integration of two levels of vimarsa
or of two perspectives on vimarsa which are ultimately non-
dualistic:

(a) a “metaphysical” level, about the inner nature of the
Highest (anuttara) as the union of the absolute One,
pure unchanging Light (Siva) and the absolute

43. Cf. Jaideva Singh, “the Self-Consciousness of the Supreme” (PHr,
p. 171, glossary).

44. PHr, p.77.



56 The Touch of Sakti

Dynamics and Power, the Recognition of the Light
(Sakti); and

(b) on the level of the practitioner — the supreme spiritual
state of the recognition of one’s own true nature as
the “condensed mass of cit and ananda” and Light.

Torella seems to interpret these central statements in the
understanding cit as “consciousness” and vimarsa as “reflective
awareness.” He assumes an “analytical element in vimarsa”*
and states the influence of the doctrine of the grammarian
Bhartrhari. The meaning of vimarsa in the context of limited
cognition is also applied to vimarsa in its spiritual sense. These
of perception and cognition, and the spiritual meaning gets
lost. In my view the translation is based on a certain
“prejudice,” an implicit basic assumption in the sense of
Gadamer’s Truth and Method.* This prejudice is continuously
confirmed by the translation of these keywords.

It seems that the translation/interpretation of the word
vimarsa is an excellent example of the hermeneutical difficulties
met when we, as representatives of the modern secularized
Europe, encounter a spiritual-philosophical tradition of the
Indian middle-ages. For centuries, the tradition of a mystical
theology, philosophy and practice in Western Europe has been
interrupted; the “life element” of these terms, ideas and
practices does not exist any more, and so naturally modern
European indologists interpret the “other reason” of the

45.  Torella, IPK, intro., p. xxiv, fn. 32.

46. Cf. Hans-Georg Gadamer, Wahrheit und Methode. Grundziige einer
philosophischen Hermeneutik (Gesammelte Werke; 1) Tiibingen:
Mohr Siebeck, 1990, pp. 281 ff (“Prejudices as the condition to
understand”).
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Saivites within the framework of modern rationalistic thinking.
It is absorbed by the background of the modern world-view.
The challenge is to reconstruct the thought of the Saivites
against an already existing translation-history in the West.

Remarks on Tantric Language and its
Interpretation with the Example of Tantraloka 5.94-95

One of the dominant characteristics of the language and
rhetoric of Abhinavagupta in Tantraloka (= TA) is his use of
metaphor. Examples are:

—  heart (hrdaya, hrd): TA 1.1; 1.176; 3.69.210.215.222;
4.199; 5.20.23.52.60; 26.65; 29.71 passim

—  lotus (kamala): e.g. TA 29.151

— abode  (dhaman): eg. TA 2.44; 5.94-95;
3.111.133.143.166.171

—  wave (armi): e.g. TA 1.116; 3.103; 4.184

—  mouth of the yoginT (yoginivaktra): e.g. TA 3.94; 5.119;
29.40.124cd

—  heart of the yogint (yoginihrdaya): e.g. TA 5.73.121-122
—  fire (agni, vahni): e.g. TA 3.227; 5.72

—  sun (sfirya)

—  moon (candra, $asadhara): e.g. TA 29.153cd

—  nectar (amrta): e.g. TA 26.63

—  triangle (trikona): e.g. TA 3.95

—  juice (rasa): e.g. TA 1.119.121; 26.61; 29.11.68

By using metaphors, Abhinavagupta refers to the language
of the Tantras. He employs these words not only as single
metaphors, but rather builds whole Bild-Felder (image-scapes),
in which the resonances between the different images overlap
each other and through this create whirring and vibrating
patterns.
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The interpretation of this metaphorical language proceeds
from the underlying understanding of a “metaphor”. While
older opinions express the assumption that the “actual”
meaning is replaced by the metaphorical expression (the
replacement-model of the metaphor), in recent metaphor
theory the specific, intrinsic value of the metaphor itself is
stressed. Therefore, does Peter Szondi underline that literary
metaphorism would represent an independent “mode of
experience of reality.”*

Applied to Abhinavagupta, one could say that the multi-
dimensionality of his language is an adequate expression of
the experience of the multidimensionality of reality from a
yogic perspective. This becomes especially visible in the case
of the pervasion of spiritual and sexual experience. Here it
would be a reductive understanding of the metaphor to
conceive it as mere code; then the point would be only to
decode the “actual” (e.g. sexual) meaning. Conversely, it
would also be a mistake to dig out the spiritual dimension of
every word or sentence as the “true” meaning. The actual
task is to dissolve the tension in neither direction, but rather
to accept as intentional that the several layers of meaning do
not merely overlay each other, but rather pervade each other.
One could use the image of a studio, wherein a multi-channel
recording system allows the digital separation and respective
treatment of the individual instruments or voices. This would
be a metaphor for the artificial separation of the particular
lines of meaning, in which one — according to one’s own pre-
understanding and “prejudice” in the sense of Gadamer —
one would fade out a track and intensify another. The
hermeneutic attitude which I would prefer would be — to

47.  Peter Szondi, Einfithrung in die literarische Hermeneutik, Frankfurt
a. M. 1975, p. 89.
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remain within this Bild-Feld — a live concert in which one
hears all the instruments and voices together as an integrated
sound-event.

To hear and to accept as intentional the integral sound of
the language of Abhinavagupta in his Tantraloka would, in my
opinion, correspond with the general principle of
understanding, the principle of “hermeneutic equity”
(“hermeneutische Billigkeit,” aequitas hermeneutica).** It is one
of the basic principles of classical Western hermeneutics: on
the one hand the assumption of the consistency,
appropriateness and truth of the statements of Abhinavagupta
with regard to the “perfection of the signs” (Vollkommenheit
der Zeichen), and on the other hand, the assumption that the
author is able to express that which is appropriate in an
adequate form with regard to the “perfection of the originator
of the signs”(Vollkommenheit des Urhebers der Zeichen). The
opposite of the application of this hermeneutic principle would
be an attitude towards the text of Abhinavagupta which
presupposes that he wasn’t really able to name the “actual
thing,” and that it is now the duty of the interpreter to work
out what he “really” wanted to say — be it towards the
“mystical,” the “rational-philosophical,” or the “sexual.” Since
all these levels overlap within the Tantraloka, every interpreter
will find proofs for their own interpretative paradigm in the
text. Instead of interpreting Abhinavagupta’s text according
to one’s own expectations or to decode it according to one’s
own pre-understanding, the task would be to accept

48.  Georg Friedrich Meier, Anfangsgriinde aller schonen Wissenschaften,
Halle im Magdeburgischen, 2. verb. Auflage, 1754-1759, § 516;
quoted from: Oliver Scholz, Verstehen und Rationalitiit.
Untersuchungen zu den Grundlagen wvon Hermeneutik und
Sprachphilosophie (Philosophische Abhandlungen; 76) Frankfurt
a. M. 1999; 2nd edn., 2001, p. 55.
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Abhinava’s language to be intentionally composed. The new,
illuminating cognition awaits precisely within his particular
use of language — something which one did not expect.

In particular, Tantric literature is a prominent field for
reductive, one-sided interpretations — as in the case of John
Woodroffe alias Arthur Avalon, one of the most read
researchers of tantrism in the twentieth century — which ignore
all morally offensive passages or difficult parts and try to
domesticate, “deodorize,” rationalize and clean the texts.*
Partly it is a reaction to an already reductive reading in the
opposite direction, in which Tantric texts are disparaged as
morally reprehensible and decadent by British orientalists,
travellers or missionaries.*

A prominent contemporary example for this lust to
discover — in the manner of a detective — that which

49. Cf. Hugh B. Urban, “The Extreme Orient: The Construction of
Tantrism as a Category in the Orientalist Imagination”: Religion
29 (1999), pp. 123-46; here: pp. 124f. — On John Woodroffe see
R.K. Dasgupta, “A British Worshipper of the Mother”: The
Statesman, Puja Supplement (2 October 1959); J. Duncan Derrett,
“A Juridical Fabrication of early British India: The Mahanirvana
Tantra”, in: id., Essays in Classical and Modern Hindu Law. Vol. 2:
Consequences of the Intellectual Exchange with the Foreign Powers,
Leiden: Brill, 1977, pp. 197-242; Hugh B. Urban: “The Strategic
Uses of an Esoteric Text: The Mahéanirvana Tantra”: South Asia 18
(1995), pp. 55-82; Kathleen Taylor, Sir John Woodroffe, Tantra and
Bengal: “An Indian Soul in an European Body'? Richmond, Surrey:
Curzon, 2001; Jeffrey Kripal, “Being John Woodroffe: Mythical
Reflections on the Postcolonial Study of the Hindu Tantra”, in:
José Ignacio Cabezén/Sheila Devaney (eds.), Anxious
Subjectivities: Personal Identity, Truth, and the Study of Religion,
New York: Routledge, 2004.

50. Cf. Urban, The Extreme Orient, op. cit., pp. 124f.
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ostensibly is “essential” in the texts of Trika are the theses of
David Gordon White:*' he elaborately defends the idea that
the ritual with sexual fluids would constitute the “true” nucleus
of the whole system, while the whole philosophical and
theological presentation (what he calls “Tantric mysticism”)
would be a mere “superstructure” (Uberbau) to legitimate the
ritual in the Brahmanical surrounding, reduced to mere
“second-order reflections.”?? In his view,

. it was sexual practice and in particular the ritualized
consumption of sexual fluids that gave medieval South
Asian Tantra its specificity — in other words, that
differentiated Tantra from all other forms of religious practice
of the period.®

He interprets the approach of Abhinavagupta and other
authors as a “sublimation” of this “hard core” Tantric practice
“...into a type of meditative asceticism whose aim it was to
realize a transcendent subjectivity.”>* This transformation was,
in his view, a strategy of elite Brahmanical circles to win a
bigger support base among the high-caste householders in
Kashmir — a transformation “which often systematically
distorts the meaning of the original practice itself.”® Its
extensive repetition cannot conceal the fact that his thesis of

an “original practice” — the oral consumption of sexual fluids

51. Cf. David Gordon White, “Transformations in the Art of Love:
Kamakala Practices in Hindu Tantric and Kaula Traditions”:
History of Religions 38, no.2 (1998), pp. 172-98; id.: Kiss of the Yogini:
Tantric Sex” in its South Asian Context, Chicago: The University of
Chicago Press, 2003.

52.  White, Kiss of the Yogini, op. cit., p. 13.
53. Ibid., p. 219.

54. Ibid., p. 16.

55.  Ibid.; cf. p. xii.
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as power substances forming the core of Tantrism, of which
the approach of Trika Saivism would be a distortion — is mere
speculation. Without doubt Abhinavagupta and his Trika
school represents a peak in the development of Hindu
Tantrism over the ages; the distinctive character of his Tantric
philosophy is exactly the inseparable pervasion of the spiritual
and sexual dimensions, as the Tantraloka demonstrates from
its benedictory verse to the end. To impute to Abhinavagupta
a “meditative asceticism” does no justice to his work at all, as
we will see in ch. 3 especially in the context of chapter 29 of
the Tantraloka regarding the sexual ritual. This imputation can
be only understood as a stratagem of ideological
argumentation, i.e. an argumentation where one’s interest (to
demonstrate the ritual with sexual fluids as core of Tantrism,
or, on another level, to make manifest a revolutionary thesis
in the field of academic research on Hindu Tantrism) governs
cognition. White does not grow weary of criticizing a reductive
approach towards Tantrism, especially by contemporary
Westerners.® But it is obvious that his thesis — “Tantric sex”
in the sense of oral consumption of sexual fluids as the core of
the system — represents itself a blatant reduction which
simultaneously reflects and legitimates the reductive approach
of many Western Tantric circles.

As a specific example of Abhinavagupta’s literary style
found throughout the Tantraloka, I submit two verses from
chapter 5 (TA 5.94-95), wherein the textual mechanics become
especially visible. The Sanskrit text shall be given first, to give
an impression of its poetic concentration and condensation
(as it consists almost entirely of forms of the word dhaman),
followed by a translation. Dhaman means “dwelling-place,
house, abode, domain, especially seat of the gods; favourite

56. See ibid., preface.
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thing or person; power, strength, majesty, glory, splendour,
light” (cf. MW 514). Silburn translates dhaman as “realm,
domain”; she distinguishes two domains to which the sexual
act can lead: a “worldly” union leads to the lower domain
(adhodhaman), while a “mystical” union leads to the superior
domain (iirdhvadhaman) when the awakened kundalini draws
the secondary energies of the senses to the “centre,” the median
channel, called madhyacakra or susumna.”” In their French
translation of the TA, Padoux and Silburn render dhaman as
“manifestation lumineuse de l’energie”*® and quote Gonda’s
translation of dhaman: “a holder and container of numinous
potency.”” In verse TA 5.94cd-95 they therefore translate
dhaman as “la puissance” (power, dominion).® Pt. H.N.
Chakravarty connects the aspects of “power,” “abode” and
“light” and translates dhaman as “glory of light” or “glorious
abode of light.”®" Therefore, the verse could be translated
like this:

dhamastham dhamamadhyasthar dhamodaraputikrtam | 94cd
dhamna tu bodhayeddhama dhama dhamantagarii kuru |
taddhama dhamagatya turir bhedyar dhamantamantaram | 95

Established in the abode of light (dhamastharit), established
in the centre of the abode of light (dhamamadhyasthari),
enclosed (putikrtam) by the belly (udara) of the abode of light
one shall awake (bodhayet) in the abode of light through the
abode of light. Then one shall contrive (kuru) the abode of
light to enter into the abode of light. That (fad) abode of light

57. Cf. K, p. 186.
58.  Lumiére, p. 169, fn. 46.

59. Jan Gonda, The Meaning of the Sanskrit Term “dhaman”, Amsterdam
1967; quoted in: ibid.

60.  Lumiére, p. 286.
61. Oral information, Varanasi (31 October, 2004).
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should be entered into (bhedyari) by the movement (gatya) of
the abode of light, [till one is] at the end (antam) in the interior
(antara) of the abode of light. — Tantraloka 5.94-95

At first sight it is obvious that it is impossible to render the
brevity of the Sanskrit text into English. What does the passage
mean? The keyword is obviously the word dhaman. It unites
the following strata of meaning:

— abode, house, realm;

— might, power, glory, majesty;
—  light, brilliance; and

—  seat of the gods.

But the literal meanings of the word do not help our
understanding so long as we do not know in which precise
sense the word is used in this context, to which “abode” it
refers to or to whose “majesty” or “might,” etc. On the other
hand, the choice of the meaning “seat of the gods” would be
arbitrary; a formulation as “enclosed by the belly of the seat
of the gods” is unintelligible. So, at the first glance the two
verses look like a play, a riddle.

A key for the interpretation is that Abhinavagupta imitates
a verse from a tantra, the Nityasodasikarnava (NSA),** one of
the most important and oldest preserved Srividya texts,
commented upon by Jayaratha under the title
Vamake$vartmatam.®® The verse reads:*

62. I would like to thank Pt. H. N. Chakravarty for this discovery.
He has supported Louise M. Finn in her translation of the Tantra
into English in the eighties in Varanasi (see fn. 65).

63.  Vamakesvarimatam with Rajanaka Jayaratha's Commentary (KSTS; 66)
Srinagar 1945.

64.  Nityasodasikarnava with two Commentaries, ed. V.V. Dvivedi (Yoga-
Tantra-Granthamala; 1) Varanasi 1968, p. 242.
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kamastharm kamamadhyastham kamodaraputikrtam |

kamena kamayet kamam kamesu niksipet | — NSA 4.45

Finn translates the verse in the following way:

Through desire one should lead to the goal desirably that
abiding in the middle of desire established in desire enfolded
in the womb of desire. One should cast desire into the desires.
Making it desirable with desire, the one who is abiding in
desire may throw the universe into turmoil.®

Abhinavagupta replaces the word kama by dhaman. Kama means
“desire, wish, longing; love, especially sexual love or
sensuality, affection, object of desire or of love or of pleasure”
etc. (cf. MW 271). Jayaratha comments: “in kama” means “in
the miladhara,” the centre of power (cakra) in the realm of the
sexual organs, and “residing in the centre of kama” means “in
the vagina (yoni).” Afterwards he mentions the expression
sparsa-linga, which is interpreted by Finn as the male sexual
organ.®

We assume that Abhinavagupta could presuppose that the
original gleams through the palimpsest. But even if we interpret
dhaman before the background of the original verse and its
meaning and assign a sexual meaning to dhaman, still the
meaning of the passage is not clear. Abhinavagupta is
obviously indicating two different “glorious, powerful,
illuminating abodes” when he says “One should contrive the
abode of light to enter into the abode of light” and “In that
abode of light it should be entered by the movement of the
abode of light.” What are these two realms?

65. The Kulactidamani Tantra and the Vamakesvara Tantra with the
Jayaratha Commentary. Introduced, translated and annotated by
Louise M. Finn, Wiesbaden: Harrassowitz, 1986, p. 344.

66. Ibid., p. 345, fn. 121.
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In his detailed commentary Jayaratha gives us the next
key for the interpretation of the two verses TA 5.94-95:

First he mentions that the supreme achievement of a
yogT is freedom (svatantrya).

Afterwards he explains udara (belly) with: “the own
reality of that” (svatattvariitena).®®

putikrtam = “enclosed from all sides; to unite
inseparably (nityaviyuktam).”

dhamna = “the limitation, which is constantly re-
established and manifests itself.”

dhama = “one should awake (bodhayet) the Self
(atmanan).”

dhamna = “the root of kula (kulamiila), the base of

birth (janmadhara, the female sexual organ), which is
established in the centre (madhye sthitarit).”

67.
68.

TAV, vol. 111, p. 1022.

Udara probably is an allusion to the expression “the belly of the
fish” (matsyadarimata), which denotes a certain condition in which
one rests at the origin of the two movements of emanation and
resorption of the universe (the spontaneous kramamudri), as the
belly of a fish automatically contracts and expands. At the same
time it refers to the contraction and expansion of the sexual organs
in the sexual act (cf. K, p. 58).

The metaphor “the belly of the fish” occurs in PTIv in a quotation
at the end of commentary on verse 16: “kulabijakam asyantarbhogah
kalam kysadisu” (La Paratri$ikalaghuortti de Abhinavagupta. Texte
traduit et annoté par André Padoux [Publications de 1'Institut de
Civilisation Indienne, Série IN-8, Fasc. 38] Paris 1975; Sanskrit
text: pp. 49-63; here: p. 56). Muller-Ortega translates the quotation
like this: “The kula-seed is within the belly of the fish. Its fruition,
that is, the Kaula, is available during the krta-yuga — the Golden
Age — and so on.” (Muller-Ortega, Triadic Heart, op. cit., p. 217
[Appendix: “The Short Gloss on the Supreme, The Queen of the
Three”]).
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dhama = “the power of prana (pranasakti).”

dhamna = “by sexual passion (rati) and attachment
(asaktya).”

dhamna = “citi should be driven on to attain the realm
(pada) beyond the fourth (turyatita).”

“the end” (anta) = “the attainment of supreme
excellence (kasta) in the form of direct perception
(saksat), because one becomes one with it
(ekarmpataya).”

antaram = “the subject (pramatr) is the object most to
attain.”

dhamantam = “the last realm, empty (Siinya) of all
accidental qualities (upadhi) of knowledge of the
subject and of cognizable objects, of the nature of
the power of will (icchasakti), nothing but vimarsa.
One shall take refuge (asrayet) in it, so that it develops
itself (praroha).”

The commentary itself is encoded and not immediately

clear. But it articulates in which way the dimension of the

interiorized sexual act and the dimension of the awakening
and unfolding of the Self — the states of the “fourth” (turiya)
and then “beyond the fourth” (turyatita), “beyond every
state”® — pervade each other in an indissoluble way. The

69.

K, p. 216 (glossary). One attains this state “beyond every state”
after the experience of sparsa, the stage of Self-pervasion
(atmavyapti), the “fourth state” (turiya), evoked by the piercing of
the cakra at the skull cap (brahmarandhra or inner dvadasanta),
when the Power (kundalini) rises higher and pierces the supreme
or cosmic dvada$anta or sahasrara, twelve fingers above
brahmarandhra, consisting of the fusion (samarasya) of Siva and
power (Sakti), “two aspects of the absolute Reality that are light
on the one hand and the vibrating resonance on the other.” (K,

—
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point of the passage is the pervasion of these dimensions; it is
precisely this that this way of speaking strives to express. The
fluidity and transluminescence of the language reflects the
experience that, during the spiritual ascent, the apparently
solid reality of the body, the “I,” and the phenomenal world
melts, becomes more and more light and transparent, more
and more fluid, until only its core remains — the vibrating,
shining resonance of the Power — and finally merges, fuses,
flows into the One, the “Supreme Siva” (Parama-Siva).

One would miss this point if one would try to dissolve
this complete immersion (samarasya) of the two dimensions,
be it by the reduction to the sexual or to the spiritual level. At
the same time we see from this passage the step which
Abhinavagupta takes in evolution from the NSA. While there,
according to Jayaratha, we simply find an encrypted sexual
meaning, Abhinavagupta integrates in a more complex way a
sexual and a spiritual process — the core of the kulayaga. Seen
in this light, the fundamental statement of the two verses TA
5.94-95 is this: one shall, by means of the union within the
dhaman (= vagina), enter into the dhaman (= the light of the
awakened Self), or: one shall induce the awakening of the
mighty, illuminating dhaman of the Self by the mighty dhaman
of the “base of birth.” The radical and provoking Tantric

—> p. 31). This realm of innumerable energies, represented by the
picture of a “thousand-spoked wheel,” “. . . cannot be attained
through any amount of self-effort, for it is the very nature of
things (svabhavika)” (ibid.). Someone who reaches “beyond the
fourth,” the divine pervasion ($ivavyapti) “. . . is no other than
Divine life, Bliss, and true Love” (K, p. 64). Here one finds “. .. all
things fusing into Parama-Siva. This is turiyatita, beyond the
Fourth state, where the divine essence is perceived as all-
pervading . . . at the heart of this one-savoured unity [samarasya],
Self and universe merge into the Whole in perfect harmony.” (K,
p. 167)
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hermeneutics consists in that both — the female sexual organ
and the realm of the Self — are denoted by the same term
“abode of light” (dhaman), since one can reach the supreme
plane by means of the interiorized union within “the base of
birth.” One can reach the “Heart” (hrdaya) of Reality, the “heart
of the yogini” (yoginihrdaya), “the heart of supreme repose”
(visranti, cf. TA 5.120cd), “when one’s entire life becomes
nothing but divine energy (kula)”” via the “heart of the yogini”

(= vagina, cf. TA 5.121).

Jayaratha gives a hint regarding the way this happens:
through pranasakti. In his commentary on TA 3.94-95ab, where
Abhinavagupta talks about the “triangle” (trikona), Jayaratha
connects the female sexual organ (yogintvaktra, “the mouth of
the yogint,” or janmadhara) with “the power of prana” (life, life
force, vital breath). Pranasakti begins to rise as kundalini and
finally brings about the state of the “fourth” (turiya) and
“beyond the fourth” (turyatita): “From there the supreme Sakti
ascends. As it was said: ‘She of crooked form (kutilariipini)
arises from $ymgatapitha.” ””' In the ascent of kundalini, the
lower triangle of energies in the realm of the sexual organs
moves up to the upper triangle of energies in the uppermost
cakra, brahmarandhra.”? Afterwards Abhinavagupta alludes to this
process, when he says: one shall contrive dhaman to move into
the dhaman. The “centre” of the dhaman could indicate the
“point” (bindu) in the centre of the lower triangle (trikona,
miladhara), around which the “crooked” is coiled in three-
and-a-half windings and from where she ascends, up to the
bindu in brahmarandhra. The “enclosing” (cf. putikrtam) could
refer to it, and at the same time to the enclosing of the male

70. K, p. 168.
71.  TAV, vol. 11, p. 456. — On $pmgatapitha see ch. 3 fn. 330.
72. Cf.K, p. 33.
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sexual organ, the penis, by the dhaman (the vagina), which are
compared with the moving, pulsating “belly of the fish.” All

these possible interpretations underline the very dense — and

to some extent, impenetrable — texture (fantra) of meanings.”

73.

Another prominent and important example for this
superimposition of dimensions would be Tantraloka 1.1, the first
Mangalasloka. The importance of the verse is demonstrated by
the fact that Abhinavagupta uses it also as the opening verse of
PTV and MVV, as well as of TS, a shortened presentation of the
content of TA, and of Tantroccaya, a short version of TS [editio
princeps: Raniero Gnoli, Raniero and Raffaele Torella: “The
Tantroccaya of Abhinavagupta,” in: P. Daffina (ed.), Indo Sino
Tibetica. Studi in onore di Luciano Petech (Studia Orientali; 9) Roma
1990, pp. 153-59; an English translation was made by Francesco
Sferra, “The Tantroccaya by Abhinavagupta. An English
Translation”: AION 59 (1999), pp. 109-33]. About the verse
Jayaratha says that it embodies the whole Trika doctrine, which
he (Abhinavagupta) then unfolds in the TA (cf. TAV, vol. 11, p. 3).
On this verse see Alexis Sanderson, “A Commentary on the
Opening Verses of the Tantrasara of Abhinavagupta,” in:
Sadananda Das/Ernst Fiirlinger (eds.), Samarasya: Studies in Indian
Arts, Philosophy and Interreligious Dialogue — in Honour of Bettina
Biiumer, New Delhi: D.K. Printworld, 2005, pp. 89-148. Here is an
attempt to translate this verse:

“May my heart (hrdaya) completely flash up (sarisphuratat),
embodying (kula) the nectar (amyrta) of the Highest (anuttara),
one (mayam) with the state (bhava) of emission (visarga), manifested
(sphurita) by the union (yamala) of both (tadubhaya): The mother
(janant), grounded (@$raya) in the pure (vimala) energy (kald), shining
(maha) in the ever-new (abhinava) emanation (srsti); The father
(janakah), whose nature (tanusca) is full (bharita), who shines (rucir),
hidden through five faces (pasicamukhagupta).”

A second meaning of the first part of the verse is implied, similar
to a palimpsest:

“Vimala, my mother, whose greatest joy was my birth, and
Sirhhagupta, my father, [both] all-embracing.” (T4, 1.1)
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The Touch of Sakti (Saktisparéa)

Selected Texts of Non-dualistic Saivism of
Kashmir

O God! Let me become like a drum, silent in myself,
ever awaiting your divine touch.

An instrument only of your will,

ever ready to resonate with your song.

— Swami Lakshman Joo

(Ishvar Ashram, Srinagar, 1979)'

Utpaladeva: Sivastotravali with
the Commentary (Vivrtti) by Ksemaraja

Introduction

Utpaladeva (tenth century) represents the non-dualistic
traditions within Saivism in Kashmir, especially the so-called
Pratyabhijiia-school, one of the main streams of Kashmir
Saivism at this time. This school gets its name from his main
Recognition of the Lord.”? The first work of this school is the
Sivadrsti of Utpaladeva’s teacher Somananda (ninth/tenth

1.  Quoted in: The Malint, July 1998, p. 29.

2. The Isvarapratyabhijiiakarika of Utpaladeva with the Author’s Vrtti
(= IPK). Critical edition and annotated translation by Raffaele
Torella, corrected edition, Delhi: Motilal Banarsidass, 2002.
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century).’ Utpaladeva is the teacher of Laksmanagupta, who
is Abhinavagupta’s teacher of the Pratyabhijia philosophy.
At the beginning of his Tantraloka (1.10-11), Abhinavagupta
pays respect to the line of his teachers: Somananda,
Utpaladeva, Laksmanagupta. He talks about his “grand-
teacher” Utpaladeva with great respect as “the master” (cf.
Tantraloka 9.279ab).

Utpaladeva’s works consist of a commentary to the book
of his teacher Somananda, the Sivadrstivrtti, as well as the
Sambandhasiddhi and its auto-commentary, a text about the
traditional philosophical problem of “relation” (sambandha),
discussing Buddhist theories of “relation,” especially
Dharmakirti’s Sambandhapariksa.* In addition, his short
philosophical works are Ajadapramatysiddhi, developing his
concept of subjectivity, and the ISvarasiddhi, about the question
of a “highest knowing subject.”> Utpaladeva has also written
commentary (Vrtti) is preserved, the longer (Vivrtti) is known
only from fragments.®

3. Sivadysti of Somananda, with Utpaladeva’s Vrtti (KSTS; 54) Srinagar,
1934.

the problem of “relation” in Indian philosophies see V.N. Jha,
The Philosophy of Relations (Bibliotheca Indo-Buddhica Series; 66)
Delhi 1990; id. (ed.), Relations in Indian Philosophy (Sri Garib Dass
Oriental Series; 147) Delhi: Sri Satguru Publications, 1992.

5. The three works Saritbandhasiddhi, Ajadapramatyrsiddhi and
I$varasiddhi are published in: The Siddhitrayt and the Pratyabhijiia-
karika-vrtti of Rajanaka Utpaladeva, ed. with notes by Pt.
Madhusudan Kaul (KSTS; 34) Srinagar, 1921.

6. Raffaele Torella, “A  Fragment of Utpaladeva’s
I$varapratyabhijiia-vivrti”: East and West 38 (1988) pp. 137-44.
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The hymns, collected later as the Sivastotravalt (SSA),” stand
develops a brilliant rational argumentation, especially in the
discussion with Buddhist authors, founding the non-dualism
of the Kashmir Saivites in a theoretical way and formulating
the philosophical base of Trika Saivism in its classical form.
However, in his hymns, the atmosphere changes completely:
here Utpaladeva talks poetically and ecstatically, as a bhakta,
free from the controlled character of philosophical
argumentation. Thus, much of his personality and spiritual
experiences seems to be condensed within his hymns. In their
conciseness and intensity the hymns seem like spontaneous
exclamations with the colours, moods and times of different
ragas. The commentator Ksemaraja discloses that the individual
hymns were written sporadically and had been collected
afterwards by two of his disciples, Sti-Rama and Adityaraja.®
In both the I$varapratyabhijiiakarika and in the Sivastotravalf he
talks as somebody who has reached the goal of “this new,
easy path” (ISvarapratyabhijiiakarika IV. 16), the highest
perfection (siddhi, cf. IV. 18) — but while in the

7. Text and commentary are quoted from The Sivastotravall of
Utpaladevacarya. With the Sanskrit Commentary of Ksemaraja. Edited
with Hindi commentary by Rajanaka Laksmana (Chowkhamba
Sanskrit Series; 15) Varanasi: Chowkhamba Sanskrit Series Office,
1964.—The text is not edited in the KSTS. This fact is astonishing,
considering the great popularity of the hymns among the
Kashmir Saivites till present days. This popularity becomes
evident from the strikingly great number of manuscripts of SSA,
preserved in the manuscript-collection of the “Igbal-Library,”
University of Srinagar.

8. Cf. Jan Gonda, Medieval Religious Literature in Sanskrit (A History
of Indian Literature; vol. II, Fasc. 1) Wiesbaden: Harrassowitz,
1977, pp. 32ff.
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this way with logic, in the Sivastotravalf he teaches as a spiritual
master to those who are already on this path, identifying
himself with them by the poetical “I” of the hymns. The
difference in the atmosphere of the two texts belonging to
different genres should not mislead one to cleave too sharp a
division between the philosopher and the mystic. In the first
he writes this philosophical text as somebody who has “in
some way (katharicid) attained the state of a servant” of the
“recognition” (pratyabhijiid) of the Lord that is one’s own nature
as identical to Siva — “a state which is very difficult to achieve”
(L. 1.1, ortti). Also, the purpose of the work is a spiritual one:
he wants to “make possible the awakening of the recognition
of the Lord” as a service “to the whole of mankind” (I. 1.1).
He has explained this recognition of the Lord “with
argumentations” (upapadita, last verse of the Sivastotravali, V.
18), so “that the ordinary man too can attain perfection
effortlessly” (ibid.). And also the motive of bhakti is mentioned
“recognition of the Lord” with the famous metaphor of the
loving woman who feels joy towards the foreign man in front
of her only when she recognizes him as her beloved (cf. IV.
17). On the other hand, the Sivastotravali also presents many
philosophical and theological topics, as for example the relation
between the transcendence and the immanence of the Divine
(2.5; 2.8; 12.2). These topics do not unfold out of argumentation,
but rather arise almost playfully, like haikus.

So it is not surprising that it is in this part of his writings
where we meet sparsa, a word of experience, in different
contexts. Its use within different derivations in the Sivastotravali
is so numerous and striking that is astonishing that
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Constantina Rhodes Bailly does not mention it in her study of

the Sivastotraval, though she quotes the respective verses (e.g.
5.26; 14.6; 15.19) in her introduction.’

Utpaladeva uses the noun sparsa as well as other derivations

of the verbal root spré in the following verses of the
Sivastotravalr:
(a) sparsa: 4.23; 5.11; 5.26; 9.1; 9.16; 10.15; 10.20; 13.14;
16.12; 17.4; 17.28
(b)  sariisparsa:® 5.5; 5.12; 7.6; 14.8
(c) asarisprsta, “not touched” (in a figurative sense): 1.17
(d) sprsyate: “he/she/it is touched”: 13.6
In addition, Utpaladeva uses different synonyms for sparsa:
(a) sangama: 8.9; sanga: 8.12
(b)  samparka: 5.1

I will only treat those passages where the word is used in

an especially significant way.

*k*k

The word arises for the first time in a marked way in the

fourth stotra:

O Lord of the gods (amaresvara)! Even if I would have the
sovereignty (adhipatya) over all the three worlds (triloka) —

10.

Shaiva Devotional Songs of Kashmir: A Translation and Study of
Utpaladeva’s Shivastotravali by Constantina Rhodes Bailly, Indian
edition, Delhi: Sri Satguru Publications, 1990, 20 and 22.

Sa, connected with saha or sam, is a prefix expressing “junction”,
“conjunction,” “possession,” “similarity,” “equality” (cf. MW, p.
1111). It has an intensifying function: sarisparsa denotes the “close
or mutual contact, touch, conjunction, mixture . . .” (MW, p.
1122).

s "oy
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all this would be joyless (nfrasa) without the joy (rasa) of the
nectar (amyta) of the touch (sparsana) of your feet.
— Sivastotravalt 4.23

Utpaladeva stresses the significance of the “touch of the feet”
of the “highest Lord.” Even the command over the entire
world — according to Indian cosmology the earth, middle-
world and the heavens — would be useless (nirasa, literally:
“juiceless,” “without essence”) without it. But what does he
mean by this expression? The commentator Ksemaraja gives
the first hint: He interprets “feet” as marici (“ray”, Sivastotravali,
p. 69). “Rays” is a current image for the divine powers (Sakti).

In TA 1.202-205ab, Abhinavagupta quotes the Matangatantra:

The abode of the highest master are the rays of his energy —
luminous, radiating, unchangeable. This is the highest
point, subtle, omnipresent, of the nature of nectar, free from
obscuration, peaceful, desirous of pure existence, wise,
devoid of beginning and end, metaphorically denoted as
the “body” (miurti)," the manifest aspect [of the highest
deity].

The encoded meaning of the expression lies under the obvious
meaning of the bowing down to touch the feet of an elder,
respected person with the fingers (or even with the head),

11.  Mirti is derived from the root miirch-, “to thicken, solidify.” The
word denotes the material form, the body, the visible image,
especially the worshipped image. As the body is the solid, manifest
form which surrounds the true nature, the atman, and the
worshipped object is the outer, perceivable wrap of the invisibly
present deity, in the same way the “energies” (sakti) are the
manifest, perceivable, accessible dimension of the highest Reality.
As the Vijfiana-Bhairava says: Sakti is the mouth (mukham), the
entrance to Siva (cf. VBh 20); “Just as parts of space are known by
... the rays of the sun, in the same way, o dear one, Siva is known
through Sakti” (VBh 21).
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even until now the primary expression of respect, reverence
and humility in India. Combining these two layers of meaning,
we are reminded of his opening verse of the
attainable by a human being with an equal expression of
humility: he has “. . . somehow reached the state of a servant
of the great Lord” (L.1.1). The highest experience — the “touch
of the Goddess” (Sakti), the diving into Siva by his “power” —
requires complete surrender and humility (touching the feet).

The motif of “touching the feet” appears again in verse
5.1. However, here Utpaladeva uses the similar expression
samparka instead of sparsa:

O Lord (natha)! By the mere contact (samparka) with your
lotus feet (padapadma) along with complete enjoyment
(sambhoga), let me enter (pravesya) into your own realm
(svavesma) by the “foot on the neck” (galepadika).

— Sivastotravalt 5.1

Ksemaraja again interprets “feet” (pada) as “rays” (marici), the
enjoyment through the contact as a “taste (asvada) of the diving
(or entering, immersion, ingress, samavesa).” Galepadika (the
foot on the neck) is understood by the commentary as: “by
the process of the violent downward fall of the energy
(hathasaktipatakrama).” “Own realm” (or kingdom) he
understands as “the abode of the nature of pure cit”
(citsvarfipa).*

Here Bailly does not translate literally, but in her rendering
of galepadika refers to the commentary, interpreting
Saktipatakrama as “by the touch of the guru” who transfers the
power of Sakti. One can surmise that the background of her
interpretation, which places the spiritual master in the centre,

12.  Cf. $Sa, p. 72.
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is the specific view of the Siddhayoga movement,"® which
stresses the primary role of the guru for receiving “divine
grace” (saktipata), the spontaneous awakening of kundalini —
whereas Utpaladeva (and later, Abhinavagupta) emphasizes
the spontaneous, completely free and unpredictable operation
of the “Power” itself as the primary phenomenon.

Thereby does Bailly ignore the question of why
Utpaladeva uses precisely this peculiar expression “galepadika”.
Obviously he plays with the double use of the motif of “feet”:
he relates “the touch of the feet” of the highest Lord, i.e.
contact with the divine power, to the touch (the kick) of a
foot — of course, a rather violent (hatha) touch. One could
interpret it as meaning to grasp somebody’s neck (galehastikaya)
and to push him into the “realm,” e.g. into the state of pure,
thought-free, timeless consciousness, or into the sudden
contact with the “Highest” (anuttara) through the experience
of his energy. However, Utpaladeva uses an expression which
describes an even more humiliating act: to put one’s feet on
the neck of somebody who lies deep before them — at their
feet. The expression “with his feet on my neck” reminds us of
archaic wrestling matches, in which the winner finally puts
his feet on his opponent’s neck or back as a sign of subjugation.
This would fit the approach of Utpaladeva, as we have already
seen, to combine the highest state with expressions of highest
humility, as with “servant” or “touching of feet.” This would
also correspond with our passage: to connect the experience

i

of grace (“the touch of the power,” “the descent of grace,”
Saktipata) with the expression “a foot on the neck.” Utpaladeva

expresses it in this way: it arises not from one’s own merit,

13.  The Siddhayoga movement is traced back to Swami Muktananda.
C.R. Bailly is connected with this movement.
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but from pure grace — leaving no reason for any spiritual
arrogance.

Sometimes the term “grace,” in everyday religious use,
implies something over-sweet. But here the violent aspect is
expressed in a very realistic manner — the violence, which is
associated with the falling, the overtaking of grace, the sudden
contact with the divine power which can be shocking, which
can overwhelm a person and overthrow their earlier,
sophisticated ideas about reality, which can throw one off
balance, throw one out of one’s routine, and which puts its
“foot on your neck.”

The sudden violence which happens to a person reminds
one of the phenomenon of possession, until now an important
element of the religious life in India, especially of tribal
traditions. A deity or the spirit of a dead person
instantaneously occupies a person’s consciousness, and
violently and abruptly takes possession of them. Actually, the
Sanskrit term for “possession” is the same word samavesa
(derived from the root vis-), the “complete entering,” “diving
in” (the “Highest” through His “power”), which is used as
the central expression for the spiritual state in the texts of
non-dualistic Kashmir Saivism. But there exists more than a
mere linguistic relationship, if one considers the so-called “five
signs” — reactions in the practitioner which occur as a result
of the growing “touch with the plenitude” (piirnatasparsa, cf.
K, p. 73), the rising and unfolding of kundalini-sakti. Lilian
Silburn describes the “jump” (udbhava) as startling, and kampa
in the following way: “. . . as kundalini reaches the heart there
occurs a violent trembling” (K, p. 73).

Important in this context is how Ksemaraja characterizes
the effect of the “touching of the feet” — it is the “tasting of
absorption (samavesa).”
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Samavesa as a Key-word of Tantric Saivism

Samavesa (cf. avesa) means “entering, penetration, absorption
into” (cf. MW 1162). The expression reflects earlier stages of
Tantric Saivism, e.g. the Kapalika cults at the burning places,
associated with possession by terrible deities." Like sparsa,
the word samavesa also integrates the spiritual and the sexual
dimension, since it denotes the main spiritual aim and
simultaneously includes a sexual layer of meaning: samavesana
means “the consummation of marriage” (cf. MW 1162). The
sexual meaning is clear, as it is for example in the unknown
text quoted by Jayaratha in his commentary on Tantraloka
3.146-148. The context is the definition of kamatattva.

The mind is driven onwards by the extremely pleasing
penetration (samavesa); they continuously recite [the unclear
uttered letter, located in the throat of the beloved, cf. Tantraloka
3.146f] at the festival of the sexual union with women. The
lords of yoga (yogisvara), with their mind fixed [on it], attain
the highest yoga. — Tantralokaviveka, vol. 2, p. 503

In Tantraloka 5.71 Abhinavagupta uses the expression kuldvesa,
“the absorption in kula.” Silburn translates this word as
“absorption dans la pure énergie sexuelle.”’

Samavesa denotes diving into the “power” of the “Highest”
(anuttara) and being permeated by it. It is the aim of all the
three “spiritual ways” (upaya) of which Trika teaches (cf.
Tantraloka 1.167-170): the “immersion” (samivesa) on the
grounds of an intensive “awakening” (prabodhatah) on “the
way of Sambhu” (§ambhavopaya),'® the merely mental immersion

14. Cf. R. Torella, IPK, op. cit., intro., pp. XXXIIf.

15. Lilian Silburn, La Vijiiana Bhairava, Paris: Ed. de Boccard, 1983, p.
210.

16. Sambhu, the kind, benevolent one, is one of the names of Siva,
according to the Mahabharata (cf. MW, p. 1055).



The Touch of Sakti 81

in “the way of the power” ($aktopaya) and the immersion by
various means, like meditation or rituals, etc. in the case of
“the way of the limited individual” (anavopaya).

Hence it is difficult to follow Torella’s judgement that for
Trika, and especially for Ksemaraja, samavesa became only “. . .
a technical term . . . which has lost any specific identity.”"”
Torella’s statement is only based on a passage in Ksemaraja’s
Pratyabhijiiahydaya (=PHr), i.e. his commentary to sitra 18, in
which he lists samavesa next to samapatti as a synonym for samadhi
(samave$asamapattyadiparyayah samadhi)."® It is true that
Ksemaraja uses the word as synonymous with samadhi,
especially in his commentary to siitra 19, where samavesa appears
seven times. However, if you consider the whole text of the
Pratyabhijiiahydaya, then the outstanding theological and
spiritual significance of the word samavesa becomes clear: at
the beginning of the Pratyabhijiiahrdaya, Ksemaraja declares
that the purpose of the work is to give a short explanation for
people who haven’t studied difficult logical works and still
“intensely desire for samavesa with the highest Lord.”" The
“supreme yogT” (paramayogl) is denoted as samavista, defined
as somebody who “has directly experienced the [shining and
effulgent] unfolding of the highest Sakti” (saksat-krta parasakti-
sphara).®® With the help of these descriptions, the characteristics
of samavesa become clearer.

