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INTRODUCTION

(A) General

Kashmir Shaivism : Its three main divisions : There are three main
divisions of the Kashmir Saivism corresponding to the division of its
literature into three Sistras: (1) the Agama Sastra, (2) the Spanda
Sdstra and (3) the Pratyabhijia $istra. A brief history of the de-
velopment of these Sistras is given below.

Shaivism is the earliest and the most prevalent cult. Siva-Sakti
cults were In vogue along with the Vedic faith in every part of India
from very ancient times, and in Kashmir before the time of Ashoka.
The history ot the introduction of Saivism in Kashmir is shrouded
in mystery. In fact, it flourised there from the dawn of history. The
facts furnished by Kalhana in his Rajatarangini, the chronicle of the kings
of Kashmir, indicate the wide prevalence of the Saiva cult in the
valley from an early period, and that it occupied the first place
among the Hindu cults of the valley. From time to time various
philosophical doctrines reached Kashmir from outside which had their
impact on the philosophy that had grown there among the followers
of Saiva cult, Buddhism was welcomed by Kashmiris long before the
Christian era, and Kashmir became its stronghold since the time of
Ashoka (273—232 B.C.). Here was convoked an Assembly of the Bud~
dhist theologinas which recognised the Mahayana as superior to Hinayana
school of Buddhistic thought. In spite of the phenomenal success of
Buddhism in Kashmir for a few centuries, Saivism continued to be the
vital force.

The revival of Saivism came in Kashmir from the seventh century
A.D., and in the 8th and 9th centuries Buddhism gradually disappeared.
In the 9th century, it was the sage Vasugupta, who revealed the
Siva.Sitras which form the bedrock of the whole superstructure of
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Kashmir Saivism. The §iva-Sitras do not only enunciate the funda-

mental concepts of Kashmic Saivism, but also show a way to practi-
cal realization, This line of thought was developed by two acaryas
Bhatta Kallata (circa 9th century) and Som@nanda (contemporary of
Vasugupta, 850—900 A.D.) in two different directions. While Kallata
handed down the doctrines as a system of religion, Somananda supplied
the logical reasoning in their support and thus founded a system of
Advaita philosophy of the Saivas on the basis of what was at first
taught as a system of faith. This development resulted into the emer-
gence of the three different forms of Kashmir Saivism: (1) the
Agama Sdstra, (2) the Spanda Shastra and (3) the Pratyabhijid Shas-
tra, corresponding to the three broad divisions of its literature. The
whole literature comprising its three divisions is known as Trika $astra.
The Agama Sastra is regarded as of superhuman authorship and of
eternal existence. It is said that in course of time, Agama Sastra
disappeared from the world and was revived again by Shrikanta, the
incarnation of éiva, the promulgator of Shaivigamas. The sage Dur-
vasa was inspired to spread the knowledge of the Shaivigamas which
was handed down to the later ages by his three mind-born sons and
their successors. The same (Agama Shastra) was taught in the larer ages by
Vasugupta and his successors. The giva Siitras revealed by Vasugupta
lay down both the philosophical doctrines (jfiana) and the practices
(kriya) of the system as revelations believed to have come down
(@agama) through the ages, being handed down from teacher to pupil.
Generally speaking, the Agama Shastra gives the rudiments of Kashmir
Shaivism, and shows the path of practical realization by means of the
processes of Yoga system., known as gaiva-Yoga or Saiva-samavesa.
The school of Yoga Shaivism prescribes the various vogic methods of
Samyam (concentration of mind) for achieving lower and higher
siddhis (occult powers) and the glories of liberated life. These methods
are called Sambhavopaya gaktopaya and Anavopiva, The Agama
Shastra gives an exposition of these three methods of realization which
is the main theme of the whole Trika Shastra. The giva-siitras form
the most important part of the Agama Shastra from the Trika point

of view. The Spanda Shastra, being the second system, was started
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by Kallata, the pupil of Vasugupta, who most likely composed the
Spanda Sutras The same was carried on by Kallata's successors,
Pradyumna Bhatta, Prajiarjuna, Mahadeva Bhatta and Bhaskara. The
Spanda Shastra gives a comprehensive exposition of the three Yogic
methods of realization (the mystical upayas). The Pratyabhijiid Shastra,
being the third system, was started by Somananda, the author of
§ivadysti, and was carried on by the line of his disciples,—Utpaladeva,
Laksmanagupta, Abhinavagupta, and the later teachers. It laye stress
on the theoretical method of realization, viz., the pursuit of knowledge
and reason alone, necessary for liberation. and relegates the Yogic
methods to a subordinate position. It, thus, primarily represents the
philosophy proper of the Trika Shastra.

Agama Shastra : Shaivigamas - Among the works belonging to Shaiva-
gama class, there is a number of Tantras, of which the following com-
prise chiefly the Agama Shastra of Kashmir : Malini Vijaya or Vijayottara,
Svacchanda, Vijiana Bhairava, Ananda Bhairava (lost), Mygendra, Matanga,
Netra,_ Naiévasa, Svayambhuva, Rudra.yamala, Vidyarnava etc. Most of these
had existed long before the appearance of the Triks.

Tantra Shastra is mostly Sadhana Shastra. Usually, every Agama
consists of four sections or Kandas: (1) Vidya or Jiana Kanda,
(2) Yoga Kanda (3) Kripa Kanda and (4) Carya Kanda, Kashmir
Shaivdgamas are mainly dogmatic treatises interspersed with philosophical
speculations and logical reasoning Being mostly devotional, they teach
the various methods and practices of Shaiva Yoga, among other theolo-
gical matters. Tantraloka of Abhinavagupta, an encyclopaedia of Tantric
doctrines, gives the summery of Advaita Tentras which existed in
Kashmir in the author’s time. Tantras are broadly divided into Sadhana,
Siddha and Philosophy.

Malini-vijayottara-tantram js, according to Abhinavagupta, the most
important Agama treatise for the Trika. It is an earlier treatment
of the same subjects, more or less, as are dealt with in the Tantra-
Ioka. Like the most Agama texts, it is a conversation beetween Shiva
and Shakti Malini Vijaya describes the Shaiva Yoga of the Trika sys-
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tem. The Tantra is said to be the briefest resume of a large Tantra
called the Sidﬂha-Yoglﬁvari-Tantram consisting of nine crore verses
interpreting Shaivaistic teachings in the light of Bheda, Abheda and
Bhedabheda. Malini Vijayottara is stated to be the last part of this Tantra.
Like all Tantras, this also treats of incantations, their philosophy, initiation,
bodily discipline, etc. It is said that the adorer becomes the adored himself
by following the prescribed methods. He comes to feel his close
kinship with nature. To him both the animate and the inanimate
are glowing with divinity, The world is not an illusion to the Tan-
tric adorer. Milini Vijayottara Tantra is the source of the concep-
tions of the three updvas (methods of liberation), namely, Anavo-
paya, Shiktopiya and Sh@mbhavopdya, as dealt in the Shiva Siitras and
also incorporated in the Agamadhikdra of Pratyabhijia Shastra, be-
sides those of different types of creations, like. Vijianakala, Sakala,
Pralayékala, VidyeSvaras and so on, This Tantra is also the main source
of the first eleven Tattvas of the Shaiva system in addition to the
twenty-five Tattvas of the Samkhya, The original sources of the con-
tents of this Tantra have not yet been traced by any scholar, in
the earlier literature. In Tejopanisad we, however, have a reference
about “Anavam Shambhavam Shaktam"”. About the time of authorship
of this Upanisad we are not In a position to say anything. At any
rate we know that the Upanisad does not belong to the older group.

Svacchanda Tantram : This voluminous Tantra consisting of 3780
verses, is a dialogue between Shiva as Svacchhanda Bhairava and Shakti
as Bhairavi ‘Svacchanda’ literally means ‘own will' and is thus a
synonym of ‘Svatantrya' i.e., self-dependence or freedom of will Like
Malinl_-Vijaya and its offshoot Tantriloka of Abhinavagupta, Svacchanda
Tantra deels with the same principles as are treated of in the
former two works, but in a peculiar strain of its own. In its phi-
losophical parts, it gives an exposition of thirtv-six Taftvas not as

merely abstract principles but as great cosmic facts, picturing them
in symbols and in forms of exquisite poetry and painting them.
as 1t were, on a most gigantic scale, over and against the background
of an equally gigantic cosmic canvas. The Tantra prescribes a form
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of Yoga-dhyina for the aspirant who is directed to concentrate his
mind, in ecstatic meditation, on this awe-inspiring and, at the same
time, irresistibly attractive scene, which presents a great drama of life
and action, not just in one world and universe, but in countless uni-
verses scatteved all over boundless space and moving about in equally
unbounded time., The whole work pulsates with a profound sense
of realization of All-independent will, Svacchanda. :

Sinyata plays an Important part in certain schools of Buddhist
thought. The Tantra describes the six states of S#nyata and explains
the conception of the ultimate Sunyata as the Transcendental Being
(Anuttara, Para, or Vidvottirna), the highest and last Reality, which
is, in reality, Asinya, (aSiinyam §iinyam ityuktam), ie., not ‘voidity’
or ‘emptiness’ in the ordinary sense of the term,

but a positive
being (Satta matra) from which

emerge infinite wuniverses and
annihilate into it. It is this Sunya which contains in itself everything
and which materislizes itself in the concrete form of this physical
and subtle universes (fatra tatra param Sinyam sarvam vyapa vyavasthitam ;
tadeva bhavati sthiilam sthitlopadhi_vashat priye). 2 The final reality is both
transcendental as well as immanent (sarvatitam param - tattvam sarvam

vyapi vyavasthitam), Hundereds and thousands of universes as well as

all Sastras, all arts and sciences, all moral and spiritual disciplines,

even all magic, are included in the Taftvas (bhuvanani victrani éatago’tha
sahasragap, tattvabhyantara.samsthani sastrani vividhani ca). While the

universe is so vast, the Jiva is infinitely small, like a mathematicals
point (Lit. a hundredch part of the hundredth part of a tip of hair),
but he is capable of infinte expanion, 2

Vijnana Bhairava This work is also a text of the Agama Sastra, be-
ing a conversation between Siva as Bhairava and Sakti as Bhairavi. Vijiana
Bhairava is regarded as the essence of another Tantra, the Rudra

Yamala, Its main topic is Yoga_dhyana, of which it prescribes no less

than 112 forms. As its contribution to philosophy, Vijaidgna Bhairava
explains how it is due to Sakei that Siva appears in the forms which

1. A Descriptive Analysis of KSTS, pp. 35—36.

2. See Ind. p. 37: bilagra-satabhagasya, éatadhd kalpitasyatu, tasya
siksmataro jivah, sa cdnantyaya kalpate.
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are conditioned by space and time.

Para-Trimshiks : Tt being a collection of of thirty odd verses taken
from the Rudra Yamala Tantra, also belongs to the Agama Sastra.
Its importance lies in the fact that it is perhaps the earliest work
on the mystery of the Sanskrit alphabet (varpa-mala). It is really

what may be called the ‘cosmic phonetics’, and is intimately connected
with the doctrine of the four stages in the manifestation of speech,
viz. Para PaSyanti, madhyama and Vaikhari, Man as Padu, i e,
‘creature in bondage', is ordinarily acquainted with the Vaikhari, the
physically articulated speech, alone. The three other forms (stages)
of speech are hidden in the ‘cave’ (guha), ie. heart, The verses give
the relation between the articulated speech and the hidden mystery
of the inarticulated sound, and its connection with the thirty-six

principles of creation (7aftvas), treated as Spandas, i.e. speeding
vibrations. ®

Siva_Sutras: The Stcras are believed to be a Rahasyagamashasira-
samgraha, being the work of Siva Himself They, therefore, form a
part of the Agama Sastra to which is attributed divine authorship.
According to tradition, recorded by Ksemardja, the Stutras were found,
by the sage Vasugupta, inscribed on a rock at the foot of Mahadeva
mountain, abont 12 miles from Srinagar.

The giva Sitras are a protest, first, against certain later schools
of Buddhism, preaching the nihilistic doctrine of ‘no Atman’, in direct
opposition to the Buddha himself, who nowhere says that ‘there is
no Atman’. He, on the contrary, states that to say that ‘there is
no Atman’ would mean preaching the docrine of the nihilist (Uccheda-
vada), (See Samyutta Nikaya, Vol. IV, 400-401). Secondly they are a
protest against the doctrine of dualism. This explains why the very
first Siitra so emphatically declares that, not only the Atman most

certainly is, but that man’s consciousness, in its essential nature, is
in itself the Atman (caifanyam atma) and that the Artman itself is
Siva, the great Lord, Maheévara, nothing else (Atmaiva givah). While

3. Op. Cit. p. 33
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the Giva Sitras thus begin with a highly philosophical declaration,
they constitute a practical treatise which tells how to realize, in
direct experience, the philosophical truths enunciated therein. This
practical aspect of the Sttras is called ‘Upaya’, ie., ‘means of
approach’ and each of the three divisions of the Sutras gives ‘an
exposition of a way of approach (upaya-prakashanam,’)*

The basic ideas of the Siva Sitras are the same as we have in
the Agamas of the Trika, i.e., the unfoldment of the three means
of liberation, $ambhava, $iktra and Jpaya the Malas (impurities), etc.
1t is stated that Srikantha, an incarnation of Siva, appeared once
before Vasugupta in a dream and told him, ‘There exists a sacred
lore under this big stone. Reveal it and teach to those who deserve
a favour. Siva wished to do a favour to the suffering humanity by
the revelation of the tradiditional sacred lore which unfolds the three
means of emancipation : ‘dvaita-darianadhivasita-praye jiva-loke rahasya-
sampradayo ma vicchedi’ On awakening, the sage found the Sitras
engraved on a big stone known in kashmir as Siva Pala which is
said to exist on the Mahadeva hill with the side. containing the
engravings, remaining inverted after they were revealed to Vasugupta.
The Stitras are divided in three sections, dealing with the three
means of liberation. Guru Vasugupta taught them to his disciples
Kallata and others-Kallata taught them to Ksemar3ja who added a
commentary, called Vimarshini, to the Sttras, 8

(2) Sanda-Shastra: Spanda Kirios These compositions are the ear-
liest and only original texts belonging to the Spanda Shastra division of
the Trika. They constitute the basis on which the entire Spanda litera-
ture developed. Regarding their authorship, there are two views one that
they are by Vasugupta himself, and the other that Kallata composed

4. Tbid pp. 10—11

5. See, J.C. Chatterji, Kashmir Shaivism; p. 8;
Paranjyoti, Saiva Siddhanta ;
M. V.T.,, KSTS XXXVII, Introduction,
If. 20-23 -also p. 112 fn 13:
P. T. Srinivasa Iyengar, Shiva Sttra Vimar$ini (Tr.).
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them, Utpala Vaisnava, on the

not found in the recension of Ksem
to Kallata,

on the aut

strength of the 53rd Karika,
ardja, attributes their authorship
while Ksemaraja attributes them to Vasugupta, probably
hority of the 16th verse of the Spanda Nirpaya found in
his recension. The Karikas, seem, in fact, to be the work of Kallata,
The Spanda Sistra lays down the main principles, as enunciated in
the giva Siitras, in a greater detail and in a more amplified form,

without giving philosophical reasonings in their support. In fact, the

Spanda system owes its origin to the Siva Siitras and concerns itself

with their elucidation and popularisation. The author describes Spanda
as that power of consciousnesa which infuses life into the phvsical

senses. An object when sensed has no basis apart from consciousness,
Spanda Kairikas (verses) are 51 in number in which the fundamental

principles of éaivism, as aphoristically given in the Siva Sitras, are
epitomized. The literature that developed on these Karikdas are
(D) Prtti by Kallata, (2) Viwti by Ramakantha, (3) Pradipika by Utpala,
(4) Spanda Sandoha by Ksemaraja and (5) Spanda-nirnaya also by
Ksemaraja. The idea underlying the Spanda $astra is that Siva’s Spanda
(energy) out of its own nature manifests on the background of its

own pure Self the whole universe compring the thirty-six categories

from the earth upro Siva,.o According to this doctrine, the world is

a play of energy, force or vibration, which is in

conformty with
modern Science,

and not an illusion, the result of eIror in precep-
tion as the Vadantins suppose ; their doctrine that

‘visvam yan na tad eya
brahma’ is rejected.

The Jdiscovery of the concept of the 'Spanda’ in the Trika $astra
18

» indeed, most important from the point of view

of modern science
The word ‘Spanda’

is derived from the root meaning ‘to throb’, ‘to
move, and seems etymologically to be the same word as English 'speed,
(cf. Dutch, Old English ‘spoed’). But,

in the context of the Trika
Sasera, ‘Spanda’

means ‘speeding with pulsation and rhythm'. ‘Spanda,

has the same meaning also in expressions like ‘prana-spanda’, i. e.,

‘life pulsation’. It has been known in India since the Vedic age that

6. The Spanda-Karika, KSTS VI,
The Spanda-nirnays, KSTS XLII, with Eng. Tr.
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everything in the universe of objects is only a 'system of ceaseless
goings' (jagati) (yat kiit ca jagatyam jagat—Tsavasyopanizad 1), Even
the hardest, heaviest, the apparently stand-still, mass of matter, in
this physical universe, is just a volume of ‘pulsating, throbbing, waving,
vibrating flowings' (Spanda-nihsyandah, SK, 19). In these circumstan-
ces, the discovery of modern physics that ‘matter’ is only ‘waves of
various lengths,—without there being any essentially ‘solid, hard stuff
in matter'—is really a re-discovery of what the Trika Sastra con-
ceived centuries ago as the "Spanda’.?

(3) Pratyabhijna Shastra : (its emergence) Whereas Vasugupta and
Kallata (beginning of the 9th century A, D.) are the promulgators of
Agama and Spanda branches of Trika Shastra, which stress “its faith,
tact and practicle discipline’ necessary for realization, Som@nanda
(towards the close of the 9th century) and Utpaladeva (in the first
half of the 10th century) are the founders of the Pratyabhijha
Shastra, the philosophy proper of the Trika. Abhinavagupta (990-1015
A. D) combines both the aspects of the Triks, its faith (rituals and

practices) and philoscphy. He is, indeed. the greatest exponent of
the system as a whole The later teachers, Ksemaraja, Yogaraja,

Jayaratha, Shivopadydya and Bhaskaracarya (1200-1800 A. D), mostly
commentators, follow Abhinavagupta in expounding the various doctrines
of the school. The following is the whole of Pratyabhijiia literature
given in chronlogical order (pd.in KSTS—Kashmir Series of Texts
and Studies) :-

Givadysti ($¢d) by Somananda (the first text on the system - 9th
cent A. D. KSTS- 54 ; [shvara-Pratyabhtjia Karika (PK) with Vrtti - short
commentary (Pyr) by Utpaladeva 10th Cent. (St KSTS - 34) ; Utpaladeva,
had written a Tika (commentary) on his Pk which is irrecoverably
lost. Ishvara.Pratyabhijiia-Vimarshini (Pvi), a short commentary (called
also Laghu-vimaréini) on Utpaladeva's Pk, by Abhinavagupta 1lth
cent.) (KSTS.22 & 33); Ishvar- Prtyabhijia  Vivrti - Vimarshinini

(Pvi) (called also Brahvati-vimarsini), a long commentary on Pk

7. Cf. J. C. Chattarji, Art. ‘Trika @stra,’ Sharada, 1,1, 1952.
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KSTS- 60, 62, 69): Tantraloka (TA4) by Abhinavagupta. a

voluminous
work, (pd with Ccommentary of Jayaratha 1180 AD. in  KSTS5 12
volumes) : Tantra-Sara by Abhinavagupta (K ST S - 17 ) : Paramartha-

Sara of Abhinavagupta (pd. with commentary of Yogaraja 1060 A.D.
in KSTS-7) Pratyabhijiia - hydaya by  Ksemaraja 1040 A.D.

i Besides the above, there are : one chapter, Canto VIII, on
Pratyabhijﬁﬁ-daréana in  Sarva-darshana-samgrang (SDS) of Madhava.

cdrya 14th cent. (pd. in the Vidyabhawan Sanskrit Granthamala
No 113, Varanasi) ; a Commentary of Bhaskaracarya (1780 A. D.) on
Pvi, ed by K. C, Pandey and K. A, Subramania Iver, (pd in the
Princess of Wales Saraswati Bhawan Texts, Nos. 82 and 83, 2 vo-

lumes, Allahabad). Utpaladeva's Sidditrayi,
tises:  Ishvara-Siddhi

(KSTS - 34) s another

comprising three trea-
Ajada - pramaty_siddhi and Sambhandha - siddhi,
allied work on the system,

Trika Shastra -
Sastra mostly includ
which treat of aJ] th
tra. Spanda Shistra
the Trika, or thos
disciplines Necessa

The texts enumerated above under Pratyabhijfia
¢ those expounding the so-calld Trika Séstra. ie.,
e three branches of Kashmir Shaivism : Agama Shas.
and Pratyabhijiia Shastra, the philosophy proper of

e which deal with the three mystical Upayas,
ry for realization,

Piya and Anavopaya which are
Agama Shastra The Pratyabhijna

Or means to the realization of th
and reason, say,

practical
called Shambhavopaya, Shakto-

initially prescribed for liberation in
Shastra is a 'new approach’, easy way

e reality, i e., the way of knowledge
the intellectual bursuit alone,
Processes practical discipline, L e., Saiva.
to which aspect there

vViz. in the works of S
school,

without any supernatural
Yoga (called also $aiva Samavesa)
is No stress in the Pratyabhijiia Shastra proper,
omananda and Utpaladeva, the pioneers of the
although these matters are also incorporated in their works
from the Agama Shastra, but they are relegated to a subordinate po-
sition and not treated as an essential part of the Pratpabhijiid system which
is said to be a new and an easy way (sugala esah margo navo)
The works dealing with Trika Shiiscra also treat of the philosophical
aspect of Pratyabhijiia, the glimpses of which are given below -
Tantraloka and Tantra-sara : The Tantraloka is

the most volumi-
nous work by Abhinavagupta and forms an encycl

opaedia of the Trika
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shastra, The Tantra-sira, by the same author, is just a brief summary
of the Tantraloka, While the Tantraloka is composed in an abs-
truse language and in a metrical form, the Tantra-sar is written in
easy prose and is considerably short, The Tantra.sara is, in fact, an
excellent introduction to the Taniraloka. Both these works indicate
the role of Abhinavagupta as an exponent of Trika gastra. The first
chapter of Tantraloka, which i1s chicfly philosophical, opens with an
explanation of the first two Siva Sitras and defines the key word
‘Caitanya, saying ‘caitanyam iti bhavantah shabdal svatantrya-matrakam’
(TA 1, 28). Thus Caitanya means not any particular state or states
of consciousness, but consciousness in general, consciousness as such,
free from all limiting conditions, free absolutely from an objective
context, viz., anything to depend upon, like the body, the mind, etc.
Caitanya is just Self-dependence (Svafanirya- matra). It is ‘cit - kriya
citi . kartrta,' i.e. absolute liberty and autonomy of consciousness, as
Utpaladeva says. This Caitanya is emphatically declared to be the
Atman, the one nuclear core in every personality, the one central
point of reference in each and every experience, the deepest depth
of the subconscious in each vividly conscious personal ego. The
Tantraloka 1 gives also definitions and explanations of various other
terms. The next four chapters of the work deal, in detail, with the
same three upiyas (methods of realization), which constitute the three
sections of the Siva Sttras. According to Abhinavaguptas’ view, the
three means described are those of Abheda, Bhedibheda and Bheda
respectively. Pratyabhijfida has been treated as another way of reali-
zatian, a way of reasoning (farka), requiring no practice of any kind
(Anupaya marga). This, Abhinavagupta says, is the highest of all the
methods (fato ‘pi paramam jfianam upayadi_vivarjitam...anuttaram - ihoc-
yati). The work also deals with various philesophical topics like time,
space, the nature and division ot the thirty-six principles (faftvas),
from the principle of solidity (earth) to §iva, the one All-benign
Lord (devah sa ekah shivah), who ever shines through all the princi-
ples aad their infinite combinations and permutations, - shines in the
form of a condensed mass of the supreme spiritual effulgence (esa

anvitain rupam bhati param prakasha - nibidam, TA,9,1). The two chap-
ters (11 and 12) of the work, deal with the principle of Maya and
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its five off-shoots, Kald, Raga, Vidya. Niyati, and Kala, which,
acting as ‘veils', make one all-pervading Siva appear as divided in
the form of each microcosm. Another chapter (13) which is also
of same philosophical significanca, treats of the conferment of powers
(shakti-pata) by Siva. on his devotees. The rest of the work deals
with various ritual practices and forms of WOorsip.

Pratyabbijna-hrdayam : This is a small work by Rajanaka
Kshemardja in which the contents of Pratyabhijfia Sdstra are summa-
rised, with a stress on Agamic tenets of the Trika and Saiva
Samvacsa (the Sdivayoga). A brief idea of this work is given as
follows : Citi ( consciousness ) being absolure or self-dependent
(Svatantra), is the ultimate cause of this universe, By the power
of its own will (svecchd@), it unfolds the universe upon its own
screen (svabhitau). This universe is manifold (nd@nd) in consequence
of the seperation of mutually related objects and subjects (from ore
another). The subject, whose essential nature is limited citi  leitz-
satmhocitmd), is a microcosm, Citta (the sense organ) is nothing
else than cit descended from the stage of Cetana and passed into
a state of |imitation due to the object of perception (cetya-sambocini).
That citta especially constitutes the real nature of the Maya-pramata
(limited subject). He is one Atman, being Siva whose essence
consists in cit. He is of two-fold form, one as light (Prabasa riipa)
and the other as the limited manifestation (sambocavabhasavat). He
is three-fold being covered by three impurities (malas), Anava,
Mayiya, and Karma. He is of four-fold constitution, because he
is composed- of the void, {Sinya), the life (Prana), the subtle body
consisting of mind, senses, etc. (ziiryastaka) and the body (Sarira).
The seven pentads, i, e. the thirty-five Tattvas from Siva to the
earth, make up his nature. In consequence of the limitation cf the
Saktis of the Maya-pramitd (Atman), he becomes the mala-covered
samsarin, i, e, takes a succession of births. Like the Lord (Siva),
he carries out the five processes of the universe, viz., emanation,
(srastrta), reabsorption (sawhartyta), stabilization (sthipakatd), enve-
loping (vilaya-karita) and dispensing grace {anugrahitrta). Underlying
thete there exist five other secret processes, viz., manifesting, enjoy-
ment, meditation, seeding and dissolution. To bhe a sats@rin means
being led astray by one's own shaktis when one is ignorant of the
authorship of the fivefold process. In the following Siitras, the
teacher sets forth a meditative process (Samavesha) for achieving
divine realization which ‘saves during life-time' from Samsdra (cycle
of births and deaths). In the process of Samdvesha (Samadhi) citta
becomes citi by directing itself inwardly to the stage of Cetona.
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CHAPTER 1

PRELIMINARY
Preamble; Evolution of the Studies of the Pratyabhijna
Literature ; Glimpsea of the present study.

The attention of modern scholars was drawn to what is

Preamble known as the “Pratyabhijna System of Philosophy” very late

in the annals of Indological research. Before the literature on

the subject, distinguished as “Pratyabhijna Literature,” was discovered
in Kashmir by Dr. G. Buhlar in 1876 A. D., the system had remained
sealed in manuscripts or in the hearts of a few traditional Pandits, and
was studied but little by modern scholars till very recent times. Among
the students of this system of philosophy, J. C. Chatterji, P.T.
Srinivasa -Iyengar, L. D. Barnett, Reo Emil Baer (German Indologist) and
his English translater, F. Kurt Leidecker ( American Scholar ) and
K. C. Pandey get the credit of setting out earlier on their literary expedi-
tion and discovering new coasts of knowledge in this domain of study-

The information given by these noted scholars, the pioneers of this branch
of study serves as beacon-light in the present study.

The first notice of Pratyabhijna: We get

Evolution of the study of the earliest notice about the Pratyabhijna
the Pratyabhijna literature Shastra in the well-known publication, Sarva-
darshana Samgraha of Madhavacharya, a

collection of all the systems of Philosophy, edited by Pt. Ishvarachandia
Vidyasagara and published for the first time in the Bibliotheca Indica
in 1858 A.D. It reviews, perhaps in the gradually ascending order
of importance from the Vedanta point of view, the sixteen most
Important philosophical systems, including the three Shaiva systems,
Nakulisha-Pashupata, the Shaiva system and the Pratyabhijna Darshan&
current in Southern India in the 14th century A. D. Though not
of much importance in itself, it aroused interest among the modern
scholars in the so-called minor systems of thought and was trans-
lated into English by E. B. Cowell and A. E. Gough. *In this work, the
Pratyabhijna System appears as the eighth system and the Vedanta system
of Shankaracharya as the sixteenth or the final system. The Vedanata
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js thus given the highest place among the sixteen systems described.

Discovery of Pratyabhijna literature by Dr. Buhlar Nevertheless,
until about the year 1876 A. D. the Pratyabhijna Shastra remained
unknown to the modern scholars. 1In the year 1875 A. D., however,
Dr. . Buhlar who proceeded under the orders of the Government of
India on a tour to Kashmir, Rajputana and Central Asia in search of
Sanskrit manuscripts discovered in Kashmir the works composed by Kash-
miris under the general name “Shaiva Shastra”, He collected a number of
manuscripts and divided some portions of these referring to the
Philosophy of the Shaivas into two classes according to the two great
Shaiva Schools of Kashmir: Spanda Shastra of Vasugupta and the
Pratyabhijna Shastra of Somananda and Utpaladeva. Dr. Buhlar points
out in his Report that the Pratyabhijna system “appears to be
pure idealismi and an application of Shankaracharya’s principles to the
Shaiva phliosophy.” He further brings to notice the remarks of Prof.

Gongh in his prefatory note to the translation of the Shaiva-dharshana in

Sarvadarshana Samgraha, ‘“Prof. Gough has shown that the Kashmirian
Shaiva philosophy bears the close resemblence to the Shaivism of the
Southern India.”

Publication of the ‘Kashmir Series of Texts and Studies’: The
first implulse to the study of the Pratyabhijna literature was given by
the publication of “Kashmir Series of Texts and Studies” started by
the Kashmir Research Department early in the present century, from
1902 when its activities began. The literature of Kashmir pertaining
to the Shaiva Schocl particularly attracted the notice of J, C. Chatterji,
the first Director of the Department, who was the foremost scholar
to devote himself to its study from 1904. He brought to notice in
his first report that ‘There is a rich literature in Kashmir belonging
to the Bhaiva School of Philosophy of which very little is known to
the outsider. It is a most interesting school. ...Manuscripts of this
school should be made public Ly the Department.’ Aeccordingly the
Department carried on the editing and publishing. of the Shaiva lite-
rature and during the period of the last half century brought out 89
volumies of “Kashmir Series of Texts and Studies”, which include al-
most the whole of Shaiva literature. Among the works published by
the Department, the following comprise the Pratyabhijna Shastra :-
Shivadrshti of Somananda, the first and the basic work on the system
by its originator ; Ishvara Pratyabhijna Sutras (or Karikas) by Utpaldeva,
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the systematiser of the philosophy, with short Commentary called Vimar-
shini; by Abhinavagupta, the expounder of the system, in two parts:
Part 1 and Part 2; a long Commentary on Pratyabhijna Sutras called
Vivratti-Vimarshini by Abhinavagupta, in three volumes: Vol. I, Vol. II
and Vol. ITT; Pratyabhijna Hrdaya; Siddhitrayi and Pratyabhijna Karika-
vrtti,  In addition to these works, the below-mentioned works contain
the tenets of the Pratpabhijna school, embedded in a mass of other matters
of Kashmir Shaiva cult:- Shiva-sutro-vimarshini by Vasugupta with
Commentry by Kshemaraja ; Tantraloka, a comprehensive work on diverse
subjeets pertaining to Tantra Shastra (the scriptures of Shaivas) by

Abhinavagupta, with commentary, in several volumes; and Parmarthasara
of Abhinavagupta.

Pioneering Studies : This literature began to attract the atten-
tion of scholars early in the present Century. In the year 1910
there appeared the Paramarthasara of Abhinavagupta (Sanskrit text
and English translation) by L. D. Barnett in the Journal of the Royal
Asiatic Society of Great Britain and Ireland (PP. 707-747) in which
we, for the first time, find an English presentation of the principles
of Shaiva school of Kashmir, Dr. Barnett observes, in his Introduction
to this work, ‘In my ‘“Notes on the Shaiva Siddhantam’ published
Jast year (in 1909) in Le museam, I called attention to the fact that
the living faith of the mafjority of modern Tamils is in almost every
respect, and certainly in all essentials, the same doctrine that was
taught in Kashmir about the beginning of the eleventh century by
Abhinavagupta ; and I endeavoured to indicate what, in my opinion,
the links are which join the modern theology of the South  to the
ancient teachings of the North, and ultimately to the school which

is represented by the Shvetashvatara Upanisada. In further illustration
of this view I now present the Parmarthasara of Abhinavagupta.”

In the year 1912 was published the translation of Shiva Sutra
Vimarshini by P.T. Srinivasa Ayangar. This important work, in the
early days of the studies of Kashmir Shaiva Shastra, acquainted the
scholars with the system of Shaivism-as a form of the Yogic system,
In his introduction to the work the scholar calls attention to the
fact that Shiva Sutras do not represent any manual of philosophy,
since they merely deal with certain forms of Yoga and 'propound a
Tantric creed.

The work, namely ‘Kashmir Shaivim’ (in English), being a brief
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introduction to the history, literature and doctrines of the Advaita Shaiva
Philosophy of Kashmir, by J.C. Chatterji, appeared in the ‘Kashmir
Series of Texts and Studics’ in the year 1914. J. C. Chatterji is well
known as the author of ‘Indian Realism’ and ‘India’s Outlook on
Life.” In Kashmir Shaivism, the learned scholar distinguishes the Shaiva
Philosophy from a system of Shaiva faith. He writes - ‘While Kallata
may be said to have handed down the doctrines as a system of
religion, Somananda supplied the logical reasoning in their support
and made a system of Advaita Philosophy of what was at first taught
as a system -of faith and thus founded Pratyabhijna Shastra...which
is so named after the Pratyabhijna Sutras...’

In the year 1936 appeared the work namely ‘Abhinavagupta’—An
Historical and Philosophical Study (Ph.D. thesis) by Dr. K. C. Pandy,
which gives a brief presentation of the various doctrines of Pratyabhijna
Philosophy as expounded by Abhinavagupta in his two commentaries on Ish.
wara Pratyabhijna Karikas and his other works on the subject. Mention may
also be made of the publication of Bhaskari, Vols. T and II, a Commentary
on the Ishvara Pratyabhijna Vimarshini of Abhinavagupta, edited by
K. A. Subramania Iyer and Dr. K. C. Pandey. This work was greatly
needed for the proper understanding 'of abstruse text and the polemics
of abhinavagupta in his Vimarhsini, and the eredit of discovering this
important commentary in Kashmir and getting it published under
very difficult circumstances goes entirely to Dr. Pandey. Bhaskaracharya,
the author of the cc:mfnentary lived by about the 18th century, being
six generations ahead of his present successor. As regards the Abhinava-
gupta’s contribution to this philosophy, Dr. Pandy remarks in his wory
mentioned above, “The Philosophical system of Kashmir, with Abhinava’s
contribution to it, left out of consideration, leses most of its importance
...It is not possible for us to attribute the authorship of any particular
theory to Abhinava as we can do to Kant or Hegel.” Among all the
scholars of this line, Dr. Pandey has devoted himself entirely to the
study of Abhinavagupta’s Philosophy and Rhetoric. In his scholarly

- introductions to Bhaskari Vols. T and II, he has taken great pains

to “bring out some outstanding points of Pratyabhijna philosophy. Volume
TIT of Bhaskari, presenting an English Translation of the Ishvara
Pratyabhijna Vimarshini in the light of the Bhaskari - {Conmentary),
with an outline of History of Shaiva Philosophy, by K. C. Pandey, also

 appeared in the year 1954.

Another work namely ‘The Secret of Recognition,” viz. Pratyabhi-
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jna Hrdaya, translated into English by Kurt F. Leideckar from its
original translation in German by Reo Emil Baer, was published in the
year 1938 in Adyar Series No. 18. It contains in its introductory pages
a note by 8. S. Suryanarayan Shastri on the comparative study of the
Pratyabhijna system and the Shaiva Siddhanta of South India. As
regards the origin of this line of philosophy in Kashmir the scholar
produces the following evidence in his Note No. 36 (in his work): “We
might make mention of the tradition according to which Shanksra in
his travels came near Kashmir. The activity of this greatest of India’s
monists falls into the first half of the ninth century and comes, there-
fore, at the same time as the appearance of Vasuguupta (cf. Chatterji,
K. Sh. P. 23). Hence it is nmot improbable that he imparted the impetus
to the monistic movement in Kashmir (cf. Farquhar, O. R, L. 1., P. 198).”

Dr. S. Radhakrishnan deveotes a chapter (No. 10) in his ‘Indian
Philosephy,” Vol 1I, to the Pratyabhijna system. It is clear that this
eminent scholar noticed this as one of the notable doctrines, He
remarks that ‘the development of Shaivism in the extreme south of
the country as well as in the extreme north, that is in Kashmir, is
a wonderful cxample of India’s cultural unity’.

In addition to the work done by scholars mentioned above, we can-
not afford to ignore the important contributions made to the study of this
subject by some writers on Indian philesophy, as. for instance, M. M. Gopi
Nath Kaviraja who has contributed a few articles on the subject in
some leading papers, Prof. Lachhmi Dhar gives. a brief description of
the Pratyabhijna Philosophy in his book namely, The Birith place of
Kalidasa.’ (. Hayavadana Rao makes casual remark abouf_éome of the
doctrines of this system in his- Introductory Vol. I of the Srikara
Bhashya of the Vedanta Sutras. '

Object of the present study. It is apparant from the above that
the subject has been studied by so many scholars heretofore, but
<o far no attention seems to have been devoted to a serious
study of the origin and development of this system of Philosophy.
It is the first attempt to trace the origin of the various doc-
trines of this school from the philosophic ideas in the Vedic hymns and the
Upanishadas and the Buddhist sources. These studies have revealed that
the system has evolved, of course, from the same fountain-head where all
other schools of Indian Philosophy, the Sankhya, the Vaisheshika, the
Vaiyakarana, the Vedanta, and so on, had their origin. With the ex-
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ception of its specific differences in some view points from the Buddhist
and the Vedanta systems, some additions and alterations made in certain
theories existing in the older systems and some tenets and technical

expressions derived from the Shaivagamas (scriptures of the Shaiva
school), the system is not fundamentally different from the Vedanta.

The earlier studies do not differentiate the philosophical content
from the theology or dogmas of the Shaiva School. Attempt has been
made for the first time to treat of the philosophical content (or Phi-
losophy proper) of the Pratyabhijna system almost apart from the dog-
mas of the Shaiva cult, It appears that the system of Philosophy
presented in the Pratyabhijna literature has not so far been under-
stood in its proper context. In the present study the various tenets
of the system have been properly co-ordinated with great fidelity to

~the original. In these studies the two lines of development of the system
have been noticed, one, the earlier stage represented by the work of
Somananada, known as the founder of the school, The second, the later
stage as represented by the doctrines taught by Utpaladeva, the disciple
of Somananda, and further elaborated by Abhinavagupta.

An attempt has been made to review in brief all the allied
philosophic movements in the FEast and the West, making comparison
and contrast of the various doctrines of the Pratyabhijna School with
the allied doctrines of other systems to arrive at a clear position which
this system of thought occupies in the domaine of Indian and Western

~ Philosophy. It has been brought out that the systemn has indeed made
a radical revision or reorientation of Indian and Western systems of
Philosophy.

From the earlier studies it has been noticed that some
of the opinions of scholars do not accord with facts. It is not pos-
sible to agree with Doetor Pandey in holding that the great Shankara-
charya, the expounder of the Vedanta system, had any share in the
preaching or practice of Tantric Philosophy; not to speak of its
having an influence on the Pratyabhijna system, The statement of
Dr. Paranjyoti that Shankaracharya was an adherent of the Shakta sect
or that his Advaita system is influenced by Tantric theory is far from
true. The view held by Dr. Lachmi Dhar that the Pratyabhjna system
was known to Kalidasa and that Abhijnana Shakuntala is an allego-

rical representation of this philosophy has no bearing on the facts.
" The attempt made by the learned scholor in attaching philosophical
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significance to some common words and ideas ocouwrring in Kalidasa's
Shakuntala is rather far-fetched. It has been established on textual
evidence that the Pratvabhijna system of philosophy originated in the ninth
century A. D., which is, beyond any doubt, posterior to Kalidasa’s date
by a period of four centuries. All such controvertial view points have
been discussed at proper places in this work.

