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SAHIB KAUL'S PRESENTATION OF PRATYABHIINA
PHILOSOPHY IN HIS DEVINAMAVILASA

PRATYABHUNA AND SRIVIDYA

The Pratyabhijfia system! is situated on the border between a more or less
sect-neutral philosophy, described as such in the Sarvadarsanasamgraha?,
and one segment of sectarian Saiva religion that is represented by the non-
dualist Kashmirian Saiva cults, of which the Trika and the Krama are the
most prominent®. The Srividyﬁ“ originated on the fringe of the same canon
of heterodox scriptures®, but radically changed its religious affiliation
through the course of centuries into a Veda-congruent type of Tantrism
that is still practised as part of the non-sectarian Smarta tradition®.

For the Srividya exegetes the Pratyabhijfia is part of the old Saiva
tradition of Kashmir, which is, at least in the opinion of Sivananda, also the
land of origin of the Srividya’, and it uses this philosophical infra-structure
as part of its own exegetical repertoire. There are traces of personal links
between these two Saiva groups, the most important being Jayaratha, the
famous commentator on Abhinavagupta’s Tantraloka who is also the

! See Torella 1994: xii-x.

2 The relevant chapter is treated in Torella 1979: 361 ff.

3 See Sanderson 1990°: 160-169.

4 The system is also called Tripuradar§ana or Saubhagyasampradaya.

5 See Sanderson 1990°: 156-158.

6 See Padoux 1994: 7: “But, having been adopted by the Sankaracarya of Sriigeri and
Kaficipuram, it evolved into a common form of non-dualist Saivism, losing most of its
tantric characteristics. Indeed, vedantised, tracing its guruparampara to Sankara instead of
the Tantric founders of the tradition (who were probably from the North, possibly Kashmir),
it has turned into an altogether different — a deviant and bowdlerised ~ form of the cult of
Tripurasundart”.

7 sampradayasya kasmirodbhittatvat, see Padoux 1994: 11.
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author of the commentary on the earliest Srividyatantra, the Nitya-
sodasikarnava, and Kashmirian exegetes like Utpaladeva, Abhinavagupta
and Ksemaraja are in varying frequency quoted as support by several
Srividya authors®. Among the works cited the Pratyabhijiahrdaya [PrHr]
stands out, since it has not only influenced later Saiva exegesis in different
schools of thought®, but also Saiva'® as well as Vaisnava Agamas'". In this
setting we would not expect a critical treatment of the acclaimed
Pratyabhijiia works by Srividya authors, and, as a matter of fact, most
references are too brief to be indicative'2. But we imagine that if such an

8 See, for instance, Sivananda’s Rjuvimarsini, where Utpaladeva, Abhinavagupta and
many other works of that tradition are often quoted.

9 In the Yoginihrdayadipika it is quoted five times (see index to Dvivedi’s edition); for
example ad 1.84b siitra 2 is quoted under the name Isvarapratyabhijiia for the interpretation
of siddhi in the sense of utpatti, sthiti and samhara. The PrHr is quoted in
Nandikesvarakasika 12, in the Guptavati (Bhaskara’s commentary on the Durgasaptasati),
p. 3, etc. etc.

10 The Yoginihrdaya was certainly influenced by esoteric Kashmirian Saiva exegesis; it
uses its terminology (spanda 2.18, sphuratta 1.9-10, cidanandaghana 1.13) and concepts
(prakasaparamarthatvat 1.11, para vak 1.36, bhasanad visvaripasya 1.41, idantahantayor
aikyam 3.107; 3.199) when expounding its own philosophy. A direct influence of the PrHr is
more difficult to prove, but conceivable in 1.9 (yada s@ parama Saktih svecchaya
visvarapint 1.9 sphurattam atmanah pasyet...) and plausible in 1.56: cidatmabhittau
visvasya prakasamarsane yada karoti svecchaya... [roughly corresponding to PrHr 1]. See
Sanderson 1990™: 158; Padoux 1994: 10 and Khanna 1986 [unpublished]: 71.

! Sanderson has recently demonstrated that the Laksmitantra is dependent on the PrHT.
To mention only one striking parallel: in Laksmitantra 6.34-44, which corresponds to PrHr
4,5 and 7, the word saptapaficaka (LT5.39c/PrHr7) is an obvious quotation (Alexis
Sanderson, History through Textual Criticism in the Study of Saivism, the Paficaratra and
the Buddhist Yoginitantras [unpublished lecture typescript], fn. 42f).

12 One slanted interpretation in Sivananda’s Rjuvimarsini on Nityasodasikarnava 1.9 is
worth noting. There he states that Agama is twofold: relating to the three castes, ie. the
Veda, and relating to all castes, that is, the Tantras (p. 25). He then quotes Utpaladeva and
Abhinavagupta as support for the idea that the authors of the “Vedagama™ and the “secret
Agama” are identical. The first quotation is Sivastotravalf 2.7, in which Siva is called author
of the Veda and at the same time opposed to it. We find a similar virodhabhasa in
Stavacmtamam 71 (quoted in Malinivijayavarttika 1.119-120). The important detail not
mentioned by Sivananda is that the background of this statement is the hierarchical model
of revelation in Tantric and, especially, Abhinavagupta’s philosophy, according to which
Siva is the source, not only of the Agamas and the Veda, but of all knowledge. This,
however, is not a statement of validity. The lower knowledge/scripture remains valid only if
it is not contradicted by the higher; there is no theological inconsistency here: Siva is the
direct source of the lower, but his motive in creating lower scriptures like the Veda is not to
provide a means for liberation, but merely to maintain the world (sthiti). Sivananda
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instance could be found, the tension between the heterodox cult of Siva
that is at the centre of the Pratyabhijia and the trend towards Vedic
orthodoxy that was promoted by many Srividya exegetes would become
only too apparent. For that reason the adaptation of the whole of the PrHr
in one work of the 17th century Kashmirian Srividya author Sahib Kaul
deserves special attention.