17.  Torella, IPK, op. cit., intro, p. XXXIII and fn. 50.

18.  Ksemaraja, Pratyabhijiahydayam, ed. Mukunda Ram Shastri (KSTS
3) Srinagar 1918, p. 45; English translation: Pratyabhijiiahydayam.
The Secret of Self-recognition, trans. Jaideva Singh (1963), Delhi:
Motilal Banarsidass, 4" rev. edn., reprint 1998, pp. 102f.

19. PHr, op. cit., p. 46.

20. Commentary sitra 19; PHy, op. cit., p. 104.



82 The Touch of Sakti

In his commentary of the Sivasiitras (=SSV),”* Ksemaraja
adopts the description of samavesa as the goal of all three
“spiritual ways”: samavesa in §ambhava (Sivasiitras 1.2), in éaktopaya
(1.6 comm.) and anavopaya (1.6 comm.). The prominent rank
of the term couldn’t be explained if it had already “lost its
specific identity” at the time of Ksemaraja.

The root vis-, from which samavesa is derived, can be
understood in both a transitive and an intransitive way: as
“to enter, immerse, penetrate, take possession” or as “to be
entered, permeated, possessed.”?> Therefore, the word is
especially suited to express the non-dualistic experience which
is at the same time an absorption into the nature of the
“Highest,” full of light (through his “power”) — “the [shining
and effulgent] unfolding of the highest Sakti” — and which is
also being permeated by “Siva.” Stated more clearly: it is a
realization of the uninterrupted non-different “me” and “Siva.”
Thus, Somananda (ninth/tenth century) opens his Sivadysti with
the exclamation:

Let Siva, who is co-penetrated (samavista) with my own being

(identified with me) praise Siva in his extended form through

his own power, Siva who obscures Himself by Himself!
— Sivadrsti 1.1

21.  The Sivasiitravimarsini of Ksemaraja. Being a Commentary on The
Sivasiitra of Vasugupta, ed. Jagadisha Chandra Chatterji (KSTS; 1)
Srinagar 1911. Reprint, New Delhi: Bibliotheca Orientalia, 1990.

22.  Cf. Torella, IPK, op. cit., intro., p. XXXIIL

23. Translation by Raniero Gnoli, “Sivadrsti by Somananda” : East
and West 8 (1957), no. 1, pp. 16-22, here p. 19. — Abhinavagupta
quotes this verse in his PTV (Paratrisika-Vivarana: The Secret of
Tantric Mysticism. English translation with notes and running
exposition by Jaideva Singh. Edited by Bettina Baumer, Delhi:
Motilal Banarsidass 1988, reprint 2000, p. 56 [Sanskrit text]).

—
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Torella indicates that Utpaladeva uses avis- in the first of the
sense, saying that one who “enters the nature of Siva will be
liberated in this life” (ISvarapratyabhijiakarika IV. 16 v). Alexis
Sanderson mentions the ISvarapratyabhijfiaviorttivimarsini (vol.
3, 326, 22-23) to I$varapratyabhijiiakarika 3.2.12, where
Abhinavagupta describes samavesa as the active entering (into
one’s own true nature). But Sanderson stresses the fact that
this use is outweighed by the principle of this system that the
“agency,” the authority to act (kartrtd), befits only the deity
itself.»

On the other hand, Swami Lakshman Joo in his definition
of samavesa stresses the passive aspect of being touched:

The penetrative state of trance (samavesa) is called sambhava
samavesa; [it] is that when once it shines before you there is
no way to escape from it; (... ) this trance has digested
you.%

—> Jaideva Singh translates the verse, as usual, already including his
interpretation: “May Siva who has entered into us as the Subject
(as Sodhaka) make obeisance by Himself (in the form of mantra as
Sodhana), to Siva who is extended as the universe, by means of
pard who is His own Sakti in order to remove all obstacles which
are but Himself.” (ibid., p. 156).

24.  Torella, IPK, op. cit., intro., p. XXXIIL

25. Cf. Alexis Sanderson, “Mandala and Agamic Identity in the Trika
of Kashmir,” in: André Padoux, Mantras et Diagrammes Rituelles
dans "Hindouisme, Paris: Editions du Centre National de la
Recherche Scientifique, 1986, pp. 169-214; here: p. 177, fn. 33. —
In part 3 (176f) of his article Sanderson treats the four levels of
samavesa, which he translates as “possession.”

26. Swami Lakshman Joo, Shiva Siitras: The Supreme Awakening
(Audio Study Set), Culver City, CA: Universal Shaiva Fellowship,
2002; CD 1 (commentary to siitra 5); not included in the book-
version.
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Obviously, it is at the same time an act of permeating and
being permeated — like the sexual act, or each form of touch,
which is at the same time an active touching and a passive
being touched. Touch is always mutual, a “together-touch”
(Lat. con-tactus), in that the touching and the touched touch
each other. It is always a double sensation of the body,” a
unique relationship which exists only in the case of touch, not
in the case of any other sense.

However, Abhinavagupta makes it completely clear that
the absorption is not primarily an effort of the human being,
but rather it arises from Siva’s initiative:

The entering (7veda) is the identification with Siva, which
consists of the immersion (nimajjana) of one’s own unfree
(asvatantra) state, caused by the original (adya) Sambhu by
His energies. — Tantraloka 1.173b-174

Jayaratha illustrates this slow immersion, diving, sinking
down, dissolving, this transformation of the limited and
contracted state of the individual in his commentary to
Tantraloka 2.35 with an impressive metaphor:

27.  “(...) einerseits ist er [der Leib] physisches Ding, Materie . . .,
andererseits finde ich auf ihm, und empfinde ich ,auf’ ihm und
,in’ ihm: die Warme auf dem Handriicken, die Kélte in den Fiifen,
die Bertihrungsempfindungen an den Fingerspitzen.” [On the
one hand it [the body] is a physical thing, matter . . ., on the other
hand, I find on it, and I feel “on” it and “in” it: the warmth on
back of the hand, coldness in the feet, the sensations of touch at
the finger-tips] — Edmund Husserl, Ideen zu einer reinen
Phinomenologie und phinomenologischen Philosophie. Zweites Buch:
Phiinomenologische Untersuchungen zur Konstitution (Husserliana
Bd. 4) Den Haag 1952, p. 145. See also Maurice Merleau-Ponty,
“Der Philosoph und sein Schatten,” in: id., Das Auge und der
Geist, ed. and trans. H. W. Arndt, Hamburg 1984, p. 52.
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As wood, leaves, little shards of stone, etc. which have fallen
into a salt lake transform into salt, in the same way all entities
which are different from the Self enter into (dvesa) cit.”®

The metaphor “the immersion into the lake” can already be
found in the Sivasiitras (ninth century):

asanasthah sukham hrade nimajjati |

Established in his seat, the yog7 easily merges into the lake.
— Sivasiitras 3.16

In his commentary Ksemaraja interprets “to merge into”: “All
impressions (sariiskara) of the contraction (saritkoca) of the body,
etc. merge into (nimajjati).” Swami Lakshman Joo explains in
his paraphrase of Ksemaraja’s commentary:

In diving into the ocean of nectar, he lets the impressions of
the body (deha), of the breath (prana), of the eight constituents
(priryastaka)® and of the void (sinya) sink into that ocean
and becomes one with that nectar. This is the real way to
dive.®

In the Trika view, the contraction of the one, true, highest
reality (Siva) manifests itself — under the influence of maya —
with the impressions of the solid body, the breath, the eightfold
psychic body and the void. Now, in the process of “diving”
into one’s own true nature/the true nature of everything, this

28. TAV, vol. 2, p. 340.

29. Torella translates piryastaka as “eightfold” (IPK p. 204, fn. 24),
Pandey with “group of eight” (IPV, vol. III, p. 15), Dyczkowski
with “city of eight” (Stanzas on Vibration. The Spandakarika with
four Commentaries, translated with an Introduction and Exposition
by Mark S.G. Dyczkowski, Varanasi: Dilip Kumar Publishers,
1994, p. xviii, passim).

30. Lakshman Joo, Shiva Siitras, op. cit. (fn. 25).
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contraction dissolves. One returns to the “place of the nature
of pure cit” (citsvariipa, Sivastotravali 5.1, comm.). Sivasiitra 3.4

expresses it concisely, calling it the “dissolution of the circles
in the body” (sarire sanharah kalanam).*! During the process of

meditation, the physical body (sthiila $arira), having emerged
from the five elements (cf. Tantraloka 4.118), enters the “subtle
body” (piiryastaka), and the subtle body enters the “most subtle

body” (sitksma sarira).** The solidifying, thickening, hardening
(cf. miurti) of the true, luminous Reality happens gradually:

the “fourth” state (turiya)
the void
piiryastaka

31.

32.

Swami Lakshman Joo interprets kalandrit in the sense of the five
cosmic sub-divisions nivytti kala, pratisthi kala, vidya kala, santa kala
and $antita kala (ibid.). About the “way of kalas” (kaladhvan) see TA
p. 11; Vac, pp. 357-64. Other translations do not connect $S 3.4
with kaladhvan: Dyczkowski translates kalanari as “forces” (The
Aphorisms of Siva. The Siva Sitra with Bhaskara’s Commentary, the
Varttika. Translated with Expositions and Notes by Mark S.G.
Dyczkowski, Varanasi: Indica, 1998, p. 100), J. Singh as “various
parts” (Siva Sitras. The Yoga of Supreme Identity. Text of the Sitras
and the Commentary Vimarsini of Ksemardja, trans. Jaideva Singh,
Delhi: Motilal Banarsidass, 1979; reprint 2000, p. 134).

Cf. Lakshman Joo, Shiva Siitras, op. cit. From his commentary it
becomes clear that it is a matter of different forms of meditation
(dharands), called “meditation of dissolution” (laya bhavand), as
described, for example, in VBh 56 (quoted SSV 3.4): “One should
meditate successively on the entire universe in the form of stages
(adhvan) of bhuvana (world) and others, in their condition of gross,
subtle and supreme, and in the end the mind will dissolve.” (Vijiiana-
Bhairava: The Practice of Centring Awareness, op. cit., pp. 60f). — See
Bettina Baumer, Vijfiana-Bhairava. Das gottliche Bewusstsein. 112
Weisen der mystischen Erfahrung im Sivaismus von Kaschmir, Grafing
(Germany): Edition Adyar, 2003, pp. 106-08; M. Dyczkowski,
Doctrine of Vibration, op. cit., pp. 210f.
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—  the breath
—  the physical body

And in the opposite direction, this contraction becomes
gradually dissolved through the process of meditation, until
the “highest Self” (paratma) shines without limits.*® In this way,
the goal of all ways, described by Trika, is attained:

But when the cognizable is entirely dissolved within him
and there is the full consciousness of the I, the state of Siva
is attained. — ISvarapratyabhijiakarika IV. 14 v

*k%

7

The “immersion,” associated with sparsa, forms the core of

the following verse:

O, how wonderful! May the immersion (nimajjana) in the
lake (saras) of the nectar (sudhd) of the touch (sarmisparsa) of
your feet be always the enjoyment (saritbhoga) above all
enjoyments for me. — Sivastotravali 5.12

In the commentary Ksemaraja again associates — as in his
interpretation of Sivastotraval 5.1 — sparéa with samavesa. He
interprets “the touch of your feet” as: “entering (samavesa)
into rudrasakti,”** and continues: “Exactly this is the essence
(sara) of the nectar — the ocean of joy (rasayanabdhi).” While
Ksemaraja in his comment to 5.1 has explained sparsa simply
as the “tasting of samavesa,” he says now that it is the entering,

33. Cf. PTV, commentary of PT 9-18; Sanskrit: p. 82; translation: p.
218; IPV, Kriyadhikara, ch. III: The subject is limited by body,
breath, piiryastaka and void (IPV, vol. III, p. 162).

34. Rudra: “crying, howling, roaring, dreadful, terrific, terrible,
horrible . . .” (MW, p. 883). In the Vedas, “Rudra” is the name of
the god of storms and father and ruler of the Rudras and Maruts.
Originally, “Siva” (“benevolent,” “auspicious”) is an epithet of
Rudra, later becomes a real name (cf. ibid.).
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the immersion into the Sakti of Rudra (= Siva). Why does he
introduce here the name “Rudra,” seen here in rudrasakti? By
doing so, Ksemaraja gives us an important hint at the meaning
of sparéa in this spiritual context: rudrasaktisamavesa is an
expression which has already been used in the Malinivijayottara
Tantra (= MVT), a prominent Tantra of Trika Saivism.

Somebody who is permeated by the Sakti of Rudra
(rudrasaktisamavista), impelled by the will of Siva, will be led
to an authentic teacher (sadguru) to obtain enjoyment (bhukti)
and liberation (mukti). — Malintvijayottara Tantra 1.44%

Peculiar here is that the Tantra uses the passive voice — it
stresses the “being permeated, entered, possessed” by the
rudrasakti, while Ksemaraja uses the active form. Here we find
the important observation for any spiritual way, that finding
an authentic spiritual teacher is not the result of one’s own
efforts or intelligence, but rather the fruit of grace.

Already in this Tantra itself we can find Ksemaraja’'s
combination of “touch” and samavesa by $akti; the two preceding
verses of the Malintvijayottara Tantra (1.42-43) talk about the
“contact with sakti.” However, it is not the word sparsa which
is used here, but sambandha, “close connection, relation, uniting,
binding.”* In this context, we meet an important level of
meaning of the sparsa of sakti (Saktisparsa): contact with Sakti (cf.

35.  Malintvijayottaratantram, ed. by Madhusudan Kaul (KSTS; 37)
Bombay, 1922, 6. Cf. MVT 2.17: “The pervasion by rudrasakti is
fivefold, because of the differentiation into elements (bhiita),
principles (tattva), Self (atma), mantra and $akti.” Jayaratha quotes
this verse in TAV 1.186cd-187ab.

36. Abhinavagupta quotes MVT 1.44, a bit shortened, in TA 13.241
and in 21.2. ] quotes the verse in TAV 21.1. The references in the
index of the edition of N. Rastogi and R.C. Dwivedi are not
correct (cf. TA, vol. VIIL, p. 3768).
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MVT 1.42-43) or the pervasion by sakti (cf. MVT 1.44) is seen
as Saktipata, literally the “falling down” of sakti. Therefore,
samdvesa is not only to be understood as the slow absorption
into the “ocean of joy,” especially within the context of
meditation, but also as the lightning-quick,” abrupt dissolving
of the veil and the unveiling of one’s own true nature as an
“ocean of joy,” maybe only for a moment, which can happen
at any place, in any situation of everyday life (Saktipata).
Saktipata, the “falling down” of gakti, understood as the
immersion into rudrasakti, into the core (hrdaya), the essence
(sara) of all: the shining, pulsating “ocean of joy.”* Regarding
the traditional division of three stages of intensity of saktipata,
which are again respectively divided into three degrees,
rudradaktisamavesa is the third intensity of saktipata, i.e. ttoramanda
Saktipata, the “lowest of the highest descent” of sakti. Its
experience results in the discovery of a “true spiritual teacher”
(sadguru); a person who experienced this type of Saktipata is
afterwards guided (by the will of Siva) to a sadguru. He can
awake the “sleeping kundalini” in a person by the touch of his
hand or by the mere sight of him.

This direct contact with the “ocean of joy,” the “essence
of the nectar,” is characterized by Utpaladeva in verse 5.12 as
“enjoyment which exceeds all enjoyments.” Ksemaraja specifies
in his comment: “all” means, that this enjoyment “. . . excels
all enjoyments up to Sadasiva” (Sivastotravali, p. 78), this

37. Rudra, the god of storm, throws the lightnings; cf. Hermann
Grassmann, Worterbuch zum Rgveda, Wiesbaden 1964, p. 1174.

38. In the texts of Trika we meet enumerations of characterizations
of the “Highest” (anuttara) in its “accessible” dimension (= $akti).
These specifications combine theological terms (e.g. paravak,
svatantrya, kartrtvan) with metaphors (e.g. hrdayam, sara) and
aspects of the human experience of this reality (e.g. spanda,
sphuratta, visranti). For these lists see PP; IPK 1.5.14; TA 6.13, etc.
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encompassing every experience which is associated with the
34 tattvas.” In this, we receive an important datum for our
topic, because Ksemaraja indirectly indicates the spiritual plane,
the level in the rise of kundalint at which sparsa is experienced:
that is, at the dimension of the 35" tattva, called “Sakti,” which
leads to the highest, 36™ tattva, called “Siva.” This last tattva is
beyond “experience,” cannot be experienced, because there is
no more objectivity which could be experienced in the duality
of “experiencer” and “experienced”; the opposites coincide.*
Later we will see — in the context of the analysis of Tantraloka
11.29-32 or in the context of “uccara of OM” — what it implies,
and if other texts confirm this statement that sparsa is
experienced at the level of Sakti.

Here a clarification could be useful: already now, at the
beginning of our examination, it becomes clear that the same
term (Sakti-) sparsa can be used for different forms of
experiences of the contact with sakti, at different places in the
(subtle) body. When we will analyse the motive of sparsa in
the texts of Abhinavagupta, we will again meet other forms
of “contact” with dakti and its particular bodily reactions (e.g.
“the touch of ants”). This might sound confusing. It has to do
with the nature of $akti, the dynamism of the “Highest”

39.  Tattva: “principles” or “levels of reality” from the “earth” up to
“Sadasiva,” i.e. the elements, the senses, but also experiences in
the “non-objective” realm (beginning with the level of suddha
vidya, “pure wisdom”). — “Level of reality” is the translation for
tattva by Somadeva Vasudeva: The Yoga of the
Malinivijayottaratantra. Chapters 1-4, 7, 11-17. Critical Edition,
translation and notes (Collection Indologie Pondichéry; 97)
Pondichéry: Institut Francais de Pondichéry/Ecole francaise
d’Extréme-Orient, 2005.

40. Cf. the definition of aham, “1,” highest subjectivity, by J in his
commentary to TA 3.173cd-174 (vol. 1I, p. 525).
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(anuttara): one of her principal names is svatantrya, “complete
autonomy, independence, freedom.” Her appearance,
awakening, “work,” dynamics, revealing or forms can neither
be calculated nor properly categorized.

Now, Ksemaraja again combines the motifs of “feet” and
of saktipata, which are related by Utpaladeva in verse 5.1 in
such a powerful way, in his comment on verse 5.2. Here he
theologically interprets the expression “by the dust of your
lotus-feet” from the verse in the following way: “by the lotus-
dust (kamalaparagena) of the highest sakti (parasakti), activated
(pravrtta) by grace (anugraha).”*' The word “dust” in the context
of sakti might be employed because the same word (kirana)
also means “rays” (cf. MW 283), in addition to the general
background of the metaphor in India, that one wants to touch
with one’s forehead even the dust which was trod upon by
the feet of a saint or a god like Krsna. While in verse 5.1 the
order of “touch” and “grace” remains open, Ksemaraja clearly
states that grace is the condition for the activity and dynamism
of the highest dakti. At the same time, the concrete experience
of “touch” — e.g. in the form of “entering (samdvesa) into
rudrasakti,” maybe only for a moment — is the evidence for
having received grace.

Unto the present, the expression “lotus-feet” is a common
epithet in India. The lotus (padma, kamala; in the Sivastotravalt
ambuja, lit. “water-born”), since long a central symbol of
India’s religious traditions, embodies purity and beauty. It
grows out of mud yet rises above it. In the same way, the
“feet” of the “Highest Lord” are the point of His contact with
earth, dust, the material world — a contact which does not
reduce His purity.

41. SSA, p. 73.
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In verse 5.1 of the Sivastotravali, Utpaladeva again uses
the expression “the touch of your lotus-feet.” In this verse,
which is especially important for our topic, he hints for the
first time at the spiritual (yogic) process which is produced by
the “touch of dakti” (saktisparsa). This process will be further
clarified by Ksemaraja's comment.

My eyes (locana) completely closed (parimilita) at the touch
(samsparsa) of your lotus-feet — may I blossom out
(vijrmbheya), whirling (ghfirnita) drunken (mada) from the
wine (madird) of your love (bhakti). — Sivastotravall 5.5

The eyes here represent all five senses, which are completely
closed. At first sight one could interpret this expression as
pratyahara, “the withdrawal of the senses,”* as one of the
means which lead to the unfolding of the “centre” (madhya)
and the contact with (kundalini-) Sakti rising within it. But
Ksemaraja explains in the commentary that it is exactly the
opposite: “By the bliss (ananda) of your sakti, the instruments
(karana, sense-organs) [are] turned inwards” (Sivastotravali, p-
74). In other words, the complete interiorization of the sense-
energies is itself an effect of the sakti rising in the subtle
dimension of the body, for example, during the process of
meditation. The keyword ananda in the comment together with
the participle of ghiirnati, “to move to and fro, shake, be
agitated, roll about” (MW 378) in the verse indicates the
context, the five major “signs” or phases of the rise of the
kundalini, i.e. ananda (bliss), udbhava (jumping), kampa

42.  Pratyahara is defined in Patafijali’s Yogasiitra as the separation of
the senses from their corresponding objects (restraining of the
sense-organs), cf. YS I1.54 (Swami Hariharananda Aranya, Yoga
Philosophy of Patafijali with Bhasvatt (1963), Calcutta: University of
Calcutta, 3 rev. edn. 1981, 3* enl. edn. 2000, p. 245).
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(trembling), nidra (yogic sleep), and ghiirni (vibrant whirling).*
These spiritual phenomena are brought about by the touch
(sparda) of kundalini-Sakti with the corresponding “subtle
centres” (cakra) in the body: ananda by her touch at the lowest
centre, at the base of the spine, called miiladhara, and ghiirni
by her touch at the highest of the five main centres, at the
skullcap, called brahmarandhra (cf. K, pp. 72 and 74). Lilian
Silburn describes the state of ghiirni as follows: “( . .. ) it
consists of a specific mystical whirling, a vibration moving in
all directions so intense as to defy the imagination” (K, p. 74).

The desire, expressed by Utpaladeva in the verse “may I
blossom out, whirling (ghiirnita)” and so on, is therefore
related to one of the highest stages of this spiritual process,
denoted by Trika with the expression mahavyapti (great
pervasion). The practitioner attains the state of “universal
consciousness”; he remembers, recognizes again his identity
with the core of the whole reality. Abhinavagupta identifies
this “great pervasion,” after describing the other “signs” of
the rising of kundalini, with the state of ghiirni:

Then, risen (riidha) into the realm of truth (satyapada), [he]
remembers (smytd) sarivit** as the universe, and he “whirls,”
because “whirling” is called the great pervasion

— TA 5.104cd-105ab

43. Cf. MVT 11.35; TA 5.100b-105a; see K 71-75.

44.  In many cases the word sariwit seems to be used as a synonym
for cit. But sometimes there is a subtle differentiation between
cinmatra and samvit, e.g. in TA 6.179b-181, where Abhinavagupta
talks about the relation between prana (“life,” “life-force,”
“principle of life,” “vital breath,” “consciousness,” cf. K 39), saritvit
and cit: “Truly (evam), emanation (visysti) and dissolution (pralaya)
are together (ekatra) based (nistitd) on prana, that on sariwit, and
samvit on pure cit (cinmatra).” Pure cit is identified with the
Goddess (devi) itself, the “highest heart” (cf. TA 6.171ab). Likewise,

—
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With the same view, Ksemaraja interprets the verse

Sivastotravali 5.5:

How does it happen? By direct perception (saksatkrte); this
bhakti is the enjoying (dseva) of the intoxication by the wine
(madiramada), the astonishment (camatkara) caused by the
Kadamba-liquor (kadambar?),” due to which he whirls
around (ghiirnita), moved (lambhita) by the great pervasion

(mahavyapti). — Sivastotravali, p. 74

At the level of mahavyapti one finds the point of transition
from the “absorption with closed eyes” (nimilanasamadhi, cf.

parimilita in the verse) to the “absorption with open eyes”
(unmilanasamadhi).

45.

at the beginning of Ksemaraja’s PP we find this association of
sanivit and Sakti as the “heart of the highest Lord”: “We adore
samwvit, which flashes forth (sphurantim) in the form of the original
Parasakti, the heart of the highest Lord ( .. .).” (Parapravesika of
Ksemardja, op. cit., 1). Abhinavagupta says about saritvit: “This
[sarivit] is found, veiling itself, at the level of the insentient
(jadapada); in its half-veiled and half-revealed form it takes the
form of living beings, starting from the gods down to the plane
of plants. Each of these, in its sentient and insentient form, is
wonderfully manifold.” (TA 1.134b-135; see also 138). If we take
sanwit as a synonym with cit, then this passage underlines again
that a translation as “consciousness” would be misleading, since
it would be rather eccentric to attribute “consciousness” in its
usual understanding to an insentient rock or a piece of glass. In
contrast to this interpretation, in my understanding it would be
more appropriate to have the connection of sanvit and Parasakti
(kundaling) in view. Then one could understand sanwvit maybe as
the innermost, pulsating, vibrating, shining core of reality, the
true, highest nature of everything (including of the human
consciousness), as an aspect of Sakti.

Liquor, extracted from the flowers of the kadamba tree (cf. MW
p. 270).
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The verb vijrmbhate in the verse means “to open, expand,
become expanded or developed or exhibited, spread out,
blossom, ( . .. ) to arise, appear, awake” (MW 960). While
Bailly renders the word very freely with “May I rejoice,” it is
translated here as “blossom out” (or: “burst into blossom,”
“open,” “bloom”), so that the connection with the symbol of
the lotus is evident. As the diurnal lotus opens and expands
and unfolds by the rays of the sun, in the same way the “heart-
lotus” blossoms out by the touch of the rays of grace;* the
centre (madhya) unfolds until one experiences the state of the
original unity of everything, or recognizes this unity again
(cf. TA 5.104cd-105ab), within the “great pervasion”
(mahavyapti). Like with the expression samavesa, it is primary
that something happens to a person: One is “moved” or
“touched” by mahavyapti; one cannot reach this stage by any
yogic practice or through one’s own effort. Therefore,
Ksemaraja, as a spiritual master, stresses that only at the
beginning of this process may there be a yogic exercise like
pratyahara — for the complete interiorization of all senses and
its energies occurs through “the touch of $akti,” by the
dynamism of the “power,” and not the other way round —
and this “touch” is, as we have seen, grace itself (cf. Sivastotravali
5.1; 5.2 commentary; 5.12).

Of particular theological importance is the fact that
Utpaladeva understands this highest state of mahavyapti —
the pervasion of Highest Self, individual Self, and the Self of

46. Precisely in this sense Abhinavagupta uses the metaphor of the
lotus: “But unless the heart-lotus (hrtkusesaya) of people, who are
like bound animals (pasujana), is made to blossom out (avikasite)
by the rays (kirana) of grace, which fall down from the highest
lord (paramedasaktipata), then even hundreds of my words (.. .)
can neither open [the heart-lotus] nor [help] to attain [the goal].”
PTV, Sanskrit text: p. 46.
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all as essentially one — not as an anonymous experience of
unity, but as the experience of “love” (bhakti) of the “Highest
Lord.” It reminds us of the ecstatic lyric verses of the sifis as
Utpaladeva explains the state of mystic “whirling,” “twisting”
with the intoxication by the “wine of love” of the highest lord.

It is remarkable: the highest state of non-duality (advaita),
the attaining of the “state of Siva” ($ivatalabha,
I$varapratyabhijiiakarika IV. 16 v), is understood as the bhakti of
the “highest lord” — “love,” which includes a duality of lover
and beloved.

What happens in this process? Ksemaraja mentions in his
comment an important word: “direct perception” (saksatkrte).
The ablative form saksat is derived from sa and aksa, literally
“with eye,” and means “with the eyes, through the eyes” (cf.
MW 3). “Eye” represents here all the senses. In a figurative
sense, the word means “evident, clear, direct, and immediate.”
Saksatkara denotes “an evident perception.” The background
of this use of the word is the commonsensical conviction that
sensual perception guarantees direct, immediate contact with
the outer reality and represents a doubtless ground for its
cognition. This pre-philosophical view is epistemologically
represented and philosophically defended by the “naive” or
“direct” realism, and in the Indian context by Nyaya-realism:
we see, we touch the physical, three-dimensional objects
comprised in part by their visual (ripatanmatra) and tactile
(sparsatanmatra) qualities, which are viewed as a part of
physical reality, in a direct way. The question of direct perception
forms the central issue in the twelve-century long dispute
between Nyaya and Buddhism.” The Buddhists hold the

47.  See Bimal Krishna Matilal, Perception. An Essay on Classical Indian
Theories of Knowledge (1986), Delhi: Oxford University Press, reprint
2002.
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position that we touch a flower not directly, but rather that
we touch only its touchability, its tactile quality — only these
appearances of the phenomena (gandha, rasa, riipa, sparsa, $abda)
are real, and from them we construct stable, solid physical
objects.

From this background, the point of Ksemaraja’s statement
becomes clearer: these spiritual stages — from the first “joy”
(nijananda) up to the “great pervasion” (mahavyapti) — occur
through “the touch of $akti,” and this experience is the direct
perception of the “essence” (sira), of the “heart” (hrdaya) of
reality. Utpaladeva so describes the highest Sakti of
Paramesvara, here denoted with one of her names, citi (fem.
of cit):

It [citi] is the luminous vibrating (sphurattd), the absolute
being (mahasattd), unmodified by space and time; it is which
is said to be the heart (hydayam) of the supreme Lord, inso-
far as it is his essence (sara).

— ISvarapratyabhijiiakarika 1 5.14

Ksemaraja refers precisely to “direct perception,” the
foundation of cognition for the materialists, as the foundation
of cognition of the shining, pulsating essence of matter, which
in the last analysis is real. He gives us a hint as to what could
have been the reason to choose the word sparsa for the
experience of contact with the highest sakti, which is the
dynamism and the accessible dimension of the “Highest”
(anuttara): among the senses, sparéa represents immediate
experience. Now, the aim of all spiritual paths is “the direct
perception of one’s own Self (svatmasaksatkara)” (Tantralokaviveka
5.22cd-23ab). Following this, all the other sensual expressions
used by Utpaladeva and his commentator obtain a significant
meaning:
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— the complete enjoyment (sarbhoga) of touch
(Sivastotravali 5.1);

—  the taste, the tasting (dsvdda)*® of absorption (comm.
5.1);

—  the taste (rasa) of the nectar of touch (4.23); and
—  the pleasure which excels all other pleasures (5.12).

Here these expressions are not understood as mere
mystical metaphors, but as attempts to describe direct, sensual
perceptions at a subtle level of the body and the senses. In
these cases the energies of the senses are not directed
outwards, but inwards; not towards physical objects, but to
their origin.

In verse 5.26 we find the same metaphors — “the touch of
feet,” “the lake of nectar” — as in Sivastotravali 5.12:

O Lord, sometimes, at the touch (sparsa) of the sole of your
foot, something extraordinary flares up (sphurati) in [my]
mind, whereupon (yatra) this whole world dissolves (galati)
in a lake of nectar — show me [this] forever!

— Sivastotravalf 5.26

To touch the soles of the feet, the lowest parts of one’s body,
seems to be the most humble form of respect. Ksemaraja
interprets the expression as follows: “those who participate
in the touch of your sakti (tvadbhavasaktisparsasalina).” A
comment of kimapi follows the verse: “kimapi: an extraordinary
state flares up in one’s mind.” “Dissolves” he interprets as
“unite,” and “lake of nectar” as “the ocean of highest bliss.”
And he concludes: “Show me forever such an experience: grant

48. Rasasvada (the tasting of rasa) denotes the aesthetic enjoyment,
the aesthetic experience (Baumer, “Brahman,” in: KTK I, op. cit.,

p- 21).
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me [this], so that I may always remain within the dense (ghana)
joy of union (samavesa).”

Bailly translates the verse in the following way:

When I touch the soles of your feet, it sometimes flashes in
my mind that this whole world has merged into a lake of
nectar. Lord! Grant me this always!*

Thus, she interprets the effect of the “touch” as an idea, an
image which flares in the mind, i.e. that the whole world has
dissolved in a lake of nectar. But why should somebody
request the Lord to grant “this” (this conception) incessantly?

A different meaning results in understanding yatra
(“where,” “
the touch of sakti, the whole world dissolves in a lake of nectar.

whereupon”) as an opening of a causal clause: by

How can we understand the “dissolution of the world,”
the cosmic dissolution (pralaya)? Unlike the destruction of the
whole world (mahapralaya) at the end of a Kalpa,” it is limited
in duration, a short-term dissolution of the objective outer
reality. Utpaladeva compares it with the state of deep sleep
(susupti), “the state of the void of the recognizable”
(jiieyasanyata, Isvarapratyabhijiiakarika 1I1. 2.13), the level of the
identification of the I “[ . . . ] with the negation (nisedha) of the
intellect (buddhi), the breath (prana), etc.”
(ISvarapratyabhijiiakarika 111. 2.13 o). It is the state of
apavedyasausupta (deep sleep without any cognition), in which
the objects of cognition, including intellect and breath, are
dissolved.’* Or, expressed differently, the “projection” (srsti)

49. Bailly, Shaiva Devotional Songs, op. cit., p. 51.

50.  Kalpa: a cosmic age for a mythical period of time (a day of Brahma;
one thousand yugas or 320 million years of us mortals), cf. MW p.
262.

51. Cf. Torella, IPK, op. cit., p. 203, fn. 20.
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of the outer reality, which takes place through the function of
the three inner senses (buddhi, manas, aharitkara) and the ten
outer senses and which constitutes the state of wakefulness
(jagrat, cf. ISvarapratyabhijiiakarika 111. 2.17), ends for a certain
period. But this is not the type of dissolution which is sought.
of wakefulness, dream and deep sleep should be abandoned,
because in them the false identifications of the breath, etc.
with the self still prevail, and also because one’s freedom is
The point is to attain a different type of dissolution of the
cognizable reality: the “fourth” (turiya) state, beyond
wakefulness, dream and deep sleep. Utpaladeva briefly
describes this state:

Flowing upwards through the middle path, the breath is
called udana; it is in the fourth state and is made of fire [. . .].
— Isvarapratyabhijiiakarika 111 2.20

Abhinavagupta adds in his commentary of Utpaladeva’s
of breath in the “median way” (susumna) “causes all duality
(bheda) to melt like ghee.”>* The power of breath, rising in
susumnd, is fire, which burns all duality — of inhalation (apana)
and exhalation (prana), of day and night, of projection and
dissolution, of birth and death® — the whole world which

52.  Bhaskari: A Commentary on the ISvarapratyabhijfizoimarsini of Acarya
Abhinavagupta, ed. K.A. Subramania Iyer/K.C. Pandey, vol. II
(1950): Delhi: Motilal Banarsidass, 2™ edn. 1986, p. 274 (= IPV). —
translation: Bhaskari, vol. III: An English translation by K.C.
Pandey, Varanasi (1954), 2™ edn. 1998, pp. 217f.

53.  Cf. ISvarapratyabhijiidvivrttivimarsint of Abhinavagupta, vols. I-111
(KSTS 60, 62, 65), Bombay, 1938-1943. Reprint: Delhi, 1987. Here:
vol. III, pp. 350f.
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exists in time and space and consists of dualities and
differentiations.

Now it becomes more clear, what Utpaladeva and
Ksemaraja express in the code language of that esoteric
tradition: “the touch of sakti” ($aktisparsa) results in the “fourth”
state — a certain (higher) state of consciousness, usually within
the process of meditation, where the outer, objective world
is (subjectively) dissolved. This state consists of a specific state
of prana.

The word prana is derived from the verbal form pran- (pra,
“filling,” cf. MW 701, and the root an-, “to breathe, respire,
gasp; to live [ . . . ]; to move, go”, MW 24). Prana is “the breath
of life, breath, respiration, spirit, vitality, (. .. ) wind, vigour,
energy, power” (MW 705). According to Trika, the universal,
pure cit, the highest reality of conscious light, manifests in its
first creative vibration as prana. Kallata, author of the
Spandavrtti (ninth century), the commentary to Spandakarika,
coined the famous phrase:

prak samvit prane parinatd

Prana is the first (prak) development (parinati)® of sarvit.

54.  Stanzas on Vibration: The Spandakarika with four Commentaries,
translated with an Introduction and Exposition by Mark S.G.
Dyczkowski, Varanasi: Dilip Kumar Publishers, 1994.

’

55.  From parinam — pari, “round, around, about, fully, towards, . . .”
and root nam, “to bend or bow, to turn towards, to yield or give
way” (cf. MW, p. 528) — “to bend down, stoop, change or be
transformed into, to develop, become ripe or mature, . . .” (MW,
p. 594).

56. Cf. M. Dyczkowski’s translation: “The vital breath is the first
transformation of consciousness” (Dyczkowski, Doctrine of
Vibration, op. cit., p. 266, notes). Since prana includes more than
the meaning “vital breath,” I prefer not to translate this key-

.ﬁ
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Pandit Hemendra Nath Chakravarty says in this regard:
“Prana, so to say, mediates between Consciousness and the

external manifestation in space and time.”* Abhinavagupta
quotes this sentence of Kallata when he describes this important

connection between prana and sarirvit, in the context of the

explanation of means (updya) to enter into anuttara, more
precisely: “the means as related to time” (kalopaya, cf. Tantraloka
1.279ab):

(9) Samvit alone, very pure and of the highest reality of light
(prakasaparamarthaka), detaching objectivity from itself,
shines as the sky (nabha) free (vivikta) [from all things]. (10)
It is proclaimed to be of the form of voidness ($anyaripatva),
the highest state (para dasa) which yog7s [attain] through
vimarsa [with the attitude of] neti, neti (not so, not s0).® (11)
It is precisely this void self (khatma) which is called prana,
“vibration” (spanda), wave (iirmi); by virtue of its inner
outpouring (samucchalatattva) it descends (patana) to the
differentiation, which is separated from it, to take possession

—

57.
58.

term (similar to cit, sarivit, etc.) to avoid a reduction of these
terms to its merely human dimensions (“breath,”
“consciousness”), or, in other words: to avoid a modern
anthropocentric interpretation. Cf. the more interpreting
translation by H.N. Chakravarty, “Consciousness in its first
creative upsurge manifests itself as prana.” (Hemendra Nath
Chakravarty, “Prana,” in: KTK I, op. cit., pp. 123-53; here p. 141).

Ibid.

neti neti: in the Upanisads, the classical “negative Bezeichnung
des Atman oder Brahman, weil es mit keiner sinnlichen oder
vorgestellten Wirklichkeit identifiziert werden kann” [negative
characterization of atman and Brahman, because it cannot be
identified with any sensual or imagined reality] (Bettina Baumer,
Befreiung zum Sein. Auswahl aus den Upanishaden [Klassiker der
ostlichen Meditation. Spiritualitdt Indiens] Ztirich/ Einsiedeln/
Kéln, 1986, p. 254).
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of it. (12) Therefore it is said: “prana is the first development
of sarrvit,”® and that the breath (viyu) becomes the refuge
($rayata) of the principle (tattva) of the inner organ
(antahkarana). (13) This innate power of pranana
(prananasakti), the intensive desire (dohada)® for an inner
act (antara udyoga) [of samvit to develop, evolve into the
dimension of differentiation], this is called “pulsation”
(spanda), “effulgent vibrating” (sphuratta), “repose” (visranti),
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“life” (jiva), “heart” (hrt), “intuition” (pratibha).

— Tantriloka 6.9-13

Important for our understanding of prana is that here the names
for pranasakti are the names of the highest, divine Sakti:
sphuratta, hrt, pratibha.® Yet from this passage it becomes clear
that prana cannot be simply reduced to the empirical breath.

59.

60.

61.

According to this context the statement could be understood as:
prana is the first manifestation or development of samwit, “which
is of the nature of highest light,” within the dimension of
differentiation, objectivity, time and space. This dimension is, in
a non-dualistic view, not separated from or opposite to the
“Absolute” /“highest state,” which is of the nature of the highest
light, but a form of it, a particular manner of its appearance or its
cognition. This is expressed with the expression “inner act” (antara
udyoga, TA 6.13): this act of that Reality, “which is of the nature of
the highest light,” to develop and evolve into its cosmic form,
into the realm of differentiation (e.g. time), happens within this
(non-differentiated, timeless) Reality, and not in the form of a
separation.

Dohada denotes “the longing of a pregnant woman for particular
objects; (. .. ) pregnancy” (MW, p. 499).

Cf. IPK 1 5.14 (sphuratta, hrt); PHr 83, Komm. siitra 12 (sphuratta);
Parapravesika: “heart of the highest lord” (hrdayam paramesituh);
TAV 3.67: Kundalini (kauliki) is the essence, the heart, the highest
emission (visarga) of the lord; MVV 1.17cd-20ab: The “highest
face” of Mahe$vara, the “seed of the universe” is called “heart,
vibration, knowledge (drk), the highest, essence, nameless
(nirnama), wave, etc.”
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Rather, the duality of the movement of the ingoing and
outgoing breaths is, in the perspective of Trika, one of the
microcosmic dimensions of $akti, in which it limits itself and
“descends” (patana) into the realm of objectivity and
differentiation (bheda). Abhinavagupta therefore uses for
“breathing” a different expression, i.e. vayu (wind, air). It
becomes the “refuge” of the “inner organ” (manas, buddhi,
aharitkara), that falsely identifies with it and forgets its true
nature (cf. IPK 1.4-5; TA 6.15) — i.e. “of the nature of the light
of the highest reality.”

It now becomes clear as to what may be the background
of Utpaladeva’s expression in the first part of our verse,
Sivastotravalr 5.26: “Sometimes something extraordinary flares
up (sphurati) in [my] mind at the touch of the soles of your
feet.” The word sphurati brings us to an important, frequently
used group of words in Trika Saivism, derived from the root
sphur-. On the one hand, it means “to tremble, throb, quiver,
palpitate, twitch,” on the other hand, “to flash, glitter, gleam,
glisten, twinkle, sparkle, shine,” but also “to burst out, come
into view, to break forth, be evident or manifest” (cf. MW
1270). The qualities of “Parasakti,” the “Goddess” or the
“Highest kundalin” are condensed in this one word, and, since
it forms the core of Trika, the core of its experience and
understanding of reality is expressed in it, i.e. the pervasion
(gr. perichoresis) of the threefoldness (in Christian theological
terms: “triunity,” “trinity”) of “Siva” (the Highest,
transcendence), “Sakti” (divine dynamics of the Highest,
immanence) and “Nara” (world): The all-permeating,
sparkling, effulgent, vibrating, pulsating essence of the whole
reality bursts forth — in a timeless flashing up — from its
groundless ground, the highest light (prakasa), in the form of
the world, one with the light and its dynamic power, “her”
“body” (vapus) full of light, but at the same time transcending
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it: “It is the Goddess Cit alone (cideva bhagavati), who
spontaneously and freely flares up (sphurati) in the form of
innumerable worlds.”¢?