And lastly, the writer has also sought to understand the scien-
tific values of the Pratyabhijna metaphysics which, in its essense, is
a deep study of man possessing highest potentialities and supreme
inheritence. Human soul (Atman), according to the Pratyabhijna system,
:s endowed with creative power, Viz. powers of comprehension and
action and sovereignty of will. It is absolutely free (Svatantra) in
creating a world for itself. The system does not only interpret the
world as it is, as all other systems of philosophy generally do, bunt
its point is to change it and to change it into a new world, a better
and happier world for mankind. It has laid an emphasis on the
need of “recognition” (Pratyabhijna) of ‘Self’ (Atman), viz. the surpreme
inheritence of man. The more Wwe realise in ourselves the supreme
and free nature of ‘Self’ (Atman), by taking aid of certain processes
of intuition, moral discipline and spiritval training in addition to
experience and reason, the more powers of knowledge and action
(Jnana Shakti .and Kriya Shakti) we manifest and exercise through
our mind and body. The necessity of supersensuous experience for
Self-realization is recognised owing to the limitations of man’s sense
and reason. The modern pychologists have also admitted : “‘the
conscions Self of each of us...does not comprise the whole of conscious-
ness or of the faculty within us. There exists a more comprehensive
- consciousness, a profounder faculty within us, which for the most
part remains potential only.” (Human Personality, by ¥F. W. H Myers
P.13). According to the system, Prataybhijna, ‘recognition’ of Self-the
profounder faculty within us, is prscribed for the service of man as
4 means of attaining all that is of highest value**

-----------------

e | AREE TR ATt
(Ishvara Pratyabhijna Sutras—1I, i).
Thus the system lays down the psychological basis for “the elevation
of human personalety.

Pratyabhijna Philosophy has also been understood as a correct
interpretation of the Indian Philosophy, or in other words, a Pproper
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evaluation of Indian culture. It will be noticed that TIndian eculture
is indeed human culture. The Pratyabhijna system has laid a great
emphasis on “Freedom” (Svatantrya) of man, and “Freedom” and
human culture are considered one and the same thing. It has revealed the
law of humanity and the essentials of human society, viz. Liberty,
Equality and Fraternity. The doctrine of human equality and universal
brotherhood has originated from all the religious schools. The
Christian doctrine basis its ethies on the notion : ‘God is the father
of human race, men his children, owe Him an account of their acts...
Love of God, the father of all men, is to be translated into the ac-
complishment of the law of neighbourly love, that is to say, the love
of all men.” Likewise the Muslim doctrine teaches the universal brother-
hood and the love of ones’s fellow men. The same doctrine of uni-
versal brotherhood and world peace is taught in the Sikh religion,
Buddhism has its dogma of universal love, altruism and non-violence.
The Pratyabhijna Philosophy, which is indeed a revaluation of Indian
Philosophy, has also recognised universal brotherhood and equality of
all men, as it has aptly established the fact that it is one Universal
Soul which lives in all mankind. These truths are now admitted
as the essentials of human culture. The highest objective of the Indian
Philosophy is the peaceful existence and welfare of the whole human
race. This is best expressed in the Ishavasyopanishada 6 & 7 -

T AN EEREAEE 93af | YA A Fa)  fagwag | 7
R UL CE L I I R S ——

(He who sees all creatures in himself, himself in all creatures, does not
show abhorrence to any one 6.) (Knowing all living beings to be one’s
own self, seeing the unity of mankind, how can there he delusion,
or sorrow ? 7). Lasting peace of mankind (Vishva-shanti) is the
bonum of the Upanishadas which is also the aim of every religious
doctrine. In the words of Dr. S, Radhakrishnan, what we need ig ‘g
recognition of those supreme ends of life to which science a
discipline and obedience are to be harnessed.”

suﬂ’ering
Sunimum

nd organization,
Human culture that
the Indian philosophy teaches is ‘an evolution of man toward

P S

emancipation, his liberation from material dangers,
state in  which all the sublime germs of which
vessel may develop — Art,

his
his advance to a
he is the chosen
Science, the social idea, the philosophic idea
...... * It is therefore a mistake to suppose that Indian Philosophy
contradiction with all the causes of human progres
and the idea of Society.

is in
s, Science, Technology
The recent events have shown that Indian



GLIMPSES OF THE PRESENT STUDY 9

Philosophy or Indian culture has done the greatest service to mankind
otherwise all humanity would have been menaced with destruction. It
is, in fact, leading the world to real peace and progress.

The major part of this work is primarily based on the direct
study of the texts on the subject. The earlier works by various scholars
have been drawn upon firstly for supplying the needs of the general
readers and secondly for a critical and comparative examination of dif-
ferent views held.

Glimpses of the present Study :—The main body of the treatise
is divided into three parts, Part I—“Origin and Development of the
Pratyabhijna System”, Part II—“Exposition of its doctrines” and Part
III—Its place in Indian and Western systems of Philosophy.”

Part T (Origin and Development) :—At the very outset of this part,
the controvertial view points of some scholars are discussed with reference
to (1) the name of the system, (2) the time of the existence of the
Pratyabhijna Philosophy, according to Dr. K. C. Pandey, (3) the time of
the existence of the system, according to Dr. Lachhmi Dhar, (4) The
connection of this Philosophy with  Shankaracharya’s school of
Vedanta and (5) a tradition in Kashmir about the differences between the
Pratyabhijna Philosophy and the Vedanta system. All these discussions
bring out the following results :—

(i) The name of the system :—Dr. Pandey prefers to call this system
‘Trika’ as he says, in his book ‘Ahhinavagupta” (An Historical and
Philosophical Study), “It is a misnomer to call this system of Philosophy
‘Pratyabhijna’ or ‘Spanda’ as much as it would be to call India ‘Calcutta’
or ‘Bombay’ .” Dr. Pandey does not seem to be differentiating the
‘Pratyabhijna’ as ‘Philosophy proper of the Trika system’ (as Pt.
Madhusudan Koul puts it in his perface to Ishvara Pratyabhijna
Vimarshini Vol. I); Trika is the name of the non-dualistic system of
Shaiva cult of which ‘Pratyabhijna’ is the Philosophical part. It is the
latter part only which can be called the “Pratyabhijna Philosophy,” but
the whole Trika system cannot be called the “Trika Philosophy,” Sixty
four systems of the Shaiva cult have been enumerated in the Shaiva
scriptures which include Trika as one of them. These are all the religious
systems but not the philosophical schools. Praytabhijna is the name given
by Utpaladeva to this philosophical system which is treated of by him
in his work “Ishvara Pratyabhijna Karikas (Sutras).” But before Utpaladeva
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gave this name to the system, it appears to be called ‘Shaiva
Darshana” as is apparent from the title of the Somananda’s work
“Shivadrshti.”” This system must have been known as Pratyabhijna
system in the later ages as it is so called by Madhavacharya in his
Sarvadarshana Samgraha in the 14th century A. D. Dr. 8. Radhakrishnan
also calls it the Pratyabhijna system in his ‘Indian Philosophy’ (Vol, II)
for the said reason. Dr. Pandey brings to notice elsewhere that the system
is also known as Svatantraya-vada and Abhasavada. but these are the
names of the various doctrines of the system and as such can not be the
names of the whole system. The system is also generally ecalled ““Kashmir
Shaivism”, the name given to it by J. C. Chatterji, because all writers
on it belonged to Kashmir. 1t is however, concluded that the
system, which we mean a philosophic system, cannot be called by any
other name, Trika, Spanda, Svatantryavada or Abhasada or a more
general name Shaiva system, except the Pratyabhijna system.

(ii) Emergence of Pratyabhijna School :—The Pratyabhijna system
arose in Kashmir in the second half of the ninth century A. D.
Somananda was the founder of this school, as he, for the first time,
briefly laid down its main doctrines in his work ‘Shivadrshti.’ Utpaladeva,
the disciple of Somananda, who lived in the tenth century A. D., was
the systematiser of the Philosophy. He formulated the doctrines
taught by his teacher in his Ishvara Pratyabhijna Karikas (or Sutras).
The well-known Abhinavagupta, who flourished towards the eleventh
Century A. D., made this philosophy intellegible in his two commen-
taries (one short and the other long) on Pratyabhijna Karikas, namely
the Vimarshini and the Vivrti-vimarshini. He, therefore, occupies the
same position in this realmr of thought asthe expounder of the ‘system
like the great Shankaracharya in the domain of Vedanta.

(iii) Its connecton with other systems of Indian Philosophy :- The
Kashmir Shaivas claim that the system, which they generally call by
the name “Trika” is the highest monistic system based throughout on
the sacred authority of Shaivagamas, to which they ascribe divine origin
and eternal existence. They do not at all recognise the authority of the
Vedic scriptures ; but they aim at refuting the view points of the Vedanta
and other systems evolved from the Vedic sources. They assign superiority
to the Pratyabhijna system which, in their view, is the only perfect and
correct sytem transcending all other systems of philosophy, It will be
elear from the following pages that in its main doctrins the Pratyabhijna
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system is not fundamentally different from the Vedanta, as initially set
forth in the Upanishadas, which are the fountain-head of all the systems
of thought in India, the Sankhya, the Vaisheshika, the Vaiyakarana (the
Gremmarians’ School), the Buddhist, and the Vedanta and so on. It will be
observed that there is a common theme in all these philosophical
systems in India. The same is the central theme in the Pratyabhijna
system, or, as a matter of fact, of any other Shaiva system in India.
These systems, however, differ from one another in holding different
points of view, in propounding some new doctrines of their own
and also adopting different nomenclature, viz. technical terms. The
Shaivaists, the originators of the system, have incorporated most of the
ideas from the Sankhya, the Vaiyakarana, the Buddhist and the Vedanta
systems and have presented their various doctrines in a technique of
their own, based upon certain tenets derived from Shaivagamas. which
distinguish the Pratyabhijna system from the other systems.

Religious and Philosophical Background :- Part I of the work
further gives a study of the religious and philosophic background which
brought about the emergence of Pratyabhijna school in Kashmir. The
evidences show that there existed in Kashmir in very ancient times a
polytheistic religion, which included, among many other primitive types
of worships, the worship of the aboriginal deities such as God Shiva,
Vinayaka, Various Vedic and Puranic Gods, and even the worship of
the Buddha as an Autar. We learn that Shiva worship occupied the
first place among the Hindu cults of the valley from the earliest times.
While a number of old cults and religious practices flourished in Kash-
mir, at times, various religious and philosophical doctrines reached
there from outside its boundaries. Buddhism, a historic movement,
spreading far and wide, was also welcomed by Kashmiris near about
the time of Ashoka (273-232 B. C.). Kashmiris became active partici.
pants in the Buddhist idealogy since that time. Nagasen (150 B.C.),
the reputed author of Milinda-Panha, is said to be a Kashmirian.
Kumaralabdha, one of the four luminaries of Buddhism, is also known
to be a Kashmiri. Nagarjuna, a native of Berar, stayed to study in
Kashmir for long. ‘Ashvagosha is said to have been brought by Kanishka
(78-102 A. C.) from Patliputra to Kashmir to function as the Vice-
President of the Great Buddhist Council held in the Kundala-Vana-
Vihara (near about the present Harwan water reservoir) in Kasmir.’
(Research-1 P. 4). Dr. Pandey writes that ‘Buddhism had a strong-hold in
Kashmir since the time of Ashoka. It was in Kasmira that Kanishka
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convoked an assembly of the Buddhist theologians...... Its existence
wag particularly felt by the Shaivas when Kanishka made a gift of
Kasmira (Kanishka-puram) to Buddhist church and Nagarjuna came
to power and began to spread Buddhism. The aggressive attitude of
Nagarjuna is referred to by Kalhana and by Varadaraja in his Shiva-
sutra-vartika.” (History of Philosophy, Eastern and Western, Vol. I,
Chapter by Dr. Pandey, P. 381) Buddhism and Brahmanic cults,
however, existed peacefully side by side in Kashmir for centuries before
Kalhana’s time (cf. Chronicle of the Kings of Kashmir, Introduetion P. 9).
Heun Tsang who, visited Kashmir during the years 630-645 A.D., and
Ou-Kong, who visited the valley during 759-763 A. D. witnessed Buddh-
ism flourishing in the country and being patronised by the rulers. Inspite
of the phenominal success which Buddhism had in Kashmir, Shaivism
continued to be a vital force from the past. A revival of Shaivism,
however, came in Kashmir from the seventh century A.D. Shankara-
charya (780-812 A.D.) is said to have visited Kashmir to give a final
blow to Buddhism there. Eighth and ninth centuries of the Christian era
seem to have witnessed a religious upheaval in the valley of Kashmir (In-
troduction to Ishvara-Pratyabhijna Vimarshini, P. I.), as a result of which
Buddhism appears to be disappearing and the old Hinduism, particularly
Shaivism, taking hold of the people. Consequently, Kashmir was the
meeting-ground of the various philosophical currents at the time of the
rise of the monistic Shaivism (History of Philosophy Bastern and Western,
Vol, I, P. 381, Chapter by Dr. Pandey). In the ninth century A, D.,
there existed a concourse of various religious and philosophical ideas as
professed by Buddhists and the followers of other orthodox creeds : the
Vaidyakas, the Shaivas, the Shaktas, the Vaiyakaranas (Grammarians), the
Sankhvas, the Naiyayikas, the Vedantins and upholders of the Yoga
syst-en;S- It was from all these prevailing ideas that the Pratyabhijna
system of Philosophy emerged in the Shaiva-fold in the valley of Kash-
mir. The work further gives a brief survey of the earlier speculations and
philosophical doctrines in the Vedas, the Upanishadas and the Buddhist
cources and also in the various systems of philosophy prevailing in
the valley before the emergence of the Pratyabhijna school. From these
studies it is concluded that the origination of the Pratabhijna school
was, in fact, nothing new but only a logical development of the phi-

losophic and religious ideas already existing in Kashmir.

Development of the Pratyabhijna system :- Part I of the work
further gives a  brief history of the development of the Pratyabhi-
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jna  system on the Dbasis of the Shaiva literature. 1t disting-
nishes the two stages of its development viz., (1) the earlier stage as
revealed in the teachings of Somananda in his work Shivadrshti, (The
name of the Somananda’s system appears 1o pe still “Shiva Dharshana’
by which any Shaiva System Was generally called in ancient days.
Somananda refutes all the older systems, not only of Vaidyakas but
also different schools of Shaivas and Shaktas and introduces in his
work new trends of thought and view-points which were later on
systematised by his pupil Utpaladeva.) and (2) The later stage of its
development in the final form as formulated by Utpaladeva in his
work, the Ishvara Pratyabhijna Karikas or Sutras. These were exX-
pounded by Abhinavagupta in his two commentaries, one short, called
Vimarshini, and the other long, called Vivrbti Vimarshini. At the later
stage Utpaladeva evidently names the system as the ‘Pratyabhijna
Darshana’ indicated by the title of his work «Ishvara Pratyabhijna Sutras.”
The work gives next a brief history of the pioneers of the system and
their attainments and works.

part I “Expostion of its Doctrines’:- In this part attempt is made
to expmmd the various tenets of Pratyabhijna system from the first-hand
study of the original texis. The doctrines of the system in the
carlier and the later stages of development are separately treated in two
different sections. A free translation of the ideas given in the relevant
texts, Shivadrshti and Ishvara Pratyabhijna Karikas and Vimar-
ghini, etc. has been given in Pproper context for a faithful represen-
tation of various doctrines of the system. All these doctrines are put
together in the present work in such & mannér as 1o form @
compact whole of the Pratyabhijna Philosophy. No attempt has been
made to give the literal translation of the Sutras or the commentaries. On
the other hand, clear exposition of the doctrines is aimed at by interpre-
ting as much of the comprehensive and difficult texts as possible. It may
be stated here for the information of thz raaders that the English translation
of the Ishvard Pratyabhijna Vimarshini by pr. K C. Pandey has already
appearcd in “The Princess of Wales Qaraswati Bhawana Texts.,” (as No. 48)

Brief idea of Somananda’s doctrines:- Somananda’s work Shivadrshti
consists of 7 chapters (Ahnikas). the purport of which is a8 follows :-
Chapter 1 of the work explains why and how the Ultimate Cause

Shiva materializes in & concrete form of the universe consisting of diverse
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animate and inanimate objects. Shiva constitutes the ‘essence and identity’
(Self) of every being ; He abounds in bliss and consciousness and is

all-pervasive. (greng Hﬁqﬁg {'\Rf-\‘-'qq“‘afaﬁg [) He is an unrestrained
stream of ‘Will' (free will) and a spontaneous flow of ‘Cognition’ and
‘Activity’. (gq'f‘qxﬁr,mm( THE T f‘m) (Shivadrshti—1, 2)
This benign prineiple - Shiva-Tattva, the Ultimate Reality, is eternal and
endless. ( fyrga=s feaaeras ) From his native characteristies bliss
(Nirvrti) and conscionsnesg (Chit). comprising his transcendenta] state,
stream forth sovereignty of ‘will’ and powers of ‘knowledge’ and
Action’, (Iecha shakti, jnana shakti and kriya shakti), From them
emanate thirty six Tattvas (the prineiples of creation) from which
evolves the whole universe consisting of diverse creation, Somananda,
like Schopenhauer, the German Voluntarist, postulates the doetrine of
“Will as the (first) cause of everything”, ‘Will’ as a force of spontaniety
(urgency), instinet and spring of life. Power of “Wilp (iccha shakti)
is the initial or the basie Power, the root cause of all creation.
Schopenhauer holds that the chief place in Philosophy belongs not to
the intellect, but to the ‘will'—

“A motion and spirit that impels
All thinking things, all objects of all thoughts,
And rolls through all things,”

In this doctrine of ‘sovereignty of will’ Somananda represents the
voluntaristic tendency of thought. The teacher next explains Shiva’s
Transcendence and Immanence. Hig Transcendence, called Para or
Annutara dasha, is that state in which He exists in the plenitude of
his powers (shaktis) of will, cognition and action. His imma.nen(:e,
called Apara dasha, is that state in which He transformsg Himgelf in
diverse limited objects of ihe universe. Somananda further describes the
first process of creation and its subsequent processes and the final
Process of diversified creations. In this doctrine s controversy is raiged
and Somunanda answers all the objections.

In Chapter IT of the work, Somananda enunciates and refutes
the theory of Vaiyakaranas (Gmmmarianrs) according to which the
Pashyanti Vak (the Transcendental word) is the ultimate cause of the
universe. This chapter gives a long controversy with the Grammariang
regarding this doctrine in  which are brought out the essentjal
characteristics of the Ultimate Cause, viz. the powers of will,

knowledge
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and action, which make it potent to evolve the creation. The Gram-
marians’ theory, Shabdbrahmavada, is thus refuted. According to Soma.
nada, the Para, the primordial state of Pashyanti Vak is the Ultimate.

In Chapter III of Shivadrshti is rejected the view upheld by the
Shaktas viz. Shaktyadvayavada, according to which Shakti (Power)
independent of Shiva as Shaktiman (One possessing Power) is the Supreme
Cause. Attacks are also directed against Dualistic Shaivas and the
followers of Yoga Philosophy. In Chapter IV of his work Somananda
criticises summarily a number of other systems, such as, the various
schools of Buddhism and the monistic Vedanta, the Jainism, the
Sankhya, the Nyaya, the Vaishehika and so on. He thus distinctly refers to
the various schools of thought prevailing in his time, all of which he
considers illogical and unsound, and makes a rationalistic approach to
the problem concerning the Ultimate Reality according to the points
of view of the School of the Monistic Shaivas which he represents,
In Chapter V, Somananda demonstrates the identity in nature
of all animate and inanimate objects in this diverse world and gives
proofs in support of the Monistic doctrine. Somananda brings here a
controvesy. An objection is raised : if we admit all that exists is one
Shiva, there arise the impossiblities of practical life. Somananda explains
that, notwithstanding every thing in nature being identical, all the
acts of practical life are real since they proceed from the self-dependent
power (Svatantrya Shakti) of the Ultimate Being (L.ord) who materialises
himeslf in the form of all the created beings. There arises no question
of violating the practice of the world and our duties with regard to
it. It cannot, therefore, be assumed that virtue (dharma) and vice
(adharma) cannot affect pure Shiva in the form of Jiva; the books
and teachers are not necessary for imparting knowledge to omniscient
Qhiva in the form of a disciple ; and so on. All these essentials of
practical life are real and not useless (Shivadrsti III). Just as a Yogin
does not get himself divided in the various bodies created by him
by his power of Tapas, the Lord does not undergo division by the various
objects of superior, middle and inferior classes created by him like an ocean
by ripples and waves (Shivadrshi III 36 & 37). In canto VI of the work
Somananda considers all other systems objectionable, being faulty or
deficient. In the last Chapter of his work, he gives the summum
bonum of his system, stating that Recognitive realization (Pratyabhijna)
only enables a person to attain extraordinary powers and ultimately
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leads him to final beatitude. The Recognition is the means of realizing
Shiva as immanent in the universe by the process of simultaneously
perceiving (drashta) and recalling (smarna) the characteristics existing

eternally in Him and not unrealised before (Nananubhutah) (Ibid. IV,
118, 119 & 120,)

Somananda says, whether Shiva is realized or unrealized, there is
no cessation of His nature. Whether fire is known or not known, it will
not cease to give light and heat; if a piece of gold remains unknown, it will
not change into a piece of stone. (Shivadrshiti VII,1—2) But if the nature
of fire is known that it gives light and heat, its knowledge enables us to
make proper use of it for lighting our houses and other purposes. q{%ﬁ?]-fq-

Fastrar: semmmify et qorfir Tifat e st 3 | (Ibid. 10-11,)
Similarly by knowing the value and the qualities of the gold we can make
proper use of it. Thus if the nature of Shiva-Atman (Self) is known, proper use
of His powers—iccha, jnana and kriya—will enable us to accomplish our
desired objects. According to Somananda, in the words of Dr.

Pandey,
the realization consists ‘not in the actualiz

ation of the potential ; nor in

the attainment of something new ; nor in knowing what was unknown

before ; but in penetrating through the veil, that makes the Maheshvara
appear as the individual, of which every one is immediately aware, and
in recognising the Maheshvara in the individual. He holds that the
individual is essentially free; freedom is the inner being of the individual.

But it is hidden by the veil of ignorance. The ignorance has to be

Temoved to recognise it, to realise it as identical with the Reality, (D

L
Pandey, Introduction to Bhaskari, Vol, IT pp. v and vi)

Utpaladeva’s approach to the Pratyabhijna Philosophy : Utpaladeva’s
work—Ishvara Pratyabhijna Karikas (Sutras)—is divided into four scctions
—Adhikaras. The first section—Jnanadhikara deals with Cognition ; the
seeond section—Kriyadhikara treats of Activity ; the third section—Agama-
dhikara discusses the 36 principles (Tattvas) of Shaiva school ; and the
fourth section - Tattvarthasamgrah

a-dhikara relates to the essential nature
of the Supreme Being and

recapitulates the doctrines expounded in the
foregoing Adhikaras. In all 16 Ahnikas (cantos) of the work o

over all
the four sections.

In Abnika I of Section I of the work, Utpaladeva follows his

teacher in attributing the powers of Action and Cognition, or the same
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in reverse order, to the Self, the Ultimate Cause (called in his system

Meheshvara) as His two primary powers. Later he assigns the Sove-
reignty of Will ( qr%ng; ) also as another primary power to the Ultimate

Cause. All creation from an atom to a mountain, all that lives of

can be said to exist in any form, in the form of sentient or insen-.

tient object, microcosm or macrocosm, is endowed with these two

characteristies ( zﬁf%:armfa T FOfg T wsafa ) In the Introduc-
tory verse (I, 1) of his work Utpaladeva says, “...Wishing to help
men I set forth the Pratyabhijna Philosophy which is the means of
attaining all that is of highest value”. (The original line is quoted on P. 7}
On this point the teacher introduces a discussion. The Purvapakshin
questions, when Atman (Self) is the self-luminous Maheshvara, the
Ultimate Being, Actor and the Knower, where arises the occasion for
His Recognition or realisation ? All talk of establishing or rejecting
the existence of such an eternal and conscious Being is-in wvain.

(#if R aeiefeg weae | wwerm fawd @ fafg @

fagsfias: L 2) The Uttarapakshin, the teacher, answers the question :

although Atman is self-luminous, yet His real nature is not manifest

due to His own deluding power (@ ﬁﬁﬁ—ﬁmﬁﬁ) Tt, however,
becomes manifest by his own perceiving power (mm“ﬁﬁ)
which remains hidden from awareness due to his innate delusion. It
is the Recognitive ingight (Pratyabhijna) which revives this perceiving

sower. ( firg TeATEfEES STTATd | AR ERIBE LR

1 3.) The Purvapakshin questions again, the perceiving power can be
possible with regard to sentient beings only ; how is it to be assigned

to insentient objects ? The teacher answers the question : the existence

of insentient objects depends upon sentient beings, for it is an admit-

ted fact that the life of all living things comprises ‘Knowledge’ anll
Thus in their very manifestation the insentient objects are

‘Action.’ .
characteristics. Again, the Purvapakshin

also endowed with these two
is the existence of Knowledge and Action as two

rs of Atman to be proved ? The teacher says, Out of

questions, how
primary powe ‘
these two, Knowledge is self-established ( #Ia: ﬁl:[:gjq\) Shereas. Action

(which is also self-establised . fagr ) is associated with a body

(fq.-q'[_amqrfmmé}) and is thus perceptible to other perceivers ; and
tl
it is through Action that others’

Knowledge can be inferred. In this
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manner all the objections with regard to Recognition are waived, (Ref.
Pratyabhijna Sutras 1, 4 and 5.)

In the next two Ahnikas (Cantos 2 & 3) the teacher introduces
another discussion to refute the theory of Buddhist Saugatas, according
to which the perceiving Self is not a permanent being. The theory of
the Saugates is based on their doctrine of Genearl Momentariness.
Utpuladeva rejects the theory mainly on the ground of the phenomena
of remembrance, and establishes the existence of permanent Self.
He says, if we do not admit a persisting Self, the seftled order of
the world will not be possible. In the state of General Momentariness.
even percepfion is impossible, since the three notions occuring in this
experience viz. ‘I’, ‘awareness’ and the ‘object’, belonglng to three different
moments of time, ean not be joined together in one identical relation.
The Buddhists have no reason to suppose that these three notions do
not involve three successive stages. On the other hand, we are con-
scious of our identity that we persist in all our changing states of
consciousness, and though our ideas are continuously changing with the
changing objects, we remain unchanged all the same, and this shows
that in knowing ourselves as pure ‘awareness’, we are successively
connected with the changing objects. The existence of a permanent
entity persisting in the changing states of consciousness is established
as a matter of our common experience, as it is this persisting entity
Self which, in the later state of remembrance, remembers an object
which he perceives in the previous state. On this point the Purvapakshin
states that ‘it is the residual trace or impression (Samskar) that causes
remembrance. Therefore, it is unnecessary to assume the existence of
another superfluous entity, Atman’. Utpaladeva replies this point SAY-
ing that one perception, say, the perception of sight differes from
another, say, the perception of taste. As stated by the Purvapakshin
(Bauddha), remembrance of previous perception arises from the residual
trace or impression (Samskar) which is supposed to be the common
ground of perceptions without recourse to a persisting self. By such
an assumption it follows that one impression (Samskar), sey, the im-
pression of sight-perception shonld cause the remembrance of a differnt
perception, say, taste-perception and vice versa. This evidently leads
us to impossibilities, unless we admit the existence of a persisting Self
Who experiences different states of consciousness.

After proving the existence of a permanent Self (Atman), called
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Mahesvara, Utpaladeva states that He is endowed with three powers,
viz. the power of Remembrance (Smarana Shakti), the power of Know-
ledge (Jnana shakti) and the power of Differentiation (Apohana ghakti)
which are the three forms of Cognitive Power (Jnatratva ghakti), the
first Primary power assigned to the Self. The Power of Remembrance
(Smarana Shakti) is that power by virtue of which Atman who experi-
ences the perception of an object in one state, remembers the same
in another state. In the latter state the Self is rememberer (smarat-a.).
In the absence of remembrance also the self still exists possessing the
power of Remembrance (Smarana shakti), as one of his powers oOf
faculties. The power of remembrance is fully discussed in Ahnika 4.
The power of Knowledge (Jnana shakti) functions in making objects
manifest externally in the form of their perceptions which existed
within in the form of gelf-consciousness. BY virtue of this power the
Self takes out for separate manifestation only certain things from the

unlimited mass which lies merged in it (@-@mmﬂmmﬁr ). The real

~

nature of objects, according to the system, is Prakasha (manifestation)

(ST g S EEIH) which is innate in Jnana shakti. From this point
of view objects are real against the Vijnana- vadin’s theory that they are
the transfurmation of our VYasana (desires) and do not have separate
real existence. The processes (Vrtis) of mind (Antah Karana) viz. will
(iccha), Knowledge (Jnana) and action (Kriya) function by the power
of Knowledge (Jnana ghakti). The power of Knowledge is explained
in detail in Ahmka 5. The power of Differentiation (Apohana shakti)
is that power of Self which enables Him to manifest one object, say,
a jar (ghata) different from any other object, non-jar (aghta), or the
appearance (Prakasha) of an object different from its disappearance
(Aprakn.sha). The doctrine concerning the power of differentiation is
expounded in Ahnika 6. After explaining the functions of these three
powers, Utpaladeva proves that they rest in one substratum, the lasting Relf
(Atman), the Maheshvara. This is established on logical grounds in Ahnika
7. Maheshvara is assigned the sovereignty of will (:n%’&l’& or Volitional
power (Techa chakti) as its another Primary PpOWer. Somananda has
treated this as the first or basic power in Shivadrshti I. This power,
m%:’g'a, i explaind by Utpaladeva in Pratyabhijna Sutras (Ahnika 8)
in a novel way. Here he introduces two new theories, (1) Svatantrya-
vada and (2 )Abhasavada which are explaind clsewhere in this chapter.
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Section 2 (Kriyadhikara) of the work deals with Kriya-shakti (the
power of physical Aectivity), the secend primary power of the Ultimate
Reality. The whole creation or, in other words, manifestation is the
result of the Kriya shakti; as under the operation of its three laws, viz-
the law of Divison (ﬁﬂﬁ? ), the law of perception (mm ﬁ-q)
and the law of Causation (qﬂ-&m) it turns into a constituent power
(fqﬁm grfés ) which brings into existence the whole cosmos. In section
I of Kriyadhikara, Utpaladeva discusses the nature of Kriya-shakti. In
regard to this, the Purvapakshin questions : Kriya involves succession
(krama) causing plurality which is contrary to the nature of Self Who
is, in essence, devoid of plurality, according to the Monistic Doctrine of
Shaivas. The Uttrapakshin, teacher, answers as follows :—Action (Kriya)
involves plurality on account of the function of HlA ¥ (principle
of time). Plurality is the result of perecption of an object at differnt

moments of time :— BAR M G_El‘(f‘rﬂ' HQTGH?I?EE’{TF{ SYH 491 ?ﬁm

Y Tooiwd: FH UF AxAq: | Self possossing the Kriya-shakti as one of
His primary powers is uneffected by Kala-Shakti and is thus free from

the nature of plurality, The teacher explains plurality also by the
theory of Manifestation (Abhasa-vada), which is a quite new theory
in the Praytabhijna Philosophy. According to thiis theory, Atman op
Maheshvara (Lord) is the Manifester of diverse manifestations (Pm%.
;nﬁ) in the form of various objects of this universe, The Kala Shakti
of this Lord (Atman) differentiates various manifestations at different
moments of time as distinet entities. By this theory of manifestation
(Abhasavada) are also explained the relations of Plurality and Unity
(Bhedabheda), the relation of ‘Subject,” ‘awarenes’ and the ‘ohject’
(Pramata, Pramana and Prameya) and the relation of Cause and Effect
(Karana karaya), in conformity with the doctrine of Monism (Advaita),
Ultimately there exists Unity in Plurality (Bhedabheda). This is the
first or the fundamental law of Kriya Shakti of which the other two
laws, the law of Perception and the law of Causation, are derivatives
or corallaries. These three laws are comprehensively discussed, in three
separate sections of Kriyadhikara, in Utpaladeva’s work. Thus in this
system One Lord is both the Manifester subject (Aham) and the manifes-
ted object (Idam), The manifested world is analysed into thirty-six
Categories (or principles of Creation) called Tattvas, from Shiva, the
highest principle, to the earth, the principle of solidity.




GLIMPSES OF THE PRESENT STUDY. 21

Part 111, Agama.dhikara, of Utpa-]adeva’s work treats of different
supernatural elements as derived from the dogmas of the Agama-
shastra. After describing the thirty-six (Categories of Abhasa-vada, it
gives the pure and impure creation of perceivers (Pramatas) ; the
bondage (Samsara) and freedom (Svatantrya) ; the impurities (Malas)—
Anava (the innate impurity), Mayiya (the impurity caused by the principle
of limitation—Maya) and Karmiya (impurity in the shape of lack of
knowledge of right and wrong actions) ; the different states of perceivers,
viz. Jagarat (waking), Svapana (dreaming), Sushupti (dreamless sleep),
Turya (fourth state) and Turyatita (beyond the fourth state) . released
souls (Pati) and the other perceivers (Pasu) ; common creation ; the two
classes of Samsarins (worldly men); four methods of realisation for libera-
tion (freedom), Shambhavopaya, Shaktopaya, Anavopaya and Anupaya
and so on, (The fourth and fifth states given above are those of the
Yogin's intuition).

Part IV, Tat—tva-samgmhadhikara, the last part of the Utpaladeva’s
work, recapitulates all the important doctrines of the Praytabhijna system
as discussed in the first three parts of the work and explains further the
essential nature of the Highest Being which is the Self of all living beings
(aﬁaﬂ ad Wﬁ'ﬂ; od q%’a() The summum bonum of this system
is to ‘recognise’ the gupreme and free nature of Self realizing that all
this world is one’s own creation (‘GF-H gur fam E{&aﬁ gfsEa: ) Thus
fully kowing one’s Self and its hightest potential powers of Cognition and
Action, one thinks and acts in a right manner to see all his desired objects
accomplised. ( THARATAATER quT | S EaraEassl-
afa = Fota = 1) (Ishara Pratyabhijna Sutras IV, 1) The grati-
fication one feels by realizing one’s self as supreme and free soul is best
described by Utpaladeva by the example of the proverbial maiden
(in Ahnika IV, 9) of the work: ‘A certain damsel, hearing of the
many good qualities of a particular gallant, fell in love with him and
agitated by her passion and unable to suffer the pain caused by his
absence from her, wrote to him a love letter deseribing her condition. He
at once came tO her : but when she saw him, she did not recognise in
him the gualities <he had heard about; he appeared much the same as
any other person and she found no gratification in his society. Soon,
however, a8 <he recognised those qualities (in him) as her companian
now pointnd them out, she Was fully ,L_r,raitﬁed. Similarly one cannot get
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the real happiness unless one recognises the nature of Supreme Self in
one’s individual self. (%ﬁmlfﬁwa‘mﬂw: feoraismrfeas | AT
AHEAT Qﬂ'ﬂq'&iﬂ'ﬂ d T F9Ur | aﬁq;{?ﬁ am) When one recognises
one’s profounder Self, he feels that he has attained what is of highest
value, as he will not be wanting anything because of his former inferiority
complex, since he finds that his own profounder faculties, now-recognised,
are there to provide him what he wants and to lead him to final beatitude.
Utpaladeva says, at the end, that he has set forth this Ishvara Pratyabhijna

“in order that comman man may have the transcendental power (Siddhi)

without much effort.” ( aa;qrqaﬁq@ﬁq\. ..... g’a(ﬂ?aﬁiﬁ\ qgﬂ%@w—
fear )

Part IIT “Place of Pratyabhijna in Indian and Western systems of
Philosophy”:- This part of the work reviews the allied philosophical

movements in India and the West as represented by (1) the Shaiva
systems of India; (2) The Vedic and Buddhist Systems of Indian
Philosophy; and (3) the Western Schools of Philosophy. A comparison
and contrast is made between the various doctrines of the Pratya-
bhijna system and the allied dectrines of other schools to indicate the
distinctive features of this system and in what respects it transcends

the other systems.

Philosophic Movements in India and the West :- In the development
of philosophical thought in India there arose two main movements,
the Vedic and the non-Vedic. The Vedic movement grew within the
ambit. of Vedic scriptures and the non-Vedic movement developed from
the Shaivagamas, Shaiva seriptures. The former movement started sometime
between second and third millininm B.C. when -Aryans settled in this
country and produced their literature, known as the Vedic literature.
Some hymns of the Rig-veda, the oldest of the Vedas, and the later Vedic
literature the Upanishadas indicate that various speculations were held
by the Vedic Indians regarding the origin and nature of creation. The
Shaiva movement in India dates from centuries earlier than the Vedie
movement. The inscriptions of Mohenjo-daro and Harappa have revealed
that the Shaiva cult was in vogue as far back as 3000 B.C. Sir John
Marshall says, “Amongst the many revelations that Mohenjo-daro and
Harappa have had in store for us, none perhaps is more remarkable
than the discovery that Shaivism had a history going back to the
Chalcolithic age or perhaps even farther still. The philosophical specula-
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tions seem to have also been growing among the Shaivas who lived
side by side with Vaidyakas and Bauddhas long before the Christian
era. In Europe, the philosophic conceptions started in Greece with the
question ‘what constitutes the primordial natural force-principle,” from
about 600 B. C., when Thales declared water to be the first principle—
the Universal Substratum, Prima Materia of all things, of which the
other bodies are mere modifications.” Thales was followed by other Greek
philosophers, Anaximender, Anaximenes, Pythagoras and so on who in
the beginnig held materialistic conception of the Universal Substratum
or the Prima Materia of all things. It is said that Philosophy has its
origin in the Greek race; but the Greeks themselves supposed their early
teachers to have imbibed wisdon at the eastern fount.

Indian Philosophy (Vedic and Buddhist) == It is difficult to indicate
with any degree of certainity the different stages in the development
of thought in India. But it is certain that long before the composition of
the hymns of the Rig-veda, Indo-Aryans had outstripped the primitive
simplicity of thought and had developed the conception of gods as forces
behind the natural phenomena. From the cosmogonic hymns, or the hymns
of creation, which we find in the tenth Mandala of the Rig-veda,
it is evident that the Vedic Indians producud deep philosophical
lucubrations expressing their growing curiosity to know the origin and
nature of creation. N. Mukharji, the auther of “A Study of Shankara”
is justified to state, “It is therefore that the question that man has
asked in all ages and in every clime, has found expression in the hymns
of the Rig-veda not in its primitive simplicity but with timeless and
universal moulding that the vision of a poet or seer could give it.” In

the words of the Vedic seer 5t =g 3T & I TN FA SEE &
3@ ﬁﬁf:g: (Who knows truly ? Who shall here declars, whence it has
been produced; whence is this creation ?) we find the primitive
inquiries made in the hoary ages regarding the Ultimate Cause of this
creation, which are indeed the beginnings of the phliosophical thinking
in India. In the Vedic movement, in fact, various tendencies or currents
of thought appear growing and changing, Naturalism, Anthropo-
morphism, Monotheism and finally Monism. The Vedic thinkers were
led to suppose that there is one divinity, one superior power, which
they called by various names and spoke in various ways: U fast
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mﬂfi’am@l “Such monotheistic ideas later gave rise to various
speculations about the nature of this divinity or Godhead, the Ultimate
cause of life and existence in an individual (microcosm) and in the
universe (macrocosm) around, as we find in the upanishadas, the later
literary Tproduct of the Vedic age, which are the fountain-head of the
Monistic doctrines. It is from this ultimate source that Shankara’a sys-

tem of Vedanta and the Pratyabhijna Philosophy developed in the Vedic
and non-vedic folds respectively.