THE THIRD CHAPTER OF THE DEVINAMAVILASA

Sahib Kaul’s Devinamavilasa (DNV) is a sophisticated poetical
interpretation of the Bhavanisahasranama and was completed, according
to the last verse of the work, in 1666'3. In the first five chapters the frame
story of the Bhavanisahasranama, which relates the introductory dialogue
between Siva and Nandikesvara, is expanded into a complex kavya of more
than 600 verses. Chapters six to fifteen explain the thousand names with
one verse per name, and the sixteenth chapter contains the phalasruti.

The third chapter of the DNV is a continuation of a stotra addressed to
Siva by Nandike§vara that started in 2.52'. But whereas the remainder of
chapter 2 consisted merely of vocatives addressing Siva, chapter 3
describes Siva’s nature in philosophical terms and as such includes a
paraphrase of the whole of the PrHr. An analysis of this chapter shows that
the part corresponding roughly to siitra 8 (tadbhumikah sarvadarsana-
sthitayah) takes up almost half of the space, but this — as we will see below —
is the ideal point for including the Saiva pantheon in this stuti of Siva. In
the two penultimate verses, i.e. 122-124 (prstam tvaya nandika sadhu
sadhu...) Siva acknowledges the preceding monologue of Nandike$vara,
and vs. 125 is Sahib Kaul’s concluding verse.

Before discussing some of the verses relevant to our topic I give a list of
parallels except for the part corresponding to siitra 8 (37-96). The notes
aim at identifying parallels that are perhaps not obvious and provide topics
in brackets for orientation. With some verses problems of interpretation

introduces these quotations in a context which suggests that the Vedic and the Tantric are
but parts of one valid knowledge (dgama), and in this light his frequent quotations from
Vedic sources are a departure from the clear heterodoxy of his predecessors.

13 For the author, see the introduction to my forthcoming edition of his stotras and
paddhatis.

 stotum samadher viratam patim svam pracakrame prastumanah prasannam 2.5lcd
Sivesa sambho. ..
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remain, but limitations of time and space did not allow a translation and
detailed discussion of the whole chapter, which would have to include the
surviving manuscripts of the DNV.

OVERVIEW
DNV 3 PrAr Notes
2a 1:8 (iha) see below
2c 2:3 (Satra 1)
3a 2:8-9 see below
3b 2:11-13 see below
3cd 2:10 nimesatattvonmigite = nivrttaprasarayam
4ab 2:11-13
Sab 31-3
5c 2:10
Scd 3:9-10,4:2
9 4:6-9
10 4:9-5:1 for upahara, see below
11ab 6:4
1lcd 5:15-16 siitra 2
12 6:10-13 sttra 3 (@dayaka = grahaka!)
13 T1-3 nityaSiva (13c) = sadasiva
14ab 7.5-6 iSana (14a) = isvara
l4cd 7:7-9 (vidyatattva)
15 7:10-13 (vijiianakala)
16ab 7:14-8:1 (pralayakala)
16cd 8:1-3 (sakala)
17 8:3-4
18 8:5-7
19 8:7 (na)-10 (-vimatho unclear)
20 8:14-9:3 matr-adi 20b = sadasivadi
21 9:3-4 bhavabhitideha 21¢ “whose body is the
riches of creation” = visvasarira
22acd 9:4-7
23cd 10:3-5
24ab 11:4-6
25 11:13-12:4
26 12:4-9
27 12:9-10
28ab 11:10-11 (stitra 5)
28c 12:13-14
29a 13:7 vikalpariipa 29a = vikalpadasayam api
tattvikasvaripasadbhavat
29bc 13:10-11 tvadarthanusarodyatasya 29b = ye

paramarthanusarinah tesam
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30ab
30cd
31-32a
32b-d
33

34ab
34cd
35a

35b
35¢-36b
36¢cd

13:14-14:1
14:1-3
15:3-6
15:6-9
(15:9-10)

15:10-16:1
16:4-6

16:3-4

16:1-3

read dehadikac 30a (corrigenda)

(ad siitra 6) see below

(Siva is dvidha)

(tridha through mala, no direct
correspondence)

(caturdha)

(paiicadha)

(sodha, Sahib Kaul’s addition)
(saptadha)

(astadha-dasadha, Sahib Kaul’s addition)
(36 tattvas)

The following section (vv. 37-96) deals with siitra 8, but with numerous
additions, some of which will be discussed below; verse 97 leads back to
the main thread by rephrasing sitra 8.

