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A
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medium

veil

matter
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chapter
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€go experience
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Divinity, glory of Siva
disembodied condition

ether
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independent, Absolute
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Anuttara
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Arthantaram
Arthapatti
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Atman
Atmarthapiija
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Avyaktam
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individual, a complete image of the ultimate, the
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experience

tradition of experience

Divine Grace

inference

non-perception, negative/cognitive proof
Transcendent

denotation of Brahman

immanence
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icons
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Impure Order

Self

Siva worship in Saiva Siddhanta

absolutely unreal

ignorance, Maya

a continuous association; the quality or state of
being inseparable; inseparability.

most germinal of them all

unmanifested
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Bhagavan
Bhagavatas
Bhakti
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Bhogavana
Bhogya
Bhokta
Bhiumi
Bhukti
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Bindu
Bodha
Bodhi

Brahman

Buddhi

Caitanya
Caitanyatmaka
Caksuh
Cidananda
Cidanu

Citi

God

devotee

devotional, surrender
enjoy

desire for enjoyment
experienced
experient

stadia

enjoyment

seed

Focal point

retain knowledge
enlightenment
Ultimate Reality according to Advaita Vedanta,
Universal Soul

intellect

Infinite Consciousness
spiritual plane
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pure knowledge and bliss
spiritual monads

Consciousness
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will
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knowledge
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action
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Moksa
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Nataraja
Nimesa
Nigraha
Nimitta karana
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Nirvisesa

niskriya

Pada
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Paficakrtya
Pani

Para

Pati

a Sakti of Siva, illusion, illusive force, false
apperance

False appearance

the concept of liberation

quadrupeds

the Indian philosophical school which do not
accept the authority of the Vedas

dancing Siva

submergence

concealment

efficient cause

devoid of all attributes

categories of the intellect

Inactive

legs

birds

the five cosmic actions
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transcendence

God, Lord, the divine condition, Siva



Pasu

Pasu-pramatas
Pasupata vrata

Paratantra

Parinama
Pasa
Paramesvara
Parapara
Paraparmatas
Pararthapijja

Parasamvit

Paramarthika Satyam
Para-Vak

Payu

Prakasa

Prakrta

Prakrti

Pralyakalas
Prama
Pramana
Pramata

Prameya

trA—

name used in non-technical sense to denote
creatures not covered by any classifications,
fettered being, sentient individual souls, imperfect
or limited being, beast, individual, the human
condition

fettered experiencers

penance

dependent

transformation

fetters, bondage

Supreme Lord

transcendence and immanence

highest experiencers

ritual in Saiva Siddhanta

Infinite Consciousness, Siva, Pure Consciousness,
Supreme Experiencing Principle

Absolute Truth

All-transcending Word

elimination

luminosity, [llumination

produced from the Prakrti

The Ultimate Reality in Sankhya philosophy, a
tattva in the Trika school

beings in the state of disembodies existence
the resultant of valid knowledge

the means of knowledge

the subject who knows, subjects, experiences
the object of knowledge, objects, infinite variety
of objects

thing recognized



Pratyaksa
Prithivi
Piirpa jhana

Pirnahanta

Rasa
Rasana

Rupa

Sabda

Sad-darsana

Sadhaka
Sadhana
Saguna
Sakst
Sakti

Saktipata
Samarasya

Samhrti

perception

earth

perfect knowledge
perfect |

taste
tongue

form

sound

the six astika schools in Indian philosophy -
Sankhya, Yoga, Nyaya, Vai$esika, Mimarsa,
Vedanta

spiritual practitioner

spiritual practice

Nature of Brahman

spectator

Power, immanent in creation, the link between the
macrocosm and the microcosm

Divine Garce

homogeneous bliss

dissolution



Sampradaya
Sarmskara
Samvit
Samvoga
Samyogabhasa
Samnyasi
Sarisrpa
Sarvajiia
Sarvakarta
Sat

Sat1

Satta
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Satikoca

Sabda Pramana

Siva

Sivata
Sivatva
Spanda
Sparsa
Sphurat
Srotra

Srsti

Sthavara
Sthiti
Sthayi-bhava
Suddha Adhva
Suddha Aham

Suddha Ahambodha

denomination

specific configurations, residual impressions
Consciousness

real contact

contact

renunciator

reptils

omniscient

omnipotent

Truth, being, the only Reality

real

being

knowner of Reality, seer of Reality
limitations

Word testimony, testimony of past or present
reliable experts

The Ultimate Reality according to Trika school,
Self, Consciousness, The Supreme Transcendent
purity and goodness

the essential nature of Siva

spontaneous activity of Siva

touch

Shinning, radiant

ear

creation

stationary creations

preservation

inherent disposition

Pure Order

Pure Self

Pure Self



Suddha Parmata
Susupti
Sva-safikocita antirupa
Svabhava
Svabhitta
Svacchanda
Svapna

Svariipa jiiana
Svartipa-gopanam
Sva-sanikocita
Svatantrya
Svayamprakasa

Svecchaya

Tattva-drasta
Trika
Tvak

Unmesa
Unmisati
Upadana karana

Upamana

Pure experiencers

dreamless sleep

Self-limited atomic nature
characteristic nature
background

unrestricted independence
dreaming

Consciousness of Pure Self
self-concealment
self-limiting, self-contracted
a Sakti of Siva, freedom of act, independent
self-illuminated

absolute freedom

knowner of Reality, seer of Reality
triple or threefold

skin

Emanation, emergence
opens himself out
material cause

comparison and analogy



Upastha
Upaya

Vak

Vasanas
Vayu
Vijhanakalas
Vimars$a
Vairagya
Visarga
Visva
Vivarta

Vyavahara

procreation

means

speech

previous experiences

air

disembodied beings

dynamics, Sakti

detachment

brought outside

universe, world

unreal manifestation, apparent creation
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Synopsis

The present study attempts to establish the Trika school on the vast map of prominent
Indian philosophical schools. Saivism, Vaisnavasampraddya, or any other tradition are wrongly
identified as religious or Tantric or viewed as a mere Parampara. Thus, the philosophies put forth
by Saivism, Vaisnavasampradaya, or any other tradition do not hold equal prominence on the
vast map of Indian philosophy. The essence of the philosophy put forth by the Trika system
resides in Tantric Saivism and the Indian philosophical schools. In the present work, the notion of
Siva is not established as the Ultimate Reality in the context of the iconographical or religious
form of Siva. However, references to Siva in the Vedic and Puranic literature are mentioned to
establish the enormous popularity of Siva as well as the ascetic and esoteric nature of Saivism.
The systems within the ambit of Saivism proclaim Siva as the Ultimate Reality per the unique
position and understanding of the Agamic literature. Siva is presented as the Ultimate Reality in
terms of Self/Consciousness/Parasamvit/the Highest Experiencing Entity in the Trika system.
The necessity to study the Trika school as a comprehensible traditional and philosophical system
in the scholarly community is increasing rapidly. The reason for the upheaval in the studies of
the Trika school is to disprove the false identification of the Trika philosophy as a Tantric
tradition with deep religious roots and peculiar practices. This misconception results in negation
of the philosophy of the Trika school. The research work is textual and philosophical. The work
is not related to the fields of History and Indology.

The study concentrates on a specific research gap, which is two-fold in nature. Firstly, the
establishment of the Trika school as a philosophy with a Tantric foundation. Secondly, in doing
so, a philosophical comprehension of the practical ways of liberation is prescribed in the Trika
philosophy. The Trika school represents a combination of monistic philosophy and tantric
practices. Thus, the term ‘religio-philosophical’ emergence or foundation is apt for the Trika
system. A comparative approach is applied in this study to understand the Trika school as a
philosophical school originating from the Agamic literature. The four selected Indian

philosophical schools are Sankhya, Advaita Vedanta, Yogacara, and Sabdika philosophy. The



reasons for selecting the philosophies are explicitly explained in the Introduction of the thesis.
The research gap leads to two main research objectives. Firstly, to discuss the various facets that
shaped Trika Philosophy which allowed other Philosophical schools to come within its ambit and
enrich it. Secondly, to take into account the inclusive nature of Trika Philosophy to provide a
comprehensive conceptualization of Pardsamvit or Consciousness. The research objectives

further give rise to five conjectures for the present research.

Firstly, is it essential to name a school per its philosophy and traditional roots? Secondly,
how is the ‘religio-philosophical’ emergence of the Trika school critical in propagating the
unique absolutist philosophy? Thirdly, on the vast map of Indian philosophical schools, where
does Trika philosophy stand? Furthermore, how did the philosophies postulated by the selected
Indian philosophical school fall under the ambit of the 9th Century Trika school? Fourthly, how
is Pratyabhijiia the means and the end to achieve the Ultimate Reality? Lastly, through the
concept of Pratyabhijna how and why is the practical way of liberation provided in the Trika
school? The three philosophical and qualitative research methodologies applied are Textual
Analysis, Conceptual (Philosophical) Analysis and Critical Enquiry. In the present study, the
translations of seven primary Trika texts - Siva Sitras, Spanda Karikas, Sivadrsti,
Vijianabhairava, I$varapratyabhijiiakarika, I$varapratyabhijiiavimarsini, and
Pratyabhijiiahrdayam are used. The lineage and texts of the Trika school are essentially
discussed to understand the religio-philosophical origin of the Trika system. This also sets the

basis of the school's denomination as ‘Trika’. The thesis also contributes to establishing the

philosophy and importance behind the term ‘Trika’ through the lineage and texts.

The beginning and development of Saivism, along with different arguments from modern
scholars regarding the unpopularity of the Tantric schools, are discussed initially. This way,
schools' different and distinctive philosophies in the realm of Saivism are reviewed. The
emergence of the Trika school as an idealist, monistic, and theistic philosophy from the Tantric
foundation of Saivism is examined. Unlike other Indian philosophical schools, the Trika
philosophy has developed from the Saiva tradition into an absolutistic Indian philosophy. The

school puts forward an extraordinary entanglement of consciousness (Parasamvit), true logic

X



(sattarka), and authoritative texts (Agamasastra).  The theistic component makes up the
formation of the school but also enriches its monistic philosophy. The foundational premise of
the school is based on Siva being the Ultimate Reality. The Agamic literature that existed even
before the Trika school emerged implied the same. The school suggests blending the essential
elements of religion and philosophy within its system, making it a unique philosophy of all time.
The Trika system has a defined origin in terms of the theory of Para Vak. The Trika school also
deepens its roots in Saiva tradition by accepting the mythological origin implied in the Sivagama
for Saivism. The evaluation of the lineage and primary texts of the Trika system enables the
research to focus on the development of the entire school instead of focusing on one propounder

and the texts he authored.

In the 20th Century, the study of the Trika school revolved around Abhinavagupta. Even
today, the prominence of Abhinavagupta and his voluminous work over-shadows the successors
and predecessors of the Trika school. However, the textual analysis highlights the underlying and
primary contributions of Vasugupta, Kallata, Somananda, and Utapaladeva in Abhinavagupta’s
work. The legacy of Abhinavagupta is carried forward in the works by Bhaskara, Ksemar3ja,
Yogaraja, and Jayaratha. Through critical analysis, the philosophy of the Trika school is proved
to be absolutistic. Pardsamvit or Siva is the Supreme Experiencing Principle. In the Trika school,
Siva is said to be incomplete without Sakti. This philosophy is put forth by the Trika school,
which makes the philosophy distinctive and nuanced. The inter-relationship of Siva and Sakti is
elucidated in terms of Prakasa and Vimarsa. Sakti is also denoted as Spanda or the spontaneous
activity of Siva. The denotation of Siva and Sakti, Prakasa and Vimarsa or Spanda is defined in
the Trika school by Vasugupta, Kallata, and Somananda. In Abhinavagupta’s work, this premise
is applied for the betterment of the Trika philosophy. However, more than Utpaladeva,
Somananda is considered more of an enigma. The introduction to the foundational work
achieved by Utpaladeva to establish the Trika school, is prominent in Abhinavagupta’s work.
The notion of adapting comparative analysis of the Trika school with other Vedic or Non-Vedic
school was started by Somananda. Utpaladeva carried the legacy in his work. In Utpaladeva’s
work, the text is presented in the form of sattarka from the stand of some Indian philosophical

school and the Trika school. The most essential and unique notion of the Trika school,



Pratyabhijiia, was established by Utpaladeva. In the writings of Abhinavagupta, more depth and

comprehension were given to the complete philosophy proclaimed by the Trika system.

The focal point is the various ontological Realities according to the selected Indian
philosophical schools and the Trika philosophy. The ontological Realities are discussed in terms
of various manifestation processes and the theories of causality and error postulated by each
school. This form of argumentation (sattarka) explains the vague and logically unclear notions
propagated by the selected schools. A comparison of Trika schools with the selected schools is
attempted to establish that the selected schools fall under the ambit of Trika school. For instance,
the manifestation process, i.c., the essence of Sakti and the inter-relationship of the thirty-six
tattvas according to the Trika school, is described in contrast with Sankhya philosophy. The
classification applied by Prof Arthur for the Greek philosophy is adapted in the thesis. The
portrayal of the Trika school as the perfect definition of monism is achieved through the

modified application of Prof Arthur’s work.

In literal terms, the manifestation of the universe in the Trika school is the
self-manifestation of Siva. The manifestation process is only a self-expansion in the aspect of
Sakti. In other words, the manifestation process symbolizes the glory and infinite freedom of
Siva. In the revelation, Sakti plays an essential role. According to the Trika philosophy, Siva is
self-aware and self-revealed. The universe is thus a mode of self-manifestation or @bhdsa of
Siva. The abhasa of Siva is a direct result of Siva’s resolve to appear as many. The initiation and
dissolution process of the self-manifestation process is by Siva’s Free Will or sveccha. The
concept of Abhdasavada in the Trika school, as opposed to the various theories of manifestation
of the universe, is explained. By the conceptualization of Abhasavada, the essential and active
role of Sakti is presented. The theories of manifestations the selected Indian philosophical
schools put forth are logically impaired. The manifestation process in Sankhya philosophy, falls
short of explaining and justifying the roles of Purusa and Prakrti. The debate of matter v/s
consciousness, is initiated in the Sankhya philosophy. The Sankhya philosophy aims to establish
the prominence of consciousness over matter. But is unable to achieve it. The Sankhya

philosophy is also unable to justify the plurality of Purusa in the manifestation of the universe.



In the Yogacara school, matter is rejected as there is only the existence of consciousness.
But the Trika school points out the fallacy in the of the theory of ‘Consciousness-only’ and the
variety of differentiation present in each individual as part of the creation. In Advaita Vedanta,
the prominence to Brahman as the only Reality is a point of questioning for the Trika
philosophers. The problem originates when Brahman is described as inactive or the One who
does not participate in the manifestation process. The entity of Mayda, superimposes on Brahman
resulting in the false appearance of the world. But how does Maya have that agency. For Maya to
superimpose on Brahman, it should have equal or at least some potency like Brahman. The locus
of Maya is not defined in the philosophy of Advaita Vedanta. The jiva or individual is considered
as one with Brahman. The fallacies are described to present the philosophy propounded by the
Trika school as absolutistic. Furthermore, the jivas in Trika school are no different from Siva.
They are the reduced form of Siva with limited Sakti. In the manifestation process of Trika
school, this is defined perfectly. The jiva, just by remembering Siva, becomes Siva Himself. The
postulation of what jiva is and what is its role in the universe has been defined in an incomplete
and unclear manifestation process by Sankhya, Advaita Vedanta and Yogacara school. The
world does not end after this realization, but it is just one being a part of a play knowing that he
is Siva and just playing His role. The propellers of the Trika school also aim to overcome the
fallacies of the selected Indian philosophical school to provide a better understanding of the

Ultimate Reality and the manifestation process of the universe.

When the Trika system states that Pasu or jiva or individual being is one with Siva, the
requirement to prove and provide a way to attain Siva arises. Thus, the introduction to the most
‘Pramana’ refers to proof or means of knowledge. The Pramanas lead to knowledge. This leads
us to the gist of Indian epistemology. The various accepted Pramanas and their explanations by
the selected Indian philosophical schools is specified. The Trika philosophy has a different
approach to the term Pramana. The focus in Tantric epistemology, a notion of Consciousness as
Pramana is explored and explained. In the research work, focuses on not the number of accepted

Pramanas but the essence or underlying factor of Pramana. Consciousness or Self or Siva is the



Pramana. This is proved by the textual analysis of ISvarapratyabhijiiakarika and
The connection of knowledge and Consciousness or Self or Siva is established in the Trika
school. Furthermore, in the Tantric epistemology, the connection of knowledge and Pratyabhijiia

1s entrenched.

The connection of Caitanya (Siva or Pardsarnvit), knowledge, and Pratyabhijiia makes

the distinctive philosophy of the Trika school. The discussion regarding Tantric epistemology

e —

by each Indian philosophical school. The concept of Pratyabhijiia encompasses the justification
of Pasu being as one with Siva. The placement of Pasu in the creation or universe with role of
Sakti is explored. The concepts of mala and kaficuka according to the Trika school is explained

in the terms of Pratyabhijiia, Pasu, Siva, and Sakti.

According to the Trika school, Pasu misidentifies itself as something different from Siva.
Pratyabhijiia is the only way for Self-realization. But in the Trika school, identifying the self as

Siva is nothing new. The individual self is already Siva. Nothing new or more is gained. The

e —

of the world, which is essential to know as we are related to it; we cannot know ourselves
without knowing the world. The question is not to know the essence of creation but the Self. The
phenomenon of consciousness that appears at the surface level is just the tip of a bigger reality
lying deeper in us. Pratyabhijiid is not just recognition. Pratyabhijiia is not just the knowledge of
the Self, but the knowledge of the entire Reality as Self or Consciousness includes all Reality
within itself. It is coming to know the true identity of something never seen before but its identity
was not known. The notion of Mala or impurity is introduced as ignorance or gjiiana. It is due to

the ignorance or gj7iana, the existence of the universe and Pasu takes place. Two ignorance or

X



ajiiana are introduced - Paurusa ignorance and Bauddha ignorance. This is also the reason for

bondage according to the Trika philosophy.

The Maya tattva places an essential role in the existence of ignorance or agjiiana is
presented in the thesis. The differentiating in the existence of Pasu as Vijiianakalas, Pralyakalas,
cidanu, Sakala, among other categories is also due to Maya tattva. The three malas according to
the Trika school are Anavamala, Mayivamala, and Karmamala. The combination of Anavamala,
Mayivamala, and Karmamala is reason for the differentiation and various Pasu in the universe.
The classifications within the different positioning with Vijianakalas, Pralyakalas, Sakala,
among other is due to the three malas. Furthermore, the sapta-pramata, namely, Sakala,

e~ —

in the Trika school.

The distinctive notion of Moksa or Mukti according to the Trika school is put forth. The
notion of Moksa in the Trika philosophy is different from the other Indian philosophical schools.
In the other Indian philosophical schools, Mukti from the transmigrations i.e., Samsara is the aim
of individual’s life. In the Sankhya and Yoga philosophy, Mukti is liberation of Purusa from
Prakrti. The eradication of misery is the ultimate goal according to the Sankhya and Yoga
philosophy. For Nyaya and VaiSesika, realization of Atman which free from the Ajiiana.
According to Advaita Vedanta, the realization of unity of jiva with Brahman. But there is no
conception of Universal Self in the Sankhya philosophy, Yoga philosophy, Nyaya philosophy,
and Vaisesika philosophy. The concentration for these school is limited to individual self. On the
other hand, Advaita Vedanta does propound the unification with the Universal Self, i.e.,
Brahman. But even in that state, the Self is niskriya. The Universal Self is devoid of Sakti. But
the conjecture is that much fuller and achievable notion of Moksa is introduced by the Trika
school. The various verses applied in the thesis to prove this conjecture are taken from both the

translated and untranslated literature of the Trika school.



In the Trika school, Moksa or Mukti is freedom from the malas and achievement of
viveka jiiana or true knowledge. The ultimate goal is to achieve Sivatva which is achievement of
Siva or achievement of His nature. The two different realms - Suddha Adhva and Asuddha Adhva
are the realms in which any Pasu exists. The achievement is to move from Asuddha Adhva to
Suddha Adhva. The research focuses on the concept of sadhana which is a practical way to
achieve Sivatva. The misconception of sa@dhana as an idiosyncratic or peculiar Tantric way has
been discussed in the thesis. The Trika school proceeds to explain logically and clearly, sadhana
and the different types of s@dhaka. The unique and nuanced concepts of Anugraha, Saktipata,
Diksa, and Upayas are introduced. In the Trika system, there are different degrees and situation
of Pasu through Anugraha, Saktipata, Diksa and upayas. All the discussion come together to

establish the concept of liberation and a practical way to achieve liberation according to the Trika

e~ —

Pratyabhijiia is present in the means.

The main aim is to establish the Trika school as a complete and new philosophy on the
vast map of the prominent Indian philosophical schools. The research enables to view Siva not as
a Vedic deity but a comprehensible, definable, and achievable Ultimate Reality. The philosophy
put forth by the Trika school not only establishes Siva as the Ultimate Reality but also the way to
achieve Siva. Thus, Siva is conceptualized as the Ontological Reality and Epistemological Tool
or Reality according to the Trika school. The misconception of the Trika philosophy being
Tantric in nature is cleared. Also, the term ‘Tantra’ is also defined in the present research work.
The understanding of the Trika school in terms of a complete philosophy with a traditional
foundation is explored. This is also the main contribution of the present research work. The
research contribution is also in the terms of the comprehension of Tantric epistemology. The
practical and achievable path of sadhana is misinterpreted as peculiar or Tantric in nature. The
general misinterpretation from the denomination of the Trika school to the portrayal of the Trika
school as Tantric or religious in nature are clarified in the present research. The research also

includes a glossary section. The Sanskrit terms are used throughout the research thesis. The aim



is to establish the notions and terms in their essence and not in terms of approximate translations.

The present study can be viewed as plenary textual research primarily which focuses on Siva.
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Chapter — 1

Parasarvit and Pratyabhijia: An Introduction

1.1 Introduction:

Saiva sampradaya or Saivism is one of the largest and most significant Hindu
denominations. The eminence of Saivism as a sampradaya in the context of religion is
unparalleled. Siva is perceived as the Supreme Being or Ultimate Reality in the faith of
Saivism. Siva holds great antiquity and widespread popularity across the globe. Siva is
considered a personality in Vedic, Puranic and Tantric literature. The enormous popularity
and proliferation of Saivism are accounted for in the vast chronicles of the Sanskrit literature
regarding the royal affinity toward Lord Siva. The popularity of Lord Siva as a deity for
various rulers, their kinsmen, and the population under the rule of these various dynasties has
been penned in the Rajatarangini (The River of Kings), the laborious 12th Century work of
Kalhana. According to John Bowker (2000), through the Saiva Puranas, the Saiva literature
thrived from the 4th Century to the 9th Century. However, the Saiva literature mainly
consisted of mythology. The propagation of Siva and Rudra as a Vedic or Puranic deity
flourished initially. The theistic (religious) devotional worship of Lord Siva dates from the 1st
Century BCE to the 13th CE. According to Schomerus (2000) the earliest evidences for the
existence of Saiva-Agamas is found around the 1000 CE. The iconography as described in the
Vedic or Puranic literature does hold prominence in the Saiva-Agamas. Nevertheless, the
Saiva-A_gamas are primarily concerned with initiation, ritual, yoga, mantra, among others
topics. The conception of Saivism in terms of Saiva-Agamas flourished from the 6th Century
to 13h Century as mentioned in the translation works of well-known Indologists, Historians,

and Saiva enthusiasts such as Alexis Sanderson (2009) (2013) and Christopher Wallis (2014).

The ascetic and esoteric nature of Saivism makes it rather challenging to obtain and
comprehend the vast philosophical accounts within the realm of Saivism. In the late 18®
Century, Sir Marc Aurel Stein (1990) published a translation with notes on Rajatarangini,
mentioning the popularity of Saivism. The Government of India, in the 19" Century, ordered
a German Indophile, Georg Biihler, to lead a literary expedition in Kashmir. The vast

literature on the indigenous religious philosophy of Saivism was discovered in 1875. The



primary literature was in the homes of various traditional pandits. Before this discovery, the
classifications within the realm of Saivism were next to impossible. From the 19th Century to
the 20th Century, scholars propagated various categories of schools within Saivism. Over
time the synthesis of the prototypical Siva such as Liriga to the connection between Siva and
Rudra through syncretism of Vedas led to Siva or Caitanya being the Ultimate Reality in the

Agamic literature.

In the various works of scholars indicate the new and incomplete wisdom of Saivism.
Contemporary scholars are currently dedicated to the strenuous task of discovering and
translating the Saiva literature. The current work proceeds with a conviction that Saivism has
much to offer to human society. But the study of Saivism was in a nuance and crude state till
the mid-20" Century. Due to which the knowledge put forth by Saivism remains invisible to
humankind. Siva is considered as the Ultimate Reality not purely in the terms of iconography
for Lord Siva and Rudra mentioned in the Puranic literature. Siva is considered as a Guru and
also a yogi in the Tantras or the Agamic literature. The research highlights one of the
significant schools originating from the sixty-four monistic Tantras, ‘Trika Saivism’ or ‘Trika
school’. It was only after the discovery of the literature of Saivism by Biihler and M A Stein
that Trika texts were introduced as a prominent school of Saivism. The discovery of these
texts continued in and after the 20th century. “Trika school is relatively unknown and was
erroneously considered a tantric or religious ideology till recent times” (Sharma, 2021: 12).
Mukhopadhyaya states three reasons for oblivion of the Trika school. Firstly, the scarcity of
polemic discussions. Secondly, the lack of direct association with the Vedas like other
prominent Astika schools in Indian philosophy. Lastly, the teachings of the Trika philosophy
are profound and esoteric (Mukhopadhyaya, 1986: 231). Christopher D. Wallis does not fully
agree to the reasons given by Mukhopadhyaya. According to Wallis, the Trika school should
be studied independent of the pre-existing notions regarding Tantric traditions. According to
Wallis, “the major obstacle to this study is the unpublished literature, which is unedited and
untranslated” (Sharma, 2021: 12). Also, the unexplored philosophical concepts of the Trika

school might seem to be borrowed from other Indian philosophical schools.

According to David Peter Lawrence (1992) (2005) the most important progress in the
study of Trika system, is the evolving awareness of the historical diversity and complexity of
the system as a philosophical school. Mark S G Dyczkowski (2004) presents an integral

historical perspective for the Trika system. The pioneering works and translations completed



by K.C. Pandey and R.K. Kaw have had a lasting impact on the development of the Trika
school. However, according to David Peter Lawrence the works of K.C. Pandey and R.K.
Kaw lack scholarship approach. This can be the case as both K.C. Pandey and R.K. Kaw
focused mostly on Abhinavagupta. But Steven Jeffrey Kupetz (1972) wrongly diverted the
works of Abhinavagupta towards Advaita Vedanta, thus, leading to misconceptions of the
Trika school as a second version of Advaita Vedanta. But Harvey P Alper (1979) successfully
pointed out the essential roots of the Trika school in Tantra and traditional foundation which

is completely different from Advaita Vedanta.

However, according to John Bowker (2000), at the beginning of the 20th Century, the
study of Saivism was prominently divided into two fields. The first group comprises
Indologists and Sanskritists. The second lesser-discussed group is that of researchers (mostly
on philosophy). In the 20th Century, both the former fields grew exponentially. In the 20th
Century, Indologists and Sanskritists such as Sushil Kumar De (1960), E. Gerow and A.
Aklujkar (1972), Raniero Gnoli (1956) (1968), KA Subramania Iyer (1965), Eliot Deutsch, J.
L. Masson and M. V. Patwardhan (1970) Gaurinath Bhattacharyya Shastri and Gaurinatha
Sastri (1987), L Zgusta (1966), among other gave outstanding contributions towards
Abhinavagupta and the theory of aesthetics provided by him. Researchers such as Gopinath
Kaviraj (1923) and K C Pandey (1963) worked primarily on Abhinavagupta’s work on
mystical theology, monistic philosophy, and Tantra. The interesting underlying certitude
pointed out in the development in the 20th Century is the primary focus on the discovery of
Saiva literature, classifications with Saiva schools, and Abhinavagupta seen as the foremost
(primarily the only) philosopher of Trika philosophy. The basis of this certainty is not only
the critical work completed by the scholars above. Balajinnatha Pandita (1989) (1991)
(1997), a contemporary of K C Pandey, also gave more importance to Abhinavagupta in his
work. Navjivan Rastogi (1984) (1986) (1987) (2003), a well-known student of K C Pandey,
worked prominently in translations and comprehension of the tremendous work of
Abhinavagupta. Raniero Gnoli, a Western Indologist, was among the first to translate the

voluminous work Tantraloka and Paratrimsikatattvavivarana written by Abhinavagupta.

It is conjectured by followers of Lakshman Joo (famously known as Lal Sahib) that he
belonged to the lineage of Abhinavagupta. Lakshman Joo lived in Srinagar. Abhinavagupta
existed and lived in the same place roughly nine centuries before him. Lakshman Joo wrote

and gave discourses on various primary texts of the Trika school. In the early to mid-20th



Century, Lakshman Joo inspired Indian and western Indologists and Sanskritists. Parallelly at
the beginning of the 20th Century, J. C. Chatterji (1914), published a concise introduction to
the Trika school. The work is presently a little outdated, but it majorly focused on the lineage
of the Trika school and defining the Ultimate Reality. However, through The Kashmir Series
of Texts and Studies (KSTS), J. C. Chatterji published roughly ninety Trika philosophy texts
between 1911 and 1947. The advocation of the Trika system by Swami Muktananda, a
spiritual practitioner and a Saiva enthusiast along with the Sanskrit, Hindi, and English
editions of the scriptures by Brajvallabh Dvivedi marked a different trajectory in the study of
the Trika system. The analytic historical studies of Saivism by Alexis Sanderson and Mark
Dyczkowski was published as translations of the Saiva texts through The SUNY Series.
According to Christopher D. Wallis, in the 20th Century, the survey of the Trika texts had
“turned into a philological one rather than a philosophical one” (Wallis 2014: 1) (Sharma,
2021: 52).

Nevertheless, due to the combined and independent efforts of both Lakshman Joo and
J. C. Chatterji, the Trika philosophy was introduced in Indology and Sanskrit, and the essence
of the Trika school as a complete philosophical school emerged. In the translation works of
scholars such as KA Subramania Iyer, Mark Dyczkowski, Jaideva Singh, Raffaele Torella,
and Isabelle Ratié, the philosophy of the Trika school is also brought about along with the
phenomenal translation of complex primary Trika texts. Because of these scholars, various
texts and propellers of the Trika school were highlighted. Mark Dyczkowski (1994), KA
Subramania Iyer (1998), and Raffaele Torella (2013) (2016) worked primarily on Utpaladeva.
Whereas scholars such as Jaideva Singh (2013) (2014) (2017) (2019) primarily worked on
translating the significant primary works of well-known propellers of the Trika school. The
20th Century scholars such as Dr Debabrata Sen Sharma (1983) and Kamalakar Misra (1981)
(2011) concentrated on establishing various concepts of the Trika school. It is only in the 21st
Century that scholars such as Ganesh Vasudeo Tagare (2002), John Nemec (2011) (2021) and
Christopher D. Wallis (2013) (2014), among others, have shifted the approach to study the
Trika philosophy in a comprehending way.

1.2 Objectives of the study

The main objective is to evaluate the significance of studying the Trika school as a

philosophical school. The study concentrates on a significant research gap, which is two-fold



in nature. Firstly, the establishment of the Trika school as a philosophy with a Tantric
foundation. In the field of Indian philosophy, Tantric schools or religious traditions are not
included as a philosophy but are rather categorised in religious studies. Secondly, in
establishing the former, a philosophical comprehension of the practical ways of liberation is
prescribed in the Trika philosophy. According to David Peter Lawrence (1992) and
Christopher Wallis (2013), the Trika school originated around 850 CE. The lineage of the
Trika school, mainly from Vasugupta to Rajanaka Ksemaraja, succeeded in the daunting and
laborious task of forming the philosophical structure of the school from a Tantric foundation.
The term ‘Tantra’ in the context of the Trika school implies the Parampara and also the
experiential knowledge that comes with it. A distinguishable feature of the Trika school is its
openness and integration of ideas from prominent Indian philosophical schools, Saktism, the
Vaidikas, and Vajrayana Buddhism. This connection is notably described in the writing of R
K Kaw (1967) and K C Pandey (1963). However, the research gap lies in the paradox of the
‘philosophy’ put forth by the Trika school. Raffaele Torella (2021) states that the Trika school
as ‘philosophy’ was derived from a very small group of aristocrats but it reached to the level

of householders.

The relationship between monistic ideas and tantric practices has not yet been
explored. The term ‘religio-philosophical emergence’ is introduced in the thesis. Secondly,
the portrayal of Siva as the Ultimate Reality instead of a Vedic or Purdnic deity is a nuanced
notion. Also, it is interesting to note how the philosophy propagated by the Trika school is a
complete one, i.e., the establishment of Siva as the Ultimate Reality and the attainment of
Siva is explicitly explained. But the popularity of the Trika school and the philosophy put
forth is prominently through Abhinavagupta and his laborious primary work. The successors
and predecessors in the lineage of the Trika school remain more or less as an enigma. The
Ultimate Reality of the Trika school is attainable via the ‘epistemic tool’ of Pratyabhijia,
which is both the means and the end to understanding and attaining Siva. The research thesis
also discusses the submerged notions of Saktipata and Upaya. The Trika school, proposes a
practical and an attainable approach towards liberation. The term ‘Tantric epistemology’ is
alien and intriguing in the scholarly community. The Trika school adapts a Tantric approach
to liberation which is also philosophical in nature. The nuanced concept is misunderstood and
seems on the periphery of religious or Tantric practice. In the thesis a new contribution has

been made in deriving a comprehensive and philosophical approach to the notion of Sadhanda.



The present research work has also considered four Indian philosophical schools
compared with the Trika school. The four schools are Sankhya, Advaita Vedanta, Yogacara,
and Sabdika philosophy. The selection of these schools is logically determined. Sankhya
philosophy is the oldest Indian philosophical school. Sankhya school propounds two Ultimate
Realities - Prakrti and Purusa. The writing of Utpaladeva, a prolific philosopher of the Trika
school, questions the dualism and atheism of Sankhya philosophy. In philosophy propounded
by Advaita Vedanta, the locus of Maya is unclear. According to Trika philosophy, Brahman is
addressed as Santa Brahman. The Trika school also questions the yogic, atheistic and realistic
philosophy of the Yogacara school. The philosophy of the Sabdika school revolves around
Vak. The philosophies the selected Indian philosophical schools put forth fall under the Trika
school's ambit. According to the Trika school, all these schools have fallacies concerning the
nature of their prescribed Ultimate Realities, their respective manifestation processes, and

their incomplete attainment of these respective Ultimate Realities.

In the attempt to synthesize the two-fold research gap, there are five imperative
objectives questions for the present analysis. Firstly, is it essential to name a school per its
philosophy and traditional roots? Secondly, how is the ‘religio-philosophical’ emergence of
the Trika school critical in propagating the unique absolutist philosophy? Thirdly, on the vast
map of Indian philosophical schools, where does Trika philosophy stand? Furthermore, how
did the philosophies postulated by the selected Indian philosophical school fall under the
ambit of the 9th Century Trika school? Fourthly, how is Pratyabhijiia the means and the end
to achieve the Ultimate Reality? Lastly, through the concept of Pratyabhijia how and why is
the practical way of liberation provided in the Trika school? The present research is titled
“Parasamvit and Pratyabhijiia: An Onto-Epistemic Enquiry in Trika Philosophy”. The title
is broken into four essential words for analysis: Pardasamvit, Pratyabhijiia, Onto-Epistemic

Enquiry, and Trika Philosophy.

The importance of the term ‘Trika Philosophy’ is established. Nevertheless, referring
to the particular school as Trika philosophy is the question. Further, the terms ‘Parasamvit’
and ‘Pratyabhijiia’ are significant in the philosophy propagated by the Trika school. The
former term refers to Siva/Caitanya/Atman/Ultimate Reality/Mahesvara/Citi/sarvit. The
latter term is the theory of recognition by the Trika school. The last term highlighted is
‘Onto-Epistemic Enquiry’. The term combines two essential branches of philosophy -

ontology and epistemology. Ontology studies concepts such as existence, being, becoming,



and reality. Epistemology is the theory of knowledge. Indian epistemology refers to the valid
mean of knowledge. The ontological reality is everything that is, as it is. The Ontological
Reality in Trika school is Parasamvit. While the epistemic tool, according to the Trika
school, is Pratyabhijiia. Pratyabhijiia can be denoted as the Epistemological Reality as it is
the tool to examine the Reality. But why an Onto-Epistemic Enquiry? In Indian philosophy,
the Ultimate Reality, its nature, and the manifestation process are established. Then the valid
means of knowledge to attain that Ultimate Reality or justify the manifestation process is
achieved. If the Trika school is to be considered as an Indian philosophical school, it is
essential to study the school in the same pattern as other Indian philosophical schools. The

section below explains the research methodologies applied in the present research.

1.3 Research Methodology and Approach:

The philosophical methodology focuses on the methods used to do philosophy. The
study of methods used for conducting research and theorizing to acquire philosophical
knowledge. In the present work, three philosophical research methodologies are used. Textual
Analysis, Conceptual (Philosophical) Analysis and Critical Enquiry are the three
methodologies. The selected three methodologies are qualitative in nature. The two
methodologies — Textual Analysis and Critical Textual analysis are considered under the
category of pragmatic philosophical method. Douglas McDermid (2022) and H. Heath
Bawden (1904) state that through pragmatic method one can evaluate the validity of any
theory in the process of accepting them. The usage of Textual Analysis and Critical Textual
aids in evaluating the ontological and epistemological theories of the selected Indian
philosophical schools along with the Trika philosophy. Textual Analysis is also a
philosophical methodology. It involves understanding the information available in texts. In
the process of comprehension of the information helps to gain perceptive on how people
understand life and life experiences. The methodology of textual is applied to describe,
interpret and understand texts. On the other hand, Critical Inquiry is the process of gathering
and evaluating the available information in the texts to provide a nuanced ideology.
Conceptual Analysis is a popular philosophical method. Conceptual Analysis is examination
of a concept into its fundamental constituents. According to Michael J. Shaffer (2015)
Conceptual Analysis as a method is used to determine the essential conditions for the
application of any concept to be true or false. Conceptual Analysis is applied analyse

philosophical issues.



