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			संकोचयन्ति हृदयं नहि शास्त्रपाशा

			नो संविदं कलुजयेद्यदयं च लोकः।

			सम्यक्स्वभावपदवीपरिपूर्णरूपा

			सैवोल्लसल्लयभरा भरिता स्थितिः स्यात्।।

			saṁkocayanti hr̥dayaṁ nahi śāstrapāśā

			no saṁvidaṁ kaluṣayedyadayaṁ ca lokaḥ ।

			samyaksvabhāvapadavīparipūrṇarūpā

			saivollasallayabharā bharitā sthitiḥ syāt ।।

			The bonds of Śāstras cannot constrict the Heart,

			nor can this world contaminate Consciousness.

			May there be the state of absolute Fullness

			filled with absorption flashing forth,

			the true natural path of the essence of Plenitude.

		

	
		
			Foreword

			This study by Bettina Bäumer is important and welcome because it deals with what may well be considered as the very core — metaphysically and mystically — of Abhinavagupta’s teaching, and of what he still can tell and teach us. Its importance is, of course and foremost, due to the fact that it deals with a work by Abhinavagupta who — as Bettina Bäumer forcefully says in her introduction — is undoubtedly one of the most remarkable, “extraordinary,” thinkers of India — perhaps the most exceptional one by the breadth of his interests and talents, his acumen and profoundness. He was also a master of Sanskrit — a Sanskrit sometimes difficult to decipher, because both of an idiosyncratic style and of the subtlety of the thought it expresses — and Sanskrit has the pride of place in the Parātrīśikavivaraṇa (PTV), several of whose main conceptions bearing on linguistic-phonetic elements: phonemes, syllables (varṇa, akṣara), or mantras. Typically Indian, indeed, in this respect, was Abhinavagupta. For no other culture than the Indian one has given the same importance to speech or language — here in the form of Sanskrit — speculating endlessly during centuries on its constitutive elements, its organisation, uses and powers. Not by chance did the first ever systematic — one could say scientific — description of a language, Pāṇini’s grammar, appear in India.

			Such metaphysical-linguistic speculations (linked to ritual) are essential in the PTV, more than half of the thirty-six stanzas of the Parātrīśikā (PT) concerning the subject. For the PT, the path to the Supreme, anuttara, to liberation, is the spiritual-mental, cum bodily and ritual, experience and mastery of a mantra, the hr̥dayabīja SAUḤ. Very typically Tantric (we may note) are the PT and the vivaraṇa in this global approach; for if the condition aimed at by the adept is spiritual, transcendental, it is experienced, `lived,’ mentally and corporally by an incarnate person, living in this world, an adept or devotee performing rites. These are not mere accessory concrete elements to a purely spiritual quest. The quest, surely, is spiritual — and this is the fundamental aspect which is the theme of this  hermeneutical study. But it is the quest of a human being, not of a purely spiritual entity. Hence the importance of concrete elements, linguistic or ritual, uttered, visualised, or both intellectually and bodily acted out — the linguistic elements, when they are mantras, being themselves ritually “extracted,” then animated and put into action by rites which, being Tantric, consist as much in mental visualisations as in actions. What takes place is the transformative total experience of a living being.

			One might, in this connection, note that what the Goddess asks for in the first stanza of the PT is how khecarīsamatā is to attain: how to penetrate, that is, in kha, in the central mystical void within the heart. This is a spiritual, mystical, process. But, in early Tantras such as the Brahmayāmalā/Picumata, one meets Khecarīs, which are a class of Yoginīs moving in the space who can bestow supernatural powers. Later, the Krama tradition saw the creation of the world as being due to four forms of divine power imagined as swirling wheels of energy (śakticakra) whose movements create and animate not only the cosmos but also the senses and the mind of human beings, the highest of these being khecarī, a conception taken over by Abhinavagupta as appears in the gloss on khecarīsamatām of the PTV (pp.39 ff. of the Kashmir Series edition). If khecarī can be in a state of equilibrium (samatā), she is nevertheless made up of the senses and their objects. She is characterised by “the fluctuations of passion, anger, and so forth” (saiva khecarī kāmakrodhādirūpatayā vaiṣamyeṇa lakṣyate). Her equilibrium therefore is charged with power. It is not a peaceful calm, but the intensity of dominated power. This is what a Tantric adept is looking for. The Tantric liberated person is a siddha: transcending this world but also empowering it. Abhinavagupta, when he is described as a living person (apocryphally, of course, but not without plausibility), is not shown as an ascetic world-renouncing sādhu, but on the contrary as enjoying many worldly pleasures. He was an aesthetician; an aesthete too, we may presume. The world of Tantra is a world of passion. Passions dominated, of course, but passions made use of to reach what is beyond them, but includes them. The Tantric case as a way of life is a case of particular, extreme, intensity. In this respect it differs from other traditions which are also ways of life. We may also note here in passing that all philosophies are ways of life, as was underlined by Pierre Hadot (who I was happy to see quoted in the introduction).1

