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The thesis proposed in this paper can be simply stated in a few
words. One of the most distinctive features of the monistic
Saivism that developed in Kashmir from about the middle of the
ninth century with the revelation of the Sivasitra to Vasugupta was
introduced some three generations later by Utpaladeva, one of the
major exponents of the Pratyabhijiia school. This was the concept
of what, for convenience, I will term the ‘absolute ego'. It is a
concept of the one absolute reality which is at once, Siva, the Self
and pure consciousness understood as a self-reflective pure egoity
(ahambhava ). 1t is the transcendental ground within which and
through which the entire range of cosmic and individual principles
in the sphere of the subject, object and means of knowledge are
generated, sustained and destroyed through a process in which its
transcendental nature immancntalises itsel feven as it reverts back
Lo transcendence.

The concern of this paper is 1o establish that it is with
Utpaladeva that this subtle and complex intuition of the absolute
first appears in the history of Indian philosophical thought. In
order to support this conclusion and explain how I came to it, I
will deal with a number of basic concepts, most historically prior
to Utpaladeva, others new, that have led to its formulation.

Our point of departure are the earliest works that can be
defined as Kashmir Saiva in the sense that they represent them-
selves as systematic treatises ( §astra ) of avowedly purely human
authorship rather than revealed scripture. These are the
Spandakarika (written cither by Vasugupta or his direct disciple
Kallatabhatta) and the vriti on the same that is universally
attributed to the latter. The metaphysical, theological and
soteriological views they present, are relatively simple compared
to the complex.systems worked out in the treatises that followed
immediately afterwards in the most vigorous period of Kashmiri
Saivism's development from the middle of the ninth to the middle
of the eleventh centuries. Even 80, Lthey provide us with a fairly
complete formulation of the nature of ultimate reality.
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The first thing to notice here from the point of view of our
present discussion is that neither the Spandakarika nor vri take
the ego 1o be in any way absolute. They thus fall in line with all
the other schools of thought that developed in India up to then
which unanymously agree that the ego - the "I" - is relative.! From
one point of view, the ego is understood as the ahamkara which is
a part of the inner mental organ that processes, coordinates and
identifies the sensory data supplied by the senses. From a different
of point of view it is the 'notion of self' - ahampratyaya. As such
it is the conceptlualized counterpart of the notion formed of the
object in such a way that when we say "I see and know this
particular X" both “I" and "X" are part of a proposition formed at
the conceptual, discursive level ( vikalpa ). 1L is also the 'feeling'
one has of onesclf as reacting subjectively to the object as pleasant
or painful, that is, as involved in the play of the gunas and so
appears in the notions the perceiver forms of himself as happy, sad
or dull. Although related to one's own deeper authentic nature in
that this is the essential ground of such egoic notions, they are
distinct from it. Thus in the Spandakarika we read:

"No notions such as "I am happy", "I am miserable" or "I am
attached" ( exist independently ). They all clearly reside elsewhere,
namely, in that which threads through ( all ) the states of pleasure
and the rest.”

Kallata comments :

"The ( subject ) threads through all the states ( of
consciousness ). He connects them together ( in the continuity of
the experience that ): "I am the same ( person ) who is happy and
sad, or who later becomes attached.” (They all reside) 'elsewhere'
in that state independent ( of all transitory perceptions ). As
scripture ( declares ) : '( this ) one's own nature is considered to
be the highest reality’"?

This view does not posit a pure "Iness" outside and apart from
relational, conceptual propositions referring to cognitive acts. The

1. Foran extensive account of the concept of the ego according to the major schools
of Indian Philosophy sec M. Hulin ‘e Principle de I' Ego dans la Pensée Indienne
Classique. La Notion D "Ahainkira’, Paris, 1978.

2. Sp.Ka., 4 and vriti on the same.
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ego-notion ( ahampratyaya ) is the condition of the disturbed or
disrupted ( kyubdha ) state of personal existence which is that of
the individual soul subject to the innate impurity of ignorance and
hence transmigratory existence. Thus the Spandakarika declares:

"An individual who though desirous of doing various things
but incapable of doing them due to his innate impurity,
(experiences ) the supreme state ( param padam ) when disruption
( ksobha ) ceases."

Kallata comments :

"('The individual soul ) pervaded by this innate impurity may
desire to act, but even so cannot make contact with his inherent
power. However, if the disturbance of his conceived notion of his
own identity as "I" ( aham iti pratyayabhavaripa ) were 10 cease,
he would be established in the supreme state."!

This disturbed condition which is the egoic notion of the
fettered soul ( pasu ) prevents it from abiding in the state of
permanent repose within itself which is its basic condition
( svarmasthiti ) considered, according to this monistic view, to be
that of Siva Himself. Freedom from bondage is thus understood as
‘the attainment of one's own nature' ( svatmalabha ). This
attainment ( labha ) or 'laying hold of one's own nature'
( svatmagraha ) is a dircct experience of one's own nature
('svabhava ) which, though egoless, is not entirely impersonal as
the avoidence of the term ‘arman’ in preference to the term
‘svasvabhava' in the Spandakarika indicates.

