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Ontological Hierarchy in the
Tantraloka of Abhinavagupta’

Mrinal Kaul

In classical Sanskrit metaphysics a tattva is defined as a category (padartha), a
true principle (tat-tva), a reality (yathatathya), an entity (sadbhava), empirical
truth (yathabhita), true nature (svabhava), the essence of a thing (sara), or an
essential being (sat), and as not the opposite (aviparita).” Literally, tattva means
‘that-ness,’ with tat standing for ‘that’ and -tva signifying ‘ness.”® It is that aspect
of reality which makes itself manifest; in other words it is the ‘state of being
that, where ‘that’ stands for a potent entity. This is to say that the existence of
an entity is known by the manifestation of its true nature. In other words Earth
is a tattva but a pot or a house made of earth is not a tattva. The commonality

existing in a pot, a house and anything made of earth is that all of these things

1. I sincerely thank Professor Alexis G.J.S. Sanderson (All Souls College, Oxford) for
the immense help he offered me in studying and understanding Abhinavagupta’s
debate on the hierarchy of the tattvas as discussed by him in chapter nine of the
Tantraloka. All errors or misunderstandings, if any, remain my own. I also thank
Professor Bettina Bdumer for offering me an opportunity to pay tribute to the
memory of Pandit Hemendra Nath Chakravarty. I thank Dr. Hamsa Stainton and
Dr. Shaman Hatley for many suggestions they offered for improving this article.

2. Nyayakosa, p. 309-310.

3. Astadhyayi 5.1.119: tasya bhavas tva-talau ||

4. There is no standard definition of tattva in the Mantramarga scriptures. Even
though in Nyaya-Vaisesika a universal (samanya) and a category (padartha) are
absolutely two different entities, in the Tantra there does not seem to be a strong
distinction between them. However, terms such as tattva, padartha, prameya etc.
are used synonymously and refer to the same realities.
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can be broken down into a basic element called Earth. In the same way a river, ice
etc. are all basically the different modifications of the same basic element called
Water. In the cosmogonic discussions of classical India, a tattva is characterised
as the essence of each stage of the manifestation of this universe, with each
stage represented by a tattva. Ontologically speaking a tattva can be described
as a ‘category of being’ and thus be called an ‘ontological category’ The concept
of tattva works in two ways: parallel and sequential. On the one hand all the
tattvas expand as “identical units” and at the same time each one also manifests
as another entity—another subsequent tattva or a modified form of the same
tattva.® In reality, whatever we see around us is the grossest form of the same
manifestation of the basic elements called tattvas.

The concept of tattva is absolutely fundamental to the Sanskrit Sastric
systems, so much so that almost all schools of classical Indian philosophy define
and enumerate a certain number of tattvas according to their own prerequisites.
The systematic scheme of the sequence of tattvas was propounded by the ancient
system of Sarmkhya. Setting the number of categories (tattvas) to be twenty-five,
Sarhkhya greatly influenced subsequent Sanskrit knowledge systems, including
the Agamas/Tantras. Among the Agamic scriptures belonging to different
currents, the Agamas of the Saiva Siddhanta also took over the Sarnkhya model
and expanded the components of their own cosmology from twenty-five to thirty-

six, adding eleven more tattvas.” Both the Saivagamas following the dualistic

5. Abhinavagupta explains this in his IPV (3.1.2): just as mountains, trees and towns
belong to the category of Earth (prthivitattva) and river, lakes and seas are a
modification of Water (jalatattva), in the same way a tattva is defined as an efficient
cause of a categorisation of various collective units that appear to be singular and
undivided. The same idea is expressed in IPVV, Vol. I1I, p. 264.

6. This concept is explained in detail by Rastogi (2012: 222). I have borrowed Rastogi’s
use of the term “identical units” here.

7. Itisimportant to mention here that it is vitally important to investigate how tattvas
have been understood in the early Mantramarga scriptures. One such attempt has
been made by Dominic Goodall (2009), focusing primarily the Nisvasatattvasamhita
and the eclectic constructions of the sequence of the tattvas derived from this text
and used in many later Agamic scriptures. Another important point to mention
here is that the Saiva Siddhanta modified upon the Sarhkhya ontology in two ways:
“They added principles to the top, demonstrating that the Sankhyas had correctly
grasped the nature of only the inferior levels of the universe, and they attempted
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doctrine called Siddhanta and the Trika Saivagama adhering to the non-dualistic
doctrine usually agree on the total number of the tattvas to be thirty-six. Though
this is true of most post-scriptural Saiva Siddhanta commentaries, we do come
across some exceptions, which I will discuss subsequently. The purpose in the
following is to analyse the nature of the tattvas as understood by Abhinavagupta
(fl.c. 97571025 CE) in his Tantraloka (TA) and as understood by his illustrious
commentator Jayaratha (fl.c. 1225-1275 CE).* I begin with a brief introduction
to the textual tradition of Anuttara Trika Saivism, and particularly the most
illustrative manual of this system: the Tantraloka.

Among the many schools of Saivism that existed in Kashmir, the Trika
survived as a major post-scriptural non-Saiddhantika ritual system of the
Mantramarga.® The most defining feature of the scriptures of the Trika was the
worship of the three Goddesses Para, Parapara and Apara.” The traditions of
Tantric Saivism (the Mantramarga) evolved from their scriptural anonymity into
an extensive body of Kashmirian exegesis from the middle of the ninth century
onwards.” During the early medieval period there were two major competing
traditions, among which the Trika and the Krama systems belonged to the left-
handed course (vama-hasta-marga) and followed non-dualism, and the authors
of the Saiva Siddhanta, who accepted the orthodox Vedic boundaries of purity
and impurity, were on the right (daksina) side following dualism.” The followers
of the Trika attacked the ritualism of their contemporaries who adhered to the

Saiva Siddhanta.” It was in opposition to the propitiation of this ritual system

to place worlds inherited from older Saiva scriptures on the levels of these various
principles. The latter change meant that tattva in some contexts approximates to
a ‘reality level’ of the universe in which various worlds are placed rather than a
constitutive “principle” of the universe” (TAK-IIL, p. 25).

8. An earlier attempt to study the first 49 verses of the ninth chapter of the Tantraloka
was made by Dr. Keith Allen (2003) in his unpublished master’s dissertation.
While Allen focused only on the first 49 verses with detailed and comprehensive
exposition of both the Tantraloka and the -viveka commentary thereupon, I focus
here on the broader theme of the tattvas in the TA.

9. See Sanderson 1988: 690 and 2004: 5.

10. See Sanderson 1988: 673 and also Sanderson 2007a: 370-371.

1. See Sanderson 1988: 69off.

12. See Sanderson 1995: 171f.
3. See Sanderson 1988: 692.

—
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propounded by the Siddhanta that Abhinavagupta endeavoured to establish
a system emphasizing the significance of knowledge (jfiana), the absence of
which is taught to be the true cause of impurity (mala) and bondage.** Abhinava
established his Trika on the basis that it is the removal of this impurity rather
than the performance of ritual that can lead to liberation.'s

The post-scriptural Anuttara Trika has perhaps a single author and that is
Abhinavagupta, since it is only his works on the Trika that constitute the literature
available in the Trika proper or Anuttara Trika. Alexis Sanderson has thrown
ample light on Abhinavagupta and his works as the author of the Krama and
Trika-based Krama, and also discussed him separately as the author of the Trika."®
Abhinavagupta’s texts to be considered in this pool of Anuttara Trika are the
Malinislokavartika, Tantraloka, Tantrasara, Tantroccaya and Paratrisikavivarana.
Abhinavagupta chose the Malinwijayottaratantra (MVUT) as the foundation of
all his writings on the Trika. In fact the TA, which is an exposition of the Anuttara
Trika Saivism, is an exhaustive commentary on the MVUT.” Abhinavagupta
holds that the scriptures of the Trika contain the essence that animates all the
branches of the Saiva canon. The MVUT was a fitting base to formulate this
position for the Trika.® Even though Abhinavagupta tells us that he bases the

14. See Sanderson 2007a: 372.

15. This of course does not mean that there is no ritual practice prescribed in the
Trika of Abhinavagupta. But the idea here is that the path of following ritual was
understood as inferior because there were other superior means, such as meditation
and imaginative visualisation. Cf. Sanderson 2007b: 114-115.