Again, in the highest Siva (paramasiva) — who transcends
(visvottirna) the universe and is immanent (viSvatmaka) in it,
consisting of the highest joy (paramananda) of the
condensation of light (prakasakaghana) — effervesces
(sphurati) the whole universe in non-difference (abheda) [of
Him].®

Thus, sphuratta is the name for the “Highest word” (paravak),
the highest sakti, the vibrating, pulsating, effulgent, throbbing
“.. . heart of the supreme Lord, insofar as it is his essence”
(Isvarapratyabhijiiakarika 1. 5.14).

We adore sarivit, which flashes forth (sphurantim) in the
form of the original highest Sakti (parasakti), the heart of the
highest Lord, she who consists of the world and transcends
it. — Parapravesika®

Important for our topic is that $akti can be understood as the
“touchable” dimension of the transcendent-immanent
“Highest,” and in fact, $akti is identified with vimarsa (derived
from the root mrs, “to touch”), the “self-awareness”® of the
highest light (prakasa):

Here [in Trika] the Highest Lord is of the nature of light
(prakasatmad) and the light is of the nature of vimarsa. Vimarsa
is the flashing forth (visphuranam), which is the uncreated

62. Ksemaraja, PHy, op. cit., siitra 1 (commentary), p. 48. — Jaideva
Singh translates cideva bhagavati as: “divine consciousness alone.”

63. Ksemaraja, PHr, op. cit., siitra 3 commentary, p. 54.
64. Ksemaraja, PP, op. cit., p. 1.
65. Cf. Vac, p. 77.
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“1” (akrtrima-aham) in the form of the universe, of the light of
the universe and of the dissolution of the universe.®

All these names — sphuratta, Sakti, the essence, the heart,
paravak, the highest emission — refer to each other, denote
different aspects, and are at the same time names of kundalint
(cf. TAV 3.69), even if the authors of Trika use that expression
in only a few places.

In my opinion, this is the background for Utpaladeva’s
exclamation: “Sometimes something extraordinary flashes
(sphurati) in [my] mind at the touch of the soles of your feet.”

In the quoted texts of the Trika school, the word sphuratta
is a central element of the revelation of the nature of the divine
power and dynamism.®” These passages show the cosmic,
cosmogonic dimension of Sakti: The whole universe emerges —
essentially and in every moment — in the form of the flashing
of Sakti within the “Highest” (anuttara), which is of the nature
of the highest light (prakasa). However, here in this verse of
Utpaladeva we meet the touch of the kundalini-power
(udanasakti) as the contact with the effulgent and vibrating
power at the individual level — nevertheless, the macrocosmic,
microcosmic, divine, human dimensions of the same reality
must be integrated. They permeate each other, “touch” each
other, as in a metaphor of Utpaladeva: “like day and night at
the equinox (visuvativa)” (IPK III. 2.19 v), when the duality of
day and night is removed. Divine or cosmic dimensions of
Sakti (kundalini) aren’t to be set against the human dimension,
the concrete experience of sphuratti as a result of the “touch”
of kundalint at the individual level as described by Utpaladeva
(something extraordinary flashes in my mind) or, in our times,

66. Ksemaraja, PP, op. cit., p. 1.
67.  For sphuratta see Torella, IPK, op. cit., p. 121, fn. 28.
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by Lilian Silburn. She paraphrases this experience of sphuratta
as “a vibrant, gushing act of awareness” (K 219, index) or as
“luminous vibrations, the flashing forth of consciousness” (K
6). And at the same time, one has to keep in mind that sphuratta
is not merely an “effect” of the touch of Sakti, but — as
Utpaladeva wunderlines in his auto-commentary of
I$varapratyabhijiiakarika 1. 5.14 — Sakti (here denoted with her
name citi) “is, by nature, luminous vibrating, it is the subject®
of this luminous vibrating” (sphuradriipata sphuranakartrta, IPK
I. 5.14 v).

It is now clear that the meaning of the verse is deeper
than expressed by the translation of Bailly (that an image
flashes in the mind).

In verse 8.9 the metaphor of nectar is directly connected
with “touch”:

Even if I am only once (kaddcana) touched — just a little bit
(taniyasa) — by the drops (kana) of the nectar (amyta) of your
touch (sangama), I would avert my face from all worldly
pleasures (lokasukhesu).

Why then am I deprived of (cyuta) both (ubhaya)?
—Sivastotravali 8.9

It is the complaint of somebody who has experienced the
highest joy, i.e. who came into contact or was touched by the
dynamism of that “Highest,” “consisting of the highest joy
(paramananda) of the condensation of light (prakasakaghana)”® —
maybe just for a moment, “just a little bit.” But this was enough

to feel all worldly joys compared to it as flat, insipid and

68.  Kartrta: “the state of being the agent of an action” (MW, p. 258);
“agency”; cf. kartr, “one who makes or does or acts or effects, a
doer, maker, agent, author” (MW, p. 257).

69. Ksemaraja, PHr, op. cit., siitra 3 commentary, p. 54.
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provisional. And now, as the joys of this world became relative
for this person, also the experience of this true, highest joy is
withheld — because this is the touch of the absolutely free
and independent, of svatantrya (absolute freedom, autonomy).
It hides itself, and unexpectedly it suddenly appears and
touches one, in the centre of one’s heart, with an unspeakable
kind of presence — like in the play of lovers in a baroque
labyrinth, in which they grasp at each other, kiss (touch), then
slip away and hide.

However, Ksemaraja has a different touch in mind, for he
explains sangama with “union with you” (tvat samavesa);
accordingly, the “sprinkling with nectar” with “immersed into
nectar.” In his commentary of “all worldly pleasures” he quotes
the end of Yogasiitra 2.15: “For the discriminating persons
everything is sorrow” (sarvant duhkharit vivekinah). Those having
attained the discriminating cognition (viveka), cognize the
clinging, the attachment to provisional, temporary joys as the
cause of sorrow.” Ksemaraja continues after this quotation:
“According to this truth the world has to be abandoned.”
However, he clarifies at this point, that he does not take this
position, rather presents here the specific view of non-dualistic
Tantric Saivism. It represents exactly the opposite: not “to
abandon the world.” Accordingly, he interprets “by the
sprinkling with the highest nectar I have averted my face”
with:

Thus I will turn towards (sammukha eva bhavisyami).” How?
“Averted from both” — from that which has to be abandoned

70.  For the meaning of viveka see YS 2.26-29 (Hariharananda Aranya:
Yoga Philosophy of Patafijali, op. cit., pp. 198ff).

71.  Sam-mukha: “facing, fronting, confronting, being face to face or
in front of; directed or turned towards; towards, near to” (cf.
MW, p. 1180).
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or to be accepted; the meaning is: one should view everything
without difference (abhedena).”

Ksemaraja alters the perspective of the verse: while Utpaladeva
says that the experience of the “nectar of touch” leads to an
aversion towards common pleasures, Ksemaraja states that
the result of this experience is that one “will turn towards”
the world and “face” the world. The result of the immediate
contact with the “highest joy” is not an ascetic turning away
from the world, an abandonment of the world, but a turning
towards all — a “facing,” maybe including the new power “to
see what is,” instead of a repression of the frightening aspects of
the actual (political, economic, social . . . ) reality. At the same
time, Ksemaraja explains in which attitude this “facing” happens
(How?): One views everything “without difference,” without
differentiation. In my opinion it refers not to a moral demand
that one ought to view everything without judging, in an
attitude of a spiritual indifference. Rather, it refers to the
highest state, in which the duality of “seer” and “seen,” subject
and object, “high” and “low,” “worldly” and “spiritual” is
removed and the unity of reality is recognized — a state which
afterwards will affect one’s daily perception. In a sense
Ksemaraja corrects the statement of his great-grand guru
Utpaladeva: even between the “spiritual” joy and the
“worldly” joy there is, in the last sense, no duality — both
have the same source and essence.

The lament of verse 8.9 corresponds to the longing
exclamation in 9.1:

Longing (utsuka) for the taste (dsvida) of the complete
enjoyment (sanbhoga) of the ever-new (nava), fresh (ardra)
experience (rasa), and having abandoned (vihaya) the other

72.  SSA, p. 111.
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(anyan), when (kada) will my mind (mama manah) transform
(pravarteta) itself at your touch (tvadsparsane)?

— Sivastotravali 9.1

A peculiar expression in this verse is ardra, which means
“liquid,” as well as “moved, soft, wet, fluid, juicy, flowing,
melted,” etc. Together with rasa (lit. “juice”) obviously the
experience described concerns becoming soft, fluid, melting,
where something stiff becomes soft and movable. In this way,
Swami Lakshman Joo translates this part of the verse in Hindi
as: “longing for the wonder of the excellent enjoyment (in the
form of the complete immersion into) the utmost soft nectar
of love.””? The gerund vihdya is here literally rendered as
“having abandoned” — in this way the translation tries to
express that it doesn’t refer to a condition (after he had
abandoned the other) but to a simultaneous result of the
transformation of the mind by the “touch”: the duality of “this”
and “other” dissolves. With the explanation within the brackets
Swami Lakshman Joo gives a hint as to where and when this
“complete enjoyment” occurs: in the immersion, diving and
plunging (samavesa). What happens with the mind through the
“touch”? Utpaladeva says: pravarteta, which is translated here
as “transform.” Swami Lakshman Joo translates into Hindi as
laga, “to attach, strengthen,” which may be/could be
interpreted as “deepen.”

Ksemaraja comments on “through a new experience”
(navarasena) with: “through a new unfolding (prasara) of your
love (bhakti).” Ardra he explains with: “of the utmost affability,
attractive (sprhaniya).” “To transform at your touch” he
interprets as: “May it [my mind] be full of your immersion
(tvat samave$a-mayarn-bhavet).” Theologically important is the

73.  S§SA, p- 115. For the translation from Hindi I would like to thank
Dr Bettina Baumer.
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keyword bhakti in his commentary: it becomes clear that it is
not a matter of the experience of an anonymous force, but
rather is the experience of love, the touch of a “you,” of the
embrace (samdaslesa, cf. Sivastotravali 13.6, comm.) of the Goddess
in her form as kundalini. Therefore, Swami Lakshman Joo says
about the experience of kundalint:

This is full of love, full of bliss, intensity of love rises here in
kundalint, in both prana- and cit-kundalini. It is the
embodiment of love, of real love. Love is full of life, without
love you are dead. You don't live if there is no love. I don’t
mean sexual love, I mean real love. Real love exists in
kundalini.™

These statements make dubious the stereotypical idea — based
on a long tradition of prejudices and devaluations — of an
opposition between a personal mysticism in Christianity, in
which the love of God is in the centre, and an apersonal
experience in Hindu religions which is seen as a lower form
by Christian theologians.

The overwhelming result, caused by the experience of
“touch,” is expressed by Utpaladeva in the following verse:

When will I feel the essence of your touch (tvadsparsarasa),
[so that] my stream of tears of joy (anandabaspapiira) will
make me stammer (gadgada), my voice will break and my
face (vadana) will blossom out (ul/lasita) with laughter (hasa)?

— Sivastotravalf 9.16

Again Ksemaraja clarifies in his commentary that the place of
“touch” is the “inner absorption” (antah samavesa), the slow
immersion into the “ground” of the self and of all things, which

74. Swami Lakshman Joo, Kashmir Saivism. The Secret Supreme (Audio
Study Set), Culver City, CA: Universal Shaiva Fellowship, 2002,
ch. 17 (CD no. 12).
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is nothing other than supreme joy. “Full with tears of joy,”
the result of “touch,” he explains with: “tears, due to the joy
of the inner absorption (antah samavesa).”” Therefore, one
could understand the interrelation of sparsa and rasa within
the word sparsa rasa in the verse differently: “When will I attain
the touch of your joyful essence (rasa) . . . ?” The supreme joy
is not merely a result of touch, but it is the touch of the
Supreme Joy itself, of the pure joy, the essence of the “Highest”
(anuttara) described by Ksemaraja in his Pratyabhijiiahrdaya:

Again, within the highest Siva (paramasiva) — who
transcends (visvottirna) the universe and is immanent
(visvatmaka) in it, consisting of the highest joy (paramananda)
of the condensation of light (prakasakaghana) — flashes
(sphurati) the whole universe in non-difference (abheda) [of
Him].”

In the commentary of Sivastotravalt 9.16 Ksemaraja explains
“stammer” (gadgada) as: “inarticulate sounds” (aspastaksara) and
akranda as “the great sound” (mahanada); one could understand
these in the way that uttering inarticulate sounds and one’s
voice breaking are expressions of the “great sound.” “By
laughing” (hasena) he interprets with: “to blossom out by
unfolding (vikasa).”

The expression vikasa and its counterpart saritkoca (contraction)
refer in this system — among many other usages — to two
movements of pranakundalin? (cf. K 64ff):

— samtkoca to the descent of the innate power of breath
(prana-sakti) from talu”” down to the lowest cakra

75. SSA, p. 127.
76. Ksemaraja, PHy, op. cit., siitra 3 commentary, p. 54.

77.  Talu: point within the subtle body, “at the back of the vault of the
palate,” called as well lambika, uvala or catuspada (K, p. 28).
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(muladhara), after the movement of breath having
stopped at the point between ingoing and outgoing
breath for half a minute, and its rushing into the
“median way” (susumnd); this form of prana-kundalint
is called the “lower kundalint” (adhahkundalini) and is
connected with an interiorization, a withdrawal
(saritkoca) of the power and an absorption with closed
eyes; and

— wvikasa to the rising of the innate power of breath
through the “median way” in the form of the “rising
breath” (udana); this form of prana-kundalini is called
the “ascending kundalini” (irdhvakundalini) and is
connected with the unfolding and expansion (vikasa)
of the power until the “all-pervasion” or “great
pervasion” (mahavyapti) and an absorption with open
eyes.

In this way, the term vikdsa in the commentary gives us a
hint at the context in which the “touch” is experienced: the
complete “immersion” (samadhi or samavesa) by the ascending
of the power of breath (prana-sakti) in susumna and its
transformation into kundalini, which rises from cakra to cakra
within the subtle body and leads finally to a dissolution of
discursive thinking, including duality, and to the direct
cognition of the Self, which consists in supreme joy.

Ksemaraja clarifies that this experience belongs to the “way
of sakti” (Saktopaya), saying: this is for one “who is on the way
of sakti (Saktimarga).” Therefore, it is said: “one whose face is
beautiful (Sobhitarir) by the liberating laughter.””® He hints that
these phenomena — tears of joy, etc. — are characteristic for
the “way of sakti.” Sushri Prabha Devi, the disciple of Lakshman

78. SSA, p. 127.
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Joo, said about him with regard to this verse: “Precisely this
was his state, very often.””

That sparsa denotes the highest possible experience, which
is desired by spiritual practitioners, is also made clear by the
following verse:

Even if I have seen (drste) You, of the nature of the nectar of
highest joy, the Self of the world (jagadatmani), with utmost
intensity (atyantatara) 1 [nevertheless] long for
(utkanthitahasmi) the joyful experience (rasa) of your touch
(spara). — Sivastotravalt 10.15

Regarding our topic of sparsa, this verse is very important:
here it becomes clear that the “touch” of that reality whose
nature is described by Utpaladeva as the “essence of the
highest joy” denotes a higher stage in the spiritual ascension
than does “seeing” the Highest. Touch consists of an
immediate contact, while seeing still implies a distance. Here,
in this realm, a reversal of the traditional hierarchy of senses
— Western as well as Indian — takes place, which normally
ascribe the first rank to the sense of seeing and the last rank
to the tactile. This hierarchy is reflected in the metaphors for
the experience of God in Christian mysticism, which is
primarily described as “vision” (Lat. visio).

Again Utpaladeva uses the word sparda in connection with
the expression rasa (lit. “juice,” “liquid”). Maybe he wants to
indicate that the spiritual process leads to a “liquefaction,”
“becoming liquid,” a fluidity of the stiff and rigid I-identity
of the “solidified” self in the form of body, breath, etc. of the
borders between self and other — up to the experience of
pervasion (vyapti) of the self by all, and of the all by the self.

79. Personal information (Faridabad, Haryana, 27 February 2004).
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Ksemaraja interprets this verse in the following way: he
expounds “after having seen you in the form of the self of the
universe, in the form of blue (n7la) and yellow (pita), etc.” as:
“nevertheless I have recognized (pratyabhijiiate) you in this form
in the common consciousness (vyutthana).” Thus, he describes
the experience of “seeing” of the Self of the world as a
temporary, provisional experience, for it occurs in the normal
everyday consciousness which is characterized by perceiving
the duality of subject and object. Therefore, he longs for the
immediate “touch” of the divine power, for the state “beyond
the fourth” (turiyatita), in which all duality and separation
have vanished. Ksemaraja interprets sparsarase with: “in the
expansion (prasare) of the touch (sparéa) of the deep entering
(gadha-samavesa) — this I long for.”® Here object-consciousness
(vyutthana) and absorption (samavesa) form an opposition, while
the state of krama-mudra integrates both: one moves from the
complete absorption into the Self towards the outside, towards
the sensual perception of the outer reality and immerses oneself
again into the highest Self, and so on. Abhinavagupta compares
this twofold movement of inward withdrawal and outward
expansion with the natural movement of the belly of a fish (cf.
TA 5.58cd-60ab). Swami Lakshman Joo indicates that the
experience of krama-mudrad is an element of the interiorized
sexual act (caryakrama): “Under such influence even a kaulayogi,
at the time of siddha yoginis ( . . . ) possesses the supreme and
unstained state.”®!

80. SSA, p. 127.

81. Jankinath Kaul “Kamal” (ed.), The Awakening of Supreme
Consciousness. Lectures of Swami Lakshman Joo, Srinagar/Jammu/
Delhi: Ishwara Ashrama Trust/Delhi: Utpal Publications, 1998,
96. — About krama-mudrd as a part of the interiorized sexual
union see K, pp. 170f.
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The most important verse for our theme — the meaning
of sparéa in the Sivastotravalt — we find in chapter 13:

Where the supreme Lord (paramesvara) Himself (svayam) is
meditated upon (dhyayate), thereafter (tadanu) being seen
(drsyate) and then (tatah) touched (spréyate) — there (yatra),
where You are experienced (bhavato ‘nubhavatah), may the
great festival of Your worship (piijanamahotsavah) always
occur to me (sa me). — Sivastotravali 13.6%

i

Here Utpaladeva underlines that “meditation,” “vision” and
“touch” refer to stages of experiences of the Supreme Lord.
This description of a sequence of stages gets lost in Bailly’s

translation, which omits the temporal terms (afterwards):

Let there be that great festival of worship
Where the Supreme Lord himself

Is meditated upon, seen, and touched.
Be always mine through your grace.®

But Utpaladeva actually stresses this temporal order, by using
two times a temporal term (tadanu and tatah), in a striking
manner. In this way he underlines a fact which we already
discovered in verse 10.15: it is a matter of sequential and
progressive stages of nearness which gradually intensifies until
the immediate contact (sparsa). What comes “afterwards”? Each
form of feeling (at the higher, subtle level) of “a touching

"o

82.  Anubhdva, from: prefix anu (“alongside,” “near to,” “with”; cf.
MW, p. 31) and root bhii, “to become, to be” (cf. English: “be,”
German: “bin”; MW, p. 760), therefore it means: to be near, “to
enclose, embrace” (MW, p. 36). In this way, Utpaladeva uses in
the verse, after “is touched,” again a “tactile” expression, and
maybe we could translate also: “. . . there, where you are embraced

83. SSA, p. 127.
84. Bailly, Shaiva Devotional Songs, op. cit., p. 77.
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reality,” a “touch” and somebody who is “touched” dissolves,
and one melts with “that.” Or, in other words, one realizes or
recognizes the original unity. In this perspective, sparsa seems
to be the highest possible experience before one is carried
into a state where there is no more any subject of experience,
any experience or any experienced object. We will come across
these stages of proximity again in Abhinavagupta’s Tantraloka,
where he assigns the experience of sparsa to a precise stage in
the ascent of “the power of orir.”

The translation of this verse into Hindi by Swami Lakshman
Joo is revealing:

O Lord! Where the Lord itself (that is, without effort, anayasa
hi) is meditated upon, is thereafter seen (in samavesa) and
after that is touched of itself (spontaneously), exactly there
let this great festival of your worship be always attained by
me through your might (prabhava).®

Thus, Swami Lakshman Joo specifies the context of the “seeing
of the supreme Lord” to be the complete absorption or
immersion (samavesa). On the other hand, he translates
anubhavatah not as “experience,” but according to the general

meaning of the word: “might,” “power,” “authority,” “result’

etc. He underlines that it is a meditation (dhyana) “without
effort.” This statement is typical for the interiorized form of
yoga of the Kashmir Saivites, which at first consists in
awareness on one’s breath, then in the one-pointed
concentration during the ascent of the innate power of breath
(prana-sakti). Dhyana denotes that moment at which — because
of the uninterrupted awareness on the point between ingoing

and outgoing breath (at the end of exhaling, at the beginning

85. SSA, p. 197. Translation Bettina Baumer.
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of inhaling) — the breath stops, for half a minute.*® In the
context of the twelve stages of the ascent of the energy of ori
(uccara of orir) it is that stage of the ascent of kundalini which is
denoted as ardhacandra (half-moon).” As we have seen in the
case of the interpretation of Sivastotravalf 9.16, this stage leads
to the rushing of the power of breath towards the lowest
cakra, into the “median path” (susumna) associated with the
complete immersion (samavesa). Swami Lakshman Joo assigns
the “seeing of the supreme Lord” to this state. “Afterwards”
(tatah) the touch is experienced, or, as Utpaladeva expresses it
in the active form: the supreme Lord is touched (sprsyate).
Now, in which state, at which stage of the ascent of kundalint
in the subtle body does sparéa occur? As we have seen in the
other verses, this experience takes place precisely in the state
of samavesa. Maybe we could conclude that the “touching,”
contrary to “seeing,” occurs in a later moment of the ascent of
kundalini. In the second part of this chapter, in the analysis of
sparda in the Tantraloka, we will see that the experience of sparsa
is actually associated with the penetration of the uppermost
cakra (brahmarandhra) and the emergence of the ascending subtle
power from the body.

In the perspective of the upayas, one could be inclined to
connect the three stages of dhyana, darsana and sparsa with the
three stages of “the way of the limited soul” (anavopaya), “the
way of the power” (aktopaya) and “the way of Sambhu”
(8ambhavopaya). However, Swami Lakshman Joo clarifies that
even the stages before “meditation” (dhyana) — the
uninterrupted awareness on the middle point between

86. Kaul “Kamal” (ed.), Awakening of Supreme Consciousness, op. cit.,
pp- 30f (fourth lecture by Swami Lakshman Joo, 31 May 1980).

87. Cf. Vijiana-Bhairava: The Practice of Centring Awareness, op. cit.,
p- 5.
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exhalation and inhalation (cf. Netratantra 8.12f; Vijiiana-Bhairava
§l. 61) — do not belong to anavopaya (or kriyopaya), but rather
to $aktopaya, inasmuch as no “action” is required:

It is not anavopaya because you have only to maintain
awareness. With no recitation of mantra, you have only to
inhale and exhale and to see where the two voids are,
between the outgoing and the incoming breaths.®

Saktopaya — the gliding transition from discursive thinking
(vikalpa) to a higher, non-discursive state within the process
of the ascent of kundalini — leads to $ambhavopaya, the
persistence of this state, and finally to the pervasion of self
and universe. In other words, the awareness of the void
between inhaling and exhaling leads to the state of voidness,
in which finally the “Highest” is “touched.”

Now it becomes clearer as to what Swami Lakshman Joo
means by dhyana “without effort”; only the initial stages
(pranayama and pratyahdra) are based on concentration (upon
the breath), while a process starts after the stage of dhyana (or
ardhacandra), after the cessation of the breath, which cannot
be directed by one’s own will, but happens by itself.* It is not
based on one’s own yogic achievement, but only depends on
grace, as Swami Lakshman Joo states precisely about the stage
of dhyana:

It is the grace of God which carries you from the lowest
point to the highest point. You are automatically carried
after you cross the boundary of maya;, however, His grace
has been with you throughout the whole of your journey.

88. Lakshman Joo, Vijiiana-Bhairava, op. cit., p. 22 (commentary to
VB, §l. 25).

89. Cf. Kaul “Kamal” (ed.), Awakening of Supreme Consciousness, op.
cit., p. 30.
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His grace is always there in the background, for if it were
not there you could not do anything.”

How does Ksemaradja comment on this verse from the
Sivastotravalt (13.6)? At first sight it can be seen that he comments
on this verse in great detail, to underline its importance. First
he quotes a part of a verse in the Malintvijayottaratantra: “The
reality (vastu) which is meditated upon (vicintayan) without
the utterance (uccara) [of a mantra], but with the mind (cetas)
alone.” (MVT 2.22).°" Then he says: “In this state one
meditates.” In this way, Ksemaraja seems to emphasize that
this form of “meditation” (dhyana) refers to the stage of
$aktopaya — to a subtle yogic process of the power of breath,
and not to a voluntarily meditative practice of concentration,
imagination, recitation or the like. He continues: “And
afterwards he is seen — he shines due to the complete
immersion (samdvesa prakasate).” It becomes clear that this
experience in samavesa, which precedes the experience of touch,
has to do with light. It is the experience of the Highest
(anuttara), which is of the nature of light, as Abhinavagupta
says in the Tantraloka:

The highest reality (param tattvam) of the cognizable (jiieya)
is Siva, of the nature of light (prakasatmaka), for that which is
not of the form of light (nahyaprakasariipa) can neither be
illuminated (prakasyam) nor does it have real existence
(vastuta). — TA 152

It is the unfolding or flashing of one’s own true nature, the
light of the Self, or, from another perspective, it is the state of
union with the true nature of all which is light, as
Abhinavagupta puts it in his Paramarthasara:

90. Swami Lakshman Joo, quoted in The Malint (15 April 1996), p. 17.
91. SSA, p. 197.
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Awakened (pratibuddha) in this way, [the person] sacrifices
all thought-constructs (vikalpah) in the light of the Self,
illuminated (dipta) by the touch (samira) of realization
(bhavand), and becomes full of light.

— Paramarthasara, verse 68%

Samira means “air, breeze, wind,” also “touch,” from sam-

1Zai

(“with,” “together,” expressing “conjunction,” “union,”
“intensity”) and the root 7r, “to go, move, rise,” etc. in this
way meaning “to join together.” So this verse also combines
the experiences of light and touch: one experiences the “touch
of realization” (of the light of the Self) after having dissolved
all thought-constructs and discursive thinking. The touch is
here in the centre: it kindles the “light of the Self,” in the

sense of making it visible or uncovered.

The way of describing this process of the highest
experience (in the state of samavesa) and its stages by
Utpaladeva and Ksemaraja corresponds with a statement by
Abhinavagupta in the Tantraloka, chapter 29, though
Abhinavagupta does not use here the word sparsa, but a
synonym:

The supreme Bhairava (bhairava parama), who dwells herein
as sound (nada), with eight aspects (astavidha), of the nature
of light (jyoti), of resonance (dhvani) and of touch (samira), is
known as the highest pervasion (vyaptirucyate parama) of
Mantri. — TA 29.159¢d-160

This important passage will be examined at a later point in
our study; here we should only note that Ksemaraja does not
mention the stage of the experience of “sound” or “resonance”

92.  The Paramartha-Sara by Abhinavagupta with the Commentary of
Yogaraja, ed. Jagadisha Chandra Chatterji (KSTS; 7) Srinagar:
Research Department of the Kashmir State, 1916.
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(dhvani) — probably because his commentary follows the verse
of Utpaladeva and denotes the expression “seeing” as the
experience of supreme light which precedes the experience of
supreme touch. We should also note that there is no trace of
the context in which Abhinavagupta describes these stages of
the highest experience, the sexual ritual (kulayiaga). Ksemaraja
would not have had any clue regarding the verse of
Utpaladeva, belonging as he did to a stream of Trika which
was different from the Kaula Tantrism of the Tantraloka. This
underlines that the highest experience is not limited to this
one form of “sacrifice” (cf. TA 29.7, where Abhinavagupta
mentions six forms of “sacrifice”).

Ksemaraja continues the commentary with an essential
statement for our topic of sparsa:

Afterwards he is touched (tatopi sprsyate) — becoming one
(ekikriyate) by a more and more intense (gadha gadha) embrace
(samaslesa).

Contact passes into a union — as the sexual touch and embrace
can lead to the dissolution of the duality of the two partners,
at least for a few moments. The description is concrete,
seemingly based on his own experience: the touch, the embrace
becomes “more and more intense.”

At this point we are able to record an important result of
our study of sparéa in the Sivastotravalf: it denotes the highest
spiritual experience, after or above the experience of supreme
light.

Gadha is derived from gah, “to dive into, bathe in, enter
deeply, to be absorbed,” and means “to be dived into, entered
deeply, firm, strong, excessively, intensive,” etc. (cf. MW 354).
Thus, the word combines the aspects of “immersion” (samavesa)
and of a very close and intense contact. The repetition of gadha
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marks a process, a continually intensifying contact, an ever-
deepening submersion, a more complete melting, until all
duality is dissolved. The word samaslesa, “a close and firm
embrace” (MW 1163) also denotes an intensity of nearness
and of contact. It reminds us of the last verse of the Vijiiana-
Bhairava:

ityuktvanandita devl kanthe lagna Sivasya tu ||

Having said this, the Goddess, full of bliss, embraced Siva.
— Vijiiana-Bhairava, $l. 163%

Lagand also means “touching” and expresses a close, intense
contact. Insofar as this embrace or union with “Siva” forms
the end of the Tantra, it is underlined that this is the goal of
all preceding exercises (dharands). Swami Lakshman Joo
comments upon these stages of the highest joy, touch and
unification as follows:

So, there ends the language of transcendental love which
we have learned. This is the language of transcendental
love.*

Now, Ksemaraja discusses svayam (itself) in detail:

Not dependent from other means like utterance (uccara),
[bodily] means (karana), etc. [rather] through the “beautiful
body” (vapus) [consisting] of pure cit (cinmayena) without
succession (naupacitena), characterized by being not different
(ananya).

As in the commentary of Swami Lakshman Joo on svayam, in
his gloss of “the supreme Lord himself” Ksemaraja

93.  Vijiiana-Bhairava: The Practice of Centring Awareness, op. cit., p.
185.

94. Ibid.
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characterizes the type of “meditation” by which the “Lord is
seen” and afterwards “touched.” It is not a meditation in the
common sense; it does not take place with means like the ritual
utterance of a mantra (japa) or certain bodily postures (karana,
cf. TA 1.170.220; 5.128-131). It, therefore, does not belong to
the “way of the limited individual” (anavopaya). What happens
cannot be directed voluntarily or consciously; it takes place in
a different dimension of the body called vapus. The word vapus
generally means “form,” “body,” especially “beautiful form,”
“beauty,” as well as “essence,” “nature” (cf. MW 920). One
could therefore render vapus with “the beautiful body,” the
“essence” (of the body). Padoux and Silburn translate vapus in
Tantraloka 3.104.110 as “le corps cosmique.”® Ksemaraja himself
clarifies how we should understand vapus:

— Vapus is “without succession” and ananya (lit. “no
other”), “not different”/“without a second”; maybe
we can interpret it as beyond the conditions of time,
the objective reality, qualified by duality; and

— vapus consists of “pure cit.”

Here, Ksemaraja provides a very important hint about how
we can understand the experience of “touching”/“being
touched by” the Supreme in the state of samavesa. It takes place
within the “beautiful body” (vapus).

It is striking that Ksemaraja does not simply state that the
supreme Lord is touched and seen through pure cit, the
subtlest, immaterial level of consciousness. Rather, he uses

95. Abhinavagupta, La Lumiére sur les Tantras. Chapitres 1 a 5 du
Tantraloka. Traduits et commentés par Lilian Silburn et André
Padoux (Collége de France. Publications de 1'Institute de
Civilisation Indienne, Série in-8, fasc. 66) Paris: Edition-Diffusion
de Boccard, 1998, pp. 162f (quoted as Lumiére and page number);
cf. index: “corps cosmique de la divinite” (ibid., p. 311).
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the word vapus — the Supreme is touched and seen through a
body, though at its subtlest level, consisting of pure cit. This
may explain why the authors frequently use sensual terms —
touching” — to denote the contact with the Highest

o

“seeing,
which is beyond the realm of the common, physical senses.
Though pure cit, vapus is provided with sensual faculties,
although in its subtlest form, which allows it to touch/feel the
touch of the Supreme. Therefore, the phenomenon of vapus
may explain how we can understand these experiences of
“seeing,” “hearing” or “touching” as concrete, real sensual
experiences, and not merely as metaphors or analogies for
the human contact with the Absolute. The reality of a supreme
form of senses — we could say the “cit-dimension” or “deep
dimension” of the physical senses — corresponds to the
phenomenon of “spiritual senses” in Western mysticism,

96.  Survey: Mariette Canévet, “Sens spirituel,” in: DSp 14 (1990) pp.
598-617; Hans Urs von Balthasar, “Die geistlichen Sinne,” in: id.:
Herrlichkeit. Eine theologische Asthetik, Bd. 1: Schau der Gestalt,
Einsiedeln 1961, pp. 352-93; Karl Rahner, “Die Lehre von den
‘geistlichen Sinnen’ im Mittelalter,” in: id., Schriften zur Theologie,
Bd. 12, pp. 111-72. — On particular authors: Henri Crouzel, Origene
et la ‘connaissance mystique’ (Museum Lessianum; Section
théologique) 1961; Ulrich Kopf: Religivse Erfahrung in der Theologie
Bernhards von Clairvaux (BHTh; 61) 1980; Fridolin Marxer: Die
inneren geistlichen Sinne. Ein Beitrag zur Deutung ignatianischer
Mystik, Freiburg i. Br.: Herder, 1963; Karl Rahner, “Die geistlichen
Sinne nach Origenes,” in: id.: Schriften zur Theologie, Bd. 12, Ziirich/
Einsiedeln/Koln: Benziger, 1975, pp. 111-36; Margot Schmidt:
“Elemente der Schau bei Mechthild von Magdeburg und
Mechthild von Hackeborn. Zur Bedeutung der geistlichen Sinne,”
in: Peter Dinzelbacher/Dieter R. Bauer (Hg.), Frauenmystik im
Mittelalter, Ostfildern 1985, pp. 123-51; Margot Schmidt,
“Versinnlichte Transzendenz bei Mechthild von Magdeburg,”
in:  Minnichlichiu gotes erkennusse. Studien zur friithen
abendlindischen Mystiktradition. Heidelberger Mystiksymposium vom

.ﬁ
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understood as the sensory faculties of the “inner man” (homo
interior): The ears hear the voice of God, the eyes see the divine
light, one tastes divine food and feels the embrace of God, as
found, for example, in Augustine.” One must note, however,
that the standard interpretation of the “spiritual senses” by
Western theologians in modern times consists in an
understanding of them as a metaphorical expression, a mere
language of analogies.

How can we understand the reality of vapus? Here we
might consider an important statement by Abhinavagupta in
his Tantraloka. According to him, each entity has two aspects:
one aspect corresponds with the nature of maya, which “offers
resistance,” and the other consists of “pure knowledge” ($uddha
vidyd) and offers no resistance. Siva appears within each entity
in a twofold way: as the “(original) image” (bimba) and as the
“reflection” (pratibimba) of this image (cf. TA 3.10-11).
Accordingly, maybe we could say that vapus represents the

—> 16. Januar 1989, hg. Dietrich Schmidtke, Stuttgart/Bad Cannstatt:
Frommann-Holzboog, 1990, pp. 61-88; P. Doyere, Sainte Gertrude
et les sens spirituels: Revue d’ascétique et mystique 36 (1960), pp.
445ff; id.: “Zur Bedeutung der geistlichen Sinne bei Hildegard
von Bingen,” in: Tiefe des Gotteswissens — Schonheit der
Sprachgestalt bei Hildegard von Bingen. Internationales Symposium
in der Katholischen Akademie Rabanus Maurus, Wiesbaden-Naurod
vom 9. bis 12. September 1994, hg. Margot Schmidt (Mystik in
Geschichte und Gegenwart; 1/10), Stuttgart/Bad Cannstatt:
Frommann-Holzboog, 1995, pp. 117-42.

97.  See Carol Harrison, “Senses, Spiritual,” in: Augustin through the
Ages: An Encyclopedia, ed. Allan D. Fitzgerald, Grand Rapids,
Mich./Cambridge, U.K.: Eerdmans, 1999, pp. 767-68; P.L.
Landsberg, Les sens spirituel chez saint Augustin: Dieu Vivant 11
(1948), pp. 83ff. — On the “inner man” in Augustine see Aimé
Solignac, “Homme intérieur. 1. Saint Paul, 2. L'age patristique”:
DSp 7/1 (1969) col. 650-658.
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non-phenomenal dimension of the body, consisting of the
“pure category” (suddha tattva) above the category of maya,
i.e. “pure knowledge,” contrary to the phenomenal, empirical
dimension of the body within the realm of maya.

Ksemaraja continues his commentary: he expounds upon
the statement of place, yatra (there) in the verse, with “in the
great festival of worship (pitjanamahotsava).” Then he comments
on the expression “the great festival” (mahotsava):

With the word “great festival” he hints (dhvanati) at the
utmost (atyantam) goal (upadeyatam) of the Self (atman) by
connection ($akti)® with it (tad), the fullness of intense joy
(pramodanirbharatar).*

“Meditation,” “seeing,” and “touching” are characterized as
“the great festival.” What is this festival? Ksemaraja explains
it to be that which is to be ultimately (atyantam) reached
(upadeyatam) by the Self (atman) — the connection, the union.
What is this union? It consists in the “fullness of the highest
joy.” In this way it becomes clear why Utpaladeva has chosen
the expression “the great festival”: a festival is characterized
by a joyful gathering, a joyful community. The atman — the
inner core of everything, the innermost reality of human beings
— is identified as the fullness of the highest joy and bliss. The
connection ($akti), or the touch of this atman, is, therefore, the
experience of this highest joy, the opening of this core — a
festival of joy. The statement in the commentary reminds us

”ou

98.  Sakti: “close connection,” “clinging,” etc., from safij, “to cling or
stick or adhere to” (cf. MW, p. 1132).

99.  SSA, p. 197. — Pramoda: “excessive joy, delight, gladness” (MW,
p. 686), with the intensifying prefix pra, “excessively, very, much”
(MW, p. 652) and derived from the root mud, ‘to be merry or
glad or happy” (MW, p. 822).
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of a verse in the Spanda Karikas,' which will be examined in
detail later:

The will (iccha) of the limited individual alone is not able to
vitiate the impulse of the will. But by the touch (sparsa) of the
power (bala) of the Self (atma), man (purusa) becomes equal
(sama) with that (tat). — Spanda Karikas 1.8

Prabha Devi, the disciple of Swami Lakshman Joo, comments
on the verse Sivastotravalf 13.6 in this way: Sparéa means
immediate, inner and external experience. The “great festival”
occurs when the inhalation and the exhalation are dissolved
and kundalint wakes.'" In this way she — belonging to a line
of transmission of esoteric teaching — puts into our hands a
key to understand the encoded expression “the great festival
of worship” (piijana-mahotsava), which is used many times in
the Sivastotravall in the context of Saiva Kundalini Yoga.

The important conclusion that sparéa denotes the highest
stage of spiritual experience, even above “vision,” is confirmed
by two further verses of the Sivastotravalr:

O Lord (prabho)! For some (kesamapi) arises the thirst (trsi)
for your meditation (dhyana), for the vision (darsana) and
touch (sparsana) of the great lake of your worship, which
has a cool taste (sttalasvadu). — Sivastotravalt 17.28

The festival of your touch (sparsanotsaval) [belongs to] the
perfect one (siddha) who has given up (tiraskara) the effort of
meditation (dhyanayasa) — precisely this is the rule of
worship (pijavidhi) [followed by] those who love you; may
it always be so for me. — Sivastotravalt 17.4

100.  Spandakarikas of Vasugupta with the Nirnaya by Ksemardja, ed.
Madhusudan Kaul (KSTS; 42) Srinagar 1925, p. 21.

101. Private communication (Srinagar, 16 September 2003).
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Again it becomes clear that the experience of sparéa denotes
the highest stage, the aim of the spiritual practices in this
tradition. It cannot be reached by willpower or external means
(like concentration on the breath, etc.) or through any other
deliberate effort. Rather, it happens to oneself at a level of the
spiritual process where one’s own initial effort has ceased.
Using the categories of the “ways” (upayas) in non-dualistic
Saivism of Kashmir, one could say that it occurs when the
“individual way” (@navopaya) has been left behind and turns
into the two higher ways, the “way of power” (saktopaya) and
finally the “way of Sambhu” (@mbhavopaya). It resonances with
criticism for Hatha-Yoga and other forms of yoga which stress
the effort of the practitioner — a criticism which will be more
explicit in Abhinavagupta and Ksemaraja.

The experience that the essence of all things consists in
intense joy, the purest light and subtle sonic vibrations (cf. TA
29.159cd-160) is the basis for a deeply positive view of
phenomenal reality for the authors of non-dualistic Saivism
of Kashmir, in contrast to those of Advaita Vedanta. It seems
that the dimension of Sakti in Kashmir Saivism allows a form
of non-dualism which is philosophically developed at the price
neither of the reality of phenomenal world (by separating the
Highest and the world) nor of the “transcendence” of the
Highest (by identifying the Highest and the world). Rather,
Sakti integrates the Divine (from which it is inseparable, cf.
Vijfiana-Bhairava, verses 18 and 19) and the World (as its core
and source).

This positive attitude towards the cosmos and its beauty
is expressed in the following verse:'*

102. SSA, p- 204. — For this topic see Bettina Baumer, “Beauty as
Anandasakti in Kashmir Saivism,” in: Harsha V. Dehejia/

Makarand Paranjape (eds.), Saundarya: The Perception and Practice
-
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What (yat) [arouses] joyful astonishment (camatkrtim) in all
beautiful things (subhaga-artha-vastusu) by means (vidhina)
of a mere touch (sparéa-matra) — that (tam) is offered
(samarpayati) to you; through it the one filled with unshakable
love (acala-bhakti-$alinah) adores you in your beautiful body
(vapu). — Sivastotravalt 13.14

Swami Lakshman Joo translates and comments on this verse
in Hindi in the following way:

(O Sadasiva!) That, which elicits (by the connection with
the highest reality, paramarthika-yukti) through all beautiful
objects of the senses (since they are not separated from your
spiritual form) an extraordinary astonishment by means of
a mere touch (by the first appearance, prathamika alocana [in
consciousness]), through this adore the one marked by your
unshakable love, your worshipper, your spiritual form
(cinmaya svartipa).'®

In this way he provides an important explanation as to what
is the meaning of sparsa in this context: it is the first instant
(prathama tutih) in which a sensation arises in one’s awareness,
yet before any thought (vikalpa) forms, before an integration
of this sensation in the patterns of perceiving and interpreting
sensory information could happen. In this “pure moment” one
is able to touch the “beauty” itself, the essence of the beautiful
thing, which connects one to its source, the highest reality, or
the highest beauty. In contrast to the yogic practice of sensory
withdrawal (pratyahara) as the prevention of contact between
the senses and their objects (cf. YS I1.54 and 55), this practice
consists in the “catching” of the first moment when the senses

—>  of Beauty in India, New Delhi: Samvad India Foundation, 2003, pp.
35-43.