			Am I here contradicting the main theme of this excellent book? Of course, not! I merely take the opportunity of this preface to evoke some aspects of the Tantric domain I happened to study. My approach differs from Bettina Bäumer’s more on details or orientation than on essentials. Ours is an old friendship. I have known Bettina Bäumer when she was still a young scholar. We worked together for some time in a research unit of the CNRS. We have remained friends and colleagues ever since, exploring, each in his/her own way, the same domain, treading in some respects the same not always easy path. We have both worked with Swami Lakshman Joo, I however much more briefly than Bettina, never being as near to him as she was and still is. My somewhat different approach to some problems does not prevent me from fully appreciating the present work. We differ but sometimes converge: this is the case here. Her hermeneutical approach of the PTV is, I feel, very fruitful both in setting out and clarifying Abhinavagupta’s meaning, and in bringing out what it can still say to us. In this respect, her approach will prove very useful. I confess to being all the more ready to commend this approach, and the fact that it concerns Abhinavagupta’s thought. Abhinavagupta’s emphasis on gnosis, on the intensity of immersion, on the absorption in the Supreme, is not to be doubted. The ultimate teaching of the PTV is clearly the transcending of ritual (to use the title of the last chapter of this book). One may perhaps ask oneself whether Abhinavagupta wasn’t, in this respect, overemphasising this aspect of the PT’s teaching. This is possible, but all the less certain since already such earlier Tantras as the Jayarathayāmala, to which Abhinavagupta often refers, notably in the Tantrāloka, prescribe the adept to respect, in the social field, the rules of the varṇāśramadharma. He had all the more reasons to do so since in his time Tantra had ceased being the practice of small transgressive ascetic groups (were they ever those of larger groups? in spite of its pervasion of the Hindu world, Tantra was always a matter of active minorities), but were the secret private practice of well-established, socially conservative gr̥hasthas.2 (Tantra was never socially transgressive — quite the contrary). As such it has survived during centuries, marked innumerable aspects of Indian culture, however, in the particular case of the Trika, remaining only as a metaphysical system (mystical, too), its ritual aspect having almost disappeared. Tantric rites and practices went on surviving and survive, sometimes very actively, but in other traditions, for other cults, among other groups, in other centres (or countries). We go on reading the Tantrāloka, but nobody would dream (or be able, and still less qualified for) performing the rites described in the thirty odd chapters of this text which follow the first five where Abhinavagupta (as we are reminded here) proclaimed the equal usefulness and uselessness of ritual practice.

			But, ritual being transcended, what remains, on the metaphysical and the mystical plane, expounded in several passages of the PTV, is precisely that which can say something to us, be of some — essential! — use in this present world. By translating and interpreting this text over 1000 years of history into a completely different context is surely hazardous. It is a difficult work, where subtlety, `acribie,’ empathy are needed — and are found here. Bäumer’s “double adhikāra,” as she calls it: to have been guided by Swami Lakshman Joo in a spiritual relationship and to be well trained in European Indology, made her specially apt for this work.

			In her introduction, Bettina Bäumer hopes that her “intercultural work in hermeneutic” on the PTV will not only make this text accessible but also have its relevance for our present world: she has, I believe, perfectly succeeded in doing so.

			Paris, November 20, 2010					

			André Padoux

			

			
				
					1		Pierre Hadot taught classical philosophy in the Collège de France during several years. He died in April 2010, aged 88.

				

				
					2		Jayaratha, commenting the Tantrāloka 4.24, quotes the formula: antaḥ kaulo bahiḥ śaivo lokācāre tu vaidikaḥ which sums up the behaviour of the gr̥hastha Brahmin follower of the Trika.
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			Introduction

			etadguhyaṁ mahāguhyam

			(Tell me) This secret, this great (non)secret.

			The Parātrīśikā Tantra belongs to the highest class of Tantras or revealed scriptures of the non-dualist Śaivism of Kashmir. The text has attracted the attention of the greatest philosopher of the school, Abhinavagupta. Along with the Mālinīvijayottara Tantra and the Vijñāna Bhairava (on which he did not write a separate commentary) he accepted them as authority in the field of spiritual practice and mystical realisation. The reason is that they approach the ultimate Reality in an attitude of “supreme non-dualism” (paramādvaita), which transcends not only the dualism of the Śaiva Siddhānta scriptures, but also their reliance on the performance of ritual for attaining liberation.1  To give only an example of this attitude from the Mālinīvijayottara Tantra:

			In (the practice of) this Tantra there is neither purity nor its absence; no concern for what may be eaten and so forth; neither dualistic observance nor its rejection; neither such (rituals) as liṅga worship nor their abandonment; neither (the rule of) owning nothing nor its opposite. . . . Everything (may be) enjoined or forbidden in this scripture. This is strictly ruled in it, O Empress of the Gods, that the meditator, striving with all his strength, should fix his awareness firmly on Reality. He may adopt whatever form of practice enables him to achieve that.			       — 18.74-79

			These texts propound as their final position “an enlightened Śaiva consciousness which enjoys a perfect freedom of practice by embracing and transcending all the Śaiva systems. . . .” (Sanderson 2005: 106). These Tantras, in different ways, believe in the sudden enlightenment of what Abhinavagupta calls anupāya in his Tantrāloka, the “no-means,” “the pathless path.”2

			The Text and the Commentary

			The Parātrīśikā, frequently called Parātriṁśikā, is a short Tantra containing 36 verses,3 which claims to be a part of the Rudrayāmala Tantra (v.37 ityetad rudrayāmalam). The Yāmala Tantras are an important group of Tantras of the Vidyāpīṭha, most of which still await publication, but the claim of two short and in themselves complete Tantras, the Parātrīśikā and the Vijñāna Bhairava, to belong to a larger Rudrayāmala does not seem to be justified: the style of these two Tantras is very different, and even without being a part — or even the essence4  — of a larger Tantra, they retain a very high status of spiritual authority in the tradition. This claim may only reflect the desire of the redactors to enhance their authority by inserting them in the class of Yāmala Tantras.5  Thus the expression ityetad rudrayāmalam may only refer to the state of union of Rudra and Rudrā (Śiva-Śakti) as the end-result of the Tantra and its practice.6  The name Parātriṁśikā, indicating a text of 30 verses, is misleading, because it contains 35, 36 or 37 verses. It may have gained popularity only because of its familiar sound. Abhinavagupta makes it clear that the real name is Parātrīśikā: “(The Tantra relating to) The Supreme (parā) Goddess (īśikā) of the Three (tri).” Thus the name itself indicates that it is a scripture of the Trika whose central Divinity is Parā. It is best to quote Abhinavagupta’s own interpretation when he states the abhidheya or subject matter of the text:

