; DOCTRINE OF
DIVINE RECOGNITION

VOLUME II

K.C. PANDEY




|



deen dayal pandey
Rectangle


I§varapratyabhijiia-Vimaréini, IPV in
short, Critique of the Doctrine of Divine
Recognition, is the most important work
of the Pratyabhijfia School of Kashmir
Saivism. Thisis a commentary by the great
Abhinavagupta on the I$varapratyabhijia-
Satra (or -Karika) of Utpala, expounded
by a commentary Bhaskari of Bhaskara-
kantha. The original text with Vimargin
and the Bhaskari thereon was edited and
published by Dr. K.C. Pandey and Profes-
sor K.A. Subramania Iyer, along with
English Translation of the IPV by Dr.
Pandey, in three volumes under the title,
Bhaskari, as the Princess of Wales Saras-
wati Bhawan Texts Nos. 70, 83 and 84 in
the years 1938, 1950 and 1954 respectively,
These works were out of print for long and
are now being re-issued under the general
title of I$vara-Pratyabnijfid-Vimar§ini of
Abhinavagupta, in three volumes.

The I$varapratyabhijia of Utapalacirya
has four Adhikaras: Jiiana-, Kriya-,
Agama- and Tattvasangraha-. The first
volume contains the Jianadhikara which
has eight Ahnikas or chapters along with
the Vimar§ini of Abhinavagupta and the
Bhaskari of Bhaskarakantha. The second
volume completes the text and the com-
mentaries in the remaining three Adhikiras,

This also carries an Introduction giving

in brief the History and Literature and

philosophy of the Pratyabhijfida system
along with various appendixes for Vol, I
and Vol. II. Vol. ITI gives English transla-

tion of the I§varapratyabhijia and the
Vimar§ini,

“PriceS,
ISBN: 81-208-0019-2 (for set) 2400 (






s 2

—

e

=t ¥

P ALY g

-

AT

3 B
i
PMHIJ.«.M"‘: =

w23 3

e s e e s
AR BN S it 4&“5

% o

TRENAE s

N

R A S
) - TR

Sk
..ﬂmﬂr\r.tr..\f




iz

I

. oy
Ay -
e g gn U T TS
c Ve .‘ﬁ — "
[P \
) ¥ i
! i
A ' g







ISVARA-PRATYABHIJNA-VIMARSINI
OF ABHINAVAGUPTA

wfeaeaseiar fraxamfamamta




TSVARA-PRATYABHIJI‘:IA-VIMARSINT
OF ABHII;IAVAGUPTA

Doctrine of Divine Recognition

Volume III

English Translation
by

Dr. K. C. PANDEY

General Editor
Professor Dr. R. C. DWIVEDI

MOTILAL BANARSIDASS
Delhi Varanasi Patna Madras



CIRCER Iy 1

Exaeaeatustiqatasi

gaiar W
ATSTATLATS:

EREIES N
glo wmifra=sa quuga:

¢

BRIG LR ICE
Mo Tfo TATg fZaY

ATdAleTsE SATI ST
feeelt  arauEl  qesr  AEE


deen dayal pandey
Rectangle

deen dayal pandey
Rectangle


© MOTILAL BANARSIDASS
Head Office: Bungalow Road, Delhi 110007
Branches: Chowk, Varanasi 221 001
Ashok Rajpath, Patna 800 004
6 Appar Swamy Koil Street, Mylapore,
Madras 600 004

First published : The Princess of Wales Saraswati Bhavana
Text No. 84, 1954

Reprint : Delhi, 1986
ISBN: 81-208-0022-2
Printed in India by Narendra Prakash Jain at Shri Jainendra Press,

A-45 Naraina, Phase I, New Delhi 110028 and published by
Shantilal Jain for Motilal Banarsidass, Delhi 110 007.



=

GENERAL EDITOR’S NOTE

Isvarapratyabhijiia-Vimarsint, IPV in short, (Critique of the
Doctrine of Divine Recognition) is the most important work of
the Pratyabhijiia school of Kashmir Saivism. This is a commen-
tary by the great Abhinavagupta on the [fvarapratyabhijiia-Sitra
(or -Karika) of Utpala, expounded by a commentary Bhaskarl
of Bhaskarakantha. The original text with Vimarsini and the
Bhaskarl thereon was edited and published by my teachers, Dr.
K. C. Pandey and Professor K. A. Subramania Iyer, along with
English translation of the 7PV by Dr. Pandey, in three volumes
under the title, Bhaskari, as the Princess of Wales Saraswati
Bhavan Texts Nos. 70, 83 and 84 in the years 1938, 1950 and 1954
respectively. These works were out of print for long and are now
being re-issued under the general title of I$vara-Pratyabhijiia-
VimarSini of Abhinavagupta, in three volumes. An Outline of
History of Saiva Philosophy given by Dr. Pandey in Vol. III of the
Bhaskar! will be issued separately for the sake of general readers
and the scholars interested in the history of religions. Reprint of
the rare and fundamental works of Kashmir Saivism will be wel-
comed by the scholars concerned with the idealistic systems of
Indian Philosophy.

It was in the mid-9th century A.D., when the whole of India
was fired with the Advaita Vedanta of Acarya Sankara that the
beautiful land of Goddess Sarada, the Kashmir valley, produced
a great acarya, who systematized the philosophical postulates of
the Saiva non-dualism on the basis of the monistic Saiva scriptures.
His name is Somadeva, better known as Somananda. He was an
older contemporary of another great Saiva acarya, Bhatta Kallata
who wrote his ¥71ti on the Spanda Siitras revealed to Vasugupta.
The spanda system hardly differs in its philosophical thought from
Somananda. Their real difference lies in prescribing different
means of realizing the philosophical goal. Sivadrsti or Vision from
Siva by Somananda is the first systematic formulation of the
philosophy of what is later on conveniently described as the
Pratyabhijiia school of Kashmir Saivism, following the term
occurring in the ISvarapratyabhijiia of Utpala. Somananda in
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his foundational work, the Sivadrs;i, consisting of seven chapters
of 700 verses, declared (L. 2) that Lord Siva is the essence and
identity of all the beings. He shines in all the beings. He is bliss
and consciousness whose free will nothing can impede and who
manifests himself through his powers of knowledge and action.
This concept of the highest reality is basically different from the
Buddhistic idea of momentary vijfiana, from the nirguna (hence
passive) Brahman of Safikara, from the dualistic conception of
Purusa and Prakrti of the Sinkhya and from the later schools of
Vaisnava Vedinta. Somananda not merely propounded his theory
of the ultimate reality, he refuted the grammarians’ theory of
Sabda Brahman, the views of the Siktas, the dualistic Saivas,
and the followers of the Yoga and demonstrated the lack of logic
and consistency in their view of reality. Utpaladeva, Utpalacarya,
or simply Utpala, built the great edifice of the Pratyabhijiia on the
foundations laid by his teacher Somananda. He wrote his famous
Isvarapratyabhijiia Sitra or Karika by working out at great
length the germinal ideas of the founder of the system (Utpala
treats his Karika as the reflection of the Sivadysti) and by provid-
ing a suitable fencing against the onslaughts of the counter
systems of Indian philosophy.

Utpala advocates the permanence and universality of the self
and criticises the Vijiianavadin’s theory of momentariness and
individuality. He asserts that freedom of will, thought and action
is basic essence of being. Being must have innate power to become
at will. He vehemently opposes the passive Brahman of Vedinta
and lack of integrality between Purusa and Prakrti of the Sarhkhya.
Vasugupta had recognized three ways of final freedom of human
beings: Sambhava, Sakta and Anava. These ways required an
ascetic life of complete detachment and austere practice of Yoga.
Sominanda and Utpala show a new way to freedom and beatitude.
The realization in the Pratyabhijia system, to quote from the
Introduction of Vol. IT (pp. v-vi) by Dr. K. C. Pandey, ‘“consists,
not in the actualisation of the potential, nor in the attainment
of something new, but in penetrating through the veil that makes
the Mahes$vara appear as the individual of which everyone is
immediately aware and in recognising the Mahe$vara in the
individual.”” The followers of thissystem daily recite the follow-
ing verse which sums up the attitude of a $aiva:
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farent T fara i, foT: @qfiE s
faraY awfa awew, 7 fira: @isgdw fg o

The following prayer for universal peace and happiness occur-
ring at the end of the manuscript B of the Vivrtivimarsini of
Abhinavagupta quoted by its editor in his. Preface to Volume I
explains the Saiva’s feelings for the world around him and for
his fellow human beings :

LAY FESTAT TRIGafTT g STaET: |
ANT: STy Wi §9d gErAaeg |5 o)

Utpala holds that the human being is essentially free ; freedom
is the very nature of the individual. However, the veil of ignorance
covers this freedom of man and thus keeps him away from the
God within him. Man must remove thisignorance; he must
penetrate through the veil to recognize his real self, eternally free,
omniscient and omnipotent. Recognition is the way to regain the
lost freedom. Incidentally, it is significant to note that the
philosophy of Utpala has intimate parallels in the Daksinamiir-
tistotra of Acarya Sankara, as interpreted by his great disciple,
Sure§vara (See Abhinavagupta, pp. 151-52) and the lyrics of the
Saundaryalahari. |

According to the tradition, Utpala lived near Vicharnaga to
the north of Srinagar and belonged to the end of the 9th and
first half of the 10th century A.D. Many of his works are lost,
those surviving include Ajadapramatrsiddhi, Isvarasiddhi, Sam-
bandhasiddhi and the commentaries on the latter two works. His
commentary on the Sivadrsti is available only in part. His devo-
tional lyrics are collected under the title Sivastotravali and quot-
ations from his unknown works are found in the IPV. But heis
justly famous for his I$varapratyabhijiia Sitra or Karika. This
reveals sharpness of his intellect, original thinking and masterly
exposition, intimate knowledge of the monistic tradition of the
Saiva Agamas and the recognitive Sidhana to realize the Lord
Mahesvara.

He wrote two auto-commentaries on his Karika: Vrtti and
Vivrti or Tika. No complete MS of either of these two commen-
taries by Utpala has so far been discovered. The available portion
of the Vriti upto the 20th karika of the third adhikara was
published in the Kashmir Sanskrit Series and the fragment of the
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Vivrti is in the personal collection of Dr. K. C. Pandey, which
remains unpublished. The fragment of the Vivrri begins with the
6th Karika of the Jiianadhikara, Ahnika 3 and ends abruptly with
the 3rd Karika of the fifth Ahnika. Utpala imparted his new doct-
rine to Laksmanagupta who transmitted it to his worthiest disciple,
Abhinavagupta, an encyclopaedic writer on Indian aesthetics and
Kashmir Saivism. Abhinava wrote a commentary on the Viyrti
of Utpala, known as the Vivrtivimarsini. This was published in
the Kashmir Series of Texts and Studies, Nos. LX (1938 A.D.)),
LXII (1941 A.D.) and LXV (1943 A.D.) in three volumes,
Abhinava’s direct commentary on the text of Utpala’s Karika is
also known as Vimarsini and described as Laghu Vimarsini, being
shorter in length than the Viyrsi- Vimarsini, which is described as
the Brhativimarsini. They are also known as Catussdhasri and
Astadasasahasri respectively in accordance with the old method of
calculation. The Sitras or Karikis of Utpala remain unintelligible
without a commentary, like the Sitras of Panini or Badarayana.
Utpala’s own commentaries are more in the nature of independent
exposition of the Pratyabhijiia system than actual explanation of
the text. Abhinavagupta’s Vimarsini offers explanation of the
Karika and also reads like an independent work. It is available in
full and it represents the systems comprehensively and correctly.
Abhinavagupta’s Vimarsini is thus the most authentic commentary
of the Pratyabhijiia system, which enjoys the reputation of an
original work. However, in spite of its clarity and lucidy and
comprehensive treatment of the system, it does require a guide to
understand the full implications of the words and the ideas of the
Vimarsini. The commentary does not solve the problem fully
particularly when the oral tradition of teachin g the $astras is lost
and when we know that the original thinker like Abhinava will
naturally make fresh points in promoting the tradition and in
defending it against newly formulated counter-points in the
philosophical circles of India in the 10th century A.D.

It was to obviate this difficulty that Dr, K. C. Pandey set on the
search for a commentary on Abhinava’s Vimarsini. He struck
gold in 1931 when he discovered a commentary Bhdskari by
Bhaskarakantha. He belonged to the later half of the 18th
century A.D. According to the Bhaskarr he was of the Dhaumya-
yona Gotra and the names of his grand-father and father were
Vaidiiryakantha and Avatarakantha respectively. It was to teach
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his son Jagannitha (‘svasutadibodhanartham’) that Bhaskara
wrote his learned commentary giving traditional interpretation of
the Vimarsini or the Pratyabhijiia school of Kashmir Saivism for
that matter, which was handed down to him through unbroken
chain of acaryas. Besides this commentary, he translated the
mystic sayings of Lalle$vari, Lalla Vak, into Sanskrit, wrote a
commentary, available in fragment, on the Yogavasistha and
composed a poem, named Harsesvarastava, in singing the glory
of the Lord on the occasion of his visit to the temple in Kashmir.

Another anonymous commentary on the Vimars$ini, ISvarapra-
tyabhijiia-VimarSini-Vyakhya procured by the late Dr. K. C.
Pandey from the Government Manuscript Library, Madras and
edited by him before his sad demise is under print and will be
published before long by Messrs Motilal Banarsidass, Delhi.

According to Madhava (15th century A.D.), the author of the
SarvadarSana-Samgraha, (i) Sitrai.e. ISvarapratyabhijiakarika of
Utpala and his two commentaries thereon, (ii) Vrtti and (iii) Vivrti
and short and long commentaries of Abhinavagupta, namely,
(iv) Vimarsini and VivstivimarSini constitute the Pratyabhijfiasastra
which in essence is the exposition of the Sivadrsti (spoken of as a
prakarana of the Saivasastra) of Somananda:

gd afafagfaest ggdrad faafaat
TH IR aid e ST ARET: 1|

(This verse also occurs in the Sastraparamarsa of Madhuraja
where the last word reads as ‘pratyabhijiakhyam’.)

The Ivarapratyabhijia of Utpalicarya has four Adhikaras:
Jiiana-, Kriya-, Agama- and the Tattvasarnigraha-. The first volume
contains the Jianadhikara which has eight dhnikas or chapters
along with the Vimarsini of Abhinavagupta and the Bhaskari of
Bhaskarakantha. The second volume completes the text and the
commentaries in the remaining three Adhikdras. This also carries
an Introduction giving in brief the History and Literature and
Philosophy of the Pratyabhijiia system along with various
appendixes for Vol. I and Vol. II. Vol. I gives English translation
of the Ifvarapratyabhijiia and the Vimar$ini. As these volumes are
essentially photo-prints; the original edition has not been disturbed
except in the formal matters where the change of title, publisher
etc. is involved. In some cases it might create apparent difficulties.
For example, the volumes, although now differently titled will
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still be found under the old title of the Bhaskari in the contents,
Introduction etc. of Dr. K. C. Pandey. In our desire to place
these volumes in the hands of readers at the earliest, we did not
think it proper to make changes warranted by new circumstances
of the publication. I crave the indulgence of the scholars in this
matter and hope the reprint of the classic texts of the I§varapratya-
bhijiia system of Kashmir, for which real credit should go to
Shri J. P. Jain, the publisher, will help in further promoting
the growing interest of Indologists in this branch of Indian
Philosophy.

Department of Sanskrit, R. C. DWIVEDI
University of Rajasthan, Jaipur
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ISVARA PRATYABHIJNA VIMARSINI

JNANADHIKARA
— O
AHNIKA I

(1) I bowto that Absolute, which is unity of Paramaéiva
and Sakti; the Unity, which from its ultimarte state, first of all
manifests the Pure Ego ‘I’ and then, through its will, divides its
powerinto two;the Ultimate State, which, being without any
manifestation, is self-contained and is responsible for Creation
and Dissolution through the play and suspension respectively
of its Power.

(2—4) Having been taught by Laksmanagupta, I, Abhinava-
gupta,_grand-disciple of him, who wrote the flawless work,
called Isvarapratyabhijfia, am writing this brief commentary on
his (Utpala’s) work: the work which is a representation of the
system of somananda, a gem in the family of Tryambaka, and
is a means to the attainment of the purely subjective supreme
human goal.

(3)_ Of this work, the author himself has given the substance
in the Vrtti and exposition in the Tika. I, therefore, in order
to elucidate the concept of Recognition to people of slow under-
standing, shall fully explain the contents of the work as follows :--

(6) May this exposition be helpful to all people of slow
understanding, or to some of keen understanding, but if to none
at least to myself. ;

Desiring to bring about in others the identification with the
Highest Reality, the power of which he had himself realised
within, and thinking that it could safely be brought about if he
starts with referring to his own identification, the author with
a view to make others fit for the same, states the object., Here
(in this verse) the statement of the object occupies a subordinate
positlon to (the statement of) the realisation of identity with the
highest aspect of the Ultimate :—

(1) “Having somehow. realised my identity with the Supreme
and wishing to render service to humanity, I am establishing ‘Self-
Recognition’ which is a means of attaining all that is of value.”




2 iSVARA PRATYABHINA VIMARSINI

In this system, salutation means ‘surrender’ consisting in the
dedication of body, speech and mind exclusively to Him. A
wise man ought to make that surrender only if he realises the
superiority of the object of his devotion to all others. Other-
wise if he, unaware of any justification, bows to that which is
not the supreme, he would fall in the category of ordinary
men, as has been said :—

“Persons, affected by limited knowledge and attachment,
do not reach the Supreme Deity.”

In so far as he is impelled by the limited powers of know-
ledge, will and action, which are the creations of Maya, he is
still in bondage. But he might also be considered to be superior
to others, because he has already passed some of the stages :
as has been said by the illustrious Vidyapati:—

“How can there arise the desire to praise any Boon-giver
other than you, even through lower delusion, in him, who sees
your glory unimpaired through the natural means of knowledge.”

We shall deal with this topic in the Agamakanda. Therefore,
in any salutation a clear consciousness of superiority of the deity
to others should be accepted as essential.

The All-Inclusive Universal Consciousness is spontaneously
realised by him, on whom the higher Grace of God has
fallen, and personal effort plays no part in it. For, ail
that being essentially a manifestation of Maya, the
principle of obscuration and, therefore, unilluminative like
darkness, cannot be a means to the knowledge of the
pure light, which is beyond Maya and, therefore, is the
opposite of the manifestation. The pure light, as presented above
should, however, be clearly apprehended by calling to mind somc’:
such word as “Jayati’ which stands for all-surpassing greatness,
with a view to bringing it before one’s own as well as other
people’s consciousness by means of inner visualisation and an
outer expression respeciively. Therefore, when a word, expres-
sive of salutation, is used the meaning of ‘Jayati’ should be
considered to be implied in it. Even while uttering the word
‘jaya’, if a person does not surrender himself to Him, who is
possessed of Supreme Greatness, and remains indifferent to Him,
he does a great disservice to himself. Therefore, (when 4aya’ is
used) surrender, which is involved in the visualisation of Supreme
reatness, must be understood to be implied. Accordingly,
when either ‘Jaya’ or ‘namaskara’ is used, the other should be
nee?esarﬂy considered to be implied. The same thing holds good
of “Yandana’, ‘Namana’, ‘Smarana’ and Pradhyana etc,,
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because their real meaning is nothing more than the feeling of
surrender, coupled with the visualisation of the supremacy of
the Supreme. Here, however, the author has adopted such a
method that both these ideas are conveyed by means of direct
expression. This will be made clear in the course of the explana-
tion of the meanings of the words.

Reference by means of a conventional expression is reasona-
ble, because it is good for all; indeed it goes straight, appeals, to
the heart of everybody; an implied meaning, on the other hand,
(appeals) only to that of some, because all cannot get at the
implied meaning,which the power of visualisation (Pratibha)alcne
arouses. And consciousness of the word which is devoid of ‘mean-
ing’, is no consciousness at all. This will become clear in the
sequel. With this idea in mind the author has followed this method
of salutation, without the use of a well known word, such as
‘Jaya’ and ‘Namas’ etc. A

In this world whatever enters into consciousness is a ‘mere
manifestation of the Self, the Ultimate Reality to be defined
later. Amongst the manifested, the causal relation, such as
exists between the means and the end and so on, is also real,
because all this is a fact of consciousness and the reality of what
enters into consciousness cannot be denied. This is what Bhatta
Divakaravatsa has stated in his Vivekafijana in the verses begin-
ning with :— ,
“The objects shine”
and ending in :—

“It does not cease to be by a mere emphatic denial.”

In the practical world, however, this causal relation often
appears to be indirect, because of the appearance of the limited
self, due to the multiplicity of the manifested, which is essen-
tially the infinite group of powers, which are invariably within
the Supreme Creative Power, characterized by Perfect Will.
That indirect causality will be proved to be a manifestation of
Maya. Itis-of innumerable kinds, due to the innumerable sub-
divisions of the sentient and the insentient. It is this which is
responsible for the relation between the creator and the created
and the object and means of knowledge as we perceive in
ordinary life.

Where, however, the unlimited light of Self,
of All-Transcending Power, which is nothing but the essential
nature of the Pure Self, is the Cause, and there is no intervention
of the limited self, a manifestation of Maya, there the causality
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is conceived to be that of the Supreme. This is called “Grace”
the fifth and the last act of the Supreme Power, which leads to
the attainment of the highest human goal. For, Perfect Free-
dom is due to that alone. As for the liberation taught by other
systems, it will be said later that it is partial and not complete
and, therefore, an illusory one. The Grace is the other causal
relation: the Grace, which cannot be clearly conceived, because
it is different from the well-known causal relation, establ@shed
by invariable concomitance and logical discontinuance in ordinary
life; the Grace, the essential nature of which is revealed by the
liberation, which sometimes occurs ; the miraculous nature of
which is due to the operation of the Supreme Creative Power,
characterised by the bringing about of the impossible; and which
cannot be attained merely by hundreds of longings for the
removal ofthe beginningless dark veil, which hides the true nature
of the Self. And it (the Grace) is referred to as such by the word
‘Katham’ together with the suggestive particle ‘Cit’. The word
“Kathaficit” means ‘‘somehow” by devotion, which is inspired
by the Lord Himself, to the teacher who has identified himself
with the Lord. As has been said :—

“The Union is very difficult to attain.”

In the word ‘asadya’ ‘a’ means ‘from all sides’ i.e. ‘com-
pletely’, and sadayitva (Sadya) means, ‘having made it fully fit
for realisation’ by one’s own self. Thus, because of his having
known the knowable, his competence to present the system for
others is shown. Otherwise, he would have been a mere deceiver.
By means of the past time (which is expressed by ‘lyap’) imme-
diate sequence is intended to be implied here. Otherwise the
highest stage of identification having been reached and the affec-
tions of the impurities of Maya having been destroyed, how

could there remain the possibility of imparting instruction to
others ? 3

There do exist powerful deities within the sphere of
Maya, such as Visnu, Virifica etc. Further, there are bemgs
partly pure, namely, Mantra, Mantreda, and Mantra Mahesa,
who are within the sphere of Mahamaya, beyond the Maya;
and finally, there are pure beings Sadaéiva etc. But Mahesvara
is that glorious One, by the sparks of whose Power they have
attained Godhead and whose essential nature is perfect Freedom,
consisting in unbroke_n self-luminosity and self-consciousness
(Ananda). By speaking of identity with ‘Him’, the author
indicates that establishing of His Recognition is of very great
consequence. The word ‘Dasya’ means a state of the ‘devotee’
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to whom the Lord gives all that is desired. By means of this
word, the author represents himself to be the recipient
of the perfect Power of Will, which is not different from the
Highest Lord himself. The word ‘Janasya’ means ‘of whatever
that is born’. Thus, he means to point out that there is no
restriction of any kind in regard to the right to follow this
system. Whosoever realises the true nature of the Self,
attains the highest goal, because self-realisation is the highest
goal and that cannot be impeded by anything which is regarded
as an impediment. For, whatever is realised is realised. It
has been said :—

“Here no beginning is futile; nor is there any impediment.
t]}‘ven a little of this spiritual attainment saves a man from great
ear.”

My great-grand-teacher also has said in his éivadl:gt.i:——

“Once, one gets the unshakable knowledge of the Omnipre-
sence of Siva, through the means of right knowledge, scripture,
or preceptorial instruction, the instruments of knowledge and
meditation, become perfectly useless. For, once gold is known
as such, are the instruments necessary to reveal its genuineness?
At all times, the certainty is due to a firm belief, as in- the case
of one’s parents etc.”

The word ‘janasya’ mieans, of one who is constantly troubled
by births and deaths. By this word, he declares the transmig-
rating souls to be deserving of help, because of their being objects
of compassion. ~ *The word “api’ indicates his identity with the
Supreme and precludes the possibility of any other motive in
him than the good of others; because he has attained perfection.
The good of others is also really a motive, because the definition
of motive applies to it. - There is no divine curse that only one’s
own good can become a motive and not that of others. Even
one’s own good, if it does not come within the definition, is not
a motive at all. That which is fixed upon as the main object
of attainment and, therefore, urges one on to action, is motive
(Prayojana). Hence the founder of the Nyaya system in order
to show that, even according to Dualism, the motive of God in
creating the world etc. is the good of others, has defined ‘motive’
as follows :—

“Motive is that, aiming at which man acts.”

*According to Bhiskara the translation would be as follows:—
The word ‘api’ indicates the author’s identification with the personsto be
helped and, therefore completely precludes the possibility of any other

motive in him.
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By means of the present participial affix (Saty) in ‘icchan’
he points out that the object aimed at is the cause of action.
We shall show that the will-power as it gradually grows, develops
into the power of action. The word ‘Upa’ means ‘near’.
Therefore, the aim here is to bring the ordinary mortal nearer
the state of the Highest Reality. Therefore, itis that he used
the word “all’ (samasta). Once the state of the Highest Reality
is reached, all attainable things, which merely flow from it, are
automatically attained, just as all the gems are, when the moun-
tain of gems, called ‘Rohana’, is acquired. To one who has
missed the Highest Reality, namely, the Self, other attainments
are useless. By one who has attained that Highest Reality,
thetrecd is nothing else to be desired. As the author himself has
sta — :

“Those who are rich in the wealth of devotion have nothing
left to be desired. To those who are poor in it, what is the use
of a quest for other things?”

Thus, by taking ‘samasta’ etc., as a genitive compound, the
purpose has been stated: but, by taking it as an attributive
compound, the means is indicated :— “That Recognition of the
Ultimate, in which (yasyam) the clear consciousness (San_Javaptl)
of the essential nature (sampat) of the external and internal
objects, both existing and non-existing, such as ‘blue’ and ‘plea-
sure’ etc. (Samasta) is the cause (hetu).” Indeed, it is taught

‘in this system that the attainment of the true self is possible only

through an investigation of the ultimate source of the knowledge
of ‘blue’ and ‘pleasure’ etc. which so distinctly affect the cons-
ciousness. As has been stated elsewhere :—

«“The ultimate end of all objective consciousness, ‘this’,

}s its merging in the Self. The consciousness ‘I am that’ stands
or it."”’

In the same context it is further stated :—

“Ahambhava has been declared to be the merging of the
object in the subject. The same is called the rest (visranti) the
perfect Freedom, the supreme causal agency and supreme crea-
tive power, because it involves the disappearance of all desires”.

By this, all apprehension that the means is difficult to adopt,
has been set aside. He will state at the end of the work:—

“This new path is smooth” (4-1-16).

““Tasya’” means ‘of Mahesvara®. ‘Recognition’ means shining
(I0a-jiiana) as facing oneself (abhimukhyena) of what was for-

gotten. “Pratipam” implies that it is not that-the consciousness
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of the Self has never before been a fact of experience, because it
always shines; but that, as will be explained later, through_I_~Iis
own power, it appears as though cut off, or limited. Recognition
consists in the unification of what appeared once with what
appears now, as in the judgment “This is the same Caitra™,
It is a cognition, which refers to an object, which is directly
present. It is reached through unification of experiences.
In ordinary life, in such statements as ““‘So and so has been
made to be recognised by the king™ recognition means cognition,
consisting in unification of experiences at the time of the sub-
sequent apprehension of one who was known before, either in
general terms or in particular, as the son of so and so, of such
and such description and qualities. In the present context
also the knowledge of the Lord as possessed of Supreme Power,
having been got through the well known Puranas, Siddhanta,
Agama and inference etc., and the immediate apprehension of one’s
own self being always there, recognition arises through the
unification of the two experiences. in the form : “Certainly I
am that very Lord”. “I shall.establish that Recognition”.
In “Upapadayami’ the root with prefix (upapad-upapatti) means
potential existence. The causal affix means that potentiality
being there, I, through my causal agency, bring it into play.
Indeed, there is the potentiality of recognition, because the Self
is ever shining. Bringing about is no more than the removal
of the influence of Maya, which is considered to be a force of
obscuration. The active voice has been used in ‘upapadayami’
because in the bringing about of recognition, the distinction
between oneselfl and others being absent (in the agent), there is
no possibility of the agent’s being affected by any purpose etc.

The following is the prose-order of this stanza : —

“Having somehow got union with the Highest, which is the
cause .of the attainment of all that is attainable, and desiring
the benefit of ordinary mortals by helping them in getting union
with the Highest Reality, whichis the means of attaining all that
is attainable, through somehow bringing about His recognition,
I establish His Recognition which is the means of attainment
of all that is attainable.”

In the word ‘asidya’ when it is used in the construction a
second time, there are two causal affixes (nic).

The writer of the Vrtti has not taken the trouble of giving
such a detailed explanation, because his object was simply to
state the implication.® This is what has been said : —

“(In the Vrtti) which is intended to explain briefly what is
obscure in the aphorisms.”
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The writer of the Tika also, being concerned with the
exposition of the Vrtti only, has not touched this point. We have,
however, explained it in detail, because our attempt 1s to give
a full exposition of the aphorism. This holds good everywhere.

Thus, in this verse, the subject-matter, the object, its object
and the object of the latter, the statement of the qualification
of the person, for whom this system is meant, the preceptorial
line and the relation are shown. By dissolving the compound
as an instrumental attributive, the means to a spiritual path has
been determined. The objective world, (represented by ‘blue’
‘pleasure’ etc.) constitutes the entire possession, and is at first
the cause of sin and merit etc., the root cause of transmigration.
By this Sastra the same is made to be recognised as the sure
means to spiritual path. Thus, the author who, at the end of
the work, refers to his power of accomplishing what is difficult
by the words “New Path™ (4.1.16), has indicated that the
statement of means is the subject-matter of the work. That
is why he will begin another stanza with the words :—

““Thus, of the insentient” (1.1.4.)

The object is the knowledge of the means of recognition;
the object of the object is the recognition itself, the ob_]ect_of
the latter is the exclusive consciousness of the Ultimate Reality,
which is all that is attainable. There is nothing beyond it,
because even a fraction of it is the ultimate goal of all goals.
This is what T have myself said in a Stotra :(—

“0O Lord! the ultimate aim of all worldly or religious acts -
is the identification with you. Those who seek some other end
in this unification also, will ever remain in a state of ignorance.”

He will himself say later on in a hemistich.
‘«Therefors, setting foot on that.” (4. 1. 16.)

By the word ‘of the ordinary mortal’ (janasya) the person,
for whom the system is meant, is indicated, as he will say in
conclusion : —

“Always concentrating on this” (4. 2. 1.)

By the word ‘somehow’ (kathaficit) the preceptorial line is
shown; as he will say : —

“{k)s the great teacher has said in his work, the éivadgggi.“
@21

This stanza, because it puts together all that is to be said
about ‘recognition’ is a summary statement of the subject-matter



JINANADHIKARA AH. I 9

and authorial undertaking. The mid-portion of the work states
the reasons etc., and the last verse;—

“Thus I have shown™ etc. (4. 1. 16.)

is the conclusicn. Thus, this work, which presents the subject-
matter in a syllogistic form including five terms has the
instruction of others as its object. The idea of the author
that in the creations of Maya, the point of view of the Naiyayika
is the right one, will become clear in such statement as
“Action, Relation, Generality.” (2. 2. 1.)

This is .the substance of the work.

Just asa good man, familiar with the lord of the land, brings
about the approach of an ordinary mortal, endowed with the
qualities of a servant, to the Jord and reveals the lord as possessed
of the group of qualities such as approachability to the ordinary
mortal: so the author, who has realised the Supreme, being a
good man, brings about the recognition of the Supreme by the
ordinary man. This much meaning is conveyed by the dissolution
of ‘Tatpratyabhijna’ asthe genitive determinative compound
“His Recognition”.

At the time of hearing this stanza the identity of the
pupils with the Ultimate takes place through understanding
of this §loka. That is as follows:— On hearing the word “of
the ordinary mortal (janasya)” the meaning of the treatise
on the system js reflecied in the consciousness of the deserving
disciple, as a reflection on the mirror; not when he takes
it indifferently, but when the third person of the various
tenses ‘lot’, ‘lin’ etc. appeals to him as the first person, as follows :—

“We are the persons, who are troubled by birth and death
and have various kinds of attachments. This teacher, desiring
our benefit, having realised his identity with the Supreme,
establishes His Recognition, which is the means of attaining all
that is attainable and, therefore, we have as good as attained
His Recognition of the above nature.”

Otherwise, there would be no difference between the meanings
understood by the deserving and the undeserving.

When the meaning of the sentence ‘Persons, desiring health,
should use the yellow myrobalan® or ‘You should use the yellow
myrobalan’ appears in the consciousness of the deserving as
“Let us use etc.”, that is the second stage. But the second stage
will be reached only by him, who imagines himself to be free
from the limitations of time, as he really is, who believes that the
third stage, namely, the use of the yellow myrobalan, is the
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attainment of the end, which is really reached only in the fourth
stage; and whose knowledge is free from all limitations and,
therefore, beautiful, because of his having realised perfection
within himself. Others are undeserving; because they are
really indifferent, and, therefore, are not of this nature.
This will suffice; because it is a digression and rather  abstruse.
Thus, the point is established. By means of this sloka, the
approach of the disciples to the Lord is brought about, and
the object etc. are stated. (1)

“We always praise that Siva, whose initial Creative Stir
(param spandanam) is the beginning of the manifestation of the
innumerable variety of objects.”

Well, first of all, TSvara has to be proved.

What is meant by proving (Siddhi)? It cannot mean ‘bringing
into being’, because He is eternal. Even those who prove the
existence of the Supreme do not bring Him into being. But if
you mean by the word ‘proving’ ‘revealing’, it is of no use in the
case of Him who is of unlimited light, because proving consists
in throwing light by means of right knowledge.

How do you know that His light is unlimited ? For, we
do not see His light in ordinary objects like ‘blue’ and ‘pleasure’.
Still less we do so in deep sleep and unconsciousness, where the
wordly objects do not appear at all. Even if the Supreme be
self-shining, why is it that the cognitive activity of the subject
in reference to Him is useless ? With this objection in mind,
the author says :(—

(i) ““Which sentient being can prove or disprove the Supreme
Lord, who is essentially Omnipotent, omniscient and
eternal ?”

The Universe being merely His manifestation, who, by what
means of knowledge, regarding what kind of Lord can advance
proof or disproof, leading to the knowledge of His being or not-
being 7 If you say “The subject” what is that? Is it the
insentient body etc. or something different from them, called by
some such word as ‘self” 2 And is that too essentially self-
shining or not? If it be the insentient body etc., how can that,
not being self-shining, make something else shine? The self
also, if it be not self-shining, would naturally be insentient and,
therefore, no better than the former. If it be essentially self-
shining; (the question will arise) “What is the essential nature
of its self-shining?””  If it shines merely in the form of unchanging
pure consciousnzss, then the differentiation of cognitions and the
puiting together of the differentiated by internal unification,
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will not be possible. Therefore, it has to be admitted that it
shines as free self-shining entity. Shining as such, what kind of
Lord will it prove or disprove? If it be one that knows and
acts i.e. possesses the powers of knowledge and action, the subject
itself being such, how is the Lord different from it? It cannot
be argued that the subject is neither omniscient nor omnipotent;
because, the ‘meaning’ of the word ‘omni’ (Sarva) does not imply
any difference in the essential nature of the powers of action
and knowledge. For, even according to the dualistic
system, the knowledge, desire and action of the Lord, besing
eternal, are not affected i.e. added to, in any way by the objects,
which are not their causes. If it be said that the objectivity of
an object consists in being made to shine (by the subject), we
will reply that what is essentially not-light cannot be made to
shine. But if the object be held to be of the nature of light, then
it is light in every way. Thus the ultimate truth being that the
Jight shines, what would be the essential distinction between
all-knowing and one who knows little. The same question as
to whether it is self-shining or not may be raised in regard *o the
means of right knowledge and in the case of the proving (siddhi)
itself also. Therefore, assuming the form of what is ordinarily
known as the object, the Self itself shines, free from all limitations.
It shines even to one who is in deep sleep (I) because otherwise,
the remembrance of it would be impossible, ({I) because the
light is eternal, as there is nothing to limit it : and (III)
because it shines to other subjects. As for the difference of sub-
jects from one another, which is due to Prakasa itself, it will
be represented to be a manifestation of Maya.

He (The Lord) is free. And it will be explained that His
Freedom is manifold and consists in bringing about diversity in
unity and unity in diversity by internal unification. The word
Kartari’has been put first,because this represents His omnipotential
ultimate nature, which consists in ‘Ananda’, “Freedom”. To point
out an aspect of that very Freedom, the word ‘jnatari’ has been
used later. It will be explained later that action is essentially an
offshoot of knowledge. Therefore, the words ‘kartari’ and
‘jfiatari’ in the text mean the same thing as “the one who is
perfectly free in all actions, and is omnipotent”. This very
Freedom constitutes the essential nature of consciousness
(Samvid). It will be stated later that if it be referred to by the
word ‘Samvit’, then that would mean that it is an object of
determinate knowledge and, therefore, objective and created,
and as such it is not the ultimate Reality. The use of the nomi-
pative forms ‘Karta’ ‘Jnata’ and ‘Mahesvara’, would involve
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the same difficulty. Therefore, an effort had to be made as
far as possible, to avoid the taint of degradation consisting in
bringing it down to the state of objectivity. Therefore, reference
has been made in a case, expressive of an accomplished state:
because, at the time of imstruction, it is impossible to avoid
objectivity in every way.

By the word ‘Svatmani’ which means ‘in his own unchanging
nature’, there is a refutation of the insentient self, accepted by
the VaiSesikas etc. ‘Adisiddhe’ means ‘of the unlimited
light’. The Supreme Creative Power implied by the word
‘maheSvare’ consists in manifesting oneself as omniscient
and omnipotent on account of having un]i’mited light.
The word ‘Ajadatma’ implies : “Let the Vaisesikas etc.,
according to whom . self is really insentient, try to prove the
Lord. And let the Sankhya disprove Him. For, the Sankhya
also in holding the cognition, (jafiana) the nature of which is to
illumine objects, to be a quality of the Buddhi, really declares
the Self to be insentient. And an insentient self, which can hardly
shine itself independently, cannot, like a stone, prove or disprove
anything.*” Nor can one, according to whom the self is sentient,
do this. For, how would he, being an Ajadatmavadin, prove
the Self? The reason may be stated as follows:—-

If the Self, as conceived by him, appears to him as new, it
would mean that it did not shine before, and if it did not shine
before, it comes to be insentient. And how would he, being an
Ajadatmavadin, disprove ? For, if it does not shine, it is
insentient and it has already been said that neither the insentient
nor the sentient can do it (i.e. prove or disprove Mahesvara),
Therefore, the light of the external object is non-different from
the light of the Self. It has no truly independent existence. And
the Self is nothing but light. Therefore, just as there is no activity
of a causal agent in relation to Mahesvara, so there is neither
that of the means of right knowledge; because He is eternal and
self-shining. (1)

But if neither the causal agent nor the means of right know-
ledge can be operative in relation to Mahesvara, what is then the
nature of the activity which is referred to in the statement*I shall
help in bringing about His recognition *? To this objection
the author replies as follows:—

(2) “But the help in bringing about the recognition of Self
is nothing but bringing to notice the powers of Self,
which, though known, yet is not fully realised, because
its powers are obscared by the veil of Maya.”
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There is no doubt about it that the Self, which is omnipotent,
manifests itself. It is free in its manifestation; therefore, there
is no form in which it does not manifest itself. It shines in forms,
which are self-luminous, as well as  those which lack luminosity.
While manifesting itself as self-luminous it manifests itself as
either wholly self-luminous or as partly so. In manifesting
itself as partly self-luminous, it manifests itself either as distinct
from the rest (e.g. jiva) or as identical with them (e.g.Mantra-
mahesa). It alsc manifests itself as distinct from some (e.g. Vidyes-
vara) or as identical with some (e.g.  Vijfianakala) or as including
within itself all  the forms, mentioned above. Thus there are
seven forms.

Of these the first is insentient (jada) and the last is the
Absolute (Paramasiva). But those which come in between these
two are the limited sentient beings (jivas). That very power of
the Great Lord, which is responsible for obscuration, and is
called Maya, partly obscures the Self, which is ever self-luminous.
Self, therefore, is not  fully visualised, is not realised in all its
aspects, and  consequently it has no causal efficiency, such as it
shows when it is fully realised. Hence, in order to arouse
the consciousness  of perfection of Self, the way to recognition,
which has been explained already (in the Ist verse), is being shown.
How? By exposing to view the perfect powers of knowledge
and action, which are known to belong to the Lord. For, that
which can be brought about by full conviction cannot be produced
unless that conviction itself is produced. Accordingly the
author gives an illustration :—*“By those various entreaties” etc.

The crux of the whole discussion may be stated as follows:—

The act of bringing about recognition of the Lord, is not the
act of causal agent, nor that of one who makes things known. It
is simply the removal of the ignorance. For, the efficiency of the
means of right knowledge, on which the practical life depends,
consists in that much only. For instance, the statement, “this,
that lies in front, is a jar, because it is directly perceived’does not
make the jar known. For, it is already known: because other-
wise, the reason (because it is directly perceived) would be non-
existent in the minor term. It simply removes the ignorance.
Both, the ignorance and its removal, are simply manifestations

of the Lord and nothing more. This has already been stated
and shall also be asserted later on. (2)

Here one may ask: among the multiple objects of experience,
whose power is revealed and to whom? For, there is no diffe-
rence of opinion on this that insentients do not possess the power
of knowledge. And the power of action also, which owes
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its being to freedom, is impossible in them, because they have
lost their freedom. It is for this reason that some maintain
that in statements such as “Chariot is going” the use of the
verb “go” is due to transference of epithet (upacara). The
position, therefore, that the power is revealed to the insentients
is not at all reasonable. But if it be said-that both have reference
to the sentient living beings, then the hope to establish that
Maheévara is the Self of all becomes still more distant. Having
raised this question, the author replies as follows:—

(3) “The being of the insentient depends entirely on the
sentient; and ( the powers of ) knowledze and action are
the very life of the sentient beings.”

The word “Tathahi” indicates the commencement of the
argument. It means “look here”. Others hold that the word
“Tatha’ indicates what is to be proved and the word ‘hi’* stands
for the reason. It means that the statement of major term has
the support of reason. Or the word ‘Tathahi’ means that all
that has been said is right, in view of the reasons, which are
going to be stated in the book, which is, as yet, only in the mind
of the author and is tried to be brought before the mind’s eye

It is to be admitted that the multiplicity of the objects of
world is as it is determinately apprehended ; because the being,
(Astitva), which depends on the light of consciousness (Prakasa)
shines on the basis of determinate cognition, which refers t(;
objects of experience. For, otherwise what will be the reply
if some one were to ask:—*Why is it that what has not been
determinately apprehended is neither blue nor vellow, neither
of the nature of ‘being’ mor that of ‘not-being’?” Therefore
a thing is as it 1s determinately apprehended, for as long a time
as it remains uncontradicted. Hence it is that it will be asserted
in the sequel, in the verse: “Action, relation and universal” that
substance, action and relation which involve temporal and
spatial order, are real; because, every one of them shines in a
separate determinate cognition.

Therefore, the whole of this vast universe, can be divided into
(i) insentient and (ii) sentient, if we take a summary view of ir,
Of these also, the insentients, as objects of determinate cognition,
have no independent being. For, objectivity to cognition is not
their inbarent quality, because in that case they will cease to be
insentient. The insentients, though they are essentially of the
nature of consciousness (Cinmayatvepi); yet they are reduced
to the state of insentiency by the power of the Lord, called Maya.
They, therefore, have their being only as related to and dependent
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upon sentient subject, as is testified by perceptual judgements
such as “the blue shines to me” and ‘‘the blue is the object of my
knowledge.” Hence the insentients have no separate independent

being. This is what the author himself has said in the following
verse:—

“Thus, these insentients, which are as good as non-existent
in themselves, have their being only in relation to Light of
consciousness (Prakasa). Light of consciousness alone has
independent being and shines as both self and not-self.”

That alone has independent being which shines independently
of others. And because the so-called insentient is nothing
independently of the Light of consciousness, therefore, the view
that the power of insentients is revealed to insentients is baseless.
As regards those which are known to be sentients as distinct
from the insentients, their bpodies, vital airs, group of eight
(Puryastaka) and nihility (Sanya) are insentient. Therefore,
we cannot attribute powers of knowledge and action to them.
Hence only that, on the background of which alone the so-
called existing things, such as jar, body, vital air and pleasure
and their not-being, shine, is sentient and true. And although
apparently it appears to be multiple, yet its multiplicity is due to
the limiting conditions, constituted by body etc., which are
essentially insentient. Hence its multiplicity is unreal, because
it involves logical fallacy, called “Anyonyaéraya”. For, variety
of the sentients is due to variety of the insentients, and the
difference of the insentients is due to that of the sentients e. g.
“this is his body’” and “this is his object of knowledge”. The
variety of particular objects such as blue and yellow; as it shines
on the background of subject, so it has multiplicity only. What
of that? Therefore, it is established that all the individual sub-
jects are really one and that subject is characterised by life.
And life consists in doing the act of living in the form of knowing
and acting. For, only he is said to be living who knows and
acts. Therefore, the- individual subject is to be looked
upon as Lord (because he possesses the powers of knowledge
and action) like the Lord, of whom we know from Purana and
Itihasa. Even if He be not known as such from the Puranic
tra;iltion, He has to be admitted as such. For, lordliness .
(aisvarya) is essentially nothing more than the possession of
powers of knowledge and action, in relation to all objects,
because it is dependent on that much only. The basis of this
admission is the knowledge of invariable concomitance of the
two, acquired from such instances as acknowledged king etc. e.g.
“He, who has freedom of knowing and acting in a particular
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field, is the lord of it, like a king” : because it is against the
essential nature of one who is not lord to have freedom of know-
ledge and action. And it is the self which knows and acts in
all fields. Therefore, this doctrine of recognition is proved.

_, The two transcendental categories: (1) Sadadiva and (11
1évara, are nothing more than powers of knowledge and action
respectively, before the rise of gross distinction between them
and their objects, Vidya and Kala are due to the rise of general
distinction between them and their objects. Similarly the
group of powers of sense-organs and organs of action is due to
the rise of specific distinction. At the time of imparting’
instruction there is the consciousness of distinction between the
insentient as lifeless and the sentient as living, but there is no
consciousness of Samvit (in its essential nature, as one which
manifests itself in all forms). Hence the word “jivatam’’ in the
text stands for the sentient subjects. (3)

But it may be asked: how do you establish the existence of
powers of knowledge and action (in the individual subject) which
alone can justify the attribution of possession of lordliness to
him? To answer this question the author says : —

(4) << Of these (the power of ) knowledge is self-established ;
and so also is (the power of ) action. The latter, when
associated with a particular body, is Perceptible to other
limited perceivers. From that the presence of (the power
of ) knowledge in others is guessed.”

All the three forms of cognition:(1) I know (II) I knew 1L
I shall know, shine on the _buckgrqund of self-luminous T
consciousness only. There is nothing more to be disoseq
about it. For, if the self were not shining, the whole world
would be nothing but mass of darkness, or it would not Ba
even that. Even (the Statement of} a_chlld conveys the idea
of self-luminosity of self. This is what is asserted in ; —

“Through what means of knowledge can the knower be known. ™

If we deny self-shining nature to subjec;lz there remains no
room for question and answer. In the cognitive experience such
as “I know” there is consciousness (not only of self-luminous
self but) of association with a stir (Spanda) also. 1t js because
of this stir that self is admitted to be of sentient nature, as
distinct from the qualities such as white etc., which are extremely
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insentient. This stir is technically called “Vimaréa™. It is the
power of action. This is what has been asserted by our great-
grand-teacher, Somananda : —

“At the time of cognition of jar etc. the subjective stir in
relation to jar is action.”

Therefore, internal power of action, like that of cognition,
is self-established and self-shining. That very internal power of
action, because of its inherent power, entersinto body, through
vital air and ‘the group of eight’, and being of stirring nature
in itself, becomes directly perceptible as physical action in the
sphere of Maya. That physical action, when seen in another
person’s body, logically makes us guess (the presence of) the
power of knowledge (jnana) which is its essential nature.
And the light of consciousness (jiana) does not shine as “this”.
For, “thisness” is negation of knowledge (ajnana). And a
thing that is cognised in the form of something else cannot be
said to be truly cognised. But the fact that the light of cons-
ciousness shines, cannot be denied. And that which shines is
the essential nature of the subject. Hence the light of consci-
ousness, which is associated with another person at the empirical
level, is non-different from the light of consciousness of the
cognising subject. The otherness is due to the limiting condi-
tions of it. And if we proceed to think rationally, we discover
that the limiting condition itself is non-different from Self.
Hence, from the philosophical point of view, all the subjects
are One. That Onealoneis. This is asserted in the following :—

“It is one and the same Self that shines as one’s own self
as well as selves of others.”

Therefore, all knowledge, whether it be in Sadasiva or in
a worm, is the knowledge of one knower. Hence the omnis-
cience of the subjectis established as a conclusion from the
premises. The same can be asserted in regard to the action of the
subject. This is, what has been asserted by our great-grand-
teacher in his Sivadrsti : —

“Jar (is one with myself at the time of my desire to know
and therefore) knows as one with myself. And I am one with
jar in knowing. Sadasiva knows as myself. And I know as
Sadadiva. Siva alone shines, knowing himself through the
multiplicity of objects.”etc.

The word ‘is guessed’ (Uhyate) indicates that the power of
knowledge is not an object of any means of right knowledge.
Otherwise he would have used the word “is inferred”” (Anumiyate)
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Thus, those, who have not been altogether blinded by (the
fall of dust of) discourse of logicians to this path, enter into
Him when they realise through the above dialectic the identity
of the individual self and the universal and merge everything,
such as jar , body, vital air and pleasure and even their not-
being, in Him. Therefore, this is introduction (upodghita),
because, like a chisel, it is instrumental in bringing out the dis-
tinctive features of the rise (Utkarsa), due to recognition. This
much alone is the purpose of this book.

It (the first Ahnika) can be spoken of as an introduction
for the reason that through brief presentation of the system,
it removes ignorance about what is primarily to be presented
in the book; or the root ‘Han’ may be taken to mean
‘to know’, because it means to go; and, therefore, it
may be called introduction, because through this the purpert
of the book is known. Some, however, hold that the meaning
of “Han’ “to go’ is limited to going to women. Thus, through
undisturbed contemplation on the meaning of the above four
verses Paramasiva is attained. The Chapter ends (4).

Here ends the first, the introductory, chapter of the jia-
nadhikara (section dealing with the power of knowledge) in the
Tévara Pratyabhijfia Vimarsini, written by illustrious teacher,
Abhinavagupta, who was a pupil of illustrious teacher, Laks-
managupta, who himself was a pupil of illustrious teacher
Utpaladeva. (1) ;i



AHNIKA 1

We bow to that Siva who, having manifested the diversity
of the universe as the prima facie view, leads it up to unity,
the real view.

The ultimate Reality, conceived by this system, is made
quite clear if the opposite views are first postulated and then
refuted. As Bhattanarayana has said :—

“Homage to the Deity, which at first creates the illusion
for those who are deluded in the world and then dispels it, and
which at first conceals the unitary bliss of pure Self-Conscious-
ness and then reveals it.”

Here the author, wishing to reveal the Reality after having
dispelled the illusion of those who deny both the Self and God,
presents the illusion in eleven verses, beginning with “Nanu
svalaksanabhasam” and ending in “Tena kartapi kalpitah”.
In the first two verses, the being of the eternal Self, as conceived
by those who maintain the direct perceptibility of the self, is
denied, because it is not perceived as such. In the next three
verses the position of those who maintain the inferability of the
self is refuted, on the ground that the unification of experiences,
involved in remembrance, can be explained in terms of the
residual traces and, therefore, is not sufficient for the inference
of the self. In the next one, the inference, that through the qua-
lities, like knowledge etc., the substratum can be inferred, is
refuted. Having thus refuted the self, the next two verses make
it clear that the conception of ‘knowledge’ as distinct from
the self, as held by other opponents (Vaifesika) as well as the
Sankhya conception -of it, do not stand to reason. This is done
only to refute the view that the Ultimate is Omnipotent and
Omniscient, because of the possession of powers of knowledge
and action. In the next one, it is declared that action as such has
no external existence anywhere. Having refuted the arguments
in support of it, he states the arguments against it. Then in the
next verse, he denies the existence of relation on the ground
that there is no proof in support of it. Then in the next verse,
he gives the argument againstit. The last verse states the
Buddhistic theory that there is no eternal Self nor are knowledge
and action its characteristics. This is the summary of the prima
Saciz view.

Now the meaning of the text is being explained.

(1-2) “The objector says—¢‘Indeterminate cognition has no
variety. But the determinate cognition, which admits of linguis-
tic expression, is of many kinds. Neither belongs to an eternal
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experiencer, because none such is experienced. The I—conscious-
ness has reference only to the body etc.”

“Nanu” means objection. It has been stated that the self
which is essentially consciousness, is permanent. But that is not
right. For, such an eternal self-luminous self is not experienced.
It is as follows:—

Cognitions (jiana) alone shine, associated with different
times, objects and forms, such as indeterminate cognition of
jar, determinate cognition of it, recognition of it, remembrance
of it and imagination of it. Indeterminate knowledge of ‘blue’
is that in which the characteristics of the object of knowledge are
cognised as common to nothing else,(Svalaksanibhasam jnianam).
“Sva’” means not applicable to others, i.e., self-confined.
“Laksana” consists of limitations of time, space and form,
Abhasa means light of the object facing the subject. Thus,
indeterminate knowledge is that extrovert light of conscious-
ness, wherein ‘svalaksana’ as defined above, shines. Its
essential nature does not change in spite of the change in the
object. For, there is no cause to bring about any variety in its
nature. In the case of determinate knowledge, expression is the
cause of variety; but that is absent here. For, expression is
not an attribute of the object, the ‘blue’; noris it perceived by
the eye. Therefore, it is something which was known before and
is to be remembered now. In the absence of the revival of the
residual trace, there is no remembrance. The revival is
due to the determinate perception of the object. Therefore
at the time of the indeterminate perception of object, there i§
no remembrance of the expression.

Determinate knowledge is different from it. For, all deter-
minate knowledge springs from the indeterminate directly or
indirectly. The word “param” means “of a different nature”.
The object of determinate knowledge is a thing, which is charac-
terised by a universal. ‘“‘Svalaksana™ is extremely self-confined.
Hence, there is no possibility of the use of conventional expres-
sion in regard to indeterminate cognition; because whether it
be acquired through the observations of the transactions of the
elders or through teaching, it involves elaborate determinate
knowledge. Even if it be used, it would serve no useful purpose,
because it cannot be applied to another object and, therefore,
cannot be used in practical life.

Determinate knowledge is of many kinds, because it is in-
variably associated with expression, which is nothing more than
inner speech. Expression is of many kinds : “this, that, that is
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this, it may be this, this or this etc.”. It (the expression) does
not belong to the object : on the contrary, it gives variety of
forms to cognition. Hence determinate knowledge is of various
kinds. Thus, the chain of indeterminate and determinate
cognitions is self-shining.

It may be so. But the view that the substratum of these
cognitions is also self-shining is not sound: because both these
types of cognition, the determinate and the indeterminate,
are not related to any cogniser different from themselves. If
we accept the theory of the existence of the external object, they
may be spoken of as related to the perceptible. The reason is
this:—The cogniser is admitted to be essentially of the nature of
consciousness. This implies that it is self-shining. As such,
it should be cognisable. But there is no consciousness of it
in_either of these two types of cognition. It cannot be main-
tained that this negative reasoning is invalid, because the self
does shine, as in the following:—*T know, I am certain, 1
remember this”. In all these forms of cognition the persisting
“I” shines as persisting through all of them. It is distinct from
the direct apprehension and remembrance etc., which represent
the meanings of the roots “Vid” etc., as also from the thing
which is the object of cognitive activity such as “this”. Who
says it shines? For, “to shine” is indeterminacy, but the
self-consciousness is a form of determinate knowledge, because
it is associated with the expression ‘I’ Even then it may be
asked : “What does this word ‘I’ determine” ? does it determine
the chain of physical consciousness, because the ‘I-conscious-
ness’ is associated with it, as in ‘Iam thin’ : or does it determine
the chain of feelings, because of the experience “I am happy,
etc.?” For, the possessive affix refers to the chain only and nothing
outside. This has been asserted (in karika) in “Even the self-
consciousness refers to the body”. By the word ‘etc.’ (adi)
feeling is implied. Surely, the “I" determines it (body etc.)
as a chain, because the ‘I-consciousness’ is affected by the resi-
dual traces, due to the past experiences of the different ‘similar
moments in the chain. “This” (esd) means that which is not
denied by us, because it is implied in the statement :—*Determi-
nate knowledge is associated with expressions”. The crux may
be stated as follows:—

The I—consciousness itself is not the self, because it is a
determinate cognition and it is transitory in its nature. There
is nothing different from body etc. which is referred to by this
“I-consciousness”. And even if there be, it would be objective in
its nature. Thus no self, different from the cognition and the
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Object t hereof, is established. Thisis the implication of the word
“api”. Therefore, there is no self, different from the cognition
and its object, because it is not experienced as it should be (1—2).

Now the upholder of the self takes recourse to inference.

(3) ““If the experiencing self were not permanent, how can there
be the rise of memory, which so closely resembles direct percep-
tion,and is consequent on the destru ction of the direct experience ?”’

It is immaterial whether the object of remembrance persists
or does not, at the time of recollection. But there is no difference
of opinion on this.point that the experience does not persist.
And remembrance closely follows the direct perception. It
is as follows :—

In remembrance the object does not shine indeterminately;
nor is there any determinative activity related to it; nor do the
object and the experience shine separately like two fingures;
nor does the object shine as qualified by the experience, as does
the man by the stick; because then the judgment would be
‘this’.

In memory, the direct experience shines predominantly. But
as (the light of) the object is an essential constituent of the
experience, so that object invariably shines in the experience.
If, however, the experience be destroyed in every way, how
can remembrance, in which the chief element is the former
experience, have objective reference through it? All worldly
transactions depend on memory. Its being cannot, therefore,
be denied. Tt is , therefore, indicative of the existence of some-
thing after the destruction of experience. And that something
is the experiencer, the essential nature of which is to experience,
That is the permanent experiencing self. This is the whole basis
of the proof of the existence of the self. More than this has
not been mentioned by the author here in order that the state-
ment of the prima facie view may not end here; because subse-
quently he wants to say something more, that remains. The
implication of ‘how can there be’ (katham bhavet) may be stated
as follows:—

The object can in no way be responsible for memory. And
the experience has been destroyed. The rise of memory, there-
fore, would be out of the question. In the absence of it there
would be no determinate knowledge, which depends upon the
memory of the conventional expression. In the absence of
the determinate knowledge, people would be no better than
the blind, the deaf and the dumb, and would perish without
being able to cry for help. (3)
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The cause, as distinct from the effect, has to be so conceived
as to be efficient to bring about the effect. The self is not such
(as can account for remembrance). The object is suiely rem-
embered and thatis through the shining of the direct experience.
It has been said that the direct experience is gone. Therefore,
even if there be something like self, what of that ? One might
as well say that ether (Akasa) also exists. If it be said: “It
(memory) is to be accounted for, not by the mere self, but the
residual traces also play a part init”. Well then, let that alone
be admitted. What is the use of this (self) ? This is presented
in the following verse:—

(4) ““Even if there be a self, the direct experience being des-
troyed, how could there be memory of things, experienced through
that ? But if it be said that memory also refers to the same as does
the direct experience.”

In the remembrance of the seen, i e. objects of direct experi-
ence, the direct experience is the means of its relation to the
object. And that experience is lost, though the self may persist.
For, if that be not lost, the object would continuously shine
as “this”. Therefore, there would be no remembrance. How
can, therefore, the (admission of) Experiencer explain it?

“Tatpada” is an attributive compound. It means: the object
of remembrance, the remembered, is the same as that of direct
experience. “Sa” stands for remembrance. (4)

The objection, “How can memory claim to have the same
object as that of some other cognition?”, is answered as follows:--

(5) “‘Because the rise of memory is due to the residual traces of
the former direct experience.”

(Reply to the above). “If it be o, why then admit the useless
permanent self 7"’

The direct experience produces a befitting residual trace and
this residual trace (Samskara) is responsible for the restoration
of the former condition (of the subject) as in the case of the
branch of a tree forced down, or the birch-bark, kept rolled
up for long and then spread out. Therefore, in the present
case also, the residual trace, will make the memory conform
to the former experience. Thus the object of the direct
experience becomes the object of memory.

If so, what is the use of the self? For, just as carrying
of a useless thing means unnecessary trouble, so the admission
of permanent self means unnecessary and troublesome specula-
tion. All worldly transactions can be accounted for in terms
of residual traces. (5) :
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The objection:—But the substratum of the residual trace
has to bestated. For, the residual trace is a quality and, therefore,
needs a substratum. That substratum itself is the self (Atma).
To this objection the author replies as follows:—

(6) ““Though the residual traces be admitted to be different
from self, yet, there being no change in the essential nature of self
(due to residual traces), remembrance has to be admitted to be due
to residual trace. Hence the separate rememberer is a mere
supposition just like the doer.”

If in consequence of the rise of residual trace some change
takes place in the self, that change being in the self itself, it cannot
be maintained to be eternal. But if it be asserted that the self
remains unaffected (by the residual trace), then it is useless
for the self. If (following the VaiSesika) the residual trace be
admitted to be a particularity of self, then it means that
self is not different from other changing things; that residual
traces arise in sentient self and that it is transient. For, the
(admission of) residual trace implies that it 1s distinct from direct
experience and that it indirectly produces a peculiar effect,
called remembrance. But if it be asserted that Videsa (as
admitted by the VaiSesika) is distinct from self. What is it then
to self ? And we shall combat the view of independent being
of relation. The same may be asserted about cognition, plea-
sure, desire, aversion, effort, merit and demerit.

The crux is this:— '

Therefore, even if we admit the attributes to be distinct from
self, there being no change in the essential nature of self in spite
of their presence, self cannot be said to remember, because its
original upnremembering and unaffectable nature is intact.
Therefore, memory can be established on the basis of residual
traces only. And the rememberer, who figures in judgment:
“I remember,” is identical with either the physical or the cogni-
tional chain. Hence it is like perceiver. For, it has been stated
in an earlier verse that the “I—Consciousness” refers to body
etc. Thus, all arguments, based on perception and inference,
in support of the existence of self, have been refuted. And
some arguments against it have been hinted at: (I) If self is
affected by qualities, it ceases to be eternal: (II) Otherwise
(if it retains its original nature in spite of affection by qualities)
the admission of affection is meaningless. This is asserted in
the following:—

“If it (self) be like skin it is transcient. If it be like

ether (kha)it is as good as nought. For, ether is unaffected
by heat and shower. Their effect is on skin only” (6).
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_ Thus, after refuting (the existence of) self, in order to refute
its possession of powers, the opponent examines omniscience
as follows:—

(7) ¢“And if (power of) cognition be admitted to be self-manifest
(citsvaripa) then is it transient like self 7 But if it be insentient,
how can it illumine or make manifest the objects?”

Here the objector admits the view of the exponent, thinking
that thus he will be able to strengthen his own position by point-
ing out the logical defects in it. Those, who admit the self,
prove its eternality as follows:—

The so called time, becoming an attribute of what is charac-
terised by “thisness”, delimits it and makes it transient through
this delimitation. But the self is sentient and, therefore, is not
experienced as “this”. Hence it is not delimited by the attribute
(of time). For, the substance-attribute-relation depends upon
a unifier; and there is no such unifier in the case of the self-
shining self.

He who maintains the position, just stated, may be asked
the following questions:—

The (power of) cognition also is admitted to be self-shining.
The same logic, theretore, applies to it also. Why is then (the
power of) cognition not eternal? Further, there is no relation
between two eternals. For, thereis no other relation than the
causal, (as will be shown soon). Therefore, the position that
the self possesses the power of knowledge falls to the ground.
But if cognition be not admitted to be self-shining, it will not be
able to illumine the objects. For, cognition illumines the objects
by taking them into its own self-luminosity. Therefore, if it be
devoid of self-luminosity in itself, just like any object, it will
not be able to illumine any object.(7)- :

Now the author puts forth, as prima facie view, the theory
of the Sankhya, that cognition, though insentient in itself,
illumines the external object, as follows:—

(8) ““If it be said that Buddhi assumes the sentiency of the
self, exactly as it does the form of external object.”

In our practical life we say “ T know the object.” Such
a statement really means “the object is manifest to me”. But
manifestedness or luminosity cannot be asserted to be the essen-
tial nature of the object. For, then it would be manifest either
to all or to none, and thus all would be either all-knowing or
perfectly ignorant. Nor can the luminosity be supposed to
have come to object from elsewhere. For, in that case also there



26 ISVARA PRATYABHIJNA VIMARSINT

will be the same flaw. Therefore, it has to be admitted that
this luminosity belongs to some other Tattva.

To the question: “How even on that supposition
does the object become Iluminous?’ the reply is that
the object is reflected in that Tattva. That Tattva is
capable of receiving reflection; because the quality
of Sattva predominates in it. However, it cannot receive
reflections of all simultaneously, because it is enveloped by the
quality of Tamas. But this Tamas is partly removed by Rajas.
Hence it receives the reflection of some object only. That Tattva
is technically called “Buddhi” and cognition (jfiana) is nothing
but the reflection of external object (on Buddhi). It is a form
of Buddhi. Tt is a peculiar modification (of Buddhi), different
from that of milk into curd, which is responsible for substitunoq
of the former name (Buddhi) by another (jfiana). Thus, Buddhi
assumes the form of external object.