Thus the word ‘arman’ almost invariably figures in the text in
compounds where it functions as a reflective pronoun in the sense
of 'one’s own' rather than meaning the 'Self.. Thus, for example,
in the eighth karika we are told that the senses operate by virtue of
the power inherent in one's own essential nature. The expression
for this is ‘annabala’ that one could, it seems at first sight, translate
as 'the strength or power of the Self. This, however, is not right
as the use of the analogous form ‘svabala’ in karika 36 indicates.
There the author says that objects become progressively more
evident to the subject as 'his own strength' i.e. the inherent power

1. Sp.Ka., 9 and vriti on the same.
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of his subjective consciousness, is applied to their perception.!
Similarly, objects, perceptions, emotions, mental images and all
else that manifests objectively acquire a nature of their own
( atmalabha ) because they are grounded in the universal vibration
of consciousness - Spanda - with which one's own nature is
identified. For the same reasons it would be wrong to translate the
expression ‘atmalabha’ as ‘attainment of Self. In karika 39 the
yogi is instructed 1o be established within himself. Here oo the
expression ‘svarmani’ should not be translated to mean "in his
own Self."?

In the vruei the terms ‘svabhava’ and ‘svasvabhava’, meaning
‘'own nature’ or 'own own nature’, are recurrent. We also come
across the synonyms ‘atmasvariipa and ‘armasvabhava*. In one
place, however, Kallata writes: "sarvatmaka evayamaima" i.c.
"this Self is indeed of the nature of all things". The Self referred to
here is the individual living being ( jiva ). Here Kallata seems to be
making use of a standard expression drawn from the Upanisads
well know 1o his literate readers gencrally to state that the
individual soul himself, just as he is, is complete and perfect.

The 'own nature’ of an cntity is that which makes it what it is
and accounts for all its inhercnt propertics and causal elficacy.
Siva as one's own ‘own naturc' thus tends to personalize this
inner identity us compared to the concept of Self worked out in
other types of monism that tend towards a pure transcendentalism
in which the Self is understood purely as the transcendental
ground of the person and, as such, it has no inherent phenomenal
properties or powers. Its causality or agency are adventitious
qualities, they are secondary and non-essential, just as a jar can be
blue or red without it being essentially affected thereby.

1. aur gdlsegd) g graamshy Jafy |

%
%

“When the body is sustaind by this, one knows everything that happens
within it. Similarly, (this same omniscience) will prevail everywhere (when the
yogi) finds his support in his own nature.” Sp. Ka., 39.

3. VrtionSp.Ka.5
4. Sp.Ka, Il and 19.
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The distinctive terminology points to a more personal view of
the Self that is not just a passive perceiver but also the subject that
is never known as an object but only through an act of self-
awareness ( svasamvedanasamvedya ). It seems that once the
individual Self which, as pure consciousness, is known through
an act of self-awarericss, is identified with Siva Who is one's own
‘own nature' and this self-awareness is understood as bas'c non-
discursive awareness which precedes, sustains and generates
discursive, individualized and individuating mental representations
( vikalpa ), we come very close to the intuitive insight of an
absolute sclf-identity experienced as a pure "I" consciousness. But
this need not necessarily be the case for virtually all Indian schools
of thought accept that the distinctive feature of the subject is this
capacity for self-awareness contrasted with the phenomenological
status of the object which is never an object of its own awareness
but always that of a subject. There is no need even to posit the
existence of an absolute Self for this to be the case. Thus, the
Buddhist Dinnaga, for cxample, also refers to the distinction
between subject and object and their relation in these terms. The
individual soul can be self-conscious without this implying any
inherent egoity, even as this self-consciousness is the basis of an
adventitious notion of "I". This is the view of the earlier
Saivasiddhanta texts. Thus, Sadyojyoti in his Naresvarapariksa in
the course of his proof for the existence of the individual soul
advances the argument that the individual Self exists because it is
"the field of the notion of I'" ( ahampratyayagocara ). Ramakantha
comments :

"( Although ) the notion of self ( ahampratyaya ) is (distinct
from the Self) which is the object of ascertainment, it is perceived
concomitantly with it because it is a reflective awareness of the
persisting perceiving subject and has the Self as it object
(visaya ). Thus both are true as they are established to exist by
their ( common nature ) as consciousness. Thus there is no non-
existence of the Self."!

1. NP, p 38
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Ramakantha continucs, saying that both the Self and the
notion of Self arc invariably found together although the Self
transcends thought constructs. Thus, even though the notion of
Self is a thought construct, it cannot be said to be false in the sense
that it can indicate something unrcal. Al reflective determination
(adhyavasaya ) of onc's Sell is invariably accompanied by this
notion and thus, being an act of consciousness, it is as veridical as
the Sclf which is consciousness. He goes on o add that the notion
of Self may appear 1o be a projection of conceived egoic arrogation
onto an object, namely, the body etc. and not the Self, in such a
way that onc thinks." I am fat" or "I am thin". Countering this
possible objection he says that the ego notion relating to the Self is
non-specific i.c. it is not specified b}f objcctive qualities. This
unspecified (avisista ) notion is primary and as such applies to the
Self.!

Kallata end the Spandakarika, \cach an idealism according to
which the individual soul as the enjoyer ( bhoker ) is one with the
object of enjoyment because the perceptive awareness (samvedana)
which links them as subject and object and is the common reality
of both is posscssed by the former as its essential nature. This
perceptive awareness focused open itself is the conscious state of
the subject who contains and is all things.2 The proximity of this
notion to that of the Self or 'own- nature' as a pure ego-
consciousness is so close that it secms natural for the later
commentators, who all quote Utpaladeva and so post-date him, to
interpret the Karika's view in this way. Thus Rajanaka Rama
insists that there arc two cgos which he contrasts, the one a notion
and hence 'created’ or ‘artificial’ (krtrima), and the other uncreated
and hence onc's own nature itself. Similarly, Abhinavagupta says:

"From the intellect arises the product of the ego which consists
of the notion that this light generated by the individual soul
reflected (in the intellect ) and sullied by objectivity is ( the true )
[T Thus as is indicated by the word 'product’, this

1. Ibid., p. 389,
2 Sp. Ka., 28-29.
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( created cgo ) is different from the essential nature of the ego
which is uncreated and perfectly pure freedom".!