In the present study, the translations of seven primary Trika texts - Siva Sitras,
Spanda Karikas, Sivadrsti, Vijianabhairava, I$varapratyabhijiakarika,
keeping in mind the research objectives. The translations of Siva Sitras, Spanda Karikds,
Vijiianabhairava, and Pratyabhijiiadhrdayam authored by Jaideva Singh are employed in the
thesis. Whereas the two-part translation by John Nemec of Sivadrsti are applied. For
I$varapratyabhijiiakarikas the translation by Raffaele Torella is used in the thesis. For
contains verses from Tantraloka and Tantrasara translated by Kamalakar Mishra. The two
research methodologies - Textual Analysis and Conceptual Analysis, are applied in these
selected texts. Through Textual Analysis, the sutras have been selected to describe Siva and
His nature, the manifestation process according to the Trika philosophy, the epistemic tool -
Pratyabhijiia and the four Updyas. The sutras have been distributed in the thesis chapters.
Conceptual Analysis is adapted as a research methodology to derive the deep and nuanced
concepts from the selected texts. Another research methodology applied is Critical Inquiry.
Through Critical Inquiry the researcher’s contribution is presented in the thesis. In the present
study, translations of the selected texts are used. Then how is the current work contributing to
something new in the field of Trika school. In the translations are well-known scholars, the
study still remains in the niche area of Indology. The comprehension of Siva as an Ultimate
Reality in ontology and epistemology put forth by the Trika school is a new conception
through which the Siva is understood as both ‘Parasarvit’ and ‘Pratyabhijiia’. Secondly, the
representation of the Trika school as an established philosophical school with a Tantric
(and/or religious) foundation is also highlighted. Due to the Tantric foundation of the Trika
school, liberation is a practical notion. In the thesis, the way to liberation and the cognizance
of the term ‘epistemic tool’ is analysed in the terms of the Trika school. Also, in the Trika
school, there are terminologies and notions which are introduced in Sanskrit texts. In the
thesis, the Sanskrit terms and notions are used instead of English translations to provide the
essence of the terms and notions. However, there is a glossary included in the thesis which
describes the terms and notions in the closest translations available in English vocabulary.
The English translations of Sanskrit terms and notion do not represent the most approximate
and accurate descriptions. Also, in the thesis, the usage of capital letters is applied to specify

the Ultimate Reality of each school in terms to the individual souls. This is essential specially



for the Trika philosophy as the individual soul is the reduced form of Siva which will be

further explained in the forthcoming thesis chapters.

1.4 The outline of the study

There are four highlighted terms in the thesis title. The essence of each term is
explained in the four thesis chapters. The five imperative conjectures/objectives and research
methodologies are aligned with each thesis chapter. The thesis contains six chapters. The
research methodologies comprise four main chapters. The second thesis chapter is titled, ‘The
Traditional and Philosophical Development of Trika School’. In the second thesis chapter, the
first and second objectives, namely, is it essential to name a school per its philosophy and
traditional roots? Considering the first objective, why is denominating this particular school
as Trika philosophy essential? And how is the ‘religio-philosophical’ emergence of the Trika
school critical in propagating the unique absolutist philosophy? are explained. However,
before analysing the Trika school, the attention is directed toward some prominent Indian
philosophical schools. For instance, according to Sunil Dutt (2016) the Sankhya school is a
dualistic school in Indian philosophy. According to Vaman Shivaram Apte (1957), the

Sanskrit term Sankhya means related to numbers.

Further, Vaman Shivaram Apte states the denomination of the Sankhya school is to
the introduction of the twenty-five Tattvas mentioned in the Sankhya philosophy. The main
objective propagated by the Sankhya school is to achieve the Purusa or soul which is denoted
as the twenty-fifth Tattva. The school propounds two Ultimate Realities - Purusa and Prakrti,
relating again to numbers. In the same fashion, why do we denote the philosophy of Adi
Sankaracarya as Advaita Vedanta? If we divide the term Advaita into ‘a’ and ‘dvaita’ means
non-dualism or absence of duality. But the school of Adi Sankaracarya is built up on the
essence of non-duality. However, according to Prof Sangeetha Menon (2012), the true
meaning of Advaita is non-secondness. David Loy (1988) translated the word Vedanta as the
essence of the Vedas. The backbone and the main objective of the school is the non-duality.
Similarly, the denotation of the Buddhist school as Yogacara is due to its connection and
meaning to a yoga practice or the one whose practice is yoga. Following the same pattern of
denominating the selected Indian philosophical schools, an attempt has been made to justify

the term ‘Trika’ for the selected Saivite school.



The central thesis of this philosophy is that everything is absolute consciousness,
termed Siva. ‘Trika’ represents the central ideology of the school. The texts of Trika revolve
around three entities/ Realities/ things/ categorisation. The literature of the Trika school is
categorised as Agama-Sastra, Spanda-Sastra, and Pratyabhijia-Sastra. The three realities
propounded by the Trika philosophy are Siva, Sakti, and Anu. The three entities are described
as pati, pasa, and pasu respectively. It can also be categorised as Para, Parapara, and Apard
Sakti. Furthermore, any action of any being, including Siva, is subject to these three
fundamental energies. The three central powers are Iccha, Jiana, and Kriya. There is a
transcendental/metaphysical triad: prakdsa, vimarsa, and samarasya. There are also three
impurities - Anavamala, Mayivamala, and Karmamala. Lastly, the threefold spiritual path or
upayas propounded are Sambhavopaya, Saktopaya and Anavopaya. This is how the first

objective/conjecture is elaborated upon and discussed in the thesis chapter.

The second research objective — how is the ‘religio-philosophical’ emergence of the
Trika school critical in propagating the unique absolutist philosophy? is then discussed in the
same chapter. The Trika school developed from the foundation of the Saiva tradition to an
absolutist philosophy. The school is uniquely constructed on the notion of Pardsamvit
through sattarka and Agama literature. “The religio-philosophical emergence of this school
is unique and significant. The religio-philosophical emergence is the very essence of the
Trika school” (Sharma, 2021: 12). Thus, an attempt to establish the Trika school as a

philosophical school is also undertaken in the second chapter.

The third thesis chapter is tilted, ‘An Ontological Comparison of Trika Philosophy
with Sankhya, Advaita Vedanta, Yogacara, and Sabdika philosophy’. In the third thesis
chapter, two objectives/conjectures are explained and achieved. The third research objective
is to explore where Trika philosophy stands on the vast map of Indian philosophical schools.
The fourth research objective is how did the philosophies propounded by the selected Indian
philosophical school fall under the ambit of the 9th Century Trika school. An attempt to
establish the Trika school as the perfect definition of monism has been made in order to
achieve the third research objective. The ultimate reality in the Trika system is Parasamvit or
Siva (Supreme Experiencing Principle), whose nature is that of suddha-cit-svabhava (Sharma,
1983: 15). The first director of KSTS, J C Chatterjee (1978) refers to Siva as Caitanya and
Atman. The nature of the Pardsarmvit or Siva is eternal, immutable and infinite. The first

Sitra in Siva-Sitra authored by Vasugupta is ‘Caitanyamatma’. It means that He underlies as
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the innermost and the true Self. The first Sitra also has implications with the concept of
Pratyabhijiia in the fourth thesis chapter. According to J C Chatterjee (1978), K C Pandey
(1963), and Debabrata Sen Sharma (1990) it is impossible to translate the technical terms of
Trika school such as Caitanya or Siva or Pardsarvit or Atman as it will be inadequate.
However, Sarvepalli Radhakrishnan (2008) and Jadunath Sinha (2016) loosely use the term
‘consciousness’ to refer to Pardsarvit or Siva. Lastly, the various Ultimate Realities, their
nature, and the manifestation processes propounded by the selected Indian philosophical

school in comparison with the Trika school is discussed in the third thesis chapter.

The fourth and fifth thesis chapters are titled, ‘Pratyabhijiia as the Means’
‘Pratyabhijna as a Practice’ respectively. The last research objective/ conjecture is explained
and achieved in the last two thesis chapters. The accurate meaning of Pratyabhijiia according
‘epistemic tool’ according to the Trika philosophy in the same chapter. The unique trait of
Pratyabhijiia as the underlying principle to achieve Siva is elaborate in the last thesis chapter.
Pratyabhijiia of the Self is the beginning and end of the tantric pursuit by Kamlakar Mishra.
However, the tantric pursuit and the particular ‘epistemic tool’ is not specifically understood
in any translations or secondary sources. Hence, the establishment of the same is essential. A
serious endeavour to comprehend the idiosyncratic Trika philosophy taken in the present
research. Throughout the thesis, the significance of the all the propellers up to and after
Abhinavagupta is also established. This attempt is made to signify the implication of Tantra
as Parampara and also the experiential knowledge put forth by Vasugupta to Ksemaraja. This
also busts the misconception of only Abhinavagupta being the philosopher of the Trika

school.
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Chapter - 11

The Traditional and Philosophical Development of the Trika School

2.1 Introduction

Philosophy is considered a systematised study of fundamental notions such as
existence, Reality, and knowledge, among others. Indian Philosophy is a branch of
philosophy existing in the Indian sub-continent. Indian Philosophy is not just an academic
subject or field of study; it represents different ways of life. The term ‘Indian philosophy’
instantly directs the comprehension of this branch of philosophy to sad-darsana, along with
the well-known ndstika philosophical schools. The philosophies put forth by Saivism,
Vaisnavasampraddya, or any other tradition are esoteric. These traditions do not hold equal
prominence on the vast map of Indian philosophy. Saivism, Vaisndvasampradaya, or any
other tradition are considered religious or viewed as a mere Parampard. Modern-day scholars
such as C. D. Sharma (1997), G. C. Nayak (1990), K. N. Upadhyaya (1991), and B. N.
Pandit (1997) argue that the great revolutions in Indian Philosophy took shape with the
philosophers taking refuge in the guidance of the Upanisads. Some thinkers merged the
theistic component with the Upanisadic doctrines. Thus, theism led to the formation of
Saivism and Vaisnavasampraddya, among others, that is, Siva and Visnu being the Ultimate
Reality, respectively. Saivism flourished between sixth to thirteenth centuries of the common
era according to Alexis Sanderson (2009) (2013) and Christopher Wallis (2014). The theistic
(religious) devotional worship of Lord Siva dates from the 1st Century BCE to the 13th CE.
In historical and Indological context, Saivism has developed in fourfold ways: i. the historical
establishment of Saivism. ii. the discovery of the vast Saiva literature. iii. then the translations

of the Saiva literature. iv. lastly, in terms of the various classifications within Saivism.

The resultant of this laborious attempt has been contemplated in terms of philosophy
in the late19th Century. Vidyaranya (Madhavacarya) in the 14th Century wrote the famous
Sarvadarsanasamgraha. Madhavacarya arranged his work in terms of the importance of
Indian philosophical schools. Advaita Vedanta was mentioned primarily. Nevertheless, in the
translation of Sarvadarsanasamgraha by M. M. Agrawal (2002), the four Saiva schools are

imminent as philosophies. The prominent 20" Century scholar Kamalakar Mishra (2011)
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attempts to classify all schools of Indian philosophy in the context of their philosophical
inputs. This classification aims to bring out the essence and importance of Tantric traditions.
He categorises the sad-darsana and the nastika philosophical schools as ‘Vedic tradition’ and
‘non-Vedic tradition’, respectively. The classification is purely based on the acceptance or
denial of the authority of the ‘Vedds’. Mishra further classifies the traditions that accept the
authority of the ‘4gama’ as ‘Tantric tradition’. The underlying central question in this
classification is the uniqueness of Reality that both these categories, as mentioned above, put
forth and the need for each to prevail. The knowledge of Vedds is deductive as the knowledge

is derived from revealed premises.

In comparison, the knowledge of Agamas is inductive as it is based on the evidence of
the experience of the seers and yogins. Kamalakar Mishra quotes a similar discussion
establishing the inductive nature of Agamas being elaborated in the second chapter of the text
Paratrimsikavivarana where ‘Tantric tradition’ is defined as anubhava sampradaya'. Mishra
attempts to establish Tantra as complementary to the Vedds in propagating this classification.
The Sivagama are considered to have an eternal existence like the Vedds. Moti Lal Pandit
(2010), another 20™ Century scholar, categorises the modes of thought into Vedic and
non-Vedic. Here, Vedic is also denoted as ‘the Great Tradition’. The non-Vedic is synonym to
‘the Little Tradition’ in the writings of Pandit. In his work, Pandit (2010: viii) elaborates that
‘the non-Vedic traditions provide the essential wherewithal whereby the theoretical aspect of
religion, which is soteriological, becomes a realisable goal.” The categorisation presented by
both Mishra and Pandit seems to highlight that on the exterior, the traditions seem to be
dialectically opposed but intertwined at the core. The motto of this classification is to bring
forth the significance of the Tantric traditions. Kamalakar Mishra (1981) states in the quest to
establish the significance of the ‘Tantric tradition’ that Tantra has a much wider connotation
than the general perception of a Tantric practitioner using mystic mantras to invoke deities or
spirits to acquire power or to have an uncanny experience. Tantra prescribes a
conceptualisation of Reality that is purely based on the experiences of seers and yogins. A
long-standing tradition verifies these experiences. These traditions also transform into an
approach to leading a life with the essence of self-realisation. This approach strategies four

components: bhoga, moksa, pravrtti, and nirvritti together to indicate the essence of Tantra.

' Anubhava-sampradayopadese-parisilanena.... (Misra, 2011: 23)
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The discussion, as mentioned above, leads to a tradition that combines the knowledge
of the Vedas and the Agamas into one, namely, Saivism. Saivism is known as a major and the
oldest-living tradition. Siva is seen as a deity, Ultimate Reality, yogi, and also a Guru. To
navigate the philosophy propagated by Saivism, it is essential to trace back the origination as
the emergence of any tradition or school leads to a better understanding of the development
of a particular mode of thought put forth by that tradition. In Saivism, a Vedic and Puranic
deity is the Ultimate Entity in the Tantric tradition. The purport of this claim is the premise
for the elaborative work on the history of Saivism and also the categorisations within Saivism
by Christopher Wallis (2014). Christopher Wallis works on the foundation developed by
Alexis Sanderson. In his work, Wallis (2014) highlights the enormous untranslated literature
of Saivism. The community of modern-day scholars are dedicated to the translation and
editing process. Thus, the study of Saivism seems to present itself as a philological study
rather than a philosophical one. The same conviction is followed to establish the origin of
Saivism. The establishment acts as a catalyst in comprehending the mode of thought and the
philosophy presented by Saivism. Furthermore, the Ultimate Entity or Siva is situated as the

ontological Reality in various branches of Saivism.

2.2 The Textual Evidence for the Existence of Saiva Cult

Gavin Flood (2003) traces the emergence of Saivism from 200 BC to 100 AD. The
evidence of its existence can be found in various notable works by Gavin Flood, R. F. Cefalu,

R. K. Kaw, Christopher Wallis, among others. Some shreds of evidence are listed below:

1. In the Svetasvatara Upanisad dated in the first millennium BC, to denote the Ultimate
Reality is denoted as Rudra and Siva. The third and fourth adhydya of this ancient
Upanisadic text contain prayers offered and a description of the nature of both Rudra and
Siva. Rudra is associated with destructive nature. Siva is merciful and benign. The following

prayers to indicate the same:

“va eko jalavan isata isanibhih sarvaml lokan iSata isanibhih /
va evaika udbhave sambhave ca ya etad vidur amrtas te bhavanti // (Svetasvatara Upanisad —

3.1)
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eko hi rudro na dvitiyaya tasthe ya imaml lokan isata iSanibhih /
pratyan janas tisthati samcukocantakale samsrjya visva bhuvanani gopah // (Svetasvatara

Upanisad —3.2)

vadatamas tan na diva na ratrir na san na casac chiva eva kevalah /
tad aksaram tat savitur varenyam prajid ca tasmat prasrta purani // (Svetasvatara Upanisad

-4.18)

md nas toke tanaye ma na ayusi ma no gosu ma no asvesu rirvisah /
viran ma no Rudra bhamito vadhir havismantah sadam it tva havamahe // (Svetasvatara

Upanisad — 4.22)” (Svetasvataropanisad, 2020)

2. “In Patafijali’s Mahabhasya (300 BC), Siva is denoted as bhagavan by a group of his
followers. Rao (1988), Giuliano (2004), and Wallis (2014) refer to them as Siva-bhdgavatas
who carry an ayahsiila” (Sharma, 2020: 3).

3. “Patafijali also states that in the later Maurya period (300 - 400 BC), there is evidence of
small images of arcah of Siva, Skanda, and Visakha, made and sold by gold-seeking Mauryas.

The sutra attributed to this claim is:

“apanye iti ucyate tatra idam na sidhyati Sivah skandah visakhah iti kim karanam mauryaih
hiranyarthibhih arcah prakalpitah bhavet tasu na syat yah tu etah sampratipijarthah tasu
bhavisyati || (Mahabhasya- 5.3.99) (Wallis, 2014: 13)” (Sharma, 2020: 3).

4. In the writing of Panini (500 BC) in Astadhyayt, Rudra seems to be an established deity
who is synonyms with Mrda, Bhava, and Sarva throughout his writing (Rao, 1998).

5. In Rajatarangini, authored by Kalhana, various empires and Kings such as the Maurya, the

Gupta, and the Vakataka, among others, built temples in the glory of Siva, Rudra, and
Bhairava (Kaul, 2018).
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6. “In the Kizrmapurana (550 AD - 650 AD), Siva is described as indeterminate, attributeless,
pure, eternal consciousness, which appears to be the multiform world and finite souls owing

to Maya (Sinha, 2016)” (Sharma, 2020: 3).

7. “In the Vayu Purana, the duality of Prakrti and Purusa is propounded. The evolution of
the world is out of Prakrti but under the guidance of Siva (Sinha, 2016)” (Sharma, 2020: 3).

8. In the Skanda Purana, the above dualism is advocated in monism (Sinha, 2016).

9. “In the Mahabharata, chapters four and thirteen refer to Siva ascetics (Meister, 1984: pp.
274-276)” (Sharma, 2020: 3).

10. “The epigraphical evidence for the worship of Siva discussed by Wallis (2004) is based
on a Kharosthi Prakrt inscription from Panjtar in the Swat region dated to 65 AD’ (Sharma,

2020: 3).

11. “According to R K Kaw (1967: 5) and Christopher Wallis (2014:14), the earliest
numismatic evidence for the prevalence of the Siva cult comes from the Kusana coins
beginning either with the reign of Wima II Kadphises (100 AD) or that of Kaniska (125-150
AD). However, this evidence cannot be taken into account as the Kusanas worshipped the

Iranian deities of their homeland” (Sharma, 2020: 3).

12. “The reference to the terms Siva, Rudra, Atman, Bhaivara, among are mentioned in the
fourteen Saiva Upanisads and other Upanisads.” (Long, Sherma, Jain, Khanna, 2022)
(Deussen, 1997) (Ayyangar, 1953).

The shreds of evidence mentioned above reflect Saivism in terms of one of the four
traditions of Hindu denominations> where Siva is denoted as a religious deity. Over time the
synthesis of the prototypical Siva led to as the Ultimate Reality in the Agamic literature. The
two accessible and updated introductions on the historical development of Saivism are by
David Lorenzen (1987) and Gavin Flood (2003). The earliest work by R. G. Bhandarkar
(2016) is still prevalent but an outdated one. The work by Jan Gonda (1977) is an extensive

2 The four denominations are Vaisnavism, Saivism, Saktism, and Smartism (Nelson, 2007) (Flood,
1996) (Flood, 1996).
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survey of Saiva literature. The study by Alexis Sanderson (2009) is a crucial work on
Saivism. A study containing a collection of such records is found in V. S. Pathak’s work
(1960). Surendranath Dasgupta (1955) work focused on some Saiva philosophical schools.
However, there is no thorough conclusive work on different Saiva schools. The categorises
used by Gavin Flood (1997) is utilised in the discussion regarding four prominent schools

within the ambit of Saivism below.

Early worship of Rudra

/ f \K“xh

)

& “a.l
Puranic Saivism MNon-Puranic
' Saivism
Atimdrga Mantramarga
—J
Pasupata | |
Saivism Kapalika Saiva
* " Saivism Siddhanta
Likula ¥
Kaula Trika
Kalimukha
\J + il === Tamil
popular worship Lifgayat SaivaSiddhinta
of Siva Aghori

Figure -1 — Classifications in Saivism (Flood, 1996: 152)

The development of various schools within Saivism presented by Gavin Flood is
considered accurate by modern-day scholars not just from a historical viewpoint but also vis a
vis the philosophies put forth by Saivite schools. Apart from the evidences of mentioned
above, there is also the existence of Agamic literature. Agama texts include meditation
techniques, philosophical doctrines, mantras, temple construction, among others. There are
28 Saiva Agamas. The following four Saiva schools i.e., Pasupata Saivism, Saiva Siddhanta,

Kaula tradition, and the Trika school represent the very essence of Agamas.
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2.3 An overview of the schools of Saivism

2.3.1 Pasupata Saivism

The teachings of Saivism are “derived from Tantras or Agamas™ (Teachings, 2022).
Alexis Sanderson and Jan Gonda adopt Gavin Flood's classification of the different schools
of Saivism. Saiva literature can be categorised as Atimarga and Mantramarga. Saiva monks
follow the former way, and the latter is followed by both the Samnyasi and Grhastha in
Saivism. Pasupata Saivism is the oldest school of Saivism, according to Gavin Flood (2003).
Pasupata Saivism is also the oldest school in the Atimarga category and also a sub-tradition in
Saivism. The primary texts of Pasupata Saivism were discovered in the 12th century, which
are: Pasupata Sitra of Kaundinya, Paricarthabhasya and Ganakarika of Bhasarvajiia, and
Ratnatika. The information regarding the Pasupata school was gathered from Vidyaranya's
Sarvadarsanasamgraha prior to the discovery of the central texts of the school. The period of
the formation of the Pasupata school is unclear. However, Axel Michaels (2004) assumes that
Pasupata Saivism could be dated somewhere between the 2nd century CE to the 4th century
CE. David N. Lorenzen (2005) states that the popularisation of the mode of thought
propagated by the Pasupata school emerged as a movement in South India around the 7th and
14th centuries. Nevertheless, David N. Lorenzen (2005) and Axel Michaels (2004) postulate

that Pasupata Saivism is more of a bhakti and ascetic movement.

Pasupata school 1is popularly known as NakuliSa-pasupata-dar§ana in the
Sarvadarsanasamgraha. At the same time, Alexis Sanderson states that the presence of this
school is in Gujarat, Rajasthan, Kashmir and Nepal (Sanderson, 2004). Jadunath Sinha calls it
the Gujrat school of Saivism (Sinha, 2016: 733). Pasupata etymologically means pati and the
pasu. The Pasupata school acknowledges pati, pasu, and the world. Here God has the power
of knowledge and activity. In the translation of Sarvadarsanasamgraha in 2001 by E. B.
Cowell, the three main functions corresponding to the means of earning daily food are
beggary, sustaining on alms, and the product received by chance supplies. The 112
Pasupata-Siitras are the earliest monotheistic documented Sitras attributed to the knowledge
propounded by the Pasupata school. Liberation is achievable only with Pasupata vrata. The
objective of the vrata is attaining God through buddhi. Hence, the school is under the

Atimarga category. The achievement of this union is in a two-fold manner. Firstly, through
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action and secondly, through the cessation of action. Formerly, meditation and other practices
are applied. In the latter, consciousness is the only way. Lakula school is a school under the

Atimarga branch. This school does not regard the Vedic customs as the Pasupata school does.

2.3.2 Saiva Siddhanta

The common thread linking Pasupata school, an Atimdrga school, with Saiva
Siddhanta, a Mantramarga school, is the period and place of their popularity. Saiva-siddhanta
is primarily based on the devotional hymns dated from the 5th to the 9th century. The
devotional hymns are in Tamil language. Saiva Siddhanta and Pasupata school are both
realistic and theistic schools. Saiva Siddhanta is referred to as the South Indian school of
Saivism or Caiva cittantam. Gavin Flood (2006) factually details the restriction of Saiva
Siddhanta in South India due to the Mughal subjugation. The scriptural canon of Saiva
Siddhanta consists of Tirumurai (Tamil compendium of devotional songs), the Saiva Agamas,
and/or Siddhanta Sastras by Meykanda. There is no evident reason why and where this
school originated. The school is based on twenty-eight Agamas. There are many known and
available texts specific to this school. The tradition includes both Siva and Sakti. Saiva
Siddhanta tradition is primarily a Tamil bhakti movement. Interestingly, the first systematic
philosopher of Saiva Siddhanta is Meykandadevar (13th century). The school put forth three
entities - Pati, pasa, and pasu. This echoes the Pasupata doctrine. This dualist school also
propounds salvation by the Grace of Siva. The dualist philosophy of this school was
developed later than the schools of the Kapalika tradition within the Mantramarga category.
Saiva Siddhanta is summed up in three words - Pati-pdsa-pasu. However, the school
concentrates on four terms which are finally reduced to two, i.e., Siva, Sakti, pasu, and Maya.
The school describes Siva, Sakti and pasu as one - Siva. Maya is the second essential term
after Siva. From the 12th to the 14th centuries, doctrinal works were written in the Tamil and

Sanskrit languages.

2.3.3 Kaula tradition

Kaula tradition and Trika school are sister schools under the Kapalika tradition. Kaula

school and Trika school are both monistic schools. Kaula is ritualistic. John R. Dupuche
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(2020) states that Kaulacara or the Kaula Tradition flourished in ancient India as a religious
tradition. Kaula tradition can be placed in the intersection of Saktism and Saivism. It is
characterised by distinctive rituals and symbolism connected with the worship of both Siva
and Sakti. Kaula is an esoteric system adhering to the utilization of transgressive practices
(Sauthoft, 2018). Kula is the basis of all creation and destruction. Kula or Kalasamkarsini is
the Ultimate Reality. The way to achieve self-realisation is through five Makaras - fish,
meat, wine, symbolic hand gestures, and sexual union. Kula is an all-transcending light that is
absolutely free. Kula is not Siva or Sakti. The texts of Trika and Kaula tradition are closely
related. Somananda, the author of Siva-drsti, does not mention Kalasamkarsini, the
unmanifested deity of Kaula. Nevertheless, the theology Somananda developed after

Vasugupta, including the sequences of powers, is a crucial feature of Kaula.

2.4 The Trika School — Its lineage and foundational Texts

Unlike the ritualistic school of the Kaula tradition, the Trika school is a systematic
and analytic tradition. Trika school originates from the sixty-four monistic 7antras. The Trika
school texts were introduced around the 19th Century. The discovery of these texts continued
in the 20th century. However, the knowledge of the Trika school remains largely unknown as
the school is misunderstood as an oral tradition. However, J. C. Chatterji published roughly
ninety of these texts between 1911 and 1947. J. C. Chatterji also published a concise
introduction to Trika school in 1914. The Trika school was popularly known as ‘Kashmir
Shaivism’ as J. C. Chatterji used this name for his published work. Chatterji argued that the
propounders such as Somananda and Utpalacharya of this school were born in Kashmir.
Thus, the name ‘Kashmir Shaivism’. The name is merely a geographical reference made by
Chatterji. “Trika school is referred to as Pratyabhijiia Darsana in Sarvadarsanasamgraha by
Madhavacarya because the main text of Trika school, ISvarapratyabhijiiakarika. The school
is also known as Saiva Darsana, alluding to another fundamental text of the Trika school,
Sivadysti. David Peter Lawrence (2005) refers to the school as Kashmiri Shaiva Philosophy in
his popular article. However, with the progress of seventy years in translated literature and
comprehension of the school's philosophy, scholars such as K. C. Pandey and Christopher D.
Wallis argue that this system should be known as the Trika Philosophy. K. C. Pandey argues

that denoting this school as Pratyabhijfia Darsana is similar to situating India as Calcutta or
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Bombay (Pandey, 1867: 169)” (Sharma, 2021: 47) Pratyabhijiia is an important part of this
school but is not the complete philosophy. According to Christopher D. Wallis (2014),
‘Kashmir Saivism’ is a misnomer still much used by scholars. Modern-day scholars such as
Mudasir Tantray (2018), N. V. Isaeva (1995), Joshua Stoll (2019), Paul E. Muller-Ortega
(2010), among many other refer to the school as Kashmir Saivism. The question of interest is
why the name ‘Trika’ philosophy? In the writing of various propellers and learnt scholars of

the Trika school, some connections are made to denominate the philosophy as ‘Trika’.

The literature of the Trika school is categorised as Agama-Sastra, Spanda-Sastra, and
Pratyabhijiia-Sastra. The three realities propounded by the Trika philosophy are Siva, Sakti,
and Anu. The three entities are described as pati, pasa, and pasu respectively. It can also be
categorised as Pard, Pardapard, and Apara Sakti. Furthermore, any action of any being,
including Siva, is subject to these three fundamental energies. The three central powers are
Iccha, Jiiana, and Kriya. There is a transcendental/metaphysical triad: prakasa, vimarsa, and
samarasya. There are also three impurities - Apavamala, Mayivamala, and Karmamala.
Lastly, the threefold spiritual path or upayas propounded are Sambhavopaya, Saktopaya and

Anavopaya. The three impurities: Anavamala, Mayivamala, and Karmamala.

However, to understand the above-mentioned three-fold categories, it is essential to
understand the lineage of Gurus and philosophers in the Trika school. They lead to this
school's fundamentals and unique components through original texts. The foundation of Trika
philosophy as we know it today may have appeared in Kashmir in early 9th century. The
beginning of Trika school, or in turn the beginning of Sivdgama, is a mixture of mythology,
traditional inputs and philosophy. It starts with a motive to think about the moment before the
manifestation of Agamas (Sdstras) that are present as thoughts which are further expressed as
speech (Vak). The manifestation of the universe is presented in the same dialect. The objects
in the universe or the universe itself exist as an unuttered thought and experience of the
Supreme as Para-Vak. The Para-Vak is beyond all objective thought and speech in every
form imaginable. In this state, the expectancy of Avyakta is non-existence. The manifestation
of the universe begins with the Para-Vak appearing in the form of that thought and
experience, which is held as a mighty Vision. In this process, what the whole universe would
be is still in the most germinal state, undifferentiated as it cannot be completely put in

thought, i.e., ‘this’ or ‘that’. Now, Para-Vak is transformed into the mighty Vision. This
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Vision is called Pashyanti. The manifestation of the universe progresses further with its
contents from the objects of discursive thought and experience. The distinction of ‘this’ and
‘that’ comes alive in the field of Vision. This is where Pashyanti transforms into the
Madhyama state. The Madhyamd state or the Middle is the link between Pashyanti (just
thought and experience) and Vaikhari Vak (thought and experience expressed through
speech).

This traditional formation of the universe theory is combined with mythology. The
Sivagama or all Sastras are described as the Divine Madhyama Vaik, assuming the various
forms and flowing out as Vaikhari Vak or the spoken word in five streams or the five faces of
the Divine. The five faces represent the five aspects of the Divine power - cit, ananda, Iccha,
jfiana, and Kriya. These powers are respectively called Ishana, Tat-Purusha, Sadyojata,
Aghora, and Vama. The Sivagama are assumed to have streamed forth from the Divine faces,
further represented in the sixty-four schools (systems) of Saivism. These systems are divisible
under three classes: Advaita or Abheda, Dvaita or Bheda, and Dvaitadvaita or Bhedabheda.
Chatterji (1978) and R K Kaw (1967: 4) state that all the knowledge of the Sivagama was lost
in the Kali age. “However, the mythological origin put forth by R. K. Kaw of Saivism
consists of a tale of Lord Siva showing compassion for humans who were devoid of
knowledge and directed the great Sage Durvasa (known as ‘Krodha Bhattaraka’ in Agamic
literature) to propagate the Truth. Sage Durvasa directed his three manasaputras, Tryambaka,
Amardaka, and Srinatha to this task. This could also be the basis for categorising the Agamic
literature of Saivism into three streams: Advaita or Abheda, Dvaita or Bheda, and
Dvaitadvaita or Bhedabheda. Tryambaka, one of the manasaputras of Durvasa, propounded
the Advaita perspective” (Sharma, 2021: 45). Amardaka propagated the Dvaita or Bheda
category, and Srinatha taught the Dvaitadvaita or Bhedabheda. Another conjecture which
comes to light is that Siva in the form Srikantha imparted the knowledge to Sage Durvasa.
This conflicts with the claim made in Jayaratha’s work in the 12th century and
Sivopadhyaya’s 18th-century work that the beginning of the guru—shishya Parampara for the
Trika school began with Srikantha. Nevertheless, in Sabaratantra, the knowledge of the
Kapalika tradition was revealed to Srikantha. The information about the lineage of the Trika
school is scattered in the writings of several scholars such as J. C. Chatterji (1978), D. R.
Brooks (1994), Mark Dyczkowski (1994), R. K. Kaw (1967), K. C. Pandey (1967), S.
Radhakrishnan (2008), Jadunath Sinha (2013), Jaideva Singh (2017), John Nemec (2011), L.
Ratie, R. Torella, C. Wallis (2014), Kamalakar Mishra, Deba Brata SenSharma (1983), L N
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Sharma, Moti Lal Pandit, B N Pandit, Swami Laksham Joo, David Peter Lawrence, among

many others.

The above-mentioned conjectures made by various scholars make it difficult to state if
Srikantha was a form of Siva or if he was the founder of the Kapalika tradition. The earliest
and foundational text of the Trika school, namely, Siva Sitras, is authored by Vasugupta. So,
Vasugupta can be regarded as the founder of the Trika school. According to Mark
Dyczkowski (1994), not much is known about Vasugupta. Kallata came after Vasugupta in
the lineage of the Trika system. The exact year of the birth and death of Vasugupta is
unknown according to Dyczkowski and Chatterji. This is an inference made on the bases of
the period of the reign of Avantivarman (855 to 883 A.D.), in which the known pupil of
Vasugupta, Kallata (850 to 900 A.D.) and Somananda (850 to 900 A.D.) lived. This inference
is further built upon the description of Kallata as a ‘perfected yogi’ in Kalhana’s
Rajatarangini in the reign of Avantivarman (Dyczkowski, 1994). Vasugupta might have lived
on the slopes of the Mahadeva mountains or in the Harwan river's valley. Dyczkowski quotes
these conjectures from the records of KSTS. Vasugupta established the Trika school with
inspiration from the nearly eighty aphorisms of Siva Sitras. It is unclear whether Lord Siva
himself inspired Vasugupta in a dream or by Srikantha, the founder of the Kapalika tradition.
Nevertheless, Vasugupta propounded the ancient knowledge of updyas in the Agamas in an
absolutistic and advaitic light, which in turn set the foundation of Trika philosophy. The other
two texts written by Vasugupta are Spandamrita and Vasavi-Tika. The former is a part of
Spanda Karikas written by Kallata. The latter is a commentary on Bhagavad Gita, which is
incorporated in another 77ka by Rajnaka Lasakalaka.

Kallata spread the teachings of his guru Vasugupta chiefly as a religion via a text,
Spanda Karikds, which is, in turn, a commentary on Siva Sitras. A total of four of
commentaries were written on the Spanda Karikas by Kallata - Rama-Kantha
(Spanda-Vivriti), Utpala Vaishnava (Spanda Pradipika), Bhaskara (Siva Sitra Vaika), and
Ksemaraja (Siva Sitras Vimarsini). The commentators - Rama-Kantha, Utpala Vaishnava,
and Bhaskara credit Kallata to have had written the Spanda Karikas (Chatterji, 1978).
Dyczkowski (2014), on the other hand, states that Ksemaraja states that Spanda Karikas was
written by Vasugupta instead. Kallata, according to Dyczkowski, wrote a commentary on the
text. Jaideva Singh (2014) clarifies the claim made by Mark Dyczkowski by stating that

Kallata concludes the commentary on Spanda Karikas by giving credit to Vasugupta, who
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taught him the Karikas®. After Kallata, his cousin and pupil Pradyumna Bhatta carried on the
tradition. Further in the lineage, after Pradyumna Bhatta was his son and pupil, Prajiarjuna
succeeded. After Prajiiarjuna, his pupil Mahadeva Bhatta carried on the spiritual succession.
Srikantha Bhatta was son and pupil of Mahadeva Bhatta. Bhaskara was the pupil of
Mahadeva Bhatta and son of Divakara. Bhaskara lived probably around the 11" century.

Another pupil of Vasugupta is Somananda. Sivadrsti, is authored by Somananda.
Unlike Kallata, Somananda worked on defending the tradition of Trika and systematising the
Trika school. The successors of Kallata focused on the Tantra teachings and practices. The
division in the lineage after Kallata is not included in the philosophical development of the
school. Somananda supplied the philosophical reasonings in support of Vasugupta’s
teachings. Trika was established as a system of philosophy. The work by Somananda
remains something of an enigma as the modern scholar, in their endeavour to understand the
Trika philosophy, have focused on his successors rather than him. The eclipse of Sivadrsti
was recorded by Chatterji (1978). Gnoli cited the same claim from Chatterji. John Nemec
(2011) argues that Sivadysti is the first influential and important text of Trika philosophy. The
text offered a novel philosophical vision of a non-dualistic tantric philosophical school. The
text largely focuses on dialogues with the opponents, such as Buddhists and Sabdika
philosophy, to establish and build Trika philosophy. John Nemec (2011) (2021) has
contributed to the Trika philosophy by providing a translation of Sivadrsti, which has not
been achieved completely by any other scholar. Raffaele Torella (2013) criticised Nemec’s
work and called it merely a collection of secondary literature. Nevertheless, it is incorrect on
Torella’s part to perceive Nemec’s work as erroneous. Torella fails to comment on the

translation part by John Nemec but has only focused on the introduction of the translation.

Utpaladeva, a student of Somananda, built upon the legacy of his guru. His most
significant work of his is ISvarapratyabhijiakarika. Utpaladeva also wrote a Vritti on
Sivadrsti, along with other works such as Tika/Vivriti, Stotravali, Ishvara-Siddhi, and
Ajadapramaitri-Siddhi. These texts are being translated and explained by scholars such as R.
Toralla, Mark Dyczkowski, and I. Ratie. The texts written by Utpaladeva are known as the
foundational works of the Trika philosophy. Utpaladeva combined the works of Kallata and

3 “Yat Spandamrtarh Vasuguptapadaih drbdham” (Singh, 2014: xiv)
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Abhinavagupta, widely recognised and a great philosopher was a disciple of
Lakshmana, who in turn was a disciple of Utpaladeva. Abhinavagupta provided an elaborated
and comprehensible arguments to the laborious works achieved by Utpaladeva. One such
example is the Isvarapratyabhijiavimarsini and the ISvarapratyabhijiiavivritivimarsini. In
the writings of Abhinavagupta the argumentation for the notion of Pratyabhijia takes shape.
Tantraloka, a prominent work of Abhinavagupta is treated as a voluminous work on the Trika
philosophy. Abhinavagupta is well-known for his work in the field of Indian aesthetics apart
from Trika school” (Lawrence, 1992) (Lawrence, 2005). Ksemaraja was a disciple of
Abhinavagupta. Ksemaraja’s work can be considered as a comprehensive manual for the
Trika philosophy.  Yogaraja, a disciple of Ksemaraja, wrote a commentary on
Paramarthasara. Both Ksemaraja and Yogaraja worked on the foundation laid by their

predecessors. They expanded the knowledge of this school and made it simple for the

common man to comprehend.