But both ‘Prakrti’ and ‘Buddhi’ are insentient because
Sattva etc. (which constitute them) being essentially of the
nature of pleasure, pain and ignorance, are objects of
experience. Hence Buddhi lacks self-luminosity, like a
mirror.  An  experiencer, therefore, which s different
from Buddhi, has to be admitted, because it does not stand
to reason to admit Buddhi, which is an object of experience
and, therefore, without luminosity, to be an experiencer,
which is its opposite and is characterised by self-luminosity.
The experiencer , therefore, has to be essentially different from
it. The essential nature of the experiencer is self-luminosity.
For, how can the objectivity, which is of an opposite nature and
lacks self-luminosity, be possibly supposed to be the essential
nature of the experiencer. And if he were the illuminator of
the objective world simply because of his self-luminosity, then
the entire objective world should shine simultaneously and
there should be no distinction between the cognition of jar and
that of cloth and, therefore, confusion should reig  supreme
in the world. The experiencer, however, is different from the
reflection, the thing that casts it and the Buddhi Tattva,
on which it is cast, and is unrelated to them. How can he then

illumine the object? Therefore, (it has to be admitted that)
Buddhi itself, because of its crystalline purity, receives the
reflection of the self-luminous self also. Thus, the objects become
manifest to self-luminous subject (reflected in Buddhi) when
he comes in touch with external object, which also is reflected
on the Buddhi Tattva, on which his own luminosity is reflected,

because it (Buddhi) is capable of receiving the reflection
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of subjective Tuminosity. This is the explanation of the practical
life. Thus, cognition, though insentient in itself, because it is
non-different from the insentient Buddhi, illumines the object,
because it is in contact with the reflection of self-luminous
subject. This is an unreasonable supposition that self-luminous
subject casts its reflection on Buddhi. For, we see that onething
casts its reflection on another, which is similar in quality and i$
more crystalline than that which is reflected ; for instance, form
of ajaris reflected in a perceptible mirror. But the difference
between the subject and the Buddhi is very great and Buddhi
is not more crystalline than the subject. The word ‘Atha’
implies that this much will do.

But even the theory of reflection does not answer the objec-
tion (against permanent subject). The author demonstrates
this as follows:—

(The following is the last part of verse no. 8).

““Thus, the Buddhi shall have to be admitted to be sentient.
For, in that which is insentient there cannot be the capacity of
making others manifest.”’

If, in consequence of the contact with the reflection
of the sentient, that, on which the self-luminous subject
is reflected, does not itselfl become sentient, the reflection
will serve no purpose. For, the mirror, on Wwhich the
heap of fire is reflected, cannot burn anything. But if
you say that, on which reflection falls, becomes essentially
the same as the original luminosity, then the Ilatter is
non-different from Buddhi. Thus, Buddhi becomes identical
with the original luminosity. The opponent, however, had
propounded the theory of reflection for fear of the error of
attributing an opposite quality (sentiency) to Buddhi. It is,
therefore, that (attributed opposite quality) which manifests
its power of effulgent Jight. Why then not assume the Buddhi
to be sentient (cinmayi) ; what is the use of assuming separate
existence of Purusa ? Thus, if Buddhi assumes the form of ‘the
object, reflection of which falls on it: this view is then exactly
what the Vijiiana-Vadin holds. Butif any body were to question:
Why does it assume the form of the object?” the reply is
‘because of the already existing chain of causation (i.e. the
revival of the previous beginningless Vasana).”

Thus, if Buddhi itself be admitted to be sentient, its eterna-
lity will naturally follow. But if even the sentient is not eternal,
then there is no eternal self, which may be represented to possess
the cognitive power. Therefore, jnana alone is. Its essential
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nature is to make the objects manifest. Tt is of different types,
such as determinate knowledge and the remembrance. This
explains all worldly transactions. This is the gain, accruing from
the refutation of unwelcome conclusion (that follows from the
assumption of the Sankhya theory as correct ). This is the subs-
tance of the preceding two verses : “And if cognition (jhidna) be
admitted to be sentient,” etc. (8).

Having examined the cognition (jiiana) the author now begins
to examine ‘action’.

(9) ‘“Action also is nothing else than the presence of such
external things as body etc., at various places etc. For, nothing
else is perceived.”’

In the perceptible movement, which, at the empirical level.
is referred to as ““He goes”, “He moves”, “He falls” etc., we find
nothing more than a certain form, such as that of Devadatta,
which was at first at a place in the house, but subsequently
is found at another place outside it. We do not perceive any-
thing more than this which may be called action. Similarly
in the experience “Devadatta sits for a day” the form of Dev-
adatta, which was associated with the morning time, is experienced
as connected with another unit of time. In the experience
“milk changes” that which was experienced as sweet and liquid,
is experienced as sour and solid. Thus, the thing (the chain of
momentary beings ) itself appears associated with different
times, places and forms. In spite of these differences (in asso-
ciated space and time) recognition of the thing as the same is
due to similarity ; for instance, we recognise a person to be the
same even When there is difference in body, hair and nail. When
there are spatial and formal differences, the temporal difference
is bound to be. Similarly when there are spatial and temporal
differences (the formal difference is bound to be.). Although
all differences, temporal, spatial or formal are included in the
formal, because space is nothing but form, and temporal differ-
ence also involves the formal; yet from practical point of view
they differ from one another. Therefore, the Bauddhas speak
of them separately. This is the substance (of the verse).

Thus, ‘action’ is not directly perceived anywhere, and because
there is no direct perception, therefore, we cannot infer
it either. For, inference depends upon the former (direct per-
ception). And the effect, such as reaching the village etc., is non-
different from the succeeding momentary existence of a parti-
cular time, thing and form etc. Therefore, it (kriya) cannot

be assumed for the reason that the effect is not possible without
it.
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Thus, the statement: “it is known through neither of the two
means of right knowledge, direct perception and inference”
asserts the absence of arguments to justity the assumption of
“action” (Kriya). .Now he states also the reason to refute it:—

(The following is thelast part of verse no. 9.)

““The view that it (action ) is one and successive and belongs
to one (agent) is also not sound.”’

The priority or the posteriority of moments is due to their
unification by determinate cognition. Nothing in itself is prior
or posterior. Each thing is only itself (has no priority or posterio-
rity in itself). Therefore, the characteristic feature of action, which
consists in succession, the chain of the prior and the posterior,
which is due to determinate cognition, does not refer to what is
real. Every one of them (links of the chain) is distinct from the
rest. How then can action be represented to be one? More-
over, succession necessarily involves diversity. For, if there
be no diversity there can be no succession either. Unity is op-
posite of diversity. How can then action be conceived as suc-
cessive and one? Nor can it be said that it is one because
of its residing in one. For, there is no experience of the
substratum different from the moments. The moments alone,
coming in succession, are experienced. Moreover, how can the
substratum, being affected by various moments of action, charac-
terised by temporal, spatial and formal differences, be spoken of
as one? Hence recognition, which is due to similarity, as
expressedin: “Itis the same Devadatta, who has reached the
village ’is not sufficient to establish real unity (of Devadatta) (9).

Having thus examined both, the power of action and that
of cognition, he now proceeds to refute the relation, by which
they are related to the ‘Being’ and which alone can establish
Him to be omniscient and omnipotent, by showing that there
is no reason in support of it.

(10) “‘Only this much is perceived that certain things being
existent other things come into being. There is no other relation
than that of cause and effect.”’

The pilloret comes into existence when the clay is already
there, and so small Siva—like form (Sivika) must be preceded
by the pilloret and so on till the jar comes into being. In this
case we perceive only momentary existences (of the various stages
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of clay in making a jar) and nothing more such as relation is
directly perceived or inferred. Thus, all that has been said in
connection with action, can be repeated in this connection also.
The same is the way of refuting all kinds of relations such as
that of the container and the contained etc. For, after the
separate momentary existences of bowl and jujube fruit, there is
the rise of a distinct momentary existence, characterised by
absence of intervening space between the bowl and fruit of
jujube. And regular precedence and succession of two things is
distinctly spoken of as relation of cause and effect in practical
life.

But there is no such relation of cause and effect between
knowledge or action and the self. For, the latter cannot be spoken
of as the effect of the former. Because the knowledge is the
effect of the things necessary for its rise and because there is no
separate thing called action, there is, therefore, no connec-
tion of self with either knowledge or action. Hence it cannot
be represented to be doer or knower. (10)

Having thus refuted the arguments in support of relation,
the author now advances the argument against it, in general
as well as in special terms.

(11) (““There is nothing like relation (Sambandha) apart from
momentary existences;) because that which exists in two must
have multiplicity of forms. The accomplished (Siddha), however,
needs none : nor is it related to another by relation of dependence.
Therefore, the relation of the self with action as its agent is a mere
supposition.”’

Relation, as generally defined, is nothing else than the inter-
connection of two things, which are mutually connected. It
1s a unity. But how is that possible ? For, what is present
in the entirety of its being at one place, cannot also be present at
a-nothf_:r, because that involves change in form. Thus, conjunc-
tion, inherence and other relations, dependent upon them,
should be considered to have baen refuted.

And the relation of dependence among the sentients and,
through tra'nsference, among the insentients, of which we talk
1n our practical life, is also not possible, because what is accompli-
shed (S[ddha) cannot be said to be dependent, because of the very
fact of its being accomplished. But what is not so, and, therefore,
has no individuality, cannot at all be said to have any dependence.
The same can be said in regard to the relation, called Apeksa.
Moreover, how can the two forms be united ? For, two cannot
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become one; but if they do so, how can then there be any rela-
ition; (bscause they have become one and the 1elation requires
two to unite) ? Therefore, just as knower is a mere supposition
and not real, so is the doer also. This is the prima facie view.
The chapter ends. (11) From the beginning 16.

Here ends the Second Chapter, called the exposition of the
prima facie view, in the*jfianadhikara”, in the Pratyabhijfiasitra
Vimarsini, written by illustrious teacher Abhinavagupta. (2)

N




AHNIKA III

We bow to that éiva, without whom no experience is possible
and who is essentially ever-shining and unaffected Conscious-
ness.

In the prima facie view (stated in the preceding Ahnika)
it was held that remembrance is possible from mere residual
trace (““Yato hi purvanubhava samskarat smrti sambhavah”).
To refute this the author puts in the following seven Siokas
beginning with “Satyam™ and ending in ‘“jianasmrtyapohana-
saktiman™. The criticism of actionand relation will be answered
in the second book, entitled Kriyadhikara. The refutation of
the conception of cognition (Jnana), as different from self,
as admitted by the Kanada and the Sankhya systems, is in full
agreement with the view of the author. Therefore, it is a refu-
tation of a different type.

The first two verses prove that though remembrance may
be admitted to be due to residual trace, yet it cannot illumine the
former direct cognitior, because luminosity of every cognition is
self-confined. Then in the next two verses having raised the ques-
tion whether remembrance is illusory knowledge and answered
it, in the third verse, by the way, he removes the misapprehension
that all determinate cognitions are illusory. Then he states in a
verse that, remembrance being impossible even if there be resi-
dual trace, the practical life will come to an end. In the next verse
he shows how it is possible on the basis of his theory. This is the
summary. Now begins the explanation of the text.

(1) “True, but the knowledge, called remembrance, though
it arises out of the residual trace of the former experience, yet,
Il)(eing s?!f—conﬁned, it cannot make the former experience

nown.

By the use of the word ‘true’ he has indicated :—“there s
much in the statement of the prima facie view that has to be accep-
ted by me.” But what is not acceptable is going to be refuted.
This is what he indicates by the use of the word “Kintu’’ (but)
which indicates the difference. Here, in the case of remembrance:
the point to be established is not the shining (consciousness) of
the sense-object, which is possible from the residual trace; but
the point which requires explanation is “How, without the
illumination of the (former) experience, we can have that form
of remembrance, which is represented by the word ‘that’, and
how without such a remembrance can there be various practical
moves, which are dependent upon desire ? For, the effort for
getting a thing is always consequent upon the ascertainment of
the thing as the means of pleasure through the experience,”
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Here the residual trace of the former experience, explains
how remembrance, though not caused by any external object,
yet has that (object) as its object. This serves no useful purpose,
because this remembrance, as knowledge, being self-manifest
and self-confined, cannot illumine another (knowledge), namely,
the former experience, as it does the object. (1)

! But it may be urged that the remembrance, because of its
having griginated from residual trace, has the former experience
also as its object. To this the author replies.

(2) ““Experience is self-luminous. It cannot be the object
of any other experience, just as the experience of colour cannot
be an object of experience of taste. The fact that remembrance
arises from residual trace simply makes it similar to direct experi-
ence (in respect of having the same object). But that cannot make
the consciousness of similarity possible (in remembrance).”

Here the word “drk’ means °‘cognition’ (experience). It is
different from the insentient, inasmuch as it is essentially self-
manifest in its nature. Therefore, the insentient has to be spoken
of as different from the sentient. Hence cognition is self-manifest
i. e. the manifestedness is its never-failing quality; or its essential
quality is to make itself alone manifest. Even if there be external
objects, still the luminosity (of Jiana), as falling or reflected on
the forms of external objects, cannot be rightly maintained to be
the essential nature of cognition (Jiana). For, self-luminosity
of cognition consists in making itself so manifest as to make
others also manifest (and not in casting its light on another and
shining in another).

But will not the direct experience, being self-manifest in
itself, shine in remembrance? “No”, he says, because one cogni-
tion is not to be made manifest by another. For, if one cognition
were to shine in another it would cease to be self-manifest. This
is the chief characteristic of the self-manifest (that it shines in
itself). If it be accepted that cognition shines in itself, then there
being no connection with any other in so far as it does not shine
in another, how can the use of the locative which depends upon
the relation (of the container and the contained) be justifiable in

regard to it?

Because of this (that one cognition does notshinein another)
it is that by the cognition of colour the cognition of taste is not
made manifest. For, if one cognition were to make another
manifest, taste also would be virtually perceived by the eye.
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But if the direct experience does not shine in remembrance,
what then is the purpose served by residual trace? Of course
there is no cognition of colour from the residual trace of taste.
How can then this objection stand? Therefore, residual trace
itself will remove the objection, raised by you.

No, because the knowledge, called remembrance, has arisen
from a later cognition, (the cognition of a similar object) as asso-
ciated with the residual trace, left by former experience; there-
fore, it may be similar to it (in point of having the same thing for
its object as was that of the first experience) just as the position
of a branch, left after having been drawn, becomes similar to
what it was before. But it is not right to suppose that whatever is
produced by residual trace (of former experience) that is
essentially a manifester of that experience. Moreover, how can
there be the consciousness of similarity? For, neither direct
experience nor remembrance produces consciousness of similarity.
They do not shine in each other. Therefore, the consciousness of
points of similarity, present in both, is impossible: and thereis
nothing else capable of knowing both. Thus, residual trace can
make objective reference possible in remembrance, but it cannot
make the direct experience an object of remembrance, nor can it
arouse the consciousness that the object of remembrance is the
object of former experience. This is undeniable. (2).

_ But your objection will stand only if direct experience be
admitted really to shine in remembrance and through it its object
also. The fact, however, isthat remembrance, being of the
nature of determinate knowledge, seems to grasp the experience
and its object, though in reality they do not shine. It is, there-
fore, of the nature of an illusion. Your objection, therefore, can
not stand. This is what the author states as the prima facie view.

(3) ““Well then, although remembrance does not have the
direct.experience or its object as its own object, yet, because
there is determinate consciousness of both, the experience and its

object, therefore, it is erroneously thought to be resting on (or
related to) them.”

p Though neither the former direct experience nor its object
is the object of remembrance, yet there is the determinate consci-
ousness of both, because remembrance is erroneous in its nature,

This he refutes as follows:—
(The following is the last part of verse no. 3)
““This lacks consistency (or is strange)’*. (3)
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Here he puts forth the argument in support of the
above view in the following verse:—

(4) “(Ifitis an error)how can the essential nature of reme-
mbrance be init? And how can error be the basis of the worldly
transactions related to objects ? Moreover, why should it be
supposed to depend upon residual trace, left by former experience?’’

The essential nature of remembrance is the shining of the
object in it exactly in the manner in which it shone in direct exper-
ience.But if it does not shine in the same manner, distinctive fea-
ture of remembrance will be lost. Moreover, in anerrorit is either
the non-existing (asat) (according to the view of Asat-Khyativ-
adin) or the particular form that self assumes,(because of Vasana,
according to Atma-Khyativadin) that shines. The error there-
fore, does not grasp any object. For, the object does not shine
in it. Thus, the object is not made so manifest by error as to
become an object of action in practical life. The essence of Vyava-
asthapana (right krowledge?) is such a manifestation of an ob-
ject as can be useful in practical life. After the remembrance
of an object, there arises desire for it, and action towards it fol-
lows. This will be impossible (if remembrance be simply an error
and, therefore, unable to make the object manifest). More-
over, if the object does not shine, its mere origin from the resi-
dual trace cannot serve any purpose. For, its dependence upon
residual trace is assumed only to explain its similarity with the
direct experience. But there is no similarity whatsoever of the
direct experience,whose characteristic feature is the manifestation
of objects, with the error, called remembrance, which does not in
any way touch i. e. has no relation with, the external object. (4)

But if it be said that there is similarity of remembrance
with direct experience, inasmuch as both,the experience and its
object, are determinately apprehended by it and, therefore, in
order to explain this partial similarity,the assumption of residual
trace is necessary. Well. What do you mean by “determinately
apprehended” ? If you mean ‘manifested’ then it (remembrance)
ceases to be of erroneous nature; but if thereby is meant ‘“‘not
manifested’ then again, the object not having been made mani-
fest, the use of the word ‘similarity’ is meaningless in this con-
nection. To prove this the author says the following: —

(5) *The remembrance, being erroneous in its nature and.
therefore, not self -shining, will not make the objects manifest.
Even though it be accepted to be self-luminous, yet, its scif-lumin-
osity being confined to illumining itsell and what is pictured up
there, it would not explain practical attitude towards external
objects.”
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Remembrance or any other erroneous knowledge, is not
erroneous in its self-luminous aspect of illumining itself, because
it is never contradicted. Erroneousness is confined to what is pic-
tured up there. For, though the pictured up is nothing but a form
of self itself, yet it is not apprehended as such: on the contrary,
it is apprehended as object. Hence remembrance is an error in
respect of its object. And because remembrance or any other
type of error has no true reference to external object and does
not say anything about it,it is,therefore, not luminous in relation
tc. that object, just as knowledge of jar is not in relation to cloth.
And because that, which is not self-luminous, has nothing to do
with external object, therefore, practical life, related to external
object (which is based on remembrance) would disappear.

If, however, on the basis of its self-luminous aspect, or its
determinate form, it be said to be self-luminous, still because
remembrance in its seff-luminosity is confined to itself and what
is pictured up there, and because it cannot refer to external object
even in name, how can it explain the determinate manifestation
of and the practical attitude towards the object (which is based
upon it)? (5).

Thus, even though there be residual trace, yet the remembrance
is in no way possible. And, therefore, all cognitions will be without
mutual connection. This is what has been said in the preceding
five verses. The author now connects it with the point under
discussion:—

(6) ““Thus, all human fransactions, which originate from unification
of various kinds of cognitions, which mutnally differ and cannot
become one another’s object, will come to an end.”

Practical life of humanity depends upon unification of
cognitions of all types, i.c. upon their (cognitions) figuring in
remembrance as related to the same objects as those to which
they were originally related. It is as follows:—

All transactions dgpend upon rtemembrance. For instance,
the very first (the most important kind of cognition) the direct
perception (pratyaksa.jnana) is not possible without the conscious
unification of the former and the latter states of self. And this
is made possible by remembrance alone. For, if the object of
direct perception be not related to the subject, direct perception
‘would cease to be so. Similar would be the case, (it has to be
admitted) with pleasure efc. also. And rejecting, accepting, actuat-
ing, promising or admitting and other similar transactions (are all
due to remembrance and therefore) are based upon remembrance.
Thus, all human transactions, which are due to unification of
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cognitions with one another, would come to nought, if the
view of thc opponent be accepted. But if some one were to
ask: “How”? The author gives a reply by means of adjuncts
(Anyonyabhinnanam, and Aparasparavedinim). The cognitions
are different from one another. The indeterminate know-
ledge is different from the determinate knowledge, limited by
present time, and that also is different from remembrance,
Therefore, these cognitions make their objects alone manifest,
and, in respect of the objects of other cognitions, are like insentient
dumb-and deaf or both and cannot make them manifest. (6)-

Thus, there cannot be determinate unification either of cogni-
tions as such or their objects. Nor can one cognition shine as
an object of another. Nor is there any fourth cause of relation
of cognitions, which may bring about their unification. Therefore,
all transactions would come to nought. And these transactions
cannot get destroyed simply because of your desired curse. “Let
them be destroyed.” But because they have existence, therefore,
it is necessary that an effort should to be made to explain this.
But even the Creator cannot do this unless the method, accepted
by us, be followed. This, the author clarifies as follows:—

(7) “If there be not cne great Lord, who is essentially self-
luminous, holds within all the innumerable forms of the unijverse
and possesses the powers of cognition, remembrance and differen-
tiation®’’,

Of course nobody denies that the self (Satavid) shines. But if
that self be self-confined(be resting within itself), how can it make
the objects shine (manifest)? But if the objects also be admitted
to be essentially self-shining, then, they also being self-confined,
the distinction between the perceiver and the perceived will be
lost. Therefore, the Buddhist also, desiring to represent Simvid
(Vijifiana) to be the illuminator of the object, has to admit that
the object also is included within Samvid itself. But if that mani-
fester of the object be changing every moment (as the Buddhists
hold) the remembrance will not be possible. Therefore, Samvid
is only one, and as such it includes the whole of the objective
world within itself. This also he has to admit much against his
will. Still this Samvid, because it contains the whole universe
within itself, therefore, will shine with the whole universe either
manifest or otherwise, because such is its nature. But it is not
so. Therefore, it follows that Samvid makes some objects manifest
as separate from itself out of the mass of objects, which lie merged
in it, as identical with it. This is called power of knowledge.

This very Samvid, the self-luminous principle, when made
as if it were different from itself by what has emerged (out of
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universal Safavid), is called ever renewing cognition, because
of the reflection of the externally manifested external objects
on it, due to its being extrovert. But still because these new
cognitions rise and disappear, the same impossibility of transactions
follows. Therefore, (it is to be admitted that) the self-luminous
principle, which became extrovert at the time of grasping an
external object, has its introvert (Antarmukha) self-luminosity
intact even at a subsequent time. And this (introvert self-
luminosity) becomes aware of its having become extrovert in
relation to a particular object and, therefore, is called the power
of remembrance. And that which directly cognises or remembers a
new object is identical with universal self-luminous principle.
Hence the universal is ever perfect and in reality there is
nothing new, directly cognised or remembered.

And then, as a matter of course this also has to be admitted
that whatever is made manifest, is separate from Samvid,
so is one Samvid from another, and so also is one object of
knowledge from another; and that this (separation) however,
is not really possible. Hence it is called mere appearance,
because all that is created is mere appearance (Abhasa). And
tl.le separation (differentiation) is so called because it cuts the
differentiated off on all sides (from the rest). That power, there-
fore, which is responsible for manifestation of one thing as
distinct from the rest, is called the power of differentiation
(Apo- hana Sakti). :

All the worldly transactions depend upon this triad of
powers. It is due to the triad of powers of that Glorious One
that there is the manifestation of limited perceivers, Caitra and
Maitra etc., who are naturally limited in their direct experience,
remembrance and definite knowledge. It is He, who directly
experiences, remembers and determinately cognises through the

various limited subjects. This is what the teacher has said in the
following lines:—

““Although practical approach to the objective world (ap-
parently) depends on the individual subject, limited by vital
power (prana) and the constituents of subtle body (Puryastaka)
yet (in reality) it depends upen the universal Self.” ;

And innumerable is the variety of ways in which these powers
of k!;owledge etc. are manifested. This capacity of manifesta-
tion is the power of freedom (Svatantrya). This is called inde-
pendent and perfect great power, when it is compared with the
powers of Brahma, Vignu and Rudra, who are its creations.
And this is sentient in its nature “Cidvapuh”. Thus, it follows
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that He is omnipresent. And because He is different from the
insentient, characterised by being of one fixed form, therefore,
He is spoken of as Great Lord, characterised by the possession
of powers. of knowledge etc.

-If this be.not admitted, nothing will be manifest. This is
the unwelcome consequence. But because the objects are mani-
fest, therefore, it has to be admitted. This is the opposite con-
clusion, “The practical life of humanity will come to*an end
if it be not so”, this is the connection of the present verse with
the previous. The word ‘Cet’ implies the opposite conclusmn
¢7) The Chapter ends. From the beginning 23.

Here ends the third chapter, called the refutation of the phi-
losophy of the opponent, in the Jnanadhikara in the Pratyabhi
jhasitravimar$ini, written by illustrious teacher, Abhina-

vagupta(3).




AHNIKA IV

We bow to that §iva, who strings in a regular order the
multitude of gems, the objects, which lie heaped up in the treasury
of His heart, on the string of remembrance.

Thus, it has been shown that remembrance is preceded by
direct perception and that both,of them depend upon the power
of differentiation (Apohana Sakti). This has been pointed
out to be the only possible way of accounting for the facts of
experience. Now, according to the introductory statement,
rememibrance has to be dealt with in order to support the oppo-
site conclusion, which follows from the unwelcome consequence
(of the Critic’s position). For, the introductory statement
(in the last chapter) was: “True, but the cognition, called remem-
brance.

There may not be the possibility of the rise of remembrance
from mere residual trace, but it has to be explained: how will
the power of the Lord, as admitted by you, make it possible ?
In order to answer this objection the following eight verses,
baginning with “Because that experiencer of the former object”
and ending in ““The objects shine in the experiencer” are given.

It is asserted in the first verse that remembrance is possible
on the exponent’s assumption. The second verse states that
remembrance has the power to illumine the particular object
of the former direct experience. In the.third it is stated that
remembrance enters into the direct experience and its object so
as to become one with them. The fourth shows how remem-
brqnce does not illumine the former direct experience as an
object. The fifth corroborates the statement, made in the fourth,
l‘)[y asserting that in the experience of the other’s experience by a

ogin, the other’s experience does not figure separately as an
object. In the sixth the counter assertion, that remembrance
does have the direct experience as its separate object, is shown
to be based on animaginary analysis and, therefore, baseless.
In the seventh it is shown by the way that even in the determinate
cognition there is unification with the former direct experience.
In 'ghe eighth it is asserted that remembrance, its object and its
subject.rest on one Sentient Principle and so, by the way, do
perception, its object and its subject. This is the summary,
Now the verses will be explained in due order.

(1) *“That kqower of the object of former experience, being
presel_lt at the time of subsequent memory and determinately
experiencing as ‘that’, is said to remember, because he is free.'?
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The knower of the formerly experienced object, the introvert
sentiency or consciousness, has continuous existence till the time
of remembrance also; because he, who is of the nature of pure
Samvid, is free from the limiting attribute of time. That the
object is present within the experience as one with it, is of course
self-established fact.

The point to be thought over is this: “Is it that (in remem-
brance) the Self-luminous principle (Samvedana), which is free
from the limitation of time, and all the objects, which are within
it, are experienced as self-luminous ?” If so, there should be the
experience of universal “I”” as holding the entire objective world
within itself. But if there be the experience of the objects as
“this” and, therefore, as distinct from the Self-luminous prin-
ciple, there are two alternatives:—

(1) If the objectivity (idanta) rests on “I” then, it being the
state, known as Sadasiva, consciousness would be “I am this™.
(2) But if it does not rest on ““I”, then the consciousness must
be ‘this’. And because there is the consciousness of novelty, there-
fore, it would be direct experience and not remembrance. With
this objection in mind the author says “free” (Svairi). It means
one whose nature it is to employ, without fail, his means for the
accomplishment of the end; or he, who employs himself in his
work without requiring any other prompter. Therefore, because
of his freedom he has the consciousness ‘“‘that””. And the essen-
tial nature of the experience “that” is that it is not the experience
of the pure subject “I”’, which is entirely free from limitation of
time, nor is it that of something which is altogether different from
the subject (i.e. pure object), but that of the object, (i) ‘which
formerly, at the time of direct experience, was differentiated from
the universal Self; because of its association with the individual
subject, limited by time and place of the former perception, and,
therefore, was not merged in “I”, (ii) which in that very condition
was separately placed, wrapped up in darkness as if it were, and
(iii) which is referred to by the word “‘residual trace”. When,
therefore, that cover of darkness is removed from the object,
it shines as before, as differentiated from the subject.

But why does it not then shine as “this”, as it did before?
It does not so shine, because it shines as associated with the body,
time and place of the first perception, because of which it was
differentiated from the universal subject, ‘“Aham”. And for
this very reason it is that the consciousness of its shining at the
present time of remembrance does not altogether disappear.
There is, therefore, consciousness of the time of the past direct
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experience, ‘associated’ with the present time of remembrance.
The latter predominates.

Thus, it is said that the experience “that” is the embodiment
of two contrary experiences of the former and of the later times.
And thus, that highest Lord alone remembers. His remembrance
is nothing else than His assuming the form of limited subject,
such as is fit to be affected by time and Kala etc. and is necessary
for the consciousness of this kind. Thus, remembrance is unity
in multiplicity; because it is due to Maya and Vidya. And,
therefore, it is that those, who are well versed in the Agamas,
hold that remembrance, when animated by Mantra etc. is like
Cintamani, capable of giving all Siddhis, as follows:—

“Remembrance itself, assuming the form of contemplation,
gxposes your glory as Cintamani does the wealth.” This will

0.

The compound ending in Trn, (Purvanubhutarthopalabdha)

specially indicates (i) that the direct experience is related to time
through its object; (ii) that it rests on the object; and (iii) that
both the experience and its object rest on the subject, both, as
one with and separate from it; because the compound is of the
type of Ekarthibhava. We shall explain that such a compound
conveys the idea of unity in multiplicity. (1)
.. The following verses explain this very remembrance. Here
if anybody were to say (i) that remembrance is determinate
knowledge (“Vikalpa jnanam™); the object, therefore, cannot
be made manifest by it; because the determinate knowledge
does not touch the object; and (ii) that the direct experience,
by which it was made manifest, is now no more: therefore,
the direct experience cannot be made manifest by remembrance:
firstly, because one knowledge cannot make another manifest:
and secondly, because it has no existence at the time of remem-
brance. Hence, there being no manifestation of the object,
1t again follows that the consciousness “I remember this” is
simply an illusion. The following is the reply to him:—

(2) ““Experiencing the object that was made manifest before
(at the time of past direct experience), even at a subsequent time,
the subject has to be admitted to be capable of manifesting
the particular either as jar as such or as possessed of
the entire group of attributes.”

It has to be admitted that in definite remembrance there is
a clear consciousness of the object; otherwise it will be no better
than the state of deep sleep or that of unconsciousness. There-
fore, in view of the fact that there is a clear consciousness of the
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object (in remembrance), it has, as a matter of course, to be ad-
mitted that the object shinesin it. For, if the object of knowledge
be not shining, the mental reaction (Adhyavasaya) will be as
good as blind. And this shining of the object is neither altoge-
ther associated with or dissociated from the time of the first
experience. For, in both the cases there is the danger that the
consciousness would assume the form “this”.  There-
fore, the consciousness of time of the past experience, as associa-
ted with the object of former direct experience, is necessary in
relation to the object of remembrance; because it (time) deter-
mines the object and also because (in remembrance) there is
emphasis on the object of former direct experience. Similarly
the consciousness of time, associated with body and vitality
(Prana) of the rememberer is necessary in relation to the subjec-
tive aspect; betause in remembrance there is equal emphasis
on the time of the present experience. The essential nature of
the object is mere ‘“Abhasa” i.e. the object is nothing but a mere
limited manifestation, because the means of right knowledge
operate on each limited manifestation. This very limited mani-
festation (e.g. jar), being connected with other mani-
festations (e.g. gold or any other metal of which the jar is made),
becomes clearly manifest like the co-extending rays of thousand
lamps. But even when there is no connection with other limited
manifestations, the manifestation is still limited, because of its
connection with the manifestation of time. That the power of
the time is the only differentiator will be explained later on.

Thus, the manifestation of jar is determined, because it is
related to the manifestation of time, associated with the
manifestation of the body (of jar) at the time of former percep-
tion.

Remembrance often refers to an isolated ‘abhasa’ (in this case
it is not very clear). But it becomes perfectly clear, when its ob-
ject is mixed up with other manifestations (which are its attributes).
Even when it is perfectly clear, its association with the former
time is not broken; because remembrance is an experience, the
object of which is not common to other subjects. But that ob-
ject of remembrance, which shines in common to many individual
subjects, as is the case with the object of remembrance of a Yogin,
is a Creation of Yogin. In the case of the talk with Brahman,
(the spiritualists admit that through concentration, the object,
the deity, appears in a physical form) the manifestation is new. In
this case, the chain of remembrance of the essential nature of Bra-
hman etc., as known through other means of right knowledge,
such as Agama etc., is simply a means. The use of the injunctive
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Lin in °‘Bhasayet’ indicates infallibility. It is not that
it does not make the object shine; on the contrary, it does cer-
tainly make it shine. “In its time” (Svakale) means ““at the time
of remembrance”. By the word ‘“‘cognising’ (Amgéan) the present
time, associated with the subjective aspect of remembrance, is
indicated. By ‘‘determinate object of former experience”
(Purvabhasitam Svalaksapam) the past time, associated
with the object of knowledge in isolation, has been indicated as
responsible for the delimitation of jar as such. This is the
chief characteristic of remembrance. Its clearness depends
upon the intensity of desire. This is what the word ““Atha”
indicates. The same is asserted by the word “in its entirety”
(Akhilatmana) i.e.in a form unified with all attributes.(2).

But if thus the object, limited by the time of ifs first experience,
shines apart from the subject in remembrance, then it should
shine as “‘this”. For, shining as this” is nothing else than
shining with limitation. To remove this objection the author
says as follows:—

(3) “If the object shines apart from remembrance, it would
be improper to say that it shines as the object of remembrance.
Therefore, the various cognitions, associated with different times,
have to be admitted to be unified. And here is that subject (of
remembrance),’’ -

_If that object were to shine apart from remembrance as some-
thing external, it would not be shining as being remembered i.e.
it would cease to be the object of remembrance; rather, it would
become the object of perception. But if any body were to ask:
how then the particular is said to shine at all? The reply is:
it does not shine now, but it shone before, and then it did shine
externally.

But if any body were to ask “what happens now’’ (at the time
of remembrance )?, we would say: ‘“‘determinate cognition”.
But if the objector were to say that thus it follows that shining
of object and its determinate cognition belong to different times,
(the one to the time of remembrance and the other to that of
perception) (the reply is) “What of that? (The objector:—)
Because they are interdependent, both would, therefore, be as
good as nothing (because one will have been destroyed long
before the other’s coming into existence). (The reply:)
Not so. No doubt, the Buddhist, according to whom there is
no other reality than different momentary cognitions,
cannot satisfactorily reply to this objection. But, according to
our system of philosophy, the subject introvertly determines




JNANADHIKARA ZH. IV 45

(Vil:m_-éati) the various cognitions, which are not dissociated
from the times of their rise, by unifying them into one whole.
Thus, the former experience shines objectively as associated
with past time: and the subjective reaction to it (Vimar$a)
shines as associated with the present time, the limiting
condition of the introvert subject. The distinction of the cog niser
from mere cognition (Vedana) lies in this that he is free in uniting
or separating the various cognitions according to his will. It
is in this that his power as ‘doer’ (Kartrtva) consists. The uni-
fication, as expressed in “I experienced” or *‘that jar”, is non-
different from the unifier. This is what is indicated by the con-
cord between ‘the unification’ and ‘that knower’ (i.e. the uni-
fication is the same as the subject). By means of the expressions
it is that’ the subject, who was concealed as if it were, has been
brought to clear light as *‘this”>. Thus, by the statement, smack-
ing of wonder, recognition has been indicated. This is what the
author himself has asserted in the following:—

“I have brought to clear light the essential nature of the subject,
which was soiled by those who talked all kinds of irrelevant
things about it and who denied their own experience, after
silencing them by means of clear arguments”. (3).

But if the former experience itself is the externally manifested
light of the object of remembrance, why not then say simply that
the experience is the object of remembrance?. What is the use
of this strange unification ? To remove this doubt the author
says as follows:—

(4) ““It is not so. For, the former experience does not shine
separately in remembrance as ‘this’, like an object. But it shines
as ‘I experienced before’, because the experience shines omly
because of its resting on the subject.”

The illustrations are of two kinds, positive and negative.
Just as ‘before’ i.e. at the time of direct experience, the former
objects, jar etc., shone separately as “this”, so, at the time of
remembrance, the former experience does not shine apart from
remembrance. And just as, at the time of remembrance, the
object does not shine separately from remembrance as “this”;
because at the time of remembrance there is no external mani-
festation; so, for that very reason, the former experience also
does not shine apart from remembrance. How do both shine
then? They shine as “I experienced”. If anybody were to
ask: “What do you mean by this?” The reply is as follows:—

The self is essentially the “I-consciousness”. It is introvert
in both the experiences, the former and the latter. As the self-
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luminous nature of the former experience, shines only as rest-

ing on the self, so the jar also, which is merged in that, shines

as ifit were self-luminous. Both the object and the perception

rest on the self. There is a recognised view “Root and personal

termination together tell the meaning of the personal termination”,

i.e. the meaning of root merges in that of personal termination.

The perception, therefore, is merged in the “I”, the cogniser,

who is implied by the number of personal termination; or

who possesses the number of personal termination; and so is the
object also through that (perception). It (object) does not shine

independently. For this very reason the object is not separately
mentioned (in the verse). But jar etc. do not (directly) rest on
the subject at the time of perception. And because the former
perception does not shine separately as an object (in remembrance)
for the reason, stated in the second half of the verse, therefore,
the unification of cognitions has to be admitted (in remembrance).
This is the connection of the present verse with the preceding.
The word ‘Prak’ is connected with another word than that with
which it comes in the text; because the aorist (lun) tense (of
Anvabhuvam) indicates the past. Similar is the connection of
“Aham”, because the first person, (in which Anvabhavam is
used) implies “I”. The word ‘Arohanam’ is to be interpreted as
both, having causal affix and without it. (4).

But who says that direct experience does not shine apart
from the rememberer? But if it be said that it does not shine
separately, exactly in the manner in which the jar does, then we
say “what of that”? For, the jar also does not shine separate-
ly exactly in the manner of perception. Can it be said, therefore, -
that it does not shine separately? Both of them, of course, shine
separately; according to their individual nature. This is a com-
mon point in both cases. Accordingly, it has been admitted that
just as the past future and subtle etc. become manifest in the
knowledge of a Yogin, so does the Citta also of another person,
as in the following:—

“Through concentration on an affected state of mind, one
gets the power of knowing the minds of others”.

Here the word “Citta” means Sattva (Buddhi), modified by
the form of an external object. Otherwise what would be the
sense in saying that it is known through concentration and why
should there be any question about its relation with object, as in
the following:—

“And that is without any relation with object”.
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Therefore, just as the experience of another becomes the
object of Yogin’s experience, so let one’s own knowledge also be
the object.

To this objection he replies by saying that the illustration
itself is non-existent (Asiddha). This is what he shows by that
portion of the following verse which endsin “Bhanti” (shine).
And accepting the illustration to exist, by the rest of the verse, he
shows the unsuitability of the illustration to the present case,
inasmuch as the point of similarity is lacking here:—

(5) ““Even in the particular kind of knowledge of Yogins, the
experiences of others do not shine as such. They rather shine as
one with their own Samvid. But even if they be supposed to shine
as objects, (that also would not affect our position).”’

In this different kind of knowledge, i.e. the knowledge of
another’s knowledge by Yogins through meditation, the know-
ledge of another person does not shine as an object. That is
as follows:—

According to the Buddhists, the knowledge (Vijfiana) is self-
luminous in its essential nature. Now if this be the object of an-
other knowledge, then its real nature of shining as self-luminous
and not as the object of another knowledge, will be contradicted.

According to the Sankhya system, the ‘Upalabdhi’ is nothing
else than the reflection of Purusa: and he belongs to the category
of the unknowable. How then can he be the object of know-
ledge?

According to the Vaiesika system also, the knowledge in-
heres in the self as identical with it. How then can this know-
ledge be cognised by the mind (Manas) that is within the body
(of the cogniser) ? But if one were to say “by entering into
another body”, then it (mind) will naturally take that body to
be its own (for, it, being Anu, cannot be connected with both
the bodies) and in connection with that then will rise the idea of
egoity “Aham”. Hence all distinction between one’s own self and
that of the other will disappear. The Vaisesika view that the
self can be known through inference only, lacks all support of
reason. It has already been said that the view that one knowledge
is the object of another, leads to argumentum ad infinitum.

Therefore, it has to be admitted that a Yogin knows the
cognition of another personin so far as he is aware of jar and
pleasure etc. as related to the self, limited by another’s body.
In this cognition(of another’s cognition) the internal objects such
as pleasure etc. and the external, like jar etc., shines as “this”;
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but the light of consciousness, being self-luminous, shines as
“Aham” (“I””) only. Thus, 2 Yogin, in whom the consciousness
of distinction of himself from others persists, because of the
continuity of the impression of ‘thisness’ associated with the
body and vital air etc. of another person, which he formerly
looked upon as a subject (Pramata), attributes the objectivity
of the body etc. to the pure subjective aspect “Aham” and, there-
fore, erroneously thinks that knowledge to be the knowledge
of another. But a Yogin, who has risen above the idea of duality,
seeing all as one with himself, realises that the duality is his
own creation. Thus, cognition is not the object of knowledge of
a Yogin. (Therefore one knowledge cannot be the object of
another).

And even if we admit that the knowledge of another person
becomes an object of that of a Yogin, our position will not
be affected; because there is no similarity between the perception
as it figures in the remembrance and another’s knowledge
as it figures in that of a Yogin. It is as follows:—

In the case of Yogin’s knowledge of another’s experience,
the latter shines as associated with another, as “he experiences”,
and not as associated with his own self, as “I experience”. But
in the case of remembrance, it (the experience) shines as resting
on “I”, free from all taint of objectivity. Hence it has rightly
been said that because experience does not shine apart from the
experiencer, therefore, there is unification of cognitions of diffe-
rent times and that is the knower (5).

But if it be admitted that perception does not shine as an
object in remembrance, because of its resting on the subject
(Ahanta), (we would point out that) there is another type of exe
perience, in which we find a cognition cognising a perception as
“this” (e.g. “I had that perception™); or which (paramaréantaram)
c}early shows the perception as resting on the external objects
like - jar, which are rightly experienced as objects. Why then
do not we make use of that analogy? To this objection the
author replies as follows:— \

(6) *“This particular form of remembrance ‘I had that expe-
rience’, in which perception seems to shine apart from remembrance
as its object, is simply an analysis of the remembrance ‘I.saw’.’

Such is not the cognition of the people in general. For,
they do not think that perception shines apart from remembrance
as its object, as “‘I had that experience”. Even if we admit that
in the case of certain persons, who claim to be great
analysts, the remembrance assumes the form “I had that expe-
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rience”, our position is not affected. For, all that is simply
an elaboration of “I remember”. It is an elaboration, based
upon analysis, similar to that of a word into imaginary parts,
such as root and affix etc., in order to explain its meaning to
others.

That analyst also, if he be conscious of the original experience
“I remember” as the basis of the analysed form of it, as stated
above, then he also does not cognise perception as an object;
rather, he simply assumes separate objective existence of the
perception, as in case of ‘“the head of Rahu”. Otherwise,
Jjust as (remembrance) “that jar” refers to something, which was
the object of a former perception, so in the case of(remembrance)
“that knowledge” also there would arise the necessity of another
former experience. For, by the use of the pronoun ‘that’ it is
intended to be indicated that the jar or the experience is the one
that has been the object of former experience; otherwise only
“experience’ (instead of “‘that experience””) would have been
used. But that would mean “I experienced cognition by means
of cognition™, and there also the case being the same, (there
being the necessity of another experience) argumentum ad infi-
nitum would follow.

But what is the original undisputed form of remembrance?
I say “was seen by me”. But does not this mean that seeing
rested on the lotus-like face of the wife and so on and not on the
self; because the past passive participial affix, which requires
reference of the action to the object, would not otherwise be
possible ? The person who says so apparently does not
himself understand what he says. Here the act of seeing
is dependent upon the subject; because the object is to
be reached by the action of the subject. And, therefore, in
“King is shown the servants” the act of seeingis said to be
resting on the subject. Even the Mimamsakas admit that “seeing”
the essential nature of which is knowledge, and which is a form
of Bhavana, depends upon the subject (i.e. Atman). The only
difference between this philosophy and ourselves on this point is
that, according to the Mimamsa, becoming manifest is the quality
of the object, technically called drstata, and consciousness (Sa-
mvid) is different from this and'if is not free. The use of the
word “by me” (Maya) conveys the idea that knowledge is depen-
dent upon the subject. Therefore, the two statements “I expe-
rienced” and “it was experienced by me” mean the same thing;
the difference lies in words only.

Others put the words in a different prose order as follows:
“I had that experience’” and ‘“Was seen by me” these forms of
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remembrance, are mere analysed forms of the-or'iginal fo_rm of
remembrance ‘I experienced”. The word “‘api” is used in the
sense of “and ” (6). :

But even though a thing may be perceived indeterminately,
yet so long as there is no determinate perception, there is no
particular remembrance of it possible, as in the case of the straw
and leaves etc. seen on the way. Therefore, it has to be thought
over whether at the time of determinate knowledge the inde-
terminate, which shone before, does shine as “this” or not. To
clear this doubt he says as follows:—

(7) “Whether the form of determinate knowledge be ‘I see
this®? ‘or *‘this is jar’’, it implies that the indeterminate cognition
rests on the subject as one with it.”

Here the indeterminate cognition as it is in itself (at one time;)
so it must always be. Now this indeterminate cognition, at the
time when it arises is self-luminous and, therefore, rightly
it should shine as essentially “Aham” or “I”. Therefore, dis-
cussion on the determinate knowledge, which follows it, is of no
help anywhere; or it may be so; but the point to be emphasised
is that the determinate knowledge also is so (self-luminous).
This is the implication of the word (Api) “also”.

Now the thing, which forms the object of determinate know-
ledge, following close upon the indeterminate one, is cognised
in two ways: (i) Through perceptual experience, related to the
present time as “I see this”. Here the pronoun *“this” indicates
that the activity of indeterminate perception appears to be the
object of determinate perception as it were. (ii) This (determinate
cognition) may also assume the form, expressible without the
use of the first personal pronoun “I”, as in “‘this is jar’’. Here
the objectivity, as it were, of indeterminate perception is
indicated by the word ‘this’ (Ayam).

Here in the last, “this is jar”, there is not even so much as a
separate reference to indeterminate cognition. Therefore, the
question of its being considered as “this” (i.e. the object of
another knowledge) does not arise. Hence it naturally follows
that here-it (cognition) is apprehended as “I”’. For, if it be not
admitted to be apprehended as “I”’, determinate cognition being
possible even jn a person who cleses the eyes, (soon after the con-
tact with the object) how could the Mental reaction, which rests
on clearly manifest object, which is being directly perceived, be
possible. In the case of the former (Aham idam pasyami),
although there is apprehension of cognition, yet, being merged
in and resting on the subject it is conceived as self-luminous.

-
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Thus, the determinate knowledge also does not show that one
cognition can be known by another.

Here the word ‘Avasa’ means determinate knowledge; and
‘Samavetam’ means not separate. ‘Avasatari’ means in the free
introvert basis of sel -consciousness, which is essentially self-

luf{lin(}us.. “Darsanam”  means indeterminate  experience.
This implies determinate

forms of cognition; I determinately know” ©I remember’”’
“known by me” “remembered by me”

latter. Thus, it has been proved that Self has the powers of
perception, remembrance and differentiation. (7).

The following is the Summary statement of the conclusion
from what has been said above:-—

(8) ‘““Because that experiencer or perceiver has various cogni-
tions: ‘T see’ ‘I saw’ ‘this’ ‘that’, therefore, it is clear,

that both, the knower (body etc)) and the known (jar etc.) ,in
their distinctive mature, shine in the subject.”

Here the word “Tat” is used in the sense of “therefore” and
indicates that what has been said before has to be taken as the
reason (for the following conclusion). It has been said before
that perception does not shine as separate from remembrance,
(in remembrance) as does the object, and that the power of

remembrance belongs to the Lord. The following, therefore, is
a settled fact:—

It has been stated that remembrance includes the perception
within itself. The perception, however, has two forms, because
of the difference in intellectual reaction: (i) Sometimes perception
of the object is preceded by self-consciousness. In this case,
of course, there is predominance of self-consciousness or \{nll.
as in “seen by me”. (i) At other times he primarily perceives
the object. In this case there is no will, but the object forci_bly
presents itself to the consciousness all of a sudden, or the subject
is swayed by the idea of the causal efficiency (of the object) as
in the case of “this”. In this case also there is determinate
self-consciousness. For, otherwise object will not shine.

Accordingly the forms of perception are tWo; so are those of re-
membrance also. Thus, with one sub-division of each form
(according to the two forms of perception) _remembrance is of
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four kinds. Recognition also, which is the unification of the
past and the present experiences, is included in the six forms.
of knowledge. But because of the different forms of perception and
remembrance, the recognition has eight forms. These being
subdivided into two each, according as the past or present
experience predominates, it has sixteen forms.

Thus, there are twenty-two forms of cognition. In these
the object of cognition is not outside the light of subject. For,
otherwise it would not be manifest. But this object also is to
be admitted as separate from the light. For, otherwise ho_w can
it be called the object ? But how can one and the same thing, at
one and the same time be said to be separated from the ‘light’
and yet to bein the light? Therefore, naturally there has to
be supposed something, the essential characteristic of which is
the limited light, as the subject, because of which this mass of
(real) objects, being separate from the ‘limited light’, may be
separate from one another also. For, if they be non-different
from the ‘true light’, how can the mutual difference among them
be possible ? Though this assumed (separate) ‘light’ is a part
of the objective and different from the real subject, yet, even when
it is still in the condition of an object, it is conceived as “I”, as
if it were free from all limitations. It shall be called Maya pra-
mata in “In body, in mind” (1-6-4). And it is spoken of as
experiencer. Thus, this simultaneous manifestation of the
pair of perceiver and perceived in His mirror-like Self, as not
altogether different from His essential self-luminous nature,
constitutes His being as the doer of the act of perception and that-
of remembrance. This is the essential feature of the lord’s
power of perception and of remembrance. This is the implied
meaning. The following is the literal meaning:—

The Self-luminous subject determinately cognises as ‘‘seen
by me” and “this”. From such determinate cognitions it is
evident that phenomena such as ‘jar’ etc. and “body” etc., when
unified as object and subject respectively, shine in pure Self-
luminous subject. The same is made evident from the deter-
minate cognitions such as “seen’ and “this”’, which the individual

self-luminous subject has. And because of this He is said to
remember. :

Here the power of perception also is discussed by the way, in
order to support the view, which has been already expressed,
that remembrance depends upon the perception. The subs-
titution of personal termination by present participial affix
implies that the word, to which it is added, stands for the charac-
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teristic. The word “Api” means “and”. The word ‘“‘artha”
stands for what has been objectively manifested as separate from

e universal Self-luminous principle. The word “Grahaka”
means “limited subject”, who belongs to the sphere of Maya
and, therefore, is of impure self-luminosity. Here the chapter
ends. (8). The number of verses explained so far is thirty-one.

Here ends the fourth chaptgr, called the presentation of the
power of remembra:}ce_, in the jianadhikara in the I$vara Pratya-

bhijiia Siitra Vimar$ini, written by great teacher Abhinavagupta.

(CF




AHNIKA V

We bow to that éiva, who always illumines by his power of
knowledge, the lamp, the multiplicity of objects, which lies merged
within Himself, the great cave.

Thus, the essential nature of the power of remembrance
has been presented. Now the author explains in detail the
essential nature of the power of perception, on which remem-
brance depends, in twenty-one verses, beginning with “which
shine as present” and ending in “shines in order”. In the first
verse he summarily states the essential nature of the power of
knowledge. In the next two verses he asserts that ‘luminosity’
(Prakasa) is the essential nature of the objects. Then after
presenting in the next two verses, as a prima facie view that the
existence of external objects has been firmly estabhshcd_ by
refutation of “residual trace”, as admitted by the subjectivist
Bauddha, in the next verse he shows that there is no harm even
if it be not admitted. Then in one he explains the essential
nature of the object, according to his system, and refutes ¥ihe
view that the existence of the external object is proved by direct
perception. In the next two he refutes their inferability also.
Then in a verse he shows that the objects surely have their exis-
tence as mere ideas in Self-luminous universal Self, Then in the
following four verses he asserts, on the basis of experience,
seriptural authority, logic and examination of essential nature,
that self-consciousness is the very life of self-luminosity, which
constitutes the essential nature of the subject. Then in three
verses he asserts that “free conscious will” itself manifests that
which is purely an object and that which, though an object,
yet retains the essential nature of the subject. Hence “free
conscious will”” has to be logically admitted to be the supreme.
Then in one verse he says that the difference of knowledge and
knower presupposes that the light of consciousness (Prakasa)
is their essential nature. Then in two verses he says that just
as in the case of knower so in that of knowledge also, which is
of two types, indeterminate and determinate, ‘‘free conscious
will” is the very life. Then in conclusion, in one verse, he sup-
ports the distinction between the knower and the knowledge,
which was adversely criticised in the course of the statement of
prima facie view. This is the summary of the chapter. Now
the meaning of each verse is going to be discussed.

There is no doubt about it that indeterminate knowledge is
the very life of remembrance and determinate knowledge etc.
Now, if the objects shine separately, i.e. as separate or different
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from Samvid, in indeterminate experience, then the same should
be the case in remembrance and determinate knowledge also.
But if otherwise, then in the latter also they should not shine
separately. Therefore, the power of - perception, which is a
form of the power of knowledge, should be discussed. With
this idea in mind the author says as follows:—

(1) “The external shining (as separate from the perceiver)
of the objects, which are directly perceptible, can be logically
possible only on the supposition of their being present within (the
Self).”’ '

The shining of objects,—which are directly, clearly, cognised
as ‘“this”, as separate from the individual subject, because of
their havigg been separated from the individual subjects, beginn-
ing with Sunya and ending with body, which are creations of
Maya,-is logically possible only if they be admitted to be within
the true subject, who is essentially pure self-luminosity; i.e. if
they still retain their essential identity with the universal sub-
ject. Hence it follows that the Supreme Lord’s power of know-
ledge consists in manifesting the object, which still retains its
identity with the Universal subject, as separate from the created
limited subject. (1).

The following are the reasons in support of the above view,
which has been asserted to be based on reason :—

(2) ““If the object be not one with light (of thought or conscious-
ness) it would remain non-manifest even (at the rise of knowledge)
as it was before. And the subjective light is'not essentially different
from the objective. The light (of thought or consciousness) is
the very essence of thing.”’

If luminosity of an object, such as blue etc., be identical with
it and not different from and transcending it, then the object
should be manifest to all; this we talk of as a mere possibility:
or it should be manifest to none: or, in reality, it should be blue
only in itself. For, of the two independent things one cannot
be logically spoken of as resting on the other. Or it may not be
cither blue or not-blue in itself. For, without the help of light
(of thought) no positive statement about anything is possible.
The same may be said about luminosity also i. e it should be
manifest to all or none; or it may be selfconfined; or it
may not be even in itself. Thus blindness of all would follow.

[But how can you say, says the Buddhist, that the object
would remain the same (devoid of light) even at the

rise of knowledge, as it was before; because] at the
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time of rise of knowledge, the mmomentary object,—which
has become Iuminous, because of its association with
other momentary existences, namely, those of senses and
physical light etc.,—is distinct from the previous one.
But in that case also (if we admit the Buddhist theory to be cor-
rect) the same difficulty i.e. its becoming manifest to all or to
none will follow. The same is the objection against the Prakatata-
vada (of Kumarila, according to which, knowledge is an action,
which is to be inferred from its result: and the result is nothing
else than that which is known as manifestedness, which is a
quality of the objects). For, if the light be said to belong to or
rest on the object in every way, then it would be difficult to ex-
plain why does it shine only in touch with the (limited) perceiver,
(to that perceiver alone who is in touch with it and not to all)
on account of which the statement “It shines to me” is made.

It cannot be said that that perceiver, whose senses etc. are
responsible for bringing about the manifestedness of jar, is the
cause of manifestedness of the object, exactly as seed is that of
sprout (and, therefore, it will shine in relation with him alone).
For, the being of sprout as such does not depend upon the seed
(after it has been caused).

. Therefore, if the object be not essentially of the nature of
light, it would be as non-manifest at the time of rise of knowledge
as it was before.

But how can you say that the object would remain the' same
both before and after the rise of the knowledge, because the
knowledge itself is of the nature of light of the object? This
view would have been accepted if it had the support of
reason. But how can the knowledge, which is different from the
object, be connected with the latter? If the distinctive feature
of knowledge be the shining of object (in it), the identity of the
object and knowledge would follow, because knowledge (thought)
is said to be the essential nature of the object. And if the thought
(knowledge) be the essential nature of the object, then, thought
being the very life of object, the aforesaid objection will stand.
But if the essential nature of knowledge be said to be that it makes
the object manifest, then also the meaning being “It makes the
object shine”, the same objection will arise.

I have discussed the meaning of the root and the causal affix,
wh_ile refuting dualism, Therefore, for information on this
point, that portion should be referred to. Hence it is an impos-

_ sible statement that the separate light is connected with the

object. From the above discussion, therefore, it follows that the
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essential nature of the object is light and that it is non-different
from the “Light’’ (prakasa) .

If this light be different in the case of each different object,
their unification will not be possible; because both of them would
be self-confined. This point has already been discussed in
Sloka: “the practical life of humanity will come to an end”.
Therefore, Light is only one. The same has been shown by re-
petition: “the light cannot be different (from the object)”(2).

There are other objections even if the knowledge be admitted
to be essentially the manifester of the object, as something
different from it (the object). The author now states them:—

(3) ““If the light (of thought) be different from the object and
homogeneous in itself, then confusion of one object with another
would follow. Therefore, the object, that is made manifest, is not
different from light. For, what is not light cannot be said to exist.”’

If light of consciousness be something other than the object
and, therefore, different from it, then in itself, being pure light
of consciousness, it is one (i.e. has no variety). Thatis as
follows:—

If in the statements “the knowledge of Nila” and “the know-
ledge of Pita” the aspects, Nila and Pita, are to be considered to
be the very essential aspects of knowledge, then they cease to be
different from knowledge, and consequently it would mean the
abandonment of the theory of difference. But if they be repre-
sented to be the objects, let us then see how can that be possible.
For, the difference between Nila and Pita is to be known through
the light (of consciousness), but how that very light, through
which Nila is known only as Nila, Pita also can be known only
as such, (the light of consciousness being the same in both the
cases). It cannot be said that the difference is due to the fact
that one is caused by blue and the other by yellow or that it forms
one whole with blue or yellow. For, this statement can be made
only when the difference between one thing and the other has
been established; but that is exactly the thing that we are dis-
cussing. Nor can it be said that the light (of consciousness)
is of the form of Nila, because the latter is reflected in it. For,
the other (i.e. Bimba) is not manifest (in itself simultaneously
with and independently of that on which it is supposed to cast
its shadow). But if the object be admitted to be non-different
(i.e. the object also be admitted to be shining) then that would
mean abandonment of the theory of difference (Bhedavada).
Similarly, if we accept the theory that the difference in know-
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ledge is due to difference in the means etc., how can the know-
ledge, caused by multiplicity of objects, such as blue etc., in one,
who-is at the peak of a mountain, be clear in the case of one
and indistinct in case of another object, because the light of

- consciousness is one and the same. (This is the criticism of the
Bauddha view that Vijidna (samvedana) is formless. Nira
karatveca samvedanasya 1. P. V. V., Vol. III 79-80). So also in the
case of remembrance, the residual trace  having been revived by
the perception of one thing, (out of many which were perceived
together) the consciousness of all should forcibly follow. Thus
there will be great confusion.

But if one were to say “‘Let there be the objects only; what is
the use of admitting the existence of light which causes so great
confusion?” The author says in reply that what is not light"
cannot be said to have existence at all. For, if (any one were
to say that) ‘blue’ in itself is yellow or nothing, what would be

the flaw in it? This is what the author himself has said else-
where :—

~ “Thus these insentient objects are as good as non-existent
in :chemselves. They are manifestations of the light of Self,
which alone shines both as the subject and the object”.

Therefore, the object can exist only if it be ‘light’. And it
can be ‘light’ only if the same ‘light’, which appears in the form
of cloth, be admitted to appear in the form of jar also. Hence
the ‘light’ is established to be of all forms.(3)

“Such is the power of that one ‘light’ that it can manifest the
multifarious objects of the universe, some as cause and others
as effect in the fixed order or even in contravention of it.”> This
is what has to be proved to the opponents And it is proved if
other causes, to explain the variety in consciousness, which in
itself has none, are rejected. (The following are some of the

causes, admitted by opponents, to explain the variety in cons-
ciousness):—

(According to the Bahyarthanumeyavadin) the cause of
successive changes in the light, which is really one, is the reflec-
tion. The blue etc., which is similar to this reflection, is the
external object. Although that is only inferable, yet because
there is the direct perception “this is nila” as also because all
the worldly transactions, connected with Pramana, are depen-
dent upon determinate cognition, it is spoken of as perceptible,
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This theory of the Buddhist, who believes in the existence of the
inferable external world, the author puts forth as a prima facie
view:—

(4-5) ““The light (of consciousness) (Bodha), being without diver
sity in itself, cannot be the cause of variety in manifestation (in
determinate cognition). Therefore, this (variety in manifestation),
being without any perceptible cause, leads to the inference of the
extermal. The revival of variety in Vasana cannot be represented
to be the cause. For, there is no answer to the question ‘‘what is
the cause of revival of variety in the revived Vasana ?°°

(According to the Vijianavada) the light of consciousness
(Bodha) has no variety. In reality it is pure light. For, if the
‘blue’ etc. be different from light of consciousness then they, in
their essential nature, being different from ‘light’ (i.e. being of the
nature of darkness), would not at all shine. But if it be
supposed that to shine as blue is its nature, then how Pita would
shine ? (because it is different from Nila). And even if it be
supposed that its nature is to shine in succession as*Nila and
Pita etc., then the consciousness of self as free from affection of
external objects, in the state of deep sleep will not be possible.
Therefore, light is light only. It has no form that is different
from it in any way. “Light has no variety”. This light, which
has no variety, cannot be represented to be the cause of different
manifestations, such as Nila at one time and Pita at another,
because there cannot be diversity in the effect, if it be not present
in the cause. Therefore, the variety of manifestation of Nila
and Pita etc., being without any perceptible cause, leads to the
inference of the external, which is responsible for the reflection
that appears in the light of consciousness (Vijfiana). The in-
ferred is, of course, similar to the reflection it casts. It has diver-
sity corresponding to the reflections, falling on light of conscious-
ness (Vijnana) in due succession, and is in every way different
from it (light of consciousness). This is the possibility accord-
ing to him who believes in the separate existence of the external
objects. This is not a mere possibility but it borders on certainty.
That is as ‘follows:— -

The reason that has been given to account for difference in
perception, namely, the revival of the residual traces, is not sound;
because Visana is nothing else than the residual traces of impres-
sions. It is responsible for remembrance. But here we have
to look for the cause of difference in direct experiences, (to
which difference in Vasana may be considered to be due, because
of which there is consequent difference in perception, due to the
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revival of Vasana, according to the Vijianavadin). Or let us
accept (the Vijnanavadin’s conceptions of Viasana and its
Prabodha, namely,) that Vasana is nothing else than the power
of the light of consciousness (jiidna), capable of making the (sup-
posed) external objects manifest; that Prabodha is its state of
preparedness to do its work, and also that diversity in the
objective aspects of experiences is due to revival. Qur objection
to this also is as follows :—

Although in regard to those objects, which are within the
light of consciousness (jfidna), it can be said that their shining
(existence: Sattvam:) (Sattd) is unreal, yet that which is the
cause of these manifestations has to be accepted to be real.
For, nothing, the chief characteristic of which is that it is
without any capacity, can have, as its essential nature, the capa-
city to accomplish something.

Under these circumstances, if these visanis, which are re-
presented to be the cause of objective manifestation, are
admitted to be different from light of consciousness and to have
got real existence, then this Vijianavada also is but Bahyartha-
vada, but in different words. But if these Visanis also are re-
presented to have only imaginary existence, then, as such they
cannot be represented to be the causes of different perceptions.
But if it be said: they are the causes only in that aspect in which
they are real, then their real aspect is only pure knowledge
(Vijiana) and that has no diversity. Therefore, diversity in
the effect (diversity in the worldly object) cannot be explained.
Thus, there being no essential diversity in Vasanas what hope
can there be of there being any variety in their revival.

Or let there be different Vasanas. But there being nothing
different from the light of consciousness (Bodha) truly existant
such as time and space etc., which can be represented to be re-
vivers of different Vasanas and, therefore, there being no variety
and so there being only one revival, all things should shine
simultaneously.

The view, that other (objective) cognitions, which are within
the chain of self-lJuminous self-consciousness, are the various
causes of revival of different residual traces, is not sound, be-
cause all differences, whether in respect of pleasure or pain
or Nila and Pita or former and later time or place, are essentially
of the nature of light of consciousness (Vijfiana) and Vijiiana
is in reality nothing else than “Light” itself; therefore, there
being no possibility of difference in their essential nature there
1s no possibility of difference in cognitions.
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Even in the case of other lights of consciousness (Bodhas)
in the form of the other subjects which are called other chains,
the impossibility of difference is common. For, in the case of
those other chains of lights of consciousness also, thin or fat
body, vital air, breatbing in or out, qualities of the intellect,
pleasure or pain, which are thought to belong to others, are
really one with that light of consciousness, which is looked
upon as inferer. We, therefore, fail to understand “what then
remains which can be represented to be another.”

