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Abstract: Tantric Agamas, considered to be divine revelation, are in dialogical
format. In their monistic philosophy, Abhinavagupta and Ksemardja exploit
this unique aspect of Agamas and apply it to address the nature of the self that
is identical with consciousness as well as the supreme divinity, Siva. This
theological assumption derives from the linguistic philosophy where conscious-
ness and speech are inseparable. When applied in the context of the mantra
speech, this concept provides a theological foundation for explaining the eter-
nal dialogue of Siva and Sakti, where the truth is constantly expressing itself.
This understanding contrasts not only with the idea that truth is revealed in a
monologue by the transcendent entity, but it also makes the manifestation of
the absolute an eternal process. In other words, truth is dynamic, is constantly
being revealed, and is always manifest dialogically.

Preliminary remarks: Srutis in the Agama literature

Within the parameters of a broader discourse of what constitutes Hindu theology,
this article addresses the way certain texts, Sruti or revelation in general, are
considered authoritative. Even when we bracket the aspect of orthopraxy,
Hindu traditions do not rely on a single text, and even when certain texts are
considered authoritative, different theologians give different reasons for their
validity. The issue here, therefore, is the way textual authority is framed within
Hindu systems. A particular focus here is the authority of the Saiva and $akta
Agamas. Tantric theologians argue for the validity of the Agamas based on the
premise that these texts are a dialogical emanation of the absolute and therefore
are the very absolute in a tangible form.

Tantras and Vedas broadly adopt the same cultural presuppositions with regard
to the power and efficacy of mantra speech. This is not to argue that both are
identical, as on many occasions, they also reflect a cultural shift.” It is thus not
reasonable to address the concept of Sruti in the Tantras by isolating the broad
parameters outlined in the Vedic tradition. This is just the beginning. Both Vedas
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and Tantras do not give a single narrative regarding the origins of the revelations,
or the manifestation of the mantra speech, otherwise addressed as Sruti. Without
entering into technical detail, Hindu theological traditions in general consider
Vedas as eternal, comparing them to the breaths of the creator God, or the ex-
pression of the absolute, the Brahman, in phonetic form. While Nyaya philoso-
phers consider God as the author of the Vedas, the rest of the Hindu traditions that
accept Vedic testimony consider it un-authored, as an expression of the truth on
its own. The Vedas, following the Puranic understanding, are revealed to Brahma,
the creator god, who brings the world into reality by articulating the mantras.
Brahma shares this wisdom qua speech with rsis, the ones who have recognised the
reality. This Puranic depiction is itself a modification to the Vedic understanding,
where, according to the Purusasiikta, the Vedas - Rg, Sama, and Yajus, and also the
Vedic meters - come into existence through the sacrifice of the cosmic being
(purusa).’ In all accounts, there is no human endeavour in revealing the Vedas,
as creation succeeds the Vedic manifestation. As Sayana states, Vedas are the
breath of the supreme Lord and are the instruments in creating the entire
world.* Starting from Yaska’s etymology of rsis as the ‘seers’ [of the mantras],’
Sabara’s standing that Vedas are not originated,® or the Vedanta understanding of
Sruti,” the Vedic traditions in general maintain that the testimony of the Vedas
comes from it being un-authored, that it is self-manifest in the beginning of cre-
ation, that words precede the world, and that there is no inter-subjectivity (not
even subjectivity, except for the Naiyayikas who consider the Vedas as authored
by I$vara) in the Vedic revelation.