103. SSA, pp. 204f. — I would like to thank Dr. Baumer for the
translation of this passage from Hindi.
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come in contact with an object, where the pure reality of a
thing can be touched. In this way Swami Lakshman Joo follows
the commentary of Ksemaraja, who explains “by means of a
mere touch” (sparsa-matra-vidhind) in the following way:

By the imagination (vikalpena) of contact (samparka) with
sariwit by means of permeation (vydapdrena)'™ with sarivit.!®

Within the immediate “touch” of the pure nature of an object,
of the essence of a sensory impression which is evoked by
Sakti-kundalini,'® happens a touch of an “absolute nature”:

The first impression (saritvedana) of the first consciousness
(prathama-samvit) of happiness (sukha), of the sound sit
(sttkara), of a being (sat) and of sameness (samya) is the touch
(sparsa) of anuttara-samvit. — Tantraloka 5.142'

What is the reason for this? Swami Lakshman Joo says that
the objects of the senses are “in truth” not separated from the
highest reality. Ksemaraja expresses it in this way:

Although objects, due to the power of maya-sakti, are to be
accepted (heya) or abandoned (updadeya) — in truth they are
beautiful, since they consist of cinmaya. All things have alone
the purpose (prayojana) of beauty (subhaga). If these things
become objects of sensual experience, then that which is
cognized in the manner of senses (indriya-pathagatarit) are
form (riipa), tactile quality (sparsa), and so on.'%

i

104. Derived from the root ap, “to permeate,
“spread,” etc. (cf. MW, p. 1037).

105. SSA, p. 205.

106. Cf. Swami Lakshman Joo, “The Secret of Understanding the
Primal Power of Siva,” in: Kaul “Kamal” (ed.), Awakening of
Supreme Consciousness, op. cit., pp. 87-97, here: pp. 88f.

pervade,” “fill,”

107.  This verse has been analysed under the heading “The Touch of
Anuttara-Sarmvit”, p. 154ff.

108. SSA, p. 205.
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Ksemaraja states an important qualification: objects of the
senses are not to be simply accepted to be one with the
Highest, since they are normally experienced in the realm of
duality, in the realm of the power of maya-éakti which hides
their real nature, which is also Sakti, non-dual with regard to
the Highest (anuttara). But “in truth,” in reality they are
“beautiful,” since they consist of the nature of cit.

Important in this verse with regard to this Tantric
“theology of the senses” is the word “is offered” (samarpayati):
“What [arouses] joyful astonishment in all beautiful things by
the means of mere touch — that is offered to you.” It reminds
us of Abhinavagupta’s “Hymn to the Wheel of Deities within
the Body” (Dehasthadevatdcakra-Stotra), in which he exclaims:'*”

I praise Bhairava full of bliss (ananda-bhairava),

Of the nature of cit (cinmaya),

Who is always worshipped by the deities of senses
(indriyadevyah)

In the lotus of the heart

With the [offerings of the] joy (bhoga) [of the senses]

On their own objects. — Verse 3

And about the sense of touch, which is in his view as divine as
all the other senses, as well as concerning the organ of touch,
the skin, he says:'"’

I adore Varahi in form of the skin,
Who rests on the western petal of the flower
And delights Bhairava

109.  Sanskrit text: Pandey, Abhinavagupta, op. cit., pp. 952f. German
translation by Bettina Baumer (Abhinavagupta. Wege ins Licht.
Texte des tantrischen Sivaismus aus Kaschmir, Ziirich: Benziger,
1992, pp. 212-15, here, p. 213).

110.  Ibid.
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With the flowers of touch,
Which stir the heart. — Verse 10

With every touch of the skin the highest Deity (here called
“Bhairava”) is adored; each sensual joy is a form of worship
of the Highest. This experience of the world represents the
exact opposite of the world-view of certain forms of Advaita
Vedanta, which propound an attitude of asparsa,''! of “not-
touching” — an attitude of distance, even of disgust for the
sensually experienced world, not least of which for women,
as being the realm of maya and thus a hindrance to the
experience of the Real. This positive view of sparsa, of the
contact with the sensory world in Tantric Kashmir Saivism
has, in my opinion, a metaphysical basis: in contrast to the
description of the nature of the Absolute (Brahman) as the
non-relative, as untouched by change and relations in Advaita
Vedanta, the Kashmiri Saivites developed a complex model
of the transcendent-immanent Highest (anuttara) which is
dynamically related with the world of change through his
power (Sakti), and at the same time remains transcendent.

Abhinavagupta: Tantraloka
With Commentary (Viveka) By Jayaratha
Introduction

The Tantraloka (= TA) is the main work of Abhinavagupta (c.
975-1025) and therefore of the Trika school of non-dualistic

111.  The term asparsa-yoga occurs twice in the Gaudapadiya-karika (GK
II1.39 and IV.2). On the term asparéa in early Advaita philosophy
see Richard King, “Asparsa-Yoga: Meditation and Epistemology
in the Gaudapadiya-Karika”: Journal of Indian Philosophy 20 (1992)
pp- 89-131.



134 The Touch of Sakti

Saivism of Kashmir. With its 5858 verses, divided into 37
chapters (ahnika, literally “work of a day”) of varying length
it is the most extensive text of Abhinavagupta. The verses are
mainly in a simple metre, anustubh;''* also the metres arya and
vasantatilakd are found.'® Abhinavagupta composed the
Tantraloka as one of his last works — the fruit of his lifelong
occupation with the Tantric traditions, especially the Kaula
tradition, Sanskrit grammar, logic, literature, poetics,
aesthetics, dramaturgy, philosophy, Buddhism, etc. from which
many books emerged.'* As Ingalls shows,'”> the Tantraloka is
not a text from the first phase of his life, as Pandey
maintained."® He connects the Tantric texts of Abhinavagupta

112. Cf. Teun Goudriaan, “Hindu Tantric Literature in Sanskrit,” in:
id./ Sanjukta Gupta, Hindu Tantric and Sakta Literature (A History
of Indian Literature; II/2) Wiesbaden: Harrassowitz, 1981, pp. 1-
172; here p. 163 (= HTSL).

113.  Cf. Navjivan Rastogi, Introduction to the Tantraloka: A Study in
Structure, Delhi: Motilal Banarsidass, 1987, pp. 167f.

114. Pandey gives a list with the names of 44 known works, which
don’t comprise his whole corpus: Kanti Chandra Pandey,
Abhinavagupta: An Historical and Philosophical Study (1936) (The
Chaukhamba Sanskrit Studies; 1) Varanasi: Chaukhamba
Amarabharati Prakashan, Reprint 2000, pp. 27ff. Among them
are such voluminous texts like the TA or the commentary to
Dhvanyaloka (Dhvanyaloka Locana) or the commentary to Natyasastra
(Abhinavabharati). See V. Raghavan, Abhinavagupta and His Works
(Chaukhambha Oriental Research Studies; 20) Varanasi/Delhi:
Chaukhambha Orientalia, 1981.

115. Daniel H.H. Ingalls, “Introduction,” in: The Dhvanyaloka of
Anandavardhana with the Locana of Abhinavagupta, ed. Daniel H. H.
Ingalls. Translated by Daniel H.H. Ingalls, Jeffrey Moussaieff
Masson, and M.V. Patwardhan (Harvard Oriental Series; 49)
Cambridge, Mass./London: Harvard University Press, 1990, pp.
1-39; here p. 32.

116.  Cf. Pandey, Abhinavagupta, op. cit., p. 41.
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with his youth, before he started with literature and the
pratyabhijfia-philosophy. To present the Tantric phase as a kind
of folly of one’s youth is, in my opinion, an element of a
particular strategy of Pandey to safeguard the honour of
Abhinavagupta as a philosopher and brahmana and to create
a distance between Abhinavagupta and the morally and
religiously indecent Kaula Tantrism.

In TA 1.278-284 — at the end of the general introduction
to the whole text — Abhinavagupta gives a list of the themes
of all 37 chapters and their correlations; this detail already
shows his systematic way of presentation. In my opinion, one
could characterize the TA as a scholastic summa of non-dualistic
Saivism of Kashmir, in the best sense of scholasticism."’

117.  José Ignacio Cabézon defines the term “scholasticism” by means
of eight criteria by which it seems to be very much fitting for the
TA:

1. Tradition: a strong sense for tradition, its definition,
maintenance and defence against its erosion;

2. Language: an interest in language and especially in scripture
and expressibility (even of the inexpressible);

3. Abundance: a comprehensive approach to texts, categories
and disputations;

4. Completeness: a sense for the wholeness of the system, which
disregards nothing;

5. Accessibility: the epistemological approach to reality (by
means of revelations, insight, examination);

6.  Systematic representation: a repetition of the order of the world;

7. Rationalism: rational argumentation and analysis, avoidance
of contradictions; and

8. Self-reflexivity: use of the instruments of examination also
for the practice of examining itself, including the meta-levels
of the discourse like logic and hermeneutics.

—
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Already in the twelfth century Sivananda chooses the term
Trika-sastra (authoritative doctrinal text of the Trika school) to
denote the Tantraloka, which expresses the high position of
this text,'”® and the commentator Jayaratha also underlines its
didactic character.'”

The title means “light on Tantra” or “light of the Tantras.”
In this way the primary intention of the work is expressed: to
present a compendium (sariigraha-grantha) of the available
Tantric literature of this time and a systematic interpretation
and illumination of its content.”™ At the same time,
Abhinavagupta wanted to create a theological and ritual
manual  (prakriya)  for  his  Anuttara-Trika-system
(anuttarasadardharthakrama), as he himself says in his
introduction to the Tantraloka (1.14-15). He declares the main
basis of his text to be the Malintvijayottaratantra,' which he
denotes as the essence of the Trika revelation (cf. TA 1.17-18).

The commentary (viveka) by Jayaratha (second half of
twelfth century), the only preserved commentary on the
Tantraloka, is today an integral part of the work and represents
an invaluable key to the understanding of the text, for the
decoding of its code language, which is at times used by
Abhinavagupta.'®

- Cf. José Ignacio Cabézon (ed.), Scholasticism: Cross-Cultural
and Comparative Perspectives, Albany: State University of New
York Press, 1998.

118.  Cf. Rastogi, Introduction to the Tantraloka, op. cit., p. 1.
119.  Ibid., p. 10.
120. 1Ibid., p. 4.

121.  Malintvijayottaratantram, ed. Pt. Madhusudan Kaul (KSTS; 37)
Bombay 1922 (=MVT). — For MVT see Vasudeva, The Yoga of the
Malintvijayottaratantra, op. cit.

122.  For the viveka see Rastogi, Introduction to the Tantraloka, op. cit.,
pp. 87-153.
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The Tantraloka was printed for the first time between 1918
and 1938 in Srinagar and Bombay, and was published in the
“Kashmir Series of Texts and Studies” (= KSTS), edited by the
Kashmirian Pandits Mukund Ram (vol. 1) and Madhusudhan
Kaul (vols. 2-12).'? This edition is presumably based on four
manuscripts.”* A critical edition of the text does not exist. An
edition which is available nowadays, is the reprint of the KSTS-
edition, extended by an introduction (vol. 1) and appendix
(vol. 8, list of sources used by Abhinavagupta, etc).'* Since
the main text is a mere reprint, the mistakes in the KSTS edition
are not corrected.

The first and only complete translation into a European
language is the Italian translation by Raniero Gnoli in 1972,'%
based on the KSTS-edition. But this translation does not
include the commentary by Jayaratha, which is necessary for
understanding Abhinavagupta’s text. Teun Goudriaan has
indicated the merits of this pioneering work while pointing
out the shortcomings, that Gnoli sometimes translates too
freely and includes the commentary of Jayaratha into the
translation of the verses of the Tantraloka as paraphrases,
without making clear these additions.'” A French translation

123.  Tantraloka of Abhinavagupta with Rajanaka Jayaratha’s Commentary,
12 vols. (KSTS; 3, 28, 30, 36, 35, 29, 41, 47, 59, 57), ed. Pt. Mukund
Ram and Madhusudan Kaul, Srinagar and Bombay, 1918-1938.

124.  Cf. Rastogi, Introduction to the Tantraloka, op. cit., p. 160.

125.  The Tantraloka of Abhinavagupta with the Commentary of Jayaratha,
ed. R. C. Dwivedi and Navjivan Rastogi, 8 vols., Delhi: Motilal
Banarsidass, 1987. — The TA is quoted from this edition.

126.  Raniero Gnoli, Luce delle Sacre Scritture di Abhinavagupta (Classici
delle Religioni: Le religioni orientali), Torino: Unione Tipografico-
Editrice Torinese, 1972; 2" edn. (Biblioteca Orientale; 4) Milano
1999.

127.  Goudriaan, “Hindu Tantric Literature,” in: HTSL, op. cit., p. 162,
fn. 2.
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of chapters 1 to 5 by André Padoux and Lilian Silburn was
published in 1998, which gives summaries and extracts of the
commentary for some verses.'” Padoux legitimates this
selection of the first five chapters — hardly a fifth part of the
whole text — by arguing that the spiritual doctrine, which
represents the goal of all the spiritual ways presented in the
Tantraloka, is contained in the first five chapters, while the
remaining chapters only explain the different rituals to reach
this goal. In my view this opinion does no justice to the
Tantraloka, which is extraordinarily composed as a holistic text,
where passages at any distance from each other can refer to
and illuminate each other. The text can only be understood as
an integral, complex texture (Skr. tantra). In my view it is also
a typically Western — and reductive — approach to hold the
philosophical and spiritual part in higher esteem while
neglecting the ritual aspects. How important these ritual
aspects are is demonstrated by the fact of their voluminous
description, especially the description of initiatory rituals
(diksd) in chapters 14 to 26.

The word sparsa occurs in the Tantraloka at different places
with different meanings. In a text like Tantraloka no verse is
negligible or less important. It will turn out that each use of
sparsa — even if the word is used to mean a consonant or the
subtle elements — will lead into the centre of the vision of
reality which Abhinavagupta unfolds in this text. However, I
will concentrate on selected passages in which the word
appears as important for our topic, saktisparsa.

128.  Abhinavagupta, La Lumiére sur les Tantras. Chapitres 1 a 5 du
Tantraloka. Traduits et commentés par Lilian Silburn et André
Padoux (College de France. Publications de l'Institut de
Civilisation Indienne, Série in-7°, Fasc. 66) Paris: Edition-Diffusion
de Boccard, 1998.
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The Sensual Touch: Tantraloka 3.328-329

Sparsa is one of the five “subtle elements” (tanmatras, literally
“that alone” or “only that”):'¥ $abda (sound), sparsa (touch),
riipa (form), gandha (smell), rasa (taste). In the view of the Indian
philosophies, starting with Sarkhya, the five elements
(mahabhiitas) arise from the “subtle elements.”!® The
elements — earth, water, fire, air, ether — are nothing other
than aggregates of the tanmatras. Abhinavagupta here follows
the classical position (cf. TA 9.289), in that the elements have
no self-supporting existence independent from the essential
“qualities” of which they are composed (cf. [PK 1I1.1.10-11
v)."*! From the subtle elements sparsa and $abda the element
“air” (vayu) arises (cf. TA 9.285ab); from the connection of
sparsa, sabda and riipa arises the element “fire” (tejas) (cf.
9.287ab); from the connection of these three essential qualities
with rasa arises the element “water” (jala); and the final
aggregate of all the tanmatras is “earth” (prthvi, cf. 9.287ab-
288). Sparsa is the essential quality and is at the same time that
which it qualifies, i.e. the tactile quality of the elements which
are felt with the sense-organ skin; they are not distinct realities
(cf. the discussion in TA 9.920-294ab).

129.  On tanmatra in classical Sarhkhya (which represents the general
basis of the notion in later schools) see: Encyclopedia of Indian
Philosophies. Vol. IV: Sartkhya. A Dualist Tradition in Indian
Philosophy, ed. Gerald James Larson and Ram Shankar
Bhattacharya, Delhi: Motilal Banarsidass, 1987, pp. 50-53; 264f;
281f; Gerald James Larson, Classical Saritkhya: An Interpretation of
its History and Meaning, Delhi: Motilal Banarsidass, 1969, 2 rev.
edn. 1979, rpt. 2001, pp. 187f; in Yoga see: Swami Hariharananda
Aranya, Yoga Philosophy of Pataijali with BhasvatT (1963), Calcutta:
University of Calcutta, 3™ rev. edn. 1981, 3 enl. edn. 2000, pp.
173f.; 324.

130.  Cf. Samkhyakarika XXII and XXVIIL
131.  See Torella, IPK, p. 196, fn. 20.
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Abhinavagupta adopts the definition of classical Samkhya
when he says that the tanmatras result from the “I-sense”
(ahamikara),”* in which the quality (guna) tamas is dominating,
which is connected with darkness, matter, heaviness, limitation:

The tamas-aharitkara veils the subjective aspect (bhoktrariisa).
It is called the first of the gross elements (bhiitadi).'*® From it
originate the “subtle elements” (tanmatra), which are the
cause (karana) of the five [gross] elements (bhiita).

— Tantraloka 9.271cd-272ab

That is to say, the tanmatras spring from the original, essential
nature of the perfect Self (piirnahanta) and give rise to the
perception of reality as separated from it. With the tanmatras
“the objective perceptible reality (grahya) starts” (TA 9.280ab).
The tanmatras are in this way part of the necessary explanation:
if there is, in truth, only the one non-dualistic reality (the
perfect Self), why do I obviously perceive an objective, dualistic
world of “I” and “other,” of objective matter (things, plants,
soil, . . .) separated and differentiated from me?

According to Abhinavagupta’s definition (cf. TA 9.280cd),
sparsa tanmatra is, as a tattva, the general principle (sparsatva),
which is included in all forms of touch — of the sensation of
touch, touching, touchability and the tactile quality of
something. From a different perspective one could say that
sparsa tanmatra is the “energy,” the innate power of the tactile
quality of an entity, of an element (bhiita) as well as the “touch”

132.  Literally, aham (I), kara (to make, do, work) — that process, which
creates the wrong impression of an independent, substantial “I,”
the fictitious 1.

133.  Abhinavagupta refers here to Sariikhyakarika XXV; cf. Larson,
Classical Sarikhya, op. cit., p. 185.
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of this energy, which operates through the sense organ of
touch, the skin (tvak).!*

In the non-dualistic perspective of the Trika school, sparsa
is, like all the 36 tattvas or dimensions of reality, at the same
time the cosmic expansion of Siva, the highest of the 36
dimensions of reality, which pervades every tattva. It is a mode
of the one reality, an internal modification of this one Real:

Sivatattvam eva ekari vastu sat
Indeed, the tattva Siva is the one real.
— ISvarapratyabhijfiavivrttivimarsint 111 2631

In his commentary on the Svacchandatantra, Ksemaraja defines
tattva as that which “spreads” (tananat tattvam), that which
brings forth the manifestation.'* Abhinavagupta writes in the
third chapter about the power of emission (visargasakti), the
creative power of Siva, the Goddess Parapara, which is the
cause (karana) of the universe (cf. 3.226):

(228) The highest power (param viryam)' is the energy (kala)
of the five elements (paficabhiita); as the object of enjoyment

134. Jaideva Singh says in his introduction to PHy: “The indriyas are
not sense-organs but powers which operate through the sense-
organs.” (PHy, intro., p. 16).

135.  Quoted from Torella, IPK, p. 189, fn.2.
136.  Cf. Uddyota zu SovT 4.241f; quoted from Vic 365.

137.  Virya is translated with “manliness, valour, strength, power,
energy, virility, semen virile, vigour, efficacy” (MW, p. 1006).
Jaideva Singh translates v7rya in PTV generally as “seminal energy”
(e.g. PTV, p. 42). This expresses in my view a male perspective of
the translator — because it would mean, that the spiritual process
connected with it is reserved only for men. Silburn on the contrary
translates as “efficacy” or “efficience (the exercise of efficient
power)” (K, p. 219). But she underlines: “Even a rare word cannot

convey the exceptional significance of virya in those ancient texts.”
—
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(bhogya), it is food and the nature of sound (sabda), of touch
(sparsa) and of taste (rasa).

(229) Even a sweet sound intensifies the power (virya), and
so this power is seen as pure (Suddham) and ultimate (param),
whose nature is the desire to emit.

(230ab) It is strength (bala), vitality (ojas), life (prana), beauty
(kantata). — TA 3.228-330ab'®

The divine power is the innate, vibrating, luminous nature of
sparéa with regard to every dimension of manifestation: of the
elements, the subtle elements, the senses, etc. According to
Ksemaraja, the highest power of cit (citsakti, Citi, Kundalini,
Vamesvari, “who emits the universe”) displays herself wholly
in the limited individual. When she begins to veil her nature,
she takes the form of khecari (who moves in void); then,
concealing her undifferentiated nature, she takes the form of
gocar? (who moves in the rays [of cognition]), i.e. the inner
organ (the intellect, “I”-sense, etc.). When she further veils
her nature, she takes the form of dikcar? (who moves in the
spatial directions), i.e. the exteriorized sense-organs; finally
she takes the form of bhiicari (who moves upon the earth), i.e.
differentiated objective existence.'

Here we meet the “metaphysical” basis of the Tantric ways
in which the senses and the sensual experience — especially in
its most intense form, sexuality — are not devaluated, opposed

—>  (ibid., p. 176, fn.). She explains virya as “the essence of semen,” on
which the guru acts in the case of a man, to bring it up to
brahmarandhra; in the case of a woman he acts on her prana (ibid.,
p. 175).

138.  On this passage see Bettina Baumer, “Beauty as Anandasakti,”
op. cit. (fn. 102).

139. Cf. PHr, p. 81 (commentary siitra 12); cf. K, p. 8.
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or combated, but are seen rather as a means to realize the
Self, since they are nothing other than the veiled forms of the
Self, the highest reality.

The body is not to be ascetically subjugated, but on the
contrary it is the irreplaceable organ for the touch of the
Highest (anuttara).'*® By means of the one-pointed awareness
of the power of the senses, one can become one with that,
whose nature is bliss. Through the thought-free awareness of
beautiful music, or the beauty of a landscape or of a person or
any other thing one can enter the source of its beauty, “pure
beauty itself.” One becomes one with the inner core of the
beauty of music, etc. which is pure joy.

Jayaratha quotes in his commentary on 3.229 the following
verse from the Vijiiana-Bhairava Tantra, which deals also with
the sensual experience of sound, here vocal music (g7ta):"*!

When the mind of a yo0g7 is one with the unparalleled joy of
music and other [aesthetic delights], then he is identified
with it due to the expansion of his mind which has merged
in it. — Vijfiana-Bhairava 73

Some verses before, in TA 3.208-210, in the context of the
“power of emission” (visargasakti), Abhinavagupta also writes
about the sensual experience of music, but also speaks of touch:

(208cd) The power of emission (visargasakti) of Sambhu'#
is present everywhere (sarvatra).

140.  Cf. Bernard Faure, The Red Thread: Buddhist Approaches to Sexuality,
Princeton: Princeton University Press, 1998, p. 61. Quoted from
David Gordon White, “Introduction” to: id. (ed.), Tantra in Practice
(Princeton Readings in Religion; 8) Delhi: Motilal Banarsidass,
2001, pp. 3-38; here: p. 10.

141.  Vijiiana-Bhairava: Commentary by Swami Lakshman Joo, op. cit., p.
82.

142.  “The Benevolent,” name of Siva.
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(209ab) This is the reason for the movement (vibhrama) [of
everything in the direction] towards the essence of joy
(anandarasa).

(209¢d-210) A proof (manatd) is therefore the vibration
(spanda) in the heart (hrdaya), for example, during sweet
(madhura) singing (g7ta), a touch (sparéa) or [the smell of]
sandalwood (candana), etc. when the state of indifference
(madhyastha) has vanished (vigama), and which is called
the power of joy (anandasakti). By this a person is [called]

“with heart” (sahrdaya). — TA 3.208cd-210

Jayaratha states in his commentary that the power of emission
belongs to Siva, who is in the realm (dhaman) of akula. Akula is
the negation of kula, literally “family, herd, swarm, body,”
etc., in metaphoric sense “multitude, number” (cf. MW 294).
The word is used here in a technical sense for the cosmic

manifestation as the condensation of the pure spirit.'*?
Jayaratha refers here to Abhinavagupta’s central statement in
chapter 3 of the Tantraloka:

The highest power (para Sakti) of the deity (deva), akula, is

called kauliki, through which kula expands, and from which
the lord (prabhu) cannot be separated. — TA 3.67

143.

Abhinavagupta comments on the word kula in PTV (Sanskrit:
pp. 11ff, English translation: pp. 31ff) starting from the adjective
kaulika, which is used in PT verse 1. He quotes here at the beginning
(PTV, Sanskrit p. 11) Siddhanta Kaumudr p. 362: “Kula is used in
the sense of thickening and family (kula samistyane bandhusu ca).”
Kula denotes in this technical sense the condensation,
compression, consolidation (ghanati) of the pure cit in the form
of the manifest reality (see PTV, notes of . Singh, p. 35; Pandey,
Abhinavagupta, op. cit., pp. 594ff — Pandey also gives here other
meanings). In a general sense (“family”) kula is also used for a
Tantric group (cf. Mark S.G. Dyczkowski, A Journey in the World
of the Tantras, Varanasi: Indica, 2004, p. 193, fn. 2).
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In this way he underlines that all the dimensions of the Real
are in a dynamic unity: akula, the sphere of resting in pure
light (prakasa), the fullness of unity of the Whole without any
tendency to manifest the universe out of it, without
differentiation of Siva and Sakti;'* kula, the dimension of “the
fullness of the reality of the highest saritvit”*> from which Siva
emanates, and the dimension of the Goddess “Para, the nature
of the fullness of the universe” (visvapiirnasvabhava), the “body
of kula” (kula-$arira),"*® which is denoted as kauliki or kundalini.
Since these dimensions are differentiated but essentially one,
each of them represents absolute “fullness” and not a
diminution of the absolute fullness.

Abhinavagupta continues:

(68) The form of the pair (yamala riipa), the pulsating
unification (sarighatta) is called “power of bliss”
(anandadakti), from which the universe emanates (visyjyate).
(69) a reality (tattva) higher (para) than the Highest (para)
and the not-highest (apard), called the Goddess (dev?),
essence (sara), heart (hrdaya), the emission (visarga) of the
highest Lord (prabhu). — TA 3.68-69

The Goddess embraces even the non-duality of kula, akula,
and universe. The sensual experience of music or touch, etc. is
in this perspective a contact with the essence of the phenomenal
reality, the power of “Siva,” the “power of joy.” One could
object: Is it really so? The typical situation is that in everyday
life we perceive only the gross, condensed form of
manifestation with our contracted state of the power of senses
and our scattered awareness. The precondition to experience

144. Cf. TAV, vol. 2, p. 827.
145.  Ibid.
146. TAV, vol. 2, p. 828.
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the vibrating, sparkling essence of sound, touch, fragrance, etc.
is, as Abhinavagupta clarifies, that the state of indifference
(madhyastha) has vanished. Jayaratha explains in his
commentary how this is defined: it is the state of a “not-
participating observer, a witness” (tatasthyapariharena), literally
“standing at the bank of a river” and watching something
indifferently. The point is to overcome this attitude and, as
Jayaratha says, “to tune oneself equally” (tadekatanata), to
attain literally “the state of union with the tone” — to tune
one’s own perception and awareness like an instrument,
corresponding to the “frequency” of the Power which is the
essence of everything. It means, in my understanding, a
refinement of the senses, for example, by meditation, contact
with nature, etc. The subtle vibration and movement (spanda),
which is felt in the heart, is in fact the pulsation of the Power
(Sakti) itself — and, one has to mention, at the same time she is
not completely tangible or comprehensible (like an objective
“thing”), but transcends Her perceptible dimension.
Abhinavagupta explains this subtle vibration with the loving
union of God (deva) and His Power (kauliki), the rubbing friction
and movement (sarighatta) of this union, from which —
continuously — the power of bliss and the emission of the
universe arises. It is this background which explains the
eminent role within the Tantric paths of the sexual experience,
the most intensive form of touch: sexual joy can lead to the
highest bliss, the state of cidananda — a joy which arises from
the union of “Siva” and “Sakti” (rudra-yamala)." Silburn
expresses this connection in this way: the union of siddha and

147.  Vijiiana-Bhairava: Commentary by Swami Lakshman Joo, op. cit., p.
71 (on VBh 68).
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=

yogini “reveals” the state of the “unifying friction of Siva and
the energy whence cosmic bliss surges.”'*

Afterwards Jayaratha quotes a verse of Utpaladeva, to
characterize the nature of Sakti:'%’

She [citi] is the luminous vibrating (sphurattd), the absolute
being (mahasattd) unmodified by space and time; it is that
which is said to be the heart (hydayam) of the supreme Lord,
insofar as it is his essence. — IPK 1. 5.14

The sensual experience is the contact with Sakti, the essence
of reality. But what does “contact” mean in the view of a non-
dualistic system? Where there is contact, there is also
differentiation. However, only at the level of consciousness
in everyday life, of the limited individual (mayapramata) is
found the contact between subject and object. In the non-
dualistic perspective, the multitude of the powers of sensual
touch (sparsa), of the tactile quality of an entity, and of the
power which is the source of every sensation of touch, is in
fact a unity, possibly being different modes of the one power.
They are dimensions of the luminous vibrating “power,”

148. K, p. 151. — Let us ask: Why this intensive reflection on ananda
(bliss, intense joy)? In my understanding, it is not a mere fopos of
Hindu spirituality, which identifies Brahman with ananda (e.g.
Taittirtya Upanisad 111. 6: “Brahman is ananda”; Chandogya Upanisad
IV. 10.4: “Brahman is joy” [ka]), or later in Advaita Vedanta with
sat-cit-ananda, in Trika as “dense mass of cit and ananda”
(cidanandaghana, e.g. mangalasloka of Pratyabhijiidhydaya; cf. PHr,
trans. J. Singh, op. cit., p. 45). Rather, it could be seen as an attempt
to explain the concrete experience of ananda by people, the
momentary opening of the heart and the sudden visibility of the
“Self” as ananda, and to try to draw their conclusions of this
experience in the form of a “theology of ananda.”

149.  Quoted in TAV, vol. 2, p. 553. As source it is wrongly given IPK I
5.18.
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“vitality” or “beauty” which is the core of everything and is
adored as a Goddess by the Saivites.

Abhinavagupta quotes the following verse from
Trisirosastra:

This [17* “energy,” kala], the light (prakasa) of all things, is

[successively] free from emission (visargarahita),

Saktikundalika, [then] pranakundalika, and, at the highest

point of the emission, parakundalin. — TA 3.138-139

The Touch of the Mirror: Tantraloka 3.6

At the beginning of chapter three, Abhinavagupta uses an
interesting simile where we again meet our term “touch”
(sparsa). It is not an important passage in regard to our topic
of daktisparsa, but it provides an opportunity to present Trika’s
understanding of the nature of reality as such. The context is
his explanation in chapter three about how to reach the plane
of the Highest (anuttara) by the “highest means” (cf. TA 3.1ab).
First he expounds upon the nature of phenomenal reality in
relation to the Highest or the “Light” (prakasa), “pure light”
(prakasamatra). The phenomenal world is not separated from
the Light. The appearance of the manifest universe occurs as
the free play of emission and withdrawal within the “sky” of
the nature of the supreme Lord. Everything that exists arises
from this “pure light” or “pure sky” and dissolves back into
it. With “light” and “sky” — or void (kha)™ — Abhinavagupta
uses two central characterizations of the Highest (anuttara).

150.  We meet the term “sky” (kha) in relation with the “Highest”
(anuttara) also in the first verse of PT, which talks about the
“sameness with that which moves in kha” (khecari-samatan). PTLv
defines khecarT-samata as “the power of sanwit (sanvit-sakti) that
moves on the plane of “knowing” (bodha),” characterized as free
of thought constructs (avikalpa) and full (piirna), undivided. Bodha

—
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He explains this relation with the metaphor of a mirror:

the manifold universe is like a reflection in the mirror of this

light. He had already used this metaphor in his early work
Paramarthasara:'>!

Within me the universe shines, as pots, etc. [appear] in a
pure mirror; everything flows out (prasarati) of me, like the
multiplicity (vicitratvam) of dreams in a sleeping person.

I myself am of the form (riipa) of the universe (visva), [which
is like] a body (deha) with hands and feet. I myself shine
(sphurami)™ in things like light in its [different] forms

(bhasvartipa). — Paramarthasara 48-49

This exclamation of an awakened one (buddha) reminds us of
similar passages in the Upanisads (Taittirtya Upanisad 1.10;
Chandogya Upanisad 7.25, etc). Just as dreams are manifold in
the one consciousness of the sleeper, in the same way the Light
of cit, the nature of the “Supreme Lord” in which the universe

emerges, remains undivided, one, full, despite the plurality

—> means “knowing, understanding, waking” (MW, p. 734); from

151.

152.

budh, “wake, wake up, be awake” (cf. MW, p. 733). Jaideva Singh
renders bodha with “universal Divine Consciousness” (PTV, p. 7),
an interpretative rendering.

The Paramartha-Sara by Abhinavagupta with the Commentary of
Yogardja, ed. Jagadisha Chandra Chatterji (KSTS; 7), Srinagar:
Research Department of the Kashmir State, 1916.

Sphuratta: dynamic, pulsating, shining, luminous, vibrating
(contrary to bhati), one of the names and aspects of Sakti (cf. IPK
I. 5.13), closely related with spanda, a “vibration without
movement,” since movement belongs to the realm of time and
space; it is the ecstasy of the self-reflective awareness (vimarsa) of
the Light itself, the essential nature of the highest Reality; cf.
Spanda-Karikas: The Divine Creative Pulsation — The Karikas and the
Spanda-nirnaya, trans. Jaideva Singh, Delhi: Motilal Banarsidass,
1980. Reprint 1994, p. xvii (intro.).
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of the phenomenal world appearing within it. And this cit or
saritvit, this Light of the supreme Lord is “within me,” this is
me, it is not separated from me. It is me from which everything
emerges, flows out — this is the Advaitic experience, the
experience of the universal, unlimited “I” (aham), expressed
in this exclamation.

We meet this simile again in two other verses of
Abhinavagupta’s Paramarthasara:

Just as the image of a city or a village, etc. appears (bhati) as
different in a mirror (darpana-bimbe), though non-different
from each other and from the mirror, in the same way the
world (jagat), though unseparated from the absolute pure
“knowing” (bodha) of the highest (parama) Bhairava, appears as
separated from it and from each other. — Paramarthasara 12-13

Abhinavagupta also uses this simile in the
ISvarapratyabhijiiavimarsing 1. 6.3 and refers to it in several
passages of the Tantraloka (3.44; 3.268, etc).™ The simile could
be wrongly understood to be saying that the phenomenal
reality is a mere illusory appearance. In my view, it is saying
that the reflected image and the face of the mirror cannot be
separated, as they form a unity — but they can be
differentiated. We are never separated from the Real which is
pure, vibrating light and bliss, we are very close — one need
only to slightly “tilt” the mirror to move from the “reflection”
to the primary, pure face.

However, Jaideva Singh is right to underline the limits of
this simile:'™ the mirror is unaware of the reflection, while

153.  See also beginning of Ksemardja's Spandanirnaya (ibid., pp. 1f).

154. Jaideva Singh, Vedanta and Advaita Saivagama of Kashmir: A
Comparative Study, Calcutta: Ramakrishna Mission Institute of
Culture, 1985, reprint 2000, p. 18.
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the universe consists of the awareness of the Light, the
“Supreme Lord.” Secondly, in the case of the Highest, there is
no outer, external object which is reflected in the mirror.
Rather, the phenomenal world which arises from the Light
(prakasa) is the reflective awareness (vimarsa) of the Light itself.
Abhinavagupta himself clarifies in chapter three of his
Tantrasara that there is no image (bimba) which is reflected.
But what is the cause of the reflection (pratibimba) if there is
nothing? Abhinavagupta replies:

The cause is only the power of the Supreme Lord, which is
in other words called “freedom” (svatantrya). In the last
analysis it is the Lord which contains all reflected reality
within himself and whose self is the universe, because the
universe is of the nature of sarivit; it is the place of the
revelation of caitanya.'»

After expounding on the relation of the Highest, the One and
the manifold world with the doctrine of reflection,
Abhinavagupta then underlines the difference between bodha,
undivided, unlimited consciousness, and abodha, empirical
consciousness. A mirror, the eye, the surface of water — they
can reflect only what is similar to it, i.e. form; they cannot
reflect touch or smell (cf. TA 3.5). Abhinavagupta illustrates
this with a simile:

She who is in love (ragini) yet keeps it hidden sees the
beautiful reflection (pratibimba) of her beloved in the mirror
(darpanam); then, even though she touches it to her two jug-
like breasts, she is not satisfied. —TA 36

In opposition to this, bodha can reflect all sensations — touch,
smell, taste, etc. — at once.” This explains the phenomenon

155.  Tantrasara of Abhinavagupta (KSTS; 17) Bombay 1918.
156.  Cf. Lakshman Joo, Kashmir Saivism, op. cit.
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of synaesthetic experiences reported by mystics.
Abhinavagupta explains it with the perfect purity of bodha (cit
or saritvit):

Therefore, the universe, reflecting itself in the mirror of
sarvitti, expresses (vadati) the purity (vimala) of the cosmic
form (visvariipata) of the lord (natha). — TA 3.44

Swami Lakshman Joo identifies this state of bodha or sanvit,
which he calls “God-consciousness,” with $ambhava, the “divine
way”, in contrast with the limited intellect (buddhi).'”

The simile could also imply the meaning that one remains
unsatisfied so long as one touches only the “image,” the
reflection of the Light, in the form of the phenomenal world
despite its beauty. One remains unsatisfied until one touches
the source of the reflection, this Light, directly and finally
recognizes one’s identity with that Light.

In the Krama school of non-dualistic Kashmir Saivism this
pure sarivit, from which the phenomenal world appears and
into which it is dissolved again, is identified with the goddess
Kali. The word is derived from the root kal, which is
traditionally connected with five meanings, among them ksepe,
“to throw.” The meaning is that sarnvit — revered as the
goddess Kali — “throws out” or emanates the phenomenal
world within her own nature, without establishing a difference
between “world” and herself as the source of the emanation:

Kali is the supreme goddess Sarhvit, who, joyously radiant,
sprays out (ullasayatiti) the universe (visva) in the form of
the subject (pramatr), cognition (pramana), and object

157.  Cf. Vijfiana-Bhairava: The Practice of Centring Awareness, op. cit., p.
161 (commentary to VBh 135).
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(prameya), consisting in non-difference (abheda) from Her
own self in external things — that is called kalayati.'>®

Though the world appears to be separate, it exists in the mirror
of the Self of the Goddess who establishes the world in the
form of Her own nature:

The supreme Kalasamkarsini,'™” the goddess Kali
establishes (avasthapayati) differentiation among the subject,
cognition, and object, which have arisen (drohita) in her own
nature (svariipa), non-different in the mirror (makura) of her
own sarmvit — that is called kalayati.'®

Any appearance (abhasa) of anything which exists originates
from this samvit, revered as the Goddess, the Womb or the
Heart (hrdaya) from which everything emerges. Any
appearance is the free play of this sarivit. It seems that Advaitic
Saivism represents a different answer to the question which
every non-dual system must face: what is the status of the
“many,” of the manifold phenomenal world which we
experience, in relation to the “One”? Advaita Vedanta answers
with the illusionary nature of the phenomenal world: the
world is “false” (mithya). Non-dualistic Kashmir Saivism
affirms the existence of the phenomenal world in the most
positive attitude ever posited, in saying that the world is the

158. Quoted in Rajanaka Lakshmana [= Swami Lakshman Joo]:
Srikramanayapradipika, ed. Prabha Devi, Srinagar: Guptaganga,
I$vara Ashram, 1959, p. 3.

159.  KalasaritkarsinT: “the one who draws together Time (kala),” from
krs, “to draw” (MW, p. 306); Silburn renders it as “the one who
squeezes time” (K, p. 83, fn. 5). She says in relation with the
highest stage in the rising of kundalini, the stage of unmana: “This
is Kalasarhkarsini who, in an instant, swallows up time.” (K, p.
83)

160. Rajanaka Lakshmana, Srikramanayapradipika, op. cit., p. 4.
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own nature of Sakti, the Goddess, the dynamic, creative,
flashing-pulsating essence of the Supreme (anuttara),
unseparated from it. To explain why we usually do not perceive
this true nature of reality, Trika establishes a doctrine of a
gradually subtler awareness which develops during the
spiritual process, beginning from the lowest level of awareness
(at the sakala state), the conventional perception of the limited
individual wherein we perceive a thing purely as an object,
seemingly independent from our perception.

The Touch of Anuttara-Samvit: Tantraloka 5.142

Swami Lakshman Joo says that sensual experiences are
sexual.'" This is his interpretation of one verse from the
Vatulanathasitrani:'®?

The rising (udaya) of the great festival of union (mahamelapa)
[takes place by] the pulsating touch (sarighatta) of siddha
and yogini. — Vatilanathasitrani 4

One level of meaning is the sexual ritual (mahamelapa), in which
male and female yog7s — the siddha and the yogini — unite in a
ritual context. Sarighatta — the “rubbing together, embracing
each other, touching, clasping” — is a graphic expression for
the sexual act. Another level of meaning is the union of the
power of seeing with a form, the power of touching with
something touched, the power of hearing with sound, etc.
Swami Lakshman Joo describes the core of the sexual ritual
when he says:

The Kaula (Siva) yog7 also realizes Sakti-Kundalini as “the
essence of Desire” (kamatattva) through contemplation of

161. Cf. Lakshman Joo, “Secret Understanding of the Primal Power
of Siva,” op. cit.,, p. 90.

162.  Vatalanathasitra with Anantadaktipada’s Vytti (KSTS; 29) Bombay, 1923.
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the power of desire (kima-kald) during the observance of the
secret religious rite (caryakrama) at the moment of absorption
(samavesa), i.e. the compenetration (sariighatta) of siddha and
yogini.'®

What does “contemplation” mean here, exactly? As Swami
Lakshman Joo specifies, it refers to a technique called kama-
kala. He says with coded words: when the yog7 touches kama-
kala during the sexual act and enters into the “reality of poison”
(visa-tattva), he experiences the state of Saktikundalini. What
does this mean? Concerning kama-kala, the point is to catch the
first moment (prathama tuti), in which the powers of the senses
and its objects unite.

Abhinavagupta deals with it in a verse in the fifth chapter
of the Tantraloka. Here we meet the word sparsa again in a
marked context:

The first impression (samvedana)'®* of the first awareness
(prathama-samvit) of happiness (sukha), of the sound sit
(sttkara),'> of being (sat) and sameness (samya) is the touch
of anuttara-sariwit (spar$a-anuttara-sarivit).

— Tantraloka 5.1421%

163. Lakshman Joo, “Secret Understanding of the Primal Power of
Siva,” op. cit., p. 89.

164. Literally: sam expresses intensity, completeness, union; vedana:
knowledge.

165. Cry of a woman out of lust in the sexual act; cf. TA 3.146-148;
29.158-159. See Vic, pp. 301f, 421. Abhinavagupta’s and Jayaratha’s
male-biased perspective of the sexual ritual is visible in these
details.