If it were said that it is the light of consciousness (Bodha)
which is present in what is called another chain, we would reply
that the existence of that not having been established by any
means of right knowledge, it is as good as nought. And even if
it be established to exist as object, it would be insentient (jada).
And even so it would be nothing more than light of conscious-
ness (jndna) in its essential nature, like body etc. For,
if it be admitted to be nothing more than the light of self-consci-

ousness, it would not be known to another (jfiana or light of
consciousness).

(The Vijianavadin might attempt to prove the existence of
another subject as follows :—)

“In ourselves we have experienced that such an activity as that

of speaking is invariably preceded by desire to speak, as its neces-
sary cause. Therefore, we infer that in the case of another
person, such as Caitra, also such an activity must be preceded
by similar desire. (So when we hear another person speak we
know by inference that his speech also must have been preceded
by desire.) But we know from our own experience that that
desire is not in the chain, which we call ours. Thus it is clear
that desire is another’s and, therefore, that chain, to which that
desire belongs, is another’s”. To this the reply is as follows:—

The experience of speech in the inferer is in two ways : (1)
at the time of acquiring the idea of invariable concomitance,
the experience is related to the subject as “I speak™ : but (II)
at the time of inference it is related to the object, as *“This (man)
speaks”. Hence the idea of invariable concomitance is related
to something else than that (i.e. to a different type of reason
from that) which is directly experienced. How can then the
latter be the reason for inference ? The cause of experience
“this man speaks” being unknown, how can the inference of
another’s desire from it be possible ? Further, how can the
experience “This man speaks” which is related to the object,
the other subject, be admitted by the inferer to be the effect
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of another’s desire, which is intended to be inferred ? _ For,
the effect of the desire (of which the inferer has the experience)
is “I speak™; and that is related to the subject. It is not right
to admit that the effect of what is essentially subjective, is
objective in its essential nature; because we have 0o means
of knowing such causal relation: for, it is not established by
any means of right knowledge that the subjective cause produces
objective effect, such as “this man speaks”. The experience
“this man speaks™ depends upon establishing the existence of
another subject and the existence of the latter depends upon the
former; the argument, therefore, has the fallacy of inter-depen-
dence of the two terms. It is not universally true that the
effect of the subjective is the objective ; because there are ex-
ceptions. Nor is the rise of another subject necessarily due to
the determinate will (anusandhana) “let  another subject
also come into being’ of the inferer. For, even when one is,
the other is not, and vice versa. Further, the determinate will
“let another subject come into being” which is supposed to be
the cause of another subject, cannot be known to have any
causal relation with another subject unless the otherness be
-established. Hence there can be no idea of invariable concomit-
ance between the two.

And if other subjects are different from one another, the
objects also, which shine as resting on them, would be necessari-
ly different, because the recognised view is that the objective
aspect of consciousness is not essentially different from the sub-
jective. Hence all the subjects being not related to the same
object, the co-operation of many subjects, which is based on
their relation to the same object, should be out of question.
Thus, people, unattached to one another, should be as if under
the influence of spirits. And if the other subject, which is being
inferred, be different from that which is taken to be inferer,
then, of course, there can be the possibility that the object of
cognition is different from the light of consciousness (Bodha).
But then the law “the knowledge and its object are one ; be-
cause of their invariable concomitance”, being not universally
valid, what harm have blue etc. done that their separate
existence is not tolerated. Therefore, the separate existence of
different subjects is to be considered as not established.
But if it is to be considered as established, then all
the objective ideas (abhasas), which are within different
subjects, would simultaneously bring about the revival of re-
sidual traces, which are responsible for difference in the objects
of cognitions. For, there is no reason why only a particular
residual trace should be revived. Therefore, even if other sub-
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jects be admitted to exist, the difference of objects such as
blue etc. from one another cannot be established (for, difference
is due to their appearance in consciousness in an order of
succession). i

Thus, the difference in the residual traces as well as in the
causes, responsible for their revival, cannot be shown to be con-
sistent with reason. Therefore, this is established that light
of consciousness (Bodha) has no variety in itself. And because
it cannot reasonably be supposed to be the cause of the inex-
plicable diversity that appears in it, therefore, we have to admit
the possibility of the inferable external object. “If Bahyartha-
vadin were to say this”. This is the meaning of these two verses.
The word “Cet” indicates that the statement contained in them
is simply a prima facie view. Thus the supposition of Bahyar-
thavadin is presented to be a strong prima facie view.(4-5)

Now to weaken the supposition, he says the following :—

(6)“May be, but all transactions being possible on the basis of
those various manifestations, what is the use of admitting’ the
external, in support of the existence of which there are no rea-
sons 7’

When “Syadetat” is taken to mean admission of possibili-
ty of what has been said before, then the word “Kintu” is to
be admitted to be understood here.. 'And so the rest of the verse
is to be intérpreted as putting forth another possibility, which
makes the former supposition weak. But if we do not accept
the view that “Kintu” ‘is understood here, then ‘Syadetat’ has
to be taken in the sense of absence of conflict between the suppo-
sition, referred to above, and another which is being stated in
this verse.

What have you got to do with the supposition of existence
of external thing, which is difficult to maintain ? For, all the
worldly transactions can be well explained by the subjective
affections (abhasas) which are accepted by you : and no
transaction is possible with what is always a matter of inference
only. What is, therefore, the use of believing in the existence
of the external, which lacks the support of reason ? As for
the reason against it, the chief one is that if we believe in the
existence of external things as different from light of conscious-
ness, it will be impossible to establish even by inference that
they shine (or are manifest). And additional reasons against
it are: (I) The existence of Avayavin in Avayava is not pos-
sible i.e. the Avayavin cannot be said to be inherently (by
relation of Samavaya) connected with Avayava. (II) Samava-
ya (relation of inherence) cannot be established. (III) There
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is this unwelcome consequence also that it (Avayavin) will have
opposite attributes such as motion and motionlessness, cover
and exposure, redness and the opposite of it and spatial divi-
sions etc. = Even according to the view (of the Anusaficaya
bahyavadin Bauddha) that the external object is nothing more
than a collection of atoms, the atoms alone exist. For, the
collection is not an independent entity. And if they enter into
union i.e. get-conjoined closely without leaving any space bet-
ween themselves, then tbe atoms shall have to be supposed
to be having parts, facing each one of the six quarters : for,
otherwise, if, for instance, there be placed six atoms on different
angles of a hexagon, then (union taking place) if 4t that very
place of the central atom, where one atom has got connected
with it, the others also were to be connected, only oneness of
atom will be the outcome. If, therefore, it is to be supposed
that different atoms get connected with different parts of the
central atom, then the conclusion of its having got parts
is inevitable. But if it be said that that part only of the atom,
with which another gets connected, is real, we would again
advance the same argument (to refute it). Therefore, in reality
there remains nothing external.

Nor can it be said (by the Naiyiyika) that because those
which have definite dimention (Marta) (i.e. the atoms, consti-
tuting a binary) must necessarily be related to a number of
spatial points (cannot be having only one place as is supposed
by some) and because relation with different spatial points is to
be admitted, when two things are related by Samyoga, there-
fore, there is binary substance (dvyanuka), the being of which
involves two atoms but which is the same in size as atom  and
has grossness in it : when these three unite, there is a percep-
tible object. For, this is only Avayavivada, and this has already
been refuted.

Further, in the Vaisesika system the conjunction is admitted
to be Avyapyavrtti i.e. it partly inheres in the thing. But
how can this partial inherence be possible in the case of atom
which has got no parts ? If it be said that conjunction inheres only
in that which is its substratum: I would ask, what then remains
that it cannot pervade? This is an additional argument against
the Vaisesika theory. Therefore, we have not taken pain to
state it at length. This point has been very elaborately dealt
with in the Prajnalankara by Aciarya Sankaranandana. (6)

_ But destructive_ reason is futile when the reverse of what
it seeks to prove is established as certain by another proof,
For, that very strong proof proves the invalidity of the des-

e —————
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tructive reason. And we have already given the reason in
support of our theory that external object exists as the cause
of the effect (reflection) in the verse: “Those accidental affec-
tions”.

To this the author replies as follows:—

(7) ““That Lord, whose essential nature is sentiency, exter-
nally manifests, like a Yogin, all the objects which are within
Him, according to His free will, without (requiring) any material
cause.”’

Here although in dream, remembrance, kingdom of mind
and imagination etc., variety of ‘manifestations’, the blue etc. is
possible without any external cause, yet the variety of ‘mani-
festation’ perceptible in those states or conditions, because of
its impermanency, uncommonness to all perceivers and also
because of its possibly being due to the residual traces, left
by former experience, can be considered to be unreal. But
in the case of the various creations of city and army etc. by
the simple will of a yogin, there is no possibility of representing
them to be due to different material causes, such as clay, wood,
semen and blood etc., so well known to us. It cannot be said
that the omnipresent atoms, brought together by the will
of yogin, bring about the desired thing. For, the reason, why
this explanation is given, is only to show that the creation of
Yogin also is due to the cause, which, in its essential nature,
is non-different from that which we find responsibl for ordinary
every day creation. But this is not an established fact that the
jar is the outcome of atoms alone directly. It is, on the
contrary, not without the intervening stages of Kapila etc.
that jar comes into existence; and then also it is dependent upon
subsidiary causes; for instance, the movement of hands and
feet, connection with certain fixed time, place, possession of
religious merit and excellence of training and practice . Thus,
there being so many things necessary (in the creation of jar),
ifa Yogin can produce only by first acquiring all that is neces-
sary for the creation of the desired object, he would be no
better than potter himself. Therefore, if the Yogin’s Creation
has after all to be without well known causes, why then think

of atoms etc. as the material cause, which it is impossible to .

maintain.

Therefore, it may be admitted that such is the spiritual
power of a Yogin that it makes the objects, which are nothing
else than various manifestations of his spiritual power,
manifest, Therefore, itis possible that the universal cons-
ciousness (Samvid), whose power of freedom is acknowledged,

i,
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by virtue of its peculiar will, the chief characteristic of which
is freedom from obstruction, manifests these objects of the \jvog]d,
which are present within as one with it, objectively as this 1.e.
as external to vital air, intellect and body, to which limited power
of consciousness is given. Therefore, why not admit freedom
of the sentient Self in the manifestation of the multifarious
objects of the world, which has the support of experience ?
Why feel the weariness, due to search for another cause ?

The significance of the word “‘eva” is that all opponents
ave to accept the determinate illumination .(Vyavasthﬁpaqﬁ)
of the objects as the chief characteristic of consciousness (Samvid)
because, as has already been said , it is self-established .(needs
no proof). Its sentiency is its power of freedom, which is here
indicated by the word ““deva’. What is then the use of unneces-
sary search for another cause ? Because, there is this possi-
bility that the Lord makes all manifest, what is then the use
of believing in the independent existence of the external, which
lacks the support of reason. This is the connection of this
verse with the previous. (7).

There are two ways in which the external phenomenon can
be explained by inference. Well, then (I) should we follow
the analogy of jar etc. reflected in a mirror, in the case of
appearance of variety of reflection in the light of conscious-
ness (Jiina) and suppose some external objects as the causes
of variety, different from the mirror of Vijnana (II) or follow the
illustration of Yogin and represent the power of freedom of
Samvid to be the only cause. This is doubtful. Therefore,
the author refutes the possibility of inference of external objects,
in the following two. verses :—

(8-9) ““According to none, inference is possible of things which
have not been directly perceived. As for the senses, they have
of course been cognised, because of the cognition of things such
as seed etc., which are of the nature of cause.”

“The object that is outside the light of consciousness has
never shone in any way. Therefore, its existence cannot be
established even by inference.”

Because of the arguments, stated in the preceding verses,
the external objects do not shine as the objects of perceptions
(Refer to Sautrantika view 4—5). For, what is after all percep-
tion ? Is it not only this “Nila shines” ? But it is non-different
from self-manifest light of consciousness (Samvid). It is
nothing more. Not only this ; but this external cannot be es-
tablished by inference also. This is the force of “Api”.
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Here the inference cannot apply. And even if it does, it
cannot establish the existence of external things. This is what
1s tried to be proved by these two verses.

What is inference ? Is it not (a kind of) determinate know-
ledge ? But. all determinate cognitions are due to direct ex-
perience. This is well known. Therefore, nobody can say that
inference can operate in relation to those things, which have
never been the objects of direct experience. But if you say that
the above statement holds good in the case of inference con-
cerning those things which have been the objects of direct per-
ception ; but it cannot be true in those cases in which inference
1s applied to the things, of which there has been only generic
perception (S&méanyatodrste) as in the case of inference of senses,
because of the perception of the objects : our reply is as follows :—

It is admitted that in the case of inference, based on generic
perception also, the inferred object is to be of the same type
as the one which was object of determinate cognition. The
determinate cognition (inference), however, does not come into
touch with senses etc. as possessed of any particular form, but
simply as some cause of perception. Now this characteristic,
namely, the causality, is of course directly perceived. For
instance, in “Seed is the cause of sprout” and “thread is the
cause of cloth” the relation of cause and effect is to be
ascertained with the help of perception and non-perception.

Of the two (means of right knowledge) the perception operates
on each limited manifestation separately ; because the mental
reaction (Vimarsa), which is nothing but determinative cog-
nitive activity, refers to object, for which a single expression
stands; and because the means of indeterminate cognition
follows the same line as does that of the determinate one. This
point will be asserted as follows:—

“The uncontradicted cognition refers to the object, for which
a single expression stands®.

It shall be proved later that “Abhdsa” as such is ‘universal’.
As for Anupalambha, that also is essentially nothing more than
the perception of another thing and depends upon the Abhasa
as such.

Therefore, in the case of cognition of causal relation between
seed and sprout, there has already been generic cognition of
causal relation, i.e. that which necessarily presupposes some-
thing for its own being is the effect of the presupposed. For,
in the case of every jar its having a cause as such in the form

of clay etc. shines. (8)
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It is contradictory to say that that which is outside the light
of consciousness and is in itself different from the light, shines.
And in the case of that which does not shine, the inference, which
is of the nature of determinate knowledge, does not operate.
In the case of the statement, “‘out of the village” or “out of the
house” that which is out, is not meant to be different in nature
from village or house : for, in that case the road, garden, tank,
ditch and scale etc. shall have to be considered as different in
their essential nature from village or house.  In all _such cases
“out” (Bdhya) simply means “near” . Therefore, in “out of
the village” and “out of light” there is only similarity of words
and not of meanings. Thus, even according to those (Bauddhas)
who hold that the thing does not shine in determinate cognition,
the use of inference is not justifiable in the case of the external,

As for ourselves, we have already stated our view in the
verse “If the determinate cognition be error” that determinative
activity of cognition also has its object, that shines. There-
fore, if the external objects, blue etc. are not illuminated by the
light of inference, which is a determinate cognition, then it can-
not be represented to be inferred at all. But if it be admitted
to be illuminated, then, according to rule “which is not light
cannot be brought to light” it shall have to be admitted to be
“light” in its essential nature. It is mot external

Therefore, all the arguments, which are adduced to establish
the external, prove, on the contrary, the internality of the so
called external. Therefore, the author uses the words “in any
way” i.e. whether perceptibly or inferably, the external, which
is not light, never shone. It is consequently established that the
sentient Lord Himself is the manifester. (9)

_ It has been said that He manifests externally what is present
within. But how do you establish the presence of all within
Him ? To this the author replies as follows :—

(10)*The mass of the so called objects shines only as resting within
the Lord. For, if it be not so there will be no possibility of the rise
of will, which is a kind of determinate consciousness.”

Even when things are manifest exterpally their internality
does not get broken. For, internality is nothing else than
“oneness with the (highest) subject”. This shall be stated later
on. And this oneness of things with the subject is always there,
because that which is not one with light, and, therefore, does
not shine, is nothing. But externality consists in “this” consci-
ousness where rightly there should be “I” consciousness. Thus,
according to this system, resting within is nothing else than con=
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sciousness of the objective as “I’”’ and not as “this™, a form which
befits the sentient (Cit). Such a consciousness. of the objects,
Nila etc., there is. We cannot say ‘it is not’. For, in that case
the consciousness “Let me make a jar”, which is called desire
in relation to the act, about to be “done, on the part of potter,
for instance, not being restricted or limited by the object of de-
sire, why should it not have reference to cloth ? Thus, confu-
sion in transactions should follow. But if one were to say that
in the case of desire also, the jar, having been created (in ima-
gination) at the very time of desire, has become its object, then
we would say that that creation (in imagination) in the case of
sentient being is not reasonable without a preceding desire. This
point shall be explained later on in “Such a desire of one who
desires to sit is causality.”” If, therefore, another desire also
were to be assumed, the question will again be ‘‘is that associa-
ted with object or not” ? and so on ad-infinitum. But
if it be said that it is associated with an object, then the object is
identical with self ; but if not, why then the desire to create on

the part of a potter should not refer to cloth ? If there also im-
mediate imaginary creation be  supposed, then again

argumentum ad-infinitum would be the result. Therefore, it
has to be admitted that the whole of this mass of external things

is ever shining in the sentient Self as “I” ; and that universal

consciousness (Samvid), in a certain order or even without it,

manifests them externally in multifarious forms, because of its

omnipotence, the chief characteristic of which is freedom. The

manifestation of subject precedes that of the object.

In this variety of manifestations also, Safnvid.makes the
perceivers one in relation to certain manifestations, i.e. it makes
the spectators one in relation to the dance ofa heavy hipped
dancing woman. For, they become one in relation to that particular
manifestation (dance) only. The'!r identity, hpwever,. is not
complete because the idea of difference , associated with body,
vital air, intellect and pleasure etc. which constitute parts (of
universal manifestation) still persists. Therefore, the Highest Lord
by uniting the perceivers or separating them mamfe_sts the
universe in diverse ways such as creation and destruction etc,
This is what the perceptor has said:— ‘

/
“] bow to that lord who always diverts himself in creation,
ever rests in pleasure of maintenance and is ever satisfied with
the food ‘of three worlds.”
And Bhattandrayana also has similarly said:—
“All praise to the indescribable, tireless, and unborn One,
who remains indeterminate even though by His determinate
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countless imaginings He is ever creating all the three
worlds.”

Therefore, it is established that the objects are within the
subject. For, otherwise there would be no possibility of
desire for them (10). -

But desire implies determinacy and how is that possible
in the Lord , who is of the nature of pure consciousness, which
is free from all determinacy (avikalpa)? To this the author
replies as follows:—

(11) “‘Freedom is the very nature of the light of consciousness.
For, otherwise, though reflection of the external objects be falling
upon it, yet it would be no better than insentient crystal etc.”

Here if both the light of consciousness or Prakasa and what is
different from it i.e. not-self-manifest, e.g. jar etc., exist in mutual
isolation and rest within themselves, it would be impossible
to point one out as sentient as distinct from the other, which
is insentient, as in the case.of jar and cloth (independently of the
light of consciousness). But if it were to be said that the light is
sentient ; because it is connected with object ; (the reply is that
if mere relation with something be sufficient to call a thing sen-
tient) why then not call clay also sentient because of its connec-
tion with jar ? But if it is not only connection with the objects
but also making them manifest, (that constitutes sentiency),
then it follows that light of consciousness is manifest as object.
For, it is not reasonable to hold that one who is essentially
different from the other is the manifester of it. But if jar,
though different in its nature from light of consciousness be
supposed to be the cause of light (i.e. its shining as related to
jar) then the light also being the cause of (manifestation of) jar
(as such) the jar also shall have to be admitted to be sentient.
But if the light of consciousness is to be supposed to be sentient
because jar, though it is different from light of consciousness,
yet it casts its reflection on the light, bearing which light is called
light of jar: then crystal, water and mirror also, being similar,
shall have to be admitted to be sentient. But if it were said
that as crystal etc. are not able to feel consciousness of their
being affected with reflection, so they are insentient; then it
follows that consciousness of being affected which is the very
life of sentiency, the essential nature of which is freedom in res-
pect of withdrawing within and spreading out, is natural to
Prakaga. This is what is known as perfect independence, the
chief characteristic of which is resting within one’s own self. "
For, when the consciousness “I alone, who am essentially
light, am shining” rises then Sammvid considers itself to be the




JNANADHIKARA AH.V 7

lcnov_ver, the known and the means of knowledge and does not
require any other, the so called external thing (for having such
consciousness). But so far as crystal etc. are concerned, even
when reflection is falling on them, to be known as such they re-
quire a subject, different from them and, therefore, because of
their being devoid of consciousness, they are insentient.

All things, both before and after their separate manifestation,
are in reality sentient, because they rest in self-consciousness;
b_ecause they are one with self-consciousness, which is the essen-
tial nature of the subject.

This is what has been said in the following verses :—

“The fruition (culminating point) of the distinct determinate
cognition “this” consists in its resting on what constitutes its
essential nature; and that is the determinate consciousness
“I am that.”

The middle state only, which is characterised by “this” and
in which both the former and the later states are not
apprehended, is the sphere of Maya, the samsara of the
ignorant. Therefore, it is established that sentient freedom is
the only essential characteristic of the. Lord. (11)

It is not that we alone have represented the sentient

freedom to be the chief characteristic of Samvid ; other Agamas
also have done the same. To show this the author says the
following :—
(12) ““Because the self is distinct from the insentient; therefore,
it is spoken of as sentiency (Caitanya), the implied sense of which
is the sentient activity or freedom in respect of conscious activi-
ty.”

Because free consciousness (Vimarsa) is the chief character-
istic of Self : therefore, with a view to represent it as such, the
Self, though a substance and substratum of attributes, is put
in the same case as that of sentiency (caitanya), though the latter
stands for an attribute, in the Sivasitra “Caitanyamatma”’
by the glorious one. The word ‘sentiency’ (caitanya) stands
for any word, which means the essential characteristic (of self).
For, the teacher (Patafijali), in (I) “the power of sentiency is
unchanging” (I1) “that is _the perfect isolation ( Kaivalya)
of consciousness (Dréi) (Y.S.2-25)” and (IIT) “the subject is
nothing more than consciousness” (Y.S.2-20), has put the Self in
the same case as that of the word, which stands for the essential
nature. The substance is that, resting on which _everything
shines and is desired for practical purposes. Therefore, if you
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do not get angry (I would say that) the entire mass of categories,
elements, objects and worlds shines as such only resting on the
universal consciousness (Samvid): and because this mass, in-
cluding the categories, such as quality, action etc., essential
nature and such other categories as are the substrata, rests on
that (Samvid) which is the most important of all substances ;
therefore, that (Samvid) alone is the true substance.

The word ‘“Caitanya” is formed by adding the (Taddhita)
affix, expressive of the state of being, (syafi), which indicates
relation, to the word “Cetana”, formed by adding Krdanta
affix (Lyut), expressive of the sense of doer.

Therefore, by the word “Caitanya” sentiency has been pro-
minently represented to be the most essential nature of Samvid,
which is the substratum of the mass of innumerable qualities
As relation is always experienced as resting on the two, which
are related, and as one of the related, the substance, is referred
to by the original form (Cetana) ; so the affix ‘syad’, which
indicates that the essential nature (Dharma) , namely, the consci-
ousness, as an activity , is related, brings to light the remaining
(pf: the two which are related, namely, consciousness, as an ac-
tivity). And activity in consciousness is nothing more than
the agential activity i.e. freedom in uniting, separating and holding
together. It consists in not being self-confined, like the inse-
ntient ; in having as its essential nature unlimited light; in per-
fect independence of others. And this freedom constitutes
the point of distinction of the Self from the insentients, which
are devoid of power of freedom to conjoin and disjoin. Having
that (power of freedom) in his mind as all-surpassing and most
prominent, in order to indicate the subordination of other
attributes and superiority of free consciousness, the author
Instead of saying “Self is sentient” says “Self is sentiency”’.
“C1tknyﬁ—mtikartgté-tétparyer_la" is one compound. For, the rule

Every quarter ot a verse should be self-contained” is applicable

to poetry only and not to philosophy. Or they may be taken

separately as follows :— '

The act of consciousness or the characteristic feature of the
agent in the act of consciousness is spoken of as self. This is
an interpretation which is not found anywhere. (12)

But just as ‘light’ and ‘not-light’ are in themselves so; (be-
cause they are indeterminate) and, therefore, when the word
‘light * is used it does not necessarily indicate that (what is
referred to by)it is distinct from insentient: so free-consciousness,
sentiency or (Vimar§a) and not-free-consciousness or insen-
tiency also are in themselves so. Therefore, they (the words
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representing them) also cannot necessarily mean any distinc-
tion between the sentient and the insentient. With this ob-
Jection in mind, the author says the following:-

(13) ““Self-consciousness is the very self of sentiency. It is
Para speech, (vak) which ever shines independently. It is the
freedom (Svatantrya). It is the supreme power of the transcend-
ental self.”

The root “Citi” in “Cetayati” (which we find when we
split up the word ‘Cetana‘ as Cetayati iti cetanah) means the
act of consciousness which has self-reference, characterised
by self-experience, as its essential nature. This is as follows:—

Jar is not manifest in itself i.e. is not conscious of itself;
and because it does not shine in itself i. e. because it does not
shine freely or independently, therefore, it is said to be insen-
tient. But Caitra, because he has the power of various kinds
of feeling and activity, shines in himself as “I” i.e. he is
conscious of himself; he, therefore, shines in himself as
different from that limited manifestation, which can be re-
ferred to as “this”, in so far as he is affected by innumerable
manifestations such as Nila, Pita, pleasure, pain and
their absence. Therefore, it is said that Caitra is
sentient. Thus, it is wrong to say that both, free-conscious-
ness and not-free-consciousness, have their mutually ex-
clusive independent existence in themselves. For, Vimaréa,
free consciousness, is all powerful, identifies itself with othe-
rs, denies itself, merges both into one (as in Sadadiva State)
and denies both, which have been merged into one. Such
is its essential nature. And self-consciousness or Pratya-
vamarsa also in its essential nature is no other than the inner
speech. This speech is independent of indicatory signs and
is essentially unbroken self-experience, free from objective
relation: it is like inward shaking of head; it is the very life
of the indicatory sounds “a” etc. , which are used as indica-
tory signs in the sphere of Maya. It is the background of
other determinate cognitions such as “this is jar” and “Iam
Caitra” etc. This is called “para” because of its perfection.
Itis “Vak’ because of its speaking of (referring to) the universe
by means of inner sound in determinate apprehension. There-
fore, as sentient, resting in itself and perfectly independent,
it is always manifest, without an interruption, as “I”. This
Highest Lord’s principal power of freedom, is spoken of
as His ‘Ai§varya’, independence of others or omnipotence.
Higher and lower (parapard vak) is in the state of Pagyanti
at the Sadigiva level; because in it, though the consciousness
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of the external, which is to be referred to as “this and which
depends upon the obscuration of the real nature of
Self, just arises, yet it rests on self-consciousness.
And the lower (apara Vak) is in those in whom the element
of ““this” is predominent and who are possessed of power
within the paleof Maya, suchas Brahma, Visnuand Indra etc.
But their power is due to the favour of the Highest Lord.
Therefore, in reality, the independence of others is nothing
else than supreme bliss (ananda), omnipotence, freedom and
sentiency. Therefore, it has rightly been said:—

“He is different from the insentient”. (13).

It has been shown even in principal Agamas (that the
most distinguishing characteristic of the light of consciousness
is sentiency). This is what the author says:-

(14). “It is the imperceptible etermal stir (sphuratta).
It is the absolute being i. e. .perfectly free in respect of all acts
of being. It is beyond the limitations of time and place.
This, being the essence of all, is spoken of as the resting place
of the Highest Lord.”

A question is often raised, ‘“Why is it that jar exists but
not the sky-flower?” In reply to this question people say:
“Jar is, because it is manifest to me, but the other is not”,
Now, if manifestedness be identical with the very being of jar,
it should be manifest to all or to none. Therefore, what is
the meaning of “jar is manifest to me”? It means jar has en-
tered my self-consciousness or sphurana, (Sanskrit synonym
for which is ‘Spandana’) the seeming vibration. Now Span-
da means slight motion, and here slightness lies in its appear-
ing to vibrate while it actually does not: because though the
essential nature of the light of consciousness is not to change
at all, yet it appears to be changing as it were, having as it were
variety of manifestations. This is what the following quota-
tions say:-

“ The self (Atma) itself, which is essentially restful light
of conscjousness, appearing to vibrate (Sphuran) in all ob-
jects, is Siva, the operation of whose will is free from obstruc-
tion, and whose powers of knowledge and action are ever
active”.

“The transcendental motion (Spanda) stands clear before
a Yogin, who concentrates on the state of freedom from affec-
tion, which is attained (without any effort) at the time when
he is extremely angry, excessively joyous, at a loss to know
what to do or is running for life”. (Sp. 22)
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“ For a clear grasp of the essential nature of the transcen-
dental motion™ (Sp. 20). And

“ The flow of the (special) transcendental movement, the
qualities (Sattva, Rajas and Tamas)” etc. (Sp. 19).

In ordinary life also a person, though changing in many
ways, yet, if he does not change his real nature, is spoken of
as grave i. e. of little flutter.

The word “‘Sattd” means the essential nature of the agent
in the act of being i. e. freedom in all actions. It is great, be-
cause it pervades even the sky-flower. It is not limited by time
or space: for, it is their creator. The reason is that only that
which shines at the same level can serve as an attribute, as
bangles do in the case of Caitra. But time and space do not
shine at the same level with free-consciousness (Vimarsa).
The former shine as “this but the latter shines as “I”.
Thus, it is above time and space; it is, therefore, all-pervad-
ing and eternal. But it is also in touch with all times
and places; because it is their creator. For this reason also
it is called omnipresent and eternal.

This is what the following quotations say:-

“The transcendental being (Mahasatta), the great goddess,
is called the life of the universe”.

“Saram” (substance) i. e. that which is the most important
aspect of Samvid, is this power of free consciousness. It is
also responsible for distinction of subject from object, both
of which are essentially light (of consciousness). This is exact-
ly what has been said in Saraastra.

“That which is the essence of this world is the transcen-
dental power, <Malini .

By ““that this” (saisa) recognition of the power is implied.
“Hrdaya’ means main stay or resting place. And, according
to Tormerly established theory, the insentients rest in the sen-
tient and the latter rests in the light of consciousness, with
which it is one; and the place of rest of this also is the
power, the free-consciousness. Therefore, in different autho-
ritative texts the same is spoken of as the resting place of the
universe, which ultimately rests in Parama $iva, the highest
abode of all. For, the heart, the resting place, (Hrdaya) of
all is Mantra, which, in its essence, is nothing but free-conscious-
ness, which also is simply the power of the transcendental
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speech (para vak). The following statements have been made
in the Agamas just because of this:— J
“Without Mantras there will be no sound nor meaning nor
the grasp of the light of consciousness” and v
“Having attained the state of Maitrs (Brahmi etc.)”

The same has been asserted by glorious Bhartrhari also :—

“There is no such cognition as is not accompanied by _speech.
All experiences at the time when we have them, are as it were
penetrated by speech.”

“If the eternal identity of thought and speech were to come
to an end, cognition would not be cognition, because it is that
identity which brings determinacy into cognition.”

“This speech, as presented above, is the consciousness of
the transmigrating being. It is both internal and external.
In the absence of it a transmigrating being is seen unconscious
like wood and wall”. And so on.

Thus (by showing that his theory is supported by others
also) the author has justified the use of (plural in) “Viduh”.

The Bauddhas also, who hold that validity of cognition
depends upon the intellectual reaction (Adhyavasaya), have
almost accepted this theory, because the most essential nature
of the intellectual reaction is (inner) speech (14).

. To the question : “Why so much prominence is being
given to this power of free-consciousness, in spite of the
fact that Parama Siva has got innumerable other powers ?** the
author replies :—

(15-16)*“Therefore, it is that He manifests Himself as objects of
knowledge. The object has no separate existence : for, in that case,
“ because of His having to look up to them for help, His freedom
would be lost.*’

““As the Self is without a second and is perfectly free, so by
means of mere will (Sankalpah iccharupah), He creates 3a etec.
who are full of power of freedom, and makes them objects of
meditation etc. in ordinary life.’®
_ The power of action, the essence of which is omnipotence,
includes all powers. And this is of the nature of free consci-
ousness (Vimarsa). Therefore, it is rightly given prominence,
This is the substance of the reply. The following is the word-
meaning :—

_ The Highest Lord, whose essential nature is light (of con-
sciousness), manifests Himself as the objects of knowledge,
though in reality He is subject only and, therefore, not the
object of knowledge. This is what is established as the only
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possibility; because by means of strong inferential proofs in
support of this possibility, it has been shown that there iseno
other possibility. And this He does, because of His Freedom,
the distinctive feature of which is the power of free-consciousness.
Because He is Self-conscious, and because the world lies within
Him, therefore, He manifests Himself as blue etc. But how
can there be this very possibility that He manifests Himself as
object? Reply is that the object cannot have its existence apart
or separate from the light of consciousness. The particle ‘tu’
implies emphasis. In support of this some arguments have
already been given; more are given- below :—

If the object of knowledge be separate or different from the
universal subject, the intentness of the Subject on object, of
which we know from our own experience, will not be possible;
because that intentness on the object, which is different from
it, means His (Subject’s) dependence upon the latter. And
dependence is quite opposite of freedom. Freedom lies in not
seeking external help ; and that is the chief characteristic of
Self. Therefore, if Self be seeking the help of another, it would
cease to be Self. And not-self, being insentient, there can be
no possibility of its seeking any help. This is the unwelcome
conclusion. Therefore, from this opposite conclusion it follows
that Self does not seek external help, and consequently, being
free, it manifests its own Self as object of knowledge (15).

He creates not only external objects of perception such as
blue etc., but others also, in which the characteristic nature of
doer and power of freedom are markedly present, and makes
them objects of meditation and worship etc. This also is poss-
ible only if what has been stated in the previous verse be
accepted as true. This is the connection of this verse with
previous one.

But is there no self-contradiction in saying that the object
is created and yet it is full of power of freedom ? Reply is that
that Self, which is without a second and is pure light of conscious-
ness (Saravid), is perfectly free,  Therefore, what has been
asserted above is réasonable. The word “freedom” (Svatantrya)
implies unobstructed freedom in creating that which in the
sphere of Maya seems extremely difficult.

“Because of this alone” (ata eva) refers to the essential na-
ture of the power of free-consciousness. Therefore, there is
no repetition.  Or there is another construction possible, namely,
“because of this freedom alone” (ata eve svatantryat). The
two words, thus, refer to the same thing and are connected
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with both the verses. The author illustrates the point as fol-
lows —

Although we do not know any instance of creation of that
which is full of power of freedom, as we _kno_w that of. blue etc.,
yet, because to meditator or worshipper in his meditation on the
Lord, the glorious, the Self, the eternal, the omunipresent or the
free etc., the object of worship or meditation or observation
appears as distinct ; it is, therefore, created. But it is not other
than Tsvara, because in that case there would remain no differ-
ence between meditation on I$vara and on Aniévara. But
that is not the case. For, the effects of two meditations are
different. Therefore, both the kinds of objects, one full of
power of freedom and the other devoid of it, are non-different
from Self and are manifested by the Lord by virtue of His power
of free-consciousness. Therefore, that is the chief power. (16)

But the following question may be raised here:—The ob-
iects shine as distinct from one another, because of the light of
universal consciousness. The essence, however, of that light of
universal consciousness (prakasa) is free-consciousness or Vi marséa.
Hence because free-consciousness is non-different (from light
of consciousness), therefore, the only thing that we can rightly
say is “‘that is that” only i.e. prakasa and VimarSa are identical.
But in our determinate subjective reflection, such as that on
Isvara or Self etc., the created is thought as “this” : but the
“freedom” is thought as “I”. The created ,» therefore, not
being of the nature of self-consciousness, how can it be repre-
sented to be not devoid of power of freadom ? To answer this
the author says as follows :—

(17) ““The universal Self-consciousness and Iévara etc. do not
become different from ome another simply because of difference
in the forms of judgment related to them. For, the judgments
related to the created ultimately rest on the universal Self-consci-
ousness just as the consciousness of meaning of a noun, derived
from a root, rests on the consciousness of the action, represented
by persomal termination.”’

The affix, expressive of state (tal), is used here in the sense
of essential nature. The word ‘etc.’,(adi) implies StIf and T$vara
etc. The word ‘personal termination’ (tin) implies all affixes
which stand for jaction. The word ‘action’ (karma) is used
to imply power (Sakti) which is not of the nature of substance.
Hence the meaning of the verse is as follows:—

The universal consciousness assumes the form “[” and also

other innumerable forms such as “Lord” ““Subject” “Self” or.

“Siva” etc. And although these are apparently different from
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one another, yet it is wrong to suppose that there is any real
difference between that Self which is Creator and is of the natu-
re of self-consciousness, and that which is created and is con-
ceived as “T§vara” etc. ; because even the consciousness “Tévara”
rests on Him whose nature is to lord, the most essential charac-
teristic of whom is the capacity to do and to know : and because
the capacity to know etc. (jiatrtva) consists in freedom i.e.
independence of others i.e. possession of unlimited power of
knowledge ; and unlimitedness of knowledge lies in its resting
on “I” as “I know” “I do” : therefore, the things, created by
this Lord, or Self, are to be (ultimately) conceived only as “I”.
Or the word “Srsteh” may be taken as ending in the ablative
case, expressive of the causal relation. (It will then mean)
because the Lord, in His creation of T$a etc. by will, creates what
is capable of self-consciousness. In the word “mrSya’ the
affix (ya) is expressive of capability. The "Meanings,
such as action (kriya), relation subsisting between a noun and
a verb, conjunction, option etc., which in truth are notl ing
more than thoughts, expressed by the use of personal termination,
instrumental case and particles “ca” and “va” etc. respectively,
even though they may be given substantive forms by presenting
them in such words as “piaka” “karta” ‘“samuccaya” and

*“vikalpa”, yet they test on the original thoughts, presentable
in such words as “pacati” “caitrena” “ca” and ‘“va”. For,

otherwise they (meanings) will not be grasped. Similar is the

case here. The idea, stated above, may be elaborated as fol-
lows :—

The word “paramarsa’ means the point of rest (in the thought-
process). And it is only the culminating point that is truly
so. And thatis nothing else than self-consciousness. The point
of rest, that comes in the middle, is like the root (shade) of a tree
in going to a village. And that (point of rest, which comes in
the middle) is spoken of as created in relation to the culminating
point. Hence there is no contradiction. The argument, stated
above, proves that blue etc., though they constitute the middle
points (in the process of thought) yet, because they ultimately
rest on the original thought, “the I”, the self-consciousness,
they, therefore, are identical with self-consciousness. Even
the consciousness *I know this blue” is in reality nothing more
than “I shine”. This is what has been asserted in the follow-
ing :—

“Of the consciousness “this” etc.

And because a Jayman finds false satisfaction in the determi-
nate cognition of blue etc., because it serves his practical purpose,
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c. have been spoken of as devoid of “freedom™.
of the self, even a layman does not consider
complete nor the purpose attained, unlcss
the original thought. Hence the self has
not devoid of “freedom™ even when it is

therefore, blue et
But in the case
the thought-process
he comes to rest on
been spoken of as
created. (17)

But if all thoughts in reality rest in one pure ““I-conscious-
fess”, how can it be said that direct cognition and remem-
brance etc. are His powers ; that cognition has such varietics
as doubt and certainty etc.; and that the material objects such
as blue etc. are of various kinds ? To answer this objection

the author says:—

(18) ““The same free universal self-consciousness, having as its
place of rest the objects of sense-perception, which are
separated from perceiver by the power of freedom (Maya) of the
Lord, is called by different names such as perception, imagination
and ascertainment etc.”’

The manifestation, which cannot reasonably be explained
is called Maya. Therefore, the entire mass of objective mani-
festations, separated from light of consciousness, is Maya.
The power of freedom of the universal consciousness in objective
manifestations is itself ‘“Mayda Sakti”.

That very universal consciousness, whose essential nature
is self-consciousness and which is nothing else than the tran-
scendental speech (Para Vak), having the objects,—which are
separated from the subject and one another by the power of
Maya, and which are to be known through senses, which also
are separated from the subject, each other and sense-objects by
the same power of Maya, —as its places of rest, is called percep-
tion, imagination and ascertainment. By the use of the word
‘Etc’. (Adi) doubt and remembrance etc. are meant to be added
Thus (I) perception (jiiana) is the same light of consciousness
(Saravid) when it is limited by senses, which perceive only what
is clear, and by clearly manifested external object. Th
same light of consciousness (Samvid), being limited b).r mi (ei
(Manas) and the object, which is not clear, is called (II) ima '1l1n
tion. Sariid, being limited by ntellct (Buddl and the object
in all its completeness or entirety, is ca i
(adhyavasayag y Hled (III) ascertainment

‘The diversity of objects and of internal and .exte
which does not appear to be consistent with reasorlrlmlbse?:?iiless’
the 9bjects_ are essentially identical with the universal C,Onsciouse:
ness is manifested by the universal consciousness,becauseit rests on
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diversity, and bscause diversity does not rest on unity asin the
case of SadaSiva and J$vara. And because (in the sphere of Maya)
variety constitutes the culminating point, therefore, perception
and 1magination etc. are represented to be powers of that uni-
fier, the universal free consciousness (Samvid), whose oneness
with its essential nature always is intact. Accordingly, variety of
cognitions such as doubt etc. and difference of blue and yellow
etc. also has been talked of. Thus there remains no objection. (18)

But although determinacy as distinctive nature of the sen-
tient power is not open to any objection in imagination and rem-
embrance etc., which belong to the sphere of determinate know-
ledge, yet how can it be maintained to be so in relation to the
indeterminate experience, the chief feature of which is imme-
diacy. For, determinate consciousness (pratyavamarsa) con-
sists in using certain fixed word for the thing perceived. This
depends upon remembrance of indicatory word : that on revi-
vai of residual traces and that also on similar (previous) percep-
tion. Thus, how can, at the time of first moment of experience,
the application of certain fixed word to the thing perceived
be possible ? To remove this wrong idea the author says :—

(19)¢“At the time of indeterminate experience also there is
determinate consciousness (the essence of which is applicaticn of
indicatory sign). For, how otherwise will there be tke fpessikility
of running etc. if there be no determinate conscicusness (tkergh
in a subtle form )”°,

In the indeterminate experience also there is the association
with the inner speech which is the essential characteristic of
the Self and which is similar to indication by fingure etc. For,
otherwise a child, on seeing a transaction for the tirst time, would
get no knowledge. A child hears the word, spoken by another
person, through a regular succession of indeterminate cognitions;
he sees that object before (in regard to which the word, he kas
just heard, has been used ) : and then he sees the place with-
out the thing. Now on hearing “bring the jar or *“carry it” how
can the consciousness arise in the heart of child that the particular
thing is the meaning of a particular word, namely, this is the
meaning of the word “jar” ; this is the meaning of the
word “bring” ; and this isthe meaning of the word “carry”.
For, the consciousness, that this particular object is the meaning
of this particular word, depends upon unification. And unifi-
cation is determinate cognitive activity.

But if any one were to say that knowledge of the child (on
heariog a certain word, used for the first time) is due to rememe-
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brance of indicatory words, associated with the objects of ex-
perience of former birth, we reply as follows:—

That word, (in terms of which the knowledge of a child is
tried to be explained ) because at thq time of acquisition of its
conventional meaning in the past birth,-it was determinately
cognised as an object, as “this’_’, has to be admitted to have
shone as separate from the subject and to ha\fe reste;d_on the
subject, identified with intellect (Buddhi-pramata). For,
only as such, it could be expressive.

If then intellective subject (Buddhi pramata) were admitted
to shine in its essential nature as that on which the word rests,
the word would have to be admitted to be an important as-
pect of the subject. Let it be granted that colour etc. as objects,
are not essentially of the nature of speech (Abhilapa). But,
just as, though the object is not essentially of the nature of plea-
sure, yet the intellect-subject (Vijniana) shines as blissful ; so
intellect-subject will have to be admitted to shine as identical
with the word that rests on it, (at the time of acquisition of
convention by the child). According to this system, however,
the object also is essentially of the nature of transcendental speech,
because it is essentially of the nature of free-consciousness
(Vimaréamaya). Even the state of senselessness and so forth,
if it be not of the nature of determinate cognition, its possibi-
lity would in reality be matter of swearing only ; because there
would be no determinate activity of the subject in it, and con-
sequently there will be no subsequent recollection of it.

But if the determinative activity be supposed to arise there as
related to some form, what else (would be the consequence than
that) there can be no senselessness which is characterised by
absence of all mental activity. Henceit follows that even
in the case of senselessness there is subtle determinative activie

All words are capable of expressing all meanings. But
at the time of acquisition of convention, a particular word is
unified with a particular meaning. That is as follows:—

At the sight of an object in front, a child naturally apprehends
it determinately, either subjectively as “I” or objectively as
*“this”. On it either the word “fair complexioned” or “cow”
is superimposed. That word also, because of continued use,
becomes one with the subject (pramatr). Of the two, one is
further superimposed upon as “white’” and the other as “bull”.
This is the essential nature of convention.

From the above arguments it is clear that in the indeterminate
experience there is an element of determinacy. The idea con-
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veyed by the word “Api” is that even indeterminate cognition
really ends in definite consciousness “I see”. That this definite
consciousness is an aspect of perception as a function (Pratyaksa)
is the view of even the Naiyayika. And function can never be
different from one to whom it belongs ; because the former is
the essential nature of the latter.

Or let the indeterminate cognition be admitted to be mo-
mentory in its nature, but there is no doubt about it that therein
also there is definite consciousness. For, if it be not there,
then a person, going hurriedly with one aim, or uttering letters
rapidly, or readinga book of hymas rapidly, should not reach,
utter or read the desired. That is as follows:—

How can reaching the desired place be possible uniess there
be determinate consciousness, the essential aspects of which
are unification and separation ; such as knowledge of the place,
desire to step, stepping, consciousness of the foot having been
placed on the right place, desire to leave, consciousness of ano-
ther place, and also desire to step on it etc. ? Similar should
be considered to be the case with speaking and reading rapidly
etc. In the last two cases there is contact of tongue with various
places of articulation. Here (in the above cases of reading
etc.) hurry consists in the absence of clear determinate know-
ledge, which follows the indeterminate. Therefore, there must
be subtle determinate consciousness, consisting in subtle idea
of indicatory sign (word). For, gross determinacy is nothing
else than expansion into clear and definite shape of the
subtle idea in the form of the indicatory word. For instance,
expansion or clarification of “this” is “jar” ‘“white” etc. and
of that also is “of the shape of big belly with a bottom” and
“with quality of whiteness inherent in it”, The root “Dhavu”
according to the text, means to g0 or to clean. But in the
present context it means to run, because of its own expressive
power (independently of any prefix). (19)

May be that subtle determinate consciousness is present even
in the indeterminate in the cases, cited above. But in other
cases the determinacy of consciousness is apparent, because of
its grossness. In such cases indicatory word shines separately
like other external objects, blue etc. e.g. “this is Nila”. How
can this (indicatory word) be represented as one with essential
nature of indeterminacy 7 For, determinate consciousness
is, according to you, non-different from indicatory word, and
that, (indicatory word) even in the state of Maya, wherein differ-
ence is clearly manifest, is held by you as not having separate
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existence from indeterminacy. How can this be acosptables
With this objection in mind the author says the following:—

«The determinacy, (Adhyavasa) which is expressed as “‘this
is S,O’) is%ﬁ power of th’e Highest Lord, beyond name and form.
Tt ::ﬂwa’ys chines as (one with Him) “I’> and never as $sthis°.

Who said that the gross audible indicatory sound is identi-
cal with free-consciousness (Vimarsa), which is the very life of
light of consciousness ? That gross sound alsp s_hmes separate-
ly as other objects. (Our view about this Vimaréa is that) Deter-
minacy, which determinately cognises words and objects, charac-
terised by name and form as non-different, as, “that is this”
is the power of the Highest Lord, called “Vimar§a”. It always
shines as unlimited “I” and never as limited ‘“this”. For, if
it were to shine as limited, being dependent upon another, there
will arise the necessity of another and that being supposed to
shine as limited, there will be required still another. Thus, it will
lead to argumentum-ad-inﬁnitum. Therefore, the external
objects, being without anything to rest upon, would not shine
at all. Therefore, no Vimaréa.is separate from Prakasa. The
gender of the word ‘“‘adhyavasa” .is feminine._ It' is formed
by adding affix “an” in accordance with the rule *“ Atascopasarge’

(Pan. 3-2-16). (20)

If all cognitions rest on J—consciousness, then it means
that they do not touch the objective level. Therefore, as as-
sociation with time and space is possible of that only
which is of the nature of object of knowledge and not of the
knower, so, there being no connection with time or space, how
can various cognitions, which are experiénced as coming in
succassion one after the other, either in relation to space or
certain aspzcts of the subject etc., be explained ? And if there
be no ordzr of succession, there will in reality be only one cog-
nition. How then would it be justifiable to say, as you have
said, that Lord is full of powers of cognition and remembrance
etc. 7 To this the author replies and concludes the discussion :—

(21) ““It is only because of the afiection by temporal and spatial
limitation of thz variety of objects that cognition, remembrance
and iatellectual reaction (adhyavasiya) etc. appear to be succes-
sive.”’

True, the universal consciousness (Samvid) has no order
or succassion.  But it has, by virtue of its power, manifested
separately various objects of knowledge. And these shine in
it, casting thzir reflactions as on a mirror. Therefore, because
of the spatial limitation, such as distance and proximity and
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extendedness and unextendedness, constituted by variety of
forms; and temporal limitation, such as slow or quick succes-
sion, constituted by variety of forms involved in action of these
objects, there appear to be parts of cognition and remembrance
and intellectual reaction, though they have no parts. And be-
cause of the parts, which shine, there appears to be succession of
parts in each of them as well as in their mutual relation. Although
temporal succession aloneis clearly perceptible in cognitions
and not the spatial ; yet, as the cognition of mountain sesms
to be big and that of jujube fruit small to a layman, so the author
has referred to spatial succession also. Therefore, the succes-
sion in cognition, which is perceptible, due to the successive
reflections of the external objects, is not unreal, because nothing
that shines is so. Therefore, it was right to say ‘“‘cognitions
etc. are the powers of the Lord.”

By the verse “Because of the power of the Lord, the “Maya’’
difference in forms of cognitions was explained. And by this
verse the difference in temporal and spatial limitations is explain-
ed. This is the difference (between the subject-matter of this
verse from that of the earlier). The chapter ends (21).

Here ends the fifth chapter, called the presentation of the
power of cognition, in jianadhikara in the commentary on the
1évara Pratyabhijna Sutra by great teacher Abhinavagupta. (5)




AHNIKA VI

We bow to that §iva, who, because of his free will, creates
variety of forms, by separately manifesting the objects, which
in the state of identity with His Self are like one solid mass,
by means of His power of differentiation, which is like a chisel.

Thus, the powers of knowledge and remembrance have been
explained. Now the power of differentiation (Apohana-Sakti),
which is the helper of both, is going to be discussed at length
in eleven verses beginning with “The universal self-conscious-
ness, which is the essential nature of the light of consciousness”
and ending in ““Are established to beloag to all living beings.”

The first verse shows that the distinctive feature of the uni-
versal self-consciousness is indeterminacy. The next  verse
asserts that in pure self-consciousness, the activity of differentia-
tion is impossible. The verse after that says that such Self-
consciousness has been established on rafional basis in this
system only. The next two verses admit that the impure self-
consciousness is determinacy. In the next verse it is shown
that unification. also is determinacy. The following verse as-
serts that the creative activity of the Highest Lord consists in
the unification etc., as presented above. Then in one verse the
conclusion that all objective manifestations have their being
in the universal consciousness, which is under discussion, is
stated. Then in the following two verses it is stated that the
same objective manifestation appears in a variety of ways in
the direct cognition and remembrance. The last verse says
that what has been stated above is useful in recognising the iden-
tity of the individual self with the Lord. This is the substance
of the chapter. Now begins the explanation of the text,

In the preczding chapter it has bzen said “the essentia
nature of light of consciousness is free-consciousness (Vimaréa)
1-5-11” And Viamaréa has bzen related to subtle speech. This
logically implies that the pure lord or universal consciousness
is of the nature of dzterminacy (Vikalpa) ; because it is related
to spesech. This is not a welcome implication, because deter-
minacy arises only in the world, which is of the nature of Maya.
With this objection in his mind, the author says i—

(1) ““The (universal) I-consciousness, though it is the very
life of the light of consciousness and is embodied in the transcen-

dental speech, is not determinacy, because determinsz cy is certainty,

which implies two.”’
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The (universal) I-consciousness,—which rests on freedom,
the chief characteristic of which is perfect independence of others;
which is of the nature of inner consciousness and is without
any break,—is the very life, i.e. the most essential characteristic
of the light of consciousness, which is of the nature of pure
Samvid and is not soiled by association with body etc. This
cannot be determinacy. He shows reason to justify the suppo-
sition thai it is determinacy, namely, ‘“Even though it is embo-
died in speech.”

By the word ‘speech’ (Vak) is meant that sound, which is
of the nature of inner speech, is one with Samvid, ever shines
within and is different from that sound, which is of the nature
of an object and as such can be perceived through sense of hearing.
Speech (Vak) isso. called, because it speaks of the object by
superimposing itself on the object through unification, namely
““that is this”. But if it is embodied in speech why then is it not
determinacy ? Reply is; because in it the characteristic of
determinacy (Vikalpa) is absent. That is as follows :(—

Determinacy is the act of constructing many images (in
consequence of contact with one object) and then difleren-
tiating the object of cognition from ali else, which it was at
first doubted to be. The variety (involved in determinacy)
is due to the fact that on sense-contact with fire there arises the
idea of possibility of not-fire ; it is superimposed (on fire at
first) and then rejected. Thus, it implies both fire and not-
fire. Therefore, in determinacy, there is always differentiation
of what the object of cognition is from what it is not. (1)

The same point is further elaborated as follows :—

(2) *“There is the possibility of appearance (at the same place)
of both jar and not-jar, which are essentially different from each
other. But there is nothing which has similarity with the light
of consciousness and which, though different from it, yet shines.”

There is the possibility of presence at that very place,
where we see a jar, -of something which is altogether different
from jar, say, cloth, which also occupies places admittedly
fit for it, gives rise to cognition and has been (may have been)
brought there by a fixed set of causes. Therefore, there being
the possibility of appearance of both jar and cloth (at the place
where jar alone is present) there is room for superimposition. When
there is superimposition of a thing of different nature (on jar)
then alone there is room for the power of differentiation (Apoha-
na) to function in refuting what is superimposed. Therefore,
the ascertainment “this is jar” has the distinctive feature of deter-
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minacy, which depends upon the operation of the power gf
differentiation (Apohana). Here Lin Lakira is used in the
sense of possibility.

But that which can possibly be superimposed on the light
of consciousness, cannot be not-light. For, superimposition
is always of something that belongs to the same category. And
the ‘not-light’ has never been found to have thz causal efficiency
of the light of consciousness. For, the very fact that it is super-
imposed or is thought to be possible, would msan that it is not
not-light. Therefore, there is nothing like ‘not-light’, similar
to the light of consciousness, which may be on a par with the
latter and whereon the power of differentiation (Apohana)
can function. As there is no ‘not-light’, so what can be refuted ?
Even if ‘non-light’ be supposed to shine or exist (then it is no
‘not-light””) rather that is also light of consciousness. Nor
has light of consciousness any temporal, spatial or formal
differences so as to make it possible to differentiate one light
of consciousness from the other.

Here the word “Hi” means : because it isso (i.e. because
there is nothing similar to the light of consciousness) and con-
sequently because there are not two ; thersfore, the differentia-
ticn being impossible, it (Ahampratyavamar§a) cannot be re-
presented to be of the nature of Vikalpa. Therefore, in the case
of pure Samvid, which is free-consciousness itself, the *“I—con-
sciousness™ is the *‘self-consciousness (Pratyavamarsa) only and
not determinate cognition (Vikalpa). (2)

Here it may be asked : how can the determinate perc:ption
of jar, which arises on the basis of the indeterminate perception,
negate not-jar ? For, nobody has mentioned even its name,
And how can the residual trace of not-jar arise on perception
of jar ? (The reply is) True. But this is a question which has
tobeput to the Buddhist and not to us. The reason is as
follows :—

(3) ““The certainty about ““this’® that the subject, in whom both
““this’> and “‘not-this’’ shine, feels, because he rejects not-this,
is spoken of as the determinate cognition *‘this is jar,”

According to this system, the subject is different from means
of cognition. He is perfectly free in the sphere of cognitions.
He is a free agent, because he is responsible for unification and
differentiation of cognitions. This has been proved. And
all the objects shine within that subject. These objects are
essentially of the nature of pure consciousness only, and shine
as one with the subject, exactly in the manner in which a city
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shines in a mirror. This also has been stated. Thus, both the
images, of *“this” i.e. ‘jar’ and of ‘not-this’ i.e. “not-jar” are
present within the subject. Therefore, in the state of indeter-
minacy, jar is one with pure consciousness and, like the Iatter,
it is omniform and perfect. Hence it can be of no use in prac-
tical life. Therefore, the Subject, while manifesting the acti-
vity of Maya, splits this perfect being i.e. manifests it as deli-
mited. Through that (manifestation of activity of Maya) he
differentiates jar from not-jar, self and cloth etc. The differen-
tiation consists in negation. And we speak of certainty about
the jar “this is jar and nothing else” on the basis of that very
differentiation only, the chief characteristic of which is negation.
For, the meaning of the word “eva” is the negation of all other
things, which can possibly exist (at that place). This determinacy
(Vikalpa) is so called because it cuts a thing off on all sides
(from everything else). The implication of the word *hi”
is ““because it is so”, therefore, it is rightly said that determinacy
depends upon two. But by means of the statement of i{wo
facts in the preceding verses two reasons have been successively
stated (in support of the two assertions in verse no. 1). There-
fore, as determinacy is such, so I—consciousness is pure free-
consciousness and not determinacy (Vikalpa). This is the
central meaning in the long sentence, that extends over three
verses. By the Bauddhas also the differentiation is represented
to be an act of the subject. For, in the verse “Ekah Pratya-
vamarsakhyah” etc. they use the words “prapatta” and
“svayam”. But how can they support this assertion ? Let
us stop here. (3)

But why cannot I-—consciousness be represented to be de-
terminacy inasmuch as in this also jar etc., which are not—I
have to be negated ? With this objection in his mind the author
says:—

(4-5) “‘The I-consciousness,—which shines as a distinct subject,
because the universal consciousness has obscured itself through
its power of cobscuration (Maya) and shines distinctly within
(the limitations of) body, intellect (Buddhi) vital air or the sup-
posed voidness,—is determinacy (Vikalpa) ; because of its differ-
entiation from others. Determinacy (Vikalpa) owes its being
— to the awareness of another thing, which is of opposite nature.”

The I-—consciousness is of two Kkinds, one is pure and the
other is due to Maya. Pure is that which rests on pure Samvid
which is non-different from the universe, or on that pure self,
in which the whole universe is reflected. Impure is that which
rests on body etc. which are objective. Thus, in relation to
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ure self-consciousness there is nothing of opposite nature pos-
sible, which has to be negated ; because jar etc. also being es-
se ntially of the nature of consciousness and, therefore, of not
o pposite nature, have not to be negated. Thus, there being
nothing to be differentiated from the Self, there is no possibility
of determinacy in pure self-consciousness. But the impure
self-consciousness, —which rests on body etc., which are of the
nature of an object, and exist separately from other bodies and
jars etc.,—is undoubtedly a determinacy. This is the substance.
The word-meaning is as follows :—

‘Principle of consciousness’ (cittattva) means that which
is of the nature of pure light. ‘Giving up’ (Hitva) means that
though it is still there, yet having thrown into the background
through the influence of Maya. ‘In the differentiated’ (bhinne)
means °‘in the body etc.’. That determinate consciousness
“] who am fat” which is due to the wrong notion that I who
am body etc. am the perceiver of the external objects blue etc.
is really determinacy (Vikalpa). It is not pure self-conscious-
ness. The reason may be stated as follows :—

“Para’” means another i.e. body and jar etc. which are of
opposite nature, i.e. of equal status and opposite because
they (self and not-self) are mutually exclusive. The limited self-
consciousness is determinacy, because the consciousness
“I am fat and not thin, nor identical with jar etc.”, arises
from cognition, which is characterised by superimposition af what
is of opposite nature and depends upon the negation of ‘not-
that’. The obscuration of pure Samvid is the cause of
difference of body etc. And the cause of obscuration of that
pure Samvid is that power which is called Maya. It is the
power of freedom of the Highest Lord. Tt is freedom to bring
abeut the obscuration of unity, which is of the natuve of illusion.
It is simply His will to conceal Himself. And the obscuration
of the real nature of Samvid consists in wrongly considering
body etc., which are still of the nature of object and, there-

fore, different from the subject, to be the subject, without any
reason for it.

Accordingly, the Carvakas, who represent those who wrong-
ly suppose the body to be the self, hold that body, with consci-
ousness as its attribute, is self. Thus, according to them, body
is the chief thing, because such is the idea of women, children
and the ignorant.

Some followers of the Vedanta, who are better than the
Cﬁrvﬁkas_, Dmamtain that body is tranmsient, because certain
new qualities (colour etc.) arise in it and change on account
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of its subjection to heat. And because they find that with-
out the presence of the vital air (Prana) in the body, hundreds
of deformities enter into it, they hold that vital air, which is
responsible for feelings of hunger and thirst, is the self. Those
who are wiser still, such as the followers of Kanada etc., seeing
that vital air also, being transient, cannot possibly remember,
hold that Buddhi, which is the substratum of knowledge and
pleasure etc., is the self.

Others, holding Buddhi also to be a lower principle inas-
much as it appears as.an object at the time of spiritual intuition,
represent the subject to be above the entire mass of knowables.
essentially of the class of the unknowable and similar to eciber
(nabha) in respect of voidness and yet different from ether,
which is one of the five elements. This is the view of the San-
khya etc., who believe in §inya-Brahman.

The implication of the word “imagined” (kalpite) is that
as soon as the objective nature of body etc. is realised,
another subject which is nothing more than void (§anya) is
imagined. The same being the case with this also, another
§iinya is supposed and so on; because so long as duality per-
sists the chain of suppositions does not break. This, however,
does not mean infinite regress. For, all, body and intellect etc.,
possess the essential nature of subject, just because of the pre-
sence in them of the power of real light of consciousness, but
not independently. Thus, the conception of body as the subject
is mere egoism (ahankara). §inya (as subject) is nothing more
than universal consciousnessin a limited form: just as not-being
or absence of jar (ghatabhava) is nothing more than limited
piece of (bare) land. [Intellect, vital air and body etc. (as sub-
jects) are nothing more than the universal consciousness, affec-
ted by the reflections of objects, after it has assumed limitation.
These subjects constitute the various levels in the gradual spiri-
tual ascent of Yogins. They are called by different names in
different A gamas, such asjagratetc. or Pindastha etc.

The obscuration shall be explained later as follows: —

“The sentiency or consciousness, which is associated with the
limited subject such as $ianya etc, which are in them-
selves insentient, but in which the element of freedom predo-
minates because it is revived by ‘Kala’, is limited and occupies
a subordinate position.”

Therefore, it is established that impure I-conscigusness is
determinacy. (5)
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Each of the two iypes of self-consciousness is a'gamt
subdivisible into two, according as it is of the nature of dm;c
experience 0T of unification. Pure Se]f-can,s;c%ousnes—s_ (of the
nature of direct experience) is “Aham” or 1 in thn:,_swa sta}ge.
And it is of the nature of unification ‘Iam this’in the state
of Sada-§iva.

Impure self-consciousness also is similarly ?£ two types: (1)
that which is of the nature of direct experience i am fat,‘ aﬂnd
(ID) that which is of the nature of unification “I who was fat,
am now thin”: or “I, who was a child, am now young or old” etc.

It has been established that Vikalpa is not posgible in the
case of pure Self-consciousness. The i_mpura self-conscious-
ness, which is of the nature of direct experience, has already been
demonstrated to te of the nature of determinate knowledge.
In the case of the impure self-consciousness, which is of the nature
of unmification, there being consciousness of unity, some one
might consider it to be an indeterminate cognition. It is, there-
fore, to remove his ipnorance that the author says as follows:—

(6) ““Connecting of the determinate present stage with the
previcus one, which is due to the revival of impressions, (in the
case of the limited subject. who has defipite temporal, spatial and
formal limitations), is also a determinacy (Vikalpa), because it
isrelated to (body etc..) shining separately as limited.”

Body etc. is to be taken over from the previous verse. In
the case of the body etc., ——the characteristic of which is deter-
minacy and which appear at a certain time, with temporal, spa-
tial and formal limitations, —the unification (of the present)
with the previous manifestation (Avabhisa) such as the body
of childhood e.g. “I, who was a child, am today a young man”
is determinate knowledge and not pure self-consciousness.
Here the use of the word “ZAdi” implies unification with the
coming stage also i.e. “shall grow old”. Here the adjunct of
body etc. (Bhinnavabhasini) is given as the reason (in support
of the above statement), namely, “because, even at the time of
unifying the two stages, the body shines separately””. For,
if this unifying of the two stages be accompanied with the con-
sciousness of its all round perfection i.e. its freedom from all
limitations, then it would be Sadasiva stage and consciousness
would assume the form “I am this”. Who can say that de-
termina.te consciousness is possible in this case ; because in this
unification there is no consciousness of separation. ?

But how is this unification possible in the case of separate
limited subject ? Reply is, “because of impression” i.e. because
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of remembrance, due to the revival of impressions, caused by
former experiences. In the case of the subject as vital air,
this unificaticn of two stages is based on feelings of strength and
weakness. In the case of Buddhi as a subject, it is based on
varying degrees of knowledge and pleasure etc. And in the
case of void (Stinya) it depends on the consciousness of its ex-
tensiveness and inextensiveness. This also is Vikalpa.