The Agamic depiction of Sruti also contains some of these nuances. The pre-
eminence of mantras, where mantras are the expression of the very absolute, the
transcendental reality, is common to both systems. Mantras or the manifest body of
the transcendent reality, in both Vedic and Tantric Agama (revelation) systems,
are not categorically different from the supreme being, as they embody the abso-
lute. Since creation follows the emanation of mantras and speakers succeed the
formation of speech, there is no human agency in these paradigms. Where the
Agamic understanding varies is in the process: (i) the absolute assumes agency and
in this sense becomes somewhat similar to I$vara of the Naiyayikas. However, this
God (Siva, Bhairava, etc.) is the very speech manifest, and so is not identical. (ii)
The agency of Siva or Bhairava in the Agamic paradigm is inter-subjective and
dialogical, and the collection of Agamas (ten Saiva 4 eighteen Raudra + sixty-four
Bhairava = ninety-two) are revealed in dialogue with the supreme being, whether
the subjects are ‘seers’, deities, or Sakti. Agamas have an explicit teleology,
whether it is for Sakti to recognise Siva or for humans to realise the absolute
reality. Following the Saiva understanding, the body of Siva is comprised of five
seminal mantras (and of course all the mantras that emanate from these), and Siva
performs five acts of creation, sustenance, reabsorption, concealment, and grace,
conceived of as the very expression of the mantra speech. Sruti, in this sense, is the
self-reflexive nature of Siva that manifests itself in its actualisation of being which
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8 Dialogical Manifestation of Reality in Agamas

comes through a division, an interface between the manifesting aspect of Siva
matched by His own self-awareness, identified with $akti. This understanding is
non-dual, and so is the scope of this article. While T will trace the concept of Agama
as found in multiple Saiva sources, the underlying philosophy in this discourse is
non-dual, and in this sense Abhinavaguptian.

Sruti in Siddhanta literature

In order to limit the scope of this article, I will examine the way Agamic revelation
is outlined by Sadyojyoti (around eighth century) and address some key passages
from other Siddhanta® literature in this section, before initiating the discourse on
Agama in Trika literature. Although this examination is very brief, it provides a
picture of the way the authority of the Agamas is maintained in Saiva traditions.

The most frequently cited passage from the Svayambhuvasitrasangraha (SSS)
regarding the revelation of the Agamas follows:

athatmamalamayakhyakarmabandhavimuktaye |
vyaktaye ca Sivatvasya $ivaj jiianam pravartate || SSS 1. 2.

Now, in order to liberate the individual selves from the [threefold] bondage of
mala, mayd, and karma, and to reveal the absolute (Siva) nature, the wisdom is
set in motion through Siva.

Sadyojyoti’s exposition of this passage is crucial to ground the status of Agama.
He maintains that the wisdom that liberates individuals suffering from bondage
manifests through Pati, the Master, and since Siva and the selves are of the same
class (samanajatiya), the wisdom imparted by Siva is capable of eradicating bond-
age (ST 1.2). This wisdom is revealing the self, and if the individual selves were not
of the same class, Siva’s revelation of his essential nature would not assist the
individual selves recognise their true identity. This wisdom, in Sadyojyoti’s under-
standing, is twofold: of the character of speech (sabda) where $abda is referring to
mantra, and of the character of realisation (avabodha). Superimposed upon the
knowledge of the character of word, the wisdom of the character of realisation
activates in the field of meaning.’ This hierarchy of wisdom outlined by Sadyojyoti
in terms of word and meaning encompasses both ritual activities and contempla-
tive practices. This twofold wisdom eliminates twofold ignorance (avidya): the
ignorance of the outside world, i.e. affecting intellect (buddhi) that provides
false notions, and the ignorance of the self, i.e. the avidya that is affecting the
self (pums) and causing limitation to self-awareness.

After this brief exposition, Sadyojyoti introduces an alternative reading to the
above passage with a new insight upon the concept of ‘wisdom’ (jfidna). This
wisdom, according to Sadyojyoti, is the very Sakti of Siva that manifests in twofold
forms of realisation and ritual-initiation.® Sadyojyoti compares this twofold
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Sthaneshwar Timalsina 9

revelation of Siva with the twofold energies of light and heat inherent to the sun
that illuminates and burns objects. In this metaphor, ritual initiation is compared
with the heat of the sun. Initiation, following the earlier comparison, is of mantras,
and while these mantras are of the character of speech, they cut through the
bondage and manifest Siva nature, and are, in this sense, of the character of
wisdom."!