It is said that the philosophic spirit grew in India from the age
of the Buddha, before the country had developed any philosophy proper
on rational basis; It is, however, apparent that Philosophical specula-
tions had already grown in the Vedic age as indicated by some
philosophic hymns in the Rig Veda and the Upanishadas. Rational
thinking originated when Buddhists questioned about the different specula-
tions of the Vaidyakas. The earliest philosophic doctrines, such as
Vijnana-vada and Kshanika-vada evolved from Buddhists. Later on the
speculations of the Upanishadas assumed different forms in various systems
of philosophy which developed in post-Vedic ages. Definite doctrines
and different philosophic theories evolved from various schools of thought,
such as, Dvaita (Dualism), Advaita (non-dualism), Vishishtadvaita
(modified non-duvalism) and Dvaitadvaita (Unity in difference). The last
theory ultimately culminated in the non- dualistic doctrine of Shankra-
charya.

Shaivistic Philosophy : It has been stated above that the Shaiva
cult was in vogne as far back as 3000 B. C, centuries earlier than
the Vedic age. The history of Shiva-worship in India shows that it is of
pre-Aryan origin. There are numerous references in Vedic literature
which show that worship of Shiva was in vogue in the country in the
Vedic age. Some of the references clearly indicate that this form of
worship was gradually borrowed by Aryans {from non-Aryans. Round
this Shiva- worship there grew a mass of literature belonging to Shiva.
shakti cults, which is known as “Agamas and Tantras”. It developed
through ages side by side with and possibly independent of the Vedie
scriptures. Shaivas seem to have borrowed most of the ideas from the
scriptures of the Vaidyakas. Consequently, in a place like India, where
different school’s of thought had grown in the Vedic fold, development
of similar schools within the ambit of Shaiva fold was but inevitable.

Shri 8. G. Sakharpekar mentions, in his address on “Shaivagama’’

—— g Wy —
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delivered in the Seventh All-India Oriental Conference (1933), that hefore
the arrival of Shankaracharya on the religious stage, the Agama-vadins
of the Shaiva School were se]'uaraletl into different schools, viz. Maha-
pashupatas, Shaiva Siddhanta. Nipa.la-Pas:hupata.s, Kashmira Shaivas and
Vira Shaivas. These different Shaiva sects also held varied philosopical
theories, such as Dvaita (Dualism), Advaita (Non-dualism), Dvaita-dvaita.
(Dualism-cum-monism) and so on, like the similar schools of the Vedic fold.
The non-dualistic trend of thought in the Shaiva movement finally
culfninated in the from of the Monistic System of Pratyabhijna
Philosophy.

Western Philosophy:- The carliest Greek speculators, like the first
Indian thinkers, were the physical philosophers, who assigned the Cause
of the universe to various original substauces like elemental water, air,
fire. or all the four elements, OF atoms. Some assigned it to abstractions
like numbers or ‘One’ as the beginning of all things, or one God or
one Finite or Infinite being and so On. Various other schools conceived
the Ultimate Cause as pure Being, the one universal essence ; subjective
conception;  or the totality of thought. Fichte, Schelling and
Hegel finally represent the three idealistic ~movements of the
later Western Philosophy. Fichte’'s Subjective Tdeaism explains that
the object-tree and its image is the modification of my mind ;
Schelling’s Objective Tdealism states that both the ego and object
(tree) are existences equally real but they are nothing less than
manifestations of the Absolute ; and lastly Hegel’s Absolute Idealism
explains  that the only thing really existing is the idea—the
relation. The ego and object (tree) are but two terms of the relation
and owe their reality to it. These idealistic trends in the Western
philosophy were followed by the Jater rationalistic speculations and
gradually the Schools of Positive Philosophy and the Scientific Phi-
losophy came into existence, The criterion of philosophical quests was
realized as is put in the words : ‘“Knowledge of the lowest kind is
the ununified knowledge ; Science ijs  partially-unified knowlege ;
Philosophy 18 completely-uniﬁed knowledge.” In this conception,
philosophy i« the ‘kowledge of the highest degree of generality’
which is its definition in the simplest and the clearest form. The
end of Philosophy was thus understood the achievement of the unifica.
tion of knowledge. Further <cientific inquiry into various physical
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phenomena revealed certain primary truths, or general laws of nature,
such as, ‘the Indestructibility of Matter’, ‘the Continuity of Motion’ and
‘the Persistence of Force’ of which the last is the Ultimate and the
others derivative. The truth that force can neither arise out of
nothing mnor lapse into nothing was also ohserved and it was

found that all phenominal changes are direct or indirect results of
the ‘Persistence of Force’. But this truth can never he more than
partially proved. Herbert Spencer who represents this trend of thought in
the Western Philosophy, however, felt the existence of some Unknown
Reality of which Matter, Motion, and Force are but symbols. The force
was ultimately accepted as the beginning and the first cause of things, the
matter and motion being the other symbols of the same Unknown Reality.
Why he names this as some Unknown Reality, it is because of this deepest,
widest and most certain of all facts—that the power which the univ
manifests to us is inserutable. While generalising all phenominal changes
under one ‘Unknown Reality’, he thinks that Spirit and Matter are its
two aspects. He says, “... though the reality of subject and object
renders necessary to us these antithetical conceptions of
matter, the one is no less than the other to be regarded
sign of the Unknown Reality which underlies both”.
universe, whether physical or psychical,
play of force ; mind, life

erse

spirit and
as but a
According to him ‘the
whether as mind or matter, is a
and matter being each varying aspects of the one
cosmic process from the first cause’. Thus we find, in the Western
Philosophy, two contending problews, the Idealism and the Realism, the
earlier and the later trends in the Philosophy.

Pratyabhijna’s Approach to the problem of the Ultimate Cause :—
As stated above the monistic currents of thought grew in India from
the Vedic movement. The doctrine of Monism is for the first time
established beyond any dispute in the principal Upanishadas, which
are agreed to one root Principle Brahman. Though absolute unity was aimed
at in them in a general way, there was difference of opinion
as to the nature of this one Ultimate Reality. It was difficult to
grasp the real idea of unity in view of all our knowledge of the
universe resting on duality in opposition to unity. But this universe
was viewed in three different standards by three classes of philosophers
who followed  different schools of thought in the later ages. In the
téehnica] terms used by J. C. Chatterji in his “Indian Realism”. the
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Nyaya-Vaisheshika systems viewed it in the ‘Realistic Standard’, the
Sankhya-Yoga systems in the ‘Psycho-dynamic Standard’” and the
Shankara’s School of Vedanta in the ‘Polyo-nymic Standard’. While
the first two classes of philosophers represented the two stages of realistic
thought, the third school followed the idealistic philosophy of ever-
changing names and forms. The first class of thinkers was that of
physical philosophers like Gotama and Kanada, similar to those we
meet in the Western philosophy in Thales, Anaximenes and Leucipus ; and
the second class is that of practical psychologists like Kapila and Patanjali.
The first class believed in the existence of external realities consti
tuting the universe and the second named the Conscious and Dynamic
principles as ‘Purushs’ and ‘Prkrti’ from which all creation is evolved.
The third class of philosophers which is represented by Shankaracharya
aimed at the Upanishadic Monism by teaching absolute Idealism. They
attempted to identify subject and object and prove the phenominal
character of the world thus reducing the facts of life to unreal
manifestations. Corresponding to this thought in the Indian Philosophy
we have the School of Neo-Platonists in the Western Philosophy. Tt
i« first from Kashmir that opposition was levelled against Shankara’s
Tdealism or Illusionism. The Pratyabkijna Philosophy set out to correct the
irrational tendency of Shankara’s Philosophy by uprooting its cause in the
earlier doctrines of the Buddhist systems, like Kshanika-vada and Vijnana-
vada. In this school the conception of the Ultimate Reality, Maheshvara,
changed from that of Brahman of Vedantins symbolising only pure
Universal Consciousness. The Ulimate Reality in the Pratyabhijna
System included Prakasha and Vimarsha as its two aspects, which
symbolise respectively the Universal Consciousness and Physical or
Material Activity. In the Spinoza’s system in the Western Philosophy,
there is but one infinite substance that is (God, ‘the cause of all
things’. Viewed under the attributes of infinite substance, God is
“natura naturans’ ; viewed as a manifestation, as the modes under which his
attributes appear, He is “natura naturata”. He has two infinite attributes
‘extension’ and ‘thounght’. Extension is visible thought and thought is invisi-
ble extension. They are the objective and the subjective phases of which
God is the identity. Everything is a mode of God’s attribute of extension ;
every ‘thought’, wish, or feeling, a mode of His attribute of thought.
Prakasha and Vimarsa represent in -the Pratyabhijna Philosophy the
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two aspects of the Ultimmate Reality symbolised in Spinoza’s system in terms
of thought and extension. Thus to translate the Ultimate Reality called
Maheshvara in terms of ‘Universal Consciousness’, as Dr. K. C Pandey has
done, is not correct, as it denotes only one of its two aspects—Spirit or
Subject, but not the other—Matter or Object. The Pratyabhijna conception
of the Absolute Reality is that which includes both Svbject and
Object or Spirit and Matter. The various animate and inanimate
beings, subjects and objects, thought and physical activity, mind and
body, and the world around wus are all real in the Ultimate Being.
Shankara’s system is not realistic in regard to the physical aspect of
this universe which he declares as unreal or illusive, admitting pure
Consciousness (Chit) alone to be real. The Pratyabhijna system
transcends the earlier systems in making distinction between subjects and
objects as two kinds of sentient and insentient waves in the ocean
of the Ulitmate Reality.

Specific doctrines of Pratyabhijna :- Svatantrya-vada or the Universal
Voluntarism is the chief doctrine of the Pratyabhijna system. It means the
doctrine of ‘self-dependence’ or the ‘sovereignty of Lord’s will which
‘imparts the impetus to the process of the world’. In the earlier systems
three main theories are propounded to account for the process of
the creation, viz. (1) the Realistic or Creationist view (Arambhavada),
(2) the theory of transformation (Parinama-vada) and (3) the theory
of Manifestation (Vivarta-vada). The Pratyabhijna Philosophy proves
them unsound. According to the first theory there exist nine classes of
realities out of which everything in the universe is formed. It does
not give any reason how Effect comes out of the cause in which

the former does not exist before it comes into existence. According
to the second view Cause brings out Effect, after it undergoes complete
destruction. For instance, milk is transformed into curds after it no
longer exists in that form. Seed changes into plant after it is
completely merged in the soil. Milk s the transformation of the
grass consumed by cattlee But when the DParinama-vada strictly
postulates that Effect appears only after the destruction of its Cause,
it has failed to explain the following instances., The birth of a babe
takes place not after the destruction of its Cause, the parent ; the
creation and multiplication of bacteria do not involve the destruction
of the former bacterium. According to the third theory, Vivarta-vada,



GLIMPSES OF THE PRESENT STUDY 29

which is wupheld by Shankaracharya, all effects are the product of
Maya, the Nescience, and not real. On the basis of this theory, the
world is superimposed on the only Reality which is Brahman, and
is thus supposed to be phenomenal, illusive and dreamlike in character.
According to the Pratyabhijna Philosophy, the theory is the result
of irrational and unscientific thinking. It is absurd to think all the
facts of experience as the product of the fictitious principle, Maya.
Pratyabhijna, it may be remarked here, vehemently argues against
the Shankara’s theory of Mayavada (Idealism or Tlusionism) and holds it
fallacious. Pratyabhijna makes a realistic and rational approach to the
problem and postulates a new theory Svatantrya-vada to replace the earlier
theories which are held all objectionable. On the basis of this new theory
it is due to the sovereignty of the Lord’s Will that Effect evolves
from Cause. It is the Lord’s Self-dependent Power (Svatantrya-shakti) that
multiplies effects from a single cause without destroying itself (the cause).
The production of species from parents, expansion and growth of cells from
a single cell, creation and multiplication of bacteria from the dirst
bacterium,—all these are examples of the Svatantrya-shakti of the Supreme
Cause. The Universal Voluntarism is the only explanation that rational
thinking can give to the wonderous creative power in Nature. It may be
pointed out that Tichte's idealism in the West is, in the first instance,
distinctly marked by the doctrine of Will. By this doctrine Fichte sought to
convince Germans that in will lay man’s divinity. Schopenhauer’s doctrine
of “Will as the cause of everything”—Will as a force of spontaniety and
sense of effort, an impulse, instinct and spring of life, a supernatural
power, however, exactly corresponds to Svatantryavada of the Pratya-
bhijna system,

Another theory the Abhasavada, the theory of Manifestation, allied
to the Svatantryavada, has also been coined in this system for
the explanation of the Doctrine of Monism. This is not in fact much
different from Shankaracharya’s Vivarta-vada. Almost similar to Vivarta-
vada, Abhasavada also holds the world-objects as manifestations' or
Abhasas. The only difference between the two theories lies in the point
that the Abhasas in the Pratyabhijna Philosophy are real in nature,
whereas those in the Shankara’s System are fictitious and illusive or
dreamlike and Lence unreal. The system holds that it is the very

nature of Parama Shiva, the Supreme Cause, to manifest Himself in
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diverse forms of the universe. We cannot question why the fire burns.
To burn is the very nature of fire. So we cannot question why Shiva
manifests himself in the form of the universe. It is incorrect to say
that the Lord transforms Himself into various objects of the world
for such an assumption involves the division of the Lord into parts
which leads to many objections. So the theory of Manifestation (Abhasa-
vada) postulates that as to burn is the very nature of fire, so to manifest
externally what lies within is the very nature of the Self. The -manifested
objects are real as they exist in the Supreme Reality. The manifested
world appears on the background of Self (Svatmabhitti). Thus we have
two aspects of the Supreme Self, Prakasha and Vimarcha. The one
stands as the substratum of the manifestations and the other
process of manifestations going upon this substratum. The
is also known as Svatantrya Shakti because it does
upon anything else, but represents the principal power of the Supreme
Self (Parama Shiva). The change in the Ultimate Reality is a different

arrangement of the ever-existing material in the Self. The transcendental
state (Para or Annuttara avastha) of the Supreme Self is pure Con-

sciousness uneffected by material change and his immanent state (Apara-
avastha) is that which is visible in the changing world : ( frge: gut
ﬁrxaa"hﬁ?a gﬁﬁL ): Abhasa.vada (the theory of Manifestation) appears
as one of the elaborate doctrines having its own

is the
latter aspect
not depend

specific features in
the Utpaladeva’s system, similar to Vivarta-vada in the Shankar’s system.
Both the theories are the later development in the Indian philosophy,
It will be observed that Bhadarayana, the author of the Vedanta
Sutras, as well as Somananda, who were the original thinkers, made
a realistic approach to the problem of the universe. Both of them
prove the world to be the actual transformation of the Supreme Reality
(Maheshvara or Brahman) by instances like clay changing into pots or
gold into ornaments and so on. Another example of the creation of the
world like the creation of a Yogin or an individual in dreams, as pro-
duced in both the systems of Somananda and Bhadarayana to illustrate
the emanation of the universe from the Absolute Reality, cannot prove
that idealism is first thaught in them. Tt simply illustrates that the
Ultimate Being possessing wonderous powers undergoes change in various
ways and yet remains one chanoceless and

eternal Supreme principle.
The idealism is the later growth in

the Vedanta system and the
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Pratyabhijna Philosophy, as Shankaracharya as well as Utpaladeva and
Abhinavagupta appear to have been under the influence of the Buddhist
Phenomenalism. It may be possible that Utpaladeva and Abhinavagupta
were directly under the influence of Shankara’s philosophy as has been
noticed hy Dr. Buhlar and Dr. Gough.

Bhadarayana and Somananda, the founders of the earlier Vedanta
and Pratyabhijna systems, even admit the diversity (Bheda-bhava)
in the nature in respect of diverse objects, sentient and insentient, as
well as the absence of diversity - non-dualism (Abheda-bhava) - in relation
to One Ultimate Reality being the only principle of life and growth in
all the created beings. The Upanishadas which are admittedly the
common reservoir of both the systems impress this very fact that one
Universal Self is immanent in the cosmos consisting of great elements,
luminous planets, ete. and in every form of life and growth and the
subtle powers of seeing, hearing and so on.

The doctrine of Tattvas is another important doctrine which occurs
in the Pratyabhijna System. It is given also in other forms of Shaivism
with slight variations in its interpretation. As already stated above
the earlier systems of thought in India, like the Sankhya, the Vaisheshika
and the Yoga systems made a realistic approach to the problem of the
Universe, The Sankhya system enumerates twenty-five Tattvas, categories
of creation. These are, of course, mentioned originally in scattered forms
in the various Upanishadas and are picked out by the Sankhya philo.
sophers and put in a connected system. These arve incorporatod in total
by the Shaivas in their system, who further added eleven more Tattvas
to bring the total number of Tattvas to thirty-six. This is the advance
that Shaivas have made in inventing all the essential prineiples of ereation.
The atomic theory of the Vaisheshika System is the result of a still deeper
analytical treatment of the objective reality, the matter, the grosser
Tattva. On the other hand the Yoga School pursiied its explorations in
the direction of the study of the nature of the Spirit.

The doctrine of Tattvas is one of the interesting doctrines of the
Pratyabhijna Philosophy, which is concerned with the ultimate constitu.
tion of this universe. The Parama Shiva (the Ultimate Reality) stands
above all the categories (Tattvas). Tt is the Transcendental state of the
Ultimate, the Supreme Consciovsness (Para samvit), free from qualities
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(Nirguna) and beyond all the categories (Tattvatita). It contains in itself
the power of Manifestation (Its Prakasha aspect) in which state it is called
Shiva Tattva. The whole universe from microcosm to maerocosm imbibes
the Cognitive power (Jnana Shakti or Jnatratva Shakti) from the Prakash®
aspect of the Parama thiva or the Shiva Tattva. It also contains in itself
the power of Perception. (Its Vimarsa aspect) in which state it is called
Shakti Tattva. This Tattva implies the Power principle or Energy which trans-
forms into matter. The universe imbibes the power of physical activity
(Kriya shakti or Kartratva Shakti) from the Vimarsha aspect of the Parama
Shiva or the Shakti Tattva. In the third Tattva, the Sadashiva Tattva,
the internal state of pure knowledge (Jnana) is manifest in predominance
without any taint of activity and change (Kriya). This Tattva represents
the Satta aspect of Shiva, hence also it is called Sadakhya Tattva. In
the fourth Tattva, called the Ishvara Tattva, the external state of Kriya
Shakti (power of activity) becomes predominant, Ishvara Tattva implies
the ‘opening out’ (bahir unmesha). It is called Unmesha as the world
evolves from it, i.e. becomes externally manifest while the Sada-shiva Tattva
represents the ‘closing in’ (Nimesha), i. e. in which the universe dissolves
itself, or in which all manifestations merge. The fifth Tattva, the Shudavidya
Tattva (Trme or pure Knowledge) is the principle of correlation in
the universal experience, It is in essence the state of pure knowlege
‘n which there is no distinction between subject and object. This
state of experience is also called Parapara, i.e. the state of unity
of the Transcendental (Para) and non-Transcendental (Apara) states
(Parapara dasha). These five Tattvas are known as the five principles of
subject object.

The next Tattva is called the Maya Tattva, the principle of Limitata-
tion and Differentiation. The Maya Shakti dissolves Prakasha and Vimarsha
aspects of the Parama Shiva and the perception of the world now becomes
distinet in the process of evolution. The Maya Tattva represents the
experience or power that differentiate objects from subjects. The next five
Tattvas which are the offshoots of Maya Tattva, are called respectively
Kala (F@1), Vidya, Raga, Niyati and Kala (ss) Which cause limitation to
the universality of action, Knowledge, interest, place and time in relation
to various jivas (individulas). The Maya Tattva is in itself the connect-
ing link between Omnipotence and limited action, Omniscience and
limited knowledge, perfection and limited interest, Omnipresence and
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Jimited place, and eternity and limited time. Thus Kala (qa'ﬁﬂ') represents
in various limited beings (individuals) the limitation in  regard to
authorship, or the faculty of doing things, or accomplishing arts ; Vidya
the limitation with regard to knowledge of particular objects (faculty of
Knowing and thinking of objects) ; Raga the limitation in regard to interest,
that which attributes qualities to perceivers (Pramatas) and objects perceived
(Prameya); Niyati the limitation in regard to presence in space, that
which causes restriction by confining a perceiver to a particlur space;
and Kala (:ﬂa) the limitation in regard to presence in time, that
which fixes the durations in the acts of perceivers,

The following twenty-five Tattvas are those which are given in
the Sankhya system. Purusha and Pradhana (SEfQ) are respectively the
individual subjeet and the limited individual object. The latter is the
root cause of all subsequent division into capacities (Karanas) and
objects (Karyas). The thirtcen capacities (Karanas) consist of the three
capacities of mental operation - Undetermined thought (q-a) Determined
thought (gf@) and Self-arrogation (EI"{EFI’(); the five powers of sense
preception - Hearing (#1=9 ), Feeling of touch (z3% ), Sight (Ig),
‘Taste (l'FTHT) and Smell (EITQTH) : and five capacities of Action - Expression
(s ), Handling (qrfar), Locomotion (ars), Rejecting refuse (qrg) and
Sexual function (37eg). The ten Karyas are the ten material elements
which consist of five physi{ral factors or great elements namely : Vacuity
(), Air (arg), Fire (=fe), Water (w@) and Earth (geAt) and
the five subtle elements (F=HTEAT) - Sound (gzg), Touch feeling (¥791),
Colour (®9), Flavour (t|) and Odour (vi=).

From the above it is clear that 'the doctrine of Tattvas gives
an elaborate analysis of the Universal Energy, “Primordial natural
i'orce-lu-inf.-ipln” or the Prima Materia of all things which is transformed
into various prineiples (Tattvas) that bring about the whole creation,
This is indeed a definite advancement in the Scientific Philosophy of

the West as represented by Herbert Spencer. V.S. Naravane has,
in one of his articles on the subject in the Monthly <“Kashmir”,
pointed out that ‘the list of categories may not sound very convincing

now. in the light of modern scientific advances. But the entire conception

.
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is highly dramatic’. Reference is invited to the chart facing P. 35 for
the easy grasp of the doctrine of Tattvas.

The Pratyabhijna, a Monistic system, is indeed a realistic school
of thought as it has condemned outright the Shankara’s idealism and
the nihilistic doctrines of Bauddhas and all such theories in the various
forms of escapism and negation. Dr. K. C. Pandey brings into notice
(in his Introduction to Bhaskari Vol II) that the system is the Rynthesis
of the realistie, idealistic, voluntaristic, absolutistic and mystic currents
of thought then prevailing in Kashmir. This diverse approach empha-
sizes that Reality is many-sided. Why so many approaches are made
to understand the underlying principle of life is because the problem
baffles the thought of the man as he tries to know more of it. N.
Mukherji explains, in the Introduction to his work “A Study of
Shankara”, why it is mnecessary to study the problem as a whole from
“The life or the universe is synthesis and

various points of view,
of either must be in the form of a synthesis.

any comprehensive view
The Darshanas, therefore, attempted to understand the nature of man
and his relation to the universe as a whole and accepted no arbitrary,

conventional or limited application. Again, the whole is not a mere

mathematical aggregate of parts and it is not possible to have a -

conception of the whole merely by knowing the separate parts. In
the case of the universe, even the parts can never be known exhaus-
tively. If. however, the whole is comprehended, the parts are
comprehended. If the concept of man is comprehended, each individual
man is comprehended. To know the whole truth about the smallest
atom of matter - the scientist must know the infinite self in whom all
things eternally are. To know the whole truth about the subjective self
the philosopher must know the objective world as it is in itself. To know
the whole truth about the Infinite self the acclesiast must comprehend
the Finile in whom the Infinite finds his expression. In fact Science,
Philosophy and Religion are three phases of fundamentally inseparable
human thought and experience. For Truth is the fundamental thing sought
by Science, Philosophy or Religion from its particular standpoint and is the
same in every case, so that one form of truth cannot be antagonistic to
another without stultifying itself.. Darshana a term more comprehensive
than philosophy - implies a search for the deepest truth - an inquiry
after the permanent underlying reality of all phenomena...”.
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To sum up, the Indian Philosophy has not been understood in its true

sense owing to the predominance of the idealistic trend of thought later
on introduced into it by Shankara’s school of Vedants. But it can be

undestood correctly, as a realistic branch of Philosophy, in the light of the
Pratyabhijna system which is indeed free from any irrational thinking like
Mayavada or Adhyasavada (Illusionism).

A birds’-eye view of pratyabhijna metaphysics :- The chart facing
this page gives a graphic representation of the central doctrine
of the Pratyabhijna Philosophy, the whole cosmogonic theory taught
in the system, bringing its scientific value to a pointed notice. In
this the Maheshvara—Supreme Being, the Ultimate Cause, is compared
with nutritional fluid in the earth which transforms itself into the
tree of cosmos and which runs as sap through its every branch, leaf,
flower, fruit, etc. This is called Shiva-rasa or Chit-rasa. And what
makes it to grow into this Cosmos ? Pratyabhijna gives the answer :-
It grows by the ‘Sovereignty of His will’, technically called Maheshvarya
(;ngsgﬁ) or Svatantrya Shakti, which is the force that impels, the
force of spontaneity (urgency), instinet and spring of life, The Creative
power of Maheshvara has a two-fold nature,—Prakasha, the power of
manifestation, and Vimarsha, the power of perception. Prakasha,
represented by Shiva, and Vimarsha, represented by Shakti, constituting
two-fold nature in Shiva-rasa, shoot forth first into a common stalk
and further sprout into two branches, the former growing into the
branch of Cognitional power (Jnatratva Shakti) and the latter into
that of power of Action (Kartratva Shakti). The two branches dis-
tinguish one as subjective branch, perceiving or thinking subject and
the other as objective branch, what is external to the mind. These
‘two branches correspond respectively with Universal Consciousness
and Universal Energy in the univere around us. The subjective branch
of Cognitional power (Jnatratva Shakti) further shoots forth into three
distinet branches, one the power of Remembrance (Smarna shakti),
second the power of Knowledge (Jnana shakti) and third the
power of Differentiation (Apohana shakti). This gives the psychological ex.
pansion of Jnatratva Shakti of Maheshvara, viz. the Universal Consciousness,

The objective branch, the power of action (Kartratva Shakti),

is operated upon or governed by three laws of Relation,—one the Law of
1 p g X
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Division, the relation of Plurality and Unity (Bhedabheda), second the Law
of Perception, the relation of Perceiver, ‘awareness’ and the object perceived
(Mana tat phala meya) and third the Law of Causation, the relation of
Cause and Effect (Karya Karana). The power of Action (Kartratva
shakti or Kriya Shakti) now turns into Constituent power (Nirmana
shakti). The Division in Kriya shakti is caused by the time factor
(Ebﬁi?l'ﬁi) which is also one of the powers of Maheshvara. The objective
branch, having grown into Constituent power (Nirmana Shakti), now
shoots forth thirty six branches i.e. Tattvas (categories) or principles
of creation. All these have already been explained in the foregoing pages.
This gives the Physical expansion of Shakti or Kriya Shakti of Maheshvara,
the Universal Energy. From these evolved Tattvas emanate the whole
universe consisting of innumerable subjects and objects, sentient and
insentient beings, suns and moons, stars and planets, rivers and mountains,
trees and plants, flowers and fruits, and what not. This emanation
of the Universal Being (Maheshvara) into the cosmos is the function of
His power of Will (Tat samarthyam svatantryam). It is this image,
visible body of the Lord Maheshvara, Bhairava (formidable) having
wonderous powers, as represented by the chart, which the Shaiva

adorer worships in the following verse: S ﬁi‘{:la?rq HFHGE-
QINAR | FE w9AA g% afaw W9 ag )

Turning away first from the macrocosm to look at the microcosm
which exists evervwhere around us and within wus, there exists a per-
manent Self (Atmén), or soul, in every individual being which is endowed
with the three potential powers (Shaktis) of will, cognition and action
(z=gl, &+ and figmr ). The first power is technically called Svatantrya
Shakti (Sovereignty of his Will) which is the impetus behind all his
creative thought and activity. The soul is also the substratum of the
powers of Remembrance (Smarna shakti). Knowledge (Jnana-shakti) and
Differentiation (Apoliana shakti). All these powers in man collectively
comprise human personality; und all human progress depends upon the

elevation of human personality in respect of the said powers.

In relation to the macrocosm, i. e. the universe around the indivi-
dual beings, the said powers are indispensable to all creative activity in
Nature nutéide. This creative activity on the part of the Universal Being
permeating the universe, accounts for the emanation of infinite sentient




GLIMPSES OF THE PRESENT STUDY. - 37

and insentient beings from its two aspects, Shiva (the Supreme Conscious-
ness) and Shakti (the Universal Activity, force or energy). The latter
materialises in the form of the Ultimate Substance of which the physical
universe is constituted. And this emanation is explained as due to the
Sovereignty of Will attributed to the Supreme Being. known technically as
Maheshvarya ( ;n%naﬁ ),which in relation to an individual being is generally
called Svatantrya Shakti. The Pratyabhijna assumes all volitional, cognitive
and conscious-physical acts at the empirical level as essential for the
existence of the universe. It will thus be seen that the conception of the
macrcosm in the system is based on a very deep study of the microcosm.

It is evident from the above that the position of Pratyabhijna is
perhaps unique in the treatment of spirit and matter as two distinct
realities presenting in the universe in innumerable forms of animate and
inanimate objects or, in other words, sentient and insentient entities,
These two realities, however, ultimately unify and resort to a single
Reality, the Absolute Being (Maheshvara), of which these are two
aspects. Thus the diversity in the cosmos as emanating from unity
is apt to fit in with this Monistic system. Spirit and matter are both
dynamic in this system, as the spirit is characterised by knowledge
and matter by activity or presentment of force (Kriya or Shakti),
Will is the static centre of all activity of the soul, while intellection
and physical activity are its dynamic aspects.

The Pratyabhijna Philosophy, it may be remarked, probes deeply
into the nature of things in the universe both in regardto its psychological
and physical aspects. It has gone to the extent of establishing not
only that plants and trees are endowed with life just like all kinds of
living beings, but soil and water out of which they grow, nay even all
kinds of matter, which acecording to the modern science are but uncon-
scious and dead, also poseess a continuous life-force or conscious life-
activity, The valuable studies of astronomers, mathematicians and
physicists have revealed the foundation stones and the dimensions of the
universe and have thus enriched mankind by their demonstration of the
power and sweep of the human intellect. But all such scientific investiga.
tions have remained practically wanting in this aspect of study—the study
of life in the universe. It is only recently that attempts have been made
to explain ‘life’. The main emphasis of science is now changing from
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the study of the elementary forces and simple particles to the complexities

of living textures. The Philosophy started its quest mainly in the
direction of the study of life. While tracing the beginning of Philosophy
(in the Introduction to the History of Philosophy, Eastern and Western)
Maulana Azad has brilliantly explained the objective for which the
Philosophy has stood from time immemorial. He says, ‘Philosophy is
ing out the meaning of life and existence’. He further

the quest for find
as soon as he began

adds, ‘Two questions arose in the mind of man,
to think, what is the meaning of his life ; and what is the nature
of the universe he sees all around. The beginning of systematic
speculation marked the birth of philosophy. The pilgrims of philosophy
did not succeed in securing the object of their quest but they have
in the course of their journey obtained something else of great value *
in their search for philosophy they discovered science. Science has
brought to man new power but has not given him peace...” The
Maulana, therefore, suggests: ‘The time has now come when philosphy
should turn its attention towards the problems of human peace.” It
will, however, be noticed that Indian Philosophy, if properly under-
stood in the light of Pratyabhijna system, has already revealed a
knowledge of paramount importance conducive to the human peace
and progress. A proper study of the Pratyabhijna gystem will perhaps
lead to a better understanding of ‘man’s nature’ or, in other words,

revaluation of man’s estimate of himself.

Human values and cardinal virtues according to Pratyabhijna :—
pratyabhijna. is mainly a school of Spiritual Pragmatism which has
geriously taken up the cause of the mental, .moral and spiritual
elevation of humanity. Allits doctrines - spiritual, epistemological, ethical
and moral - have a practica.l bearing upon human interests. Tt has also
in @ way sought the material advancement of human beings with the
sole objective of making them prosperous and happier. It has taught,
on such a rational and scientific basis, the unity of life in the universe,
the unity of all living beings and the unity of mankind (mﬁaa&

Wﬁ-ﬁt@;‘%ﬂ(; ). It has laid emphasis on equality and universal

brotherhood of mankind, irrespective of diversity of caste, creed, colour

and nationality and has recognised ‘freedom’ (Svatantrya) and superiority

and dignity of human being. All these essentials are indeed the ideal of

a modern democratic society. Dr. S. Radhakrishnan has brought to

@
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pointed notice the fact that ‘our religions have proclaimed from the
very beginning that each human individual is to be regarded as a spark
of the divine’. This is mainly the teaching of the Upanishadas as well
as the sermons taught by the Buddha.

The Pratyabhijna is ultimately a means of accomplishing the
fulfilment of one’s ail the desired objects. Man’s desires are different ; one
aspires to higher things in his life, other to purely spiritual satisfac-
tion and raptures. There are still -others whose sole ambition in life
is to attain what is of highest value to man. The Partyabhijna is
meant, for all. “Svatantrya” (freedom) in the system is the sole avenue
to all those things, viz. the fulfilment of all the aspirations of man,
Partyabhijna, however, lays stress on the awareness of the highest ideal
or real progress a man should seek to attain, the ignorance of which is
indeed the main cause of human misery and suffering. We are often
mistaking what is really not progress, for progress. To quote the words
of our saint Rashtrapati Dr. Rajendra Prasad: ‘We are apt to be
carried away by many things...on account of their glamour and their
shine. And we are very often misled into thinking that all that glitters
is gold. But that is not always so. I believe we have really to define
what is progress, and I personally do not always feel that what we ecall
progress is always progress. I sometimes wonder if in speaking of progress,
we are not mistaking what is really not progress, for progress”. Pratya-
bhijna reveals what is of highest value to man ; and what is of highest
value to man is what is condusive to the good and benefit of one and all.

The ideal of liberation in the system is quite different from that
of other Indian systems ; to a Pratyabhijna philosopher it means ‘freedom’
(Svatantrya) : ‘The individual is essentially free, freedom is the inner being of
the individual’. So also does the law of Karma play a different role in the
Pratyabhijna ethics, as the school has recognised ‘Sovereignty of Will’
(Iccha shakti) and ‘Action’ (Kriya shakti) as means of accomplishing all
the desired objects. It does not believe in the fate of man being rigid
and unchangeable. Tt condemns those who do not stir to bring a change
in their lot for better and happier life. It does not recognise disinterested
action (nishkama karma) as a way or aim and object of Self-realiza-
tion. as it denotes ‘want of will’ which is contrary to success. The
philosophy of ‘action’ taught in the system, which parhaps accords with
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“qetion”, 18 unigue in the whole domain of Indian

with the Western ideal, it does not also recognise
f the world as it is considered

f any good to humanity.

the Socialist idea af
Philosophy. In accordance
a life of non-attachment to OT renunciation o

to be too ascetic and other-worldly to be o

me ethical matters like non - violence

value and importance of non-
\sisted upon in the
Ahimsa

The system believes in 80
or mon-injury (Ahimsa). The supreme
violence for our moral life have of-course been i1
been done in other Indian systems of thought.
es of fellow-feeling and reciprocity on which

Of all the vices that may pollute the life
The sooner this

game strain as has
is one of the basic principl

morality must be based.
of a man, cruelty and killing are perhaps the worst.
admitted and Ahimsa recognised as & cardinal virtue by people

fact is
all the world over, the better for mankind. From the days of Upani-
shadas our country mnot only taught the essentials of human culture,

like liberty, equality and fraternity of all mankind; but also recognised
non-violence (Ahimsa) as its first essential. Buddhism preached Ahimsa
as the highest virtue. Any kind of exploitation of man by man, treated
as himsa, is condemned by the system as 4@ sin. To exploit others iB,

in its view, fo exploit one’s own self.

Though Pratyabhijna believes in the unity and equality of human
t only of their inequalities but also
Men are not all equally intelligent,
en have limitations of sense
Their infirmities are

beings, it is equally conscious 1O
of their limitations and infirmities.
or equally trustworthy. M
cuffer from inferiority complex.
pot few but many, guch as ‘injustice, intemperance, cowardice and
(as is pointed out by Plato) and all kinds of wickedness

and baseness,—‘vileness, wildness and cussedness in the nature of man’’
as Dr. 8. Radhakrishnan points out, which bring about their destruction.
. limitations and infirmities of

Pratyabhijna brings into awareness thes
man (Pashubhava), which it calls the man’s fetters (Pashas) or impurities

(Malag) to bring him to the path of righteousness by absclving himself
from these which 1s, in its view, the Wway to immortality
liberstion.  Pratyabhijna has recognised ‘the  supremacy
the law of truth and love’ (in the CGandhji’s words).
a soothing philosophy like Pratyabhijna, in
for, in the prophetic words of Dr. 8.
s the good-conscious-

or equally good,
and reason and

ignorance’

and
of the moral law,
The world stands in need of
of material erisis;
within each incarnate soul dwell

these days
Radhakrishnan, ...
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ness which we must seek out and awaken. When mankind awakes to
the truth, universal brotherhood will follow,...One whose life is rooted in the
experience of the Supreme, spontaneously develops love for all creation.
He will be free from hatred for any man...He will boldly work for a
society in which man can be free and fearless...He will oppose terror
and cruelty...He will give voice to those who have no voice... " At
another place Dr. Radhakrishnan says, ‘“Men must use the instruments
of science for the improvement of the conditions of life, for the fault
is not in science aud technology. What is demoniac is in the nature
of man. If we wish to cure this element of vileness, wildness, cussedness, in
the nature of man, it is essential for us to mobilze the great spiritual
resources of mankind. The cure for that isto restore the truths of the
spirit to the central place in the minds of men. Let those truths of
the spirit sway the minds of men, transform the lives of men. The
truths of the spirit are liberality, understanding, freedom. ... Let us, there-
fore, send out...a message to this groping, uncertain, discontented world :
that love and nol hatred, that freedom and not fear, that faith and wnot
doubt, have in them the healing of the nations. If we carry out these
principles in our daily life and in our international relations, out of
the anguish of the world will be born a mew unity of mankind, a unity
in which the ideals of the spirit will find safety and security.” Pratyabhijna
has indeed shown to mankind a new way ( Navo-margo ) fo human peace
and freedom.

Role of Religion and supernatural in Pratyabhijna :- The West
has its philosophy almost distinct from its religion, while in India we
do not have philosophy separate from theology. Zeller says, ‘ Indian
Philosophy never lost contact with religion and never became independent”.
In this country religion has led to philosophy, and for this reason the
technical terms employed for metaphysical principles are the words
which are commonly used in religious literature as names of gods and
goddesses, Shaivism or Shaiva Darshana(Shaiva Philosophy) as the very word
indicates, is an outgrowth of Shaiva religion which recognised Shiva as the
highest God. It will be admitted that the originators of the Pratyabhijna
Philosophy were the devotees of God Shiva (Maheshvara) and his
concert Shakti and naturally they employed the various names of these
divinities to represent the different metaphysical principles in the Pratya-
bhijna system. Thus, we find the term Maheshvara applied for the
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Ultimate Reality, Maheshvarya for ‘the Sovereignty of Will’ ascribed to
the Ultimate Being (Maheshvara), Shiva stands for the Cognitive Power
and Shakti for the power of action and soon. It may also be noticed
that in the Vedanta system the Ultimate Reality is named Brahman
by the originators of the school, since they were the worshippers of God
Brahma, the creator or the God of Knowledge (Vedas). The word Brah-
man is used by the Vedantins for the Ultimate Reality in the neuter
gender, while the Shaivas use the word Maheshvara for the same principle
in the masculine gender.  This system of nomenclature in any
school of Indian Philosophy is unlike that in the Western Science or
Metaphysics in which we find the technical terms often used after the
names of the scientists who discovered certain scientific principles and laws
of nature. For instance, in Electrical Science, the terms: yolt for an unit of
electro-motive-force, ampere for unit quantity of electrical energy flowing in
an electrical circuit, watt for the unit of power, ohm for the unit of
resistence in any medium and so on are used after the names of the scientists
conspicuous for their discoveries in this branch of Science. There.is, of course,
a number of other technical terms employed in the system taken from
a stock of common words, not necessarily used in religious nomenclature.
For instance, Prakasha is used in the particular philosophic sense as
Self-manifestation or Self-consciousness in which the objects are merged
in Self and Vimarsha as power of perception in which objects have
distinct reality of their own.