16. See Sanderson 2007a: 352ff.

17. TA 117118: na tad astiha yan na $rimalinivijayottare | devadevena nirdistam
svasabdenatha lingatah || dasastadasavasvastabhinnam yac chasanam vibhoh |
tatsaram trikasastram hi tatsaram malinimatam ||

18. Sanderson (2007a:376) suggeststwo reasons for thisargument: “The Malinivijayottara
was a fitting base for this project for two principal reasons. The first is that it offers
a bridge from the Sakta ground of this exegesis to the Siddhanta since it shows
striking continuities with the latter system. The second is that the 18th chapter of
Malinivijatottara could be read as formulating the view that while the hierarchy of
revelation leads upwards to culminate in the Trika, the highest revelation within the
Trika itself, to be found in this chapter, transcends transcendence by propagating
the position that all forms of Saiva practice, including that of the Siddhanta, are
really valid provided they are informed by the nondualistic awareness enjoined
here.”
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TA on the MVUT, he also draws on a wide range of other scriptural texts of the
Saiva Mantramarga, from Trika scriptures including the Siddhayogesvarimata,
Trisirobhairava, Devyayamala, Tantrasadbhava, and Trikasadbhava to the Krama
scriptures such as the Kalikula and Brahmayamala and to other Saiddhantika
scriptures.” In other words Abhinava developed a Saiva system that, on the
one hand, adheres to the features of earlier Saiva scriptures and, on the other,
simultaneously emerges as a distinct Saiva system with unique features. It is this
system of Abhinavagupta that I intend by the expression Anuttara Trika Saivism.

In the Tantraloka, Abhinavagupta dedicates Chapters g and 10 to the study
of the tattvas. In Chapter 9, Abhinavagupta finds an opportunity to explain away
the fact that the Saiva scriptures are not in absolute agreement with each other
on the order of the manifestation of the tattvas, besides explaining the nature
of all the thirty-six tattvas. In Chapter 10 he mentions further categorisation of
the tattvas grouped into fifteen and viewed through seven knowing subjects
(saptapramatr).® Our primary focus here will be the relevant parts of Chapter
9 of the TA and the TAV. The ninth chapter of the Tantraloka is entitled
Tattvaprakasahnika and describes the nature and hierarchy of ontic-levels
(tattva-krama) as accepted by the Trika system. Abhinava begins the chapter
with a detailed discussion on the Saiva theory of causality. The first six verses
discuss the definition of fattva and verses seven to forty-eight discuss causality
and its various aspects. Verses forty-nine onwards deal with the ideas of ‘longing’
(lolika), ‘impurity’ (mala), vijiianakevalin, pralayakala and ultimately the nature
and order of the tattvas. In this paper I am limiting my discussion only to the five
tattvas belonging to the pure universe (Suddhadhvan).

But why does Abhinava, instead of going straight into the discussion on the
order of tattvas as in his root text the MVUT, first choose to have a philosophical
enquiry into the nature of causality and only then turn to the main subject
matter of this chapter? He begins Chapter g with a discussion on causality as part

of his endeavour to rationalise philosophically the traditional lore of the Trika

19. See Sanderson 2007a: 374.
Mantra, Mantre$a, Mantramahes$a and Siva. See KSDK-II, p. 424, for more details on
saptapramaty. For the role of saptapramatr in the tattvakrama see Vasudeva 2013:
216-217. Abhinava describes the tattvabheda in the TA 10.1-2. See TAK-III, p. 26, for
how thirty-six tattvas are associated with the seven knowing subjects.
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scriptures. Another example of Abhinavagupta’s philosophical rationalization of
Trika ritual and scriptural doctrines is, for instance, his treatment of the theory
of knowability (vedyata), prior to discussing the nature of and relationships
between the seven knowing subjects (saptapramatrs) and seven objects of
knowledge (saptaprameyas) in Chapter 10 of the TA.* On somewhat similar
lines, he also offers an analytical account of the theory of reflection in Chapter
3 of the TA before discussing the doctrine of phonemic emanation (i.e., the
genesis of sound/language), since eventually he has to prove that the creation
becomes manifest when the syllable ‘a’ of the Sanskrit alphabetic system
divides itself into component parts of itself, without losing the essence of
the energy of consciousness of ‘a** By following this process of philosophical
rationalisation, Abhinava is gradually moving himself into a position to explain
the inconsistencies in the Saiva accounts of the order of tattvas (tattvakrama)
that still existed in earlier Saiva scriptures. Once he has achieved that goal and
constructed the rational-philosophical backbone of his otherwise stumbling
system, he moves on to his principle subject matter of defining and explaining
each tattva following the earlier Agamic scriptures.

But we have more compelling questions to answer: Why is the order of the
emergence of the tattvas important for Abhinavagupta at all? What sequence do
the tattvas follow? How many tattvas are there actually? Which tattva emerges
from which? For each of these questions, scriptures offer a variety of different
answers.* For Abhinavagupta, scriptural discrepancies may be allowed for as far
as the valid performance of ritual prescribed by scriptural revelation, but there
should be unanimity at the doctrinal level. The job for a traditional commentator
like Abhinavagupta or Jayaratha was to draw attention away from inconsistencies

and to emphasise the doctrinal harmony of Saiva scriptures. This was indeed a

21. For more details on this topic see Allen 2011.

22. For more details on this topic see Kaul 2016.

23. See Padoux 1990: 223 for more details on the topic of phonemic emanation in the
Tantric scriptures.

24. Cf. TAK-III, p. 25: “But there is no consensus in the scriptures about 1) how many
tattvas there are; 2) what their order is; 3) exactly what they are—in some cases they
are better rendered “principle,” in others “reality level,” and in the case of the tattva
of the bound soul and the uppermost tattvas of the pure universe neither of these
translations is adequate—and 4) which worlds (bhuvana) belong in which tattvas.”
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challenging task. Even though Abhinava and other post-scriptural commentators
would maintain the doctrinal unity of the Saiva canon, this was not always the
case. The sequence (krama) of the emergence of the tattvas was one such area
that required careful hermeneutical attention. In the remainder of this paper we
shall focus on how Abhinavagupta and his commentator Jayaratha address these
questions.

Abhinavagupta’s tattva scheme is largely based on the Saiva Siddhanta
model. In the Saiva cosmology the entire creation exists within the four cosmic
spheres (andacatustaya): the sphere of Energy (saktyanda), the sphere of
maya (mayanda), the sphere of Nature (prakrtyanda) and the sphere of Earth
(prthvyanda). These spheres contain within themselves an infinite number of
bhuvanas. To these cosmic spheres are also connected the three series® of kalas,
tattvas and bhuvanas according to which the Sakytanda has five tattvas, viz.
Sakti, sadasiva, i$vara, suddhavidya and mahamaya. Within the mayanda there
is maya, kala, vidya, raga, kala, niyati and purusa. In the prakrtyanda there are
tattvas from prakrti to jala, and in the prthvyanda there is only the prthvi tattva.
The prthvyanda is contained within the prakrtyanda and the prakrtyanda is
contained within the mayanda. In the same way the mayanda is contained in
the Saktyanda and the latter is contained in the Anuttara. Anuttara is beyond
all the spheres, tattvas, bhuvanas, etc., and it contains all of them within itself
at the same time. Even though the definitions and numbers of the tattvas and
bhuvavas vary in different Agamas, our focus here is the Tantraloka. The tattvas
pervade the bhuvanas and the bhuvanas are classified as being within the tattvas.
Furthermore, as far as the concept of five kalas is concerned,* the first, nivrttikala,

is formed of prthivitattva and 16 bhuvanas. The second, pratisthakala, is made of

25. For details on sadadhvan see Padoux 1990: 330ff. and also Dwivedi 2000: 387. In
the Agamic scheme of the sadadhvan, the tattvadhvan (the path of the tattvas)
constitutes one of the three ‘ways’ in the desadhvan, the other two being kala
and bhuvana. The kaladhvan constitutes the triad of varna, pada and mantra.
The desadhvan falls under the category of vacaka or sabda and the kaladhvan is
categorised under vacya or artha. However, in the highest stage of manifestation
the vacya and the vacaka are one. Here I focus only on the tattvadhvan.

26. TA 1.8-9b: nivrttih prthivitattve pratisthavyaktagocare | vidya nisante $anta ca
Saktyante ndam idam catuh

santatita sive tattve kalatitah parah sivah | For more
details on kala see TAK, Vol. II, p. 71 under note 6.
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23 tattvas from jala to prakrti and contains 56 bhuvanas. The vidyakala, which
is the third, contains seven tattvas from purusa to maya and 28 bhuvanas. The
fourth, santakala, has three tattvas: suddhavidya, isvara and sadasiva and 18
bhuvanas, and finally the fifth, santatitakala, has only two tattvas, viz. Siva and
Sakti and there are no bhuvanas. Paramasiva is beyond all the kalas. We see here
that a given sequence of bhuvanas corresponds with particular tattvas® and we
must remember that in the hierarchy of the tattvas the succession cannot be
denied in view of the cause and effect relationship (karyakaranabhava) between
them. So each tattva is related to the other by a cause and effect relationship,
and depending on the type of the sequence whether it is the srstikrama or the
samharakrama, the subtlest tattva Siva is on the top and the grossest Earth is at
the bottom.” That being so, there do exist higher and lower fattvas, the higher
being subtle in nature and more intrinsic and the lower being relatively gross and
more extrinsic. Each higher tattva permeates and pervades the succeeding ones,
with the highest and most subtle pervading and permeating all the tattvas. This
makes it clear that each successive lower tattva exists in and draws its sustenance
from the successive higher tattvas which are also its material cause. Here the two
important concepts emerging in the study of tattvas are vyapyavyapakabhava™
and karyakaranabhava. We will come back to these topics shortly.