DNV 3

98

99
100
101
102
103
104
105¢
105abd
106ab
106cd
107ab
108ab
109abc
109¢
110ad
110c
111
112abc
112d
113ab
114
115

PrHr
18:15-17
19:1-2
19:3-5
19:13-16
19:16-20:3
20:4-7
21:3-6
21:7-9
22:7
22:12-13
24:13-14
26:7-8
32:11-13
34:3-5
34:14
35:6-7
35:12-13
36:12-14
39:8-10
39:11
37:11-12
46:1-3
48:5-8

Notes

agraha = abhimana

na tadrso ’pi 104d = asamkucita api

(stitra 10)
(sttra 11)
(stitra 12)
(sttra 13) upattasamjiiam 108a = tatparijiane
(sttra 14)

(sutra 15)

(sttra 16)
(stitra 18)

(stitra 17)

(sttra 19)
(sttra 20)
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ANALYSIS

The praise of Siva in the third chapter of the Devinamavilasa starts with
an introductory verse of adoration that contains the word namah six times
in two padas. With v. 2 the paraphrase of the PrHr commences:

mahadvaye darsanarajardje
prasiddhasiddhapratimaprabhavah |
citih svatantro ’khilasiddhisiddhih

piarno ’pi Siinyo jayasi svabhatah 12|l

In this [system of] encompassing (maha-) non-duality, which is the
overlord among philosophical systems, [You] are the consciousness
(citi), [your] matchless brilliance is well-known and established [by
reason], [you are] independent and the accomplishment of all siddhis,
[you are] empty despite being replete, and you surpass (jayasi)
[everything] because of your own light (svabhatah).

Here Siva is addressed and described according to the system of
“supreme advaita”, an expression that occurs in the Pratyabhijiia at least
since Abhinavagupta'® and which implies that non-duality is not conceived
as an anti-thesis of duality, but as integrating duality and [normal] non-
duality. This may even be intended as an explanation of the iha that starts
the PrHr, and which s to be understood as iha sastre. Pada c is obviously a
quotation of the first sitra of the PrHr (citih svatantra visvasiddhihetuh),
but with the attributes in grammatical congruence to Siva, who is
addressed, rather than with citi as in the source.

arigt'k_rte16 tatprasare prasaram
upaiti visvam tad idam na vanyat |
anyad yatha tvayy abhiliyate ca
nimesatattvonmisite visese ||3ll

When its outflow is accepted (arngikrte) this universe expands, or nothing
else, just like something that is different [from you] dissolves in you,
when in an individual [object] (visesa) the aspect of absorption unfolds.

This is a summary of asyam hi prasarantyam jagat unmisati vyavatis-
thate ca, nivrttaprasarayam ca nimisati (p. 2). The last pada includes

15 For the concept, see Hanneder 1998.
16 angikrte tat- is my conjecture for angikriaitat-.
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nimesa and visesa just for poetical reasons, but what is confusing at first
sight is that nimisati (PrHr) corresponds to tvayy abhiliyate, but nimesatat-
tvonmisite to nivrttaprasarayam. Most of the changes are introduced in
order to produce a poetical effect, as the yamaka in pada a (-prasare
prasaram) and the anuprasa in pada d.

anyasya kasyapi na vatra saktir
bhinnasya tasyasty api natmabhanam |
abhinnabhavo visayatvam eti
visesasunya svavidis tavaiva |4\

Nothing else has the power to effect [appearance and resorption]: there
is no appearance of a self of that which is distinct [from Siva]. [Your]
undivided nature becomes an object, [while] your knowledge (vidi)
remains free from attributes.

This example is unusually elliptic. 4a summarises 2:11-13 (anyasya tu
mayaprakrtyadeh ... na kvacid api hetutvam), whereas 4b is in explanation
of citprakasabhinnasyaprakasamanasyasattvat (2:12-13).

kaladayas tvatkalaya vibhatas

tvam sarvakalam kalitum hi nalam |

atranubhiityekapade na manyam

manam vimanam na ca vopapannam ||5||

Time and other [limiting factors] appear through your power (kala), they
are not capable of differentiating you, who are the destroyer of everything.
Here, in the state that can only be experienced”, neither the object, nor
knowledge of it, nor wrong knowledge (vimanam) is appropriate.

The correspondences in padas a and b can be analysed as follows:

DNV PrHr

kaladayah desSakalakarah

tvatkalaya vibhatas etatsrsta etadanupranitas ca
sarvakalam naitatsvariapam

kalitum hi nalam bhettum alam

This line realises what Sahib Kaul must have intended in this chapter.
By using synonyms and with only few changes he succeeds in presenting

171 jt.: “the state, which is only experience”.
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most of the sense of the original, while adding a distinctive poetic
note!®. That this poetic intention dominates his approach to the text is
indirectly expressed at the end of his introduction to the frame story’®,
where he portrays himself as the “Lord of Rasas, since he [embodies the
nine rasas in that he] is full of love for his own philosophical system,
laughs at the world, is compassionate to those devoted to him, is heroic
in felling egoity, violent[ly opposed] to the multitude of delusions
through mental acts, awe-inspiring?®, full of aversion to wrong,
wonderful through the playful identity of everything, [but] radiant
through his pacified nature”?.

But to present a poetically sophisticated version of the PrHr was only one
objective; the DNV is also a statement of superiority of the Sakta Srividya
tradition. Before dealing with these wider implications we shall summarize
some of the techniques used for reformulating the text of the PrHr.