Although it is not possible to set any form of Indian Philosophy
free from the dogmas of religion, in the pratyabhijna system metaphysics
plays a primary role, and theology or religion is relegated to a subordinate
position. It may, therefore, be pointed out that though the Pratyabhijna
system is a purely philosopical system founded on reason and
scientific values, it has not totally divorsed itself from theological matter
The main work on the System entitled ¢ the Pratyabhijna - Sutras 4
includes one Section, Section III Agamadhikara, which deals with the
dogmatic and theological matters of the Trika cult, such as pure and
impure creations, devine hierarchy, bondage and release, impurities (Malas),
commeon creation, creations called Vijnanakevala, Pralayakala, Sakala,

Vidheshvaras, two classes of Samsarins, the different states and mystical

methods of liberation (Shambhavopaya etc.) (see below) and so on as incor-
porated in the sytem from Agama Shastra. It will, however, be noticed that
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philosophical interpretations have been given in the system to these super-
natural matters.

The Shaiva Yoga:- According to the metaphysical point of view
the Pratyabhijna (Recognition) leads a person to become aware again
of the fact that the individual being (Pashu) is identical with the
Universal Being (Pati, Shiva or Maheshvara) or, in other words, to
know the supreme nature of ‘ self . In the Vedanta and other schools of
Indian Philosophy knowledge (Jnana) of the identity of the individual soul
(Atman) and the Universal Soul (Brahman) is generally considered the
highest ideal. In the Pratyabhijna system Parama-shiva, the Ultimate
Being, who is aware of His Transcendental nature in that state, while
adopting the limited form of an individual being (Pashu-bhava) by
the sovereignty of His will (Satantrya Shaki), forgets (loses the aware-
ness of) His real nature by His own deluding power ( Maya Vimohini
Shakti) and becomes limited in his powers of thought and action thus turn-
ing into an inferior being (Pashu). The Pratyabhijna enables him
to recognise his own supreme nature already known to him before
his individuation and thus restores in him his higher and deeper powers
already innate in him. “Recognition” (Pratyabhijna) is distinguished
from “knowledge’ (Jnana) in the sense that in the former state the
identity of the individual being and the Supreme Being (or, in other
words, the knowledge of the supreme nature of ‘self’) is not, in reality, un-
realised before (Nananubhutah) but is only forgotten ; and this is re-
vived in the state of “Recognition”; while realization in the form of
mere ** knowledge "’ ( Jnana ), according to the point of view of the
Vedanta system, is lacking before its attainment. This is one important
point of difference between the Pratyabhijna and the Vedanta system.

The state of realization said above, according to the point of
view of the Trika system, of which the Pratyabhijna Shastra is a manual of
Philosophy, cannot be achieved without recourse to a supernatural
process (experience) known in the system by a general name the “Shaiva
Yoga” or ‘“‘Shaiva Samavesha.” Trika system prescribes various Yogic
methods of Samyama (intuition) i. e. ‘intense concentration, contemplation
and ' meditation’ to attain the ¢ Pratyabhijna’ realization or the
‘Recognitive’ insight which is the means of all the highest human

achievements ( gw¥a d9d guarfa-gqd ) These are variously called
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Shambhavopaya(or Icchopaya), Shaktopaya (or Jnanopaya) and Anavopaya
(or Kriyopaya). These methods develop in the Yogins (respectively) the
powers of will, thought and physical activity., Although the Pratyabhijna
system lays down the basis of this intuitive experience, viz. the system
of Yoga, yet it claims to have ultimately revealed another new method
(Navo margo) of intellectual pursuit, i. e. the pursuit of knowledge and
reason at the empirical level, which it calls Anupaya (a processless
method), that is, which does not need any Yogic - physical and mental -
processes at all. The Yogic methods have, indeed, been incorporated
in the Pratyabhijna system from the Trika Shastra and have been
considered by the great authorities like Abhinavagupta as indispensable
for realization. Abhinavagupta was himself a born Yogin (Yoginibhu)
who constantly practised Shaiva-samavesha in his life.

The Yogic system was known in India from remote ages, not
only as the means of developing human personality, but also as a
wonderful aid to scientific observation. It is well-known that our great
thinkers of the past entered deeply into the very core of things by means of
Yogic processes. This yogic system has proved of greater value in attaining
to heights in the sphere of knowledge than the modern scientific methods
of * well-trained and keen sense-observation, experimentation and inductive
thinking” having claim for the achievements of today. By practising the
threefold Yogic method taught in Trika Shastra a person is said to
manifest his profounder faculty and to get omniscience, all - penetra-
ting grasp, along with many other supernatural powers. The following
powers are mentioned by Patanja]i in his Yogasutras ( Chapter III)
which a Yogin can and does manifest :- ‘ Knowledge of the past and
future’ (Psychometry and premonition) (Sutra 16), ‘Knowledge of
one’s previous births’ (18) ‘Understanding of other people’s minds’
(Telepathy) (19) ‘Disappearance (Invisibility of the body)’ (21), ‘Know-
ledge of the worlds’ (26) ‘the Knowledge of the starry regions’ (27)
‘mastery over the elements’ (28) and so on.

Yoga is now generally understood as a method of attaining occult
powers or magical power, because its right significance is lost in our
time. For this reason even the value of Shaiva Yoga (Shaiva Samavesha)
dealt with briefly in the Pratyabhijna Shastra cannot be understood

=
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now. It is difficult to follow even the comprehensive exposition of
Shaiva Yoga and the Yoga technique given by Abhinavagupta in the
different chapters of Tantraloka, under the headings : Anupaya, Sham-
bhavopaya, Shaktopaya, Anavopaya, Chakrodaya, Kalatattva, Deshadhva,
etc. The Kashmir school of Yoga Shaivism is still an obscure subject.
No investigation seems to have been made in this direction by modern
inquirers. Even none of the scholars has made any attempt to translate
the Tantraloka of Abhinavagupta which comprehensively deals with the
methods of Shaiva Yoga. It will be desirable if some scholar takes
up an intensive and extensive study of the Yoga system of Kashmir
Shaivism and sets himself to the task of translating completely the
particular literature on the subject, viz. Tantraloka and Tantrasara of
Abhinavagupta which are already published in several volumes in
the Kashmir Series of Texts and Studies. Attention of the scholars is
drawn to the ‘Preliminary Note on Yoga” by Dr. L.D. Barnett pre-
fixed to the well-known work Lalla-Vakyani (Asiatic Soclety Monographs,
Vol. XVII, published in 1920) which gives the general account of the
tenets of the Yoga system. The following is the brief information on
the Yoga system based on the Dr. Barnett’s Note.

“In Yogic theory the human body is conceived as a miniature
copy or replica of the world without it ; the forces by which this
microcosm is controlled at the same time operate upon the
macrocosm outside, and thus Dby certain  physical and mental pro-
cesses the Yogi can win for himself not only supernatural powérs over
his own body and mind but also a miraculous control over the universe,
culminating in the complete translation of his soul into the highest
phase of Being, the Absolute (usually conceived as Supreme Shiva) for
ever and ever.” In the human body there are numerous nadis (nerves)
among which three are of supreme importance, Sushumna, lda, and
Pingala, which descend from the brain into the pit of the abdomen.
It is stated that between the pudendum and naval is a ‘bulb’ (Kanda),
into which the nadis debouch. These three nadis are in immediate con-
junction, Ida being on the left hand of Sushumna, and pingala on the
right, Sushumna rises vertically from the pelvis region along the
vertebral column as far as the Brahma-randhra (the upper extreme of
Sushumna and of the inner nadi enclosed in Sushumna) ; there it bends
round the right of the Ajna circle (see below) and passes up into the
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left nostril. In the centre of Sushumna is a nadi called chitra, ... There
are six chakras or circles, which are conceived as being of the form of lotuses,
attached at intervals to Sushumna. In the abdomen is situated the
first circle called Muladhara, or simply Adhara, and is imagined to be a
lotus of four digitsin width, situated two digits above the anus and two
digits below the penis. In the pericarp of this lotus is a triangular
space on which dwells the Kula-Kundalini (or simply Kundalini), who is
the Shakti or Chit-Shakti, the power of spirit, the creative force
of the universe. A little distance = above Muladhara, at the
base of the penis, is the second circle, Svadhishthana. The third circle
is Manipura, by the naval. The forth circle is Anahata, situated in the
heart. Above Anahta, and situate in the throat, isthe circle Visuddha.
The sixth circle is Ajna situated between the eye-brows, which con-
tains the mystic force called akshara-bija. Above all these circles is
the highest of all, Sahasrara, situated at the base of the palate. The
object of Yogic contemplation is to absorb the Kundalini in the micro-
cosm, representing the macrocosmic Energy, into Sahasrara typifying
the absolute ... In order to effect this transit of Kundalini through
Sushumna and the Brahma-randhra into Sahasrara, the nadis must, by
the exercise of pranayama, be blocked up with air introduced into
them by inspiration (puraka) and retained in them (kumbhaka). The
final expiration of this retained air is called rechaka. By performing
the mystic exercises, the Kundalini shakti, i.e. the power of spinal cord
is roused in its six centres ( chakras ); thus the Sadhaka ( Yogi ) attains
supernatural subtle powers of soul. When the Kundalini is stimulated
to a supreme effort by long Yogic exercise, the soul enters into the
realm of the Absolute, in which it is merged into the infinite bliss of
Parameshvara. It has been suggested that the chakras and other
terms of Yogic anatomy correspond more or less to real parts of the
human body, and the following identifications are proposed :- Sushumna:
the spinal cord; Ida: the left sympathetic cord; Pingala : the right
sympathetic cord; Chitra : the grey matter of the spinal cord ; Brahma-
randhra: the central canal of the spinal cord; Muladhara : the sacral plexus;
Manipura : the epigastric plexus; Anahata : the cardiac plexus ;
Vishddha : the laryngeal or pharyngeal plexus; Ajna : the cavernous plexus;
Sahasrara : the Medula oblongata. For details of the Shaiva Yoga, see
the Dr. Barnett’s Preliminary Note on Yoga referred to above; Shakti
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and Shakta by woodroffe and Vatulanatha Sutras.

Recently some Psychologists have started the study of man and his
spiritual nature with the modern scientific method. This has given rise to a
new branch of Psychology, known as Parapsychology which is indeed one of
the youngest sciences. It deals with the deeper and supernormal nature of man.
It originated in the great movement, known as Psychical Research. Psychical
Research is a scientific investigation into such rare, odd and strange pheno-
mena which defy human intellect. Much progress has not been recorded as yet
in the study of occult powers attained by man by practising Yogic methods.

It was in 1882 that a Society for Psychical Research was formed
in England to investigate into the nature.of such phenomena with the
help of purely scientific method. As a result of the work of this
society we are in possession of a vast scientific knowledge which throws
a flood of light on the deeper nature of man. Psychical Research is
now both a field and a laboratory science. There are Departments and
Chairs of it in some well-known universities of the world, such as
Cambridge in England and Duke in America. Psychical Research or
Parapsychology has penetrated human nature more deeply than any other
science, pursuing the modern scientific method, has so far done, although
human nature still remains vastly unexplored. The achievements of
the society and of the individual investigators in their inquiries into
the abnormal phenomena, such as Telepathy or Clairvoyance, Retrocognition,
Precognition or Premonition. Telekinesis etc. are indeed the mere
beginnings of Parapysychology. Supernatural powers achieved by a Yogi
need a thorough and deeper investigation. Modern Psychologists and
Scientists cannot afford to neglect their investigation in this direction. ‘A
comperative study of Indian Psychology and Western Psychical
Research is really overdue’, says Dr. B. L. Atreya (of Benaras Hindu
University) in his paper (Presidential Address) read in the Psychology
Section of the Indian Philosophical Congress, 1951. Emphasising the
great purpose of “Comparative study of Western Psychical Research
and Indian thought' for {he service of mankind today, Dr. Atreya,
while concluding his address, aptly remarks, ““we have arrived, I venture
to say, at such a juncture in the history of civilisation that a com-
parative study of Psychical research and Indian thought should be
pursued in right earnest. It will, I think, unite the East and the West,

the past and the present, science and religion, more than any other
activity of mnakind has so far done.”
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CHAPTER 11
SoME CONTROVERSIAL VIEW POINTS

Pratyabhijna System indigenous to Kashmir; the name of the
Sysiem; the time of ils existence; s commection with Shankar-
achary’s School of Vedania; and its differences from theVedanta

System.

In this chapter we shall take up some controversial view points
with regard to the Pratyabhijna system and bring out its distinctive

features.
Partyabhijna System Indigenous to Kashmir :» Dr.
presumes  that Pratyabhijna  Philosophy ~ was  not indigenous

to Kashmir but was introduced and developed by the two ancestral
e says, according to the

Pandey

lines which came to Kashmir from outside. H
drashti, the Shaivagamas were brought - to Kashmir
by Samgamaditya, the fourth ancestor of Somananda who is
stated to have co>me there from Kailasa. It is also stated by Dr.
Pandey that Atrigupta, the renowned Shaiva philosopher of Kanauj and
the earliest known ancestor of Abhinavagupta, was brought to Kashmir
by king Lalitaditya sometime after 740 A.D. On the basis of these
two references Dr, Pandey is of the opinion that “for building a monistic

its own Kashmir needed men and material which were supplied
Kashmir from outside.”” This

ending verses of Shiva-

system of
by the two ancestral lines which came to
finding of Dr. Pandy is hardly acceptable in view of the fact that Kashmir
the seat of learning and the philosophic

The Pratyabhijna system was only
r at

was from ancient times
knowledge was no innovation there.
a logical development of the philosophicel ideas prevailing in Kashmi

the time of its origination.

To those who think that the Pratyabhijna or Trika Darshana and its
teachers were brought to Kashmir from outside, it may be questioned
that before its emergence in Kashmir where else did it originally exist
wherefrom it was brought to Kashmir by the ancestors of Somananda
and Abhinavagupta. So far as the mythological origin of Shaivagamas

it
to

ou

le:
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from Shrikantha or Bhairava in Kailasa ( the abode of Shiva ) and their
spread in Kashmir by the fourth ancestor of Somananda are concerned,
it may be noted that these are not the historical facts but are intended

to give sanctity to Shaivagamas. Actually we have no trace of the system
outside Kashmir before Somananda’s time.

On Page 11 of his work ‘“Abhinavegupta” Dr, Pandey accepts, on
the authority of Tantraloka, Commentary, III, 194, that Abhinavagupta
learnt Trika Darshana from Lakshmanagupta, a native teacher of Kashmir,
and not from any outsider or his descendent or disciple. This is also
corroborated by the statement of Pt. Madhusudan Koul in his Introduction
to Ishvara Pratyabhijna Vimarshini, Vol. II, P. 7, (quoted by Dr. Pandey in
his ‘“Abhinavagupta”, P.5) who says: ‘He received instruction in the
Pratyabhijna Shastra from his father Lakshmanagupta...’Dr. Pandey objects
that ‘Lakshmanagupta, thouzh undoubtedly a teacher of Abhinava in
Pratyabhijna, was certainly not his father’ and therefore he says that
it ‘requires correction’. In this remark Dr. Pandey himself admits that
Lakshmnagupta did not belong to Abhinavagupta’s immigrant ancestral
line but was born from some other native family of Kashmir. It is
however certain that Lakshmanagupta, the teacher of Abhinavagupta,
learnt the Pratyabhijna system in Kashmir and not outside. Jayaratha,
the commentator of Tantraloka, states in clear terms in the following
verse, that the Pratyabhijna Darshana (the Monistic system of Kashmir)
emerged and flourished in Kashmir, and it is from this country that
it spread in other parts of India :-

A qraaRaR A fa-gesuizg-asitanm

@Al TAT AEAFAACA TEAPAE AT ¢ |

FHICA: 9g THIIRER THTFRTINT

FRissafEs! gq uiAEEaadaETEay |
In this verse it is explicitly stated that the originators of this monistic
system were the natives of Kashmir, namely Somananda and others. Just
as saffron 1is indigenous to Kashmir, so is this system of philosophy,
It was not to be found elsewhere before its origination m Kashmir
(%ﬁs:afinﬂa‘@r) While it spread from Kashmir (m{ﬁﬁ‘:‘q: @) it was
received and held in high esteem by the people of other countries
as an unique thing like saffron. ( Refer in this connecticn Dr, Pandey’s
““Abhinavagupta” Pages 83--84)
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The name of the system - Attention is drawn to para 4 under
the same heading on the foregoing Ppages 9 and 10, in which it is concluded
that the system, by which we meana philosophic system, cannot be called
by any other name, Trika, Spanda or Shaiva system, except the
Pratyabhijna system. Dr. Pandey, however, prefers to call the system
as ‘Trika’. He has given the various reasons why the system is called the
Trika, ‘“As stated in Paratrimshika, the system as a whole is called
the Trika in Shaiva literature since it deals with the triple principle
Shiva, Shakti and Anu; or Pati, Pasha and Pashu; or Nara, Shakti
and Shiva; or Para, Apara and Parapara; or it is called Trika for
the reason that its chief authority is the triad consisting of the three
chief Agamas-Siddha, Namaka and Malini (Tantraloka 1,36 ), or for
another reason that it included all the three systems broadly speaking Bheda,
Abheda and Bhedabheda., It is also called Trika for the reason that
it teaches the three-fold method of Agamic realisation-Shambhavopaya
Shaktopaya and Anavopaya.” As is apparent, in this wider sense it is
not possible to say that Trika is a system of philosophy. It is true
that Pratyabhijna and Spanda are parts and very important parts of
the Trika system, but severally they do not present the whole of what
Trika represents. If there is any part which can be said to be of
philosophical import in the true sense, it is the Pratyabhijna Shastra,
not any other pranch of Trika system, Spanda etc. This part can
be called the «Pratyabhijna Philosophy’’, but Spanda Shastra cannot
be called the #Spanda Philosophy’’, nor, as a matter of fact, the whole
system as «Trika Philosophy”. Dr. Pandey again states, in the
Introduction to «Bhaskari”’, ‘This monistic system of Philosophy is called
the Pratyabhijna Darshana on the basis of the title ‘Ishvara Pratyabhijna’
which Utpalacharya gave to his Karikas. But before Madhavacharya gave
this title to the system in his Sarvadarshana Samgraha, it was known
as Svatantrya-vada, a name by which it is referred to by Abhinava-
gupta in his Vivrti Vimarshini.” (LF.V.V., Vol I, P.9) Svatantrya-vada
could not have been 2 popular name of the system as it is only one
of the doctrines included in the Pratyabhijna Philosophy.

Again, J.C. Chatterji has stated that “on the Trika there were
many treatises each of which was called a Shastra, but these works

do not represent so many different systems but only treatises on the

various aspects of the same system of thought”’. Evidently J.C. Chatterii
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could not differentiate the Pratyabhijna Philosophy from the whole
system represented by the ‘Trika Shastra.” Dr. Kurt F. Leidecker also
states in his Notes to the Translation of Pratyabhijna Hrdaya that ‘the
Trika, Spanda as well as the Pratyabhijna are the designations of one
and the same system and that distinction made by Dr. Buhler
between the Spanda and the Pratyabhijna is erraneous’. The learned doctor
is not only incorrect to suppose that Trika, Spanda and Pratyabhijna
represent one and the same system, but also fails to notice that
Pratyabhijna is the only ‘Philosophy proper of the Trika’, whereas Trika
is the name of the whole system of religious cult with different branches,
evolved from Tantric and Agamic dogmatism. It may be pointed out
that Spanda branch of Trika has for its main subject matter the three
mystical ways to the realization of the divine Shakti, viz. the Shambhava,
the Shakta and the Anava. They are mere dogmatic statements of
the fundamental principles of the Spanda system. The Spanda litera-
ture which grew on the basis of Shiva Sutras do not represent any
manual of philosophy as the Pratyabhijna Shastra does. Metaphysical
reasoning is the essense of a philosophical system. It is to this
philosophical content of the system that Utpaladeva gives predominance
in his whole work (Karikas) and treats of the Agamic tenetsin a few
Sutras only of Agamadhikara (part III of his work), thus relegating
the religious dogmatism to a subordinate position.

This system of philosophy is also commonly known as ‘“Kashmir
Shaivism.” Shaivism or Shaiva system is a more comprehensive term
representing all the dualistic, non-dualistic and dualistic-cum-non-dualistic
systems evolved from Shaivagamas and Shaiva Tantras. Shaiva system
means any system based on Shaiva Tantras or Agamas. Sixty - four
systems of the Shaiva cult are mentioned in the Shaiva scriptures of
Kashmir which include Trika as one of them. Pratyabhijna is the
philosophical content of the Trika, as it is so-called by Utpaladeva

the originator of the system.

The time of its existence :- ( Dr. K. C Pandey's view :) Dr. K. C,
Pandey states, in his Introduction to “Bhaskari’’ Volume II ( P.iv),
that “Somananda represents himself to be the 19th descendent of
Tryambaka... Therefore, if we follow the traditional method of allowing
twenty-five years of each generation, we will have to admit that a period.
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of four hundred and fifty years intervened between Tryambaka, the
propagator of the monistic Shaivagamas, and Somananda (who lived in
the 9th Century AD).” It may be admitted that the Agamic tenets, which
are included by Somananda in his Shivadrshti amidst the philosophical
contents, are derived by him from the earlier monistic Shaivagamas,
said to have been first propagated by Tryambaka, as such their tradi-
tional knowledge indeed goes back to the hoary past; but it is not
possible to agree with Dr. Pandey’s conclusion : “the philosophic tradition,
therefore, which Somananda systematises (represents), goes back to about
the end of the 4th Century D2 Dy Pandey, however, admits that
«Somananda is the first to make a definitely rationalistic approach to the
problem of the Ultimate Reality.He distinctly refers to the various prevailing
schools of thought and rationally proves the unsoundness of their theories.”
He indeed refutes and criticises so many systems by contradicting their
various theories and puts in nu shell his own new philosophicul view-
points and thus brings a radical change to the prevailing philosophical
thoughts of the time. We can, therefore, say that it 1s Somananda
who laid the foundation-stone of a new system, known as {he Pratyabhijna
School of Kashmir and not the particular Philosopliic tradition exi-ted before

his time.

Prof, Lachhmi Dhar’s View:- Prof. lachhmi Dhar attempts to
prove, in his book entitled the *° Birth - Place of Kalidasa,” that the
Pratyabhijna Philosophy existed in Kalidas's time’ (in the 5th
Century A.D.). Firstly, according to him, ‘Shaivism followed by Kalidasa
is a Monistic Philosophy which is no other than the Pratyabhijna
Philosophy of Kashmir.” Secondly, as he says, ‘Kalidasa propounded the
Philosophy of Pratyabhijna in his works, particularly Shakuntala...which
is the allegorical representation of this philosophy.' The reasons given
by Prof. Lachhmi Dhar need be examined with reference to these
two points, There is no evidence in Abhijnana Shakuntala or
any other work of Kalidasa to show that the Pratyabhijna system
existed in his time, nor any reference to the doctrines of the system

in his works.

It can be admitted that Kalidasa was 2 worshipper of Shiva
and followed Shaivism of non-sectarian type, but there is no reason

to agree with Dr. Lachhmi Dhar’s remark : “We shall find that the
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type of Shaivism represented by Kalidasa is the same that Madhavacharya
describes as the ‘Pratyabhijna Darshana’ or Recognitive System, which
is the Kashmirian Shaivism.” Pratyabhijna as a distinct system with
a name to it originated in the ninth century, A. D. being then taught for
the first time by Somananda and his disciple Utpaladeva and not by
any earlier teacher at the time of Kalidasa or before him as supposed
by Prof. Lachhmi Dhar, Kalidasa lived in the fifth Century A.D. five
centuries earlier than Somananda. Prof. Lachhmi Dhar says that the
Pratyabhijna system was known to Kalidasa, because “ the Shaivism of
Kalidasa was essentially monistic in its character.” It may be noted
that it is the monistic doctrine of the Upanishadas which was known
to Kalidasa and by which he was influenced as is stated by Dr. Hiller
Brandt and some other scholars, and not by the Pratyabhijna system.

The next point which Prof. Lachhmi Dhar tries to make in his
book is that there was no ‘total dearth of ancient monistic Agamas
in Kashmir’. This point does not go to prove that the system of
Pratyabhijna Philosophy existed in Kalidasa's time. The only work
which can be said to be a monistic Agama that has come down to us is
the Shivadrshti of Somananda and this did not exist in Kalidasa's time.
But even assuming that there existed various ancient Shaivagamas,
monistic or any other kind, the existence of any connected system of
philosophic thought such as the Pratyabhijna, earlier to Somananda,
directed against the rival theories of other schools of thought, such as the
Buddhists, the Vedantins etc. is not proved. Somananda was the first
to collect together all the philosophic thoughts from the various systems
as well as the agamas and give it a skeletan form of a distinct philosophy
which was later on systematised by his pupil, Utpaladeva.

Here is an important point that needs consideration. Apparently
Prof. Lachhmi Dhar is correct to say, on the basis of the verses Nos,
1270-1274, 1283-1286 and 1294-1295 of Nilamata Purana as quoted by
him in note No. 123 given in his book “The Birth-Place of Kalidasa”,
«Now whatever may be the original form of Shaivism in Kashmir, it
cannot be denied that in very early centuries Monistic Shaivism ... ...
representing the Pratyabhijna doctrine is already existent in the Nilamata
(Purana) which in its present form is assigned the date sixth or seventh
centuries A.D., at any rate earlier than the revival of Vedantism by
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the great Shankara’”. The central idea underlying these verses is briefly
given as follows: “Brahma admonishes Indra that he must recognise

(qfﬁg‘éﬂfq) Shiva as the only Supreme Lord (@5%47): Cause of all causes
(am{mem(mt—r ) this great Lord (;@l:g() is the supreme Actorwmni-potent}

.3

H H < C =
and the supreme Knowet mmm—sment ) (@ gawara aaRE ﬂga}(); who
by His free will, creates the universe consisting of sentient and insentient

beings(qfﬁ::gq( Fafas qéﬁ JEAUAH )Whose,i.e of the Lord(q;i‘\'),‘Creeper
of power ( ifwmaar ) blooms forth ( gisdar ) 2nd manifests itself as the

-,

universe... (A& qiteaal ase...ANE AEAT qq;@;"you and I (Indra and
Brahma) act (stand) under His command’;(aqé. ﬂiﬁqﬁﬁ{lmﬁ qu;'u[a)
From Indra’s prayer to Shiva in Nilamate as quoted by the Scholar
in his book, the following relevent points may be given: Indra says,
that the Lord of Lords sustains the three worlds by his Maya Shakti
(meaning the ‘wonderous power of the Lord’) (qm]qqaaﬂq\ g{q) He has
no motive for his acts of creation other than his own innate desire
- (aa $T&. = faea ) Moha or Delusion is produced by Shiva's own

Shakti, Maya Shakti; and so on. The guestion arises, - Do these ideas only
comprise the main doctrine of the Pra.t_yabhijna philosophy? We admit
that these ideas play a prominent role in the system, but they represent
pot only the central theme of the Pratyabhijna philosophy but also
that of the Vedanta system. If guch is the case, what are the distinctive
features of the two systems of Philosophy by which they differ from one
another? Perhaps it escaped the notice of Prof. Lachhmi Dhar. All these
ideas are initially taught in the Upanishadas, and it is from this fountain-
head that these ideas are incorporated in the Nilamata Purana as in
the Vedanta and Pratyabijna systems. There is nothing new in the ideas
given in the above—mentioned verses of Nilamata which existed earlier
than the emergence of the Pratyabhijna system, These ideas are not
the distinctive features of the Pratyabhijna philosophy which, besides,
is essentially something mOre and somewhat different from them. In
reference to the central theme common in the Pratyabhijna system and
the Vedanta, readers’ attention is drawn to Chapter I11, part ii (Survey
of the earlier speculations and doctrines), in which most of these common
ideas are traced in the Vedas, the Upanishadas and other earlier philosophic
literature grown from Vedic and Buddhistic thought. Therefore, to denote

the full implication of the Pratyabhijna in these ideas which existed
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earlier, is not quite sound. These ideas have possibly been incorporated

by shaivas in some shaivagama texts from the Vedic sources and also by
Kashmirians in the Nilamata, either directly from the shaivagamas or
from the vedic sources. It will be shown in this work that the system
while incorporating these ideas undoubtedly made some additions and
alterations to the earlier doctrines of the upanishadas and thus made
a radical revision or reorientation of the Vedanta system. Regarding
this the reader’s attention is drawn to the last topic- dealt with in
this chapter.

Prof. Lachhmi Dhar’s point that Shakuntala is an allegorical
representation or dramatisation of Pratyabhijna Philosophy :- Prof.
Lachhmi Dhar has also tried to prove in his book (The Birth - Place
of Kalidasa) that ‘Kalidasa propounded the Pratyabhijna Philosophy of
Kashmir' in his works, particularly Shakuntala. He says, ‘Kalidasa was
a follower of the ancient Pratyabhijna Philosophy of Kashmir and
that the beautiful drama of love between Dushyanta and Shakuntala
is also a beautiful allegory on the tenets of the Pratyabhijna Philosophy
of Kashmir...” He further says that : ‘in order to popularise this
Pratyabhijna Philosophy” in its early days of promulgation, Kalidasa
hits at the happy device of writing an allegory on the basis of the
love story of Shakuntala in the Mahabharata'. We shall now try to
discuss how far Prof. Lachhmi Dhar’s view stands.

We find that the learned Prof. has strained the specific philosophi-
cal ideas in some of the common words occurring in Shakuntala which
are used in techmical sense in the Pratyabhijna system and twisted
the tenets of the system in the various love incidents of the drama.
In support of this he has given neither positives nor parallels. There
is no evidence in Abhijnana Shakuntala or any other work of Kalidasa
to show that he wrote Shakuntala as an allegorical representation of
the Pratyabhijna Philosophy with the specific object of popularising it
‘in its early days of promulgation’. From some words, such as
‘Abhijnana’ etc. used by Kalidasa, we have no reason to infer that
Shakuntala is an allegory on the tenets of this philosophy. For instance,
Kalidasa did not use the word ‘Abhijnana’ to denote any philosophic
significance as we find in the technical term ‘Pratyabhijna used in the system.
Prof. Lachhmi Dhar, however, says, «The word ‘Abhijnana’ or ‘Pratyabhijna
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uently in the drama, should be taken in its philosophic

an important suggestion in using the
minent place as the title of the book

h should signify in its philosophic sense
or, in other

which occurs so freq
sense. The poet has given us
word ‘Abhijnana in such a pro
itself-Abhijnana Shakuntalam whic
the drama dealing with the ‘recognition of Divine Shakti’
words, realization of God ”. In this connection we may remark
that the word ‘ Abhijnana * or ¢ Pratyabhijna’ in ordinary sense means ,
The word represents the experience in which direct 4
Smarana), and ordinarily the
-day life. ¥ For instance,

e the same person

‘Recognition’.
perception (drshta) is associated with memory (
word is used with this meaning in our every

we say ‘here is Devadatta; 1 recognise him to b
whom I+ met some years ago in Burma’. Recogmtion takes place by

perceiving some sign which recalls the memory of the object previously
In the drama of Shakuntala, the recognition of the heroine
r - ring no doubt plays an important part; hence
d by Kalidasa in the title of the book to
his implication. But this word ‘Abhijnana’ as used in Shakuntala
¢ significance of the term Pratyabhijna’
ystem of philosophy. In this case also ‘Pratyabhijna’
means ‘Recognition’ in which the association of direct perception
(Anubhava) with memory (Smrti) is necessary, but these two processes
relate to the realization or ‘recognition’ of Divine Shakti. T So to attach
this significance to the wosd ‘Abhijnana’ is evidently far-fetched.

perceived.
by the sign of the finge
the word ‘Abhijnana’ is use
denote t
cannot convey the philosophi

occurring in this s

ow follow how Prof. Lachhmi Dhar twists the Philosophy
in amongst the love incidents of Shakuntala. He
that the idea of allegorical representa- ‘

he basis of a love story, Was sugges-
a similar character

We shall n

of Pratyabhijna
writes, “it is highly probable,
tion of the Pratyabhijna tenet on t
ted to the mind of Kalidasa by a love-metaphor of

* FgAATEe| AT |

GepRtzaweal ¥ FeAtAa wabifdar | ,
(.2 Y. Vol I, P, 20 Foot-note)

t aE AeATE gfafiresi—

T IR e I St | (1. P. V.,P. 19:20) |}

pemTTERF Rl agaeE | |
ot @ seAtEARE At feafa: 11 |

(Shivadrshti 1V, 119-20)




THE TIME OF ITS EXISTENCE 57

that might be current among the teachers of the Pratyabhijna Philosophy
in his day and employed to illustrate the novel point ogthe Pratyabhijna,
as we note that the metaphor of love, was employed by Utpala who re-
affirmed the Pratyabhijna doctrine and who might have borrowed that
love metaphor from the ancient sources and traditions of that philosophy
in' Kashmir, as previously known to Kalidasa.” It may be questioned why
Kalidasa did not make any explicit reference, in Shakuntala or any
other work, to the Pratyabhijna Philosophy which he intended
to popularise? If he knew this Philosophy and deliberately invented
the allegory in Shakuntala on the basis of its tenets, he should have
clearly declared it in the drama, and preferably at the outset of it.
Prof. Lachhmi Dhar presumes that the incidence of the recognition of
the heroine by the perception of the finger-ring bringing to the mind
of Dushyanta the recollection of his former love, indicates that Kalidasa
must have known the Pratyabhijna Philosophy in which the ‘Recognition’
of the Divine Shakti is similarly caused by the direct perception (Anubhva)
of some of its aspects associated with the recollection (Smrti) of its
other aspects. { But this supposition is baseless, as there can be no
motive in his remaining silent about the system of thought which Kalidasa
meant to propagate in Shakuntala. From the coincidence of a love
metaphor in the Pratyabhijna Philosophy and that of a similar character
in Shakuntala, with the distinct incidence of Recognition, it cannot be
concluded that the latter is borrowed by Kalidasa from the ancient sources
and traditions of that philosophy in Kashmir, and has not originated from
his mind. It is moreover presumed by Prof.Lachhmi Dhar that the same love-
metaphor was employed by Utpaladeva in the tenth century A.D, to illus-
trate the novel thought of the Pratyabhijna as it might have been current
among the teachera of the pln!osophy from the days of I\.ﬂl]dasa ’[ or even
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before him. The learned Professor has profusefy compared the incidents in
Shakuntala with pmany different ideas in the Pratyabhijna philosophy, such
as the comparison of the dramatic ‘Shrishti’ with the universe stated to be
‘the expression of divine love’, Dushyanta and Shakuntala (the hero and
the heroine) with Shiva and Shakti, Shakuntala appearing ‘big with
child’ with Shakti carrying and developing the seed of Shiva’s iccha (desire)
to create the universe and so on, and on the basis of mere analogies
concludes that Shakuntala is the dramatisation of this philosophy. But
it may be noted that the philosophy of Pratyabhijna can hardly be
woven into a drama by such comparisons,

All the above proves that the Pratyabhijna System which
appeared in Kashmir in the ninth century A. D. as a distinct
School of Monistic philosophy did not exist in Kalidasa’s time,
in the fifth century A.D., as there is no positive evidence to
show that this philosophy was known to Kalidasa. On the other hand
he is known to be an Advaita-vadi ‘Vedantin as is affirmed by some
scholars like Hiller Brandt who are of opinion that he was influenced
by the philosophy of the Upanishadas and Bhagvata Gita which existed
long before him.  Dr. Keith also remarks in his History of Classical
Literature ( P. 10 ) that ““much more ingenious is an effort to fix his
(Kalidasa’s) home in Kashmir and to trace in his poetry an adumberation
of the Pratyabhijna Shastra of that Land......"”" We must, however, admit
that in Kashmir, where Kalidasa is supposed to have been born and
bred up, there already existed various doctrines of the Shaivas, the
Buddhists, the Sankhya, the Vedantins and other schools that gave an
impetus to the development of a tendency of thought from which emerged
the Pratyabhijna system with distinctive features of its own, in the
nin'h century A.D. That this system is indeed the Logical continum

T “In spite of being a devotee of the Muse, Kalidasa shows a
thorough acquaintance with the Darshanas or systems of Indian Philosophy.
His writings are saturated with profound devotion for his favourite
deity, Shiva and other gods of the Indian mythology....... Even a cursory
view of his works will show that he was influenced by the philosoply
of the Upanishadas and the Bhagvatgita. He was an Advaita-vadi
Vedantin, though he recognised the value of ot her systems of Philosophy
as for as they harmonised with his own. Kalidasa appears to be a
monotheist than monist....”

(Hiller Brandt's “Vaishnavism and Shaivism"’
V. I, P. 169)




ITS CONNECTION WITH SHANKAR'S SYSTEM 59

of the earlier philosophic tendencies of the thinkers of the Land is
indicated by a mention of numerous prevailing schools of thought in
Shivadrshti of Somananda who does not agree with their points of view.

The connection between the Pratyabhijna System and the Shankara-
charya’s School of Vedanta:- There are two versions of the connection
between the Pratyabhijna Philosophy and the Shankaracharya’s system. One
is according to Dr. Buhler's Report " which says : ‘This system
(Pratyabhijna) does not appear to be older than the end of the ninth
century A.D. and because it is of so late a date, it seems to me
most probable that its resemblence to Shankaracharya’s doctrines cannot be
purely accidental. The connection between Shankaracharya’s school
and the Pratyabhijna points also to a Kashmirian tradition which
asserts that the great Acharya of the South came to Kashmir and was
vanquished in a disputation by the chief exponent of Pratyabhijna
doctrines.” Thus, according to Dr. Buhler’s point of view, it is possible
that Shankaracharya’s System of Vedanta —may have somewhat
influenced the Pratyabhijna School. Another version of the incident may
be read from Dr. K.C.Pandey's account in his thesis : ““‘Abhinavagupta”
(An Historical and Philosophical Study, pp. 88-90). He writes that the
decline of Budhism had started in Kumaril Bhatta’s time (750 A.D. ).
} Shankaracharya visited Kashmir some time in the second decade of

the ninth century A.D. after giving his final blow to Buddhism in the
rest of India. Tlhe influence of Shankara's Tantric philosophy on the
Trika is so great...This visit of such a great person (Shankara)...purged
the local faith of its Buddhistic element and strengthened the position
of the new Tantric creed.’( Ref. Shankara Digvijaya Chapter XV1,54-80.)

We come to know from Dr. Buhler's account that Shankaracharya
visited Kashmir and held a discussion with ‘the chief exponent of
Pratyabhijna doctrines ( Abhinavagupta )" in which the former was
vanquished. According to tradition in Kashmir, Shankara preached his
idealistic philosophy as expounded in his Vedanta Sutra Bhashya wherein
l Maya-vada or Adyasavada is one of the prominent doctrines. But this
3 philosophy did not appeal to Kashmirian philosophers like Abhinavagupta.
Further investigation in  this connection establishes that this supposed
discussion between Shankaracharya and Abhinavagupta never actually
took place because the former flourished in 778-820 A.D., while the

| S e e TR
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latter lived towards the eleventh century A.D. But even if the sup-
posed disputation took place between Shankaracharya and some one
else, the only bearing that it has on our subject is that, according
to tradition, the superiority of Kashmir Shaiva Philosophy had to be
admitted by Shankaracharya. But, there exists no internal evidence to
this effect in any of his main works. According to the Shankara
Digvijaya of Madhava, which is noticed under a slightly different name
«Sukshma Shankara Vijaya” in Dr. Aufrecht's catalogue, We have
a different ~account of the disputation between Shankaiacharya
with some person named Abhinavagupta outside Kashmir who was a
Shakta contemporary of Shankaracharya. This namesake of Kashmirian
Abhinavaguptacharya belonged to Kamarupa (Assam). He was a great
opponent of the monistic theory of Shakara. He is stated to have
engaged ghankaracharaya in 2 controversial ~ discussion (Shastrartha)
when the latter reached Assam in the course of his Digvijaya. In that
he was defeated and so he became @ disciple of the victor.  This
information is given py Dr. Pandey in his book * Abhinavagupta,” P2
But regarding these accounts we have got no reliable evidence. 1t
cannot also be supposed that it is this account which somehow became

current in Kashmir under different circumstances.