The wvast literature of the Trika written by a long succession of guru—Sishya
Parampara can be categorised as: Agama-Sastra, Spanda-Sastra, and Pratyabhijiia-Sastra.
The Agama-Sastra is regarded as the one with superhuman authorship. It lays both the jiiana
and the Kriya of the system as revelations propagated through the ages with the guru—$ishya
Parampara. The two well-known texts, Vijrianabhairava and Malinivijayottara fall under the
A_gama-Sdstm. Some other Sastra such as Svachchhanda, Uchchhushma Bhairava, Ananda
Bhairava (lost), and Netra also fall under the Agama-Sastra category. Most of these texts
existed long before the emergence of the Trika system. These texts taught mainly the dualistic
doctrine or even in a pluralistic sense. Vasugupta’s Siva Sitras not only stopped the dualistic
teachings but also presented the Supreme entity referred to in the Sivagama as pure Advaita.

Trika emerged as an idealistic monism.

The Spanda-Sastra lays down the main doctrine of the system in greater detail and in
a more amplified form. However, they do not enter into philosophical reasoning in their
support. The Spanda Karikas fall under this category. The last category is
Pratyabhijiia-Sastra. It deals with the doctrines, tries to support them by reasoning and
refutes opponents' views. It is also referred to as Manana or Vichara Sastra. Sivadrsti,
authored by Somananda, is considered the first text within this category. The texts after

Sivadrsti built up the system further. For a better comprehension of the lineage of Trika
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school (Figure 1) and lists of texts (Figure 2) specific to the school, are indicated in the two

figures below:

Srikantha
!
Vasugupta
74 Ny
Kallata Somananda — Utpala Vaishnava — Rama-Kantha
! !
Pradyumna Bhatta  Utpala or Utpalacharya
! !
Prajiarjuna Lakshmana
! !
Mahadeva Bhatta Abhinavgupta
l l
Bhaskara < Srikantha Bhatta Kshemaraja — Yogaraja

Figure - 2 - The lineage of Trika school
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Author

Text/s

Vasugupta Siva Sitras, Spandamrita, and Vasavi-Tika

Kallata Spanda Karikas, Spanda Vritti/Spanda Saryasva,
Tattvartha-Chintamani, and Madhuvahint

Somananda Sivadrsti and Vritti

Utpalacharya I$varapratyabhijiakarika, Vritti, Ttka/Vivriti, Stotravali,

I$varasiddhi, and Ajadapramatri-Siddhi

Rama-Kantha

Spanda-Vivriti

Utpala Vaishnava Spanda Pradipika

Abhinavgupta Malinivijayavarttika, Paratrimsikavivarana,
Sivadrishtyalochana, ISvarapratyabhijiiavimarsini,
ISvarapratyabhijiavivritivimarsini, Tantrdloka, Tantrasara,
Paramarthasara, among others.

Bhaskara Siva Stitra Vaika

Ksemaraja Siva Stitras Vimarsini, Pratyabhijiiahrdayam, Spanda
Sandoha, Spanda Nirnaya, and numerous commentaries on
Siva-Agama

Yogaraja Commentary on Paramarthasara

Jayaratha Commentary on Tantraloka

Sivopadhyaya Commentary on Vijiianabhairava Tantra

Table - 1 - The list of texts (not exhaustive)
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2.5 Siva as conceptualised in Trika School

The ultimate reality* in the Trika system is Pardsamvit or Siva whose nature is
described as of suddha-cit-svabhdava (Sharma, 1983: 15). The first director of KSTS, J C
Chatterjee (1978) refers to Siva as Caitanya and Atman. The nature of the Pardsamvit or Siva
is eternal, immutable and infinite. The first Sitra in Siva-Siitra authored by Vasugupta is
‘Caitanyamatma’. It means that He underlies as the innermost and the true Self. “Pardsarvit
is also one, indivisible, infinite, and surveys itself. It is not limited by - desa, kala or ripa. 1t
is also described as visvottirna, visvamaya, all-pervading, Absolute, Tattvatita, and Anuttara”
(Sharma, 2021: 47). Hence, in Pratyabhijiahrdayam, Parasamvit or Caitanya is described to
have two-fold nature i.e., it is the all-pervading and inclusive Universal Consciousness and
also the all-transcending Supreme Reality. According to J C Chatterjee (1978), K C Pandey
(1963), and Debabrata Sen Sharma (1990) it is impossible to translate the technical terms of
Trika school such as Caitanya or Siva or Pardsamvit or Atman as it will be inadequate.
However, Sarvepalli Radhakrishnan (2008), Kamalakar Mishra (2011), and Jadunath Sinha

(2016) loosely translate Pardsarvit or Siva as Consciousness.

Caitanya or Siva being the sole Reality is both logically and factually true (Chatterjee,
1978). The Trika school propounds Caitanya having the nature of suddha prakasa that is
sphurat and svyamprakasita. In ISvarapratyabhijiakarikas, it is elucidated that Suddha
prakasa is the substantrum of all that has a safft@ as the existence of being is capable of
prakasya. SenSharma explains this statement as satta is coterminous with manifestness
(SenSharma, 1983: 16). To understand this further, we cannot conceive of anything which has
satta and is incapable of being revealed that does not lie in the realm of prakasa. Thus, the
Trika school holds that everything which has sattd must be of the nature of prakasa.
“Prakasa is the Eternal Light or Pure Illumination through which everything appears”
(Sharma, 2021: 47). It is therefore postulated by Ksemaraja in Pratyabhijiiahrdayam that
Caitanya or Siva is of the nature of $uddha prakdsa which always shines, illumines, and
illuminates (process of prakasati) itself in the absence of a second. In the text

Caitanya as the illuminator is one and identical to the illumination. In a similar way,

*The ultimate reality according to the Trika system is Siva which is also referred to as Parasamvit or
Caitanya or Atman.
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prakasita which is revealed from the illuminations, can actually not be different from the

prakasa. This line of thought points out that nothing exists outside of Caitanya.

The unique capability of self-revelation of the Caitanya is called Amarsana Sakti or
Vimarsa Sakti. “Vimarsa is the very nature or power or energy of Siva. Siva is the possessor
of Sakti, in its multiple forms. Vimarsa is also known as Kartrtva Sakti. Vimarsa is defined as
akrtrimaham iti visphuranam and as yadi nirvimarsah syat anisvaro jadasca prasajyeta. The
Ultimate Reality is incomplete without Sakti or Vimarsa” (Sharma, 2021: 48). For instance,
Agni and its dahika Sakti are not independent entities. Thus, the Trika school is monistic in
nature where Siva and Sakti are inseparable. The essence of Prakasa and Vimarsa Sakti are
one and identical. Prakasa and Vimarsa Sakti are biune in nature. Parama Siva is denoted as
Siva and Sakti are held in perfect equilibrium. The Parmesvara or Mahesvara in the Trika
school is defined as Parama Siva endowed with Sakti who is also identical with His Essence.
the Sakti in this state is also free. It is not restricted or limited. Hence, denoted as Svatantrya
Sakti (SenSharma, 1983: 19). The possession of Svatantrya Sakti is Siva’s integral nature
which is indicative of Siva’s fulness. Parama Siva through his Svatantrya Sakti forms
Sankalpa which is transformed in actuality through Kriya Sakti. Parama Siva has absolute
freedom of will and action. During the creative activity, Parama Siva reveals Himself to
Himself as the vi§va. Parama Siva with his sveccha reveals Himself and is also in the

svabhitta. He is the karta, iriata, and bhokta.

In Spanda Karikas, the essence of the Trika school emerges. The Ultimate Reality or
“Infinite Perfect Divine Consciousness” (Singh, 2014) is Siva, and Spanda is his very
essence. Throughout the text, the nature and relationship of Siva (I-consciousness or prakdsa)
and Sakti (Spanda or vimarsa) are elaborated upon®. Through the aphorisms of the Spanda
Karikas, the essential component of Trika philosophy, ‘Spanda’ is established. Spanda, in
terms of Trika philosophy, means a throb. Spanda means throb. But it is not a mere
movement. Spanda in the Trika school is Sakti. Spanda can be is seen as a component of the
Divine. Therefore, the essence of Spanda is “a spiritual dynamism without any movement in

itself but serving as the causa sine qua non of all movements” (Singh, 2014: xvii). The first

5 The terms |-consciousness, prakasa, and vimarsa will be discussed below.
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section of Spanda Karikas is referred to as Svaripa Spandah. The following verse below

explains the relationship between Siva and Sakti:

“Yasyonmesanimesabhyam jagatah pralayodayau |
Tam Sakticakravibhavaprabhavam $ankaram stumah || (Spanda Karika - Sitra - 1) (Singh,
2014:5)

Spanda or Sakti acts in the form of unmesa and nimesa Sakti of Siva. Siva and the
individual are of this nature®. Figuratively, unmesa and nimesa occur one after another. But
they literally occur simultaneously. The inferences made by this verse are indicated in the

texts written by the successors of Kallata. The inferences are:

e Siva is the Divine or consciousness’.
o The essential nature of Siva is Sakti.
e The appearance and dissolution process of reality is a simultaneous nature of Sakti®.

e There are three components on which the philosophy revolves Siva, Sakti and Anu.

The further aphorisms in the three sections of Spanda Karikas are more aligned with the

concept of mala and samadhi, which will be discussed in detail in further chapters.

The first section of the Sivadrsti authored by Somananda further focuses on Siva and his
nature. The following verses describe the absolutistic and advaitic philosophy of Trika via

establishing the essential nature of Siva:
“atmaiva sarvabhavesu sphuran nirvrtacid vibhuh |

aniruddhecchaprasarah prasaraddrkkrivah Sivah || (Sivadrsti 1.2)” (Nemec, 2014: 104)

John Nemec in his translation of Sivadrsti, states that “Siva is the very self-appearing in

all entities, whose consciousness is delighted, the all-encompassing one, whose will expand

¢ sphurattasara-spandasaktimaya-svasvabhava (Singh, 2014: xviii)
" The term consciousness will be elaborated upon below and in Chapter three of the thesis.
8 This inference will be elaborated upon in Chapter three of the thesis.
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unchecked, (and) whose cognition and action are expanding. Siva is the very self in all
entities is the proposition. The series of adjectives beginning with whose consciousness is
delighted is the reason. Appearing indicates that the self-awareness form of direct perception
proves the reason and that in which the reason appears. Moreover, whose consciousness is
delighted- is Siva’s nature and is characteristic of Siva. He reveals Himself by bestowing to
unlimited souls. The entire process of concealment and revelation is the result of the

autonomy (svatantrya) of the Lord.” (Nemec, 2014: 104-106)

“anantaram hi takaryajianadavsanasaktitd |
jhanasaktis tadartham hi yo sau sthiilah samudyamah |

sa kriyasktir udita tatah sarvam jagat sthitam || (Sivadysti 1.20)” (Nemec, 2014: 123)

“Following that is the power of cognition, the fact of having the power to perceive the
cognition of the object in question. Following that is a course arising called the power of
action. From that, the entire world is established” (Nemec, 2011: 123). “When the cognition
of the object, i.e., of the universe, which is Siva’s very existence in the form of the power of
illumination, unbeknown to the mundane perceiver, appears as an object in mind, as it were,
since it is the agent of cognition. After the power of action, an arising, directly related to will,
result in the birth of the appearance of the coarse objects that any agent can know of
cognition. The end of manifestation comes from that alone because the worldly objects are
obtained from it" (Torella, 2014: 559). Somananda states this with the phrase, “from that the

entire world is established.”
“ittham Sivo bodhamayah sa eva paranirvrtih |
saiva conmukhatam yati secchdjianakriyatmatam || (Sivadysti 1.39.)” (Nemec, 2014:
138)
“saiva Saktasariradinarakantam hi bhiitata |
prasiiyate svacidrippapramukham parthivantakam || (Sivadrsti 1.40.)” (Nemec, 2014:

138)

“paddrthatvena bhagavan sarvatraiva tadatmata || (Sivadrsti 1.41.)” (Nemec, 2014: 138)
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John Nemec in his writings, elaborates that “Siva is made up of consciousness; he alone is
a supreme delight, and that alone becomes eagerness, which becomes will, cognition, and
action. Most assuredly, that is itself the state of existing as a living being, which he produces
as those (beings) beginning with bodies that are made of power and down to those dwelling
in hell. The Lord (also) produces, as things, that which begins with the one in the form of his
consciousness and ends with the earth tattva. His nature is truly omnipresent. Lord Siva is
always one whose form is pure consciousness, complete, autonomous, and blissful. Then, by
dint of the power of Maya, i.e., by not perceiving himself, he, as if separated from bliss,
becomes the tattvas to be established in the form of a desire to create the world. This is so
because that is in action, it becomes eagerness, the first portion of desire, and that becomes,
in order, will, cognition, and action. Having so much agency, he produces, i.e., he is born in
the form beginning with bodies made out of power and down to the ones dwelling in hell, and
that is the state of existing as a living being, i.e., the manifestation of beings. The Lord also
produces a form, referred to by various others as a thing, that begins with the Siva-tattva in
the form of his pure consciousness, and ends with the earth-tattva” (Nemec, 2014: 138-139)

(Nemec, 2011: 243).

Utpaladeva combined the works of Kallata and Somananda to develop the crucial concept
of Pratyabhijiia in Trika philosophy. The influence of his two predecessors is seen at the

beginning of ISvarapratyabhijiiakarika as the mangalacarana:

“nirasamsatpirnadahamiti pura bhasayati yad
dvisakhamasaste tadanu ca vibhanktum nijakalam |
svaripadunmesaprasarananimesasthitijusas
tadadvaitar vande paramasivasaktyatma nikhilam || (ISvarapratyabhijiiakarika — 1.1.1)”

(Mishra, 2011: 20)

Mishra (2011: 20) translates it as “I bow to the all-pervading, nondual Absolute that is
the ultimate Siva-Sakti that, form its desireless and perfect state, first of all, illumines itself as
the pure ‘I am [the pure subject]and then in order to divide its active power, branches off into
two [the subject and the object] and that, from its nature, keeps on emanating and extending
itself [as creation] and again dissolving it in itself.” It is impossible to find one particular text
or propounder who has specifically stated about the Ultimate Reality - Siva and its nature in

the Trika school.
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2.6 Conclusion

In the chapter, an attempt is being made to signify the popularity of Saivism as
discussed in the Vedic or Puranic literature. The establishment of the Trika school from the
tradition or Agamic literature is highlighted to propagate Siva or Caitanya as the Ultimate
Reality. In the 20™ and 21*" Century scholars have further expanded on explaining the nature
of the Ultimate Reality in the Trika philosophy. The synthesis and comprehension of
Siva-Sakti according to the Trika philosophy cannot be established by one propeller or one
primary text. For instance, Siva is denoted as Caitanya in Siva Sitras. Sakti is denoted as
Sakti. Whereas, in Spanda Karikas Sakti is denoted as Spanda. On the other hand, in the
writing of each propeller and primary texts, the Ultimate Reality is viewed as one which is
Siva. This indivisible Reality is Pure and Perfect Consciousness (cif). Fundamentally, Reality
is biune by nature. Siva or prakasa is in eternal coalescence with Sakti or vimarsa. Siva is
called Sakti when it becomes intent to create rather than feel the heaven of delight within
itself. Consciousness or prakasa, which is not aware of itself, amounts to conscience; Siva
who is bereft of Sakti is nothing but a corpse or Sava. The avinabhavasambhandha between

the two is also conceived as subsisting between Vak and artha.

In the chapter, the three-fold primary literature of the Trika school, i.e.,
Agama-Sastra, Spanda-Sastra, and Pratyabhijiia-Sastra, is discussed. Two of the three
essential Realities - Siva and Sakti are established. The role and nature of Anu will be
discussed in the further chapters. The three foundational powers at play in the universe which
are Iccha, Jhana, and Kriya, will be elaborated upon in the next chapter. The notion of Sakti,
updya and the malas will be discussed in the further chapters. Siva is absolute consciousness.
It is thus extremely interesting to note how the propellers of the Trika school have established
Siva as the Ultimate Reality from the foundation of Agamic literature. It is incorrect to state
with the above-mentioned discussions that the Ultimate Reality described here differs from
the various Ultimate Realities comprehended by various Indian philosophical schools. With
the description of the lineage, texts and the Ultimate Reality in the Trika philosophy, we near
the conjecture that the Trika school can be placed on the map of Indian philosophy. Now the
question arises: How can the Ultimate Reality in the Trika philosophy be perceived as an
ontological Reality? How is Siva involved in the manifestation process? These questions are
essential because the conjecture made from these questions is that the selected Indian

philosophical schools fall under the ambit of the Trika philosophy. The conjecture is derived
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from R K Kaw's (1967) work. He states that the Trika philosophy is one of the sixty-four
schools of the Saiva cult that appears to have enriched itself by extensively borrowing

philosophical ideas from other Indian philosophical schools.
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Chapter - 111

An Ontological Comparison of Trika Philosophy with Sankhya, Advaita Vedanta,
Yogacara, and Sabdika philosophy

3.1 Introduction

The term ontology refers to a branch of philosophy. In the context of Western
philosophy, the branch is a study of concepts such as existence, being, becoming, and Reality.
Ontology is also referred to as the science of being. This branch of the philosophy gained
popularity through the work of Aristotle. Ontology was categorized under the branch of
metaphysics in philosophy. In the present work, ontology is synonymously used for the
theory of existence and Reality. The earliest and most prominent work of Frank Thilly (1914)
in the domain of Greek philosophy elaborated on the question of the universe's existence.
While teaching about Greek philosophy, Prof Arthur F. Holmes (1992) gave a distinct
categorization to the question of the universe's existence discussed in Greek philosophy. He
uses two terms, ‘qualitative monism/pluralism’ and ‘quantitative monism/pluralism. The
former terminology (qualitative monism/pluralism) explains if there is one basic element or
many basic elements in the universe's formation. The latter terminology (quantitative
monism/pluralism) elaborates if the universe is numerically one solid sphere or its
numerically many distinct things. But if we state that there numerically many distinct things,
i.e., one person is different from another. One’s sense experience also states the same
conclusion. In the process of categorization in the path of quantitative monism, there arises a
clash with one’s sense of experience. This idea of categorization and argumentation can be

further adapted in Indian philosophical schools.

The origin of all Indian philosophical schools is to answer the question of existence
and Reality. The different epistemologies of the Indian philosophical schools explain these
distinct ontological foundations. If we take the term ‘qualitative monism/pluralism’ for the
selected Indian philosophical schools, they can be categorized as Prof Arthur suggested but
slightly changed. Here, the schools under qualitative monism, i.e., the primary entity or the

Ultimate Reality, is one. That one Ultimate Reality is also qualitative, the one through which
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the world and world view exist. In this category of qualitative monism, Advaita Vedanta is
the most prominent school. In his work, Malkovsky (2000) highlights that monism in Advaita

Vedanta is propagated as non-dualism and acosmic illusionism.

Furthermore, Yogacara philosophy can also be categorized under the qualitative
monism classification as the philosophy promotes the notion of ‘Consciousness-only’. The
Sabdika philosophy founded by Bhartrhari also propagates ‘Vak’ as the only Ultimate entity.
Thus, Sabdika philosophy can also be classified under the ambit of qualitative monism. At a
glance, Sankhya philosophy, on the other hand, would be under the category of qualitative
‘dualism’ as the school claims that there are two Ultimate Realities. But at a deeper
comprehension of the Sankhya school, the philosophy can also be categorized under
quantitative pluralism. The aforementioned superficial classifications are elaborated upon in
the sections below. The main argument in the sections is the very definition of Ultimate
Reality in qualitative terms and its role in the manifestation process, which is viewed in

quantitative terms.

Furthermore, three essential questions are discussed in the sections below. Firstly,
how is the placement of Trika philosophy in the vast map of prominent Indian philosophical
schools justified? Secondly, how can the Ultimate Reality in the Trika philosophy be
perceived as an ontological Reality? Lastly, how is Siva involved in the manifestation
process? These questions are essential because the conjecture made from these questions is

that the selected Indian philosophical schools fall under the ambit of the Trika philosophy.

3.2 Advaita Vedanta, Yogacara, and Sabdika philosophy: The differences in the

ontological theories of monistic philosophical schools:

The term monism posits that only one supreme being exists. The doctrine of monism
attributes oneness or singleness to the concept of existence. The monistic ontological
theories being discussed in the present work are in accord with the selected schools, i.e.,

Advaita Vedanta, Yogacara, and Sabdika philosophy, advocating one Ultimate Reality. The
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meaning and the Ultimate Reality in itself propagated are different for each of these schools.
The very word monism is popularly synonym for the advaitic school of Vedanta taught by
Adi Adi Sankaracarya (Adi Sankaracarya). The Ultimate Reality in Advaita Vedanta is
Brahman. Whereas, in Yogacara philosophy, there exists nothing apart from
‘Consciousness-only’. In Sabdika philosophy, Bhartrhari only gave importance to ‘Vak’.
Each of these three schools has a different monistic Reality and therefore the difference in
world views i.e., the manifestation of the world and an individual. The aforementioned

Ultimate Realities and the notion of world view for each school is explained below.

3.2.1 Brahman: The Advaitic Reality:

The schools under the ambit of Vedanta are based on Brahman and the jiva. Advaita
Vedanta propagates that the two are absolutely identical i.e., the word Advaita (monism). Adi
Sankardcarya is given the credit in establishing Advaita Vedanta as a sound philosophy on
the foundation laid by Gaudapadacharya and Govindapadacharya. Scholars such as
Satischandra Chatterjee (2014), Dhirendramohan Datta (2014), A. S. Gupta (1962), and F.
Max Muller (1879) cite verses from Upanisads such as the Aitareya, the Brhadaranyaka, the
Chandogya, the Mundaka among others in which the Ultimate Reality is referred to as Atman
or Brahman or Sat. For Adi Sankaracarya, the argument is not naming the Ultimate Reality
as Brahman but to establish the correct teaching presented in the Upanisads that Brahman is
not only the pure ground for all Reality or Consciousness but also the Ultimate source of joy.
Another concept famously propounded by this school is that of Maya. S. Kuppuswami (1984)
and Fernando Tola (1989), use the term ‘loci’ to define the three main entities in argument for
monism in Advaita Vedanta are Brahman, Maya, and jiva and also the inter-relationship of
the three. Atman or Brahman according to Adi Sarnkardcdarya is jiiana svariipa or svariipa
jhana. Brahman is nirguna and nirvisesa. In this philosophy, Brahman is the all-pervasive
life principle or consciousness. This pure consciousness is also infinite. Prominent scholar
such as Mandana Misra and a modern-day scholar like Chandradhar Sharma believes that
Brahman is not some conditioned consciousness which manifests at the level of the brain but

is the consciousness principle in itself.
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Chandradhar Sharma (2013) translated the voluminous work of Mandana Misra and
stated the locus of this avidya or Maya is individual jiva. According to Advaita Vedanta, only
jiva is described as tasting the fruits of action; the Brahman is simply described as the
on-looker. But if one states this, that means avidya has to be classified in the consistent
category because only then is the jiva in the consistent category. However, putting avidya in
the consistent category makes it real, which it is not. Thus, it is better to say that avidya and
jiva are in a dependent beginningless cycle. Brahman is the locus avidya. For instance, the
moon's reflection is seen in the water ripples everywhere as many moons. The most crucial
question which is unanswered in Advaita Vedanta is the appearance of avidyd in Brahman.
Scholars such as Stephen Kaplan (2007), Martha Doherty (2005), and Sengaku Mayeda
(1992) have proceeded to analyze this question. This discussion will be elaborated upon in

section 3.6 of the chapter.

Despite a crucial aspect of avidyd or Maya in Advaita Vedanta not having a logical
placement, the discussion of what Mayavada is and how is the manifestation coming into the
picture is explained by Adi Sarnkardcarya. Karl H. Potter (2008) defines the Brahman as the
only Ultimate Reality. However, defining Brahman is not possible in Advaita Vedanta.
Through the association of Brahman with Maya the false appearance of the world occurs.
Thus, originating the concept of Mayavada. However, the concept of Maya is not present in
the Upanisads but seems to be borrowed from the Buddhists. The notion of Maya is traced

back to Gaudapada’s Karika. Adi Sankaracarya developed this concept into a theory.

Brahman 1is the Nimitta karana and the Updadana karana (Mishra, 1999). Advaita
Vedanta falls under the ambit of satkaryavada. However, the theory of causation postulated
by Advaita Vedanta is Vivartavada which regards the universe as only a phenomenal
appearance of Brahman or an illusory transformation of Brahman. But what does this mean?
Vivartavada propagates that all manifestation is vivarta of Brahman. The transformation
occurs in Brahman during the process of Vivartavada. However, no change occurs in
Brahman. But Brahman is described as devoid of all assignable marks and becomes
unintelligible if the creatorship is real. The argument of an illusory world or the

disappearance of all multiplicity in the realization of Brahman cannot be understood. If the
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world is real, then how can it disappear? The famous example of snake and rope is used to

explain the concept.

In an ordinary moment in life, a rope is false perceived as a snake due to ignorance. In
the Brahma-sutra (sutra 2.1.9.), Adi Sankardcarya states that the appearance of this world is
mistaken to be real by the ignorant. Still, only the wise can genuinely see the only Reality
(Brahman) behind the illusory show. Maya referred to as ‘illusion-producing ignorance’, is
avidya or ajiiana. Maya has a twofold function. Firstly, to conceal the fundamental nature of
Brahman. Secondly, to make Brahman appear as something as, i.e., the world. The popular
example of rope and snake is used to describe this. the theory of Adhyasa is used to describe

the twofold function of Mdaya and the involvement of Brahman.

In Advaita Vedanta, Maya is the reason for the error theory. But this concept of Maya
is unclear and not logically explained. The extent to which the notion of Adhydsa is used to
explain the world's creation in the form of vivarta of Brahman is not logically clear. The role
of Brahman, which can’t be defined and is the only Truth, the indeterminate Real, leads to
spiritual absolutism and not nihilism because it negates only the determinations of Brahman
and not Brahman itself. Thus, the distinguished philosophy of Adi Sankardcarya falls under
the ambit of ‘transcendental idealism’ (Sharma, 2007: 167). Advaita Vedanta is the most
famous monistic philosophy in Indian philosophy. We can conclude that Advaita Vedanta
falls under the category of ‘qualitative monism’ as the Ultimate Reality is one. However, the
false appearances of the world are because of Maya. This can mean that the world seems to
be many as each jiva under the influence of Maya envisions it differently. Thus, it falls under
the ambit of ‘quantitative pluralism’. Now, one can turn to the question arises what kind of

monistic philosophy is put forth by the Yogacara school.

3.2.2 Vijiapti-matra: The way of Yogacara school

Yogacara means the practice of yoga (union). Yogacara is famously referred to as

Vijfianavada. The Buddhist Sautrantikas argue from an atheistical position regarding the
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reality of momentary external objects. On the other hand, Yogacaras (Vijfianavadins)
propound those momentary cognitions are real but external objects are unreal. The
philosophy of this school is entirely based on the practice of yoga. This philosophy is much
more prominent in Tantric Buddhist philosophy, which developed in India around the 1*
Century millennium (Gray, 2016). According to Smith (2005), Tantra flourished in India,
China, Tibet, among others from the 8th to the 14th century. The argument for Reality ceases
as, according to Vijiianavadins, it is only consciousness. Furthermore, the world is unreal.
Only a product of consciousness, knowledge exists. The aforementioned discussion regarding
the Reality and the world places the classification of ‘qualitative monism’ as Reality is
Consciousness-only and ‘quantitative pluralism’ as the universe exists because of the infinite
possible ideas in that Consciousness. Advaita Vedanta and Yogacara can be classified under
the same categories but still regard reality differently. Does Sabdika philosophy lie in the

same category or different from the aforementioned schools? This is elaborated upon below.

3.2.3 Sabda Brahman — The only Reality in Sabdika philosophy

Vyakarana is a study of grammar and linguistic analysis in the Sanskrit language. The
two most prominent scholars of Vyakarana are Panini and Yaska. George Cardona (1997)
regards Panini’s work as a perfect example of supreme human intelligence. Bhartrhari
developed Sabdika philosophy from Vyakarana. The Sabdika philosophy, according to
Coward (1990), seems to be championed by Vedantins. The non-dualistic Sabdika
philosophy was propounded by Bhartrhari. The Ultimate Reality is Sabda-Brahman.
According to Bhartrhari, the world is a vivarta of sabda-Brahman. Sabdika philosophy states
that parapasyanti is the matrix of everything. This philosophy's development is based on
monism, and the world's development is only due to Vak. Everything is created through Vak
and merges back into Vak itself. The position of sabda-Brahman and Vak is the same here.
The essence of sabda-Brahman and Vak is in each other. The philosophy is not developed
similarly to the prominent schools mentioned above, i.e., Advaita Vedanta and Yogacara
philosophy. The discussion of khyativada is not attained to an elaborate degree. If we follow
the categorization above, Sabdika philosophy falls under the realm of ‘quantitative monism’
and also under ‘quantitative monism’ as The Reality and everything which is existing is the

same. These are the theories of Reality and manifestation provided by three monistic Indian
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philosophical schools. But how is the earliest known school of Indian Philosophy, Sankhya
philosophy, which propagates dual Realities is different from the monistic Indian

philosophical schools?

3.3 Purusa and Prakrti — The Dual Realities of Sankhya philosophy

According to Raffaele Torella (1999), Sankhya is the only one darsana among other
darsanas, generally criticized. Sankhya philosophy has idiosyncratic nature. It is not
considered a philosophy of vyavahara. The philosophical school has had a profound effect on
other Indian philosophical schools. Even Adi Sankaracarya in the second section of
Brahmasutrabhasya (translated by (Gambhirananda, 2020)) proposes to demolish particularly
one of its main doctrines, that of pradhana’. The impression given by Adi Sankaracarya is
that he does not want to deny the importance and coherence of Sankhya philosophy as a
whole. He aims at better defining the philosophy of Advaita Vedanta through critism of
Sankhya philosophy. The Vedantin, Madhava (1853) in the text, Sarvadar§anasamgraha, has
regarded Sankhya philosophy as one of the absolutely highest ranks in the hierarchy of
philosophical systems. The Upanisads the name of Sage Kapila'® has been mentioned in
various sutras. Larson (2001) states that Gaudapada, the grand-teacher of Adi Sankaracarya,
had written the earliest important commentary on Sankhya Karika. The influential essence of
Sankhya philosophy is visible when the school propounds the two Ultimate Realities i.e.,

Purusa and Prakrti.

In Sankhya Karika, Prakrti is defined as the Primordial Matter. Prakrti is not
produced as it is the root for all. It is avyaktam. The existence of Prakrti is established in a
five-fold argument. Although for this argumentation, ‘effect exists in the cause’, is taken as
an axiom. Firstly, individual things are limited in magnitude. Secondly, all these individual
things have pervasive characteristic, i.e., they have a common source of occurrence. Thirdly,
the existence of an active principle that simultaneously manifests itself while developing

things. Fourthly, the cause and effect are same. Therefore, the cause of this finite world is

® According to Sankhya school the concept of pradhana refers to the matter from which the world has been
created.
' The founder of Sankhya philosophy.
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itself. The final argument implies only one cause for the universe (Sarma, Haradatta, and
Madhukar Mangesh Patkar, 1965) (Radhakrishnan, 2008) (Dasgupta, 2018). Prakrti operates
through three gunas - sattva, rajas and tamas. Sattva is characterized by brightness, lightness,
transparency, joy, peace, and goodness, Rajas by activity, craving, passion, ambition and
avarice, and 7amas by darkness, inertness, dullness, delusion, dejection, degradation and
debasement. Prakrti is known, unconscious, jada, and bhogya. Whereas Purusa is knower,

conscious, self, and bhokta. Prakrti evolves into two-three evolutes'!.

Sankhya school believes that the consciousness remains ever aloof. Sankhya school
posed a five-fold argument to establish the existence of Purusa in the Sankhya Karika
(Sarmﬁ, Haradatta, and Madhukar Mangesh Patkar, 1965). The first argument states that
amass of things must exist for the sake of another. Gaudapada elaborates this with an example
of a bed which is an assemblage of parts but is used for a man to sleep on. Secondly,
according to Sankhya philosophy three gunas constitute everything. The objects presuppose a
self, which is seer devoid of the three gunas. Thirdly, there must be a presiding power which
coordinates all experiences. Fourthly, if Sankhya school states that Prakrti is unconscious.
Therefore, there must be conscious entity to experience Prakrti. Lastly, Sankhya philosophy
like other Indian philosophical schools, strives for kaivalya. Thus, the existence of Purusa is
essential as its qualities are opposed to the qualities of Prakrti. Hence the existence of two
Ultimate Realities is established in Sankhya philosophy. Dualism is fundamental to the
Sankhya school.

According to Chandradhar Sharma (2013) Sankhya philosophy is wrong in stating
Prakrti and Purusa as two Ultimate Reality. “The subject and the object are two aspects of
the same reality, holding them together yet transcending them. All realistic pluralism, of
whatever brand it may be, has failed to answer this question satisfactorily. If Prakrti and
Purusa are separate and independent entities, then they can never unite, nor can there be any
tertium quid to unite them. And if they cannot unite, evolution cannot take place. Sankhya
says that the disturbance of the equilibrium of the gumas which starts evolution is made

possible by the contact of Purusa and Prakrti. Purusa without Prakrti is lame, and Prakrti

" The evolutes are intellect buddhi or mahat, ahamkara, manas, caksuh, $rotra, ghana, tvak, rasana,
pani, pada, vak, payu, upastha, ripa, $abda, gandha, rasa, sparsa, prithivi, jala, Agni, Vayu, Akasa.
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without Purusa is blind. Theory without practice is empty, and practice without theory is
blind. Concepts without precepts arc empty, and precepts without concepts are blind. Prakrti
needs Purusa to be known, to be seen, to be enjoyed (darshanartham); and Purusa needs
Prakrti to bhoga and also to obtain apavarga, to discriminate between himself and Prakrti
and thereby obtain kaivalyam. If Prakyrti and Purusa remain separate, there is dissolution. For
creation, they must unite. Just as a lame man and a blind man can co-operate, the lame may
sit on the shoulders of the blind and point to him the way. In contrast, the blind may walk,
and thus both can reach the destination. However, neither of them could have done that
separately; similarly, the inactive Purusa and the non-intelligent Prakrti co-operate to serve
the end. This union disturbs the equilibrium of the gunas and leads to evolution. But how can
the two opposed and independent entities come into contact? Sankhya realises this difficulty
and, to avoid it, says that there is no real contact between Purusa and Prakrti and that only
the proximity of the Purusa, only the fact that Purusa is near to Prakrti
(Purusa-sannidhi-matra), is sufficient to disturb the equilibrium of the gunas and thus lead to
evolution. But here, Sankhya falls into another difficulty. The Purusa is always near to
Prakrti (for the inactive Purusa cannot move), evolution should never stop, and dissolution
would become impossible. Evolution, then, would be beginningless, and the very conception
of Prakrti as the state of equilibrium of the three gunas would be impossible. Sankhya finds
itself between these two horns of a dilemma - either no contact and hence no evolution or else
no equilibrium and hence no Prakrti and no dissolution. To avoid these difficulties, Sankhya
now posits the theory of the semblance of a samyogabhdsa. Of course, there is no real
samvoga between Purusa and Prakrti; there is the semblance of contact that leads to
evolution. Purusa is reflected in the intellect (buddhi) and wrongly identifies himself with his
reflection in the buddhi. This reflection of the Purusa comes into contact with Prakrti and not
the Purusa himself. But buddhi or Mahat is regarded as the first evolute of Prakrti, and how
can it arise before evolution to receive the reflection of the Purusa? To avoid this difficulty, it
is said that the Purusa is reflected in the Prakrti itself. If so, liberation and dissolution would
become impossible because Prakrti is always there, and it is the essential nature of the
Purusa to identify himself with his reflection in the Prakrti, he would never get liberation the
very purpose for which evolution starts would get defeated. Moreover, the reflection being
always there, there would be no dissolution and no equilibrium of the gunas and hence no
Prakrti. Again, if a semblance of a contract is sufficient to disturb the equilibrium, then
evolution becomes a semblance of evolution, a vivarta and no real parinama of Prakrti.

Thus, to defend the initial blunder of regarding Purusa and Prakrti as absolute and
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independent entities, Sankhya commits blunders after blunders” (Sharma, 1962: 139-156)
(Pandit, 1969: 43-51). Sankhya philosophy also falls short in explaining the dual realities and
is unclear in positioning them in the manifestation process. The theory of Sadasatkhyativada,
which means that the united perception of reality is seen as unreal, is also not logically sound.
The school is therefore placed in the realm of ‘qualitative dualism’ and ‘quantitative
pluralism’. The essential question is how these philosophies become a part of the Trika

school. Are the theories thus postulated by the Trika school inclusive and logical?

3.4 Parasamvit or Siva — The only Reality

In the Trika philosophy, Pardasamvit or Siva is the Ultimate Reality, as established in
the previous chapter. Sakti is inseparable from Siva. In the Trika school, the Ultimate Reality
is perceived in first person perspective, i.e., we cannot say Siva is out there, but Siva is within
oneself as one’s own higher self. The most significant question in the Trika philosophy thus is
‘Who am I?’. ‘I’ or the individual self is no different from Siva. Both the Trika philosophy
and Advaita Vedanta are an Atma-$astra, i.e., both are an inquiry into the Self. On this basis,
the Trika philosophy is a discipline of Pratyabhijia or Atma-pratyabhijiia, which will be
discussed in further chapters. In I§varapratyabhijiiakarika, Utpaladeva affirms that Siva is the
individual self by stating:

“kartari jnatari svatmanyadisiddhe mahesvare | ajaddatmda nisedham va siddhim va vidadhita

kah || (Isvarapratyabhijiiakarika - 1.2)” (Mishra, 2011: 127)

Mahesvara or Siva lies as svatma or oneself. This is provided in the very beginning as
oneself, who is attributed as the doer and knower. The location of Siva is oneself. The entity
called Siva is really Citi or samvit. But one’s nature is two-fold. The first aspect is the surface
self which is Anu or pasu bounded by mala. The second aspect is the higher Self which is

perfect, infinite and pure. But the higher Self includes the pasu because it is essentially one
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“sa tu visuddhasvabhdavah sivatma, mayapade tu sankucitasvabhvah pasuh™ (Mishra,

2011: 128)

This is further proved by using two analogies. Firstly, the wave is water, and the
ocean is also water. So, the wave and ocean are the same. At the same time, the wave is
limited, but the ocean is the underlying expansion of water. The water here is the individual
self, and the ocean represents Siva. The second analogy is the title of a primary text -
Vijiianabhairava. Vijiiana means consciousness, and bhairava indicates Siva, thus, proving
the positions of Utpaladeva and Abhinavagupta. In the verses below, Abhinavagupta defines

Siva or the Self further.