An analysis of the parallels gives the impression that one objective in
paraphrasing the DNV was to infuse poetical life into the philosophical
style and to remain at the same time as faithful as possible to the original.
This was sometimes achieved simply by using synonyms: abhimanam
grahitah (PrHr 19:2) becomes grahita agraham (v. 99c). One longer
example is the rendering of PrHr 15: 3-6 nirpitadrsa cidatma sivabhattara-
ka eva eka atma na tu anyah kascit prakasasya desakaladibhih bhedayogat
jadasya tu grahakatvanupapatteh as:

nirnita evam Siva eva saksat

sa cetano grahakatabhimant |
bhedayujas tasya vibhedakarair
anyasya tattvanupapattito ’pi l131ll

Only Siva described in this way is evidently consciousness (cetano for
cid in PrHr) that considers itself to be the perceiver; because he is not

18 This is accomplished through the assonances produced by derivations of the verbal
root kal. Another example that is very close to the PrHr is v. 20.

19 His introduction to the Bhavanisahasranama ends in the beginning of chapter 6. In
6.1 the rsyadi of the Sahasranama is mentioned, in 6.2-9 Sahib Kaul introduces briefly his
poetical rendering of the BSN. He says that Siva composed the thousand names of the
goddess and that he, Sahib Kaul, has furnished them with verses that indicate the sense
(vrttair artham laksayadbhih) of these names (6.2).

20 Lit.: “a source of fear”.

2 Srigari svamatau hasaii janagatim bhaktesu karunyavan, viro hamkrtipatane bhra-
matatau raudro manahkarmanam | bhiter hetur asajjugupsanaparah sarvaikyaliladbhutah,
sahibkaularasesvaro vijayate santatmatabhasvarah 116.8ll
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divided (bhedayuj)** through the factors that produce diversity and
because nothing else can attain to reality.

Sometimes it was necessary to elaborate on an abbreviated expression.
The $astric phrase samkocapradhanye tu Sunyadipramatrta (12:9-10)
becomes:

kadapi samkocam amum prasada-
patram vidhayatmadhiya pradhanam |
samvit sphuranty asti yada tadapi
Sanyapramatrtvam upaiti siddham 1127l

The tension between these two aims of composition, that is, to provide a
close paraphrase, and to produce a poetic rendering of the original, is
evident in verses like the following:

dehadibhiumayv api purvapiirva-
pramatrtavyaptivimarsasaram |

vidur vina te parasaktipatam

na kimcanakimcanagam svavittim || 100l

The first three padas are perhaps as close as metrically possible to PrHr
19:3-5 yena dehddisu bhamisu pirvapirvapramatrvyaptisarataprathayam
api uktarupam mahavyaptim parasaktipatam vina na labhante, but the last
line gives the impression that Sahib Kaul suddenly realized that there were,
to his taste, not enough sabdalamkaras present, so that a reformulation of
“mahavyapti” was necessary. And we may add that often these insertions
are very difficult to interpret®3,

Sahib Kaul also tries to retain some similarity in Sabda even when the
artha is thereby changed: citir eva (siitra 5) becomes evam citih (28a);
sometimes he introduces assonances by force: ubhayasamkocasamkucita
(12:13-14) becomes dvayabhisamkocanasocaniya (28c); he also adds
examples of his own; for instance in the quotation from the Tartvagarbha-
stotra (PrHr 13:10-11) “those who follow the supreme reality, do not, [even

22 The edition is ambiguous here; it prints bheddyujai(ya nai)tasya, which could mean
that the mss. read the text in brackets, whereas -jaita is conjectural — or vice versa. But the
corrigenda list tells us to read simply bhedayujaitasya. In any case we should consider
reading bhedayujas tasya as a more convincing paraphrase of prakasasya bhedayogat.

23 In the verse just quoted the attribute of svavittim, i.e. kimcandkimcanagam, is
obscure.
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in the state of vikalpa (Ksemardja’s explanation)] lose the luminosity of
their own nature”, he adds: “just like a king does not lose his kingdom
when he is distracted” (29d)%*.

The text is sometimes slightly reordered: instead of starting with siitra 5,
which would in any case become clear only after having read the
commentary, Sahib Kaul starts with the explanation and places the siitra as
a summary at the end; in other cases the siitra itself needs no separate
paraphrase, since all its constituent parts have been described already, as in
the treatment of siitra 7; or, explanations given in the commentary are
inserted in the paraphrase as in siitra 2 (vs. 11). Furthermore there are
additions and minor changes: the sequence of numbers in siitra 7 is
augmented in DNV 35acd and 36ab; 36cd differs slightly from 16:1ff;
sutras 17 and 18 are transposed (vs. 112), but this would in any case be the
logical order.

In one instance the variant reading adopted by Sahib Kaul is noteworthy:

manovapurnilasukhadikasya
manopaharakramatah parasmin |
avesa etasya paro 'py upayas
tvajjriaptaye matari satsukhena 110l

The immersion (avesa) into the supreme knower (matr) through the
method (krama) of offering the perceptions (mana) of the mind, body,
[external perceptions like] blue, [internal perceptions like] joy etc. is the
supreme method for knowing You through the bliss of existence.