From Dr, Pandey’s version of the connection between the two systems,
it is evident, not that Shankarachrya’s Philosophical thought was
rejected or refuted by Kashmirian Philosophers, but his Tantric Philosophy,
which he propagated in Kashmir, influenced the Trika System. In this
connection it may be remarked that the well known historical Shankara-
charya, the expounder of the Vedanta Sutras and the Upanishadas,
never upheld, preached or practised any kind of Tantric Philosophy
in his System (Darshana). The internal evidence from his main works,
the Brahma Sutra Bhasya and the Upanishada Bhashya, shows that neither
the Tantra technique, - nor the Tantric doctrine was ever known to
Shankaracharya, the great Vedanta Philosopher. - The occurrence of some

philosophical ideas and technical terms as common in Shankaracharya’s
Dakshinamurti Stotra ( D.M.S.) and Ishvara Pratyabhijna Vimarshini,
(LP.V.), as pointed out by Dr. Pandey in certain quotations from both
these works on Pages g8-89 of his thesis on « Abhinavagupta, "’ do
not. show the influence of any Tantric philosophy on Pratyabhijna, as
we are familiar with these ideas and terms in the early Upanishadas
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and also in Bhadarayana'’s Brahma Sutras. It is not understood what
specifically Tantric is in these ideas which represent more or less the
Vedantic thought.

The common idea underlying D.M.S,, S.2 and IP.V. I, 182 * is
that * the object world is manifested (Prakashyte) by Chidatman (the
Supreme Soul) by the power of his will (Ichha vashat) like the creation
of a Yogin without any extraneous substance.” This evidently is a
doctrine of the Upanishadas which is incorporated by Badarayana in
his Vedanta System in Brahma Sutra II, i, 25 -~ ¢ %q’lﬁ‘rqa_-fqa\ﬁ; »

Shankaracharya in his commentary on the sutra, explains that creating
the world, in the case of Brahman, is the same as the creation of
Gods, Yogins and others in their ordinary experience from mere will
(Sankalpa). There is nothing specifically Tantric in the terms Maya,
Sveccha, Chidatma and Iccha, ['he common idea contained in DiMiS5
Commentary (2), S, 13 and LP.V., I, 39 tis that the Supreme con-
sciousness (Chetana) is endowed with Knowledge (Jnana) and Activity
(Kriya). These are the very life of the universe, or, in other words,
are potent to create the universe. This idea is initially found in

Shvetashvatara Upanishada, “‘quifquifes ffaira gm-a HTEE 59 aa
fFar g’ Sv. Up. VI, 8. Asregards the common expression ‘¢ Satta
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sphuratta " found in D M.S. commentary (2), S. 13 and 1PV, I, 207 1,
it may be remarked that in Weber’s Indica Studien IX, Page 163
we find that ‘Satta’ (existence) occurs in Nrsimha Tapani Upanishad
and Ramatapani Upanishad 287. ‘Sphuratta’ in the sense of ‘manifesta-
tion’ is often used in Vedantic. texts. Finally the common idea under-
lying D.M.5., Commentary (2), S. 50 and LP.V.I, 29§ that Knowledge
_(Jnana) and Activity (Kriya) are innate in the Supreme Being, occurs
in Shvetashvatara Upanishad, as already shown in the item 2 above.

From these quotations given by Dr. Pandey, it is rather evident
that there is a close resemblence between the doctrines of the Vedanta
and Pratyabhijna systems, as has also been observed by Dr. Buhler in his
‘Report’. 1t may be pointed out that Tantra Shastra has incorporated
a large stock of doctrines and technical terms from the Vedic and Agamic
sources, which seems to be the possible basis of Dr. Pandey’s obser-
vations. It appears certain that the doctrines and technical terms
mentioned in the quotations referred to by Dr. Pandey are borrowed
by Tantra Shastra from  the Upanishads which are definitely the
earlier source of the Vedanta and other systems, not that these doctrines are
initially taught in Tantras. Besides, Tantras mainly teach Tantric
processes by virtue of which they represent a distinct school, but Dr.
Pandey has not been able to trace any such doctrine either in the
Shankara’s Vedanta or the Pratyabhijna System. In fact, he quotes no
reference from the Shankarachary’s main works, about the occurrence of
any Tantric idea or expression.  This want of internal evidence from his
works shows that he never preached any kind of Tantric Philosopy,
not to speak of the influence of that over pratyabhijna.
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The reference to a verse from Saundarya Lahari to prove that
Shankaracharya accepted the authority of Tantras does not appear
satisfactory for the reason that there is doubt regarding the Adi-
Shankaracharya’s authorship of this Stotra. Saundarya Lahari is a
devotional poem, addressed to the Goddess, abounding mainly in the
rhetorical descriptions of her sublime beauty and Tantric and Yogic ideas with
the exception of a few verses containing some common Vedantic
thoughts. It appears that these ideas are not at all the product of
a philosophlc genius like Shankaracharya. According to A. Avalon, the
translator of ‘“Ananda Lahari” (Wave of Bliss), Shankara’s authorship
of such like Tantric works is a hotly discussed point among scholars
which is still unsettled. (Refer to the Introduction to ‘Ananda l.ahari’).
A. Avalon does neither favour nor refute the point that ‘‘Adi-Shankara”,
the Vedanta Philosopher, was also the author of the Tantric works. He
says, ‘Amongst other matters yet to be determined is the age of Adi Shang-
kara himself'. There can, therefore, be no reliance on this work for evidence
to prove that Shankaracharya had any inclination towards the Tantric
practices prevalent in Kashmir = or elsewhere and to support or pro-
pagate the Tantric creed in any of his genuine works. As
regards ‘his establishing Shri-chakra in some of his Mathas’, it is possible
that perhaps some name-sake of the great Shankaracharya, the Vedanta
Philosopher, following the Tantric creed, may have established Shri-
chakra in certain Mathas, as we hear of numerous Shankaracharyas
following diverse philosophic and religious creeds who are known to have
occupied the sacred ‘ pithas’ (seats of learning) in several Mathas in
southern India associated with the name of the great Shankaracharya.
Moreover, Dr. Pandey gives no evidence to prove that Adi-Shankaracharya
established Shri-chakra in any Matha.

We, therefore, agree with Professor Buhler’s view and conclude
that the Pratyabhijna system is greatly influenced by Shankara’s Vedantic
doctrines and not that Shakaracharya taught any Tantric philosophy
which influenced the Pratyabhijna system. For similar reasons as put
forth above, we caunot also agree with Dr. Paranjoti in holding
the view, in her thesis on the Shaiva Siddhanta, that * Shankara
was an adherent of the Shakta sect, and his system of Advaita,
though to all appearances independent of Shakta Agamas, is yet
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antric theory.” It is unfortunate that these Scholars

influenced by the E
ces from Shankara’s main works

do mot base their conclusions on eviden
on the Vedanta system which he represents in the Indian Philosophy.
There is hardly any thing to show in Shankara’s Brahma Sutra Bhashya
and the Upanishada Bhashya that his system of Advaita is influenced

by the Tantric theory.

ween the Pratyabhijna Darshana and the Vedanta

Differences bet
System, according to traditon - Through the invaluable efforts of Dr.

Pandey, Bhaskari, an e€asy commentary on Ishvara Pratyabhijna
of Abhinavagupta and the most important work on the
believed to be lost, was unearthed which i3
Bhaskaracharya, the author of this commentary,

Vimarshini
Pratyabhijna Philosophy,
now available in print.

t teacher of this system who lived seven generations ahead

was perhaps the las
known as Rajanakas Of Rajdans

of the present descendents of his family
in Kashmir. Bhaskari not only furnishes a traditional interpretation of the
hvara Pratyabhijna Vimarshini, but also brings out

abstruse text of Is
outstanding differences, according to tradition, between the Pratyabhijna

Darshana and the Vedanta Philosophy, in a discussion between the
adherents of the two systems given in its Introduction. In this discussion
a distinct line of demarcation is drawn between the two systems which
are shown differing widely from one another. The origin of the Pratybhijna

syste.n has been traced from Goddess Vak, Vagishvari (Goddess of Learing),

since eternity and it is stated to pe traditionally handed down from

Mathika Gurus. { According to the Shaivas, it is itself the sacred authority
and sanction for the followers of Mathika Gurus and needs no other
authority. The Shaiva adherent says that the Vedantins have got no
faith in the Mathika Gurus. They accept the Shruti, the Vedic scriptures,
only as their sacred authority. The Shaivas are, thetefore, prohibited

to take part in discussions (Shastmrtha) with the Vedantins. On this

point Bhaskaracharya introduces a long discussion between 2 Vedantin

and a Shaiva adherent [the follower of Pratyabhijna System] as follows :-

+ Mathika Gurus i ‘Matha’ means a hut in Mahabharata. In Raja-
tarangini, I, 460, occurs ‘Pashupatanam Mathah'. In Rajatarangini Vi,
87 and 308 occurs’ Vidyarthinam matha’. « Vidya-matha ’ is stated to
be the name of 2 college in Kashmir, Rajatarangini 111, 476, Brahman's

College in Kashmir.
[ Note from O Bohtlingh und R. Roth - Dictionary ]

e




ITS DIFFERENCBS FREOM VEDANTA 65

The Vedantin opens the argument with a question to the Shaiva,
how is it that a discussion on sacred matters is allowed to be held
between a Shaiva and a Buddhist and not between a Shaiva and a
Vedantin? Ths Vedantin is much superior to the Buddhist, as the latter, in his
definition of the Supreme Cause, stops short at Buddhi Tattva (the principle
of determined thought, Reason ) which is even lower than Maya Tattva
(the principle of Limitation) of Shaivas. On the other hand, the Vedantin
goes higher in his definition of Brahman which is perfectly in accord
with the definition of Sadashiva, the third principle of the Shaivas.
In reply to this the Shaiva puts a counter-question. On what authority do
the Velantins hold Brahman equivalent to Sadashiva? According to the
Vedantins, Brahman is existent (Sat), Conscious (chit) and Tranquil (Shanta)
as the Shrutis declare .-

‘Qigiraeg A@’ OF FE aREY 2 q3sard aaygarraTar |
qA-(FAT)TT: GEATIaE: qrEaar daar g e P
“oFRNGI AW AE A (H5AA

Brahman is All-pervading, Absolute, transcending all forms ( Rupa),
devoid of plurality and the substratum ( Adhishthan) ot this world
which is superimposed upon it. It is free from the diversity of
three kinds, technically called Sajatiya, Vijatiya and Svagata, i.e., there
is nothing like nor unlike Brahinan, nor is itin itself diverse in nature.
This definition is accepted by the Shaivas for their third principle,
Sadashiva or Sadakhya Tattva. Shiva and Shakti, the first two Tattvas,
are higher than this Tattva (Sadakhya). Below these are thirty-three
Tattvas beginning from the principle of Ishvara and ending with the
earth, the principle of solidity. Brahman is spoken of as Auspicious
(Shiva) but lacks in Vimarsha (Power of perception related to objects).
Aham-vimarsa(self-perception, viz. self-consciousnessjand Prakasha(manifes-
tation) are the distinctive characteristics of the first Tattva, viz. Shiva.
Brahman is a little lower than this. It is of the nature of changeless
or inactive consciousness (Shanta Chit). Vimarsha implies changing nature
(Kshobhatvam) and activity (Kriya), viz. Its innate power of expansion
into cosmos. This Vimarsha is lacking in Brahman as it is contrary
to Its tranquil ( Shanta ) or inactive nature. Vimarsha of Shaivas is,
according to the Vedantins, a form of Vikalpa, i.e. a superimposition.
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But this view is not right (= qq gq;), since by accepting Vimarsha as
Vikalpa ( Superimposition ), an unlike characteristic ( Vijatiya Dharma )
attaches to Brahman; to wit, the world, according to the Vedantias,
is Vikalpa, i.e., mere illusion, hence unreal, and Brahman is the only real
entity, Thus it implies attributing unlike characteristics (Vijatiya Dharma)
to Brahman, on which the world is superimposed, which is illogical.
Hence, the Vedantins will have to accept Vimarsha as a real characteristic
of Brahman which gives Him the changing nature (Ksobhatvam ), and
not a Vikalpa (mere illusion). Prakasha in relation to subjects implies Aham-
Vimarsha (self-perception, viz. self-consciousness) which is therefore the
distinctive characteristic of self (svabhava bhutah eva), whereas in relation
to objects, it is of the nature of their becoming manifest (Prakasha):

(v f exfamdrssfnta fmg: evaga oF; aEafedrsafata ...
wHiga: AT AT TR FAE OF 1)

According to the Shaivas, Shiva is all powerful, viz. He has got
in Himself the changing nature (Kshobatvam), i.e. the potentiality of chang-
ing Himself into the form of the world just as fire is endowed with the
nature of burning. It cannot be supposed that something extraneous
causes in Shiva the nature of changing into the form of the world,
as Vedantins do in attributing Nescience (Maya) to Brahman for causing
the manifestation (superimposition) of the world in Himself. The Shaivas
do not attribute any thing extraneous to cause the potency of burning
in fire, but it has got by nature in itself the power of burning. The
Vedantins do not accept any ‘real power’ belonging to Brahman.

The Shaiva puts another question to the Vedantin: Are Jivas and
Brahman inseparate or separate (fi TA-HA HA|T-HETALET EIE% faparear
gr) If the Vedantin says that Jivas are separate from Brat‘lman, the
Shaiva remains silent, since according to his system also Jivas (Pashus)
are separate from Shiva though in reality their nature is the same as
that of Shiva. In case the Vedantin holds that Jiva and Brahman are
identical, the Shaiva demands from him a textual authority from Sruti.
The Vedantin quotes the following Srutis in support of his point of view
“srqareat wa’; e A’ “EIELHE# qreqy”?. The Shaiva says, the
followers of the Pratyabhijna Darshana have also got the same goal and
come to prove the same result, the identical relation of Jiva and Ishvara.
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The Vedantin demands from the Shaiva a textual authority from his own
Scriptures in support of this tenet. The Shaiva says, the Pratyabhijna
Darshana does not need any authority to stand upon. Recognition
(Pratyabhijna) is in itself sufficient for the realization of this end, the unity
of Jiva and Ishvara. Itis a new path (Margo navo) to this realization.
The Vedantin retorts, Recognition cannot be applicable to the realization
of the unity of Jiva and Ishvara, as in this case there occurs no simultaneity
of the present perception ( Anubhava ) and the past perception, i.e. the
present perception is not associated with the memory of the past per-
ception ( Smarana ), indispensable to the process of ‘Recognition’, since
Atman is self - manifest in both the states, past and present
( WreTEAREE s seEfaEs gw ). The shaiva says, itis true
--that Atman is perceived in the past ( Bhato) as well as at
present ( Bhasamanashcha ). Owing to forgetfulness ( Vismrti) innate
in his own nature of self-dependence ( Svatantrya ), Atman lacks in
Lordliness ( Ishvaratva ) which is, however, regained by the intuitive
experience ‘Recognition.” In every-day life, this forgetfulness takes place
even in the things which are actually before us, as in the famous example
of the Vedantins - ‘Where is the tenth boy?’ the counter being the tenth in
the group, forgets to count hinself when he counted nine boys only standing

in his presence. (WrgaITEAIATAA RIS ARTA T AR Ta= A=
AN ANFTZINEA 1)

Lordliness (Ishvaratva) is of two kinds, Para and Apara, the former
is that which relates to the Transcendental Self and the latter pertains
to the immanent self, i.e. the limited perceiving selves (subjects) in relation
to this object-world. Para is characterised by Aham-Vimarsha or Aham- Par-
amarsha (i.e. manifestation of self-'I')and Apara by Idam-Vimarsha or Idam-
paramarhsa (i.e. perception of ‘this’~object world). In practical life individual
self is dependent upon Aham-vimarsha, perception of self (as denoted by
Aham-‘T’)i.e. self-consciousness, as well as Idam-vimarsha perception of object
(denoted by Idam -‘this’), which is the counterpart (pratiyogi) of the former,
hence it lacks lordliness. In this connection the Vedantin says, that Jiva is of
the nature of Vikalpa, fiction or illusion, fgzzqEy: fag7 i e., on its Aham-
paramarsha is superimposed its counterpart Idam-paramarsha. The Shaiva
asks, how can Brahman be of the nature of Vikalpa, while Vedantins them-
selves admit Brahman assuming the form of Jivas, according to thé Sruti,

| i
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[rupa ] of this Maya? If the Vedantin says, it is of the nature of igno-
rance, the Shaiva asks, in that case, is it something of a positive character
(bhavarupam) or of a negative character (abhava rupam) i.e. characterised
by the absence of knowledge (Jnan-abhava-rupam) ? The latter alternative
cannot be accepted asin the absence of knowledge, there will be no mani-
festation of diverse objects. It must have some positive characteristic causing
diversity of objects, since we learn in the vedas “Indra assumes many forms
by Maya”. (z=31 @rgifar: JEET %q{:‘[) Moreover, pure Brahman cannot
be the cause of the impure world, which is of the nature of illusion, and not
real like Brahman. Thus if Brahman, which is a real entity, is presumed
to become illusive world, it will be reduced to nothingness ( Abhava-
rupam ). In case of the former alternative, i.e. if it is admitted that
Maya is ignorance of a positive characteristic (Bhava rupa), the Shaiva
questions, what is the nature of this positive entity (Bhava ) ? Tlhe
Vedantin replies, it is inexplicable (Anirvachya). The Shaiva questions
again, how do you call it Maya, then ? The Vedantin replies : ‘Inexplicably’
(ﬂfﬂ;fﬁ’lﬂq' ?{Fﬂ) The Shaivasays, then Maya is the same as Brahman,

since the Shruti decla es: “from Whom all expressions cease’’ (aﬁ B
qﬁ:a) The Srutirefers to Brahman. The Vedantin retorts if Maya is admjtted

- as a positive entity (Bhava rupa) having ignorance as its characteristic (Ajna-
na rupa and is the same as Brahman, what is objectionable in it’(qg & q& -

wgq & g1f«?) In reply to this, the Shaiva says that the Vedantin has

arrived at the Shaiva's own point of view, since he ( the Vedantin ) also
admits Brahman as the substratum ( Adhishthan ) of the universe and also
indirectly accepts Maya and Brahman as identical, having the power
(Shakti) to assume the form of this world ( Jagat ). The Shaiva states
further that, according to him, Maya is power ( Shakti) of Brahman
(Shiva). The Vedantin asks, what is the nature (rupa) of the Maya
Shakti ? The Shaiva replies, its nature is the same as that of Self or
Brahman (&g #g&q :En) The Vedantin questions again, what necessitates
the assumption (Kalpana) of another attribute (Shakti) in Brahman ? The
Shaiva replies, it is so because Maya alone is not the Shakti of Brahman.
The Vimarsha, power of perception relating to objects, is also a power
(Shakti) of Brahman, the sentieat Being (Cit-rupa), since Vimarsha is



70 THE DOCTRINE OF RECOGNITION (CHAPTER 1T

innate in His consciousness ( chit-amsha ) existing in Buddhi, the principle
of reason (gﬁﬁ%ﬁﬁ EF{EF) But contrary to this doctrine, the Vedantin
assumes that a veil (Avarnam) hides the real nature of Brahman, the
Supreme Consciousness in an individual being ( Jiva) (gﬁmqq a;gf‘qmj),
This veil is caused by Maya ( Mayakrtam ), aS the shruti declares:
(N A& atg= qeataeaar). From this point, The Shaiva draws
a corollary, the part of Brahman which 18 circumscribed by Jivatva
(limitation innate in Jiva) is veild, and the part not SO cirumscribed
is free from this veil : ‘g = AT AT O] ma(mﬁ-afan. In the
Shaiva technique, the Vedantin’s point means that the part of Brahman
which is ‘not veiled is characterised by Prakasha (Power of Mar ifestation)
alone and lacks Vimarsha (Power of perception); but according fo the Shaiva
Prakasha without Vimarsha is like an unreal entity (gﬁuwg qu{,' iaar
S :F79 OF) and hence null and void.

From the above discussion, the Shaiva comes to the logical conclusion
that ¢ Pakasha ' orin other words Aham-Paramarsha (Manifestation of Self)
only is equivalent to Vedantin's Brahman. According to the Srutis as quoted
by Vedantins, ‘q oga’ (Chhandogya Up. VI, 2,3), ‘H%ﬁ'ﬂ’ and ‘g-qc'g;’ s0 on,
Ikshana (seeing or thought] ie. mere manifestation of self (& o eqre-
q(me:) {s atributed to Atman before the creation, viz. in its precosmic
state, when no other entity existed. Pratyavamarsha or Vimarsha state is
the changing state of Brahman,  opposite to its state of
rest ~or  tranquility ( -Shantatvam ) which lies in its Prakasha aspect.
The Supreme Being ( Shiva) Who is all powerful ( Shakta ) manifests
Himself in the form- of this universe in His changing state (Paramrshtam),
as the water in its disturbed state assumes the form of waves. In
this  instance the’ insentient ~ water is lacking Paramarsha,
viz. reflection or consciousness related to itself and other than itself,
which is the nature of Self only.: “saqT (ALAT q]mﬁ {"rg‘a:". On this point
the Vedantin questions, ‘although the water is lacking Paramarsha (perceiva
ing power or consciousness ) i.e. the power of perceiving subjects and

objects, it possesses Prakasha i.e. the POWeT of manifesting itself and

other than itself (A7 T qﬁqqﬁ:{ & {:'[;:re{gaq). The Shaiva disagrees

TR
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with the Vedantin on this point. He says, Prakasha ( Manifestation )
without Vimarsha ( Perception ) is of the nature of mere reflection

(T e quiA (8 gfagwifcasqig) as we see in  insentient

objects like glass or a piece of marble. The same thought is given in
Pratyabhijna Sutra :- ' '

“epaamEwEe Aan fAger
qHINS FiqCEFag o THEweaa”

Knowledge of everything in this world, according to the Shaiva,
is the result of blending of unlimited (aparimita) Aham-paramarsha
( manifestation or consciousness of ‘Self’ ) with the limited ( parimita )
Idam-paramarsha ( perception of objects ). The blending of these two
processes is indeed indispensable for luminous knowledge. The Vedantin,
on the other hand, tells to the Shaiva that according to him (Shaiva)
Svanubhava ( individual perception ) is the prerequisite for the pheni\mena
of knowledge. It is true, the Shaiva says, that not only Jiva but also
Brahman (Shiva ) is characterised with Svanubhava ( individual perception )
and their identity is realized by -Aparoksha [nama ( direct perception
or knowledge ) as denoted by ““Aham brahmasmi'™ ( 1 am Brahman ).
On the other hand, Paroksha Jmana ( indirect perception or Knowledge )
implied ‘in “Asti Brahma' ( Brahman is) also denotes the existence
of Brahman. These two kinds of knowledge, Paroksha Jmana and
Aproksha Jnana { direct and indirect knowledge ) and the Vimarsha ( of
Shaivas ) do not depend upon another experience Anubkava which, according
to the Vedantin, is of the nature of Vikalpa ( Superimposition or Nescience).
According to the Shaiva, everything is cogniseed by the powers of
Prakasha and Vimarsha independent of any such experience as Anubhava
or Svanubhava which is not at all required in the pheriomena of - knbwledée.
Here the Shaiva means by Svanubhava that experience which, according
to Vedantin, is characterised by Vikalpa or Nescience. But Svanubhava
in its true sense, i e. Vimarsha, according to Shaiva, is rather indispensable
to all kinds of knowledge. The Shaiva says that the powers of Prakasha
and Vimarsha are self-illuminating and do not need illumination from
any other sowrce, viz. experience, as there is no need of showing one
lamp by another. The Vedantin questions on this point, Prakasha alone
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is self-illuminating, how is Vimarsha to be such ? The Shaiva replies
to this objection, Prakasha without Vimarsha is meaningless. The Vedantin
objects here, how do you then say that the Sadashiva Tativa [ principle ]
which is equivalent to the Vedantin’s Brahman is lacking in Vimarsha.
The Shaiva explains that Sadashiva Tativa is the line of demarcation
between Shiva Taitva in which Aham-paramarsha [Self-manifestation or
Self-Consciousness ) s unblended with Idam-paramarsha (object-perception)
and Ishvra-Tattva in which the former is blended with the latter. Here
Aham and Idam denote 7' and ‘This’ in the universal sense as different
from the limited individual Aham and Idam which are lower than Maya
Tattva. In other words, Aham and Idam in the universal sense, as
jmplied in this relation, belong to the principle of Shuddhavidya and
do not come under the limitation of Maya.

The Vedantin demands from the Shaiva a textual authority from the
Vedic scriptures in support of the doctrines upheld by the latter, since
according to the former the Vedas are sacred, being attered by God
Brahma. In reply the Shaiva says, We quote the authority of the Agamas
in support of our doctrines, and not that of the Vedas. The Vedantin
asks, in Agama Shastra who has seen Ishvara as Actor ( Karta ) ? In
reply to this the Shaiva puts a counter-question, who has seen Him
so in the Vedas? The Vedantin responds, Sanaka and other seers have
seen Ishvara as Actor in the Vedas. The Shaiva says the ¢« Mathika
Gurus ® and others have seen Him so in the Agamas. Why is the Vedantin
not satisfied with the secred authority of Agamas 2> The Vedantin says,
this is not the authentic authority ( Pramanyam ) according to him.
The Shaiva questions, how is then the authority of Sanaka and other
seers accepted by them as authentic with regard to the Velas? The
Vedantin replies, because it is so accepted by eminent Ppersons. The
Shaiva also considers himself justified in saying that the authority of
Mathika Gurus is accepted by great Scers like Durvasa and others. Why
the Vedantin is not satisfied with their authority ? The Vedantin says
it is accepted by a limited few only and that is not enough. The Shaiva
rejoins, certainly it is so, because the sacred doctrines are mot meant
generally for all, but for the few only. Anything reasonable stated even
by a boy is acceptable to us (the Shaivas) as authentic, nor to speak
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of a highly sacred Shastra which is a potent means of achieving the
Supreme beatitude, and anything unreasonable spoken even by Brahma
should not be accepted, as Vasista says :

“ Yukti yuktam-upadeyam vacanam bilakadapi,
Sesam lranamiva tyajyam - apyuktam padma-janmana.”

Thus ends the discussion (Shastrartha) between the Vedantin and
the Shaiva. In this -discussion, Bhiskaracarya tries to bring into light
the main points of difference between the two systems, the Pratya-
blijid and the Vedanta, and also to establish the superiority of the
former over the latter. Obviously the two systems are not poles
asunder. The Pratyabhijiia and the Vedinta systems can hardly be
dissociated from one ancther. The Kashmir Shaivas do not, however,
accept the authority of the Vedic scriptures, but strictly assert that
the fountain-head of their doctrines is the Shaivagamas, But it is
evident that the Pratyabhijiiad system is more or less affiliated to the
Vedic systems. The Vira Shaiva School accepts the sacred authority of
the Vedas besides the Agamas. The above controversial discussion
shows that the Pratyabhijia is opposed to the later system of
Shankara's Vedanta which differs greatly frcm the earlier Vedianta system
taught originally in the Upanisads. As a matter of fact, the Pratya-
bhijna philosophy is mostly in accord with the philosophy of the
Upanigsads, and the two systems differ fromi one another in minor
points only.

The differences between Kashmir Shaivism (Pratyabhijfia system) and
the Vedanta and the distinctive features nf the former are well brought
out in an article on the subject by Prof. B. N. Pandit published
in J. & K. University Review (Vol.II, No.1) of May, 1959. He
writes : ‘Thereis no doubt that thereis sufficient accord and similarity
between the principles of the Vedinta of Gaudapida and Shankara, on
the one hand, and those of the Shaivism of Kashmir, on the other.
But, in spite of this accord and similarity, these two schools are as
different from each other as are so many of the other schools of
Indian Philosophy. For that matter, there is accord and similarity on
many points between Shaivism and Buddhism or Shaivism and Sankhya
Philosophy. But that does not mean that Shaivism is identical with
any of those schools of Philosophy.’
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There are so many points common to Kashmir Shaivism and the
Vedanta. As regards the fundamental differences between these two
schools, Prof. Pandit writes that the Shaivas argue as follows :- «According
to the Vedanta the universe is false; it has only a visionary existence
like that of a mirage. The cause of this visionary appearance of the
universe is a sort of ignorance, called Avidya. That Avidya has no
beginning. It has been working through eternity but can be ended
by means of true knowledge or Vidya. Uhe powers of Avidya are to
be admitted, but cannot be explained ... In reality the soul was ever
the Absolute Brahman itself, but on account of Avidya it considered
itself as different from the Brahman; and now when this Avidya vani-
shes, the soul realizes its true nature as Absolute Brahman. This
realization is the real liberation and this is the final goal of human
life. In reality there is nothing like a soul, or the’ universe, or any
sort of bondage or liberation. All this is false and visionary and
appears to exist because of Avidya. This Avidya also is not a real
thing. Only the Absolute Brahman is real. He is tranquil and calm
like space. His nature is Sat. Chit and Ananda, that is existence,

consciousness and Dbliss.

The Shaivas raise objection to this view on the following points:
« If Avidya is false, it cannot be the cause of this universe which has
been existing from times immemorial. How can a thing, which is false
and unsubstantial, bring into existence anything full of substance ? It
is not clear as to whom this Avidya involves. It cannot involve Brahman
which is ever pure, all knowledge and all bliss. Now it could involve a
limnited soul, but no limited soul, according 1o thr Vedanta, does ever
exist. It is osly the Brahman which exists. So Vedanta leaves this
problem unsolved. Again, when this Avidya is apparent, is well known
and 18 conceived also, then how is it that it cannot be explained ? A
true philosophy should explain such an impo: tant topic. If this remains
unexplained, the foundation of the whole Vedantic theory remains
unexplained. A thing which has an end must have beginning alsy. So
this Avidya also must have some beginning and must have some cause.
To say that it is beginningless and inexplicable is to betray one’s lack
of deep insight. It also amounts to self-deceit and incapability in teaching.
Space-like tranquility of the Brahman may nean his emptiness and

lifelessness. When the Brahman is calm and ineflectual like pure space,

LA
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then what is meant by his consciousness and bliss ? Space is never
blissful and is never conscious. A conscious element is always active,
because consciousness itself is.a subtle activity. If the Brahman is
conscious, it cannot be passive like space; and if it is like that, then
it cannot have consciousness as its nature. Blissfulness also presupposes
some sort of stir, though not a stir in the physical sense. It may
be a subtle stir of consciousness. But Vedanta does not admit any
sort of stir in the space-like Brahman.’ |

«How can a person dispense ~ with  the universe  as
something visionary and absolutely false ? ... In- the view of
the Shaivas, the universe is not absolutely false. It is true ... The
universe exists. It always existed in the all-pervading form of Shiva.
Shiva has pure luminosity and pure consciousness as his form. Lumino-
sity is not the luminosity of the light waves known to physicists. It
is that luminosity by which consciousness makes itself always known
to itself ...In fact, such consciousnes is by itself luminous in na‘ure and
that luminosity is by its nature conscious and thus these two are only
two names of one and the same substance and that substance is God
or Parama Siva. His luminosity is called as Shakti or his energy.
As has been said above, this energy of Shivais a sort of stir in him...
There is a constant succession of ideas going on in one’s mind. If
one is mentally supervigilant. then he can have the experience of this
pure stir of consciousness in-between any two ideas of the mind. This
stir is the most important natuie of the absolute Shiva. It is a sort of
vibration, ...t In fact, it is a scrt of constant inward and outward vibration-
like act.vity of the consciousness. It is named as Spanda in Shaivism.
Because of this Spanda, the Absolute Shiva is always feeling his trans-
cendental as well as his universal aspects. His transcendental aspect
is felt by him through the inward stir of that Spanda and his univer-
sal aspect is felt by him through its outward stir. Which of these
two aspects of the Lord can be called true and which can be called
false ? Both are true in reality. Therefore the Lord is not lifelessly
tranquil like space...But he exists and exists as Shiva and therefore is
always full of energy, which is a divine stir within his soul. That stir is
always making this universe of limited subjectivity and objectivity appear in

g L PP L T AT TR,
« S5 sphurata maha salia, deshakalavishesini,
\ Saisa sarataya prokia, hydayam paramesthinal.”
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countless forms. Every soul is a hero in this divine drama of Shiva and has
to reach the conclusion of this drama by shaking off his self-imagined
ignorance and by realizing his nature as Shiva the Absolute. Thisis

precisely the view of the Shaivaistic philosophers of Kashmir.

«Gaudapada has realized this nature of the self and there are clear
hints to ‘this effect found in his Karikas. Shankara  also has at places
expressed this view and so has Bidarayana. Upanigads also have preached
this energetic nature of the Brahman. But, in spite of all this, this
view-point has not been clearly discussed by any of the Vedantists.
All the major works on Vedanta have emphasised the falcehood * of the
universe and the passive tranquility of the Brahman. There are two
points of view expressed in the Upinisads regarlding the nature of the
Brahman. One is the positive approach according to which it has been
preached that everything is Brahman, 1 am Biahman, thou art that,
and so on. t The other approach is the negative approach, according to
which it has been taught that the Brahman is not this, He 1is not
that, } He transcends all the objective eements, and so on. - But itis
this latter approach which has become popular with the authors of the
major works on Vedanta. This one-sided view of the truth popularised
by the Vedantists has been responsible for all the criticism made on
the Vedanta -by other schools of Indian philosophy. Some have called
the Vedantists as hidden Buddhists. There is so much confusion in
the Vedantic exposition of the Truth...The Shaivaistic style of the ex-
position of the Truth is, on the other hand, free from all confusion,...
It is thus clear that Kashmir Shaivism is an independent school of thought
and is very distinct and different from the Vedanta or any other Vedic

or non-vedic school of Indian philosophy...'

* 1t will be noticed here that the history of the Vedinta really be-
gins with the system of Shankardcarya, being a predominant school of
thought in the Vedanta. In the course of time the doctrine of Maya,
as taught by Shankaracarya, invited criticism from the Vedantine like
Bhiskara, wio is probably not removed from Shankara by more than

two centuries. Rﬁmﬁnujﬁcﬁr}ﬂjainc-d Bhaskara in vehiemently criticising

ada Karika)

s, —
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Shankara’s interpretation of the Upanisads and the Brahmasiitras. Ramanuja
was followed by Acdryas (teachers) like Nimbaraka, Madhava, Vallabha
and Caitanya, and many other saints and writers who helped the cause
of humanity by advocating bhakii in one from or the other. They were
also obliged to criticise Shankaracarya. Vallabhacirya (1473 - 1531 A.D.)
tells us that he was asked by the Lord Krishna to appear in the
world and to offer a correct interpretation of the Upanisads and the
Brahmasiitras, as these sacred works were misrepresented by Shankaracarya.

Accordingly he taught a system of Vedanta known as the Shuddhadvaita.

It clearly shows that the non-duality as taught by the Upanisads can
be very well explained even without the help of Maya, which appears
in the system of Shankara. The writers of the works on Pratyabhijfia
school also revelled in vehemently criticising Shankaracarya’s theory of
Maya and other points of difference. Like the schools of Ramanujacarya
and Vallabhdcharya, Pratyabhijfia system is therefore a criticism of
Shankara’s school of thought in the Vedanta as well as Buddhist pheno-
menalism which appears to be the possible basis of Shankara’s idealism.
(Ref. the system of Vallabhacharya by Prof. G. M. Bhatt, the Cultural
Heritage of India- I - P.797) '
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CHAPTER 1II
RELIGIOUS AND PHILOSOPHIC BACKGROUND

1. Religious beliefs of the earliest inhabitants of Kashmir; Religious
upheavels 1 the valley; Saivism and Buddhism; The origin of
philomphic-sﬁirit in Kashmir (under the impetus of Buddhism);

9. . Survey of the earlier j)hilosop}timl speculalions and the doctrines
evolved from the Vedas and the U panisadas and different Brahm-

nical schools as well as Butddhists.

In the present chapter: we shall trace the religious upheavels in
the valley from the earliest times and survey the earlier philosophical
speculations prevailing there before theTise of the Pratyabhijiia system.

~ Religious beliefs of the earliest inhabitants of Kashmir :-
The gcographical position of Kashmir, situated as it is In the midst
of high mountains, shows that it might have long remained secluded
and so uneffected by any external influence. But, it seems that while
a number of old cults and religious practices flourished in Kashmir, at
times different religious and phi].osophical doctrines reached there from
outside 'its boundaries. Various evidences point to the fact that the
inhabitants of ‘Kashmir professed both kinds of Aryan and aboriginal
peliefs from very ancient times which prevail even at the present day.
This consisted in the performance of the Vedic rites and recitations
of Vedic prayers as well as the worship of the aboriginal deities Shiva,
Visnu and their Shaktis. According to the Nilamata Pur@na®, there exis-
ted in Kashmir in very ancient times a polythiestic religion, which
included, among many other primitive types of worship, the worship
of the aboriginal deities such as God Shiva, Geneéa or Vinayaka, various

Vedic and Puranik gods, and even the worship of the Buddha as an

* This is the earliest extan

t work in Kashmir and is supposed by

Dr Buhlar to be the record of the time not older than the sixth or
seventh century A. D.
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Autar (incarnation). The account of the creation of Kashmir by Prajapati
Kashyapa from the lake Satisara (the lake of Sati-goddess Durga) accord-
ing to the Nilamata Purina, mentions that the original inhabitants of
Kashmir were Pigicas who can be identified with aborigines. We are
told that the men of four castes (Aryans) were introduced into Kash-
mir by Kagyapa (from India). This evidently shows that when Aryans
and aborigines following their particular creeds came in contact with
one another, each of them gradually adopted the religion of the other,

Religious upheavels in the Valley:- Dr. Sunil Chandra Ray
states in his work : “The Early History and Culture of Kashmir”
(Chapter VI, PP. 140 ..), ‘The earliest inhabitants of Kashmir probably
cherished some aboriginal beliefs, the details of which are not traceable
now. The snake-cult or Niaga worship seems to have been established
in the valley from a remote period and undoubtedly had been one of
the earliest religions of the land, In the third century B. C.,
Buddhism seems to have made some headway into Kashmir, converted
a large number of people and overshadowed the Naga cult which ul-
timately sunk into oblivion. Among Hindu gods, Shiva either originated
or entered the valley sometime before the faith of the Sakya prince
made its entrance and- was later followed by Visnu, Surya and other
Brahmnical gods and godesses.” Various evidences produced by the
scholar show that Buddhism was in a thriving state in Kashmir from
the 3rd century B.C. upto the'last days of the Hindu rule. Buddhism,
however, seems to have been overshadowed by the growing Vaisnava
and Shaiva faith which became predominant in the valley in‘the centuries
following the Karkota period (ending 855 A.D). The history of the introduction
of Shaivism in Kashmir is shrouded in mystery. Archaeologists have dis-
covered traces of Shiva worship in-the proto-historic Harappa culture.
It is not known, whether the Shiva of Kashmir was an immigrant from
the neighbouring Indus Valley or was of local origin. The facts fur-
nished by Kalhana in his Rajatarangini, the Chronicle of the kings of
Kashmir, however, indicate, in the main, the wide prevalence of the
Shaiva cult in the valley from an early period. There are innumerable

references to the foundations of Shiva shrines and erection of templesin
honour of Shiva.

In reference to the above-said observations of Dr. S. C. Ray,
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in the first place, it may be noted that, as stated by H. H. Wilson
in his Essays on the Hindu History of Kashmir, ‘originally, no doubt,
it (the religion of Kashmir) was ophite or snake worship but this is
a part of the Hindu ritnal and the Nagas are included in the orthodox
pantheon. The adoration of the Shiva was soon engrafted upon this,
even if the two rites were not originally identified”. 1 In the second
place, it will be noticed that there are numerous references in Vedas,
Brahmanas, Upanisads, epics and Puranas, as pointed out by the scho-
lars like Dr. §. Radhakrishnan, C. Hayavadana Rao, R. W. Frazer
and Dr. Hardayal, which show that Shiva worship was in VOgue in
India in the Vedic ége. { Some of the references clearly prove that
this form of worship was gradually borrowed by Aryans from non=
Aryans. In fact, Shiva worship seems 1o have been prevalent in
India from the age of the Indus Valley Civilizaticn, even before 3060
B.C., as the statues of Shiva have been unearthed in the excavations
of Mohenjodaro and Harappa. It will be observed further thatin the
R;’ijatarangini, Kalhana connects the reigns of his first two rulers of
Kashmir, Gonar.do 1 and Damodara I, with the time of the Great
Bharata war. It is mentioned that the two rulers went to Mathura
and took part in the war against Krishna and were assasinated. If
we believe Kalhana, communication must have existed between Kashmir
and the plains of India from the days of Mahabharata. It will not
therefore be hazardous to assert that Indian culture along with the
various forms of religion then followed in the country, including Shiva
worship, must have entered the valley by the time of the Great Bha-
rata War, which 1is generally believed to have occurred around
B. C. 1000.