According to Abhinavagupta, there is no constant causal nature of the
tattvas defined in the earlier Agamas. Commentators on the Saiva scriptures
offer different explanations for the discrepancies between how various Agamas
present the hierarchy of the tattvas. For Abhinavagupta, the relation of cause and

effect is really that of an agent and the act.** He points out that mere succession

27. TAV g.: bhuvananirupanantaram tadanuyayinam tattvanam nirapanasya
praptavasaratvat |

28. tattvas manifest in two ways: srstikrama and samharakrama. Cf. TP: verses 67-68.
Texts that follow the srstikrama include the Paraparicasika, Saubhagyasudhodaya,
Tattvaprakasa and Yoginihrdaya, and texts that follow samharakrama include the
Tattvasamgraha, Bhogakarika, Virupaksaparicasika. See Dwivedi1983:196, n. 3. Also,
cf. tattvakrama in the TAK-III, p. 28.

29. vyapyavyapakabhava is discussed in TA 9.306-314 and the karyakaranabhava is
discussed in TA 9.7-48.

30. In his commentary on TA g.13 Jayaratha quotes a verse from IPK 2.4.2 emphasizing
the principle argument of the Trika in this context: jadasya tu na sa Saktih satta
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does not constitute causality* and introduces the concept of succession saying,
“Let the insentient have a variegated form successively (through the sequence of
time), but then what contradiction is there in this?"3* There is not some thing in
addition to the nature of things. They are just the form of our perception. So if the
thing is successive or non-successive there is nothing added on to the thing itself.
He explains that these two, successive and non-successive, are just the perceiving
of things in these ways. Abhinava explores the diversity of the teachings on tattvas
to prove his own special point: causality is just an ultimate analysis appearing in
one way or the other. As a result of this, in the scriptures, causality is not fixed

and constant. Abhinava looks at it from two ways using an earlier tantric scheme

— = — =

of the prakriyasastra® and the sarasastra. The prakriyasastra means the teaching

of hierarchy, the standard Saiva doctrine in which religion means ascending

yadasatah satah | kartrkarmatvatattvaiva karyakaranata tatah || “The inert could
have no power to bring the non-existent into being, therefore the relation of cause
and effect is really that of agent and act.”

31. TA 9a3: bijam arikura ity asmin satattve hetutadvatoh | ghatah patas ceti bhavet
karyakaranata na kim || “So if the cause and effect is seed and sprout then why
should not there be a causal relation between a pot and cloth. Mere succession, in
other words, does not constitute causality.”

32. TA ga7ab: kramena citrakaro ’stu jadah kim nu viruddhyate |

33. For more on prakriya, see TA 8.5: tatradhvaivam niripyo ‘yam yatas
tatprakriyakramam anusamdadhad eva drag yogi bhairavatam vrajet | Jayaratha
clarifies the definition further: prakriyakramam iti kalagnyader anasritaparyantam
tathatathanupurvyenavasthanam | This distinction of the prakriyasastra and the
sarasastra is also discussed by Bhaskarakantha, whose aim is to describe the nature
of the tattvas in the prakriyasastra. For more details, see Torella 2002: 189 fn.2. Also
cf. Bhaskarakantha, IPVVya 3.1.3, p. 222: yady api sarasastresu Sakter eva spandatvam
uktam tathapiha prakriyasastre proktanitya sadasivader uktam | saktisivayor eva hiha
Sastre paramarthasvarapatvam na parasivasyety alam | Translation by Sanderson:
“Although in the Essence Teachings (sarasastram) it is Sakti that is said to be
Vibration, here it is Sadasiva and [I$vara)], this [text, the Isvarapratyabhijfiakarika)
being a prakriyasastram. For in this text it is merely Siva and Sakti that are the
ultimate reality, not [as there] Paramasiva [the non-dual reality whose ‘power’
(Saktih) or ‘vibration’ (spandah) is seen as manifesting itself as all the thirty-six
tattvas of the system texts, from Siva and Sakti down to Earth].” (This translation
was personally communicated to me by Sanderson in a letter dated 29 October,
2014).
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the cosmic ladder, while the sarasastra, which is essentially a Sakta concept,
emphasises ‘expansion’ rather than ‘hierarchy. But the sarasastra transcends
the prakriyasastra and follows the scheme of gradual expansion. This concept of
gradual expansion is not really present in the prakriyasastra, as can be seen from
the fact that it is not present in the Siddhanta, which is the doctrinal basis of the
prakriyasastra. To further clarify this, the manifestation of the universe is not
considered to be the expression of the Lord’s nature. He remains transcendent
and his involvement with the world is indirect. He does not himself stimulate
maya with his sakti, this function being delegated to Ananta. Abhinava follows
the model of the prakriyasastra, but in the background the other model of the
sarasdstra is operative all the time and this esoteric view keeps arising abruptly
at several occasions. Abhinavagupta fails to conceal it and repeatedly suggests
the sarasastra model, which transcends the hierarchy of the tattvas. When Siva
is seen as the thirty-sixth tattva he is perceived as being at the summit of this
hierarchy transcending the universe (visvottirna). When one sees him from the
sarasastra point of view, the thirty-six are in fact his expansion, and then one can
see that totality, seeing Siva in his visvamaya aspect (all-embracing expanded

form), which is sometimes called Bhairava,* the thirty-seventh tattva.

DEFINING TATTVA

The Saiva Siddhanta believes in two classes of tattvas: three eternal tattvas
called Pati, Pasu and Pasa® and the thirty-six transitory tattvas. The thirty-six
secondary tattvas are dependent on the three primary tattvas. Accordingly, Siva,
Sakti, Sadasiva, I$vara and S‘uddhavia’yd reside in Pati, Purusa resides in Pasu and
the tattvas from kala to prthvi reside in Maya or Pasa. The five tattvas from Siva
to Suddhavidya are the pure categories (Suddha-tattvas),® the seven tattvas from

Maya to Purusa are both pure and impure (Suddhasuddha-tattvas)® and the

34. MVV1.658: tattvetattve svecchayadevadevah || sarvam sarvam bhumim alambamanah
|| parnaikatma purnasamvitsvarupah

| $Srimari Sastre bhairavo niruktah ||
35. TP 5: Saivagamesu mukhyam patipasupasa iti kramat tritayam | tatra patih Siva
uktah pasavo hy anavo’ rtha paricakam pasah ||

36. TP 21: Suddhani paficatattvany adyam tesu smaranti Sivatattvam | Saktisadasivatattve

varavidyakhyatattve ca ||
37. TP 22: pumso jiiakartrtartham mayatastattvaparicakam bhavati | kalo niyatis ca
tatha kala ca vidya ca ragas ca ||
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twenty-four tattvas from prakrti to prthvi are impure (asuddha-tattvas) because
of being insentient (jada).®® The Siddhanta defines a tattva as that which lasts
till the destruction of the whole world, unlike a body or a pot, and which acts as
a means of experiencing [reality] for all beings.** The principle tattva amongst
all the tattvas is regarded as that which is invisible, devoid of qualities, and has
nothing to reject and nothing to seek. It is of imperceptible form and is said to
be content. It is volition (iccha) that is filled with its qualities and characteristics;
it is the power emanating out of it.** In his Paramarthasaratika Yogaraja offers
three etymological definitions of the tattva: that where all is expanding (tanyate),
that which is extending till the dissolution of the world (tananat), and the state
of being that (tasya bhavah).*

But what does tattva mean in reality? This is a very important question
because usually Saiva systems define and explain the tattvas, but after discussing
their ‘ontological hierarchy’ they seem to regard this as ‘artificial’** This is
because in reality, as Abhinava justifies, Siva is the most competent agent of
his creation® and the principle of causal relations is projected forth by the
will of Siva alone. In other words, from the absolute point of view, Siva alone
is the supreme tattva pervading all the other tattvas. This is also the view of
Siddhanta.* In Trika this ‘absoluteness’ of the autonomy of Siva is defined by

the fact that it modifies individual consciousness on many different levels. It is

38. This is not, for instance, the case with the Svayambhuvagama that regards all the
tattvas as impure (asuddha) except Siva, which is the only pure (suddha) tattva.