The relevant portion of the PrHr is: api ca visvam nilasukhadehaprana-
di, tasya ya siddhih pramanopaharakramena vimarSamayapramatravesah
saiva hetuh parijfiane upayo yasyah. (4:10-12)

Whether upahara was the only reading available to him is of course
unknown; the editors of the PrHr accepted uparoha, and relegated the
variant upahdra to the apparatus®>. But in fact upahara makes perfect sense
and could well be the original reading, since in a Krama context the
“offering” of perceptions is well known?S, while the phrase pramanoparoha
might stem from a very well-known text, the Bhasya on Yogasiitra 1.9.

24 Compare also 33cd for another comparison with the king and his kingdom.

25 The readings are: uparoha kha, na, Ms Stein Or. f9 (Bodleian Library, Oxford);
upahara ka, upaharana ga, IOL San Ms 2528; upaharana BORI No. 467 of 1875-76 (New
No. 28); finally uparodha and avaroha as documented in the four South-Indian mss.
collated in Leidecker’s edition of the text.

26 See Malinivarttika, 1.145-46.
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THE RANKING OF OTHER SCHOOLS

As stated before Sahib Kaul uses siitra 8 to add material that he deemed
appropriate for a stotra of Siva. The eighth siitra of the PrHr states that the
tenets of all religious and philosophical systems are but roles assumed by
Siva, which can be hierarchically ordered on a “tattva-scale” according to
their specific aims and their concepts of ultimate reality.

In the DNV Sahib Kaul does not mention the fattvas®’. He increases the
number of schools and philosophies?® and rephrases the description so as
to fit an adoration of Siva®°.

The slight changes in sequence and the inclusion of other schools do not
misrepresent Ksemaraja’s intention, since it is only the fact that others can
be ranked in that way and thus inclusivistically included that matters, and
not their actual sequence. But in the last set of three items there is a
fundamental change. In the PrHr these are:

visvottirnam atmatattvam iti tantrikah | visvamayam iti kuladyamna-
yanivistah | visvottirnam visvamayam ca iti trikadidar§anavidah |

According to the Tantrikas the reality of the self is all-transcendent.
Those who have settled on the traditions of the Kula etc. hold it to be
all-inclusive®.

27 Verse 37 is a free paraphrase of Siitra 8, verses 38-59 are a summary of Ksemaraja’s
commentary, verses 60-96 are Sahib Kaul’s addition.

28 Ksemardja mentions by name the following: Carvakas, Naiyayikas, Mimamsakas,
Buddhists, Vedantins, Abhavabrahmavadins, Madhyamikas, Paficaratrikas, Samkhyas,
“other Vedantins”, Grammarians, Tantrikas, adherents of the Kulamnaya and of the Trika.
Many of these items have an adi added and this does indeed invite speculation about where
to include others. Sahib Kaul lists the following: Lokayatas (38d), “others kecana” (39a),
Tirthyas (40d), “others™ (41d, 42d, 43d), Buddhists (44d), Madhyamikas (45d), Jainas
(46d), Digambaras (47d), Tarkikas (48d), adherents of the Vaisesika (kanddavada 49c),
Bhatta-Mimamsakas (50d), Prabhakara-Mimamsakas (51d), Pasupatas (52d), Paficaratras
(53d), adherents of the Patafijala-Yoga (54c), the Samkhya (55d), Dhvanipanditas (56c). The
remaining items are discussed below.

25 For example the Buddhists, who are described by Ksemardja as jiignasamtana eva
tattvam iti saugata buddhivrttisu eva paryavasitah (p. 17) are now polemically said to
remember Siva, the true Lord of attentiveness, as forgetfulness:

JhAanarthavrttiksamanirvikalpa-

vikalpakadipratibhasvaripam |

ksanam ksanam lolam api smrtisam

tvam saugata asmaranam smaranti 1441l

30 Lit.: “consisting of everything.”

409



The knowers of the Trika system and others maintain that it is all-
transcendent and all-inclusive.

This ranking of Saiva schools has caused some confusion and led
Rastogi to conclude that the terms Tantra and Kula are here not used in
their normal sense'. Before proposing a solution to this problem we must
deal with one of Rastogi’s presuppositions, namely his interpretation of the
term tantraprakriya defined as sadardhakramavijiana®*. He concludes
that the compound implies that the Trika (sadardha), Krama and the
Pratyabhijiia (vijidna) are part of the tantraprakriya>>.

For a correct interpretation we must refer to three related passages in
the same text:

(1) The background for Jayaratha’s sadardhakramavijfiana is Tantra-
loka 1.14, where Abhinavagupta states as the motive for composing the
work the fact that not even a single paddhati exists for the “anuttarasa-
dardharthakrama”. Gnoli translates: “Per la scuola del Senza Superiore,
per il Trika e per il Krama non ve n’¢ tuttavia neppure uno.” He notes:
“Probabile allusione alla scuola Kula [...]. Il composto pud anche essere
tradotto: ‘Per i metodi concernenti il Trika, cio¢ la scuola Senza
Superiore’34,