While commenting upon the above passage, Sadyojyoti raises the issue that if
the grace of Siva is possible only through twofold wisdom, the grace bestowed by
Siva by his mere will (iccha) will fall outside this scope. He responds to this ob-
jection by maintaining that even this will is the power of $iva and thus falls under
‘initiation’, or diksa that is etymologically analysed as bestowing knowledge and
destroying bondage. Therefore even the will of Siva, although a separate power, is
still within a broader understanding of wisdom due to its self-revealing nature.'?

sadyojyoti adds: this wisdom is unitary, given the identity between $iva and
Sakti. It is singular, although this wisdom attains manifoldness due to its distinc-
tion in transcendent and immanent forms.'*> What Siva reveals, along these lines, is
himself, and he carries this out by imparting his inherent power (Sakti) to indi-
vidual selves that are identified as belonging to the same class as $iva (sajatiya).
Agama, along these lines, is the power of $iva, where $iva and his power are
inherently linked and are not two distinct categories. And what this power in
the form of wisdom contains is ‘revelation” or manifestation of the self-nature
of Siva. In essence, Agama is an extension of $iva and thus can be considered the
body of $iva. Paving the path to the later development of the concept of prakasa
and vimarSa in Trika literature and the identity of consciousness with the self and
Siva, Sadyojyoti maintains that consciousness is the very act of knowing, a power
of the self."* This threefold relation of the self, consciousness, and the power in the
form of action, provides the foundation that maintains that both the realisation
and ritual acts that in consequence grant realisation are Sakti, the manifest body
of Siva.

siddhanta literature categorises the power of Siva identified as realisation (ava-
bodha) into two: the power that is inherent to $iva (samavayavartini) and the power
that surrounds $iva or is in contact with the Lord (parigrahavartini). Between these
two, even the first power inherent to Siva is twofold: of the form of awareness
(bodha) and action (kriya). The first in them, the power of the character of aware-
ness, circumscribes all objects, as all that exists has the potential to be cognised.
The second in them, the power in the form of action, is twofold: of the form of
grace (anugraha) and concealment (tirodhdna). Siva, in the beginning of creation,
manifests this wisdom of the character of realisation, assuming five forms. Since
this wisdom of the nature of Siva transmits or metaphorically ‘flows” through five
faces of Siva, these are also called ‘streams’ (srotas). This wisdom in its original
form is of the character of the cosmic sound (nada) which is transformed by
Sadasiva in the form of Agamas."
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10  Dialogical Manifestation of Redlity in Agamas

In order to counter the argument that the wisdom imparted by Siva is distinct
from the means, speech, distilled in the form of Agamas, Narayanakantha (1090 CE)
identifies this wisdom with the $astras, or the revelatory texts.'® This interpret-
ation adds yet another aspect to this discussion, that the Agamic texts are the very
Sakti of Siva that he has revealed, or imparted to the subjects of his class so that
they can actualise their true nature or realise that they belong to the same class as
Siva, and in so doing, embody the divine Sakti.

This Siddhanta position on Agamas brings multiple factors into discourse.
Following this understanding, when creation begins, or when $iva emanates him-
self in the form of the world, the power of grace (anugraha) is embedded in the
very act of creation, and this power causes Siva to impart his liberating wisdom,
which, in turn, is the very Sakti that is identical to Siva. Guru and Sisya, or the
preceptor and the learner, are thus the one body of transcendent awareness that
separates in the process of knowing, with one revealing the truth and the other,
receiving this wisdom. This process begins with the separation of the transcendent
being and culminates with an actualisation of the oneness of $iva and $akti. What
has been cognised in this process of revelation and the very act of cognising, are
both considered to be $akti, an extension or aspect of Siva. This identity of Siva
with kriyasakti, the power of action or the power found in the form of dynamism,
implies that both what is being revealed and the act of revelation are of Siva
nature.