39. TP 73: apralayamyat tisthati sarvesam bhogadayi bhutanam | tat tattvam iti proktam
na Sariraghatadivat ||

40. Quoted by Jayaratha at TAV-1.274 from the Kularatnamala: adrstam nirgunam
yac ca heyopadeyavarjitam | tattattvam sarvatattvanam pradhanam
paripathyate || adrstavigrahas caiva sa $anta iti giyate | tasyeccha nirgata saktis
taddharmagunasamyuta ||

41. PSV, p. 363: tanyate sarvam tanvadi yatra tat tattvam, tananad va tadapralayam,
tasya bhava iti va tattvam |

42. I am borrowing the word ‘artificial’ for ‘kalpita’ from Somadeva Vasudeva. See his
treatment of the subject in Vasudeva 2013: 213.

43. TA 9.8ab: vastutah sarvabhavanam kartesanah parah sivah |

44. TP 33:tattvamvastuta ekam Sivasamjiiam citrasaktisatakhacitam | $aktivyaprtibhedat
tasyaite kalpita bhedah ||
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always grounded in self-awareness and that self-awareness is always present.
There is no differentiation in that and it is always the same dynamic force which
is perceived as just conscious and it freely manifests its own contraction.

The causality principle of Trika works in two ways*: from the absolute point
of view (paramarthika) and from the point of view of something that is created
(srsta). Here srsta should be understood in the sense of kalpita (artificial).
Criticizing the Buddhists’ reductionist view of causality, Abhinavagupta
says: “The essence of the situation in which some thing comes into existence
upon the existence of something else is nothing but dependence.”*® With this
statement he attacks the famous Buddhist theory of dependent origination
(pratityasamutpdada) that asserts that “phenomena are happening in a series and
we see that there being certain phenomena there becomes some others.” The
causal formula of this system is: ‘This being, that arises’ or ‘Depending on the
cause, the effect arises’ (asmin sati, idam bhavati). Thus every object of thought
is necessarily dependent and because it is dependent, it is neither absolutely real
nor absolutely unreal. Abhinava challenges this idea of the Buddhists and asks,
“How can this theory be true in the case of things that are independent of each

other inasmuch as they are self-contained?”+#

TATTVA ACCORDING TO ABHINAVAGUPTA

Navjivan Rastogi argues that Abhinavagupta’s notion of tattva is also influenced
by the Naiyayika idea of universals (samanya), the Sarhkhya theory of
satkaryavada, and the idea of sabda-sakti propounded by the philosophers of
language like Bhartrhari, in addition to the discussions on tattvas in the earlier
Agamic scriptures like the Matarngaparamesvaragama.*® According to Rastogi,

Abhinava purposely uses the word samanya in the IPVV, which also signifies

45. TS 8, p. 69-70: tatra esam tattvanam karyakaranabhavo darsyate sa ca dvividhah ||
paramarthikah srstes ca || tatra paramarthika etavan karyakaranabhavo yad uta
kartrsvabhavasya svatantrasya bhagavata evamvidhena s$ivadidharantena vapusa
svaripabhinnena svarupavisrantena ca prathanam ||

46. TA-g.nab: tasmin sati hi tadbhava ity apeksaikajivitam |

47. Dasgupta 2004: 841f.

48. TA gacd: nirapeksesu bhavesu svatmanisthataya katham |

49. See the chapter titled ‘padartha’ in Rastogi 2012: 219-232. Also cf. Vasudeva 2013: 214.
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the Naiyayika influence of samanya on the idea of tattva.>® A tattva is the reality
that pervades a certain class.® Abhinava also thinks of tattva like the ‘universal-
universal’ (mahasamanya).”* In the TA, Abhinavagupta paraphrases the MPA
while offering the definition of the tattva.s Jayaratha quotes Abhinava’s source
from the MPA:

tattvam yad vasturipam syat svadharmaprakatatmakam |
tattvam vastupadam vyaktam sphutamnayadarsanat || 3 ||
yad acyutam svakad vrttat tatah saktavasam jagat |

tatam anyena va yat syat tat tattvam tattvasantatau || 4 ||**

While interpreting Abhinavagupta, Jayaratha says that in Saivism the one
reality which pervades the plurality, which consists of the worlds and so on, and
which has as its nature earth and so on, is said to be the tattva. For that very
reason, tattva means the state of being (-tva) of those (tat-) things, namely Earth
and so on. And it is this very singular reality that envelops the whole universe
and therefore is named Parama Siva, the thirty-seventh tattva. The fact that

this universe is manifest is nothing but the effulgence of that one tattva.® Like

50. IPVV, Vol. 11I, p. 264: iha tasya bhavas tattvam iti varganam visesaripanam
ekikarananimittam samanyam ucyate mrtpasanadarvasthimamsadinam prthivi,
saritkupasarahsamudradinam jalam iti | Also cf. Rastogi 2012: 220.

51. [PV 2.3.2: bhinnanam varganam varagikarananimittam yad ekam avibhaktam bhati
tattattvam |

52. In his Tantrasara Abhinavagupta offers another clear definition of tattva. TS p.
69: yad idam vibhavatmakam bhuvanajatam uktam garbhikrtantavicitrabhokt
rbhogyam, tatra yad anugatam mahaprakasarupam tat mahasamanyakalpam
paramasivarupam | yat tu katipayakatipayabhedanugatam rupam tat tattvam |
Vasudeva 2004: 191 also notes that Abhinavagupta understands a tattva as similar to
the common property (samanya) present in all members of a superset (mahajati).

53. TA 9.6cd: Srimatangasastradau tad uktam paramesina || Cf. Vasudeva 2004:
190-191: “Abhinavagupta’s understanding of tattva is based upon that of the
Matangaparamesvara, which he cites with approval. In the Tantraloka he defines a
tattva as that which is recurrent or pervasive in all of the members of its class. The
term used by Abhinavagupta to describe the nature of this presence is anugamin.
By this he is adopting a key-term (also syn. anuyayin) used in Sastric discourse to
define a generic property (jati).”

54. MPA (VP) 5.3-4.

55. TAV 9.2ab: idam hi nama paramesvare darsane ‘tattvam” ity ucyate—yad
ekam eva rupam avyabhicarena anekatra bhuvanadav anugami syat, tac ca
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Yogaraja,*® Jayaratha also maintains that tattva means the state of being that
(supreme form) which pervades everything.5 To clarify things further, Jayaratha
hypothesises an opponent asking how that tattva could exist severally if this
universe is something whose only reality is the all encompassing single light of
consciousness. He answers this implicit question by saying that when plurality
has become completely manifest from Siva’s domain owing to his spontaneity,
then that dynamic reality does not have different modes of pervasion. In other
words, the process of “manifesting” is a singular spontaneous dynamic process
and as we did observe Abhinavagupta often saying it is nothing but Siva who
himself pervades as the light of consciousness. But in the mode of plurality the
same term is used to refer to different modes of pervasion.

Abhinavagupta himself offers the following definition of a tattva:

tatsvatantryarasat punah Sivapadad bhede vibhate param ||
yad ripam bahudhanugami tad idam tattvam vibhoh sasane || TA g.2cd ||

“According to the Lord’s teaching, a tattva is that reality which pervades
variously (bahudhanugami) once plurality (bhede) has become completely
manifest (vibhate) from the state of [parama-]siva due to the savour of his (tat-)
autonomy.”