31 “According to this statement all the three schools viz., the Tantra, Kula and Trika,
stand on different footings and propagate divergent views with regard to the nature of the
ultimate reality [...] This view of Ksemardja, apparently, comes in conflict with the stand
adopted by Abhinavagupta that the word Tantra Prakriya is comprehensive enough so as to
include all the varying shades of Trika, Krama and Pratyabhijiia within its ambit. It is very
stirange that all the editions of the Pratyabhijfiahrdaya and their respective editors are silent
on this point — in fact it does not seem to bother any one of them. It, however, appears to the
present author that Ksemaraja does not use the word Tana and Kula in the same technical
sense as is used by Abhinava. For, the views ascribed to the Tantra and Kula systems by him
are not exactly those as they are known to have held on the basis of the available literature.
So far as the concept of the ultimate reality is concerned, all the systems — those which are
assigned under Tantra-prakriya and those which are not [...] — unreservedly take it to be
both, transcendent as well as immanent. This view is essentially one which has been
ascribed by Ksemardja to the adherents of the Trika and its like systems (note the word ‘adi’
in Trikadi). It is, therefore, plausible to conclude that the words Tantra and Kula as used by
Ksemaraja do not stand for their counterparts within the fold of Kashmir §aiva Monism,
instead they represent alien forces”. (Rastogi 1979: 35).

32 The passage in question is nikhilasastropanisadbhiitasya sadardhakramavijiianasya
traiyambakasantanadvarena avatarakatvad. Tantralokaviveka on 1.9, vol. 1, p. 28.

33 Rastogi 1979: 32ff.

34 Gnoli 1972: 69.
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(2) Jayaratha, obviously referring back to 1.14, says in his introduction
to 1.17 that the author had “promised in general to produce a [handbook
for] the methods in the Trika system”3.

(3) Finally, Jayaratha explains sadardharthakrama as the sequence of a
multitude of doctrines within the Trika.

The obvious solution is that the compound in question does not refer to
the Krama and Pratyabhijfia, but to the variety of levels within the Trika.
The Trika can be divided into two ritual modes, a more general
tantraprakriya and an esoteric kulaprakriya®’. Another distinction is that
between different types of cults within the Trika (anuttara etc.)®8. For that
reason Gnoli’s second translation is the most convincing, and Rastogi’s far-
fetched interpretation can be dismissed.

Once this distinction is established, Ksemaraja’s ranking becomes much
clearer. The word tantrikah refers to those who practise the tantraprakriya,
kuladyamnaya to kulaprakriya, while the Trika subsumes both and thus,
following the logic of hierarchical inclusion, takes the top position.
Problems remain with the identification of the “other” traditions referred to
by -adi. Plausible candidates would be the Kaula (as distinguished from the
Kula), Mata, Krama and Spanda, but their precise position in the
philosophy of Ksemarija is a matter of conjecture®®.

Returning now to the Devinamavilasa we see that Sahib Kaul, like
Ksemaraja, lists three items after the grammarians (dhvanipandita). The
first is:

anadyavidyanubhavena kartr-

bhavadibhavyam sakalaikabhavam |

Srutyantasamvadanakhelalola

brahmadvayam tvanubhavanti santah 157

Some good people who are longing for the play of agreeing with the
Vedanta, experience the non-duality of the Absolute (brahma), which is
the one being (bhava) of everything and which will become (bhavya) an
agent [only] through the experience of a beginningless ignorance (57).

35 samanyena trikadarsanaprakriyakaranam pratijiaya... Tantralokaviveka, p. 35.

36 anuttarasadardharthakrama ity anena saksad abhihitas ca paraparaparaparatmata-
dina bahuprakaras trikarthas tavad abhidheyah. Tantralokaviveka, p. 52.

37 Compare Tantralokaviveka 1.7 (p. 24): atas ca vaksyamanasastrasya kulatantrapra-
kriyatmakatvena dvaividhye ’pi...

38 See Sanderson 1990°: 32.

39 See Sanderson forthcoming.
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The formulation in 57c is ambiguous: are the “good people” those who
agree with the Vedanta, perhaps only on important points, but not
themselves Vedantins? Could this refer to Smarta Saivas? On the other
hand 57c could merely be a poetical periphrasis for adherents of the
Vedanta. In both cases the inclusion of the Vedanta shows that there is a
fundamental departure from the pattern in Ksemaraja’s PrHr.

Verse 58, i.e. the second item, is obscure, but seems to be a play of
words on the description visvottirnam and visvamayam™.

The last item too is problematic:

taduttaram tanmayam ajiiaguhyam
purvam sadapiirvam imam svatantram |
kecin maharthaikanayah prapannas
trilokatalokavilokalokam 1159l

Some who have the Mahartha as their only system approach [Siva?] as
transcending the world and consisting of the world, him, the primordial
(piarvam) who is always without anything preceding him* and
independent, who should be concealed from ignoramuses and is the
world in which the light (aloka) of the nature of the three worlds (i.e. of
manifestation) is perceived (viloka).

This is in explicit contradiction to the PrHr. Whereas Ksemaraja
reserved this position for “Trika and others”, Sahib Kaul explicitly states
that those who have the Mahartha, i.e. the Krama, as their only system fall
into this category. It is, however, difficult to infer his motives in doing so.
Perhaps he only wished to state the obvious, namely that the PrHr evinces,
despite its title, more interest in the Krama than in the Pratyabhijfia.

Following the last item in Devinamavilasa 51 there is a set of verses
(60-96) which follows the pattern of the previous section. It is an adoration
of Siva, but not by adherents of different religions, but by deities and semi-
divine beings, i.e. Nagas, Rsis, Siddhas, etc.*?,

40 The text runs as follows:

visvottaro visvakaro balaiko

nivesito ‘syatmabale parais ca |

visvatra visvena ca visvavisvam

tvam te vidur visvamatottarajiiah 1158l

41 take this as sada-apiirvam.