166. See also TA 3.166cd-167.
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A Note on Anuttara

The keyword in this verse which is important for our topic is
anuttara. Literally, it means “without a Higher.”'®” Throughout
his Italian translation, Gnoli uses the literal meaning, senza
superiore or la natura senza superiore.'®® Padoux translates it as
“the Absolute,” but admits that he hasn’t found a satisfying
translation of the word.'® Jaideva Singh translates the word
as “the Supreme, the unsurpassable, the Absolute
Consciousness,”'” the latter already a marked interpretation
of the word. Silburn and Padoux use in their French translation
of the Tantraloka “Sans-Egale,"”" ou Incomparable”'”? as well
as “l' Absolu.”'”” Muller-Ortega translates anuttara as
“Ultimate” or “Supreme.”'”* Sanderson uses also the English
term “the ultimate.”'”

167.  The word consists of the prefix an- (negation) — like in anupaya —
and uttara, “upper, higher, superior” and so on (cf. MW, p. 178).

168.  Gnoli, Luce delle Sacre Scritture, op. cit., pp. 68; 101 passim.
169. Cf. Vic, p. 235, fn. 25.

170.  PTV, p. 5.

171. Lumiere, pp. 303, 307.

172.  Lumiére, pp. 78, fn. 7; 248 274, 307; cf. Padoux, anuttara:
Tantrikabhidhanakosa, pp. 1, 121.

173.  Lumiere, p. 307.

174. Cf. Paul Eduardo Muller-Ortega, The Triadic Heart of Siva: Kaula
Tantricism of Abhinavagupta in the Non-Dual Shaivism of Kashmir,
Delhi: Sri Satguru Publications 1989, pp. 8; 63 passim.

175.  For example in the translation of verse 1 of Abhinavagupta’s
Tantrasara (= TS); cf. Alexis Sanderson: “A Commentary on the
Opening Verses of the Tantrasara of Abhinavagupta,” in:
Sadananda Das/Ernst Fiirlinger (eds.), Samarasya: Studies in Indian
Arts, Philosophy and Interreligious Dialogue, New Delhi: D.K.
Printworld, 2005, pp. 89-148.
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Sometimes the expression “transcendent” is used in
connection with anuttara.'” Padoux is right to underline that
something like “transcendence” in the true sense does not
exist in a non-dualistic system.'”” Already Woodroffe pointed
at the risk of an erroneous use of the term “transcendence”
for the Tantric view of Reality, because — like in Vedanta —
an unbridgeable distance between “the Divine” and “the
world” would resonate with it, a non-relation within the
“Absolute”:

Both “Absolute” and “Transcendental” mean “beyond
relation”. But the term “beyond” may be used in two senses:
(a) exceeding or wider than relation; (b) having no relation
at all. The first does not deny or exclude relation, but says
that the Absolute, though involving all relations within
itself, is not their sum-total; is not exhausted by them; has
Being transcending them. The latter denies every trace of
relation to the Absolute; and says that the Absolute must
have no intrinsic or extrinsic relation; that relation, therefore,
has no place in the Being of the Absolute.'”®

Rather, Trika represents a complex ontology in which the
opposition of transcendence and immanence is transcended,
as Jaideva Singh puts it, formulating a kind of “Kaula-
ontology”:

The union of the dit7 and the person performing the yaga is
referred to as kaula which means that it is neither

176.  For example Baumer, Abhinavagupta, op. cit., p. 78 (opening verse
of TS).

177.  Vac, p. 235, fn. 25.

178.  John Woodroffe/Pramatha Natha Mukhopadhyaya, “Power As
Consciousness — Cit-$akti” (1929), in: id., The World as Power,
Madras: Ganesh & Co., reprint 2001, p. 305.
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transcendent, nor immanent but is the origin of both.'”

The importance of the term anuttara for Abhinavagupta
becomes clear when he denotes the stream within Tantric
Saivism for which the Tantraloka should serve as the ritual and
theological manual (prakriya) of the “doctrine of Anuttara-
Trika” (anuttara-sadardharthakrama, TA 1.14)."° He calls the
Paratrisikavivarana (PTV) anuttaraprakriya (cf. TA 9.313), offering
therein a sixteenfold interpretation for the word anuttara.'
He dedicates an important hymn to the theme of anuttara: the
Anuttarastika, “Eight Verses about the Highest.”'™ Anuttara is
one keyword in the first mangala-sloka (opening verse) of the
Tantraloka as well as the Tantrasara, Paratrisikavivarana and
Malinislokavarttika. Jayaratha says that this benedictory verse
embodies the whole doctrine of Trika.!®

179. Jaideva Singh, Mahamahopadhyaya Gopinath Kaviraj Memorial
Lectures 1979, University of Calcutta, Estates and Trust Office,
1981, p. 39.

180. The word Anuttaratrikakula, which is quoted by Dyczkowski
together with the source TA 1.14, is not found there (cf.
Dyczkowski, Doctrine of Vibration, op. cit., p. 12).

181.  PTV, Sanskrit text: pp. 7-11; English translation: pp. 20-27. — The
short commentary on Paratrisikatantra, the Paratrisikalaghuvrtti
(PTIv), is denoted as Anuttara-tattva-vimarsini as well (cf. Muller-
Ortega: Triadic Heart, op. cit., p. 47). Alexis Sanderson has argued
that this text is not a work by Abhinavagupta (see Sanderson,
“Commentary on the Opening Verses of the Tantrasara,” op.
cit,, p. 142, fn. 124).

182.  Sanskrit text in Pandey, Abhinavagupta, op. cit., pp. 943-44. English
translation: see part II, fn. 64.

183. Cf. TAV, vol. 2, 3. See the translation of the verse in chapter 1I
(Hermeneutical Reflections), footnote 73. — On the interpretation
of this verse see Sanderson, “Commentary on the Opening Verses
of the Tantrasara,” op. cit.
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In the fifth mangala-sloka, Abhinavagupta explains anuttara
immediately after the invocation of the three goddesses of
Trika — Para, Parapara and Apara (cf. TA 1.2-4):

The power of freedom (svatantryasakti), that which longs for
the succession (krama) [in the form of time] to emanate, and
that which is the succession itself (kramatva) — these [three]
are the manifestations of the magnificence (vibhiiti) of the
omnipresent Lord (vibhu). May these three Goddesses reveal
their inner nature to me, [i.e.] anuttara. — Tantraloka 1.5

In the context of the three “ways” (upaya) Abhinavagupta first
of all connects anuttara with the highest, the “non-way”

(anupaya):
Higher than these is the knowledge without means

(upayadivivarjitam), which rests in the power of bliss
(anandasakti), called anuttara. — Tantraloka 1.242

Also at the beginning of chapter two of the Tantraloka, in which
Abhinavagupta describes the entering into the Highest
“without means” (anupaya) — the spontaneous, unmediated,
direct realization (cf. TA 2.3) — he uses the word anuttara in
the sense of the “highest plane” (pada, TA 2.1, cf. the final
verse 2.50). In chapter three he describes the entry into the
realm of anuttara (pada anuttara) by the “highest means” (para
upaya), i.e. “the way of Sambhu” (§ambhavopaya). In effect, the
aim of every spiritual path in Trika is always to attain
anuttara.’® (related with $aktopaya see 4.278, with anavopaya
5.159).

Important for an attempt to understand what is the
meaning of anuttara is the commentary of Jayaratha to
Tantraloka 3.67:

184.  Anuttara in relation to Siktopaya see TA 4.278, with anavopaya TA
5.159.
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The highest reality (param tattvam) is the unnameable
(anakhya), of the nature of highest self-awareness
(paraparamarsatma), the Highest (anuttara), the light itself
(prakasa eva) (... ).

Anuttara is used in the context of a negative theology — the
“inexpressible” (anakhya)'® as a name for the highest Reality —
which we also find in a similar way (“nameless,” nirnama) in
Abhinavagupta’s Malinislokavarttika 1.20ab. “Nameless”
(nirnama) is here a name for Sakti:

When Mahe$vara unites even there with the power that is
always part of his self and attains to supreme perfection,
then his highest face [appears], which is the abode from
which emission flows, which is beautified through its
universal bliss rising from the unfolding of the highest
reality. Since [this face] is established as the seed of the
universe without differentiation into further faces (bhavi), it
is called the heart, vibration, knowledge (drk), the highest
(para), essence, nameless (nirnama), wave, etc.

— Malinislokavarttika 1.17-20ab'™

In chapter four Abhinavagupta says: as one sees one’s own
face in the mirror and knows it to be one’s own face, in the
same way one becomes “that” (tanmaya) if one holds up
Bhairava to the mirror of meditation (dhyana), worship (piija)
and adoration (arcana, cf. TA 4.207-208). And he concludes:
“The realization of identity (tanmayibhavana) is attained within
anuttara (anuttaratman).” (4.209)

At the end of chapter five, Abhinavagupta mentions that
dhyana, uccara and karana are the means to reach “the realm of

185.  TAV, vol. 2, p. 427.

186. See A. Padoux, anakhya: Tantrikabhidhanakosa 1, p. 115 (especially
referring to the Krama school).

187. Hanneder, Abhinavagupta’s Philosophy of Revelation, op. cit., p. 61.
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the Highest” (anuttara-pada). Also, sexual practices (e.g. TA
29.140) form part of the karanas (cf. TA 5.128cd-131ab), as
Jayaratha reveals in his commentary.'® This fact becomes also
visible in 5.112cd-113ab when Abhinavagupta talks about the
“non-manifest (avyakta) linga” and identifies it with the “heart

of the yogini,” which is — along with other layers of meaning —
a coded symbol for the female sexual organ, the vagina:

This linga is the heart of the yogini (yoginihrdaya), beautiful
(sundaram) with the bliss (ananda) of the union (samapatti) of
“semen” (b7ja) and “womb” (yoni),'™ which brings forth
the indescribable (kamapi) sarivit. —TA5.121

=17

In this “heart of the yogini” the yog7 shall find rest (visranti, cf.
5.120cd). In verse 124 Abhinavagupta talks about the union
(samapatti) with this linga; Jayaratha clarifies the connection
with the sexual act in the state of absorption (caryakrama):
“Certainly (atha) the entry (dvesa) into samvit is possible within
caryakrama.”*® Afterwards he quotes the verse: “The mandala
in the form of a triangle (trikona) associated with the three
powers (saktitraya) shall be worshipped (piijyam)”** as well
as: “It [yoginthrdaya] is praised as the cause (karana) of the
bringing forth (prasava) of everything (sarva) and gives birth
(syandi) to bliss (ananda). It is denoted as the sexual organ
(upastha) and as the realm of sausumna.”'® He says at the

188. Cf. TAV, vol. 3, pp. 1058f.

189.  The two code words bija and yoni can represent vowel/consonant,
man/woman, Siva/Sakti.

190. Cf. TAV, vol. 3, p. 1046.
191.  Ibid. — The triangle, with the vertex directed downwards, is the
symbol for the Goddess (Sakti) and the female sexual organ

(yoni). The three energies are iccha (Vama), jiiana (Jyestha) and
kriya (Raudri); see Vac pp. 166-218.

192.  TAV, vol. 3, p. 1046.
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beginning of the commentary: “In this [liriga] of the nature of
the highest realm of anuttara (anuttaradhamatmani), which is
excellent “Union with the linnga” — the oneness (ekatmyam) with
the emission (visarga).”

Despite the coded language, it becomes clear that:

—  the sexual union is viewed as a means for the
attainment of anuttara, i.e. the state of identity with
the “highest reality,” the “light itself” (cf. TAV, vol.
2, 247); and

— anuttara is identified with yoginthrdaya.

Jayaratha’s interpretation is confirmed by Abhinavagupta,
when after this reflection about the non-manifest liriga he says:
“This means to realize anuttara was described here because it
is the same as what it [anuttara] is.” (TA 5.125ab). In this way
we find a non-duality of means (anuttara) and end (anuttara):
The means to attain anuttara — in the sense of the highest
state of identification with the highest reality, “the one highest
sariwvit” (TAV, vol. 2, 2) — is anuttara, in the sense of the vagina
(yoginthrdaya). This may seem to be a surprising conclusion.
Here it is important to see that both words, as in other cases,
have several dimensions of meaning which permeate each
other.” But like in the case of the metaphor “heart,” the sexual
dimension of anuttara and its relation with the Tantric sexual
ritual is evident, and it must be included in the understanding
of the term, which is nothing less than one of the main
theological terms of Trika Saivism. Concerning the relation
between the different dimensions of anuttara, the

193.  For hrdaya see Paul Eduardo Muller-Ortega, The Triadic Heart of
Siva. Kaula Tantricism of Abhinavagupta in the non-dual Shaivism of
Kashmir (SUNY Series in the Shaiva traditions of Kashmir) Albany:
State University of New York Press, 1989.
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“metaphysical” level and the level of human sexuality,
Abhinavagupta himself says in Paratrisikavivarana:

This [anuttara] is the great secret (mahaguhya), the origin of

the emergence of the universe (jagat). Through the bliss

(ananda) which emerges from the union (samapatti) of the two

[sexual partners]' it is clearly manifest (aguhya), inasmuch

as it is the joy of everybody (sarvacamatkaramayam).'®

The sexual background of anuttara in my opinion is also
confirmed by its use in Buddhist Tantric traditions: the highest
of the four categories of Tantras is called anuttarayoga-tantra

(Tib. rnal ’byor bla med); in this category the four main
“consecrations” (abhiseka) consist of sexual rituals. To this

category belong the Kalacakratantra, Guhyasamaja and
Hevajratantra, with its full name Hevajradakinijalasarivara.”® This

194.
195.
196.

Cf. the note: PTV, p. 60, Fn. 9.
PTV, Sanskrit text: p. 19; English translation: p. 55.

Guhyasamaja Tantra, ed. Yukei Matsunaga, Osaka: Toho Shuppan
1978; Guhyasamaja Tantra, ed. [Sanskrit text] together with Tibetan
version and English translation by Franscesca Freemantle
(dissertation, University of London, 1971); David Snellgrove, The
Hevajra Tantra: A Critical Study (London Oriental Series; 6.2)
London: Oxford University Press, 1959. On the anuttara-yoga-
class see David Snellgrove, Indo-Tibetan Buddhism: Indian Buddhists
and Their Tibetan Successors, vol. 1, Boston: Shambala, 1987, p.
121; Daniel Cozort, Highest Yoga Tantra, Ithaca, New York: Snow
Lion Publications 1986. — Sanderson is of the opinion, based on
comparisons of texts, that the last phase of Vajrayana, represented
by the Yoginitantras, is dependent on the Sivaite Tantras (Alexis
Sanderson, “Vajrayana: Origin and Function,” in: Buddhism into
the Year 2000. International Conference Proceedings, Bangkok/Los
Angeles: Dhammakaya Foundation, 1994, pp. 87-102). Davidson
views this dependency as not historically evident (Davidson,
Indian Esoteric Buddhism, op. cit., p. 113). Wayman explains the

—
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background is also evident in verse 5.142, our starting point,
where the “touch of the anuttara-sarivit” occurs in a sexual
context. In his study of the metaphor “heart” in the texts of
non-dualistic Saivism of Kashmir, Muller-Ortega obviously fails
to notice this connection of anuttara and yoginthrdaya; he does
not cite the commentary of Jayaratha on Tantraloka 5.124. The
identification of anuttara — the word for the “highest reality”
in Trika — and the female sexual organ clearly shows how
deeply the interpenetration of the theological yogic dimension
and the dimension of the sexual ritual can extend in the Kaula
Tantrism of the Tantraloka. In my opinion, this identification is
the hidden centre of the “doctrine of Anuttara-Trika” (TA
1.14), which extends through the whole text, beginning with
the first of the opening verses. It is again a confirmation for
my conviction that no part of the Tantraloka can be separated
or isolated if one strives towards an integral understanding,
as it is the case in the French translation by Padoux and Silburn.
A similar case is the German translation of Tantrasara by Bettina
Bdaumer (only six selected chapters), which omits the later
chapters on rituals, including the sexual rituals.’” In his

—> existing parallels in a different way and talks about a syncretism
of Tantric Buddhism and Tantric Saivism of Kashmir, from which
the most important Tantras of the anuttarayoga-tantra emerged
(Alex Wayman, “An Historical Review of Buddhist Tantras,” in:
International Symposium on Indo-Tibetan Tantric Buddhism: Central
Institute of Higher Tibetan Studies, Rare Buddhist Texts Research
Project, Sarnath, 27-29 March, 1995, papers). On the relation of
Tantric Buddhism and Saivism see Michel Strickmann, Mantras et
mandarins: Le bouddhisme tantrique en Chine, Paris: Gallimard, 1996,
pp- 24-41.

197. Badumer, Bettina, Abhinavagupta. Wege ins Licht. Texte des
tantrischen Sivaismus aus Kaschmir (Klassiker der dstlichen
Meditation. Spiritualitdt Indiens) Ziirich: Benziger, 1992.
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criticism of the study The Triadic Heart of Siva by Muller-Ortega,
Alexis Sanderson has underlined the problem of a one-sided,
“spiritual” presentation which reflects characteristic Western
interests, but neglects the important role of ritual in these
systems.'*

I have analysed the use of anuttara in Trika more carefully,
since it is an important example for the hermeneutical pitfalls
encountered when Western readers meet, understand
(misunderstand), interpret or translate Trika texts, especially
the later works of Abhinavagupta with its Kaula Tantrism.
Together with cit, sarvit, vimarsa and the like, anuttara
represents a special case of operative keywords of this tradition
which form the central knots in the whole net of convictions.
In this case, similar to the case of the cultural and religious
keywords like dao, wu wei and ziran in Daoism,'”” we meet in
an especially intense fashion the problem of the transfer to
other languages, which is always a “Translation of Cultures”
(C. Geertz), a translation of meaning-systems.

*%%

198. Cf. Alexis Sanderson, “Review of Muller-Ortega, Paul Eduardo:
The Triadic Heart of Siva,” Bulletin of the School of Oriental and
African Studies 53, Part 1 (1990), pp. 354-57; here: p. 356.

199. See for example Giinter Wohlfahrt, “Truth lies in Translation.
Philosophische Bemerkungen zu Wahrheit und Liige von
Ubersetzungen am Beispiel einer Passage aus dem Laozi,” in:
Rolf Elberfeld/Johann Kreuzer/John Minford/Giinter Wohlfahrt
(eds.), Translation und Interpretation (Schriften der Akadémie du
Midi; 5) Miinchen: Fink 1999, pp. 233-47.

200. See Susanne Feldmann, “Kulturelle Schliisselbegriffe in pragma-
semiotioscher Perspektive,” in: Doris Bachmann-Medick (ed.),
Ubersetzung als Repriisentation fremder Kulturen (Gottinger Beitrdge
zur Internationalen Ubersetzungsforschung; 12) Berlin: E.
Schmidt, 1997, pp. 275-80; Shingo Shimada, “Schliisselbegriffe im

-
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Let us go back to our verse from the Tantraloka (5.142):

The first impression (sariivedana) of the first awareness
(prathama-samvit) of happiness (sukha), of the sound sit
(sitkara), of being (sat) and sameness (sdmya), is the touch of
anuttara-samvit (sparsa-anuttara-sarivit).

In the commentary, Jayaratha decodes the words with the
first letter S, which Abhinavagupta uses in the context of his
reflection on the phoneme Sa, the first letter of the mantra
SAUH. Jayaratha says: “sat — something pleasing (ramaniyam),
external (bahyam), like women (str7) and the like.”*! The word
samya he explains with: “avoiding (parihara), attachment (raga),
as well as disgust (dvesa).”*” Sparsa he explains with: “the direct
perception (saksatkara) of the supreme samuvit. This is the
meaning (iti artha).”?® Like in the context of the Sivastotravall,
we meet again the meaning of sparéa as immediate contact,
direct perception.

The crucial question is now: immediate contact — with
what? How can we understand the expression anuttara-sarivit,
which we let pass untranslated? If we take saritvit to be a
synonym of cit and try to understand cit as the most subtle

—> westlichen und japanischen Selbstverstindigungsdiskurs:
‘Gemeinschaft’ und ‘Gesellschaft’,” in: Hammerschmid/ Krapoth
(Hg.), Ubersetzung als kultureller Proze f, op. cit., pp. 228-54; Birgit
Rottger-Rossler, “Die Malaiische Chronik in deutscher
Ubertragung. Zum Problem des Transfers kulturspezifischer
Bedeutungsstrukturen,” in: ibid., pp. 255-315; id., “Die
Wortlosigkeit des Ethnologen. Zum Problem der Ubersetzung
zwischen den Kulturen am Beispiel indonesischer
Gefiihlstermini,” in: Bachmann-Medick (ed.), Ubersetzung als
Reprisentation fremder Kulturen, op. cit., pp. 199-213.

201. TAV, vol. 3, p. 1073.
202. Ibid.
203. Ibid.
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state of pure “light,” the “highest reality” (cf. Jayaratha:
Tantralokaviveka, vol. 2, 427), the basis of all conscious life —
not simply “consciousness” — then we could interpret this
passage in this way: to catch the first moment of a perception,
be it inner (an emotion) or outer (a sensation), yet before the
processes of discursive thinking, before the beginning of the
contraction (saritkoca) of the pure cit is the chance to touch the
ultimate, undifferentiated, pure light (prakasa) beyond time
and space,® also called pratibha by Abhinavagupta.’®® This
“catching” denotes one’s awareness of cit — the pure, blissful,
non-dualistic Light, which arises simultaneously with each
moment of experience — in the experience of seeing, touching,
eating, running and everything else. Normally, people live
unaware of it. The aim of spiritual practice according to Trika
is to reach this state of unlimited sarvit and to remain within
it throughout one’s life: while walking, eating, conversing,
shopping, and so forth.

The specifically “Tantric” context of this experience — the
sudden bursting open of anuttara-sariivit, not by means of
prolonged asceticism and meditation, but by catching the “first
moment” within the sexual experience — becomes clear in the
commentary. A hint to the background of the sexual ritual
(kulayaga) could be the notion of “sameness,” the call for an
attitude of equanimity, because the ritual could be a cause of
attachment or passion (rdga) as well as for disgust if one
considers, for example, the ritual contact with a mixture of
semen and menstrual blood (kundagolaka),* the quintessence

204. Cf. Ksemaraja, PHy, commentary stitra 1, 50.
205. Cf. PTV (ed. ]. Singh), English translation, p. 93.
206. Cf. TAV on 29.14-16. 22ab. 128ab. pp. 170-73.
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of impurity in the view of the orthodoxy of the brahmanas.?”

The key-word “poison” (visa), which is mentioned by
Swami Lakshman Joo in connection with the practice of
kamakala, occurs in Vijiiana-Bhairava 68:**®

One should place one’s bliss-filled mind between “fire”
(vahni) and “poison” (visa), or filled with breath; then, one
will be united with the blissful union [of Siva and Sakti].

— Vijiiana Bhairava 68

Already, the code language has given us a hint that the means
for realization (dharani) of anuttara-sarmvit consists of a sexual
practice. Swami Lakshman Joo confirms this in his
commentary.””” He gives a pointer as to what is this catching
of the first moment of a sensual or an emotional experience:
like in many dharanas, the main point is the entering into the
“centre” (madhya). One meaning is that it is this moment when
thought ceases, as Swami Lakshman Joo expounds, and where
you have a chance to touch the ground and source of
consciousness, anuttara-samvit: “The first movement is
nirvikalpa, and then savikalpa comes. The moment in between
is nirvikalpa (. . .).”*° Nirvikalpa means “devoid of thought-
constructs,” “devoid of dualistic thought.” This first, initial
moment of perception is the sambhava-state or, in the

207. Cf. Alexis Sanderson, “Purity and power among the Brahmans
of Kashmir,” in: Michael Carrithers/Steven Collins, Stevens/
Stevens Lukers (eds.), The Category of the Person: Anthropology,
Philosophy, History, Cambridge: Cambridge University Press, 1985,
pp- 190-215; here: p. 201.

208.  Vijfiana-Bhairava: The Practice of Centring Awareness, op. cit., p. 75
(the translation is slightly changed).

209. Ibid., p. 77.
210.  Ibid.
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framework of the stages of the “word” (vic), it is paravac;’"' as
Jayaratha said, it is the direct perception (pratyaksa) of anuttara-
saritvit. In his Paratrisikavivarana, Abhinavagupta describes with
precision that the state of anuttara (or samvit, pratibha, nirvikalpa
sarirvit, paravak, or unmesa) occurs or unfolds in the centre
between two thoughts, two breaths, two steps, two things,
etc.””? In regard to the sexual act, it is the awareness in the
first moment in which the orgasm starts to rise up and during
the first instant when begins the relaxation after the orgasm.
In the Tantric code language, the first state is called “fire”
(vahni), the latter “poison” (visa)."

In Tantraloka 3.170 Abhinavagupta refers to the meaning
of visa as “omnipenetration,” as a poison that can penetrate
the whole body. One could interpret the double meaning of
visa in this way, that the sexual energy which under usual
(mundane) conditions functions as a poison can lead to the
highest state, the “omnipenetration” (mahavyapti, cf. TA 5.49),
if this energy is transformed in the form of the rising
kundalin.*** Jayaratha comments 3.170-171 in this way:

211.  Cf. Vac p. 180.

212. “That indeterminate consciousness (nirvikalpa sarvid), however,
which does not pervade undivided the various incompatible
percepts like blue, yellow, etc. cannot be (considered to be) prior
also to the endless determinate percepts such as blue, yellow, etc.
brought about by its own efficacy, as for instance, a perception
pinned totally to the blue. But, known by different names such as
unmesa, pratibhd, etc. it does occur in the interval between two
different determinate ideas or percepts, one that has just
terminated and the other that is about to arise (astamitodesyat).”
(PTV, ed. ]. Singh, English translation, p. 93).

213.  Cf. K, p. 140, fn. 8. — Silburn mentions here another meaning of
the technical terms “fire” and “poison”: the contraction and
expansion of energy during the ascent of kundalin.

214. This interpretation is indicated by Silburn, cf. K, p. 15.
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Visa is manifested in its reality when the fullness (piirna) is
revealed at the moment in which the distinction between
the subject and object vanishes. Then, through the unifying
friction (sarighatta) appears the reality of the nectar (amrta),
the starting point of the unfolding (vikasadasamaya).*®

Ksemaraja indicates in his Pratyabhijiahydaya (commentary to
siitra 18) as to which practice is meant to induce vahni and visa
without directly mentioning the sexual context.”¢ It consists
in a twofold movement of contraction (saritkoca) and expansion
(vikasa) of the “power” (saktisaritkocavikasa). The contraction is
called vahni (fire). It is the conscious contraction of all the
powers of breath, speech, thought and sense into one point.
For this process, Ksemaraja uses the metaphor of “the
withdrawal of the legs of a tortoise into the interior” [of the
armour plating].?’” Silburn mentions that this “withdrawal”
of these powers sometimes also occurs spontaneously during
everyday life. Some dharands of the Vijiiana-Bhairava talk about
it: one experiences something so intense — be it extreme rage
or extreme fear, extreme effort (cf. VBh 118; 101) or extreme
joy (cf. VBh 69-73) — that one is automatically within it with
one’s full awareness. All powers of the senses are directed to
this one point, and thoughts cease (nirvikalpa). The breath stops
automatically and rushes into the flow of the “median way”
(madhya-nadi or susumnd),*® and one attains, in the case of
vahni, a state of deep absorption (samadhi) with closed eyes.
Visa is the countermovement, the unfolding of these powers
by the sudden opening of all sense-organs: all powers of the

215.  TAV, vol. 2, p. 522.

216.  PHr, pp. 94-103; see the explanation in K, pp. 50-52.
217. Cf. PHy, commentary to siitra 18 (PHr, p. 97).

218.  On susumna see K, pp. 31f.
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senses — of touching, seeing, smelling, tasting, hearing — are
simultaneously directed towards touch, fragrance, sound, etc.
One does not lose the contact with the inner reality — one
experiences samadhi with open eyes. Ksemaraja explains that
this practice of inner absorption during the outer expansion
of the senses is called bhairavi-mudra.®® Visa is connected with
the higher, rising kundalint (irdhva kundalint), while vahni is
connected with “the lower kundalini.” When kundalint rises to
the uppermost cakra called the brahmarandhra and touches it,
one experiences “omnipenetration.”

Abhinavagupta says in his hymn “The Gift of Experience”
(Anubhavanivedana) about bhairavi-mudra:**

If a yog7 has dissolved thought and breath within the inner
object and directs his look unchanged outwards — seeing
and yet not seeing — this attitude is the seal of Siva
($ambhavi-mudra). — Anubhavanivedana Vers lab

In chapter five of the Tantraloka Abhinavagupta seems to
describe the core of bhairavi-mudra — the integration of the
outer, sensual experience and the absorption into one’s own
Self. We can recognize in these two verses the two movements
of the gradual closing of the senses through “immersion”
(because of the rising power of breath, cf. VBh 67) and the full
activity of all senses, without losing this state of immersion:

219.  PHr, p. 98. — Swami Lakshman Joo connects in his commentary
of VBh, p. 77 bhairavi-mudrd with the “festival of union of siddha
and yogini” (yogint-melapa). He expounds: “Bhairavi-mudra is to
keep the eyes wide open without blinking. (. . .) Just keep the
eyes wide open and the breath within fixed. (. . .) Bhairavi-mudra
is the ending point of yogin=-melapa. When melapa is over then he
enters in bhairavi-mudra.” (Vijiana-Bhairava: The Practice of Centring

Auwareness, op. cit., pp. 89f).
220. Sanskrit text: Pandey, Abhinavagupta, op. cit., p. 953.
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After paraphrasing this verse, Jayaratha cites the following in

his

The Touch of Sakti

(126) Those who undergo the practice of enjoyment
(bhogavidhi) of objects [of the senses], [undergo] sorrow
(duhkha) and happiness (sukha) which result from them yet
don’t become involved in them (andvisanta), those from whom
doubts ($anka) have vanished (galita) and whose mind
(citta)®' is immersed (nimagna), they know the inner joy
(saukhyam-anta) of the gradual ceasing (ksaya) of the activity
(vrtti) [of the mind].

(127) The Self (atman), i.e. one’s own nature (svabhiava), which
is cit, the inner senses, the outer group of senses, whose
functioning is dependent on these, the objects of the senses,
pleasant (sukha) or otherwise — when all that is engaged,
the yogT experiences the most evident appearance [of the
reality] free from duality (bheda) and rests in it, wonderful
with the rays, in fullness (piirna). Gather this reality (tattva)
in yourself! — TA 5.126-127

commentary:

That one whose [mind] is constantly fixed inwardly (antar)
and whose vision (drsti) is [simultaneously] fixed outwardly,
[he] attains (asnute) the highest level (pararm padam).”

And he continues with a remarkable statement:

221.

222.

Citta: “limited, empirical consciousness.” The word is defined by
Jaideva Singh in the following way: “the individual mind, the
limitation of citi or Universal Consciousness manifested in the
individual mind, consisting mainly of sattva, the mind of the maya-
pramatd.” (PHr, Glossary of Technical Terms, p. 163) He follows
the definition of citta by Ksemaraja in his Bodhavilasa 4: “Citta is
the contraction of citi.” (Cf. Padoux, “Cit”: Tantrikabhidhanakosa
11, p. 243).

TAV, vol. 3, p. 1051. Rastogi and Dwivedi give as source of this
verse Yogavisista.
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According to that which was said before, though [engaged]
in outer activity (vyavahdra), [actually] one is nothing other
than (matra) in repose (visranti) within one’s own [self]
(svatma), the highest (parama). One experiences the eminent
(atisaya) joyous astonishment (camatkdra).**® This is the
meaning. Therefore, consisting of duality (bheda) [of the pair,
of “inwardly” and “outwardly”], it has the characteristics
of non-duality. [ . . . ] Truly, this is the highest form of the
complete expansion (visphurjitam) of the yogis, the state of
stability (avasthanam), in that they remain in the realm of
difference (bheda) with the nature of non-difference
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(abhedaripataya).®

In this way, the sexual act becomes an interiorized form of
sexuality (caryakrama)™® which can result in the experience of
one’s own Self: the sexual touch can lead to “the touch (sparsa)
of anuttara-samvit.”

Dyczkowski comments on the expression sparsa in a passage
in Bhaskara’s commentary of $S 2.7 in the following way, in
brackets: “a subtle tactile sensation (sparsa) (which corresponds
to the direct vision of supreme consciousness).”** Here we

223.

224.
225.
226.

Abhinavagupta presents in the IPVV the following definition:
“Camatkrti means the act of a person savouring (bhufijanasya),
that is, the bliss constituted by the full achievement of fruition”
(IPVV 11, p. 177; quoted from Torella, IPK, pp. 118f, fn. 23). It is
the exceedingly great astonished enjoyment of the highest joy
(ananda), which is, together with cit, the nature of the innermost
Self, one’s true nature. In the aesthetic context, in his
Abhinavabharat?, Abhinavagupta defines camatkara as the peak of
aesthetic experience, the complete absorption into joy, unlimited
and free of any dissatisfaction (cf. Vic, p. 174, fn. 21).

TAV, vol. 3, pp. 1051f.
Cf. K, p. 157; Lumiere, p. 291 (“pratique sexuelle interiorise”).
Dyczkowski, Stanzas on Vibration, op. cit., p. 262.
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are not interested in the particular context in which the word
sparéa occurs, but rather in the way in which Dyczkowski
comments on this word. It is instructive that even in a passage
where “touch” is expressedly used, he falls back on the sense
of sight (vision) to denote the highest state. Almost uniformly
in the Western history of thought was the sense of sight held
to be the highest among the senses, and therefore was seen as
more apt to describe the highest experience: the visio Dei, a
glimpse of God, the mystical vision. But, in fact, the authors
of Trika talk about touch in connection with the highest spiritual
experience. While sight implies a distance and therefore a
duality, the sense of touch is pervasive. Touching and being
touched fall into one another. Through the organ of touch,
the skin, two persons merge into one another, duality is
overcome, at least for a few moments. The sense of touch is
therefore especially fitting to characterize the state of “all-
pervasion” (mahavyapti): if they are touched by the light of cit,
of the Self, the innermost nature of everything, then siddha
and yogini touch the whole universe, the whole universe
touches them, as in an unutterable embrace, which they
experience within their embrace. At this point it should be
clarified that according to Abhinavagupta the experience of
mahavyapti is not limited to the interiorized sexual act

(caryakrama), but can also be attained in other ways, alone.””

The “Touch of Ants” (Pipilikasparsa):
Tantraloka 11.29-32 and Commentary

To understand the passage 11.29-32, we have to delve deeply
to glean its context. In chapter eleven, Abhinavagupta
discusses the topic of kaladhvan, the highest and most subtle

227. Cf. TA 29.7, where Abhinavagupta distinguishes between six
types of the “kula sacrifice” (kulayiga), whether based on “external
reality, sakti, couple, the body, vital breath, mind.”
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of the three “ways” (adhvan), of which the universe consists,
unlike the “gross way” (bhuvanadhvan) — the way of the 108
worlds — and the “subtle way” (tattvadhvan) — the way of
the 36 levels of reality (tattvas). Each of the three “ways” has
for its part a gross, subtle and highest form (cf. TA 6.36). It is
important to realize that it is not simply a conceptualization
of reality. Abhinavagupta explicitly criticizes the interpretation
that the “sixfold way” (sadadhvan)® is simply a term for groups
in which tattvas are pooled so that one is able to complete the
initiation within a shortened version. Rather, it is “absolutely
real” (TA 11.6-7). Here the spiritual role of the sadadhvan is
mentioned: the master uses it during initiation (diksa) in order
to lead the disciple from the earth-tattva to Siva (cf. TA 15;
Svacchandatantra 4).%%

Kaladhvan consists of five kalas, “bounds,” “divisions,” “the
boundaries” of the 36 tattvas. How can we understand this
term? Abhinavagupta offers a key to understand kaladhvan in
Tantraloka 6.37: “Kaladhvan is clearly grounded on prana (breath,
the power of life, life).” In this way, the connection between
kaladhvan and yogic practices (breathing practices), including
its cosmological dimension, is evident (cf. 6.53ff).

In Tantraloka 11.8 Abhinavagupta specifies five kalds:

—  nivrtti: the outermost bound, which contains the
prthot tattva (earth-tattva);

228.  The sixfold way divides into the three ways on the objective side
(kalas, tattvas, and bhuvanas) and into the ways of varnas, mantras
and padas; cf. Viac, pp. 330-71 (ch. 6).

229. Cf. Vac, p. 331.

230. Abhinavagupta defines prthoi tattva at the beginning of TA 9, in
which he explains the tattvas: Prthot tattva is to be understood as
the highest universal nature of the manifold phenomena which
are characterized by the properties of durability (dhrti), of solidity

ﬁ
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—  pratistha: contains 23 tattvas, from jala (water) up to
prakrti;

—  vidya: contains seven tattvas, from purusa up to maya;

—  $anta: contains four tattvas, from suddhavidya up to
Sakti;

—  Santatita: contains the highest level of reality, siva
tattova.

Abhinavagupta explains that the four lower kalas
correspond with the four cosmic spheres, which are denoted
as “eggs” (anda). He defines anda as “cover” or “sheath”
(avarana, TA 11.12b). Avarana is the term for the retinue which
surrounds a deity in seven concentric circles.”! From the
context it becomes clear that Abhinavagupta means the
“coverings” of the true, real nature of reality, i.e. “Siva” or
that tattva which is beyond the cosmic, universal “coverings”
(as distinguished from the individual coverings, the kaficukas)
and at the same time the essential nature of reality, that is, of
all tattvas (cf. TA 6.1). At this point Abhinavagupta
distinguishes between the 36™ tattva (andsritasiva), which is
traditionally seen as the highest, and a 37™ and even 38"
dimension of reality, which he newly introduces, without any
Agamic support. “Sivatattva is the void beyond void
($unyatisinya), Anasrita[Siva]” (TA 11.21ab). It is the absolute

—>  (kathinya) and of weight (garima) and in this way belong to this
level of the manifestation of Siva (cf. TA 9.2-4). Accordingly all
fluid “worlds” belong to the tattva of “water” in which the highest
principle “water” is manifested (cf. TA 9.1). Kalas are very subtle
powers which work respectively in different tattvas and belong
together through them (cf. TA 11).

231.  Cf. Nandtsvaravatara — Recension of Nih$vasagama, which was
followed in Kashmir (cf. Sanderson, Meaning in Tantric Ritual, op.
cit., p. 19, fn. 11).
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void in which — as Ksemaraja defines it — Siva in the form of
Anasdritasiva does not perceive the absolute unity of cit.?* At
this point it should be clarified that this is not simply an abstract
theological term or category, but rather that Abhinavagupta
seems to be talking about a specific concrete level of spiritual
experience. This becomes tangible through the characterization
of the next stage: a higher dimension is the 37" fattva, denoted
as “the highest Siva” (parasiva), “absolutely free” (svatantram),
the “beautiful awakening” (bodha-sundaram, TA 11.21cd). If it
is imagined as an object of experience, then the last reality,
which never can become an object of perception, is represented
by the 38™ tattva. After these words, Abhinavagupta talks
about sparsa:

Smell (gandha), taste (rasa) and form (riipa),” put in order
according to their subtlety, have their support (dhara) at the
end of guna-tattva and at the end of maya-tattva. Touch
(sparsa), which always (sadi) participates in the subtle

232.  Cidaikhyakhyatimayanasritasivaparyayasinyatisiunyatma,; quoted
from Vic 311. — Anaéritadiva means literally “Siva not related”/
“unrelated.” In the PTV (commentary on PT, verse 1) he is
characterized as the 36" tattva (PTV, Sanskrit text: p. 7, translation:
p- 20). Abhinavagupta expounds the difference between
“Anaéritasiva” and “the Highest Siva” in the last of the sixteenth
interpretations of anuttara very clearly: “Siva” means the
accepting (svikrta) of the highest state, “Anasritasiva” is to witness
the state with hesitation (Sarkyamana; cf. PTV, Sanskrit text: p. 10,
translation: p. 25). Anaséritadiva is only a part (bhaga) of the
“Goddess” (devr; in the sense of citi; cf. PTV, commentary on PT,
verse 3, Sanskrit text: p. 23, translation: p. 66), andsrita tattva is the
“seat” of the Highest Goddess, Para (Sanskrit text: p. 43,
translation: p. 108).

233. Silburn translates with “les organes, de la vision, de I'ouie du
golit et de I'odorat” (Lilian Silburn, La Kundalini ou L'Energie des
Profondeurs, Paris 1983, p. 165), while the text does not mention
sense-organs (jfidnendriyas), but rather tanmatras.
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(sauksmyabhak), remains in principle (naya) at the end of
Sakti-tattva and is desired (sprhayalavah) by the yogr.”* But
at the end of touch is samwitti, pure (Suddha), of the nature of
the firmament (vyomariipini). Arisen (riidha) [there], one
reaches the Highest (param) whose nature is the light [that
is] its own [source] (svaprakasatmikam).

— TA 11.29-31

First Abhinavagupta talks about the “subtle elements”
(tanmatra). He states an interesting order of precedence:
gandha, rasa and riipa belong to the “lower,” grosser dimensions
of reality; even the highest of them still is found within the
realm of maya-tattva. Sparsa, on the other hand, already belongs
to the subtler dimension, to the “pure principles” (suddha tattva)
of reality, above maya, i.e. the level of Sakti ($akti tattva).

Abhinavagupta clarifies that sparsa denotes an experience
for which yogis yearn. What is this experience? From the whole
context of chapter eleven we can see that it concerns the
gradual dissolution (grasana) of the gross, contracted forms of
the cosmic expansion of Siva — starting with the tattva “earth”
(prthv) — in ever-subtler forms of his power, back to “Siva.”
The experience of sparsa seems to be a moment within the

234. Flood translates this passage differently: “By this the yog7 is
eternally cut off from desire.” (Gavin D. Flood, Body and Cosmology
in Kashmir Saivism, San Francisco: Mellen Research University
Press, 1993, p. 285). Flood states that his translations are often
based on Silburn’s translations. However, she translates here in
a different way: “a laquelle aspire sans cesse le yogin” (Silburn,
La Kundalini, op. cit., pp. 165f), in the English translation:
“ceaselessly yearned for by the yogin” (K, p. 139). In the text
Flood talks about “the following passage from chapter 29 of the
TA” (Flood, Body and Cosmology, op. cit., p. 285), while it is in fact
chapter 11.

235.  Or: self-emitting light.
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process of a withdrawal of the more and more gross
manifestation of “Siva.” On this level of Siva, one recognizes
everything as His expansion. Abhinavagupta describes these
processes in both directions in detail in his PTV.?¢ From the
context we can also see that this process happens within the
kaladhvan, which is, according to Abhinavagupta, grounded
in prana. In this way we can conclude that — from the
perspective of the individual — sparsa is part of a spiritual
process which is based on the innermost power of the breath
(prana).

Jayaratha expounds upon the manner of “touch” in the
following way: “Sparéa — like (praya) the touch (sparsa) of
crawling (samicarat) ants (pipilika).”*” And he quotes the
Svacchandatantra:*®

As has been said: “After having crossed Sakti, then, O
Goddess, she manifests herself as Vyapini (omnipenetrating)
at the end of this (tacchese). The experience (anubhava) which
appears here is the touch (sparsa) like that of ants.”