Here the idea of pervasion (anugati, vyapti, anusyuti or anuvrtti) is important

and Rastogi makes this point clear. Rastogi maintains that even though this

prthivyadyatmakam anekaprakaram, ata eva tasya—prthivyader bhavah “tattvam”
tatha vyapadesanimittam ity uktam, tac ca samanantarahnikoktesu nanaprakaresu
bhuvanesu yad etat prakasaikaghanam param tattvam prakasamanatanyathanup
apattyanuyayi bhasate sa nikhilavisvakrodikarena dyotamanah, tasyaiva hy ayam
spharo yad idam visvam namavabhasate |

56. See note 41 above.

57. We observe a slight awkwardness with Jayaratha’s interpretation here. He says
that it is tat which is the supreme nature (TAV g.2ab: ata eva ca tanoti sarvam iti
“tat” param rupam, tasya bhavas tattvam — ity arthah ||), but Abhinava does not
seem to mean it in this sense. For him tattva and not tat is the supreme nature
(TA 9.2¢d: yad riipam bahudhanugami tad idam tattvam vibhoh $asane ||). It seems
that Jayaratha here has made the mistake of pressing too close in his analysis and
ended up producing something implausible, which Abhinavagupta himself has
avoided. Other examples of Jayaratha’s clumsiness are pointed out by Sanderson
(2007b: 96ff). Bansat-Boudon and Tripathi (2011: 105, n.434) have also referred to this
problem of the etymology of tattva.
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scheme of pervasion is not standard in Saivism, it still can be categorised into
three: viz., the pervasion of material cause in effect, the pervasion of parts in a
collection, and the pervasion of a universal in an individual. If an entity fulfils
the above criteria, it can be called a tattva by a Saiva ontologist.* Each tattva
is covered by each subsequent tattva. Each prior, lower tattva is a vyapya and
the immediately following higher tattva is vyapaka.® The tattvas sequentially
existing above each other have their qualities as pervasive (vyapaka) and the
lower tattvas have their qualities pervaded (vyapya).* For instance as Saktitattva
is ‘pervaded’ by Sivatattva, in that case Sivatattva is ‘pervasive’® In the same way,
all the causal tattvas are pervasive and the effect tattvas pervaded. Abhinavagupta
explains that the prthivi tattva is found from kalagnirudrabhuvana up to the
virabhadrabhuvana® because of the manifestation of its constant characteristics,
which are firmness (dhrti), rigidity (kathinya) and weight (garima).® And one
should explain it in the same way in the context of the tattvas water etc. up to
Sadasivatattva.5* Abhinavagupta’s hypothetical opponent is in disagreement and
contends that just as cow-ness pervades because of the pervasion of a dewlap in
the individual species of cows, one should understand that this also is the case
with bodies or worlds. To this Abhinava answers, “A tattva is that which extends
by virtue of its pervasive state of being and remains in the manner of a universal

to its own effects. These are, in due order, earth, individual soul and Siva etc.

58. Rastogi 2012: 221.

59. Also see TA 8.186 and 8.189.

60. TA 9.310: yo hi yasmad gunotkrstah sa tasmad ardhva ucyate | urdhvata vyaptrta
Srimanmalinivijaye sphuta ||

61. TS 8, p. 90: asmims ca tattvakalape urdhvordhvagunam vyapakam nikrstagunam
tu vyapyam || TS 8, p. 91: sa eva gunasya utkarso yat tena vina gunantaram na
upapadyate tena prthivitattvam Sivatattvat prabhrti jalatattvena vyaptam evam
Jalam tejasa ityadiyavac chaktitattvam ||

62. In the prthavyanda there are said to be 16 worlds (bhunavas) from kalagnirudra to
virabhadra.

63. TA 9.3: tathahi kalasadandadvirabhadra*purantakam em. SANDERSON | purantagam
Ked. | dhrtikathinyagarimadyavabhasad dharatmata || Also cf. TS 8, p. 69: yatha
prthivi nama dyutikathinyasthaulyadirapa kalagniprabhrtivirabhadrantabhuvanes
adhisthitasamastabrahmandanugata ||

64. TA 9.4ab: evam jaladitattvesu vacyam *yavatsadasivam conj. SANDERSON |
yavatsadasive Ked.
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So there is no question that it will apply to bodies or worlds.”® Therefore, the
supreme tattva, which is Parama Siva, is the radiant, all-encompassing reality

pervading all these different tattvas.

DIVERSITY OF CAUSALITY WITHIN THE SCRIPTURAL ACCOUNTS

As mentioned earlier, Abhinavagupta in his TA makes note of diversity within
Sastric accounts of causality. This diversity, he asserts, is present not only in
scriptural accounts but also in the exegetical literature, where two commentators
while commenting on the same text can still have two different interpretations.
But as far as Abhinava’s own interpretation of causality is concerned, it is simply
a matter of the way that the all-encompassing consciousness presents itself in
the form of various things, and therefore this accounts for the inconsistency of
the Agamic interpretations of the arising of the tattvas in the process of creation.
Thus, Abhinava uses metaphysical principles to interpret the historical diversity
in the accounts of cosmology found in Saiva scriptures. There are different ways
in which the causality is made manifest and Abhinavagupta uses a metaphysical
model to explain away what other commentators on some of the Tantras say.
In fact, he seems to think that his system is under strain and he makes his best
possible effort to reconcile and make sense of the inconsistency present in
the scriptures. He does not simply choose to ignore this problem, but he finds
a brilliant solution by rationalising his tradition and making sense out of the
inconsistent accounts about causality both in the scriptural and exegetical
accounts. Since causality has a diverse character and it appears in one way or
the other,* it is for this very reason, Abhinava seems to suggest, that it makes

sense that there are various opinions in the scriptures concerning the essential

65. TA g.4cd-6ab: svasminkarye’ tha dharmaughe yadvapi *svasadrggane em.
SANDERSON | svasadrggune Ked. | aste samanyakalpena tananadvyaptrbhavatah ||
tat tattvam kramasah prthvi pradhanam pumsivadayah || 5 || dehanam bhuvananam
ca na prasangastatto bhavet | Sanderson’s emendation is also supported by
Abhinavagupta himself in TA 9.54 where he says mantra iti visuddhah syur ami
parica ganah kramat | svasmin svasmin gane bhati yad yad rupam samanvayi || It
is very likely that the scribe who has just written dharmaughe in the preceding line
bears in mind that dharma means guna and writes guna instead of gana.

66. TA 9.44cd-45ab: tata eva svaripe’ pi krame’ py anyadrsi sthitih |
citrat *tathabhanasvabhavatah conj. SANDERSON | tathabhavasvabhavatah | Ked.

Sastresu yujyate
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nature and the order of manifestation of the tattvas. Jayaratha further helps us in
understanding Abhinava and says that just as mind is sometimes referred to as
an organ of the mental faculty and sometimes classified with the antahkarana,
so it is perfectly acceptable that the scriptures should give different accounts of
things both as to their nature and as to the order of their appearing.

To explain his position further, Abhinava offers illustrations: one example
of causal discrepancy is from the scriptures and the other from the natural
world.*” First, he explains the apparent discrepancy between two views on the
origins of prakrti in the Saiva ontology. One interpretation, he says, is based on
the Rauravasutrasamgraha, which claims that from maya come two products,
namely prakrtiand kala (power of limited agency). Another is based on the MVUT,
and maintains that prakrti comes out of kala.*® Jayaratha further elaborates upon
Abhinava by introducing the causal discrepancy at the exegetical level. He quotes
the relevant verses of the Rauravasitrasamgraha (2.4.14-15) and identifies this
interpretation as that of Brhaspati (c. 650-750 CE), who in his Rauravavarttika
on the Rauravasutrasamgraha says that the word tatah in avyaktam ca tatah
means “from maya.” In contrast to Brhaspati’s interpretation, Sadyojyotis (c.
675-725 CE) took a different line. He, in his commentary Rauravasutrasamgraha-
vriti, understood tatah to mean “next” In fact, Brhaspati and Sadyojyotis
differed precisely on this fundamental point.* Jayaratha explains that in this
interpretation the pronoun tatah in avyaktam ca tatah is understood to mean

“thereafter” rather than “from that,” i.e., maya, and he attributes this view to the

67. TA 9.39cd-40ab: ata eva tathabhanaparamarthataya sthiteh | karyakaranabhavasya
loke $astre ca citrate || “Since for this reason it is established that the relation of
cause and effect is an ultimate analysis appearing in this way or that way. Because of
that it takes many forms both in the worldly domain and the causality maintained
by scriptures.”

68. TA 9.40cd-g1ab: mayato’vyaktakalayor iti rauravasamgrahe || ripirve tu kalatattvad
vyaktam iti kathyate |

69. This debate is explained in detail in Sanderson 2006: 48-51. He also refers to
TA 9.217 where Abhinavagupta gives another view of the same passage: nanu
srimadrauravadau ragavidyatmakam dvayam | sute kala hi yugapat tato *vyaktam iti
sthitif || “Surely in such texts as the Raurava the position is that Kala simultaneously
creates the pair Raga and Vidya and thereafter Avyakta” (Trans. Sanderson).
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author of the vrtti, Sadyojyotis.” This clearly shows that the diversity in relation
to causality is present both in the scriptural and the exegetical accounts. In case
of the exegetical interpretations, as we just saw above, one says that avyakta is the
effect of maya and another says that it is a product of kala. But the explanation of
the inconsistency, namely that prakrti has come forth from what is called nisa or
maya tattva after becoming kala is completely implausible. However, Abhinava
resolves this apparent contradiction by saying that both positions are true. Even
though he maintains that prakrti comes directly from maya after maya first
turns itself into kala,” yet it is clear to his readers that he seems to try and make
exegetical accounts consistent rather forcefully.