The artificial ego seemingly limits and binds the uncreated
¢go.? In this state of bondage the individual perceiver believes
himself conditioned by the countless forms of diversity related to
the divided ficld in which he operates, namely, the egoity
( ahampratiti ) cstablished on the basis of mutual exclusion
between differing egos.? It is cgoily falsely projected onto the body
which is the way in which, according to Utpaladeva also, we
perceive the unfoiding of the power of Maya.* Conversely, as
Rédjanaka Rama cxplains, the pure 'I' consciousness encompasses
the series of purce principles from Siva to Suddhavidya. It is one's
own essential nature ( svasvabhava ) as Paramasiva who is free of
all contact with duality.® Thus, an uninterrupted awareness of the
egoity (ahamkara ) which is that of one's own true essential nature
( svasvabhava ) is liberating. The egoity ( ahampratyaya ) which
takes its support [rom the body is destroyed when it is irradicated
by the authentic cgo.® 'It melts', to use Rajanaka Rama's
expression, 'likc a heap of snow, by coming in contact with the
light of the sun of the authentic ego (svabhavikahampratyaya) that
transcends all fictitious supports.” At the same time, however, as
Rajanaka Rama says, the cgoity (ahampratyaya ) projected onto the
body is not falsc ( upapanna ) in that it ultimately abides in a reality
which is not transitory.® Thus, according to him, whatever the Self
sustains through the medium of the ego ( aham iti pratipatti ) is its
body. The fettered state is the projection of this notion onto a
reality which is other than the Self, while the liberated state is that
in which this cgo notion is realised to be that of one's own
authentic nature (svasvabhava).® Thus, Rajanaka Rama says of the
awakened yogi :

1. T.A., 9R30-2.

2. Sp.Ka.vi.p. 113 and 137.
3. Ibid,, p. 132.

4. LP. 3N/

5. Sp. Ka. vi., p. 128.
6

7

8

9

Ibid., p. 86 and 113.
Ibid., p. 39

Ibid.,

Ibid., p. 112,
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"When his ego-sense ( ahampratipatti ) is firmly established in
the essential nature of his authentic identity (armasvabhava ) which
is distinct from the body etc. and manifests in brilliant evidence to
the clear vision that unfolds by the enlightened awareness
generated ( in him ) by the rays of energy which, emited by Siva,
the Sun ( of consciousness ), fall ( upon him ), it is then made
manifest by the powers of the reflective awareness
( paramarsasakii ) of the cognitive consciousness of things just as
they are in reality. Then he realises Siva Who is the Wheel of
Energies consisting of the manifestations of the wonderfully
diverse universe sketched out (in this way ) by ( His own ) will
alone."1

Rajanaka Rama was Utpaladeva's direct disciple and the
profound influence that the Pratyabhijiid had on him is evident
throughout his commentary. This is so not only in his presentation
of the realisation of Spanda and its activity as an act of recognition
but in his views on the two types of egoity. That this is his
personal interpretation of Spanda doctrine and not originally to be
found in it finds confirmation, partially at least, in the absence of
this distinction in Bhagavadupala’s commentry which, apparently
more consistent with the Karika and vrui, invariably relegates all
ego-consciousness Lo the level of a notion. He does this, it seems
to me, not s0 much as a conscious attempt to keep Spanda
doctrine 'pure’, i.c. not to overlay it with higher hermeneutical
interpretations, but because the view which particularly inspired
him was not that of the Pratyabhijiia, although he quotes it several
times, but the monistic Vaisnava idealism of Vamanadatta's
Samvitprakasa. In this work, the sense of 'I' is consistently
relegated to the level of a thought construct : it is the notion of 'T
(asmadvikalpa ) and nothing more.?

Ksemaraja, the remaining major commentator, takes the 'T'
sense to be absolute, adding to it further interpretations, which as
we shall sec, arc a continuation of the views his teacher,
Abhinavagupta, devcloped. Here absolute 'I' consciousness is

1. Ibid.p 112
2. See the introduction to my edition of this text.
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Sakti which Ksemaraja identifics with Spanda, the power of Siva,
one's own authentic nature, that infuses its energy into the body
and mind. Thus he writes : "Even that which is insentient attains
sentience because it is consecrated with drops of the juice ( of the
aesthetic delight-rasa ) of Incss. Thus that principle not only
renders the senses [it 1o operate once it has made them sentient but
does the same also o the subject that onc presumes is their
impeller even though he is (merely ) conceived to exist ( kalpita ),
thus he presumes that it is he that impels the senses. But he also is
nothing if he is not penetrated by the Spanda principle."!

But let's get back to Utpaladeva. Itis well know to students of
Kashmiri Saivism that Somananda was his teacher and the first
exponent of the philosophy which was to draw its name form
Utpaladeva's work, the I§varapratyabhijiia. Somananda wishes to
trace the gencology of his views to personalities associated with
the propagation ol Saivism in the Tantras.2 In this way he not only
tries o stamp his vicws with the seal of scriptural authority but
also affirms that they are ultimately drawn from the Tantras. Now,
it is in fact truc that a number of basic concepts he presents are
already taught in Tantric traditions which precede him. But even
though he draws from this fund of ideas he nowhere posits the
existence of an absolute ego and in this he is consistent with the
Tantras.