“tasyadevatidevasya parapeksa na vidyate | parasyabtadapeksatvatsvatantro’ yamatah

sthitah || (Tantraloka - 1.59)” (Mishra, 2011: 130)

“param parastham gahanad anAdim ekam visistam bahudhd guhasu | sarvalayam

sarvacardcarastham tvameva sambhum saranam prapadye || (Paramarthasara - 1)” (Mishra,

2011: 130)

Siva or the Self exists by itself without any support. Thus, Siva is anapeksa or
nirapeksa. Since Siva is Absolute, one can say that Siva is unborn and beginningless.
According to the Trika philosophy, the world depends on its existence and sustenance on
Siva. Thus, Siva is svdatantrya, and the world is paratantra. Siva is self-existent and
self-illuminated (Pandit, 2017). Everything in existence can be called Siva as everything in
the universe is the self-manifestation of Siva. But one can question that the universe also
consists of insentient matter. Is that also Siva? The notion of Abhdsavada is introduced here.
The insentient matter is separate from Siva or Consciousness. It is the self-projected
appearance also known as Abhdsa or unmesa of Siva. This is explained in two verses of

Tantraloka and Paramarthasara by Abhinavagupta mentioned below:

“tasya pratyavamarso yah paripiirno "hamatmakah | sa svAtmani

svatantratvadvibhagamavabhasayet || (1antraloka - 3.2)” (Mishra, 2011: 130)
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“mayyeva bhati visvam darpana iva nirmale ghatadini | mattah prasarati sarvam

svapnavicitratvamiva suptat || (Paramarthasara)” (Mishra, 2011: 130)

The objective behind stating these verses is to prove the non-duality in the Trika
philosophy. To remain independent, Siva has to be non-dual. Thus, Siva is a perfectly
independent and non-dual reality. There is no Reality apart from Siva. Now the question
arises if Siva is independent, why is there a need for Him to create the universe? Again,

Abhinavagupta answers on behalf of the Trika school by providing the following verses:

“sada srsti vinodaya sada sthitisukhasine | sada tribhuvanaharatrptaya svamine

namah || (Siva-stotravali)” (Mishra, 2011: 132)

“nijasakti vaibhavabharad andacatustayamidam vibhagena | saktirmaya pratrtih

prthvi ceti prabhavitam prabhund || (Paramdarthasara)” (Mishra, 2011: 132)

“tasmdadeko mahadevah svatantryopahitasthitih | dvitvenabhatyasau

bimbapratibimbodayatmana || (Tantraloka - 3.11)” (Mishra, 2011: 132)

The verses above refer to the universe as a free expression or free manifestation of
Siva. The non-dual Reality, Siva out of His /ila, freely manifests itself in and as the world.
Siva in Himself is devoid of all forms or determinations, yet all forms come out of Him. For
instance, when one looks at a peacock’s egg, it is colorless, i.e., devoid of all variety. Yet a
beautiful and colorful peacock comes emerges from it. Another example used by
Abhinavagupta in his writings is that of a bija. A tree emerges out of bija. However, when
one sees a bija, the form of the tree cannot be seen or imagined perfectly. But one should not
make the mistake of thinking that the bjja is similar to Siva. In the perfect evolution
environment, bija does not have the freedom to not become a tree. Siva, on the other hand, is
free to manifest or not to manifest at His own will. A similar analogy is provided in Advaita
Vedanta, which is that of rope and snake. But in this analogy, the rope lies neutral and
passive. The snake only comes into existence because of someone’s perception. By this
explanation, there is a reality apart from the rope. So, technically there is duality in Advaita

Vedanta?
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3.5 The response from Trika philosophy to Advaita Vedanta

In literal terms, the manifestation of the universe in the Trika school is the
self-manifestation of Siva. The manifestation process is only a self-expansion in the aspect of
Sakti (sva-$akti -shparau). In other words, the manifestation process symbolizes the aisvarya
of Siva. In the revelation, Sakti plays an essential role. This is further proved by the
aforementioned reasoning of Prakasa and Vimarsa. Sakti is identical to Siva. Sakti is
ever-active, ever-functioning, and always revealing Siva’s aisvarya. This outlines the
difference between Advaita Vedanta and Trika philosophy. The Supreme Reality described in
both the schools is essential to the nature of pure Caitanya. But they differ in the conception
of nature of Caitanya. In Trika school, pure Caitanya is endowed with Sakti, which is
identical to it. At the same time, Caitanya is self-aware and self-revealed. On the other hand,
the discussion mentioned regarding the notion of pure Caitanya in Advaita Vedanta is only
relation-less inactive pure Supreme Entity. Advaita Vedanta does not accept Sakti in
Caitanya. Siva endowed with Sakti is Parasamvit. Siva is also described as Supreme Lord or
Mahesvara and the Svatantrya Karta. Siva possesses absolute freedom (svatantrya), which he
exercises and appears as the universe in Siva himself. In other words, Siva projects Himself

as a picture on the wall and Siva himself is the wall.

The universe, as Siva himself, has its prameya, karana, and pramata. The universe is
an immanent aspect of Siva. The universe is thus a mode of self-manifestation (dbhdsa) of
Siva. The Abhasa of Siva is a direct result of Siva’s Sankalpa of appearing as many'2. The
initiation and dissolution process of self-manifestation process is by Siva’s sveccha. Brahman
according to Advaita Vedanta, is the Transcendent Pure Being (suddha sat) but it is inactive
in itself. Brahman is the underlying Reality but does not play a role in the appearance.
Brahman is one and indivisible Pure Reality. Brahman is said to be the locus or substratum of
Maya but is in no way connected to the appearance as it is essentially inactive. Here, the
universe's appearance is because of the function of Maya. Maya is described to have the
nature of neither this (asti) nor that (nasti). Therefore, Maya is indescribable. Maya functions

ceaselessly in Brahman as the false appearance appears. Brahman is reduced to an inactive

2 Eko ham bahu syam.
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locus (asraya) where Maya operates from a beginningless point. Hence, it is logically unclear
as the existence of Maya in Brahman is denied by Advaita Vedantins, but they do not deny
the existence of Maya either. Brahman can be defined as sannyasa-mulaka-pravrtti, meaning
that Brahman appears narrow and exclusive based on a renunciatory outlook. Trika school
adapts the ontological Reality of Advaita Vedanta that Caitanya is the sole Pure Reality. But
Trika philosophy can situate the Maya of Advaita Vedanta as Sakti of Siva. Siva is the locus
of Sakti but also different from it. Sakti is the very essence of Siva. The Ultimate Reality
propounded by the Trika school is both Transcendental Absolute Reality (visvottirna) and

Immanent existence (visvatmakasattd) in the form of the universe.

Lastly, coming back to the analogy of the rope and snake. Rope in the example is
neutral and passive, like Brahman. Snake is superimposed on Brahman due to avidya of the
jiva. So, Brahman is not active in creating the world like an illusion but at the same time
passively allowing Itself to be the foundation on which the super-imposition takes place.
According to Advaita Vedanta, Brahman is niskriya. So, if a superimposition takes place on
Brahman, there is another agency other than Brahman. That agency is responsible for the
world-like illusion and the superimposition on Brahman. Thus, there are two Ultimate
Realities. The backbone of Advaita Vedanta is the non-duality of Reality. But with the
above-mentioned argument, Brahman is not the only agency. On the other hand, how is the

Trika school maintaining its stand on absolutism?

3.6 Abhasavada - Siva’s self-manifestation

The Trika school falls under the giant umbrella of satkdryavada. Siva is that material
and efficient cause. Trika school believes that the world (matter) comes out of Siva
(consciousness). Trika philosophy and Advaita Vedanta describe the Supreme Reality as
essentially having the nature of pure Caitanya. They have different views regarding its
nature. Trika school propounds pure Caitanya endowed with Sakti, which is identical to
itself. Hence, Caitanya is always self-aware and self-revealing. On the other hand, Advaita
Vedanta holds that pure Caitanya is a relentless inactive pure existence only (SenSharma,

1983: 21). Advaita Vedanta propounds the non-existence of Sakti in the Caitanya.
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According to the Trika school, the universe manifests ultimate reality itself, but in
Advaita Vedanta, it is but an illusion. In Pratyabhijiia and Advaita Vedanta, the becoming of
the Supreme Soul as the Jiva or the objective universe is explained using two different terms,
‘Abhasa’ and ‘Vivarta® respectively. (M. Rajini, 2013: 86) Abhdsavada is professed as the
illusion being the self-projection of Siva himself is real, unlike the superimposition in Advaita
Vedanta, which is unreal. Here, it becomes counterintuitive to purport appearance and
illusory existence as real. But, this very characteristic is the specialty of the Trika philosophy
framework. Abhdsa means mere or fallacious appearance, reflection or looking like. And, if it
is suspected whether the superimposition taking place over Brahman takes place out of his
will or without his will, then only Trika philosophy can supplement a consistent answer for
the non-dualistic reality. It explains the absolute freedom and autonomy of the Lord to
manifest, seemingly as external to Himself, as well as different from Himself, the world of

names and forms, which always exists within Him.

The causation theory in Advaita Vedanta posits that the individual soul (jiva),
conceived in mundane experiences, 1S a seeming or illusory appearance of the Absolute
(Brahman). Whereas Jiva taken out of its worldly experience is none but the Brahman, in
Sanskrit, jivo brahmaiva na parah, a widely heard dictum to summarise Sankara Vedanta,
which was formulated excerpting from Sankara’s own Viveka-ciidamani. This is called
Adhydsa in Sankara Vedanta. The technical definition of Adhydsa is “atasmin tad buddhi.” Tt
is elaborated like this: [mis-]taking a-vastu (unreal thing) to be vasfu (the real thing),
[mis-]taking andtma to be datma, and so forth. It is a variation of the reflection theory
(Grimes, 1996: 1). The theory of appearance can also be called Svatantryavada or theory of
freedom, as appearing in the form of the world is the free expression of Siva. Freedom is the
very nature of consciousness, just as cognition and Prakasa are. Knowledge distinguishes

consciousness from matter (jada).

According to Kamalakar Mishra (2011) Abhasavada can be considered to have both
ontological and epistemological backgrounds. Logically and epistemologically, the theory of
world-as-appearance cannot be disproved. Of course, it cannot be proved either, but the point

is that the logical possibility of the theory exists. Consciousness is the only reality, and what
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appears as matter is the projection or appearance (Abhdsa) of consciousness as its reflection
in a mirror or as things in a dream. Abhinavagupta argues that the knowledge of the object,
that is, the things of the world, depends on knowledge itself. The object is jaana-sapeksa
(dependent on knowledge). Whenever the object comes to be known by the mind, it is known
as knowledge, not as a material thing. We know it as it appears, not as it is in itself.
Abhdsavada cannot be proved on the ground of ordinary knowledge. But it is accepted based
on agamic knowledge. Agamic knowledge is the higher experience of the seers and yogins. It
is they who have experienced the world as Abhdsa. The tantra, which is the record of such
experience, declares that Siva appears (dbhdsate) in the form of the world. Those who attain
self-realisation and reach the level of Siva know that the world is a free appearance of Siva

(the Self).

Moreover, the yogic phenomena bespeak the validity of Abhdsavada. Tantrism
believes in yogin phenomena, as tantrism is a yogic tradition. An advanced yogin has the
power to materialise things— to create them out of nothing. Abhdasavada is not only a
logically possible theory but is even a probable theory. Agamic knowledge supports it, and
yogic experience is heavily tilted in its favour. The proof of a theory can be twofold. First, it
should be logically and rationally explained and shown to be possible. Second, it should be
corroborated by experience; yogic experience strongly supports it, if not fully proving its
validity (Mishra, 2011: 195-202). All philosophical schools initiate with the worldview
embedded in some ontological setup. Ontologically, cause and effect, as portrayed in Trika
philosophy, can be seen in the realm of experience, both internal and external objects
transformed by the Sakti of Parama Siva. Utpaladeva indicates an action which has orderly
existence both inside and outside. He states that it just belongs to the one being capable of

two forms.

cen —

Ontologically, Siva is the cause and the effectuated objects within him due to svatantrya. The
higher consciousness (internal to Siva) is projected into outside objects, which, indirectly, are
the nature of consciousness itself. Abhdasa is dependent on immediate sense perception, but in
exceptions, like in the case of a blind man or someone standing in the darkness, it does not.
According to Utpaladeva, no difference exists in the manifestation process about time or

figuring objects in determinate cognitions. In Abhdsas, the externality is just an attribute.

58



Externality does not constitute the vital nature of being and non-being. Thus, their existence
remains internal. Siva externalises the internal being through svatantrya. He can be seen as a

Yogi and independent of manifesting.

Abhdsavada is an exclusive theory which has an onto-epistemic outlook. In Advaita
Vedanta, Brahman is the material cause which makes the illusory universe. Advaita Vedanta
shares the idea of effect pre-existing in cause with Sankhya and Trika school but advocates
that only the cause is real, whereas the effect is hard to tell whether is real or unreal. In one
interpretation of Advaita Vedanta, the world is illusionary. But this seems logically
impossible, for it is a contradiction to acclaim that something is at the same time of opposite
nature. Some interpreters suggest that there is no contradiction involved here in saying real
and unreal both of the world because it is not being claimed to be at the same time, and this
will mean then that they are talking about the contingency of the world. For the expositors of
Advaitic contentions, mithyatva is not merely the contingency of the world but a peculiar
ineffable indescribable nature of the manifestations. As the superimposition of silver on a
shell is due to ignorance alone, so is the world effectuated from ignorance alone and reality in
its uncorrupted nature always exists at that very same place of ignorance. Thus, one cannot
say that it is real, nor can it be unreal. Vivarta means transforming or changing. This theory is
also put forth ontologically not to describe the illusory world but to establish the non-duality

of Brahman, which remains unchanged even in the middle of changes.

In the absolutist philosophy of Trika philosophy, Siva and consciousness are identical.
Everything happens within the consciousness. Thus, the cause is Siva projecting the world we
see within the realm of consciousness. Thus, the causal process takes place in the
consciousness. Siva, being pure consciousness and non-dual reality, pervades everything and
all the universe's processes. These tenets are also found in the Advaita Vedanta: here, too, the
non-dual reality, called Brahman, is real, conscious and blissful. These three characteristics
are Brahman’s essential or, so to speak, primary laksanas. Thus, Brahman is identical to
consciousness and everything else also being identical with Brahman is, with the same force,
identical to consciousness. This identity is also established in the Trika school with
differently named non-dual reality, particularly in non-dualistic strands of Trika philosophy,

namely, Siva. And the trouble for both of these schools is this notion of “identity.” Advaitins
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call it “tadatmya.” If the identity of Brahmana and the world or of Siva and the world is
granted, then it is not so easy to avoid the reality of relation per se. The idea of relation, to
recall, requires at least two relata. And, one can ask, can the identity, is the rejection of two,
be in any way a relation? It is not surprising that the Advaitins are called karanavdadins, for
they hold that only the cause is real if one likes to talk about cause and effect pressingly, and
effects all seem to be effectuated only. Therefore, although Advaita Vedanta is not a solid
framework for causal explanations, the Trika school’s non-dualism proves to be. According
to Trika school, the cause is Siva, as well as the effect, the effectuated world, both are real,
only their realities are different in degrees, and the world having the lower degree reality is
itself the way to reach the higher degree of reality. The effect, here, is seen to be instrumental
in helping one to reach the cause. Trika school establishes the need for theistic and monistic
philosophy. Siva is the cause and consciousness. Now the question is shifted to Sankhya

Philosophy. How is Trika philosophy able to question its two Ultimate Reality?

3.7 Trika school’s reply to Sankhya Philosophy?

The comparison of Trika philosophy and Sankhya is not only limited to the dualistic
and non-dualistic perspectives but the manifestation process. Another category within the
ambit of satkaryavada i1s parinamavada. According to the Sankhya school, the world is
parinama. Here the parinama is of the material cause - Prakrti. Trika school believes that the
world (matter) comes out of Siva (consciousness). Whereas the Sankhya school propounds
that Prakrti is modified into the world for the realisation of the individual souls. The three
gunas are the material cause. Purusa is neither a cause nor an effect. Prakrti is only the cause
and not the effect. Only the evolutes which are intellect buddhi or mahat, ahamkara, manas,
caksuh, Srotra, ghana, tvak, rasana, pani, pada, vak, payu, upastha, ripa, sabda, gandha,
rasa, sparsa, prithivi, jala, agni, vayu, akasa are affected. In Sankhya philosophy, Prakrti is
defined as one and universal for all the Purusa-s. “In Trika philosophy, there is perfect
non-dualism and not the dualism of Prakrti and Purusa. The tattvas that follow are similar to
those described in Sankhya philosophy. In Trika philosophy, there is perfect non-dualism, not
a dualism of Prakrti and Purusa, as seen in Sankhya philosophy, where Purusa is bhokta, and
Prakrti is bhogya. Sankhya believes consciousness remains ever aloof. Creation is the

evolution of Nature. This Nature is one, but conscious Purusa-s are many. However, in Trika
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philosophy, Siva is consciousness and manifests within that consciousness through Sakti-s.
According to Trika philosophy, Purusa has limited knowledge and experience, manifested
from Siva caused by the fifth tattva of Maya and the five sheaths” (Sharma, 2021: 49). Trika
school shares similar but different theories of manifestation and the nature of Siva

(consciousness) with regards to Sankhya and Advaita Vedanta.

Sankhya philosophy accepts the authority of the Veda. According to Sankhya
philosophy, Prakrti and Purusas are sufficient Ultimate Realities. Therefore, a third entity,
1.e., God is not needed. “In opposing Sankhya philosophy, Utpaladeva offers criticism
regarding Sankhya atheism. The word atheism is referred to in the argument here because
Sankhya does not agree that a God is essential for any manifestations. God is not the material
cause and the efficient cause. Utpaladeva states the following premises: i) if Prakrti is the
material cause, ii) if the effects are objects of the individual soul’s joys and sorrows, iii) if
their ends are their efficient causes, and iv) if the world does not require God as its material
cause and efficient - then a potter is not essential for the making of a pot” (Sinha, 2016). One
can argue that even if the earth (mud) has the ability to become a pot for the individual’s
need, according to Sankhya philosophy, a potter is not needed. Here Sankhya philosophy
argues that Prakrti is the material cause. Trika school steps in to facilitate the theory of
Sankhya philosophy. According to Utpaladeva, God is essential for the world's creation as the
potter is essential for producing the pot. The argument simply put forward is that any
particular arrangement of parts, such as earth (mud) used to produce a pot, is impossible
without an intelligent agent. This is because the different arrangements of different parts in
various ways cannot be produced randomly or accidentally as it is intelligently adapted to the

definite ends of individual souls.

Moreover, according to Sankhya philosophy, Prakrti is insentient, cannot know, and
cannot realise the end of the individual souls. Sankhya philosophy propagates that buddhi of
individual souls have knowledge and volition but are ignorant of Prakrti. This means that
they cannot adapt Prakrti to the ends of individual souls. If all the individual souls are
omniscient, then the individual soul’s volitions will come in conflict with another soul’s
volition. Utpaladeva gives a solution to such a problem by stating that one God who knows

Prakrti and all the individual souls as non-different. The insentient Prakrti or individual souls
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cannot be the efficient cause. The unpopular matter and consciousness argument produced in
Indian philosophy. Trika school not only explains the thirty-six tattvas to overcome the
incomplete manifestation of Sankhya philosophy but also prevails the prominence of
consciousness over matter. Further, the course of discussion moves to the ontological

Realities discussed by Yogacara and Sabdika philosophy.

3.8 Do Yogacara and Sabdika philosophy postulate incomplete ontological theories?

Somananda claims that Sautrantikas cannot trace the difference between God’s
volition or accord because they are atheists. It is essential to highlight the view of the Trika
philosophy that the world is the self-projection of Siva. Somananda critiques the view of
Vijfianavadins by posing a question - how a real cognition can produce unreal external
objects? Vijhianavadins state that a lustful person creates the false hallucination of an unreal
woman. In this way, real internal cognition produces an unreal external object. (Sinha, 2016)
The propounder of Trika philosophy points out that even if the lustful person hallucinates an
unreal woman he perceived as real (on a former occasion). Cognition is only possible because
of a knower. But Vijfianavadins do not accept the existence of a permanent knower. Even if
Vijiianavadins regard it as a mere act of knowing as a knower, it must have a means of
knowledge. Here cognition is both the knower and the means of knowing, according to the
argument given by Vijiianavadins, which is self-contradictory. Vijhianavadins state that
cognition is nontemporal, devoid of sequence, and a knower, then they agree that Siva is the
Supreme Knower. In that case, the cognition is permanent. Thus, leading thereby to abandons

the doctrine of momentariness.

The theory of Para Vak introduced in the light of the Trika school in the previous
chapter and the light of Sabdika philosophy in the present chapter are parallel theories. In
Trika school, the treatment of Sakti is Vak (speech) and the process of creation is described as
the manifestation of Vak. Vak has four hierarchical stages - para, pasyanti, madhyama, and
vaikhari. These four stages represent different levels of creation. Para, the first stage in the
hierarchy, is the transcendent level which is beyond all creation. The other three stages are

natural stages of creation. Here the contradiction starts with Somananda wrongly stating that
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Sabdika philosophy starts with the level of pasyanti and does not propound para as the
transcendental level of creation, which is a logical necessity. According to Abhinavagupta,
Somananda misquoted the Sabdika philosophy. Sabdika philosophy, if not explicitly, accepts
that Sabda is not different from consciousness (Siva). (Nemec, 2011) The creation process in
both Sabdika philosophy and Trika philosophy starts with pasyanti. (Mishra, 2011)
Abhinavagupta states that the Trika school has borrowed the metaphysical version of the
Sabdika philosophy, and the Sabdika philosophy may have taken the linguistic version from
Trika School. It is essential to note that just by stating that Sak#i is the inalienable nature of
Siva, the Trika school can question the theories put forth by Sankhya, Advaita Vedanta,
Yogacara, and Sabdika philosophy. In the section below the notions of Siva, Sakti and the

process of manifestation are elaborated below.

3.9 The inter-relationship of Sakti and the thirty-six manifestation Tattvas of Trika

school

Sakti has innumerable forms and aspects. “The five facets of Siva are cit, ananda,
iccha, jiana, and kriya are the five principal heads in which Sakti is subsumed. The
self-awareness of Cit or Consciousness is ananda, i.e., bliss or delight. After ananda arises
iccha or desire to know the hidden infinite wealth within oneself. Iccha leads to jfiana, or
knowledge of the manifestations around. And finally, kriya or action starts to actualise what
was ideal in the state of jiana. By posting these five aspects of Reality, the Trika system
endeavours to show that the creation or manifestation is nothing but the self-projection of Cit
or consciousness. That what was within, compressed within oneself as one bindu, is
bifurcated and visarga. Consciousness is eternally free by nature, and this freedom lies in its
Sakti. 1t is free to limit itself, show itself as the 'other' and again free to draw into itself the
other which it had projected outside wilfully (Mukhopadhyaya, 1967: 233)” (Sharma, 2021:
48). When Siva manifests Himself with his sveccha as pasus or anything with a satta in the
world, he conceals his nature of cidananda. The svatantrya and cit Sakti are diminished in
this process, leading to limited and ignorant satta. This in the Trika philosophy is beautifully
described as His /ila. The individuals or anything with the satta cannot see Siva or his real
nature as he has concealed His nature. This process is unique to Trika philosophy, where this

concealment (or bondage) is denoted as nigraha. But Siva also bestows anugraha on the souls

63



creating an opportunity for them towards liberating or freeing them from the impurity. The
paficakrtya of Siva are systi, sthiti, samhrti, nigraha, and anugraha. Is the creation by Siva
“an effortful voluntary act?”” The Trika school propounds that creation is the spanda of Siva.
The process of creation can be explained as ananda freely flows in spanda leading to it as an
activity. Kamalakar Mishra describes it as a spontaneous and blissful dance of Natardja
(Mishra, 2011: 197). By exteriorizing the universe through the act of creation, Universal
Consciousness hides from the subjects created by it the fact that they are in reality not
different from it. This ability to hide reality is its Maya-Sakti. Trika school states that the only
reality of the universe is Siva, who is Parasamvit or Caitanya and svacchanda. According to
SenSharma (1983) and Mishra (2011) “the school does not believe in a material or prompt
cause. It diverts itself from illusion to be the cause of manifestation being a result of the
svatantrya Sakti of the Siva himself. It is because of Siva’s will that the world comes into
being, like projection appears on the wall, in and out of Siva’s own consciousness. On His
svatantrya, thirty-six tattvas come into existence. According to the text Vijianabhairava,
Siva’s essential characteristic is his svatantrya which is uncovered in icchd, jiana and kriya.
The process by which Siva manifests as the world is explained through the thirty-six tattvas

in Trika metaphysics” (Sharma, 2021: 49).

The beginning of the manifestation process of the universe is through Para-Vak".
When Pardsarmvit manifests Himself as the universe, Siva plays dual roles. As Paramesvara
he remains in the background. He is also the Saksi. But at the same time, he is the karta who
controls and governs the universe. Siva also takes on the roles of the pramata and prameya.
He is the karana i.e., the means of achieving them. He appears on different levels of the
creation and actively participates in the /i/d of his Sakti. Siva in the process of unmisati
through Sakti as universe comes into the creation aspect via thirty-six tattvas. K C Pandey
(1954) defines tattva as ‘thatness or whatness namely of everything that exists’. In Trika

school, the term tattva is used to refer to an evolved form of Sak#i. The whole universe is the

3 This process and theory of Vak proposed by Trika school is discussed in the previous chapter.
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evolution of Sakti. The first five tattva are the five principles of the universal subject and

object. The first five tattvas are Siva'*, Sakti '*, Sadasiva'®, Isvara", and Suddhavidya'.

The next six tattvas are Maya'’, Kala®”’, Vidya*', Raga®, Kala® and Niyati**. The two
tattvas that follow coincide with the Purusa and Prakrti of Sankhya metaphysics. In
Chandradhar Sharma “the first tattva after Prakrti is called Mahat. “It is cosmic in its nature.
But it has a psychological aspect also in which it is called buddhi or intellect. Buddhi is
distinguished from consciousness. Purusa alone is pure consciousness. Buddhi or intellect,
being the evolute of Prakrti, is material. The senses, the mind and the ego function for buddhi
or intellect which functions directly for the Purusa. Its functions are said to be ascertainment
and decision. It arises when sattva predominates. Its original attributes are dharma, jiiana,
vairagya, and aisvarya. When it gets vitiated by tamas, these attributes are replaced by their
opposites. Memories and recollections are stored in buddhi. Mahat produces Ahankara. It is
the principle of individuation. Its function is to generate self-sense (abhimdna). It produces
the notion of the I and the mine. It is the individual ego-sense. Purusa wrongly identifies
himself with this ego and knows himself as the agent of actions, desirer of desires and strives
for ends, and possessor and enjoyer of ideas, emotions and volitions and also of material
objects. The other evolute are the sensory organs, motor organs, tan-matras, and

mahdabhiitas” (Sharma, 2013: 160-162).

% immanent or creative aspect of Parama Siva.

15 Sjva’s intentness to manifest who sharply divides the Consciousness into Subject (Aham or I) and
Object (Idam or This).

% Will to manifest (1 am This).

7 The experience of “This” is defined and deep.

'8 Balance between | and This. The Divine’s real nature is veiled.
19 Differentiation and limitation of | from This and vice-versa.

2 Reduction of Universal authorship.

% Reduction of omniscience.

22 Reduction of all-satisfaction.

2 Reduction of eternity.

** Reduction of freedom and ubiquity.

65



3.10 Conclusion

In the present chapter, the three essential Realities Siva, Sakti, and Anu are defined.
There are three foundational powers at play in the universe which are Iccha, Jiana, and
Kriya is also discussed. In the chapter the perfect definition of monism derived from Prof
Arthur’s work is attained by Trika school. Trika school falls in the ambit of both ‘qualitative
monism’ and ‘quantitative monism’. Pardsarvit or Siva is the Ultimate Reality. Sakti is the
very essence of Siva. The fallacy of not being able to define the role of Maya with Brahman
is logically answered here. The jivas are identical to Brahman but are in a beginningless cycle
with Maya according to Advaita Vedanta. But the jivas in Trika school, are no different than
Siva. They are actually the reduced form of Siva with limited Sakti. In the manifestation
process of Trika school this is defined perfectly. The jiva just by remembering Siva, becomes
Siva Himself. The postulation of what jiva is and what is its role in the universe has been
achieved by Sankhya, Advaita Vedanta and Yogacara school. But how can these schools
provide definition of the jiva with their incomplete and unclear manifestation process? The
world does not end after this realization, but it is just one being a part of a play knowing that
he is Siva and just playing His role. But what is this remembering process? This larger
question along with the illogical ways prescribed by the selected Indian Philosophical schools
will be discussed in the next chapter. The argumentations and discussions to establish
Pardsamvit or Siva is the Ultimate Reality according to the Trika philosophy are presented
through sattarka, i.e., logically presenting the fallacies in other selected Indian philosophical
schools for establishing the Ultimate Reality of the Trika philosophy. In the process,
Pardasarwvit or Siva can also be denoted as the Ontological Reality in the Trika school as
nothing exists outside Pardsarvit or Siva. Everything is considered as Pardsarvit or Siva in

the Trika system.
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Chapter - 111

An Ontological Comparison of Trika Philosophy with Sankhya, Advaita Vedanta,
Yogacara, and Sabdika 9

3.1 Introduction

The term ontology refers to a branch of philosophy. In the context of Western
philosophy, the branch is a study of concepts such as existence, being, becoming, and Reality.
Ontology is also referred to as the science of being. This branch of the philosophy gained
popularity through the work of Aristotle. Ontology was categorized under the branch of
metaphysics in philosophy. In the present work, ontology is synonymously used for the
theory of existence and Reality. The earliest and most prominent work of Frank Thilly (1914)
in the domain of Greek philosophy elaborated on the question of the universe's existence.
While teaching about Greek philosophy, Prof Arthur F. Holmes (1992) gave a distinct
categorization to the question of the universe's existence discussed in Greek philosophy. He
uses two terms, ‘qualitative monism/pluralism’ and ‘quantitative monism/pluralism. The
former terminology (qualitative monism/pluralism) explains if there is one basic element or
many basic elements in the universe's formation. The latter terminology (quantitative
monism/pluralism) elaborates if the universe is numerically one solid sphere or its
numerically many distinct things. But if we state that there numerically many distinct things,
i.e., one person is different from another. One’s sense experience also states the same
conclusion. In the process of categorization in the path of quantitative monism, there arises a
clash with one’s sense of experience. This idea of categorization and argumentation can be

further adapted in Indian philosophical schools.

The origin of all Indian philosophical schools is to answer the question of existence
and Reality. The different epistemologies of the Indian philosophical schools explain these
distinct ontological foundations. If we take the term ‘qualitative monism/pluralism’ for the
selected Indian philosophical schools, they can be categorized as Prof Arthur suggested but
slightly changed. Here, the schools under qualitative monism, i.e., the primary entity or the

Ultimate Reality, is one. That one Ultimate Reality is also qualitative, the one through which
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the world and world view exist. In this category of qualitative monism, Advaita Vedanta is
the most prominent school. In his work, Malkovsky (2000) highlights that monism in Advaita

Vedanta is propagated as non-dualism and acosmic illusionism.

Furthermore, Yogacara philosophy can also be categorized under the qualitative
monism classification as the philosophy promotes the notion of ‘Consciousness-only’. The
Sabdika philosophy founded by Bhartrhari also propagates ‘Vak’ as the only Ultimate entity.
Thus, Sabdika philosophy can also be classified under the ambit of qualitative monism. At a
glance, Sankhya philosophy, on the other hand, would be under the category of qualitative
‘dualism’ as the school claims that there are two Ultimate Realities. But at a deeper
comprehension of the Sankhya school, the philosophy can also be categorized under
quantitative pluralism. The aforementioned superficial classifications are elaborated upon in
the sections below. The main argument in the sections is the very definition of Ultimate
Reality in qualitative terms and its role in the manifestation process, which is viewed in

quantitative terms.

Furthermore, three essential questions are discussed in the sections below. Firstly,
how is the placement of Trika philosophy in the vast map of prominent Indian philosophical
schools justified? Secondly, how can the Ultimate Reality in the Trika philosophy be
perceived as an ontological Reality? Lastly, how is Siva involved in the manifestation
process? These questions are essential because the conjecture made from these questions is

that the selected Indian philosophical schools fall under the ambit of the Trika philosophy.

3.2 Advaita Vedanta, Yogacara, and Sabdika philosophy: The differences in the

ontological theories of monistic philosophical schools:

The term monism posits that only one supreme being exists. The doctrine of monism
attributes oneness or singleness to the concept of existence. The monistic ontological
theories being discussed in the present work are in accord with the selected schools, i.e.,

Advaita Vedanta, Yogacara, and Sabdika philosophy, advocating one Ultimate Reality. The
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meaning and the Ultimate Reality in itself propagated are different for each of these schools.
The very word monism is popularly synonym for the advaitic school of Vedanta taught by
Adi Adi Sankaracarya (Adi Sankaracarya). The Ultimate Reality in Advaita Vedanta is
Brahman. Whereas, in Yogacara philosophy, there exists nothing apart from
‘Consciousness-only’. In Sabdika philosophy, Bhartrhari only gave importance to ‘Vak’.
Each of these three schools has a different monistic Reality and therefore the difference in
world views i.e., the manifestation of the world and an individual. The aforementioned

Ultimate Realities and the notion of world view for each school is explained below.

3.2.1 Brahman: The Advaitic Reality:

The schools under the ambit of Vedanta are based on Brahman and the jiva. Advaita
Vedanta propagates that the two are absolutely identical i.e., the word Advaita (monism). Adi
Sankardcarya is given the credit in establishing Advaita Vedanta as a sound philosophy on
the foundation laid by Gaudapadacharya and Govindapadacharya. Scholars such as
Satischandra Chatterjee (2014), Dhirendramohan Datta (2014), A. S. Gupta (1962), and F.
Max Muller (1879) cite verses from Upanisads such as the Aitareya, the Brhadaranyaka, the
Chandogya, the Mundaka among others in which the Ultimate Reality is referred to as Atman
or Brahman or Sat. For Adi Sankaracarya, the argument is not naming the Ultimate Reality
as Brahman but to establish the correct teaching presented in the Upanisads that Brahman is
not only the pure ground for all Reality or Consciousness but also the Ultimate source of joy.
Another concept famously propounded by this school is that of Maya. S. Kuppuswami (1984)
and Fernando Tola (1989), use the term ‘loci’ to define the three main entities in argument for
monism in Advaita Vedanta are Brahman, Maya, and jiva and also the inter-relationship of
the three. Atman or Brahman according to Adi Sarnkardcdarya is jiiana svariipa or svariipa
jhana. Brahman is nirguna and nirvisesa. In this philosophy, Brahman is the all-pervasive
life principle or consciousness. This pure consciousness is also infinite. Prominent scholar
such as Mandana Misra and a modern-day scholar like Chandradhar Sharma believes that
Brahman is not some conditioned consciousness which manifests at the level of the brain but

is the consciousness principle in itself.
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Chandradhar Sharma (2013) translated the voluminous work of Mandana Misra and
stated the locus of this avidya or Maya is individual jiva. According to Advaita Vedanta, only
jiva is described as tasting the fruits of action; the Brahman is simply described as the
on-looker. But if one states this, that means avidya has to be classified in the consistent
category because only then is the jiva in the consistent category. However, putting avidya in
the consistent category makes it real, which it is not. Thus, it is better to say that avidya and
jiva are in a dependent beginningless cycle. Brahman is the locus avidya. For instance, the
moon's reflection is seen in the water ripples everywhere as many moons. The most crucial
question which is unanswered in Advaita Vedanta is the appearance of avidyd in Brahman.
Scholars such as Stephen Kaplan (2007), Martha Doherty (2005), and Sengaku Mayeda
(1992) have proceeded to analyze this question. This discussion will be elaborated upon in

section 3.6 of the chapter.

Despite a crucial aspect of avidyd or Maya in Advaita Vedanta not having a logical
placement, the discussion of what Mayavada is and how is the manifestation coming into the
picture is explained by Adi Sarnkardcarya. Karl H. Potter (2008) defines the Brahman as the
only Ultimate Reality. However, defining Brahman is not possible in Advaita Vedanta.
Through the association of Brahman with Maya the false appearance of the world occurs.
Thus, originating the concept of Mayavada. However, the concept of Maya is not present in
the Upanisads but seems to be borrowed from the Buddhists. The notion of Maya is traced

back to Gaudapada’s Karika. Adi Sankaracarya developed this concept into a theory.

Brahman 1is the Nimitta karana and the Updadana karana (Mishra, 1999). Advaita
Vedanta falls under the ambit of satkaryavada. However, the theory of causation postulated
by Advaita Vedanta is Vivartavada which regards the universe as only a phenomenal
appearance of Brahman or an illusory transformation of Brahman. But what does this mean?
Vivartavada propagates that all manifestation is vivarta of Brahman. The transformation
occurs in Brahman during the process of Vivartavada. However, no change occurs in
Brahman. But Brahman is described as devoid of all assignable marks and becomes
unintelligible if the creatorship is real. The argument of an illusory world or the

disappearance of all multiplicity in the realization of Brahman cannot be understood. If the
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world is real, then how can it disappear? The famous example of snake and rope is used to

explain the concept.

In an ordinary moment in life, a rope is false perceived as a snake due to ignorance. In
the Brahma-sutra (sutra 2.1.9.), Adi Sankardcarya states that the appearance of this world is
mistaken to be real by the ignorant. Still, only the wise can genuinely see the only Reality
(Brahman) behind the illusory show. Maya referred to as ‘illusion-producing ignorance’, is
avidya or ajiiana. Maya has a twofold function. Firstly, to conceal the fundamental nature of
Brahman. Secondly, to make Brahman appear as something as, i.e., the world. The popular
example of rope and snake is used to describe this. the theory of Adhyasa is used to describe

the twofold function of Mdaya and the involvement of Brahman.

In Advaita Vedanta, Maya is the reason for the error theory. But this concept of Maya
is unclear and not logically explained. The extent to which the notion of Adhydsa is used to
explain the world's creation in the form of vivarta of Brahman is not logically clear. The role
of Brahman, which can’t be defined and is the only Truth, the indeterminate Real, leads to
spiritual absolutism and not nihilism because it negates only the determinations of Brahman
and not Brahman itself. Thus, the distinguished philosophy of Adi Sankardcarya falls under
the ambit of ‘transcendental idealism’ (Sharma, 2007: 167). Advaita Vedanta is the most
famous monistic philosophy in Indian philosophy. We can conclude that Advaita Vedanta
falls under the category of ‘qualitative monism’ as the Ultimate Reality is one. However, the
false appearances of the world are because of Maya. This can mean that the world seems to
be many as each jiva under the influence of Maya envisions it differently. Thus, it falls under
the ambit of ‘quantitative pluralism’. Now, one can turn to the question arises what kind of

monistic philosophy is put forth by the Yogacara school.