Similarly in the case of unification of two stages of a jar also
“ithis is that very jar ’ determinacy has to be admitted. But,
as in all these unifications the power of knowledge (Vidyasakti)
flashes predominantly, like lightning, therefore, these are ad-
mitted by teachers to be the first steps in getting contact with
the Supreme. (6)

The body etc. (as subjects), are not the objects of higher
and higher subjects so that the shining of a particular object of
knowledge will not be possible without shining of the subject
of that; and the latter will not be possible without the light of
another higher subject, and that teo will not shine without the
light of another still and so on ad-infinitum. Rather the fact is that
the statement that the pure light of consciousness illumines
the whole universe, implies, as has already been stated, that the
Lord is never without the powers of Creation etc. This is what

the author proves as follows:—

(7) “Therefore, even in practical life, the Lord, because of His
free will, enters into body etc. and manifests externally the mass
of objects, which shines within Him.”

The assertion, that has been made in the verse “In body
and intellect” etc., can be thus justified. How ? If in the
practical life, which is the sphere of Maya, the Lord Himself,
who is in reality pure light, be supposed to make the mass of
objects, that shines within Him as “I7, externally manifest
as “this” by entering into body and vital air ete., i.e. manifesting
Himself primarily as a limited subject in body and vital air etc.,
by means of his free will, which is nothing more than the power
of Maya. Otherwise there will be infinite regress. The Lin
Lakira (in Bhasayet) implies “reason”. The words “Api”
and “Eva” are to be connected with other words than those
with which they are found connected in the verse. The
word “tat” stands for ‘‘reason”. Because of the statement,
that has just been made, the following is established. What
is that ? the Possibility—that even in Practical life i.e. in
sale and purchase, in witnessing a performance and in giving
an exposition, the Lord Himself, identifying Himself with the
bodies and vital airs etc. of Caitra and Maitra etc., manifesis
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externally, as separate from each other, that which shines Wl!ih!l:l
Him, without breaking its internality—is established. The_ Iim
Lakara’ (in ‘Bhisayet’) means possibility. At one parncu_alll-
time He (I) brings about identity (identifies Himself) A
particular subject (bedy etc.); (2) terminates identity with another;
(3) produces continuance of the subject as the percipient of jar
etc; (4) imposes obscuration by obscuring the perfection, which
is the essential nature : and (5) bestows favour by bestowing
perfection in so far as Fle makes the identity (of subjects) shine
in relation to limited manifzstation (aesthetic object). "J;hus,
not only in great creations, great continuances, great
annihilations, obscurations due to wrath, and favours in the
form of initiation and spiritual insight, does the Lord perform
five functions, but always, in practical life also. This has been
asserted in the following verses:—

“We bow to that Lord, whose diversion is creation, who has
repose in the pleasure of ,continuance and who is. ever satisfied
with the food of all the three worlds.”

. “We bow to that one eternal being, who retains his indeter-
minacy even though He is at every moment ceaselessly creating
the three worlds by hundreds of determinate thoughts” etc. and

“When you freelv manifest the individuals within yourself.” (7)
Now there remains no doubt about this that the objects
shine within (the universal Self). What is then the use of think-
Ing about other causes (of the objective world.) This is the
point in hand which has to be established. To establish it
reason has been given that without it (i.e. the shining of objects
within) determinate consciousness in the form of desire would
be impossible.  And by the way, the real nature of self-consci-
ousness and determinate knowledge (Vikalpa) has been explain-
ed. Now in order to set the minds of the pupils at rest, he con-
cludes by explaining the point in hand as follows :—

(8) ““Thus, there is no doubt about it that the objects shine
within the universal subject in remembrance, determinate knowledge,
which depends upon the differentiation, and in indeteyminate
cognition.’’

Because the Highest Lord Himself is really the subject even
at the time when body etc. are wrongly thought to be subjects,
therefore, it is established that in remembrance, in determinate
knowledge, the essence of which is differentiation, and in in-
determinate experience, the shining (of the object) within i.e,

shining as resting in the light of consciousness, is established:
there is no doubt about it.
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H body ctc. were in reality the subjects then the talk that jar
etc. are present within body, vital air, intellect or void (Sunya)
would be meaningless ; because the body etc. stand apart from
jar etc.  But the real light of consciousness is omnipotent.
It is, therefore, established, without any effort, that the entire
universe is within it. (8)

But if the objects, which shine within, are externally mani-
fested in all cases i.e. in remembrance and in direct experience
etc., what difference then there is between manifestation that
takes place in perception and that in remembrance ?  This
difference cannot be denied, because there is clearness in one
case and lack thereof in the other. To answer this he says as
follows :—

(9) “In perception, in which the objects are externally mani-
fest, the manifestation is due to Svitantrya, but in remembrance
etc. it is due to the residual traces of the former experience.”

In the direct perception, “this is Nila’> which makes what
was shining within externally manifest, the external shining of
the objects, which are within the Self, is due to freedom (Svatan-
trya) and not, as in the case of remembrance, due to the im-
pressions, caused by another  perception. In remernbrance,
imagination and determinate cognitions, following on the back
of direct perception, the objects blue etc., which lie within the
subject and are externally manifested, are not due to freedom,
but to the impressions, created by former experiences.

Now residual trace is nothing else than continued existence
of the experience, in another time also.  As this continually
existing experience is associated with the limited manifestation,
blue etc., so remembrance etc. also, being one with the limited
manifestation, blue etc., shine as such. And for this reason
it is that the limited manifestation (the object of remembrance)
which is not possible at the time of remembrance, is associated
with the time of its former experience (e.g. that jar). Thus it
shall be declared that remembrance etc. are in themselves with-
out any object and that their objects are only the objects of per-
ception. It is in this that indistinctness of the object in remem-
brance etc. lies. Thus it is clear that there is diference in mani-
festation (Abhasa) in perception and in remembrance. Exter-
nal manifestation of the object, which shines within, without
intervention of another (the residual trace), is perfect clearness.
And manifestation, with the intervention of residual traces,
because of its not having taken place at that very time, is indistinct-
ness. (9)
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But from this theory it will follow that shining of objects
externally, in all forms of knowledge, excepting the direct per-
ception, which is due tothe operation of senses, is not without
the intervention of residual of traces. With this objection in
his mind the author points out how to divide them :—

(10) “In determinate cognition, which is free in its working,
because it can manifest anything in any order in the mirror of the
Buddhi, the external manifestation is due to freedom.”’

The determinate cognition in the form of imagination or
volition etc., which is due to mental distraction and ig independent
of direct perception, is free in its working i.e. does not require
any external prompting in its rise and termination. The ex-
ternal manifestation of blue etc. which shine within this, is
due to freedom i.e. depends upon nothing else. For instance,
the determinate cognition (the imagination) manifests ex-
ternally on the background of the internal organ, the clear
mirror of Buddhi, an elephant, which is present within the sub-
Ject, and which was never seen before as possessed of white

cplour, two trunks and hundred tusks, just at that very
time. (10)

As a result of this discussion on variely of manifestations,
which was entered into, by the way, in the course of arguments
to prove that the objects shine within the subject, the principal
point, the recognition of the Lord in self, which is here intended

to bc. speeially treated, is automatically, without any effort,
established.

(_11) _“For this very reason, i.e. because of the capacity to
mamfest_ in imagination all that is desired, the powers of knowledge
and action of all living beings are clearly established,”’

(1) This very picturing up in imagination, of all that is desi-
red, and (2) this objective grasp of the pictured up, —though
it has never been the object of ex erience, because it has no
existence in the objective world, which has been explained, by
the way,—sstablishes this also that to all, whe are endowed with
life, whether he be a worm or Brahma, the power of knowledge,
consisting in objective grasp and that of action, consisting
In picturing up, are natural. In the kingdom, which is a crea-
tion of mind, there is no possibility of any dependence upon
the already existing separate creation, brought into being by
God. Therefore, one’s own power of action and that of know-
ledge, which are characterised by freedom in knowing and doing,
have to be clearly recognised. The use of singular in “Sarvasya’’
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indicates that all are essentially one with the Lord. The chapter
ends (11). The number of verses from the beginning up to this
point is sixty-three.

Here ends the sixth chapter, called the presentation of the
power of differentiation, in jfianadhikara in the J$vara Pratya-
bhijfia Satra VimarSinj, written by illustrious teacher Abhina-
vagupta. (6)




AHNIKA VII

We bow to that §iva, because of resting on whom,_ as the only
place of rest, the innumerable powers, produce vartious effects,
just as gems do the variegated light.

Thus, the real nature of powers of remembrance efc. has
fully been described so far. And the essential nature of the
subject also has been described here only to prove that they
(remembrance etc.) are powers. As powers cannot exist inde-
pendently, therefore, it is going to be proved that the substratum
(the resting place, the basis) of those powers is one. And that
is the Highest Lord, because He is free to bring about the union
or separation of those powers. He is not simply an insentient
substratum, as the fire is of powers to burn and to cook. Both
these points were hinted at in a previous verse: “If there be no
Lord, holding the endless universe within”. This should now
be thoroughly discussed and established.

In order to establish one basis, another .chapter, consisting
of fourteen verses, beginning with “And that this light” and
ending in ‘“‘Practical life is experienced” is begun.

Of these the first verse states briefly the essential nature of
the one basis. The next two verses state reasons, both positive
and negative, namely, that the practical life is possible only if
there be one basis and not otherwise. Then the essential nature
of practical life is presented in terms of causal relation in one
verse, of remembrance in another and of differentiation bet-
ween truth and falsehood in eight verses. The last verse states
the conclusion. This is the summary of the chapter. Now
the meaning of each verse is going to be explained.

It has been stated in the last verse of the preceding chapter,
“it is established that all the living beings have the powers of
knowledge and action™. But how is that? And what is that
which is different from knowledge etc. and can possess them?
For, the Kandadic conception of their substratum has already
been refuted in “Therefore, even when the qualities change’
etc. To answer this question the author gives a clear idea of
what that One is, according to this system.

e —————
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(1) ““And this consciousness of the object, i. e. the comscious-
ness, which shines affected by a succession of variety of ebjects,
is mothing but the great Lord, the Subject, who is essentially the
eternal and unchanging light of consciousness.’’

_ Although in the experience jar shines” the light of con-
sciousness 1s related to object : yetit (the light of consciousness)
does not belong to it (the object) as its own essential nature
(Svakam Vapuh) : on the contrary , it is the light of conscious-
ness itself which shines as object; because the object always
shines on the background of subject e.g. “‘shines to me”.

The same idea is found expressed in the Veda:—“All shine
after Him, who is ever shining. Al this shines with His light™.

Here present participial affix ¢ §atr’ indicates His ever shining
Nature. And the use of accusative case, the peculiar signi-
ficance of which in this particular case is Laksana, indicates the
relation of knower and the object of knowledge (between Tam .
and Sarvam). This relation is a product of His power of
creation, which owes its being to His power of freedom.
And the succession, which is experienced externally, has been
shown to be due to His picturing up of the objects,

The light of consciousness,~—which is affected, as mirror
is by reflection, by temporal and spatial order, characterised by
simultaneity or succession of objects, manifested by the powers
of time and space, which are nothing more than the power
of freedom of the great Lord, about whom we shall talk soon,
—has already been discussed in an earlier verse “Only different
objects” etc. And this (light of consciousness) is self-luminous
and is , therefore, manifest to all. In reality it is introvert. And
because it is ultimately nothing more than pure light and there
is no variety in it, therefore, it is without succession. This very
light of consciousness is the great Lord, whose essential nature
is ‘“‘consciousness”, which is beyond the temporal and spatial
limitations. He is called the subject inasmuch as He is pure
light of self-consciousness. He is full of power of freedom, which
expresses itself in various ways, such as unifying, differentiating
and relating to the subject the mass of knowledge, consisting
of determinate cognitions in innumerable foims, referring as
“this” and “this” to every objective manifestation, which shines
within the mass of means of knowledge, which are nothing more
than the extrovert light of consciousness. Thus, the correct des-
cription of light of consciousness is that it is the “I”’, the rest-
ing place of both,(1) indeterminate cognition of jar as an external
object and (II) inner determinate cognition, “this is jar”, which
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assumes the form of jar, which was the content of former indeter-
minate cognition. (1)

He states positive reasons to prove what has been asserted
above, as follows : —

(2) *“The mutual connection of the objects is possible, if they
have their being (facing one another) in the subject, through (the
channels of) various definite cognitions.”’

Tt is said that the objects shine distinctly only as resting on
consciousness (Samvid); but this shining is not possible if they
were to be supposed to be resting on the varying cognitive
(Pramatmaka) consciousness (Samvid) (such as the vijiiana of
the Bauddhas). If the objects, such as blue and p_leasure etc.,
be resting (facing one another) in the ocean of universal Self-
consciousness, which is essentially the subject, having been carried
to it through various determinate perceptions, which are com-
parable to currents of rivers, then alone their mutual relationship
can be explained. The meaning of the word “Jhateya” is the
state of relations (jiati). The reason why the word “Jhateya”
is used for relations is that they know one another. It also
means the act of relations, which is nothing else than the mutual
assistance. In the present context, however, the word is used
in the sense of unification, in order to show that the insentients
cannot get unified themselves. (2)

Now he is going to advance negative argument to assert
the same.

(3) ““How czn otherwise mutual comnection of the objects,
which are related to different temporal and spatial orders and are

self-confined, be possible? For, it (conmection) depends upon
their shining simultaneously.’”

What connection can there be amongst insentient objects,
their indeterminate experiences, determinate cognitions and
ascertainments, which remain confined to their respective tem-
poral and spatial orders and are self-confined i.e. are cut off
from one another ? This means that no connection is possible.
For, this connection can be established only if they shine si-
multaneously and are unified in one time, place or form. It
is possible in no other way. For, straw and grass etc., borne by

currents, which lose themselves separately (in sands) at different
places, never meet.

There is difference in temporal and spatial relations of the
objects because of their diversity. Therefore, the word *Si-

multaneous” (Sakrt) is used to indicate the idéa of elimination
of such difference. (3)
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But what is this Samanvaya? To answer this question, he
describes the most comprehensive relation of cause and effect,
as follows:—

(4) ““As perceptions and non-perceptions are confined to their
respective spheres, which are exclusively their own and are different
from the rest; the establishment of the relaticn of cause and effect,
therefore, depends upon oneness of the subject.”

It has been asserted (by some schools) that the causal rela-
tion between fire and smoke is established by means of five i.e.
two perceptions and three non-perceptions. When (1) a person
perceives fire, (2) he does not see smoke, then (3) he directly
parezives smoksz. If (4) he doss not see fire, (5) he does not find
smoke also. But how can this be? For, the percepiion of fire
dazs not bring into bzing that of smoke in any way; because the

srcaption of fire brings about the pesrception of only that which
is characterised by brilliance and is different from smoke; and
bzcauss it rests on that separate part alone which has its special
characteristic. It dozs not touch the object of another percep-
tion nor doss it enter into what constitutes the essential feature
of another parception. Heare the word “Pati” is used in two
dif:rent senses ““to make known” and “to rest”. It stands for
two words, (the one derived from the root ‘Pat’ with causal
affix and the other without it.)

The same has to be said with regard to the remaining four,
non-perception of smoke etc. Therefore, just as “fire”” “absence
of smoke” ‘“‘smoke’ ‘“‘absence of fire”” and “absence of smoke’
these five, when perceived by different persons, cannot give an
idea of any relation of cause and effect between fire and smoke
so they cannot arouse the idea of relation, when they are perceived
by the so called the same perceiver. And the determinate cogni-
tion also, which makes known something which is different from
the indeterminately cognised, is not valid. (Hence the causal
relation cannot be said to be explicable in terms of Vikalpa.)

But, according to our system, when through five channels of
perception and non-perception those five things enter into one
sea, then coming together they are manifested by the subject
through his power of freedom, as unified with and dependent
upon each other, but not otherwise, (unrelated) like jarand
cloth. The single manifestation of interdependence is the relation
of cause and effect. Therefore, according to us, everything
is all right. (4)

But cannot the power of remembrance bring together the
effects of various perceptions and non-perceptions? Reply
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has already been stated, namely, that remembrance also operates
only on what has been the object of perception and is of the nature
of unification of different perceptions. Therefore, remembrance

itself is not possible without one subject. This he shows in the
following verse:—

(5) ““The same self-consciousness, which makes itself shine

in remembrance, is the illuminator of the former perception also
and no other.”

In remembrance, the object, which has already been percei-
ved shines. Here the object is simply remembered: it does not
shine as new. That which shines in remembrance, is the former
perception itself. But because the perception itself is of the
nature of knowledge and not an object, it cannot, therefore, be
the object of another knowledge, because one knowledge cannot
be the object of another: on the contrary, it is self-luminous.
Further, if it (being momentary) has no existence at the time of
remembrance, how can it shine (so as to become the object of
remembrance)? And even if it be supposed to be existing,
then also these two cognitions, remembrance and perception,
are different from each other. Therefore, remembrance will

never be possible. Hence remembrance is possible in the follow-
10g manner:—

. The self-consciousness in remembrance is the same as that
In perception. There is nothing else than self-conscious-
ness, whether it be perception or inference, which can make
remembrance possible. Therefore, it is established that that
self-consciousness, which has continued existence, without any
break, between the time of perception and that of remembrance,
is the essence of the subject. “What has been experienced by
one cannot be remembered by another” was the argument, which
was advanced before in connection with remembrance to es-
tablish the existence of the subject. But now the same has been

done in a different manner; i.e. by showing the identity of self-
consciousness in both. (5

_But the opponent may say:“Let us admit the validity of deter~
minate cognitions in the spheres, other than that of direct per-
ception, (Anubhava) also. For, invalidity is due to contradic-
tion. And how can we talk of invalidity of any determinate
cognition when there is no contradiction 7" With this objection
in mind, the author shows at great length how this relation of
contraries, which is the very life of all wordly transactions,

asmuch as it enables us to differentiate the real from the unreal,
is also not possible without the existence of one subject:—
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(6) ““The relation of contraries (Badhyabadhakabhava) is
possible only as a result of resting of all cognitions, which resting
in themselves separately cannot be annullers of one another, in
one (permanent) subject.”’

“Rightness of a thing depends upon there being nothing to
prove the contrary”. (This is the maxim of the Naiyayikas.)
The relation of contraries, therefore, has to be proved. But
how will that also be possible (if there be no permanent subject) ?
This is the significance of the word ““Api”.

(What does the statement ‘‘this is mother-of-pearl and not
silver” mean?) It cannot mean annulment of silver by mother-
of-pearl: for, we do not see such a thing being done. Nor can
it mean refutation of perception of silver by that of mother-of-
pearl, because two perceptions, resting on their separate objects,
or resting separately in themselves, cannot refute each other.
Nor can it be said that their contrariness (Virodha) consists in
mutual exclusion: for, then all cognitions being such, it would
be impossible to know which annuls and which is annulled:
and thus all distinction between right and wrong will be lost.
Here the negative ‘a’ (in ‘avirodhinim’) has to be used in two
different constructions. What has been stated means as follows:—

If cognition (of silver) is itself destroyed what then has another
cognition (the knowledge of mother-of-peari) done to it? For,
the other cognition, having no existence at the time of cognition
of silver, cannot possibly annul the object of the latter. Nor can
the cognition “there is no silver”, which refers to the absence
of silver, annul the object of cognition of silver. If it be said
that one (succeeding) cognition destroys another (preceding):
this being true of all cognitions, how can only some cognition
be said to be annulable?

This is possible only if cognition of silver as well as that of
mother-of-pearl rest on one self-consciousness. The point may
be elaborated as follows:—

When these cognitions rest in one subject, all of them do not
rest in the same way, but differently; thisis a fact of experience.
For instance, two cognitions ‘“‘blue’” and “‘lotus™, resting in the
subject, rest as mutually connected as adjective and substantive;
similarly “jar” and “cloth’ (rest in the subject) as exclusive of
each other. But in the case of ‘‘this is mother-of-pearl” or
“this is not silver” the consciousness “‘this is not silver” rests
in the subject as destroying the previous consciousness “this is
silver” and consequently stopping any action that follows the
right knowledge.
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Thus, different relative positions of cognitions to one another
in the case of the relation of cause and effect etc. have been
fixed by the subject, because of his freedom. This (fixing of
relative position) is not possible for the objects of knowledge
to do, (because they are insentient). This proves that Pramatr,
subject, is free in the sphere of cognitions.

Thus, because the former cognition (of silver in mother-
of-pearl) stands definitely annulled (by the cognition of mother-
of-pearl) in one subject, the relation of contraries, therefore,
is possible in practical life. As the same Lord manifests those
relations also through His freedom as He does other external
objects, therefore, they are also real. (6)

Here the author states the view of the opponent with the ob-
ject of refuting it later on :—

(7) “But if you say that just as the consciousness of the absence of
jar on the ground is nothing else than consciousness of bareness
ot the ground ; so certainty about mother-of-pearl is nothing
but the consciousness of invalidity of perception of silver.”

The cognition “this is mother-of-pearl”, being self-lumi-
nous and being related to the subject as an object, is experien-
ced as identical with validity. For, (the Bauddha) maxim is
that definite cognition limits itself, (cuts itself off, i.e. it is well
defined.) Now definite or determinate cognition of “this”
is invariably concomitant with the differentiation from ‘‘not
this”. Thus representing the cognition of “silver” which is
essentially nothing more than cognition of not-mother-of-
pearl to be incorrect means the same thing as representing the
cognition of mother-of-pearl to be identical with valid know-
ledge. It is not a new theory that the cognition of one thing
means consciousness of absence of another. For, it is well
known that consciousness of bareness of the ground is the
same as the consciousness of absence of jar on it. Thus, an-
nulability of the cognition of silver is the realisation of its in-
validity. Therefore, if the opponent were to say that the rela-
tion of the contraries can thus be accounted for, and that accord-
ingly oneness of the subject is unnecessary. (7)

In order to explain, by the way, the real basis, on which all
transactions, connected with non-existence, are possible, he

proves the illustration, given in the system of the opponent,
tc be faulty.

(8) “What has been stated is not right. For, from mere know-
ledge of the ground, its (ground’s) being a separate entity from jar
may be established, but certainly it cannot establish the absence
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or mon-existence of jar (on the ground) which is capable of being
perceived.”’

The illustration that has been given is not to the point. The
reasons are as follows:—

We talk of two types of non-existence in our practical life.
The one is ‘Tadatmyabhava’ i.e., non-existence of a thing as
identical with that wherein it is said to be non-existing e.g.
“the ground (Bhitala) is not jar”. The other is Vyatirekabhava
i.e. non- existence, which denies separate possible existence of
a thing at a particular time and place. “Here on this ground
there is no jar.”

In the case of the first of these, transaction is based simply
on the knowledge of the bare ground. In this case, the optical
perception is of no use, (i.e. is not responsible for the idea of
non-existence). Therefore, the implication is that there is
the non-existence of the relation of identity even with that, the
direct perception of which is not possible, for instance that of
a Piéaca, because of his peculiar nature, or that of sound, which
is not perceptible, because of the absence of the entire set of
causes, a fact which is known definitely because of the non-
perception of anything that can be object of hearing (e.g. the sound
which is audible when we close our ears and which weuld
have been perceptible if the set of causes had been present).
Thus, when a person says “‘the ground is not jar” he means it
is neither anything else such as sound or Pisica. But when
direct perception is admittedly responsible for the idea of non-
existence, as in the case of “Vyatirekabhava”, there such is not
the case. (8)

But if anybody were to ask: why ? Reply is, because in
that case its scope would becoms too wide. This is what he
shows in the following lines :—

(9) ““The ground is always separate from (i.e. not identical with)
other things ; because all objects have their separate and self-
confined existence. How then is it that knowledge of the ground is
the cause of consciousness of absence or mnon-existence of other
things at one time and not at another ?°°

Even when there is a jar (on the ground) the purity of the ground
is not marred, because different objects do not get mixed together
(i.e. have separate existence). How then is it that even at the
time when there is a jar (on the ground) we do not say as we
would do if there were really no jar, e.g. ‘“there is no jar here
on the ground”? “Its knowledge” (tajjianam) i.e. the know-
ledge of the bare ground ‘“‘sometimes” (jatu) ie. only under
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certain conditions, such as that of actual absence of jar, and
not always, establishes non-existence of a separate jar. How
is that possible ? Thus, “Vyatirekabhiva” (according to the
opponent’s theory) should imply the absence of even PiZaca). )]

But how is it then that we consistently talk of Vyatirekabhava
in practical life only under certain conditions? How’ is this to be
explained ? With this objection in mind the author shows the way
of accounting for it, which was unknown to his predecessors.

(10) “But the mass of light (in the case of one who can see),
or touch, warm or soft, in the case of a blind man, is perceptible

on the ground. That would establish non-identity of his cognition
with that of a jar.””

According to this system, the existence of one thing means
non-existence of another. This is what we know from the experien-
ce of ordinary every day life. This way of knowing the non-exist-
ence, (as pointed out by expericnce) has not to be left. The
relation of existence (of one thing) with non-existence (of another)
is.the same as that of two things which stand in relation of con-
tainzsr and the contained. Therefore,whatever different from jaris
seen on the ground, it may be a piece of stone or mass of light
etc., which is perceived by means of eyes, is in ordinary life Spo-
ken of as “not-being of jar on the ground” or “there is no jar
on the ground”. And whenever there is no optical perception,
as when the eyes are closed or there is very thick darkness, then
also, the subject, who experiences touch, which is different from
hard, which belongs to jar, such as soft, hot, or cold or neither,
speaks of that (touch) in practical life as non-existence of jar,
because touch of air must necessarily always be everywhere. This
1s the substance of the verse. The word meaning is as follows :—

The word ‘but’ (Kintu) implies picturing up of the objection in
order to state one’s own view. What is the correct view in this
case? The reply to it is: “there” (tatra) i.e., on ‘the ground
the mass of light* is undoubtedly the object of cognition. To
the blind there is hot touch ete. ;*of that™ (tasya) i.e. of the mass
of light or of touch; ‘its own knowledge’ (Svajianam) i.e., the
knowledge that refers to it as distinct from another, such as jar
etc., that (svajfianam) which is the subject; ‘of that’ (tasya)
Le. of the light etc.; . ‘identity with not-jar” (Aghatarapatam )
L.e. identity with not-being of jar; “‘there” "(tatra) i.e. on
the ground: establishes. The implication of Lin Lakara is that
It 1s possible. Here Lin is in accordance with the rule: ““Lip.
is also used to imply possibility” (Pa.Su. 3-3-172).

A person, who is aware of the possible existence of the entire
set of things, necessary for hearing, such as his sense of hearing
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etc., because he hears the feeble sound, caused by working of the
vital air within, and who hears that sound only as related
to his own auditory cognition, denies another sound as ‘““‘there is
no other sound here”. Similarly if his attention be fixed on the
most subtle interior sound, he experiences not-being of the feeble
sound (of vital air). And not-being of flavour, smell and touch
also is experienced by him only who experiences the flavour of
saliva, the smell of the interior of organ of smell, called ‘“Triputika’
or the touch of the body. For, without the perception of one
out of many things, which can be the objects of the same kind
of perception, there can be no certzinty about the means of
perception being intact. This is unexceptionable. It is not right
to hold that the contact with a thing, which is an object
of the same kind of perception (as the one, not-being of which
is to be asserted), is unnecessary for certainty about the means of
perception being intact; because we cannot say that the means
of knowledge is not intact just after the time when we have re-
alised it to be intact through the recent experiences of various
objects. For, the person, who desires to find out not-being
of a particular object, is found using the sense-organ, through
which it can be perceived. (10)

But from this view it will follow that we can talk of non-
existence of even the imperceptible Pidaca, as Vyatirekabhava;
because just as the mass of light is different from jar, so it
is from Piéaca. With this objection in his mind, the author says
the following:— :

(11) ““Just as Pisaca, though different from light, yet can be
within light itself, because he is imperceptible, so his existence
within the ground cannot totally be denied.”’

Although mass of light is different from Piaca and itself it
is negation of Pisica, yet it cannot be said that there is no
Pifsca here. For, the jar cannot have its existence within the
mass of light, because in its presence mass of light will break.
Therefore, it is established “there is no jar”. But Pisica is of
such a nature that even though he may be present within the
light or the ground, yet the compactness of neither is disturbed.
Therefore, there being the possibility of his existence within the
light, his separate existence cannot be denied. Similarly in
things possessing colour, there being the possibility of taste etc.,
the latter cannot be denied. Although Pjsica is not-light, is
different from light, yet just as there is the possibility of his being
within the ground unseen, so there is the possibility of his being
within the mass of light also. Hence, although the identity of
Pifaca with the ground is denied, yet his being within the
ground is not denied in every way. How can, therefore, that
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practical life proceed on earth, which depends upon not-being of
Pisaca within it. This is the meaning of the verse. (11)

Thus, having shown by the way the real nature of the idea
of not-being in practical life, the author makes use of it in the
present context, as follows:—

(12) ““Thus the ascertainment ‘this is mother-of-pearl’ may
mean not-being (of the cognition) of silver. But it cannot prove
the knowledge of silver, got ocn a former occasion, to be false.”

Just as though the consciousness of light means the conscious-
ness of not-being of jar, yet perception of light does not affect
the former perception of jar inany way; so the perception of
mother-of-pearl, means not-being of cognition of silver. This
is the possibility. Just as perception of jar is the consciousness
of validity of the knowledge of jar, so not-being of the perception
of cloth is the consciousness of validity of the same; but this does
not prove the former knowledge of cloth to be false. All this is
a representation of various aspects of perception of jar. This
does not affect another former perception in any way.

Similarly the consciousness “This is mother-of-pearl” or “It
is not silver” may shine in itself as “I am valid in relation to
mother-of-pearl and not-being of silver, but not in relation to
silver”. But this does not affect former perception of silver
in any way. How then can silver, grasped by a former percep-
tion, be proved to be false? (12)

But the word “this” refers to the same object as that which
was the basis of valid knowledge of silver and now is that of
“mother-of-pear]” or “not silver”. Therefore, from this we
infer that the former perception of “‘silver” was invalid. For,
it is not possible that two valid, though contrary, cognitions may
refer to the same object. Therefore, this relation of contraries
in practical life is due to inference . With this objection in his
mind the author says :—

(13) ““The relat on of contraries cannot be maintained to be
based either on perception or on inference; for, the minor term
is non-existent. But it can be rightly maintained to be due to one
subject, because it is proved to be so by personal experience.”’

The relation of contraries cannot be explained either in terms
of direct perception or in those of inference, because the minor
term itself is non-existent. Here the word “Api” implies
the non-existence of reason and invariable concomitance.

The word “Api” is to be connected with both (dharmyasiddheh
and anumanatah). When both the minor term (Dharmin) and the
reason, are beyond all dcutts and the invariable concomitance
of reason with what is-tried to be established is remembered,
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the inference operates to prove that what is tried to be established
is really present in minor term.

In the case in hand, the former cognition of silver being the
minor term, the point to be established is its invalidity, and
perception of mother-of-pearl or consciousness “It is not silver”
or the objectivity to that perception, which belongs to the object,
is represented to be the reason. This is not right, because at the
time of perception of mother-of-pearl the former cognition of
silver has no existence (because cognitions are momentary).
Nor is the perception of mother-of-pearl a characteristic feature
of cognition of silver (as smoke is of fire): and inferential
knowledge is not possible from that which is not the special
characteristic of the minor term. Therefore, this is also not
right to represent the remembered cognition of silver to be the
minor term.

But if some one were to say “We are trying to establish that
mother-of-pearl is not the object of cognition of silver; because
it is the object of perception of mother-of-pearl.” I shall ask
him “Are you drawing this inference at the time of perception of
mother-of-pearl?”” If so, it is nothing more than establishing
the already established. But if before the perception of mother-
of-pearl, then the inference would be defective inasmuch as its
reason would be futile (Badhita hetvabhasa); because the reverse
of what it seeks to prove is already established by cognition of
silver which has just taken place. Moreover (in the absence of
permanent subject) who would acquire the idea of invariable
concomitance viz. where there is one cognition at present there
another cognition cannot be? If the opponent were to say by
another inference, then I would repeat the same question and this
would lead to argumentum-ad-infinitum.

The above discussion refutes the objection of the opponent;
“How could two cognitions be possible in reference to one
object?” For, who would have the consciousness of two cogni-
tions having the same object, because it has been asserted that
the cognitions restin themselves and in their objects? Thus
the relation of contraries cannot be asserted to be based on in-
ference also. Nor is the inferential process experienced to inter-
vene in the rise of the consciousness of the relation of contraries.
For, as our own experience tells us, it rises quickly. Therefore, for
the same reason, the relation of contraries cannot alsc be denied.

Thus, after showing the impossibility of relation of contraries,
according to the opponent’s theory, he now cancludes the discus-
sion on the point in hand by asserting that the relation of
contraries arises, according to his system, from the fact that all
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cognitions rest in one subject. It is consistent with reason if it
be admitted to spring from one subject. We have already ex-
plained that it is he (the permanent subjact) who organises the
cognitions in that manner. This being the real explanation
(of the relation of contraries) if some one talks of the impossibi-
lity of practical life without it (anyathanupapatti) as the means
of proving it, let him do so. Now every aspect of it can be
accounted for. (13) :

Not only relations of cause and effect, of remembrance
and of contraries, which characterise all the general transactions
of ordinary every day life, but the particular transactions also
such as purchase and sale, which are impure, and relation of
teacher and taught etc., which are pure, depend upon one
subject, because transactions depend upon some kind of unifica-
tion. This is what he shows in the concluding lines:—

(14) ““Thus, experience shows that all transactions, whether
pure or impure, depead upon the omnipresent Lord, in whom all

the objective manifestations, so very different from one another,
are reflected.”

On account of the nature of both, positive and negative,
arguments, given in two verses “Those various” etc., as well as
of types of illustrations of practical life, given in other verses,
this also has to be admitted that the practical life is experienced
as resting on the omnipresent Lord, who is beyond temporal and
spatial limitations and who is affected, without undergoing a
change in his essential nature, by objects, such as blue and pleasure
etc., which are extremely different from one another, i.e. whose
very life is diversity, because they are the creations of Maya, and
which are very much like shadows and, therefore, have no exis-
tence independently of Him (on whom they are reflected). This
means that the direct experience is the strongest proof on this
point. And such is the experience of those also, who have been
initiated and who practise concentration. And it is because of this
experience that their level even in practical life, which is recog-
nised to be the worldly state, is identical with the level of §iva,
which is characterised by the realisation of the essential nature
of the subject. This is what has been asserted in *““Concentra-
tion on relation”. The practical life of those, who have not
recognised the essential nature of the Self, is impure; but of others
it is pure. The Chapter ends. (14) From the beginning 77.

Here ends the seventh chapter, called the presentation
of one basis, in the J¥anidhikara in the I$vara Pratyabhijfia,
written by the revered great Saiva teacher, Utpaladeva,
with the commentary, called Vimarsiri, written by illustrious
teacher, Abhinavagupta. (7)
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We bow to that Siva, who is always self-manifest as great
Lord to those who have realised the Ultimate through practical
life, which is undisputed, because it is a matter of personal
experience. ;

Thus, after explaining the powers of knowledge, remembrance
and differentiation, he has.shown how practical life will be im-
possible unless there be one substratum of all these. By this
much (i.e., by means of the preceding Chapter) the use of the
word “one” in “If there be not one, holding within” has been
justified. This also has been established that all shine within
Him and so another statement “holding within the endless forms
of the universe” has been substantiated. Now His omnipo-
tence (Mahe§varya), which is nothing more than “Freedom”
and which also was referred to there, is to be explained. And
that is in the sphere of both, knowledge and action. Accordingly
it is of two .kinds. Therefore, the lustrous one (Bhagavan) is
spoken of as “knower” and “doer”. Although in reality there
is only one Samvid, which is nothing else than pure light of con-
sciousness and free consciousness, yet this difference has been
brought about by Himself in order to make others understand
(true nature of §iva). Therefore, although freedom in the
act of knowing is identical with power of action, yet “Freedom™
should be discussed in the ‘book’ dealing with knowledge, as it
pertains to that. Thus the meaning of the word “knower”

- (jHatr) is fully settled as regards both its root and affix.

Now knowledge is nothing else than I-consciousness, limited
by the affection, cast by variety of manifestations, brought about
by Himself. And freedom in relation to’ those manifestations
is freedom of power of knowledge. This is what is tried to be
established with the following eleven verses, beginning with
“Immediate sense-contact’” and ending in “Because knowledge
and action are pure”.

After asserting in one verse that manifestation is of two
kinds, (1) dependent upon another manifestation and (2) other-
wise i.e., independent; he.says in the next verse that ‘manifes-
tation’ (abhdsa) is unity only. After stating in two verses that
accordingly the ‘manifestation’ of causal efficiency is also de-
pendent on another ‘manifestation’, he states, in two verses,
the manifestation, in which causal efficiency resides. He then
asserts in one verse that internality is the basis of variety in
Abhisa, which is due to affection of one manifestation by others.
Then in two verses he states the essential nature of externality
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and its subdivisions. Then in one verse he summarily states
the One, who is the substratum of the powers of knowledge etc.
In another verse, he states in conclusion the essential nature qf
the great Lord and refers to the coming Kriyadhikara. This
is the summary of the chapter. The meaning of each verse is
now going to be explained.

But if the whole of practical life depends upon the Highest
Lord, the well known variety, characterised by distinctness and
indistinctness, would not be possible; because that lustrous Lord,
on whom all this depends, is one. And we cannot suppose
that the practical life has got any reality apart from Him. With
this objection in his mind, the author says:—

(1-2) “The ‘manifestations’ differ only inasmuch as that in
some cases they depend upon immediate sense-contact; and in
others, as in the case of thick darkness, they do not do so. But
there is no difference in the essential nature of the objective ‘mani-
festation’ (abhzsa) (figuring) in determinate cognitions, referring
to the past, present or future objects.”’

Manifestations differ from one another in this much only,
(they are dependent on the direct perception in one case and are
not so in the other); but there is no difference in the essential
nature of the objective manifestation anywhere. This
is the substance of both the above verses, if we take them
together. An Abhasa exists only so long as it shines. In some
cases the manifestations are related to, mixed up. with, another
manifestation, the sense-contact, the external-sense-perception
in the form I see”, which takes place just at the time when that
manifestation shines. In such cases they are said to be ‘“‘clear”.
But in the transaction of a cogniser in the dark, which is indis-
tinct, the manifestations are otherwise (i.e. are not mixed with
the then direct perception). That is to say, to the person who is
born blind the other manifestation, namely, the external-sense-
perception, does not exist at all: and to the person, who has
become blind by accident and, therefore, has fallen in the thick-
est darkness, it has no existence at that time, (time of
blindness) but he remembers his former direct perceptions.

There is, therefore, no difference possible in the being, the
real nature, of the objective ‘manifestations’ in any form of
determinate cognition, may those cognitions be related to pre-
sent, past or future objects.

« The crux of the whole thing is that in all cognitions: *I see”,
“determinately apprehend,” “imagine,” ‘“remember,” “do”,
or “speak of this blue”, the manifestation “blue” in its real
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nature is the same; and so is the manifestation I see” which is

related to “yellow” etc. alse. This idea of clearness or other-

wise arises only when the Lord unites the ‘manifestations’ with

or separates them from one another, because of His freedom:

i.e. when the manifestation ‘blue’ is separated from the ‘mani- .
festation’, ‘I imagine’ and is joined with the ‘manifestation’

“I see” it is spoken of as distinct. Thus distinctions in practical

life at all times can be accounted for. But when these manifesta-

tions are in the Lord Himself, then there is no union with or

separation from any other (2). s

_ This explanation may be all right in the case of ‘blue’ etc.,
In relation to which external senses operate. But how
can the manifestations “pleasure” etc. shine differently, because
1n relation to them there is no operation of external senses (to
explain it)? With this objection in his mind, the author says:—

(3-4) ““Although manifestations, such as pleasure etc., or those
which are the means thereof, remain always the same; yet they
shine differently because they are unified with another manifesta-
tion, namely, ‘‘past.’’

“But when the ‘manifestations’ pleasure etc. are repeatedly
and determinately pictured up, they shine as before, because
they are unified with the manifestation ‘‘clear’’ or ‘‘present.”’

Although manifestation, “Abhasa”, (of pleasure etc.) is the
same in the case of past or future enjoyment, or its ‘cause,
such as garland and sandal etc.; and the same holds good of
suffering and its causes, such as serpent or thorn etc. yet, be-
cause of its mixing up with the manifestation it is past” or “it
is to come” and separation from the ‘manifestation’ “I am ex-
periencing”, the experiencer does not have the same experience
as he had before, namely, “I am happy at present” or “I am
unhappy” or “I have acquired the thing necessary for happi-
ness”’ etc., (though those manifestations, are still there).

But when he constantly and determinately pictures up the
objects of pleasure or pain, then, because of association with the
cause, namely, the repeated and determinate picturing up of
pleasure and its causes, he has the experience “I am happy” in
no other way than the one, pointed out by us, namely, union
with another manifestation. This is right, because at that time
thinker has consciousness of ‘pleasure-manifestation’ as unified
with that of clearness-manifestation (Sphutatvabhasa). Here the
word “‘past” implies “future’” also. (4)

But what does all , that has been said to explain the variety

of experiences, mean? Does not it mean that external garland
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etc. are the causes of pleasure and pain and that pleasure etc.,
caused by external objects, are the causes of experience “I am
happy” etc. It follows from this that in the absence of exter-
nality (of garland etc.), pleasure etc., not being caused by the
former, will not be the causes of experiences “Iam happy” etc.
Therefore, if there be no externality (of garland etc.) they cannot
at all be represented to exist. How then the statement “there
is never any difference in the real nature of manifestations of the
objects” be justified? For, (in the latter case) they have no
existence. With this objection in his mind, the author says:—

(5) *““Externality of manifestations (Abhasas) which are of the
nature of “*being’’ (Bhiva) or those whick are of the nature of
“‘not-being’’ (Abhdva) is merely an attribute and does not cons-
:intute tl:::air essential nature, therefore, they ever exist as

te .

Externality is not the essential nature of either the positive

or the negative manifestations; e.g. “Here I have pleasure” or
*“I have no pain”; because the real nature of pleasure does not
shine as “externality’’ but only as “pleasure”. Externality is
another manifestation. When the Lord, by virtue of His power
of freedom, makes it manifest as united with “pleasure”, then
externality becomes its attribute. Therefore, just as absence
of manifestation of “blue” does not affect the real nature of
E‘heg manifestation “lotus or the absence of manifestation
‘kmg” dpes not that of ““man”, so even when manifestation
‘externality’” is absent, manifestation “pleasure”, “pain” or
“wife” is not affected in any way, because they always exist
internally. (5)
. The manifestations, such as blue etc., when reflected on the
internal organ, the mirror of Buddhi, are internal, inasmuch
as they are within internal organ; and they are external; because
they shine as separate from the subject asobjects of knowledge.
And pure externality is simply external perceptibility. In both
the conditions (internal as well as external) these manifestations
(Abhisas) ‘blue’ etc., exercise their functional power inasmuch
as they give rise to knowledge, referring to themselves,

But why do they not exercise their functional capacity in the
state of internality, the chief characteristic of which is oneness
with the subject? With this objection in his mind, the author
says:—

(6) ““They do not exercise their functional capacity in the state
of internality, which is due to their oneness with the subject,
For, the condition of that (exercise of functional power) is the ex-
ternality, which arises from separateness of manifestations from
one another and from the subject.”
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Because of their internality, due to oneness with the subject,
these manifestatjons do not exercise their functional capacity:
because it depends upon their separateness. And because the
manifestation ‘blue’ is separate from the manifestation ‘yellow’
and because it is also separate from the subject, therefore, it can
exercise its functional capacity in relation to that subject. In
the state of oneness with the subject, there is no separateness.
And exercise of fixed functional capacity depends upon separate-
ness of manifestation. Thus, even when there is the manifes-
tation (Abhasa) of externality of the darling, but if there be no
manifestation (Abhasa) of embrace at the same time, the purpose
of being a source of pleasure is not fulfilled. And if there be
other manifestations (Abhasas) such as “She is far away” then
it will, as we know, discharge a function contrary to the previous
one i.e. rather than being the cause of pleasure it will be that
of pain.

Hence because there is no Abhdsa of externality at the time
of identity with the subject, therefore, there is no functional
capacity exercised by the object. The exercise of functional
capacity also is a kind of Abhdsa. And exercising certain func-
tional capacity is not the essential nature of object so that in the
absence thereof it may not have its existence also.(6)

But internality of Abhasas must get broken at the time of
their unification with the manifestation ‘“‘external”; because it
is contradictory. And if so, how can it be said “internals always
shine”? To this he replies as follows:—

(7) ““As the Abhasas are essentially of the nature of conscious-
ness, so they always exist internally. But when they are manifes-
ted externally by the Maya, they exist externally also.”’

Abhisas always have their existence in the light of conscious-
ness of the Universal Subject, whether they be in the state of
their internality or externality; because they are essentially of the
nature of consciousness. Otherwise they would not shine,
This has already been established. But-when the power of
Maya, which is nothing but the power of Freedom, operating
in manifesting things separately, makes them externally mani-
fest, then, because of the externality (brought about by Maiya)
they have both internal and external manifestation. This shining
within is not of the opposite nature from shining without (so
that when one is there the other cannot be); but it is the back-
ground of all manifestations. How then can there be represented
to be any contradiction? It has, therefore, rightly been said
“Internals always exist”.(7)
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But it has been said that exercise of functional capacity on
the part of an object is possible only when it is external and that
externality is perceptibility by means of external senses. But
this kind of externality is not possible in the case of what is
pictured up by imagination. How can then they exercise any
functional capacity? But it is found that Pi$aca etc. pictured
up by imagination, cause fear. With this objection in mind
the author says as follows:—

(8) ““This, that is pictured up in the imagination, is a_lso
external, because it shines as separate (from the subject as ““this”
and not as “I’’). Internality consists in oneness with the subject.
Separateness from that is externality.”’

The wife or thief etc., pictured up in imagination, which is
nothing but a kind of determinate cognition, is also external.
For, not only that (is external) which is externally perceived;
but that also which shines as separate from the subject as “this”.
And internality is the shining in the subject as “I”’.*Antar” means
near. And nearness requires something, in relation to which
it may be asserted. And in the absence of other requisites
(of internality), the subject alone is the unexceptionable requi-
site in all cases. Therefore, it follows that nearness to the sub-
ject is oneness with it. That which is different from it (the sub-
ject) is external. Therefore, it is but proper that what is pic-
tured up in imagination should also exercise functional capa-
city. (8)

Jar etc. may be represented to be external, because of the
activity of potter etc. (being responsible for their existence);
but how can that, which is an object of internal sense, (pleasure
etc.) be spoken of as external? With this objection in mind,
he says the following:—

(9) ““It is by the will of the Lord that what is pictured up in
imagination and pleasure etc. shine externally, exactly as do the
objects of sense-perception etc. which are directly perceptible.”

It is because of the will of the Lord, who holds all manifes-
tations within and maintains the whole of the external creation,
that what is pictured up within through determinate imagination,
such as blue etc., shines as external, as cut off from the (limited)
subject; exactly as do the blue (INila) etc., which are the objects
of sense-perception. The shining of the latter type is called
*'direct perception”. It means this that even the activity of
a potter is in reality Lord’s will, externalising, itself in the form
of activity in the body, made manifest by Him. It is nothing
else. Therefore, just as the objects ‘blue’ (Nila) etc. are per-
ceptible to external senses as externally. manifest, as separate
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from the limited perceiver, because of the Lord’s will, though
in reality they are within the light (of universal consciousness);
so are those, which are known through internal senses. There
is no difference between them in this respect.

Love and indifference etc.—(Rati Nirvedidi), which are of
the nature of basic and transient emotions respectively (Stha-
yivyabhicaririipah), which are very much like pleasure and pain
and the essential nature of which has been stated by Bharata
etc.,—though they are objects of internal-sense only, yet they
shine externally. Although in determinate imaginings it is
the freedom of a limited subject that operates, yet, as its being
ultimately non-different from the universal consciousness cannot
be denied, so in reality that freedom also is of the Lord. This
is what the author himself has said elsewhere:—

“Although practical life in relation to external objects is
confined to the individual subject, limited by vital air and the
group of eight (puryastaka), yet, in reality, it has its being in
the highest self. For, how can the Prdnapramitd, who is essen-
tially nothing else than the Highest Self, delimit Him (The highest
Self .”

But when the imaginary creation springs from spontaneous
activity of the mind and inv olves no desire on the part of limited
subject, there the working of the Lord is clear. Therefore, the
externality of even the creation of imagination is due to Lord’s
will. (9)

Now the author statesin conclusion the essential nature
of the Lord and of oneness, which have already been discussed
above.

(10-11) ““Therefore, no worldly transaction can be possible
without unification ®f cognitions (Samvids). They are unified
because of oneness of the light (of consciousness). And that light
is the one Subject, this is established.”

“‘And that very one Subject is the Highest Lord, because
He is ever free, and because this freedom is identical with the
independent powers of kiowledge and action of the playful Lord.”’

From the arguments, which have been stated in the preceding
section, it is clear that without the unification of cognitions
(Samvids) worldly transaction cannot be possible. And be-
cause it is possible, therefore, they are unified. And this
is not difficult to establish. For, the light that illumines
the objects (Visayaprakasa) is itself spoken of as light of
consciousness (Samvid). And it is due to the affection of light
of consciousness by the objects, because of its being extrovert,
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that the light which illumines Nila is different and so is that
which illumines Pita. Thus, in reality, light of consciousness, being
free from limitations of time, place and form, is only one and,
therefore, it rests within (as Aham). And that is spoken of
as the subject. This is established with reason. (10)

Weither is this Self, the chief characteristic of -which is
“Light”, without self-consciousness, nor are its affections by
“blue” etc. unaffected by determinative activity, as the crystal
and its affections are: on the contrary, the Subject is ever-self-
conscious. His being great Lord consists in His eternal Self-
consciousness, unrestrained freedom, perfect independence
of others and in being essentially pure bliss. This very freedom,
which is identical with self-consciousness, constitutes the pure
and ultimately real powers of knowledge and action of the playful
Lord. The power of knowledge is essentially the light of cons-
ciousness (Prakasarupati) and the power of action is nothing
but “Vimar$a”, which is essentially freedom, and which has
its being in Prakafa. And freedom (Vimar§a) is the essence of
the light of consciousness (Prakdsa). The powers of knowledge
and action, therefore, at the .transcendental level, are nothing
more than free will. At a lower stage, technically called
“pardpara” which is the level of Sadasiva, these powers are
identical with the I-consciousness, which is identical with
“this-consciousness”. At the lowest stage, at the level of Maya,
they are dominated by ‘“‘thisness”. Thus, in every way, the
power of knowledge is essentially free will (VimarSa). For,
without the latter the former would sink to the level of insen-
tiency. This has already been asserted. And that free will
1tse}f is the power of action. Thus, the author hints at the
Kriyadhikara, which is coming after this. The chapter ends
(11). From beginning 89. .

_Here ends the eighth chapter, called the presentation of the
chief characteristics of the Great Lord, in the Jianadhikara of
the Isvara Pratyabhijia, written by illustrious great Saiva
teacher Utpaladeva, with the commentary, called Vimaréini,
by illustrious teacher Abhinavagupta.

The Jnanadhikdra ends.



KRIYADHIKARA
AHNIKA L

. May the glorious husband of Gauri,-who manifests the full
river of the power of action, whith is the basis of countless waves
(of time etc.), between two banks, the individual subjects and
objects, through his Free Will, on the extended and clear mirror
of his own self,—reveal to us the highest truth.

We bow to that Siva, resting on whom the power of action,
the darling, is able to show wonderful sportive movements of
different kinds.

Now in order to establish fully in all its details, the essential
nature of “The power of action” another Adhikara is begun.
In the first Ahnika, consisting of eight verses, beginning with
“Therefore” and ending in “which is manifested” the author
tries to establish that although in reality the power of action in
the Highest Lord has no succession, yet, because of its being
responsible for the manifestation of succession (in action) in the
limited worldly subjects, it is successive also. That is as follows:—-

In the first verse, the prima facie view, which has already
been stated, is refuted. In the next verse the essential charac-
teristics of the succession and the negation thereof (simultaneity)
are differentiated. In the next three verses the essential nature
of succession is stated. In the following two verses the spheres
of the succession and the absence thereof (simultaneity) are
differentiated. In the concluding verse it is shown that in spite
of difference in the spheres, both in reality rest in one. This
is the summary of the Ahnika. Now the meaning of each
verse is going to be explained.

The point, which has already been discussed and which is
meant to prove the power of knowledge, having been established,
another point, (namely, that He has unlimited power of action)
is automatically established. In the following verse the author
indicates this as logically settled conclusion of this Adhikara:—

(1) “By establishing the existence of one Subject, the objeciion
of the opponent, “How can the action, which is successive, be one
and belong to one subject?’’ has been refuted.’’

The view of the opponent—that there are only different
cognitions, direct experience and ascertainment etc., without
any separate substratum thereof, that remembrance is due to
residual traces and that if cognition be admitted to be insentient
(jada) it would not make other external objects manifest: but
if 1t be sentient, then, being free from limitation of time and
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place, it would be non-different from Self,—has been refuted:
because it has been shown, at some length, how, according to
the view of’the opponent, various experiences, such as direct
cognition etc., will be impossible. This also has been demons-
trated how remembrance will not be possible from mere residual
traces. And this also has been established that the unlimited
light of consciousness is not insentient (jada) and that its appear-
ance as limited is due to the affection of the external objects,
manifested by its own power of perfect freedom.

Thus, with the reasons given above, not only all the points,
which could be raised against His power of knowledge, have been
refuted but also the objections against His power of action have
been answered,with these very reasons. This is the implication of
the word “Api”. And the objection: “How the action, though
one, can yet be represented to consist of a series of successive
stages, when the substratum is one?”” as well as those, contained
in the last two verses of the 2nd Ahnika of the Jhanadhikara
(1,2,10-11), namely, ‘“Those being there” and ‘“What rests in two
is multiform” have been refuted. For, in the whole of the prima
facie view the only point, on which all the objections are based,
is that how one can be of diverse forms. And in reply to this
point it has been stated that in the case of that, whose essential
nature is sentiency, variety of manifestations is possible without
contradicting its oneness, as in the case of the mirror. Hence
there is no incoherence. Therefore, though this light of cons-
clousness, the underlying reality of all objects, is one, because of
its recognition as such, yet, as it assumes variety of conflicting
forms, so, they, being unable to shine simultaneously, shine in
succession and thus make it one substratum of action. In this
way the relation etc. also can be explained. (])

But.the_ essential nature of action is successiveness and the
succession 1s not possible in the Lord,who is of the nature of pure
consciousness and is unaffected by the limitation oftime. How

then can action be attributed to Him ? To this he replies as
follows:—

(2) “The worldly action can be maintained to be successive,

due to the power of time, but not the eternal activity of the Highest
Lord, like the Lord Himself.*’

_“He raises the hand” “He lets it fall” these momentary
existences, coming after one another, are successive. Now to
those who hold these very momentary existences themselves to
be action, as do the followers of Kapada, its successiveness is
gitrectly perceptible. But, according to those,—who hold that it
1s a certain power, present in the hand, whichis beyord sense-
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perception, is responsible for the awakening of the perceptible
activity, is the cause of the perceptible difference of the preceding
momentary existence from the following one and is to be known
only through inference,—its successiveness is inferable only. But
the successiveness of the worldly action is possible because of
the particular power of the Highest Lord, the power to manifest
the manifestables as cut off from one another, which is known
as the “Power of Time”. But the power of action, which belongs
to the Lord Himself, which is non-different from Him, is eternal
and is unaffected by time, cannot possibly be represented to be
successive. To represent it as successive is as impossibie as to
represent the Lord Himself as the same. For, it is said:—

“If the hand be successive, the action in it also would be
the same”. (2)

It has been said above that time, becoming an attribute,
puts the limitation of time upon the object. But what is this
so called time? To this he replies as follows:—

. (3) “Time in reality is nothing else than the succession, ob-
servable in the movement of the sun etc., in birth (janma) of
different flowers and in summer and winter.”’

The manifestations, which are admittedly of fixed limitation,
such as those of the sun and the moon, of various flowers of
mango, jasmine and Kutaja etc., of summer and winter and of
intoxication of cuckoo etc., are spoken of as time,with which the
manifestations, which are not of fixed limitation, such as reading
etc., are put limitations upon (measured); just as gold is with
weights. ~ And this particular nature of the sun etc. to appear
with certain fixed limitations, is in reality succession, itis
nothing else. And this succession itself and nothing else
is the time. Here the word ‘‘eva’ has to be connected in
two different ways (i.e. time itself is succession, or succession
jitself is time). Even the simultaneity of two manifestations is
nothing but succession,but only in relation to other manifestations.
The consciousness of length and shortness (of time} is also
of the nature of succession, because there is difference
of manifestations, due to extendedness (vaitatya of succes-
sion) or absence thereof. Similarly the ideas of propinquity
and remoteness refer to the same, because there is clearness in
one case and absence thereof in the other. Thus, variety of
manifestations of an individual, such as Devadatta etc., being
measured with the movement of the sun etc.,, as gold is
measured with (weighed against) weights, is spoken of as
“(Devadatta) goes the whole day.” (3)
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But let the so called time be the very nature of the thing.
What is this power of time? To this he replies:—

(4) “‘Succession depends upon difference, the latter on the
existence of a certain manifestation and non-existence of another,
and the existence of some manifestation and non-existence of
another are brought about by the Lord Himself; who manifests
the variety of manifestations.”’

Here if the time, which consists of a succession, be simply
difference in natural constitution, then the four fingures also.
being of different natural constitution, would constitute sepa-
rate points of time. Therefore, the essence of time, is that
succession, which is due to such difference as is percep-
tible in the presence of the red rays and absence of
bright mass of light (of the sun) and of which the
existence and the non-existence of manifestations are the very
life. And the existence and the non-existence of manifesta-
tions (Abhasas) are not caused by any external cause. This
has already been explained in detail. Therefore, that very
self, whose essential nature is consciousness and which is known
through one’s own experience as capable of bringing about
various manifestations in dream and in imagination, is the
cause of these manifestations also. The Self, manifesting
the external objects of the world, such as blue etc., mani-
fests them in innumerable variety: viz. He manifests mani-
festations such as “Jar” “red” “tail”” “hard” as having common
basis. And He manifests manifestations such as “Cloth” and
“jar” as having different bases, as mutuvally exclusive, each
one as negation of the other. But when He manifésts them
within Himself they are identical with Him. In such manifes-
tations there is no rise of succession.

But when He manifests one season, Sarat for instance, as
totally without the manifestation of another, Hemanta for
ipstance, and vice versa, then there is the rise of succession
of time . Thus the power of bringing about the last kind of
variety of manifestations is the power of time of the Lord.(4)

Now the author further explains His power of bringing
about variety of manifestations ;—

(5) ““The Lord makes the spatial succession manifest by
means of variety of manifestations of bodies (Muarti vaicitrya)
and the temporal succession by means of manifestation of the
variety (of forms) in action (Kriyavaicitrya).”

Here the word ‘Marti’ means the body of the object:
and vaicitrya means variety. Thus, by means of
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manifestation of the variety of external bodies such
as house, courtyard, market, temple, garden and forest,
each of which is different from the rest, the spatial successions
such as distant and near, wide and narrow etc. are made
manifest by the Lord. But when, because of the strong recog-
nition, the experience, “This is essentially the same hand”,
arises and though there is no essential change in the body, yet
formal differences appear; then the variety of forms, which
cannot coexist in the same body, because the.forms are
contrary to one another, is spoken of as action. He makes the
temporal succession manifest, through manifestation of variety
of forms, involved in action, limited or unlimited in their
nature, as related to one, that is freely constructed in imagi-
nation, because the fruition etc. of action are related to it.

The objection: “How can what is essentially the same
assume variety of forms?,”> cannot be raised here, because it
is not any object which isso imagined: but it is the universal
consciousness (Samvid) itself, which shines in that manner.
For, its omnipotence consists in its shining in that manner.
No law of contradiction can be effective in the case of shining
itself. For, the contradiction between pleasure and pain etc.
owes its being to shining. And the essential nature of contra-
diction is the shining of one as negation of another. This
is what has been indicated by the word “Api” and *“i§vara” (5)

But from the above statement it follows that the temporal and
spatial successions belong to the sphere of the manifested. But
the subject is not the manifested. He is manifest to none;
rather all are manifest to him. How is it then that temporal and
spatial successions are experienced in him as “I was, am and
shall be” and “I am sitting in the house, forest or temple”.
Moreover, what can be far or near or present, past or future
to one who is free from limitations of time and space? Therefore,
the temporal and spatial orders, which are recognised to be
dependent upon the subject, cannot either be spoken of in
reference to external objects. For, distance and priority etc. do
not belong to them independently of the subject. To justify
this he says as follows:—

(6-7) ““The variety of manifestations of forms, which is the basis
of (the idea of) temporal succession in all things, shines to the
limited subject only, such as ‘Sumya’’. It does not shine to the
universal subject, whose light is eternal.”

““The spatial succession also in things shines to the limited
subject only. To the universal subject the objects shine as



A4

124 ISVARA PRATYABHIJRA VIMARSIN]

identical with itself and, therefore, as beyond all limitations,
like the Self itself.”’

The variety,—which is due to being and not-being of mani-
festations and which has been represented to be the basis (of
the idea) of temporal succession in all the external _ob_]ects, wh_xch
are unity in multiplicity,~-can shine only to the limited subject
Sunya etc., which are of limited light only (i.e. are not ever-
shining). , To shine isnot the essential nature of the limited
subject, Sunya; because it is insentient like other objects, blue
etc. Its shining as a subject consists in the slight stir in the light
of consciousness (Samvit sphurana). Therefore, when that is
absent, as in the case of body as’a subject in the state of deep
sleep, or as in that of the vital air or Sunya, as a subject, in the
state of senselessness, then the continuity of its shining is broken.
Thus, there is temporal succession in the limited subject due to
being and not-being of manifestations (Abhasa), as in “I am
no longer a child: now I am young”. And because the empiri-
cal subject is identified with the limited I—consciousness, there-
fore, the temporal succession is evident in it. It is such a subject
which is responsible for the appearance of temporal succession

in external objects e.g. “I was a boy and a jar also had simul-
taneous existence with me as such”.

There is no temporal succession in the eternal subject, who
is essentially consciousness and, therefore, is ever shining, as has
been asserted in “The Self is ever shining”; nor is there such a
succession even in the object, related to Him. For, they shine
as one with Him.

Similarly spatial succession also shines only in the limited
subject, body, vital air or §anya, as “Here I am sitting”. And
it shines in the objects also because of their relation to him e.g.
“that which is in close proximity is “near” and that which is
contrary to it is “far”. To the Subject who is perfect and so
free from all limitations the objects shine as His very Self “I”
and, therefore, they are perfect i.e. free from all limitations,
For, such is His real nature. In this verse there is Samucca-
yopama. The following line says the same:—

“The eternal subject has no succession. All are perfect in
form and in action in every way (in Him).”

Thus, in the course of discussion on action, the temporal
succession, being relevant to the subject in hand, has been dis-
cussed: and by way of illustration, the spatial succession also
has been dealt with by the way. The illustration should be stated
before. Therefore, at the time of exposition of variety it is
proper to deal with spatial succession first. But in conclusion
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the temporal succession, has been first stated, as it is relevant to
the subject in hand, and then comes the statement about spatial
succession, because it has been dealt with only by the way. (6-7)

But it follows from the above discussion that in the Lord,
who is the real subject, action is not possible: because there is
no temporal succession in Him, on which action depends.
With this objection in his mind, the author says the following:—

(8) ““But to manifest the variety of subjects and objects with
their characteristic limitations, is the creative power of the
Lord, who knows them as such.”

According to this system, in reality action is nothing else
than the very will of the Lord, which is independent of all the
rest, is of the nature of unbroken self-consciousness and is the
unchecked power of perfect freedom. This is what will be said
in conclusion at the end of this Adhikara: “Thus the will itself
is the cause, the agent and the action™.

In the case of ordinary individuals, Caitra and Maitra etc.
also, the act (of cooking) is nothing else than the inner desire
“let me cook” : and because of this desire it is that even when
he is connected with various other movements than those of
cooking, such as putting the pot on oven, the consciousness
“T cook” remains unbroken. It is the very desire, expressed as
“I cook”, which manifests itself as the various movements. In
that desire in reality there is no succession. Similarly in the case
of the Lord also the determinate consciousness in the form of will
“Iet me Lord over” “Let me shine” “Let me move” and “Let
me be self-conscious” is in reality nothing else than I-conscious-
ness in its essential nature and there is nothing like succession
in it. (For, the object is one with the Self and has its being
in it asits power). Thisis what is said by the following sentence:—
“I et the succession in the form of variety of the subjects and the
objects shine””. Therefore, there is no succession in this case
also. :

But when the desire in the form “let me cook”, assuming the
form of movements, associated with the body, shines as affected
by succession, then ‘the will of the Lord® as associated with
variety of subjects and objects appears as affected with the succes-
sion, like a mirror with the current of a flowing river reflected
in it. The only difference between the two is that the mirror has
no such will, while the Lord has it. Thus, His power of actionis
represented in two ways: (I) It is the capacity to create action,
characterised by succession. (II) It is the capacity to be affected
by the action, characterised by succession.
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The same has to be said with regard to spatial succession.
In the case of spatijal succession, some hold that it is His power
of consciousness that operates: but in this School, only power
of action has been accepted. This is the connected idea of the
verse. The word-meaning is as follows:—

The word ¢‘tatha” means characterised by difference of the
bodies, which is responsible for the rise of spatial succession and
by difference (of forms of the same body, involved) in action,
which gives rise to temporal succession.

The act of manifesting mutual difference of the limited subjects
such as Sianya etc., characterised by spatial and tempo-
ral succession, from one another as well as from the objects of
perception; and of the external objects from one another as
also from the limited subjects; is the power of Creation, i.e.
action, of the Lord. Action is not confined to the limited subject
only. Ard because He, the omniscient, knows all varieties of
subjects, objects and actions, as brought about by the power
of action: and also because all move and ever have théir being
in Him, therefore, He is represented to have the power of action,

Although there is no break in His continuous shining and
therefore, there is the absence of succession in Him and hence
there can be doubt abont the possibility of action in Him, yet
It can be proved in the aforesaid manner. This is the connection.
The chapter ends. (8) From the beginning 97.