Abhinava offers a second example from the natural world. He uses the
example of a scorpion,” saying: “.....[I|n the world a scorpion can come out
of cow-faeces, from another scorpion, from imagination, from memory, from
the desire of a Yogi, from such factors as the power of certain substances and
mantras.”” Abhinava has also used this example as a maxim supporting his
theory of causation in the case of a Yogi. A thing produced by a Yogi is accepted
to be similar to something that is produced naturally. To clarify, he further says
that this is unlike the case of a scorpion that is produced out of natural birth
as opposed to the one produced from cow-faeces.* What Abhinava is arguing
here is that even if a scorpion produced out of a natural birth is not similar
to the scorpion produced from cow-faeces, yet the idea that it is a scorpion is
the same. Jayaratha elaborates the same argument of Abhinava, answering the
hypothetical opponent, saying that if they consider a separate scorpion to be
actually there because of some specific quality as a result of some specific cause,
then surely there is some personal difference of place, time, form etc. in these

various scorpions that have come forth from a scorpion or faeces etc. Each one

70. Cf. Sanderson 2006: 49ff.

71. TA 9.41cd-9.42ab: tata eva nisakhyanat kalibhitad alingakam || itivyakhyasmad ukte
‘smin sati nyaye 'tinisphala |

72. See Rastogi 1984: 35ff. for more details on vrscikagomayadisambhitavrscikadinyaya.
Abhinavagupta also uses this analogy in his IPV 2.4.11.

73. TA 9.42cd-43ab: loke ca gomayat kitat samkalpat svapnatah smrteh || yogicchato
dravyamantraprabhavades ca vrscikah |

74. 1PV 2.4.11: yogicchapi sarvatha tadrsam eva na tu vrscikagomayadisambhitavrscikad

inyayena kathamcit rasaviryadina bhinnam karyam janayati |
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of them has some specific characteristics pertaining to themselves, as a result
of which they are different from each other. In spite of that, they always remain
scorpions (the idea of being a scorpion is the same in all of them). That each is
‘a scorpion’ is always constructed as ‘scorpion’ through paramarsa. So it is not
wrong to teach variety in consistency of effects, both with respect to what they

are, their definition and then the order of their appearance.™

DEBATE ON THE SEQUENCE OF TATTVAS

If causality with respect to the tattvas is diverse, so too is the order and the
number of tattvas. How many tattvas are there and what exactly is their sequence
or their order of manifestation? Dwivedi (1982) has discussed this problem
systematically in the case of the Puranas. As far as the Agamic notions are
concerned, as we saw above, the Supreme tattva is one alone and the generally
accepted number of tattvas according to the Agamas is thirty-six, yet the latter
topic remains problematic. Here we should keep in mind that Abhinava does
speak of two additional tattvas, i.e., the thirty-seventh and the thirty-eighth
tattvas. These two tattvas are a demonstration of the deep esotericism of the
Trika of Abhinavagupta.”

After having appropriated the diversity of causality within the scriptural
accounts, Abhinavagupta remarks on the diversity of the sequence of the tattvas
as taught in various Agamas. He paraphrases relevant passages from some
important Agamas to illustrate his stand. He mentions, for instance, that the order

of the tattvas followed in the Sarvajfianottaratantra is purusa (individual), raga™

75. TA 9.43cd-9.44ab: kamam kutascit svavisesatah || sa tu sarvatra tulyas
tatparamarsaikyam asti tu |

76. For more on the thirty-seventh and thirty-eighth tattvas see TAK-III (p. 26): “The
thirty-seventh is called parasiva (TA n.21ff.), and, as opposed to the thirty-sixth,
which is emptier than empty ($anyatisanya), this represents Siva as identical
with and inseparable from the universe (sarvavibhagatman) and autonomous
(svatantra). The thirty-eighth, mere consciousness, is distinguished by its being
unlimited and/or contiguous (anavacchinna). In TA 5.314 the lotus-seats of the
goddesses are at the thirty-seventh principle.”

77. For the Saivas rdga is that craving of the soul by virtue of which it always wants
something. It is not an attachment to a particular thing; rather, the soul is constantly
driven by abhilasa (desire). It is by virtue of raga that it is attached to sense objects.
Individual consciousness is contaminated by raga.
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(desire), vidya (limited power of cognition), kala”™ (power of limited action), kala
(time), and maya™ (material cause of the world). There is no mention of niyati
there and the order of sequence followed is of re-absorption from bottom to
top. On the other hand, he further adds that in the Svayambhuvasutrasamgraha,
niyati is said to be above kala. The pair kala and niyati is above the three, namely
purusa, raga and vidya. Quite contrary to this, the Kiranatantra teaches the order
to be kala first and then maya* while the order Siva has taught, according to
Abhinavagupta, in the MPA starts with purusa in association with niyati and
then kala along with raga, vidya and kala.®' Jayaratha identifies and quotes the
appropriate sources of Abhinavagupta. In his commentary Jayaratha cites from

the Svayambhuvasutrasamgraha, saying that the kala tattva is below maya tattva

78. Cf. IPV 3.1.9: kala kificitkartrtvopodvalanamayi karyam udbhavayati kificij janami
kiricit karomiti | Abhinavagupta discusses kala in detail in the eleventh chapter of
the Tantraloka. See TA 1.3-4, 8. He also gives definitions for the five kalas in his TS,
p. 109-110.

79. Maya is a sort of super prakrti, non-differentiated, eternal, all pervasive and
unconscious. Itis called maya because everything fits into it. For different definitions
of maya in the Tantric exegesis, see Vasudeva 2004: 181-184. Also see TA 9.149-152 for
the definition of maya. For more detailed accounts of mayda in both dualist and non-
dualist systems of Saivism, see Sanderson 1992: 282ff.

80. TA 9.46cd-47ab: pumragavit trayad ardhvam *kalaniyatisamputam em. SANDERSON
]| kalaniyatisamputam Ked || kala em. SANDERSON | kalo Ked mayeti kathitah
kramah kiranasastragah || According to Sanderson the two words seem to have
been wrongly inverted by the manuscript tradition. But Jayaratha makes it clear
in his commentary that he himself thought through this problem and proposed
an emendation. However, it is evident that the editors of KSTS did not take pains
to understand the commentary. See TAV Vol. VI, p. 46: atra ca kalo niyatisamputah,
kalety evam atmaiva jaratpustakadrstah patho grahyah, anyatha hi kairano’ rtho
visamvadet | So Jayaratha has proposed the reading kala which he found in certain
old manuscripts. This proves that there were still manuscripts around in his time
which had the correct reading, for otherwise, as he himself suggests, the reading of
the Kiranagama would be in disagreement with this passage in the TA.

81. TA 9.45cd-9.48ab: pumragavitkalakalamaya jRanottare kramat || niyatir ndsti
vairifice kalordhve niyatih Sruta corr | srata Ked | pumragavittrayad ardhvam
kalaniyatisamputam || kala mayeti kathitah kramah kiranasastragah | pumanniyatya
kalas ca ragavidyakalanvitah || ity esa krama uddisto matange paramesvare |



260 | TANTRAPUSPANJALI

and niyati stays in-between them and then follow kala and vidya.* According to
him, the Kiranagama holds that purusa is the guardian of the house of prakrti
and then follows raga tattva, which arouses impure knowledge and deludes lower
beings. Raga tattva is followed by kala and niyati, which are said to be mutually
dependent. In this scheme of the Kiranagama, kala comes into being from kala
and maya stays above both of them.® According to MPA, the order taught begins
by purusa followed by niyati and then comes kala along with raga, vidya and
kala.®* Once again Jayaratha identifies and quotes the relevant passages from the
MPA that Abhinava is referring to.®

As pointed out earlier, Abhinava bases his TA on the MVUT. It is only after
he debates the diversity of causality within several Siddhanta scriptures and the

heterogeneity of the sequence of the tattvas therein that he comes back to the

82. There are three variant readings of this verse. One is from the KSTS edition
[Ked] of the Tantraloka-viveka (TAV Vol.VI, p. 46.). The second is from the
Mysore edition [Med] of the Svayambhuvasutrasamgraha (adhvapatalam 26c¢d-
27ab), and the third is from the Pondicherry L.F.I. Transcript [Ped] No. 39 (35.28):
mayatattvat Ked | mayadhah Med, mayathaksa Ped. kalatattvam Ked | kalatattvan
tu Med, kalatadvastu Ped. samsthitam Ked Med | samsthitas Ped. tatpadadvaye |
samsthanyasminkala tadvad vidyapyevam Ked | niyatiscapare’ nyasmin kalavidya
Med, niyatis ca parenyasmin kala vidya Ped. tatah punah ||