3.2.2 Vijiapti-matra: The way of Yogacara school

Yogacara means the practice of yoga (union). Yogacara is famously referred to as

Vijfianavada. The Buddhist Sautrantikas argue from an atheistical position regarding the
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reality of momentary external objects. On the other hand, Yogacaras (Vijfianavadins)
propound those momentary cognitions are real but external objects are unreal. The
philosophy of this school is entirely based on the practice of yoga. This philosophy is much
more prominent in Tantric Buddhist philosophy, which developed in India around the 1*
Century millennium (Gray, 2016). According to Smith (2005), Tantra flourished in India,
China, Tibet, among others from the 8th to the 14th century. The argument for Reality ceases
as, according to Vijiianavadins, it is only consciousness. Furthermore, the world is unreal.
Only a product of consciousness, knowledge exists. The aforementioned discussion regarding
the Reality and the world places the classification of ‘qualitative monism’ as Reality is
Consciousness-only and ‘quantitative pluralism’ as the universe exists because of the infinite
possible ideas in that Consciousness. Advaita Vedanta and Yogacara can be classified under
the same categories but still regard reality differently. Does Sabdika philosophy lie in the

same category or different from the aforementioned schools? This is elaborated upon below.

3.2.3 Sabda Brahman — The only Reality in Sabdika philosophy

Vyakarana is a study of grammar and linguistic analysis in the Sanskrit language. The
two most prominent scholars of Vyakarana are Panini and Yaska. George Cardona (1997)
regards Panini’s work as a perfect example of supreme human intelligence. Bhartrhari
developed Sabdika philosophy from Vyakarana. The Sabdika philosophy, according to
Coward (1990), seems to be championed by Vedantins. The non-dualistic Sabdika
philosophy was propounded by Bhartrhari. The Ultimate Reality is Sabda-Brahman.
According to Bhartrhari, the world is a vivarta of sabda-Brahman. Sabdika philosophy states
that parapasyanti is the matrix of everything. This philosophy's development is based on
monism, and the world's development is only due to Vak. Everything is created through Vak
and merges back into Vak itself. The position of sabda-Brahman and Vak is the same here.
The essence of sabda-Brahman and Vak is in each other. The philosophy is not developed
similarly to the prominent schools mentioned above, i.e., Advaita Vedanta and Yogacara
philosophy. The discussion of khyativada is not attained to an elaborate degree. If we follow
the categorization above, Sabdika philosophy falls under the realm of ‘quantitative monism’
and also under ‘quantitative monism’ as The Reality and everything which is existing is the

same. These are the theories of Reality and manifestation provided by three monistic Indian
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philosophical schools. But how is the earliest known school of Indian Philosophy, Sankhya
philosophy, which propagates dual Realities is different from the monistic Indian

philosophical schools?

3.3 Purusa and Prakrti — The Dual Realities of Sankhya philosophy

According to Raffaele Torella (1999), Sankhya is the only one darsana among other
darsanas, generally criticized. Sankhya philosophy has idiosyncratic nature. It is not
considered a philosophy of vyavahara. The philosophical school has had a profound effect on
other Indian philosophical schools. Even Adi Sankaracarya in the second section of
Brahmasutrabhasya (translated by (Gambhirananda, 2020)) proposes to demolish particularly
one of its main doctrines, that of pradhana®. The impression given by Adi Sankaracarya is
that he does not want to deny the importance and coherence of Sankhya philosophy as a
whole. He aims at better defining the philosophy of Advaita Vedanta through critism of
Sankhya philosophy. The Vedantin, Madhava (1853) in the text, Sarvadar§anasamgraha, has
regarded Sankhya philosophy as one of the absolutely highest ranks in the hierarchy of
philosophical systems. The Upanisads the name of Sage Kapila® has been mentioned in
various sutras. Larson (2001) states that Gaudapada, the grand-teacher of Adi Sankaracarya,
had written the earliest important commentary on Sankhya Karika. The influential essence of
Sankhya philosophy is visible when the school propounds the two Ultimate Realities i.e.,

Purusa and Prakrti.

In Sankhya Karika, Prakrti is defined as the Primordial Matter. Prakrti is not
produced as it is the root for all. It is avyaktam. The existence of Prakrti is established in a
five-fold argument. Although for this argumentation, ‘effect exists in the cause’, is taken as
an axiom. Firstly, individual things are limited in magnitude. Secondly, all these individual
things have pervasive characteristic, i.e., they have a common source of occurrence. Thirdly,
the existence of an active principle that simultaneously manifests itself while developing

things. Fourthly, the cause and effect are same. Therefore, the cause of this finite world is

% According to Sankhya school the concept of pradhana refers to the matter from which the world has been
created.
% The founder of Sankhya philosophy.
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itself. The final argument implies only one cause for the universe (Sarma, Haradatta, and
Madhukar Mangesh Patkar, 1965) (Radhakrishnan, 2008) (Dasgupta, 2018). Prakrti operates
through three gunas - sattva, rajas and tamas. Sattva is characterized by brightness, lightness,
transparency, joy, peace, and goodness, Rajas by activity, craving, passion, ambition and
avarice, and 7amas by darkness, inertness, dullness, delusion, dejection, degradation and
debasement. Prakrti is known, unconscious, jada, and bhogya. Whereas Purusa is knower,

conscious, self, and bhokta. Prakrti evolves into two-three evolutes®’.

Sankhya school believes that the consciousness remains ever aloof. Sankhya school
posed a five-fold argument to establish the existence of Purusa in the Sankhya Karika
(Sarmﬁ, Haradatta, and Madhukar Mangesh Patkar, 1965). The first argument states that
amass of things must exist for the sake of another. Gaudapada elaborates this with an example
of a bed which is an assemblage of parts but is used for a man to sleep on. Secondly,
according to Sankhya philosophy three gunas constitute everything. The objects presuppose a
self, which is seer devoid of the three gunas. Thirdly, there must be a presiding power which
coordinates all experiences. Fourthly, if Sankhya school states that Prakrti is unconscious.
Therefore, there must be conscious entity to experience Prakrti. Lastly, Sankhya philosophy
like other Indian philosophical schools, strives for kaivalya. Thus, the existence of Purusa is
essential as its qualities are opposed to the qualities of Prakrti. Hence the existence of two
Ultimate Realities is established in Sankhya philosophy. Dualism is fundamental to the
Sankhya school.

According to Chandradhar Sharma (2013) Sankhya philosophy is wrong in stating
Prakrti and Purusa as two Ultimate Reality. “The subject and the object are two aspects of
the same reality, holding them together yet transcending them. All realistic pluralism, of
whatever brand it may be, has failed to answer this question satisfactorily. If Prakrti and
Purusa are separate and independent entities, then they can never unite, nor can there be any
tertium quid to unite them. And if they cannot unite, evolution cannot take place. Sankhya
says that the disturbance of the equilibrium of the gumas which starts evolution is made

possible by the contact of Purusa and Prakrti. Purusa without Prakrti is lame, and Prakrti

¥ The evolutes are intellect buddhi or mahat, ahamkara, manas, caksuh, $rotra, ghana, tvak, rasana,
pani, pada, vak, payu, upastha, ripa, $abda, gandha, rasa, sparsa, prithivi, jala, Agni, Vayu, Akasa.
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without Purusa is blind. Theory without practice is empty, and practice without theory is
blind. Concepts without precepts arc empty, and precepts without concepts are blind. Prakrti
needs Purusa to be known, to be seen, to be enjoyed (darshanartham); and Purusa needs
Prakrti to bhoga and also to obtain apavarga, to discriminate between himself and Prakrti
and thereby obtain kaivalyam. If Prakyti and Purusa remain separate, there is dissolution. For
creation, they must unite. Just as a lame man and a blind man can co-operate, the lame may
sit on the shoulders of the blind and point to him the way. In contrast, the blind may walk,
and thus both can reach the destination. However, neither of them could have done that
separately; similarly, the inactive Purusa and the non-intelligent Prakrti co-operate to serve
the end. This union disturbs the equilibrium of the gunas and leads to evolution. But how can
the two opposed and independent entities come into contact? Sankhya realises this difficulty
and, to avoid it, says that there is no real contact between Purusa and Prakrti and that only
the proximity of the Purusa, only the fact that Purusa is near to Prakrti
(Purusa-sannidhi-matra), is sufficient to disturb the equilibrium of the gunas and thus lead to
evolution. But here, Sankhya falls into another difficulty. The Purusa is always near to
Prakrti (for the inactive Purusa cannot move), evolution should never stop, and dissolution
would become impossible. Evolution, then, would be beginningless, and the very conception
of Prakrti as the state of equilibrium of the three gunas would be impossible. Sankhya finds
itself between these two horns of a dilemma - either no contact and hence no evolution or else
no equilibrium and hence no Prakrti and no dissolution. To avoid these difficulties, Sankhya
now posits the theory of the semblance of a samyogabhdsa. Of course, there is no real
samvoga between Purusa and Prakrti; there is the semblance of contact that leads to
evolution. Purusa is reflected in the intellect (buddhi) and wrongly identifies himself with his
reflection in the buddhi. This reflection of the Purusa comes into contact with Prakrti and not
the Purusa himself. But buddhi or Mahat is regarded as the first evolute of Prakrti, and how
can it arise before evolution to receive the reflection of the Purusa? To avoid this difficulty, it
is said that the Purusa is reflected in the Prakrti itself. If so, liberation and dissolution would
become impossible because Prakrti is always there, and it is the essential nature of the
Purusa to identify himself with his reflection in the Prakrti, he would never get liberation the
very purpose for which evolution starts would get defeated. Moreover, the reflection being
always there, there would be no dissolution and no equilibrium of the gunas and hence no
Prakrti. Again, if a semblance of a contract is sufficient to disturb the equilibrium, then
evolution becomes a semblance of evolution, a vivarta and no real parinama of Prakrti.

Thus, to defend the initial blunder of regarding Purusa and Prakrti as absolute and
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independent entities, Sankhya commits blunders after blunders” (Sharma, 1962: 139-156)
(Pandit, 1969: 43-51). Sankhya philosophy also falls short in explaining the dual realities and
is unclear in positioning them in the manifestation process. The theory of Sadasatkhyativada,
which means that the united perception of reality is seen as unreal, is also not logically sound.
The school is therefore placed in the realm of ‘qualitative dualism’ and ‘quantitative
pluralism’. The essential question is how these philosophies become a part of the Trika

school. Are the theories thus postulated by the Trika school inclusive and logical?

3.4 Parasamvit or Siva — The only Reality

In the Trika philosophy, Pardasamvit or Siva is the Ultimate Reality, as established in
the previous chapter. Sakti is inseparable from Siva. In the Trika school, the Ultimate Reality
is perceived in first person perspective, i.e., we cannot say Siva is out there, but Siva is within
oneself as one’s own higher self. The most significant question in the Trika philosophy thus is
‘Who am I?’. ‘I’ or the individual self is no different from Siva. Both the Trika philosophy
and Advaita Vedanta are an Atma-$astra, i.e., both are an inquiry into the Self. On this basis,
the Trika philosophy is a discipline of Pratyabhijia or Atma-pratyabhijiia, which will be
discussed in further chapters. In I§varapratyabhijiiakarika, Utpaladeva affirms that Siva is the

individual self by stating:

“kartari jnatari svatmanyadisiddhe mahesvare | ajaddatmda nisedham va siddhim va vidadhita

kah || (ISvarapratyabhijiiakarika - 1.2)” (Mishra, 2011: 127)

Mahesvara or Siva lies as svatma or oneself. This is provided in the very beginning as
oneself, who is attributed as the doer and knower. The location of Siva is oneself. The entity
called Siva is really Citi or samvit. But one’s nature is two-fold. The first aspect is the surface
self which is Anu or pasu bounded by mala. The second aspect is the higher Self which is

perfect, infinite and pure. But the higher Self includes the pasu because it is essentially one
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“sa tu visuddhasvabhdavah sivatma, mayapade tu sankucitasvabhvah pasuh™ (Mishra,

2011: 128)

This is further proved by using two analogies. Firstly, the wave is water, and the
ocean is also water. So, the wave and ocean are the same. At the same time, the wave is
limited, but the ocean is the underlying expansion of water. The water here is the individual
self, and the ocean represents Siva. The second analogy is the title of a primary text -
Vijiianabhairava. Vijiiana means consciousness, and bhairava indicates Siva, thus, proving
the positions of Utpaladeva and Abhinavagupta. In the verses below, Abhinavagupta defines

Siva or the Self further.

“tasyadevatidevasya parapeksa na vidyate | parasyabtadapeksatvatsvatantro’ yamatah

sthitah || (Tantraloka - 1.59)” (Mishra, 2011: 130)

“param parastham gahanad anAdim ekam visistam bahudhd guhasu | sarvalayam

sarvacardcarastham tvameva sambhum saranam prapadye || (Paramarthasara - 1)” (Mishra,

2011: 130)

Siva or the Self exists by itself without any support. Thus, Siva is anapeksa or
nirapeksa. Since Siva is Absolute, one can say that Siva is unborn and beginningless.
According to the Trika philosophy, the world depends on its existence and sustenance on
Siva. Thus, Siva is svdatantrya, and the world is paratantra. Siva is self-existent and
self-illuminated (Pandit, 2017). Everything in existence can be called Siva as everything in
the universe is the self-manifestation of Siva. But one can question that the universe also
consists of insentient matter. Is that also Siva? The notion of Abhdsavada is introduced here.
The insentient matter is separate from Siva or Consciousness. It is the self-projected
appearance also known as Abhdsa or unmesa of Siva. This is explained in two verses of

Tantraloka and Paramarthasara by Abhinavagupta mentioned below:

“tasya pratyavamarso yah paripiirno "hamatmakah | sa svAtmani

svatantratvadvibhagamavabhasayet || (1antraloka - 3.2)” (Mishra, 2011: 130)
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“mayyeva bhati visvam darpana iva nirmale ghatadini | mattah prasarati sarvam

svapnavicitratvamiva suptat || (Paramarthasara)” (Mishra, 2011: 130)

The objective behind stating these verses is to prove the non-duality in the Trika
philosophy. To remain independent, Siva has to be non-dual. Thus, Siva is a perfectly
independent and non-dual reality. There is no Reality apart from Siva. Now the question
arises if Siva is independent, why is there a need for Him to create the universe? Again,

Abhinavagupta answers on behalf of the Trika school by providing the following verses:

“sada srsti vinodaya sada sthitisukhasine | sada tribhuvanaharatrptaya svamine

namah || (Siva-stotravali)” (Mishra, 2011: 132)

“nijasakti vaibhavabharad andacatustayamidam vibhagena | saktirmaya pratrtih

prthvi ceti prabhavitam prabhund || (Paramdarthasara)” (Mishra, 2011: 132)

“tasmdadeko mahadevah svatantryopahitasthitih | dvitvenabhatyasau

bimbapratibimbodayatmana || (Tantraloka - 3.11)” (Mishra, 2011: 132)

The verses above refer to the universe as a free expression or free manifestation of
Siva. The non-dual Reality, Siva out of His /ila, freely manifests itself in and as the world.
Siva in Himself is devoid of all forms or determinations, yet all forms come out of Him. For
instance, when one looks at a peacock’s egg, it is colorless, i.e., devoid of all variety. Yet a
beautiful and colorful peacock comes emerges from it. Another example used by
Abhinavagupta in his writings is that of a bija. A tree emerges out of bija. However, when
one sees a bija, the form of the tree cannot be seen or imagined perfectly. But one should not
make the mistake of thinking that the bjja is similar to Siva. In the perfect evolution
environment, bija does not have the freedom to not become a tree. Siva, on the other hand, is
free to manifest or not to manifest at His own will. A similar analogy is provided in Advaita
Vedanta, which is that of rope and snake. But in this analogy, the rope lies neutral and
passive. The snake only comes into existence because of someone’s perception. By this
explanation, there is a reality apart from the rope. So, technically there is duality in Advaita

Vedanta?
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3.5 The response from Trika philosophy to Advaita Vedanta

In literal terms, the manifestation of the universe in the Trika school is the
self-manifestation of Siva. The manifestation process is only a self-expansion in the aspect of
Sakti (sva-$akti -shparau). In other words, the manifestation process symbolizes the aisvarya
of Siva. In the revelation, Sakti plays an essential role. This is further proved by the
aforementioned reasoning of Prakasa and Vimarsa. Sakti is identical to Siva. Sakti is
ever-active, ever-functioning, and always revealing Siva’s aisvarya. This outlines the
difference between Advaita Vedanta and Trika philosophy. The Supreme Reality described in
both the schools is essential to the nature of pure Caitanya. But they differ in the conception
of nature of Caitanya. In Trika school, pure Caitanya is endowed with Sakti, which is
identical to it. At the same time, Caitanya is self-aware and self-revealed. On the other hand,
the discussion mentioned regarding the notion of pure Caitanya in Advaita Vedanta is only
relation-less inactive pure Supreme Entity. Advaita Vedanta does not accept Sakti in
Caitanya. Siva endowed with Sakti is Parasamvit. Siva is also described as Supreme Lord or
Mahesvara and the Svatantrya Karta. Siva possesses absolute freedom (svatantrya), which he
exercises and appears as the universe in Siva himself. In other words, Siva projects Himself

as a picture on the wall and Siva himself is the wall.

The universe, as Siva himself, has its prameya, karana, and pramata. The universe is
an immanent aspect of Siva. The universe is thus a mode of self-manifestation (dbhdsa) of
Siva. The Abhasa of Siva is a direct result of Siva’s Sarnkalpa of appearing as many®®. The
initiation and dissolution process of self-manifestation process is by Siva’s sveccha. Brahman
according to Advaita Vedanta, is the Transcendent Pure Being (suddha sat) but it is inactive
in itself. Brahman is the underlying Reality but does not play a role in the appearance.
Brahman is one and indivisible Pure Reality. Brahman is said to be the locus or substratum of
Maya but is in no way connected to the appearance as it is essentially inactive. Here, the
universe's appearance is because of the function of Maya. Maya is described to have the
nature of neither this (asti) nor that (nasti). Therefore, Maya is indescribable. Maya functions

ceaselessly in Brahman as the false appearance appears. Brahman is reduced to an inactive

8 Eko ham bahu syam.
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locus (asraya) where Maya operates from a beginningless point. Hence, it is logically unclear
as the existence of Maya in Brahman is denied by Advaita Vedantins, but they do not deny
the existence of Maya either. Brahman can be defined as sannyasa-mulaka-pravrtti, meaning
that Brahman appears narrow and exclusive based on a renunciatory outlook. Trika school
adapts the ontological Reality of Advaita Vedanta that Caitanya is the sole Pure Reality. But
Trika philosophy can situate the Maya of Advaita Vedanta as Sakti of Siva. Siva is the locus
of Sakti but also different from it. Sakti is the very essence of Siva. The Ultimate Reality
propounded by the Trika school is both Transcendental Absolute Reality (visvottirna) and

Immanent existence (visvatmakasattd) in the form of the universe.

Lastly, coming back to the analogy of the rope and snake. Rope in the example is
neutral and passive, like Brahman. Snake is superimposed on Brahman due to avidya of the
jiva. So, Brahman is not active in creating the world like an illusion but at the same time
passively allowing Itself to be the foundation on which the super-imposition takes place.
According to Advaita Vedanta, Brahman is niskriya. So, if a superimposition takes place on
Brahman, there is another agency other than Brahman. That agency is responsible for the
world-like illusion and the superimposition on Brahman. Thus, there are two Ultimate
Realities. The backbone of Advaita Vedanta is the non-duality of Reality. But with the
above-mentioned argument, Brahman is not the only agency. On the other hand, how is the

Trika school maintaining its stand on absolutism?

3.6 Abhasavada - Siva’s self-manifestation

The Trika school falls under the giant umbrella of satkdryavada. Siva is that material
and efficient cause. Trika school believes that the world (matter) comes out of Siva
(consciousness). Trika philosophy and Advaita Vedanta describe the Supreme Reality as
essentially having the nature of pure Caitanya. They have different views regarding its
nature. Trika school propounds pure Caitanya endowed with Sakti, which is identical to
itself. Hence, Caitanya is always self-aware and self-revealing. On the other hand, Advaita
Vedanta holds that pure Caitanya is a relentless inactive pure existence only (SenSharma,

1983: 21). Advaita Vedanta propounds the non-existence of Sakti in the Caitanya.
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According to the Trika school, the universe manifests ultimate reality itself, but in
Advaita Vedanta, it is but an illusion. In Pratyabhijiia and Advaita Vedanta, the becoming of
the Supreme Soul as the Jiva or the objective universe is explained using two different terms,
‘Abhasa’ and ‘Vivarta® respectively. (M. Rajini, 2013: 86) Abhdsavada is professed as the
illusion being the self-projection of Siva himself is real, unlike the superimposition in Advaita
Vedanta, which is unreal. Here, it becomes counterintuitive to purport appearance and
illusory existence as real. But, this very characteristic is the specialty of the Trika philosophy
framework. Abhdsa means mere or fallacious appearance, reflection or looking like. And, if it
is suspected whether the superimposition taking place over Brahman takes place out of his
will or without his will, then only Trika philosophy can supplement a consistent answer for
the non-dualistic reality. It explains the absolute freedom and autonomy of the Lord to
manifest, seemingly as external to Himself, as well as different from Himself, the world of

names and forms, which always exists within Him.

The causation theory in Advaita Vedanta posits that the individual soul (jiva),
conceived in mundane experiences, 1S a seeming or illusory appearance of the Absolute
(Brahman). Whereas Jiva taken out of its worldly experience is none but the Brahman, in
Sanskrit, jivo brahmaiva na parah, a widely heard dictum to summarise Sankara Vedanta,
which was formulated excerpting from Sankara’s own Viveka-ciidamani. This is called
Adhydsa in Sankara Vedanta. The technical definition of Adhydsa is “atasmin tad buddhi.” It
is elaborated like this: [mis-]taking a-vastu (unreal thing) to be vasfu (the real thing),
[mis-]taking andtma to be datma, and so forth. It is a variation of the reflection theory
(Grimes, 1996: 1). The theory of appearance can also be called Svatantryavada or theory of
freedom, as appearing in the form of the world is the free expression of Siva. Freedom is the
very nature of consciousness, just as cognition and Prakasa are. Knowledge distinguishes

consciousness from matter (jada).

According to Kamalakar Mishra (2011) Abhasavada can be considered to have both
ontological and epistemological backgrounds. Logically and epistemologically, the theory of
world-as-appearance cannot be disproved. Of course, it cannot be proved either, but the point

is that the logical possibility of the theory exists. Consciousness is the only reality, and what
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appears as matter is the projection or appearance (Abhdsa) of consciousness as its reflection
in a mirror or as things in a dream. Abhinavagupta argues that the knowledge of the object,
that is, the things of the world, depends on knowledge itself. The object is jaana-sapeksa
(dependent on knowledge). Whenever the object comes to be known by the mind, it is known
as knowledge, not as a material thing. We know it as it appears, not as it is in itself.
Abhasavada cannot be proved on the ground of ordinary knowledge. But it is accepted based
on agamic knowledge. Agamic knowledge is the higher experience of the seers and yogins. It
is they who have experienced the world as Abhasa. The tantra, which is the record of such
experience, declares that Siva appears (dbhdsate) in the form of the world. Those who attain
self-realisation and reach the level of Siva know that the world is a free appearance of Siva

(the Self).

Moreover, the yogic phenomena bespeak the validity of Abhdsavada. Tantrism
believes in yogin phenomena, as tantrism is a yogic tradition. An advanced yogin has the
power to materialise things— to create them out of nothing. Abhdasavada is not only a
logically possible theory but is even a probable theory. Agamic knowledge supports it, and
yogic experience is heavily tilted in its favour. The proof of a theory can be twofold. First, it
should be logically and rationally explained and shown to be possible. Second, it should be
corroborated by experience; yogic experience strongly supports it, if not fully proving its
validity (Mishra, 2011: 195-202). All philosophical schools initiate with the worldview
embedded in some ontological setup. Ontologically, cause and effect, as portrayed in Trika
philosophy, can be seen in the realm of experience, both internal and external objects
transformed by the Sakti of Parama Siva. Utpaladeva indicates an action which has orderly
existence both inside and outside. He states that it just belongs to the one being capable of

two forms.

cen —

Ontologically, Siva is the cause and the effectuated objects within him due to svatantrya. The
higher consciousness (internal to Siva) is projected into outside objects, which, indirectly, are
the nature of consciousness itself. Abhdasa is dependent on immediate sense perception, but in
exceptions, like in the case of a blind man or someone standing in the darkness, it does not.
According to Utpaladeva, no difference exists in the manifestation process about time or

figuring objects in determinate cognitions. In Abhdsas, the externality is just an attribute.
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Externality does not constitute the vital nature of being and non-being. Thus, their existence
remains internal. Siva externalises the internal being through svatantrya. He can be seen as a

Yogi and independent of manifesting.

Abhdsavada is an exclusive theory which has an onto-epistemic outlook. In Advaita
Vedanta, Brahman is the material cause which makes the illusory universe. Advaita Vedanta
shares the idea of effect pre-existing in cause with Sankhya and Trika school but advocates
that only the cause is real, whereas the effect is hard to tell whether is real or unreal. In one
interpretation of Advaita Vedanta, the world is illusionary. But this seems logically
impossible, for it is a contradiction to acclaim that something is at the same time of opposite
nature. Some interpreters suggest that there is no contradiction involved here in saying real
and unreal both of the world because it is not being claimed to be at the same time, and this
will mean then that they are talking about the contingency of the world. For the expositors of
Advaitic contentions, mithyatva is not merely the contingency of the world but a peculiar
ineffable indescribable nature of the manifestations. As the superimposition of silver on a
shell is due to ignorance alone, so is the world effectuated from ignorance alone and reality in
its uncorrupted nature always exists at that very same place of ignorance. Thus, one cannot
say that it is real, nor can it be unreal. Vivarta means transforming or changing. This theory is
also put forth ontologically not to describe the illusory world but to establish the non-duality

of Brahman, which remains unchanged even in the middle of changes.

In the absolutist philosophy of Trika philosophy, Siva and consciousness are identical.
Everything happens within the consciousness. Thus, the cause is Siva projecting the world we
see within the realm of consciousness. Thus, the causal process takes place in the
consciousness. Siva, being pure consciousness and non-dual reality, pervades everything and
all the universe's processes. These tenets are also found in the Advaita Vedanta: here, too, the
non-dual reality, called Brahman, is real, conscious and blissful. These three characteristics
are Brahman’s essential or, so to speak, primary laksanas. Thus, Brahman is identical to
consciousness and everything else also being identical with Brahman is, with the same force,
identical to consciousness. This identity is also established in the Trika school with
differently named non-dual reality, particularly in non-dualistic strands of Trika philosophy,

namely, Siva. And the trouble for both of these schools is this notion of “identity.” Advaitins
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call it “tadatmya.” If the identity of Brahmana and the world or of Siva and the world is
granted, then it is not so easy to avoid the reality of relation per se. The idea of relation, to
recall, requires at least two relata. And, one can ask, can the identity, is the rejection of two,
be in any way a relation? It is not surprising that the Advaitins are called karanavddins, for
they hold that only the cause is real if one likes to talk about cause and effect pressingly, and
effects all seem to be effectuated only. Therefore, although Advaita Vedanta is not a solid
framework for causal explanations, the Trika school’s non-dualism proves to be. According
to Trika school, the cause is Siva, as well as the effect, the effectuated world, both are real,
only their realities are different in degrees, and the world having the lower degree reality is
itself the way to reach the higher degree of reality. The effect, here, is seen to be instrumental
in helping one to reach the cause. Trika school establishes the need for theistic and monistic
philosophy. Siva is the cause and consciousness. Now the question is shifted to Sankhya

Philosophy. How is Trika philosophy able to question its two Ultimate Reality?

3.7 Trika school’s reply to Sankhya Philosophy?

The comparison of Trika philosophy and Sankhya is not only limited to the dualistic
and non-dualistic perspectives but the manifestation process. Another category within the
ambit of satkaryavada i1s parinamavada. According to the Sankhya school, the world is
parinama. Here the parinama is of the material cause - Prakrti. Trika school believes that the
world (matter) comes out of Siva (consciousness). Whereas the Sankhya school propounds
that Prakrti is modified into the world for the realisation of the individual souls. The three
gunas are the material cause. Purusa is neither a cause nor an effect. Prakrti is only the cause
and not the effect. Only the evolutes which are intellect buddhi or mahat, ahamkara, manas,
caksuh, Srotra, ghana, tvak, rasana, pani, pada, vak, payu, upastha, ripa, sabda, gandha,
rasa, sparsa, prithivi, jala, agni, vayu, akasa are affected. In Sankhya philosophy, Prakrti is
defined as one and universal for all the Purusa-s. “In Trika philosophy, there is perfect
non-dualism and not the dualism of Prakrti and Purusa. The tattvas that follow are similar to
those described in Sankhya philosophy. In Trika philosophy, there is perfect non-dualism, not
a dualism of Prakrti and Purusa, as seen in Sankhya philosophy, where Purusa is bhokta, and
Prakrti is bhogya. Sankhya believes consciousness remains ever aloof. Creation is the

evolution of Nature. This Nature is one, but conscious Purusa-s are many. However, in Trika
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philosophy, Siva is consciousness and manifests within that consciousness through Sakti-s.
According to Trika philosophy, Purusa has limited knowledge and experience, manifested
from Siva caused by the fifth tattva of Maya and the five sheaths” (Sharma, 2021: 49). Trika
school shares similar but different theories of manifestation and the nature of Siva

(consciousness) with regards to Sankhya and Advaita Vedanta.

Sankhya philosophy accepts the authority of the Veda. According to Sankhya
philosophy, Prakrti and Purusas are sufficient Ultimate Realities. Therefore, a third entity,
1.e., God is not needed. “In opposing Sankhya philosophy, Utpaladeva offers criticism
regarding Sankhya atheism. The word atheism is referred to in the argument here because
Sankhya does not agree that a God is essential for any manifestations. God is not the material
cause and the efficient cause. Utpaladeva states the following premises: i) if Prakrti is the
material cause, ii) if the effects are objects of the individual soul’s joys and sorrows, iii) if
their ends are their efficient causes, and iv) if the world does not require God as its material
cause and efficient - then a potter is not essential for the making of a pot” (Sinha, 2016). One
can argue that even if the earth (mud) has the ability to become a pot for the individual’s
need, according to Sankhya philosophy, a potter is not needed. Here Sankhya philosophy
argues that Prakrti is the material cause. Trika school steps in to facilitate the theory of
Sankhya philosophy. According to Utpaladeva, God is essential for the world's creation as the
potter is essential for producing the pot. The argument simply put forward is that any
particular arrangement of parts, such as earth (mud) used to produce a pot, is impossible
without an intelligent agent. This is because the different arrangements of different parts in
various ways cannot be produced randomly or accidentally as it is intelligently adapted to the

definite ends of individual souls.

Moreover, according to Sankhya philosophy, Prakrti is insentient, cannot know, and
cannot realise the end of the individual souls. Sankhya philosophy propagates that buddhi of
individual souls have knowledge and volition but are ignorant of Prakrti. This means that
they cannot adapt Prakrti to the ends of individual souls. If all the individual souls are
omniscient, then the individual soul’s volitions will come in conflict with another soul’s
volition. Utpaladeva gives a solution to such a problem by stating that one God who knows

Prakrti and all the individual souls as non-different. The insentient Prakrti or individual souls
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cannot be the efficient cause. The unpopular matter and consciousness argument produced in
Indian philosophy. Trika school not only explains the thirty-six tattvas to overcome the
incomplete manifestation of Sankhya philosophy but also prevails the prominence of
consciousness over matter. Further, the course of discussion moves to the ontological

Realities discussed by Yogacara and Sabdika philosophy.

3.8 Do Yogacara and Sabdika philosophy postulate incomplete ontological theories?

Somananda claims that Sautrantikas cannot trace the difference between God’s
volition or accord because they are atheists. It is essential to highlight the view of the Trika
philosophy that the world is the self-projection of Siva. Somananda critiques the view of
Vijfianavadins by posing a question - how a real cognition can produce unreal external
objects? Vijhianavadins state that a lustful person creates the false hallucination of an unreal
woman. In this way, real internal cognition produces an unreal external object. (Sinha, 2016)
The propounder of Trika philosophy points out that even if the lustful person hallucinates an
unreal woman he perceived as real (on a former occasion). Cognition is only possible because
of a knower. But Vijfianavadins do not accept the existence of a permanent knower. Even if
Vijiianavadins regard it as a mere act of knowing as a knower, it must have a means of
knowledge. Here cognition is both the knower and the means of knowing, according to the
argument given by Vijiianavadins, which is self-contradictory. Vijhianavadins state that
cognition is nontemporal, devoid of sequence, and a knower, then they agree that Siva is the
Supreme Knower. In that case, the cognition is permanent. Thus, leading thereby to abandons

the doctrine of momentariness.

The theory of Para Vak introduced in the light of the Trika school in the previous
chapter and the light of Sabdika philosophy in the present chapter are parallel theories. In
Trika school, the treatment of Sakti is Vak (speech) and the process of creation is described as
the manifestation of Vak. Vak has four hierarchical stages - para, pasyanti, madhyama, and
vaikhari. These four stages represent different levels of creation. Para, the first stage in the
hierarchy, is the transcendent level which is beyond all creation. The other three stages are

natural stages of creation. Here the contradiction starts with Somananda wrongly stating that
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Sabdika philosophy starts with the level of pasyanti and does not propound para as the
transcendental level of creation, which is a logical necessity. According to Abhinavagupta,
Somananda misquoted the Sabdika philosophy. Sabdika philosophy, if not explicitly, accepts
that Sabda is not different from consciousness (Siva). (Nemec, 2011) The creation process in
both Sabdika philosophy and Trika philosophy starts with pasyanti. (Mishra, 2011)
Abhinavagupta states that the Trika school has borrowed the metaphysical version of the
Sabdika philosophy, and the Sabdika philosophy may have taken the linguistic version from
Trika School. It is essential to note that just by stating that Sak#i is the inalienable nature of
Siva, the Trika school can question the theories put forth by Sankhya, Advaita Vedanta,
Yogacara, and Sabdika philosophy. In the section below the notions of Siva, Sakti and the

process of manifestation are elaborated below.

3.9 The inter-relationship of Sakti and the thirty-six manifestation Tattvas of Trika

school

Sakti has innumerable forms and aspects. “The five facets of Siva are cit, ananda,
iccha, jiana, and kriya are the five principal heads in which Sakti is subsumed. The
self-awareness of Cit or Consciousness is ananda, i.e., bliss or delight. After ananda arises
iccha or desire to know the hidden infinite wealth within oneself. Iccha leads to jfiana, or
knowledge of the manifestations around. And finally, kriya or action starts to actualise what
was ideal in the state of jiana. By posting these five aspects of Reality, the Trika system
endeavours to show that the creation or manifestation is nothing but the self-projection of Cit
or consciousness. That what was within, compressed within oneself as one bindu, is
bifurcated and visarga. Consciousness is eternally free by nature, and this freedom lies in its
Sakti. 1t is free to limit itself, show itself as the 'other' and again free to draw into itself the
other which it had projected outside wilfully (Mukhopadhyaya, 1967: 233)” (Sharma, 2021:
48). When Siva manifests Himself with his sveccha as pasus or anything with a satta in the
world, he conceals his nature of cidananda. The svatantrya and cit Sakti are diminished in
this process, leading to limited and ignorant satta. This in the Trika philosophy is beautifully
described as His /ila. The individuals or anything with the satta cannot see Siva or his real
nature as he has concealed His nature. This process is unique to Trika philosophy, where this

concealment (or bondage) is denoted as nigraha. But Siva also bestows anugraha on the souls
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creating an opportunity for them towards liberating or freeing them from the impurity. The
paficakrtya of Siva are systi, sthiti, samhrti, nigraha, and anugraha. Is the creation by Siva
“an effortful voluntary act?”” The Trika school propounds that creation is the spanda of Siva.
The process of creation can be explained as ananda freely flows in spanda leading to it as an
activity. Kamalakar Mishra describes it as a spontaneous and blissful dance of Natardja
(Mishra, 2011: 197). By exteriorizing the universe through the act of creation, Universal
Consciousness hides from the subjects created by it the fact that they are in reality not
different from it. This ability to hide reality is its Maya-Sakti. Trika school states that the only
reality of the universe is Siva, who is Parasamvit or Caitanya and svacchanda. According to
SenSharma (1983) and Mishra (2011) “the school does not believe in a material or prompt
cause. It diverts itself from illusion to be the cause of manifestation being a result of the
svatantrya Sakti of the Siva himself. It is because of Siva’s will that the world comes into
being, like projection appears on the wall, in and out of Siva’s own consciousness. On His
svatantrya, thirty-six tattvas come into existence. According to the text Vijianabhairava,
Siva’s essential characteristic is his svatantrya which is uncovered in icchd, jiana and kriya.
The process by which Siva manifests as the world is explained through the thirty-six tattvas

in Trika metaphysics” (Sharma, 2021: 49).

The beginning of the manifestation process of the universe is through Para-Vak®.
When Pardsarmvit manifests Himself as the universe, Siva plays dual roles. As Paramesvara
he remains in the background. He is also the Saksi. But at the same time, he is the karta who
controls and governs the universe. Siva also takes on the roles of the pramata and prameya.
He is the karana i.e., the means of achieving them. He appears on different levels of the
creation and actively participates in the /i/d of his Sakti. Siva in the process of unmisati
through Sakti as universe comes into the creation aspect via thirty-six tattvas. K C Pandey
(1954) defines tattva as ‘thatness or whatness namely of everything that exists’. In Trika

school, the term tattva is used to refer to an evolved form of Sak#i. The whole universe is the

% This process and theory of Vak proposed by Trika school is discussed in the previous chapter.

91



evolution of Sakti. The first five tattva are the five principles of the universal subject and

object. The first five tattvas are Siva®, Sakti *', Sadasiva®, Isvara®, and Suddhavidya™.

The next six tattvas are Maya>’, Kala®®, Vidya’’, Raga®, Kala® and Niyati*. The two
tattvas that follow coincide with the Purusa and Prakrti of Sankhya metaphysics. In
Chandradhar Sharma “the first tattva after Prakrti is called Mahat. “It is cosmic in its nature.
But it has a psychological aspect also in which it is called buddhi or intellect. Buddhi is
distinguished from consciousness. Purusa alone is pure consciousness. Buddhi or intellect,
being the evolute of Prakrti, is material. The senses, the mind and the ego function for buddhi
or intellect which functions directly for the Purusa. Its functions are said to be ascertainment
and decision. It arises when sattva predominates. Its original attributes are dharma, jiiana,
vairagya, and aisvarya. When it gets vitiated by tamas, these attributes are replaced by their
opposites. Memories and recollections are stored in buddhi. Mahat produces Ahankara. It is
the principle of individuation. Its function is to generate self-sense (abhimdna). It produces
the notion of the I and the mine. It is the individual ego-sense. Purusa wrongly identifies
himself with this ego and knows himself as the agent of actions, desirer of desires and strives
for ends, and possessor and enjoyer of ideas, emotions and volitions and also of material
objects. The other evolute are the sensory organs, motor organs, tan-matras, and

mahdabhiitas” (Sharma, 2013: 160-162).