Shaivism and Buddhism :- As is evident from the above, there can
be no doubt that Shiva as a popular deity must have been widely worship-
ped in the valley from remote period. As the first reference to Shiva
worship in the Rajatarangini, Kalhana writes that there was a shrine

B _— __4,______4___; H—”‘—-

+ Quoted in the Article: ‘A curvey of the origin of the people

of Kashmir by H. N. Koul Part II, in “Kashmir Today” (Sept. 1958)
t See Indian Philosophy by Dr §. Radhakrishnan; Shrikara Bhasya

on Vedanta Sutras, Vol I, Introduction, by C. Hayavadana Rao;

Indian Thought Past and Present by R. W. Frazer; The Boddhisatva

Doctrine by Dr. Har Dayal. '




RELIGIOUS AND PHILOSOPHIC BACKGROUND . 81

of Vijayesha even in pre-Ashokan days. Ashoka himself built two temples
of Shiva Ashokeshvara and was the devotee of Bhutesha (Shiva). There
are numerous references to the foundations of Shiva shrines and erection
of templas in honour of Shiva.Shaiva faith became predominant in the
valley in the centuries following the Karkota period. Avantivarman
(855-883 A. D.) was the devotee of Shiva. Shaivism received patronage
from the Utpalas, who succeeded the Karkotas. It also flourished under
the second Lohara dynasty. Shiva Shrikantha was regarded in the
valley as the promulgator of Shaivagama Shaivism which included with-
in itself the Pashupata cult. Kalhana refers also to the Tantric cult
which is ‘closely connected with Shiva worship. When Buddhism entered
inio Kashmir some time before the reign of Ashoka (272-232 B. C.),
there already existed a religion, the prominent feature of which was
the worship of ‘God Shiva in company of his female concert Paravati
or Shakti’. In this form of worship God Shiva and his Shakti, adored
-as father and mother of all creation-, symbolize the two generative
principles of the universe, viz. male and female cosmogonic principles. 1hus
Shiva worship- and Shakta faith are closely associated with one another.

It is commonly believed that the Buddhist period in Kashmir
follows from the third century B.C. with the reign of Ashoka, but
the new faith seems to have obtained a footing in the wvalley much
earlier, since it was prevalent there in the time of the native king
Surrendra who ruled some time after the Buddha but before Ashoka.
The Ceylonese chronicle Mahavamsha preserves an account of the in-
troduction of Buddhism in the valley by Majjahantika (Madhyantika)
who was sent to Kashmir by Ashoka to propagate the new faith. This
fact is recorded also by the Tibetan writer Taranath who says that
Madhyantika found twelve Viharas in existence at the time of his
arrival. We learn from Kalhana that Kashmir formad a part of the
empire of Ashoka, who was a follower of the Buddha It is in the
reign of king Ashoka that Buddhism s-read all over India and flourished
in the valley by the side of the ancient Shaiva faith. Kashmir was a
great centre of Buddbism under the Kushanas. It was under the auspices
of Kanishka, the Kushana ruler, that the Great Buddhist Council
was held in Kashmir. It seems that in the beginning the religious policy
of Buddhists was non-interfering and the Brahmans of Kashmir did not
feel its advent seriously. The Nilamata Purana records that in Kanishka'’s
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reign (125-160 A. D)) excesses were committed by the Buddhists under
the lead of the famous Boddhisatva Nagarjuna. We further learn that -
Buddhists defeated the learned classes of people in Kashmir by preaching
their own nihilistic doctrines. In consequence, the ‘time-honourcd cere-
monies’ followed by Kashmiris had to be suspended. The Nagas, perhaps
a class of the original inhabitants of the valley, were greatly provoked
and with their help one Brahmana, named Chandradeva, finally restored
the traditional customs and freed the land from the plague of the
Bhikshus (Nilmata Purana 424.429). Even after this incident the Buddhist
cult was there in a very flourishing condition. As recorded by Kalhana,
Meghavahana, Lalitaditya and many other rulers ot the members of
the royal famiies built monasteries and stupas there. This fact is in
full accord with the report of the Chinese pilgrim, Ou-kong. That
Buddhism was patronised equally along with other orthodox creeds by
the rulers of Kashmir, is evident from the gifts and endowments made
by Kashmirian rulers, especially by king Lalitaditya, and by the mem-
bers of their courts. The worship of Buddha was recognised in Kashmir
from ancient times, as is evident from Nilamat Purana which mentions
the Buddha’s birthday as a great festival (Ref. verses £09-816). The
thriving State of Buddhism in Kashmir after Kushana ruler Kanishka
is testified by archaeological evidence, and that, during the reign
of Karkotas, i.e. during the 7th and 8th centuries A. D, is also
attested by the evidence of the Chinese travellers Heun I'sang (wio
visited Kashmir du ing the years 631-633 A. D) and Ou-Kong w ho came
to Kashmir in 759 A D. They spent many years in the valley in
pilgrimages to holy sites and in studying Sanskrit. Both of them
witnessed Buddhism flourishing in the country. All this shows that
Buddhism and Brahmanic cults existed peacefully side by side in Kashmir
for centuries before Kalhans's time {cf. Chronicle of Kings of Kashmir, by
Dr. M A. Stein, Introduction, P. 9).

Origin of Philosophic spirit in Kashmir (under the impetus of
Buddhism) :- It has beeu said above that Buddhists existed in Kashmir
for many centuries and lived peacefully along with Brahmins who
were the followers of Shiva-Shakti cults from very eally times. Consequently
the exchange of views on religious matters between the two sects was

inevitable. The influence of Buddhistic thought upon the people of

Kashmir was so great that during the cighth and ninth centuries of

—— =
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Christain era the ancient Shaiva faith was gradually vanishing as is
observed by Pt. Madhusudan Koul in his introduction to Ishvara
Pratyabhijna Vimarshini (P.I). A religious upheaval, however, came
in the ninth century A. D. which brought about the wani1g of Buddhism
and revival of ancient Shaiva faith in the country. It will be observed
that Buddhists initiated a critical view in matters which were so far
believed only as gospel truths. The various philosophical doctrines
evolved from Buddhists, such as Vijianavada and Kshanikvada, were
already known in Kashmir. Under the impetus of the Buddhistic
thought, various schools of philosophy developed in the valley (as did
in the rest of India) among the non-Buddhists, viz. Brahmanas, Vaidyakas,
Shaivas and Shaktas. The people were also well versed in the doctrines ' of
Vaiyikarnas (Grammarians), Sankhyas, Naiyayikas and the Yoga system
which had come into the valley from India through ages. Consequently, in
the ninth century A.D. there existed a concourse of various religious and
philosophical currents converting the valley into a battle-ground at the
time of the rise of the Pratyabhijna system.

As has been observed above,Shiv-Shakti cults were prevalent in every part
of India long before the Vedic age. In course of time there grew a mass of
k literature of these cults, known as ‘Agamas and Tantras', side by side

with and possibly independent of the Vedic scriptures. Consequentlyin a
place like India where different. schools of thought grew gradually in
the Vedic fold, there developed similar schools within the ambit of
Shaiva fold. Shri S.G. Sakharpeker mentions in his address on ‘Shaiva-
gamas’, delivered in the Seventh All-India Oriental Conference, heldin

1933, that before the arrival of Shankarachirya on the religious stage,

the Agamavadins of Shaiva school were separated into different schools,

viz. Mahapashupatas, Shaiva Siddhanta, Nipala-Pashupatas, Kashmir Shiavas
and Vira-shaivas. These different Shaiva sects held varied philosopl.ical theo-

ries, such as Dvaita, (Dualism), Advaita (non-dualism), Vishishta-dvaita

(modified non dualizm) and Dvaita-dvaita (dualism-cum-monism) like similar

schools in the Vedic fold.

Survey of the earlier philosophical speculations and doctrines :-
As has been stated above, the rudiments of every system of philosophy in
" India originally existed in the Vedas, the Upanishadas and the Buddhist
sources, which subsequently developed in different systems with some

additions and alterations These germinal ideas constitute the common
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theme or skeleton of various systems, of course, including the Pratyabhijna
system. They, however, differ from one another in propounding some new
doctrines of their own and coining different nomenclature. As observed above
in Chapter 1I (P. 54), the main ideas constituting the central theme
of the Pratyabhijna Philosophy are traced by Dr. Lachhmidbar in the
verses Nos, 1270-1274, 1283-86 and 1294-1295 of the Nilamat Purana.*
Dr. L.D. Barnett, while bringing to notice the similarity between
‘modern theology of South India’ and ‘the ancient teachings of the
north’, endeavoured to indicate what, in his opinion, the links are

which join the two, and ultimately both of them to the school which

_is represented by the Shvetashvatara Upanisadt. Some verses occuring

in this Upanisad, suchas VI-7,8 &9 and IV-10f, indeed, give almost
the same or similar ideas as are contained in the above-mentioned
verses of Nilamata Purana representing the central theme of the
Pratyabhijna System. As a matter of fact these are the common ideas
which connect the Pratyabhijna system with the Vedanta school. Pt
Suryanarayana shastri $ and some other scholars of his view think that
the Svetasvatara-Upanishad and Kaivala-Upanishad have probably
grown under the shadow of Agamas, as 1s indicated by the sectarian
title given to the Ultimate Cause (Shiva), symbolised generally by the
term Brahman in the Upanishads. It will be clear from the foliowing
that the above ideas not only occur in these two Upanishads but
are also scattered in various other Upanishads as well as in the hymns
of the Rig-veda. These ideas will, therefore, be traced out from the

Vedas and the Upanisads in a systematic_order as follows :-

*The main ideas contained in these verses are as follows :-
-Indra must ‘recognise’ (abhijfiatah) Shiva as the only Supreme deity
(Maheshvarah), Cause of all causes (Karana karanam), all-doer and
all-knower (sarva karid ca sarvajfiashca) (1270-1271), who by his free
will (iccha) creates the universe comprising animate and inanimate objects.
This is the creeper of power (Shakti-lata) of the Lord (Prabho) which
manifests the world from itself (Jagad bhasayate-bhavat (1272-1273).
The Lord brings into existence (1it supports) the three worlds by his
Maya (wonderous power) (Mayi-dhrata jagat-traya) (1283). Shiva has no
extraneous motive for his acts of creation etc. other than His own naturé
(Tava karyam na vidyate) (1283). He is the eternal witness (sakshi-
vatasthitah) (1286). Moha or delusion is produced by Shiva’s own Shakti,
namelv Maya Shakti (Favaiva mayaya mohitena) (1294) lndra has known
this Supreme Lord (Shambho) only by his favour {Prassannosi dhruvam
Shambho ena jnatosi vai maya) (1294).

Foot Notes Continued on Page 83.)
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Ah. 1, i
wiigE: (safrsireat mafasl qAwAIEHA )

1 Meaning and Purpose of Pratyabhijid :
Feifazran aeaca ged sReEegTEanEa, |
queasad_ aaIfady qegaatafzrgangarta N2

Arear d@fgemeT -

sy faa_ (RATEIFET HAaq0 sATenAL qEIERET) AeHTE el
(SaurafaamagAETEaE_ Sl FESIUAAR) AT (afrgmiaan
qrafrar, =gal @das), q9E° (qafacfeae e araesafE-
g dfesa sfewe @we) WHE [ TIA, awaEd ¢
(as" wad @, spassadata-ear-fafe: ae]! , GTATAGIA;® qET) THAT-
feagg: ( &#an_ xaifea’, - fangisfe:, da &g, am ) @ (¥
gE@EEa, @eAa: ar )—s&ufumw\aqmqua (damarfa)

Trans:- Somehow (viz by the grace® of the Lord, the Self), having
myself become a deserving recipient of the Lord's gift of the highest kno-
wledge (of Self-recognition) or freedom, wishing to render service (do
good) to humanity (suffering from want and dependence on others)
[ am setting forth the doctrine of Self-recognition (Pratyabhijfia®) as-
a means of achieving affluence and freedom (svitantrya-sampatti), Viz. all
that is of highest value (paramirtha-libha).

(Note := A human being suffers owing to dependence on others
(aratantrya) and inferiority complex. Pratyabhijiia teaches that
freedom (svatantrya) is the essential nature of Self. The individual is the
architect of his own fate.)

€ 1—1. Pyr (Udy, 2. o3 =i wifaa ga gafwafven_ fa
gra: wer wr (g ) seg9A qCRETEGEEAaEar sw (Py 1,14)

3. magrasAaaudfeas  (Pv 1.15)
( suffering from incessant births and deaths — Ag)

s gaen— quatgsar @at (Bh 1,33 5. Pur (Ud)- ¢, @ufw:
fafg:  (Pv115) &t & fala qefafagasai—(Py 11, 272:73),
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S s

2, suaafatgaafad (Py I1,275) 3

(Py II 272-73)

(i, Prosperity, fortune, success and happiness; ii. both the higher
and lower spiritual powers, and iii. the gloriesof the liberated life)-

6. wqiz, #Wgds, ufwuE, 7. qcisgss: fawea (Bh13)

qu fafgaaut HaagfemEE

8. The term “Pratyabhijia’ is ased, for the first time, 1D
nse by Buddhists. According to them the special fea*
(‘safifia’, the Pali form of ‘sajiia’ meaning the
the recognising (paccabhifiia), the Pali form
f a sign (abhiﬁﬁfinena’. the Pali form of
a recognition takes

philosophic se
ture of knowledge
‘conceptual knowledge’) is
jla by meanso
According to anot

usion of the totality of the
S, N. Dass Gupra, P. 98)

of pratyabhi
* Abhijfiand’).
place by the incl
History of Indian Philosophy by

her explanation,
aspects of a thing.

( See
Somananda uses the term Pratyabhijia, for the first time and
once only, in his Sivadysti, mn 2 special philosophic sense, for the
ing of multiple obijects

dentity of this world, consist
Supreme Being (Reality), by

direct observation (drsta)

realization of the i
insentient, with the

means of the processes of perception OT
of one of His aspects, ViZ: His prakashamana
remembrence (smarna) of His other aspects, His sarvajiiald

sarvashaktimatta (omnipotence), etc., as known from scriptures=—
b T 1
e i @RAEIA qd sl |

ggiqtmit?afﬁ feqy dgaUEa |
1 g adasaE ¥ agafatd fegfa: 1| (8d IV, 118-120)

—gentient and

ti (omnipresence ), and
(ominiscience)

a¥
) and remz2mbrance

In recognition the processes of perception (dréta

re associate
s the term Pratyaibhijiia in the sense of revealing the
¢ knowledge and action (drkkrivatmika shakti) -

(smara@a) a d or unified.

Utpaladeva use
of Self—powers 0

e AR qeafasiagws | (PRL )

ns the term Pratyabhijfid as follows =

powWers

Abhinavagupta explal
5] @ ARET ‘peafaE AT

g | AAQ19H qrfg A sAgqaqal sffsEEaHaER

R CEIE B CIMEE

zfq - wrAEHl
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W, § g A=W AT (WA A @asaeddr) fafesea @
fasfeqa 33 @mad... |

(‘Tasya’ means ‘of Mahe8vara',; ‘'Prati’ (pratipam) means ‘backward’ —
in the inverted order or indirectly-i. e, that which was already known
before but was forgotten (due to Moha or Maya - shakti) and
is now remembered; ‘Abhi’" (abhimukhena) means ‘directly’, that
which is cognised now; 'Jfidnam’ means ‘Prakashalt’, light of consci-
ousness, i. e. awareness,)

HaaT  gdid SEenfy faweds gifgad@a g mifageds
A g wAauedl mfag wpedd A A .

(Py-1, 20 Fn. 44)
7] weaafumr 9 - wmewaAEETgEaAaE, @ @ 99 g

sfadara sfagelqa qegfa g ... |

Recognition consists in the unification of what appeared before with
.what appears now, as in the judgement ‘This is the same Chaitra,
(known before)’,

w] =mifa  sfaggouw fagramagmafzfafagm-afeaad =t
afa wrasafage) - ga awfeda@a mag sifq, 99 @ @
sradisgn _— zfa (Pv—I, 20,21)

(The Lord as possessed of supreme power is known from the Pur@nas,
Siddhantas, Agamas as well as reasoning, inference, etc. and the Self is
a fact of everybody's direct experience. Recognition (Pratyabhijiia) arises
when the two experiences, the knowledge of the Lord as Supreme
Power and the awareness of one’s own Self, are unified in one's
experience: '‘Certainly I am that very Lord’).

The experiences of direct perception (drsia) and remembrance
(smarana) are unified in the experience of ‘recognition’:-

TTWEAATERT ArAETFEadt ;|
GEFILEasA 9 geatwar gsifaar |
(Pv 1, 20 Fn)

Pratyabhijiia is, therefore, ‘Recognition of Self as Maheshvara

(the great Lord), because he possesses the powers of knowledge
and action':—
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#C Fal wAeweafzfag wggat |

siweral fatd ar fafg’ a1 fagdla & R0

diwar - #A @mfe =ififeg! (gafag) wggar (@
assaq® ) sieA afa, wagiear (Yaw, wAwecaad) a1, IafhFER:
gieary: dlgEse: e, aM_ fage®) & faid ar fafg @
fazdia (g9ta_) |

When Atman (Self) is already a fact of everybody's experience, as

possessing powers of action and cognition and having freedom (sva-
tantrya) to use his powers, which sensible person (other than a Bauddha,

Vaifesika, and Sankhya., according to whom Atman is not sentient)
would deny or establish the existence of such a being?

f&'g Aganrfenszg Sageafey |
gFafysEmad safasagma 30

Awan- ze =6, feg Algaar_(wa-samAeg ) sgaafed
(adar rEmEANE), sf@ma (sel) ofe (saarg-zwisa-
fawar ufFd)  wifasw@a (92994 )" 39 seafaan swgwd
(faswad) |

K Ictd — agd waal gama@ieamg @ gdfha—
(Pv 1, 43)

Thus it is established that Maheshvara is the Self of all crea-
tures, since all their activities follow from their powers of will,
knowledge and action (which constitute their divine inheritence) :-

ssg-aa-fFar gal swmeaal ugwa; |

|afa arqaseAdigaa gfa fatesan 1 (Py I 43Fn)
K2-1, qafage® (Known before) Pur; sifafegma®ili {whose
light (consciousness) is uninterrupted) (Py 1, 34); ‘eternal’ (Pandey)

2, =i fwar 9 sadagafagi@T, (Pvr); agg gaial Fra-iwar-
ufeadimy fwac sfa (Pv1.43) @ 99 w@ae | wE@ess o
med WA A3 ARR 9 wEgEand wizew_ —sfa - adw
sieq AT geawargad ®an_gfa— (Py I 31%; (3) Bh 1, 55
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Though the powers of Self are already known, yet they are hidden
from awareness due to delusion or forgetfulness (moha); Pratyabhijfia
15, therefore, set forth to reveal those powers of Self,

Maheshvara is the Self of all sentient and insentient :-

aqlfE sgqarar sfast Nazmar |
A w9 garat sfigai ad waH_ 19

ANAA - quify (zaar fea), At afagr  (searam )

stz (‘Sasd’ garacafer wafa)! | | fear 3 sfgar gaiar
sigd wan® |

Ques. This world comprises multiple objects of experience,
sentient and insentient. [t is only sentients who Possess powers of
knowledge and action; Insentients do not either possess the
power of knowledge, or the power of action, How is it

then possible to  establish that  Maheshvara s the Self
of all?

Ans, It is an evident fact that the existence of insentients
depends upon sentient beings; and (the powers of ) knowledge
and action are admitted to be the very life of living beings

(sentients).
e SR ) B ATER A

K3 1, gszaifasscdq HATT R —aqFIfasrgqes 1999 (Por)

(1, e revealing the extra-ordinary powers or profounder faculties of
Self ).
¥4 UFA: .. =iEmarfasar (wwear) ‘sifassoig’...

( bringing into awareness higher powers of comprehension (¥%) and

-

action (&A1) (Pv I, 37)

qEIaFITmArTHaa_ _ i
(If is the mere removal of the veil of obscuration, moha or maya ),

Note = Pratyobhijfia, therefore, means to become aware again of
the (profounder) powers of Self (Mahesvara), which are not unknown
before (nananubhilta-piirvah) but which are obscured by the veil of
moha or maya.
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(In this view the insentients also possess the essential characteristics
of Maheshvara.)
ax @9 @a: fag fwar aEifaaed |
QRTIINEAE AAFEREARETR (1X)]

Nl - G (sdigtarEaAEs) =W A fagw | fEA
sf1 (eqq: fagr, @) #AfHaEsl Tweesda | aar (@)

1, 3ui ‘sweymial’ fasmaasfy, makgar EEEl Wl

K 4
gfag’  ssmANgEAa A,

qifqarai ‘sEsd a@ERAtTEE
qdl ey At A g4 afed |
(Pv I, 41-42)

The commentator says that the insentient cbjects, though they

of the nature of sentience (consciousness), yet they

are essentially
by the power of the Lord

are reduced to the state of insentiency
called Maya Gakti They, therefore, have their being only as related

to and dependent upon sentient subjects Hence insentient objects

do not have independent existence
g 0 . 4 4
5. sflad ¥ Waasda ag @afwaws, A & S@fa =

sifa = @ Maa—eg=ad | aza FAEnafaadiar_ gEc- gfa
(Pv 1, 43)

The subject is characterised by life, that is the act of living
which consists of knowing and doing. For, only he is said to be
living who knows and acts, Therefore, the individual subject is the

Lord, because he possesses the powers of knowledge and action,

The Lordliness (Maheshvarya) is essentially the possession of these

two powers in relation to all objects.
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FMAE_ HgAd TEEat |

Ques. How do you establish the existence of powers of
knowledge and action in the individual subject due to which he
can be said to possess lordliness (Maheshvarya)?

Ans Out of these two powers, the power of knowledge is
self-established; and the power of action ( Which is also self-
established ), is perceptible to other perceivers, as it is associated
with a particular body. From that (action) the presence of (the

power of) knowledge in others ¥ inferred

K5 1 aaifa serqsamaaradds aonfe feada sfag saafa—sfa
fag aa (Pvr); 2, a@x wiAIfa — FeasA:  GTERAND-
fq WfA o @ T Al fawe:  (EEwiFEesad 99 FWead-
qtpmiglfEa: sAgsg wEafagl  EEHE, d9 g €agFadn
QIgT SHERT GOl - @S F9EEAEIT wdl saEsar-
grofast ... @ qegfinfz - gifgd@a Zanar @& @AE

FAcgHERITAAE | (Py I, 46-47)

In the cognitive experience such as ‘I know’, there s con-
sciousness of its association with a stir (samrambha-vogalt) also. This
stit (samrambha or spanda) is called Vimarsha. It is the power of
action Therefore, says the commentator, 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, enters into
body, through the vital air and ‘the group of eight' and being of
stirring nature in itself, become directly perceptible as physical
action in the sphere of Maya. That pbysical action, when seen in
another person's body, logically makes us infer the presence of
the power of knowledge (jfidna) which is its essential nature.

( Pandey - Bh 111, 17 )

‘The group of eight’—comprises five prdnas, the group of sense
organs the group of organs of action and Buddhi (mmd).
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ﬁqafagf%{: (seafagrwicsat saifas fzdiaarigss)
The Prima Facie View—the Existence of Atman Refuted :-

The Buddhist Saugata refutes the view of Shaivatma-vadin that
there exists a permanent subject (Self) :-

A9 WAFWAE FAds 9 77 |
aifward fasenied agaraifa aggaw |

faecqen  HEal9gRe -FEERAFIAET: |
x& - gdfacas gouagarad’ |

Srear - A7 aaguesmE m@w, (fafasesa)  asa,
qa: oA _ ( seaa ) |ifaar ( gFgaEIm §g gad ) faFeaedd
(afaseqsn ) 9gT (wfpegai@wifzagid), aa gaa_ wfa faww

Hearag 7% A (qad), @F HA HAAWWES:, g wdifanfa

Al =aanad (rafa) |

(Saugata Purvapaksin says, it is not right to say that there
exists a permanent self-luminous Self. [here are only the chains of
indeterminate and determinatg Cognirions. but there is no substratum
of the cognitions, nor any permanent bzing as cogniser apart from

the fleeting cognitions )

Trans :— (There are only two kinds of cognitions); one is
(indeterminate) cognition, which manifests itself in its essential nature
bsanabhisam jfidnam) characterised by the limitations of time,
space and form® (Being self-confined it is not applicable to others?)
one (ekam), i.e has no variety?. The other (param) is the
which admits of linguistic ex-

(bahudhd) such as

(s7ala

It is
determinate cognition (vikalpakhyam),

pression (sabhilapam)*. It is of many kinds

1) wegEdE Al ‘@Ew’ FOHEWSC - TG A qET
GE(OAA sag @ ﬂﬁﬂﬂ\ﬂfgg‘{sﬂﬂ meagifda s Py, [ 54

2) ' mearagarag | Ibid

3) ‘qx’ - fava wsfa opwE wed | Ihid

4) cqifuand -wfa@a AR qeaRElT a8 aad | [bid. 55
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remembrance, doubt, imagination, etc.).5 Neither of these two (chains
of cognitions) belongs to a permanent perceiver (Self), because none
such is experienced. As regards the I-consciousness (aham-prafitih)
(which persists in different experiences like “I am thin” (krso'ham)
“I am happy” (sukhyaham) and so on, it has reference only to
(cognitions pertaining to) the body (or mind), etc.® &7

saTgAafaea egfaeaagifadt |
F4 "I fAea: @ERAT TATAEF 30

I‘ Ao c—w wgAafasd (afT) oz (wgwa) sgafed ot s
| wya,—afz wgaEs: w@ear fra 3 st ?

( The Saivatma-vadin says:— (At the time of remembrance)
‘. when the direct perception ceases to exist, how can there arise
i memory, which closely follows the direct perception, if the perceiving
{ Self were not permanent ?

h K 2-5 =gfgaaargarfzagiay Py
| 6. ARG AT FAVSEH., AAFATAT AT gEagH-2fa wHA: 1 Jpid 57-58

7, wAuE egEEwg-aamagaaet fAfawees & sqafa

A7t g eRreawar wgia-swdreaf-aghd  faserdsa |

IRARAT  g5aq  AgeaHEAriafmeaae qafeagan, aEagaas:, s
fege  wmrewr ? aifaamgweaafT  gauEs-Fgagamt 3kfaar a9
FiEaeatm AT |l Pyr
K 3-1. ‘azqQfus’-qaigaaEagsa=dr (i. e. which retains the nature
of the former direc) perception ) P
:rgﬁmm—mqaqgm:aﬁ, FIFATNIT A197 (which closely follows u{e
direct preception; which depends upon the direct preception). Bh
FAITHIA UF €Al TATA  (the light of the former preception is the
chief characteristic in rememberance). Py I, 60
2. wfgwrr qaigwaTaeRd. . wfiwdg afr aafe asgwader  amda,
W FAF—FIACAAT qT: F UF HRATFAEAT  (How can  there  arise
memory, if the knowledge of the former direct preception would not
turn up in the later experience—i. e. remembrance. The knowledge which

lasts in different times—former and the later—that is the experiencing
Self). Pyy
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(The Saiva means to say that remembrance arises, because the
Self (Atman) persisted from the former direct perception to the
|ater remembrance as witness (drsta or saksi). The experience of
remembrance, in fact, shows that the knowledge of the former direct
perception is retained in the permanent perceiving Self, which s

revived in the later experience of remembrance).

gereqrenfa  gEoATATEEETY ERAET
wmfa: FA19 TAAAEEIATEd 4 1Y

dyar — (w1 fagrtad qEaAATd =) grenfr afa #wfw, 7
(mgea:) AT I (wgea) gIu EgaEdy ¥q cufa; wafg ? =g ava (faad)
g qeTad A (wgf:) 1

(The Saugata replies the $aivatma-vadin :—) Even if there exists

a permanent Self, the direct preception having ceased to exist, how

can there arise memory of things, experienced through that (preception)?

(The Saugata himself gives the reason for the rise of memory:) He

says, remembrance dep
object) that was the object of the former direct perception. (For

ends upon (refers to) the same thing (as its

this reason, the Saugata thinks that, although the direct perception

of the former time does not exist at the time of the later remem-

brance, it can still be the object of the remembrance (asato-’rthanu-

bhavasya visayenda si visaya-vati), as such there is no mneed of

assuming the exisience of Atman.

K 4-1. @t ceqenrenfa watmEAE.. o wafa e py

Even if there exists Self, the essential nature _o[' which is knowledge,
but the former preception together with its object is absent in smurti.
Hence. in the absence of the object, smyfi also cannot arise. The

replies here, smyti can have as its object that which
object of the former direct perception, though it is noi

(“madIsTigATE Pradrar ar fawaadr”’).

Saugata
was the
existing then;
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aar fz qafgwa—sssrag wwfa-aeaa:
qg FHANEAT F1 ST SATEATIAAHAT 11 L 1)

IS =7 (FESEAFLAE ) FTAT-FERTUT FWa-—aeqT: (T
afses wg @fden:)?; afzr oF, enfoqemr swadgar 1 o549 @g?> 4

(Atma-vadin questions here, ‘“how can remembrance claim to
have the same thing as its object that was the object of the former
direct perception, which is not existing at the time of remembrance' ?
The Saugata says:-) It is because the rise of memory is due to
residual traces of the former direct. perception. (piirvanubhava
smskara)? . (The Saugata, therefore, concludes ) If it be so, what
is the use of a permanent Self, which is a superfluous entity (thing)3 ?

ga1 fasg Ay FeaEdniagea: |
| gemreegfafazY ereewal sgg Fera s n

.lfT-‘-ﬁ'f — (HEFTT T APAARTEA, T AT § FeA1) (A7 &
qrrgeRTafz) gAY aa: (mor:) faeg, @ (W) -erse—afadea: @y
wfy fag), swal z9r T &feqa e !

(The Saivatma-vadin objects to this point: He thinks that
residual trace is a quality and, therefore, needs a substratum. That
‘ substratum is the Self. The Saugata replies to this objection :)

K 5-1. ®9 &1 9987 ggaaeq faqia fagaadqr zaq gqang | Py 29 Fn
. HRATCHEHL: HERTUA sgfasiaarar & qalgAangFEa -

mamfzafaed gugaan wFAEAfT | Py
3. magarfoar srgedaa 50 Ib'.

What will the permanance of _tman do here, which is useless?
4, depreemEREd sagEvmETs T fag: (s
K 6-1. gaga-srarfz fam—adraradroreaa Arqarn fasafassargT—
FrafaSaer  TgAIESAIgA: | Pyy
Jtman is supposed by the Atma-vadin to be the substratum
of attributes or qualities (dharmas) like pleasure, pain, cognition. etc.,
jncluding residual traces, yet it is unaffected by them. It can be
wncluded from this that a permanent Self has nothing to do with
embrance which functions by residual traces omly. So it is
less to suppose the existence of a permanent Self.

- -

- e —————————
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Qualities (dharmas) (like
fferent

the residual traces) are di

because the essential natur®
d by

vadin to remain unaffecte
As

(tat-svarii pa-avi sesatah).

by residual trac

so *the remembe

remember),

G B B S

iy STEHaEd

TIAAT i—
g s AT i
F9 € !

(After refutin
now refutes its possession

first enamines the

The Saugata says,

be of the D
gelf 7 But,
objects manifest ?

if it is admitt

Rk

S?IW‘;'IFTTHE%FE qAGATHATATY zfa | Pv I 69 Fn
Fafy FEa@ A freag? T A sifaera Ff HE, FrwraEl g
g}, A, a9 grewAl S afe—sfa #IaE ¥ ) Py I, 6;)
faeeATAET D P01 K frenanfasay - | P
This line also implies that both Atman and knowledge (JAanam)

be admitted as two separate

(both of them being

permanent entities,

(’Jﬁfinn-ﬁakm as a quali

es only (without recours
cqed Iqafeed  FHFAETAA

(mTen: STAZT fromaifa
qotfe waq (FH) T (

g the existence of

power of knowledge :—)

if the pow

ature of sentiency (eit

s ey seat fwwfaer, 3

citsvariipa) Will
in that case, iki1s

w—existence of Self Refuted

pleasure, pain, cognition as well as
from (the supposed) Atman (Self),
mitted by Atma-
nd other qualities)
to take place
self as

of that (Atman) is ad
them (the residual traces a

remembrance 1S admitted
e to a permanent

rer is a mere fancy just like the perceiver.

FaRIIEHTIAr 11 e

) @ A fgreaet wq, &
a:) UaEd HATFII

the Saugata
He

a permanent Self,

of powers of knowledge and action.

er of knowledge be admitted to
then is it transient like
the

svarii pam),

¢ insentient, how can it make

ed to b

or et Beafaad, grqrefr sfvearst

not possible to assign one

ty to the other (Atman).




Saugata Refutes Shaiva doctrine 13

qarder Aqred Aq FieRaareH: | ;
Faequerer 4 ATSA ATAIHTAAT U1 S 1 :

T —  weisfy mag  (FAY)  Td (WETHT-wIERQ) Ay
gwran Afaeafa—zfa

wq gz aar wiw w0 (FfafaracT) 9+, aqr "wreA: qaaq (ufy
o) (7= Ifeda asgrareFmaataeaafy ofagifa), & v #ser!
ar (afg:) (wifesfafregmedst) 34, (3f) =7 7 qA-AFHTAT
(wfagy wefa)?

g’ wex, gfzdar afgedea = ad-gfafaaas gefa, o s
AT g, AqAq-EETqAl  JgAar, @9, 9 9 qeesfr aEr
FATHIAA  JFARATT  HA: | Bh I, 109

(In the first case, the view point of the Bauddha is established:
viz. that both Atman and the power of knowledge ate transient ; the
second case can be considered according to the view of the Sdnkhya
theory, that is to say that knowledge, though insentient in itself,
yet illumines the external objects as follows :—)

i If it be said that Buddhi assumes the sentiency of the Self
exactly as it does the form of external object (as a reflection).
(Because of its crystalline purity, it can receive the reflection of the
selt-luminous Self also.)

K 8-1. s gfg: ar s=fa 7ar fAoasTsgm g3 FgrewAsfy  Faea-
SEITTAATEASFE:, A91 9 aeqr faeeaeTdqr &0 ) Pvy
5 Another idea which seems to be in the mind of the teacher,
is that insentient Buddhi can have no capacity jto manifest objects,
even if it receives the reflection of Caitanya from _tman, just as
a mirror receiving reflection of the flames of a burning fire, cannot
have the capacity to burn. So in that case also we shall have to
admit that Buddhi is itself sentient by nature, not that it is so .
because of the reflection of Caitanya of Atman. Buddhi s to be i
admitted as sentient; otherwise how can it manifest objects?

o Fexfafasasty 7 ageaafe:, afafafarast adasa graFearey | Afg @ afz:
qifaefafaragangad sfy w91 @q @ o7 61 fawreaFEeqr a9 749 zfa
ifl’ﬁf:l Pvi I, 78 Fn -
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(But even the theory of reflection does not alter the Saugata’s
gl view against the permanence of Self. He thinks that it is not
possible for Buddhi to receive reflection of sentiency from a source
(Self) whose existence is not proved. With this idea in his mind

B he says:—)

4 Thus, the Buddhi shall have to be admitted itself as sentient,
e B for in an insentient thing there cannot be the capacity of making
i the objects manifest (Jadye nartha-prakasata).

| Frgreades s aReragmfEsaar |
AAT SEW A AIAwT wAEwEATET ST g e n

i arsar— P owfe sy s, a@ agRaf—smam, T e,

& WY (SARHEATARATASE:" ) | A1 oF wfaw afv 5 7 owen Ifwar?
e | 1
o Prarfe &t #mwder, wmifssa  ofvwmfz Gearfaarer, goar
R [EWY, A7 FAGWIR: A4 ¥ ¥ 7 T Jq0R9: A7 AGar-agIgEaFdrS:
E 3 srgdrEt wafa, adfAr 7 waft ga? mey:  sesTgmATRnmg-
s fefa | Bha I, 114
= (Having examined the power of knowledge (jfiana), the Saugata
R | now examines the power of action:)

A Action also belongs to objects like body, erc.. as it appears
o to be produced, as it were, from them (objects) in their association
with different places, times and forms. For, nothing else is perceived.

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

K 9-1. % wwaafaamifesnr ar faan, s1adiai 7 aafgasmsamar-

EEmATA A A e ) Pyy
Ud GRRGTAT THEATAT AIFILAAT A WA 0F A6 | Py 1, 81
2. Aty FrawEsat SwEgAEIT AEnm WA gE: Pyy

wARwIA-—FE  fg #fawan,  owsw aspen sewATwEfa w4
=g zf7 ) Pv 1,83 Fn

e

_—
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a7 gz fery aagadicas o@d)
FregrgIsiia 17 FTEHTOHTETI: 1 Lo |

aear :— a7 ax feamn ag ag wafa zfa o3 2@ W weAqg
(Frar) 1 sHEFROAET: w3 qF0 qifem !

a7 qa-afenq afenq gafastizey wEad afq, saq—saefzen a @
wrFEIsied, SAT-UATAFAIANT TIAA, A - "ar SAfqfed SEawRuet
frfaer esa¥ 1 A9 FEAsawEsAfafer s wisft qasar q9qq, @a
wrz menfer” zfa, wasRw wEar sa gge arfer geaggearfafa
HTE:) Bh. I, 117

(Having thus examined both, the power of knowledge and
power of action, the Saugata now refutes the relation that may be
supposed to exist between them and the Self (Afman), so that by
attributing these two powers to him, he may be said to be
omniscient (sarvajia) and omnipotent (sarva-karta). -

Only this much is perceived that certain things exist before
and the other things come into being later. (According to the
Saugata’s view) there is no relation other than that of cause and
effect (The Saugata means to say that even this relation cannot
exist between Kuowledge or Action and the Self for the apparent
reasons).?

K 10-1, qdfend afy aeeg ageraEaard sqaa:, e a Baawrearfaiae,
FhafigrasaETgaa g FIAFTLMAIAIET ATAGEAT MG | Pvr

7 % SEGErEAT 9g 9gReT: FIEARTmA: mmamqwt’rammq
yer @ exgnEman, fename g -zfr oa awherEaser oga
qigea—Fg 4 EATTH | Pv I, 86

The commentator gives the following reasons regarding the
'gbsence of any relation between knowledge or action and the Self :—
|. Because, the Self (Jirman) cannot be spoken of as the effect of

knowledge or action;
9. Because. the knowledge is the effect of things gecessary for
its rise; and-—
Because, there is no scparate thing called action, Bh III, 30.
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FrmerrFeTe Ragear A AIsad |
qrTAeTETATE A9 FAT Ffega: n 21

qraar i —  (daew) faw (fg—=a:), (%) qaFETaE (7 AdA-
g gwaa feafagsr); fager @ gateamE (7 T g fagaiTeaTsaT-
YT ). qregeaTtz—amma (AT earenwAfAgan:  TRE@SIEaE: ), a
Faify Ffega: (dar T4r wrged eqd AT Fgeaq-afa  =fa,

qrenT 99T 3a !

Having thus refuted the arguments in support of the relation
that may be supposed to exist between the PpOwers of knowledge and
action and the Self, the Saugata now argues against it in general as

well as in special terms.

As a rule, relationship refers to two things (dre—xﬂm[»}. And
that which exists in two must have multiplicity of forms (aneka-
ripah). (It is mnot right to think that one Arman is connected with
both in relation). An established thing (i.e. a thing having independent
existence-siddha) does not need another (anyvonyapeksa). Nor is it
related to ancther by relation of dependence (paratantrya). Therefore,
just as knower is a mere supposition and not real, so is actor also.

—_

WY RV S Lo

K 11-1. Explained according to Pvr
See, Kaw, R. K., The Doctrine of Recognition, pp 1076 115fF
(for Ah, L i) and pp 123fF (for Ah. I, ii)




Ah I, iii

qrasrarquafa: (seafasfeat safasr gargarfgFa)

The refutation of the prima facie view —Permanance of Self (Atman)
established :-

The Saivitma-vadin refutes the Saugata’s reasoning against the doc-
trine that there exists a permanent subject (Self) :-

- gei freg efaet qalgwadesd: |
straacaTenfass gETArTHAIEHY Rl

AoAr i—  eaw, freg enfastd qatqwagesd: Saw Afq, wwea-
faesw, wifz wgwa-aas aq a (Fafq)?