Here ends the first chapter, called the _presentation of the
power of action, in Kriyadhikdra in the [§vara Pratyabhijnia,
written by illustrious teacher, Utpaladevapada, with the com-

mentary, called Vimarsini, by illustrious teacher, Abhinavagupta
pada. (1)



AHNIKA II

We bow to that Siva, who, through His own free will, creates
contradiction . and harmony and unity and diversity and who
experiences self-consciousness in its true nature.

It has been stated in the previous chapter that the creative
power of the Lord is without any limitation or check in its ope-
ration . To prove the same, by justifying the existence of such
categories as action, relation and universal etc., which cannot
be proved, according to the systems, which admit the independent
existence of external objective world, the next Ahnika, of seven
verses, beginning with ‘“‘Action, relation and universal” and
ending in “‘therefore, there is no suchillusion’ is begun,

In the first verse, which is like an aphorism, it is shown that
though action etc., which are unity in multiplicity, cannot be
accounted for in terms of the school of thought, which main-
tains that the objective world has independent being; because
there is this defect in them that they involve the assumption of
possession of opposite qualities by one and the same thing; yet
they have to be surely justified. The next verse states the reason
in support of them. The third verse states that though they
are the objects of indeterminate cognition, yet it is only in the
determinate, cognition that their characteristics become clear.
Fourth and fifth verses discuss the different spheres of unity
and multiplicity. In the sixth verse the essential nature of the
relation of predicate and subject etc., admitted to be among
the relations, hinted at in the introductory verse, is stated. The
seventh states their utility in practical life. This is the summary.

From the preceding discussion it follows that ereation of
every thing by the power of creation of the Lord, whose chief
characteristic is to manifest, is nothing else than mani-
festation, but such manifestation is common to two moons,
to the external objects such as blue etc., and also to action, uni-
versal and relation etc., which are associated with the external
objects. The question, therefore arises that if all are the pro-
ducts of the same creative power, how can we justify their
differentiation, in practical life, as real, unreal and real only
because of determinate cognition (samvrtisatya) ?

To answer this objection, in order to establish that the
assumption of unreality of action etc. is not justifiable and that
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two moons etc. are unreal even though they also may be mere
manifestations, he says the following : —

(1)*“The ideas of action, relation, umiversal, substance, place
and time are not erroneous, because they persist (i. e. because
they are not proved to be false at any later stage, as is the case

-with two moons) as also because they have functional capacity

i. e. serve our purpose in every day life. They are based upon unity
in multiplicity.”’

The idea of action as associated with what is different from
the principle of sentiency (cittatva), as in the case of agent,
object and means of action: e.g. “Caitra is going” “Rice is
boiling’”’ and “Fuel is burning”, depends upon a limited being
?uch as Caitra etc. which is unity in multiplicity. That is as
ollows : —

The body of Caitra, though a multiplicity, because of
difference in its temporal and spatial relations and forms; yet
it still shines as unity, because it is recognised as the same.
And action is nothing else than the shining of a thing as the
same in the midst of variety of changes. It is real, because the
consciousness of it is not proved to be false by future perceptions.
But so far as two moons and other similar appearances are
concerned; although they appear as such, yet later on their
persistency, consisting in continuing to be the objects of opera-
tions of external or internal senses for the correct perception,
is destroyed by another perception e.g. “there are not two moons.”
But the persistency of the consciousness*“Caitra is going”, is

not experienced as having been destroyed by any subsequent
cognition.

Moreover, although two moons exercise the functional
capacity inasmuch as they give rise to pleasure and agitation;
yet the perceiver of the couple of moons does not have the
experience that the couple of moons has functional capacity
of dispelling darkness twice as much as single moon has. On
the contrary, he experiences that the functional capacity of
éven two moons is the same as that of a single. Therefore,
the couple does not serve double purpose. But in the case of the
act of going, the definite aim is to reach the village. And
the utility of the act of going fully accords with the aim,
the arrival at the village. Therefore, the idea that is based
on actiog, which is unity in multiplicity, is not erroneous;
because it has persistency and utility. The same thing has to be
said in regard to others, from relation to time. This will be
made clear in the following verses. (1)
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But unity and multiformity are contrary to each other.
How can then they exist in one and the same thing? This
method of demolishing persistency is based on the disproving
reason. With this objection in his mind the author says the
following :—

(2) “The introvert reality is a unity. The same, being unified
with the manifestations of time, space and essential nature, appears
as multiplicity, when it becomes the object of sense-perception.”

When we see Caitra moving, never there arises the idea
that he is not moving, as it does in the case of misapprehen-
sion of silver in a piece of mother-of-pearl: “This is not
silver”. And in the case of (false) perception of two moons
also, there arises later consciousness, contrary in its nature to
the former perception of two moons: ‘there are not two

moons; my perception was caused by some defect in my vision
due to darkness”’.

. Asregards the objection, “how can one be many (at thesame
time ?)”” our reply is (a counter question) “how (what is) cause
(at one place; seed in fertile soil for instance) ceases to be so (at
another place i. e. in barren ground) ?” But if you say “It is
because of difference of the field””. We will ask: —who has given
this boon that contrariety is no contrariety if there be difference
of the field ? But if you say in reply “by our experience.” Why
then do you not accept the evidence of direct knowledge, which
has been given by us in the case of action, “He goes” etc. ?

In the case of unity in multiplicity of action it is not that the
difference of sphere of manifestation cannot be put forth (to
justify contrariety in its nature). That is as follows : —

Being unmixed with other manifestations it (Caitra as Abhasa)
shines as one, and accordingly, being perfectly independent of
others, it is internal. It shines always as such. (It is that internal
aspect of a thing because of the persistence of which the thing
is recognised to be the same in spite of all changes.) It is also
internal because of its being known through internal sense, which
is capable of knowing all that is such (i. e. internal). It is called
Tattva, because its real nature never changes. It is also so called
because it is capable of expanding itself when connected with
other manifestations. And, therefore, it is grasped as one
and the same.

The same internal reality, because of its connection with
place “here’” and “there”; time “now’ and “‘then’ and forms
“fat” and “lean” etc., and consequently its becoming the object
of the external senses, is perceived as many.

.
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(Another interpretation)

It has been stated in 1,5,10 that the objects shine only as
resting within the Lord, and, therefore, the universe being within
the Lord is one. According to the view that is to be stated in the
course of presentation of the essential nature of causal relation;
“Causality is nothing but making that, which revolves within,
the object of both the internal and external senses”; the same
universe, (which shines resting within the Lord as one with Him),
because of its connection with different times and places etc.
and therefore, its objectivity to senses, is perceived as many.
It is one, when it is unmixed with other manifestations, and then
it is pure consciousness (cit) and as such is object of only internal
sense. But it is many when it is associated with other manifest-
ations and, therefore, shines as something different from Cit
and as such becomes the object of both internal and external
senses. Thus, the difference of sphere is clear. The unity it-
self shines as multiplicity, because we recognise it in multi-
plicity; just as the same thing (seed) shines as both cause and
not-cause, or as material and contributory cause. But if you
say that the representation of a thing as of contrary natures,
as of seed both as cause and not-cause, is only practical and not
real; then I would say “In this case also the same thing is spoken
of as both, unity and multiplicity, for practical purposes only”.
As a matter of fact all duality, such as blus and yellow and in-
deteranmate and determinate in the sphere of Maya, is only
practical and not real. Therefore, the contrariety in unity and
multiplicity cannot make the reason, advanced to prove the

.e‘lgste’nce of action, faulty. This is the significance of the word
va’.

« "Tatra:’ means in action etc. The inner reality in action
1s only unity. The same being the object of perception, because
of 1ts association with different places etc., appears as multiplicity.
This is the prose order. Or the word ‘Tatra’ may mean the reality
of action having been established. Or it may mean ‘out of the
two, unity and multiplicity®. The prose order then would be:
unity is justifiable in this manner and multiplicity in this. (25

Even though difference in the spheres of unit i

. ' 3 y and multi-
plicity be admitted, yet appearance of unity not being possible
at the time when multiplicity shines and vice versa ; how can

a thing be represented to be unity in multiplicity? That is
as follows:—

Caitra is perceived in diverse spatial relations by the exter-
nal senses only. But it has to be noted here that the indetermi-
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nate experience, caused by the external senses, does not mix
various manifestations (so as to arouse the consciousness of unity
in multiplicity). For, it arises from the object, that is directly
present beforé the external senses, and therefore, it does not
unify experiences. This is the accepted view. Nor does the
determinate, which is the product of mind (Manas), has for
its object a thing which is unity in multiplicity. By which
cognition can then the grasp of what is both unity and multi-
plicity be possible ? To remove this doubt from the mind of
the opponent the author says as follows:—

(3) “The mind, (Manas) reacting (on what has bsen received
through external senses) produces the meatal constructs such
as action etc., which rest on unity and multiplicity and are
primarily due to the activity of the subject.”

According to this system, the subject, who is of the nature
of self-consciousness and is like the thread, on which the beads
of cognition ar¢ strung, is the very life of cognitions. This is
what has been explained (in the previous Adhikira in the 8th
Ahnika). He has been proved to be free. As Siva, He is perfectly
free from all impurities. But when He is associated with
Maya and is, therefore, limited, He is called Pa§u. He, as Paéu,
is clearly manifest at the time of determinate cognition, in which
mind is.at work; because in the indeterminate experience, which
is due to external senses, there is the rise of the states of
Sadasiva and Isvara.

The subject determines even when he is still in the sphere
of indeterminacy. But the internal sense makes the coastructs,
such as action and relation etc., manifest by means of its acti-
vity which follows close upon indeterminate experience (as just
described) and is outside the latter, is of the nature of ascertain-
ment and is called reaction (anuvyavasiaya). These constructs
rest on unity and multiplicity. (It should not be supposed
that because they merely appear in Vikalpa, therefore, they are
of the same nature as the appearance of two moons). For,
it has been already asserted that all that shines in determinate
cognition cannot be represented to be unreal, because essential
nature of reality is nothing else than luminousness and if the
determinate cognition were not luminous, it would not be right to
say that such functions(of Manas, Buddhi and Ahankara) as those
of superimposition, ascertainment and relating (referring) to self,
are performed in relation to what figures in it. And therefore,
such statement(of the Bauddha) as “They superimpose externality
on what is not external” would be meaningless. This has been
asserted in “If the determinate cognition were erroneous”. But
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if the opponent were to say “How can determinate cognition
(Vikalpa) touch (have for its object) that Ythh is 111um1ne'd
by sense-perception and is indetermmate_? . We reply that
it would be so if Vikalpa be independent in its " function, but
it is not so. It is the work of the subject. And the subject
is the same self-consciousness as was present in the former in-
determinate experience; and his having the impression of former
experiences consists in his retaining the former experiences even
at the time of determinative activity. The;efore, as the former
indeterminate experience illumines its object, thg: ch_aractcns—
tics of which are self-confined, so Vikalpa, which js merely
an action of the subject, who is one with the former experience,
has the same object as that of former indeterminate experience.
This is what the teacher has said in the following verse:—

“The subject is said to have the impression of the former
indeterminate cognition in so far as that former mdetgrr_nnge
cognition persists (in him) even at the time of differentiation.

Therefore, the mind is responsible for various constructs,
such as action etc., indicated in the introductory verse of this
chapter. They refer to what is unity in multiplicity and in their

production the subjective activity of unifying unity and multi-
plicity predominates.

Although even in indeterminate cognition i.e. in the cons-
ciousness of jar etc. as such, universals etc. do shine; yet they
do not clearly shine there. The universal, relation, action,
substance and space etc., shine clearly when there is the realisation
of a characteristic as present in all things, which have similarity;
when the two related clearly figure in consciousness; when
the chain of successive momentary existences is not allowed to
20 out of consciousness; when we grasp together all the parts;
when we hold together the limited and the limiting, respectively.
Therefore, it is established that the universal etc. are grasped
through the determinative function of mind. Thus “Samvrti”
is determinate cognition. Therefore, let the Bauddha talk’ of
action etc. as real in determinate cognition only (Samvrtisatya).
But (let it be remembered) this (Samvrtisatyatva) is also a kind
of reality. Therefore, they (action etc.) have not to be supposed
to be unreal like two moons. (3)

. The universal consciousness as the power of action, descen-
ding to the empirical level, manifests action etc. Among these
the relation is the principal. That is as follows:—

(1) Universal is that one (characteristic) which shines in all
those which are similar,
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(2) Action is ‘extendedness’ (vaitatya) of an individual,
Devadatta, over time, space and forms.

(3) Whole (avayavin) is union of parts and their extended-
ness over space.

(4) Relative position (Dik) consists in fixing upon the limit
of a thing and then determining the position of another
thing in relation to it as “this is in front of that” etc.

(5) Present time is coincidence of a .certain action of an
individual with his own being. And past and future are
absence of such coincidence.

Whatever shines on the back of what figures in conscious-
ness as the meaning of a bare word, i.e. a word without any case
termination, is relation. Therefore, all Karakas are nothing
but relations. Only in some cases this relation admits of being
called by a different name, e.g. to indicate the particular
type of relation of those who have dew-lap etc. which can be
presented by one word, (used in plural number) as “cows”, the
word ‘relation’ is substituted by ‘universal’ etc. for practi-
cal purpose. But when another word cannot be used, the wo;d
‘relation’ is retained. Accordingly all measures of land, grain
and gold etc. and all that is included in them, such as small a:nd
big etc., and number and separateness etc., are forms of relation
only. Even those, who hold the universal to be something
different from relation, admit the ‘inherence’ (Samavaya) to be
the very life of it. And Samavaya is nothing but relation,
according to some, or something that depends upon relation,
according to others. For, they say :i—

“Relation supports that power which is called ‘‘Samavaya.”

As for the “Karaka”, it always depends upon predicate
(Kriya) and the latter entirely rests on time. And time,
the essence of everything through action, itself depends upon
relation. Therefore, the practical life in all its various aspects
entirely depends upon relation. This is what the teacher him-
self has said:—

“We bow to that §iva, who by means of His free will creates
the practical worldly life, which depends on all the objects, which
are subjected to relation, which is essentially unity in multipli-
city.”

Therefore, the author says the following to explain the exact
nature of relation : —

(4). ““When the objects, which shine separately and as such
are self-confined (are independent of onme another’s existence),
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are unified in so far as they are mutnally connect.ed in ong subject,
they constitute the basis of the idea of relation.”

Both “king” and “man” externally are indepsndent of each
other and are self-confined. But when they are unified in the
subject, not perfectly or entirely; for, then the difference will
altogether disappear; but only inasmuch as they are mutually
connected in respect of their forms, i. e. have !nvarlable con-
comitance and (to put it figuratively) ride the swing of oneness,
which has two ends or extremes (1) unity and (2) diversity, which
rise and fall simultaneously, then they constitute the basis of
the idea of relation “king’s man.” That is as follows : —

“King”, when grasped by intellect (Buddhi), asnot ‘satis-
fied” with his self-centredness and as fulfilling his purpose only
when  connected with another form, namely, that
of “man”; and similar is the case with the latter also;
this relation between the two is called ‘“‘formal relation”
(Rupaslesa). It is one in itself, and consists in standing
of two things in the aforesaid connection in consciousness (Cit),
It rests on the “king”, the consciousness of whom arises first
gmd,__therefore, the additional consciousness of ““man” is merged
Into it and does not shine separately. It depends upon freedom
and, therefore, it shines in consciousness only. The most
Important idea in it is that of the subordination of*“man”. Accor-
filngly,_ the essential nature of relation is that its multiplicity
IS outside the subject, but its unity is within the subjact, because
the forms of the terms of relation mutually‘embrace’each other.(4)

(5)*“The determinate cognitions, which grasp the concepts
“‘universal’> and ‘“whole”, rest on unity, that is also outside the
§ub;e_ct and similar multiplicity, which is due to diversity of
individuals (subsumed under the universal) and the parts (of which
the thing is made) respectively.”’

... The determinate cognitions, which grasp the manifestation

universal” i. e. the universal which shines, rest, not in unity,
which is within the subject and multiplicity, which is outside,
Just as does ‘relation’; but they rest on multiplicity, characterised
by diversity .of individuals (subsumed under it) which is out-
side the subject and on unity (of the universal) which penetrates
through all individuals and as such is outside the subject. For
Instance, when we perceive a number of cows and say “‘cows’;
we have the consciousness of individual cows, separate from one
another. It is this consciousness which is responsible for the
use of plural number. And at the same time we are also cons-
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cious of a characteristic that shines in each individual cow. And
it is because of this consciousness of the characteristic that we
recognise the meaning of one noun in all individuals. Both
of them shine outside the subject. For, we point them out by
means of fingure, saying “these”. The only thing that is to
be kept in mind is that their externality also presupposes their
being within the true light of consciousness. Therefore, the
admission of both unity and multiplicity (in the case of universal
etc. ) does not admit of any adverse criticism, just as in the case
of consciousness of variegated colour (Citra-samvedana). This
explains the contrariety also between red and not-red in a thing.
But the internal unity of the universal is due to relation. The
same holds good of all similar cases. Similarly the determinate
cognitions, grasping the “whole” such as ‘jar’ that shines
objectively, do not refer to internal unity and external multiplicity
but to the external unity, due to joining (of part) without any
gap, and multiplicity, due to parts, taken separately. For, “jar”
shines as a unity because of its parts being closely joined together,
and ‘also as extended. (5)

(6) “The relation of ‘“‘Karakas® is due to determinate cons-
ciousness of a predicate (kriya) : and the concepts, such as
relative position (Dik ) etc., depend upon the relation between the
limited and the limiting.”’

The mutual relation of ‘Karakas’, whereon rest the powers
of agent (Kartr$akti) etc. and of the things, which we perceive,
such as the subject, the object and the means of knowledge, is
due to the internal right-consciousness of predicate of a par-
ticular type. For, without internal right-consciousness (of
predicate) a thing is not directly perceived as related to another.
The meaning ef the word “Visaya” is efficient causality such as
implies impossibility (of mutual relation of things) elsewhere
(i. e. without the consciousness of predicate). The relation of
the powers of karakas with the things, whereon they rest, is also
due to determinate consciousness of predicate. And the things
and the powers are directly related to predicate. Thus, it is
the glorious (Bhagavati) universal power of action, which mani-
fests relation of so many types. The form of two objects,—which
are determinately cognised as external to the subject and separate
from each other e. g. this is before, behind or far away from
that, if it be at first conceived as a unity in the mind, then be
visualised as diversity and lastly be cognised to rest on unity,—
is Dik. In this case, the keenness to discern particular parts such
as face etc., certainty about one facing or having one’s back
towards the other; awareness of direct or indirect contact of one
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with the other; and consequently their nearness etc. to each other,
are useful.

In the awareness of one thing as older or newer etc. than the
other, knowledge of shortness etc. of continuity of existence
since birth, is useful. The same is the case with knowledge of
length or shortness of time.

In the consciousness of future , present and past times e. g.
“He shall cook”, “He is cooking”, “He cooked”, determinate
cognition of some other activity,—which is manifest, was mani-
fest before, or is possibly to become manifest, which depends
upon the cognitive tendency of the subject,—such as that of the .
sun, or that of the particular fruition of action such as cooked
rice, is necessary. Similarly number, magnitude, severality,
conjunction and disjunction etc. are to be represented as mere
forms of relation. The theory may briefly be stated as follows :—

When an object, that shines, in such a manner as does not
bring satisfaction to the percipient so long as it rests within
itself and has its form fully determined only when it rests on
the determinate cognition of another object, then we have a
relation, which is nothing but a manifestation of the universal
power of action. There may be a relation within relation
in reference to another object, just as some maintain that in the
number etc. inherence (Samavaya) is involved. In this case the
infinite regress, though it may be there, is not a fault, just as
in the case of creations in the preceding and the succeeding
‘Kalpas’. For , even if we do not grasp the creation, connected
with the future, the grasp of the creation, connected with the

past is not adversely affected. Therefore, there is no fear of
basic relation being disproved.(6)

Thus, after asserting the importance of relation, which is
as if it were the very life of the entire practical life of the world
and which is a manifestation of the universal power of action:
the author now, in order to establish its validity and utility,
referred to in an earlier verse, says the following :—

(7) ‘“‘Attainment of purpose by means of an object that has
both unity and multiplicity, is possible for a subject, who seeks
causal efficiency, only according to the view that has been
stated above. Therefore, ideas of relation etc. are not erroneouns,’’

According to this system, the being of objects does not con-
sist in relation with the extensive universal (Satta), because such
a conception is too narrow and involves the flaws of infinite
regress and uselessness. Nor is it constituted by causal effi
ciency, because the latter is totally different from the former,
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Nor is it the discharge of causal function; because the objects are
not always found to do that. For, it is asserted :

“The causal efficiency is not natural to objects.”

And the discharge of causal function, which is known
through invariable concomitance or invariable non-concomi-
tance, which are essentially of the nature of direct cognition
and non-cognition respectively, is not always perceptible. There-
fore, in the case of its imperceptibility, the thing would have to
remain imperceptible, though it may exist. Nor is it capacity
to discharge causal function : for, itis difficult to ascertain at the
time .of ascertaining whether the thing does or does not exist
in reality. (The main objection against all the three Bauddha
views, given just above, is that) all the three, (the causal effi-
ciency, showing it and its potential existence) do not shine and,
therefore, they are as good as horns of man, (i. e. they are not
existent). And if we look for another causal efficiency, we shall be
involved in infinite regress. Therefore, being of a thing (Sattd) is
nothing but shining (Prakasamanata), provided that the determi-
nate cognition, which refers to it, is not subsequently contradicted.
Such a being the relation etc., which are unity in multiplicity,
surely have. Therefore, they are undoubtedly real. Still if the
opponent were to assert emphatically that ordinary people
mostly seek causal efficiency and they treat that as real which
discharges causal function; and ask “Have the relation etc. got
that 7’ We, therefore, console his heart. If you do not get angry,
we would say that in the entire field of practical life, even in
those cases, in which there is no clear consciousness of relation,
it is exactly so. We assert that purpose is served by that object
only which, being essentially of the nature of relation etc.,
has both unity and multiplicity : and that the object, which is
self-confined; nowhere at any time serves any purpose. That is

as follows :—

When we remember a past pleasure, we desire for the object
that gave it. Accordingly our desire refers to the whole of the
practica] life and the pleasure, which were once experienced
and not to those which were not experienced. When, what
was experienced before, is got again we experience satisfaction,
because we get the desired. Now if what is got is nothing more
than what had been got, then there is no room for desire; because
the desired is already got. But if it be different from that,
how could it be desired : because it is unknown. Therefore,
desire is possible only if * that only * is “ not that” also : and
“not that only” is *“ that” also. The same may be said about
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the means of pleasure also. This is what the teacher has
said :(—

“When a person desires the wished for, he is determinately
conscious of the desired or the means to it. That which has
not been the object of experience, cannot be the object of desire.
For, even the heaven is an object of desire, simply because it is
the place of experienced joys. If the object of experience be
destroyed just at the time when it is experienced, how can
any desire for it be possible? Therefore, it is determinately
grasped asone with the subject (in the form of residual trace).”

Thus, in the object, which is essentially a manifestation,
another manifestation, such as the universal or relation etc., is
present though it is not directly perceived; otherwise no practical
life in any way or form would be possible. Therefore, if the
practical life, which is useful to all persons at all times, places
and conditions, be not real, then we have nothing left which may
be represented to be real. Therefore, we should not commit
the error of looking upon the ideas of relation etc. to be erro-
neous. The chapter ends (7). From beginning 104.

. Here ends the second chapter, called the discussion of unity
In multiplicity, in the Kriyadhikira in the J$vara Pratyabhijfa,
Written by illustrious teacher, Utpaladevapada, with the commen-
tary, called Vimar$ini, written by illustrious teacher Abhina-
vaguptapada. (2)



AHNIKA TIII.

We bow to that §iva, on whom the means of right know-
ledge depend, through dependence on the power of self, in pro-
ducing the knowledge of the object.

While dealing with the particular manifestations of the power
of action, the essential nature of the universal etc., among which
the relation is predominant, has been explained by the way.

Now the real nature of relation has to be explained to the
exclusion of every other thing. This, in reality, is of twe
kinds, namely, that which exists between the knower and the
known, and that between cause and effect. On the former of
these, which is the basis of discussion on the objects and means
of right knowledge etc., depends all that so far has been dealt
with or is going to be dealt with. Because it is a well known
principle of the various systems that the existence of a thing can
be established only by means of right knowledge. Therefore,
as it is helpfu! in proving the existence of the thing in hand and
it is itself of the nature of relation, so to bring out the distinc-
tive nature of means of right knowledge etc., the discussion of
‘which is very necessary, the following chapter, consisting of
seventeen verses, beginning with “This is such” and ending in
“Make the recognition of the Lord etc., possible in practical
life”, is begun.

In the first two verses he discusses the essential nature of the
means of right knowledge and its effect. Then, in order to
discuss the essential nature of the object of knowledge he states
in ten verses that the manifestations are determined by intellec-
tual reaction, with a view to prove that the means of right know-
ledge operate on each isolated manifestation and not necessarily
always on the thing the characteristics of which are well defined.
Then by the way he discusses the essential nature of erroneous
knowledge in one verse. In another verse he shows that the
establishment of the essential nature of the object of
knowledge is possible even on the basis of the theory of God
that is in hand. In the next three verses he shows that the
differentiation of means of right knowledge, their effects and
their objects etc., is possible only on the presupposition of
the subject, the essential nature of which has already been stated,
and, therefore, the subject cannot be the object of knowledge.
Hence there is no possibility of operation of the means of right
knowledge on the subject. The means of knowledge have
only one effect, namely, that they make practical life possible.

This is the substance.
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In order to justify that the ideas of action etc., are not
erroneous in their nature, as has been said before, the real nature
of the well known means of right knowledge and their
effect (Pramiti)is restated in the following verses:—

(1-2) ““The means of right knowledge (Pramana) is that
because of whose power the object shines determinately as ‘‘this®’
and “‘of such and such nature’’. That is also self-luminous and
rises afresh every moment. That (Pramapa) as determinatf:ly
cognising within itself an object, for which a single expression
stands and which is free from temporal and spatial limitations,
is the cognition (Miti), provided that it is uncontradicted.’®

Because of which i.e. because of whose power, the external
objects, blue and pleasure etc., shine within the bound of their
limitations without transgressing them, i. e. are positively
ascertained as “this” in respect of their form and as #l'of
this nature” in respect of their association with other qualities,
such as eternality and transitoriness: that is called the means
of right knowledge in the world. This is what has to be dis-
cussed by the discriminating mind, as follows :—

According to this system, a thing, with its essential charac-
teristics, does not shine as separate from the rest independently:
firstly because it is insentient and secondly because in that case
(it would not shine as associated with others and therefore,)
such consciousness as “It is manifest to me” “It is manifest to
Caitra” will be impossible. Therefore, it has to be admitted
that it shines determinately as dependent upon another. Now
if that other also be supposed to be insentient, that would be
“blind leading the blind”. Therefore, the other has necessarily to
be of the nature of Samvid. But if that be supposed to be of the
nature of pure Samvid, then it would not be the cause of

essential nature that it faces the blue, is tinged by it and
shines as so affected, when it makes an external object shine
determinately. And its capacity to make them shine determj
consists in its capacitv to shine as affected by them.

Now if it be held that it makes ‘blue’ shine which is not
separate (from Cit) then it should equally make ‘yellow’ also
shine (at the same fime), be.ause the latter also is as much one
with Cit, whose essence is light (of knowledge) as the former.
Therefore, it follows that it makes ‘blue’ shine which is spa-
rated (from Samvid). But ‘blue’ can thus shine as a Separate
object (abhisa), if that Abhisa (subjective light) also, which
makes ‘blue’ shine, be separate from the great Light,
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For, if it be not separate from that Mahaprakasa, it would be
impossible for it to shine as separate from blue etc. (asits illu-
mirator). But the fact is that nothing in the objective world
can bear separation from the Great Light. Therefore, the Great
Light has to manifest itself as limited. This limited manifest-
ation (of the Great Light) is spoken of as §anya (Pramata)
because it is of the nature of not-being as it were (Nanarth-
ariipah) (because it is contentless in so far as it is free from
objective affecticns). Tts being depends upon limited subjec-
tive and objective manifestations as cut off {from one another.
The rise of limited subject is nothing else than the appearance of
the light as limited. Thus, in reality manifestation of the
subject, the means of knowledge and the object, is due to only
one power of Creation.

And () because the light, which is admitted to be the means
of right knowledge, emanates from the limited subject, who
is limited. because of the limitations of Sanya, Buddhi, Vital
air and body etc., assumed by Him, and who in its introvert-
ness, is ever of the nature of Safavid, and is ever naturally
inclined (unmukha) towards the objects, and (II) because the
objects are affected (at every successive moment) by the new
limiting conditions of time, place and form: (and appear as new
every moment) therefore, at every successive moment the
extrovert subjective Abhasa, (Pramana) has to be manifested
afresh as different from that of the preceding moment (to be
able to receive the affection of new objects). ~ Thisis the idea
conveyed by ‘“of fresh rise (abhinavodaya)” Fresh means ‘not
soiled’ because of fading as a result of even a moment’s (conti-
nued) existence.

Now if this (Pramana) be not related to the limited subject,
the consciousness 1, who had consciousness of Nila, am now
having that of Pita” will not be possible. But such personal
experience is undeniable and it is never contradicted. Thus
the Abhasa (the extrovert light} which shines as related to the
limited subject and appears every moment in a new form,
because of its facing object, is called Pramana, because it ope-
rates to bring about cognition.

What is this so called Prama ? If you say it is of the nature
of effect (of Pramina); we assert that that very Abhisa, which is
essentially the light of cognition (Bodharupa) is Miti, the fruit
of Pramina. This is the construction (of the principal sentence
in the second §loka). But if any one were to say that thus
(if you say “the same is Miti”’) the two would be considered to
have been spoken of as synonymous rather than as being related
with each other as cause and effect; the reply is that that Abhasa

—
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is Pramana inasmuch as it is extrovert light. But when in its
aspect of determinate self-consciousness, which , as has been
said before, is characterised by introvertness, it is limited by
the affections of the objective world, the same light of conscious-
ness (Bodha) is the effect. Just as in “that I, who am brave,
am victorious” though bravery and victoriousness, are repre-
sented to belong to one and the same person, yet they are dis-
criminated as cause and effect by a person of critical judgement,
as “because I am brave, therefore, I am victorious”, so in the
present case there is relation of cause and effect “because
there is light or mapifestation of WNila, therefore, there is
determinate knowledge “this is Nila”, though ‘Pramiana’ and
‘Pramiti’ are essentially the same. This is what has been asserted
in “Because the determinate knowledge is because of that”.
Moreover, the effect in the present case is no other than action
(of the subject) (Vyapararipameva) : and action has no separate
entity from both the agent and means, therefore, also there is
non-difference of Pramana and its effect.

The chief characteristic of Pramana (the means of right know-
ledge) is its power to produce the determinate knowledge. And
the word (§abda ) is the very life of this determinate knowledge
(because the only difference between the determinate and the
indeterminate knowledge is that while in the case of one we
cannot use any word; in that of the other we can). Now word
is used for one manifestation (abhasa) only, which is free from
all associations with other Abhasas, such as place and time etc.
€. g “jar” or “red” (each word standing separately does not
convey the idea of time or place etc. of the thing signified by
it). Hence the means of right knowledge operates only on an
isolated Abhisa, which is very much like a universal and admits
of no specification, because it is not mixed up with the other
Abhasas of time and place etc. which are apt to impart their
limitations. Even the word “this” refers to the manifestation
in front, merely as such , and not to one that is mixed up with
other Abhasas. This is what the venerable teacher himself
has said in the following lines : —

“The d_etermi_nate consciousness “this” even when it refers
to a deﬁnlte. object, which lies in front, implies ““universal
thisness” which is present in all objects.”

Therefore, (as the means of right knowledge operate on an
isolated manifestation (ibhasa ) only) ‘abhasa’ alone is real.
And the particular (Svalaksana) is a different kind of ‘Abhisa’,
which is characterised by shining of time and space etc. as
united with one and the same manifestation . On that the means
of right knowledge operate separately. Therefore, when a
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means of knowledge operates on the unified whole (made up
of what has been separately cognised) it is not valid, because
it refers to what is already cognised. We shall discuss this
in a subsequent section.

Determinate cognition, according to our view, entirely
depends on the use of words. Hence it refers to each Abhisa
separately. Therefore, even those who hold that the determinate
cognition of the whole also is valid, because it is based on
determinate cognition of each part separately, have to admit the
validity to rest on the cognition of each manifestation. This
will do. It is no use discussing the irrelevant. But if the
determinate knowledge be simply an activity of Pramana, that
is present in(the case of erroneous perception of the existence of)
two moons also; (that also should, therefore, be called deter-
minate knowledge). No, because determinate knowledge is
so called because, on account of its residual trace, it has con-
tinuous existence till it serves its well-known desired purpose.
It is not destroyed before that . But if it be destroyed in the
middle, it is not determinate knowledge. Nor was the know-
ledge of two moons determinate knowledge even before (i. e.
before it was contradicted by a subsequent experience); because
even before it was contradicted by the unexceptionable know-
ledge of oneness of the moon that we have within. This is
supported by the evidence of our own experience, because our
personal experience “‘at that very time” “this” was not “silver”
recognises that the determinate knowledge, which arose before,
has been proved to be no determinate knowledge at all. This
is what the teacher has said in the course of discussion on Badha
and shall deal further with this point in the verse *‘Rajataikavi-
mar$e”. This being so, no sooner does the person, who deter-
minately cognises two moons, want to arouse the curiosity
of others, which is the admitted purpose of showing a new thing,
then, being overwhelmed by contempt and ridicule on hearing
the words of the other people, considers his former so called
determinate knowledge *‘this is the couple of moons”as having
been uprooted by his own experience.

But the question is “if the person (who has erroneous deter-
minate cognition) does not seek any causal efficiency from what
he determinately cognises, how can there be then talk of its
contradiction or non-contradiction ?”’ Answer to this is “Let
it not be : we do not lose anything thereby”. For, activity is
not always due to determinate right knowledge only. It is caused
at times even by uncertainty as in the case of cultivation of fand
or intensity of desire asin the case of taking poisonous food, or
as in the case of theft, in which impediments, as experience
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tells us, are sure or possible. Thus, the intqngxty of desire is,
in the case of ordinary men, the cause of activity. And people
when active, discover some of their cognitions to be right, when
they are not uprooted by the later ones; and others to be wrong,
when they find them proved false by later experience. And
thus, because the perceiver has had enough practice to differentiate
between correct and incorrect or right and wrong means of know-
ledge, and also because he has been doing so through out his
hundreds of former births, therefore, he can find out distinction
between Pramana and Apramapa at the very first sight, as he
does between jewel and silver. “And in reality there is distinct
difference between them due to difference in the cause etc.
Therefore, when he considers his distress to be _bearable
and so is not goaded to various activities by his desire,
which influences human activities as much as does the great
planet Rahu, then being afraid of being contradicted (or falling
- 1nto error), he is guided in his activities by knowledge which

he fully knows to be correct and so he is never deceived. Such
a person is said to be very considerate in his action.

Thus, the general conception the Pramina is explained in
order to remove the doubt about the validity of determinate
cognitions such as those of the universal and relation etc. (which
the Bauddha raised) on account of his own ignorance. And
because the conception of the means of right knowledge, as
has been presented above, is a mere repetition of what is well
known, the reader has not been troubled with details such as
its classification and criticism of the definition etc.

Pramana is that means of knowledge, which is not proved
to be false at a later stage by an experiénce of the opposite nature,
and is the cause of the effect in the shape of determinate know-
ledge, the continuity of which is not broken till the accomplish-
ment of the fixed purpose. It is essentially the light of conscious-
ness. It is related to an object and springs from the essential
hature of the subject. There is no difference of opinion about
it in reference to the sense-perception or experience of pleasure
€tc. or mental apprehension or the cognition of a Yogin, because

it directly refers to the Abhasa in the form of the object of
knowledge.

Anumana defined

The knowledge derived from inference is the knowledge of an
object (Abhasa) from that of which it (the inferred,) is an effect;
or of which it forms the essential nature. The relation of one
thing with the other as cause and effect and the relation of
identity (Tadatmya) of two things have to be acknowledged to
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be dependent upon the Niyati $akti of the Lord. Therefore,
the inference operates within the limit of that time or place
within which the invariable concomitance is well known.

Agama

But Agama is the inner (Antaranga i.e. the essential or
natural—Svabhavataya sthita) activity (Vyapara) of the Lord,
who is essentially nothing else than pure consciousness (Cit).
For, it is nothing but the inner voice or speech (Para) (i.e. it
is spontaneous thought of one who rises to the transcendental
level of complete de-individualisation, which he expresses when
he descends to the empirical level. It springs from never changing
pure “I” Bh. II, 84-5). It'is the very life of other means of know-
ledge, such as direct perception. Therefore, whatever is said
in the Agama, thatis undoubtedly so. Forinstance, the following
Mantra : — “This poison cannot kili me. Iam myself Garuda”.

(This Mantra frees a person from the effect of snake-bite;
but only if the person, using it, rises above the. empirical per-
sonality and exclusively contemplates its meaning. For,
according to this system, a person becomes what he contem-
plates in the aforesaid manner (Atmanam Yadréam Yotra bha-
vayet tadréo hyasau). Hence Agama, in reality, is nothing
more than the strongest determinate thought of the completely
de-individualised self. And the collection of such thoughts
in language is secondarily called so, because it is a means of
arousing such thoughts. (Tatah sa eva vimarSa Agama ityucyate
mukhyataya, tadupayogitaya tu upacdrena tajjanakopi sab-
daragih I. P. V. V. Vol. III P. 84).

And whichsoever other collection of such thoughts in language
(Sabdaragih) is helpful in arousing such strong determinate
thought (in the believer in that Agama) that also is valid (Prama
nam) as for instance, the Vedas and the Siddhanta (A gamas) etc.
or other Agamas such as those of the Bauddhas and the Jainas;
because the assertions, which have been made by them (Veda
etc.) such as “‘I, who have performed joytistoma shall go to heaven”
“I am initiated (Diksita),I shall not be reborn” “I am compassion-
ate, 1 shall attain Buddhahood” ““I endure great pains, 1 shall
reach the stage of Arhan” efc., are not proved to be invalid,
because only those who believe in them, are entitled to follow
them. To those, who do not believe in them, they are not valid:
because to them they are not articles of unshakable faith; be-
cause they do not arouse strongest determinate thought in them.
But will it not followy from this that the same scripture is Pra-
mana to some and not so to others? And this is not proper,
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because it is said “Pramapna knows no partiality”. Reply to
this question is as follows : —

The objector does not knmow the real nature of ‘belief’
(Partiti). However, I am not going to ignore him. Now, what
is the meaning of “Pramana knows mno partiality”. Does
the perception of Nila on the part of one mamn, make thg quect
(Nila) known to all; or does the perception of smoke similarly
make all infer fire from it; or is Agama in the form of the predic-
tion of a Siddha “In the morning you will get treasure in this
way” Pramana to all persons equaily? But if you say that
it is so to a certain person at a certain time only, thenIsay:—
“so is the case with this particular kind of the strongest deter-
minate thought, Agama, which is §o called because it makes_the
object known in every way.” The fact that eyes and the light
etc., which help wrong knowledge, being helpers of wrong
knowledge, are not the means of right knowledge, (in a parti-
cular case), does not mean that the means of direct perception,
which produces right knowledge (in some cases only) is partial

in any way. (For, the wrong knowledge is due to the defect
in the eyes).

In the same way, though the same Agama (Veda),—while
asserting the non-validity of such portions as those regarding
Jyotistoma etc. in the case of unqualified Sudras, because they
are not the articles of unshakable faith to them, because they
do not arouse the strongest determinate thoughts in them and,
therefore, arenot of the nature of true Agama,—asserts also the
validity of the same in the case of the qualified Brahmanas,
because they are the articles of faith to them, because they arouse
the strongest determinate thoughts in them and therefore, are
of the nature of true Agama. But they (Agamas regarding
Jyotistoma) cannot be attacked on the ground of partiality
(to some) and impartiality (to others).

For , all Agamas, whether of the nature of injunction or of
prohibi tion, are productive of strong determinate thought
(Vimarsa) only within the limitation, i. e. in certain persons only
who are qualified to follow them and that too at a certain
time and place, as co-operating causes. It is just for this reason
that in the verse “Tradition” etc. the words “where” and “when”’
are used. Accordingly it has been asserted by great teachers
such as Bhartrhari and the commentator on the Nyiya Stra,
that the direct perception and the £ gama invalidate the inference,
When the general definition of the means of right knowledge is

known, its essential nature is completely grasped. The special
definitions, therefore, are useless. 2



KRIYADHIKARA AH.III 147

The Bauddha defines the means of right knowledge as that
which is not subsequently contradicted. This amounts to saying
that it is a helper in reaching the object or that it is prompter
towards the object; or that it shows the thing, which can be
reached and which is fit for directing one’s activity fowards.
But this definition does not state any characteristic of Pramana,
which rests on the light of consciousness, which is- primarily
admitted to be Pramana. And such a characteristic, if at all
it can be established, is established by the definition given in the
Karika. Otherwise the definition would be no better than
(mockery, such as) twisting of the face, shaking of the head and
bending or pressing the fingures. It is no use going into
details. (2)

It has been stated in the preceding verse that Miti has as
its object only that which is signified by a single expression, but
a single expression is used for the external object, which is a
configuration of various Abhisas. How then can it be said
that the means of right knowledge operates on each Abhasa ?
For, the ‘Svalaksana’ is a configuration of Abhasas. In order
to answer this objection the author says the following to give
a very correct idea of what the object of means of knowledge
really is:—

(3)*“‘Even in the case of one object, which is a product of unifica-
tion, there is cognition of different kinds of Abhasas, according
to the taste, or the purpose or the intellectual capacity i.e. the
traditional knowledge that one has of the object.”

Although jar is externally perceived _as one object yet
it is not one only (as it is perceived). It can also be differently
analysed. That is as follows :—

An object can be analysed in three ways ; according to the
taste, the purpose , or the established tradition, which the dis-
criminator follows. But the constituent Abhasas® differ in
each case. But if you ask how then Svalaksana can
be spoken of as one ?_ The reply is that sometimes determi-
nate knowledge of these Abhasas, which shine separately, rests
upon each Abhasa separately. In such a case we grasp higher
and lower universals. But sometimes it rests on unification
of them by holding them as principal and subordinate ; as “Here
this is so”. In such a case the object is one Svalaksana.

Here the word “Api” has to be joined with a different word
from that with which it is connected in the text i.e. it has to be
used with “Artha” and not “Abhasa”. Thus even in the case of
that object also, which has been constructed as one particular
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object by determinative activity which consists in determinate
unification, the Abhasas differ, according to the taste, the purpose
or established tradition that the cogniser follows. (3)

The following lines illustrate the point, dealt with in the
preceding verse:—

(4-5)*“Just as the Abhasas, ‘long’, ‘round’, ‘tall’ and ‘man’; or
‘smoke’ and ‘of sandal-wood’; though limited by time and space,
shine in isolation from one another (to different individuals {acm:g
the same object) : so do the Abhasas, ‘‘is>> ‘jar’, ‘substance’,
‘gold’ and ‘bright’. Each of them, shows its respective causal
efficiency, is the object of a separate determinate cognition (and,
accordingly, ) is referred to by one word.”

Here in one particular well-known Abhasa, ‘r_nan’ who is
known to be sentient, at times, only length, which is characteri-
sed by occupying a large space, is definitely perceived. It (length)
is common to trees also. At another time only circularity, which
is characterised by imperceptibility of joints, and is possible
in the case of a rock also, is perceived : or only tallness, which
consists in being spread upward and is common to a post. Or
only the quality of a man i.e. the freedom in his movements,
such as going or coming, which is common to other men also,
is perceived at still another time. That is as follows —

The perceiver may do so because of his free will, unrestrain-

ed by any purpose, i.e. Ruci. This is what has been asserted
in the following :—

“Ruci, which arises independently of any purpose, because
the mind is essentially restless.”

He might analytically perceive the objects as covering large
space only, when he is prompted by desire for concealing : or
when he desires to understand or tries to explain the conception
of his elders of what is called long.

Thus, in determinate knowledge, Abhdsas differ (according
to the taste or purpose etc. of the perceiver). But it is one
particular- Abhasa, because it rests on the Abhasa of either
time or place. The Abhasas of time and space impart particula-
rity and exercise the function of as if it were destroying eterna-
lity and omnipresence, which are responsible for the rise of the
idea of universality. Just in the same manner as that in which
the Abhasa “Man” has been explained, other Abhasas, such
as Brahmana etc. have to be explained. Among the different
Abhisas mentioned above, the Abhasa, “man’ is the best known,
because in man are found many Abhisas, which are common
to both the sentient and the insentient. Following this example
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various well known Abhasas can be differentiated from one an-
other in smoke also, e.g. ‘smoke’ ‘of Sandal’, “rising from white
sandal wood”. And with the help of this above well known
illustration, we can ascertain variety of Abhasas in jar, which
is not ordinarily known to have it, in the following manner :—

When a person, who is getting broken-hearted, finding
that there is nothing, sees a jar, he simply perceives the Abhasa
““existence” only, as “It is”. He has no consciousness of other
Abhidsas even in name. Similarly one who desires to fetch
water, perceives Abhasa “‘jar”. The man, desirous of simply
a thing, which can be taken to some place and then brought
back, perceives the Abhasa “thing”. The man, desirous of
price, perceives Abhidsa “gold”; the man, desirous of plzasant-
ness, perceives Abhasa “brightness”; the man, desirous of ex-
tremely hard substance, sees Abhisa “hardness”. The same
may be said about the taste and the intellectual capacity.

Thus, a thing is nothing else_than these various Abhasas,
because every thing is essentially Abhasa. And Vimarga also,
which is the very life of Abhisa, is separate for each Abhasa,
because the indicatory sign, the word, which is known to be
the very life of determinate knowledge, rests on (i.e. is separate
for) each Abhisa e.g., “is” “red” and “jar” etc. Similarly the
capacity of serving certain fixed purpose also rests separately on
each Abhiasa, as we know it through positive and negative
concomitance. For instance, by the Abhasa of mere existence,
only the breaking of the heart is avoided. The need of another
Abhisa (the capacity to fetch water) in the Abhasa ‘‘being” is
related to a different Abhisa. For, just as in the case of desire

_to accomplish the purpose (of fetching fire) the Abhasa “vessel”
is needed ; so in the case of desire to fetch water, another
Abhisa of definite nature(i.e. jar)which is invariably concomitant
with the Abhisa “being” is needed. Thus, from whatever point
of view we reflect on the object, we discover it to be essentailly

" nothing more than an Abhasa ; because only as such it shines

objectively, is determinately cognised,and serves the required pur-
pose. This is established. Thus, the author, in order to establish
one point, has given three illustrations (1) “Long and round”

(II) “‘smoke” and (III) “is” and *jar”, because they differ from
one another in so far as the first is best known ; the second

is simply known and the third is unknown. (5).

But if thus every Abhasa is a thing by itself, how then jar
can be spoken of as one thing ? To this objection he replies
as follows :—
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(6) “The causal efficiency of the ¢‘‘abhasas’, which shine
objectively as resting on a common abhiasa, is collective. But
that of those which shine separately is individually fixed.”’

In the configuration of Abhasas, there has to be admitted
some Abhasa as the chief among them, which may be considered
to be the substratum of all others. This would be their common
abode. Now the so called “Samanadhikaranya” is nothing
else than the connection of these Abhkasas with this common
substratum.The meaning of the instrumental case(in Samanadhi-
karanyena) is “Characterised by”. *Pratibhidsa’” means the light
of consciousness inclined towards a configuration of Abhasas,
which rest on a common substratum, and the determinative
activity, which finds expression, not in a word (but in a sen-
tence); because all these Abhasas necessarily rest on one.
Therefore, the Abhasas, which constitute one particular co-
nfiguration—because of the determinate cognition in the form
of_ a sentence, “here now this jar is” which is the very life of
shining of various Abhasas on a common substratum,—
dlscparge a different collective function, though even so they
retain their individual differences. But when there is deter-
minate knowledge of each Abhasa separately, then each one
of them has its separate fixed function.

Here in this §loka by the words “Abhasa” and “Pratibhasa”
determinate knowledge also is to be supposed to be implied.
The word “Pun'ah”, which indicates distinction, has to be connect-
ed with both, just as the eye of a crow is connected with both
the sockets. By the use of plural in “abhedinam” the author
has conveyed the idea that the Abhasas do not lose their separate

entity (Svariipabheda) even when they rest on one substratum.-

i T_hus, when the separateness or diversity (Prthaktva) of
Abha:s‘as_occuples a subordinate positibn to that of identity
(e-__g. i thls_place” “this place™) then there is true universality
(Samanyarfipatva) in so far as the identity tinges or qualifies
various similar individual (external) objects. But when the
Abhas‘a}' “jar” is determinately cognised in total isolation, (i.e.
when Jjar” shines as a substantive) then its universality is not
real but simply possible, because of its fitness (to tinge a number
of similar individual external objects). For, all the categories
(of the Nyiya) excepting the substance, are essentially depen-
dent. T!m_s the idea that “jar” also as such is one thing is right,
because it is established as such by its shining in indeterminate
and determinate knowledge and its function. (6).

Here the following objection may be raised :—
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It is not one Abhasa that serves an end ; rather, a collection
of a number of them serves a collection of a number of ends.
Moreover, if different Abhdsas mix together to discharge gne
function, what is it that limits their mixing up ? ie. Why
is it that some Abhasas are mixed together and not others ?
The author answers this objection in the following §loka :—

(7)*“Just as the idea of oneness of different rays of a lamp or of
oneness of different currents in the ocean, depends upon their dis-
charging one function ; so does that of the Abhasas, which do not
contradict one another.”

Though the scattered rays of a lamp, do not discharge the
function of bringing about ocular perception of the minute,
yet they perform the same function when they are focused. In
this case there is no collection of functions discharged by them.
Aud the various currents also, when they fall into the sea, dis-
charge the function of giving rise to innumerable waves. Similarly
various *“Abhasas™ “‘jar”, ‘of gold” ‘red’ and thepn ‘it is fit to be
used for bringing water to pour on the head of Siva,” discharge
one function of causing great pleasure. Thus the capacity
of discharging one function is established (in the case of Svalak-
sana.) To the question : “what is it that limjts mixing up of
these Abhdsas?’ the following is the reply :—

Those, which are not of opposite nature, alone get mixed
up together. The Abhasa of form does not mix up with that
of air, because they are of opposite nature. And this contra-
riety is due to the power of Niyati.

Thus, just as the one thing that is constituted by separate
rays focused, or that one, which is constituted by various currents
meeting in the sea, gives rise to the idea of oneness ; so that one,
called ~Svalaksana, which is a configuration of the various
Abhasas, ‘jar’, ‘red’ and ‘gold’ etc., which are not of contrary
nature, gives rise to the idea of oneness. This is the construc-
tion. Thus, it is accepted that shining in indeterminate and
determinate cognitions and discharging of function are due to
the idea of unity. (7)

But if the means of right knowledge opsrates on each Abhasa
separately, it follows that the validity of manifestation “fire”
depends upon the cognition of fire ; validity of manifestation
<“smoke’’ rests on the cognition of smoke ; and in the same man-
ner the validity of the relation of cause and effect rests on the
cognition of their relation only. Such being the case, there
is the possibility of perception of fire without that of smoke,
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And, therefore, many difficulties would_ arise. To remove this
objection the author says the following —

(8)“Even in the case of unqualified fire etc., the causal felation,
heat and its being the meaning of a conventional expression etc.
are known through onme means of knowledge.”

Here i. e. even in the theory that the means of right know-
ledge operates on each Abhasa separately, no flaw can be pointed
out. That is as follows : —

Although the manifestation *“fire”” may be of generic nature,
because of its not being unified with other mamfestatwps, time
and place etc. yet this very manifestation is known with cer-
tainty only when it is unified with as many manifestations as
are made invariably concomitant with it by the power of Niyati.
Thus, the manifestation “fire’” is naturally invariably concomi-
tant with the manifestation of its being the effect of fuel and
cause of smoke as also with that of its being hot in its nature.
And it is so perceived at all times and in all places, because they
are mixed up together into one:

And even that characteristic which does not naturally belong
to it and, therefore, depends upon the convention established
by men, such as being signified by the word ‘fire’ or the capa-
city to bring about the ocular perception of jar etc., is ascertained
by means of a single perception itself. For, to the perceiver,
the Abhisa of fire, at all times and places, is known, as invariably
concomitant with other Abhasas, with which either the nature
or the humanity has mixed it up. What is then the use of another
means of right knowledge in regard to them ?

By the statement “this object, which is of bright and lumi-
nous form, is the meaning of the conventional expression, freely
fixed by man”, the author indicates that in all cases the Lord’s
power of Niyati is the only refuge. The crux of the whole thing
1s that the invariable concomitance of one Abhasa with others,
whether natural or otherwise, that we find, is due to the working
of His power of Niyati. The power of Niyati operates di-
fferently in relation to different objects. It manifests fuel (as
the cause of fire) as associated with the past time. It manifests
smoke (as the effect of fire) as associated with future time. It
manifests heat as associated with fire at all times; and expressi-
bility by such words as fire etc. for a short time only.

Therefore, because of the dependence on the working of the
power of Niyati, there is invariable concomitance of the Ab-
hisa of smoke with that of fire. Hence there does not arise
any difficulty in regard to inference. All the characteristics
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of fire, namely, its being both an effect and a cause; its being
hot and its being signified by the various words which
stand for it no less than its being without any odour,
going upward, and besing of the opposite nature from water,
as implied by the word “etc.” (Adi), are known through only
one means of right knowledge.

The practice, that there should be a break when half the
&loka is finished, obtains only in literary works and not in the
philosophical ones. Therefore, it is no fault that the compound
runs on from the second to the third foot (pada) of the Sloka.

The use of the affix “Tal’ at the end of each component part
of the compound is meant to indicate that the things signified
by them belong to different classes, according as they are
natural or artificial because of their dependence on or indepen-
dence of another thing (such as human convention). (8)

Thus, the essential nature of the object is made manifest by
one means of right knowledge, which rests on each Abhisa
separately. And their proper invariable concomitance with one
another, is ascertained by the introvert aspect of the same Samvid,
on which depend all the preceding various experiences, which
had various limited Abhisas as their objects. And this introvert
light of consciousness is the valid means only in regard to mani-
fostation “oneness”’ because unification is its essential characte-
cistic. But in the case of the manifestations which are unified,
it is not the valid means of knowledge. For, they come to it
second hand. In regard to them the former means only, which

' operates upon each manifestation separately, is the valid means.

Now the author is going to show the manner, in which Pra-
mina is useful in bringing about the physical activity in addition
to the mental activity, the essential characteristic of which is to
make manifest the essential nature of the objects.

(9) ““The activity of the person, with purposive attitude, Is
possible in reference fo a particular object at the time of its per-
ception, when it is determined by other cognitions such as those
of time etc.”’

The external causal efficiency of an object is due to its deter-
mination. And in this determination, the connection of an
Abhasa with the Abhasa of time or place is of great importance.
Here there is one point which deserves special attention, namely,
that this determination of Abhasa will serve no purpose (is
nothing) unless it be definitely cognised as such. But even when
it is grasped determinetely, if it be resting on the subject, who
is pure consciousness and, therefore, free from limitation of
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time etc., it will entirely give up its particularity. Thus, in re-
ality all is one. But the particularity shines. The cause of Jthat is
the power of freedom of the Lord. This is called Maya Sakti.

The activity of the organ of speech, body, and mind, which
takes place at the time of perception of a definite object, which
is a combination of various Abhisas, in t_he person, wh_o is
actuated by the desire for realising a definite purpose, which
can be realised only with the help of a definite object, is possible
only if that Svalaksana be determined by many other percee‘tior.l’s:,
such as those of place and time, implied by the word “adi”,
and that of any other characteristic that we unify. It is not
possible otherwise. For, such an activity is not possible from
one Pramépa but from a collection thereof.

This collectivity is not possible if the theory of the opponent
be accepted. But, according to us, it is possible, as rIesting in
one subject, whose essential nature is sentiency. This is what
has already been said in “Na cedantahkrta ” etc. (2-3-7). This
very unification of means of knowledge is called ‘yojika’ or
“Yukti’ on the analogy of unification of sweet-smelling things
etc.

Thus the point that has been established is that activity is
due to a collection of perceptions. The verse may be construed
in other ways also as follows:—

Even when there are perceptions of time etc. i.e. there is
unification with Abhasa of time etc., the activity of mind etc-
is possible in regard to Svalaksana, that shines within the subject
as a unity.  Or, activity is possible only when there is its cause
in the shape of Svalaksana, which is determined by other percep-
tions such as those of space etc., i.e. other Abhasas, which are
directly perceptible. In this case also the collection of means
of knowledge,-which is referred to, through reference to plurality
of the objects of knowledge, as that which follows it - is
spoken of as the cause of activity.

_But is this collection of Pramanas the cause of activity that
coincides with direct perception only? No, says the author:—

‘“Even that which is due to inference*’

Not only the activity of mind and body etc. that coincides
with the direct perception is caused by a collection of Pramanas,
each of which is different from the rest, because of its relation to
a different Abhasa, such as that of time, but also that activity
which coincides with inference. The various perceptions of
Abhasas of smoke, fire, their invariable concomitance, and that

of mountain separately, aswell as the inference “there is fire”
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which relates to what is not known through perception and asserts
its presence, form one collection. And the activity of the inferer,
possessed of purposive attitude, that coincides with inference,
is based on that collection. This is the connection of this part
of the verse with the rest. (9).

Thus unity and diversity are due to vimarsa or determinate
knowledge. And that is the manifestation of the power of free-
dom of the great Lord, who is essentially consciousness (Sam-
vedana). This will explain the view of the opponent, who holds
“thing is the same whether it be far or near”. This can be
explained in no other way. This is what the author establishes
in the following two verses:—

(10-11) ‘‘Sameness of the objects, which appear to be different
because of their mearness or remoteness, their direct relation to
senses or its absence, their externality or internality or defects
in the accessaries of knowledge, remains intact, because they
primarily shine as such, a fact which is made manifest by subse-
quent intellectual reaction, which recognises them to be the same.”’

How can those who try to explain every thing in terms of
indeterminate cognition only, establish that the thing, whethier
far or near, is the same ? Because there is sure to be a difference
in two cases, according as the reflection of the object on the
mirror of extrovert ‘“Sarvid” falls partly or wholly, distinctly
or indistinctly. But if you say that in the case of Vimaréa also
there will be the sams difference, (because Vimaréa is almost
entirely dependent upon indeterminate knowledge), I say
“quite so”. But there is the determinate knowledge that follows
this in the form of recognition “this is the same object,” which
is nothing more than determinate consciousness of identity
(of the objects of past and present cognitions). And this recogni-
tion is as it were the very life of indeterminate cognition. It makes
the chief objective manifestation (Avabhasa), the objective
manifestation of ‘the Sameness’, shine. Thus, because in recogni-
tion there is consciousness of the samencss, that fits in with it;
for, Abhasa and Vimarda always go together; therefore, from
the point of view of chief or principal consciousness (i.e. recogni-
tion as the same) sameness of the object, whether it befar or near,
is unaffected. Similarly in the judgement “the same as was
inferred has been perceived”, sameness of the objects, which are
objects of two kinds of knowledge, perception and inference,

and, therefore, are conceived in two different ways in respect of
their subsidiary Abhasas, is unaffected; because identity of them
is made to shine predominantly by subsequent intellectual reac-

tion, which recognises them to be the same. This is the construc-

VN
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tion. Similar is the case with those which are objects of internal
and external cognitions: for, they are also recognised as the same;
“the same that I saw then am now imagining within".

The same is the case with those which appear differently
because of the defective light of the lamp etc. They are also
recognised as the same: “the same red lotus that appeared to be
blue in the lamp-light is now seen to be red in the sun-light”.
Similarly whatever other objects have different appearances either
because of difference in the perceptive organs or of meeting one
side thereof, they also are the same because the essential nature of
the objects (i.e. their identity) shines in consequence of the princi-
pal determinate cognition (i.e. the recognition).  (10-11)

The object may be considered to be the same in both the
cases i.e. when it is far or near, because of its being equally
capable of exercising che functional capacity, as conceived or
ascertained by the perceiver in both the cases; but how can the
thing be similarly called the same whether it be externally per-
ceived or internally conceived; because in the later case it cannot
discharge the function, that it was thought to be capable of doing

by the perceiver. To remove this wrong notion the author says
as follows:—

(12) ““The functional efficacy (Arthakriyd) of the objects is
not maturally their own. It is fixed by the will of the Lord.
Therefore, the object canmot be considered to bs different
simply because of its not excercising functional power.”’

In the_versg “Karyakarapata™ (2-3-8), like distinctive nature
of thp thing, its functional capacity also is referred. But this
funcngnal capacity is not natural to the object. It is not the
essential nature of the object. It is fixed by the will of the Lord
in its being as well as not-being. Therefore, as the functional
capacity 1s not the essential nature of the object, so the object
should not be considered to be different because of its not dis- -
ghargmg its fuqcuon. For, the difference can be possible only
if there be difference in essential quality; but exercising the
functional power is not the essential quality. This is what has
already been stated and shall also be stated on many occasions.
And the essential nature is the same in the state of internality
as well as that of externality, because the determinate cognition
is the same in both cases. (12)

But if difference and non-difference of the things from one
another is to be decided with the sole help of the determinate
knowledge, then there should be no talk of error in all the three
worlds. From this it will follow that even the mother-of-pearl
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is in reality silver; because there is determinate knowledge of it
*“this is silver”. Therefore, there being nothing like erroneous
knowledge there can be no possibility of any contradiction thereof.
What is then the use of the statement “Determinate knowledge
is that which is not proved to be false at a later stage’ (2-3-2.)
For, in the absence of error there remains nothing to be excluded
by the adjunct ‘‘uncontradicted” (Abadhitd). This objection
he answers as follows:—

(13) *“Even when there is consciousness of silver at the sight
of mother-of-pear], there is no silver in the mother-of-pearl; be-
cause there is no agreement (between the two cognitions) in respect
of their spatial limitation. In the case of ‘two moons’ also it
is particular point in the heavenly vault that shines differently.”’

In the erroncous knowledge “this is silver, hard, common
object to all perceivers and capable of accomplishing its purpose”
there isno error about the various Abhasas “‘this’’ *silver” and
the connection thereof, because thereis the determinate know-
ledge. But erroneousness of it arises later on when there is deter
minate knowledge “this is not the thing, called silver, hard, capable
of being perceived as such by other perceivers and of serving its
purpose’’; because in this later determinate knowledge, the
essential nature of earlier determinate knowledge, which is to be
ascertained through this later one, does not shine as it did before,
i.e. at the time of former determinate knowledge, but it should;
and because in reference to that very time, at which arose the
consciousness ‘“‘this is silver”. there is determinate knowledge
later on “this was not silver”. In the case of the erroneous cogni-
tion, the form of the cognition is not “It is not just at this very
time” as in the case of lightning which disappears as soon as it
appears. Therefore, as it does not continue to shine in as perfect
a form as it should up to the time of ascertainment, so it is error.
This type of error is technically called “Apurpakhyati”. This
not-shining of the object in a perfect form as it should, (up to the
time of ascertainment) is the essential nature of error. On the
basis of it we may talk of (1) Asatkhyati (2) Viparitakhyatj and
(3) Anirvacaniyakhyati. But (the opponent may point out that)
the consciousness of the real silver is also Apirnakhyati. What
of that ? From this it will follow that all the cognitions are
erroneous in their nature. (The exponent replies). It is fortunate
that your eyes are now opening. All that shines in the condition
of Maya is illusory. And the erroneous knowledge in the sphere
of Maya is an error on error. It islikea dreamin dream
or a boil on the cheek; because there is a break in the continuity
of that determinate knowledge, the continuity of which should
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not be broken, Therefore, there is no error so far as the separate
consciousness of “this” etc. is concerned. But the contrary
cognition (Badhaka) destroys the continuity of definite cognition
in respect of unification right from the time of rise of determinate
cognition. The error lies in the unification, this is established.

Although silver (wrongly perceived) in a shell shines as iden-
tical with real silver in the definite knowledge, yet there is no
existence of silver in the shell as has been made manifest by that
erroneous knowledge “this is silver”. The reason is that the
place, which forms the limiting condition of that knowledge
“here is silver’” i.e. the place in the form of shell, which (falsely)
shows in itself the brilliance of silver, does not show itself as such
in the correct determinate knowledge. Here the root “vad”
means to shine.

Well, let it be so in the case of erroneous perception of silver
in a shell, but in the case of erroneous knowledgs - of two
moons as expressed in the judgement “there are two moons”,
there is no consciousness of mixing up of this with any other,
as it is in the case of silver with shell, in connection with which
contradiction may be possible. For, you yourself have said
that in the case of one unconnected Abhdsa there can be no
contradiction. Reply:—But who has said this that the Abhasa
of two moons is not mixed up with any other Abh3sa? For,
if it be so, then, being without any characteristic, how could it
appear with distinctive characteristics of being limited by certain
time and place. Therefore, in the case of the two moons also
there is Abhdsa of mixing up with time and place. For, if it be
not there, how could there be checking (Nirodha) of the deter-
minate knowledge, which appears to be inclined to continue?
(because Vimaréa does not operate on a single Abhdsa, unmixed
with those of time and place).

And (leaving aside the idea of its being mixed up with the
Abhasa of time) there has to be pointed out the reason why
correct determinate knowledge does not follow the unification
of the Abhisa of duality and that of moon. Therefore, the author
says “not only in the case of the Abhasa of silver, but also in
that of the two moons, there is unification with the Abhdsa of
place, namely, “sky”. Explanation of ‘“Anyatha” is “the sky,
which was seen as occupied by two moons, is not so”. By
this contrary determinate knowledge the former (erroneous
one) is uprooted.

Thus, the point that has to be proved is that Abhdsas and

their union are controlled by the power of Niyati. They (Abha-
sas) shall be dealt with as Tattvas in Agamadhikara. Thus
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vastu’ ‘Tattva’ and ‘Prameya’ are synonymous terms. Thus,
earth (Prthvi) is the Abhasa of hardness. Fire and (red) colour
are the Abhdsa of ‘“red”. Rajas is the Abhdsa of union.’