— Svacchandatantra 4.384

The edition of the Tantralokaviveka by Rastogi and Dwivedi
gives the variant reading tvaksese, “at the end of the skin”
(tvak). One could understand this reading to mean that the
sensation of sparsa would occur at the highest of the five cakras
in Trika, i.e. at brahmarandhra, “Brahman’s opening” at the

236. Cf. PTV, Sanskrit text: pp. 46f (starting with svariipasatattvam ca
asyah paripiirnaprasara . . .), translation: pp. 114f.

237.  TAV, vol. V, p. 2120.

238. In TAV the source is given as SuT 4.382. In fact, according to the
edition of SvT by V. Dwivedi it is the verse 4.384: The
Svacchandatantram with Commentary Uddyota by Ksemarajacarya,
ed. Pt. Vraj Vallabh Dwivedi (Parimal Sanskrit Series; 16) Delhi:
Parimal Publications, 1985, p. 241.
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uppermost part of the skull. This would be in contradiction to
the description of Swami Lakshman Joo that this crawling
sensation occurs at the lowest cakra, milidhara, and from there
wanders up the body. It may happen that different people
have this experience in different ways. In any event the
commentary of Ksemaraja on Svacchandatantra 3.384 confirms
a different reading, which gives a different meaning:

The component of the mantra (mantravayava) which still
remains after the piercing of éakti (Saktibheda) is Vyapini. It
is the limb of the mantra which is denoted by the term Vyapini
(omnipenetrating) because it penetrates every tattva up to
the end of Sakti. So this component of the mantra is called
Vyapini. Tacchese vyapini bhavet (it is Vyapini at the end of
that) is the clear reading. Because sound ($abda) has calmed
the emergence of the experience, the appearance of touch
(sparsaprathariipa) is like the movement of ants (pipilikaketi).
From pipilikanam (ants), [however] the word ($abda) nam is
absent. This was the doing of I$vara.

That means that the plural “ants” is the correct reading; he
bases this argument on the authority of the Lord (%vara). What
is the meaning of this highly technical passage? When
Ksemaraja talks about the “components of the mantra,” he
refers to the twelve main “energies” (kald) of the pranava mantra
on1, as described in Svacchandatantra, Netratantra and other texts.
These twelve “energies” can be understood as twelve
“movements” of kundalini,” or stages in the rising of kundalin.
Within the framework of the term uccara (from uccar, “to rise,
emit, utter”) in reference to the mantra ori1, the Tantras reflect
the rising of the power of breath accompanied by a sonic
vibration.?” These twelve stages are in ascending order:

239. Cf. K, p. 49.
240. Cf. K, p. 96, fn. 15.
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akara (A)

ukara (U)

makara (M)

bindu (point)

ardhacandra (half-moon)
nirodhika (the hindering)
nada (sound)

nadanta (the end of sound)

Sakti
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vyapini (the penetrating)
11. samana (“with thoughts,” the mental)
12. unmana (“without thoughts,” the transmental)

They denote stages of the cosmic emanation — movements
of the “highest kundalini” (parakundalini) — and, at the same
time, stages of the resorption of this cosmic manifestation of
Siva, in the form of the spiritual, yogic process, the rising of
kundalint.**! From our passage Tantraloka 11.29-31 and its
commentary, we can see that the experience of sparéa occurs
during the rise of kundalint at the stage of Sakti. Afterwards,
“at the end of touch,” there is sarvit or cit, of the nature of
light (prakasa) without any outer source, here described as
vyoman (firmament), as void.

After the word sparsa, Jayaratha explains the next word of
the verse (TA 11.30):

“Participator in the subtle” (sauksmyabhak) — it is
perceptible neither as gross (sthiila) nor as subtle (siksma),
as somebody says (ko ‘pityuktam). Therefore, it is the highest
means (paramupaya).**?

241. See Padoux, Vic.
242, TAV, vol. V, p. 2120.
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Afterwards Abhinavagupta quotes the following verse from
the Spandakarikas (3.10):

From that the point (bindu) arises, from that sound (nada),
from that form (riipa), from that taste (rasa). These stir up
(ksobha), but not touch (sparsa). —TA 11.32

Jayaratha comments:

The yog’s — having already uprooted the sense of
identification of the “I” with the body and having aimed
towards the highest principle (paratattva) — experience

243 as

without any delay (acirat) the “perfections” (siddhis)
manifestations (abhivyakti) of bindu, nada, etc. as well as
forms, if they are [born] out of hindrances (dsadana).
However, they occur through a state of agitation
(ksobhakatvena), but touch (sparsa) does not. [ . . . ] Form (riipa)
one sees even in darkness, i.e. the vision (darsana) of the
visible reality. One experiences something like taste (rasa)
even in the absence of a substance, like the taste of nectar
(amrta), which one enjoys. What then is the proof (pramana)
that one experiences these elements, and that it is not a
mistake to long for this touch (sparsasya sprhaniyatvam)? To
this doubt he answers: [the next verse of TA follows]

As the highest Lord has already said in Sriparva
(=Malintvijayottara): “The supportive (dharika) [power], the
nourishing (dpyayini), the awakening (boddhr7), the
sanctifying (pavitr7), the granting of space (avakasada)” —
with these words the essential own nature is denoted, which
consists in the “cessation” (nivrtti) and others.

— TA 11.33-34ab

Obviously, with the quotation of Spandakarikas 3.10
Abhinavagupta underlines the special rank of sparsa in this

243. The eight “yogic powers.”
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spiritual process. What does it mean? It deals with subtle
sensations which occur during this process (during meditation)
as hindrances on the way to the pure state of samuvit, whose
nature is void. Silburn describes it in this way: “. . . strange
luminous dots, smells, savours and sounds arising
unexpectedly as a result of deep absorption.”** Swami
Lakshman Joo explains that these experiences of the subtle
elements occur at the beginning of the spiritual way, at the
stage of exercise with breath, pranayama. But he also includes
sparsa in this list:

He [the yog7] sees divine figures and wonderful scenes where
celestial beings of wonderful beauty move about. He tastes
divine juice and smells divine smell. He has very wonderful
experiences of all these. But his breath continues going in
and coming out. He hears very beautiful and melodious
tunes. . . . He also experiences tender and soft touch. Similarly,
divine tastes and divine smells pass his way. But all these
things are nothing but obstacles in the path of yoga. These
divine experiences of sense objects distract his attention
from the path.?®

Patanjali describes these phenomena in his Yogasiitras:**

From that [knowledge of the purusa] arise prescience
(pratibha), supernatural hearing (sravana), feeling (vedana),
seeing (adarsa), tasting (dsvada) and smelling (varta).

— Yogusiitras 111.36

244. K, p. 139.

245.  Kaul “Kamal” (ed.), Awakening of Supreme Consciousness, op. cit.,
pp. 27f.

246. Cf. the translation in Swami Hariharananda Aranya, Yoga
Philosophy, op. cit., p. 312.
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Vyasa says in his commentary: “From vedana, the divine sense
of touch is felt.”**” In Yogasiitras 111.37 Patafjali characterizes
these phenomena as “impediments to absorption (samadhi).”**

Unlike this yoga-tradition, Spandakarikas 3.10 does not count
sparéa among the hindrances on the way to the highest state.
The reason is that the appearance of sparsa is not connected
with “agitation” like the subtle (Silburn: “strange”) sensations
of sounds, smells, etc. which occur at this stage of meditation.

Interesting is the clear characterization of this sparda as a
bodily sensation “like crawling ants.” As we have seen in the
introduction, we already find this description in the Tantras:

Closing all the apertures of the senses, by the slow upward
rise of the Energy of Breath one feels a touch like the
movement of ants (pipila-sparsa-veldyam). At that time the
supreme joy is revealed. — Vijiiana-Bhairava, verse 67*%

As we have seen in Tantraloka 11.30f, sparsa occurs in the
moment before the attainment of the highest state, the
“supreme joy” (paramam sukham) — or, as Abhinavagupta says,
the pure state of samvit, of the nature of light. From this
equivalence we learn that sariivit, the Self, the essential nature
of everything, is supreme joy and light, a condensed mass of
cit and ananda (cidananda-ghana; cf. mangala-sloka of the
Pratyabhijiiahydaya).®

On the basis of Vijiiana-Bhairava 67 we can see the concrete
process which leads to the experience of sparsa and this state

247.  Ibid.
248. Ibid., p. 313.

249.  Vijiiana-Bhairava: The Practice of Centring Awareness, op. cit., p. 73.
Here sparsa is translated with “sensation.”

250. PHr, p. 45.
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of sanwit. It is clarified with the help of the commentary by an
experienced yog7, Swami Lakshman Joo. It consists in the

following steps:

1.

The outflow of the power of the senses is gradually
calmed; that is, the fivefold flow of the power or the
“light” of the senses in the form of the tanmatras —
the power of hearing (sabda), of touching (sparsa), of
seeing (riipa), of tasting (rasa) and smelling (gandha) —
are stilled.”!

The gradual calming takes place by the “rising power
of the breath,” the so-called “vertical breath” (udana).
Swami Lakshman Joo defines it as “elevated energy
of prana-$akti”, i.e. “[ . .. ] one-pointed prana-sakti. When
prana-sakti is without thought, without movement of
thought [ . . . ]. It is real breath, but breath without
any movement of breath.”?? Here it is important to
see that he distinguishes this stage from prana-kundalin.
The condition necessary for prana-kundalini to begin
to rise is: “when madhya-dhaman is everywhere, then
kundalinT rises.”*? Madhya-dhaman, the “realm of the
centre,” is a synonym for susumna. By way of the
dissolution of thoughts brought about by one-
pointedness, e.g. by the awareness on the one point
between the ingoing and outgoing breaths, “the centre
unfolds” (madhye vikasite, VBh 26). It unfolds until one
realizes that it is “all,” the universal centre, “the light
(prakasa) between being and non-being” (bhavabhava,
TA 1.84).

251.

252.
253.

Cf. Lakshman Joo, Vijiiana-Bhairava, op. cit., p. 73 (commentary
on VBh, p. 67).

Ibid.
Ibid., p. 74.
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3. When kundalinT begins slowly to rise, the “touch of
ants” (pipilikasparsa) occurs.” Swami Lakshman Joo
describes the sensation in this way: “You feel the
sensation of the movement of ants, moving from
bottom to top in your body . . ..”*®

4. One experiences the highest joy.

Now it becomes clearer why the sensation of the “touch
of ants” is longed for by a yog: it is the sign that kundalint
rises.

Let us have a look at the particular stages: udana is one of
the five forms of prana: prana (outgoing breath), apana (ingoing
breath), samana (equal breath), udana (rising breath) and vyana
(omnipenetrating breath). Utpaladeva briefly describes the

II. 2.19-20 and commentary (vrtti):

—  The individual, the limited Self who identifies itself
with prana in the form of inhalation and exhalation
corresponds with the wakeful state (jagrat) and sleep
(svapna). It is the common, dualistic form of breathing
and perception.

—  When inhalation, denoted as the “moon” (candra)
and exhalation, denoted as the “sun” (siirya) become
equal (samye) as day and night in the equinox
(visuvativa), then the prana is called samana.

—  After the union of inhalation and exhalation, when
the breath flows up the “median way” (madhya-
marga), it is called udana. This corresponds with the
fourth state (turiya).

254.  Ibid.
255.  Ibid.
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—  The highest breath is vyana, whose essence is “all.”
It corresponds with the state “beyond the fourth”
(turtyatita), without spatio-temporal limitations. In
this state the power of breath stops to flow and enters
the state of absolute fullness (piirna). In both states
the power of breath (prana-sakti) appears as “similar

2.20 v)

Despite the technical language, it becomes clear that the
different states of prana result in different states of the
person. With the help of the description from Silburn, also
both scholar and practitioner, this transformation of the
breath becomes more clear:*® in meditation one concentrates
upon the point where exhalation arises and inhalation ends
— the void in which both rest.”” Thereby the breath becomes
interiorized and loaded with power, and it rushes into the
“median way” (susumna). There, inhalation and exhalation
neutralize each other, vanish and make way for the “equal
breath” (samana). In it the power is accumulated and rises as
“vertical breath” (udana), then as #@irdhva kundalini or prana-
Sakti. Its rising from cakra®® to cakra in the susumna (median

256. Cf. K, pp. 39f.

257.  Cf. VBh, p. 25: “O Bhairavi, by focusing one’s awareness on the
two voids [at the end] of the internal and external breath, thereby
the glorious form of Bhairava is revealed through Bhairavi.”
(Vijfiana-Bhairava: The Practice of Centring Awareness, op. cit., p. 22).
Bhairavi is a name of the Goddess (or Sakti), the consort of
Bhairava.

258.  Silburn explains cakra (wheel) as part of the “subtle physiology”
(cf. K, pp. 25-33). It is a vibratory centre, located along the central
axis. “The cakras appear to be centres of power where the entire
energy first concentrates and then radiates.” (K, p. 31). Trika
acknowledges five main wheels: (1) root support (miiladhara), (2)
navel centre (nabhi-cakra), (3) heart centre (hrdaya-cakra), (4) kantha

ﬁ
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way)® “[ ... ] brings forth the melting of all duality.”#®
When the power of breath spontaneously rises from the heart
to the highest centre, brahmarandhra, then it becomes the “all-
pervasive breath” (vyana).

In a private lecture on kundalint in 1972, Swami Lakshman

Joo describes in detail what are the conditions for the
experience of the “touch of ants” (pipilikasparsa). There are the
following steps:

1.

One concentrates without pause on the centre between
two thoughts or inhalation and exhalation, or on the
point between sleeping and being awake.

The breath revolves only around this one point, moves
only at one point, and goes neither in nor out for 30
seconds.

If the awareness on the centre is maintained, then the
already transformed breath rushes down in susumna
on the right side. It rushes down to the lowest cakra,
miladhara, close to the rectum, at the right side.

At the miuladhara, one feels a crawling sensation for
only two seconds.

259.

260.

(at the back of the throat) and (5) the point between the eyebrows
(bhrizmadhya). Finally the rising energies expand to brahmarandhra
at the crown of the skull.

Silburn underlines that the (unavoidable) expression “way” —
like “channel” (nad7) — should not give the image of a static
conduit of the energy; rather, it denotes the flow of the energy
within the void (cf. K, p. 26, fn. 2): “. . . being empty, it does not
offer any obstruction, for it is only in the void that the breath
vibrates and becomes conscious again, thus recovering its
universal essence.” (K, p. 26)

Abhinavagupta, IPV on IPK III. 2.20.



The Touch of Sakti 189

Swami Lakshman Joo explains:

Crawling means ecstasy. It is blissful crawling. It is just the
crawling when union of man and woman is to take place, I
mean the flow of seminal fluid, the climax is to take place. In
that moment is the crawling, the beginning of intense
pleasure takes place there. But there, that crawling is
strengthening [ . . . ]. So it is why sexuality is put just to
divert your attention from cit kundalint, so that you can
maintain without cit kundalin? in this world, you can
maintain to live . . .. While losing that sexuality, cit kundalint
rises at the same time. [ . . . ] This sensation takes place only
for a few seconds, not more. Then it rises. Cit kundalini rises
in one flash. When it rises, one gets absolutely blissful
existence. It can’t be described. The happiness is like sexual
happiness, but when you compare the sexual happiness
with that happiness, it will be one million parts less. So he
gets intensity of that bliss, ananda, ecstasy, more than ecstasy,
more than bliss. And at the same time he realizes the reality
of Self, his nature: “I am, really I am, I am only bliss, ananda,
cit.”*!

This important description makes it clear:

— Swami Lakshman Joo emphasizes both the close
connection between this experience and that of
orgasm, as well as how they remain distinct. He
identifies the “crawling sensation” with the start of
the orgasm. It is a very short sensation. It appears at

261. Lakshman Joo, Kashmir Saivism, op. cit. (Audio Study Set, Chapter
17 “Kundalini and Its Purposes,” disk 12). The book version is
extensively edited and not reliable as a document of the oral
teaching (cf. Swami Lakshman Joo, Kashmir Saivism: The Secret
Supreme, ed. John Hughes, Culver City, Kashmir Shaivism
Fellowship, 3" rev. edn., 2000, pp. 118f).
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the lowest cakra, miiladhara, at the base of the spine
or of the sexual organs (kulamiila).** In the traditional
conception, kundalinT rests there, coiled up in three
and a half coils. The sensation spreads, rising up
through the body.

The process is distinguished from that described in
VBh 67: There kundalinT rises very slowly in the form
of prana kundalint; here in the form of cit kundalint it
rises in a flash from the lowest to the uppermost
cakra. This becomes evident when Swami Lakshman
Joo describes the rise of prana kundalint: “Prana
kundalint takes place in the same way like cit kundalint:
slipping, rushing down in central vein (susumna), and
reaching the miladhara cakra and causing the crawling
sensation there, for one or two seconds. Sensation
is over, finished, that crawling sensation at the state
of rectum.”** He describes afterwards how by the
slow rise of prana kundalini one cakra after another is
set rotating with high speed, beginning with
miladhara up to the bhriimadhya between the
eyebrows.

What is the cause for this sensation of “the touch of ants”?

Silburn explains it with the vibration of the cakras, which are

put into movement by the rising energy.”* But the description
of her teacher, Swami Lakshman Joo, makes clear that the
sensation of sparsa occurs first, at the beginning of the rise of

kundalint, and only then the cakras are set rotating and

262.

263.
264.

Cf. K, p. 27. — Jayaratha uses the expression kulamiila, e.g. in his
commentary on TA 5.94-95 (TAV, vol. 111, p. 1022).

Lakshman Joo, Kashmir Saivism, op. cit.
Cf. K, p. 66.
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vibrating. At the same time it becomes obvious that the
sensation of sparsa is connected with the beginning of the rise
of the power, as well as with the sexual experience during the
beginning of the rising motion towards orgasm.

The “Touch of Fullness”
(Purnatasparsa): Tantraloka 5.100-108

In chapter 5 of the Tantraloka Abhinavagupta uses the
expression sparéa within an important context: the proceeding
to the “highest state of pervasion (vyapti)” which is reserved
for the “great yogi” (mahayogi, cf. TA 5.99). The “great
pervasion” (mahavyapti) occurs when the identification with a
self (atma) which is not the Self disappears and one attains
one’s own true nature (cf. TA 5.106ab-107cd). This state is
connected with certain spiritual phenomena. In the next verse
(107ab-108cd) Abhinavagupta quotes the MVT 11.35,%° which
gives a list of “the Five” (paficami): ananda (bliss), udbhava
(jumping), kampa (trembling), nidra (spiritual sleep), and ghiirni
(vibrant whirling). One could denote them as five “signs of
immersion” (dvesa).*® In Tantraloka 5.111 Abhinavagupta
connects each state with a certain part of the subtle body:
ananda with the lower triangle (trikona) in miuladhara; udbhava
with kanda, a place five fingers below the navel; kampa with
the heart-cakra (hrd); nidra with talu, also called lambika, at the
back of the vault of the palate;*” and ghiirni with the inner
dvadasanta, called brahmarandhra, at the crown of the skull.
Silburn states about this connection:

Mystical experiences and significant phenomena occur in
rapid succession as the corresponding centres are affected

265. MTV, p. 77.
266. Cf. Lumiére, p. 309 (glossary).
267. Cf. K, p.28.
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and the kundalint energy begins to spread through the entire
being of the yogin. When she saturates the whole body,
absolute bliss prevails, but as long as she remains confined
to one centre, the way is not clear and certain phenomena
occur. [ . .. ] As Abhinavagupta further explains, these
experiences are nothing but the reactions of a yogin in contact
with plenitude (parnatasparsa). The reactions [ . . . ] cease as
soon as one becomes identified with Reality.*

From Silburn’s description it becomes very clear that sparsa
denotes the highest experience possible, before one is identical
with “Reality,” as she says, or anuttara, the “Highest,” as
Abhinavagupta would say, where the differences between
experiencer, experience and experienced vanish.

Abhinavagupta uses the term sparsa in connection with the
first sign, ananda:

[He/she] who wants to enter (viviksoh) the highest way (pare
pathi) through meditation, through means which reside in
the body (dehagata), experiences bliss (ananda) by a touch of
fullness (piirnatasparsa). — TA 5.100cd-101ab

A Note on “Fullness” (piirnata)

In the texts of the non-dualistic Saivism of Kashmir, the term
“fullness” (piirnata, piirna) plays an important role. It is one of
the prime characteristics attributed to the “Highest” (anuttara).
Abhinavagupta says in Tantraloka 1.108ab: “Such is Siva, the
highest (paramah Siva), whose nature is fullness (piirna).”
Already in Vijiiana-Bhairava, Absolute Reality is characterized
by fullness: “[ . . . ] the one who knows that Brahman is always
tull (paripiirna) remains happy” (VBh 125).*° In the same Tantra

268. K, p.71f.
269.  Vijiiana-Bhairava: The Practice of Centring Awareness, op. cit., p. 148.
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the state of fullness is characterized in the following way:*"

(14) This state of Bhairava is free from the limitations of
space, time and form. It is not particularized by a specific
place or designation. In reality, it is inexpressible,
because it cannot be described.

(15) It is filled with the bliss of one’s own experience, and it
is beyond the realm of thought. This state which is
always full is the state of Bhairavi who is Bhairava
himself.

(16) His body of glory should be known as immaculate, all-
inclusive fullness. In this supreme reality, who can be
the object of worship and who is there to be pleased?

— VBh 14-16

This state of fullness is identified with the “highest goddess”
(para devt, cf. VBh 17). From this perspective “the touch of
fullness” can be understood as the touch of Sakti ($aktisparsa).
Anuttara is fullness, denoted by the phoneme “A,” the unity
of all powers, the non-differentiation of all forms of emanation.
Abhinavagupta says in the fifteenth interpretation of the word
anuttara in the Paratrisikavivarana:

A is the energy (kald) who is above the range of maya (amayiya),
beyond hearing (as$rauta),”' uncreated (naisargika), of the
form of joyful astonishment (camatkarariipa) regarding its
own waveless ocean of cit, resting in the great light
(mahaprakasavisranti). It spreads from the first to the last level
(bhiimi) [of emanation], the state of fullness (paripiirna) of
the I (aham) in a single perfect reflection (amarsa) of the
universe (visva), the shining and vibrating expansion (ulldsa)
of its power (Sakti).*”

270.  Tbid., pp. 13f.

271. Jaideva Singh translates asrauta with “not found in Srutigastra
(i.e. in the Vedic tradition).” (PTV, p. 24).

272.  PTV, commentary on PT §l. 1. Sanskrit text: p. 9, translation: p. 24.
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In a non-dualistic experience of reality, “fullness” is not only
the nature of the Highest, separated and far from oneself, but
is a state which is always present and whose experience is to
be reached. It is the state of anuttara, the “highest fullness,” as
it is expressed in Vijiiana-Bhairava 148:

If anyone is established in any of the ways [described here],
what he experiences is fulfilled day by day, until his spiritual
satisfaction reaches its utmost fullness (atyanta-piirnata).””

Then every situation, whatever one experiences, is pervaded
by this fullness, by “Bhairava.”?* One of these situations is
the sexual experience, as Abhinavagupta states, in the context
of his reflection about the esoteric meaning of the phoneme
“S”:

Fullness (piirnata), the principle (tattva) of passion (kama), is

experienced during the union (sariighatta). — TA 3.170ab

Where is this “touch of fullness” experienced? It is the
contact of a cakra with the vibrating power of the rising
kundalini, as Jayaratha states:

In whichever best (vara) cakra one experiences the joy (ahlada)
of the touch (sparsa) of the unsheathed (nirvrtti) [state].””

273.  Vijiiana-Bhairava: The Practice of Centring Awareness, op. cit., p. 173.
274.  Commentary of Swami Lakshman Joo on VBh, p. 148, ibid.

275.  TAV, vol. II, p. 826. — The five “sheaths” (kaficukas) of the true
nature, the Self, the aham, are understood as (1) time (kala) or
limitation of the eternity of the Self, (2) fragmentation ((kala) or
limitation of the efficacy of the Self, (3) destiny, fate (nyati) or
limitation of the freedom of the Self, (4) passion, attachment
(raga) or limitation of the fullness and all-satisfaction of the Self
and (5) ignorance (avidya) or limitation of the omniscience of the
Self. Cf. Abhinavagupta, Paramarthasara, verse 15 (The Paramartha-
sara by Abhinavagupta with the Commentary of Yogarija, ed. Jagadisha

—
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In this way Silburn expounds upon the experience of joy
through the “touch of fullness”: it appears when the “lower
triangle” (trikona) in the lowest cakra (miiladhara) is touched by
the “fullness.””® The lower triangle in the root centre, called
the trikona, is distinguished from the inner dvadasanta (firdhva-
dvadasanta) or brahmarandhra, in which a triangle, called trisiila,
is also imagined.”” Goraksa locates the lower triangle “between
the anus and the sexual organ”;”® in its centre rests the kundalint
energy, “the coiled one.”?”

Silburn clarifies that this experience of joy, connected with
the lowest cakra, represents a lower stage. It is experienced by
somebody who:

[ ... ] despite his earnest desire to do so, fails to penetrate
into the way of the Supreme Reality. He has already
discovered the interiority of the Self, he dwells in the fourth
state, but the bliss flooding through him should not be
mistaken for the bliss of the fully-unfolded kundalini, since
it is still related to the lower centre — trikona, or miuladhara.
At this stage, there is only a peaceful state, a self-awareness
filled with wonder (camatkara) free of dualizing thought
(vikalpa).*

Here it is important to see the distinction between the
experience of the Self (turiya, the “fourth state” of absorption)

—> Chandra Chatterji (KSTS; 7), Srinagar: Research Department of
the Kashmir State, 1916). On the kaficukas see Jaideva Singh,
Mahamahopadhyaya Gopinath Kaviraj Memorial Lectures 1979,
University of Calcutta, Estates and Trust Office, 1981, pp. 24f.

276. Cf. K, p.72.

277.  Cf. K, p. 31.

278.  Goraksanatha, Amaraughasasana, quoted from K, p. 125.
279. Ct K p.27.

280. K p.72.
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and of Siva in the universe, associated with the fully-unfolded
kundalint (turtyatita, “beyond the fourth state”)® — or, in other
words, the states of the merger of everything into the Self
(atmavyapti)®* and the turning of this Self-pervasion into
“divine pervasion” (Sivavyapti), where all things fuse into
Paramasiva, “[ . . . | where the divine essence is perceived as
all-pervading.”*?

Silburn’s description is confirmed by the commentary of
Jayaratha on Tantraloka 5.100cd-104ab. He clarifies that the
experience of ananda is a lower, preliminary stage of the
spiritual experiences connected with the unfolding of kundalini,
before the other “signs” occur (udbhava, kampa, nidra, ghiirni).
He comments on the expression piirnata-sparsa in the verse as
follows: “[ . .. ] in the beginning (prathamam) on the grounds
of mere eagerness (aunmukhya-matrat) but not with immersion
into that (na tu tadavesat).”* One could perhaps interpret his
statement in this way: the experience of “the touch of fullness”
occurs at the beginning of the process when there is the proper
intention, but without any deep or complete absorption.
Therefore, sparsa here seems to be used in a relative way, in
the sense of “only a touch” of fullness, expressing the

281. Cf. K, p. 30.

282.  “All the categories of the universe (from the material elements
up to the highest levels) have merged into the Self, which is
called atmavyapti, so that the entire universe abides within the
Self of the yogin who himself rests in his own Essence.” (K, p. 59)
There begins the process of equalization, identification with the
Real, the final stage, called “divine pervasion” (sivavyapti). — On
the difference between atmavyapti and sivavyapti see Ksemaraja,
S5V 3.7.

283. K p. 167.
284.  TAV, vol. III, p. 1028.
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preliminary character of this experience, before the complete
equalization with the “fullness” occurs at the highest stage.

Contrary to Silburn, who connects the experience of the
“touch of fullness” with the state of the “fourth” (turiya),
Swami Lakshman Joo connects it with “deep sleep” (susupti),
a stage of absorption before turiya, when he talks about the
five states (jagrat, svapna, susupti, turiya, turiyatita) of the
“individual subjective body of Siva”:*> “The touch of one’s
self was found in sound sleep.”?¢ According to Swami
Lakshman Joo, yog7s call this state riipastha, “grounded in one’s
own self.”?” Only the state “beyond the fourth” (turiyatita) is
the state of absolute fullness.?®

But, is it legitimate to connect these states during the rise
of kundalinT with the five states of “waking,” “sleep,” “deep
sleep,” “the fourth” and “beyond the fourth”? The tradition®
distinguishes the meaning of these five states for “worldly”
people, yogTs and “enlightened ones” (jiianins). In this way
susupti is, for a “worldly” person, deep sleep, a state of
consciousness without knowledge of any object. With regard
to the yogic experience, susupti represents a phase in deep
absorption (samadhi) where the difference between subject and
object is dissolved and one touches one’s own non-dual nature.
At this stage, jianins are in the state of the “great pervasion”

285. It is distinguished from the universal subjective body of Siva, the
36 tattvas (cf. Lakshman Joo, Kashmir Saivism, op. cit,, p. 71). On
the doctrine of the “four feet” (catuspid) in Advaita Vedanta see
Andrew O. Fort, The Self and Its States: A State of Consciousness
Doctrine in Advaita Vedanta, Delhi: Motilal Banarsidass, 1990.

286. Lakshman Joo, Kashmir Saivism, op. cit. (Audio Study Set).

287. Ibid.

288. Ibid.

289. Lakshman Joo, Kashmir Saivism, op. cit. (Audio Study Set, CD 7).
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(mahavyapti), in which one experiences everything as
penetrated by the Self. Swami Lakshman Joo attributes the
different states to the different dimensions of the divine power,
kundalinT:

— jagrat and svapna to the realm of the “lower power”
(aparasakti),

— susupti to the realm of the “transcendent-immanent
power” (paraparasakti),

—  turiya to the realm of the “highest power” (parasakti).*”

We already find the connection between the process of
the rise of kundalint and the five states with Utpaladeva. With
regard to the transformation of breath, he attributes the state
of “deep sleep” (susupti) to “the equal breath” (samana, cf. IPK
III. 2.19-20), the phase in the kundalini process before the
“fourth” (turiya) state, that is, before the rise of the vertical
breath (udana) in the susumna and the rise of kundalint. This
fits the statement of Silburn that the experience of ananda, as a
result of the “touch of fullness” (piirnata-sparsa), should not be
confused with the impact of the fully-unfolded kundalini.
However, it does not fit her statement in the same passage
that one is already in the state of turiya.

To summarize: the term piéirnata-sparsa denotes a
preliminary experience. One only verges on the “fullness”
which is the nature of the Highest; one is only grazed by
fullness in this state. Only in the next state does one not lose
one’s awareness of one’s own true nature — fullness,
unlimitedness, joy, light, which is the “Goddess” (Sakti)
Herself:

The Bhairava-state, the experience (anubhava) of the bliss
(ananda) of [one’s] non-difference from the universe

290. Ibid.
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(bharitakard) alone is Bhairavi, the self of Bhairava.
— VBh 15"

Sparsa as Consonant

The word sparsa denotes the 25 consonants of the Sanskrit
alphabet, comprising the greatest group of the 50 phonemes
(varnas). They are denoted by “touch” because the particular
organ (karana) — the tongue, the lip — has to touch the place
of articulation to form the sound.?” The consonants are
divided into five classes according to the place where the
organs of articulation (the palate, tongue, upper lip, lower lip
or teeth) touch each other: gutturals (ka-varga), palatals (ca-
varga), cerebrals (ta-varga), dentals (ta-varga) and labials (pa-
varga).

The consonants form part of a complex Tantric philosophy
of phonemes, which are denoted as “the little mothers” (matrka)
from whom the world emerges. This doctrine is revealed by
Abhinavagupta in the Tantraloka and PTV under the name varna-
paramarsa®® and is traditionally denoted as matrka cakra (the
wheel of the mothers). In this doctrine, the 36 tattvas are
represented by the 50 letters of the Sanskrit alphabet. The 36™

291. I partly follow here the translation of Jaideva Singh,
Vijfianabhairava or Divine Consciousness: A Treasury of 112 Types of
Yoga, Delhi: Motilal Banarsidass, 1979, reprint 2003, p. 14.

292. Cf. K. V. Abhyankar, A Dictionary of Sanskrit Grammar (Gaekwad’s
Oriental Series; 134), Baroda: Oriental Institute 1961; see Vic, p.
309, fn. 244.

293. Padoux translates varnaparamaréa with “phonematic awareness”
(Viac, p. 228). Paramarsa is the act of awareness, of self-recognition.
Jayaratha uses the word paramarsa for the recognition of the “I”
(aham), the full recognition of one’s true nature (parnahanta), “in
the form of the pure radiance of the Self” (Jayaratha, commentary
on TA 3.203-204).
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tattva, Siva, is represented by the 16 vowels from A to H. The
Sakti-tattva, the universe of the 35 fattvas which is a “reflection”
(pratibimba) of Siva-tattva, is represented by the other phonemes,
especially the consonants. The doctrine of matrka cakra aims at
the fundamental assertion that Siva and Sakti are in permanent
union. The Highest rests in its own light, in the unity and
non-differentiation of the whole reality, in fullness (the Siva-
aspect), and at the same time manifests itself in the plurality
of the universe (the Sakti-aspect), within its own unity and
without diminishing its fullness.

The emanation of the phonemes (paramarsodaya-krama) is
described by Abhinavagupta in Tantraloka 3.67-200ab.
Jayaratha summarizes it in a long commentary on Tantraloka
3.67, where Abhinavagupta talks about kundalint: anuttara, the
highest reality (para tattva), light (prakasa), the unnameable
(anakhya) which cannot be denoted by any definite designation
like “Siva” or “Sakti,” is called akula or avarna (without
phonemes). When anuttara longs for the emanation of the
universe, it emanates in itself Siva and Sakti as para or kaulikT.
From the union (samarasya) of Siva and Sakti, from their form
as a pair (yamala), from their intensive pulsating touch or
embrace (saritghatta)®* the emission of the universe arises: the
powers of will (icchasakti), of knowledge (jfianasakti) and of
action (kriyasakti). From these three powers, together with

294.  From sariighatt, “to strike or clasp or rub together, knead, bruise,
to strike against, touch” (cf. MW, p. 1130). The root ghatt means:
“to rub, touch, shake, cause to move, stir around” (cf. MW, p.
375). The expression of Jayaratha in his commentary on 3.68
therefore literally means: “the unified frictional movement of
the nature of vibration” (spandariipata svatmocchalatta ityarthah,
TAV, vol. 11, p- 433). Jayaratha connects the union of Siva and
Sakti with the sexual act (caryakrama) of man and woman, in
which emission (visarga) appears through joy (ananda) in the
pulsating union (sarighatta) (ibid.).
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citsakti and anandasakti, the phonemes of the emanation emerge.
In short, it is the movement of the supreme kundalint
(parakundalini) which brings the universe into existence, in the
form of the emanation of the universal phonic energy.*?
Ksemaraja clarifies this connection between Sakti and the inner
nature and power of the phonemes by saying that “[ . . .] the
nature of the energy of the phonemes (matrka) is none other
than that of the supreme word (paravaksakti) of the supreme
Bhairava (... ).”»®

In Tantraloka 3.148cd-162ab Abhinavagupta describes in
what way the consonants appear in this process of the
“phonematic” emanation of reality.

According to the doctrine of matrka cakra, as summarized
by Swami Lakshman Joo, the lowest tattvas — the five elements
(mahabhiitas) — appear with the gutturals from ka to na, created
by citsakti and anandasakti. The five subtle elements (tanmatras)
appear with the palatals ca to ia, created by icchasakti. The
tattvas of the five organs of action (karmendriya) — of
procreation, excretion, motion, grasping and speech — appear
with the cerebrals from ta to na, created by Anasritasiva. The
five sense-organs (jiianendriyas) — the nose, tongue, eye, skin
and ear — appear with the dentals from ta to na. The five
tattvas of the cogito-emotional organ (manas), the intellect
(buddhi), the I-sense (ahatikara), “nature” (prakrti)*” and “ego

295.  See Vic, p. 126. — Padoux underlines that this universal movement
of kundalini is analogous to the movement of kundalint in the
yogic process, which has therefore also a cosmic aspect (ibid.).

296. §SV 2.3, quoted from Vic, p. 130.

297.  Prakrti: “making or placing before or at first; the original or
natural form or condition of anything; original or primary
substance; origin; nature, character; nature (distinguished from
purusa),” etc. (cf. MW, p. 654).
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connected with subjectivity” (purusa)®® appear with the labials
from pa to ma. With the labials, the emanation of the universe
ends (cf. TA 3.150ab). The 25 consonants in this way represent
the Highest in its manifest expansion in the form of the
phenomenal world which is recognizable with the senses and
organs of cognition:

This recognizable (jiieya riipa) in fact does not extend beyond
the twenty-five. Therefore, it is clearly said that the
recognizable is of the nature of the consonants (sparsa).

— TA 3.153

Jayaratha elucidates that “this” (idam) means the universe
(visvam) which reaches from the tattva “earth” (prthvi) up to
the purusa tattva. He explains the word sparsa in the verse:
“touch” — they are touched (spréyante) by the senses
(indriyaih).” Afterwards he quotes a grammatical definition
of the consonants: “Sparsa starts with ka and ends with ma
(kadayo mavasanah sparsah).” And he continues: “It is said that
they are of the nature of the “denoter” (vacaka).” The nature
of the consonants consists in denotation of objects. That which
is the “denoted” (vacya) — the objects of cognition — can be
touched by the senses. In other words, the 25 consonants
(sparsa), from which arise the fattvas from “earth” up to purusa
(the whole phenomenal world), form the touchable dimension
of the “letter-less” (avarna), un-denotable (anakhya) Reality, or
the vimarsa-aspect (from the root myrs, “to touch”) of the highest
light (prakasa).

298.  Purusa: “a man, male, human being, a person, the animating
principle (soul or spirit) in men and other beings, the Soul of the
universe, the primeval man as the soul of the universe” (cf. MW
p. 637).
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“Sakti, of the Nature of Touch”:
Tantraloka 29.159cd-160ab

In chapter 29 of the Tantraloka we find a synonym for sparsa,

i.e. samira, “air,” in an important context. Sparéa is traditionally
related with the element “air” (vayu).”” Jayaratha elucidates
that samira stands here for “touch” (sparsa).

Abhinavagupta says:

The highest Bhairava (bhairava parama),*® here residing as

sound (ndda), with eight aspects (astavidha), of the nature of

299.
300.

See Bettina Baumer, “Vayu,” in KTK 1III, pp. 143-87.

Bhairava, “frightful, terrible, horrible” (cf. MW, p. 767), one of
the names and forms of Siva (like Sadasiva, Mahegvara,
Kamesvara, Mahakala, . . .), here in his terrible aspect; the Buddhist
counterpart of Bhairava is Heruka. The name Bhairava is
unattested in the early Saiva literature, e.g. in the Pasupatasitras
(cf. Davidson, Indian Esoteric Buddhism, op. cit., p. 211). Silburn
renders the name with “undifferentiated Siva” (K, p- 218). In
Yogasariicaratantra, quoted in TA 4.130-146, it is said: “As soon as
[the yogin] knows this supreme light — his own Self — then he
knows Bhairava, the universal cause, perfect light of Consciousness
or supreme Subject. Such is the Knowledge of the ultimate reality.”
(quoted from K, p. 145) — VBh, p. 130 gives a “spiritual
etymology” of the word: “Bhairava is one who with fear (bhaya)
makes everything resound (ravayati), and who pervades the entire
universe. He who utters this word “Bhairava” unceasingly
becomes Siva.” (Vijiiana-Bhairava: The Practice of Centring
Auwareness, op. cit., p. 154). In TA 1.96 Abhinavagupta gives a
different beautiful and surprising etymology of the name
“Bhairava”: “He who carries the whole universe, who nourishes
and supports it, and who is carried by it (bha), he is the sound
(rava) who by his power of awareness protects who are frightened
by the world of transmigration (bhiru).” (Quoted from ibid., p.
xiii). — On “Bhairava” see Heinrich von Stietencron, ‘Bhairava’:
Zeitschrift der Deutschen Morgenlindischen Gesellschaft, Supplement
I, Teil 3 (1969), pp. 863-71; Elizabeth Chalier-Visuvalingam, “Siva
und seine Manifestationen als Bhairava,” in: Cornelia Mallebrein

ﬁ
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light (jyoti), resonance (dhvani) and touch (samira), is known
as the supreme pervasion (vydptirucyate parama) of Mantri.
— TA 29.159¢d-160ab

The meaning of the verse can only be derived from the whole
context, the chapter 29 of the Tantraloka, in which
Abhinavagupta describes the “secret ritual” (rahasyacarcavidhi,
TA 29.1) and which is therefore the most coded part of the
text.* It gives a very subtle spiritual analysis of the sexual
act, in the context of the whole “theology of the senses” in
this system. At the same time we can understand the verse, in
my opinion, only in the context of the theme “uccara of om.”
Therefore, for the interpretation of the verse we must again
delve deeply, and at the same time try not to lose our thread
in this labyrinth of intertextuality.

At the beginning of chapter 29, in verse 2, Abhinavagupta
states that according to the Kaula practice (kulaprakriya) the
ritual is suitable only for masters and disciples who are in the
thought-free state (nirvikalpa). The ritual can be performed in
a sixfold way: in outer activities (bahih), with a Sakti,*? as a
pair (yamala),*® in the body (deha), in the breath (prana),** or

—> (Hg.), Die anderen Gotter. Volks- und Stammesbronzen aus Indien,
Kéln: Edition Braus, 1993, pp. 70-89; id.: Terreur et Protection:
Mythes, rites et fétes a Bénarés et a Kathmandou, Bruxelles et al.,
Peter Lang, 2003.

301. My summary of chapter 29 is based on the Abhinavagupta’s text
with commentary and K (ch. 5) as well as John R. Dupuche:
Abhinavagupta: The Kula Ritual As Elaborated in Chapter 29 of the
Tantraloka, Delhi: Motilal Banarsidass, 2003.

302.  Silburn explains: through the mere view of a woman (cf. K, p. 178).

303. Jayaratha explains yamala: “through the sexual union (mithuna)
in the form of the “original sacrifice” (adi-yaga).” (TAV, vol. VII,
p- 3295).

304. Jayaratha comments: “median way (madhyanadi)” (ibid.) =
SusuUmna.
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within thoughts.’™ Afterwards, in verses 96 to 168,
Abhinavagupta describes the “secret ritual” (rahasya vidhi), i.e.
the “original sacrifice” (adiyaga) of the pair (yamala). This is
the direct context of our verse.