% immanent or creative aspect of Parama Siva.

31 Sjva’s intentness to manifest who sharply divides the Consciousness into Subject (Aham or 1) and
Object (Idam or This).

32 Will to manifest (I am This).

3 The experience of “This” is defined and deep.

3 Balance between | and This. The Divine’s real nature is veiled.
% Differentiation and limitation of | from This and vice-versa.

% Reduction of Universal authorship.

37 Reduction of omniscience.

8 Reduction of all-satisfaction.

39 Reduction of eternity.

0 Reduction of freedom and ubiquity.
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3.10 Conclusion

In the present chapter, the three essential Realities Siva, Sakti, and Anu are defined.
There are three foundational powers at play in the universe which are Iccha, Jiana, and
Kriya is also discussed. In the chapter the perfect definition of monism derived from Prof
Arthur’s work is attained by Trika school. Trika school falls in the ambit of both ‘qualitative
monism’ and ‘quantitative monism’. Pardsarvit or Siva is the Ultimate Reality. Sakti is the
very essence of Siva. The fallacy of not being able to define the role of Maya with Brahman
is logically answered here. The jivas are identical to Brahman but are in a beginningless cycle
with Maya according to Advaita Vedanta. But the jivas in Trika school, are no different than
Siva. They are actually the reduced form of Siva with limited Sakti. In the manifestation
process of Trika school this is defined perfectly. The jiva just by remembering Siva, becomes
Siva Himself. The postulation of what jiva is and what is its role in the universe has been
achieved by Sankhya, Advaita Vedanta and Yogacara school. But how can these schools
provide definition of the jiva with their incomplete and unclear manifestation process? The
world does not end after this realization, but it is just one being a part of a play knowing that
he is Siva and just playing His role. But what is this remembering process? This larger
question along with the illogical ways prescribed by the selected Indian Philosophical schools
will be discussed in the next chapter. The argumentations and discussions to establish
Pardsamvit or Siva is the Ultimate Reality according to the Trika philosophy are presented
through sattarka, i.e., logically presenting the fallacies in other selected Indian philosophical
schools for establishing the Ultimate Reality of the Trika philosophy. In the process,
Pardasarwvit or Siva can also be denoted as the Ontological Reality in the Trika school as
nothing exists outside Pardsarvit or Siva. Everything is considered as Pardsarvit or Siva in

the Trika system.
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Chapter - 1V
Pratyabhijia as the Means

4.1 Introduction:

Epistemology is a prominent branch of philosophy. The word epistemology means
knowledge. Epistemology is concerned with the nature, scope, and origin of knowledge and
its justification. The essential line of questioning in Western epistemology adheres to
knowing. The question which follows this is regarding the justification of the knowledge.
Many western philosophers are popularly known for their exceptional work in the field of
epistemology which brought theories of empiricism, rationalism, transcendental idealism, and
others. In Indian philosophy, Pramana indicates means of knowledge. The Pramanas lead to
knowledge, leading us to the gist of Indian epistemology. James G. Lochtefeld (2002) defines
Pramana as the theory of knowledge that encompasses one reliable and valid means through

which humans experience or know true knowledge.

The focus of Karl Potter’s (2002) work on Pramanas is on four levels, i.e., firstly,
how can the true (correct) knowledge can be obtained, secondly, how does one know, thirdly,
how can one not know, and lastly, to what extent knowledge about anything or anyone can be
obtained. On the other hand, the notion of knowledge is questioned in the famous works of
Dhirendra Mohan Datta (1927) (1997). According to Dhirendra Mohan Datta, it is wrong to
categorise knowledge as true knowledge or false knowledge. If one states the term
‘knowledge’, that indicates so-called true knowledge as knowledge cannot be false. His view
came from an Advaitic standpoint. The questions in Indian epistemology include the origin of
knowledge, the place and reasoning of its experience, and its changing forms. In Indian
philosophy, the term Prama means valid knowledge. However, contrary to Dhirendra Mohan
Datta's opinion, a word for non-valid knowledge — Aprama exists in Indian philosophy. All
Indian philosophical schools accept the fourfold factors involved in knowledge, i.e., Pramata,
Prameya, Pramdna, and Prama. But each school postulates the reasons for upholding

different Pramanas to suit its metaphysical tenets.
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4.2 The Different Pramanas as per Sankhya school, Advaita Vedanta and Yogacara

school:

In Indian philosophy, according to Eliott Deutsche (2000), John A. Grimes (1996),
and Gavin Flood (1996)) the six Pramanas postulated are Pratyaksa, Anumana, Upamana,
Arthapatti, Anupalabdhi, and Sabda. Different schools of Indian thought accept or reject
these methods. Mimarhsa accepts all methods; only perception, inference and testimony are
accepted by Yoga; only perception and inference are accepted by Buddhism and Vaisesika;
and only perception is accepted by Carvaka. Sankhya philosophy is one of the ancient Indian
philosophical systems. Raffaele Torella (1999) regards the Sankhya school as the most
accurate system of philosophy. I$varakrsna authored the oldest existing primary text of
Sankhya philosophy, Samkhyakarika. In the contemporary work of Gerald James Larson
(2011), Isvarakrsna belongs to the guru-parampara of Sage Kapila. The text Samkhyakarika
written by I$varakrsna consists of 72 $lokas written in the Arya metre. However, I§varakrsna
mentions that the original Samkhyakarika had only 70 verses. In his work, the word Pramana
is mentioned but not defined. The Sankhya concept of Pramana differs from all other
schools. However, Mikel Burley (2007) argues that ISvarakrsna and Vacaspati Misra define
the term Pramana as the “determination of an object which is not previously cognise”.
Pramana is the means of valid knowledge and describes it as a modification of buddhi or
buddhivritti, the object of which is not doubtful, contradictory and the like. Here, prama is a
form of the operation of buddhi. It is the apprehension of Purusa and is prama in the form of
the knowledge of an object. Jeaneane D. Fowler (2002) states that in the 15th or 16th
Century, Vijiianabhiksu defined Pramana as the vritti or buddhi and prama as the reflection
of buddhi having the form of the object absorbed in Purusa. He argues that the knowledge
located in Purusa is correct because, in Sankhya philosophy, the operation of organs is to

serve the purpose of Purusa.

Sankhya philosophy accepts three valid means of knowledge, namely Pratyaksa,
Anumana, and Sabda. In verses, four to eight of Samkhyakarika, the valid means of
knowledge or Pramana are stated. In the works of S Radhakrishnan and CA Moore (1967),
Henry Colebrooke (1837), John Davies (2013), K Kapila (1868), Phulgenda Sinha (2000) and
Swami Virupakshananda (1869) referring to the Samkhyakarika, the three Pramanas are:

Pratyaksa is the immediate knowledge one gains by the interaction of sense organ with
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anything. Anumana is the knowledge one gains based on meditation on one's perception.
Sabda is the knowledge one gain from the efforts of those one considers reliable sources.
According to Sankhya philosophy, Pratyaksa alone is insufficient to know the objects and
principles behind observed reality; certain existent things are not perceived. Pratyaksa alone
is proof of existence for Prakrti, but its subtle principles are non-perceptible. An example of
the subtle principles stated in Sankhya philosophy is the human mind which is not perceptive
but inferred. Lastly, Sabda Pramana or the Vedic testimony, is self-evident and
self-produced. Vedas are intrinsic in revealing the Truth. The authority of this testimony does
not depend on anyone (Sinha, 2016). Advaita Vedanta takes an entirely different approach
than Sankhya philosophy.

Sengaku Mayeda (2006), in his outstanding work on Sankara, states that in the
essential text of Advaita Vedanta, the Brahma Siitras, the discussion regarding Pramanas
does not occur. But the terms sruti and smriti are used for Pratyaksa and Anumana,
respectively. Nevertheless, Sankara worked extensively on the metaphysical and
soteriological aspects of Advaitic knowledge present in the Vedas. J. G. Suthren Hirst (2005)
states that Sankara focused on Sabda Pramana the most. However, in Advaita Vedanta
philosophy six Pramanas namely, Sabda, Pratyaksa, Anumana, Upamana, Arthapatti, and

anupalabdi or abhavapramana are accepted.’

According to Friedrich Max Miiller (1919), the focus of the Advaita Vedanta
philosophy is to get rid of avidya (nascence or ignorance), which causes a jiva to misinterpret
himself. Brahman, the Ultimate Reality of Advaita Vedanta has to be actualised. In the
process of doing so, six Pramanas are accepted. Firstly, Pratyaksa is the direct consciousness
of objects obtained through the exercise of senses. Here, the sense-organs constitute the
karana or the unique cause of perceptual cognition. Pratyaksa is the immediate knowledge in
which the mental modification is identical to the object and is grasped by the self’s light.
Secondly, Anumana is made by the notion of vyapti between two things, acting through past

impressions (samskara).

Vyapti or Universal proposition is the result of induction by simple enumeration. It

rests on the uncontradicted experience of agreement in the presence of two things. If one
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finds two inseparable things with no exception to their relation, one may take them as
universally related. Thirdly, Upamana is the means of knowledge based on similarity. When
one is aware of the similarity between a wild cow and a village cow, the knowledge born
from awareness need not stretch to the subjective cow tied in the cowshed. Here, there is no
scope for inference. While sustaining in the viewer’s cow, the similarity comes into existence
only through the knowledge of Upamana or comparison. Fourthly, Arthapatti is a means of
knowledge accepted by Mimarmsa and the Advaita school of Vedanta. It is the presumption of
something from the explanation of a known fact. According to Vedantins, Arthapatti is the
presumption of the ground of justification through the knowledge of what is to be explained.
It happens when a perceived fact cannot be explained without some other fact. In such cases,
one can presuppose or postulate the existence of this other fact even though it is not
perceived. Fifty, Anupalabdhi or abhavapramana for Vedantins is the particular cause i.e., the
instrument of the cognition of non-existence which is not generated by any knowledge. For
instance, there is no pot on the floor as it is not cognised. It is a means of knowledge through
the cognition of non-existence. Here negation becomes a means of valid knowledge.
However, it is a contended issue as several scholars do not consider negative on a valid
means. Hence, while some accept it as a separate source of valid means of knowledge, others
do not. Lastly, but most importantly, Subda for Vedanatins envelops sentences or propositions

which assert a relation between things free from conundrums.

Daniel Perdue (1976) (1992) points out that only two Pramanas are accepted in
Buddhism. The two Pramanas are also mentioned in Pramana-samuccaya authored by
Dignaga. D Sharma (1966) and John A. Grimes (1996) state that apart from Pratyaksa and
Anumana, any other means of knowledge or cognition is invalid. Pratyaksa is pre-verbal,
pre-conceptual, and unstructured sense data. Whereas, Anumana only helps to cognise
awareness of general attributes. Anumana is constructed out of more superficial sensations.
Yogacara school accepts the two Pramanas as mentioned above. Trika school propounds a
very different approach to the notion of Pramana. In the Trika philosophy, the essence of

Tantric epistemology is accepted, which is explained below.
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4.3 The essence of Tantric epistemology:

4.3.1 What is Knowledge? What is its connection with Consciousness?

Kamalakar Mishra (2011) (1981) splendidly explains the critical role of epistemology
in ontology (or metaphysics). If one aims to explain or comprehend Reality, the valid means
of knowledge used as tools (or means) for knowing Reality becomes extremely important.
Epistemology should be the basis of any ontological (or metaphysical) enquiry. The general
understanding derived from the placement of epistemology with ontology is that
epistemology is not free from ontological presuppositions. For instance, in Advaita Vedanta,
the focus is directly on the Vedas. The description of Brahman is so-called derived from
Vedas. Therefore, for Sankara Sabda Pramdna has the most prominence among the six
Pramanas. The issue raised here is what position Tantra has to offer in epistemology, i.e.,
what is Tantric epistemology? And is it free from its ontological presuppositions? The
concept of Tantric epistemology begins with the refers to Siva as Caitanya and Atman. This
premise is introduced in the first Siitra of Siva-Sitra, ‘Caitanyamatma’. In the work of
Kamlakar Mishra (2011), the terms ‘Caitanya’ and ‘Atman’ are loosely translated as
‘Consciousness’ and ‘Self’. The notion of ‘Self” or ‘Consciousness’ and its relation with
knowledge, according to Tantra, is taken below to further dwell on the two questions

mentioned above.

If we denote the thinking principle or aspect in us as ‘Self” or ‘Consciousness’ to be
different from the body or merely defined as the biological theory stating consciousness is a
cerebral activity, the notion would be falsified even in terms of Indian philosophical schools.
Advaita Vedanta defines Self in Sariraka Bhdsya — ‘ya eva hi nirdkarta tasyaivatmatvat’,
meaning the one who denies the Self, the denier Himself is the Self. Similarly,
mahesvare’ implying that at the beginning of any behaviour, the Self is the knower and the
doer. Mishra (2011) proposes a hypothesis. For electricity to flow, two conditions should be
met. Firstly, there should be a wire or some other medium for electricity to flow. Secondly,
the unbroken presence of a negative-positive circuit is necessary, i.e., the wire or medium

should be in good condition.
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The cutting off and on of the circuit causes the cease in electricity or its flow. Any
change in the condition of the wire may cause a difference in the flow of electricity. But this
does not make the electricity a product of the wire or any other medium. Electricity is an
independent entity which operates via wire or any other medium. If we follow the same
argumentation, Consciousness is more than a cerebral activity. Consciousness is an
independent entity expressing itself through the human body's nervous system. Tantric
epistemology takes the aforementioned logically valid hypothesis that Consciousness is an
independent entity as a presupposition. Consciousness in Tantric epistemology is a fattva
(nonmaterial entity) in the body with a knowing function. Also, in Tantric epistemology,

knowledge is considered the nature of Consciousness.

Tantra maintains commonality with Sankhya philosophy and Advaita Vedanta.
Knowledge is the very nature of Self or Consciousness according to Sankhya philosophy and
Advaita Vedanta. For instance, illumination is not a guna of light but a svariipa of the light.
So, the denotation of light as illumination is correct. The uniqueness of Tantra is that they
propose that even in a deep sleep, the Self or Consciousness is present even in the state of
deep sleep. Self or Consciousness is covered and does not illuminate anything but is still
present. Somananda further explains this in Sivadrsti. Somananda explains that on a cloudy
day, the sun still exists. The sun has not lost the ability to illuminate because of the clouds.

The sun is merely covered. The verse written by Somananda is:

“tasmin hi nirasite sarvamidam meghaveranavigamaneva svapraka
sabhanukiranavrndamatyantasavaccham bhasate nanyatha (Sivadrs;‘i -2.1)” (Mishra, 2011:

77)

In the same way, in the state of deep sleep, knowledge is still the very nature of the
Self or Consciousness. Tantra further states that knowledge and Consciousness are
substantially and denotatively one. But knowledge can be understood in the same way as the
very nature of light comprehends illumination. According to Tantra, knowledge is both jiiana
and an effortless kriya. Advaita Vedanta opposes this view of Tantra. According to Advaita

Vedanta, knowledge is always received in a passive state. For instance, the awareness of the
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sweetness of fruit comes on its own accord. We might do the activity of eating the fruit, but
the awareness of the sweetness is passively received. No activity is involved in that process.
In counter-argument from the Tantric viewpoint, if in a bucket of water, the reflection of any
object ‘X’ is seen. Here, the bucket of water is an analogy for the mind. The bucket of water
is not ‘grasping’ (becoming aware or understanding) the object X. The case is purely a
physical reflection. However, this example is used as an analogy for the mind, understanding
or becoming aware of the object. The knower is actively involved in knowing the process of
reflection. The point put forth by Tantric is that in the process of becoming aware of object X,
sensations are working. The sensations further become perception only when the knower or
Consciousness are perceiving the object. If the knower does not pay attention to object X, no
perception or awareness of the object is completed. The activity of knowledge or knowing
anything is involuntary. It happens automatically and effortlessly. The knowledge is also
svayamprakasa, i.e., “knowledge becomes aware of itself not by making itself its object but

through self-illumination” (Mishra, 2011: 81).

4.3.2 The Pramana in Tantric epistemology:

In Tantric epistemology, the accepted number of Pramanas is not highlighted. The
essential question addressed in Tantric epistemology is a deeper insight into the problem of
the valid means of knowledge. Consciousness is considered the underlying principle of all

means of knowledge, and thus Consciousness is the ‘Pramana’ in Tantra and Trika

“pramanani pramdvese svabalakramanakramat, yasya vaktravalokini prameye tam stumah
Sivam | pramananyapi vastinam jivitam yani tanvate, tesamapi paro jivah sa eva

paramesvarah || (ISvarapratyabhijiavimarsini - 2.3.1)” (Mishra, 2011: 82)

Consciousness is thus the means of knowledge; any other means are merely its
extension. But the focus shifts towards the validity of the means of knowledge. Here also
Consciousness plays a huge role. Pratyaksa can only be treated as a Pramana when
Consciousness is involved. The data from the sense organs does not generate knowledge,

according to the Trika school. When Consciousness operates through the sense organs, only
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then Pratyaksa takes place. All remaining Pramanas, such as Anumana, Upamana,
Arthapatti, Anupalabdhi, and Sabda, operate only through Consciousness. In the Trika
philosophy, Sabda Pramdna is termed Agama Pramana. Abhinavagupta in

I$varapratyabhijiavimarsini makes the following connection between Agama Pramana and

Consciousness:

“agamastu namantarah sabdanaripo dradhiyastamavimarsatmda citsvabhavasya isvarasya

com~ =

2.3.2)” (Mishra, 2011: 82)

Agama is considered a linguistic expression in the process of knowing Siva. Siva is
Consciousness, and Agama is the life of Pratyaksa. So, the Trika philosophy concludes that
Consciousness is the only Pramana and the other Pramanas are its means. In Tantric
epistemology, a clear distinction is made between buddhi and Consciousness. In Sankhya
philosophy, buddhi is not Purusa or Consciousness. It is the buddhi which perceives through
the sense organs. But in Tantric epistemology, buddhi and the indriyas are mere means of
knowing. But they themselves do not see or know. It is the Consciousness which uses them to
see or know. In Tantric epistemology, according to Utpaladeva, Consciousness is self-proved.

He denotes the Self or Consciousness, termed adi-siddha.

In the previous chapter, the manifestation of the world is explained. The Self or
Consciousness is directly connected with the manifestation process. But the main concern in
Tantric philosophy is knowing the self. The actuality of existence is svatantrya and
perfection. But the self is unaware of perfection. Thus, the real problem in Tantric
epistemology is the unawareness of the self's real identity. The notion of Pratyabhijiia begins
at this point in the Trika philosophy. But where did the term and notion of Pratyabhijiia arise
the Trika school. The notion of Pratyabhijiia, however, was based on the teachings and
writings of Somananda. Mark Dyczkowski worked extensively on the translation of
I$varapratyabhijiiakarika of Utpaladeva. Dyczkowski (1992) points out that the Trika
school's visibility and the notion of Pratyabhijiia became famous because of Abhinavagupta.
In the prominent texts such as ISvarapratyabhijiavimarsini, Tantrdloka, Tantrasara,

Paramarthasara, Abhinavagupta explain the concept of Pratyabhijiia. However, Ksemaraja
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wrote the lucid digest of the Trika school, namely, Pratyabhijiiaghrdayam. The life of
Ksemaraja remains a mystery, but Pratyabhijiiahrdayam holds the same prominence as
Vedantasara does in Vedanta (Singh: 2013). Ksemaraja regards ISvarapratyabhijiiakarika of
Utpaladeva as a significant work of the Trika school. Ksemaraja, at the onset of
Pratyabhijiiahrdayam, states that his work is a straightforward manual of
I$varapratyabhijiiakarika, particularly for those who, through Divine Grace, have become
inclined to understand the principles of the Trika system. Ksemaraja himself composed the

verses and commentary of the verses in Pratyabhijiahrdayam. The role of Pasu, which has a

e~ —

cen —

of both Utpaladeva’s and Abhinavagupta’s work.

4.4 What is Pratyabhijia?

In Tantra, the real nature of self is Siva. Siva is Suddha samvit, the state of svatantrya
and perfection. Being Siva, one perceives oneself as Pasu, i.e., poor and limited being. The

mere realisation that one is Siva leads to freedom. This is the main and novel argument

cen —

e —

something known. This is the common usage of the term Pratyabhijiia. Utpaladeva explains

this in ISvarapratyabhijiidakarika below:

antato 'pi samanydatmand va jiatasya punarabhimukhibhavavasare
pratisandhitapranitameva jiianam pratyabhijiia.....|| (ISvarapratyabhijiakarika - 1.1.1)

(Mishra, 2011: 306)

Pratyabhijiia is recognising the true identity of someone or something which one

cen —

which is a mere cognition ability. Memory is a mental reproduction of something
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recognising the real identity of that person or thing. However, the notion of
Atma-Pratyabhijiia or recognition of the Self can sometimes be described as a remembrance

as one remembers one’s self.

Remembrance can only happen when one forgets at some point. But when we take
the notion of Pratyabhijiid, one is ignorant from the beginning of time. It is not that the event
of forgetting or becoming ignorant is a part of the history of existence. So, if we say
actual meaning is becoming aware or awakening of our real nature and not the recollection of

some past thing. Abhinavagupta further explains this in I$varapratyabhijiiavimarsini.

e~ — cen —

1.1.1)” (Mishra, 2011, 307)

Abhinavagupta states that the King didn’t know Pandit A. Pandit B, a member of his
court, brought Pandit A to meet the King. The king was informed about his and his
qualifications. Now the King knows the full identity of Pandit A. This is the scenario of
Pratyabhijiia. To further explain Pratyabhijiia, Abhinavagupta gives an example of a
love-laden-hearted lady. The lady is engaged to a man. She, without knowing or seeing the
man, has fallen in love. When the man appears before her, she sees him as any other man. But

e~ —

recognition of the true identity of some person. Abhinavagupta further states the following:

“....purnasaktisvabhave isvare sati svatmanyabhimukhibhiite tatpratisandhdanena
JjAanam udeti, niinam sa eva isvaro”’ hum — iti... (ISvarapratyabhijiiavimarsini - 1.1.1)”

(Mishra, 2011, 308)

According to Abhinavagupta, we do not recognise our real identity. Our real identity
is Siva. It is through the scriptures or a Guru we realise our real identity. Pratyabhijiia of the
Self is awareness of one’s real identity. Pratyabhijiia is defined in Isvarapratyabhijiiakarika

as ‘something new in the history of Pasu. The same is indicated in the verse below:
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“Saktyaviskaraneneyam pratyabhijiiapradarsyate | (ISvarapratyabhijiakarika -

1.1.3)” (Mishra, 2011: 308)

The connection made by the researcher here is the inter-relationship of knowledge,
Consciousness, and Pratyabhijiia. Knowledge is the very nature of Consciousness, as stated
arises here is how is Pratyabhijiia knowledge? But before establishing the same, the two
kinds of mala and knowledge are discussed. Despite having the knowledge through the
scriptures and Guru that one is Siva; Siva realisation does not occur. One remains Pasu. Is
Pratyabhijiia verbal or intellectual knowledge? Does this knowledge bring Siva realisation?
Abhinavagupta first describes two types of mala before describing the two types of
knowledge according to the Trika philosophy. The first mala pertains to buddhi and is thus
known as bauddha mala. The second about Purusa (here, Purusa is a person and not the
Ultimate Reality of is Sankhya school) is called Paurusa mala. Abhinavagupta states the two

malas and knowledge in Tantraloka.

“malamajianamichhanti samsarankurakaranam...
na hi bauddhAjianamatranivyttau moksa bhavet |
pauruse paurajiiane diksadind nivrtte sati .... jivamuktim pratyapi karanam bhavet |
ajiianasya Paurusabauddhdatmakatvena dvaividhye ’ pi iha Paurusameva vivakstam
syananyat ...
.... kevalena punastena na kificit setsyati ityuktaprayam |

Paurusam punarjiianamuditam sat anyanirapeksameva moksakaranam |” (Mishra,

2011: 309)

Bauddha mala is defined as intellectual ignorance, which can be removed by
acquiring intellectual knowledge from the scriptures. In Paurusa mala, the entire being of a
person is gripped. Spiritual impurity is the Paurusa mala. The only way to get rid of
Paurusa mala is diksa for sincerely following the path of sadhana. The removal of Bauddha
mala is through Bauddha knowledge or intellectual knowledge. Paurusa mala is removed
through Paurusa knowledge or existential knowledge. The scriptures declare that moksa can
be attained by knowledge. But it is only possible through Paurusa knowledge, not merely
Bauddha knowledge. This does not make Bauddha knowledge irrelevant. It is considered a

prerequisite for a sadhaka in sadhana. Bauddha knowledge removes doubts regarding the
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philosophical positions, i.e., the sadhaka primarily and intellectually understands that he is
Siva. Bauddha knowledge is the removal of impurity. It clears the misunderstanding that
Self-knowledge is merely verbal or intellectual knowledge. The verses in Tantraloka written
experience. The first premise was adapted through ‘Caitanyamdatma’. It was established that
Caitanya and Atman are identical. Also, Caitanya or Atman (Consciousness or Self) is the
main Pramana in the Tantric epistemology. Other Pramanas are mere extension of, Caitanya
or Atman (Consciousness or Self). Knowledge is the nature of Caitanya or Atman
school. Therefore, Caitanya or Atman (Consciousness or Self) is Pratyabhijiia. Thus,
highlighting the nuanced notion of Caitanya or Siva as not just the Ontological Reality in the

Trika school but also the Epistemological Reality or Tool to achieve Caitanya or Siva. This

interlinkage and argumentation are depicted in the figure below:
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Premise - 1 - 'Caitanyamatma' -
Caitanya and Atman are identical to
each other.

Siva is denoted as Caitanya and
Atman by Vasugupta. Somananda
states that Caitanya exists even in the
deep sleep state.

Premise - 2 - According to
Abhinavagupta, in Tanfric
epistemology. all the Pramanas are
an extension of Caitanya and Atman.

Premise - 3 - Sabda Pramana holds
significant promience in the Trika
school. However. Sabda Pramana is
denoted as Agama Pramana.

v

In the Trika school. the Agama
Pramana are originated from Siva as
His vimar$a. Agama Pramana is not
viewed any different from Siva in the
Trika school.

Agama Pramana is also denoted as
knowledge in the Trika school as the
Pramana only exists because of Siva. The
other Pramanas can be attributed to sense-
organs or can be considered as an extension
of Caitanya in the Trika school.

v

Agama Pramana is knowledge.
Agama Pramana can also be referred
to as Caitnaya or Siva. Caitnaya is
also of the nature of knowledge. So,
Caitanya can be denoted as
knowledge.

Premise - 4 - The mnotion of
Pratyabhijia is introduced by
Utpaladeva. Pratyabhijiia is defined
as knowledge acoording to both
Utpaladeva and Abhinavagupta.

v

The combination of the four
premises lead to the interlinkage
netween Caitanya, knowledge, and
Pratyabhijna. Thus, Caitanya in the
Trika school is also Pratyabhijiia.

Thus. Caitanya or Siva is the
Ontological Reality as decribed in
the previous chapter. But Caitanya or
Siva being the same as Pratyabhijiia
becomes the Epistemological Reality
or Tool according to the Trika
school.

Figure — 3 — The interlinkage of Caitanya, knowledge, and Pratyabhijia
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Pratyabhijiia can also be perceived as the removal of mala or even spiritual
transformation. As mentioned above, mala is not physical dirt but is the nature of ajiiana,
which is only removed by j7iana. In the Trika philosophy, the example of a dream is taken to
explain this. In a dream, one can be extremely tortured due to ajiiana that this is a dream.
This ajiiana can also bring practical change in the person. That is why Abhinavagupta
connects this ajiiana to Paurusa mala. But when the person wakes up, the illusion breaks.
This is the case of jiiana. This jriGgna brings a practical change in the person, opposite to the
physical change experienced during the dream. That is why Abhinavagupta defines it as
the higher levels of consciousness. Scholars such as Kamalakar Mishra and Jaideva Singh do
not translate the term jiiana as used in the Trika philosophy as knowledge as jiiana as
comprehended from the above discussion is not ordinary knowledge. The highest jiiana in

Tantric literature is the awareness that one is all. This state is known as pirnahanta.

The Trika school is an idealistic school which does not propound a material Reality.
Siva or Consciousness is the only Ultimate Reality. The reality of the world is abhasa or
epistemic. Therefore, according to the Trika school, there is no material transformation. The
transformations are always epistemic. Quoting here the dream state example again, the
change from the dream state to the waking state is always epistemic. Pasu has forgotten its
identity, similar to what is observed in the dream state. Ajiana is primordial forgetfulness of
ajiiana and jiiana bring transformation in a person or rather in one’s personality. In a dream
state, one’s personality transforms. In the awake state, one’s previous and real personality is

cen —

is due to the unity of knower and known in the Trika philosophy.

In the Trika philosophy, the knowledge of the Self is svayamprakdsa. It cannot be
compared to knowing objects such as a floor or chair. The analogy of light illuminating the

object and itself in the process is apt for better understanding. The Self is also the content of

cemn —

Trika philosophy stands out from the other prominent Indian philosophical schools. This is so
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because Self or Consciousness is the only Reality, and Pratyabhijiid can also be denoted as
knowledge of Reality. The world is a self-projection of Self or Siva or Consciousness. When
one owns the Self through Pratyabhijiia, the understanding of the world as abhasa or
pratibimba of oneself occurs. Reality is the entirety of the Self. Knowledge of the Self thus is
the knowledge of the entire Reality.

In conclusion, Pratyabhijiia is not just the knowledge of the Self, but the knowledge
of the entire Reality as Self or Consciousness includes all Reality within itself. Pratyabhijiia
also lies on the ground of unity of Siva and Pasu or Anu. According to Navjivan Rastogi

Self or Knower. Now the question arises of how the Trika school defines Pasu or Anu.

4.5 How does the Trika philosophy define Pasu?

In the Trika system, Pasu or Anu is known as the sva-sarikocita form of Siva. This
term is used for Pasu to highlight that Pasu is not different from Siva but is a self-reduced or
self-limited form of Siva*. Siva or Parama Siva or Parasamvit is svatantrya. He reveals
Himself to Himself out of his svatantrya as the visva. Siva, by concealing His nature, appears
as countless prameya and pramatd. But Trika's philosophy states that Siva, by reducing
Himself as countless limited subjects and objects, does not forget His own nature. The
process of svariipa-gopanam is not temporal but relatively intuitive. Siva or Parasarvit uses
His Sakti for nigraha. This is the first step in the process of svaripa-gopanam. Siva is using
his Svatantrya Sakti for self-limitation. By doing this, Siva takes a finite form which is called
cidanu. Cidanu is the principal form of Pasu. In the self-limitation by and of Siva, His real

Nature is hidden. This gives rise to Apavamala.

Pasu, in the state of cidanu, is devoid of body apparatus. Thus, he is incapable of

participating in the creation. Cidanu is immersed in aj7iana and is insentient. But then, how to

41

...8iva eva grhitapasubhavah | (Paramarthasara) (Mishra, 2011: 325)
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justify the scenario of countless individual beings in the universe? To perform any karma,
cidanu needs a deha. SenSharma (1983) explains that an individual can only obtain a deha
when bhogavasanda is fulfilled through karma occurs. Bhogavasana only arises because of
Karmabija. In the Trika philosophy, the “imposition of Anavamala on the individual being is
followed by his veiling by Maya, before he is ready to be associated to Karmabija”
(SenSharma, 1983: 45). Through Siva, the Maya tattva or Maya Sakti attaches itself with
cidanu and awakes the bhogavasana through karma. This forces the individual to assume a
suitable deha. Karmabija, with the help of Prakrti tattva, further conceal Siva’s nature. This is

termed karmamala.

In the state of karmamala, the deha of the individual completes the entire task of
self-concealment and from cidanu, then evolving to Sakala. This is almost the final stage of
the individual’s involvement in the creation. In this stage, the identification with the body
apparatus is wholly achieved. This false identification is essential for ahampratiti to occur.
The vicious cycle states from the individual being in ajiiana, he performs karmas to sustain
the embodied form than to achieve and fulfil bhogavasana. He is thus further bound in the
cycle of karma. In simple terms, like dominos, one karma leads to consequences that need to
be met with and which additionally give rise to more and more karmas. According to the
Trika philosophy, every embodied individual is covered by three self-imposed malas. The
three malas are Anavamala, Mayivamala®, and Karmamala. However, each embodied
individual is either covered by one mala or two or three in different combinations. This is

unique, too, in the Trika philosophy.

It is through the Nigraha Sakti that Siva self-conceals Himself. Apavamala is,
however, considered the fundamental mala. The remaining two malas only exist because of
Anavamala. 1f Sakti destroys the Anavamala, the remaining two malas cease to exist.
Anavamala is associated with each sattda. The self-concealment of cidanu by Anavamala
causes ajriana. Due to ajiiana, akhyati occurs, resulting in the experience of the so-called
‘Not-Self’. This is also denoted as Paurusa ajiiana. Paurusa ajiiana is called the fundamental

ajiiana as it is caused by the fundamental mala, i.e., Anavamala. Paurusa ajiiana has an

42 The notion of Mavivamala is explained in the same section below.
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almost permanent impact on the individual being. To get rid of Paurusa ajiiana, Divine Grace
or anugraha is essential. However, all the three malas - Anavamala, Mayivamala, and
Karmamala are considered beginningless. Nevertheless, they are also destructible by intense

personal efforts.

Paurusa ajiiana is ajiiana associated with the being of an individual. The Paurusa
ajiiana 1s even present in the states of Vijianakalas and Pralyakalas. On the other hand,
Bauddha ajiiana is temporary. Paurusa ajiiana is considered ‘permanent’ as it exists till the
time the individual’s self-limitation exists. The idea which needs to be cleared is how Siva
remains free from Anavamala. In the Trika system, Siva is sarvajiia and sarvakarta. So pirna
Jjhana and svatantrya become prominent aspects of His very nature. These two aspects remain
coalesced. Thus, these aspects remain indistinguishable from Siva. But when Siva, through
His svatantrya, covers Himself with Apavamala, Siva’s nature appears to get differentiated
and affected by sarikoca in to cidanu. Cidanu starts to appear in two different classes of jiiana
and Kriya because of Apavamala. In the first class, Anavamala affects only the Kriya aspect
of cidanu. This deprives the cidanu of svatantrya. But in this case, cidanu retains bodha. This
is why in the Trika philosophy, such cidanu is referred to as Vijianakalas or Vijiinakevalis.
Vijiianakalas or Vijinakevalis are not that different from Siva as they retain the knowledge of
true nature. They are just deprived of svatantrya. Vijiianakalas or Vijinakevalis are thus
included in the category of Pasu-pramatas. Also, Vijianakalas are unique as they are above
the level of Maya as they know their true nature. But despite being free from Maya and

Karmamala, Vijianakalas are still immersed in ajriana as they are in the akalavastha state.

In the second class, Anavamala obscures the jiiana aspect of cidanu. The individual
cidanu completely gets devoid of bodha. But here, the Kriya aspect remains completely
unaffected. This makes such individual cidanu undergo further involvement in the creation,
and they come under the influence of Mayda. The individual cidanu enwrapped in the Maya
tattva is covered up by a veil. Here, Mayivamala is introduced from an individual cidanu s
perceptive. But Maya tattva is not alone in this process; five Karicukas accompany it.
Karnicukas and Mayivamala further limit and hide the true nature of cidanu. In this way, the
individual cidanu gets in the cycle of karma because of malas with his jiianendriyas

following his karmavasana.
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The gross body is temporary and exists till the exhaustion of particular vasava. In the
process of exhausting the vasands, fresh vasands are accumulated. So, a fresh gross body is
acquired in the next birth to exhaust the accumulated vasanas. This can be ad infinitum till
the exhaustion of vasanas happens. This is possible by sincere personal efforts. But what
does Trika school mean by stating sincere individual efforts? This question will be answered
in the next chapter. This section establishes the connection of Pasu or Apu with Siva. This
visva is a self-projection of Siva. Siva with His Sakti manifests the visva and reduces Himself
into Pasu. But the term Pasu is not established. And how does Pasu get involved in the
thirty-six tattvas put forth by the Trika school in the manifestation process? Now the

question is the placement of Pasu or Anu in the creation.

4.6 The placement of Pasu in viSva

The immanent aspect of Siva manifestation logically begins with Saddasiva tattva
leading towards the evolution of the lowest and grossest tattva - Prthvi tattva. The srsti is said
to have two bhami, which are called Adhyas. The two Adhyas are Suddha Adhyd and
ASuddha adhva. The Suddha Adhya consists of five tattvas, namely, the Siva tattva, the Sakti
tattva, the Sadasiva tattva, the Isvara tattva, and the Suddhavidyd tattva. The manifestation in
Suddha adhva is started by Parmesvara or Parasarvit. The pramdtd present in this order is
the diverse forms of Parasarhvit Himself. Hence, they are referred to as Suddha Pramatas.
Ksemaraja wrote a Nirnaya on the Spanda Karikas provides two-fold reason to refer to
Pramata as Pure Pramatas. Firstly, Suddha Pramatds are present with the Parapramatas.
Pure Pramatas are free from saiikoca and remain in Suddha Aham and aisvarya. They
experience the visva as Idam. Secondly, they exist in complete unity as in the first five tattva
no duality exists. Jaideva Singh (2013: 130) further classifies within Suddha Adhya - the Siva,
the Mantramahesa, the Mantraresa, and the Mantra. These four classes belong to the
Siva-Sakti tattva®, the Sadasiva tattva, the Isvara tattva, and the Suddhavidya tattva. These

Suddha Pramatas can be countless in numbers. But the Pure Pramata at the Siva tattva is

4 ) C Chatterjee (1978) considered Siva tattva and Sakti tattva as one in accordance with
Kshemaraja Pratyabhijiahrdayam.
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singular as Siva Pramata is the Highest Pramata. However, Jaideva Singh (2013) argues that
Siva tattva and the Sakti tattva are above the manifestation. The Suddha Adhya consist of the
Sadasiva tattva, the ISvara tattva, and the Suddhavidyd tattva. These tattvas are referred to as

Supramundane manifestation.

The Suddha Pramdtas do not have a body apparatus as Prakrta elements are absent. It
is interesting to note that not all Suddha Pramatas are considered to be equal despite being
pure and universal in nature. In the Trika system, Kamalakar Mishra (2011: 180) explains
that the distinction within the four classes of Suddha Pramatas is due to the predominance of
either Cidananda Sakti or Iccha Sakti or Jiiana Sakti or Kriya Sakti. Cid Sakti and Ananda
Sakti are predominant in Siva tattva and Sakti tattva respectively. The predominance of Iccha
Sakti appears in Saddsiva tattva or the Aham Idam or ‘1 am this’ state. Saddsiva tattva is also
called Sadakhya tattva as the first notion of world-experience begins. However, in this tattva
the world is in an indistinct state and perfect identity. Icchd Sakti primarily works in this
state. In the ISvara tattva, the Jiiana Sakti is predominant. The I-consciousness and
world-consciousness are equal. The states change to Idam Aham or ‘This is I’ state. ‘I’
becomes the visva. But in this state, the visva is still identical with the Divine Self. This state
1s the state of abheda, i.e., there is still no difference between ‘I’ and ‘This’. The
predominance of Kriya Sakti is in Suddhavidya tattva. The state now becomes Aham Idam ca
or ‘I am I and also This (universe)’. This aspect still is in the state of identity in difference.
The Suddha Adhya represent the universal aspect of Consciousness. The objects or visva are

still perceived as part of the subject or Parmesvara or Parasamvit.