Arrangement (sanniveéa), is essentially *“Niyati”. “Niyati” is
nothing but order. The order has the not-being (Abhava) as
its very life. For, the shape (of a jar) like that of a big belly with
a base, is nothing but the strange shining of not-being of
Abhasa of the earth. The Abhasa of difference is the Maya.
The Abhasa of the true light of consciousness, which is beyond
the Maya, is the category “Siva”. This will do. We shalil deal
with it in the sequal. The Lord alone has free power to unite
or disunite the objects of knowledge. The means to be follo-
wed to realise the Ultimate real unity is seeing non-difference
in the difference of Abhasa of jar (i.e. seeing it as one with the
self). Thus, it is established that the practical life is not a positive
obstruction on the way to union with the Highest Lord. (13).

Trying to make this very point clear, the author proves that
the being of all the prameyas depends upon the Lord alone.

(14) ““Thus difference of objects (from one another) in respect
of qualities, such as sound etc., and their identity in respect of the
universal etc. can be explained on the basis of one subject.”’

An object shines as separate (on account of its element of
particularity) and also as commingled with others, (Anuvrttam)
(on account of its element of universality). Both of these two
aspects should be considered to be real. For, there is no contrary
reason to prove the falsity of either. In reality if there be
reason to contradict either of these, then, once having risen and
thereafter becoming incapable of rising again (because of having
been contradicted) the contradicted would disappear like the
flash of lightning. But it is not so. Therefore, the Vedantin,
considering this contrariety between diversity and unity as diffi-
cult to maintain, calls it Maya, and as such indefinable. And
others (Bauddhas) say that because it shines in the determinate
cognition only, therefore, it has no external existence. Both of
them have deceived themselves and the common people.

But, according to us, shining of both is possible as resting
on Samvid; because the Samvid is free. Even the birds know
this through their own experience that resting within Samvid
(consciousness) and, therefore, becoming one with it, even the
blazing fire and water are non-contradictory. Hence the following
assertion has been made:—

“Therefore, because of picturing up, according to free will”
(1-6-11)
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Therefore, diversity, which is due to the qualities, which
serve as limiting condition and are used as restrictive attributes,
or to words etc. or even to rod etc. (as in Dandin); as aI_so the
unity, which is due to universal, similarjty, or non-perception of
difference;, which have been diseussed from *““Kriya sambandl;a"
onwards, can be explained only if we admit that every thing
rests within the Lord, calied by the name ‘§iva’ who rests in our
hearts and is free to do innumerable things of diverse nature
such as uniting and separating the right knowledge and the means
thereof. What is the use of admitting other innumerable Visesas,
when the adjuncts can distinguish one from the other. For
instance, in the case of Paramanu we may say, “it is one that got
mixed with another at the time of formation of Dvyaguka, which
comes into being later than atom and which precedes the time
of making the jar, associated with this place”. Similarly in'the
case of Atmid, we may say “It is that which in the past was in
heaven and embraced this heavenly damsel in this manner”.
In this way in the case of Yogins and all-knowing persons dis-
tinction between atom and self etc. is established. It is no use
going into details. Thus the Prameya is established to be charac-
terised by diversity and unity. The unity in diversity of the
object, is beyond all doubt, because it rests on one subject. (14)

If the subject be the resting place of all the objects of know-
ledge, the attempt should be made to support his existénce,
and not that of the object, by adducing proofs; as the writer
of the Mahabhasya says “the effort for (proving) the primary
thing is fruitful”. With this objection in mind, the teacher
reminds us of what he said before “Who, holding the self to
be essentially sentient, can disprove or prove the existence
of the self” (1-1-2).

Now that the correct nature of the means of right knowledge
as well as that of the Highest Lord is known; the statement,
“how can such means of right knowledge operate on such a
Lord?” can be presented as the conclusion. To show this
clearly he says the following:—

(15-16) “What room is there for the operation of the means
of right knowledge in the case of the Lord, who is like 3 smooth
surface of wall, whereon the picture of the diversity of the universe
is painted, who is essentially such as cannot be touched by not-
being, who is ultimately real, who is the eternal subject, who is
ever self-shining and wherein rest all forms of cognition.*’

_ The light (of consciousness),- which is associated with the
limited perceiver, has a new rise every moment, and faces the

object,-is called Pramapa. Now how can this means of right
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knowledge be of any use or possibly apply to the Lord, who is
pure consciousness and eternal? Moreover this Pramina
establgshes the existence of a thing, which has not already been
established, through determinate knowledge, “it is this”,
which rests in the introvert light of the subject, connected with
the universal Light. It presupposes the universal light. But
on what can the establishment of the self-established universal
Light depend ? The variety of this world can shine only if there
be the Highest Lord, who is essentially pure light, just as a picture
can, only if there be a wall. If the external objects be cognised
in isolation from one another, then,—because Nila and Pijta etc.
rest in themselves and their cognitions are like insentient, mute
or dumb with regard to one another, because they refer to their
objects only, and because the determinate cognitions thereof, -
which follow the indeterminate, are similarly cut off from one
another,-how can there be such consciousness as “this is
variegated”. But just as when depths and elevations are re-
presented by various lines on a smooth wall, there is the possibi-
lity of cosciousness “she is of deep navel and elevated breasts”;
so there can be consciousness of difference in relation to ‘the varie-
gated’ only when all the different cognitions are connected with
one wall of universal light (of consciousness). Thus, the author
speaks of ever lasting self-luminousness of the wall of light of
consciousness for receiving the impress of all the various objects.

Thus what can the means of right knowledge do in regard
to one who is self-luminous? But if you say that He does not
shine before (the working of the means of right knowledge);
that would mean that He has no existence, because He is nothing
else than pure light. Further, we can have no negative cognition
of Him as “He is not”; because He alone has real existence.
For, light of consciousness alone exists and what exists cannot
be non-existent.

But if you say that His unlimited power, which is unknown,
shall be made known by Pramana; that also is not possible.
For, if He did not shine as subject, whose work is the use of the
Pramianas? But if He shines then He is the Lord, because the
Lord is non-different from the subject. This is the idea, conveyed
by three adjuncts in the text “I§vare, Pramatari and sarvadabha-
tavigrahe”. “‘Vigraha” here means special characteristic, which
is particularly grasped. Because free self-luminousness is His
characteristic nature, therefore, non-existence cannot touch
Him at any time. He is free from limitation of time; because
temporal limitation cannot be attributed to what is not touched
by not-being. Therefore, He is said to be eternal (Purana).
“Kimpramanam” means: what is Pramina in regard to Him;
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why is this Pramana to be used with regard to Him; or what
useful purpose can’ the use of Pramanas serve? The Pramana
cannot rightly be represented to operate in His case; because
Pramana is so called because of its appearing ever anew and bring-
ing about the rest of the object in the subject, which is technical-
ly called Pramiti. And the subject, being of unbroken light,
has all the Pramitis in his introvert aspect. How then can

Paramana, which appears ever anew, can operate in His case;

and where will rest Pramiti which owes its existence to the for-
mer?

Therefore, Pramina is possible only in the case of the subject,
limited by body, vital air, the group of eight (Puryastaka) and
inya. And there too it operates on the objective aspect: only
and not on the subjective (Samvedanamée). And in regard to the
subjective aspect, we may say that one’s own experience is the
means of knowing it in its limited aspect, i.e. when it is limited,
becauss it faces the object and so appears anew, because of its
contact with the real subject who is free from all limitations.
Even the Bauddha has to admit that the consciousness ‘“‘this is
my Jfidna” is associated with limited subject. Pramina has

nothing to do with the true subject. This is what I have said
myself:— ;

“All feel ashamed at having been reduced to the level of
an object by the great Lord. How can that Lord, therefore, be
himself reduced to the level of object of knowledge ?” (16)

But if the means of right knowledge are of no avail and
cannot possibly function on the Lord, what is then the use of the
Sastra about Him? For, the Sistra 1is only a means
of knowledge. Reply is that the fact that the direct
means of knowledge do not apply to Him, does not
affect the utility of the Sastra as ameans of knowle-
dge, because the Sastra is a collection of inferences (in-
ferential means for the realisation of the  highest reality) for the
sake of others. The highest object of a Sastra is to present the
subject in terms of the sixteen Padirthas, Pramana etc. (as enu-
merated by Gautama). Although the Bauddhas find fault
with Paficivayava etc., yet that is simply their obstinacy. It
is made clear in that part of the book, which contains the quota-
tion “Hitahitapraptipariharayoh™. And it is a fact that after the
subject has been presented in terms of sixteen Padarthas, the
other person can well understand what is explained to him.

But if any one were to ask what is the object of another person.

(that is served) through Pararthanuminaj reply is “it is for
convincing others”. That is possible through ‘Pardrthinumana’.
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Five parts of syllogism are used in it. Thus ths founder of the
Nyaya system, Aksapida by name, has established that all the
Sastras, excepting the A gamas,are in reality collections of inferen-
tial proofs, such as bring full conviction to others.

Therefore, in this connection also, in order to remind us of
what he stated in “But because of ignorance” (1-1-3) the
author says as follows:—

(17) ‘“Because of the ignorance, the “I’’ in the limited subject
has never beforc been lpaked upon as the Lord etc. This §astra,
through bringing the powers to light, prompts people to do so0.”’

The power of freedom of the Highest Lord consists in His
accomplishing that which is very difficult and seems impossible
in that particular prior state, which is known as Padu, and in which
we are. What more difficult of accomplishment can there be than
this that in Him who is essentially light there is manifest what is
the negation of light, right at the time when His essential nature,
the light of consciousness, is shining in full? Therefore, it
is all due to the power of freedom that He does not shine as
perfectly free, i.e. makes or gives rise to that part (of the uni-
verse), which is known as the subjective, by manifesting limited

individval subject, and through him manifests the perceptible. -

This is called the power of Miya of the Lord. This is asserted
in “Maya is the principle of ignorance”. Ignorance is due to the
power of freedom, called Mayasakti, as described above.
Ignorance consists in the loss ‘of perfection in knowledge i.e.
in considering perfection, freedom and eternality, which are
shining within himself, as not shining. Perfection consists in
being full of the objects of the universe, clearly manifested because
of the rise of the stir, the power of Will. Freedom consists in
the powers of remembrance etc. And eternality and omnipre-
sence of the Universal light are antomatically established because
it is free from limitations of time and place.

The idea,—that what shines as “I” is perfect, omnipresent,
omnipotent and eternal being i.e. the idea that the “I” is identi-
cal with the Lord, the Subject, the Lustrous, as presented in the
preceding two verses,—was not in practice before, because of
ignorance. This Sastra makes people fit to live this idea in
practice by bringing to light His powers of knowledge, will and
action by means of treatise on Pratyabhijfia, which is a collection
of inferential proofs to justify the idea in practice.

In “Pravartyate” there is double causative. The significance
of the word “Kevalam” is that nothing new is done, nor what
was really non-manifest is made manifest. Only wrong idea

about that, which is shining, as not shining, is removed. And
\

%,

y
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Mukti is nothing but the attainment of godhead at the removal
of this wrong idea. Accordingly Samsara is non-removal
of the same. For, both of them depend upon the unshakable
ideas and both are manifestations of the glorious one.

The crux of the whole discussion is this:— The wrong notion
of a person, who is under the influence of a spirit and c_onsnders
himself as having been taken away (through wrong notion)even
though he is there, is removed (by interrogating) in the following
manner:—What are you? If you say “one whose face and
clothes are such”, then see, you have got them. _ The person who
says this repeatedly does not produce anything new. In the
same manner the wrong notion, “I am not the Lord” which is
due to jgnorance in the worldly people, in regard to the Self,
that is always shining as “I”, is removed by the §astra as follows:—

(1) He, who is possessed of power_of freedom in respect
of knowledge and action, is “Isvara”, as is the one

whom we know through Purinas and Agamas.
You are such.

(2) He, on whom something depends is the Lord of that
as a king is of his kingdom. So does the world
depend on you. Thus, looking upon yourself as
the Lord does not depend on any external ground.
This is the invariable concomitance.

(3) Whatever shines in something else, that something
is full of what shines in it e.g. treasure is full of gems,
And the world shines in you.

(4) Whatever shines within something else, that something
pervades what is within it e.g. casket pervades the
gems. The whole of the universe, beginning with the
carth and ending in Sadagiva, as stated in the
éﬁstras, is within you, who are essentially of the
nature of consciousness (Samvid).

(5) If a certain thing presupposes something else as the
condition of its coming into being and dissolution,
that something must exist before and after that, by
which it is presupposed, e.g. sprout presupposes
the earth in such a manner. The whole universe
presupposes you, who are essentially the light of
consciousness. Similarly thousands of other attri-
butes, such as are well established by the Agamas,
may be attributed.

Thus, when the ignorance is removed, but because of persis-
tence of the residual trace of ignorance, though there may still
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be the idea of identity of the self with body etc., (in practical

life) and that of non-identity (in the state of Samadhi) and there
may also be the consciousness of jar etc., as not identical with
the self; yet, just as the person who knows the secret of magic,
1s not deluded even when he sees its creations, so the person,
who has recognised the self, is not (deluded). Therefore, when
the body has been brought to end by death, he attains the state
of the great Lord (Paramesvaratd). But the person, who through
continuous practice of concentration, as enjoined in the Saiva
Sastra, realises the identity of jar and body etc. with the highest
Lord, acquires the attributes of the highest Lord in his very life
time. He, however, does not attain perfection. For, true
identity with the universe, is realised only after the body, which
is essentially a limitation, has been dissolved. But if there be
a person, who thinks that the mass of reasons, which establish
that the individual is identical with Universal in practical life,
is unsound, his ignorance has to be removed by means of Smirti
etc. which are prompters to practical life. But the person, whose
ignorance is not dispelled by the Smrtis etc., should be considered
to be doomed to remain ignorant, because of the will of the
Lord. Such a person also, if the injunctions of the Sastra fall
into his ears, and impressions thus created attain maturity, will
sometime surely realise the Self. Thus, what was asserted in
the two verses “Kartari” etc. (I,I,1-2) has been re-asserted in a
polished form, in three verses beginning with ‘Vivavaicitrya’
ctc., by saying: “How can the means of right knowledge, which
are of such a nature, can justly apply to the Lord, who is of such
a natpre”. Thus, what was rightly stated in the beginning of
this Sastra, has been established now in another way. The
chapter ends. (17) From the beginning 120.

Here ends the third chapter, called the discussion on the means
of knowledge, its  fruit and its object, in the Kriyadhikara
in the Pratyabhijfiasitravimarsini, written by illustrious teacher,
Abhinavagupta (3).



AHNIKA IV.

We bow to that Siva, who, manifesting tpe obj_ects and di.ffe-
rent types of causal relation on His clear mirror-like self, shines
as the creator.

In the course of discussion on relation, which is simply a
manifestation of His power of action, by the way, the real nature
of relation between the knower and the known has been explai-
ned. Now, in order to explain the essential nature of the relat:c_)n
existing between cause and effect, the following chapter consis-
ting of 21 Slokas is begun. It begins with “And this” and‘enc’l,s
in “Thus the will itselfis the cause, the creator and the action”.
In the first verse it is summarily stated that, accordmg'to the
author, the relation between cause and effect is non-different
from that which holds between the creator and the object of
creation (Kartrkarmabhava). Then in the next three verses the
causality of the insentient is refuted. In the following six verses
it is established that causality, which is identical with creativeness
really belongs to the sentient. The next three verses show, by the
way, that (possibility of) inference depends upon the power of
Niyati. The next three verses show that causality, as conceived
by the Bauddhas, - ultimately follows our view on the subject.
If it does not, it is nothing. The next three verses show that con-
eeption of causality, as presented in the Sankhya system also,
does not stand to reason, if it does not accept the creativeness
of the sentient, as stated by us. The following two verses show
that the creativeness of the sentient also does not stand to reason
if the sentient be not the Lord. (Ani$varatayam). This is the
summary. Now begins the explanation of the text.

Having shown, in the course of discussion on the power of
action, that from the practical point of view the Lord is essen-
tially the subject, the author now, attempting to show that His
being the creator also follows automatically from the same
(power of action), says the following:—

(1) ““And the Lord, being of unlimited power, makes the objects
manifest through His power of will. It is this power of action in
which His creativeness consists.*’

The word ‘ca’ implies emphasis. This very eternal Subject
makes manifest, without any break in continuity, these objects
which were manifested even before. How? By virtue of His
will, which has no definiteness or succession and is identical
with the Lord. Where do these objects have existence? Reply
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is “because of His being of unlimited power or His powers being
innumerable” i.e. all the objects exist as His very self i.e. as one
with His self. They ate essentially Sakti or power. This is
what has been stated in “Which exist within the Lord” (1-5-10).
Action is nothing more than this manifestation and this will.
The same is the creativeness of this Lord. (1).

But the sprout is seen coming out of the seed, and no sentient
being is seen present in the seed. How can it then be said that
the sentient alone is the manifester of all? To this objection
he replies as follows:—

(2) “It is not due to the power of the insentient seed that the
sprout, whether (it be considered to be) existing or not (in the seed),
has its apparent existence. The relation, therefore, between
cause and effect, is essentially the relation between the creator
and the object of creation.”

The insentient seed has got no such power as to be able to
make the sprout, existing or non-existing in itself, manifest. The
birth of the sprout from the seed is not due to any capacity
belonging to sprout, because it has no existence. And coming
into being of the sprout cannot be due to the power of seed:
for, the latter is different from the former. Therefore, effect
is nothing else than the object (of action), made manifest by the
power of action. This is what is indicated by the Kradanta
affix “nyat”. Similarly Karapa is that by which the agent is
made to do an act by being made fit for it. Thus, cause also
rests on the sentient doer. (Various interpretations of “Asatah
satah’)

I. Of the existent which appears to be non-existent.

II. If the meanig of “or” (Va) be considered to be
implied, it would then mean, “of the sprout, that is
non-existing, and the seed, which is existing”.

[II. Whether the sprout be considered to be existing or
non-existing (in the seed). (2).

But why can the insentient not have this power (of bringing
about the manifestation or existence)? Reply is as follows :—

(3) ““Whatever is non-existing will ever remain so, because
non-existent cannot become existent. And what is existing has
nothing to gain by again coming into being.”’ '

The effect may be postulated to be existing or non-existing.
But the assertion that it is of the nature of both or of neither
or that it is indefinable, is self-contradictory. Therefore, it
is to be left cut of consideration.
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If jar has no existence, then in reality it is of mon-existing
nature. How can it then come into existence against its nature?
For, black does not become yellow, though one may prostrate
at its feet hundred times. But if jar is existing then what is ex-
pected from wheel, rod and thread? The same question as to
whether it is existent or non-existent in its essential nature, can

be raised even in regard to the view that it is made manifest or
clear.

But you may say then “be silent”. I say that also is not
proper. ~

*‘For, the relation of cause and effect is talked of in this
world?’.

And, therefore, it has to be necessarily proved.(3).
Therefore, he shows the way to explain it as follows:—

(4) ““This relation of cause and effect (causality) is nothing Dbut
the attainment of objectivity to both, the internal and the external
senses, by what was already revolving within, through the power
of that some one (Samvid).”

The manifested, (a jar for instance,) even before it is an
object of internal perception, has its being, lives, throbs (sphu-
ratah) strangely (vicitratvena), both as identical and as different,
within the “heart” of the potter, because it is essentially one
with his self-consciousness. The relation of cause and effect
is nothing more than such a manifestation of what is within (as
has been stated above) as makes the manifested an object of both,
the internal and external senses. The word ‘““both” implies the
idea tHat the manifested is such as fully serves the purpose. Thus,
creation of pleasure etc. consists in making them the objects of
internal perception. But in the potter, who is nothing but
Prana and Puryastaka etc., this object cannot be supposed to
have its existence, because he also is insentient. Therefore it
follows that Samvid makes the universe manifest, because of
manifoldness of its power. “Of that some” (Tasya kasyapi)
means: because~of Him, who has been described above and

whose glory is beyond the reach of thought and cannot be
questioned.

You cannot raise the question here as to whether its being
the object of both the internal and the external senses, is existing
Or non-existing, (as was raised before in connection with
sprout). For, the only truth in this is that just as in the
case of the reflection of jar etc., which is being made by
potter, in a mirror, the power of making them so manifest
belongs to the mirror; so in the casc of the objects
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which shine in dream, the power of making them manifest
belongs to the Samvid. There is, however, the rise of false
consciousness “‘potter is making the jar externally manifest”
(in regard to the manifestation in dream). But this also is due
to the glory of Samvid. Thus, potter, wheel, rod and jar etc.
being existent, through His glory alone there is the rise of various
egoistic consciousnesses also, such as “I-did it”. ‘“He did it”.
“It arose in my heart”. It arose in his heart” etc. But as this
egoistic consciousness cannot be attributed to the insentient
clay etc., creativeness is, therefore, established to belong to one
who is essentially of the nature of Samvid. But one may say:
“Assert that the objects become externally manifest. What is
the use of saying ‘“‘as objects of both the internal and the external
senses ?” Reply to it is that this implies the idea of their such
manifestation as makes them fit to serve completely their purpose.
Therefore, there is no contradiction. (4) _

This discussion establishes the essential nature -of action
(Kriya), which is the primary subject for discussion here. This
i1s what the .author shows in the following lines:—

(5) *“Thus, action is one. It involves succession and exists
both within and without. [It is the embodiment of the whole
process (series of changes) from the beginning, i.e. the stage of its
appearance within as one with Samvid, to the end i.e. the stage
when it is the object of both the internal and external perceptions].
This definitely belongs to one who is capable of assuming both
internality and externality. this has been established.’’

“That this” (Saisd) implies that action, which was refuted
(in 1,2,9) in respect of its essential nature as well as of its subs-
tratum. That is now rationally established. It is of the nature
of Abhisa, which has continued existence (through various
stages) from the time of that form of it, in which it is one with
Samvid within, to the time of its form in which it is externally man-
ifest when it becomes the object of sense-perception. (But if any-
body were to say that pleasure is never externally manifest,how can
then the experience of pleasure be represented to be successive ?
(Reply is:) It is so (i.e. characterised by succession), because of
its association with the object in the form of the perceptible (i.e.
the pleasure, when it is simply desired, is not of the same nature
as when it is actually experienced. Therefore, there is sugces-
sion in the experience of pleasure on account of its association
with an object). And it (kriya) is one, because of its oneness with
the one common substratum of both the subjective and the obje-
ctive aspects of the universe. This one substratum is Samvid. And
because it is pure and free, it is, therefore, capable of assumin
both externality and internality. (5)

y
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But this (Antarviparivartinah ubhayendriyavedyatvam) may
be so in the case of a jar etc. (where the agent is sentient e.g.
pofter) but why in the case of seed and sprout etc., which we
know through direct perception to be insentient, we do not
acknowledge the seed itself to be the cause of the sprout? To
this he replies:—

(6-7) *“That which is admitted to be within a thing at one time,
is spoken of as its effect when it is out of it at another time. The
internality and externality of existence are admitted to be in relat-
jon to the subject. Therefore, the subject alone is the cause. And
he remains the same in both the kinds of manifestations of the ob-

ject (internal and external). Therefore, action is said to belong
to ome.”

Creation is to make that, which shines within, externally
manifest, while it still preserves its original nature of being inter-
nal. Therefore, it is to be externally manifested by that with
reference to which it is spoken of as internal and which manifests
the internal as external. And as the objects are admitted to
shine within the Subject, who is essentially sentient, so they have
to be made manifest as external by Him. Thus, He alone can
reasonably be represented to be responsible for their external
manifestation. Therefore, the Subject Himself is the cause and
not the insentient one.

Here the particle “Ca” is used in the sense of reason (hi).
Because the Subject is the cause of internal and external manifes-
tations: for, without Him, both the manifestations, which depend
on Him, are not possible, therefore, the act of creation, the nature
of which has already been well defined, definitely belongs to one
subject and not to the .insentient. (7). 5

This very point he further strengthens as follows :(—

(8) ““Therefore, in the case of sprout also the Highest Lord is
admitted to be the cause, because no other, even the seed etc., can
reasonably be represented to be the cause.”’

As the sentient one alone is the creator, so the Naiyiyikas
and others have accepted the sentient Highest Lord alone to be
thecause even of sprout etc. But if any one were to say that they
admit (1) that the Lord is only an instrumental cause (of sprout):
for, they admit the causality of atoms also, in which action is
generated (by His Will), in consequence of which there take
place the separation and confunction ( of atoms ) in a fixed
order; and (II) that there are other causes also which are
different from the God, e.g. seed, land and water etc.;because
they are responsible for the commencement of (formation of)
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the series of such constituents of the sprout as are related to it
by the relation of inherence, but are in reality the parts of these
contributary causes. (Our reply is) “Right”. Of course they
say so, but their statement lacks the support of reason.
Because in view of the reason, given above, the insentient cannot
be represented to be the cause. Thus, the crux of the whole
thing is that the Lord Himself, in union with (Sahityena) the
Abhasas of seed, water, and earth, appears as sprout. (8).

But what will be the difficulty if we were not to admit a
sentient cause, separate from the seed etc., which we see? To
answer this question the author says the following:—

(9) “Therefore, it is that potter, in accordance with the laws,
fixed by the Lord, produces jar through regular successive operat-
ions on clay etc.”

The use of “Tathahi” strengthens the previous position by
implying that the illustration shows that such is the invariable
concomitance.

The insentient causes work only when they are prompted by
the sentient. For, if clay etc. could bring about their effect simply
by being near one another, then what is the use of potter?
They produce the effect through a regular succession of various
forms such as that of a small &ivalinga and of a pilloret (which
are given to the clay in the course of making of a jar,) and that is
dependent upon potter. If that be the case, my point is established
that even in making a $ivika, they (clay etc.) need a sentient
cause as prompter. From this it follows that insentient causes,
without being prompted by a sentient, can never bring about
an effect. For, if that had been so, it would equally have been
so in the case of clay etc. This reason is without an exception
(Ekanta). Therefore, naturally it follows that whatever in-
sentient is seen producing an effect it depends upon the sen-
tient e. g. clay: and such are seed etc. Thisis “Svabhdva hetu.”
The production of an effect by an insentient is not without
any prompting cause, because it is only occasional. And no other
prompting cause than the Lord can reasonably be represented to .
be responsible for it, because we donot find any (anupalambha)
If the sentient be not admitted to the prompting cause, it would
involve the flaw of assuming the absence of a prompting cause,
in violation of the generally accepted law of invarible con=
comitance. That is not reasonable, because then there would
be no reason why similar absence of theinstrumental cause should
not be assumed in the case of clay etc. also. Thus the invaridble
concomitance is proved. * Therefore, in the case of a jar the pote
ter himself is the Lord, This is what is stated in the following
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lines:—(Thus potter through) the various fixed operations on
clay rod, and wheel etc, in accordance with the fixed law, which
iS only a manifestation of the Lord, for instance, kneeding of
clay, use of rod, revolving of wheel, brings about the existence
of jar through a regular succession of forms, Sivika and
pilloret etc.

Here the use of potential mood (Lin) in ““janayet” conveys
theidea of accordance with the fixed law.

And if you do not get angry (I would say) that in reality
potter also brings jar into existence in accordance with the law,
which is essentially the free will of the Lord of the universe,
which has manifested its power, called Niyati, which necessitates
the operations of wheel etc. (in the creation of a jar). Other-
wise how could the insentient clay etc. follow the will of the potter,
and why should not the threads also respect the desire (follow
the potter’s will) to make a jar? This also has been conveyed
by this Siitra, “Tatha hi” etc.

But if the Lord Himself is the creator in all cases, the potter
ceases to be the creator of jar etc. The line of demarcation,
therefore, between merit and demerit (Dharmadharma) will
d:s_appcar._ Quite so: if you believe in reason and authority of the
scripture, it is exactly as you say. But there is another thing to
be noted in this connection, that the Lord, while creating other
things, has created this also that individual soul such as that
of a potter, erroneously considers itself to be an agent, exactly
as a surety considers himself to be the debter. And if it be the
Lord’s will “Let not false egoism arise in him” then he is not a
doer. This also has been indicated by this verse “Tatha hi” etc.

And even the thought, the essential hature of which is the
question that one puts to one’s own self, “shall T create a jar by
working on clay or not”, in order to decide one way, is due
to the Lord’s variety of manifestations which either conceal or

reveal the essential nature. Here potential mood conveys the
idea of question. -

Ther_efore, one has to realise that in all cases in reality the
Lo:_'d Himself is the doer; T am that; and, therefore, I am not
a limited but the universal creator. (9).

And we see the freedom of the sentient manifesting itself
e_verywhere. For, it makes even the insentients one with itself.
(i.e. makes the gbjects shine). But the insentients have no
capacity of making others manifest. This has been asserted

before. The same he supports by means of an illustration, known
to all the schools;—
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(10) “By sheer power of will of the Yogins, even without clay
or seed, jars etc., which have permanency and serve their respective
purposes, come into being.”’

If the causes, which are known to be dependent on the promp-
ting of the sentient, (in the production of their effects) such as
clay etc.; and those which are known to be independent of it,
such as seed etc., were the ultimate causes, how, without them,
the things could be created by sheer power of the will of a Yogin.
For, in such a case, the conclusion will be either that clay
etc. are not causes or that the creation of a Yogin is
without any cause. {

But if you say that the sprouts etc., which are creations of the
will of a Yogin, are different from those which owe their being
to clay and seed etc., then also I have to tell you that, there being
no difference in cognition, they have to be taken to be non-diffe-
rent. This has already been asserted. And Yogin is of unobs-
tructed free will, and his will is “Let the jar be such as may be
capable of serving various purposes which that jar, which is made
up of clay, can possibly serve”. This isthe idea conveyed by
“Tattat sthirasvarthakriyikaram”. Here the word “Sthira”
means that which lasts till its purpose is served. “Svasya”
means “‘its own”. “Karam’ means that which possesses the
form which fits in with its essential nature and its cause. Thus
the second half of the verse means “jar etc., which last till their
respective purposes are served; which possess such forms as fit
in with their respective essential natures and causes and which
are capable of serving their respective purposes, come
into being.”

Some hold that jar etc. cannot come into being without mate-
rial cause. A Yogin, therefore, they assert, sees the necessary
atoms and brings them together, because of his will. To them
1 have to say; “If your heart approves that the relation of cause
and effect, known from authoritative sources as well as negative
and positive invariable concomitances, does not get broken
in the case of a Yogin, then what is the use of saying that a Yogin
brings atoms together. If the causal lawis not violated even in the
creation of a Yogin, the reasonable position to maintain would
be that the causes of jar are Kapilas etc.; and those of the body
are the parts ofthe body itself and that cause of each of them
(Kapala etc.) also is the same as that which is well known in the
world and which does not brook the least change. Thus, in
the case of a jar, clay, wheel and rod etc. and in that of the body,
co-habitation of man and woman and laps of so long time as we
find necessary for the production of effect, will be necessary.
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Thus the creation of jar and body etc. by a Yogin’s will-power
will become difficult to establish.”

But there is no flaw, to be pointed out, in the view that the
sentient Lord of great glory, Mahddeva, who is perfectly free
to follow or transgress the law of Niyati, Himself assumes the
various forms. Thus, there is no contradiction between: the
views; (I) that the person, who belongs to the domain of Niyati,
has freedom (to follow) the well known worldly causal law and
(I) that one (Yogin) who likes to transgress the law of Niyati,
has freedom to follow the supernatural causal law, which
is most known to yogins. This much is said from the worldly
point of view. In reality, however, He alone, who is essentially
nothing more than the five powers of creation etc. and manifests
the universe which has both succession and simultaneity, shines.
For, the established view is that the sentient Lord manifests the
objective world like reflection in the mirror of His Self. This is
what the older teacher has said:—

“I bow to that §iva, who is praise-worthy because of Kala
and who paints the picture of world on ‘no-wall’ (abhittau)
without the multitude of material causes.”® (10)

But if the things, which are produced even without the well
known causes, be similar in all respects to the effects, brought
about by their accepted causes, all talk of inference would cease.
For, the possibility of inference is explained as follows:—

How can one thing be invariably concomitant with
another? (Because every thing is self-confined). With
this question in their minds, those, who look upon them-
selves as the greatest authority (the Bauddhas), hold that the
primary cause of invariable concomitance is either the relation
of identity or that of cause and effect (between two things).
For, a thing cannot be without its peculiar characteristic nature,
nor can one thing be of diverse natures, because with the diversity
of natures, the unity of the thing cannot stand. It
cannot be said that the two different characteristics are abandoned
in turn; because in that case also it would follow that the thing
is without any characteristic. (For, the characteristic cannot
be abandoned). '

The same thing, (that has been said in regard to a thing which
is represented to be without any essential characteristic or to have
various characteristics,) has to be said in regard to an effect which
is spoken of as having no cause or having diverse causes.
(The latter is the view of the Naiyayika), In both the cases (tadat-
mya and tadutpatti) the invariable concomitance depends upon
the cause. For, if §imsapa can never be without the essential
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nature of a tree, it is because of the cause (seed): similarly, it
is because of its own cause (fuel) that the essential nature of fire
is to produce smoke. But now if the relation of cause and effect
be transgressing the law of Niyati, all the inferences would be
impossible. For, ‘because of power of will ofa Yogin even
§im$apa can be without the essential nature of a tree. As for
the smoke we have got to say two things about it, namely, (I)
things which are capable of producing smoke such as fire etc.,
will not, because of the will of a Yogin, produce smoke: (II)
and the will of Yogin will produce smoke even without - fire.
Thus, inference will be out of the question. But we do draw infe-
rences. How is then this to be éxplained? To this the author
replies as follows:—

(11) “When it is known through other means of knowledge
that the object, that we perceive, whether it be an effect or an
essential nature, is not a creation of a Yogin, then alone it can
serve as reason for drawing an inference. But in both the cases
the reason has caumsal law as its source.”

Tt is generally accepted that a product of the will-power of
a Yogin is in every way, i .e. in respect of semen and other cons-
tituent fluids of the body, similar (to natural product) and not
dissimilar, as a scorpion of natural birth is from that which is
an outcome of cowdung. Therefore, (i.e. for this very reason,
namely, because Yogic production is in every way similar to the
natural) an effect, such as smoke in inferring fire, or an essential
characteristic, such as the universal nature of Simé$apa (a kind
of tree) in inferring the treeness, (Vrksatva) serves as reason for
inference, only if the object is ascertained to be not a Yogic
creation, either through the words of an authoritative person or
some other means. In inference, the practice of former birth and
the well established popular tradition have to be depended upon.
This view is supported by Patafijali, who maintains that the
objective facts, grasped by the intellect (of a Yogin), in which
truth alone shines, are the bases of both popular tradition and
inference. And the followers of other schools of thought,
who are staunch rationalists, have postulated that, for grasping
a thing in its entirety, there is a kind of direct perception, which
is very much like the direct cognition of a Yogin. But we are
not primarily concerned with the means of right knowledge
which is used in practical life. For, the matter in hand is the
real nature of the Lord, and that is ever manifest, even though
other objects of knowledge may not shine, This is what we
have said many times before.
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But what is the use of such a discussion (i.e. discussion of the
inference which is based upon causal law) in the case of such
inferences as are based upon the very essential nature, as the
reason (e. g. Vrksoyam siméapatvat)? The reply is as follows:—

It is because of the cause (the seed) of the origin of §ifsapa,
which is invariably concomitant with the essential nature of
a tree, that the essential nature, namely, ‘“‘treeness”, is inva-
riably concomitant with §imsapa and the like alone, (and not
with man or any other thing). Accordingly there is the following
rule about the inference from essential nature as a reason:—

We know taste from colour, which is invariably concomitant
with it in a particular configuration (though the two are not
causally related) through “Hetudharmanumana®: i.e. through
inference of a quality (which is invariably present in the effect
of a particular cause) from the cause: just as we infer a partic-
ular quality in smoke (e.g. sweet smell) from its being the effect
of fuel of a particular kind (e.g. Sandal wood).

The following is another interpretation of Utpattimulajah :—

_ It is a fact of experience that scorpions can be produced by
different causes, such as parent-scorpions or cowdung (preserved
under certain conditions). That there is difference between the
two scorpions (produced by two different causes) in respect of
powers and fluids (Rasa) isa different matter. (i.e. It is not
Important, because the difference in the powers of the two scor-
pions (Viryabheda) does not mean difference in the essential
nature (Svabhavabheda). Therefore, there is no harm in admitt-
ing that the smoke, which is a creation of a Yogin may be even
such as has no relation with fire. But how can there be change
of essential nature? No logician would believe that Nila, while
existing as such, would become different from itself (in its essen-
tial nature), because of the will of a Yogin. To this we reply
as follows:—

. The essential nature as a reason, (Svabhavahetu) is of two
kinds; (I) that in which the causal relation is latent, and (1I)
the opposite of it. The illustration of the former is “This moun-
Efun_he_ls fire, because it has smoke”: and that of the latter is

This is transitory because it is a product of action”. We have
nothing to say about the former; because it is based upon the
causal relation. Let us, therefore, consider the latter. If it
be the essential nature of the product of action that it owes its
being to cause, how can the transitoriness, which in its essential
nature is “being”, as delimited by “not-being”, be the essential
nature of the product of action? For, the two “Abhasas” (I)
dependence upon cause (Karanayattatva) and (I) “having
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‘being’ limited by ‘not-being’ as the essential nature”
(AbHavanaparicchinna-bhavanasvabhavatva) are essentially diffe-
rent. (And one thing cannot have two essential natures). But,
if you admit the identity of the two ‘Abhasas’ (mentioned
above) you fall into the logical error of proving the apparent.
But if you say that you are trying to establish the convention
e.g. the word “‘taru” is to be used for the object, because it is a
tree, (i.e. if you are trying to establish the usage only) the usage
is essentially of the nature of ‘learning’ or of ‘expounding’ and,
therefore, it is an effect. And you also have admitted the power
of“Niyati” in the ‘usage’ (vyavahira). Therefore, in all casés of
“essential nature as reason’ (svabhavahetn), if there be no diver-
sity of “Abhasas”, (i.e. if the Abhasa, which is put forward as
a reason be not different from that which is proved;) nothing
more than the usage is established. For, this reason is fallacious,
because the major term is non-different from ‘reason’. The
same may be asserted about the ‘particulars’ (visesas). The
same is the way of the universal: (i.e. the argument, that has
been advanced against Svabhavahetu, applies to them also when
they are put forward as reason). Hence, according to the law,
that has already been mentioned, the shining of §insapa and
Vrksa, as distinct Abhidsas on a common substratum, depends
upon the power of Niyati and, therefore, is due to the cause
(the seed). Thus, the so called Svabhavahetu is based upon
causal law. Therefore, the assertion made in the Karika has
to be interpreted in general terms : “All Svabhavahetus are
based upon the cause of the origin .

(Now the author tries to show that, according to the Abhasa-

vada, the defect of identity of the reason with what is to
be proved (Sddhyabhedadosa) does not arise even if we were
to discard the view that the Savbhiavahetu merely establishes
the usage, as follows : —)

And we have established it earlier that the object is nothing
but ‘manifestation’ (Abhisa). And (because Svabhavahetu
depends upon causal law) therefore, at the time of creation
(manifestation ) of a particular §imsapa, the other objects, which
possess branches, (trees) are not yet created (manifested): there-
fore, the universal Vrksa as an Abhasa, which is the major term,
does not exist even in name. This is not sn impossible position.
And the particular tree, which is identical with Sims$apa, is nothing
more than Simé§apa as such. And that is directly perceived
(Siddha) and, therefore, there is no necessity of inferring it.
(i. e. it cannot be accepted to be the major term). (Hence in the
case of the inference “Vrksoyam Sim$apatvat”,there is no fallacy

Y
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of Sadhyibheda; because from the particular, whichis Siddha
the universal, which is Sidhya, is proved).

(He now tries to show that Anityatva and krtakatva also are
not identical, as follows : —)

The Abhasa ‘transitoriness’ (anityatd) may not be there even
when there is the Abhisa “it depends upon a cause”. Slmllarl_y
there may be Abhasa of momentariness even when there is
the not-being of the Abhdsa of causal efficiency. The irre-
sistible conclusion, therefore, is that all ‘svabhdvahetus’ depend

upon the power of Niyati. (11).

But, according to the theory that things of the world are no-
thing else than Abhasas or manifestations, the fire (on the moun-
tain), which is not shining to the inferer, is nothing. How then
that which is not shining can be the cause of smoke and how then
can fire, which is supposed to be the cause, be inferred from
smoke ? With this objection in mind and with a view to sup-
port the Abhiasavada the author says as follows : —

(12) ““The fresh smoke etc. again (i. e. after the acquisition
of invariable concomitance of fire and smoke etc.) is possible
only on account of the cause that ismot perceived, such as the
Abhasa of fire etc. becauseit was manifested as a common
Abhasa to all the subjects, made identical (by His Will).”

The causal relation between the Abhasa of fire and that
of smoke was known by means of direct perception and anu-
palabdhi once in the kiichen. Now, according to the view of
the Vijianavadin, the Abhasas are different in each chain of
cognition. Therefore, according to them, the causal relation
between fire and smoke has been known only in the case of such
Abhiasas (of smoke and fire), as belong to the individual subject.
But the causal relation between smoke and fire, which belongs
to other individual subjective chains of consciousness, is alto-
gether unknown. Therefore, inference of the Abhasa of fire,
belonging to other chains of cognitions of other perceivers,
from a worm up to the all-knowing, by means of Abhdsa of
smoke, belonging to his chain, will be impossible. This is certain.

.. But, according to this system, at the time of forming the
idea of invariable concomitance, the Abhdsas of smoke and

© are common to all perceivers, who can possibly have their
existence at that place, as according to those who admit the
existence of external objective world. For, in relation to them
the Lord has fade the subjects one. This has already been
stated. Therefore, the idea of invariable concomitance of fire
in general with smoke also in general is formed without any
reference to chains of cognitions either one’s own or those belon-
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8ing to others : consequently when invariable concomitance,
hamely, the smoke that is on the mountain is from nothing else
than the Abhasa of fire, is remembered at a subsequent time,
the inference is drawn “There is fire on this mountain™(at the
sight of smoke).

This means that the particular subject, that infers, at first
gets identified with other subjects,(who stand there) in relation
to the particular Abhasa of smoke (i. e. the one that is perceived
at the top of a mountain) : and then he attains identity with other
subjects in relation to the Abhisa of fire in its universal aspect,
which is associated with the idea of imperceptibility and which
1s distinct from other particular Abhisas (of fire). ‘Bhuyah’
means the perception of smoke that arises after the knowledge
of invariable concomitance has been acquired. The word “Adi”
indicates that Abhdsa of sprout etc. also is implied. “Nitana”
(new) means fresh and not old, like smoke arising from smoke.

This appearance of new smoke or sprout is due to the cause,
the Abhasa of fire or that of seed, which is not perceptible to the
perceiver but is the cause (“Adhipati”); (Bhavet means) it can
originate from that alone and nothing else. Here Lin is used
in the sense of possibility. And that Abhasa is the same to all
perceivers. For, if it be considered to be different in the case
of different perceivers (as according to Buddhists) then it will
be impossible to infer anything. This is the implication (of
“Tattatpramatreka”). And because that Abhéasa of fire as a
cause (Adhipati) which is common to other subjects is the cause
of smoke, therefore. Abhasa of smoke, being an effect of that
of the fire, is sure indicative sign of the latter, when, of course,
there is certainty that the Abhasa of smoke is not the creation of
a Yogin. Thus from that effect (the smoke) the fire is infer-
red, because it is not perceived but is the cause (Adhipati) of
smoke. (12).

But then there should be inference of fire from the smoke,
which is coming out of the jar of a cowherd, wherein it has been
long kept confined (even after fire had been extinguished).
To this the author replies as follows:—

(13) “The effect, that is invariably concomitant with the cause,
is the reason (Linga). But the other Abhdsa of smoke, which is
not fresh, is due to another Abhdsa *‘the smoke,” which is the
cause and which is the object of perception to other perceivers
but not to the inferer.”
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That Abhasa of smoke, which is not new, (i.e. is not imme-
diately coming out of fire), is from (originates from) Abhasa
of smoke itself which is its cause, which is imperceptible to the
inferer and which is perceived by other perceivers. Therefore,
there is no causal relation between this old smoke and fire:
(its cause is rather smoke itself, from which it directly originates).
Hence the fire, which is not the cause, cannot be inferred from
such smoke. This is the underlying idea. The experienced people,
of course, see the difference between two kinds of Abhasas.
But because the inference is used for various practical purposes,
based upon inference, therefore, it had to be specially well defined.
With this object in view, the idea, that the author had conveyed
by means of the word “new” has been made clear by pointing
out what is to be excluded. {13).

But if thus you accept the view that Abhdsa of smoke is due
to that of fire, then what about your view that the sentient alone
is doer (Karta). That is, how can the capacity of the insentient
to bring about certain effects, as we have seen in the case of
sprout, coming out of seed, be refuted in view of the analogy
of causal relation between fire and smoke(which has been accep-
ted in the preceding verses)? With this objection in his mind
the author says the following:—

. (14) ““The causal relation, which (according to the Buddhist)
is nothmg_ more than ‘this being there that is there’ (asmin sati
1da.m asti) cannot hold good in the case of the insentient objects,
which feel no need or desire (apeksa).”

We cannot talk of causal relation in reference to one and the
same thing. Nor can two things, which have simultaneous
existence be represented to be cause and effect, like jar and
cloth: nor can those which come into existence in succession one
after the other, but not regularly, like Nila and Pita. And of
things which come into being in a fixed succession, that which
comes before cannot be the effect, nor can that which comes
afterwards, be the cause. Thus, according to the Bauddhas,
the cause is that which invariably comes before and so the effect
s tl}at which always comes after. Now if the priority or poste-
riority be nothing additional to the two things then there would
be only two things ‘that and that’: or rather, there would not
be even conjunctive sense, because that also implies relation.
Therefore, it would be simply ““that that”. But if priority means
that state which is the cause of another, and similarly posteriority
means that state which is to be brought about by another,then it
shall have to beassumed that that aspect of the seed, which is res-
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ponsible for its causing the sprout,rests on the sprouti.e.involves
the existence of sprout within itself. For, if it be not so then it
would be simply impeller or not even that: for, that also depends
upon another. The same has to be said with regard to that,
the existence of which is to be brought about by another.

Thus not only the theories that the causal relation is nothing
apart from things, pure and simple etc., are not supported by
reason; but also that theory of causal relation,—which is exp-
ressed by “‘this being there”, which implies the existence of
causal agent through locative case, which conveys the sense of
the past tense: and “this is’’ which implies the existence of the
object of the activity of the causal agent,through the personal
termination,which means that something is to be effected,--cannot
be established with reasons on the basis of the insentients. For,
mutual need (apeksa) is the very life of it; and that is not
possible in the case of the insentients (14).

If any one were to ask “how™? the reply is as follows:—

(15) ““For, the meaning of the locative case (Apeks3) cannot
be attributed to the insentients, which are self-confined and possess
no power of unification, whether they are admitted to be of the
nature of ‘being’ or that of non-being.”

The insentients are not capable of unifying the form of one
with that of another: for, unification of one form with another
is invariably concomitant with sentiency, which is quite opposite
of insentiency. And this unification implies ‘need’ (Anusan-
dhanamapeksa) and that is a characteristic of sentiency alone.
The use of the word ‘apeksa’ in relation to the insentient is only
a transference of epithet. Therefore, the insentient object is
self-centered or self-confined, because it is contented with resting
within itself. How can it then move towards another? (i.e.
How can the need for another arise in it to bring about the
desired effect?)

Therefore, whether you consider the seed to be existing and
sprout to be non-existing, or the reverse, or both to be existing
or both to be non-existing; or hold one of these to be directly
perceptible and,therefore,fit for the use. of the language about it,
and the other to be quite the opposite: or both to be presentable
in language, or both to be unpresentable in language: in all
these cases, it (seed) will be simply an object indicated by a
word, but will have no attribute (Dharma) even such as the
conjunctive connection: because all kinds of relations are of the
nature of (conscious) dependence of one upon another and,
therefore, rest on the sentient .(15),

-
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(Thus, having shown how,according to the Bauddha theory,
the relation of cause and effect is not possible, the author now
shows its possibility according to his own system).

Because, the ‘need’ (apeksa) is not possible in the insentients;

(16) ““Therefore, the mutual relation of the objects, which is
indicated by case terminations, is rationally possible, if they be
resting on one subject. It can be no other than that which is
known as Kriyakarakabhava i.e. the relation, subsisting between
nouns and a verb.”’

There is no other relation existing between two objects, except-
ing that which is defined as the relation .that subsists between
nouns and a verb and which is expressed by the locative or any
other case termination. That is possible only if both the objects
rest in the free sentient Being. It is not possible in any other
way. To explain this point it may be added that the ‘idea’
of this mutual relation of two things cannot be held to rest on the
external (vastu) even though it may be admitted that it is
grasped in determinate cognition somehow. For, the essential
characteristic of the determinate cognition is that it follows
an external object through following the indeterminate cognition.
But in the case of determinate cognition of relation that (follow-
ing of_ the indeterminate cognition) is absent, because it does
not arise from an external object. For, indeterminate cognition
follows an external thing: but the thing itself is admitted (by the
Bauddhas) to be self-centred. (Hence relation has no external
Objective being to which the indeterminate cognition of relation
may refer.)

. Therefore, relations such as “there being seed sprout comes
into ex1stenc_;e” can be explained only if all be supposed {o rest
in free sentient Self, but in no other way.(16).

On the assumption that the seed and the sprout elc. are
perfectly self-centred, the need (apeksd), which is characterised
by (presupposes) the existence of causal agent and of the object
o_f his action, may not be possible. But it is certainly not impos-
sible, according to the system of the Sankhyas, who believe in
oneness of cause and effect. What is then the use of propounding
the theory of causal agent, (Kartrvada) who is mere manifestation
of the principle of sentiency? ‘To this objection the author
replies as follows:—

. (17') ““If cause and effect also are identical with each other
in their essential nature, then there would be unity omly. For, if
difference be admitted, there would not be mutual identity.*’
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If the sprout be the very essential nature (i.e. the very self)
of the seed, then there is sprout alone and there is nothing like
seed: or the cdse may be represented to be the reverse. Thus,
what can be represented to be the cause as distinct from the
effect? But if you say that seed is one thing and the sprout is
a different thing, then they are not mutually identical, because
unity and diversity are of opposite nature and, therefore, cannot
co-exist simultanecusly in one and the same object.(17).

But still the seed, appearing in multifarious forms such as
sprout etc., is clearly seen by far-seeing persons as of one undivi-
ded form like a stream. And this experience is not subsequently
contradicted. Accordingly, when the question is put ‘“Where
is the seed gone”? They say “It has not gone anywhere; it
is existing in the form of sprout;” “it has assumed the form of
sprout: the sprout is the seed”. Similarly Pradhana, evolving
and assuming the forms, beginning with Mahat and ending with
earth, appears in the form of a chain of innumerable creations
and destructions. This is the comprehensive conception. But
things are imagined or represented to be cause and effect, when
only a part of the whole is taken into consideration (so that what
precedes is cause and that which comes after (in this chain) is
calied effect). Thus the conception of causality is based on the
analysis of what is essentially a unity. With this objection in
his mind the author says the following:—

(18) ““Action is nothing more than the assumption of multiplicity
(of forms) by what is essentially a unity, provided that it follows
the temporal order. Thus, because Pradhana etc. evolve in such
a mannﬁr, therefore, it automatically follows that they are causal
agents,

The wise sage (Kapila) in his system, depending upon recogni-
tion, supported by any one of the three means of right knowledge,
direct perception, inference, and verbal authority, justifies
the view that the same equilibrium of pleasure,pain and ignorance,
assuming inequilibrium in innumerable ways, becomes the universe.
Now this assuming of variety of forms by one, that is essentially
a unity, because it is known ‘as such through recognition, is
action, because it is marked by succession of time. For, action
is nothing but a fixed series of forms, (in which a thing appears),
which, (forms) being different from one another,do not shine si-
multaneously. And because such is the essential nature of action,
therefore, as Pradhana, being characterised by a perticular kind
of action, cannot be simply represented to be the cause, so it
has to be spoken of as “causal agent”.

\
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(The explanation of ““Tathaparinamattaya”) Because Pradhana
is always intent on (Avi$) the act of évolving, which js characterised
by successively appearing in the forms of Mahat etc. i.e. because
Pradhdna, having abandoned certain form and havmg_ put
separately i. e. having definitely distinguished (Vyavasthapya)
the two forms (I) the one to which evolutive activity is to be
directed and (II) the other, from which it is to be withdrawn,
inclines towards the third form, which is in the process of making.

(18).

But by these arguments Pradhina has been established to be
an agent (Kartrripam) in relation to the act of evolving.
Well. There is no harm; because we do not hold Pradhana
to be as dissociated from action as the Purusa is. With this
objection in his mind the author says:—

(19) ““And it is not consistent with reason to hold that evolutive
activity belongs to the insentient. For, the insentient is an isolated
unity and therefore, is the opposite of the unity in multiplicity
(which characterises action). It is, therefore, reasonable to admit
it (evolutive activity) to belong to the sentient.”

Thus, it is not reasonable té represent Pradhdna, which is
an isolated unity, as doer of the act of evolution, which is charac-
terised by the power of freedom to assume multifarious changes
which are constantly taking place; because it is insentient. For,
the insentient is essentially self-confined; it is the object of know-
ledge. But (if Pradhana be admitted to evolve) it is to be re-
presented as a multiplicity, because of the different forms (such
as Mahan etc.) which differ like Nila and Pita;it is also to be
Iepresented as a unity because of oneness of its essential nature.
But the same essential characteristic cannot be represented to
be both multiplicity and unity, because it is contradictory to
make opposite assertions simultaneously in regard to one and
the same thing. Nor can it be said that one essential characteris-
tic is unity and the other is multiplicity. For, that would mean
that two essential characteristics belong to one thing. But that
1S not reasonable, because of the following authority :—

“Thus nothing that is objective, can have both the unity

and the multiplicity, (which are essentially opposed to each other)
as 1ts essential characteristics.”

Thus multiplicity as an essential characteristic is not possible
in the case of the insentient,-which is to be spoken of as “this”
and is an essentially limited ‘Abhasa’ which is cut off from all,
and, therefore, has fallen to the state of being the object of know-
ledge,—if it is to be admitted as one. But both the characteristics,
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unity and difference, are found in that which does not fall to the
state of being the object of knowledge, but which, because it is
of the nature of light of consciousness, is ultimately real light,
Whl.ch has only one essential characteristic, namely, ‘Cit’ and
which is pure. This is what our experience tells us. For ins-
tance, we find that amirror, which is clear, mixes up with
(assumes) thousands of forms such as those of mountain and ele-
phant etc. (which are reflected in it) without its peculiar essential
constitution being affected in any way. Now the appearance
of mountain etc. in the mirror (reflection) does not conceal the
mirror as the appearance of silver conceals the shell, or that of
two moons does the real moon For, even when mirror appears in
those multifarious forms, its ‘being as a mirror’is not concealed,
because even then thereis the consciousness “this mirror is ex-
cellent and clear”. Now the mountain, which is external; does not
enter into mirror: for, that would involve leaving of the place:
nor does it shine on it ; for in that case mirror would be concealed;
nor does it shine within: for, there is no possibility of entering
into it; because the mirror is solid hard, and capable of resistance;
nor does it shine behind: for, it is not seen there, rather it is
always seen in the front: nor is it right to say that the rays of the
eyes, having turned back from the mirror, because of their being
/ reflected back as they fall on the mirror, perceive the moun-
tain itself; because we sze both the reflection and the reflected
when we see the mirror which is placed near mountain (i.e. we
see two objects which will be impossible if the rays were simply
turned back by the mirror and the object of perception had been
the real mountain.) Therefore, it has to be admitted to be the
glory of the purity that there is mixing up with various Abhasas
and still there is oneness. And the person, who is on the peak
of a mountain, perceives thousands of objects present in a city
in one perception. Thus, only Cit can be represented to be
Karti, because it is capable of assuming different forms, without
its oneness being affected in any way thereby, and as such it is
capable of exercising power of action. (19).

But let us assume then that the consciousness (Vijfidna)
which is called Brahman (in the Vedanta philosophy) assumes the
various forms which constitute the universe. What is the use of
postulating the Lord ? To this objection he replies as follows:—

(20) ““Even if we admit the unity of consciousness (Cit) to be
truly real, there can be no act of creation of different ‘Abhasas’
unless there be determinate consciousness of identity (of the objects
with the self) which is the characteristic of the desire to create.”’
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If you say that the “sentient” (Cidriipa) is really one and that
this duality is all due to the trouble of Maya or Avidya; then
you cannot explain “To whom does this Avidya belong?” It
cannot be the characteristic of the Brahman, because He is simply
pure consciousness: and in reality there is no other limited soul
etc. to whom this may belong. But if you say “this Avidya
is inexplicable”; we cannot understand as to whom it is so.
Moreover, you say that it shines with its characteristic nature
and that it is indescribable. What is this ? If you say that the idea
present in your mind, when you say that it is indefinable, is that
it cannot be explained with reasons ; I would say “‘what is
that reason which disregards our experience ? (it is no reason at
all, if what it tries to establish is not in consonance with our
experience). And what strange improbability (of existence)
can there be of one that is shining? (i.e. what better reason is
required to establish the existence of a thing than this that it is
an object of experience?)

But you say that the Brahman is Sat and shines
indeterminately as a unity and that duality is due to the act of
determination. The question, therefore, arises ‘““to whom does
this act of determination belong?”’ But if you say ““to the Brah-
man” then it follows that the Brahman is associated with Avidya
(and as such ceases to be omniscient ). For, there is in reality no
other (to whom Avidya may be represented to belong). But if
you say “indeterminate knowledge is true knowledge, while
determinate one is false”. I would question “‘why this distinc-
tion (why one is right and the other is wrong); because both
of them are equally shining?”’ But if you again say that duality,
though shining, is proved to be false, I would rebut by saying that
non-duality is proved to be false by the appearance of duality,
because consciousness of falsity of a thing is due to rise of a
different consciousness. And Badha also exists because it

shines. Duality also shines: how can it, therefore, be called
Avidya ? -

But if you say, that, leaving the idea of shining, the conception
of our non-duality is based upon the authority of Agama, then
I would say that Agama also, because it involves the idea of
duality, is nothing, and so is the division of perceiver, perceived,
and means of perception. Therefore, all this is nothing.

Therefore, even though Cit may be admitted to be really one,
yet the act of assuming or entering into different forms, which
is the essential characteristic of a doer, is not possible. But
all this becomes possible if there be freedom, whose essential
feature is Paramarfa i.e, will in the form of desire to do. In
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that will exists all that is to be created as if one with it. This
has been asserted in “Living within the Lord”. Therefore, the
Highest Lord manifests the universe in diverse forms, the ultimate
reality of which consists in shining. This universe is essentially
identical with Self. It is real in its nature. Its highest reality
lies in its being one with the light of consciousness, and its oneness
with the light of consciousness never gets broken. This freedom
constitutes His Aiévarya; it consists in His capacity of doing what
is extremely difficult.

The genitive case in ““Abhasa-bhinnayoh” is indicative of
general relation with action (Kriya). After this (general state-

ment) the various constructions, in which this word fits, are being
separately given as follows:—

(I) The two, namely, the sentient and the insentient, differ
from each other in respect of ‘“‘shining” (Abhasa). The insentient,
the jar, is an object of action; and the sentient Abhasa, the Cit,
isdoer. Their relation with action, namely, one’s being the object
and the other’s being the subject of action 1s not possible.
For, without consciousness of oneness with the whole of the
mass of objects, to be created, in the form of desire to do so,
how this action, being one, could be the characteristic of two,

which are essentially different.

Here, only the relations of subject and object with action have
been stated, for the simple reason that all this discussion pro-
ceeded from consideration of the correct nature of the relation
of cause and effect. Other relations also, for which other case
terminations stand, in reality follow in the wake of the power
of action, which rests in one doer (eka kartrtvanupravesini).
For, otherwise, how can action be called one, in spite of its
multiplicity of relations, such as that with instrument etc. Or it
may be interpreted as follows:—

(1) Without the determinate grasp of oneness, which
is the chief characteristic of the desire to create, of the two,

the insentient and the sentient, which are distinct from -

each other in so far as one is the subject and the other is the
object of desire.

(111) Without the determinate cognition of the two dis-
tinct Abhasas as “I and this”, the essential characteristic
of which is that it rests on one (subject) and which itself is
the characteristic of desire, (no actiou is possible).

(IV) Or unless the two distinct Abhasas be grasped in

one determinate cognition, how could there be action, which
is characterised by the will to do.

T
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Hence the genitive case in (Abhasabhinnayoh) refers to action
or to desire to do or to determinate consciousness. And the
compound (ending in Parimar§am) is due to the fact that the
components are ever interdependent. (20).

Now he concludes the discussion by saying:—

(21) “Thus the Will itself of the Lord, who wills to appear as
jar and cloth etc. which constitute the world, which is nothing but
an Abhisa, is the cause, the agent and the action.”’

Because neither the insentient nor the Cit, which is without
the power of freedom, can reasonably be represented to be either
the cause or the doer, therefore, it follows that it is the will of
Him who desires to create, which, being externally manifest, is
called action. The essential nature of the doer as also that of the
cause consists in that and nothing else. Therefore, when the
statement “‘the jar stands” is made, the meaning is that the
Lord, desiring to manifest Himself as “jar”” and assuming the
form of jar, because of His “freedoin” and not without such
an assumption, stands shining.

_ Thus the construction of the §loka is: “Action is the strange
will of the Lord, who is free and wills to appear in the form of
the universe, constituted by Abhasas of jar etc., in the various
stages of their becoming, such as creation, existence etc. and
thousands of their sub-varieties. Therefore, the glorious

Highest Lord alone is the creator of the universe. The chapter
ends.(21).

Here ends the fourth chapter, called the presentation of the
essential nature of causal relation, in the Kriyadhikara in the
Isvara Pratyabhijia, written by illustrious teacher, Utpaladeva,
with the commentary, called Vimaréini, written by illustrious
teacher, Abhinavagupta. (4)

Here ends the Kriyadhikara, the Second of the Adhikaras,



AGAMADHIKARA
AHNIKA 1.

1 bow to that all-surpassing ocean of the Agama, the most
important thing in which is the mass of jewels in the form of ideas
about the supreme category of the §aiva system, and after
reaching which the group of all the rivers of the other Agamas
attains perfection and realises its end.

We bow to that §iva, within whom shines the group of the
categories, beginning well with the glorious Sadasiva and ending
with the earth.

Thus, in the preceding two Adhikaras, the exact nature of the
power of knowledge and that of action have fully been explained.
It has been stated that the power of action is capable of bringing
about the manifestation of all the objects, contained in the uni-
verse. Nowit hasto beexplained ‘“what are all these Padarthas 7"
In this connection it has to be noted that the objects of the world,
characterised by sentiency or insentiency, are simply manifesta-
tions. The question, therefore, is what are the categories under
which they are subsumed. The direct perception of the limited
individual soul does not work everywhere, and similar is the case
with the inference ; because we cannot have the knowledge of dis-
tinguishing characteristics and invariable concomitances of all
things. But Agama in its essence is simply the ‘determinate
thought’ (Vimarsa) of the Highest Lord, who is unlimited pure
light (of knowledge). Nothing is, therefore, beyond its view,
( or range ). Therefore, the teacher, in order to explain
the exact nature of the objective world with a view to bringing
home to the people that state of the subject, which is transcen-
dental and is attained by making the universe an object of know-
ledge (i.e. knowing what it really is); begins the third, the Agama
Adhikara. Here, in eleven verses, beginning with “Thus, having
internal and external existence” and ending in ‘‘Because of
difference in grossness and subtleness”, the author separately
discussgs the group of categories, which is based on the authority
of the Saivagamas and is also supported by reason. This group
of categories, begins with the §iva and ends with the earth: every
one of these is a single Abhisa, which is spoken of as ‘universal’
in other systems. And the entire domain of‘bodies and worlds
etc. which is consequent upon the peculiar combinations of these
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Abhisecs, which give rise to the innumerable definite objeu[:s,
is due to the fact that all Abhasas rest on one common basis.
This is the gist of the chapter.

Now with a view to showing the mutual connection of Adhi-
karas, and concluding the refutation of prima facie view, the
author says the following to explain the exact nature of the cate-
gory, technically called ‘Siva’ :—

(1) “Thus, because action is nothing more than the free cons-
ciousness, manifesting itself both internally and externally, in
accordance with the temporal order; therefore, action really belongs
to the Subject. Hence the powers of knowledge and action are
mutually inseparable.’’

The sense conveyed by ‘‘evam’” is:— ‘“‘Because the
relation of cause and effect, which has been represented by
other systems to be dependent upon the insentient,
is not possible in any way.” On the contrary, the sentient,
the Cit,-manifesting itself both internally and externally in the
form of different Abhasas, (such as those of cause and effect)
which are essentially nothing but the light of consciousness
(Prakasa), in temporal order,-is called action. This (action)
is the characteristic of the subject, who is essentially
the power of knowledge. Therefore, the powers of knowledge
and action are not separate. For, knowledge is enlivened
by Vimarsa and action is nothing else than Vimaréa.

And as no association with action is possible for one that
is without the power of knowledge, so that category is called
‘§iva’, which is characterised by powers of knowledge and action
in union,which, through the power of action, is capable of bearing
the reflection of the innumerable creations and destructions of
the entire mass of Tattvas, and which, though it appearsin medj-
tation and instruction as mere appearance or Abhisa, is not of
the nature of Abhasa. (1)

But if such be the category, called ‘§iva’, and the universe be
non-different from it, what other categories then can there be?
And if all the categories rest on one principle of pure conscious-
ness, how can there be any succession thereof; because there is
no temporal or spatial difference among them? (Reply is:)
It is exactly as you say.

(2)  ““‘But at first there comes into being the category called
Sadasiva, because of the rise of the internal aspect, i.e. the power
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of knowledge, to prominence : and then there comes into exis-
tence Paramesvara Tattva when the external aspect comes into
predominance.’’