When we get to Utpaladeva, even though he declares that the
‘new end easy path' he expounds in his I§varapratyabhijfiakarika

"is that shown (o him by his teacher Somananda in the Sivadrsti, 3

he introduces an entircly new idea, namely, that the ego-sense that
is relative when related to the body is ultimately grounded in an
authentic, absolute ego. Thus as Abhinava tells us:

"The idea that, that which manifests as the "I" is perfect,
omnipresent, omnipotent and eternal being, that is, the idea that
the "I" is identical with the Lord, the subject, the lustrous
[0) 11— was nol in vogue before because of ( man's
state of innate ) ignoraﬁcc. This §astra makes people fit to live this

1. Sp. Nir,, p. 22.
2. S$.Dr,7N07-122.
3. LP,anne.
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idea in practice by bringing to light ( Siva's ) powers of
knowledge, will and action. This happens by virtue of this treatise
on the Pratyabhijiia which essentially consists of a series of proofs
to justily this idea in practice."!

Utpaladeva develops the notions of the Self and absolute being
that were already worked out before him to what he must have
thought were their ultimate conclusion. Thus he writes that :
"repose in one's own essential nature ( svasvaripa ) is the
reflective awareness ( vimarsa ) that 'Tam'™.2One might say that
Utpaladeva is here explaining in his own Pratyabhijiia terms that
the Spanda doctrine adopted from the Tantras of ‘establishment in
one's own esscntial nature' ( svasvarapasthiti ) implies that this,
the liberated condition, is that of the pure cgo-identity.

Now in order to make this transition, Utpaladeva must
introduce a concept which finds a precedent in Bhartrhari but is
unknown, it scems, to the Tantras. Thus Bhartrhari declares that
the universal light of consciousness which shines as all things,
must be full of the power of speech, otherwise it would not be the
one light but the darkness ( aprakasa ) of its negation as the Mayic
world of multiplicity. This power he defines as 'self-reflective
awareness' (pratyavamarsini).3 But while Bhartrhari does not

Commentary on [. P., 2/3/17.
A.P.S. 15
V.P., /124. It is a notable lact that this term, so important in the technical
vocabulary of the Pratyabhijna, is not at all common in the Saivagama. It does not
belong to the common terminology of the Tantric systems syncretised into
Kashmiri Saivism, at lcast as far as we can gather from the sources quoted by the
Kashmiri authors themselves. As an example of the uncommon occurence of the
term vimarsa we can cite the Kaltkuda; "The supreme power of the lord of the gods
whose nature is supreme consciousness is reflective awareness ( vimarsa )
endowed with omniscient knowledge’ ( Quoted in N.T.u.,I p. 21 ) Abhinavagupta
refers to the Gamatantra which says: “The deity of Mantra is considered to be
reflective awarencss ( vimarsa ) co-extensive in being with Great Consciousness.”
(T.A., 16/286) . A passage quoted from the TriSirobhairavatantra reads: "The
Supreme Sky ( pardkdsa ) 1s said 1o be the well formed space (susira ), the lord of
the principles of existence, the fourth state which pervades from above and the
centre. It is the abode of contemplation (vimarsadhaman ).” (T.A., comm. 5/91).
while in the third reference ‘vimarsa® clearly has a broad, generic sense denoting the
contemplatve consciouness that the fully developed yogi his of the supreme
principle, the two former references equate vimarsa directly with Saku. They do
certainly refer quite clearly to a concept of consciousness in which it reflects upon
itself. But these are the only passages out of scveral hundreds quoted in Kashmin
aiva works in which this term occurs and it seems that vimarsa in these passages
also has a broader less specific sense than in the Pratyabhijna. Thus, what appcars
to be the meaning here is that the yogi who contemplates the one absolute

g
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explain this notion fully to reach the ul(i_malc conc_lusion that
absolute being, as self-reflective co.n_.\'cnou_sne‘ss. is gbsolute
cgoity, Utpaladeva makes [ull use of it to mdlc.alc 'lhlS. Thus
according to him, vimars$a operales as lhg rcﬂcc.uve awareness
which is the non-discursive representation or Jgdggmenl tt_lal
consciousness has ol its own infinitc nature Wthh. is _both its
universal creative and cognitive power through which it forms
itself into the All and through which the Allis resolv_cd back {nlo
it, on the onc hand, and, on the other is the ground of all Pos§1ple
judgement or representation, conccpl.uul (xavzl.calpa) and lnlUll'lV-(;
(nirvikalpa ) ol the contents of consciousness in apd through ed(,'
cognitive act, even the most common, s the sclll-awz}rerhless ofa
pure non-discursive cgoic consciousness. It is this mhen?m
attribute which makes consciousncss ultimate. Thus echoing
Bhartrhari, Utpaladcva says . S

lt one were to consider the reflective awareness ( v;mrsa ) of
the light of consciouncss ( prakasa ) 1o be other 'Lhen its own
essential naturc ( svabhava ), it would be as insentient as crystal
even when the light is coloured by (seemingly external)

mena ( artha)."!

phc‘}1(")hi: rcfgcclive zxwarcncss (vimarsa) is explicitely identified by
Utpaladeva with the reflective awareness of P! 2
(ahampratyavamarsa), a term which we can contrast \'Nnh the
carlier "notion of 1" (ahampratyaya ). It is the 'T' consciousness
(aham iti vimarsa ) which manifests as the subjectivity (pramatrtva)
in the psycho-physical complex, as the notion (vikalpa ) botp (.)f
self and its opposite.2 But as the reflective awareness of "I"is in
itself the very nature of the light of consciousness (prakasatman), it
is frec of all thought constructs ( vikalpa ) for these depend upon
the duality ol relative distinctions.?