			Now, we are going to describe the abhidheya or subject matter. Trīśīkā is a compound word. This is its analysis: “the īśikā of the three” (tisr̥ṇām īśikā). “Of the three” means “of icchā (will), jñāna (knowledge), kriyā (activity).” The three are also designated by such other words as sr̥ṣṭi, sthiti, saṁhāra — creation, maintenance, dissolution — or udyoga, avabhāsa and carvaṇā. Īśikā means Īśvarī, the Goddess who governs and controls the three, i.e. icchā, jñāna and kriyā (Śaktis) or sr̥ṣṭi, sthiti and saṁhāra, or udyoga, avabhāsa, and carvaṇā. It should be borne in mind that īśanā or governance or control in this context means “being non-different or identical with that which is to be governed or controlled.” Therefore, the revered goddess parā śakti (i.e. the supreme divine Consciousness) who at once transcends this division of three (viz. sr̥ṣṭi, sthiti, saṁhāra, etc.) and is identical with it is the abhidheya or subject matter of the book, and because of its connexion with parā, the title (lit. name) of this Śāstra is Trīśikā. Another reading of trīśikā, given by venerable teachers is triṁśakā, and owing to the similarity of words, they give the following etymology:

			That which speaks out (kāyati) the three śaktis or “powers” is triṁśakā. The word triṁśakā derived from its connexion with thirty (triṁśat) verses is not correct. Even thus, it is not the number of verses but only the sense of triṁśakā, that should be adopted.        — pp. 17-187

			Thus some of the different triads of Trika are implied in the title:

			parā — parāparā — aparā: Supreme — supreme-cum-non-supreme — non-supreme

			icchā — jñāna — kriyā : the Energies of Will — Knowledge — Activity

			sr̥ṣṭi — sthiti — saṁhāra : emanation — sustenance — dissolution

			Another important name of the Tantra is Anuttarasūtra: the concise statement or aphorism relating to the Absolute,8  and Trikasūtra, the essence or aphorism of the Trika. That the Parātrīśikā occupied a very high place among the scriptures of the Trika is testified also by the number of commentaries, and, as we shall see later, by its influence beyond Kashmir, its place of origin. Its age is uncertain, but in any case it already enjoyed a high reputation in the eighth_ninth centuries. It may not be wrong to place the text in the seventh century or earlier.9

			There have been commentaries pre-dating Abhinavagupta which unfortunately have not survived. We find the names of authors Bhavabhūti and Kalyāṇa.10  Abhinavagupta criticises earlier commentators and rejects their interpretation, but he relies on the Vivr̥ti by Somānanda, the author of the Śivadr̥ṣṭi and founder of the Pratyabhijñā philosophy. This commentary in its entirety has also not survived. We can only reconstruct some of his interpretations on the basis of the fragments quoted by Abhinavagupta, who always refers to his predecessor (guru of Utpaladeva, his own paramaguru) with the greatest respect. Only here and there does he differ from his interpretation.

			I have written this work after (fully) reflecting on the doctrine of Somānanda which has spontaneously entered my heart which shares the pure state of truth taught by my guru.

			— Summary verse 18, p. 272

			A late and brief commentary by Rājānaka Lakṣmīrāma alias Lasakāka (eighteenth-nineteenth centuries) shows that by his time a part of the oral transmission has been lost. His commentary

			is ignorant of . . . the true character of the text as instruction in the worship of, and meditation on, the Mantra of the Trika’s Parā, wrongly taking the Mantra to be the Aghora . . . Mantra of Svacchandabhairava, thus assimilating the text to the Svacchanda-based cult of that deity. . . .11

			The Parātrīśikā Vivaraṇa is one of the most mature and difficult works by Abhinavagupta on the Trika, in the following chronological order:12

				Mālinīvijayavārttika	Commentary on the Mālinīvijayottara Tantra,

				Parātrīśikā Vivaraṇa,

				Tantrāloka 			“Light on the Tantras” (or: “Illumination of the Tantras”), the most exhaustive and original work, and

				Tantrasāra		a short version of the Tantrāloka 

			Abhinavagupta left the task of exegesis of other important Tantras of the tradition, namely the Svacchanda Tantra and the Netra Tantra, to his most gifted disciple and prolific writer, Kṣemarāja, whose commentaries on these Tantras are of invaluable merit. Unfortunately his commentary on the Vijñāna Bhairava remained incomplete.

			The Tantra

			As with all Śaivāgamas, the Tantra is revealed in the form of a dialogue between the Devī and Bhairava. This dialogue form has been given a non-dualistic interpretation in the context of the Advaita Bhairavāgamas — it starts from different kinds of relationship (sambandha). Since the commentary will go into great detail of every aspect of this dialogue, it is not necessary to elucidate it in this introduction. However, although the Tantra opens with a question from the Goddess in a verse containing the essence of the Tantra, and Bhairava reveals it in the form of answer, the dialogue is not brought to a conclusion at the end, as is the case in the Vijñāna Bhairava. There the Devī reappears at the end and expresses her full satisfaction with the answer given by Bhairava, and hence she merges with Him.13  The Parātrīśikā ends without such a dramatic conclusion.

			The intense question of the Devī covers two and a half verses. From verse 3cd begins the answer by Bhairava with an address to the Goddess. From verse 5 to 9ab Bhairava expounds the tattvas in the order of creation (sr̥ṣṭi) and relates them to the elements of speech or the phonemes of the alphabet, the basis of all mantras. In verses 9cd-11 he reveals the central mantra of Parā, “the seed of the heart, hr̥dayabīja,” “the heart of the God of gods,” in encoded form, followed by the powers of the mantra and the fruit attained by its practice (vv. 12-20), and the substitution of ritual by gnosis (21-24). The summing-up starts from v. 25, followed by the ritual practice of the mantra (sr̥ṣṭibīja or hr̥dayabīja = SAUḤ) in verses 26-35. The result or phalaśruti of this practice is stated to be the state of omniscience in verses 36-37.