It has been mentioned above that Siva assumes fivefold forms to transmit the
wisdom that manifests his essential nature. This numeric link has a mandalic
correlation in subsequent Tantric development. This also has a philosophical foun-
dation: Siva assumes the fivefold actions, from creation to grace, through these
emanations; grace (anugraha) is embedded in each of these actions, as each of these
faces reveal their own Agamas. Each of these faces mirror the complete form of
Siva in that they all carry out the fivefold actions of Siva. That each of the faces
embodies the rest of the actions, and in essence, also the teachings of the other
faces, is affirmed with twenty-five Siva emanations, with five manifestations from
each of Sada$iva’s faces."” The wisdom transmitted through these faces involves
the instructions identified as ‘worldly’ (laukika), Vedic, subjected to the self
(adhyatmika), trans-path (atimargika), and mantra orders.'®

In contrast to this horizontally spatialised transmission of the authoritative
texts, there also is a vertical, fivefold order of transmission,. This structure
gives a hierarchy of teachings, where the wisdom flows from Siva to Sadasiva,
and from him to Nidhane$a, and successively from Nidhanesa to Svayambhu, to
Balakhilyas (the seers), and through them to the humans. The twofold wisdom of
mantra and realisation, along these lines, circulates from top to bottom in a dia-
logical order.” As Dviveda (1983, p.120) points out, this sequence of revelation is
rejected in the Trika/Anuttara system, which has a single ‘transcendent’ order
of revelation reaching to all subjects, and Siva is thus in dialogue with all
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Sthaneshwar Timalsina 11

subjects simultaneously.”® In both these sequences, the revelation of Agamas, with
Siva assuming fivefold forms, does not rely on temporality.

The question is, can the pure wisdom manifest to the bottom of the strata, the
humans, directly from the transcendent Siva nature? As has been observed, there
are two different positions regarding this issue. If we analyse further, the Saiva
texts overwhelmingly support a fivefold strata (Dviveda 1983, pp.120-21), with the
single flash of awareness spreading to all subjects simultaneously is the concept
predominant to the Trika system.

A further question arises: is this wisdom of Siva that manifests in the form of the
self-revealing awareness and the power of action (kriya-Sakti) expressed in the form
of ritual-initiation (including the will of $iva that directly reveals $iva nature by
His grace without going through a chain of initiation), somewhat different from
the Sakti that gives rise to the material world? This question is due to not realising
that Siva and his fivefold actions are not two separate entities, as Siva and $akti
are not two distinct categories. The fivefold energies inherent to Siva - powers of
awareness, bliss, will, cognition, and action - are expressed in each of the fivefold
actions of creation, sustenance, reabsorption, concealment, and grace. Divine
grace is embedded in this revelation, as both the receiving subject (i.e. the su-
preme Sakti) and what is being revealed (i.e. the mantras and the wisdom of the
self) are in essence the ‘acts’ of Siva’s grace. In conclusion, the power that gives
rise to the world and the awareness of the self are two aspects of the grace of Siva
and therefore identical. Teleology thus becomes a meta-issue that weaves onto-
logical and epistemological questions. Siva’s grace, in this paradigm, is both
the foundation and the act of dialogue, where the dialogue stands for the self-
revelation of Siva. Creation is no longer understood as a platform for grace, but as
an act of grace itself. Accordingly, Siva’s fivefold emanations and His acts are the
expressed forms of His power of grace, anugraha Sakti.

Another question emerges: if Siva’s nature is purely gracious, why are individual
souls bound in the world, transmigrating from one to another body and eternally
suffering? Siddhanta and Trika texts have the same answer to this question and so
do many other Dharma traditions, that this bondage is not given by the Lord, or
that he did not create individual selves. Just like Siva, individual selves are eternal,
and applying Siddhanta terminology, they belong to the same class as Siva.
Following the Siddhanta pantheon, the difference lies in the individual selves
being bound, with limited experience of powers that are found limitless in $iva.
Being in the world is the beginning of contemplation and the grace of Siva is the
path. For the infinite number of selves, Siva thus provides a platform upon which
they manifest their desires, actualise them, and eventually liberate from their
attachments and desires. This schema of revelation also affirms a teleology of
creation: not just that creation has a purpose but that the act of creation is
itself a grace. It is in creation that Siva manifests his powers and when these
energies enter the heart, individual selves experience the gracious nature of
Siva. This is explained in varied terms: the emission of powers (Sakti-pata) or the
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12 Dialogical Manifestation of Redlity in Agamas

gaze of Siva (Sivadrsti). This grace is at the foundation of individuals seeking lib-
eration and seeking a master, receiving initiation and so on.