An important aspect of the concept of vimarsa which, as we
shall sec, Abhinavagupta developed into a wide ranging

i virtue of the power of contemplation inherent in
m:ﬁ:ﬁ::ﬁ: i:’s‘::cl; \:‘})\i:}{is, as the TrLéirgZhaimvalanlra ans, the 'abode of
contemplation’.

L P, 1SN
Ibid | 1/6/4-5.
Ibid. 1/6/1

i



12 OWN BEING AND EGOITY

hermeneutical key to interprete, or better to reinterprete, an
important part of Tantric doctrine, is its identification with the
supreme level of speech. Now, Somananda had already done this
before, but his concept of vimarsa was much more limited than
that whicn Utpaladeva developed. Thus, in his refutation of what
he took 1o be the grammarian's view that pasyanti is the supreme
level of specch, he advances as one of his many arguments that
pasyanti--the speech which "sees"-cannot view cither itself as such
or the supreme principle without this involving both in a subject-
object relationship which degrades it and the ultimate principle to
the level of an object which would then require another pasyanti
to see that and that another leading to an unacceptable infinite
regress.! Thus, the perceiver's subjective status as the seer
(@rstriva) precedes pasyanti as the supreme level of speech.
Although Somananda calls this subjective stale ‘vimarsa’, it is not,
as it is for Utpaladeva, the awareness the light of consciousness
has of itself as all things and as beyond them, for that would
involve an unacceptable split into an internal subject-object
relationship. Thus, Somananda explains it as follows:

“Just as the product an agent like a potter (intends to generate)
as, for example, a jar, abides as a reflective awareness (vimarsa )
in the form of an intention (iccha ), such is the case here also ( with
Supreme Speech ). This ( supreme level of speech ) abides prior
(to all things ) for otherwise if consciousness were not L0 possess
a subtle (inner ) outpouring ( ull@sa ) which abides intent upon its
task ( karyonmukha ) how could that desire unfold ( and reach
fulfilment ). Siva abides as the one who is endowed with the state
of this ( supreme level of speech ) when in a condition of oneness
( samarasya )......... 2

This concept of absolute consciousness as charged inwardly
with a power that flows through it even as it rests in itself and
expresses itself as a tension towards its externalisation into the
form of the phenomenal world in and through the act of
perception, is known to the preceding Tantric traditions,

1. S.Dr.,2/55-6
2. S.Dr.,2/84-64
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particularly those of the Kaula Tantras and similar traditions
transmitted in some of the Bhairava Tantras. But what Utpaladeva
says in the [ollowing passage in which a set ql terms already
know to these carlicr views arc brought together in the concept of
vimarsa, identificd with the supreme Jevel of speech, presents it in
ancw more complex formulation. He writes :

“The naturc of the power of consciousness ( citi ) is reflective
awarencss ( pratyavamarsa ) and is Supreme Speech which,
spontancously emergent, is the lordship of the Supreme Self, the
frecdom which is the intent (aunmukhya towards both immanence
and transcendence). That pulsing radiance ( sphurata ), the Greal
Being, unspecificd by time and space, is the essence of the
Supreme Lord and so is said t0 be His Heart."!

We might notice incidently before moving on that this
important passage leaves the way clear for Abhinavagupta in his
subsequent detailed hermeneutics of the Tantras to expound the
symbolism of the Heart as the dynamics of pure I-consciousness
which he developes in particular in his commentaries on the
Paratri$ika. We shall retum to this point latier.

Now we must bricfly attempt to tackle the vast sprawling mass
of Tantric sources prior to Utpaladeva. Although I cannot claim,
of course, to have read all the Tantras that predate Utpaladeva, in
none of what little I have managed to study in print and manuscript
is there any mention of an absolute cgo. While all the other notions
we have dealt with concerning the Self and its relation to the ego
and ultimate reality arc attested in the Tantras, this in not the case
with the absolute cgo. Barring one important exception which I
shall deal with latter, which is anyway very ambigious, our
Kashmiri Saivites do not quote a single Agamic source in which
the concept appears. One could argue, perhaps, that they did not
choose 10 do so, but this seems hardly likely if we consider the
key role it assumes from Utpaladeva's time onwards. On the other
hand, a host of other notions that are woven together in the fully
developed notion of the absolute cgo which we find in
Abhinavagupta are found there, so much so that it seems hard 10

1. LD, 1S/13-14
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resist the conclusion that what has taken place is a higher
hermeneutic in which there has not only been interpretation and
presentation of single notions but a grand synthesis of various
concepts of the absolute already found in the Tantras in this one.

There is no point in examining every detail of this process
here, that would require an extensive study. All that can be done
here is to point to a few key examples which can serve as
representative illustrations of this hermencutic method. As 1 said
before, there is only one reference in all those quoted by Kashmiri
Saivite authors from earlicr Tantras that can be construed to be a
reference to an absolute ego. This is a verse which Abhinava
quotes that is also quoted by Mahc$varananda in his
Maharthamanjari who attributes it 1o the .S‘rfkamhiyaswnhild.z in
the original Sanskrit it rcads :

snfeaTafadaTg 7= & UEHAd |
A eaEeR AT T 3aAq [
Translated this means :

"Mantras devoid of the first Ictter and the last ( are barren )
like autumn clouds. Know that this consciousness of the first and
last letters is the characteristic of the master.”