			There are other possible arrangements in structuring the text. In the course of the analysis we shall come to further details.
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			A broad division of the text in two sections (even called grantha, texts) is given by Abhinavagupta as:

				1.	bimba: verses 1-4

				2.	pratibimba: verses 5-37

			The bimba section contains the description of the nature of the Absolute (anuttara-svarūpa), the principal theme of the text; the pratibimba section describes the expansion in manifestation, being a reflection of the Absolute in language and in creation (sr̥ṣṭi), including the ritual associated. Again, in short, the first section relates to anuttara, the second to uttara, or to kaulika vidhi, the order of universal expansion of the Absolute.14

			Before moving on to the second section (starting from v. 5 of the Tantra), Abhinavagupta gives a kind of summary of the question and relates it to Trika: The question of the Devī in one and a half verses starting with anuttaram relates to Śiva. The second part of her question (v. 2) starting with hr̥dayasthā tu yā śaktiḥ relates to Śakti. Then the question arises about the third element of Trika, Nara (atra yadi eṣā trikārthābhiprāyeṇa vyākhyā tat nara viṣayapraśnaprasaṅgaḥ, p. 32, l. 21). This seems to be an introduction to the second part: pratibimba or uttara, which contains every aspect of Nara. But the alternative is that the two questions concern Yāmala, i.e. “Śiva and Śakti whose connection is known as yāmala so that a separate question about each could be justified” (p. 82).

			Abhinavagupta

			Abhinavagupta is one of the most extraordinary figures, not only in the domain of Indian philosophy, but also in a universal context, comprising aesthetics, philosophy, Tantra and mysticism all in one. Therefore his importance cannot only be assessed in the context of Sanskrit literature. It is high time that his genius got duly recognised beyond the area of his origin and language. For this we need translations of his works and studies which make him accessible outside the Kashmiri, Sanskrit and Indian contexts.

			This is not the place to give an exposition of his life and work,15  but a few introductory remarks may be necessary, especially in view of the fact that he is so little known, even in India. It is mainly his works on aesthetics and poetics which have been received and acknowledged: his Abhinavabhāratī or commentary on the Nāṭyaśāstra, and his Dhvanyāloka Locana, the commentary on Ānandavardhana’s Dhvanyāloka. His aesthetic theory, based on the Nāṭyaśāstra, has become an indispensable method to apply, not only in drama and poetry, but in all fields of the arts, especially music.16

			There are few authors, even in the Indian tradition, who, like Abhinavagupta, combine such an enormous range of subjects and fields with the depth of mystical experience and philosophical insight. All these areas of knowledge are not diverse, but are interconnected within a consistent cosmology and soteriology, based on the Śaivāgamas. But whatever subject Abhinavagupta touches, it has the fragrance of his own personal experience and understanding. He is thus a perfect example how allegiance to the tradition, be it the Āgamic revelation or the lineage of teachers (sampradāya), does not stifle original thought, but rather nourishes it.

			The final part of the text itself, i.e. the concluding verses of the Vivaraṇa, will provide us the personal touch of the author, his biography, his indebtedness to his parents and teachers, and love for his disciples and pupils.

			To get a taste of his own evaluation of the different fields of knowledge and works we may quote one of the moving verses in which he sums up his career:

			I have cleansed myself first by bathing fully in grammar, I have collected the flowers of discerning wisdom that grow in that wish-granting creeper of insightful imagination which grows out of the roots of good reasoning, and worshipped the Lord of my heart with them; I have enjoyed the benefits of such beautiful great literature and poetry as can be compared with liquor made out of the essence of Ambrosia; and now, in the company of my beloved lady: discourse on divine non-duality, I am going to repose.17

			And he concludes his maṅgala verses by hinting at the different Tāntric traditions which he masters:

			I praise the immortal, infinite Absolute (anuttara), Aghora, the one who governs the wheel of the twelve Energies (= 12 Kālīs), who is the first initiator for removing mental dullness.

			— IPVV maṅgala v. 6

			His south-Indian ascetic disciple Madhurāja who composed an eulogy on his guru, Gurunāthaparāmarśa,18  mentions the following Tāntric schools of which he was a master: 

			siddhānta-vāma-bhairava-yāmala-kaula-trika-ekavīrāṇām।

			abhinavaguptaḥ śrimānācāryapade sthito jayati।।

				— v. 20

			It is interesting to note that he mentions the Ekavīra after Kaula and Trika, namely the tradition of Trika to which our present text belongs. In the verse immediately following he praises Abhinavagupta, comparing him with other authors:

			abhinavaguptanāthalikhitaṁ likhitaṁ hr̥daye।

			taditaraśāstrakāralikhitaṁ likhitaṁ salile।।

							 		    — v. 21ab

			Whatever Abhinavagupta has written, it is written on the 		heart,

			What other authors of texts have written is (as if) written on 	water.

			His relation to the different Tāntric traditions which he received and practised will be dealt with later, also in the context of his paying respect to his gurus. Whatever knowledge he has received from a number of teachers of different traditions, he never fails to acknowledge that he has attained his enlightenment from Śambhunātha, his guru in Kula/Kaula and Trika traditions. 