First he mentions that it includes the “three M” (cf. TA
29.28). Jayaratha explains the three Ms as wine (madya), meat
(mamsa) and sexual intercourse (maithuna).’®® Later,
Abhinavagupta states that the only quality which is necessary
for the female partner (dit7) in the ritual to possess is the
tendency towards “non-difference” or “non-duality”
(avibhedita) — caste, youth, beauty or any other such quality
play no part (cf. TA 29.100cd and commentary). When the
diit is present and the man and woman have venerated each
other, then “. . . they venerate the ‘main wheel” (mukhya cakra)
by a process (krama) with the ‘inner organ’ (antaranga). The
‘inner organ’ of sanwit is that from which bliss (ananda) flows.”
(TA 29.105)*7

Here we meet again a highly coded language. How can
we understand the “main wheel”? Here we have to distinguish
this type of “energy-centres” from the five main cakras
(muladhara, nabhicakra, hrdayacakra, kantha, bhritmadhya). Silburn
(K 172-174) describes the mukhya cakra in the following way: It
is the main “wheel” (cakra) in relation to the secondary centres
of energy (anucakra), i.e. the sense-organs. It is also denoted
as “the central wheel” (madhya cakra). Silburn identifies it with
the “median way” (cf. K 139) without using the word susumna.
When the yog7 rests in the “centre” (madhya), while he
undergoes the outer sensual experience of touch, the energy

305. Jayaratha: “in the intellect (buddhi)” (ibid.).
306. TAV, vol. VII, p. 3355.

307.  Silburn expounds that the “inner organ” is related to the “heart”
or to the sexual organ (cf. K, p. 182).
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centres of the senses then become connected with the “centre.”
The “inner” and the “outer” melt into each other, and the
“centre” (madhya) unfolds. Different layers of meaning overlap
here, sometimes in a perplexing way: the mukhya cakra or madhya
cakra is also called “the heart of the yogini” (yoginthrdaya) or
“the mouth of the yogini” (yoginivaktra, TA 29.124). Both
expressions also denote in the same breath the female sexual
organ, because this cakra is connected with the sexual openings.
In which way? Silburn expresses the connection between
mukhya cakra and the sexual organ (mukha) like this: mukha
arises from the main cakra (cf. K 173). She underlines at the
same time the differentiation between sexual organ and madhya
vaktra (cf. K 190).

Abhinavagupta continues: “And, externally, the sacrifice
(yaga) is satisfaction (tarpana) and is denoted as expansion
(vikasa).” (TA 29.107) The partners shall satisfy “the secondary
cakras” (anucakra, the sense-organs), with the corresponding
means,*® to attain unity (ekatad) with the principal wheel (mukhya
cakra, cf. TA 29.109cd-111ab). It seems that Abhinavagupta
plays here with the different layers of meaning of “principal
wheel”: the mystic “centre” which is void, the opening to
infinity, and the female sexual organ. Afterwards the “deities
of the senses” (anucakra-devya) one after another enter into
the samviccakra, into the “centre” (madhya, cf. TA 29.112ab),
into the “resting place of the overall samvit (sarva-sariivid-
visrantisthana),” as Jayaratha comments.’® The energies of the
senses become one with the “centre” which opens and unfolds.

308. Jayaratha explains: “Embracing, passionate kissing, etc.” (TAV,
vol. VII, p. 3369). Silburn expounds that from it intensive heat
and passion spread (ucchalana), and from it the intensely vibrating,
rising kundalint (cf. K, p. 184).

309. TAV, vol. VII, p. 3370.



The Touch of Sakti 207

Abhinavagupta continues:

This union (yamala), in which each dualistic consciousness
gradually disappears (galitabhida), is samuvit itself [ . . . ],
anuttara of the essence of universal bliss (jagadudarasananda),
of which both consist. — TA 29.115¢d-116

At this stage follows that part of the ritual in which the sexual
fluids (kundagolaka) which had been produced during orgasm
are exchanged “from mouth to mouth”: from the “mouth of
the yogint” (yogini vaktra), the vagina, to the mouth of the male
partner and vice versa, then again back to the man, who finally
spits the fluid in a bowl (arghapatra, cf. TA 29.127cd-129ab and
commentary).*'?

A Note on the Touch of the Sexual Fluids (TA 29.173-174)

In a later passage of Tantraloka 29, Abhinavagupta again
describes a ritual with sexual fluids. First he gives an important
statement about the Tantric “theology” of the body, the senses,
sexuality, obviously to legitimize the rite involving contact
with sexual fluids:

(170) Where everyone always enjoys themselves and which
is presided over by the god and goddess, there is the

310. Dupuche is not sure if there are two fluids, of both man and
woman (cf. Dupuche, Kula Ritual, op. cit., p. 270, fn. 148). But it is
foregone that, during orgasm, the sexual emissions of both man
and woman mix together somewhat in the vagina. Therefore, it
is clear why this mixture has to go first from the “mouth of the
yogini” to the mouth of the man. — Silburn characterizes this
process of an exchange from “mouth to mouth” as satiputikarana
(cf. K, p. 192). She refers to a customary practice in Kashmirian
marriage: “The couple stands inside a circle and the bridegroom’s
mother puts in her son’s mouth a morsel of food which he cuts
into two; one piece he introduces into the bride’s mouth and she
in turn puts a morsel in the mouth of the bridegroom.” (K, p. 191)



208

(171)

(172)

(173)

(174)
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supreme cakra (cakra param) which manifests in the
“sacrifice of the goddess” (deviyaga).

The body (deha) itself is the highest liniga (param
lingam),*"" Siva of the nature of all tattoas. Surrounded
by the wheel of the deities (devata cakra) [of the senses],
it is the best abode (dhama) for worship (piija).

It is, truly, the main (mukhya) mandala, consisting of
the threefold trident (tritrisiila),* the lotus (abja), wheel
(cakra) and void (kha). Here, the wheel of the deities is
always venerated externally and internally (bahiranta).

Then let them, in full awareness (paramarsa) of the own
mantra, in a process (vidhind) of emission (srsti) and
resorption (sarithara), touch (sprset) the manifold (bahula)
juice (rasaih) of joy (ananda) which was produced
beforehand (piirva).

By this touch (sparsa) the wheel of samwit (sarivit cakra)
awakens (buddha). The Lord (7svara) [over the wheel]

311.

312.

Linga: “a mark, spot, sign, emblem; the sign of gender or sex;
the male organ or phallus” (MW, p. 901); the abstract symbol of
Siva, “. ... a symbol (pratika) of that fathomless light of Siva”
(Diana L. Eck, “Banaras,” in: EncRel [Eliade] II, pp. 57-59; here:
p. 58). It is worshipped in the form of a stone or marble column
which generally rises out of a vagina or womb (yoni) as the
symbol of divine procreative energy (cf. MW, p. 858).

The triangles in the three cakras (cf. K, p. 33): in miladhara (trikona,
the “triangular sanctuary,” K, p. 27), in bhriomadhya (trivent, “. . .
at the confluence of the whole triplicity, fire, sun and moon:
udana, prana, and apana” K, p. 29) and inside brahmarandhra (trisiila,
a triangle “of dazzling light” representing the triple energy of
will, knowledge, and activity, cf. K, p. 31).
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attains the highest abode (para dhama) due to having
satisfied all the deities [of the senses].’!?

The central statement in this passage is the identification
of the human body with the sacred symbols, liriga and mandala:
like the lifiga, the body itself represents Siva, like the mandala,
the body itself is a sacred space.

From the commentary of Jayaratha we can see that the
characterization “threefold trident, lotus, cakra, void” is not
related to the word “body” of verse 171 — as Silburn
translates’ — but to the “supreme cakra” of verse 170. Thereby
we get the hint that the expressions “supreme cakra” and the
“main mandala” in fact denote the sexual act. Already in
Tantraloka 3.95cd-96ab Abhinavagupta terms the union of the
two triangles of man and woman as the mandala, literally “the
six-spoked” (sadavasthiti). This is confirmed by the code words
which are used in this passage: “lotus” is the Tantric codeword
for the female sexual organ. The term “empty space” (kha) in
TA 5.93-95 was already connected with the female sexual organ
(kulamiila). If this interpretation is correct, than we can
conclude that tritrisila and cakra are the corresponding code
words for the male sexual organ. Evidence could be the
“etymology” of cakra given in Tantraloka 29.106cd: “The word

313. On this passage see André Padoux, “Mandalas in
Abhinavagupta’s Tantraloka,” in: Gudrun Bithnemann et al.,
Mandalas and Yantras in the Hindu Traditions, New Delhi: D.K.
Printworld, 2007, pp. 225-38.

314. Cf. K, p. 203: “The body itself is the supreme wheel, the eminent,
beneficent liriga, the chosen [place] of the divinized energies and
the realm of the highest worship (pija). It is indeed the chief
mandala composed of the triple trident, the lotuses, the centres,
and the etheric void (kha). There, all the [divinized] energies are
ceaselessly worshipped, both externally and internally.” (TA
29.171-172)
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cakra is derived from the root ksa (to expand), cak (to be
satisfied), krt (to cut) and kr (to act).” Abhinavagupta continues
with a kind of Tantric “theology” of sexuality, for which he
gives a different meaning to central elements and symbols of
theology and ritual like mandala, piija, trisila or linga, before
the background of the spirituality of the sexual ritual.*® Then
one can possibly translate his code language like this: The
mandala — the interiorized sexual union — is the best realm
(dhaman), filled with light, a place for the worship (p#ja) of all
“deities of the senses.” In the context of the Brahmanical
orthodoxy at this time, this over-coding must have been
extremely provocative, so the code-language works also as a
protection.

Jayaratha explains that “juice” is the sexual fluid that
emerges from the main cakra.®'® Here again we see the
identification of “the main wheel” (mukhya cakra) with the
female sexual organ (yoni). As we have said, this contact with
sexual fluids forms the quintessence of impurity in the view
of most brahmanas. What is the deeper meaning or purpose
of this transgressive ritual? Jayaratha quotes the following
verse of the Tantraloka (26.44): “Whatever leads the mind to
an opening, that same means one should venerate. This is

315. Cf. TA 5.121: “This liniga, the “heart of the yogini” (yoginihrdaya),
beautiful with bliss, brings forth an extraordinary form of
consciousness due to the union of seed and womb.” See for the
different layers of meaning of this passage — among others
yoginihyrdaya in the sense of vagina — Paul Eduardo Muller-Ortega,
The Triadic Heart of Siva. Kaula Tantricism of Abhinavagupta in the
non-dual Shaivism of Kashmir (SUNY Series in the Shaiva traditions
of Kashmir) Albany: State University of New York Press, 1989;
Delhi: Sri Satguru Publications, 1997, pp. 111ff.

316. Cf. TAV, vol. VII, p. 3407.
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Sambhu’s instruction.”*’ The extreme situation to break a
taboo reminds us of methods described in the Vijiiana-Bhairava:
through the unexpected, sudden experience of extreme fear,
of extreme pain, or extreme joy, the “absolute reality”
(brahmasatta, cf. VBh 118)*® suddenly opens due to the intensive
one-pointedness of this state and the immediate cessation of
thoughts (vikalpa). What happens in these moments? Bettina
Baumer says about them: “In these moments one touches the
core of one’s own being and consciousness, which is pure,
pulsating, intensive energy (spanda).”*”

*%%

After orgasm, the “appeased” (Santa) state occurs.
Abhinavagupta uses for it the metaphor of the “waveless ocean”
(TA 29.134ab). All “deities” (devatd, divine powers) of the main
cakra and the secondary cakras cease to work within this
emptiness (Siinya). Jayaratha comments: all things have
completely vanished.*” One loses consciousness of one’s own
surroundings.®! One is in “complete joy” (nirananda, cf. TA

317. Ibid., p. 3408.

318. “At the beginning and end of a sneeze, in a state of fear or
sorrow, [standing] on top of an abyss or while fleeing from a
battlefield, at the moment of intense curiosity, at the beginning
or end of hunger — such a state comes close to the experience of
Brahman.” (Vijiiana-Bhairava: The Practice of Centring Awareness,
op. cit., p. 139)

319.  “In solchen Momenten beriihrt man den Kern des eigenen Seins
und Bewusstseins, der reine, pulsierende, intensive Energie
(spanda) ist.” (Bettina Baumer, Vijfiana-Bhairava: Das gottliche
Bewusstsein. 112 Weisen der mystischen Erfahrung im Sivaismus
von Kaschmir, Grafing: Edition Adyar, 2003, p. 185).

320. Cf. TAV, vol. VII, p. 3385.
321. Cf K p.75.
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29.134cd-135ab).** The powers of the senses, that is, of
anucakra, stand still (cf. TA 29.135cd). In regard to the senses,
Abhinavagupta only says “seeing (drg), etc.” Unlike him,
Silburn makes an interesting differentiation which is important
for our topic: by the term “secondary cakras,” sound, form,
smell and taste are indicated, but not touch. For: “The central
wheel concerns only touch.”** This corresponds with her
former statement about the special state of “touch” among
the five senses, “as it is of a more intimate nature than the
other senses, it facilitates contact with the median way, and
thus awakens it ( . .. ).”%* In a footnote she identifies “the
median way” with the term madhyama cakra, which is
synonymous with the expressions “main centre” (madhya cakra),
“mouth of the yogint” (yoginivaktra), “heart of the yogini”
(yoginthrdaya) and “superior domain” (irdhvadhaman).’® We
can conclude that her statement “the central wheel concerns
only touch” is to be read in the sexual meaning of “central
wheel.” She presents the connection between the “central
wheel” in the sense of the Centre and the “central wheel” in
the sense of female sexual organ like this: by means of the
sexual act one can return to the “Centre,” the power of
universal Consciousness.**

322. In contrast, Dupuche translates nirananda with “without bliss,”
which is not plausible from the whole context (cf. Dupuche, Kula
Ritual, op. cit., p. 274). On nirdnanda as one of the seven forms of
“joy, bliss” (ananda), which Abhinavagupta describes in TA 5.43-
53 in the context of the transformation of breath and the rising of
kundalini, see K, p. 75.

323. K p.193.

324. K, p. 138f.

325. Cf K, p. 173.

326. Ibid.
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The sexual touch has the effect of calming the powers of
the other senses — hearing, smelling, tasting, seeing — and
turning them away from the external. The sound, the
fragrance, the colours or forms gradually dissolve and collect
in the “Centre” (madhya).*”” All subjective and objective
impressions melt within the Self.*” Inhalation (candra, “moon”)
and exhalation (siirya, “sun”) become equal (cf. TA 29.146-147)
and unite, and the breath enters susumna (cf. IPK III. 2.20 v).
One reaches the “reality of Bhairava” (bhairava pada, cf. TA
29.145).

Abhinavagupta uses the traditional Tantric metaphors to
indicate the rise of kundalini, called “fire,” within the median
way (susumna): the “thread” (matra) in the stalk of the lotus
(kamala), the “root” (miila) of the lotus, the “triangle” (konatraya)
and “fire” (cf. TA 29.150-153). The reality of susumna is
symbolized with the extremely fine thread inside the lotus
stem. According to Jayaratha (commentary on Tantraloka 3.94-
95ab), the triangle (trikona) symbolizes, on the one hand, the
union of icchasakti, anuttara and ananda, and on the other hand,
the vagina (the “mouth of the yogini,” yogintvaktra, the “base
of generation,” janmadhara or the “lower opening,”
adhovaktra).’® Jayaratha says about it: “From there the highest
Sakti [= kundalini] rises. As it was said: ‘She of crooked form
(kutilarnipini) rises from Srngatapitha.””** At this place we meet,

327. Cf. K, p. 194 (interpretation of TA 29.136-137).

328. K p.76.

329. Cf K p.27.

330. TAV, vol. 11, p. 456. — §[ﬁgﬁtaka is the fruit of the water-chestnut,
symbolic of the triangle. In Saktavijiiana (ed. Jagaddhar Zadoo
[KSTS] Srinagar 1947), Somananda describes it as one part of the

bulb (kanda). The bulb is located above the lower centre, called
cakrasthana, at the root of the nads; cf. K, p. 106, fn. 3.
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so to speak, the “physiological” connection between human
sexuality and kundalint: the subtle dimension of the sexual
organ (kulamiila) — i.e. the lowest centre, miiladhara, specifically
the “bulb” (kanda) — as the place of origin of kundalin7.*!
According to Silburn, the two triangles symbolize man and
woman connected by susumna; through their “pulsating
friction” (sariighatta), kundalinT starts to rise. Abhinavagupta
describes this process in the following way: one attains the
“fourth” (turiya) state, when “. . . moon, sun and fire unite”
(TA 29.153) — that is, when inhalation and exhalation fuse
and rise first as “the vertical breath” (udana) then as
ardhvakundalint in susumna (cf. IPK III. 2.20 and ©v). Then one
reaches “the state of the eight Bhairavas, [of Bhairava] who is
divided into eight energies (kald).” (TA 29.157ab).
Abhinavagupta continues with the verse, which we examine
here and whose context is now more evident. I quote it again:

The highest Bhairava (bhairava parama), here residing as
sound (nada), with eight aspects (astavidha), of the nature of
light (jyoti), resonance (dhvani) and touch (samira), is known

331. Jayaratha expounds kulamiila (the sexual organ/the lower centre)
as “[ ... ] the place of origin of the power of breath (prana-sakti)”
(TAV, vol. 3, 1020). The miiladhara is located at the base of the
spine, at the junction of the principal energy currents (cf. K, p.
27). In the root centre kundalinT lies in her “sleeping,” coiled form,
prior to her awakening and rising, blocking with her head the
access to the “median channel” (susumna, cf. ibid.). From this we
can deduce: if kundalintT awakens and the access to the median
channel opens, the same spiritual power (prana-sakti) which is the
basis and source of sexual life, breath and semen, is able to enter
the median channel and can rise in a transformed form as
kundalini. The tradition (cf. K, p. 27) denotes this transformation
like this: the same “lower opening” (adhovaktra, or janmadhara,
“the base of generation”) becomes medhrakanda or kanda (bulb),
one of the centres of power according to yogic physiology.
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as the supreme pervasion (vydptirucyate parama) of Mantri.
— TA 29.159¢d-160ab

To decode the verse, we have to clarify the meaning of “the
eight energies.” The term is part of a complex reflection of the
Hindu Tantras and its commentators concerning the stages of
the rising of kundalint, which is undertaken under the name
“the uccara of om.” We have dealt with it in connection with
Ksemaraja’s commentary on Svacchandatantra 4.384, where “the
touch of ants” (pipilikasparsa) is mentioned. This reflection is
important to understand the character of sparéa in this context
of the highest stages of the spiritual rise. I will outline it on
the basis of passages in the Tantraloka and Svacchandatantra.

“Uccara of Om”

The word uccara consists of the prefix ud-, “up, upwards, upon,
on, over, above” (cf. MW 183) and the root car-, “to move
one’s self, go, walk, move, stir” (cf. MW 389); therefore uccar-
means “to go upwards, ascend, rise” and uccara “rising,”
“emitting,” “uttering” (MW 173). It is used for the ritualistic
uttering and recitation of a mantra. In the Agamas and in the
manuals of Saiva-Siddhanta the theme “the uccira of orr”
usually occurs in connection with the rites of initiation (diksa).**
The Tantras use the expression with a different, more esoteric
meaning: Here, “uccara of om” or “uccara of the pranava-mantra”
denotes the subtle rising of the power of breath and of
kundalint, who is the essence of all phonemes, and therefore
of all mantras.

The general background of these Tantric views goes back
to the earliest documents of Indian thought,®® the Vedas,

332.  Cf. Vac, pp. 404f.

333. See Vic, pp. 1ff (ch. 1: “Early Speculations about the Significance
and the Powers of the Word”).
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beginning with the Rgveda, with its reflections about the
primordial principle “word,” “speech,” “sound” (vac), the
“Goddess Word” (RV 8.100.11; cf. 19.9.3): about the eternity
as well as the creative potency and power ($akti) of the “word,”
“sound,” identified with the divine energy (sakti) itself, and
about the mantra orir (called pranava) as the main symbol of the
Absolute (Brahman). In the Tantras, these age-old reflections
would be connected with kundalin: the primordial and eternal
sound o is revealed itself as kundalini — possibly based on
the concrete experience of the (non-physical) humming sound
which occurs during the rise of the power of kundalin7 in the
human body, which brings the cakras into a whirling
movement, with its concurrent sound.

This passage where we meet the connection of the mantra
orir, the breath and the rising kundalini could be related with
the doctrine of o in the Upanisads,® where the “High Song”
(udgitha, cf. Chandogya Upanisad 1.1.1) is associated with the
breath and with the elevation to the Highest, all of which
being identified with Brahman (cf. Katha Upanisad 2.15-16;
Taittirtya Upanisad 1.8). The Chandogya Upanisad speaks about
orit: “Now, in regard to the body (atman): It is as breath here
in the mouth, which one shall venerate as High Song, because
if it moves he makes the sound ori.” (Chandogya Upanisad 1.5.3).
About the syllable ud in udgitha — the same like in uccara — it
is said in the same Upanisad: “The syllable ud is just breath
(prana), because humans rise (ud-sthd-) by means of the breath.”
(Chandogya Upanisad 1.3.6). In this way “the High Song”
(udgttha) is connected with the rising (udyan) of the sun (cf.
Chandogya Upanisad 1.3.1) and of the breath. Orit is the centre

334. I use following edition: Patrick Olivelle, The Early Upanisads.
Annotated Text and Translation, Oxford: Oxford University Press,
1998.
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between inhalation and exhalation — the point at which both
breaths meet each other or fall into each other (cf. Chandogya
Upanisad 1.3.3). The Katha Upanisad denotes o as the “supreme
support” (alambanam param) through which one can enjoy the
world of Brahman (cf. Katha Upanisad 2.17). OM (or pranava)*®
is “the bow, the great weapon of the Upanisad” (Mundaka
Upanisad 2.3), the aim is Brahman, the arrow the Self (Mundaka
Upanisad 2.4). In my view, here we can find a hint to understand
orit in the meaning of kundalint: the rising of the phonic energy
of orit in the madhya nadi (susumna), if we interpret the “veins”
as the main energy conduits (idd nadr and pingala nadi) or the
72,000 subtle conduits (nadis) which unite in the “centre”
(madhya), in susumna: “Where the veins (nddyah) come together,
like spokes on the hub, in it that one moves, taking birth in
many ways. ‘It is orir” — meditate thus on this self [ . . . ]”
(Mundaka Upanisad 2.2.6). The rising to the Highest through
on is expressed with a striking metaphor in the Maitr7
Upanisad:**

And thus it has been said elsewhere: Two Brahmans have to
be meditated on, the word and the non-word. By the word
alone is the non-word revealed. Now there is the word or.
Moving upward by it (where all words and all what is meant
by them ceases), he arrives at absorption in the non-word
(Brahman). This is the way, this is the immortal, this is union,
and this is bliss. And as the spider, moving upward by the

335.  Pranava: from pra-nu, “to sound, to reverberate, to make a
humming sound,” derived from the root nu, “to praise,
command, sound, shout” (cf. Viac, p. 403). Ksemaraja explains
pranava in his commentary (uddyota) of SvT with: “that by which
is eminently praised or expressed the supreme reality” (quoted
from ibid.).

336. Translation: Max Miiller, The Upanishads. Part 2 (Sacred Books of
the East; 15) Oxford: Oxford University Press, 1884, p. 321.
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thread, gains free space, thus also he who meditates, moving
upward by the syllable ori1, gains independence.
— MaitrT Upanisad 6.22

In the Chandogya Upanisad, the classical document for the
doctrine of oriz, we find the connection of breath, word, sexual
union and o7t as the essence of all:*’

(5)  The Rg is nothing but speech; the Saman is breath; and
the High Chant is this syllable oriz. Speech and breath,
the Rg and the Saman — each of these sets, clearly, is a
pair in coitus.

(6)  This pair in coitus unites in the syllable o7z, and when
a pair unites in coitus, they satisfy each other’s desire.

(7)  So, when someone knows this and venerates the High
Chant as this syllable, he will surely become a man
who satisfies desires.

— Chandogya Upanisad 1.1.5-7

We have to ask: What is the “hidden connection” (upanisad) of
breath, word, sexual union, the mantra or, about which the
Chandogya Upanisad talks afterwards (1.1.10)? What is the
“secret doctrine” or the “secret rite” which is denoted by the
word upanisad?®® I suggest that a connection could exist within
the interiorized sexual act (caryakrama), the sexual ritual, in
which the breath and then the kundalini accompanied by a
subtle sound-pulsation start to rise, which can finally lead to

337. CU1.13

338. Cf. HW. Bodewitz, “The Cosmic, Cyclical Dying (parimara):
Aitareya Brahmana 8.28 and Kausitaki Upanisad 2.11-12,” in: W.
Morgenroth, Sanskrit and World Culture (Schriften zur Geschichte
und Kultur des alten Orients; 18) Berlin: Akademie Verlag, 1986,
pp- 438-43; here: p. 438, fn. 4 (see Olivelle, Early Upanisads, op. cit.,
p- 24, fn. 29).
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the highest state. It could be a knowledge which is indicated
in an Upanisad in an encoded form and which was later
unfolded by the Tantras and its commentators in a more
complex and detailed way. Padoux and Silburn underline the
prefiguration of Tantric conceptions in the Vedas, especially
in the Upanisads,® without mentioning these surprising
connections to the Chandogya Upanisad.

THE PRACTICE OF UCCARA
ACCORDING TO THE TANTRALOKA

In the Tantraloka, Abhinavagupta lists uccira among the means
for “immersion” (samavesa), alongside “instruments,” “organs”
(karana), meditation (dhyana), letters (varna), etc. which all
belong to the “way of the limited individual” (anavopaya, cf.
Tantraloka 1.170). In chapter 5 he underlines the connection
between prana and uccara:

The intellect (buddhi) is meditation (dhyana), the breath is
uccarana. Uccdrana is inhalation (prana), etc. up to the
“pervasive breath” (vyana). The primary form is vitality
(pranana) of the nature of supreme rising (paroccara).

— TA 5.17¢d-18

Later, in the context of the experience of the all-pervasive
“universal joy” (jagadananda), the highest of the seven stages
of joy (cf. TA 5.43-53), he says:

Repose (visranti) therein can be attained by the union (yoga)

with the rising of the heart (hrdayoccara). The perfect (samyak)

repose therein is nothing other than the place of anuttara.
— TA 5.52cd-53ab

339. See Vic, pp. 4ff (the power of the word in the Veda), pp. 15 ff (oriz
in the Upanisads); K, p. 16 (on the Vedic motif of the “snake in the
depths,” Ahirbudhnya), p. 47 (on MaitrT Upanisad VI), p. 88 (on the
offerings for the deities of breath and senses in CU).
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In the same chapter Abhinavagupta says about uccara:

The Self (atman), the limited individual (anu), the root of kula
(kulamila),**° Sakti, domination (bhiiti), citi, sexual passion
(rati) and the three energies coloured by subject, object and
free from both are denoted as the tenfold void (kha) which
characterize the gradual rising (uccara).

— TA 5.93-94ab

Here he lists elements of that practice which is denoted with
uccara; its background in the sexual ritual becomes evident.
Its connection with the transformation of the breath and the
rising (uccara) of kundalinT becomes clearer through the
following quotation from VBh in Jayaratha’s commentary:

Meditate on the Sakti rising from the root (miila)**' which is
luminous like the rays of the sun and which gets more and
more subtle until it dissolves at the end [of the twelve fingers,
dvadasanta]. Then the state of Bhairava will awaken.

— VBh 28

The sexual context of uccara will become more clear from the
next verse which we have already analysed in chapter 2:

Established in the abode of light (dhamastharit), established
in the centre of the abode of light (dhamamadhyasthanr),
enclosed (putikrtam) from the belly (udara) of the abode of
light one shall awake (bodhayet) in the abode of light through
the abode of light. Then one shall contrive (kuru) the abode
of light to enter into the abode of light. In that (tad) abode of
light it should be entered (bhedyarir) by the movement (gatya)
of the abode of light, [until one is] at the end (antam) within
the interior (antara) of the abode of light.

— TA 5.94-95

340. The word kulamiila denotes the sexual organ and the lowest cakra,
miladhara (cf. Lumiére, p. 286, fn. 32).

341. l.e. miladhara cakra.
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The highly encoded language itself gives a hint that the passage
refers to the interiorized sexual act, the sexual ritual. Again
the commentary is a help to decode these two verses. Jayaratha
discusses the correspondences to the ten voids (kha) in the
preceding verse: one of the meanings of dhaman is kulamiila or
janmadhara, the female sexual organ, another meaning is
“power of breath” (prana-$akti), another is Self (atman), and
dhaman in the instrumental case means “by sexual passion (rati)
and attachment (@saktya).”*** Sexual experience and the “direct
perception of the highest Reality” (paratattva-saksatkara) are
directly connected.

In the whole passage in Tantraloka 5, we see resonances
between the multi-dimensional terms anuttara, hrdaya and
dhaman. In each of these words, spiritual and sexual
connotations overlap each other, and at the same time the
words interact with each other, resulting in an iridescence
which we only know otherwise within poetic language. It
reminds us of the opalescent effect when we see sunlight falling
through moving leaves of a tree.

Abhinavagupta again connects the word hrdaya (heart) with
uccara when he says: “The highest heart (hrdayarit param) of
the repose (visranti) of the rising (uccara) is the non-manifest
linga (avyaktalinga), not differentiated in Siva, Sakti or world
(nara).” (TA 5.112cd-113ab). As we have seen, he characterizes
the non-manifest linga as “the heart of the yogini”
(yoginthrdaya) — a term in which dimensions of meaning
overlie. In the expression “highest heart” we can hear the
characterization of the goddess (Sakti) as the “heart,” the
centre of reality, as the place in which the totality of the 36
tattvas reside (cf. TA 1.82), as the “heart of the highest Lord”

342. Cf. TAV, vol. III, p. 1022.
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(hrdayam paramesituh).®* It denotes the twelfth movement of
the kundalini, called unmana-sakti, the state where thinking has
stopped (nirvikalpa), one’s true nature unfolds and the
knowledge of the Self (atma-jfiana) arises. It is that place in
which the rising power comes to rest (cf. TA 5.113). At the
same time, the “highest heart” is identified with the “heart of
the yogini,” the vagina; during the interiorized sexual union
(the sexual act in the state of absorption) one enters — by the

repose in the “heart of the yogin7” — into the repose of the
“highest heart.”

After the reflection on “the heart of the yogini,” including
its connection with the sexual ritual (kulayaga), Abhinavagupta
states: “In this way, the method (vidhi) of uccara has been
described [. . .]” (TA 5.128ab). Because of its code language
this description of uccara is at the same time both concealing
and revealing. However, the sexual dimension of the yogic
practice of uccara as described in the Tantraloka is evident. The
concrete form of this practice cannot be decoded without oral
transmission. With only the text we can merely see that in its
centre there is the transformation of the power of breath and
the rise of kundalint within an interiorized form of sexual union.
In a general way we can distinguish different stages within
this practice:

1. exhalation (prana) and inhalation (apana); wakeful state
(jagrat); bodily pervasion (dehavyapti); absorption into
the joy of sexual union;

2. "equal breath” (samana), then the rising (uccara) of the
breath (udana) in susumna, rising of kundalini;
experience of the “great joy” (mahananda);

343.  Parapravesika of Ksemardja, ed. with Notes by Pandit Mukunda
Rama Sastr1 (KSTS; 15), Bombay 1918 (benedictory verse).



The Touch of Sakti 223

3. “pervasive breath” (vyana); joy of the experience of cit
(cidananda); state of the “great pervasion” (mahavyapti);
and

4. experience of “universal joy” (jagadananda).**
THE TWELVE MAIN STAGES OF THE POWER

The doctrine of uccara of the mantra om is described in different
chapters of the Svacchandatantra. In this doctrine, twelve main
stages of the power of orit are distinguished. Silburn denotes
it as “the twelve movements of kundalini.”*> They comprise
stages of the manifestation of sound, the original phonic
energy, stages of a series of transformations and condensations
of the phonic energy by which the manifest universe
emerges.**® The cosmic emanation (srsti) begins from the
supreme Siva (Paramasiva) in a movement downwards from
most subtle dimensions of the power of orit up to ever-more
condensed forms. This process occurs analogously within the
individual, with a rising movement from the gross phonic
vibration of the phonemes up to more and more subtle, higher
energies and finally to its origin, Siva. It is a movement back
to the wellspring of the power of o7t and so of the whole
universe, essentially consisting of this vibrating-shining sound-
energy, and at the same time the cosmic process of the
dissolution (sarithara) of the manifest universe.

These twelve stages of the power form a basic structure
of the Tantric system, attributing to them cosmic, theological
and yogic levels. They are associated with certain tattvas, with
deities (devatd), with the cakras of the yogic body, with the 16

344. On the stages of “joy, bliss” (dnanda) corresponding to the stages
of the transformation of the breath, see K, pp. 75ff.

345. K, p. 49.
346. See Padoux, Vic.
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kalas of Siva,* with the twelve phonemes from A to H (visarga),
with the four states and with the seven stages of void (sinya,
cf. Svacchandatantra 4.288-296).

From the perspective of the individual, these stages
represent certain particular stages of the spiritual process
experienced during the rise of kundalin in the state of
absorption. According to this kind of kundalint experience,
these stages can be passed over all at once in a flash, or might
instead be experienced very slowly, with different stages at
different times. This becomes clear from a remark of
Abhinavagupta: the practitioner who has crossed the stage of
nada has to rise further and attain “the supreme pervasion.”
“This he should practise daily, until the phonic energy (ravini)
dissolves in silence (arava).” (TA 5.100ab). Under the
denotation “the uccara of orir” we find a very refined reflection
of the yogic rise to the supreme state. It is not a mere abstract
model, but a condensation of the experiences of seasoned
practitioners.

I will list the twelve stages in their ascending order:**

1. A (akara): The first phoneme, of which om consists;
associated with Brahma, the creator of the gross
material existence, with the 24 tattvas from prthor to
prakrti; corresponding cakra: heart (hrdaya cakra). State:
wakeful state (jagrat).

2. U (ukara): The second phoneme of ori1; associated with
Visnu (who maintains the universe), with the tattvas
from purusa to kala (limitation of time); cakra: kantha (at

347. Kali denotes the sixteenth part of the moon; from it the idea of 16
kalas of Siva is derived. See Vic, pp- 89ff, 1571, 280ff.

348. See the overview in Vic, p. 408, based on SvT, and the brief
description in K, p. 49.
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the back of the throat). Yogic state of dhyana, i.e.
kundalint can rise up to the throat (kantha cakra). To
rise higher into the head, it is necessary to remain in a
deep and continuous state of absorption (samavesa).**
State: sleep (svapna).

M (makara): The third phoneme of o (when formed
as A-U-M); associated with Rudra who presides over
the cosmic resorption, and with the level (tattva) of
mayad; transition from the tattvas and “worlds”
(bhuvanas) to the realm of the powers in the form of
kalas;* centre of power: talu or lambika (at the back of
the vault of the palate).®" State: deep sleep (susupti).

bindu (dot, drop): Concentration of the power (light)
at one point; associated with Isvara (cf. NT 21.66);
tattvas: suddha vidya, I$vara, the first two of the “pure
principles” (Suddha tattvas); centre of power:
bhriimadhya, “between the eyebrows.” In the process
of the rising of the power of om (prana-kundalini) bindu
marks the awareness on the point between inhalation
and exhalation.®? State: the “fourth” (turiya).

ardhacandra (half-moon): Associated with lalata (the
point of power in the middle of the forehead); bindu
turns into the middle of the forehead, into “half-
moon.”** From here starts the state of the “eight

349.
350.
351.
352.

353.
354.

Cf. K p. xv.

Cf. Vic, p. 334.

Cf. K, p. 28.

Cf. Vijiana-Bhairava: The Practice of Centring Awareness, op. cit.,

p- 5.
Cf. K, p. 28.

Cf. Vijiana-Bhairava: The Practice of Centring Awareness, op. cit.,
p- 49.
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Bhairavas,” divided into eight energies (cf. TA 29.156f)
from ardhacandra to unmand. In the process of the rising
of the power of o1, ardhacandra marks the state in
which the breath stops.’®

nirodhika or nirodhini: “the hindering (power)”: The
practitioner is confronted with opposite forces
associated with the three energies Rundhani, Rodhani
(the obstructing) and Raudri (cf. Svacchandatantra
10.1229);%>¢ in the spiritual process of the rising of
kundalini, nirodhika marks the state in which the
stopping of the breath consolidates.?”

nada, “subtle sound”: Beginning of the condensation
of the original sound-vibration and therefore of the
emergence of the manifest universe; nada remains when
all dividing thought constructs (vikalpas) vanish (cf.
TA 4.175); associated with Sadasiva; realm within the
yogic physiology: from lalata up to brahmarandhra
(“Brahman’s opening” at the crown of the skull);** the
experience of “the unstruck sound” (anahata nada)
appears at this stage.

nadanta, “end of the sound”: Connected with a subtle
inner resonance;* cakra: brahmarandhra; beginning of
the state “beyond the fourth” (turiyatita). If the power
rises up to this stage, it is connected with the experience

355.
356.
357.

358.
359.

Ibid., p. 5.
See Vic, p. 104, fn. 52.

Cf. Vijfiana-Bhairava: The Practice of Centring Awareness, op. cit.,
p- 5.
Cf. K, p. 49.

Ibid.
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10.

11.

7

of ghiirni, “vibrant whirling,” one of the five major
signs of the stages of yoga (cf. TA 5.101ff).>

Sakti (power, energy, strength, might):*' Associated
with Sakti; tattva: dakti; pure energy, no longer part of
the process in the body — kundalinT has left the body
through the “opening of Brahman” (brahmarandhra).
Associated with one of the seven voids, i.e. irdhva-
$iinya.*? At the end of this stage of the rise of kundalint
there is a moment when the three main energies (iccha,
jana, kriya) merge with each other; this state is called
“the wave” (urmi). “When one attains sakti, one is called
“awakened” (buddha).” (Svacchandatantra 4.239)%° At
this level the experience of sparsa occurs.

vydpini, “the pervading” (power): Corresponds with
the 16™ kala, associated with “the great void”
(mahasianya).*** The bodily limitations disappear, and
kundalint fills the whole universe.’®® “At the level of
vydpini one is said to be ‘completely awakened’
(prabuddha).” (Svacchandatantra 4.269).

samand, “with thoughts,” “the mental” (power):
Associated with Siva and the last, 36" tattva, $iva;
connected with the fifth void, the “void of tranquillity,”

360.
361.

362.

363.

364.

365.

On ghiirni see K, pp. 49, 58, 74.

From $ak, “to be strong or powerful, be able or capable” (cf. MW
p. 1044).

See Lilian Silburn, “Les sept Vacuités d’apres le Civaisme du
Cachemire”, Hermes 6 (1969), pp. 213-21.

The Svacchandatantram with Commentary ‘Udyota” of Ksemardja, ed.
Vraj Vallabh Dwivedi, vol. I, Delhi: Parimal Publications, 1985.

Cf. IPVV, vol. 11, pp. 63f; see Dyczkowski, Doctrine of Vibration,
op. cit., p. 119.

Cf. K, p. 49.
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which transcends time and space;** state of the
“pervasion of the Self” (atmavyapti),*” of merging of
everything in the Self. “Above it one is called ‘perfectly
awakened’ (suprabuddha).” (Svacchandatantra 4.269).

unmand, the “transmental” (power): The highest form
of the sonic energy of ori1; the 17" kala; associated with
the supreme Siva (Paramasiva) and the sixth void, “void
beyond void” ($iinyati-Siinya);*® state of omnipenetra-
tion, the pervasion of Siva ($ivavyapti) or “great
pervasion” (mahavyapti): everything fuses into
Paramasiva.*® “When the Self, by rising to the realm
of unmana, enters the state of the supreme bliss of cit,
that state is known as Sivavyapti.”*° State: “beyond
the fourth” (turtyatita).

Cakra: sahasrara or outer dvadasanta, “the end of the
twelve finger’s breadth” above the skullcap. Silburn
characterizes this state like this: the power is now free
from all mental conditions which are reaching up to
samana.®' It transcends the preceding eleven
movements and becomes one with the perfectly free

366.

367.

368.

369.
370.

371.

Le Vijiianabhairava: Texte traduit et commenté par Lilian Silburn,
Paris: Ed. de Boccard, 1983, intro.

See $SV 3.7; TA 5.135 and commentary; SvT 4.261 and
commentary; K, pp. 30, 59, 167.

Cf. Ksemaraja, commentary on NT 21.61; TA 11.20ab; VBh 51;
SuT 4.388).

Cf. K, p. 167.

Ksemaraja, commentary SuT 4; quoted from SS (ed. J. Singh),
p. 149.

== A

Maya “. . . is a bond extending up to samana.” (Ksemaraja, Ssv
3.7; ed. J. Singh, p. 148).
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power (svatantryasakti).’”> Silburn denotes this
dimension of the power as the “supreme heart,” based
on Tantraloka 5.113: “The supreme heart of repose of
the rising (uccara), described in this way, is the non-
manifest linga, not-differentiated in Siva, Sakti, and
world.” The Svacchandatantra describes unmand in the
following way:

“No time (kala), no division (kald), no movement (cara)
[commentary: of the breath], and no levels of reality
(tattva), no cause (karana), the perfect annihilation
(sunirvana), the supreme (para), pure (Suddha),
descended from the tradition of the masters
(guruparampara). That knowing one is liberated, not
born again.” (Svacchandatantra 4.240-241ab)

For our topic it is important that, with the help of this system

of the twelve stages of the rise of kundalini, we are able to

identify the moment in the whole spiritual process where sparsa

is experienced, and to realize the context of this experience.
Striking are the resonances of Buddhist terminology especially
in the language of the Svacchandatantra, e.g. $iinya, buddha, and
nirvana.

From this background of the stages of the rising power,
we are able now to classify the statement in Tantraloka 29.159cd-

160ab. I will quote the text in its context of the passage:

(156cd) He who obtains access to the eightfold wheel
(cakrastaka) utters the spontaneous (sahaja) “recitation” (japa)
in the supreme abode (dhamni).

(157ab) He attains the level (padam) of the eight Bhairavas,
himself dividing into eight energies (kala):

372.  Cf K, p. 49.
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(157cd-158ab) in coming and going [of inhalation and
exhalation], in security [typically for the intellect], in hearing,
in seeing, in the contact (samparka) of both organs,” in the
sexual union (sarimelanayoga), at the end of the body (=
brahmarandhra), in the wheel of union (yamalacakra).

(158cd) The undefined sound (= sitkara) arises from the heart,
moves through the breasts [of the beloved], reaches the throat
and ends on her lips.

(159ab) When the excitation (ksobha) vanishes, he who can
hear it, in the centre (madhya) between the two cakras attains
repose (nirvanti).

(159cd) The highest Bhairava (bhairava parama), here
residing as sound (ndda), with eight aspects (astavidha), of
the nature of light (jyoti), resonance (dhvani) and touch
(samira), is known as the supreme pervasion (vyaptirucyate
paramd) of Mantri.

Now we shall try to decode the passage: “the eightfold wheel”
is the union of the two partners, including their movements
of breath, their sense-organs, their intellect, and their sexual
organs. Abhinavagupta seems to list a hierarchy of means
which are used for the rising of the power up to “the end of
the body” (dehanta), i.e. to the uppermost cakra, the “Brahman’s
opening” (brahmarandhra), the open point in the skullcap.

Japa, the recitation of a mantra, represents the last part of
the worship (piija) — here in the sense of the “true” (vastava)
piija, in which everything which the senses enjoy is offered to
in which the manifold sensations

7

the “deities of the senses,”
during the sexual act become one, and one melts into “the
great void” (mahavyoma, cf. TA 4.115cd-122ab).