This passage, although scemingly of little significance, is
extremely important for it is the only one Kashmiri exegetes quote
as being a reference 1o the absolute ego in the Tartras. One may
however, understand this, admittedly cryptic verse, to mean
simply that the adept must recite his Mantra mindful of cach part,
including its beginning and end. Once the adept can maintain an
abiding, undistracted state of mindful concentration on the entire
Mantra from the first to the last letters, he attains a level of
spiritualiy mindful concentration that makes him fit o be a teacher
of others. But Abhinava understands this verse in a quite different,
more elevated, way which is explained as follows by Jayaratha in
his commentary on this passage :

1. MM, p.68.
2. T.A.,3R23a4b
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“The first ( letter ) is (A symbolic of the ) absolute ( anuttara )
and the last is- H (which symbolizes the comp_lclion of its
emission), thus cven Mantras if devoid of the reflective awareness
of "I'" which is ( encompassed by these ) the first and last len.ers
(of the alphabet ) and arc not know to be of that nature are hl.ce
autumn clouds, that is to say, they do nothing.......... Wh¥le if,
on the contrary, they are known to be the supreme vitality of
Mantra (parwnamravirya ) which is the reflective awareness of "I",
they perform their respective functions."! :

What Jayaratha is saying becomes clear when we examine the
context in which this reference appears. Abhinavagupta dedicates
the third chapter of his Tantraloka 10 a detailed exposition of
Matrkacakra. Simply, this is the scries of the fifty letters of the
alphabet which, in the Tantras, is understood to exist as fifty
energies or aspects of the universal potency of the supreme level
of speech connected with which Mantras are spiritually effective.
In the Sritantrasadbhava, Siva says 1o his consort:

"0 dear one, all Mantras consist of letters and energy is the
soul of these ( letters ) while energy is Matrka and one should
know her to be Siva's nawure."?

The Tantras deal with this concept extensively. According to
one purely Tantric? explanation, Matrka as Mantric energy is the
source of the higher liberating knowledge of non-duality as the
power of Aghora which makes inner and outer manifestation one
with Her own naturc in the all cmbracing experience o1 liberated
consciousness.* Matrka is also the basis of the lower binding
knowledge associated with discursive thought when her true
nature is unknown and functions as the power Ghora which

deprives man of the awareness of unity and obscures Siva's
universal activity. Thus, in this sense too, Mantras devoid of the

T.AL 1L p. 212.

S. Su. vi., p. 89.

The expression Tantric’ throughout this paper refers specifically to matters dealt
with in the Tantras. Thus a “Tantric explanation’ is the way something is explained
in the Tantras. Similarly, by Tantric symbols’, | mean those symbols which are
found in the Tantras.

4. S.Sa. vi, appendix p. 9 n. 82. KS.T'S. edition.

L
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first and last letter, and all those between them in Matrkacakra are
fruitless.

Now according 1o Abhinavagupta's higher hermeneutics
Matrkacakra represents the creative aspect of pure "I"
consciousness - AHAM, that, like a whecl, rotates from A to Ha
and back again around the hub of bindu - M. There is no point in
dealing at length with this highly complex symbolism here which
is worked out in Abhinava's commentaries on the Paratrisika; a
few remarks will suffice. Abhinavagupta introduces his
explanation of the sceret the goddess sceks to know from the god
in the Tantric passage he comments, by quoting Utpaladeva as
saying that:"cgoity ( @hambhava) is said to be the repose the light
of consciousness has within its own nature”!. He identifics this
pure "I" consciousness with the supreme level of speech, as does
Utpaladeva, and goes on 10 say :

"The real I-fecling is that in which, in the process of
withdrawal, all external objects like jar, cloth etc., being
withdrawn from their manifoldness come Lo rest or final repose in
their essential uninterrupted absolute ( anuttara ) aspect. This
absolute ( anuttara ) aspect is the real 1-feeling ( ahambhava ). This
is a secret, a great mystery. In the process of expansion, the
changeless, unsurpassable, cternal, reposcful vencrable Bhairava
is of the form ‘A" which is the natural primal sound, the life of the
entirc range of letier - energics ( sakalakalajalajivanabhiita ). He, in
the process of cxpansion, assumes the 'Ha' form ( the symbol of
Sakti ), for expansion ( visarga ) is of the form "Ha'i.c. Kundalini
Sakti and then he cxpands into a dot symbolizing objective
phenomena ( nararipena ) and indicative of the entire expansion of
Sakti ( i.e. the entire manifestation starting with Bhairava ).
Similarly, the lowest part of the last phasc of objective
manifestation ( m or nara ) with its three powers ( of will,
knowledge and action ) whose life is the trident of Para, Parapara
and Apara Saktis. in ils retum movement through its union with
visarga i.c. Ha Sakti. penctralcs anuttara i.c. A which is its

l. APS., 22
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fundamental, unalicrable stalC............ Thus there is AHAM in
expansion and MAHA-A in withdrawal."!

Now, while Abhinava understands the reflective awareness of
"I as being Supreme Speech which is the Heart of consciousness
as alrcady posited by Utpaladeva, he adds that it is Matrka which
is the vitality of Mantra ( mantravirya ). Thus he writes :

"This refleclive awarencss of this ( Mantric ) nature, uncreated
and unsullicd, ( the Masters ) call the "I" ( aham ). It is this indeed
that is the luminosity of the light ( of consciousness ). This 1s the
vitality ( virya ) and heart of all Mantras without which they would
be insentient, like living beings without a heart."?