			The dating of Abhinavagupta’s works has already been established, but it may be mentioned here as well, as summarised by A. Sanderson:

			To determine the chronology of the Kashmirian Śaiva literature in its most creative phase we have only three precise dates, found in concluding verses at the end of three of Abhinavagupta’s works. These report that his Kramastotra was completed in [40]66 (=ce 991), his Bhairavastotra in [40]68 (=ce 993), and his Īśvarapratyabhijñāvivr̥tivimarśinī in [40]90 (=ce 1015).19

			It may be possible, therefore, to date his Vivaraṇa around the turn of the millennium.

			Vivaraṇa

			At the beginning of his Īśvarapratyabhijñā Vivr̥tivimarśinī Abhinavagupta elaborates on the different levels of root-text and commentaries. This passage throws light on the relationship between Sūtra and Vivaraṇa in the Parātrīśikā Vivaraṇa, since he calls the Tantra a Sūtra, and his commentary Vivaraṇa. In the context of the Īśvarapratyabhijñā he calls Utpaladeva’s Kārikās Sūtra, not formally, but as being the condensed base text. The Sūtras are followed by the author’s own Vr̥tti and then Vivr̥ti (the latter lost in its entirety), and by Abhinavagupta’s Vimarśinī. In summary:

			In the Sūtra the author’s heart opens up (sūtre sphuraddhr̥daya . . . , p. 16), in the Vr̥tti the essence of what has blossomed forth/opened up is exposed (arthān sphuritasāra), and in the vivr̥ti it is manifested in order to reach the understanding of all people (vivr̥ttau tu vyaktā sarvajanagocaratāṁ gataḥ). Then he relates these stages to the levels of manifestation of the Word (vāc):

			At the level of the reality of the Supreme Word the universe exists without any distinction/separation. The nature of paśyantī (the visionary) hints at differentiation (āsūtritabhedam is consciously used to contain the essence or Sūtra); at the level of madhyamā (the intermediary) differentiation becomes unfolded (unmīlita, opens, is disclosed), and at the level of vaikharī (the expressed word) differentiation becomes clearly manifest in the form of separate acts of reflection (bhinnaparāmr̥śyamānarūpatayā).	(p. 16)

			This is possible because they are coming down from parāvāk. In the context of the Kārikās, R. Torella says: “On the supreme plane the essence of the doctrine still lies in the consciousness of its author, Utpaladeva, undivided from Śiva, and is given the name of “heart,” precisely because of its quintessential nature.”20  In the case of the Tantra, there is, of course, no distinction between parāvāk and Śiva.

			Thus, Torella continues, at the level of Sūtra “the author reveals his undivided supreme heart, taking place in the nature of intuitive insight (pratibhā). . . . In this way the awakening of the self, resting in the heart of the guru, becomes gradually clear in the form of Sūtras.”21 Again he defines the different steps of unfolding of a text, leading up to Vivaraṇa: “Sūtra is that which “threads” meaning”; Vr̥tti is the turning around of the very subject matter of the Sūtra; “Vivr̥ti is the Vivaraṇa (= uncovering) of the hidden meaning of a text which is as if covered by the heap of dust consisting in the doubt of other opinions, which is removed by it” (p. 17). The definition of Vivaraṇa is hence clear — its function consists in removing the coverings (āvaraṇatvam) which enclose the real meaning of the text or the Sūtra. At the same time a Vivaraṇa shares the function of Vivr̥ti in the sense of disclosing the meaning for the understanding of all readers/listeners.

			What is the purpose of this excursus on the definitions of different levels of a text and its interpretations?

			Abhinavagupta calls the Tantra which he comments upon a Sūtra, more so, Anuttarasūtra, the essence of the Absolute, as we shall notice at the end of the commentary, although it does not have a human author as do the Kārikās of Utpaladeva. He consciously calls his commentary Vivaraṇa, keeping the above definition in mind. In a modest sense it is that which removes the obstacles and coverings, in a broader sense it expands the insight of the Tantra understood as a Sūtra. Similarly as in the case of the Īśvarapratyabhijñā, the Vivaraṇa (resp. Vimarśinī) is a further step of interpretation after the Vivr̥ti by Somānanda on the Parātrīśikā. In both cases, the entire Vivr̥ti is not available any more, and it can be reconstrued only on the basis of the fragments quoted.

			Among the extant works of Abhinavagupta the Vivaraṇa stands unique in that it is a direct commentary on the Tantra. In the case of the Mālinīvijayottara, his proclaimed central scripture of the Trika, we have the Vārttika which expands on various themes of the Tantra, without even quoting it for the most part,22  and the Tantrāloka, which is a Śāstra or a paddhati — based mainly, but not exclusively, on the Mālinīvijayottara, not in the form of a commentary. Therefore, his commentarial genius, his combination of faithfulness to the Urtext and originality of interpretation, can be seen only in the Vivaraṇa in relation to the Parātrīśikā.

			What has doubtlessly contributed to Abhinavagupta’s predilection for this Tantra is the very first word in the question of the Devī: Anuttara. And in fact, this is also the only work23 which is wholly focused on the concept of Anuttara. This uniqueness of the Vivaraṇa will be observed throughout the text.

			Anuttaraprakriyā

			Abhinavagupta refers to his own work in his Tantrāloka as Anuttaraprakriyā:24 “The treatise/the method relating to the Unsurpassable/Absolute” (IX.313). Not only do we know from this auto-quotation the sequence of his works, namely that the Tantrāloka has been composed after the Vivaraṇa, but the title given by him is significant in two ways:

				1.	That the entire purport of the Parātrīśikā is related to Anuttara; and

				2.	Prakriyā is more than a method or procedure, it has a very specific meaning.

			The title of the present work is one possible translation of Anuttaraprakriyā, taking prakriyā in the sense of hermeneutics, which is true, as we shall see in the first part: “Hermeneutics of the Absolute.” But prakriyā is obviously more than a linguistic or philosophical elaboration of the idea or “concept” of anuttara, it is very much a practical approach, be it by way of ritual or yoga.