Although there is only one §iva-Tattva, yet its own power
of freedom shows in itself multifarious forms, like reflections.
And succession of timé and place is nothing else than variety
of forms, because spatial succession is simply variety of forms :
and temporal succession is the variety of forms involved in action.
Therefore, because of the rise of internal aspect, i. €. the power
of knowledge to prominence there arises that Tattva which is
known as Sadikhya, because of its having its being in Sadakhya.
And Sadakhya is so called because here the consciousness
of ““being” arises for the first time. Cr here the word Sadakhya
means that this category is the meaning of the word Sadakhya,
which is synonymous with the Sadagiva. This has to be first
dealt with in teaching the order of creation etc. Similarly at
the rise of the external aspect,which consists in the power of action,
there comes into being the category, whichisthe meaning ofthe
word ‘Paramegvara’. It is called [évara Tattva. Therefore, its
manifestation after the Sadakhya is reasonable.

From this it follows that here “Tattva’ (the essential nature
of that) means one that shines undivided in the various groups
of things, with distinctive features, and so serves as the cause to
justify their being represented as belonging to one class. For
example, mountain, tree and city, all are, in their essential cha-
racteristic, earth; and so are river, lake and sea, water.

Sadasiva-Category is the concretisation of *“Cit”’(consciousness).

It consists in the ‘‘this-consciousness’’ of the mass of ob-

jects on the part of sentient beings, who are pure consciousness
and who are technically called Mantramahegvara. This
mass of objects shines like a reflection on them. It is very dim
like that which shines as the object of inner sense only in the new
creation, (the first descent from the state of *‘free-consciousness’
or Savimarfa-Caitanya). It is like an extremely dim outline
of a picture. [t may also be compared to the mass of objects,
when it is on the verge of complete annihilation at the time of
dissolution of the universe, and, therefore, is extremely dim
(vague). But to the sentient beings, who are technically called
‘Mantresvara’,the universe, which has attained a stage of clarity,
similar - to that of the objects of our external cognition, shines
almost as a reflection. The category, technically called Jévara,
is nothing but the shining of it in the aforesaid manner. But
Sadasive, as a god, and also Jsvara, as a god, who are the objects of

y N
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contemplation and worship, are admitted to be different from
the categories, called by the same names. They are like Brahma
and Visnu. The former have not to be confused with the latter,
because of similarity in names, as some, who questioned, “why
have not Brahmi, Visnu and Rudra been counted amongst the
categories?”’ have done. (2).

Now the author shows that there are other names also of these
two categories:—

(3) “Unmesa (opening up), which consists in the external
manifestation, is Jsvara Tattva, while Nimesa (closing up), which
consists in the internal manifestation, is Sadisiva.”

“Because of the opening up of which there is the rise of the
universe” in this quotation, by the word “opzning” (unmesa)
TSvara Tattva is meant, because what is called clearness (of
manifestation) of the universe is its externality, and the same is
opening. But closing up (nimesana) consists in making it obs-
cure i.e. in the predominance of ““I-consciousness”. Thus Nimesa
is Sadasiva-category, because of which there is the annihilation
of the universe. Therefore, it is pure Spanda i.e. the Sada iva-
category is nothing but the pure activity of the Lord. It is nothing
but the assumption of another obscure form by the Lord, who
1s motionless; because He manifests Himself in a form, marked
by slight motion.

_In reality all these so called categories are the powers of the
Highest Lord. Certain power, -because of its including many
other powers and, therefore, of its being nearer (more closely
connected with) the Lord, as is genus jar with the individual jar,
-1 to be meditated upon. Some other power is dependent upon
another and is self-centred, and, therefore, its connection with

the Lord is not so close, as for instance, that of jar with its “bein g’
(Satta),

Tl'J.us the powers of opening up and closing up are called
Sadasiva and évara, and deities, which preside over them, are

also called by the same names. .

Now he speaks of the means (karana) of the two presiding
deities, namely Vidya Tattva.

(The following is the second half of the verse No. 3)

“The state of resting of both the I-consciousness and the this-
consciousness on one substratum is called Sadvidya.”
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Resting of the light of consciousness on itself alone, i.e.
consciousness, as activity (Vimarsa) characterised by resting on
self-luminousness, perfectly independent of all others, is repre-
sented as “Aham.” And the consciousness, which is dependent
upon another, is represented as “Idam”. The latter in reality
rests on that which is simply self-luminous and is perfectly in-
dependent of others. Of these the first consciousness “Aham”
is Giva Tattva and the second is Vidyesa. In the state, which
comes in between the above two (§iva and Vidya) there arises
the consciousness “I—this”. At this state the “I”” and the “this”
are at the same level, like the pans of an evenly held beam of a
balance. Such is the form of consciousness at the level of the
categories, called Sadasiva and Tsvara. The distinction lies in
the fact that in the former case ‘“thisness” is obscure, while it
is clear in the latter.

These two forms of consciousness, ‘I’ and ‘this’, in the case
of the limited subject rest separately on the subject and the
object respectively. Therefore, Sadvidya (or pure knowledge) is
characterised by the elimination of separateness of the bases
and the union of these i.e. the consciousness of the subjective
aspect as “I”” and that of the objective as “this”, in one resting
place (the Cit). This is different from Asuddha Vidya, associated
with the limited subject.

Now in §uddhavidyi, (there are two states). When in
the pure Cit, where the I-consciousness rests, the objective
aspect is made manifest (by Vidya), (ie. grasped as
emerging from the “I”) then, because of the obscurity of
the *‘this”, it is called the state of Sadasiva, which can be repre-
sented as “I-this”. But when in the clear consciousness of the
“this” aspect the I-consciousness merges, the former being subs-
tratum, it is called the state of Jsvara and the consciousness can
be expressed as “this-I”, This is the distinction (between the

two). (3).

But why is this called §uddha Vidya? In reply to this
the author says as follows:—

(4) -‘(This is called §uddha Vidya) because in it the things,
which have descended to the level of objectivity to kmowledge
and, therefore, are conceived as “this’’, are essentially of the nature
of I-consciousness; and because they are conceived as they really

are b

“Avalokana” means ‘“knowing”, ‘“conceiving”. These
words are synonymous with Vidya. The purity, i.e. correctness,
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of knowledge consists in its following the true nature of the thing.
The purity of Vidya lies in the fact that it remains uncontradicted.
‘Bodha’,—the light of consciousness, the essence of which is the
Self-consciousness, free from dependence on any other,—is the
essence of all the objects, which are correctly conceived as “‘this™;
because they have assumed the state of being the objects of
knowledge. The consciousness “I-this” is pure knowledge,
because it rests on ultimately true nature of the objects. (4).

The two Tattvas are different from the deities, presiding over
them, (though they have the same names). This is what the
author is trying to establish in a round about way through
(reference to) Agamic practice, as follows:—

(5) “In the two categories (Sadasiva and Jivara) the objects
are not only in the state of imperfection (aparatvam), because they
shine as not-self: but they are also in the state of perfection (parata)
because they are covered (dcchddat) by I-comsciousmess, (i.e.
because they shine as identical with the self). For, the Sadvidya
(which is common to the categories of the Sadaiva and the
Isvara) is the “‘perfect—imperfect state’’ (Paraparadasa),”

‘Parata’ here means perfection i.e. independence of others,
the ‘I-consciousness’. ‘Aparatva’ similarly means imperfection
i.e. dependence on others, “this-consciousness”. In the two
categories (Sadasiva and Tévara) the objects, which are obscure
in one case and clear in the other, are in “perfect-imperfect state”,
because they touch both the *I” and the “this”. The State
which is related to the object of knowledge, (i.e. the state of the
object) is the category. It is 9sscnt1ally the object of knowledge
of the pure subjects, Mantresvara etc.,, who manifest it. And
Suddha Vidya is the state of their consciousness. The gods
Sadasiva and Jévara are the deities presiding over these subjects.
This is the summary-view.(5).

According to some, §uddha Vidya is that in which conscious-
ness of the subjective aspect “I”’, which is represented to grasp
all as identical with itself, is predominant. While others hold
that it is the consciousness of the objective aspect, which is to
be covered (comprehended as identical with “I”) that is predo-
minant in §uddha Vidya: otherwise how will the objective as-
pect shine at all, as there is no Maya? But if it be supposed to
be there its growth will follow. And because it manifests objec-
tive aspect such as is not capable af growth, therefore, it is pure.
And because it shines, therefore, it is called ‘Vidya’. For this
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very reason i.e. because of its being almost undeveloped Maya,
it is called Mahamaya by such preceptors as Raurava. This
is what the author says in the following verse:—

(6) ““Others maintain that Vidya is nothing but the distinct
consciousness of the objects in the subject, who is still essentially
of the nature of pure consciousness; the distinct consciousness which
is similar to that which is brought about by the power of Maya.
Such a consciousness is found in the subjects, which are called
Vidyesvaras.”

That power of freedom, which is characterised by manifesta-
tion of difference (i.e. as not identical with Cit) of the objects,
which are really one with Cit, even at the time when pure Cit
itself is both perceiver and doer i.e. before even the rise of limited
perceiver Sunya etc., is called §uddha Vidya. It is like the
power of Maya, because of its manifesting difference in respect
of the objective aspect (and not the subjective aspect also). It
is not Maya itself, because difference is not manifested in respect
of the subjective aspect i.e. pure Cit. In this way glorious Vidye¢-
varas, Ananta etc. have their being. Though they are one with
pure Cit, yet they perceive the objective world as different from
themselves, just like Tévara of those who believe in duality.

Thus, §uddha Vidya is that power of Vidyeévaras, which
consists in manifesting the objective aspect as different from the
Cit, to the subjective, which is pure Cit and ultimate reality.(6).

Others say as follows:—

Sadagiva and Jévara Tattvas are those manifestations of
Parama $iva, in which the difference (between the subject and the
object) has not yet grown or much developed. Thus, when the
difference is not clear, the Lord’s power of will operates;but when
it is clear it is the power of knowledge that works.

When difference is sufficiently developed, then, though there
is mistake in respect of the objective aspect, yet there is none in
regard to the subjective. Therefore, the subject being of the
nature of pure consciousness, the power of action operates,
as in the case of Vidyedvaras.

But when there is the growth of misapprehension in respect
of both the subjective and the objective aspects, Maya §akti
works. This is so in the case of the limited subjects i.e. those

who are still in the bondage of Maya.

But in the case of the subjects who are free from the bondage,
such as Yogins and Jhanins, it is Vidya §akti which is responsible

y 3
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for their consciousness of the ultimate nature of the objects,
when, though the misapprehension of the true nature of both,
‘the subjective and the objective aspects, has disappeared, yet
the residual trace thereof is still there. This is what he shows
in the following verse:—

“In the state of Padu, it is Vidya Sakti, which reveals the
real nature of the Lord.”

The state of limited subject is that, which is characterised
by the erroneous knowledge, is fit for bondage and is
devoid of freedom, and in which there is at least the residual
trace of the idea of difference among the perception and the
subject and the object thereof (though there may be no idea
of it). The power of the Lord, which makes the essential nature
of the Highest subject (Aivarya) manifest in this state,-as has
been established by means of reasons, stated before, because
of which only some people, who accept those reasons as sound
and, therefore, whose hearts are satisfied, become successful
in their undertaking,—is Vidyasakti. This view, which is found
in Sadardhaastra etc. appeals to the heart of the teacher also
because here he has not used the word “Anye”, and also because
of his dealing with Maya immediately after this, as it comes in
due order.

Maiya is defined as follows:— _
(This is the last part of the verse No. 7)

““And that power, which is responsible for the obscuration,
is called Maya.” :

But the power of obscuration, the Maya, causes the wrong
notion of being a subject to develop fully in §inya etc., which are
insentient : it also causes the wrong notion of the objects, which
are in reality non-different from Cit, as different from it (Cit).
Thus, it obscures the essential nature of subject and object
in every way; because its nature is to delude . Here by the word
“obscuration” (tirodhana) one has not to understand Vilaya
i.e. scoffing at both, the preceptor and the Mantra, on the part
of the initiated, which is counted among five Krtyas in Agamas,
but simply obscuration. (7) -

In the following §loka he clearly explains Tirodhana which is
essentially obscuration:— :

(8) ““The power of Maya shows itself in manifesting undiluted
diversity and in bringing about the identification of the not-self
such as §unya, Buddhi and Prapa, with the self.”
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In the state of deep sleep, fainting and meditation on non-
existence ‘“No”, the vacuum (§anya), which is very much like
ether (Akaa) and which is in reality objective in its nature and,
therefore, is not-self, is conceived as the very self “I”. Similarly
in exhaling and inhaling, Priana, which is nothing but air, is
conceived as self: e.g. “I am breathing”. In the case of rise of
anger or desire for food in the beings moving or motionless, it
is Prina, invigorated by fire, (that is thought to be the self).
Buddhi also, which is simply like a reservoir of clear water (tank),
whereon the objects are reflected, is mistaken to be self: e.g.
“T know within’ I am unhappy”’ etc., at the time of introspection.
And even body, which is mostly earthy, appears as self within
one who realises one’s physical state as “ I am lean”.

In reality, all these §anya etc. are essentially non-different
from Cit. They have been manifested as different from Cit by
Maya. Further, §unya etc., in that very state (of their assumed
difference from Cit), while their state of insentiency (jadabhava)
still persists, have been made to be erroneously assumed as
identical with Samvid (Aham) (the principle of self-consciousness).
Thus, the power of Maya of the Lord is characterised by free-
dom to accomplish the most difficult things. This is the idea
conveyed by the word “Vijrmbhate”. By the use of the word
“Va” the author indicates the inclusion of son, wealth and wife
etc., which are really objective in their nature, amongst the
objects which are erroneously assumed to be identical with self,
though they are net enumerated or mentioned here (8).

But, if §anya etc., though they be different from the self,
because they are devoid of sentiency, yet, because they are assumed
to be sentient, and therefore, be identical with Cit, they would
naturally have the attributes of the pure divine omniscience and
omnipotence etc. To this objection he replies as follows:—

(9) “The limited subject, Sinya etc., who knows the limited
objects, which are separate from it, is really an object and as
such is limited by the five limiting conditions of time etc .”’

There will be the possibility of possession of divine attributes
by §unya etc., if they were to abandon their limited nature
even when they are assumed to be identical with self, the “I-
consciousness”. For, . if they .were to abandon their limited
pature, their so called object of knowledge, such as Nila etc.
would cease to shine as separate from them. For, §inya etc.,
which are represented to be limited subjects, are limited only
in so far as they cognise the limited external objects as separate
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from themselves. And at the time when they cognise limited
objects, they themselves fall to the level of object. The reason is
that Meyatva (objectivity) consists in being limited. And it is
because of the limitedness ofsthe subject that there is the pos-
sibility of its being separate from other similar limited objects.
But such is not the case with Cit, because it is unlimited.

That which constitutes limiting condition of $§iinya etc.,
identified with the self, is the group of five, time etc. That is as
follows:—

Kaila (time) is that which is at first responsible for the idea
of successive stages in the limited subject, where it manifests
itself, and then arouses a corresponding idea in relation to the
object also, e.g. “I, who was thin, am now fat and shall be
fatter still.”” Thus, the subjective limitation of time (Kala)
is responsible for the idea of successiveness of body, which is
assumed to be identical with self: and through that it arouses
a similar idea of succession, such as that of past time, in relation
to the object of knowledge of the limited subject.

Vidya is that limiting condition of the insentient subject,
such as §iinya, etc. which is responsible for the rise of limited
cognitive power. It distinguishes between Nila and pleasure

etc. in the mass of objects which are reflected on the mirror of
Buddhi.

Kala is that which is responsible for the rise of limited power
of action. It gives rise to the idea of “Karya” (what ought to
be done). “I know something” and “I do something” are the
forms of judgement, aroused by Vidya and Kala respectively,

Raga is that subjective limiting condition which is responsible
for the choice of something to the exclusion of other things,
though every one of them is equally something that ought to
be done. It is also responsible for superimposition of qualit-
ies (beauty etc.) on the limited subject, body etc., and on the
objects. This Raga is not simply want of indifference (avai-
ragya), a quality, which, according to the Sankhyas, is associated
with Buddhi. For, that is something gross, that may not be
in an old man in relation to a handsoms young lady. But Riga
is certainly there. Attachment (Raga) is also accepted in thig
system, as one of the eight attributes of Buddhi.(But that is 8ross),

( But the question is ) “Why is the attachment to a certain
fixed object only?” (The reply is) the object of attachment jg
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fizxed by Niyati, i.e. Niyati is that limiting condition which is
responsible for the attachment to a certain fixed object.

Thus; the subject, being limited by or intertwined with
Kala, Vidya, Kala, Raga and Niyati and being deprived of divine
glory by Miya, shines as limited, with a part of the whole glory
that is restored, as “‘that which knows something now, does this,
and is attached to this, am I”. These limiting conditions (or
limited powers) do not necessarily always function in relation
to the same object. Occasionally they function in relation to
different objects. For instance, a person, who is attached to
one object of action, is made by Niyati to do something else.

These Kila etc. shine only as associated with the subject and,
therefore, they are like his powers. They differ in the case of
each subject. But sometimes, because of His will, for instance,
when acting of an excellent actor or fight of two wrestlers is
being witnessed, they lose their difference, (which they have in
relation to each individual spectator.) For, they have no
independent life: they are absolutely dependent upon the Lord’s
will. This is what has been said many times and shall also be
repeated in futuge. (9). :

It has been stated that the limited subject has for his object
of perception what is separate from himself and can be spoken
of as “this”. This ‘Prameya’ is now being explained:—

(10) ‘‘Meya (the object) is of twenty—three kinds, consisting
of objects and means. There is one category, called Pradhana,
which is nothing but the state of identity of all Meyas. It is the
Primary cause of all.” :

The objects and means which are of twentythree kinds;
and their primary cause, which is nothing but the state of
identity of objects and mz2ans and which is called “Pradhina”;
all these are the objects. This is the connection.

To Yogin and Mantramahesvara etc., because of their
capacity to have all the Bhutas, Tanmatras and Pradhana under
their control, all these constitute the objects of direct knowledge;
and to the transmigratory souls also they are known through
inference and verbal authority (Agama). Therefore, they are
called Prameyas.

Time etc., though they are of the nature of Prameya, yet,
because they are primarily related to and constitute the powers
of the limited subject, therefore, they are not counted here, when
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only those Prameyas, which are separate from the subject who
is a creation of Maya, are being counted. In reality the so called
Pramata himself, of which we are talking here, is Prameya.
Here his nature as Prameya is kept concealed and he is represen-
ted as Pramata. (10)

But of these twenty-three, which are the objects and which
are the means? To this he replies:—

(11) “The internal and external means are of thirteen
kinds: and the objects are of tem kinds, because of their
division into gross and subtle.”’

The subject wuses the means first of all. There-
fore, here the thirteen means are stated first. To know
determinately when it confronts an object, is the general
function of the Buddhi. The egoistic feeling (grahakabhimana)
in relation to an object is the Ahankdra. Manas is the cause
of desire (Sankalpa) etc. Thus the internal sense is of three
kinds. The five perceptive senses, the senses of hearing, touch,

sight, taste and smell, are useful in (acquiring) the determinate

knowledge of sound etc. The five organs of action are useful
in acting. Action is of two types (I) giving up and (II) recep-
tion. In the action that is related to external object, hand,
anus and foot are the means. That means of action, which is
instrumental in performing the two kinds of action in relation
to vital air, that is within, is the organ of speech. The organ of
generation is that which is useful in the act of resting, consequent
upon the cessation of agitation of vital air.

The organs of action (Karmendriyas) pervade the whole body
and are particular forms of Ahankara. Hence the person, whose
hands have been cut off and who receives by means of arms,
really receives by means of hand. The same may be said about
others also. But simply because a particular Indriya can per-
fectly perform its function in a particular part of body, therefore,
the hand, consisting of five fingures, is spoken of as its abode.
Thus, there are thirteen means. Though they are the effects,
yet, instrumentality being their peculiarity they are spoken of
as the means.

Gross objects are earth, water, air, fire and ether. The subtle
forms of these are smell, taste, colour, touch, and sound. Qnp
this point systems differ. Some hold that ether etc. have only
one quality each. But others maintain that each preceding
(in the order, given above) has one quality more than the succeed-

ing. This point is not very important. Hence it has not been
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discussed here. The gross, which presents the state of differen-
tiation, is the means of inferring the undifferentiated state.
Hence the gross categories are stated here first. According to
this system, the ‘Abhisas’ such as earth etc. mixing up with one

another, assume the form of a definite object, such as jar etc.

They rest in (Visramyanti) the subject, when they are approached
by organs of action, perceived by perceptive senses, desired by
‘Manas’, taken as “this” by Ahankara, ascertained by Buddhi,
differentiated by Vidya and affected by Kala etc. This is the
implication. This has been discussed by me in detail in the
Tantraloka and the Tantrasira etc., which primarily deal with
matters of this kind. Hence, here this has not been elaborated,
because elaboration is not necessary. The Chapter ends. (11).

Here ends the first Chapter, called the presentation of the
categories, in Agamadhikara in the I$vara Pratyabhijna, written
by illustrious teacher, Utpaladeva, with the commentary, called
Vimaréini, written by illustrious teacher, Abhinavagupta. (1.

e e e




AHNIKA T1I.

We bow to that §iva, who, in the circle of his heart (mind),
determinately manifests variety of limited subjects, though
still He retains His essential nature intact.

Thus, in the preceding chapter Tattvas have been discussed.
And although the essential nature of the subject has been dealt
with in so far as the subject is included in the categories, yet
the essential nature of the subject is the main topic in this book,
it has, therefore, to be better defined and its exact nature is
to be well settled. Therefore, the following Ahnika consisting
of 20 Slokas, beginning with “There the pure subject”” and ending
in “Vyana” etc. is begun. That is as follows : —

In this system the recognition of the real nature of the sub-
ject is taught. For, the limited subject, —knowing what to shun
and what to seek after as also what is his own real nature; and
entering into, realising oneress with, his True Self, which is of
the nature of §iva and is the highest object of achievement,—gets
liberation right in his life time.

The first verse states the essential nature of the trinity, Brahma
etc. Then in two verses the essential nature of the subjects,
which are to be abandoned as well as of those which are to be
sought after, are stated. Then in seven verses the essential
nature of impurities (Mala) which is useful in that, (i. e. in pointing
out the essential nature of each type of subject) and the difference
of subjects from one another, which is due to them, are stated. [n
two verses the essential nature of the state of union with the
Ultimate is stated. In five verses the states of deep sleep etc.,
which belong to the subject, are discussed. In the last three
verses these states are divided so as to point out, which is to
be abandoned and which is to be acquired. This is the summary
of the chapter. Now the meaning of each verse is going to be
discussed separately.

(1) ““Such being the real nature of Tattva, Rudra is the pre-
siding deity in that state, which is characterised by the fact that
the subject stands alone in it. And Brahma and Visnu are the
presiding deities in the creation and the unbrokem continuity res-
pectively of different Prameyas.”

The idea, implied by the word “Tatra”, is:—‘“Such being
ttle real nature of Tattva, as is well established by verbal authority
(Agama) and is supported by reason”. In that state, which is
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known as that of dissolution, wherein the subject only, limited
by five limiting attributes of time etc., exists in all his purity,
with the whole mass of Prameyas withdrawn, the presiding deity
is Rudra, who is msditated upon, because of his effecting or
bringing about that condition, as also because of making those
devotees of his incline towards himself, who exclusively meditate
on that state. Rudra is nothing but Jsvara. He, because of the
predomlnance of that essential characteristic of the subject,
which is nothing more than the middle light (Susumna), which
is free from merit and demerit, sun and moon, and day ‘and mght
etc., which are nothing more than ‘Prapa’ and ‘apana’ (ida
and pingala), (i. e. because of his being at the objectless level
of the subjective experience) has his third eye open even in the
condition of Maya.

Brahma is the presiding deity in the creation of differsnt
Prameyas and so Visnu is in unbroken continuity of the created.
Therefore, it is that, because of the predominance of the conti-
nuous cham of Prameyas which shines as ‘“‘this is blue” etc;
and because of absence of pure subjectivity “I”’; there is no
opening of the third eye in their cases. Here ‘“Daivata” means
the same thing as Devata. ‘Prasara’ is used in the sense of
creation and chain. (1).

The state of pure subject (Pramitr) has been referred to above.
Now the various types of the subject, according to Agama and
also their various names are given below:—

(2) ¢“The subject, who is limited by time etc., because hé is
blinded by Mayi and, therefore, thinks that Karma binds him, is
transmigratory. But when he is made to recognise his powers
by true knowledge, then, being pure Cit, he is spoken of as
liberated.”

(3) “The subject is called Pati, (Lord) when he looks upon
the objects as non-different from himself. But he is called limited
subject (Pasu), when they are manifested as separate from him
by Maya and he is defiled by troubles (Klesa) and Karmans etc.”

‘This’, the subject, called $§tinya-pramiti etc.—who is blinded,
rendered ignorant, by Maya and, therefore, considers himself
to be tied by Karmans, and who is limited by time etc.—trans-
migrates. He is, therefore, called ‘transmigratory being’.
Body also, continuing to have some similarityin different states
of youth etc., transmigrates asifit were. So far as Buddhi
etc. are concerned, they transmigrate to other births also. But
he,—who is made to recognise his power by Vidya, which is a
power that reveals the essential nature of the self; and, there-
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fore, who considers body and also the rest of the world as non-
different from Samvid and consequently who is one with Cit,
unmixed with anything differnt from it,—is called liberated,
because he is free from the bondage of rebirth, even when his
body still exists. But when the body is destroyed, he is pure
Siva; and, therefore, then there can be no talk of liberation,
because thereis absence of both bondage and liberation. But
in consideration of the previous stage or in comparison with
other subjects he is, for practical purposes, spoken of as libera-
1ed, Siva.

And he, who is liberated, apprehends the objects as consti-
tuents of himself, and therefore, because he imparts to’ them
the reality, which is his own chief characteristic, and so maintains
them, he is called protector (Pati) in scriptural books. But
when he perceives them as separate from himself, as they have
been separated by the power of maya, then, being bound by those
very bondages, the objects, he is called Pasu. And it is because
of the mass of the external objects that there are troubles in
the shape of ignorance, egoity, attachment, aversion and
devotion etc., and also Karmas meritorious or others. By means
of the word ‘adi’ the author has implied the inclusion of
residual trace, left by actions, good or bad, which is nothing
more than ‘Asaya’ as also the fruition thereof, the Vipaka. Thus
impurity is of innumerable kinds. He is called Pasu because
of his being bound down by them. (3).

That which constitutes the essential aspect of the limited
subject, is called Mala or impurity. It is represented to be of
three kinds in Agamas, as follows:—

(4-5) “The impurity, called Anava, is due to loss to Consci-
ousness (Bodha) of its essential nature. It is of two kinds, it
consists (i) in the loss (to consciousness, Cit) of its freedom (Sva-
tantryahani) or(ii) in the loss of power of knowledge. The impurity,
called ““Mayiya’’ is nothing but the consciousness of the object
as distinct from the subject . Birth and subjection to the effects of
actions are due to it. And the impurity ‘‘Karma’, belongs
to the subject which is insentient, (body etc.). All the three are
due to Maya.”

According to this system, the essential characteristics of
‘Cit Tattva’ are omniscience and omnipotence. The impurity
called Anava, consists in the loss of these, so that the Self be-,
comes limited. Here limitedness consists in the obscuration
of the real nature. Thus, even when omniscience is there but
simply there is obscuration of omnipotence, which consists
in perfect freedom and forms another characteristic feature
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(of real self) or vice versa, there is the same impurity, called
Anavamala, which consists in the obscuration of real essential
nature. {

‘Atraiva’ means when there is the impurity, called Anavamala
i. e. when the self has been limited in two ways. The conscious-
ness of what is separate, constitutes Maylyamala. It is merely
a mame. For, really all the three impurities, being due to Maya,
are Mayiya.

There arises Karmamala in the form of merit or demerit,
when there is the consciousness of the external world as separate
from self, in the doer, body etc., which are really insentient.
To this are due transmigration and varied experiences. This
lasts for limited time only. This means that definite caste, life
and varied experiences are fruits of Karma. (4-5).

Now in order to show clearly the essential nature of these
impurities by fully explaining their respective spheres, the author
speaks of the sphere of “Loss of freedom to ‘consciousness’
(Bodha)™.

(6) *“Those, who are pure consciousness, but at the same time
are without the power of perfect freedom of action, are made
separate from Himself by the Highest Lord, because of the
absence of freedom of action in them.”

Those, who are essentially of the nature of pure consciousness,
but are without the supreme freedom,—which consists in pure
self-consciousness, “I”, which is essentially of the nature of
“Bliss”, which consists in resting on the Self,-have been made
so by the Highest Lord, i. e. separate from Himself. The
reason for this is that there is the absence of Kartrta, which is
characterised by perfect freedom. The underlying idea is to
point out the difference from the Lord, who is pure knowledge,
coupled with (Aviyukta) perfect freedom. (6).

Well, there may be the possibility of their separation from
the Highest Lord, because of the reason, stated above. But
how can they (who, though essentially of the nature of pure cons-
ciousness, are yet devoid of power of freedom) be separate from
one another. For, in the case of him who is essentially pure
consciousness there is no possibility of temporal and spatial
limitations, because of his omnipresence and eternality.
And in the absence of mutual difference,how can the use of plural
in “Nirmitah” in the preceding $ioka be justifiable? He removes
this objection in the followmg sloka : —

(7) *“Although there is no difference in respect of such charac-
teristics as omniscience efc., yet they are different from one another,

\
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because of the will of the Lord to shine differently. Such subjects
are called Vijiana-kevalas,”

This has been stated many a time before that, according to
this system, the Lord Himself, who is of unchecked'power, E:Ie-
siring to become “that”, becomes ‘“that”. In reality nothm,g
different from Him exists. Therefore, because c_)f the Lord’s
will “T, though essentially of the nature of consciousness, eter-
nal and omnipresent, may yet shine separately” there 1is the
mutual difference of the subjects (Pramatrs), who are beyond
the limited subjects, beginning with body and ending with Sunya,
though there is non-difference in respect of omniscience, eternality
and omnipresence. They are called “Vijﬁﬁnakeva]'ét}” in -thE
Sastras. Therefore, in “Vijianakevala has only one impurity

the meaning of “Vijfanakevala” is those who have Vijniana

i. e. consciousness, without freedom, as essential charac-
teristic.(7).

\ -

Thus, having~stated that the statement “Svatantryahanir-
bodhasya” applies to Vijianakala, he now makes clear the other
part of the previous §loka “Svatantryasyapyabodhata” by showing
its sphere :—

(8) “The subjects, §inya etc. who are essentially insentient,
are Pralayzkalas, They have the impurity of Karma also. But
the impurity of Maya they may- or may not have.”

Pralayakalas are those subjects, whose “I-consciousness”
shines in relation to (identified with) §linya,—which is devoid
of all power of knowledge, because of its insentiency, —or vital
air or Buddhi. They are called Pralayakalas, because they have
been made Akala (i. e. without Kala Tattva) by Pralaya (i. e.
one of the acts of the Universal Mind). They are without bodies
and senses, which are implied by Kala Tattva. They are sub-
Jects, but are devoid of knowledge. They remain without bo-
dies and senses so long as the time of dissolution of the world
lasts, but after that they get connected with bodies and senses.
Therefore, they are associated not only with Anava Mala but

arma also, in the form of residual traces, left by the pious
or impious deeds.

But if so, then they should have consciousness of separate
object also. Quite so, they do have that consciousness in the
state of deep sleep, when there is the object of knowledge, (In
the deep-sleep-experience “I had pleasant sleep”, the pleasure is
the object of knowledge.) But there is none in that state in which
there is no object of knowledge (in the Apavedya susupta).
Hence in the case of the Pralayakalas the impurity of Maya is
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- not necessarily always there; because this impurity depends upon
the consciousness of separate external object. That is as follows:—

Some, resting on (identified with) §iinya etc. and made inactive
(i. e. insentient as it were) by extremely deep sleep, are said to
be in Apavedya susupta i. e. in which thereis no consciousness
of object. Others, identifying themselves with Buddhi etc.,
have consciousness of separate objects in the form of pleasure
and pain only, which lack distinctive features. These subjects are
merged in Savedyasusupta, i. e. deep sleep which has objective
reference. The characteristic of being without gross body and
senses is common to all Pralayakalas. (8).

Thus, the part “Svatantryasyapyabodhata’ has been made
clear. And by the way the sphere of Karmamala also has been
shown. But Mayamala is said to be present only alternatively
(Paksika). Now the author points out that there is the sphere
of Mayiya mala where both the other Malas, Anava and Karma
are absent :— ;

(9) “The subjects, who identify themselves with pure consci-
ousness and are omniscient and omnuipotent in comsequence of
destruction of the impurity of Karma, possess the impurity of Maya
because they are conscious of separate objects. They are called
Vidye§$varas.”®

There are some subjects, who are one with pure consciousness
and who have self-consciousness (which refers to nothing else
than Cit). They are, therefore, subjects (Kartarah) (i. e. possess
unchecked powers of knowledge and action). and as such are-
omniscient and omnipotent. But body, senses and Bhuvana
etc. shine as separate from them, as the objects of knowledge
and action, as does cloth from a weaver. Therefore, these sub-
jects, ~called Vidyesvaras, are associated with Mayiya
impurity. (9)

Now he is going to show the cases in which all the threa
impurities are present, as follows :(—

(10) ““Although all the gods and transmigratory souls have
all the three impurities, yet the chief among them is karma, and
that is the cause of repeated re-birth.”®

According to this system, Vidyes§vara and Vijnianakala, being
beyond the sphere of Maya, do not have transmigratory
existence. And Pralayakalas also do not transmigrate so long
as the time of dissolution of the universe lasts. But those, who
have their being in the Tattva, called Maya, and are counted
in the §astra to be of fourteen kinds, are all transmigratory and
have all the three impurities. But which is that impurity which

Y
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is responsible for their transmigration ? Reply is : *“though
all the three impurities are there, yet it is Karmamala which is
responsible for repeated re-birth”. The following quotation
supports this view —

“The bodies, the objects and the senses are all due to Karma”.

And transmigration is nothing else than uninterrupted con-
tinuity of connection with the chain of present and future bo-
dies, senses and objects.

The Anava and Mayiya impurities are not directly respon-
sible for transmigration, because without Karma they are not
capable of bringing into. existence the various kinds of limited
objects such as body etc. as in the case of Vijianakala etc.
Therefore, in different §astras, Karma mala alone is held to be
primarily responsible for transmigration. Hence, stepping on
the ladder to freedom from rebirth begins only at the destruction
of Karma mala. Therefore, it is that in scriptural texts of
Sankhya, Purana and Bharata, giving up of the wrong notion
(Abhimana) of bondage of karma is specially preached.

Thus, because of each of the three Malas in isolation from the
rest, three groups, consisting of two Malas each, and one group
consisting of all the three Malas, there arise seven kinds of sub-
jects. (Three Malas separately are responsible for three, §iva,
Mantramahedvara and Mantresvara). These very Malas, in
groups of two each, are responsible for thres more; i. e. Vidyeda
Vijtianakala and Pralayakala. And all the three together givé
rise to the seventh (Sakala). Accordingly the Scripture asserts -

“There are seven subjects, from §iva to Sakala. They all
Fossess power’.

In fact Malas are of endless variety, because of their subdi-
visions: because of their being related to one another as principal
and subordinate in a variety of ways; and because of difference
due to the fact that some are alternant (Vikalpa) and others are
aggregative (Samuccaya). (10).

Because of the difference in these impurities, due to their rise

and disappearance, the transmigratory beings are of two kinds.
This is what he shows in the following:—

(11-12) «“And this *‘Free-consciousness’’ (Cittattva),-in which
!he power of action predominates (Kartrtamayam) and which
is revived by the power of kala and constitutes the subjective as-
pect of Sinya etc., which are in reality devoid of sentiency,-is
limited, i. e. is of the nature of an object, because it oecupies’ a
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subordinate position (i.e. “I” element is subordinate to *‘this”
element).’’

““Now Jnana (true knowledge,) which is the most essential
characteristic of liberation, (entering into the Rezlity) consists
in the equal predominance of both ‘‘conscicusness®: (Bcdha) and
‘“freedom.”” (Kartrta) and consequent subordinate position of
Sunya etc. to that which is sentient in its nature(Cit).”

Here the word ““Etacca’ stands for that “free-consciousness”
(Caitanya) which belongs to the transmigratory beings, gods
etc. This consists primarily in ‘freedom’, because the other
aspect, namely, pure consciousness (Samvid), after having been
deadened as it were by impurity, is revived (udbodhita) by the
Lord’s power, called Kala; i. e. because of its having been
given rise to, though this also was obscured by Mala. This
“free-consciousness™ is the essential characteristic of the sentient.
As associated with limited subjects, beginning with body and
ending with Stnya, it is limited; because it occupies a subordinate
position, i. e. it is objective in its nature, because of its being
merged in the objective aspect of subject i. e. body and Stnya
etc., which have assumed “‘thisness” e. g. “He who is fair in
complexion, he who is happy , he who is thirsty, he who is without
any form, I am that”.

In all these instances it is the “thisness”, the objectivity of
the transmigratory beings, in which the subjectivity (Ahanta)
is merged, that shines. The transmigratory state, consisting of
the states of waking, sleep and deep sleep, is nothing but this
(objectivity in which the subjectivity is merged).

But that state,-in which the same principle of free-conscious-
ness or self-consciousness, because of the instruction of a teacher
or any other similar reason, shines, in its full freedom, emerging
as it were out of the objective §iinya etc., and there is full cons.
ciousness of the presence of qualities of omnipresence and
eternality etc. within,—is called ‘beyond the fourth’ Turiyatita.

But that state,—in which all, from Sinya to body etc., are con-
verted (into self) by self-consciousness, which has the conscious-
ness of possession of the above described glory of omnipotence
and en}erna]lty efc., as a metal is (converted into gold) by the
alchemical prccess,—is called the “fourth” (Turiya) state. In this
body etc. give up as if it were their objective nature. Both
these states of liberation in the very life time, are known as
“Samavesa” in the $astras. In all these, well entering (into
reality) is the only important thing. And other instructions
are only to bring that about. For instance, the Giti says:—
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“Those who by making their minds (Manas) eater into me”
and

“But if you are not able to make your mind enter into me”
etc.

And entering into Him (Samavesa) is the only fruition of all
the well known five reverential acts, such as offering of prayer,
bowing to, worship of and concentration and Samadhi on the
Highest Lord, the essential part of which is the identification
of such aspects of the limited subject as body etc. (with the Lord).
This is what is said in the Gita also : —

“If you cannot practise (concentration), devote yourself to
a work that relates to me”.

But after the fall of the body, the Highest Lord alone
remains, and, therefore, there can be no talk of “‘Samavega”.
For, who can enter where and how ? This is what the
next §loka says:—(Commentary on Karika 12 begins here).

The merging (Samave$a) is characterised not only by the
predominance of free-consciousness (Kartrta) and consequent
reduction of §iinya etc. to subordinate position; but also by the
equal prominence of another aspect of Cit, the “pure conscious-
ness” (Bodha), which was bsfore obscured by Mala. For, the
Mala, “the loss of power of knowledge to freedom” has now
ceased to function. And such predominance of free-conscious-
ness is called ‘knowledge’ (jnana), because of its being the oppo-
site of the impurity, called ignorance. This is the chief charac-
teristic feature of Samavesa; because, on account of this, a sub-
ject, though associated with body, is yet Lord. Accordingly
in the §astras such a subject is called liberated (Mukta). (f’2).

There may thus be ‘fourth’ (Turya) and “beyond the fourth”
(Turyatita) states of the ‘Pati’ but how can there be three
different states, waking, sleep and deep sleep states, of tht Pagu
of which the Agamas talk ? With this objection in mind hé
g?s;:(gibes the exact nature of deep sleep in the following three

oKas:—

(13—15) ““The absence of object of knowledge characterises
the Siinya Pramata, who is nothing more than not-being of Buddhi
etc. and who experiences subjectivity as *‘I>’, which is related only
to the vague and absolutely formless residual trace.

In the Siinya resides the power, which sets vital air ete. in
motion and is the internal activity of the senses (Indriyas). This
power is called life (Jivana). Another view of ‘life’ is that it is
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nothing but self-comsciousness, identified with vital air (Prina)
which is identical with the group of eight (Puryastaka). ¥
Thus, deep sleep consists in the rest of self-consciousness
in §anya or Prapa. It is like the state of dissolution. It is of
two kinds (1) that in which the objective consciousness per-
sists and (II) that in which there is mo objective consciousness.

In the former the subject has the impurity of Maya; but in the
latter he is free from it.”

According to this system, the principle of sentiency, con-
cealing its real nature, manifests itself as the objects of know-
ledge, beginning with Buddhi and ending with body or Jar etc.
All this is one manifestation of the power of freedom. In this there
is neither succession nor difference in reality. But still, because
of that very power of freedom there appear both succession and
difference. This being so, there arises a state when that aspect
of the principle of sentiency,—which obscures the essential
nature of Cit and is not associated with the later part of the
manifestation i. e. Jar etc., either because of its (objective world’s)
not having risen; or its destruction, as at the time of dissolution
of the world; or its not being attended to, as at the time of deep
sleep, Samadhi and fainting fit,-rests in itself, and Kartrta (free-
consciousness), the chief characteristic of which is self-conscious-
ness, also rests on i. e. refers to the same and gets associated with
residual - trace, which is formless because it is not clear and is
pure i. e. has not come down to the objective state . In this
state, there is no other consciousness left excepting that of nothing-

ness. And though it coes not require clear consciousness of

the objects, Buddhi etc., which have simply to be negated, yet,
because the relation with the negativable is necessarily there,
as in the case of the experience *I have nothing”, therefore, it
has negativable in general as one with itself. , Hence its object
is nothing more than the residual trace. The Sanya is so called
because it is essentially nothing else than not-being of all, begin-
ning with Buddhi and ending with body etc. and Nila, because
there is the §lnyata i. e. the not-being of the objects. And the
essential nature of not-being consists in existing nowhere than
in the residual trace. This is the only way in which the
objects can be said to be non-existing, in any context. For,
they are never totally destroyed.

In that very §iinya-subject there is a power, which is res-
ponsible for the working of the group of airs, called Prana, Apana
Udana, Samina and Vyiana. And this (powzr) is nothing but
inner working (Aatarivrtti) of the groups of senses (Indriyas)
of perception and those of action, which are mere expansions
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of Vidya and Kala respectively. But their external working
consists in perception of sound etc. as also in striking the
places of the articulation etc. This has been asserted in:—

“The five airs, Prana etc. are the general activity of the senses”
(San. Ka. 29).

. Thus, I—Consciousness, resting on $inya, associated with
(power of) group of senses, is life. Therefore, §ianya is jiva and
the same transmigrates.

Or if the self-consciousness be resting on that inner powar
of the powers of senses, which, functioning as principle of life
in general, is responsible for working of Prana etc. and is called
Prana, then Prana itself is jiva. It transmigrates and the same
is §inya. And Prana is signified by the word “Puryastaka”.

Five vital airs, group of senses of perception, group of
Indriyas of action, and that which is responsible for the rise of
certain knowledge, all these constitute Puryastaks. According
to others five Tanmatras and Manas, Buddhi and Ahankara
constitute Puryastaka. They say:—

“Tt is essentially the rise of Tanmatras and (has its being in)
Manas, Buddhi and Ahankara” (Spa. Ka. 3—17) and

“Earth , water and fire” (Gi., VII, 4.)

Thus, self-consciousness, resting on Puryastaka, two different
concepticns of which have been given above, is spoken of as
“Susupta’”. Now ‘Sausupta’ is the state of Ahanta at that
time of rest (on Puryastaka), which is characterised by Bhava
(being) which is essentially nothing but pure consciousness
(bodha) and Kdrma which is of the nature of action. (Another
explanation of Sausupta). The subject is asleep, because of
impurity; but he is not asleep as it were because of kala. But
when the latter (kala )gets merged insleep he is in deep sleep
(Susupta). The state and act of that is Sausupta.

Now in the case of Sausupta of §inya there is no separate
object of knowledge; therefore, because of the absence of Mala
of Maya, it is called Apavedya (without object). But in the case
of Sausupta of Prana, there being experience of pleasure or pain
due to touch (SparSakrta)there is Maylya Mala. Hence it
is called Savedya. ’

Pralaya also has to be assumed to be like two kinds of Susupta
gleep and not-deep. But Pralaya is of long duration, bécausé
it is due to destruction and non-rise of body etc. But Susupta
is of a short duration and it is due to absence of attention to
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body etc. This is the distinction. In the latter case also, sleep
is due to fatigue, fainting is due to there being something wrong
with the constituent fluids of the body, and intoxication and
madness are due to a certain thing (taken). Samadhi is due
to free will of the man. These are minor differences. Some
hold that Samadhi is Savedya Sausupta and other Sausuptas
are Apavedya. (15).

Thus, it is clear that deep sleep state is without consciousness
of clear separate object of knowledge. But what is the difference
between dreaming and waking in both of which there is clear
consciousness of objects ? With this question in mind, he draws
distinction between the two in the following two verses:—

(16-17) ““The state of dreaming is that in which the objects,
though they are the objects to mind (manas) only, yet they are so
created that they shine as clearly as they do when they are related
to external senses. It is an illusion.

And the wakeful state of the subjects is that in which the creation
(the object) is common to all subjects, has stability and is external
inasmuch as it is the object of all senses.”

The eyeballs etc., which are the abodes of external senses,
of a person who is sleeping, are found closed. And when they
are closed there is no external sense-activity of perceiving the
external objects. Therefore, the objects of sight and touch
etc. such as are capable of shining like objects of various kinds
of perceptions, are created by the Lord in the range of mind.
This is not the creation of the limited subject, because we see
the undesired; and even when the desired is seen, it is found
connected with different times and places. And bescause it is
simply a creation in the sphere of mind i. e. it,has existence in
mind alone, therefore, it is not the object of common perception
of other subjects. And no doubt there are certain objects which
appear as objects of common perception of other subjects, yet
they are not so, after the dreamer rises from sleep, and there
is then the consciousness that these appearances were baseless.
Hence it is illusion. And the other perceivers as well as one’s
own perceptive and other senses, which appear in dream, seem
to be certainly non-different from those of the wakeful state,
(so long as dream lasts); yet they do not appear to be so in tHe
state of waking. Thus continuity of certainty is broken. Therefore,
the perception of both (ths types of objects) is spoken of as
erroneous. For, the lack of persistency is nothing more than
erroneousness, Thus uncommonness has been clearly implied by
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representing them as not the objects of sense-perception. This
is directly asserted in the following:—

“The break in the continuity of (the idea of) certainty is due
to illusion™. -

This was not referred to even at the time of stating the qualities,
which are opposed to those which belong to the objects of wakeful
state. Such a creation shines at the time of dream to limited
subject. Hence it is object of cognition in dream.

And this state of limited subject, in which such an object
is cognised, is called the state of dreaming. Here the word
“aksa” implies all the ten external senses (Indriya).

But wherein the objects are perceived by external senses in
common with others, and there is the uncontradicted continuity
of consciousness of their having true existence; and, therefore,
there is persistency in the objects; such a creation in relation to
the limited subject is technically called jagara. And a subject,
perceiving such a creation, is said to be in the wakeful state.
This jagara lasts only so long as there is continuity of certainty
in regard to reality of existence of external objects. But when
continuity of the consciousness of certainty is broken in the

middle then that is dream-state. For, things are mere mani-
festations,

In a long dream, the shorter dream that comes within, is
jagara as compared to the long dream. And similarly what
is considered to be jagara, there being break in the continuity
of consciousness of its certainty at another time, is simply a
dream as compared to another Jagara. (17).

In the following §loka the author indicates that the condi-
tions or states from Turjya onward have to be coveted by show-
ing that these three are to be shunned : —

(18)¢“These three states have to be gi\_fe_n mp, because of the pre-
dominance of Prana and subordinate position of power of ‘freedom’
(Kartrtd) inthem. For , there is pleasure or pain in them, accor-

ding as the predominance of this power of freedom increases
or decreases,”’

The subject considers those things to be the objects of aver-
sion, in which he sees trouble in the form of hard labour that
he feels, he shall have to do, because of desire either to shun
or to gain them. The aversion etc. are due to variety of mix-
ture of pleasure and pain (which those various things are capa-
ble of giving). And this is possible in the case of all these three
states. For, when that aspect of the principle of pure sentiency,
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which consists in the power of freedom and is characterised by
resting in one’s own perfect independence of others and pure
bliss, is reduced to a subordinate position, in the condition of
(identity of self with) the working of Prana etc., or §inya, or
Puryastaka or body etc., then the predominance of Prana etc.,
beconies manifest. Consequently the greater the obscurity of
the principle of pure sentiency the greater also is pain; and simi-
larly the more it rises to prominence the greater is also pleasure.
For instance, at the time when keen appetite is felt, there is
pain, because of the rise of Prana to prominence. Therefore,
when a person has had his fill, Prana goes into obscurity and
Ahanta comes into prominence; consequently there is pleasure.
The same holds good in the case of shampooing and not-sham-
pooing the body of one who is tired, according as there is the
predominance or subordination of the body. But there
is no rise of pain at that time in the case of the person, who
knows the real nature of Samidve$a. The following quotation
says the same thing :—

“For, even a weak person, having identified himself with
that (Spanda), succeeds in his work: and similarly one who
is extremely hungry, is able to quell his hunger.”

Thus at the time of predominance of Prana and compara-
tive subordination of the “power of freedom” (kartrtd) there
are experienced hundreds of varieties of pain and joy. This
is the level of toil and suffering. Thus, in these three states
there is predominance of Prana etc., and Kartrtd is reduced to
subordinate position. Therefore, all these are to be shunned.

And the states of Turiya, in which there is predominance
of Kartrta and Turiyatita, in which there is its continuity, there-
fore, are to be coveted. For, after the realisation of one’s own
essential nature, which is nothing but ‘ pure unmixed bliss’ there
isan end to one’s toils, which one has helplessly to do in
one’s attempt at gaining or averting certain things. This
is the substance. { 18)

But if the reason for giving up the first three states is the
predominance of Prina etc. in them, and if this predominance
is in these three states only, and there is absence thereof in Tu-
riya etc., how then after entering into Turiya there is rise again
(Vyutthana). This doubt he removes with the following two
Slokas :=— ;

(19-20) “In the states of both, waking and dream, the principle of
life (Prina) manifests itself primarily in inhaling and exhaling.
In the state of deep sleep it (Prapa) is called Samana, the most

—
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essential feature of which is the rest (of Prana for a while in the
cavity of the heart i.e. the non-manifestation of Prina in the
forms of inhaling and exhaling). As such Sam3na is comparable
to the time, technically called Visuvat (equinoctial time).*’

Another translation

(Samana is like the time, technically called Visuvat. For,
Samana is characterised by the equality of (the movemént of)
Prana and Apana and the rest of the principle of life in the
cavity of heart (i.e. not moving to the right or to the left) for a
while ; exactly as the time ‘Visuvat’ is characterised by the
equality of (the duration of) the day and of the night and stop-
page for a very short time of the movement of the sun (logically)
towards either the south or the north (ie. its being at the
equator).

‘“In the state of Turiya, it moves up through mid-passage
(Susumna). As such it is called Udana. Here the dissolution of
the objective world starts. From Vijianakala to Sadaiva are
in this state. And the Turiyatita state is the state of Parama
Siva. It is characterised by the working of Vyana.”

Prana means the ‘being’ (Sthiti) of the sentient principle (Cid-
rupa)as Prina and Apina, the charaoteristic of life. It is essentially
nothing more than the universal motion (‘Samanyaparispanda’
as admitted by the Spanda system). It brings sentiency to the
insentient body etc. When because of “freedom” (Svatantrya)
self is superimposed on it, it is determinately apprehended as
“I”. This very ‘being’ of Cit, manifesting itself in the particular
forms of movement such as those of vital air (Prana) etc.,
assumes five different forms. It shows (in itself) the ‘particu-
larity of ‘Prapa’ and that of ‘apana’ in succession, according
as it shows itself in the form of inhaling and that of exhaling,
when it leaves something (the heart) or falls on something,
These two particularities are clear in the state of waking:
because here it (Prana) proceeds from the body and rests on
the external object and fromn there comes back to the bedy; and
also in remembrance etc., because of its (Prina’s) resting on the
internal object, Prana and Apana are very distinctly cognised.
In dreams also both are there, because an observer clearly szes
Prana and Apana in the form of inhaling and exhaling of a
person who is asleep. And the sleeping person also himself
realises their existence in the form of leaving (the heart) and
coming back (to it), because he has the consciousness of object.
Thus the principle of life (Prana) has two particularities in-
haling and exhaling in the wakeful state. The same is the
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case in the state of dream. The state of sleep is called Svapna.
When this state grows very strong then we havea subject-in
deep sleep (Susupta). Sausupta is nothing but the state of
subject indeep sleep. The Susupta state is of two types. Both
the types are characterised by the possession of the particu-
larity of the principle of life, called Samina. Although in the
Savedya Susupta the movement of Prana and Apana is percep-
tible, yet in reality deep sleep consists primarily in the rest of
the principle of life (Prdna) in between the two movements
in the Hrdayasadana, the place in the heart, the spatial point
which is beyond the reach of senses. Thus, the suspension
of activity of Prana and Apana, the rest for a while, is the charac-
teristic of Samana. Its primary function is to produce equality
in the vital fluids in the higher as well as in the lower animals.
It is responsible for the digestion of drink and food, because
it brings about the opening of the lotus of the heart. It is like
the time, technically called ‘Visuvat’, because it is nothing but
the equality (Samya) of Prina and Apana, which are like day
and night, and the ‘rest’ (in the cavity of the heart), for a while.

Another Interpretation

The word “Visuvat” is formed by adding affix “vat” , which
means “‘to deserve”, according to Panini’s rule “Tadarham’
(Pa, Su 5-1-117), to the word “Visu” which means ‘pervasion’.
It ( secondarily, Laksanaya ) means that which deserves (is
characterised by) equality. The affix “Vat’ is indeclinable only
when itis used in the sense of comparison. For, we find
in use such forms as “udvatah” and ‘nivatah’ . The statement
(that ‘Vat’ is indeclinable, only when it is used in the sense of
comparison) is not a mere assertion; it is based upon the
authority (Taddhitascasarvavibhaktih Pa. 1-1-38). Or the word
may mean ‘that which removes the difference in the length and
shortness of day and night’. In this case the word is to be de-
rived from the root ‘Su’ with the prefix ‘Vi’ and with affix ‘§atr’.
In the Visuvat, (i.e. Samana.) Prana and Apana, which are in
suspension, have their being in the form of residual trace.
Their suspension (Vicchedu) is their being in the form of
residual trace only and not their total destruction. This has
been repeatedly asserted. Thus, in the state of deep sleep,
leaving (hana) and receiving (i.e. coming to) (Adana) are in
the rudimentary stage. All the limited subjects up to Pralaya-
kala are in these states.

But when the activity of the principle of life abandons the
left and right passages, follows the upward central path, then
that movement brings about melting away of all duality like
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that of congealed Ghee and produces a state that is characteri-
sed by unity. This is the function of Udana, _whlch is found
in all the subjects from Vijfianakala to Sadadiva. This state
is technically called ‘Turya’. Vijnanakalas are beyond Maya.
Therefore, melting away of duality starts with them. But when
the duality completely disappears, the activity of the principle
of life (Pranvartti) assumes the form of Vyana inasmuch as it
operates in the body, consisting of the entire mass of the cate-
gories, elements and worlds, which constitute the entire sphere
of objectivity. This is the ‘Turyatita’ state. This befits the
Paramaéiva, who is essentially the whole universe. Thus, the
subject, who is nothing more than the principle of life (Pranaripa),
assumes the forms of Prana, Apana, Udana, Samana and Vyana.
Therefore, Udana is put in the same case as that of Vijrianakala,
Mantra and J4a, i.e. Sadasiva and Tévara, according to classi-
fication. It means this: although.in the states of Turiya and
Turiyatita the principle of life is there, because otherwise there
would be no rise from them, yet, because there is destruction
of duality in these states and they are characterised by rest on
unity, therefore, there is no variety of pleasure and pain in
them and they are nothing more than the highest bliss, which
is characterised by perfect rest on the Self. Hence these states
ought to be acquired. But in the states ofdeep sleep etc,,
because there is either vague consciousness of object, because
it is in the form of residual trace only, or -very clear cognition
of it, therefore, there is variety of pleasure and pain etc. Hence
they have to be shunned. Hence it has been rightly said:—

“The three are to be shunned”. The highest Lord, whose
body is the whole universe, appears as the powers of exhaling
and inhaling in the Sakalas. He is also all classes of subject
such as Pralayakala and Vijnanakala. He is all this because
He is Prana Apana, Udana, Samana and Vyana. He is
Sadasiva also. This also has been indicated by what has been
stated above. The following says the same:—

“The universe , consisting of the thirty-six Tattvas is nothing
more than the Lord’s powers of Prana etc.” (20). From the
beginning 171.

Here ends the second chapter, called the presentation of

the essential nature of the subject, in the Agamadhikara
in the [$vara Pratyabhijnia, written by illustrious teacher,
Utpaladeva, with the Commentary, called Vimar§ini, written by
illustrious teacher, Abhinavagupta, (2).

Here ends the Agamadhikara, the third of the Adhikaras.



TATTVA SANGRAHADHIKARA
AHNIKA 1.

We bo'w to that éiva, \p‘ho manifests the self of devotees as
one with innumerable variety of the means and the objects of
knowledge.

Thus the self in its essential nature is identical with the Highest
Lord. This has been established fully in the preceding three
Adhikaras. This is proved by self-experience, reason and
Agama. For a clear understanding of it by the pupils, the same
is now being stated through a summary view of the contents
of the Agamas, in one Ahnika, consisting of 18 verses beginning
with ““The self itself of all living beings” and ending in “Ut-
pala has established.” In one verse the Ultimately Real Nature
of the Self is stated. The following nine verses state what is
bondage, in order to show what the subject and the object are
in reality. The seven verses show the essential nature of libera-
tion, which is nothing more than Recognition. In one verse
the conclusion is stated. This is the summary. Now the mean-
ing of verses is to be given as follows:— .

(1) The one Highest Lord alone is the very self of all the
living beings. He is full of unbroken consciousness “I am this
entire universe.’’

According to this system, the insentients shine only as merged
in the sentient. The consciousness of the insentient “this”
rests on the self-consciousness «1»_ From this it follows that
the insentients are without self. The sentient beings alone have
self. Their self is nothing else than the Highest Lord. There-
fore, the self and none else is the Maheévara. And because
He is of the nature of Samvid and Samvid has no limiting attri-
butes of time, place or form; though there may be difference
in body and vital air etc. : for, they belong to that part of
the creation, which is called insentient, and as such are merged
in the sentient principle. There is, therefore, one sentient prin-
ciple which manifests in himself (itself?) all the forms of the
universe because of his freedom. Hence the Highest Lord,
holding all that is objective in its nature within Himself, is
perfect, because He is self-consciousness, which is characterised
by resting within His own self and independence of all others.
Therefore, no effort is required to establish His omnipotence
and omniscience (i.e. they are self-evident). Just as the cognitions
and actions of Buddhi and the organs of action and perception,
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in relation to the respective diverse objects, in reality belong to
the self, so the cognitions and actions of Rudra and
Ksetrajfia, who are thousands in number and who are like the
senses (Indriya-sthanjya) of the Highest Lord, in relation to the
mass of objects, belong to the principle of sentiency
(Cidatman). (1).

But if the one Highest Lord alone is the self, what is then the
bondage, for freedom from which attempt has to be made?
With this objection in mind the author says:—

(2) <‘In the objective world, which has been created by Himself,
the Lord makes Buddhi etc. the substratum of false self-conscious..
mess, because they are (fit to be) the limited subjects.”

The Highest Lord, resting within His own self, in the very
luminous mirror of His self, creates (manifests) within Himself
by means of power of perfect freedom, the objective (aspect of
the) world, which is limited in its nature. The creation of objec-
tive world is preceded by self-concretisation (Sankocapurahsara).
In the midst of this creation there are the objects, such as Prana,
Buddki and body etc. They are objects and are to be referred
to as “this”. But they are fit to be subjects in relation to objects,
which are separate from them. Therefore, as they cannot comp-
letely cast off the objectivity, so they shine as illumined with

unrezalandimperfect self-consciousness, as “Iam Devadaita®
or “I am Caitra’’. (2).

Let it be as you say. But still who can be in bondage?
Whg is there different from the Lord? To this objection he
replies as follows:—

. (3 “The individuality of the limited individual subject
Is due to ignorance of the real nature of his true self. Such
souls are admitted to be many. They have Bhoga, which js made
up of pleasure and suffering, which are nothing but limited action
and bliss (Kriyanandau); i.e. Rajas and Sattva.”®

Quite so. In reality there is no bondage. But only when
Hc_:, because of His all-transcending power of freedom, manifests
Himself as limited, then He is not conscious of His perfection
though it is there even in that state. This is the reason why H o
1s called Purusa, ‘Purusa’ is essentially nothing more than the
1gnorance of being perfect in reality. It is because of the limited-
ness through association with different bodies, vital airs and
Buddhis, that Purusas are many. And the limited individual
soul is enjoyer of fruits of his action and, therefore,
he is in bondage. Bhoga is nothing else than the (limited)
acuon and bliss. Limited action is suffering, because Rajoguna,
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which is nothing but a mixture of knowledge and ignorance
and is characterised by motion, is pain. Sattva, which is
essentially light of knowledge, is pleasure. Tamas is
complete ignorance. It is the rest between the two. It is like
Pralaya. (3).

But what is to be excluded and what is to be included by the
word “Srstau”? To .his he replies:—

(4) ““What are spoken of as knowledge and action of the Lord
in relation to the objects, which are identical with Him the same,
together with the third, the Maya, are the three Gupas of the limited
subject, namely, Sattva, Rajas, and Tamas.”’

All consciousness and freedom, that is in the universe is identi-
cal with the Lord,who Himself is the universe. And the conscious-
ness (Prakasa) and freedom (Vimarsa) are the powers of know-
ledge and action respectively. Maya is the Lord’s _power, which
is responsible for the conscmusness I this” which is the ultimate
reality of Sadagiva and Tévara, which are characterised by the
consciousness of separate object1v1ty as resting on the self-cons-
ClOllSIlf:‘.S\ In these two states the consciousness of Prakasa and
Vimarga, as the essential nature of the self, still persists. These
three powers are recognised to be natural i.e. not-created, in the
Lord. But when there is the ignorance of the esssential nature
of the self and cognition and action refer to objects, which are
(recognised to be) separate (from the self) and there is conscious-
ness of the separate objectsas devoid of both Prakada and
Vimarsa, then arise Sattva, Rajas and Tamas, which are
characterised by pleasure, pain and absence of both (Moha) and
the functions of which are knowledge, action and restriction
(Niyama) respectively (4).

But the powers of knowledge, action and Maya are thus spoken
of as noun-different from the Lord. Therefore, it follows that
similarly Sattva, Rajas and Tamas are non-diﬂ"crcnt from the
limited subject. But they are counted as separate from Purusa.
How is this? This doubt he sets at rest in the following §loka:—

(5) “In the course of the discussion on the practical life, which is
based on diversity, Gunas, which change into various means and
ebjects, should not be mentioned as the powers of the possessor
of them (Saktimatah).”’

Right. It would be so, i.e., there would be identity of Gunas
with the limited "subject, if there be no talk of the state of
diversity. But here we are discussing difference between one
thing and another in practical life. Now Purusa, in his essential
nature, is nothing more than the limited sentiency; and it is not
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his essential nature to make the objects shine. For, then they
would shine always. The fact is that it (shining of objects) is due
to connection of Purusa with others (the means). Therefore,
as these Sattva etc. have separate existence from Pasu, who is
supposed to possess them, so they are not representqd to be non-
different from him, but, as they are helpful (in bringing about
the manifestation of external objects) so they are represented to
be his qualities. But why are they talked of as separate from
Purusa? Reply is that these thirteen means and ten objects are the
effecis of pleasure pain and ignorance,because they are experien-
ced as essentially of the nature of pleasure etc. Therefore, if
pleasure etc., which have their existence as one with the group of
objects and means were to be identical with Purusa also, then it
would follow that Purusa is identical with the whole creation,
inclusive of both the means and objects We have already refuted
the theory of evolution. And this (identity of Purusa with objects
etc.) is of course an unwelcome conclusion. For, it would mean
that Purusa, with Svatantrya sakti(in the form of all the
gualities) is omniform (Visvarupa). It would mean thatthere is no
Purusa and that the Lord alone exists. Therefore, in discussing
the essential nature of Purusa, whose existence is due to lack of
self-recognition, Sattva etc., have to be presented as separate.
This is the correct position. (5).

_ But how do the powers of knowledge etc., become Sattva etc.,
in the case of the limited subject? To this he replies as follows:—

(6) “The powers of being, (Satta) self-consciousness ( Ananda)
and action (Kriya) belong to the Lord. But the limited subject has
both Sattva and its not-being. - That which is of dual nature
(of being and not-being) is Rajas, which is pain. It is mixture
Sattva and Tamas.”’