83. Here I am only quoting the verses referred to by Jayaratha in his commentary.
Kiranagama (VP) 8.125: tatraiva puruso jiieyah pradhanagrhapalakah | ragatattvat
tuvidyakhyam asuddham pasumohakam || 8.128a: tatah kalaniyatyakhyau samputau
vyapya laksadha | 8.30b: kalatattvat kala jiieya laksayutaparicchada || 8.133a:
tadurdhvam tu bhaven maya kotim vyapya sthita hy adah ||

84. TA 47cd-48ab: pumanniyatya kalas ca ragavidyakalanvitah || ity esa krama uddisto
matange paramesvare |

85. Here I am only quoting the verses referred to by Jayaratha in his commentary.
MPA (VP) g.ca: ksobhito ‘nantandthena granthir mayatmako yada | 9asa:
tadvanmayanusamyogad vyajyate *cetana Ped | cetana Ked. kala | 10.1: *athanoh
Ped ] ity anoh Ked. kalitasyasya kalaya pragjagannidheh | kaladhare nu vijiianam
*bubhuksor Ped | bubhutsor Ked. vidyaya abhavat || 1n.2: tasmad evasayadragah
suksmarupo ‘bhijayate | yenasau rarijitah ksipram bhogabhugbhogatatparah || 12.1:
atha *kalah kramatpraptah Ped | kalakramapraptah Ked. karicukatrayadarsanat
| yenasau “kalpyate Ped | kalyate Ked. siksmah Sivasamarthyayogatah || 13.1:
athedanim munivyaghra karanasyamitadyuteh | saktir niyamika pumsah *saha
tattvena Ped | satattvena Ked. *sarpita Ped | samarpita Ked. || 141ab: atha
pumstattvanirdesah svadhisthanopa*sarpatah Ped | sarpitah Ked. |
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teachings of the MVUT.*® Here he interprets the nature and functioning of the
tattvas along with their mutual causal relations and sequence according to Trika
Saivism. According to the doctrine expounded in the MVUT, Abhinavagupta
demonstrates in the TA the five-fold division with which Parama Siva manifests
himself. There arises a set of five tattvas called Siva, Sakti, Sadasiva, I$vara, and
Suddhavidya as a result of the coming into full vividness of one or other of the
five powers of Parama Siva.’” Parama Siva, being of the nature of autonomous
consciousness overflowing with the five powers, is categorised into five tattvas
through the division manifested by his own autonomy. This autonomous
consciousness of Parama Siva does not need anything else in order to accomplish
what it accomplishes. In that sense it is truly autonomous, needing nothing
else for its operation. But what are these five powers of Parama Siva and how
do they operate in the Trika ontology? According to Trika Saivism, from cit
$akti arises the Sivatattva, from ananda $akti comes the Saktitattva, from iccha
$akti comes forth the Sadasivatattva, from jiiana sakti emerges the I$varatattva
and from kriya $akti arises the Suddhavidyatattva.*® This distinction is based
on predominance and is also clearly articulated in Abhinavagupta’s TS.* For
instance, one cannot think of cit without the other four. The power of Parama
Siva is that which is able to manifest this play of predominance within its totality.

So where cit is the predominant element in Parama Siva’s autonomous nature

86. TA 9.48cd-49ab: karyakaranabhaviye tattva ittham vyavasthite || Sripurvasastre
kathitam vacmah karanakalpanam |

87. TA  9.49cd-50ab:  Sivah  svatantradrgripah  paficasaktisunirbharah ||
“svatantryabhasitabhidah conj. SANDERSON | svatantryabhasitabhidha Ked.
paricadha pravibhajyate |

88. TA 9.50cd-9.51cd: cidanandesanajiianakriyanam susphutatvatah I
Sivasaktisade$anavidyakhyam  tattvapaiicakam | ekaikatrapi tattve ’smin
sarvasaktisunirbhare ||

89. TS 8, p. 73-75: tatra paramesvarah paricabhih saktibhih nirbhara ity uktam sa
svatantryat saktim tam tam mukhyatayd prakatayan paricadha tisthati| citpradhanye
Sivatattvam anandapradhanye Saktitattvam icchapradhanye sadasivatattvam
icchaya hi jianakriyayoh samyarupabhyupagamatmakatvat jiianasaktipradhanye
Svaratattvam  kriyasaktipradhanye vidyatattvam iti | atra ca tattvesvarah
Sivasaktisadasivesvaranantah  brahmeva nivrttau esam  samanyarupanam
viSesa anugativisayah parica tadyatha sambhavah Saktah mantramahesvarah
mantresvarah mantra iti Suddhadhva |
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(svatantrya) that is regarded as citsakti; when ananda is predominant that is
ananda sakti. So Sivatattva is where cit is predominant. As pointed out earlier,
from the Saiddhantika point of view, which is mostly adopted in such exegesis
in terms of hierarchy, there is contraction as we go from cit to kriya. Moreover, in
each of these tattvas, though each one is full, each one is in fact replete with all
these Saktis and each of these distinctions are taught to be the various divisions
on the basis of predominance of one over the other.”

A brief summary of how Jayaratha explains the position of Abhinava
further helps us understand this better. Reiterating Abhinava’s thesis, Jayaratha
comments that it is clear that Siva, being supreme and fully expanded, is regarded
to be of the nature of nothing but Consciousness according to the Trika system.
Even though, he adds, Siva is without desire because of his fullness, nonetheless,
by virtue of the greatness of his autonomy, there arises a desire within him to
project himself externally. As a result of this he shines forth, entering the state
of Sakti first by representing himself as I (aham). This comes about through a
gradual intensification of the relish of his total bliss (arnanda). This state of Sakti
that is represented by I is the first contraction of citsakti. Immediately after this he
projects the two branches of self-reflexive re-apprehension which are I and this
(aham-idam), where I can see its own reflected-self as this. In other words, it is like
Siva s able to see his own reflected image in a mirror, but both the mirror and the
image reflected within the mirror belong to the same homogenous consciousness
as that of Siva.” With that projection of Siva there arise two possibilities which
further manifest into two tattvas: Sadasiva and Isvara. In both cases the state
represented is: aham-idam. In both cases the supreme Lord is manifested in this
aspect (objective aspect) represented by idam along with the I aspect (subjective
aspect) represented by aham. However, at the Sadasiva level I'is principle and this
has a subordinate position while at the I$vara level, this has a principle position
and [ is at a subordinate place. The ground of the aham aspect is nothing but

pure consciousness. In Sadasiva tattva, urge (iccha) is predominant because that

go. TA g.51cd: tat tat pradhanyayogena sa sa bhedo niripyate |
91. For a detailed discussion on how the theory of reflection functions in the system of
Abhinavagupta, see Kaul 2016.
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is underdeveloped while in I$vara tattva knowledge (jiana) is predominant. At
the Sadasiva level, Siva is supposed to take as his object the mass of phenomena
which are like a picture of which the mere outline has been drawn and that takes
the form aham-idam (the aham element is predominant). But when the mass
of phenomena has become fully vivid, and he submerges the I element within
the This element which has that mass of phenomena as its basis, then there
arises I$vara tattva. Therefore, according to Abhinavagupta, although there is no
difference of the I-awareness, there is a difference in the cases of Sadasiva and
I$vara in accordance with the vividness and non-vividness of the idam element.
The last in the pentad of the pure-universe (Suddhadhvan), the Suddhavidya
tattva arises when kriya sakti is predominant and when there is the awareness
aham-idam where both aham and idam are in perfect equilibrium. This occurs
when for I$vara the I element flashes forth as grounded in pure consciousness
and when there is the manifesting of the I element in the midst of the mass
of phenomena in which duality is now fully developed. The supreme Lord Siva
has this single undiluted potency, nonetheless, just as his activity becomes Sakti
tattva through extraversion, so also for Sadasiva and I$vara there is Suddhavidya
tattva.®

Furthermore, corresponding to the five powers of Siva mentioned above,
Abhinava introduces five kinds of supersensuous beings called Sambhava,
Saktija, Mantramahesvara, Mantresvara and Mantra, according to the five powers
of Siva predominant in each one of them. Here it is worth mentioning that three,
namely Mantramahesvara, Mantresvara and Mantra, are basically an adoption
from the Saiva Saiddhantic system and it is for the purpose of his exegesis that
Abhinavagupta introduces Sambhava and Sakta beings also.® Following the
scheme of the MVUT, Abhinava counts these five experients as belonging to
the pure realm with their corresponding tattvas. Whatever nature is manifest
is inseparably connected with these five categories of beings and the tattva in

these beings is defined as whatever nature is manifest in each of these classes of

92. TAV, p. 49-51.
93. Vasudeva 2004:152ff. has carefully looked into the problem of experients in general
and the five pure experients in particular.
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beings. Just as earth is the substance of experience of kalagnirudra and others,*
so those experiencing at the highest level are called Sambhava (Siva tattva is the
substance of their experience), and the same thing applies at all subsequent
lower levels right down to the earth. The prthivi tattva is also pervaded by a
hierarchy of beings. These beings are said to be the Rudras and the lowest of the
Rudras within the prthivi tattva are supposed to govern the fire of the eon.»