			The Svacchanda Tantra contains the oft-quoted phrase: na prakriyāparaṁ jñānam (XI.199), “There is no knowledge higher than prakriyā (knowledge).” We have to look at the context to understand the implications. The Tantra speaks of the levels of reality or categories, the tattvas and the various worlds, within which there are manifold scriptures:

			evaṁ sr̥ṣṭāni tattvāni jñānāni ca varānane।

			tattvair etairjagatsarvaṁ visr̥ṣṭaṁ sacarācaram।।

			bhuvanāni vicitrāṇi śataśo ‘tha sahasraśaḥ।

			tattvābhyantarasaṁsthāni śāstrāṇi vividhāni ca।।

			vijñānaṁ kuhalaṁ śilpaṁ siddhisandohalakṣaṇam।

				— SvT XI.195-197

			The various Śāstras contain different branches of knowledge, including ritual and philosophical, magic and the arts. And all this is to be understood in the context of the categories of existence or levels of reality, the 36 tattvas. But the means or method of attaining this knowledge through the tattvas is initiation: prakriyā śivadīkṣā ca tattvairetairhi labhyate (XI.198). And there is no liberation other than by initiation:

			nāsti dīkṣāsamo mokṣaḥ

			na vidyā mātr̥kā parā।

			na prakriyāparaṁ jñānaṁ

			nāsti yogastvalakṣyakaḥ।।

						       — SvT XI.199

			Kṣemarāja makes it clear that prakriyā knowledge alone, the pre-condition of which is śivadīkṣā, leads to liberation. Compared to this all other categories of knowledge are inferior. This is also with reference to other schools and systems enumerated before.25 Kṣemarāja comments on yoga: “That is no yoga when the supreme goal is not known, which is the abode of repose. Even if it is known, it is considered limited yoga in this system (iha), it is no yoga in the elucidation of the Unsurpassable, for here only that is called supreme yoga which can unite (with the Absolute).”      (. . . iha anuttaracarcāyāmayoga eveti yojanikoktaḥ parayogaḥ eveti iha yogaḥ). Here anuttara-carcā refers to the Advaita system. And the Tantra sums up: tatsarvaṁ kathitaṁ devi śivajñānamahodadhau, “all this has been explained in the great ocean of Śiva knowledge.” Kṣemarāja explains this simile thus: “Because the śivajñāna is deep and it is the resting place of all the rivers of knowledge, and because it is the cause of obtaining all spiritual treasures,26 therefore, it is (like) a great ocean.” (on SvT XI.200 ab)

			This understanding of prakriyā has to be kept in mind when Abhinavagupta calls his Vivaraṇa commentary Anuttaraprakriyā, implying also the integration-and-transcendence of all the tattvas. 

			In the context of the “Way of Space,” deśādhvan, Abhinavagupta quotes this phrase of the Svacchanda in his Tantrāloka:

			That “path” (adhvan) should be examined by which the yogī, by a unifying contemplation on the order of the prakriyā alone, attains shortly the state of Bhairava.	           — TĀ VIII.527

			And Jayaratha explains prakriyākrama as follows:

			The order of prakriyā means the station following the sequence starting from Kālāgni up to Anāśrita (Śiva), as they arise sequentially. “He should contemplate” means, by the reflection “I am all” the yogī attains the state of repose in his own Self (svātmaviśrāntimayatām), and quickly realises the identity with Supreme Consciousness.

			— Tantrāloka, vol. IV, p. 1354

			In verse 11 Abhinavagupta quotes the Svacchanda:

			Having considered that Śivahood is attained in this way, (the Lord has said) in the Svacchanda Tantra: “there is no knowledge higher than prakriyā.”	— TĀ VIII.11

			Quoting the Triśiraḥśāstra (=Triśirobhairava Tantra) he explicitly states that prakriyā implies the integration of the 36 tattvas in consciousness.28  In conclusion he says:

			(The yogī) who directs all things, elements, beings (states), worlds, etc. in unity with (his own) consciousness in an act of undivided awareness, he is (himself) Bhairava, the Supreme Lord (Parameśvara).29 

			The reference to the Svacchanda Tantra and to Abhinavagupta’s use of it in the context of adhvaprakriyā and deśādhvan may suffice to show the technical implications of prakriyā when applied to the Vivaraṇa, as will be clear in the course of interpretation of the text.

			Abhinavagupta’s Method

			Whatever text or subject matter he deals with, Abhinavagupta does it with intense awareness of the methodology, and using all the tools at his disposal: from grammar to etymology to logic, to all the principles of scriptural hermeneutics, literary criticism, poetics, etc. He used not only traditional methods of interpretation, but he was also a keen observer of the phenomenological and psychological states and applies appropriate methods to bridge the gap between theology and everyday experience. In the present Vivaraṇa we find such an employment of a phenomenological method, for example, in the fields of language and of sexuality. He perceptively narrates the development of language in a child, for instance, and relates it to the levels of the Word (vāc). We shall find many such examples of subtle psychological observations.

			Abhinavagupta’s hermeneutical genius has been well expressed by Arindam Chakrabarti, in relation to the Īśvarapratyabhijñā Vivr̥tivimarśinī:

			Anyone who has wrestled with the complex argumentation, the mixing of esoteric meditation techniques with conceptual logical subtlety, the relentless play of hermeneutic imagination, the amazing width of erudition and incisiveness of psychological observations would know that it is anything but the work of a tired retiring intellect.30

			There are two basic principles which Abhinavagupta applies to the exegesis of an Āgama: One is the need to discover internal coherence and consistency, called ekavākyatā. This implies, on the one hand, establishing the connections between the different parts of the Tantra and to see their interrelatedness. The second principle of exegesis is to discover and describe the inexhaustible store of meaning contained in a sacred text. Therefore he calls his root-text a Sūtra, as we have seen, and calls a Sūtra “that which gives scope to manifold senses” (p. 267 tr.). That these several meanings cannot be arbitrary but have to be in consonance with the first principle is clear. And these multiple meanings also follow a certain methodological pattern, based on Sanskrit grammar, semantics, and principles of logic and philosophy. The Parātrīśikā Vivaraṇa is one of the most important works by Abhinavagupta on philosophy of language, and hence he justifies every interpretation of a word, a root, a syllable, in the light of his insight into the many layers of meaning, and the four dimensions of the Word (vāc).