373. Jayaratha comments: “only touch” (sparsamatram, TAV, vol. VII,
p- 3399), the initial contact of the sexual organs.
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The characterization of the “supreme Bhairava” with
aspects of “sound,” “light” and “touch” reminds us of a verse
in the first chapter of the Tantraloka, where Abhinavagupta
mentions six aspects of Siva, based on Diksottara:*

Siva, who consists of bindu and nada, is called sixfold: He is
of the nature of the world (bhuvana), the body (vigraha), the
light (jyoti), the void (kha), the sound (sabda) and the mantra.

— TA 1.63

In fact, Ksemaraja quotes this verse in his commentary on
Svacchandatantra 4.269, in the context of the twelve stages of
the rise of kundalini.*”® Jayaratha explains kha with “void”
($iinya) and connects it with the stages of sakti, vyapini and
samand. ¥ It is obvious that “light” and “sound” are mentioned
in Tantraloka 1.63, but not “touch,” according to the traditional
sources used by Abhinavagupta. The more striking is his own
addition of “touch” in Tantraloka 29.160.

With “eight Bhairavas” which divide themselves into eight
aspects, he denotes the eight highest forms of the power, from
ardhacandra up to unmand (cf. TA 29.160cd-161ab), the form of
the power beyond thought. It unfolds when kundalint rises
through brahmarandhra above the head and exits from the body.
In relation to the eight highest energies, Jayaratha attributes

374. Diksottara 2.2¢c-3b: “Inexhaustible Siva is sixfold, [manifest as]
word, ether, light, body and world; [his] mantra-form is the
supreme.” (quoted from Vasudeva, Yoga of Malintvijayottaratantra,
op. cit., p. 257, fn. 27). Cf. MVT 12.9: “The category of the aim
(laksya) is considered to be sixfold according to the divisions of
void (vyoman), body (vigraha), drop (bindu), phoneme (arna), world
(bhuvana) and resonance (dhvani). It will be taught how this is.”
(quoted from ibid., p. 256)

375.  Cf. SuT, vol. I, p. 210.
376. Cf. TAV, vol. II, p. 100.
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“light” to the stage of “the half-moon” (ardhacandra), when
kundalint in her rising pierces the centre of power in the middle
of the forehead (lalata) and “sound” to the stage of sound
(nada), when the “energy of orir” rises above laldta through the
head up to brahmarandhra. About “touch” (samira), Jayaratha
says: “Sakti of the nature of touch (sparéatma).” That is to say,
“touch” is related to the stage of sakti, when kundalint has left
the body and rises above the head. It still represents a lower
state of the energy compared to the next stages of vyapin7 and
samana.”” Silburn gives us the hint that at the moment when
the pure energy ($akti) leaves the head, one experiences ghiirni,
a vibrant whirling or reeling, “[ . . . ] a vibration moving in all
directions [ ... ]”¥® “] ... ] at the moment one shifts from
Self-Consciousness to universal Consciousness [ . .. |.”%” This
vibration, in its most intensive form, “[ . . . ] is none other
than the fully-unfolded kundalint in brahmarandhra.”?*

From the context of the description of the secret ritual, it
is clear that these eight movements of the kundalini — called
“eight Bhairavas,” the eight highest stages in the rise of the
vibrating and flashing “sonic energy of orit” — arise at the
time of samarasya of the pair. Samarasya literally means “same
flavour, equal essence (rasa),”**! the state of non-duality and
non-difference — in this context of the two partners, their

377. Cf K, p. 82.

378. K, p. 74
379. K, p. 58.
380. K, p. 74

381. Silburn renders samarasya as “unique flavour”; she denotes with
it the union of “vital energy” (prana) and “virile potency” (virya);
the source of both is the conscious energy, kundalint (cf. K, p. 3).
She also uses the same term in relation to the highest state
(turtyatita) for the “pervasion of Siva” (Siwvyﬁpti), ... “where the

divine essence is perceived as all-pervading (. . .): at the heart of
-
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complete “flowing into each other” or absorption, like the

mixing of milk with milk. The context of the sexual act is also

indicated in the names of the eight Bhairavas given in
Tantraloka 29.160-161:*

Sakala, “endowed with parts”; Silburn interprets it
with the initial stage of union, “a differentiated
contact with the sense-organs.”*® This corresponds
with the sakala-state of the perceiver, the state of
conventional, dualistic perception (sakala pramatr), the
lowest level of the “seven perceivers”;

Niskala, “undivided,” “refers to that which has no
contact with them [the sense-organs]”;**

Stinya, “void”;

Kaladhya, “rich in kala”;

Khamala-vikrta, “adorned with void (kha)”;
Ksepanaka, “destroyer”;

Antahstha, “the one standing within”; and

Kanthyosthya, “guttural-labial.”

If this order corresponds with the order of the eight

energies, then the stage of sakti where the experience of sparsa

occurs would correspond with khamala-vikrta. But here again

we meet the limits of a highly encoded language of an esoteric

382.
383.
384.

this one-savoured unity [= samarasya], Self and universe merge
into the Whole in perfect harmony.” (K, p. 167) — On samarasya
as an important term in Tantric Buddhism see Shashi Bhushan
Dasgupta, Introduction to Tantric Buddhism, Calcutta: Calcutta
University Press, 3™ edn. 1974, pp. 124-28.

See K, p. 202 and table, 205.
K, p. 202, fn. 50.
K, p. 202, fn. 51.
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tradition, and without the oral teaching of a master of the
tradition it remains unclear what is the exact relation between
the “eight Bhairavas,” the particular stages of the sexual union
and the stages of the rising of kundalini.

The attribution of sparsa to the stage of sakti and the three

stages of “light,” “sound” and “touch” can already be found
in the fourth chapter of the Svacchandatantra:*>

(274) By the meditation on light (jyoti) the yogfs attain
yogasiddhis.®* By the union with it the yogis attain
overlordship.

(275) By meditation (dhyana) on sound ($abda) he becomes
the self (atma) of sound, and he becomes filled with the nature
of the word (van). And by meditation on touch (sparéa) he
becomes the cause of the universe.

(276) By meditation on the void ($iinya) he becomes of the
nature of void, all-pervading (vyapi), omnipresent
(sarvagato). By the practice of meditation on samana, the yog7
attains omniscience (sarvajiiana).

(277) By meditation on unmand, the supreme, most subtle
state, one transcends all senses (indriya) and thought (manas).
It is called non-being (abhava),* the undenotable (alaksya).?®

— Svacchandatantra 4.274-277

385.  SuT, vol. I, p. 212.
386. Supernatural powers.

387. See Mark S.G. Dyczkowski, “Abhavavada — A Forgotten Saiva
Doctrine,” in: Navonmesa: M. M. Gopinath Kaviraj Smriti Granth.
Vol. IV: English, ed. Jaideva Singh, H.N. Chakravarty and G.
Mukhopadhyaya, Varanasi 1987, pp. 107-19. — On abhdva see
IPK 1: Citi or paravak, the “heart” [= Sakti, the goddess], is the
“great being” (mahasatta, [IPK 1 5.14); in the auto-commentary
Utpaladeva clarifies: “. . . it is not to be understood as the
counterpart of non-being (abhavapratiyogini), [but] it also pervades

non-being.” (IPK I 5.14 v)
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Here we meet again the close connection between the stages
of the energy of orir and the three spiritual phenomena of
“light,” “sound” and “touch,” given in a graded order which
reminds us of the three stages of “meditation,” “vision” and
“touch” in Utpaladeva’s SSA 13.6. Ksemaraja says in his
commentary on verse Svacchandatantra 4.275: “Sabda = nada,”
that is, he identifies the word $abda of the verse with the stage
of nada, i.e. within the framework of the stages of “the uccara
of or1,” as we can infer from the context of the following verses
where he mentions vyapini, samana and unmana. Afterwards
he says: “sparéa — the attaining of Sakti ($aktigati) of the nature
of supreme joy (anandatma).” Grammatically, anandatma can
be related to sparsa as well as to sakti. This corresponds with a
statement in an earlier passage of Ksemaraja’s commentary
on the Svacchandatantra:

After having adopted (grhitva) the form of “end of sound”
(nadantariipatam) and having come to rest (layam yati) in the
reality of sakti (saktitattve), he/she — when nadanta has ended
(prasamyya) — takes refuge ($rayati) in the “aperture of
Brahman” (brahmavile) through the touch of joy of the Self
(anandasparsatmatari).>®

In another passage of the Svacchandatantra we read:*°

” o

388.  Or: the “ungraspable,” “that which cannot be aimed at” etc. Laksya
means “denoted, be marked, aim,” from the root laks, “to
perceive, observe, mark, take aim at, to know, understand” (MW
p- 891). The “varieties of the goal” (laksyabheda) designate the
destinations of a yog7; as we have already seen, for example MVT
12.9 lists six aims (laksya), six aspects of Siva as “destinations” for
the yogic practice: vyoman (void), bindu, dhvani, etc. (see Vasudeva,
Yoga of Malintvijayottaratantra, op. cit., pp. 253ff).

389. SuT, vol. I, p. 207 (commentary on 4.260).
390. Ibid., p. 208.
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Through knowledge (vijfiana) one rises above (irdhvatar
vrajet). One goes to Vyapini, Samana, Unmana, Siva.
— Svacchandatantra 4.261

It is obvious that vijiana here does not mean discursive
knowledge. “Above” means above the stage of sakti. In his
commentary on this verse, Ksemaraja again connects this stage
with the experience of sparda:

Having experienced touch (sparsa) within sakti, he/she
reaches vyapinT at the root of the hairs (tvakkesapade). At the
level of vyapini she/he attains the pervasion.

In the text of Svacchandatantra 4.275 and Ksemaraja's
commentary we can find important hints towards (a) the place
of the experience of sparsa within the yogic physiology, and
(b) the character of sparsa.

(a) In the commentary on Svacchandatantra 4.260,
Ksemaraja clearly connects the “touch of the bliss of
the Self” with the brahmarandhra, a tiny opening in the
skullcap, through which the rising energy of kundalint
leaves the body after piercing all the cakras.

(b) It is the “touch of joy of the Self” — i.e. the touch of the
supreme Reality (paramartha) which is described as “a
dense mass of cit and ananda” (cidananda-ghana, cf.
Pratyabhijfiahrdaya, benedictory verse).*" Svacchandatantra
4.275 says that one realizes oneself “[ . . . ] as the cause
of the universe.” This corresponds with the description
of the state of ghiirni as described by Silburn, which is
the sign of the piercing of the highest cakra,
brahmarandhra, the full unfoldment of kundalint at
brahmarandhra: the shift from Self-consciousness to the

391. Cf. PHr, p. 45.
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universal, primordial sarivit. One recognizes one’s own
identity with the universe;** one realizes that sarvit,
the “Heart,” is the source of everything, of every
manifestation. It is the state of atmavyapti (Self-
pervasion), the melting of everything into the Self,
which is related with the fourth state (turiya), the stage
before the final state of “divine pervasion” (Sivavyapti)
or mahavyapti, “the great pervasion,” at the stage of
unmand,*® where the Self dissolves into Siva and the
Divine is experienced as all-pervading.®**

SPARSA IN THE PROCESS OF MANIFESTATION:
SVACCHANDATANTRA 11

Let us now look to the reversed process, the stages of the

energy in descending order. Within the process of the
manifestation of the “power of sound,” the descent of the

power from which the whole emanation of the universe arises,

sparéa is placed between “void” and “sound” according to the
presentation of Svacchandatantra 11. The 11* chapter starts with
the Goddess asking the Lord how the world — the “ways”
(adhvan) — had come into being (Svacchandatantra 11.1-2ab).
Bhairava answers:

(2cd-3ab) The highest God (paro devah), very subtle, the cause
(karana) of everything, everywhere present, is Siva. He is the

effective cause (nimitta-karana). I have talked about it, O
Goddess.

(3cd) He creates (sarisrjet) the whole world (sarva jagat), the
solid (sthavara) and the mobile (jarigama).

392.
393.
394.

Cf. K, p. 74.
Cf. K, p. 59.
Cf. K, p. 167.
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(4ab) out of the play (/7l4) of the stirring (ksobha) of the void
(vyoma) by his own heat (svatejasa).

(5ab) From this void (s@inya) the void has arisen, from it
another [void], from it touch (sparéa) has arisen (samudbhava).
I have said it before.

(6) O Goddess, because of the different sounds it [nada]
becomes eightfold: ghosa, ravah, svanah, sabdah, sphota,
dhvani, bhankara, dhvankyta — these are the eight sounds
(Sabda).

(7) The ninth is called “the great sound” (mahasabda), which
pervades (vyapaka) all.

(8ab) This sound (ndda) remains perpetually (sada) in all
beings (bhiita).

(9ab) From sound (nada), the “point” (bindu) emerges with
the same radiance (samaprabha) of millions of suns
(siryakoti).®

In his commentary on verse five, Ksemaraja identifies the first
void with samana-$akti, from which the void in the form of
andsrita arises, in which the whole universe disappears. From
this void vyapini-sakti arises, from which sparéa emerges. At
this point he makes an important statement about sparsa:
“Again, sparsa is of the nature of sakti in the form of a sleeping
snake (prasuptabhujagakara), the level of reality (tattva) known
as $akti.”* The metaphor of the sleeping snake clearly indicates
kundalini in her supreme motionless form, united with Siva in
the phase before the initial sonic vibration through which she
takes the form of the three energies, from which the phonemes

395.  SouT, vol. II, pp. 308ff.
396. Ibid., p. 310.
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arise and through them, the whole universe — this according
to the presentation in Tantrasadbhava, as well as the
Siddhayogesvarimata, Jayadrathayamala and Brahmayamala, the
major texts which build the base of Trika. Jayaratha quotes
this important passage in his commentary on Tantraloka 3.67,
where Abhinavagupta talks about kundalin7;** Ksemaraja also
fully quotes this passage in his commentary on Sivasitra 2.3.%%

In the process of emanation from “void” (Siinya) via
“touch” (sparsa) as well as “sound” (nada) and “light” (bindu),
the stages of the highest spiritual experience are reflected in a
reversed order — that process when kundalint ascends through
the head of the person through bhriimadhya, the cakra between
the eyebrows, which is connected with bindu, via lalata, the
point in the middle of the forehead, up to brahmarandhra,
connected with nadanta, the “end of sound.” At this point the
ascending power leaves the head as the “superior kundalint”
(ardhvakundalin?)®® — the level of Sakti, where “touch” and
the Self-pervasion (atmavyapti) is experienced. Then one enters
the “great void” (mahasiinya), and then into the “void beyond
void” ($ianyati-Siinya) of unmana-sakti. In this way, the structure
of the highest experience somehow becomes visible, which is
described in the Tantras in an encoded form: from the
experience of the highest light (= bindu) via the experience of
a subtle sonic vibration (ndda) up to touch (sparsa) — the highest
experience before one enters into that where the division of

397. Cf. TAV, vol. II, p. 429. English translation: Vac, pp. 128-30.
398. S (ed. J. Singh), pp. 90ff.

399. “Kundalini, lower as she is in miladhara (adhahkundalini), converts
into intermediate energy at the navel, then into subtle energy in
the heart, in the anahata centre, and in the throat (visuddhicakra),
and finally into superior energy (irdhvakundalini) when she
reaches the brahmarandhra.” (K, p. 131)
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experiencer, experience, and experienced vanishes, wherein
no “object” can be experienced, but which is rather the supreme
“I,” the universal subject, the primordial mantra: AHAM. In
this process we can incorporate the statements of the
Brahmayamalatantra concerning the ten types of subtle (i.e. non-
physical) sounds. Abhinavagupta quotes it in the context of
uccara (TA 5.93-95) in 5.97c¢d-98. Afterwards he says: the great
yogi, who has crossed the stage of nada, must ascend further
to attain the supreme pervasion (cf. TA 5.99).

“Light,” “Sound,” “Touch” as Stages of Nearness

i

How can we understand these notions of “light,” “sound” or
“touch” in this context? They are graded aspects of the highest
spiritual experience. After the moment of sparsa, one dives
always deeper into the void. This is confirmed when Silburn
attributes the experience of “light” (jyoti) to the stages of
ardhacandra and nirodhika, the appearance of the “sonic
vibration” (dhvani) to the stages of orit nada and nadanta, and
the experience of “touch” (sparsa) to the even higher stages of

the rising kundalini, sakti and vyapini.*®

One should remember the context of these experiences,
i.e. the interiorized sexual act as described by Abhinavagupta
in Tantraloka 29. This is the reason why, as the title for her
chart where she gives the correspondences between the stages
of the rising energy and the experiences of light, resonance
and touch, Silburn uses “The Rising of Kundalini to Unmana
during Union.”*"

In another place, Silburn describes this experience like this:

A la phase suivante de 1’energie, kundalin parvient grace a
I'illumination (vijfiana) jusqu’au brahmarandhra et on la

400. Cf. K, p. 205.
401.  Ibid.
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nomme #rdhvakundalini. Cette phase révele selon Ksemaraja
l'omnipénétration propre a la sensation (sparsavyapti) qui
se traduit par une jouissance dans 1’apaisement.*”

Silburn identifies the experience of “light” (jyoti) — in the
words of Svacchandatantra 4.274, “the meditation on light
(jyoti)” — with the state of enlightenment. Also from
Svacchandatantra 4.274 we know that at this state one attains
supernatural powers (yogasiddhis). In this way, sparsa in this
system denotes an even higher stage in the spiritual ascent,
even above “enlightenment,” the unfolding of the “supreme
knowledge” (vijiiana). Here we also meet the expression
sparsavyapti, which seems to be synonymous with atmavyapti,
here characterized as “all-pervasion, that of the sensation
(sparsavyapti),” in other words, the all-pervasion, characterized
by “touch,” which will be followed by an even greater
pervasion, Sivavyapti.

These stages of nearness to the Supreme can be found
also in Bhatta Narayana’s*® hymn Stavacintamani — stages of

402.  Silburn, Vijiiana-Bhairava, op. cit., p. 50. — “In the following phase
of the energy, due to enlightenment (vijiiana), kundalint rises up
to brahmarandhra and it is called @irdhvakundalini. According to
Ksemaraja, this phase reveals the all-pervasion, that of the
sensation (sparsavydpti), which results in a joy in the resting state.”
Dupuche’s following statement (in the context of TA 29.160) is
based on Silburn’s VBh (50): “Sparsa, “touching” is an alternative
name for the term $akti.” (Dupuche, Kula Ritual, op. cit., p. 289, fn.
178). But I cannot find any proof for this statement in page 50.

403. Bhatta Nardyana is quoted by Abhinavagupta (10*/11" cent.),
therefore has to be put before him (cf. Stavacintamani of
Bhattanarayana: Philosophical Hymnal Verses in Adoration of Lord
Siva, ed. and transl. Ram Shankar Singh, Delhi: Parimal Publishers,
2002, p. vi, intro.). Singh views him, because of stylistic similarities
with the Utpaladeva’s Sivastotravalt (about first half of tenth
century), as his contemporary (ibid.). According to Gonda, he

ﬁ
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the nearness to the “beloved,” as he says: One embraces him,
sees him, touches him, before one “attains him,” becomes one

with him. “Touch” is here a “fragment of a language of love”
(Roland Barthes), which can be related to the human and

divine beloved:

In the embracing (stutau), in the remembering (smrtau), in
the meditating (dhyano), in the seeing (darsane), in the
touching (sparsane) and in the attaining (praptau) I venerate
(namah) the beloved (dayitaya), who is the accumulation of
all kinds of joy (anandavyndaya). — Stavacintamani, verse 36**

Ksemaraja comments: “dhyane — chime in (ekatanata), darsana —
immediate vision (saksatkara), sparsana — resting in it, praptau —

attaining of oneness (ekatmata).”*®

As we have already seen, the same graded order of

spiritual experiences is described by Utpaladeva:

Where the supreme Lord (paramesvara) Himself (svayam) is
meditated upon (dhyayate), followed by (tadanu) being seen
(drsyate) and thereafter (tatah) being touched (sprsyate) —
there (yatra), where You are experienced (bhavato ‘nubhavatalh),
may occur to me (sa me) always the great festival of Your

worship (piijanamahotsava). — Sivastotravali 13.6%

404.

405.
406.

wrote his hymn in the second half of the ninth century (Jan
Gonda, Medieval Religious Literature in Sanskrit, Wiesbaden:
Harassowitz, 1977, p. 32). Accordingly, he could have been the
disciple of Vasugupta (ibid.).

The Stava-Chintamani of Bhatta Narayana with Commentary by
Ksemaraja, edited with notes by Mahamahopadhyaya Pandit
Mukunda Rama Sastri (KSTS; 10) Srinagar: The Research
Department of Jammu & Kashmir, 1918, p. 44.

Ibid., p. 45.
SSA, p. 127.
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These passages prove that Abhinavagupta, in his description
of the gradual order of sound, light and touch, refers to a
tradition that pre-existed him.

Other evidence of this traditional knowledge — the
immediate connection of the “touch” of the Self (atmavyapti)
and thereafter becoming one with the Divine ($ivavyapti) — is
in a seminal text of the Kashmiri Trika from the ninth century,
the Spanda-Karika:*"

The will (iccha) of the limited individual alone cannot vitiate
the impulse of the will. But by the touch (sparsa) with the
power (bala) of the Self (atma) man (purusa) becomes equal
(sama) with that (tat). — Spanda-Karika 1.8

Ksemaraja comments on the word sparsa in the verse: “nothing
(matra) [other] than the immersion (dvesa) into that.”*" It
denotes the moment of the entering into “that” (tat) — an
expression of a “negative theology,” which refuses to denote
that where language comes to a halt. Ksemaraja interprets the
verse in the following manner: The limited individual (purusa)
is not able to observe (pariksd) reality (tattva) as it is because it
does not belong to the realm of deterministic thought. Only
when he has allowed himself to fulfil the longing for objects
of enjoyment and is orientated towards it does he “touch”
(spréati) “the reality of vibration” (spanda tattva). “Through it
one becomes equal with it (tada tatsamo bhavet).”*” Through
the complete immersion (samavesa) into this reality, one attains
freedom (svatantrata) everywhere, like that [like this reality
itself]. At the end of the commentary, Ksemaraja states: “The

407.  Spandakarikds of Vasugupta with the Nirnaya by Ksemaraja, ed.
Madhusudan Kaul (KSTS; 42), Srinagar 1925, p. 21.

408. Thid., p. 22.
409. Tbid.
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formulation ‘by the touch of the power of the Self” has been
used because touch (sparéa) dominates at the stage of sakti
(Saktibhiimely).”410

From his explanation we could come closer to understand:
what is touched, or what touches, at this level of the spiritual
ascent? He uses the expression spanda tattva, and equates it
later with “freedom” (svatantratid). These are the main
characteristics of citi, revered as the Goddess (Sakti, Paravak),
as we have seen, e.g. in I[Svarapratyabhijfiakarika 1. 5.13-14. The
power of freedom (svatantryasakti) is the highest power of Siva,
which includes all other energies (cf. Tantraloka 1.67-168).
Utpaladeva defines svatantrya with the “absence of duality”
(IPK 1. 5.16 k) and “perfect fullness” (ibid., vrtti), which are
attributes of citi.*"! In other words: It is Sakti which touches,
and whose nature is “touch,” as Jayaratha explains. Or, in
another perspective: it is Bhairava who touches in the form of
one of his eight supreme aspects, one of his powers, i.e. $aktis
“of the nature of touch.” This corresponds with a fundamental
statement of the Vijiiana-Bhairava that the divine power is the
access to Siva: “Sakti is called the entrance (literally: mukha,
“mouth”) of Siva.” (VBh 20). At the same time, in the integral,
non-dualistic vision of Trika, they cannot be separated: the
power of touch in the organ of touch, the skin, the sexual
touch, the sensation of touch — all these are forms of the Power,
though not at the same level of the Power. The sensual and
spiritual realms are not divided. It is significant that the supreme

410. Ibid.

411. Utpaladeva exclaims in his SSA: “In this threefold world
(jagattraye), which is not free (asvatantra), including gods (asura),
rsis, and men — they are only free when they “live towards”
(anujivinah) you, the only free one.” (SSA 3.2). The “threefold
world” or triloka means heaven, earth and the world in between.
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embrace occurs within the most intimate embrace of two
persons, according to Tantraloka 29.

Jaideva Singh underlines in his note to this passage that
Ksemaraja would mention here an important point of Trika:
“Tt believes that while Sakti, the Divine Creative Power, rejects
all perceptual qualities like riipa, rasa, gandha, etc., she retains
sparéa or touch.”*2 In this generality, his assertion about Sakti
cannot be valid — rather, that touch is experienced as the last
sensual quality in its supreme, most subtle form, holds true
for the level of $akti ($aktibhiimi), as Ksemaraja clarifies.

It seems that we can receive more information from the
existential knowledge (Existenzwissen) of the Tantras and its
commentators: it could be that the last experiences before one
dies are those of light, of sound, and finally the experience of
touch in its supreme form, before one becomes one with “that.”
In Indian thought, the life energy, the pranava*® — a name for
o1 — leaves at the moment of death via this same way: it
rises up the “opening of Brahman” (brahmarandhra) into the
empty space. The last experience could be that one falls into
the embrace of the Divine. Each practice of kundalint yoga is,
from this perspective, an exercise in the art of dying (ars
moriendi).

412.  Spanda-Karikas: The Divine Creative Pulsation. The Karikas and the
Spanda-nirnaya, trans. Jaideva Singh, Delhi: Motilal Banarsidass,
1980, reprint 1994, p. 60.

413. Cf. Vac, p. 403. — Padoux quotes here NT 22.14 (“The pranava is
the vital breath of animate beings present in all living creatures”)
and the commentary of Ksemardja: “The pranava is that energy
which gives life to creatures; it is the universal vivifying power; it
is the generic spanda, the synthetic awareness, the “unstruck”
sound; it is none other than the initial move (abhyupagama) [toward
manifestation], the cause of all knowledge, action and objectivity.”
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Conclusion

The Question of the Liberating and
Critical Potential of Trika Saivism

[Contemplation] knows God by seeming to touch Him.
Or rather it knows Him as if it had been invisibly touched
by Him. (.. .)

Touched by Him Who has no hands,

but Who is pure Reality and the source of all that is real!
Hence contemplation is a sudden gift of awareness,

an awakening to the Real within all that is real.

— Thomas Merton

WE have examined the notion of sparsa in selected texts of
non-dualistic Kashmir Saivism, especially Utpaladeva’s
Sivastotravall and some passages of Abhinavagupta’s
monumental Tantraloka. The difference is striking: in the case
of Utpaladeva, the experience of sparda is reflected in the context
of the philosophy and spirituality of the “recognition”
(pratyabhijiia) that one’s own Self (atman) is identical with Siva.
We find no trace of the practice of the “secret ritual.” In the
case of Abhinavagupta, we find sparéa as one of the last stages
of the uccara of the power of ori1, or, in other words, of the
rise of kundalin7 in the body. This rise occurs within the
interiorized sexual union (caryakrama), the sexual ritual
(kulayaga) as described in Tantraloka 29. Here we clearly find
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the strong influence of the Kaula and Krama traditions within
Abhinavagupta’s Trika, especially on his texts of the last period
of his work, the Tantraloka and Paratrisikavivarana. This
influence became especially strong after Abhinavagupta’s
initiation into Kaula Tantrism by his master Sambhunatha and
his partner in the kulayaga (diit7), Bhagavati (see TA 1.13). These
differences demonstrate the evolution of Trika Saivism
between Utpaladeva in the second half of tenth century and
Abhinavagupta’s (c. 975-1025) last works, in the second
generation after Utpaladeva.

Focusing on our topic, “the touch of Sakti,” we have found
different contexts and meanings in which the word sparsa
occurs in connection with Sakti, the divine power, revered as
the Goddess. An interesting conclusion is how significant is
the experience of touch in the context of kundalint yoga,
associated with the experience of “the touch of ants”
(pipilikasparsa), which we have explored by the example of
Tantraloka 11.29-32. The most important result of our study is
that we found that sparsa denotes one of the highest stages of
the spiritual process, of the rise of kundalini, even above the
experience of enlightenment (vijiana). We have suggested that
it is connected with the moment of Self-pervasion (atmavyapti)
before one enters into the highest forms of void (Siinya) and
finally attains the “pervasion pertaining to Siva” (Sivavyapti),
or in other words, the oneness with Siva, as one’s true state.
This description of sparsa as one of the highest stages in the
spiritual ascent — above “light” and “resonance” — in the
Tantraloka corresponds with the description of these stages
found already in Utpaladeva’s Sivastotravali (especially 13.6),
here without the context of the kulayaga. From this we can
conclude that this experience is obviously not confined to the
sexual ritual, though we can find here a core of Tantric thought:
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the senses are used as the pre-eminent means for the realization
of one’s own true nature, especially in their most intensive,
integral form, in the sexual union, if experienced at the level
of non-dual consciousness (nirvikalpa or pasyanti)." The
breakthrough to the highest state, the “Bhairava-state” — or
to citi, anuttara, pratibhda — can occur during orgasm or while
sneezing, in the experience of extreme fear or in meditation
etc., as the dharanas of the Vijiiana-Bhairava demonstrate.

In the experience of the Trika authors, the essential nature
of Reality is the divine power itself, Sakti. Their vision, but
also their concrete experience, is that the radiating, pulsating,
vibrating, brilliant, dynamic, absolute free power, which is
essentially pure light and supreme joy, is the core, the “Heart”
(hrdaya) of Reality, of everything. In its different forms and
stages it is the essential nature of the world — of a blade of
grass, a dust particle, humans, rocks, water, trees, animals, a
spiral nebula, an atom, a thought, a phoneme, a sensation —
and at the same time it franscends the world.? In this way the
Advaita doctrine of Trika Saivism offers an alternative to the
illusionism of Advaita Vedanta, which devaluates and negates
the phenomenal world, and also to the idealism of Yogacara
Buddhism.? Trika says one can touch everything, because
everything consists in the final sense of the supreme light and

1. See Prabha Devi, “The Significance of Tantra Rahasya,” in: Das/
Furlinger (eds.), Samarasya, op. cit., pp. 63-66.

2. See the beginning of Ksemaraja’s PP: “We adore saritvit, which
flashes forth/flares (sphurantim) in the form of the original
Highest Sakti (parasakti), the heart of the Highest Lord, she who
consists of the world and transcends it.” (Parapravesika of Ksemardja,
ed. with Notes by Pandit Mukunda Rama Sastr [KSTS; 15] Bombay
1918, p. 1).

3. Cf. Alexis Sanderson, “Abhinavagupta,” in: EncRel (Eliade, first
edition 1987), Vol. 1, pp. 8-9.



250 The Touch of Sakti

joy. And every moment it can happen that one is touched by
the rays of the Power, and one’s true nature of supreme light
and joy (ananda) unfolds, maybe only for a few moments.

At the end, we have to ask: is it not escapism to study an
Indian spiritual tradition which had its peak in the tenth and
eleventh century, almost 1000 years ago, subtle aspects of
spiritual processes in the midst of the present miserable
conditions of a disrupted world?

It could be escapism — if one would fail to interpret non-
dualistic Trika Saivism of Kashmir in the context of the social,
political, economic and ecological crises of our time. It would
be a kind of shirking, if we would not “contextualize” and
understand Kashmir Saivism in the presence of the signs of
our time. I would like to suggest a triad of reflections:

1. Non-dualistic Saivism of Kashmir is sometimes
described as a “monism.” In fact, non-dualistic Trika
Saivism does not present a monism, but rather a
complex ontology: the “triad” (trika) of Siva (the one
Absolute), Sakti (the dynamism of the Absolute) and
phenomenal, plural world (nara), their pervasion (Gr.
perichoresis). Abhinavagupta denotes it as “supreme
non-dualism” (paramadvayavada) — the “Real” or the
“Highest” unites in itself both plurality and unity in a
paradoxical way, through its Power (kundalini) which
ejects/emits the plurality and manifoldness of the
world, unseparated from Her nature, within the One
Absolute Light. The abyss of the “Real” is precisely
characterized by this coincidence of opposites (Lat.
coincidentia oppositorum). There is not simply a
hierocratic, monarchial monos which annihilates the
plurality of the universe, but rather the oikonomia of
the dynamic life within the one Real, without losing
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its fullness, perfection, unity. If one considers the
enormous, hidden influence of theological paradigms
on the development of political paradigms,* then the
consequences are important: any political theology
which founds the transcendence of the sovereign
power in the one God, any theory of sovereignty, is
deprived of its metaphysical basis by this triadic
ontology: the highest value — called “God,” “Siva,”
“Absolute,” “Unsurpassable” (anuttara) — is not a
monos, a single one, but transcends the idea of the

“

one,” and is rather the coincidence of oneness and

4. In 1922, the German legal theoretician Carl Schmitt has presented
the thesis that all crucial terms of modern state doctrine are
secularized theological terms. He argues for the correspondence
in each epoch of the form of social authority and the theological
world-view, for example monarchy as correlative with
monotheism (Carl Schmitt, Political Theology: Four Chapters on the
Concept of Sovereignty, trans. George Schwab [Studies in
Contemporary German Social Thought] Cambridge, MA: MIT
Press, 1986). — Schmitt’s major respondent was the theologian
Erik Peterson. In his brillant treatise (Erik Peterson, Der
Monotheismus als politisches Problem. Ein Beitrag zur Geschichte der
politischen Theologie im Imperium Romanum, Leipzig: Hegner, 1935),
Peterson reconstructs the development of “Political Theology,”
centred on the term of divine monarchy: the divine monarchy as
the paradigm of political monarchy on earth (one God, one
Roman Empire). He demonstrates that the trinitarian dogma
destroys the doctrine of the divine monarchy, a monarchical
understanding of theism and liberates Christian faith from its
enchainment with the Roman empire; he states the principal
impossibility of any political theology (in the sense of the ideology
of political religion) in the perspective of Christian trinitarian
theology. Thirty-five years later Schmitt responded in detail to
Peterson’s rejection of political theology (Carl Schmitt, Politische
Theologie II: Die Legende von der Erledigung der Politischen Theologie,
Berlin: Duncker & Humblot, 1970).
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manifoldness, of the absolute fullness of the light and
absolute dynamism and creativity. In the perspective
of Trika (but also from the perspective of Christian
Trinitarian theology), any dangerous cult of the absolute
monism of power loses its metaphysical base — be it
mono-culturalism (one single dominating culture: the
modern West and its values), one homogeneous
organic national “body,” mono-economism (one single
economic model: politically unleashed capitalism),
mono-lingualism (one single language for the global
society: English) and mono-domination (the Empire:
USA and the international institutions controlled by
it), one paradigm for the social, political and economic
structures (“progress” or “development” according to
the one model of Western modernity).” On the
contrary, the vision of Trika means the celebration of
life and society in its plurality, diversity and
manifoldness. The plurality (Sakti) is in every aspect
unseparated from the unity of the Highest (Siva) which
is essentially pure light, beauty and joy. It is a thinking
which resists to the fascination of the one. It does not
provide any theological and metaphysical basis for
totalitarian structures, for totalitarianism, for the
process of annexation of the many into the one — into
the one body, the one block, the one integral
community.

According to Trika, the Highest is “the sole free one”
(Sivastotravalt 3.2). Or, from the perspective of its

In this critique I am inspired by Raimon Panikkar, Cultural
Disarmament: The Way to Peace, trans. Robert R. Barr, Louisville,
Kentucky: Westminster John Knox Press, 1995; “Raimon Panikkar
on Colonialism and Interculturality”: Harvard University Center
for the Study of World Religions News, vol. 2, no. 1 (fall 1994), pp. 1-5.
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dynamism: the supreme among all powers of the
Highest (anuttara) is its power of absolute freedom
(svatantrya): “. . . he has one attribute which includes
within itself all the others, that is, the power of freedom
(svatantryasakti).” (TA 1.67). Sakti, the core of reality,
“is freedom in the absolute sense, the sovereignty
(aisvaryam) of the supreme Self” (IPK I. 5.13). From a
theological perspective, this would explain why
contemporary quantum physics does not find “eternal
laws of nature,” but rather the phenomenon of
absolute accident.

Correspondingly, one of the most important self-
designations of Trika Saivism is svatantryavada, “the
way of freedom,” or, as Ksemaraja names it, “the way
of the non-duality of the absolute free Siva”
(svatantrasivadvayavada).® It understands itself not as a
“religion,”” but as a way which finally leads to the
“wayless way” or the “non-way” (anupaya), which is
not even “liberation” (moksa), because there is no more
duality between the one liberated, the one liberating,
or that from which one has to be liberated (cf. TA
3.272-273), but only the sheer Freedom, the pure
sovereignty of the Highest. The highest goal of this
way is the complete breaking through of all contractions
and the blossoming up or the unfolding (unmesa) of
one’s identity with the “Power of Freedom”
(svatantryasakti).

6. Ksemaraja, Spandasariidoha (KSTS; 16) Srinagar 1917, p. 10; quoted
by Sanderson: Doctrine of Malintvijayottaratantra, op. cit.

7. “Kashmir Saivism is not a religion. It is a philosophy open to
those who have the desire to understand it . . ..” (Swami Lakshman
Joo, “Kashmir Saivism,” The Malini [April 1995] pp. 11-13; here:
p- 11).
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What would be the condition of a society which lives
after a God, a highest value, which is not an almighty,
all-seeing, all-controlling monarch or single
superpower, but rather pure freedom? In the midst of
our more and more controlled societies, where the
“steely walls” (Max Weber) seem to close more and
more, which sacrifice freedom and civil rights for the
illusion of perfect security, flanked by a brain science
which denies the free will of humans, it is important
to keep awake the rumour of the Highest, the absolute
freedom, the playful wisdom: “She is joy in everything
which is joyful. She is beauty in everything which is
beautiful. She is the desiring in everything desirable.”
(Nicholas de Cusa, Idiota de sapientia)

At the core of this Tantric Advaita tradition is the
conviction or the experience of the interconnectedness
of reality as a whole (not simply the “unity” of reality
as a whole). The Divine (Siva), its dynamism (Sakti)
pervade the world (nara), and at the same time
transcend it. Sakti, the power of the “Highest”
(anuttara), is the vibrating and shining dynamic “heart”
of reality, of everything. Every thought, sense
experience, acting, movement, the life and life-force
of every human being is essentially a form of the one
brilliantly pulsating Power of the Absolute Reality
itself, called Sakti, the “Heart,” citi, the “primordial
Word.”®

Within the framework of this Tantric experience of the world

and its

philosophical unfolding, any discrimination according

Similarly, Nicholas de Cusa says about the touching of God: “We
touch the ground of all things as the indivisible ground of
everything.” (De beryllo n. 3, 5)
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to race, gender, caste, culture, colour, religion, poverty, wealth,
sexual orientation or age loses its base. The same Un-nameable
is present with its unimaginable light, might and pulsation in
the leaders and the lost, in the rich and the lowliest, in men
and women, in children, in Dalits, tribals, in the most successful
and in outsiders, in plants, animals, rocks, a drop of water, a
star . . ..

Advaita, “non-duality” means that God is not something
absolutely separated and distant from me. The whole
phenomenal reality — from a dust particle up to a spiral
nebula — exists within God. Is it not also the Christian vision
that there is a creative, dynamic, energising Presence in the
world which pervades and enlivens and maintains everything,
and which Christians understand as God’s dynamism, the
“Holy Spirit”?° If the Divine, its power, is the true, “real
reality” of everything — then we can touch nothing without
coming in touch with the Divine. Then there is nothing
“untouchable.”

Precisely in this way Gandhi understands one of his eleven
Ashram-vows, “the removal of untouchability” (asprsyata-
nivarana), besides of “truth” (satya), “non-violence” (ahinisa),
“chastity” (brahmacarya), etc.:

None can be born untouchable, as all are sparks of one and
the same fire . . .. This observance is not fulfilled, merely by
making friends with “untouchables” but by loving all life
as one’s own self. Removal of untouchability means love

9. See Michael Morwood, “A New Pentecost,” in: Rainbows on a
Crying Planet. Essays in Honour of Tissa Balasuriya, ed. Lieve Troch,
Tiruvalla: Christava Sahitya Samithi, 2004, pp. 205-13.
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for, and service of the whole world, and it thus merges into
ahimsa.’®

Tantric Advaita Saivism represents (in principle) a spirituality,
a being-in-the-world, which realizes God in the dust and in
joy, in a drop of water and in the rhythm of the ocean, in fear
and pain, in aesthetic experience and sexuality — and in the
“invisible men” (Ralph Ellison): the kids, who work and sleep
on the streets of the Indian megapolises, the garbage collectors,
the handicapped, the landless, the poorest in rural India, and
the children of the poorest, the victims of a politically
unleashed economic dynamism . . .

As Tagore has put it:

When I try to bow to thee, my obeisance cannot reach down
to the depths where the feet rest among the poorest, the
lowliest and the lost.

Pride can never approach to where thou walkest in the
clothes of the humble among the poorest, and lowliest, and
lost.

My heart can never find its way to where thou keepest
company with the companionless among the poorest, the

10.  The eleven Ashram vows are for the first time contained in weekly
letters (July till October 1930) written by Mahatma Gandhi from
his imprisonment at Yeravda Central Prison to the Satyagraha
Ashram (founded in 1915 in Kochrab, then shifted to
Ahmedabad), later published under the title “From Yeravda
Mandir: Ashram Observances.” Gandhi was under arrest after
his historical salt march, which he started on 12 March 1930. He
was arrested on 4 May 1930 and released on 26 January 1931. —
I am grateful to Professor Ramachandra Gandhi (New Delhi),
the grandson of Mahatma Gandhi, to make me aware about this
connection between Advaita and Gandhiji’s fight against
untouchability (personal communication, fall 2005).
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lowliest and lost. (No. X)!!
Leave this chanting and singing and telling of beads!

Whom dost thou worship in this lonely dark corner of a
temple with doors all shut?

Open thine eyes and see thy God is not before thee!

He is there where the tiller is tilling the hard ground and
where the path-maker is breaking stones. He is with them
in sun and in shower, and his garment is covered with
dust. Put off thy holy mantle and even like him come down
on the dusty soil! Deliverance? Where is this deliverance to
be found? Our master himself has joyfully taken upon him
the bonds of creation; he is bound with us all for ever.

Come out of thy meditations and leave aside thy flowers
and incense! What harm is there if thy clothes become
tattered and stained? Meet him and stand with him in toil
and in sweat of thy brow. (No. XI)"

Tagore precisely formulates the criticism of every form of a
world-neglecting, individualized and merely interiorized
religiosity which “does not leave the temple” or the meditation
room — be it within Saivism, Christianity, Islam, or any
religion. During our analysis of Utpaladeva’s Sivastotravali we
have met many times the motive of “the touching of the feet
of the Lord.” We shall keep in mind Tagore’s important
interpretation: the feet of the Highest (anuttara) rest among
the poorest, the lowliest and the lost . . .. We could say that
we pay obeisance to the Highest when we touch the most

11. Rabindranath Tagore, Gitanjali: Song Offerings (1913), Delhi: Full
Circle, 2002, reprint 2005, p. 26.

12, Ibid., p. 27.
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marginalized, forgotten and invisible, and participate in their
lives and struggles. And more than that: we will find the
Highest and its “feet” there.

These are some aspects in which way one could raise the
liberating and critical potential of this spiritual tradition of
non-dualistic Saivism of Kashmir in our contemporary context.
As far as I can see it has not yet unfolded, indeed not even by
my study. These few musings can only be the framework for
future reflections.
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