The creation now dwells down to the Asuddha Adhya, which begins from Maya tattva
to Prithvi tattva. Here, the cidanus by the Iccha of Siva gets an opportunity of satiating their
bhogavasana which are on the verge of fulfilment. The Asuddha Adhya are referred to as
mundane manifestation. The chief reason for Asuddha Adhya is Maya Sakti which is also the
upddana karana. The Maya Sakti imposes limitations which prevalence of duality and
discreetness in every level of creation begins. The experiencers characterised by limitation
because of Maya Sakti become impure by nature and are referred to as Pasus. Pasus are

further catergoriesed into three - Vijiianakala, the Pralaydkala, and the Sakala.
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As discussed earlier, the Vijiianakalas constitute of Pasu-pramatdas which are bound
by Anavamala just like all Pasus. But Pasu-pramdtas unlike the other Pasus are Suddha
Ahambodha. Pasu-pramatas are not affected by Mayivamala, and Karmamala. Nevertheless,
Pasu-pramdtas are not the creatures of 4Asuddha Adhya and exist outside the realm of Maya
tattva. But we cannot imply that Pasu-pramatas exist in Suddha adhya as the Vijiianakalas
are limited and impure by nature, so there is no room in the realm of pure creation. It is
wrong to assume that there is some position between the Suddhavidya tattva and the Maya
tattva. But the positioning of the Vijiianakalas exist in the intermediate level somewhere
between the Suddhavidya tattva and the Maya tattva. But in the Trika philosophy, no such
state is propounded. It is easier to denote that all the pramatas in the Suddha Adhya and
Asuddha adhva rest in the Parapramata state. But this also does not provide the justification

of the position for the Vijianakalas. The Vijianakalas just affected by Anavamala are
devoid of deha. Therefore, the Vijiianakalas are incapable of performing any karmas. So, it is
right to assume that without a deha the Vijianakalas are only submerged in ajriana. For

emancipation they solely depend on the anugraha of Siva.

The Vijiianakala are confined to their state of Suddha Aham and cannot have
objective experience. The Vijiiagnakala are infinite in number but remain unconsciousness of
their mutual differences as they are not bound by spatial or temporal limitations.
Abhinavagupta states that they remain infinite on number purely because of the Will of Siva.
The remaining two categories of Pasu namely, the Pralaydkala and the Sakala fall under the
ambit of Asuddha Adhya. The deha of Pralayakala remains dissolved in Maya tattva.
Therefore, the Pralayakala are devoid of ego-consciousness. They remain in the state of
stunya. That is why the Pralayakala are also known as $tinya pramata. The Pralayakala do
not have any experience so they are devoid of Jiana. The Pralayakala without
ego-consciousness or the power of Jiana and Kriya remain insentient in ajiana. The
Pralaydkala are fettered by two malas Anavamala and Karmamala. Due to the malas, the
being remains in the form of samskara. The Pralayakala are not associated with Mayivamala
as their deha is in a state of dissolution. But this state of dissolution only lasts for a certain

period of time.
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When the state of dissolution is over, their deha is attained according to Karmamala,
then they are known as Sakala. The Sakala are embodied creatures of Asuddha Adhya. The
Sakala are associated with all three malas - Anavamala, Mayivamala, and Karmamala. All
the Sakalas have dehas but they have different dehas because of the different associations
with Karmabija. The Sakalas are categorised into two types of possession of dehas, namely,
karmadeha and bhogadeha. The deha of karmadeha Sakala serves as instrument in
performance of karma. The Sakala possessing such a deha have limited Iccha and Kriya.
They are however endowed with unique privilege to exercise Iccha and Kriya though in a
limited way. Due to this privilege, the being suffer the consequences of their own Karmas. On
the other hand, bhogadeha Sakalas lack a distinct personality of their own. The bhogadeha
are merely a vehicle of enjoyment. They do not possess the privilege of Kriya. There

activities are blind responses to either internal or external stimuli.

There is a three-fold categorisation in bhogadeha Sakalas - superhuman Sakalas,
human Sakalas, and sub-human Sakalas. The superhuman Sakalas are called devatas. The
human Sakalas are referred to as manusa. Whereas, the sub-human Sakalas are known as
tirvag/tiryak Sakalas. The bhogadeha Sakalas follow a hierarchy. The devatas are tools of
Supreme Will that Siva possesses. The devatds stay in the same state till the bhogavasana is
not exhuasted. At the exhaustion of bhogavasand, they get equipped with deha of manusa
Sakalas, i.e., karmadeha. On the other hand, tiryag/tiryak Sakalas are classifies into five
varieties - Pasu, mrga, sarisrpa, paksi, and sthavara. The tiryag/tiryak Sakalas do not
possess Iccha and Kriya. But tiryag/tiryak Sakalas do not get stuck at one stage as devatas

Sakalas, they evolve.

Only manusa Sakalas with their karmadeha possess the unique ability to perform
actions and bear its consequences. They have ego-consciousness with limited Iccha and
Kriya. In the Trika system, this agency with limited Icchd@ and Kriya is unique as manusa
Sakalas have the privilege to direct their karmas in any direction. They also have the power
to elevate their karmas and rise above the Maya tattva. Nevertheless, they also have the
power to further degrade themselves. The manusa Sakalas can exist beginning from Mahat to

Prthvi tattva. The above discussion of Pasu in visva has been primarily comprehended from
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Ksemaraja’s Pratyabhijiiahrdayam (Jaideva, 2013). The discussion of Pasu in visva also ends
with the freedom provides to Pasu to perform any form of karmas to free and have

Pratyabhijiia of the True Self. This notion is elaborated upon in the next chapter.

4.7 Conclusion

The Trika school uses Tantric epistemology to establish Pratyabhijiia as an epistemic
tool. In the chapter, a new connection between Siva (or Consciousness), knowledge, and
Pratyabhijiia has been made. But the connection of Pratyabhijiia with Consciousness and
knowledge can only be understood through textual analysis as the verses regarding the notion
of Pratyabhijiia are scattered in various primary texts of the Trika school. It is essential to
Reality and Pasu. Siva is discussed as an ontological Reality in the previous chapter.
However, with Pratyabhijid as an epistemic tool, Siva is also established as an
epistemological Reality in this chapter. The Pramanas prescribed by other selected Indian
philosophical schools are proved to be incomplete without the presence of Pratyabhijiia and
an Absolutistic Ultimate Reality. The notion of jiva, as discussed by the selected Indian
philosophical schools, is projected to be illogical. The Trika school introduces Pasu and its
nature which is coherently linked with Siva. The question which arises now is how is the
epistemic tool - Pratyabhijiia used to liberate the Pasu from the malas and ajiiana? To
answer the question, different levels in Pratyabhijiia need to be achieved. The role of

Pratyabhijiia in the four upayds and Saktipdta is a new concept put forth by the Trika school.
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Chapter - V

Pratyabhijiia as the End

5.1 Introduction:

The Trika school accepts the Tantric outlook and emphasises that the Pasu is nothing
but Siva. Pasu is the reduced form of Siva. In the Trika system, it is propounded that nothing
exists apart from Siva. Kamalakar Mishra (2011) describes this using the analogy of wave
and ocean. The wave gets submerged in the ocean as it is nothing but water, as is the ocean.
But when a boat made of wood and iron sinks into an ocean, it does not become one with the
ocean. Therefore, Pasu is completely one with Siva or Consciousness. Siva performs
paiicakrtya (Chatterjee, 2014) with His svatantrya which are - srsti, sthiti, samhrti, nigraha,
and anugraha. The Pasu being limited Siva also performs the paiicakrtya in their worlds.
Ksemaraja defines this in Pratyabhijiahrdayam (Singh, 2013). This is explained in the
context of a dream. In the dream state, the Pasu creates an imaginary state, sustains it for
some time and destroys it once awake. In the dream state, the Pasu covers himself as
something other than himself. Then while waking up, he uncovers himself and gets restored
in his form. In 7antra, the limited svatantrya of the Pasu is bestowed so that he can also
imitate Siva and exercise the svatantrya that Siva has. This limited svatantrya also acts as a
constant reminder of Siva’s real nature. In the Trika philosophy, Self-realisation, i.e., knowing
that one is Siva has no degrees or levels. One has either experienced the Pratyabhijiia of Self
or is ignorant. But to comprehend the journey of Self-realisation, an imagination of hierarchy
is suggested. The hierarchy is based on the individual’s ability to break free from
ego-consciousness or misidentification. In the Trika system, according to Chatterjee (2014),
seven grades or sapta-pramata, namely, Sakala, Pralaydkala, Vijiianakala, Mantra,

Mantresvara, Mantra-Mantresvara, and Siva are mentioned.

The evolution from the Sakala towards Siva can be understood as moving from a
restricted to a fuller identity of Self. The Siva-pramata is considered the highest stage. The
hierarchy can also be understood as the removal of mala. As the mala decreases, the

Consciousness shines brighter. Pratyabhijiid, as discussed in the previous chapter, is a way to
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know the Self. Pratyabhijiia can be considered as the means, i.e., Pratyabhijiiopaya. In

denoted as the upaya in the sense of being the ground or underlying factor of all the upayas.
In the Trika philosophy, virtually the means and the end are united or becomes one (Pandey,
1967 (Kaul, 2020). The end becomes the means for its achievement. For instance, Siva or the
Self is the state of Sivata. Through the means to attain Siva, one becomes Sivata. The Trika
philosophy propounds that Pratyabhijiia, or Self-realisation is the ground for all upayas. This
means Self-realisation is present implicitly in all upayas. But what are these upayas? In the
Trika school, upayas are the means for Moksa. Now the question arises what is the concept of

Moksa according to the Trika philosophy?

5.2 The conceptualisation of Moksa in the Trika philosophy

5.2.1 Defining Moksa

The term Moksa or Mukti mean freedom or release. In the Trika school, according to
M. L. Pandit (2015) Moksa or Mukti refers to the freedom from Ajiiana or Mayd. In other
terms, Moksa also means freedom from the boundage of Ajiiana or Maya. Moksa is defined
as absolute freedom and attainment of the obstructed real nature according to Abhinavagupta

as mentioned in the verse below:

“Mokso hi nama naivanyah svariupaprathanam hi sah | (Tantraloka - 1.156)” (Mishra, 2011:
348)
“tasmanmukto ‘pyavacchedadavacchedantarasthiteh | amukta eva, muktastu

sarvavacchedavarjitah || (Tantraloka - 1.34)” (Mishra, 2011: 348)

The notion of Moksa should not be perceived in a negative way. Moksa is negation of

Ajniana but the Self is neither lessened or nothing is added to the Self. The real nature of the

122



Self is pure. Moksa is just removal of A4jiiana or dirt** from the Self. Through Moksa, Pasu
realises oneself as Siva (Chatterji, 1978). Utpaladeva in ISvarapratyabhijiiakarika states that

the real nature is achieved through Moksa.

apravartitapiirvo ‘tra kevalam miidhatavasat | Saktiprakasenesadivyavaharah pravartate ||

(Isvarapratyabhijiiakarika - 2.3.17) (Mishra, 2011: 348)

It is essential to note that the Self achieved in Moksa is not a new entity but already
exists. But when we use the term ‘achieve’, it does not mean physical attainment but rather an
experience of the Self. Therefore, in the Trika school, Moksa refers to Atmanubhiti. In
Sankhya philosophy, Moksa is denoted as Kaivalya. According to Sankhya philosophy in the
state of Kaivalya, the Purusa is in the state of knowledge. But Purusa is devoid of sukha or
ananda and activity. In Sankhya philosophy, ananda is associated with Prakrti. In the state of
Kaivalya, the Purusa is completely dissociated from Prakrti. In Advaita Vedanta, the Self is
of the nature of sat-cit-ananda. One becomes sat-cit-aGnanda in the state of Mukti, according
to Advaita Vedanta. But in Moksa, Maya is transcended, i.e., the activity is relegated from the
Self. The Self, therefore, is niskriya. However, in the Trika philosophy, according to M. L.
Pandit (2017) (2015) the nature of Self as sat-cit-ananda is accepted with Sakti in various
forms such as kriya, vimarsa, spanda, Maya, svatantrya, among many others. Svatantrya is
the essential nature of the Self; therefore, in the state of Moksa, the individual is vibrant with
the fourfold characteristics of Moksa. Moksa is a re-apprehension of the forgotten real nature.
Moksa is the state of joy. This joy is not material. Moksa is the joy of freedom from duality.
Thus, Moksa is a realisation or remembrance of the Self. Moksa is not an achievement of a

new entity or thing. What is attained in the state of Moksa already exists.

“sarvadvaitapadasya vismrtanidheh praptih prakasodayah || (Anuttarastika)

anando na hi vittamadyamadavan naivanganasangavat | (Anuttarastika)

harsah sambhrtabhedamuktisukhabhiir bharavataropamah | (Anuttarastika)

4 The term dirt is used as an analogy. Ajfiana literally or in the Trika school does not mean dirt.
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cen —

(Mishra, 2011, 351)

The Trika school accepts the notion of Moksa as described in Kularnava Tantra.
Moksa is not a rejection of the visva or bhoga. The Trika school is complete and total not
from the viewpoint of Siva but also the visva. A Self-realised person enjoys the bliss of the
Self, not of any object. The Self-realised individual is not bound by bhoga. The jivanmukta
enjoys the visva completely and unattached out of ananda and svatantrya. Abhinavagupta
paints a beautiful picture of Mukti in the Trika system. On the path of attainment of
Self-realisation, kriya serves as a means for Self-realisation. When Moksa is attained, kriya
follows naturally in a spontaneous way as kriyd or spanda is the nature of Siva. Kriyd in the
Trika philosophy does not arise due to Ajriana but out of Svatantrya. Abhinavagupta in

Tantraloka says:

“kriya ca kartrtarapat svatantryanna punarmalat | (Tantraloka - 9.99)” (Mishra:

2011, 355)

5.2.2 The notions of Anugraha, Saktipata, and Diksa

The achievement of Self-realisation does not mean renouncing the visva but
participating in the visva with infinite Sakti-s. In Moksa, Self-realisation is attained through
the removal of A4jiiana and Mala. The removal of Mala is possible because Mala is not the
nature of the Self or Siva. The means of removing the Mala are called Upaya. Upaya or
sadhana is the means, and as a result, upeya or sadhya is achieved. However, before
comprehending the notion of Upayas, it is essential to question whether the Moksa is attained
by performing self-effort or by the anugraha of Siva. In the Vedic traditions, Saivism and
Vaisnavasampradaya, the significance of anugraha (pusti, kripa, or Saktipata) along with
relevant self-efforts are highlighted. Anugraha plays a crucial role in both bhukti and Mukti.
In the Trika system, Anugraha leads to immediate Saktipata. Anugraha is a Sakti of Siva
which unveils the real Self of Siva to Pasu. Saktipdta is the Divine Grace bestowed by Siva
which results in Mukti. In Tantraloka, Abhinavagupta states that Siva or the Self is the source

of all Sakti-s. Nothing is possible without Siva. When the mala is removed, the Self is
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illuminated and fulfilled. This state is referred to as Anugraha or Saktipata. The Anugraha
emerges out of Siva. It is not caused by anything. Siva or Consciousness is free. Therefore,
there cannot be a defined krama for the onset of anugraha. Anugraha and Saktipata manifest
in accordance with svdtantrya of Siva. This is not arbitrary. Siva bestows anugraha on to
those who are deserving. Anugraha or kripa of Siva is also denoted as ahetuki. When Siva
decides to bestow Anugraha, He does not consider the gender, caste, profession, or anything
else apart from the bhakti that the individual showcases. This is put forth in the verses below:

“tasmanna manmahe ko ’yam Saktipatavidheh kramah | (Tantraloka - 13.101)”

(Mishra, 2011: 389)

“visuddhasvarprakasatmasivaripataya vind | na kinicid yujyate tena heturatra

mahesvarah || (Tantraloka - 13.113)” (Mishra, 2011: 389)

“kulajativapuskarmabayonusthanasampadah | anapeksya sive bhaktih saktipato ’

phalarthinam || (Tantraloka - 13.117)” (Mishra, 2011: 390)

Thus, anugraha or Saktipata is completely motiveless and free act of Siva. In the
Trika philosophy, the path of Self-realisation has three factors, i.e., Sadhana leading to
Moksa, the upeya or sadhya, and the updaya or sadhana. These three factors coincide. In the
Trika system, one is Siva. The Sivahood is obstructed due to nigraha. To realize that the
individual is Siva, the qualities of Siva need to be cultivated, such as goodness, truth, egoless,
and so on. The samkaras of the Pasu lead to malas again and again. Due to the malas,
non-goodness exists in pasus. The Trika philosophy propounds advaitabhavana. In pasus,
love is present in individual consciousness as sthdyi-bhava. The qualities of Siva, such as

goodness, love, truth, egolessness, and ananda, among others, are the means and the end.

Karma plays a crucial role for an individual existing as Pralayakala. Karma is also
the reason for transmigratory entities in creation. In the Trika philosophy, Karma is classified
as Samsarika Karma and Atma Karma. Samsarika Karma is intimately connected with the
Prithivi tattva. Therefore, these Karmas are responsible for the ceaseless transmigration of
Pasu at different levels of the creation. Atma Karma is the Karma performed, brings the

release from mala, i.e., sadhana. Samsarika Karma is essential to sustain the deha, which

125



further entangles the Pasu with more Samsara and prolonged suffering. Atma Karma, on the
other hand, brings the destruction of 4jiigna and release from Sarisara. According to the
Trika philosophy, Karmas are not considered fruitless acts, which are products of Ajiiana,
incapable of serving a part in Self-realisation. Karma is responsible for bondage but is also
the way to get rid of Sarisaras caused by malas. According to the Trika school, Siva reduces
and self-limits Himself by the Tirodhdna aspect of Svatantrya Sakti. Siva also restores

Himself through anugraha.

The obstacles in the way to Self-realisation are the association of Pasu with
Karma-mala and Pasu being covered by miila-mala or Anavmala. The Pasu is in the state of
Sakala is because of the association with Karma-mala. Karma-mala is grounded in Ajiana.
The Ajiiana is a result of Atma-saiikoca, which is due to Anavmala. Karma-mala is also
instrumental in the existence of Samsdra as it is the only outlet for the exhaustion of saricita
Karma through enjoyment. Due to the Samsara, the Pasu passes through two avasthas which
are viksepa avastha and laya avasthd. In the viksepa avastha, an appropriate deha is provided
to Pasu to enjoy the creation and perform Karmas. In this process, samskara are
accumulated, which impacts the next birth. In the laya avastha, the Pasu exists without a
deha. Therefore, they are denoted as Akala. So, Karma-mala is the first obstacle. The
freedom from Karma-mala can stop the transmigration cycle breaks. Only after the freedom
from the transmigration cycles, any progress can occur in the path of sadhana. According to
the Trika system, there is a defined and rigid course of sadhana. But the path and effect are
different for each Pasu. Every Pasu is enveloped with three malas, so the pattern of
destruction of the malas will be different. For instance, the destruction of Karma-mala, the
individual proceeds towards the destruction of Anavmala. The destruction of the Anavmala is
independent of the destruction of the other two malas. For the destruction of Anavmala, does
not dampened on the annihilation of the remaining Karma Mala and Mayiya Mala. In the

Trika philosophy, the destruction of Anavmala is only possible with Siva’s Anugraha.

Sen Sharma (1983) describes a hypothetical case of a sadhand aspirant. In this case
Dr. Debabrata Sen Sharma specifics that the aspirant has not received anugraha. In this case
the anugraha has not descended so the Anavmala is undisturbed. The first step is to

emancipate from the transmigration cycle i.e., from the state from viksepa avastha to laya
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avastha. The escape from Samsarana which exists because of Karma Mala is viveka jiiana.
The viveka jiiana makes one remember oneself as Caitanya distinct from the deha. The
viveka jiiana, destroys the Ajiiana in the form of Karma Mala. In this process, liberation from
Karma and Samsara is possible. The freedom from Karma-bandhana also brings liberation
from Mayiya Mala as both Mayiya Mala and Karma Mala are the products of anyatha-khyati.

But this liberation is not the true goal of the aspirant. The ultimate goal is achieving Sivatva.

In achieving the ultimate goal is regaining the knowledge of Self as Caitanya which is
distinct from acaitanya. In the Trika system, the state in which there is complete separation of
the Self from the unreal self is denoted as vijiiana kaivalya. Nevertheless, in this state there is
a liberation from Mayiya Mala and Karma Mala but the veiling by Anavmala persists. To
achieve Sivatva, which is beyond all limitations, the nihilation from Anavmala is required.
The interesting theory put forth by the Trika school is that Anavmala is a self-imposed by
Siva. The removal of Anavmala is only possible when Siva exercises His Anugraha Sakti.
Therefore, the personal efforts of the aspirant do not play a role here. Here, the Trika
philosophy is different from the other Indian philosophical schools. In the other Indian
philosophical schools, the Mukti from the transmigrations i.e., Sarmsara is the aim of
individual’s life. In the commentary of Tantraloka by Jayaratha, this aspect of incomplete
aspect of liberation provided by other Indian philosophical school (Kaul, 2018). The verse

and translation is provided by Dr. Shankar Rajaraman*’ below:

“ragadyakaluso:'smyantah-sinyo'ham kartrtojjhitah |

ittham samasavyasabhyyam jiianam muncati tavatah || (Tantraloka - 1.33)”

Translation by Dr Shankar Rajaram - “I am untainted by desire etc.; I am void within; I am
free of doerhood" - thus, knowledge frees an individual in a limited way through the
processes of inclusion and exclusion. The partial knowledge (attained by those that subscribe
to philosophical schools other than the Trika philosophy) leads to partial freedom (which is

bondage from the viewpoint of the Trika school).

4 Former Post-dcotoral Scholar at National Institute of Advanced Studies, Bengaluru. Presently, Dr
Shankar Rajaraman is an Associate Professor at Jain University, Bengaluru.
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In the Sankhya and Yoga philosophy, Mukti is liberation of Purusa from Prakrti. The
eradication of misery is the ultimate goal according to the Sankhya and Yoga philosophy. For
Nydya and VaiSesika, realisation of Atman free from the Ajiana. According to Advaita
Vedanta, the realisation of unity of jiva with Brahman. But there is no conception of
Universal Self in the Sankhya philosophy, Yoga philosophy, Nyaya philosophy, and Vaisesika
philosophy. The concentration for these school is limited to individual self. On the other
hand, Advaita Vedanta does propound the unification with the Universal Self, i.e., Brahman.
But even in that state, the Self is niskriya. The Universal Self is devoid of Sakti. In the
discussion above regarding the first step of liberation in the Trika school, when Pralayakala
is free of Mayiya Mala and Karma Mala through viveka jiiana. For the rise in viveka jiiana,
four conditions are required. Firstly, the ability to differentiate between temporary and
eternal, which is referred as Nityantyavastuviveka. Secondly, the absence of desire for joy or
sadness, which is denoted as lhamutrarthabhogaviraga. Thirdly, the six-fold qualities -
Sama, Dama, Uparati, Titiksa, Samadhana, and Sraddha which aid spiritual elevation, which
is known as Samadi-sadhanasampad. Lastly, the desire for self-realisation, which is called

Mumuksatvam.

When the Anugraha Sakti to descent, irrespective of the state of Pasu, i.e.,
Pralaydkala, Pralayakala, or Vijiianakala, the Saktipata moves the Pasu to Suddha Adhya.
Thi state in the Trika school is called Suddhavidyodaya. In the realm of Suddhavidya or
Suddhavidyodaya, the restoration of Suddha Aharita is achieved. This leads to Sivatva. The
prerequisite for Mukti in the Trika school is anugraha or Saktipdta. This notion is updated
from the Agamas. The srsti or visva is made up of two bhiimi of existence which are called
Adhyas. The two Adhyas are ASuddha Adhyda and Suddha Adhyd. The ASuddha Adhya
corresponds to Jadatmaka whereas Suddha Adhya corresponds to Caitanyatmaka. The Pasu
exists in A$uddha Adhya, where the deha is imsperatable from material entities. Sivatva,
which is the ultimate goal lies in Caitanyatmaka. So, the cultivation of vairagya for Pasu is
required primarily. The incessant efforts of Pasu can free him from the Prakrti tattva and
Maya tattva. The personal efforts make it possible to move above from Prakrti tattva. But the
ocean of Ajiiana caused by Maya tattva, the Pasu is completed submerged in /ina. The
misidentification of the Self as Not-self is caused essentially by Maya tattva. But the
liberation from this state and identification of Suddha Aham is awakened, thus entering in the

realm of Suddha Adhya.
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The Trika school points out two types of Avarana of self-ignorance which are the
primary veil and secondary veil. The primary veil is the inner most veil of self-ignorance.
The primary veil arises from sva-sarnikocita aniirupa. In the primary veil, the Paurusa Ajiiana
is connected. In the secondary veil, the Bauddha Ajiiana is connected with the Pasu. By
merely destroying the false identification in his buddhi with personal efforst, one can get rid
of Bauddha Ajiiana. But the destruction of Paurusa Ajiiana is only through the descent of
anugraha. Paurusa jiana is defined as the knowledge of Suddha Aham which arises from
the destruction of Paurusa Ajiiana. There can be three phases of Saktipdta if we analyse
closely in etrms of Avarana. The first one is the destruction of malas which is Pasaksaya
phrase. Secondly, the awakening of Pratibhajiiana which is Sivatva- vojana or Prdtibha
Jjiidanodaya. Lastly, the integral realisation of the essence which is Sivatva-prapti. But
Abhinavagupta describes nine types of Saktipdata (Ferrario, 2015) in Tantrdloka -
Tivra-utkrsta Saktipdta, Tivra-madhyasta Saktipdta, Tivra-nikrsta Saktipdta, Madhya-utkrsta
Saktipata, Madhya-madhyasta  Saktipata, Madhya-utkrsta Saktipata, Manda-utkrsta
Saktipdta, Manda-madhasta Saktipata, and Manda-nikrsta Saktipata. The classification in
Saktipata are made to indicate the intensity of Saktipata depending on different aspirants. But

Saktipata cannot be strained as it a product of Svatantryaya of Siva.

Saktipata comes through an @dhdra. The adhara acts as both the way of Siva
bestowing Saktipdta and also as an agent of Siva’s Icchd to impart the knowledge in the lower
realm of existence. The agents are known as Acaryas or Gurus. In the Agamic literature
(Takashima, 1992), three categories of Acaryas are Daiva, Siddha, and the Purusa. Daiva
Acaryas are Adhikarika deatva such as Rudra, Visnu, Brahma, Mantra, Mantersvara, among
some others. The Daiva Acaryas suspend their Iecha Sakti. They are the tools of Siva. In this
category the aspirant do not have a deha and they achieve Saktipata unconsciously. The
aspirants with a deha are ranked lower than the aspirants mentioned above. For the aspirants
with a deha, Saktipata comes through Siddha who are perfect embodied beings. The Siddha
Acaryas work according to Siva’s Iccha but are considered lower to Daiva Acaryas as they
have faint traces of mala in their adhara. Majority of aspirants who are trapped in the impure

material entities fall under the third category who receive Saktipdta through Purusa.
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However, due to the closeness of Purusa with Siva’s Iccha, they are hierarchically higher

than the second kind of aspirants.

The sadhakas can also be classified into two states. The first are the ones who with
the infusion of Saktipata instantly results in knowledge of Siva. Thus, the transformation is
complete and integral self-realisation in a moment. They are called as Akalpita Gurus as they
do not need an external Guru for the intuitive experience of the Self. The second sadhdakas
are the ones who need a Guru for awakening the knowledge of Siva for the removal of
adhaara and malas. They are called Akalpita Kalpa who need means such as japa, dhyana,
pranyama, and others. So, Saktipdta is transmitted to the aspirant by a Guru. The veil of mala
and Ajriana concealing the real svariipa is lifted. According to Abhinavagupta, the Guru
infuses Suddha-jiiana by diksa and the limited nature of the aspirant is also destroyed. In the
Agamic literature, Samayi diksa is provided at prepare the sadhaka for sadhana and Putraka
diksa is provided to actualise the ultimate goal. Samayi diksa consists of forty-eight Agamic
purifications. Through these purification the desire for self-realisation is aroused in a
sadhaka. The Putraka diksa is given by a Guru when he has already entered the Suddha
Adhya. But according to the Agamic literature, before the Guru gives the Putraka diksa, the
inclination of a disciple needs to be considered. Not all aspirants primarily desire to reach
Sivatva. There are two kind of inclinations and thus two types of sadhakas. The first
inclination in some aspirant is bhogavasand and the other kind of inclination is personal
salvation. Therefore, the first sadhakas are bubhuksus who desire enjoyment and second are

mumuksus who desire salvation.

The bubhuksu sadhakas are further classified as Sivadhami bubhuksu sadhakas and
Lokadhami bubhuksu sadhakas according to different bhogavasanda. The Sivadhami
bubhuksu sadhakas aspire to attain adhikarika-pada such as Mantra or Mantersvara, where
they can enjoy and govern. Before the Sivadhami bubhuksu sadhakas attain Sivatva, the fruits
of their Karmas are destroyed and either by satiation of bhogavasana or mahdapralava the
Supreme Goal is achieved. For the Lokadhami bubhuksu sadhakas, the aspiration is to hold
the position of jiianins. The fruits of their Karmas are destroyed but the Karmabija continues
to live to perform meritorious deeds. In time, the deha is naturally destroyed and they achieve

Sivatva. The mumuksu sadhakas are also classified into two - Sabija mumuksu sadhakas and
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Nirbija mumuksu sadhakas. The Sabija mumuksu sadhakas have a deha and they perform
essential Karma but not because of bhogavasana. In natural course of time, their dehas are
destroyed and they achieve Sivatva. In the case of Nirbija mumuksu sadhakas, the Karmabjas
are destroyed and Sivatva is achieved simultaneously. But the aspect of diksa discussed seems
to have an external aspect only. But in the Trika philosophy, diksa also has an intensive form
which are classified as four - Anupaya diksa, Sambhavi diksa, Sakti diksa, and Anavi diksd.
Anupaya diksa leads to instant Sivatva. When the Saktipdta is a little less powerful, Sambhavi
diksa is performed. In descending of power in Saktipata, Sakti diksa and Anavi diksa are
given. Both Sakti diksa and Anavi diksa require external krityas. In accordance to the
Saktipata in ascending order - Manda, Madhya, and Tivra, the way of sadhand is prescribed.
All spiritual practices are classified under Anavopaya, Saktopaya, and Sambhavopaya. These
three upayas strengthen the qualities of Siva in pasus. According to Rastogi (1977) Updya

becomes the means as it leads an individual to realisation of his real nature.

e —

present in the means. In the section below, the three upayas and also the so-called unreal

upaya - Anupdya is discussed.

5.3 Upayas in the Trika philosophy

5.3.1 Anupaya

According to the translations by Gautam Chatterjee (2008) (2011) (2012) (2013)
(2014) Rastogi (1987) of Tantraloka, a primary text authored Abhinavagupta, updyas are
explicitly described. Abhinavagupta in Tantraloka, divides the updyas into two categories,
i.e., the updya par excellence and ordinary updyas. However, in Siva Sitras, the known
founder of the Trika school, divides the text into three specifying the three upayas -
Sambhavopaya, Saktopaya, and Anavopaya. Somananda, Utpaladeva, and Ksemaraja follow
the suit of Vasugupta. In the Vijiianabhairava Tantra, the three updyas are discussed with
dharanas. Anupdya is not considered a real upaya. The literal meaning of Anupaya is
‘no-means’. Anupdaya is considered as the pathless path. As compared to other upayas, the
realisation by the sadhaka is perfectly accomplished. The realisation is so immediate that just

at the utterance of the scared words, the sadhaka achieves Sivatva. Anupdya, according to
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Abhinavagupta, is interpreted in two ways. The achievement of Self is the ultimate goal in
the Trika system. But the Self already exists. It does not have to be created afresh. The
analogy of sun is applied here. The sun always shines but clouds seem to cover it. There is
really no question of acquiring the Self or doing any practice to attain it. The realm of
Anupdya falls under the ambit of Anuttara, which is beyond everything. In the state of
Anuttara, doing or achieving anything is relevant. It is already complete in Itself. This is

explained by Abhinavagupta in Anuttarastika:

“puija-pujaka ptjya-bhedasaranih keyarm kathanuttare |
sarhkramabh kila kasya kena vidadhe ko va pravesakramah ||
mayeyarm na cidadvayatparataya bhinnapyaho vartate |

sarvam svanubhavasvabhavavimalam cintam vrtha ma krithah ||

sarhkramotra na bhavana na ca katha yuktirna carca na ca |
dhyanam va na ca dharana na ca japabhyasaprayaso na ca ||
tatkim nama suni$citar vada parar satyam ca tacchriiyasam |

na tyagi na parigrahi baja sukharm sarvar yathavasthitah || (Mishra, 2011: 396)

Anupdaya is behaving in a completely natural way. In Tantraloka, Abhinavagupta
states that there is no attainment of the Self as it is present eternally. Self is known as it is
Self-illumined. It cannot be covered or discovered by anything. No one is separate from the
Self, so there is no conjecture of entering the Self. The awareness of the Self is already
attained as Self-realisation is in a totally relaxed state. A totally relaxed state is a state
without malas. When the individual is ready for Self-realisation, then there is a need for a
little upaya can be used. Anupdya is also known as isat upaya. In the state of Anupaya, just
be hearing about the all-pervasive Self, one attains the Self. Anupaya is the highest point in
the hierarchy of upayas. It is the culmination of Anavopaya, Saktopdya, and Sambhavopaya.
Thus, Anupaya is not merely the negation of upayas. In Tantraloka and Tantrasara,
Abhinavagupta explains the details mentioned above about Anupaya mentioned in the verses

below:
“na svariupalabho nityatva| (Tantrasara)” (Mishra, 2011: 398)

“na jiaptih svayamprakasamanatvat | (Tantrasara)” (Mishra, 2011: 398)
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“na avaranavigamah avaranasya kasyacidapi asambhavat | (1antrasara)” (Mishra, 2011:

398)
“na tadanupravesah anupravastuh vyatiriktasya abhavat | (Tantrasara)” (Mishra, 2011: 398)

“upayajalairna Sivah prataste ghatena kim bhati sahasradidhitih |
vivecayannitthamudaradarsanah svayamprakasm sivamavisetksanat || (Tantrasara)”

(Mishra, 2011: 398)
“tatra ye nirmalatmano ... (Tantraloka)” (Mishra, 2011: 398)
“... ityAnupayatvam ... alpopayatvamityarthah | (Tantraloka)” (Mishra, 2011: 399)

“sakrjjndte suvarne kim bhavana karanamvrajet |
ekavaram pramanena sastradva Guruvakyatah ||
Jiidte Sivatve sarvasthe pratipattya drdhAtmana |
karanena nasti kytyarm kvapi bhavanayapi va || (Tantraloka)” (Mishra, 2011: 399) (Sivadrsti)
(Nemce, 2021)

“saksadupayena iti sambhavena ... sa eva param |

kastham praptascanupaya ityucyate || (1antraloka)” (Mishra, 2011: 399)

“ata eva Anupdyah iti nopayanisedhamatram ... (Iantraloka)” (Mishra, 2011: 399)

5.3.2 Sambhavopaya

The foundational text, Siva Sitras (Singh, 2017) (Joo and Hughes, 2010) describes
the three upayas - Sambhavopaya, Saktopaya, and Anavopaya. In the first section of the text
is dedicated to Sambhavopdya with twenty-two Sitras. The starts with Atman is
Consciousness. The Atman is charaterized with svatantrya of jiiana and kriya. The reason for

bondage in Apu is due to Apavamala. Mayiya mala and Karma mala also contribute to the
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bondage of Anu. The malas are rooted in words. These words consisting of letters known as
Matrka. The Matrka, forms the basis of all limited knowledge. Sambhavopdya is the
emergance of Siva or Transcendental Consciousness. Sambhavopaya sets the Anu free by the
destruction of Ajriana. When the Transcendental Consciousness arises, the visva appears as
the expression of Siva’s Sakti. The aspirant’s mind is united with Sakti. In this state there is
intense awareness where the visva is not separate from Consciousness disappears. The effect
of Sambhava Consciousness and re-enforcement of the Consciousness by Saktopaya. When
through Saktipata, in Sambhavopaya the Transcendental Consciousness emerges, which
constantly exists in the waking, dream, and profound sleep. In the waking state, knowledge is
gained by external senses and common to all. In the dream state, experience generated by
unique to the dreamer. The state of deep state is of unawareness. The unawareness exists
because of Maya. When the ananda of the Supreme Consciousness is experienced in all
states of one’s consciousness, the individual is the master of the senses. The individual is
called a yogi. The Iccha of the yogT who has attained Sivatva. The yogT can use the Svatantrya
Sakti to manifest or withdraw from the visva. All the objects externally or internally are seen
as the manifestation of Consciousness by the yogi. In the Sumbhavopaya, Siva is realised as
the centre and foundation of all reality. The state of Sambhavopaya is the state of SadaSiva
tattva. The true identification of a Pasu with Siva is also the true knowledge of Self. The yogi
constantly experiences ananda. The yogi can create any deha with Iccha Sakti. Also, with
Iccha Sakti, the yogr is established Suddha Vidya and Unmana Sakti. The verses below are
sued to describe Sambhavopaya by Vasugupta below:

“Caitanyamatma | (Siva Sitras - 1.1)” (Singh, 2017: 6)
“Jiianam Bandhah | (Siva Sitras - 1.2)” (Singh, 2017: 16)
“Yonivargah kalasariram | (Siva Sitras - 1.3)” (Singh, 2017: 21)
“Jitanadhisthanam Matrka | (Siva Sitras - 1.4)” (Singh, 2017: 25)
“Udyamao Bhairavah | (Siva Sitras - 1.5)” (Singh, 2017: 29)

“Sakticakrasandhane visvasamhdrah | (Siva Sitras - 1.6)” (Singh, 2017: 32)
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“Jagratsvapnasusptabhede turyabhogasambhavah | (Siva Sitras - 1.7)” (Singh, 2017: 36)
“Jitanam Jagrat | (Siva Sitras - 1.8)” (Singh, 2017: 41)
“Svapno vikalpah | (Siva Siitras - 1.9)” (Singh, 2017: 41)
“Tritayabhokta viresah | (Siva Sitras - 1.10)” (Singh, 2017: 48)
“Vismayo Yogabhumikah | (Siva Sitras - 1.11)” (Singh, 2017: 51)
“Iccha Saktir uma kumari | (Siva Sitras - 1.12)” (Singh, 2017: 53)
“Drsyar $ariram | (Siva Sitras - 1.13)” (Singh, 2017: 56)
“Hrdaye cittasarmghattad dysyasvapadarsanam | (Siva Sitras - 1.14)” (Singh, 2017: 58)
“Suddha-tattva-sandhandad va apasusaktih | (Siva Sitras - 1.15)” (Singh, 2017: 61)
“Vitarka atmajiianam | (Siva Sitras - 1.16)” (Singh, 2017: 63)
“Lokanandah samdadhisukham | (Siva Sitras - 1.17)” (Singh, 2017: 65)
Saktisandhane Sarirotpattih | (Siva Sitras - 1.18)” (Singh, 2017: 69)
Bhiitasandhana-bhitaprthaktva-visvasarmghattah | (Siva Sitras - 1.19)” (Singh, 2017: 72)
Suddhavidyodayaccakresatva-siddhih | (Siva Sitras - 1.20)” (Singh, 2017: 75)
Mahahradanusandhananmantraviryanubhavah | (Siva Sitras - 1.21)” (Singh, 2017: 77)
Sambhavopdya is considered the best in the category of the ordinary updyas by
Abhinavagupta. However, the ultimate goal of all the upayas is attaining Sivatva. But the

prescription of upayas is different in accordance to the sadhaka’s evolution. As discussed

carlier, the Saktipata is according to the spiritual evelation of the aspirant. The
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Sambhavopdya is the best and highest upaya. The Sambhavopaya does not require any
external krityas. But one must not consider Anupaya and Sambhavopdya as one. The
Self-realisation in Anupdya is immediate, it does not depend on any external factor. But in
Sambhavopaya, the Saktipata descended in a slightly milder intensity. The aspirant in
Sambhavopaya are forced to seek Sakti. The difference between Anupaya and Sambhavopaya
is not in the form of the sadhand but in the approach. In Sambhavopaya, the mala due to
Atma-saiikoca and Ajiiana does not exist on the citta. But this is not sufficient to achieve
Sivatva. In the glimpses of Sivatva, where every trace of Ajidna fades, his false
ego-consciousness is dispelled, Paurusa jiiana is enabled. The adhikarins of Sambhavopaya,
receive less intensity Saktipdta, where the ai$varya of Siva is not revealed instantaneously, so
they do not realise the nature of Siva immediately. In Sambhavopaya, the sadhana of unity is
practiced, i.e., seeing the visva within oneself as the projection of one’s own Consciousness
or Self. The practice is thus of identification of oneself with Siva. In Tantrasara and

Tantraloka, the verses which describes this is:

“tenavikalpa samvrittirbhavanadyanapeksint |
Sivatadatmyamapannd, samaveso ‘tra sambhavah || (Tantrasara - 1.178)” (Mishra, 2011:

399)

“samvidatmani visvoyam bhavavargah praparicavan |

pratibimbataya bhati yasya visvesvaro hi sah || (Tantraloka - 3.268)” (Mishra, 2011: 400)

When the diksa of Sambhavopaya is given to an aspirant, his pure citta reflects the
experience of Sakti as mahaprakasa. This occurs in an intuitive flash. In the next moment, the
mahdprakasa, self-expresses as infinite variety merging into the Sakti. In the Sambhavopaya,
one’s unity with the universe is defined in three ways - Mattaevoditamidam, mayyeva
pratibimbitam, and madabhinnamidam. The process starts from everything springing from
oneself to everything is reflected in me to nothing is different from me. Such knowledge is
nirviKalpa in nature. The Sambhavopaya belongs to Iccha stage i.e., the stage of SadaSiva
tattva, where the visva exists in the Consciousness4. This is the state of unity. Sambhavopaya
is also denoted as Iccopdya as one enters the state of complete oneness with Siva by Iccha.