			The highest concentration of language is the mantra, especially the bījamantra, and in the Parātrīśikā, the one seed-syllable called hr̥dayabīja, “the seed of the heart”: SAUḤ. But we shall come to this in the course of the interpretation. Within the frame of the exegesis of the Tantra, Abhinavagupta follows the rules of composing a Śāstra. The four elements of a Śāstra or anubandhacatuṣṭaya are: (1) prayojana: the purpose or aim for which it is composed; (2) the adhikārī: who is qualified and able to study the Śāstra; (3) abhidheya: the subject matter, related to the title; and (4) sambandha: the connection or internal relationship.31  Abhinavagupta provides a survey of these four elements, giving them an original interpretation, as may be expected from him.32  Just as he states these elements of a Śāstra at the beginning, so does he come to the conclusion at the end. Jaideva Singh summarised the logical structure as follows:

			The whole book may be regarded as a complete five-membered syllogism according to Nyāya-Śāstra. The first verse, viz. “anuttaraṁ kathaṁ deva . . . vrajet” is the pratijñā or introduction of the topic. The intervening verses constitute the hetu (logical reason), udāharaṇa (example) and upanaya (application). The 35th and 36th verses constitute the nigamana (conclusion).33 

			The Vivaraṇa is a prose text, but as it is the tradition with any Śāstra or commentary, it is framed by maṅgalaślokas or benedictory verses, and concluded by summary and autobiographical verses. Both reveal a very personal touch of the author and his relationship with his teachers, his ancestors, parents, relatives and disciples. Especially the concluding verses throw light on the spiritual situation of his time also — in a way not very different from our twenty-first century with its confusing claims of gurus exploiting disciples!34  And apart from these introductory and concluding verses, in the middle of the work, at important moments of transition, Abhinavagupta inserts summary verses.35  However, some of the summary verses are in Prākr̥t, which have not been translated.36

			The Parātrīśikā Vivaraṇa is perhaps the best example for Abhinavagupta’s genius in explaining every word of the Tantra in its multiple meanings and verbal roots, the ultimate example being the sixteen meanings of the word anuttara.

			Addressees of the Vivaraṇa: Prayojana and Adhikāra

			As a part of the prayojana or purpose for which a work is composed, the question is asked, whom it is composed for. In most orthodox Sanskrit texts this refers to the adhikārin, the persons who are entitled, qualified or authorised to study the text. Here, too, Abhinavagupta goes his own original ways. There are three levels on which he responds to this question:

			One is a very personal and biographical one. In other works too he admits that they have been written on the request and insistence of his disciples, who are every time named and described. In the concluding verses of the Parātrīśikā Vivaraṇa Abhinavagupta mentions with great affection three disciples for whom he has very specially composed this commentary:

			. . . Karṇa who is a brāhmaṇa, very well understands the mystery of the manifestation and maintenance of the world, who delights in the meditation and reflection on and worship of Śiva, who even in boyhood and youth, abandoning attachment to objects of sense, has resorted to unwavering reflection which eradicates transmigratory existence.

			My own brother, Manoratha Gupta by name, having a longing for the Supreme Self, is engrossed in the Śaiva Śāstras, who, in order to destroy transmigratory existence, is eager to examine the entire range of Śāstras and Tantras in order to attain the supreme status of Śiva.

			There is also another person, named Rāmadeva, who is devoted to Śaiva Śāstras, who is well-versed in grammar (pada), Mīmāṁsā (vākya) and Nyāya (pramāṇa), and who brings about veritable adornment to his birth in the highest caste (i.e. brāhmaṇa).

			May that which I have written with heart full for the good and delight of all these serve as a guide for all for the attainment of (the nature of) Śiva. 	                       — concluding verses 6-9, p. 271

			Even more, he mentions Karṇa’s parents, specially his mother Vatsalikā, “whose mind is filled with an inner disposition towards spiritual matters and expands with delight by the worship of Śiva” (concluding verse 5, tr. pp. 270 f.).

			This personal touch is very characteristic of the author. Further, Abhinavagupta mentions two levels of spiritual qualification in the last of the maṅgalaślokas (v. 5):

			nijaśiṣyavibodhāya prabuddhasmaraṇāya ca।

			mayābhinavaguptena śramo ‘yaṁ kriyate manāk।।

			For enlightening my own disciples, and for reminding the already enlightened ones (of their enlightenment), I, Abhinavagupta, am making some effort (in writing this commentary).

			These two functions are important, for even those who have already reached a stage of enlightenment need to be established in their state by an ever deeper knowledge and understanding. Even for them such a text is not superfluous.