42 The transition is not so apparent, since the passage starts with mahesvaras (60d),
which might just be another type of Saivas.
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THE RELIGIOUS CONTEXT

Because of the fact that large parts of the third chapter of the DNV are
virtually uninterpretable without the PrHr** we must assume that the DNV
was written with an audience of (Kashmirian) S$istas in mind. To put
Ksemaraja’s work in the mouth of Nandike$vara is at first sight an homage
to the Pratyabhijiia tradition, but the second look reveals that the frame
story given in the Bhavanisahasranama, which must have been known to
the Kashmirian readers and which is also contained in the DNV, implies
that the position of the PrHr, and thus the earlier Kashmirian Saiva non-
dualism, is ambiguous. The passage in question run as follows**:

kailasasikhare ramye devadevam mahesvaram |
dhyanoparatam asinam prasannamukhaparkajam |l
surasuraSiroratnaranjitanghriyugam prabhum |
pranamya Sirasa nandr baddhanjalir abhasata
Srinandikesvara uvaca

devadeva jagannatha samsayo ’sti*> mahan mama |
rahasyam ekam icchami prastum tvam bhaktivatsalam |
devatayas tvaya kasyah stotram etad divanisam |
pathyate viratam natha tvattah kim aparah parah |\

In response to this inquiry after “another deity that is higher than You
[Siva]” (svattah kim aparah parah) and which is the object of Siva's
constant sturi, Siva says that stuve paraparam Saktim mamanugrahakari-
nim*®. He then discloses the “secret that has to be concealed even to

Skanda”, namely the predominance of the Sakti — most evident in the fact
that the Sakti, after being worshipped with the thousand names, had

43 A good example is 30cd: na canusandhanam ihanyatha syan mayapramata khalu
tanmayo 'tah Il. “Otherwise there would not be a synthetic awareness; therefore the
mayapramata consists of the [mind]”. Here the source not only clarifies the sense, but
also explains the choice of words: anyatha tato vyutthitasya svakartavyanudhavanabha-
vah syad iti cittamaya eva mayiyah pramata 1 (14:1-3). Compare also the rendering of
Siitra 3in v. 12.

4% Edition [1], (see bibliography): p. 2. Unfortunately the edition has quite a few (easily
recognisable) misprints, while the manuscripts reproduced by Lokesh Chandra has a fairly
correct text. This ms. starts with akulakula... (third verse in the edition).

45 Misprint in the edition: samsayo ’tti.

46 page 3 (line 7). Compare the parallel in DNV 5.1, where Siva, having described the
goddess in detail in chapter 4, says: tatprasadam adhigatya bhaktitah staumi tam...
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entered Siva Then, after mentioning the nydsas preliminary to the
recitation®’, he eventually recites the Sahasranama of the goddess.

In the DNV Nandr concludes his summary of the PrHr by saying “Such
is the conclusion that I have drawn on my own only through the tiny grace
of beholding you ..."”*8. This implies that the mere darsana of Siva brings
the knowledge of the Pratyabhijiia, but that Nandr is interested in what, as
it were, Siva himself practises. The verse from the frame story of the BSN
quoted above is eventually alluded to in DNV 120:

sa devata kasti para tvayapi

yasyah stavah Sankara rajaraja
samcintyate cetanacetanena

tvattah kim anyo ’sti parah parasthah |1120ll

This implies that whatever Nandi has to say about Siva as the highest
deity, is afterwards contradicted by Siva’s admission that he is utterly
dependent on his Sakti. The Pratyabhijia as a Saiva system is therefore
included only as a preliminary level to a Sakta viewpoint. On the other hand
the PrHr itself can be seen as a Sakta work, and from this perspective Nandf,
by using the PrHr, already expresses Siva’s dependence. This ambiguity is of
course contained already in the frame story, since there Nandike§vara had
noted that Siva continuously recites a Stotra to another deity.

Proceeding further in this direction, we could say that the reader was to
understand that the PrHr contains the truth philosophically, but that it is as
such only preliminary to the concrete cult of the goddess it describes as the
cicchakti, a cult that is expressed, for instance, in the Bhavanisahasra-
nama. In order to make the PrHr contain this truth Sahib Kaul has made an
innocuous, but important change*®: in his rendering of siitra 17 (madhyavi-
kasac cidanandalabhah) cidananda becomes saccitsudhananda (113a). As
far as I can see, the exegetes of heterodox Saivism never use saccidananda,
since it is an obvious reference to the Vedanta, which, as we saw, is a
system of thought placed rather low on the tattva-scale. But in the works of

47 The rsyadi in the BSN is: asya Sribhavaninamasahasrastavarajasya mahadeva rsih,
anustubh chandah, adya Saktih bhagavati bhavant devata, hrim bijam, Srim Saktih, kitn
kilakam, atmano vanmanahkayoparjitapapanivaranartham amukakamanasiddhyarthe pathe
home va viniyogah | This corresponds to DNV 6.1.

48 116ab: etavatim svanumitim gato ’ham, tvaddarsananugrahalesamatrat | The edition
reads svanumatim.