Many more obscrvations could be made concerning how
Abhinava presents the absolute cgo as the highest expression of
the ultimate state conceived by the Tantric traditions he considers
{0 be those that teach the highest doctrines. Thus, he overcodes in
this way the Trika conception of reality. The Trika teachers refer 10
the Siddhayogesvarimata as the supreme authority. Quoting this
text, just before the reference we have cited above, he says: "The
seed here (of all things ) is Kundalini, the life-principle of the
nature of consciousness. From this is born the Triad ( Trika ) of
the Absolute - ( A ), the Will (1) and Expansion ( U ) and from
this all the other letters.”?

Now as all the other letters together constitute the fifty aspects
of the reflective awareness of "I" consciousness, this, the
absolute, is grounded in this way in the supreme Triad, or one of
its representations, which is taken as characteristic of the Trika
view of the onc reality.

Further on Abhinava similarly presents the absolute ego as the
ultimate reality the Krama School expounds. This he does by first
declaring that Matrka has a second aspectknown as Malini. Matrka
represents dynamic consciousness as perpetually creative; Malini

1. PV, Jayadeva Singh's translation, p. 54-5.

2. ’}‘,A., 4/192-3. In the P.T.V., Abhinava similarly defines "I" consciousness as
wonder wl_uch_ is the very nature of the light of consciousness and the vitality of
Mantra which is the Supreme Speech that is innate and uncreated”. SHITE f&

A Tt wwfd P.T.V., p. 18 of the text pri i

Jayadeva Singh's translation. P 18 ofthe teak pried wil

3.0 AL 3/2200-1a
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represents consciousness as perpetually withdrawing into itself all
differentiation 1o fuse it into its universal oneness. This symbolism
is supported by the Tantras, but in a much grosser sense, one
could say, at a lower level of sell-reflection. Thus, Matrkacakra
figures as a symbolic cosmogram in which the letters of the
alphabet are collocated in their normal serial order. Malini is a
different collocation ( prastara ) of the alphabet in which the order
is disarranged so that the vowels, symbolizing Siva's seed ( bija ),
are mixed with the consonants symbolizing Sakti's womb ( yoni ).
In this way, Abhinava represents Malini both as the choalic
pleroma into which cverything is withdrawn and, at the same time,
as the one reality that, fertilizing itsclf, is adomed with the flux of
emission.!

Now, just as the supreme form of specch, identified with
Matrka, is grounded in Trika as its cxpansion, so Malini, similarly
identified with Supreme Specch is said Lo be Kalakarsini, one of
the forms ol Kili worshipped as the embodiment of the dynamic
power ol consciousness according o the Kalikula, more
commonly known as Krama. In this consciousness, Siva and
Sakli, symbolized by the A and H ol AHAM, unite. Thus
Abhinava wriles :

“This ( i.c. the energy Malini ) which is in reality one only,
and supreme, is She Who Attracts Time ( kalakarsini ) and by
union with the power-holder aspect ( of absolute consciousness )
assumes the nature of a couple ( yamala ). The reflective awareness
of this ( couple ) is completely full "I" ( consciousness ) which by
virtue of this freedom manifests division within its own nature.
Three-fold is said to be its form when division manifests, namely,
( the Speech ) of Vision ( pasvanti), the Middle Voice (madhyama)
and gross Corporeal Specch ( vaikhari).'

Although the identification of Kalasamkarsini with the
supreme level of speech is attested in purely Krama sources, the
identification of this, the supreme energy of consciousness, with
absolute cgoity is not, although (o Abhivavagupta this seems

1. - T.A. 32823
2. T.A., 312346

?Q

%
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naturally implied. Kalasankarsini is the pure conscious energy
which courses through subject, object and means of knowledge
whilst abiding in a fourth state beyond them ( turiya ) which is the
one reality that dynamically regenerates itself perpetually, even as
it rests in its own nature. Thus it seemed naturally identifiable to
him with the absolute cgo and its cosmic dynamism. But even so,
this identification is far from the intentions of the teachings in the
original Tan(ric Krama sources. The Kalikrama teaches that the
ultimate state is egolessness and that itis altained by destroying the
¢go. Thus Arnasimha writes of Kalasamkarsini that She is :

"Kalika, the one ( reality Who is such ) by virtue of Her being
the (universal ) process ( of consciousness ) in the form of the
mistress of the wheel of the cycle (of consciousness ) She shines
constantly and perfectly and Her inherent altribute is cgolessness
(nirah(u;lkdnullumni(ﬁ)."‘

Again, all Her powers arc aspects of the Goddess, each of
which is worshipped in this, the highest ritual procedure
(pajakrama) and are “"emergent o withdraw ( all things into
undifferentiated consciousness ), their forms ( the reality ) which
is {ree of cgo ( nirahamkaravigraha )."?