			In the course of the Vivaraṇa he will frequently come back to the spiritual requirements for understanding this work and putting it into practice. But, contrary to the usual exclusive adhikāra mentioned in most Śāstras, he totally rejects any social conditions for reading the Śāstra and practising its injunctions. This, he says, is supported by the Tantras/Āgamas:

			In Trika Śāstras, this very activity almost without any curb is worship. All things are available for the fulfilment of this worship. The course of knowledge has been described in detail. Regarding the castes — brāhmaṇas, etc. — there is no fixed principle, for the caste distinction is artificial. The specification that brāhmaṇas alone are entitled for instruction can convince only the silly herd. This has been conclusively clarified in detail by the Lord in “Mukuṭasaṁhitā.” In Trika, it is established without any effort at proving.     — p. 223

			In one of his efforts at stopping himself from going into greater detail he mentions those recipients who are really qualified and able to enjoy the commentary:

			So enough of elaboration of a topic which can appeal to the hearts of only a few people who have received the teaching from a guru, who are of refined taste, who are well-read (lit., who have heard from the learned people a great deal), and who have been purified by the descent of the supreme grace.	— p. 74

			The conditions mentioned are important, they imply the living tradition. The text has only meaning in the context of receiving it from a guru, which is again related to the purification by paraśaktipāta, grace of the supreme order. Being learned or well-read (bahuśruta) has to be balanced by internal purification which cannot be the result of one’s effort, but can be brought about only by śaktipāta.	 (Skt., p. 28)

			In a beautiful poetic way he summarises the spiritual purpose of composing the commentary:

			iti śivarasaṁ pātuṁ yeṣāṁ pipāsati mānasaṁ

			satatamaśivadhvaṁse saktaṁ śivena niveśitam।

			hr̥dayagaganagranthiṁ teṣāṁ vidārayituṁ haṭhād

			abhinava imāṁ praśnavyākhyāṁ vyadhāttrikatattvagām।।   — Skt. p. 21

			Abhinava has composed this commentary on the question (of the Devī) which reveals the essence of Trika, for cutting asunder forcefully the knot (obstructing) the ether of the heart of those whose mind thirsts to drink the nectar of Śiva, (whose mind) has been penetrated by Śiva, and which is ever engaged in destroying the evil (aśiva).	— tr. on page 63 (modified)

			The purpose (prayojana) as well as the recipients (adhikārin) of the commentary could not be stated more forcefully. Besides, by calling his Vivaraṇa a praśna-vyākhyā, Abhinavagupta states implicitly that the question of the Devī contains the entire essence of the text (trikatattva).

			The Context: The Place of the Text in the Tradition

			This introduction is not the place to give a survey of the various Tāntric schools of Śaivism in Kashmir, for which I refer to the work by Alexis Sanderson.37  And yet we have to situate the text of the Tantra and Abhinavagupta’s interpretation in the context where it originated, and continued to be of significance till the present day, whether or not there have been interruptions in the tradition.38  At the outset it has to be made clear that whatever distinctions are made between the different streams of the tradition, coming down from the revelation by the five faces/mouths of Śiva,39  they are not to be treated as mutually exclusive, there are not only common elements, but also cross-currents and mutual inclusions. Hence the term “sects” with regard to these schools or sampradāyas has to be avoided.40  Kashmir has been the place of origin of various Tantras/Āgamas, not only of Śaivism, but also Pāñcarātra (Vaiṣṇava) and Śākta. The general broad division within the Śaiva revelation is that between the Siddhānta, the orthodox and “Veda-congruent” tradition of Śaivism, and the Mantramārga of the “Left” with its various texts and traditions, comprising the Kula/Kaula, Trika, Krama, including the Yoginī cult and the Kālīkula which are more Śākta in nature. Among the more popular Tāntric traditions in Kashmir, to this day, are the cults of Svacchanda Bhairava or Aghora, based on the Svacchanda Tantra, and of Amr̥teśvara Bhairava or Netranātha, based on the Netra Tantra or Mr̥tyujit (Overcoming Death). These two cults put more emphasis on the aspects of Śiva as Bhairava, whereas other Tantras, belonging to the Vidyāpīṭha, emphasise the feminine or Śakti aspect. Sanderson draws an interesting conclusion from his analysis of these schools, namely the Śaiva-Siddhānta, Mantrapīṭha, Yāmala Tantras and Trika Tantras (in ascending order):

			As we ascend through these levels, from the Mantrapīṭha to the Yāmala Tantras and thence to the Trika and the Kālī cult, we find that the feminine rises stage by stage from subordination to complete autonomy.41

			It is generally accepted in the non-dualist or Advaita Śaiva traditions that the revelation of the Śaiva-Siddhānta Tantras/Āgamas represents a base of “common” revelation (sāmānya), which is more ritual-oriented and dualistic/pluralistic in its philosophy, as compared to the different traditions of the “left” (vāma), which are more esoteric, with a tendency to interiorise ritual, and with a non-dualistic philosophy, hence viśeṣa. Thus there is a sense of inclusivity in the order of ascent through the levels of esoterically/spiritually “higher” traditions. They accept the “lower” levels of Śaiva revelation also in the sense that they do not deny that their followers attain liberation through initiation (dīkṣā) and regular ritual practice (samayācāra) at the time of death. However, the higher the revelation, the more stress is put on knowledge over ritual, and primacy of non-dualism (between the soul, the world and the Divine) not only in philosophy, but also in practice: hence paramādvaita, an inclusive, not exclusive non-dualism, and advaitācāra, “the practice of non-dualism,” which includes the reversion of orthodox rules and prescriptions. Their ideal is liberation-in-life (jīvanmukti), which means a recognition of one’s own divine nature (īśvarapratyabhijñā, svarūpaprathana), or union with Śiva/Bhairava in a state of complete penetration (samāveśa). The system which had the greatest capacity of absorbing the other schools, and which had the most prominent exponent who contributed to this integration in Abhinavagupta, is Trika: the “triadic,” “trinitarian” school. It comprises several triads, as we shall see later:

				The three goddesses: parā — parāparā — aparā 

				the three metaphysical categories: Śiva — Śakti — Nara

				the three Divine Energies: icchā — jñāna — kriyā

				and other related triads.

			This school has to be viewed at three historical levels: the early phase with its three goddesses, symbolically represented on lotuses on points of the trident or triśūla:
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