49 There are of course minor changes and additions: 22b visvaikariipo ’pi na visvari-
pah. Siva is called visvariipa, visvamaya etc. In the PrHr, the emphasis on visvaikaripa
seems to be Sahib Kaul’s.
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Sahib Kaul we discern a tendency to harmonise with Vedism. In his Sya-
mapaddhati he explicitly combines Vedic and Tantric parts of the ritual>®,
a feature which, although taught in various Srividya texts™, is missing in
comparable paddhatis>?

It is, however, difficult to determine Sahib Kaul’s exact position with
regard to the Vedic religion>. Understandably few authors feel prompted to
make their opinion in this sensitive matter public, one exception 1s
Bhaskararaya, who pays tribute to Sankaracarya as the guru of all gurus>*
There is to my knowledge only one other passage in Sahib Kaul’s works
that gives a clue to his view of the relation between Vedanta and Srividyé,
namely in a stotra called Citspharasaradvaya™

Srotavyah Srutisaravakyanivahad asrantam atma paro
mantavyas ca drdhopapattibhir atha svatantryaharsarddhiman |
dhyeyah sarigam apasya Santamanasa nityam prakasatmakah
sarvasthasya ca vismrtasya hi bhavet tasyettham tksa svatah 71|

Sambhur nityavimuktabuddhavimalah satyah svatantro ‘dvaya
ityadau Srutisaratah susukhadah samyag ya akarnitah |
visvam tanmayam eva tathyam akhilam bhatiti satpratyayan
matva so 'smi vicitrasaktir iti taddhyanat param prapsyasi ||8l|

Unweariedly one should hear about the self through the many
statements that are the essence of the Veda, and should think about it
with firm arguments, then constantly meditate on it — with a calm mind
that has discarded attachment — as being endowed with the magnificent
bliss (harsarddhi) of independence, [and] as being light. In this way the

30 Sandhya: vaidikasamdhyam samapya tantrikim arabheta tatra pirvavad acamya.
Tarpana: ittham sandhyacatustayam krtva vaidikam tarpanam samapya tantrikam arabhet |
For details, see my forthcoming edition of this work.

51 See, for instance, Rames$vara’s commentary on the Parasuramakalpasitra (p. 10), and
Parnananda’s Sritattvacintamani 15.6 atha grhyoktavidhina bahyasnanam samdcaret | etc.

52 Several paddhatis in the appendix of the Devirahasya are obviously closely related to
the Syamapaddhati.

53 In the later Srividya the rapprochement to the Vedic religion was cemented, and its
heterodox roots effaced, by the ascription of a multitude of Tantric works to Vedanta
authors. For instance the Prapajicasara and the Saundaryalahart are attributed to Sankara,
the Srividyaratnasiitras to Gaudapada, the commentary on them to Vidyaranya.

34 See his Guptavati, introductory verse 1: ... ankaracaryam Sisyacatustayena sahitam
vande guriapam gurum |

55 An edition and translation of it is forthcoming, the mss. consulted so far have no
variants in the two verses quoted.
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knowledge (iksa) of this omnipresent, [but] forgotten self arises
spontaneously (svatah) (7).

Having heard in the right way, from the essence of the Sruti, that [the
self] grants complete bliss, [that is, from statements like] “Siva is
eternal, free, awakened and pure, true, independent and without
duality”, having thought [about it] through the right perception “the
whole world, which is identical with him [Siva], appears as real
(tathyam)”, you shall attain the supreme through the meditation on him
as “I am of manifold powers” (8).

Verse 17 alludes to the three steps in Vedantic soteriology, i.e. sravana,
manana, nididhyasana, and we would usually understand the “statements
that form the essence of the Veda” as the mahavakyas, but since mention is
made of the “independence” and the “forgotten” self, one is lead to assume
a Pratyabhijiia context. In v. 18 the Vedantic labels are then explicitly filled
with a Saiva content: the essence of the Sruti is nothing but the doctrine of
a non-dual Siva. This is an elegant reinterpretation of sara, which may in a
Saiva context denote the more “essential”, i.e. esoteric levels of a set of
doctrines or rituals. Similarly the last two items are no more compatible
with Vedanta: the reality of the world-appearance conceived as identical
with Siva is a concept to be found in the Pratyabhijia/Srividya, and the
content of the dhyana, i.e. so ’smi vicitraSaktih, is in fact an assertion of
identity with Siva as the Lord of all Saktis. One further point to be noted is
the context of this stotra, which is a dialogue between a disciple
desperately seeking for enlightenment and the teacher. Here the inclusion
of Vedantic concepts may not even be a modification of his own doctrine,
but merely a didactic adaptation to the addressee’s background.

Does this mean that our author was preaching in an environment
dominated by adherents of the Vedanta whom he wished to draw into
Srividya? If this hypothesis could be substantiated then his inclusion of the
Pratyabhijiiahrdaya in the Devinamavilasa could be seen as an attempt to
balance different objectives, namely to locate himself within the
Kashmirian Saiva tradition, while recognizing and eventually attracting the
attention of the Vedantins. If so it would be misleading to talk of a
influence, however superficial, of Vedanta in his works, but rather of a
reaction to a socio-religious environment that may have been dominated by
Vedantins/Smartas. All this is of course only a preliminary attempt to
reconstruct the process of a vedantisation of the Srividya from literary
evidence, the next step must be an edition of Sahib Kaul’s works.
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