The Saivatma-vadin says,~True (satyam ) (I quite agree with certain
points stated in the prima facie). Although, it may be admitted, that
remembrance arises out of the residual trace of the former perception
(piirvanubhava-saimskrteli jatam-api), yet, being self-confined (atma-nistham
—ie., resting in itself) as every cognitive experience is, it cannot make
the former perception known (adi-anubhava-vedakam tat na bhavati), (that
is to say, remembrance has no scope toO cognise directly the former
perception),

The Saugata questions with regard to this point, He says, because
remembrance originates from residual trace, it will have to be admitted
that remembrance has the former perception also as its object, viz., it
has direct cognition of the former experience, To this point the Saivatma-
vadin says :-

FREATITRT ATAT 4T ®I3HT 3% |
T HERILEA g qaeacd q agafa: 1N

———

K 1—\. qduersarg w41 a1aq 73 Agieaeaq | Py

2. gaAtguAgERTIAASIT efareaAmAfissarEaETRafasd
g qEfgaAEaTATARgaigAaTd sagearfaFT 7eq | Por
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AITAT :— 1 gF (MAY) T@-HIATET A2 (AT qF waAlq); WA
Fan: 7 (wafq)®, (w7 39?) ®T-g@r W g® @ (AW ™ IH
wqgar Xar @ wafq qur); (eqE qalgwa) dERTRE g aqend’

(qafqas geweaq waf); 7 g agnfa® (gafgaa waafa = wafa) u

Perception is* self-luminous’ (drk-svabhasaiva), it cannot be the object
of any other experience, say remembrance, (ninyena-vedya) just as the
perception of colour cannot be the object of the perception of taste
(riipa-dyieva drk rase) The fact that remembrance arises from residual
trace only makes it similar to the former perception (i.e., direct experi-
ence) in respect of having the same object (tat. tulyatvam), but the
former perception does not come within the range of remembrance (na
tad-gatih), In remembranee there is no direct cognition of the former
perception (na tad-avagatih), Io fact, the former perception does. not
shine in remembrance, ic., the experience of former perception does
not recur in the later remembrance, but the latter has only the simi-
larity or likeness of the former (tat-sadrsya-matram).

N. B.—Bhaskari text reads ‘gef[Tsey’ in place of ‘HTFITTE 88

in KSTS and Pyr. In this commentary, the Karika reads “"'({"eqﬂt'@rﬁ
g aqeaca ggafq:”’ and it is explained as follows :-

qerreact g qaond wafe, agifa—gaigwaETaeg 7 wafq, 79
% ggafa:—aqeacararaifa a wafg gfau Bha [, 130
K2— 1. 73 ur 9q aufauges eam, agg geRri-afgaiaasl-
ssaeafages ®ww  AgAAIswAT —sfy  wAFEgwaer wAwE: § i
mgFaa-gaagy afasmnggaar gffa gag........
(Py I, 93 Fn)

2. mat fg sftq: wagITATEYI, Py, TANHINE FAIAET WA,

By, 95

3. argdfacgaar Py,
4. sqrESAMIGARIEIER-neaeafaaaanfy  waraaiag-
fagarara: 1 Por

5. qaATIWAFERITAAT qeAIgRAATT | Por

6. 7 g qatgaarafa: agwEg qcagaafT aEyag |« Por

MH Y

Ww A
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The Saugata now urges the following view against the objection of
the Saivatma-vadin :-

agrafgyacasty eqqeaeaqaT: |
FEIATIAGT HTRAT TATZIASTGH 11311

AMAAT = #. TA: wAg-faqacy (qafgwa azfaws macd, weam,
qafgaa aafaurzrmarmc%r Agar, 7 arggwaafeeay faear e
eq:) wfy, az (qaigwa afgesen =) wagEa: (Feaaqra:, 941,
ﬁﬁqrq) TqY: gEATAFAAT (FIAATAACAY, A4q1q, Fezfagan) s,
a7 gy mawsqaq (fEEasT a wafs) |

The Saugata says:- Although remembrance does not have the for-
mer perception or its object as its object, (a-tat-viayatve api), yet, since
smyti (remembrance) has the knowledge of both, the perception and its
object, (tad-avasiyatah), it must, therefore, be admitted to be resting up-
on them illusively (drstdlambanata bhrantya). (Saugata thinks, it is be-
cause that remembrance, being a form (process) of determinate know-
ledge (vikalpa-riipa), cognises the invisible past perception and its object,
and, therefore, it must be of illusive nature. Since there is neither the
former perception nor its object as the object of remembrance, yet, there
being the consciousness of both, this must be due to smyti being {llu-
sive in nature )

The gSaivatma-vadin refutes the Saugata’s view :»  (He says,)
This view is quite incongruous (tad-etad-asmanjasam).

The Jaivatma-vidin contradicts the Saugata view :-

e

wafada 4 arag AT feafa: F99
qatgwageRRET = frfadiead 1

epgendifa enfaeafzear Por

qraqr eqfafameqstearg saanqAraA@as A3wd afgwd w weA-
wafy, aq @ wiffg-eawmar,......Pv I 97- 98

7 ogEdd At afges endfaem, quife g IWa wsAEEiad,
- yATIqAT EHad: | Py I, 98
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AT :— (eqfa:) s grag, wafaqa way ? wafeafa: 7 #9977
qafgwagerier 3 frg sfe o ?

If it is thought to be an illusion (bkrdante), how can it have the
essential nature of remembrance (smyiitaiva katham)? How can the order
of real objects be established on the basis of illusion (arthasthitify katham)?
Morecver, why should it be supposed to depend upon residual trace,
left by the former perception (piirvanubhava-samskiarapeksa ca kim itisyate)?

As to the point said by the Saugata that there is similarity between
remembrance and the former perception, since both, the former percep-
tion and its object, are determinately cognised by remembrance, and
this similarity is due to residual trace, the gJaivatma-vadin states that
the use of the word ‘similarity’ in this connection has no significance,
He, therefore, argues :-

wifeqed =raqraey 7 aerfgaafegfa:
gatssrsy fasieora-fresramafenfaeaa: nyn

qrear — (eqfa:) wagraer wifqed’ 9 (97 g3 IEEA9EE), T217
fawafeafs: 72 (wafq), am (@3) w=wed, fas-seaafrsm  (frst
A ‘Fevrmad’ AT sfa-fafy owr affaszar-fazar-waae
Tar wqfa:), @ (eqcasgamrarg) wafeafs: a° (fauasy sagegms 4
wafa)

If the knowlenge of remembrance be supposed fo be illusive in its
nature and, therefore, lacking sentiency or self-luminosity (avasayasya
bhrantitve ca), it cannot manifest (establish) the real objects ( jadad
vidayasthitih na ).

K4— 1. qEfgwarssmmafgragsnassqagmamcer i 9 9399 |
Pyr

wyuaes favgen wsgaiy: #fag & w=F gfygeds 9 qon gae-
9z g wHEAd @rwifefy ey ged ®w, A7 AATRGLEEISHATD
fage:, a7 qEgAEA SFgead mWAWEl A gFmd  afgwarsiy =
gFrd wfag avaw gF90 gfvq garat sa: sfa ) Py 1. 100 Fn

A9 wgwad fagggsrmaraar sqafammr wre: Fiesfc agom
wfeg + Py I, 100
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Even though it be accepted to be self-luminous, sentient, (gjada), yet
its self-luminosity being conflned to illuminating (making manifest) itself
(nijollekha-nisthat), it cannot establish the order of external objects
(tatah arthasthitih na).

The Saugata might think, that part of remembrance which refers to
the indeterminate cognition (consciousness) of itself is not illusive in
nature, on the other hand, that part of it which refers to the determi-
nate cognition of object in contradistinction to indeterminate cognition
of itself, involves illusiveness, Hence, remembrance is an error and, so,
non-luminous ( jada ) in relation to its object. On this point the
Gaivitma-vidin thinks that whether we take into consideration that aspect
of remembrance which refers to the determinate cognition of the objects
(being jada) or the other aspect of remembrance which pertains to the
indeterminate cognition of itself (which is confined to illuminating itself),
it cannot, in any case, manifest (or establish) the order of real external
objects.

The daivatma-vadin arrives now at his own point of view, From
the above discussion, it is evident that even though we may agree with
the Saugata that there remains the residual trace (samskdra) of the for-
mer perception, yet remembrance cannot originate from it, for, then all
kinds of cognitions ( jianini) will be dissociated from one another, The
established order of the world depends upon the unification of cogni-
tions of all kinds, which figure in remembrance in association with one
another., So remembrance is indispensable to practical life, Even the
direct perception of Self ‘I’ is impossible without remembrance of one's
conventional self which depends upon the unification of the conscious-
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ness of the former and the later states of consciousness, If we are to
believe as the Saugata states that all cognitions are self-luminous but they
mutually differ and do not know one another, then they will be like
dumb and deaf and hence insentient in relation to one another. So the
teacher states his point of view in the following two concluding verses
of this Ahnika :-

gagenAfyaramTrEgafgan |
AAATAFHAIT-FHAT FRAsTAreafq: ngn

7 AT Fareq faaEdr AgEaT |
srRFfrag gaiT-snangT-afFaarT e

FISAT @ — g3y A2 {8 My AeeqREfa T TEEE gggaE-aear
wafeafs: aq?, wsa.Fa-ATeafszasn: fazg wA-gfg-aaga-afea-
AT OF: 7R T A w1

The teacher says:- All human transactions originate from the uni-
fication of various kinds of cogaitions (like, perception, remembrance,
etc.) (jiinanam-anusandhina janma), although they mutually differ (amy-
onya-bhinanam) and cannot know one another (aparaspara-vedinam) ;

if we deny the existence of One great Lord, a permanent subject,
the Self of all, (ekah maheévaral na cet syat), who is essentially of
sentient nature (cid-vapuh), who holds within Himself the whole form
(manifestation) of this infinite universe (viz, the innumerable objects of
the world) (antal krta-anania visvariipak), and who possesses the powers
of cognition, remembrance and differentiation ( jiana-smyti-apohana-sakti-
man ), all this human transaction will come to an end ( janasthitil nadyet ).
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It is an established fact that there exists one eternal Supreme Lord
(Mahe$vara), the Self (samvid) that is the basis of unification of all kinds
of cognitions, and that includes the whole objective world within itself,
the world comprising sentient and inseatient beings, It is, therefore, im-
plied that this samvid is not only the Supreme Consciousness but is
also the Ultimate Substance, Prima Materia of all things :

AAATF TG Hfazq swar qandT agfshr TEATTIT G AFIFTA: |
Py I, 107.

Abhinavagupta explicitly refutes the doctrine of Vijiana-vadins and
some Vedantins that the Supreme Being is of the nature of conscious-
ness (cit, vijiiana) only, The Pratyabhijiiz holds that this One great Lord
(Maheévara), who is essentially of sentient nature (cid-vapuh), samvid,
contains within Himself the endless objective world (antah-krtananta-
visva-riipaly). Being of such nature He is the Universal Substratum, the
source of all the material objects, The objects are, as it were, heaped
in it (vedya-rasih tena krodikytah), or are merged in it :

AT O 0T 78, —3fq owcany wat dgufn du DwT, —dasty 2fi-
BT AFIHTTH | 1bid.

He, in whom indwell all the objects, as identical with it, isolates
some objects and makes them manifest, emerged, as it were, from the
ocean of light (prakasa), by the sovereignty of His will, This is called
His power of Knowledge (Jaana-gakti) :

H: EaRATd feam A ifry woeafs frarrren seafa afega, sfa-
3 HY-TTWATT SERITH ArarEAfy...... 91 sA-afs: o Py 1, 107, 108.

When the consciousness pertaining to some particular object has once
been manifested in the form of its perception and, on some !ater oc-
casion, it is revived in the form of the idea recalled, His another power
comes into play which is called the power of Rememtrance (Smarana-gakti) :

& FAfaq wrary AT a7 HAed afgdan wwd, 9w gq weadd
faceasqed aT sraraishy wacareg saennd afzoafaaq afgdas qu-
nafy, fq qur wfq-afsa: . Py I, 109.
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In this process nothing new is manifested, but the things, ever exis-
ting in the ocean of consciousness, emerge from it :

79 7 fefaq awfes g ar @ Ibid. |
AT fe’ 7 facawd afgigeng asegIEg G99 94 AT
qFiq | Py I, 108, 109.

That power, which isolates the manifestation of some particular ob-
ject from the Supreme Consciousness, in which all the objects are
devoid of any distinction that is caused by their association with time,
place and form, and makes it distinct from the rest in the form of
determinate cognition (vikalpa-riipa vijiana) owing to an impression of
some past experience (visana matra) roused by varying nature of His
Will ( vicitreccha-prabodhita ), is valled His power of Differentiation
(Apohana-gakti) :

U uq qfigegarg aftser 9=ad, agawmA@eds gqigaats: |
Py 1, 1i0

daFTafaivasyEaaT  fafadegaafaaraE- e ETtea-
faseq-safasmmr sqiga-afsa: « Ibid., 71 Fn

All the worldly transactions are performed by this triad of powers,
7T afsgado fas¥ sgagrae o Thid.

It is that Self, who directly perceives (janatl), remembers (smarti)
and determinately cognises (vikalpayati) through the various limited subjects,

¥ u7 fg 87 37 agar srarfa, s faswewafa =1 Py 1, 111

And innumerable and varied are the ways in which the powers of
Knowledge, Remembrance and Differentiation function.

garei T sratfzmadtarg gaeasr afasafawer: | bid.

This function of His powers, in variety of ways, is called His
Svatantrya (self-dependent power) (rat samarthyam svatantryam).*

*See, Kaw, R, K., The Doctrine of Recognition, pp 131ff,
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Ah. I, iv
wgfaafaafresrsy (safummifamnt safa sgaafgsy)

Power of Rememberance :-

It has been proved, in Ah, I, iii, that the Self (Atman) is a per
manent. being, who is endowed with the powers of Remembrance, Know-
ledge aud Differentiation. In the actual order of conscious activity, the
power of knowledge (Jiiana-Gakti) precedes the power of Remembrance
(Smaruna-gakti), and the power of Differentiation (Apohana-gakti) is an-
tecedent to the both and is their very essence. Remembrance is already
introduced as an evidence in support of the existence of the Self as a
permanent being, against the contrary view held by the Buddhist Saugata.
In this Ahnika, the power of Remembrance (smyrii-$akei) is first dealt
with in a greater detail. Remembrance brings the various cognitions in
association with one another and is the cavse of all determinate know-
ledge. The Self (Atman) is the substratum of remembrance (smyti) and
hence the rememberer (smarta). In the former experience (the direct
perception), he receives its residual trace (samskara) which subsequently
causes the phenomenon of remembrance, Smaria, the remembering Self,
is not the fleeting experience or the phenomenon of remembrance itself,
but it is a permanent being behind the experience, who possesses the
power of remembrance, Even without experiencing the phenomenon of
remembrance, that being exists He is not only Smarta but has also so
many other powers and lasts as a permanent being even in the absence

of their functions. He is the common substratum or nucleus (kendra)
of all these powers,

In the first Karika, it is explained how the Self functions in the
experience of smyti -

q fg qatgaraioassr qeatsfa a1
fagaen gfa ea<r egregafasad 1

aisEr — fg (gEr), @9 (Tmaen) @ 9w (giaww) wfr e,
qaigaaTd -geel’ (wqufagaan) @’ sfa fagag wdfar sfs wo-
 fem@  (Fead) |
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fz gearg, @ gatgyadiossar qvasfs a1 oq w3 @ sfa fagag
‘@ #fq......, F? wd-Tagew, 7 fz agaw feafs g
Bha I, 155.

The Self is free to recall (svairi sa vimardan) in the state of remem-
brance (smrti-kale), the knowledge of the object perceived previously,
Having perceived the object in the former experience (pirvanubhitarthae
upalabdha), he recalls the same to memorv at a later time (paratah)

‘and determinately knows: ‘it is that same object’ (sa iri vimréan sma-

rati), (It is because the Self exists in all the states, i.e, in past, pre-
sent and future experiences as samvid (consciousness) that is not limited
by time—kala-vichheda-siinyah)

Now the question arises that smrti, being vikalpa (determinate know-
ledge), cannot make the object manifest in its real nature. The direct
experience which cognises the object in the past perception, becomes a
matter of past time at the later time of remembrance. The subsequent
remembrance cannot, therefore, make the former perception manifest, be-
cause one cognitive experience cannot be known by another (jAanasya
Jhanantarena asamvedyatvat), and because the former cognitive experience
(direct perception) ceases to exist at the time of the later remembrance
(asattvacca). Thus the knowledge, ‘I remember this’, is mere illusion,
since the object is not manifest: in remembrance. The teacher answers
this objection as follows :-

qrad=a &qare sqfcqara fagargad |
TR FEIAIGHTIANG I @ATERAT 113101
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ag T |
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The subject (Atman) knows determinately (amyéan), by the power of
remembrance (arthat—smytya-Saktyn), that the object that was made mani-
fest to him before, i.e., in the former experience (piirvabhasitam), becomes
manifest again (bhasayet-ca), at the subsequent time of remembrance
(sva-kale—smarana-kale), either as mere manifestation of itself (svalaksanam),
say as jar (ghata bhasa-mutrena), or as comprising the entire group of
attributes (akhilat mana).

The Self recollects, at the later time, the former manifestation (abhasa)
of the object previously perceived. either in its indistinct form, or in
the distinct form as unification of the manifestations of the object asso-
ciated with time, place, etc., viz., the objsct becomes manifest along with
all attributes of time, place and so on

By the expression ‘svalaksanam’, the teacher means that the manifes-
tation of the object perceived in the past experience reappears, in the
later remembrance, as a new manifestation, giving up its indeterminate
universal character identical with the Supreme Consciousness and thus
becoming limited (samkucital) im that state.

The expressicn ‘akhilatmong’ implies that the knowledge of the for-
mer perception and that of the later remembrance are unified in the
later state.

The question arises, the expression ‘svalaksanam’ denotes that, in re-
membrance, the picture of the object comes by itself without recourse
to the perception. Hence it may be observed that there is a clear dif-
ference in the formation of the two experiences, perception and remem-
biance, as in the former the object is present and in the latter the
picture of the object occurs itself without recourse to the pereeption,
The teacher replies this obj:ction in the following Karika :-
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T gad AR THAATE ATHAT |
yaad Pramramat dfaat afde & uln
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Bha I, 166.

If we say that the object of remembrance, i.c, the past perception,
is different from the knowledge of remembrance, then it is not proper
for the former to shine (or recur) in smyti  (smyti-visayasya arthasya
smytely bhede, smaryamanasya bhasanam na ca yuktam). We must, there-
fore, admit that there is unification of cognitions, associated with diffe-
rent times, i.e., the time of the former perception and that of the later
remembrance (tena bhinna-kalanam. samvidam aikyam). And, that subject
is the knower of these cognitions (vedita esa sah).
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On this point, another objection is raised :- If the light of the
object externally manifested by the later remembrance is not other than
the former perception itself, why should we not simply say that the former
experience is the object of remembrance ? What is the use of this odd
and uncommon expression ‘unification of cognitions’ (aikyena 14 alauki-
kena ko-arthah)? To this objection, the teacher explains as follows i-

A7 mawdt wify At qat sAAca |
FTTFAN ARG A TERTZIT-STEATT ¥

AeAT— g qdf FgEAY wAAT (AT A7) 79% () T
arfq fg, FEATG FRONT ? AN AeARAR AgA fq (TAIEI) AHT
IOy (wreafa faagarn, ¥ Fgar) wraaAr o

ud gezreasd diwar | fg—menr, st gE: mgwa R ATl

Faq ? wgqg—aar gn we: quy Wiy @ dangwa sl A
IR NATATAETE FATgadgasy QINATY JYFIEratay gfa
oFT AGAT I 7T fgdar gar gafsgwAr @ qaenfa) w99 ¢
sefaq —aqT g qG: gAY 4 ggq wifq agr wgwas® J wifa
zfa | wa o AT geETAaea, A WASTET gREAHALAIT HHAT |
Bh I, 167.

It is not that the former perception shines separately in remembrance
(smrtau purvo-anubhavo prthak naiva bhati hi), as the object (shines in
perception) (arthavat). It shines as the knowledge (pratyayah) expressed in
words : ‘I experienced it before’, because it shines only as resorting to
the subject, i.¢, the knowledge of the past perception is carried to the
later remembrance as resting in the Self (prag-anvabhiivam-aham iti-atmaro-
hanabhasannt).

The self, experiencing the former perception and retaining in itself
the knowledge of the same, persists in remembrance. In smyti the ob-
ject does not stand externally as in the perception, but the knowledge
of the past perception (of the object) remains unified with the conscious-
ness that persists from the previous experience to the later, In this
manner the knowledge of various cognitions is unified in the lasting
consciousness, the permanent Self.
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A very important point is made here for discussion, Objection is
raised to the point that the former experience (direct perception) does
not shine apart from the subject in remembrance, as in perception the
object shines separately, Even in perception, the object (jar) dees not
shine separately, exactly as perception does in remembrance. But, in
reality, both of them do shine separately, according to their individual
nature. In both the cases, it is a common point that, in one view,
even the object does not shine separately in perception as perception
does in remembrance; in another view, they (i.e.,, the objectin percep-
tion as well as the perception in remembrance) do shine separately from
the subject. This view is supported, by the opponent, with the evidence
that the Yogins get insight into their own remote past and future ex-
periences, as separate from their consciousness (samvid), so they do also
the knowledge of others’ minds. He says, as the experiences of others
become the object of Yogin’s knowledge, se his own remote past and future

experiences may also be the object of his knowledge, The teacher ex-
plains this point as follows :-

farafy W@ 7 g9 FgEEa |
tagfagsamarear wifeq Fa92 sfy ar nyn

e — Afrary wft adarad (fEafaea mafaae:) g (e
3W:) T WGH, &1 TEAg - GFAET (dfaqadgEaEn -
wrERl @) wiffq' ; waeR  (vRgwmary) swfy ar  (@EwATesT gar-
HIETA)? |

Even in the particular kind of knowledge of Yogins, the experiences

of others (daréanantaram) do not become manifest as such (i.e., as
others’ experiences) (yoginam parakiyah dréah na bhasante); but they
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shine as unified with their own Self (Atam), consciousness (Samvid) (sva-
samvid-ekamana}t). BEven at the level of objects, the experiences of others
are one with the self-comsciousness of the Yogin (meya pade api va),

A Yogin in no case, has recourse to an object for getting the know-
ledge eof his own remote experiences, past or future, or the knowledge
of others’ experiences, When a Yogin calls to his mind the knowledge
of others’ experiences, it is nothing but the part and parcel of his own
self-consciousness, although he does not acquire this knowledge as a
result of his direct cognition of others’ experiences. Similarly, he gets
the knowledge of his own remote past or future experiences or other
subtleties of his life not apart (prthak) from his own self-consciousness, Thig
unification of the knowledge of others’ experiences with the Yogin’s self-cons-
ciousness (samvid), as it were his own personal knowledge, shines as prakisg er
bhanam (effulgence) of his Self (soul). In all cases, viz, in the case of
ordinary men as well as Yogins, the knowledge of the former experi-
ences (perceptions) is unified in their Self, the lasting consciousness, not
that the former experiences play the role of object in remembrance and,
hence, stand apart from the rememberer (the Self). As a matter of fact
the Self is the knower of different cognitions or experiences and has
the power of recalling the knowledge of remote experiences, past as well
as future, of himself as well as others,

It may be admitted, the opponent says, that, in certain exceptional
cases, like Yogins, the former experience ( perception ) does not shine
apart from the subject in remembrance, as it is resting on his self-con-
sciousness (sham-bhiva), but in the case of common people, the cogni-
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tions are not unified in their self-consciousness ; they resort to the ob-
jects perceived externally as denoted by the word “this”, To this objec-
tion the teacher replies :-

iy gggmER dafeafd ¥
zemcorRarear wan geefafa CHITAT

AATT— 7 L A AT efy (TaRFugAAISE garafafa) araa
g (9gwAl) g wEw: Al eqddy . wur geeq’ ofa weAr T
gEemEmIoy (sATeT )’ A |

The particular experience in which one remembers, ‘I had that per-
ception before’, and in which the former perception appears apart from
remembrance as its object (yad dyg me asit iti sa evam bhedatah api
smaryati), is only an analysis of the process of remembrance : ‘it was
seen by me before’ (maya drstam iti asya smrteli tad-vyakaranam eva).

It is the experience of common people that a person remembers
that he had the knowledge of the past perception just as (evam) he re-
members it now (on the later occasion) This later knowledge, i.e., the
knowledge of the later remembrance, is a different exposition  (vyakar-
anam) of the past knowledge, i.c., the knowledge of the former per-
ception, as is denoted by the words: ‘maya drstam jti’.  This shows
that the knowledge of the former perception is one with the knowledge
of the later remembrance, i.e., they are unified in self-consciousness,

Another objection is raised by the opponent: he says, if ome looks
at things indeterminately without taking special notice of anything parti-
cular determirately, there is no remembrance of any particular thing

possible, just as when. one looks at trees, plants, grass and leaves on
the way while going to some place. So long as there is no determie
pate perception of anything, i.e., so long as the indeterminate knowledge
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of a thing does not shine as determinate : ‘this’ (object), there can be
no remembrance of it. The opponent wants to lay stress again on the
point that the former perception is separate from remembrance and, as
such, it has to be accepted as the object of the latter, The teacher re-
plies to this objection as follows :-

ar = gqeareagfas weisatafy atsaar |
qeq gHAT greaggraf g el

ANFAT— AgY A genfa’, wd @z’ Ffq ar waEr (QF, A=
ga1a:) At g qq, qrfa wagrafe (grmaft) guas (gargeaRd) 29
~fafaseasn aguaan (Faaqzad)’

Whether one takes the form of determinate knowledge (experience)
to be as expressed in: ‘1 see this’ or ‘this is the jar’, ( aham imam
pasyami ghato ayam iti va avasz manyate), it is one with the knowing
subject, the self-consciousness, ( sa api avasitari— pramatari—samavetam-dar-
$anam ), resting in it as indeterminate knowledge (nirvikalpakam anubha-
vanam).

The teacher means to say, whether the knowledge be determinate or
indeterminate, it is ultimately indeterminate being unified in the knower.
The determinate knowledge of the former perception, as a matter of fact,
rests on the knowing subject in the form of indeterminate knowledge,
and, in the later state (remembrance), it is revived again as determinate
knowledge. All cognitions are, therefore, inseparate from the Self and
are invariably dependent upon it,
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The teacher sums up the topic in the last Kariku, as follows -

TRAT 3 geANST @ gearymafy |
TTRIgEAIfaETagt wia: garafc nsn

ANSAT— AAT FTAX, WA ge2, wA, @ sfy AT ATT-IEFAT-

ararFafaseRt-aaarat aft gwmd)

The perceiver (subject) experiences various cognitions in the orders
denoted by the expressions : ‘is seen by me’ (or ‘I see’), ‘was seen by

sa), They fall into two categories, as knowers (grahaka) and the known

(tat-grahya-grahakati-bhinnau arthay eka pramatari bhitah)

All objects are manifested by the Supreme Self in two main divi-

which are ultimately identical (abhinnu) with Him.

Abhinavagupta divides all cognitions into twenty-two categories (dya-
vimiatifi-sasivedana-bhedal), according to the differences in the various
experiences of the perceiver ( Pramira) A perception (anubhava) is of
two forms: (1) sometimes it is preceded by self-consciousness, which
remains predominant in it. In this case the stress is on the subject as
denoted by ‘maya-dripate’, it is still at the level of indeterminate know-
ledge ; (2) sometimes the subject perceives the object primarily ; in this
case stress is laid on the object as denoted by ‘ayam iti’. It assumes
the form of determinate knowledge of the object. In this case also there
is the light of self-consciousness, Remembrance consists of two experi-
ences, the past perception (purvanubhavah) as denoted by ‘drsta iti’ and
the later experience as denoted by *“sa iti’, As every perception is of
two forms, so remembrance consisting of twe experiences (anubhavas)
falls into four categories, (it/ catvirale smarana-bhedal). Recognition is
the unification of the two experiences : remembrance (smarana) and per-
ception ( anubhava ), Recognition, therefore, falls into eight categories,
since the four categories of remembrance will multiply into eight because of
the two different forms of perception, These eight categories are further
multiplied by two, since each of them has two forms according as the

PP ) e

me’ (or °I saw’), ‘this’ and ‘that’, (tan maya dyéyate, maya drstah, ayam,

(grahya). Both of them shine in the subject, in their essential nature

sions, the limited perceivers (grahaka) and the objects perceived (grahya),
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Categories of Cognitions 35

former or the later experience predominates (pirvipara-vigrantikytit pra-
tyekam dvidha-bhedacea sodaiadhn) Thus recognition has sixteen forms,
Adding up the two forms of perception, the four forms of remembrance
and the sixteen forms of recognition, there are twenty-two forms of cog-
nition {tad ete dvi-vhmsatih samveduna-bhedah). See (Pv], 147-48.)

e e e e s

K8— 1. aemy gsawmdquatat g} fameqary ar IRASAYAY
faarfa & genafafy ardarafrags HAATTAT AT ... TFRT | Por

@ T agwd NAFAf (cara: wafa) TqFIY | wIwazT fgur,
~TTRAIT FAAT (Fsewrragard) TARAIANSFY ARG 77 Heq
wiwafasgmar aar za8 <fy, FAMAY.......wafFai sfy grefaan
A HAT ... oAgATIgNY 3% emfaxfa gaqimeE (g
ffa @ ofy o swawnmdnd) S¥fy, =fy e R, §Y ug-
WIS AgEuEEd gafamaafy UAHANTARATA (FHTTITHTA 1A -
ACAER) FAAAFALAY | gea (FHaIFATATTRTST q01fada) gagd-
I weEdn, qatadfenfazag gdw frardarss greaar) a2 oife.
afq: &dzadar | g ... 94U qrigaar......q 9 qEs:
s Swd LogreE grest @fay Tzrfaggifeeaaiat nqt
Y 1Ak fagzgsmst W@ geEy Py I, 147-49.

See Kaw, R. K, The Doctrine of Recoznitien, pp 138ff,
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Power of knowledge :-

In Pratyabhijiia, Jiana-Sokti (the power of knowledge) means the
faculty of coguition, comprehension, conscious activity and the light of
the Self (Prakita). The power of perception ( anubhava) is a form of
power of knowledge (jiana-Sakti riipah ), on which depends the power
of Remembrance (Smarana-Sakti)

In this Ahnika, the teacher lays down the doctrine that all the ob-
jects directly perceptible to the perceiving subjects (Pramata) exist in
their real nature within the Self (Atman) and are projected outward as
manifestations (abhasah). Jiana-Sakti functions in making objects mani-
fest externally in the form of their perceptions, which, in reality, ind-
well in self-consciousness, By virtue of this power, the Self takes out
for separate manifestation only certain things from the unlimited mass
which lies merged in it (svariipad-unmagnam-abhusayati), that is to say,
it isolates some objects and manifests them externally, emerged, as it
were, from the ocean of light (prakasa) of consciousness.

In karika 1, the teacher explains the nature of perception (anubhava),
which is the very ‘life’ of remembrance, determinate knowledge, etc.
(smarana-vikalpadinam anubhava eva jivitam) 1—

FEATATARTAAT AATATHAATEAH |
sreqfeqaaama gza afgemar ugu

AYSTAT GEHAIET (= A4 AATANTEAT WG (FFHEAH) geafig-
FaTy wfgueRar wANEAY Q@ ued |

57 SEafET: | qweE: eregaar el aEaEny wasaefat
gamAvAT W €aq: aaw afeaq ¥ A gaAatagaqan fegar-
1T |at WAy, 7 a4 SAAAIY, AAT HFATE TEE HHAST feaazda
qzaar ggun, afg A faa =z feafe wafa, qaaTad aag-
saeara, =fq ageafead  aafawamamEg T g gErqUaAEATaEAT




External manifestation of objects which exist within Self 37

wzwad fg fegd se wzmaew SeAd, A g aweread fora, 9%
afg:feqacd § adt freaeadta, g fped) sacg 981 @ TR )
wazg faeafeqaes waws: feemgaws  qorafeagay 9 g @-
THFAAT  qAEEAEH, dgar  afgeqed T qrEaEFIEIAT  qar wad
wigaq, 7 g adqr faea gafe d@syeaw sfa asfgzasard amr-
FTIAT......... Bh [, 197

The external manifestation of the objects, which are directly percep-

tible (as separate from the perceiver) (vartamana-avabhasanam bhavanam-
avabhasanam), can only be possible on the ground that they exist within

the Self (antah-sthitavatam eva)

In support of the same thought, the teacher says :—

grfirargisq®rar: TarTFTETTaar fa4r |
T F IFHIEN P77 SAIRATITT FHIEAT 111

ST :— FFTTEATAr fqar (saraasr-ssraeasqat faar) a4 g
TT (AAGUEIT 5T) [IFIE: TG (AZUHTASIT | (FARA-) gFE: (FF-
TEqg) e 7 = w@ig; (Wa) (F0E-) TFEEAr wEE HRAT
(wafa) 1

Aau7 dfacqard: —g@meRaar fFar-gsaaaasrgggFaEefisea-
EQIATFAGIRAaYgaFraedai faar, aq: yifrts —smgusisr g3 wgm-
FiAsfa  guFEn w@iq, TF@A F war §Ay  gEwEeafggeda
A afgt-gaegan wgAnEfy wa: 9 sewfavagds @ G
wag % aqguar-Feqamama s g 9«9 fa gwre B A
T A, a9l q 9¥y  gegafaeanagyd  faean grgaaEmnfafa
WA | AT AF@STEATAT — a5+ tawd wafq Bh I, 203

K 1—1. seesfy araaiqi q3masia: gaEegatammma qat 7373 |
Pyr
aat amr gaig:fafsaamm gawaan’ (wafsgragan) ag o
garaft gafaad grrfeaqaal’ ¥ g orrraq ggfewagams
. 92X’ FAMWMA ITTIY; Py I, 153-4, see aiso Fn. 11




Power of Knowledge

If the object were lacking the light of the subject, it would remain
unmanifest ( arthah prakasatmatayn vinn-apraknsah syat ), even as it was
bsfore (prag-iva). The light of the subject cannot be different from that
of the object (na ca prakaso bhinnah syat). The light of the subject is,
therefore, the very essence of a thing (prakasata arthasya wtmn).

It is not possible to say that knowledge pertaining to an object is
s:parate from the light of the subject (self-comsciousness). If we think
that the knowledge of an object is apart from that object, say a jar or
cloth, then it will not be possible to cognise it. Unless the knowledge
of each one of the different objects rests on the subject (svatman), practical life
would become impossible, The teacher, therefore, holds the view that
knowledge is one, not diverse, and it is not apart from the object. To
prove this, the teacher says :-

fasd g fhe g0 faggen aq
NRTATHT SFRAIsGT aigwraeT fagafy nan

AT :— (%ren-) wwrd (eafawag) fredr mfesd =, ag fawreg
(fawaromy) ag: (agiorar earq) ; sswe w4t gF@ear; g5
wT (sFaifeat fawa) 7 fagafs ) qevmdfefe: semaraamar
wafa |

TaRAGE T —gFra-a, fr—eafagary fasd afy, qar gfiey =g
Uq gara, ufas 7 qfy, Fugen, saRsgsan, a7 fAeamnfread: |
FGT—AFIGAT, gFAAA |afagaagnm , awsEs-geizar faeg:
7 fagafs, aa: geamesr wd: gway wafs sfa Bh I, 2089

K 2—1, gamgEAgseasyal faar aq @y a2iseq aEaasagr q9-
FIASfT T, AFTAAAQT G TFET @ETAA T g B Por

‘any gfg wrargad,...... AATT FIN IITAT HIATTH—HIET TT8Y
SFTAATCE gFTEfAE | 9F@eT afg aisen g¥sa gar wgd-
HIAET [ANT:, gAY gFT@AY: EATRATETIaag ofy faae suarfed
‘7e8q wafeafa:’ weaw | geArg oF wg gFw@ ) Py I, 158, Fn 12
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Light of subject essential nature of object 39

If the light of the subject be different from the object ( bhinne
prakase) and remains as one in ltself (abhinne ca), ie., if it remaios
without variety or distinction in respect of different objects, it would result,
then, in the confusion of one object with another (sankaro visapasya tat).
Therefore, the object, that is made manifest, has the light of the sub-
ject as its essential nature ( prakasyo ’rtho prakasitmn ). For, what is
not light, i.e, what is not known by a perceiver, cannot be said to
exist (aprakaSas ca na siddhyate).

An objection is raised against the above-said view by the Bahyirth-
anumeya-vadin (Purvapaksin), a school of Buddhists, who believe in the
existence of infsrable external objects, According to them, ali the world-
ly transactions, connected with Pramina (perception), are dependent upon
determinate cognition and that is possible only because there is the
direct perception of an external object which has the nature of mere
reflection of Pravyti-vijigna (consciousness) that is changing and momen-
tary, but the Vijiana (bodha) remains really as one. So the Purpaksin

il ARATFHTEAFTATET TR ISFATIA |
a wmfwsaea areer fafaarmmggar nvn

qyorar :— wfween (afafexer) Qg fafg=roe ggar afg (8-
wafg, or FF), (¥) qq A% WHfewwLIE: (FACIIINATAE:)
ar@q wamAT ¥g? (AR fodi—afz st ssER—
qIAT—ATAEANMRAT FHIEIREATATE)'

Prima facie view :- If the light of consciousness (bodha) be assumed
to be without diversity in itself, it cannot be the cause of variety in
manifestation (in determinate cognition) (abhinnasya bodhasya vicitrabhasa

. K 3—1. g#tasta Feigfad gatdarae g 92 gEmnsaad

qreaafy fawafagay fafaaegq:  geagfefs: gsmragEar o Por
frer gt zfa, fed  earem-uragdagmd,  wfaed’ AsrEmei-

I <& Pvl, Fn 36, P159.

| as garm gFragfe: a9 gFRnsaia’; afk JEIEAT TS AG:

ga qzeq TR fasaay s fag, qearg wemeqr-ararfae
warg zfa wgra: | Py 1, 163. Fn. 56, 58
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40 Power of Knowledge

hetutd na hi). Thecefore, this variety in manifestations, being without any
perceptible cause (i.e,, mere accidental affections), leads to the inference
of external objects (tat tad-akasmikabhaso bahyam amumipayet).

The Piarvapaksin further says :-

T araFrgaEsy fafaar gganfaarg
gearfy qesatgen Afey e Fraesam oy

AN — fafasr: argawate o3 (ataeafea) qo (Ffa=uea)
’391 7 sarg wfy; qa—wagen R faaead g 2

Prima facie continues :-

The rise of Vasana ( vasana-prabodhal), being of diverse nature
(vieitrah), cannot be (assumed to be) its cause (na hetutam-iyar) (e,
Vasana, according to the view of the Vijiana-vadin, is nothing else but
the residual trace of impressions—samskara, so it cannot be taken to
be the cause of variety in manifestations,) For, then the question will
arise, ‘What is the cause of variety in the rise of vasana (tat-prabodha-
sya vaicitre kim nibandhanam) ?