This state is called Siva-samavesa or Siva-samadhi. This is highlighted in the verse below:

“tatradye svaparamarse nirvikalpaikadhamani |

136



yatsphuret prakatam saksat tadicchakhyam prakirtitam || (Tantraloka - 1.149)” (Mishra,
2011: 401)

5.3.3 Saktopaya

In the second section of Siva Sitras, ten Sitras for the Saktopaya are discussed by
Vasugupta. The identification of a Pasu with Siva is when the mind continuously broods a
Mantra. The aspirant makes a spontaneous effort for the communion with the deity of the
Mantra. A multitude of Mantra is through a Vidyasarira, a compound word which means
sabda-rasi. The satta of the multitude of Mantra consists of Consciousness which is
non-different from the visva. The aspirant acquires Khecari Mudra when the emergence of
spontaneous Supreme knowledge. Khecar? Mudra is the state of Siva. A Guru helps to attain
the potency of a Mantra and mudra as He expounds the very means of the ultimate goal. The
Saktipdta can also act as a Guru. Siva is the secret of Matrka-cakra. The knowledge of the
real nature of Siva, the aspirant is liberated.The false identification are now oblated. The
Svariipa jiidna acts as the highest satisfication. When the Suddha vidya submerged, all the
viKalpas, the sense of difference arise in the mind. The following Siitras by Vasugupta

discuss the Saktopaya:

“Cittam Mantrah | (Siva Sitras - 2.1)” (Singh, 2017: 83)

“Prayatnah sadhakah | (Siva Sitras - 2.2)” (Singh, 2017: 86)

“Vidyasarira-satta mantrarahasyam | (Siva Sitras - 2.3)” (Singh, 2017: 88)

“Garbhe cittavikaso 'visistavidyasvapnah | (Siva Sitras - 2.4)” (Singh, 2017: 97)

“Vidyasamutthane Svabhavike khecarT Sivavastha | (Siva Sitras - 2.5)” (Singh, 2017:
99)

“Gururupdyah | (Siva Sitras - 2.6)” (Singh, 2017: 102)

“Matrkacakrasambodhah | (Siva Sitras - 2.7)” (Singh, 2017: 104)
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“Sariram havih | (Siva Sitras - 2.8)” (Singh, 2017: 118)

“Jiianam annam | (Siva Sitras - 2.9)” (Singh, 2017: 120)

“Vidyasamhare taduttha-svapna-darsanam | (Siva Siitras - 2.10)” (Singh, 2017: 122)

In Sambhavopdya one becomes egoless and feels one’s unity with all. This lead to
universal love which is characteristic of Siva. In Sambhavopdya one’s ego is dissolved and
universal love prevails. Saktopaya on the other hand is on a mental state that invloves
deliberate contemplation and other mental activities. The process of contemplating one some
truth again and again is undertaken in S@ktopdya. But there is no need to articulate the uccara
or Mantra which is repeated in the mind. The term Sakta is derived from Sakti which is
vimarsa. As the updya needs thinking it is called Saktopaya. But the thinking is
vikalpatmaka. In the process one deliberately exerst one’s will to make this effort. But the
efforts become effortless in the end. Saktopdya belongs to Jiana Sakti. Saktopdya is also
denoted as Jianopaya. Jiana Sakti consists of thinking. The thoughts are held in the unity of
Consciousness. So Saktopaya is at the stage of bhediabheda. Whereas Sambhavopaya is the
state of abheda. Due the state of deliberate thinking in Saktopdya, abhimana or the sense of
doing exists. Unless in Sambhavopaya where all activities are spontaneous. Saktopaya is the
most powerful and also the most necessary upaya. Saktopaya is mental yoga in which japa,
dhyana, bhavand, ekagrata, among other mental repetition exists. Sambhavopdya is spiritual
yoga. Saktopaya on the other hand is mental yoga. The verses below indicate the discussion

regarding Saktopaya:

“bhityobhiiyo vikalpamsaniscayakramacarandt |

yvatparamarsamabhyeti jianopayam tu tadviduh || (Tantraloka - 1.148)” (Mishra, 2011: 402)

“uccararahitam vastu cetasaiva vicintayan |

yam samavesamapnoti saktah sotrabhidhiyate || (Maliniya Tantra)” (Mishra, 2011: 402)

“abhimanena sankalpadhyavasayakramena yah |

Saktah sa mayopdyo ’pi tadante nirviKalpakah || (Tantraloka - 1.215)” (Mishra, 2011: 402)
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5.3.4 Anavopaya

The third section of Siva Sitras, consists of forty-five Sitras on Anavopaya. The
entity which is deeply affected by the sense experience of objects is citfa. The constituents of
citta are buddhi (mahat), ahamkara, and manas. The citta or the atma moves from one level
of existence to another because of the three gunas - sattva, rajas, and tamas. The knowledge
in this kind of Apu is confined to the deha and sense experience. The bondage is essentially
because of Maya. The false ego-consciousness in a Anu is caused by Mdaya. Meditation is the
key to move from the lowest faftva to the Siva. By the means of dharands mentioned in
Vijiianabhairava (Singh, 2019) one acquires the Sakti to dissolve prana and apana. The
dhdrands give realisation of Sakti which draws veils on the svariipa of Siva. But the dharanas
cannot lead to Sivatva. Mdya gives rises to Sahaja Vidya which identifies itself with Siva. The
unity of one with unmana, the visva appears as a ray of light. Dualism does not exists at this
stage. The inner self can be viewed as the stage containing all the actors of the visva drama. A
yogi can give the expression of satfva through the intelligence of the Consciousness. The yogi
thus has the svatantrya and control of the visva. The yogi can manifest svatantrya in his own
deha and also the visva as he directs his attention to Para Sakti. The yogi without meditation,
concentration, or any other practice can easily reach the higher Self when firmly established
with Para Sakti. This state is the state of Suddha Vidya, can create forms with the creative
Sakti of his consciousness. The emergent of Suddha Vidya, the yogi is no longer a part of the
transmigration cycle. But at this stage, without alertness the deities can delude the yogi. It is
essential for the yogi to permeate the state of Suddha Vidya in all four stages of
Consciousness. One should plunge into the 7uriya state without any thought-construct. When
the yogi’s prana is united with the Turiya state, the experience of cidananda emerges. In the
Turiya state, the yogl becomes similar to Siva. Till the exhaustion of prarabdha Karma, the
yogT retains his deha. The discussion regarding the dislocation and achievement of the Siva is
discussed in Siva Siitras. The following verses are used by Vasugupta in the third section of

Siva Siitras:

“Atma Cittam | (Siva Sitras - 3.1)” (Singh, 2017: 126)

“Jitanam bandhah | (Siva Sitras - 3.2)” (Singh, 2017: 128)
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“Kaladinam tattvanam aviveko maya | (Siva Sitras - 3.3)” (Singh, 2017: 132)

“Sarire samharah kalanam | (Siva Sitras - 3.4)” (Singh, 2017: 134)

“Nadi-samhara-bhiitajaya-bhiitakaivalya-bhiitaprthaktvani | (Siva Sitras - 3.5)” (Singh,
2017: 138)

“Mohavaranat siddhih | (Siva Siitras - 3.6)” (Singh, 2017: 143)

“Mohajayad anantabhogat sahajavidydjayah | (Siva Sitras - 3.7)” (Singh, 2017: 147)

“Jagrat-dvitiya-karah | (Siva Siitras - 3.8)” (Singh, 2017: 150)

“Nartaka atma | (Siva Sitras - 3.9)” (Singh, 2017: 152)

“Rango ntaratma | (Siva Sitras - 3.10)” (Singh, 2017: 155)

“Preksakani indriyani | (Siva Sitras - 3.11)” (Singh, 2017: 156)

“Dhivasat sattva-siddhih | (Siva Sitras - 3.12)” (Singh, 2017: 157)

“Siddhah svatantrabhavah | (Siva Sitras - 3.13)” (Singh, 2017: 158)

“Yatha tatra tatha anyatra | (Siva Siitras - 3.14)” (Singh, 2017: 160)
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“Bijavadhanam | (Siva Sitras - 3.15)” (Singh, 2017: 161)

“dsanasthah sukham grade nimajjati | (Siva Sitras - 3.16)” (Singh, 2017: 163)

“Svamatranirmanam apadayati | (Siva Sitras - 3.17)” (Singh, 2017: 165)

“Vidya-avinase janma-vinasah | (Siva Sitras - 3.18)” (Singh, 2017: 168)

“Karvargadisu mahesvaryadyah pasu-mdtarah | (Siva Sitras - 3.19)” (Singh, 2017: 170)

“Trisu caturtham tailavad asecyam | (Siva Sitras - 3.20)” (Singh, 2017: 174)

“Magnah svacittena praviset | (Siva Sitras - 3.21)” (Singh, 2017: 176)

“Prana-samdacare samadarsanam | (Siva Sitras - 3.22)” (Singh, 2017: 1179)

“Madhye 'vara-prasavah | (Siva Sitras - 3.23)” (Singh, 2017: 182)

“Matra-svapratata-sandhane nastasya punaruthanam | (Siva Sitras - 3.24)” (Singh, 2017:

183)

“Siva-tulyo jayate | (Siva Sitras - 3.25)” (Singh, 2017: 185)

“Sartravrttir vratam | (Siva Sitras - 3.26)” (Singh, 2017: 187)

“Katha japah | (Siva Sitras - 3.27)” (Singh, 2017: 189)
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“Danam dtmajiianam | (Siva Sitras - 3.28)” (Singh, 2017: 191)

“Yo vipastho jiiahetusca | (Siva Sitras - 3.29)” (Singh, 2017: 193)

“Svasakti-pracayo sya visvam | (Siva Siitras - 3.30)” (Singh, 2017: 196)

“Sthiti-layau | (Siva Sitras - 3.31)” (Singh, 2017: 198)

“Tat pravrttau api anirasah samvety-bhavat | (Siva Sitras - 3.32)” (Singh, 2017: 200)

“Sukha-duhkhayor bahirmananam | (Siva Sitras - 3.33)” (Singh, 2017: 202)

“Tadvimuktastu kevali | (Siva Siitras - 3.34)” (Singh, 2017: 205)

“Mohapratisamhatas tu karmdtma | (Siva Sitras - 3.35)” (Singh, 2017: 1206)

“Bheda-tiraskare sargantara-karmatvam | (Siva Sitras - 3.36)” (Singh, 2017: 207)

“Karanasaktih svato nubhavat | (Siva Sitras - 3.37)” (Singh, 2017: 210)

“Tripad aya anuprananam | (Siva Sitras - 3.38)” (Singh, 2017: 211)

“Cittasthitivat Sarira-karana-bahyesu | (Siva Sitras - 3.39)” (Singh, 2017: 215)

“Abhilasat bahirgatih sarivahyasya | (Siva Siitras - 3.40)” (Singh, 2017: 217)
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“Tadariidhapramites tatksayaj jivasamksayah | (Siva Sitras - 3.41)” (Singh, 2017: 219)

“Bhiita-karicuki tada vimukta bhiiyah patisamah parah | (Siva Sitras - 3.42)” (Singh,
2017:221)

“Naisargikah pranasambandhah | (Siva Sitras - 3.43)” (Singh, 2017: 224)

“Nasika-antarmadhya-samyamat, kimatra, savyapasavya-sausumnesu | (Siva Sitras -

3.44)” (Singh, 2017: 228)

“Bhiiyah sydt pratimilanam | (Siva Sitras - 3.45)” (Singh, 2017: 230)

Anavopaya is physical yoga or has external physical means. The term Apava is
derived from the term Anu which means an individual. As the Anu operates in an external
state of differences and duality so does Anavopaya. All external yoga and worship falls under
the ambit of Anavopaya. In the Agamic literature, the external worship means worship of
Siva in any form. Anavopaya is also known as naropaya or kriyoaya. The reference of
Anavopaya is because the term nara is synonymous to Anu. Secondly, the upaya consists of
kriya. In the Anavopaya, due to the usage of external means which involves difference. So,

the Anavopaya is also called bhedopaya. The verses elaborating on Anavopaya are below:

“Anurnama sphuto bhedastadupaya ihanavah ... uccarakaranadhyana

varnasthanaprakalpanaih | (Tantraloka - 1.221)” (Mishra, 2011: 404)
“yo bhavet sa samavesh samyaganava ucyate || (Malinivijaya Tantra)” (Mishra, 2011: 404)
“Saktopaya naropayah kalopayo ‘tha saptamah ... (Tantraloka 1.279)” (Mishra, 2011: 404)

“yattu tatkalpandklrpta-bahirbhiitarthasadhanam |
kriyopayam tadamndatam bhedo natrapavargagah || (Tantraloka 1.149)” (Mishra, 2011: 404)
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“kriyopaye "bhyUpdyanam grahya-bahya-vibhedinam |
bhedopabhedavaividhyannihsamkhyatvamavantarat || (Tantraloka 1.164)” (Mishra, 2011:
404)

5.4 Conclusion

e —

Pratyabhijiia is the underlying factor for the Anugraha, Saktipata, and Diksa as Pratyabhijiia
according to the Trika school, is Self-realisation and also the way for Self-realisation. The
essence of the chapter is representing the Trika system as a complete philosophical school.
The Trika philosophy has a Tantric foundation. Due to the underlying foundation of the Trika
literature in the Agamic literature, the path of liberation is practical and achievable. The
concept of Mukti, is completely different from all the other Indian philosophical schools as in
the Trika school, there is rigid and defined path. The ontology of the Trika school is stating
Siva as the Ultimate Reality. The epistemic tool of the Trika school, Pratyabhijiid acts as the
most appropriate means and the end. Liberation as understood in the Trika school, comprises
not just the freedom the Aj7iiana and Mala but also receiving Anugraha. When the sadhana is

complete, the practitioner or the aspirant, now replete with Sakti and achieves Sivatva.
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Chapter - VI

Conclusion

The universality and acclaim attached to Saivism owes in Siva being a deity, Guru,
yogi, and Ultimate Reality in Agamic, Vedic, and Puranic literature. The cynosural of Siva
has resulted in the adaptation of Saivism as a study in the fields of Sanskrit, Indology,
History, Religion, and Philosophy field. The present research is focused only on the field of
Indian philosophy. However, the shreds of evidence from various Vedic and Puranic literature
have been mentioned in the study only to elaborate upon the popularity of Saivism. In the
thesis, various attempts at classifications of the schools within the ambit of Saivism that have
been made by scholars from the 19th Century and onwards have been discussed. The multiple
categories of Saiva schools were being postulated as the Agamic literature and texts
pertaining to different Saiva schools were being discovered. The three Saiva schools
discussed in the present work are Pasupata Saivism, Saiva Siddhanta, and Kaula tradition.
These Saiva schools are discussed in the present study to showcase the differences in
perceiving Siva as the Ultimate Reality, similar to the differences in the philosophies of
Astika and Nastika schools. The prevalent notion of is that the knowledge given by Saivism

or any other Parampara is religious or traditional.

This notion continues to prevails due to the veil of misinterpretation and
incomprehension surrounding the vast Agamic literature. There also exists a notion of
viewing Tantric schools or traditions as alien, unrealistic, or absurd. Thus, the experiential
knowledge of the Tantric traditions remains an enigma. The term ‘Tantra’ in the context of
the Trika school implies the Parampara and also the experiential knowledge that comes with
it. The research proposes the need to study the Trika school as a philosophical school with a
Tantric foundation. This also leads to the study of Tantric epistemology provided by the Trika
school, as a nuanced concept. The study aims to place the Trika philosophy within the larger
realm of Indian philosophy and study it as a philosophical school with a Tantric foundation.
The present work broadly studies the research gap under some objectives or conjectures.
There are two main objectives of the study. Firstly, to discuss the various facets that shaped
Trika Philosophy which allowed other Philosophical schools to come within its ambit and

enrich it. Secondly, to take into account the inclusive nature of Trika Philosophy to provide a
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comprehensive conceptualization of Parasamvit or Consciousness. The research objectives

further give rise to five research questions.

Firstly, is it essential to name a school per its philosophy and traditional roots? Secondly, how
is the ‘religio-philosophical’ emergence of the Trika school critical in propagating the unique
absolutist philosophy? Thirdly, on the vast map of Indian philosophical schools, where does
Trika philosophy stand? Furthermore, how did the philosophies postulated by the selected
Indian philosophical school fall under the ambit of the 9th Century Trika school? Fourthly,
how is Pratyabhijiia the means and the end to achieve the Ultimate Reality? Lastly, through
the concept of Pratyabhijiia how and why is the practical way of liberation provided in the
Trika school? The present research combines three research methodologies, i.e., Textual
Analysis, Conceptual (Philosophical) Analysis and Critical Enquiry, to establish the Trika

school as a religio-philosophical school.

The objectives and research questions are tackled to varying degrees in each chapter
of the thesis. The nomenclature of the school was adapted for the study. The appropriateness
of using the word ‘Trika’ to describe the school, and the textual reasoning for the same are
addresses and presented throughout the thesis. Establishing the accurate denomination of a
philosophical school or system is essential in signifying the vast literature and philosophy
that each school propounds. The second research question is establishment of the Trika
school as a philosophy with Tantric influence is distinct. Scholars have attempted to explain
some concepts or terms put forth by the school. A nuanced attempt has been made here to
establish it as a philosophical school that is comparable to other prominent and selected
Indian philosophical schools. Abhinavagupta is a prominent name in the lineage of propellers
in the Trika school. Scholars in the early and mid-20th Century mainly focused on
Abhinavagupta and his unparalleled extensive work in aesthetics and Saiva philosophy.
However, the contributions of his predecessors and successors have not been similarly
explored. Furthermore, the understanding of Pratyabhijfia as an epistemic tool in Tantric
epistemology remains largely unexplored. All the above-mentioned research objectives and

questions that follow from them are interlinked. The interlinkage is explained below.
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The nomenclature ‘Trika’ has been evaluated for its appropriateness by exploring the
textual corpse of the Trika philosophy which in this study Siva Siitras, Spanda Karikas,
Pratyabhijfiahrdayam. The term ‘Trika’ means three-fold. Primarily the foundation of the
school lies in Siva, Sakti, and Anu (or pasu). The establishment of Siva as the Ultimate
Reality in the Trika school began with Vasugupta, who wrote the foundational text,
Siva-Siitra. Siva-Sitra elaborates on the three upayas which are Sambhavopaya, Saktopaya
and Anavopaya. The text mentions Siva, the unity of Siva and Sakti, and the various stages of
existence in the Trika philosophy for the pasu. The text is based on the pre-existing Agamic
literature. Kallata in his writings describes the Siva-principle and its nature. The unity of Siva
with Sakti in terms of Spanda is elaborated in Spanda Karika of Kallata. Somananda, a pupil
of Kallata, was the first propeller of the Trika school who tried to establish the school as a
philosophy. It is in the last two decades that scholars have attempted to translate Sivadrsti,
authored by Somananda. The fragments of Sivadrsti have been lost. Somananda provided
philosophical aids to the writings of both Vasugupta and Kallata. The concept of Para-Vak is
established in Somananda’s work. Somananda compared the Trika philosophy mainly with

Yogacara and Sabdika philosophies.

Utpaladeva was a prolific writer. He can be considered the first philosopher of the
Trika school. Utpaladeva’s endeavour to establish the Trika system as a philosophy is seen in
his writings which introduce the concept of Pratyabhijia for the first time. Utpaladeva also
propounded the philosophy of the Trika school as inclusive. Abhinavagupta, however,
systematised the knowledge of his predecessors in his writings. Abhinavagupta established
the Trika school as a distinctive and comprehensible philosophy. Ksemaraja and other
successors mostly wrote commentaries on Abhinavagupta’s work. In the present study, the
contributions of each of the above-mentioned propeller in the lineage of the Trika system,
along with the primary texts, are explicitly discussed. The three-fold categorisation which
emerges from the discussion of the lineage and primary texts are the Agama-Sastra, the

Spanda-Sastra, and the Pratyabhijfia-Sastra.

But the question which arises from the discussion of the lineage and primary texts is

how Trika philosophy is distinctive. The Trika school establishes Siva as the Ultimate
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Reality. Siva is also defined and referred to as Parasarhvit, Mahegvara, Caitanya, Atman, Citi
and sarhvit. Siva is also Prakasa. Siva is absolute but is incomplete without His Saktis. Siva is
the cause of the universe. The universe is the self-manifestation or self-projection of Siva
through His Saktis. In the present work, verses from Tantraloka, Paramarthasara,
I$varapratyabhijfiakarika, Spanda Karika, and Sivadrsti are used to define Siva, His nature,
and Sakti. Siva is viewed as the ontological Reality. The Ultimate Realities and manifestation
processes of the four selected Indian philosophical schools are explained. This attempt has
been made in accordance with the method of sattarka. Also, it has been proposed that the
selected Indian philosophical school are incomplete to varying degrees, thus falling under the

ambit of the Trika school is made.

In the Sankhya Philosophy, the debate of consciousness and matter is introduced.
According to Sankhya Philosophy, consciousness prevails over matter. Purusa or
consciousness is not considered the universe's cause or effect. Prakrti, or the primordial
matter, is the material cause and effect. Purusa does not cause the evolution of the Prakrti as it
is conscious and does not get involved in the evolution. But in Sankhya Philosophy, the
evolution of Prakrti is due to Purusa. This gives rise to a fallacy. Sankhya Philosophy tries to
overcome this fallacy by introducing the notion of multiple Purusas to forgo the fallacy. But
according to the Trika school more and more blunders are made. In the writings of
Utpaladeva, the atheism put forth by the Sankhya Philosophy is criticised. The process by
which the twenty-five tattvas of Sankhya philosophy evolve is not regarded as faulty, but
merely incomplete by the Trika philosophy. In its ontological scheme of the thirty-six tattvas,
the Trika school includes the twenty-five tattvas of the Sankhya philosophy. According to the
Trika school, Siva is Consciousness which is involved in the manifestation of the universe
through his Saktis. The Trika school also establishes that Consciousness prevails over the

matter. Sankhya Philosophy was unable to establish this.

The Advaitic idealogy put forth by Adi Sankaracarya is that Brahman and jiva are
identical. Brahman is an all-pervasive life principle or consciousness. Brahman cannot be
defined. The fallacy that the Trika school points towards Advaita Vedanta concerning the
locus of Maya. Brahman is an on-looker and does not bear the fruits of any action. At the

same time, jiva bears the fruits of actions. The Maya is not a consistent category in Advaita
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Vedanta. Jiva, however, is a consistent category. But stating that jiva is the locus of Maya,
Maya is also becomes a consistent category. Advaita Vedanta retorts backs by stating that
Maya or avidya appears in Brahman. But the fallacy remains. Advaita Vedanta then
introduces the concept of Mayavada or the theory of super-imposition. The Trika school
questions how Maya is super-imposing on Brahman since according to Advaita Vedanta the
manifestation process is due to the super-imposition. If a superimposition occurs on
Brahman, there is another agency other than Brahman. That agency is responsible for the
world-like illusion and the superimposition on Brahman. Thus, there are two Ultimate
Realities. These challenges the very foundation of Advaita Vedanta which is the non-duality
of Reality. The Trika school points out the two fallacies in Advaita Vedanta. According to the
Trika system, Siva and Sakti are not different. The universe is the self-projection of Siva
through His Free Will and Maya Sakti. Unlike the Brahman of Advaita Vedanta, Siva is
active and not passive in the manifestation process. These debates and discussions are
primarily adapted from the writings of Utpaladeva and then from the works of

Abhinavagupta.

Discussed next is the the Yogacara school. The Yogacara school or Vijianavadins
prescribe the Ultimate Reality as consciousness-only. Vijianavadins state that momentary
cognitions are real but external objects are unreal. Somananda, in his writings objects the
position of Vijianavadins. Cognition is a means of knowledge which depends on a knower.
But Vijiianavadins do not accept the existence of a permanent knowing self. In Yogacara
philosophy, cognition is described as both the knower and the means of knowing. This is
self-contradictory. Vijianavadins define cognition as nontemporal, devoid of sequence, and
being a knower. But by stating this, they in fact seem to agree that Siva is the Supreme
Knower. The doctrine of momentariness has to be abandoned as cognition is permanent. In
the writings of Somananda, Sabdika philosophy is considered an opponent philosophy.
Somananda misunderstood the placement of Pasyanti and Para Vak. Abhinavagupta in
version of the Sabdika philosophy. At the same time, the Sabdika philosophy may have taken

the linguistic version from Trika School.
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The agenda of discussing the manifestation processes of Sankhya, Advaita Vedanta,
Yogacara, and Sabdika philosophy is to understand and comprehend in comparison the
Ultimate Reality and the inclusive manifestation process propounded by the Trika system.
However, the end for every Indian philosophy school is liberation from bondage. Through
their respective ontological Realities, each Indian philosophical school propounds a
manifestation process and the role of an individual in the universe. Following the same suit,
the thesis discusses about the Ontological Reality in the Trika system. This brings to focus
the role of an The individual in the universe and the bondage connected with the individual.
This also leads to the discussion of liberation according to the Trika school. The introduction
and comprehension of Tantric epistemology is essential before defining the main tenet of the

Trika school, which is Pratyabhijiia.

Epistemology plays an important role in ontology. If the objective is to explain or
comprehend Reality, the valid means of knowledge used to know reality becomes extremely
important. The research dwells upon the valid means of knowledge accepted by the selected
Indian philosophical schools. In doing so it reiterates the popular notion of epistemic tools or
Pramanas. The Trika school takes a different approach to epistemology than the other
philosophical schools. The Trika system adapts the Tantric way to epistemology.
Consciousness or Self in Tantric epistemology is a tattva or nonmaterial entity in the body
with a knowing function. Also, in Tantric epistemology, knowledge is considered the nature
of Consciousness or Self. Knowledge is a quality of Consciousness or Self. However, the
uniqueness of the Trika school is in stating that the Self or Consciousness is present even in
the state of deep sleep. Knowledge continues to be the very nature of the Self or
Consciousness, even in the deep sleep state. The point of distinction in the Trika system is
because of Tantric epistemology. In Tantric epistemology, knowledge and Consciousness are
substantially and denotatively one. Knowledge is both jiiana and an effortless kriya. This

viewpoint of the Trika philosophy opposes the viewpoint of Advaita Vedanta.

In Tantric epistemology, the accepted number of Pramanas is not discussed.
Abhinavagupta in I$varapratyabhijfiavimarsini, Consciousness or the Self is considered the
underlying principle of all means of knowledge, and thus Consciousness is the Pramana in

the Trika philosophy. The other means of knowledge are merely an extension of
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Consciousness. In Tantric epistemology, according to Utpaladeva, Consciousness 1is
self-proved. As discussed earlier, Siva or Consciousness is directly involved in the
manifestation process. So, through inference, Siva or Consciousness is proved to be the
Ontological and Epistemological Reality in the Trika school. Now, the discussion shifts
towards liberation or knowing oneself in the Trika school. Utpaladeva introduces the most
distinctive notion of the Trika school, Pratyabhijiia. However, the visibility and the notion of
Pratyabhijfia became famous because of the texts such as I$varapratyabhijfiavimarsini,
Tantraloka, Tantrasara, and Paramarthasara written by Abhinavagupta. The concept of
of self is Siva. If one realises oneself as Siva, liberation is possible. But is the notion so easy

to attain?

denoted as Atma-Pratyabhijfia or recognition of the Self. But understanding Pratyabhijfia as
recognition or remembrance or as any other cognition capacity is wrong. The literal meaning
of Pratyabhijia is not the same as the loose translation of the term. According to
Abhinavagupta, one does not recognise the real identity. Pratyabhijiia of the Self is awareness
of one’s real identity. Pratyabhijiia can also be defined as the knowledge of the Self. Thus,
there is an interlinkage between Self (Consciousness), Knowledge, and Pratyabhijiia. In the
spiritual transformation. The mala or impurity is not physical dirt but is the nature of ajfiana
or ignorance. Knowledge or jiana can remove mala or impurity. The two types of mala
discussed in the research are Paurusa mala and Bauddha mala. Corresponding to this, the two
types of knowledge described are Paurusa knowledge and Bauddha knowledge. According to
the Trika philosophy, Ajfiana or ignorance is the primordial forgetfulness of one’s real

identity. Pratyabhijiia, on the other hand, is the remembrance of one’s real identity. But

ce A —

Pasu or Anu are not considered different from Siva. Pasu is the reduced or limited
form of Siva. However, the Trika philosophy mentions clearly that Siva is absolutely free.

Siva, out of His Free Will, reduced Himself to become Pasu. This is also described as His
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Mantra, Mantre$vara, Mantra-Mantre§vara, and Siva are mentioned in the Trika philosophy.
The reason for the various states is the three malas which are Anavamala, Mavivamala, and
Karmamala. Anavamala is described as a fundamental impurity. The different combinations
of malas are responsible for the various categorisation in Pasu. These malas exist because of
Maya tattva or Maya Sakti, which is also the Will of Siva. The transmigration cycles of an
individual are explained in terms of vasavas originating from Bhogavana, which arises
because of Karmabija. The Trika philosophy also propounds two realms of existence, i.e.,
Suddha adhva and A$uddha adhva. The first realm, Suddha adhva, consists of Siva tattva,
Sakti tattva, Sadasiva tattva, I$vara tattva, and Suddhavidyé tattva. However, the Siva tattva
and Sakti tattva are considered as one as there is no distinction between Siva and Sakti. The

remaining tattvas from Maya tattva to Prithivi tattva fall under the Asuddha adhva.

The bondage in the Trika school is due to the malas. The presence of malas is also due
to Siva. In the Trika school, the universe is the self-projection of Siva, the theory is not just
constrained to Pasu as the reduced or limited form of Siva but also the existence of Pasu is
due to Siva. So, Siva self-projects the universe, reduces Himself to different types of Pasu,
and Siva provides Divine Grace for liberation. In the Trika school, Moksa or Mukti refers to
the freedom from Ajfiana or Maya. But Moksa is not the elimination of the universe or
enjoyment. But the realisation of the Self is not just the realisation of Siva but also to become
Siva, endowed with infinite Saktis. The type of liberation prescribed in the Trika school is
considered the highest level of liberation possible. The level of liberation propounded by
other Indian philosophical schools is incomplete, according to the Trika school. But to
achieve this, the concepts of Anugraha (Saktipata) and Diksa are explained in the Trika
school. The different types and classifications within Anugraha (Saktipata) and Diksa are also

highlighted in the thesis.

The path of liberation is called sadhana in the Trika school. All the types of sadhana
are categorised into three upayas - Anavopaya, Saktopaya, and Sambhavopaya. Upaya
becomes the means as it leads an individual to realise the real nature. Pratyabhijfiopaya is not
a real upaya. Pratyabhijiia is not one of the means, it is the means underlying all the upayas.

ce A — oA —

Anupaya is also a upaya mentioned in Abhinavagupta’s work. Anupaya is defined as
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behaving in a completely natural way. However, the three upayas require personal efforts.
The three realms and Saktis are at play in the three upayas. The three realms are Sadasiva
tattva, I§vara tattva, and Suddhavidyﬁ tattva. The three main or fundamental Saktis are Iccha,

Jiiana, and Kriya. The realms and Saktis are essential in defining the three upayas.

The importance of this research work is in establishing the Trika school as a
distinctive philosophy. The researcher attempts to achieve this objective by describing the
Trika school in terms of Ontology and Epistemology. Siva is the Ontological Reality as he is
the cause of the universe which is His own self-manifestation. Siva or Consciousness is also
the Epistemological Reality in Trika school. Through textual analysis, a distinctive and
unique feature of the Trika system has been brought out, Siva is the Ultimate Reality, and the
achievement of Siva which is liberation is also through Siva. The misinterpretation of Tantric
sadhana has also been addressed and cleared in the research work. The underlying factors in
the way of sadhana are personal efforts and awareness. Liberation is achievable only through

personal efforts, which leads to the Divine Grace of Siva.

The research also underscores the importance of addressing the non-dual the Saiva
philosophy as Trika philosophy. The same is achieved through textual analysis and
philosophical analysis. The three-fold described in the thesis are i. the primary literature of
the Trika school is categorised as the Agama-Sastra, the Spanda-Sastra, and the
Pratyabhijﬁé—Sﬁstra; ii. the three essential Realities discussed in the literature are Siva, Sakti,
and Anu or Pasu; iii. there are three foundational powers at play in the universe which are
Iccha, Jhana, and Kriya; iv. the three entities around whom the philosophy revolves are pati,
pasa, and pasu; v. the notion of Sakti is also explained in a triad form, i.e., Para, Parapara, and
Apara Sakti; vi. the transcendental triad in the Trika school, i.e., prakasa, vimarsa, and
samarasya; vii. the three-fold spiritual path is Sambhavopaya, Saktopaya, and Anavopaya;
viii. the three impurities: Anavamala, Mavivamala, and Karmamala. The three-fold categories
discussed above help in correctly understanding the nomenclature establishing the Trika
school. The three-fold categories make up the ontology and epistemology of the Trika school.
Secondly, the importance of the lineage and primary texts is highlighted and described. The
important contributions made by the propellers of the Trika system present the development
of the Trika school as a philosophy with a Tantric or Agamic foundation. The interlinkage of

Consciousness, knowledge, and Pratyabhijfia constitutes Tantric epistemology has been
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discussed. The research contributes to establishing the Trika philosophy in terms of
Ontological Reality and Tantric epistemology through textual analysis, conceptual analysis,

and critical enquiry.

The research work attempts to clear the miscomprehension of the Trika philosophy as
merely a Tantric and religious system. The scope of the study is to represent the niche domain
of the Trika school as a religio-philosophical school. On the vast map of Indian philosophy, it
is difficult to comprehend or place a Tantric school as a philosophy. The present research
enables scholars to perceive the Trika philosophy as a nuanced Indian philosophy school
which has borrowed premises from Agamas and other Indian philosophies but has also has
improved upon the premises. In the field of Indian philosophy, sattarka is applied to logically
present the fallacies in other Indian philosophical schools in order to place the selected school
as a perfect philosophy in comparison to them. In this study, the Trika system has been
established as a philosophy by employing sattarka. In the endeavour to establish and attain
the Ultimate Reality according to Indian philosophy, the Trika school essentially places Siva
or Caitanya both as the Ontological Reality and the Epistemological tool. The present study
depends on the limited translations available of the primary texts. The study is constrained by
the access to the translations of available (complete) primary Sanskrit texts. Apart from the
availability of the texts, the translations work in terms of Indology, History, and Linguistics is
also comparatively new. Furthermore, the application of untranslated and translated primary
texts in the field of Indian philosophy is still in the nascent stage. Thus, the discussions
carried out in this thesis regarding the Trika school is driven by incomplete translated and
untranslated primary texts, unlike in the case of the other philosophies. The primary texts
selected for the study are themselves vast enough to completely evaluate and comprehend in
all their details. However, an understanding of the interlinkage of each text and the
philosophical theories propounded by them can be achieved only through a select number of
texts as done in the present study. The present study is nuanced as well as restrictive. It is
nuanced because it addresses a significant research gap in the field of Tantric philosophy. It is
also restrictive because of the paucity of translated literature and the access to untranslated

primary texts.
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