According to this system, the Lord is naturally self-luminous
and preserves the world by bringing about its existence etc.
This world is characterised by apparent glaring variety. His
(Lord of the world’s) being i.e. freedom in respect of being
(Bhavanakartrta),—as has already been shown in 1-5-14 *“That
1S tran_scendental motion, that is transcendental being’’,—is cha-
racte_nsed by slight flutter, quiver or motion. The same, because
the light of consciousness is inseparable from self-consciousness
shining in the form of self-consciousness, which is essentiall};
Vimaréa, is called power of action. The same, because of its
perfect independence of others and entirely resting on itself
is called ananda. Thus the Lord, because of His being Cit
(sentiency), is characterised by all these powers.
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But the limited subject has both being and its negation, and
bliss and its negation, because he is limited in his nature. That
aspect (of the Lord’s power), which is called being and bliss
(Sattﬁnanda), appearing as light of knowledge and pleasure
(in the case of limited subject) is called Sattva. That, which is
the negation of Sattva or Prakasa and Ananda, and, therefore,
is essentially the veil of ignorance, is called Tamas. Although
these Sattva and Tamas mutually exclude each other, like Nil2
and negation thereof, yet, like ‘genera’ of cause and effect, they
shine also as mixed up with each other, inasmuch as they are
grasped together in one determinate knowledge of an object,
exactly in the manner of two different colours, black and the
opposite thereof, harmoniously mixed up in a bird of variegated
plumage. Therefore, that which consists of two, Sattva and
Tamas, and is of mixed nature, is called Rajoguna. It is (essen-
tially of the nature of) pain, because in it Sattva and Tamas, which
are respectively of the nature of light and darkness, are mixed
together. For instance, the consciousness of a son as “dear”
(i.e., unmixed with any other consciousness), is Sattva and there-
fore, pleasure. Total absence of the consciousness (of son etc.)
is Moha. But the consciousness of certain aspects, for instance,
his body being subjected to a disease and lack of consciousness
of others, for instance, his being free from all diseases and full of
good qualities, that is so much desired, is pain. This very con-
tinuity from a former to a later stage is the true nature of action.
There is no such state of the limited subject, as is free from both
Sattva and Rajas. For, such a state does not fit in with any form

of cognition, determinate or indeterminate. That is as follows :—

The object (Nila) shines in indeterminate cognition. Not-
being of Nila, though it is nothing, (materially) yet itis a product
of determinative activity, and as such has its reality in practical
life only, because it shines. “The blue and not-blue” (Nilanila)
may shine because of the mixture of blue and not-blue. But
not-being of both (Anubhayartpatva), if it is not grasped in the
indeterminate cognition of object, it would run after (i.e. become
the object of) the determinate cognition, (to get itself grasped).
But if it does not enter into determinate cognition, it would be
indeterminately grasped object and nothing else. Hence the
limited subject does not possess any fourth quality. Here the
word “Api” is used in the sense of “Ca”. In the case of the
limited subject the “Being” (Satti) is the quality, called Sattva.
Not-being of that is Tamas. Rajas is the mixture of the two,
that is the connection of words. (6).

Thus the essential nature of the subject, both, limited and
perfect, has been settled in brief. Now, in order to ascer-
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tain the exact nature of the object of perce_ption, the following
Sloka shows clearly how is this objectivity (Prameyatattva)
connected with the Lord:-—

(7) “The Abhiasas, which shine differently, as mixed up with
one another, or as separate from each other, are (in their totality,
without zny internal distinciion) the object of Lord’s consciousness
(apprekension) of cbjectivity, which is expressed as “this®’, which
does not stand for any conventional meaning.’*

It has already been stated that, according to this system, the
objects are mere manifestations (Abhasas). At times these
Abhasas are mixed up, united together, by the determinative
activity which combines a number of Abhasas into a unity,
which is the distinctive characteristic of the particular.
At times they are conceived separately. Then they
are universals. Now both the kinds of objects (the universal
and the particular) form the object of consciousness of
objectivity, expressed as “this”; which does not stand for any
conventional meaning, not only in the case of just born children
etc,, but also in that of the Lord. This consciousness is very
much like that which is expressed by pointing the thing out with
a fingure.  “Tatha” means “in that manner i.e. as particular
Or as wuniversal”. They shine variously. The variety of forms
of objects is due to the fact that their particularity and univer-
sality both appear simultaneously resting on Ahanta (principle
of self-consciousness). Therefore, (it is admitted that Mahe§vara)
manifests the unconventional objectivity (Asamayikim idantam)
which is merely negation of subjectivity and may, therefore,
be represented as mere not-being (§iinya), the meaning of the
negative particle (Nafartha) without reference to the negativable;
which is nothing but Samvid itself, but limited; and which shines
with the light of Samvid (i.e. as identical and not different from
Samvid) in the state of T§vara, because it is invariably concomij-
tant with the manifestation of the object.(7)

Thus, it has been shown how does the objective world shine
to Pati, who is identical with [$vara. But there can possibly
be no talk of object in relation to the Highest Lord, Paramagiva,
because all such talk is due to Sadadiva and T§vara, who are His
first manifestations, Therefore, now the author explains how
these Prameyas shine to Pagu, in the following three 4lokas:—

_ (8-9-10) “But the objects, which shine differently, are deter-
nunately grasped (Prakalpya) by the limited subject in terms of

varions indicatory signs (words) in the sphere of remembrance and
lmagination ete,
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The uncommon creation (the world of imagination) of the
limited subject depends upon the creation of the Lord. It is
not common to all limited subjects, because the limited subject
is ignorant of his identity with the Lord. But the creation of
the limited subject, who has realised his oneness with the Lord,
is real i. e. common to all. It is due to his determinative activity,
which is of changing nature, because of its being permeated by va-
riety of letters, which is essentially nothing more than the (activity-
of) Prana and which is impermanent. This (determinative activity)
itself is due to the power of the Lord, the chief purpose of which
is to obstruct rest on one’s own self.”’

Here the word “Tu” indicates difference. To the inner or
limited self the objects shine as described below; and not in the
manner in which they shine to Isvara, as stated above. In
remembrance, imagination, ideation and other definite cognitions,
the objects, which appear differently, i.e. in indefinite or definite
form, according as they shine separately or mixed with other
Abhasas, are determinately grasped, according to the residual
traces of each individual, as associated with different indicatory
words such as “This is dear” “This is enemy” which stand for
different kinds of pains and pleasures, according to the previous
experience of each individual limited subject, who is of the nature
of limited individual self-consciousness, and is distinct from
other similar self-consciousnesses. In brief it means that to

&vara the Prameyas are the objects of pure consciousness, un-
mixed with the element of determinacy. But to the limited sub-
ject they shine as related to different determinate cognitions,
each of which is naturally different from and exclusive of all
others, because they are used for practical purposes such as
accepting or rejecting. (8).

But if the object, even when it is an object of pure conscious-
ness, is exactly the same as it is when it is determinately cognised,
what then is the difference in the object in its two states, namely,
(I) when it is the object of consciousness of Tsvara and (II) when
it is determinately grasped by limited subject? Reply is as is
given in the following §loka beginning with “Tasya”.

The creation, for which a limited subject is responsible, is
based upon that of the Lord and, therefore, being dependent on
the creation of the Lord, it is not common and is related to that
particular subject alone i.e. is not common to other subjects:
for instance the creation, “This is pleasant”, shines only to its
creator and to none else.

But if the limited subject also be capable of creating then is
he Lord himself? Quite so. He is Lord himself. But if so,
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why then his creation is not common to other times and subjects ?
Well, it would be, if he knew his power. And because he does
not know his power (therefore, his creation is not similar to that
of the Lord). The determinative activity i.e., the.power to grasp
determinately, arises in him only who is dependent upon another.

But who is responsible for the rise of that power to grasp
determinately? Reply is as follows:—

The Lord is the embodiment of all ideas and, therefore, is
characterised by the mass of words. He possesses the power, the
chief function of which is to obscure the state of being the Highest
Lord, which is characterised by perfect rest in His essential
nature. It (this power) is nothing more than the eight “Vargas”
(groups of letters), which are essentially different powers (deities),
called Braihmj etc. It has variety, because of the variety of let-
ters, “K” etc. This power is responsible for the rise of the de-
terminative activity of the limited subject, which is changing,
because the limited subject does not rest on one determinate
cognition. Therefore, through the determinative activity, which
is permeated by such varied arrangement of letters as “this s
friend” and “this is enemy”’, springs up the uncommon creation
of the limited subject, who is essentially identical with the Highest
Lord. (The creation of imagination) “The elephant with five
mouths and four tusks runs in the sky” is also a creation of
de@e;mmative cognitive power, because it is also a peculiar
umfx.cation of Abhasas. This also depends upon the Abhasas,
manifested by the Lord. This means that all that i created by
limited subject in the field of determinate cognition, depends
upon the creation of the Lord. (9-10). :

But if the creation of the limited subject is nothing but pheno-
menal world, what will the creation of Lord do to him (Pagu)?
This is what he explains in the following §loka:—

(11) ““The creation is of two kinds: one is common (Sadhz-
rana) and the other is uncommon. Both are clearly manifest,
By giving up the determinative activity and concentrating (on
“I'am this””) gradually the state of Tévara is reached.’’

The creation of J§vara is of two kinds; common, such as jar
etc., and uncommon such as is indicated by the word “Anyatha” .
€.8., tWwo moons etc. Both of these have the common characteris-
tic of being clearly manifest. When, through a slow and gradual
Process of giving up determinacy through concentration on the
clearly manifest object, which is only indeterminately grasped;
this creation is referred to ag “I am this”, as in the experience
at the level of ISvara; then it slowly destroys the limited nature
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of Pasu and makes the divine nature manifest, according as the
practice of concentration develops, as a result of following the
instruction:— : .

“The eyes, which are directed to the external, should be free

from winking and opening and the true object of meditation
should be within.”

Further, if the world, a creation of determinative activity of
the limited subject, as has been stated above, be otherwise, i.e.,
be the creation of the determinative activity of one who has realised
his identity with the well recognised power of the Lord,
then it is also common: just as is the creation of the determinative
mental activity of one who has realised the Supreme, has his
mind thoroughly absorbed (in the idea, for which the mantra
stands) and has applied his Mantra determinately for promoting
health, or bringing about death or for pacification.(11)

Thus, it has been shown how Moksa is nothing but self-rea-
lisation, which is nothing but the realisation of Paramag§iva,
which follows from one’s identifying one’s self with what is free
from all determinacy, through giving up of all Vikalpas. Now
he is going to show that there can be Moksa even when there are
Vikalpas.

(12) ““He, who has realised his identity with the universe and
knows that all that is manifest is simply his glory, is the Highest
Lord even when the determinate cognitions are still arising.”

“The inner self, which is called Pasu and is referred to ds
“I” is nothing different from the Supreme Self, who is essentially
the light of consciousness, grasping both, the subject and the
object: on the contrary, that transcendental being I am and He
is I. There is no difference between the two. Therefore, even
this determinate creation is nothing but my own glory, known
as the power of freedom.” This consciousness having grown
firm, he becomes liberated in his very life time, though his Vikal-
pas may not have been destroyed. The following line says the
same:—

“That is surely a state of freedom from doubt, in which even
doubt is not definitely doubted.” (12).

But if the case be such, as has been stated above, what
then is the difference between the liberated and the one who is
still in bondage, in relation to the object? The reply is:—

(13) “The liberated, looks upon the common abject of per-

ception as one with himself, as does the Great Lord; but the bound
sees It as altogether different from himself.”
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The liberated considers himself identical with the self-con-
sciousness “I”, which is the prompter (Adhisthatr) of all subjects
right from Sadidiva and T$vara down to worm. Accordingly
he thinks “all that can be the object of cognition of any being
in the universe is also of mine, and similarly my object of
cognition is that of all beings in the universe.”” And he also thinks
“that object is only a part of my self and so are others also”.
And slowly he begins to think that Prameyas are non-different
both from one another and from the subject. Thus, all figure
in his consciousness as ultimately merged in the undiluted unity.
But quite opposite is the case with the bound. He rests on
pure diversity. (13).

It has been discussed how the objects appear at the states of
Sadasive and T§vara and in relation to the liberated and the bound.
But it remains to be stated how does the object stand in relation
to Parama §iva? To this he replies:—

(14) ““Siva is ever full of the mass of the endless Tattvas, which
rest in or have their being in Him. He is pure consciousness and
bliss (cidanandaghana). He is perfectly changeless,’’

In relation to the glorious Highest Lord there can be no talk
of the object of knowledge. For, the whole mass of Tattvas
15 completely merged in Him; because it rests on pure Cit.
Therefore, that state is pure unity, characterised by rest on the Self,
the Ananda, which is nothing more than spontaneous natural
self-consciousness (Samvitsvabhava). It is eternal self-cons-
ciousness. It is absolutely changeless. It is called the trans-
cendental state of the glorious Lord, who is the whole universe,
whose all-transcending glory is without any break and who is
eternally pure. In it all talk of the object ceases. It is repre-
sented to be all-transcending. (14).

He now gives the conclusion of what has been discussed in
the preceding four Adhikaras.

(1S) ““Thus, fully knowing the Self and its powers of knowledge
and action, and realising the powers to be non-different from the
self, he knows and does all that he desires.””

Thus, knowing the Self to be essentially [$vara, and His powers
of knowledge and action to be identical with the power of freedom
and to be non-different from Him; and déterminately apprehend-
ing “such is the self and not as conceived by Kanada etc.”: and
realising that powers of knowledge and action are non-different
from Him; a subject, who practises Samaveéa, becomes capable
of knowing and doing all that he desires, while he is still associa-
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ted with the body. But -one, who does not practise that, is
liberated in his life time and after the fall of body becomes the
Highest Lord. (15)

This matter, though it is based on personal experience, yet the
tradition, that has been handed down from teacher to teacher,
has to be referred to as a corroborator. For, it has already been
shown in the Agamadhikara that it is based on the §astra. Thus,
it can be shown to be fully supported by preceptorial teachmg,
scripture and personal experience. With this object he states
the preceptorial line as follows:—

(16) “Thus , this new easy path has been shown by me,
exactly as it was given in the Siva Drsti §astra, written by the
teacher. Therefore, a person, putting his feet on this, after realis-
ing himself to be the Creator of the Universe, becomes Siddha,
when he enters into unbroken identity with the state of §iva.”

This path,-which is new, because it was not -well known,
on account of its being hidden in all the sacred scriptures, and
which is easy, because it is free from all troubles in so far as it
needs no such efforts as are involved in practising the internal
and external discipline and Pranayama etc,—was talked of by the
great grand-teacher §ri Somanandapada in his §iva Dysti Sastra.
The same has been clarified here by removing the blemish in the
form of objections from the point of view of other systems of
thought. And because the matter, discussed here, has the sup-
port of the preceptors, scripture and personal experience; there-
fore, when a person concentrates his mind on what is given here
and, after realising (Vibhavya) that he has the omnipotence, the
chief characteristic of which is the creation of the universe, he
is unshakably convinced; then because of this conviction itself
he attains liberation in this very life and is identical with Siva.
This is what the great grand-teacher himself has stated as follows:—

“When the presence of the true nature of Siva in all is
recognised through indisputable experience, the means of know-
ledge and concentration of mind lose all their value. When the
gold is once known as such, does contemplation play any part
as a means of its knowledge? That knowledge is true and firm
like the one that we have of our parents etc.”

After realising one’s identity with §iva, if one remains conti-
nuously merged in it and merges any one, two or all of the triad
of body, intellect and §finya in it, one attains all powers, includ-
ing the highest. (16).

But if the essential nature of the Self is ever the same, there
would be no difference in it (i.e. in its causal efficiency) in the
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case of either its recognition or non-recognition. For, a seed,
though it may not be recognised, yet, if all the contributory
causes are present, it does produce the sprout. Why then is
there so much insistance on Self-recognition? Reply is as
follows:—

The causal efficiency is of two types: (I) external, such as
the production of sprout, and (II) internal, such as causing
pleasure etc., which is essentially nothing else than the self-con-
sciousness, the rest of the  subject on itself. The former undoub-
tedly does not depend upon recognition; but the latter does.
In the present case the causal efficiency lies in the arousal of
the consciousness “I am the Highest Lord”, which is characteri-
sed by the possession (by the realiser) of both, higher and lower,
*“Siddhis” and the glories of the liberated in life. Therefore,
in this case recognition is surely necessary.

But it may be asked “where do you find that the causal effi-
ciency, whichis essentially the rest on the subject, is not seen
without recognition and is co-incidental with recognition?
In reply to this the author says the following:—

(17) ‘‘Just as an object of love, who has been brought to the
presence of a slim lady by her various entreaties, cannot give her
any pleasure, though he may stand before her, so long as he is not
recognised and, therefore, not distinguished from common man;
so the Self of all, which is the Lord of the world, cannot manifest
its true glory so long as its essential nature is not recognised.
Hence the means of its recognition has been dealt with,”’

Suppose that the passion of love is aroused in a young lady
by mere hearing of the excellences of a hero and that she,-intensely
desiring day and night to see him and with her heart completely
out of control—sends messengers, writes love-letters, presenting
her condition, and has her already slim body made slimmer
still by pangs of separation. Now the hero unexpectedly turns
up in response to her entreaties and stands before her. But
she is not able to apprehend clearly his distinctive great qualities
and consequently to her he is nothing more than an ordinary man.
Under such circumstances, the perception of the object, though
it actually takes place, does not give any satisfaction to the heart,
Similarly, though the Lord of the Universe is ever shining within
as the very self, yet His shining does not make the heart full
(of Ananda); because the self is not realised to be transcendental
and possessing the supreme Lordliness,characterised by uncheckeci
freedom of thought and action. The Self, therefore, shines ag
do other ordinary objects, such as jar etc.
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_ But when she distinctly cognises those excellences in him,
e}ther 1n consequence of a word from the messenger, or of recogni-
tion of a characteristic or something else, her heart immediately
blooms fully like a wonderful bud. And in consequence of
repeated enjoyment of union, she experiences the rest of the heart
in other forms also. Similarly when transcendental Lordliness is
fully recognised in the self, either as a result of preceptorial
instruction or recognition of the powers of knowledge and action,
then immediately in the very life time there is final emancipation,
characterised by perfection. But if a person makes repeated
efforts at merging himself in the Supreme, he attains mystic
powers. Thus, it is the recognition of the Self which gives both
the higher and the lower spiritual powers. (17).

This system is beneficial to all. It gives final emancipation.
In order to induce common man to follow it by arousing in him
the urge,—which is characterised by the belief in the possibility
of the promised and which is aroused by the.remembrance of
its (system’s) greatness, because of its connection with great
family and famous name,—the author concludes by referring to
his as well as his father’s name as follows:—

(18) ““In order that common man may have the transcendental
power (Siddhi) without much effort, Utpala, the son of Udayakara,
has written this Tévara Pratyabhijia.”’

The word ‘jana’ means simply ‘man’. In following this system,
therefore, the qualification of belonging to a particular
caste etc. is unnecessary. Hence it is asserted that it is for the
benefit of all. Its aim is great, because its purpose is tb enable
common man to realise the higher and lower Siddhis without
much effort. My illustrious grand-teacher, Utpaladeva, the son
of Udayakara, wrote this system. Common man, therefore,
follows it, because of the fame of its founder. The author has
benefitted common man by inducing him to follow it by refer-
ring to both the names. The meaning of ‘Iyam’ is ‘this ‘which
has been made so appealing to the heart by hundreds of reasons.
The Chapter ends. (18). From the beginning 190.

Abhinavagupta has written this small commentary on the
(Tévara) Pratyabhijfia. It cannot be adversely criticised. It
clearly explains the meaning of the verses.

Through this system, which is based upon personal
experience, the subject matter of Mimamsa, Nyaya, Vyakarana
and §aivigama becomes helpful in the realisation of the Self.
For, no other than the sun is capable of uniting the juices (Rasa)
of earth and water for the development of grains.
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What reply can be given to the question “What are you.?”
by one, who wants to discuss the §astras, before realising the
self, and who is, therefore, under the influence of an evil spirit
(as it were)? '

Here ends the Tattvasangrahidhikdra in the T$vara Pratya-
bhijfia, written by Utpaladeva, with the commentary, called
“Vimarsini’ written by Abhinavagupta.

The Tévara Pratyabhijfia Vimarsini ends.
THE END:
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Caitra, 128.
Carvaka, 90.
Caste, 231.

Category, 47, 72, 150, 189, 190,
191, 192, 194, 199, 202.

Causal, 25.

Causal affix, 46.

Causal agency, 6, 7.

Causal agent, 12, 13, 183.

Causal efficiency, 13, 51, 88, 111,
136, 137, 143, 148, 150, 153, 178,
229, 230.

Causal function, 137.

Causal law, 174, 177.

Causal relation, 3, 4, 62, 67, 98,
101, 130, 152, 176, 178, 180, 18I.

Causality, 67, 69, 130, 166, 168, 170.

Causation, 27.

Causative, 163.

Cause, 3, 6, 11, 23,-30, 58, 59, 63,
65, 66, 101, 104, 113, 125, 139,
142, 151, 153, 154, 166, 168, 170,
175, 176, 177, 178, 182, 223.

Central path, 217.

Certainty, 80, 86, 88, 89.

Characteristic, 71, 125, 127, 132,
135, 142, 147, 152, 158, 174, 185,
204, 205.

Cidanandaghana, 228.

Cidrapa, 186, 216.

Cidvapuh, 38.

Cinmayatva, 14.

Cinmayi, 27.

Cintamani, 42.

Cit, 130, 140, 145, 185, 186, 191,
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193, 195, 196, 197, 198, 203, 204,
210, 211, 216, 222, 228.

Citi, 73.

Citra sarhvedana, 135.

Citsvariipa, 25.

Citta 46.

Cittattva, 90, 128, 204, 208.

Cogniser, 21, 45, 46, 47, 148.

Cognition, 16, 17,20, 21,22,23, 24,
25, 26, 27, 28, 32, 33, 36, 38, 40,
44, 45, 52, 60, 62, 66, 68, 76, 84,
85, 86, 87,90, 100, 102, 103, 104,
109, 110, 119, 131, 140, 143, 144,
147, 155, 158, 160, 178, 214, 219,
220, 223, 228.

Cognitive activity, 81.

Cognitive power, 27.

Cognitive tendency, 136.

Concentration, 46, 110, 165, 210,
226, 229.

Conception, 136, 183.

Conclusion, 178.

Configuration, 147, 150, 151, 176.

Consciousness, 14, 20, 21, 32, 34,41,
55, 58, 63, 66, 70, 72, 73, 74, 75,
76, 77, 78, 79, 80, 83, 86, 90, 91,
92, 99, 100, 104, 109, 121, 124,
125, 128, 130, 132, 133, 134, 135,
136, 142, 149, 158, 161, 165, 178,
187, 193, 206, 207, 209, 213, 214,
216, 224.

Construct, 132.

Contemplation, 18, 42, 192, 229.

Contrary, 102, 103, 104, 108, 109,
110, 129,

Contrariety, 129, 130, 135, 159.

Convention, 82, 152.

Conventional expression, 22, 152,

Conventional meaning, 82, 224.

Conviction, 13, 229.
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Creation, 1, 43, 69, 78, 79, 94, 126,
136, 141, 165, 167,170, 172, 174,
177, 188, 191, 203, 219, 220, 222,
225, 226, 227.

Creation of Yogin, [75.

Creative power, 125,

Creative stir, 10.

Creativeness, 166.

Creator, 37, 75, 166, 167, 170, 188,
229,

D

Daivata, 203,

Dance, 69.

Dandin, 160.

Dasya, 4.

Deep sleep, 10, 11, 59, 218.
Deindividualisation, 145.
Demerit, 24, 172, 205.

Desire, 137.

Determinacy, 70, 76, 81, 82, 83, 84,

86, 87, 89, 90, 91, 92, 93, 225,
226, 227.

Determinate, 54, 130, 131.

Determinate cognition, 14, 19, 21,
32,40, 44, 52, 58, 67, 68, 71, 79,
82, 88,95, 96, 100, 101, 102, 112,
131,132, 134, 135, 136, 143, 148,
151, 156, 182, 187, 223, 225, 226,
227.

Determinate consciousness, 34, 68,
81, 83, 135, 155, 185, 188.

Determinate creation, 227.

Determinate experience, 132,

Determinate knowledge, 20, 21, 22,
28, 34, 37, 42, 50, 51, 55, 67, 68,
92, 94, 142, 144, 148, 150, 155,
157, 158, 223.
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Determinate perception, 50, 88, 100.
Determinate will, 62.
Determination, 153.

Determinative activity, 68, 82,
132, 148, 150, 223, 225, 226, 227.

Determinative function, 132,
Deva, 66.

Devata, 203.

Devotee, 4.

Devotion, 2, 6, 204.

Dharma, 72, 181.

Dharmin, 108.

Dialectic, 18.

Defferentiation, 10, 37, 38, 40. 51,

87, 88, 89, 94, 98, 111, 127, 132,
201.

Diksita, 145,

Direct apprehension, 21.

Direct cognition, 32, 80, 120, 137.

Direct experience 23, 33, 34, 35, 38,
40, 41,42,43,45,46,67,92, 110.

Direct perception, 22, 28, 29, 36, 40,
54, 58, 96, 102, 105, 112, 145,
146, 154, 189.

Dissolution, 1, 164, 211,

Diversity, 11, 19, 59, 60, 63, 110,
127, 134, 150, 159, 160, 183, 221.

Doer, 24, 30, 31, 45, 52, 111.

Doubt, 80.

Dream, 65, 169, 214, 217.

Dream in dream, 157.

Drk, 33.

Drstata, 49.

Dualism, 5.

Dualistic, 11.

Duality, 48, 186, 217, 218.

Dvyanuka, 64, 160.
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Earth, 212.

Effect, 23, 30, 58, 59, 62, 65, 101,
104, 139, 142, 151, 153, 168, 182,
223.

Efficiency, 230.

Efficient causality, 135.

Egoism, 91, 172.

Egoistic, 169, 200.

Egoity, 47, 204.

Ekanta, 171.

Ekarthibhava, 42.

Elimination, 193.

Emancipation, 231.

Emotion, 117.

Empirical level, 132, 145.

Empirical multiplicity,

Empirical personality, 145.

Empirical subject, 124.

Entity, 104, 142.

Equator, 216.

Equilibrium, 183.

Equinoctial time, 216.

Erroneous, 35, 128, 131, 136,

138, 140.

Erroneous knowledge, 36, 139,
157, 158, 196.

Erroneousness, 36, 157, 213.

Error, 35, 36, 68, 157, 158.

Essence, 74.

Essential characteristic, 71, 81, 87,
184, 191, 203.

Essential feature, 216.

Essential nature, 57, 59, 60, 65, 71,
725735 755 175 78980112
114, 117, 119, 120, 122, 124, 129,
131, 134, 139, 144, 146, 153, 156,
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157, 166, 168, 172, 173, 175, 176,
177, 182, 188, 202, 203, 219, 222,
226, 230.

Essential quality, 156.

Eternal, 10, 78, 161.

Eternal activity, 120.

Eternal being, 163.

Eternal subject, 124, 160.

Eternality, 205, 206, 209.

Ether, 23, 24, 91.

Evolutive activity, 184.

Existence, 58, 60, 61, 63, 106, 124,
139, 149, 160, 168, 191.

Experiencer, 20, 22, 23, 26, 40,
48, 51, 52.

Expression, 21.

Expressive power, 83.
Extendedness, 85, 121, 133.
Extensive universal, 136.

External, 59, 63, 64, 66, 68, 115,
116, 161, 168, 185.

External aspect, 191.

External cognition, 156.

External discipline, 229,

External existence, 159.

External manifestation, 96, 170, 192.
External means, 200.

External multiplicity, 135.

External object, 63, 68, 85, 119,
123, 124, 127, 140, 197,

External senses, 80, 113, 116, 129,
130, 131, 168, 169, 213, 214.

External sense-perception, 112.
External unity, 135.
External world, 59.

Externality, 115, 117, 131, 135,
155, 156, 169, 170, 192.

Extrovert, 38, 99, 141, 155.
Extrovert light of consciousness, 20.
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E

Fainting, 213.

Fallacy, 177.

Fallacy of inter-dependence, 62.

False perception, 129.

Form, 100, 133.

Forms of cognition, 51.

Free, 40, 41, 45, 49, 78, 88, 188.

Free consciousness, 32,75,76,.77;
78, 82, 84, 86, 88, 89, 111, 190,
191, 208, 209, 210, 211.

Free conscious will, 54,

Freedom, 11, 14, 15,41, 69, 70, 73,
74,76, 77, 78, 80, 87, 90, 91, 95,
96, 104, 111, 113, 117, 163, 164,
186, 196, 209, 214, 215, 216, 219,
22072215227 4

Freedom of action, 16, 205.

Freedom of knowledge, 16.

Free power, 159. p

Free Will, 65, 86,93, 118, 119, 127,
148, 159, 172.

Function 150, 151.

Functional capacity, 114, 115, 128,
156.

Functional efficacy, 156,
Functional power, 156,

G

Gauri, 119. \
Genera, 223.

General activity, 212,
Generic cognition, 67,
Generic perception, 67.

Gita, 209.
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Glorious Lord, 228.

Goal, 8.

God, 5, 19, 96, 170, 209.
Goddess, 75.

Gold, 5, 148, 149, 209.
Grace, 2; 4.

Grahaka, 53.

Great Light, 140, 141.

Great Lord, 13, 39, 118, 227.
Gross, 200.

Hana, 217.

Harmony, 127,

Heart, 137, 168, 169, 202, 217, 230.

Hemanta, 122.

Hetu, 6.

Highest bliss, 218.

Highest Lord, 5, 42, 74, 76, 84, 86,
94, 98, 112, 119, 120, 121, 159,
160, 161, 170, 192, 205, 210, 219,
220, 224, 228, 229, 230.

Highest Reality, 1, 6, 7.
Highest Self, 117.
Highest Subject, 196.
Highest truth, 119.
Hrdaya, 75.
Hrdayasadana, 217.
Human convention, 153.
Human goal, 1.
Hunger, 91, 215.

‘T, 92, 99, 163.
I-consciousness, 20, 21, 45, 80, 84,
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86, 87, 88, 89,91, 111, 118, 125,
192, 193, 194, 206.

I-this, 193, 194.

1da, 203.

Idam, 193.

Idanta, 41.

Idea, 62, 138.

Idea of relation, 134, 136.

Ideation, 225.

Identification, 1, 8, 196, 210,

Identity, 76, 94, 106, 144, 155,
159, 165, 174, 177, 199, 215, 222,
225, 2217.

Ignorance, 13, 18, 26,92, 163, 164,
165, 183, 204, 220, 221.

Illuminator, 102, 141.

Illusion, 19, 34, 42, 127, 213, 214.

Illusory, 4, 32, 157.

Image, 87.

Imagination, 20, 65, 80, 81, 95,
96, 116, 122, 224, 225, 226.

Implication, 105, 179.

Impure, 110.

Impure self-consciousness, 86.

Impure self-luminosity, 53.

Impurity, 4, 204, 205, 207, 208,
210, 212. .

Independent, 133, 173.

Indeterminacy, 21, 83, 84, 86, 89,
94, 131.

Indeterminate, 50, 54, 72, 130,
132, 150, 161, 223.

Indeterminate cognition, 19, 20, 21,
50, 59, 67,81, 83,92, 94, 99, 100,
127, 182, 223.

Indeterminate experience, 51, 55,
81, 82, 94, 100, 131, 132.

Indeterminate knowledge, 37, 54,
155, 186.

Indeterminate perception, 88.

Individual, 94, 134, 225.
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Individual self, 18, 86,

Individual self-luminous subject, 52.
Individual subject, 16,41, 43, 55,119,

Individuality, 30, 220.

Indra, 74.

Indriya, 200, 210, 211, 212, 214,

Indriya-sthaniya, 220,

Indus Valley, 1

Inequilibrium, 183,

Inference, 7, 19, 24, 28, 29, 47, 61,
63, 66, 67, 68, 102, 108, 109, 144,

146, 152, 154, 155, 174, 175, 176,
178, 179, 180, 183

Inferential process, 109,
Inferential proof, 77, 163.
Inferer, 155.

Infinite regress, 93, 136, 137.
Inhaling, 215, 216.

Inherence, 30, 63, 64, 133, 171.
Inner speech, 20, 87.

Inner visualisation, 2.

Inner voice, 145,

Insentiency, 118, 189,

Insentient, 14, 15, 16, 17,25, 26, 27,
30, 33, 37, 39 58 6i 1O 20
73, 74, 75, 77 9[ 98, 100, 119

I20, 124, 140, 148, 161, 166, 167,
168, 170, 171, 172, 180, 181, 184,
187, 188, 190, 204, 206, 207, 219.

Insentient self, 12,

Insentient subject, 198,
Instrumental case, 79,
Instrumental cause, 171,
Instrumentality, 200.

Intellect, 61, 66, 82, 91, 93, 95.
Intellect-subject, 82,

Intellectual reaction, 51, 76, 84,

85, 155,

Internal, 115, 129, 168, 190, 191,

200, 224, 229, 230,

Internal activity, 210,

Internal manifestation, 192,

Internal perception, 168.

Internal power, 17.

Internal reality, 129,

Internal senses, 117, 128, 129, 131.

Internal unif_ication, 11.

Internal unity, 135,

Introduction, 18,

Introspection, 197,

Introvert, 38, 41, 45, 99 153,

Introvert light, 153, 161,

Introvert reality, 129,

Introvert subject, 45,

Introvertness, 142,

Intuition, 91.

Invalidity, 102, 104, 109,

Invariable concomitance, 15, 61,
62, 109, 134, 137, 145, 153, 164,
171, 173, 178, 189,

Invariable non-concornitance, 137.

Invariably concomitant, 104, 152,
174, 181, 224,

I¢a, 76, 218

Tévara, 10, 16, 78, 79, 131, 192,
193, 194, 218, 224 225 226, 228.

Iévara Tattva, 195,
Itihasa, 15.

Jada, 13, 61, 120,
Jadabhava, 197,
Jagara, 214.
Jain, 145.

Jiva, 13, 212.

Jiiana, 17, 20, 26, 27, 28, 321433,
60, 61, 66, 80, 162, 209, 210
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Jidtrtva, 79.
Judgement, 78, 158.
Jyotistoma, 145, 146.

K

Kaivalya, 71.

Kala, 16, 42, 91, 174, 198, 199,
208, 209, 212.

Kala, 91, 174, 198, 199, 201.

Kala tattva, 206.

Kalpa, 136.

Kanada, 32, 91, 228.

Kanadic, 98.

Kapila, 65, 173.

Kapila, 183.

Karaka, 133, 135,

Karana, 167, 192.

Karanayattatva, 176.

Karika, 147, 177, 210.

Karma, 203, 204, 205, 206, 207,
208, 212.

Karma, 206, 207.

Karma mala, 205, 207, 208.
Karmendriya, 200.

Karta, 79, 180, 185, 207.
Kartrkarmabhava, 166.
Kartrriipa, 184.

Kartréakti, 135.

Kartrta, 209, 211, 214, 215.
Kartrtimaya, 208.
Kartrvada, 182.

Karya, 198.
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Karyakaranata, 156.

Kha, 24.

Klesa, 203.

Knowledge, 11, 19, 30, 32, 38, 54,
56, 93, 104, 105, 106, 120, 175,
189, 194, 212, 213, 221, 228, 231.

Knowledge. of Yogin, 47.

Knower, 16, 17, 30, 31, 40, 45, 51,
54, 111, 139.

Krdanta, 72.

Kriya, 29, 79, 135, 160, 169, 187,
220, 222.

Kriyakarakabhava, 182.

Kriya vaicitrya, 122.

Krtakatva, 178.

Krtya, 196.

Ksetrajfia, 220.

Kutaja, 121.

1L

Laksana, 20, 99.

Laksana, 217.

Laksmanagupta, 1.

Law of contradiction, 123.

Liberation, 4, 204, 209.

Life, 15, 210.

Light, 11, 12, 22, 52, 55, 57, 58, 59,
60, 72, 99, 223.

Light of consciousness, 14, 15, 17,
48, 58, 59, 60, 61, 62, 63, 66, 68,
70, 8O, 84, 86, 87, 88, 91, 94, 95,
99, 111, 115, 144, 227,

Light of self, 3.
Limitation, 9, 20, 123, 162.
Limited individual, 189, 220.

Limited light, 52.

Limited manifestation, 73.
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Limited sentiericy, 221,

Limited subject, 42, 53, 123, 124,
141, 202, 213, 214, 223, 225, 227.

Limiting condition, 158, 160.

Linga, 179.

Locative, 33, 181.

Logical error, 177,

Lord, 4,7, 8, 10, 11, 12,13, 14, 15,

37, 40, 51, 52, 65, 66, 68, 69, 71,
78,85, 93, 94, 96,97, 98, 99, 104,
111,112,116, 117, 120, 125, 126,
127, 130, 139, 152, 154, 155, 156,
159, 160, 162, 163, 164, 165, 166,
167, 171, 174, 175, 178, 187, 188,
192, 196, 197, 199, 205, 206, 209,
210, 213, 218, 220, 222, 225, 226,
227, 230.

Lordliness, 230.
Loss of freedom, 205,
Luminosity, 25, 26, 27,32, 33, 54, 55.

M

Magnitude, 136.
Mahabhasgya, 160.
Mahadeva, 174.
Mahamaya, 4.
Mahaprakaga, 141.
Mahasatta, 75.

Mahat, 183, 184.
Mahesvara, 4, 6,°11, 12, 14.
Maheévarya, 111,

Major term, 177.

Mala, 202, 204, 205, 208, 209, 210,
212.

Mailini, 75.

Manas, 80, 131, 200, 201, 210,212,
213,

Manifest, 63, 158.

Manifestation, 1, 3, 10, 11, 13, 35,
36, 38, 42, 43, 45, 52, 56, 58, 59,
60, 63, 65, 66, 71, 74, 92, 94, 95,
111, 112,113, 121, 123, 124, 127,
129, 131, 138, 142, 152, 155, 164,
166, 168, 170, 172, 177, 178.

Manifestedness, 25, 33.

Manifester, 34, 37, 57, 167.

Mantra, 4, 42, 75, 76, 145, 218.

Mantra Maheéa, 4, 13.

Mantra Mahegvara, 191, 199, 208.

Material cause, 65, 173,

Maitra, 76.

Maya, 2,3,4,7,9, 11,12, 13, 14, 17,
42, 53, 55,71, 74, 77, 80, 81, 85,
86, 89, 90,93, 115, 118, 130, 131,
157, 159, 163, 186, 194, 195, 196,
197, 199, 200, 203, 204, 206, 207,
211, 218, 221.

Mayémala, 207.

Maya Pramatd 52.

Maya Sakti, 80, 154, 195,

Mayiya, 204, 205, 207, 208.

Mayiyamala, 205, 212.

Meaning, 81.

Means, 58, 138.

Means of cognition, 88,

Means of knowledge, 2, 3, 16, 99,
139, 143, 152, 165.

‘Means of right knowledge, 10, 11,

12, 13, 17, 29, 43, 62, 67.
Meditation, 47, 76, 77, 78, 197, 227.
Memory, 22, 23, 24, 40.

Mental activity,.153.
Mental apprehension, 144,
Mental construct, 131,
Mental distraction, 96.
Mental reaction, 43, 50, 67.
Merit, 24, 172, 203, 205.
Meya, 199,
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Meyatva, 198.

Mid-passage, 216.

Mimarhsa, 49, 231.
Mimarnhsaka, 49.

Mind, 46, 131, 154, 174, 213, 229.
Minor term, 108, 109.
Misapprehension, 129, 195, 196.
Miti, 140, 141, 147,

Moha, CVI, 221, 223.

Moksa, 227.

Momentariness, 178.

Momentary, 44, 56, 83, 102, 109,
121, 132.

Mother of pearl, 103, 104, 109,
129, 156, 157.

Motive, 5.

Mréya, 79.

Mukta, 210.

Mukti, 164.

Multiplicity, 58, 127, 128, 129,
130, 134, 135, 137, 183, 184.

Miirta, 64.

Miirti, 122.

Miirti vaicitrya, 122.

Mutual relation, 135,.182.

N

Nabha, 91.

Naiyayika; 9, 83, 103, 174.
Namana, 2.

Namaskara, 2.

Nafiartha, 224.
Nafiartharipah, 141.
Negation, 90.

Nihility, 15.
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Nila, 57, 58, 59, 66, 73, 95, 116,
118, 141, 161, 176, 180, 184, 197,
198, 211, 223.

Nimesa, 192.

Nimesana, 192.

Nirmitah, 205.

Nirodha, 158.

Nivatah, 217.

Niyama, 221.

Niyati, 151, 152, 158, 159, 166,
172, 174, 175, 177, 178, 199.

Niyati Sakti, 145.

Non-cognition, 137.

Non-contradiction, 143.

Non-contradictory, 159.

Non-difference, 142, 146.

Non-different, 78, 84, 120, 121,
159, 161, 173, 203, 213, 228.

Non-duality, 186.

Non-existence, 104, 105, 106, 107,
122,

Non-identity, 106, 165

Non-manifest, 56, 163.

Non-manifestation, 216.

Non-perception, 67, 101, 160.

Non-recognition, 230.

Non-validity, 146.

Not-being, 14, 15, 18,91, 106, 107,
108, 124, 141, 156, 159, 161, 176,
177, 178, 181, 210, 211, 222, 224.

Not-cause, 130.

Not-light, 88.

Not-self, 15, 90, 194, 196, 197.

Not-self-manifest, 70.

Not-this, 88.

Niitana, 179.

Nyaya, 5, 150, 231.

Nyaya Siitra, 146.




244

0]

Object, 34, 46, 56, 61, 76, 126, 135,
137, 139, 140, 147, 153, 156, 159,
166, 168, 175, 196, 198, 206, 208,
213, 214, 219, 220, 224, 227.

Object of desire, 138.

Object of experience 138.

Object of knowledge, 139, 206.

Objective 21, 62.

Objective consciousness, 211.

Objective effect, 62.

Objective level, 84,

Objective manifestation, 60, 141.

Objective world, 127, 142,

Objectivity, 41, 48, 50, 109, 130,
198, 2009.

Obscuration, 7, 13, 90, 94, 204.

Omniform, 89,

Omnipotence, 69, 73, 74, 76, 123,
197, 204, 219, 229,

Omnipotent, 10, 11, 12, 13, 19, 95,
163, 207.

Omnipresence, 5, 163, 205, 206, 209.

Omnipresent, 39, 65, 75, 78, 206.

Omniscience, 25, 197, 203, 206, 219.

Omniscient, 10, 11, 12, 19, 126, 207.

One, 4, 17, 98,

Oneness, 120, 151, 153, 169, 185,
187, 202, 225.

Optical perception, 105, 106.

Organs of action, 16, 200.

Organ of speech, 154.

Original form, 72,

Original nature, 170,

P

Pacification, 227.
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Pada, 153.
Padartha, 189,

Pain, 60, 61, 114, 183, 207, 212,
218, 221, 222, 223, 225.

Paka, 79.

Paksika, 207.
Paficivayava, 162.
Para, 20.

Para, 73, 145.
Paraminu, 160,
Paramarga, 79, 186, 188.

Parama Siva, 1, 13, 18, 75, 76, 195,
216, 218, 224, 227, 228.

Parames$vara, 191,
Paramesvarata, 165.
Parame$vara tattva, 191,
Pardparadasa, 194.
Parapara vak, 73,
Parirthanumana, 162. -
Parata, 194.

Para Vak, 75, 80.

Particular, 35, 42, 133, 136, 177,
216, 224.

Particularity, 154, 159, 177, 224,

Pasu, 131, 196, 203, 204, 210, 222,
224, 226, 227

Pataiijali, 71, ”5:
Pati, 203, 204, 210, 224,

Perceiver, 37, 38, 51, 55, 65, 90,
128, 152, 156 178 180, 213.
Perception, 24, 44, 46, 48, 49, 51,
52, 58, 59, 60, 66 67 80, 83, 95,
101, 102, 103, 104, 107, 108, 109,

121, 128, 129, 130, 146, 151, 152,
153, 154, 155, 169, 170, 178 179,

185, 196, 21] 212, 213,
Percipient, 94, 136.
Perfect being, 89,
Perfect freedom, 4, 6, 125, 205.
Perfect-imperfect, 194,
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Perfect independence, 215.
Perfect Will, 3.

Permanent subject, 103, 109, 110.
Pervasion, 217.

Phenomenal world, 226.
Philosophy, 72.

Physical action, 17.

Pindastha, 91.

Pingala, 203.

Pisaca, 105, 106, 107, 116.

Pita, 57, 59, 73, 118, 141, 161, 180,
184.

Place, 74, 83, 100,
152, 154, 158, 213.

Playful Lord, 118.

Pleasure, 60, 61, 93, 100, 113, 114,
128, 137, 140, 169, 183, 207,212,
215, 218, 220, 221, 225, 230.

Possibility, 88, 93, 94.

Potential existence, 137.

Power, 1, 4, 13, 14, 25,51, 78,222,
231.

Power of action, 13, 17,96, 98, 119,
139,

Power of cognition 25, 37, 85.
Power of creation, 93, 99.

Power of differentiation, 38, 86, 87,
97.

Power of Freedom, 38, 65, 66, 72,
78, 90, 99, 101, 115.

Power of knowledge, 2, 11, 13, 14,
15, 16, 17, 18, 19, 25, 37, 38, 36,
54, 55, 74, 86, 93, 96, 98, 111,
195.

Power of obscuration, 89.

Power of perception, 52, 54, 55.

Power of remembrance, 38, 52, 54,
98, 101.

Power of sentiency, 71.
Power of time, 43, 99.

128, 145,
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Power of will, 5, 172.

Prabodha, 60.

Practical life, 39, 93, 98, 104, 105,
108, 110, 111, 112, 127, 133, 136,
137, 138, 139, 159, 165, 221.

Practical purpose, 71, 79, 130, 133,
204, 225. ;

Pradhiana, 183, 184, 199,

Pradhyana, 2.

Prajfidlankara, 64.

Prakalpya, 224.

Prakasa, 11, 14, 54, 57, 70, 78, 84,
118, 190, 221, 223.

Prakasamanata, 137.

Prakasartipata, 118.

Prakatatavada, 56.

Prakrti, 26.

Pralaya, 206, 212, 221.

Pralayakala, 206, 207, 208, 217, 218.

Prama, 141.

Pramana, 58, 140, 141, 142, 143,
144, 145, 146, 147, 153, 154, 160,
161.

Pramata, 48, 82, 104, 161, 200,
203, 206.

Pram@tmaka, 100.

Prameya, 159, 160, 199, 200, 202,
203, 204.

Prameyatattva, 224.

Pramiti, 140, 142, 162.

Prana, 38, 43, 91, 168, 197, 203,
211, 212, 214,215,216, 217, 218,
220.

Prana pramata, 117.

Pranariipa,218.

Pranavrtti, 218.

Prapayama, 229.

Prapatta, 89.

Prasara, 203.

Pratibha, 3.
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Pratibhasa, 150.
Pratipam, 6.
Pratiti, 146.
Pratyabhijiia, 163, 231.
Pratyaksajiiana, 36.

+ Pratyavamarsa, 81, 88.
Prayojana, 5.
Prima facie, 119, 190.
Primary cause, 174, 199,
Primary function, 217.
Principal Consciousness, 155

Principle of life, 215, 216, 217,

218,
Principle of sentiency, 128, 211.
Priority, 180.
Prompter 147, 165, 171, 228.
Propinquity, 121.
Prthaktva, 150.
Prthivi, 159,
Purina, 7, 15, 161, 164, 208.

Pure consciousness, 10, 88, 89, 145,

205, 207.
Pure diversity, 228.
Pure-Ego, 1.
Pure knowledge, 60.
Pure-Light, 2, 90, 93.
Pure Self, 3.
Pure Self-luminosity, 55.
Pure Self-luminous subject, 52.
Pure Sentiency, 214.
Pure subject, 41.
Purity, 105, 205.

Purpose 134, 136, 147, 162, 173, 231.

Purposive attitude, 153, 155.
Purusa, 27, 47, 220, 221, 222.

Puryastaka, 15, 117, 162, 168, 212,
2 15.

Q

Quality, 214,
Quiver, 222,

R

Raga, 198, 199.
Rahu, 49, 144,

Rajas, 26, 159, 220, 221, 222, 223.

Rajataikavimarda; 143,
Rajoguna, 220, 223,

Rasa, 176, 231.

Rationalist, 175,

Reaction, 131.

Real, 52, 60, 102, 127, 128, 220.

Reality, 19, 44, 59, 71, 120, 132,
139, 144, 174, 209, 211, 214, 220.

Reason, 63, 65, 66, 93, 108, 118,
120, 158, l7| 175, 176, 196 202,
207, 219.

Recognition, 1, 4,6, 7,8,9, 12, 13,
16, 18, 20, 28, 45, 52 96, 120
123, 155 183, 219, 230 231

Recollection, 22, 82.

Reflection, 26, 27, 38, 47, 58,59, 65,

66, 84, 85 91, 99, I55 !68 185,
190, 191.

Relation, 3, 14, 19, 24, 25, 30, 32,
33, 35, 37, 46 81, 84, 85, 127,
128, 131 132 133, 135, 136 138,
139, 151, 166 167 170 227.

Relation of cause and effect, 101,
175.

Relation of contraries, 103, 104,
109, 110.

Relation of dependence, 30,

Relative position, 133, 135,
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Rememberer, 24, 43.

Remembrance, 11, 19, 20, 21, 22,
23, 24, 28, 32, 33, 34, 35, 36, 37,
38, 40, 41, 42, 43, 44, 45, 49, 50,
51, 52, 54, 55, 58, 59, 65, 86, 93,
94, 95, 98, 101, 102, 110, 111,
119.

Residual traces, 19, 20, 21, 23, 24,
32, 33, 34, 35, 36, 40, 41, 59, 60,
62, 63, 65, 81, 88, 95, 96, 119,
120, 138, 164, 196, 204, 206, 210,
211.

Reverential act, 210.

Right, 103.

Right consciousness, 135.

Right knowledge, 61, 62, 103, 139,
140, 142, 143, 144, 146, 147, 151,
152, 153, 160, 161, 183, 222.

Rightness, 103.

Rohana, 6.

Ruci, 148.

Rudra, 38, 192, 202, 203, 220.

Riipaslesa, 134.

Sabda, 142

Sabdarasi, 145.

Sadakhya, 191.

Sadardhasastra, 196.

Sadasiva, 4, 16, 17, 41, 73, 81, 92,
118, 131, 190, 191, 192, 193, 194,
195, 216, 218, 221, 224, 228,

Sadasiva category, 191, 192.
Sadharana, 226.

Sadhya, 178.

Sadhyabheda, 178.
Sadhyabhedadosa, 177.
Sadvidya, 192, 193, 194,
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Saiva, 165.

Saivagama, 189, 231.

Saiva systems, 189.

Sakala, 208, 218.

Sakti, 1, 78, 167.

Saktimatah, 221.

Salutation, 2, 3.

Samadhi, 165, 210, 211, 213.

Samana, 211, 215, 216, 217,

218.

Samanadhikaranya, 150.

Samanvaya, 101.

Samanyartpatva, 150.

Samanyatodrsta, 67.

Samavaya, 63, 101, 133, 136.

Samavesa, 209, 210, 215.

Samavetam, 51.

Sambandha, 30, 160.

Sarnsara, 71, 164. -

Samskara, 23.

Samuccaya, 79, 208.

Samuccayopama, 124.

Sarhvedana, 41, 155.

Sarhvid, 11, 16, 37, 38, 41, 47, 49,
55, 65, 66, 69, 71, 72, 75, 77, 80,
84, 87, 88, 89, 90, 100, 111, 117,
140, 153, 159, 164, 168, 169, 197,
204, 209, 219, 224.

Sarhvit sphurana, 124.
Sarhvitsvabhava, 228.

Samvrti, 132.
Samvrtisatya, 127, 132.
Samya, 217.

Samya moksa, 158.
Samyoga, 64.

Sankalpa, 76, 200.

Sankaranandana, 64.

Sankhya, 12, 19, 25, 28, 32,47,91,
182, 198, 208.
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Sankocapurahsara, 220.

Sannive$a, 159.

Sara, 75:

Sara Sastra, 75.

Sarat, 122.

Sat, 186.

Satta, 60, 136, 137, 192, 222, 223.

Sattananda, 223.

Sattva, 26, 46, 60, 220, 221,222, 223,

Sausupta, 212, 217.

Sausupta of Prina, 212.

Sautrantika view, 66.

Savedya, 212.

Savedya susupta, 207, 213, 217.

Scorpion, 175, 176.

Self, 3,4, 5, 6,7, 10, 11, 12, 13, 14,
15, 16, 20, 21, 22, 23, 24, 25, 30,
32, 35, 36, 37, 45, 46, 47, 49, 51,
52, 55, 59, 78, 79, 81, 86, 90, 91,
95, 96, 110, 120, 164, 166, 187,
196, 198, 212,218, 219, 220, 224,
228, 230, 231, 232.

Self-centered, 181, 182,

Selfcenteredness, 134.

Self-confined, 20, 32, 33, 37, 55, 57,
72, 100, 132, 133, 134, 174, 181,
184,

Self-conscious, 77.

Self-consciousness, 4. 19, 21, 51, 60,
71, 73, 74, 78, 79, 80, 86, 88, 90,
92, 102, 103, 118, 125, 127, 131,
132, 168, 194, 205, 207, 209, 211,
219, 220, 221,222,224, 225, 228,
230.

Self-contained, 1.
Self-contradiction. 77.
Self-contradictory, 167.
Self-established, 66, 161.
Self-experience, 73, 219,
Self-luminosity, 4, 25, 26, 36, 54.

1$VARA PRATYABHIJNA VIMARSINI

Self-luminous, 60, 102.

Self-luminous principle, 37.

Self-manifest, 25, 33, 66, 111.

Self-realisation, 5, 227.

Self-recognition, 1, 230.

Self-shining, 10, 11, 12, 17, 21, 25,
35, 37, 160.

Sense, 96, 169, 208, 213.

Sense-contact, 87, 111.

Sense-organs, 16, 107.

Sense-perception 80, 116, 129, 132,
144, 169, 214.

Senselessness, 82, 124,

Sentiency, 25, 41, 65, 66, 70,71, 74,

91, 120, 154, 181, 189, 197, 208,
211, 216, 222.

Sentient, 14, 15, 16, 24, 27, 28, 30,
38, 70, 71, 73, 75, 119, 160, 170,
171, 180, 181, 186, 187, 190, 209,
219.

Sentient activity, 71.

Sentient being, 182, 191.

Sentient cause, 171.

Sentient freedom, 71.

Sentient Lord, 174.

Sentient power, 81.

Sentient principle, 40,

Sentient self, 66, 182,

Sentient Subject, 16,

Siddha, 30, 146, 178, 229.

Siddhanta, 7, 145.

Siddhi, 10, 11, 42, 230, 231.

Silver, 103, 104, 109, 144, 157, 185.

Similarity, 160.

Simsapa, 174, 175, 176, 177.

Siénadevah, 1.

Siva, 5, 17, 19, 32,40, 54, 78,86, 92.
98, 111, 119, 127, 131, 139, 159,

160, 166, 174, 189, 190, 202, 204,
208, 219, 228, 229,



INDEX

Siva Drsti, 5, 8, 17.

Sivadvaita, 177.

Siva tattva, 191.

Sivika, 171, 172.

Smarana, 2.

Smrti, 165.

Somananda, 1, 17, 229.

Space, 20, 60, 84,99, 123, 129, 132,
133, 142, 148.

Spanda, 16, 192, 215.

Spandana, 74.

Spatial, 14, 85, 88, 92,99, 100, 110.

Spatial limitation, 84, 85, 140,
157, 205.

Spatial order, 100.

Spatial relation, 100, 128, 130.

Spatial succession, 122, 123, 124,
125, 126.

Speech, 73, 76, 82, 87, 145.

Sphurana, 74.

Sphuratta, 74.

Spirit, 62, 164.

Spiritual ascent, 91.

Spiritual insight, 94.

Spiritual intuition, 91.

Spiritual path, 8.

Spiritual power, 65, 231.

Spiritualist, 43,

Sthiti, 216.

Stir, 16, 74.

Subject, 10, 11, 15, 16817020523
27, 36, 38, 40, 42, 43, 44, 45, 46,
48, 49, 50, 51, 52, 54, 55, 61, 62,
76, 78, 80, 82, 88, 89, 90, 91, 92,
93, 94, 95, 98, 99, 100, 101, 102,
103, 104, 110, 114, 117, 119, 123,
124, 131, 132, 135, 138, 139, 144,
153, 159, 163, 170, 178, 190, 196,
202, 203, 227.

Subjective, 43, 44, 48, 62, 162, 195.
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Subjective Abhasa, 141.

Subjective cause, 62.

Subjective light, 55, 140.

Subjective luminosity, 27.

Subjective reaction. 45.

Subjectivist, 54.

Subjectivity, 203, 209, 210, 224.
Substance, 14, 71, 72, 75, 76, 78,
128, 132, 139, 148, 149, 215.

Substantive, 79, 103.

Substratum, 24, 71, 72, 91, 98,
111, 112, 119, 120, 150, 169, 177,
192, 193, 220.

Subtle, 200.

Subtle idea, 83.

Succession, 30, 63, 84, 85, 99,
119, 121, 123, 124, 125, 166, 169,
171, 172, 174, 183, 211.

Suddhavidya, 193, 194.

Siidra, 146.

Suffering, 220.

$tinya, 15, 55,91, 93, 95, 124, 126,
162, 196, 197, 198, 206, 207, 208,
209, 210, 211,212, 215, 224,229,

Stnya-Brahman, 91.

Stinya pramata, 141, 203, 210.

Stinya-subject, 211.

Stnyata, 211.

Superimposition, 87, 88, 90, 131,
198.

Supreme, 1, 3, 4,9, 10, 93, 227.

Supreme bliss, 74.

Supreme creative power, 3,4, 12

Supreme Diety, 2.

Supreme freedom, 205.

Supreme greatness, 2.

Supreme Power, 4, By

Supreme self, 277.

Surrender, 2, 3.

Susumni, 203, 216.
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Susupta, 212, 217,
Svabhavabheda, 176.
Svabhavahetu, 176, 177, 178.
Sairi, 41.

Svajianam, 106.

Svalaksana, 20, 44, 142, 151, 154.
Svapna, 217.

Svariipabheda, 150.
Svatantrya, 38, 73, 77, 95, 216.
Svatantryahani, 204.
Svatantrya Sakti, 222.

Syafi, 72.

Syllogism, 163.

T

Tadatmya, 105, 144, 174.

Taddbhita, 72.

Tadutpatti, 174.

Tamas, 26, 221, 222, 223.

Tanmatras, 212.

Tantraloka, 201.

Tantrasara, 201.

Taru, 177.

Taste, 147,

Tattva, 26, 129, 158, 159, 190, 191,
194, 202, 207, 228,

Teacher, 110, 138.

Temple, 123.

Temporal, 14, 84, 85, 88, 92, 99,
110, 205.

Temporal limitations, 85, 161.

Temporal order, 183,

Temporal succession, 122, 123,
124, 125, 126, 191,

Theory of difference, 57,
Theory of God, 139,
Third eye, 203.
Thirty-six tattvas, 218.

This-consciousness, 68, 118, 191,
192, 194,

Thisness, 118, 209,

Thought process, 80.

Tika, 1.

Time, 9, 20, 25, 28, 42, 60, 74, 84,
99, 121, 123, 133, 145, 148, 152,
154, 158, 213,

Tirodhana, 196,

Touch, 132, 213,
Transcendental, 189, 230.
Transcendental being, 75,222, 227,
Transcendental categories, 16.
Transcendental level, 118, 145.
Transcendental Lordliness, 231,
Transcendental motion, 75, 222,
Transcendental movement, 75.
Transcendental power, 75, 231.
Transcendental self, 73.
Transcendental speech, 75, 80, 82, 86.
Transcendental state, 228,
Transitoriness, 140, 176, 178,
Transitory, 21, 176,
Transmigration, 205, 208,
Transmigratory beings, 208, 209,
Transmigratory souls, 199,
Trinity, 202,

True light, 52,

True self, 202.

True subject, 55,

Turiya, 209, 214, 215, 216.
Turiyatita, 210, 215, 216, 218.
Turya, 210, 218,
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Udana, 211, 216, 218.

Udayakara, 231.

Udvatah, 217.

Ultimate, 6, 9, 19, 111, 159, 202.

Ultimate cause, 173.

Ultimate Reality, 3, 11, 19, 195,
221.

Ultimate State, 1.

Uncommon creation, 225.

Unconventional objectivity, 224,

Undifferentiated state, 201.

Unification, 29, 36, 37, 40, 45, 46,
48, 52, 57, 81, 83, 86, 87, 88, 92,
93, 100, 102, 110, 117, 147, 148,
153, 154, 158, 181, 226.

Union, 7, 98, 159.

Unity, 1, 19, 30, 127, 129, 130, 134,
135, 137, 160, 183, 185, 186, 218.

Unity in diversity, 1.

Unity in multiplicity, 42, 128, 130,
131, 133, 137, 138,

Universal, 14, 18, 20, 67, 127, 128,
132, 134, 138, 142, 147, 159, 160,
165, 178, 189, 224.

Universal Consciousness, 65, 72,
78, 80, 86, 89,91, 117, 123, 132.

Universal Creator, 172.°

Universal light, 161, 163.

Universal Mind, 206.

Universal power, 136.

Universal Self, 38, 41, 54, 94,

Universal self-<consciousness, 86, 100.

Universal self-luminous principle, 53.

Universal subject, 41, 55, 77, 94,
115, 123.

Universal thisness, 142,

Unmesa, 192.

Unreal, 102.

Unrestrained freedom, 118,
Upacira, 14.

Upalabdhi, 47.

Upodghata, 18.

Utkarsa, [8.

Utpala, 1, 231.

Utpaladeva, 18, 110, 118, 201, 232.
Utpaladevapada, 126, 138.
Utpattimilaja, 176.
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Vacuum, 197.

Vad, 158.

Vaisesika, 12, 19, 24, 47, 64.
Vaitatya, 121, 133,
Vak, 73, 87.
Valid knowledge, 104.
Valid means, 153.

Validity, 76, 102,
143, 144, 151,

Vandana, 2.

Vasana, 27, 35, 59, 60,
Vastu, 159.

Vat, 217.

Veda, 99, 145, 146.
Vedanta, 90.

Vedanta Philosophy, 185.
Vedantin, 159,

Veil of ignorance, 223.
Verbal authority, 183, 199, 202.
Viccheda, 217.

Vidya, 16, 42, 193, 194, 198, 199,
201, 203, 212.

Vidyapati, 2.
Vidyasakti, 93, 195, 196.

104, 108, 136,
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Vidya Tattva, 192. Vital air, 66, 69, 91, 93, 107, 124,
Vidyesa, 193, 208. 141, 200, 210, 211, 216.
Vidye§vara, 13, 195, 207. Vivekaiijana, 3.
Vigraha, 161. J Volition, 96.
Vijfiana, 37, 47, 58, 59, 60, 66, Vriti, 1, 7, 8.

82, 100, 185.

Vyakarana, 231.

Vyana, 202, 211, 216, 218.
Vyapara, 145.
Vyaparariipa, 142.
Vyatirekabhava, 105, 107.
Vyavahara, 177.
Vyavasthapana, 35, 66.
Vyutthana, 215.

Vijiandkala, 13,207, 208,216,218.

Vijfianakevala, 206.

Vijiianavada, 59, 60.

Vijianavadin, 27, 60, 61, 178.

Vikalpa, 79, 86, 87, 88, 89, 90, 92,
93, 94, 101, 131, 132, 208, 227.

Vilaya, 196.

Vimarsa, 17, 45, 67, 71, 75, 76, 78,
84, 86, 118, 146, 149, 155, 158,

189, 190, 193, 221, 222. 3 Y
Vimar§amaya, 82.
Vimarsini, 201.
Vipaka, 204. Wakeful, 214, 216.
Viparitakhyati, 157. Will, 1, 2, 51, 66, 188, 199, 206.
Virifica, 4. Will of yogin, 65.
Virodha, 103. Will-power, 6, 174, 175.
Viryabheda, 176. Wrong, 103.
Visaya, 135.
Visayaprakasa, 117. Y
Visesa, 24, 160.
Visnu, 4, 38, 74, 192, 202, 203.
Viéranti, 6. Yogin, 40,43, 46,47, 48, 65, 66, 74,
Visu, 217. 91, 144, 160, 173, 174, 175, 176,
Visuvat, 216, 217. . 179, 195, 199.

Vi$variipa, 222. YOjik.a, 154,
Viévottirna, CCI. Yukti, 154,
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SAIVA SIDDHANTA THEOLOGY
Rohan A. Dunuwila

traIc?' this book the author surveys for the first time the whole
o 1tion of the Siddhanta in its historical, literary and theological
Onfexts. He then focuses on Aghora$iva (a.p. 1100), the
cologian who bridged the two traditions, Sanskrit and Tamil.
€ book is based on Aghorasiva’s commentary on Bhoja’s
(A.D. 1058) Tattvaprakasika, a systematic work of seventy-five
Verses. After translating the main verses (1-24) with their com-
Mentary, the author identifies the Siddhinta’s main metaphysical
pDr.ObIEIn: how to harmonize Emanationism with the theology of
ifference (bhedg)—a problem ignored by Bhoja and his prede-
c]t:ssors. He then points to Aghora$iva’s solution as significant in
the context of Hindu theology: an inner plurality of the Godhead
untainted by the phenomenal. This—the divine plurality in
Unity—is the Siddhanta’s fundamental insight. Rs. 100

SIVASTOTRAVALI

¢ N.K. Kotru
slVaStotr{walI Is a collection of stray verses composed by Utpala-
cva. The importance of this text lies in the fact that if contains
SPontaneous outpourings of a master mind given to the discovery
of the truth of existence. The verses come out direct from the
cart, and retain all the purity of the spirit that speaks through
them. As such they constitute an authentic saga of one of the
greatest spiritual adventures in the world. In fact, we can feel
through them not only the author’s consummate wisdom, but
also his very temper and heartbeat during various stages of his
sadhana till he attained the acme of spiritual insight. The book
throws valuable light on the author’s struggle with forces of
nature that impeded his progress all the way till he gained entrance
Into the closely guarded audience chamber of the Lord. It contains
the text in Devanagari, an English rendering, a very useful
Introduction, a glossary of technical terms and an Index of verses.
(Paper) Rs. 50; (Cloth) Rs. 80

TRIADIC MYSTICISM
Paul E. Murphy

Thi§ book is the first consistent theological treatment of the
subject of Hindu thought known to itself as Trika or Triadism,
and popularly as Kashmir Saivism. "

The author has endeavoured to make the thought of this
complex system intelligible to educated readers innocent of
Sanskrit, through a consistent use of English equivalents of
Triadic terminology, listed in the Appendix. He has also attempt-
ed to sound the depths of the Triadic system through the use of
the comparative method, by instituting parallels with the theolo-
gies of two religions, Islam and Catholicism. The latter religion,
Murphy believes, offers, the greatest number of such parallels
with Triadism, and so is compared with it in greater detail.
Murphy’s book is truly a model of inter-theological comp%ll{nsolnz.o

.
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