K 4—1. ssrarrargamaas aaifafs: a1 arwma@ag | qaeq Aga-
WA a7, gemfaaesft whw  Fafaszamnsetnmasdsargara-
aH RgTAT aandgaAfafaaag ) Pur

‘AEfeR Ty —awragAgw A Py I, 164, Fa. 65

sfefa faaay qradarfaar darsaamEanmg, . T wafafag-
WIq-HfF AT gvacaq qprT g oF jgaargEIay fy |

Pv I: 164 Fﬂ 66
‘TAIIFFEAFINTY - can better be translated as “those accidental affec-

tions”, i,e,, variety in manifestation of objects,
K5—1. fafqaamargarat 7 avagfom:, qenfs 4fasd =t dgeaan
are uaral fyriragg: 1 Por
T ArEATT agEraRgal 9 fafgarn sgaafals | qae feqamnag,
afwst s (faearag—Fn) qex ATH eqFTaTa-(F179-Fn ) Ha2g-
@I Frasaisgia: gwrad—szfa afs arendafar 9=,
: Py I, 175-6




Existence of ext, objects—Bahyartha-vadin’s reasoning annulled 41

The teacher denounces the point of view of the Purvapaksin who
upholds the separate and independent existence of external objects.
He first weakens the supposition of the Purvapaksin in the following
Karikd :(—

erRazaaRy acyamafed afq
sragrk fewada arg@argTafaar ugn

ST i— 417 U4, FAER AT UA HANEY gafad (GATd)
afy, sda mauafaar ar@a fF5q' 2

Refutation of the Prima Facie :—
(The teacher says :—) It may be so (There may be the possibility

of admitting the existence of objects) (syad-etad), (but there is another
possibility also, that is,) since all transactions are performed by means
of the various manifestations (vyavahare tesu eva avabhnsesu avasite sati),
what is then the use of admitting the external objects (anvena bahyena
kim), whose existence cannot be established by any reason (anupapatting)?

In the Vimaréini, various reasons are given to establish the existence
of external objects, accerding to Bzhyartha-vadin  The teacher is not
inclined to accept the Bahyartha-vadin’s view, since, according to Pra-
tyabhijiia, it is the nature of the light of consciousness ( Prakasa) to
manifest various objects, as different from one another. The following
Kirika gives the explanation about the existence of external objects :—

faareag fz 3aise: fegafasgramefg: |
g fAsagEAgsd gFEAT el

qyerar .— fagrew 27 og fg 9wt @@ owew fegag wdstian
fagqraran gsemEag afg: gEm@AT "

K 6—1 mrqrgaridardedagred amrareasn: g &1 @fq aafs
@A FF qEAT AF-AA-AAT: | arged: saEifea: E-
Nt famgantsarg:, fAagasa fas-ges-armEga | Py

K 7—1 fage MY I Garedrea-sqqa 1 qq+{ 1A 1q- 8T aA-q-afFqcarfessr-

Pr-qarg-gaifasree fadg argedq ge-qerfarqdafa sFmag 1 Py
(contd, on P, 42)




42 Power of Knowledge

( Tha teacher states his doctrine as follows :—) The Self (Atman)
who is the Lord ( deva), the Supreme Being, whose essential nature is
sentience (cidatmi), manifests externally all the objects ( artha-jatam bahil
prakasayet), which are within him (antah sthitam), by the sovereignty of
His will (icei-vagat), without requiring any material cause (nirupadinam,
like a Yogin (yogi iva) (who brings into existence innumerable objects
he desires to create, by the mere power of his will, without recourse
to any extraneous substance),

Since the teacher admits that the power of freedom of Samvid is
the only cause of manifestations of objects, he refutes the possibility
of inference regarding the existence of external objects, against the Bauddha
opponent’s point of view, in the following Karika 8 :—

(There are two ways in which the external phenomenon can be ex-
plained by inference : () 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 consciousness (jfiafia) and suppcse some external objects
as the cause of variety, different from the mitior of vijiana, (ii) or follow
the iliustration of Yogin and represent the power of freedom of samivd

to be the only cause? This is doubtful, Therefore, the teacher refutes
the possibility of inference with regard to externul objects in Karikas
8, 9 and 10)

AFATANHIGYT AFozfafeguy |
AAGAT SARTAG12G77g7: 1151
ANSAT (— FATHIEYT (TEafy) AR 4 gezq, gfizan qrarany
(Frfagaasy: Hzug —AGIT—a3Hy falgmry fafas), (za:) dea:
RIFELT: ATHTAT |

‘TR FIARG—WAT A197 AifeaAr  faua-sqaeaigd SIEECE
AIgAAI Afe-fag g an st vrAm 1 a9 cagerag -
qeafafass fagaeag 1 Py, 1, 185

K 8—1 gatawrgra.fega oamay ATFNARIA-A - AL AHTAIZ-
RIRERIREEEETGC ol sfranergitnd fafaeard fafas, o= dar-
ATATTIT-HIATTTHT | Por (contd. on P. 43)
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Inference not possible w, r. to external objects 43

(The teacher says:) Inference is not possible with respect to things
which have not been previously perceived (anabhata-piirve), As for the
senses, they bave, of course, been cognised (as cause of external objects)
to some extent (abharam eva kimcin-matram), because of the cognitions
of manifsstations (i.e. perceptions ) of things like seed, etc.,, which are
(recognised to be) of the nature of cause (bijadeli hetu-vastunaly abhisat).

AIATE: JAUATHIGTRIEATH [CHG T |
aey 77 Faren fyfgateagamaa: 1qn

MaAt— g7, Arararg  (Faaragsrang) arged  wgew qmE:
(ATEIET JATHIGET ATAEAY) F499 79 AT, 37 787 (99:9) fafs:
HIATAT: AfT F (FrEa)t

QaHA FoiHgH (8 € 9) M=AT | afizd: wFwEy TN TATH |
sfean wowigaa wafa, gwAAdfy g9 ga: 2 dfar ﬁxr@a
AT | 97: —q&l=q8, AT GIFT ATAE: F994 T A8,
AITEATIET ATGIITT HIH AT IS fafgaifea zfa | Bh, 4, 235

(The teacher further says:) There has never bzen, in any way, the
manifestation of the object that is outside the light of consciousness
(abhasad bahyasya arthasya abhasah katham ca maiva asit), ic, the object
that is outside the light of consciousness never becomes manifest (externally)
in any way, Therefore, its existence cannot be proved even by inference
(tena asya arthasya sidihih amumanatah api na).

afewfaagard aeand fagered, faferea-aagyd A3 (Py, i, 186
Fn), sfaaafy qarprada, 7 fg qonfafeass swrogad afy g
AATAT | Py, 4, 188 Fn

K 9—1 9ermargig-1rasr-a4eqag-ardg-arargas agamy afa
fafg: 1 Por

AT W@ mred gq fafag s s, aearaﬂrﬁa qeqa
cawafy  sfq faegda, oq @1 Wg ‘FAE’ shr, @A SERw
TEHETHAT  TIRATEHAT a7 ATATTAH HIATGT GTRICT FATHIEEY F F31-
faq oaa =f, qema fag Fameds fg 377 =fa ) Pod, 191




44 Power of Knowledge

The teacher, therefore, lays stress on the principle that every thing
external indwells in the Self :-

eaTfAaeaeq-GEqer WEASTTET ATETH |
qeg 7 faar qearfzseraa: gadad el

ATAT :— ex1faa: ARAGEIET 0T (ATCAAATART TAHAED) WA

&1 wigam wfeq, qearg faqr o (gemrent Frafgaraay fa-
qx) F @A |

sqas gaT: | eanta: —fanaiedsadqTard THATIEART AT,
A e -q1aTeET earataeda aq, ATASTAE- AR, Araanfed,
qeaifeai—acarcafs gaaea fF9r, zemraan— s’ ifq =ol-
sqt fawst @ waaa fafawgearg  Bh. [ 241

(The teacher says:-) The mass of the so-called objects is manifested
only as resting within the Lord (Self) (Svaminali atma-samsthasya eva
bhava jatasya bhasanam asti). Without that there cannot be the rise of
will, which is a kind of the determinate consciousness (amarsaf), i.e.,
the first conscious activity in the process of making externally manifest
the objects from within (tasmad vina icchamarsah na syat).

The teacher believes that the process of creation or emanation from
the Lord follows the illustration of potter who proceeds producing €X-
ternally pots, etc., from his reflective desire (icchdmarsaf_a) And the act
of creation cannot be possible without this reflective desire on the part
of the Lords The opponent questions here : How can the reflective
desire (paramarsa) being a viklapa (a determinative process) be attribu-
ted to the Lord, who is of the nature of pure consciousness 7 The
teacher says on the point:

K 10—1 f‘a’areqaﬁiartw-meqﬁarﬁéa—uﬁvsaﬁ gETseeaaqr gfg-
argarArdsfaed fataatad fans gsgreat 7 @) P

qearg feqan  sra:fead ATg-ATA—37 faar afgwaes quAEd
sy 2fa | Py, i, 196




Sentiency or autonomy of consciousness nature of Self

wraaaaTgey fans fageayr )
garasTiaTEaisia enfewfasstian: nggn

AT — FATATGE (AEATFITET) Taqraq (Fed &9q) fawsi fag,
9T AF-ITCFAISOT TwTaT: wwlepilfy FEqa: (ear)!

It is known (viduh) that sentiency or autonomy of consciousness
(vimaréia or amagr$a) is the very nature of the light of the subject
(avabhasasya svabhivaw), for, otherwise, though there be the reflection
of external objects in it (anyatha artha-uparaktopi prakasal), yet this
light would be merely like insentient crystal and the like (sphatikidi-
Jjadopamaly).

The teacher, now, lays stress on sentiency of the Self or freedom
of consciousness, as follows :-

ATeATT 0F ga74 faferar fafasd ar
areqgifercas szeg fg faasm ne

NAAT 1 — AT 0F HeAT da74, (Fa79) Fafesar (Fga-frar), @&fa-
9 af (eqa=4.....frada), (ag) aweaw sfea: (%), A9 (F-
g q) @ Serg fasaon: fg'

HAT AT —AT  0F-AFAGEY  fgAeawacanry, fafepar-fafa-
TG ar-arIqT FIAT AT Aqeagiza—daegarar’ =fa gx F@3T

K 11— gFreq ge7 #rear geagaaed faar-ud-afeamea so
TSP T J-ANET FHFALAEATT | Por

‘agad gFraeAr gwE’ gfa fefamuiad waefads swrg-sma-gar-
mfz =fearan sfwma 7 g wfafad seafy, ssfemfz g 1da-afa-
fargaf garada fagl garaqaw wieaq, sfy fafaasarg ssq) a9
g F&qa faagfeas-gargeraT-arEeer- g A AT gAEsH. ..
Py 198-99

K 12—1 #zAgeqed ArEARATAATSAIgRaFa fanaied gea =1-
gae S7+d Fafrafrad fafefa ar Jaaferm fafasg da 1 Por (see P 46)
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46 Power of Knowledge

sfaq: | fg—aearsrong, a-arw, d9-aaa, serfpgan wafy,
wafq 7 a1ged7 gumer gder egaar faqm AQEEE dHeTET
qaEqar @ | Bh I, 249-50

Therefore (ata eva), ie, vimaria being the very nature of the light
of the subj:ct, the Self is sentiency (caitanyam), the implied sense of
which is said to be the sentient activity (cit-kriya tatparyena-uditah), the
liberty or sovereignty in respect of conscious activity (citi-kartrta). It
is, therefore, said, in Agamas, that the Self (Atman) is distinct from
the insentient ( jadat sa hi vilaksanal).

It is now arrived at that the essential characteristics of the Self
(Atman) are light or luminosity (Prakasa) and thought (Vimards) and,
as such, it is distinct from the insentient. The question arises hers, how
is the existence of insentients to be explained, if non-luminosity (a prakasa)
and lack of thought ia-vimarsa) be attributed to them, which distinguish
them from the sentient. With this question in mind the teacher says :-

fafa: geaawatcar gu-arFeawaifearn )
@EeARaeged 73574 TTARAT: 11231

N — fafy: gorguatar (T -SqRTARHILATT ATCH-ET-
wia:, fanat fg ad @ qwafy awed #afq, g 7 odsw59f7......)
qU (AT 9%7) A% (af4T frzan maafy soaada sfa = %)
erzaifaar (27787 fagagar gasifaar-adfaan), oaq @Esan, a9
qIATHA: FRAH Tzaaq’ |

Fafafwar = £ Y v ar, enasT aneafaRsarggamafaeey ae-
araaame (fraida) seag wfaaraaq aofdsga-gem-arcay g9:-
ga-gfacay gfa 1 Py, s, 202 '

791 oe: @rearafaes: gaa-fanaafe-ameafza: qaaean
zead: | Ibid. Fn
K 13—1 sfgraamsar aumwa freafaeaseadT-ga@ar @ +71-91-
T AT YEATCEATTATIATAT | Pof (sce P, 47)
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Creative thought & stir (Pratyavamarsa) chief power of Self 47

The creative thought is the very life (nature) of sentiency (citih
pratyavamarsatmi). It is the Transcendental Word (pard-vak), which ever
shines with its self-dependent sentient nature (svarasodita), It is the freedom

of consciousness (svatantryam etat), It is the chief power of the Supreme
S“Wf (mukhyam tad-aiivaryam paramatmanal).

The teacher further states the characteristics of the citih, as follows :-

AT TFEIRT Hgraar asrarfaafaor |
AYT GTETAT AT Z3d TAFEFT: 09 v

AYTAT: —FqT EF AT (FHTTHG ar....waa%7 ar-fazafaeare: fafafxar-
afdx), wgr-aan (fazasitaan). wwra-afasfao (aeqef), ar our
qreaar quafess: (779 a3 fasaa: agw:) gad (sfqssreqrd famssaa)
AT (AaAg AfAEE) 1 sgRT=Egegay, Ay’ =3fa 17 938,
g3 = 7 wfgssreamy g=am,

“Agr gar Agraat farastaag=ay......1"

fafa.’ fEfafar a=am gaaa: (water Fn) arg-gamEan
ATAT TAATA: (Po, i, 204)....... famzif fg @dag: awafr aredsdfq,
qreAE F qAFAfG IHTq wF-FAM,... L. SFaRgeg geafar-
qreHFH-Asaqa-LTq1a: | Ihid. 205

qoreaTq ‘ar, afsa fazaq agaafy gsagagq sfy 5 @, 93 o7 ar
w178 fagaqar aarafaafaager sfaar gaaq sacafaar (@fzar Fa)
faear wzfasla, (g-a@agqeoraY)  Ibid. 205-6

K 14—1 #g3ar =gIu-%g a1 gwargfaqnifofy  swa-smfedr qear
WAHT FIAFT ar e Fm-Frareraiq a7 sexaatenr afatarafa:

ot Pz e qIza ey sareagfassrear gzay 5fy ag g fqagd
. Pyy
TEIO —FEAY.. E97A 7 FRfsad aqan, oia 9 Ffsaguar—ag

gaanfr gagvad gfa 1 Ffasgad g afs casmgeaausan g=9
gaanT 7 f5faeg... .. ' Py, i, 208, Fn 347

‘AET T AATFG a1 GAFA T@raeean | aew’ g fq aq 938 w9
a9 zana fanu-afaq:, arg-maFEr 79 9FaEITF €7 0 g 3 T




48 Power of Knowledge

It is the eternal stir (sa sphwrat:a), the Supreme Reality (maha-saiti),
It is beyond the limitations of time and space (deéa-kala-avidesini). This
(citih), being the essence of all (sira), is spoken of as the heart (i, e.,

the resting place) of the highest Lord (Self) (prokta hydayam parames-
thinah),

Citi being of such mature, in reality, no distinction can be made
between the sentient and the insentient With this idea in mind, the
teacher says :-

AICATARS CaTd qar-Fataqafeaf |
T4 7 g aYATT GUATIE EFFAAT QLN

MNAT—AT 0 77 (faasieq: gamaear qLRea) A (-
way) FAT gAiq (wsawfe s@ w37fF), 94 gA ws-fwfer, ag
u’rgmrawmm(mw THETH) @vﬁra (sreaTeTaes
AT QI qeq AHad)"

Because of this stir (spanda) or the power of creative thought
(vimarsa-Sakti), therefore (ata eva), He (the Self) makes himself as the
object of knowledge (ayam jiieyi kuryat)y The objects have no separate
existence (jieyam tu na prthak-sthiti) 1f it be contrary to that (rad-
auamukhyat), his freedlom would be lost (shattered), (asya svatanirata
khandeia), :

ara gfgsstenag=aq,.....qenfe faziafea: ofy faeaer o o2-
fssat fasreaes s3d gad Prased aweaEas . ... Py, i, 209-12

K 15—-1 uarga-gz-eamaeqaqrq A9 a1 q9ia aszafaes-geg-nafa
afa g aiaarenrTafafog-saEaar sA-F0fa, frea-gaaied se-
w4 al ¥A7 « Por

SFTATEAT TIHAT WA FrAveqa guaafr shwdfq f......
3 T Fa: GArEAT qreArd s # A 2 5f w0z g0m gFraTy afg-
war feafa: aer s 54 4= wafa 1....afz safafoad s enrq. L
3 safrfeaa- f‘acrcfrrg@q AATIIFEE AT TIXF=5H 95 A | GTL-
=g 7 =qrgeTer-fasgg . Py, 4, 214-15
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Characteristics of Sentiency (Citi) 49

The teacher said above that Citi (sentiency) is eternal and shines in-
dependently (svarasoditn—svarasena cidripatayi anastamita—sadodita). It is
para-vak, Parz means infinite or all pervading (piirnatvat para) and vik
implies that this world existed first in the Transcendental Word which
is identical with thought (vakt! viSvam alapati pratyavamariena iti vak).

All the limited perceivers included in the category of objects (bhava-rasau)
also derive their limited powers from the Citi. This Citi is absolute

existence (maha-satta), uneffected by the limitations of time and space,
The world is the expansion of the maha-satta, hence it is also called
sphurasta, It is the sara (essence) of all that exists, It is also said to
be hrdayam (heart) of the Transcendental Self. Hydaya implies, in the
Agamas, the supreme power of Vimaria (idam eva hydayam vimaria-riipam).
This power of thought or reflective activity (Vimarsa-gakti), called also
‘para-vak-Sakti-mayam’, is ultimately the origin of all, Although the Sup-
reme Self possesses innumerable pewers, yet it is His power of Vimaria
that mainly brings forth objects from Himself, which are not apart from
Him (avyatirikia. The Lord (Self) manifests Himself in two ways, one
in the form of seatient objects which are full of power of freedom
(svatantrya-yuktatabhasanena) and the other in the form of insentient
objects laching power of freedom (svatantrya-sinyatabhasanena), Both the
kinds of objects, being identical with the Self, are manifested by Him
by virtue of His power of Vimaria, which is His chief power (vimaréa-
Sakti-balat...saiva pradhanam).

On the point of creation of the sentient and the insentient, the
teacher further says :-

TAAATFTAATT TA1TFATIZATCRA: |
sadtaifzaseifaam saagredg ngen

AIAAT :— AZYTHA: (AGIATET) €A1 ATqT—AGATH (THAH)
AcaE (Snfaed:) faata, surdmfe-gaed: sragradq (smagrw
Aisrafq wiaaify sxagrard —sgar—a3-s9721704" )

K 16—1 g oy %é‘lﬁmmaw-qﬁermarq RIF=AIT-T3 173997 3-
IHATAAARAT: faay Ifzar samifz-fawstargafy sraaife-ana
grudA sfa 1 Pur (contd. on P. 50)




50 Power of Knowledge

From the freedom of His own (i.e. of Himself), who is one with-
out a second (advaiyatmanah svatantryat), creating Himself (in the form
of various subjects and objects, as separate from Himself), thus not
Insing His freedom svatantrya-amukiam atmanam nirmaya), the Lord
(Supreme Perceivsr) carries on the transactions of the world by the
dxsires of the created beings like [§a and others (i18adi-samkalpai vyava-
harayet),

The 2nd line of this Karikd implies that besides the ordinary ob-
Jects (nila, pita, etc,)the Lord creates from Himself [éa, iva and other
gods as objects of worship and meditation, etc,, who are also possessed
of freedom (svatantrya-yuktam), in other words, who are not devoid of
freedom (svatantrya-amuktam),

Here the opponent raises the question: It issaid that 18a and other
gods, who are toe created beings, and, as such, as good as insentient
objects ke stones, etc,, are of the order of “this”, viz, being reduced
to the level of objects, They should, therefore, be lacking freedom. 7he
Plrvapaksin asks, how do you account for the freedom of thess gods
and other created beings? The teacher explains, in the following Karika,
how the created beings like [éa and other gods are not devoid of free-
dom (svatantrya-amuktam) : —

AT RTURT-AEIFEAF I ATEHA: |
HEAATIATET geefeasar=asaag il qoll

Aadn :— (frfR) sgaifeavmadag  weg gmaT w91 (A,
FEATAEIAT) A (THT), WEA (M) GO (IAES) HIHIAAT
(7g Famartazada), (agus:) fosarmasdag (wafq)'

T A KA AI1789NT F4, 1A TAFT-FG AN AT, wqf-
3R 77ay qieard faefy syagie earAymEaEAGRafEar Awafy
zfy a7 wweny aeft 73 o7 I Gz Py, i, 215-16
TAASTITIAR-FATAT A3 |
K 17—1 agaF-gagwiEd-aifga-gaaqzaer gyq@q-sa-aifansa
T ANIAYR T INTGT §qa7-ART GEAVSFIUAGT qAGIAA Rad, 397
frmifanieda fraag s=a q9aifRag swafegd wafwamg, fav-
aEziqrAsarg - wigfafs quER-AmaEg wafe 7 awng sdfeg
AEAT EAAT GATGAT- AT ST 1 Por (contd. on P. 51)




Svatantrya-nature of both sentient & insentient objects 51

(The teacher says): The Lord, the Supreme Self, does not become
different in the form of (different) gods like [%a and other created beings
(na asya anyatatmanah) because of the difference in their mental attitudes,
saikalpas or vimaria, (ahamtadi-paramaréa bhedat) Their freedom is in-
tact, bzcause the mental attitudes of these created beings, gods and
others, are one with ‘I-Consciousness’ of the Supreme Self, i, e, with
the Universal Consciousness (asya systely aham-mysyatayaiva), just as the
consciousness of the meaning of a noun, derived from a root, rests on
the consciousness of the action, represented by personal termination
(tinvacya-karma vat).

On the basis of this idea, even the so-called insentient objects are
also not devoid of svalantrya, for 1he existence of the object is not
apart from the existence of tha subject. When we say: ‘ailam idam’
(this is the blue object), we mean to say; “‘aham vedmi-‘nilom idam™
(I know this is the blue object), The essential characteristic of svatantrya
'S aham parimaria (self consciousness), devoid of which even the insentient
objects do not exist. Thus, there ultimately exists no guif between the
subject and the object,

It has been established above that all thoughts of all the created
beings, in reality, rest in one pure “I-Consciousness” (aham-paramaria),
which is the essence (fartva) of all cognitions  This aham=vimarsa hag
perception and remenbrance as its main powers, and perception has
variety of forws, such as certainity (mirnayai, doubt (samiaya), etc. The
teacher now explains how onz and the same thought (aham-paramarga)
functions in variety of forms corresponding to various kinds of objects : -

AR FATET 7 gRal, 357 $3T qATAT qrear Bra Teaifa: waea-
SR qUR:, qer gy FRAsFaI-w991, aqrfy agRag A weq
wreaal faiasrer sgruagmaes fagr-swer 7 Srufr-qumgiora-

a1 93 afga, ga GHT: .....| HEY TRATEA AT GO qSTHITEy
TEARAAN TGN 1. e Geaved A9 SEwfedwety wfy nzora

Adagnasty gfea: | ... quaatam fasnfraearag, ass argfasig
TRAYF, a7 wafacrdeaks ) Py, i, 219-21




@ 52 Power of Knowledge

araraFar fawy: §9 freadaamE
wfaar sgseqrsaaaaiearafa: ngen

M1 :— favy: (vdeaTen) ar (wEfangaar fafq:) war-awan
Frea-sammi=r (adt) (337 grread), (ar ox fafq) sAaseqreaa-
ararfz s3F-arafa: sfaar |

( The teacher says:) The same power of Vimaréa or Citi of the
Lord (Supreme Self) which is aham-vimarsa-mayi (characterised as self-
consciousness) (sa vibhoh citih), by coming within the range of various
objects, which are separated from Him (the Lord) by His power of
Mazaya (maya &aktya bhinna-samvedya-gocarn), is cal'ed by different names
such as perception (jfiafia ), imagination or thought ( sankalpa ), etc.,
(assuming the various forms of determinate consciousness ) ( jAana-sankal-
padhyavasayadi aneka-namabhih kathitn)

The teacher further states :-

argresreanseafeg fane: sanaar |
araFreeds gfadaraataan e |

AT — ararewreee (Afaseafasraee) ofy g afeg, gogr
araATfe-sfadam-afsaq (aggara faar) saq 390’ 2)

K 18— gF1aeqa: qINIqLEY AIgTaFear arcaed fqzd 737 -
o, qa: §1 fafq: staneas, geds feeegamwaer wqyfa: daedr-
ssggaray wa-gfeafa-saaarfa ffaafa . Por

gar FAEFeIrRay e FEq gusATg-eq-c@NrIIAEey  dfageay
wgaurg: w7 3fa saan, d@araes fwarn Aieifa-afasg 7 sfa aaq
wafozay (Afw=w) 1 Py, i, 224

K 19—1 grarsre-gu-amstt faasasagasisha gea:, araq-gma-
arRY arefFEar aaggeanE-darE-gufzafagraTgdama fz ﬁfaﬁr |
v

¥

IAHGHY-GIATCHTIAAT (F1E:, Py, 4, 225 Fn), Faforaeq-Fasaer
fageqsaqre: | arEreRT-gaafafaseass: (1bid. 228, Fn) 1 qemg
ufeq grarst geagqsr: (Ibid. 228) | (contd. on P. 53)
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Determinate and indeterminate consciousness 53

At the time of indeterminate experiences (like the first moments of
experiences of boys, etc.) also, there exists the determinate consciousness
(saksatkara-ksane api vimariah asti), otherwise (anyatha), how can there
be the possibility of running, etc., if there were no determinate consci-
ousness (not even in a subtle form, in such experiences) ? (dhavanadi
prati-sandhana-varjitam katham upapadyeta),

The Pirvapaksin questions here, Vimarfa or Pratyavamars$a cannot
be admitted to be present in the first experiences (saksat-kara-ksane), as, for
instance, in the case of small boys learning the meaning of such ex-
pressions as ‘gam anaya, naya, .., but the first experineces in their case
must be due to the remembrance arising from the impiessions (sarnskara)
of such experiences which they had in their previous lives (atha balasya
prag-janma-anubhz?m—.mmkera-sm;-ze{z evam), In reply to this, the teacher
says : Vimarsa, the determinate knowledge, is the essential nature (svabhava)
of Citi (Self-Consciousness), Even in the first experiences of boys (prathama
anubhava samaye) or in the acts of speaking, running quickly, etc.,
Vimarsa is present. It cannot be Suppesed to be entirely lacking, even
though it may be present in a subtle form,

The Purvapaksin states, it may be possible that the subtle determi-
nate consciousness be present in the indeterminate in certain cases, as
shown above ; but, in other cases, the determinate consciousness is ex-
plicitly present, because of its grossness and also being denoted by cer-
tain indicatory words which appear as separate from the subject like
other external objects, The question arises, how can the indicatory words
be held as one with or non-separate (aprrhakbhiitali) from the light of
the subject, i.e, indeterminate consciousness ? In reply to this question,
the teacher says :-

faged! f genwza eamree,......q = sarqre: qza faeat g7, a3-
FARIYAL & @ 1 wag a1 g qresTe aafy Afeq fausr:,
HAA Faq—Feaqqy =fg qfs q = 1, aq uwifwgeia qag asg,
tafd 7 vy a7, &9 T 9PALEAF q19a9, 7 Afwnany TEYT. IIAMT-

-

AT, AT A1 Py, i, 228.29
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54 Power of Knowledge

gRisafacasgagr argearfafHon |
qa-afFauda wrad 7 fagsaar uxel

AT — 5 S 3T weqaar (Asaaan:) ames-stafE (afq-
feaa-year) Ra-(fafy-) aifsag (w3), (GEATFIROT) ATEAT 0T (AAIA)
ey, T g (Faifaq) aeadr (Fasgracaa) (wrfa)’

The determinate knowledge (adhyavasaya) such as expressed by the
words “this is the jar’, is the potency of the highest Lord (Self) (ayam
ghatah iti adhyavasa paresa &§aktih), which is beyond the name and form
(nama-riipa-atirekini), and always shines as one with the Self (atmeva-
abhedena bhasate) and never apart as object denoted by the word *“this"”
(na tu idantaya bhasate),

The teacher clearly says that even the determinate knowledge, ex-
pressed by the words “this is the jar” rests in the indeterminate cons-
ciousness.

Although all cognitions rest in one indeterminate consciousness Of
‘I-Consciousness’ (agham-vimaréa), yet they appear, at the objective level,
in diverse forms of determinate knowledge. This is what the teacher
states in the concluding Karika :—

K 20—1 zafafy gz sf ar-wsaaqrn fisa-garaaa-a-sarfafag-
faqafaaag Ya-ArearaaT soay gfd 1 Pyr

Tz wf 4 e e | qxTg-sfaqeaaray faas zfy ) qisfa g
e qredlsiaq qava ud Ay | &Y Are-sT-aw FERTET CF-TI-TAT
sa ATETRIT qUAT  HeAAEEAfEA: AT, 4 CECEEECIERH
fawdiear wnaq UF wefAaAarseraaT wifq, @ g wRf @
—fasgeaaT wifa...... | Py, i, 232-33

=
-~




One Citi assumes diverse forms 55

wae Preadde dasmrgdya: |
AT g%s gfaarad 13

AT — (rafe gFady d@faaean), (R gaq) Fad freamag
(faws) JW@FTa-Ag9T: (@Y AgesT—swrATAIRT FawEeT, qqTq—
fafura-2armanfaam) AT-Tgagararfg (939) g9 gfawaegd’

Though Citi (Consciousness) is one and devoid of diversity (akramai),
yet, owing only to the affection by temporal and special limitations of
the variety of objects (bhinna samvedhya deSa-kalanurodhatah kevalam), it
assumes diverse forms (becomes sakrama) as perception ( jidna), remem-

brance (smrti’, determinate knowledge (avasaya), etc ( Jhana-smytya-avasayadi
sakramam pratibhasate),

K 21—1 faweaer aren faed geife 934 aad aemafad gsmsmd,
TR A e e fy feda-wranfaar saenanfz waatad shy Py,

wFnna dfasean, foeg aafsaaarg frada wifearfy afy Far-
fa aut gfiegar oY gugz-dammdqenfy: 2, frar-Sesqss -
FATRET: F1:, t AIRET—SGEATAAT FTATA, TA-EALTATGIATA
TAIAT §F ATET......1 Py, 4, 234-5

*See Kaw, R. K, the Doctrine of Recognition, pp 147 ff
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Power of Differentiation :-

The power of Differentiation (A4pohana-gakti) is indispensable to all
determinate knowledg (vikalpa) Differentiation (apohana) is a determinative
process (vikalpa) which implies certainity (viniScaya) between two different
things of contrary nature, such as between fire (vahni) and non-fire (a-
vahni), In determinacy many images are constructed in the mind and one
particular manifestation is differentiated from all else, which was first
doubted.! *The determinative process begins with the selection by the mind
(manah) of some points out of the mass reflected on the Buddhi, It
is like carving an image out of a big stone, It consists in a reaction
of the mind on the sense data recorded (to speak figuratively) on the
Buidhi, in making a seleciion of certain group of points from the
whole mass, in adding to the selected something from the old store
of memory and in giving it a definite shape and name’,? By virtue of
Apohana-gakti, the perceiver is capable of determining or ascertaining
the manifestation of one object as different from that of another, It
upholds both the former two powers, the powers of Remembrance and
Knowledge (tad ubhaya anugrahini opohana-8akti), The deter minative
process (vimaréa or vikalpa) applies only to the worldly things, which
are of the pature of diversity (Maya), to whatever is related to speech.
It cannot apply to the Self (Atman) or the self-consciousness (aham-pra-
tpavamaréah), the essential nature of which is light (prakagatma), although
it is embodied in speech (vag vapufi), but that is the transcender tal
speech (pard), the inner speech which is one with samvid (sanvid-
riipaved’) and ever shines within (antara avabhasamanah) ; it is different
from that sound which is of the nature of an object and, as such, is the
object of the sense of hearing®.

1. fafrar Feqar fafauda = afgaer Fefisgerasgad fage
Py, i, 240

2. Pandey, Abhinavagupta, An Historical & Philosophical Study, 1935,
282-83.

3. frqrsTiq ANATEIG ARG T AFLAAGAT: KfazTEE 952
arearfaardt atfregaawa: o Py, 4, 239-40
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Determinacy and Self consciousness 57

The teacher, in the first Kariki, says that the nature of determinacy
cannot be attributed to self-consciousness :-

W& TATATS A: FFTATEATG AAq: |
16t faseq: @ gaay garedy Farfireg: o 2

AFAT :— 0g FeAIqG:, 72 qFTIIEAT AFAg A, (@wrE-na: a)
Aqt fazweq: (ANgT-wgersd wrd) 7 (wafq), & gareidr (serazigan-
AATIHEY U sfaaifr-fagagat) g gEafg 1)

The Self-consciousness (aham-vimaria), whose very life or essense is
light (i.e, that of consciousness) (prakasatma), even though it is em-
bodied in the transcendental speech (vag-vapuh), is not the determinate
knowledge (masau vikalpah), because determinacy is certainty (vinidcayah)
that implies two objects (different from each other, say jar and non-jar)
(dvayaksepi).

Freagizawra fz sargergzaigar: |
THRTAAT qAreqeq wleasaaargay ng)

AT i— (Farfaq) Foreaa): gergen): zor: (fagaa):) s g
f&, swmerer za q wfam: (vwra-fraen) eren (ATFTET) FANTRT 7

It so happens that there appears manifestation of both jar and non-
jar, which are essentially different from one another (bhinnayamvabhmafz)
(in place of one and the same object), due to imperfect perception, and
the perceiver determines or ascertains it to be the manifestation of ope

K 1 1. grrrearea-agfafy qxmmsgearcarfemsiy EATAT: T
"at 7 fawer wg=a, @ fy sfamfrfadagat freaat 7 a1 sfrifr-
qr97: | Pyr

& arag:—seqre fawey: 2 g —AgEn faseraqonafea, qufz—
Fafasm meqar fafasery « TPgTen Fedtsasqasyad famer:, fafyges
T AagEfasTET-aaefay gfy aq, g9 g Faafgeaarfagfy,
7 (Rg) fametsaod gsv ( EIwTean) ATy —naey sqifeqsy
wafy Py, i, 240-41




58 Power of Differentiation

object as different from another), but nothing else shines like the
light of consciousness (subject), which is different from that (i e, which
is not light) (prakasasya iva tu bhedineh anyasya avabhasanam na)

The act of determinacy cannot, therefore, apply to the Self (Atman)
which is of the nature of light ( prakaia ), since nothing contrary to light
(a-prakasa), viz of the nature of darkness, shines. Differentiation is not
possible in respect of such entities as prakaéa (light) and ag-prakasa
(darkness), which are contrary in nature, since the latter does not shine.
For this reason, the essential pature of the Self, which is sentient (cit)
and luminous (prakaiga), is only self-consciousness (aham.pratyavamaréah)
and not determinacy (vikalpa)

The Purvapaksin asks the teacher to elucidate the process of diffe-
rentiation, since we have not even heard of the name of a-ghata, not
to speak of its rejection How can the impression or idea ivasana) of

non jar arise on perception of jar? In reply to this question, the teacher
says -

K 2—1. g#rang-fzaigeg fasmeg gfadfrfisysragaseaaaanad g-
FIFATEE A #A1q FEAAAAT ANgTramfgweaagifa: | Por

..... AT FIHSHENTFATGET GHATT gEIAT grasisi-wafy,
ggzeg ety fAguymamdzgasgae—sfy gegwifoar faseeeaar
9% Faqer faggged, ... A 9 FAFIAA FA4 qIIFTAET FifEq
32 ........ A TRAFACAFIATIRIASTEL #Fﬁﬁﬁ'&f&qwrﬁgﬁt—
<=r$w<aammafzmhaﬂmaﬁa mfeq, agwig FEANZAH ? ... FEF
0d, adl gATAARIRIEWY  faFeqegamaEmg faams wtm:ﬁeqfa
nzfufy geaaad oa, 7 9 faFea: 1 Po i, 24243
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Process of determinacy and Vikalpa 59

ATAHFAATHIAT ATFTAZEATIZAT |
afereaag g faseat 92 30w

AT : — F - T -’ (weasit q3-wag-Aatire: afenq
A7) AAT (FATAT) O ‘wag’ fa-magmg (Fa-weiede) ‘a0’ fazgaaq
‘wg g2’ gfa faser: fg—saq: 2

The subject, who experiences both the manifestations of ‘this’ and
‘not-this’ ( with respect to one and the same object ) (tad-atat-pratibhi-
bhaja matra), feels the certainity of this (tan-niécayanam) by rejecting
‘not-this’ (atad-vyapohanar), and that is spoken of as Vikalpa (the deter-
minate cognition as is denoted by the expression ‘this is jar’ (ayam
ghatah iti .

When the determinate knowledge of ghata arises, i.e, when an object,
say ‘jar’, is perceived with certainity, it serves some practical purpose
(vyavahara'. The term *“g-ghata” denotes various and numerous cogni-
tions of different objects, which are rejected in the act of differentiation
to get the determinate knowledge (vikalpa) of a particular object *‘ghata”.
On the other hand, in the state of indeterminacy (avikalpa-dasayam), the
object “ghata™, in its nature of Cir (consciousness), remains as one with

the Universal Consciousness, and, as such, it serves no practical purpose
of the world,

The Parvapaksin questions here, whv eannot the process of determi-
nacy or differentiation apply to self-consciousness (aham-vimarie), as, in

this, the consciousness of the objects other than the Self (an-aham-vimarsa)
gets negated ? The teacher replies :-

K 3—1. gg-gfadi gz sqq-sfawi 7 ggenng sam@r wad 313
(zfa &7) | Py, 1, 244
2. AT FATFFEATAAAIZATAIGEAATANGAT 5= 3fq fAggq
fawedY am sqigres 0 Py

T3 7 ag-gfawt szraay gawfauai 9 gezrng goEr ey
AT, ... AAEATEAT: qEREAINGT Frord Faguaed, a2q saqigan-

forca aea ween fregaagsad =z o3’ sfy -oarden ANEIRTATILIET-
fAegsTary,......1 P, i, 244
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faees mroan feear e warawifa o)
32 ggrag 10 Hfeqd AN AT 161
gurgeaaTsfafa fansisasangand |
fageq o7 g qe-gfgaaawEs: 1)

AATAT 4&5 :— Faaed (z7) wraar feear ogw’ =fq fawal: a4 we-
qIEATT (sANgAT) 33 g@) A wAAT Hewy AAfE €7 (T) qATIAA
farer o srawify, @ faweq qd, (Feara-ga:) (8) aT-afantn saaras:
(waf) (watq—am: @ sfrafafager smad)’

( Trans. (4) and (5)) The Self-consciousness (aham-iti-vimaréah) that
gives up its sentient nature by the power of obscuration (cit-tattvam
mayays hitva) and shines distinctly as limited subject (pramatrivena-ava-
bhati yah) within the limitations of the body, the intellect, the vital airs
or the supposed voidness (dehe buddhav atha prane kalpite nabhasiva va),
is determinate cognition (vikalpa). It is because it differentiates itself
from others (amya-vyapohanat). Vikalpa (determinacy) owes its being to
the manifestation or awareness of another thing which is of opposite

nature (sa para pratiyogi-avabhasajah).

K—4&5 (1) faaeasadsaven amar-wacar aaraarfafa qiit garama
£7df aget areTd 33 g g sferasgfafaaRig-aAa fana: qwar-
g dfasfadadigasng adsafataafgwer g | Py
szfacaansifyar—gal afazs, a7 ga @ dfrarT . ... 79
yaed qAEt | a7 gEsE-gerEns sfaanh @ sfadfzae awafa
.| wggey Faed AU AAE ERIEA AR WAT
fages wg—zfa am@amg: ) Py, i, 247-48
. agr T gfwam-afesmai  fearaain:  Saafface:
0T 7ew: Tfq HEART FAEAATG: . . ) A AR
JroETEAE #9q geaafad) wa | aarsfy gafasfaEasars..
FrAgErEaaRal gfgia FmRIYTT ACAAATG: | A a%-
fefaza aswagufafafaisa qraamaEgsd 7 CHECILIRIEIE]
gATqaed TrATRAIfET: grEaTqad: Alg.. .. o gaveafaaEaT—
g gwifa, @x=amsy fa... ... | st o Afaaifagar sad-
wxaIQgat afaf ... .. Afegan—agg: ‘g Taanal faweT ¢ |
Py, 1, 249-54
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