At this stage in the text, Abhinavagupta comes back to the concept of kalas
that we discussed earlier. He comes back to it in reference to the hierarchy of the
karana deities and the karanas are correlated with the kalas. Most of the Saiva texts
accept five karanas®® while the system of Svacchanda added Anasritabhattaraka
as a sixth representing Siva in a purely transcendent form. As far as the five kalas
are concerned, Brahma is said to rule nivrtti, Visnu rules pratistha, Rudra rules
vidya, [$vara rules $anta and Sadasiva rules $antatita, while Anasrita Siva is beyond

hierarchy. The topic comes up when Abhinava’s opponent makes an objection

94. As mentioned earlier Abhinavagupta explains that the prthivi tattva is found from
kalagnirudra-bhuvana up to the virabhadra-bhuvana because of the manifestation
of its constant characteristics, which are firmness (dhrti), rigidity (kathinya) and
weight (garima)

95. TA 9.53cd-55ab: sambhavah $aktija mantramahesa mantranayakah || mantra iti
visuddhah syur ami parica ganah kramat | svasmin svasmin gane bhati yadyadrapam
samanvayai || tadesu tattvam ity uktam kalagnyader dharadivat |

96. For a detailed account of the concept of karanas in the Tantric traditions, see
TAK IJ, p. 9o-91. “In the Siddhanta, these are the five deities Brahma, Visnu, Rudra,
I$vara and Sadasiva. They are the overlords of the five kalas, and so of the entire
tattvakrama divided up (variously by different texts) into five branches (Parakhya
Tantra 14.75-76). In the body of the practitioner they have their seats in the five
granthis that are located along the course of the breath (cara), Brahma being in
the heart, Visnu in the throat, Rudra in the palate, I$vara between the brows, and
Sadasiva at the tip of the nose (Sardhatrisatikalottaravrtti 23.9c-12b; Kiranagama
58.32-45). Svacchanda Tantra (11.19ff) gives another set of five deities as the five
karanas, identified with Brahma, etc.: Anasdrita, Anatha, Ananta, Vyomaripin
and Vyapin (see also Svacchanda Tantra on 11.18). However, Svacchanda Tantra
11.48ff. lists a set of only three karanas, homologised with Brahma, Visnu and Siva;
mayatattva, vidyatattva, and sivatattva; Raudri, Vama and Jyestha; jiiana, kriya, and
iccha. The Tantrasadbhava (9.458) speaks about six karanas in the context of varnas,
which reach up to the level of samana and are to be abandoned by the practitioner
in order to attain dissolution (laya) in the seventh state.”
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asking: “How come Brahma, the Lord of nivrtt, is not counted as a separate
tattva, but Sadasiva and the rest are counted as separate tattvas?”” Abhinava
makes a distinction between the tattva and the karana devata, and says that just
as the king who rules the country is not a separate tattva, so too these lords of the
various kalas (karanas) should not be regarded as separate tattvas.®® Nivrtti is the
lowest of the kalas into which Saivas divide the tattvas.” Brahma is the lord of
nivrtti, the lowest of these kalas. Since the causes are not counted as tattvas—the
tattva is simply the substance of their experience—and since the substance of
Brahma’s experience is in fact prthivi tattva, the opponent’s objection is regarded
as out of place. Moreover, there is no direct agent other than the will of Siva by
which the division has been manifested.”” What Abhinavagupta says is that the
only factor here that does the work is the will of Siva and it is this that manifests
the difference between karanas. Nothing else makes that differentiation appear
in consciousness, so there is no extrinsic factor here causing the unity of Siva to
break up into five levels.

Abhinava is then asked by a hypothetical objector that if it was the will of
Siva that made the pure universe manifest, then who is the lord of the impure
universe? In answer to this, Abhinava says that it is the Lord Aghoresa (= Ananta)
who creates the impure universe in order to divide the plurality of consciousness
in those classes of conscious beings who crave sense experience, and it is he
who has been stimulated by the will of the Lord."* Here Abhinava speaks the
language of the Saiddhantikas, but uses the terminology of the MVUT, where
Ananta becomes Aghoresa. Ananta is the highest of the Vidyesvaras and in the
Saiddhantika doctrine Siva does not contaminate himself by directly acting on

maya to bring about the manifestation of the impure universe. This is done by

97. TA-9.56.cd: brahma nivrttyadhipatih prthaktattvam na ganyate ||
98. TA 9.59: yatha prthivyadhipatir nrpas tattvantaram nahi | tatha tat tat kalesanah
prthak tattvantaram katham ||
99. For more on kalas, please see note 26 above.
100. TA 9.60: tadevam paricakamidam $uddho’ dhva paribhasyate | tatra
saksacchivecchaiva kartryabhasitabhedika ||
101. TA 9.61: i$varecchavasaksubdhabhogalolikacidganan | samvibhaktumaghoresah
srjatiha sitetaram || (“So Aghore$a creates this impure universe in order to
differentiate all souls whose craving for experience has been stimulated by the force
of Siva’s will”).
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the foremost of the Vidyesvaras. Ananta Bhattaraka, reflecting on the will of Siva,
animates maya with his power and this stimulates maya to produce kala tattva
and so forth.

While the distinction between the pure universe (suddhadhvan) and
the impure universe (asuddhadhvan) according to Saivism is fundamental
for understanding the Saiva cosmology and the ontic-hierarchy functioning
within its paradigm, in this article I have limited myself to talking only about
the five tattvas constituting the pure universe (Suddhadhvan). I have studied
Abhinavagupta’s position as an exegete who pursues a resolution of the problem
of the tattvas. He uses the scheme of causality to rationalise the ontic-hierarchy
in the Trika. He notes inconsistency in the hierarchy of the tattvas in his source
texts of Siddhanta Saivism and attempts to explain the ontological model versus
the metaphysical model of the tattvas. He notes that the sequence of the tattvas is
not historically accurate, but he seeks to introduce ontological accuracy therein.
However, a study of the tattvas falling under the realm of the impure universe
(asuddhadhvan) remains a future desideratum. Having said that it is important
to note that there are other significant dimensions attached to the Trika idea
of tattva. For instance, how does the process of tattvabhedana and tattvajaya™
work in the yogic parlance and what is the role played by the seven experients
(pramaitr) therein? On the other hand it would also be important to look more
closely at the concept of causality in the TA, taking help from Abhinavagupta’s
Pratyabhijiia literature.*® Abhinava’s system does not work in isolation. The
multi-layered textures that his works are embedded with can be challenging
even for advanced scholars. The understanding of his deep esotericism and
archaic mysticism needs a thorough grounding in the multi-layered textures
spread across the domains of Pratyabhijiia, Aesthetics, and Tantra-Agama, both
dual and non-dual, which are often ignored. This is also true of Abhinavagupta’s
concept of tattva. We also need to have a clearer understanding of the functioning
of tattva in the context of Abhinavan aesthetics. But as I said above, this remains

a task for the future.

102. See Vasudeva 2004 for more details on tattvabhedana (p. 203ff) and tattvajaya (p.
293-295).
103. Abhinava discussed karyakaranabhava in the IPV 2.4.1-21.
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ABBREVIATIONS
con,j. Conjecture
COIT. Correction
em. Emendation
12% Isvarapratyabhijfiavimarsini
IPVV Isvarapratyabhijiiavivrtivimarsini

[PVVya I$varapratyabhijfiavimarsinivyakhya (Bhaskart)

Ked KSTS Edition

KSDK Kasmirasaivadarsanabrhatkosa
KSTS Kashmir Series of Texts and Studies
MPA Matangaparamesvaragama

MVUT Malinwvijayottaratantra

MVV Malinvijayavarttika

Ped Pondichéry: Publications de I'Institut francais d’'indologie

PSV Paramarthasaravrtti

TA Tantraloka

TAK Tantrikabhidhanakosa

TAV Tantralokaviveka

TP Tattvaprakasa

TS Tantrasara

VP Vidyapada

Med Mysore Edition of Matangaparamesvaragama
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