Finally, we notice how Ksemardja extends his teacher's
hermeneutic to his treatment of the Spanda teachings. Ksemaraja,
like his predecessor, Rajanaka Rama, considers the true nature of
the subject to be the inner light of "I" consciousness. This is the
inner form of Siva. While the outer form is perishable, the inner
form is the subjective aspect which is supreme "I" consciousness
for, as Ksemardja says, "cven though the subject resides in its

1. This versc is drawn from as urlpuhlishcd Krama work by Amasimha who traces
the 2 pound ivananda, alias Jii Cakrabhanu was the
third teacher in the tradition after him. Then from Cakrabhanu, Amasimha traces
wo lincages ending with Somesvara and Naga, both of whom were his teachers
and are the fourth in line after Cakrabhanu. Thus if we date Sivananda as Rastogi
docs, as living 800-50 A.D., then Amasimha lived sometime between 950-1000
A.D.. Unfortunately the title of his work has been lost in the colophon of the sole
manuscript recovered so far. Itis deposited in the National Archives at Kathmandu
and is numbered 5-5183/151 recl number A 150/6. This reference appears on folio
32a; the edited text reads

)
AT @y frewrorfid |
2. Ibid., foliv 30h : wgfrm Yom frgwrcfaugs |
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body, it is still- identical with the Lord (who is pure 1
consciousness)."! Ksemardja adds a further dimension (o the
notion of Spanda with respect Lo the commentators before him by
identifying it squarcly with the supreme energy ol consciousness
and this with Supreme Speech and the absolute ¢go, much as
Abhinava docs. Thus he says of Spanda that it is the creative
autonomy ol Siva ( svatantrya )2 as "the perfect I-consciousness
(of the Lord) ( pitrpahanta ) consisting of the higher power-A-and
the innate power-Ha-which encompass within themselves, as in a
bowl, all the letters from A 1o KS. That ( @ham ) is the power of
Supreme Speech which is the supreme resonance of consciousness
(paranada) that is cver emergent (and ctemal) although unutterable.
It is the great Mantra, the life of all, and successionless awareness
that contains within itsell the uninterrupted serics of creations and
destructions and cncloses within itselfl the entire aggregate of
energics that constitute the cosmic order ( sadadhvan ) which
consists of innumerable words and their referents......... 3

To conclude we may note that others alter Ksemaraja went on

1o extend these reflections into the brilliantly diverse world of
Tantric symbolism in many ways. Thus, Siva is identified with the
light of consciousness ( prakasa’) and Sakti with his reflective
awareness ( vimarsa ) and the two arc portrayed as locked together
in the amorous and sportive play of Kamakala. This is a theme
developed by Punyananda and a number of other important
exegetes of the Srividya tradition in their commentaries on the
Nityasodasikarnava and Yoginihrdaya as well as in their

independent works. Here we notice how, amongst other things,
basic Tantric cosmological models arc overcoded with this brilliant
new concepl. This becomes especially clear when we compare the
cosmologics of the Prapaficasara and Saradatilaka, for example,
with that of the Kamakalavilasa of Punyananda. Although all three,
in variant forms, take up a symbolic cosmology in which ultimate
reality is represented as splitting itself up initially into two and

1. Commentary on Sp. Ka., 16.
2. Commentary on Sp. Ka. 1
3. Commentary on Sp. Ka., 43
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(hree clemerits to then g0 on and develop out of.ilsc.v:lf Lhr‘oqghoul
the entire gradiant of cosmic and microcosmlc‘ ppncnples, itis or}ly
the Kamakalavilasa which identifies these (I)ngmél (?lemenls wu(ki\
aspects of the purc absolule ¢go and sccs lq lhmr 1n_ler§lay. anu
development its cosmic and transcendent achvuy..Thls act is al
the more striking when we observe that the orlgma} symbol o.f
Kamakala, that is, the triangle in the centre of S(zcakra_, as it
appears in the Nityasodasikarnava and Yoginihrdayais devoid o{
this representation. Thus we can clearly sce how the goncepl of an
absolute cgo is projected onto an carlicr symbohc.slruclure
overcoding it and thus lending it greater hgnncneuucal depth
through a broader and more profound conception of the z.ibsolule.
In this way the Saktas drew substantially from their fellow
Saivites. Thus, Sivananda, (he 12th century commentator on the
NityasodaSikarnava. and onc of the carliest teachers of this line,
tells us that his tradition originated from Kashmir.!

Finally, not only was the concept and the associated Tantric
symbolism ol the absolute cgo developed at the secondary
excgetical level but it also found its way into later primary
sources. Not only do a number of fater Sakta and -Saiva Tantras
Lake it for granted, but its strong appeal influenced the Vaisnava
pafcaratra as well. Thus the Ahirbudhnyasamhita and, more
particularly, the Laksmitantra, both of which are clearly influenced
by Saivism, akc this as a fundamental conception of the absolute
reality which the Laksmitantra in particular identifies with the
goddess who is purc "Incss”.

Thus the brilliant insight of one man, Utpaladeva, whose
writings are more concerned with philosophical and theological
issues than with the intricacies of Tantric symbolism is used to
systematically recode it. In this way we find confirmed the view of
the Tantras which declare that "this knowledge ( of reality ) has
three source, namely, the teacher, the scripture ( $astra ), and
oneself."2 Although the Indian tradition in general mistrusts new
ideas and normally attemplts (o integrate them into what has gone

1. NS.A. p. 144,
2. favaafnz s e e @@ |
quoted from the Kiranagama in [.A., 4/78b-9a.
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before so that they may be scaled with the stamp of authority,
great new idcas are born from what is, according to Abhinava, the
greatest of the three sources of knowledge, namely, oneself.!
Abbreviations :

A.P.S. Ajadapramatrsiddhi

P. Tévarapratyabhijnakarika

TA: Tantraloka

N.P. Narcévarapariksa

N.T.V. Netratantroddyota

N.S.A. Nityasodasikamava

P.T.V. Paratrisikavivarana

M.M. Maharthamanjari

V.P. Vakyapadiya

S.D. Svakd

SSuvi. Sivastitravimarsini.

Sp.Ka. Spandakarika

Sp.Ka.vi. Spandakarikavivrti

Sp.Nir. Spandanimaya
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