Sruti in Trika Saiva literature?*

Abhinava on Agamic revelation
The status of Agamic revelation in the Trika system is summed up in a single verse:

gurusisyapade sthitva svayam devah sadasivah ||
purvottarapadair vakyais tantram adharabhedatah | ST 8.31cd-32ab.

By assuming the states of preceptor and disciple, the Lord Sadasiva himself
[revealed] Tantras according to different strata [of receivers] in sentences of
question and answer.

The writings of Abhinava and Ksemaraja upon the revelation of Agamas can be
considered a commentary upon the above passage. Explicit in this passage is the
fact that the supreme being Himself assumes the roles of teacher and disciple and
manifests Tantras according to the interests of different subjects. What is pre-
sumed here is, the first discourse, in which Siva himself plays both roles, is not
teleologically complete in itself, as it is ‘for’ the sentient beings. The sentient
beings, though, are not intrinsically different from Siva in this non-dual paradigm.
What is the directionality of Siva’s grace then? The answer is, from the en-
lightened perspective, or through the gaze of Siva, it is just self-revelation, and
the teleology is complete within itself. From the perspective of the non-realised
subjects, there is externality in this teleology of revelation. Following the Trika
paradigm, the Agamic discourse is essentially the self-revealing act of Siva where
he is in dialogue with his own externalised form, the powers collectively called as
Sakti, materialised in the form of His consort. The central metaphor to describe
this primordial relation is that of prakasa or consciousness/illumination and
vimarsa or reflective awareness/touch.?? Even when the absolute is described in
this dyadic form, the relation of these two is complementary and not that of binary
opposites. Siva and Sakti, or in this newly found terminology of prakasa and
vimarsa, are essentially identical, and their relationship describes the initial dis-
course. Along these lines, Siva externalises his powers that are intrinsic to him and
engages in dialogue, which simultaneously materialises the world and reveals the
Agamas.

This dialogue of self-manifestation, along these lines, is the most intimate state
of awareness, and in this state, consciousness does not grasp entities as external.
Agamas are revealed in this state of consciousness externalising itself, where the
externalised consciousness is inversely reflecting its own pure being. Since this
state is not temporally bound, Agamic revelation cannot be located in time.
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Sthaneshwar Timalsina 13

Agama, in this sense, is an eternally being-expressed divine language of grace that
the subjects can grasp as they move to their inner core of being. This understand-
ing is congruent with what Abhinavagupta has maintained:

The self is of the character of consciousness/light...this very [self] is the
reflective awareness (vimaria) which in essence is of the character of aham or
I-ness ... Awareness (jfiana) is of the character of illumination. In this very
instance of awareness {tatra}, there lies the reflective awareness of the essential
nature of autonomy, [and this is] the act [of knowing]. This reflective awareness
is where the illuminating aspect of consciousness has been internalized, and
therefore {iti} the very reflective mode of awareness is cognition and action in
its transcendental state . . .. In all contexts, the very vimarsa or reflective aware-
ness is cognition [in various modes].”*

Following this understanding, the self and the illuminating aspect of conscious-
ness are identical, and so there is no instance where the self can be isolated from
this awareness.** Various modes of consciousness, in terms of cognition, experi-
ence, and sensation, are all identified with this autonomy of consciousness or its
self-validating nature.”> The argument of the eternal dialogue of $iva and Sakti
rests on the position that there is no illuminating mode of consciousness that is
devoid of its reflexive mode that gives consciousness awareness of itself.”

Abhinava’s understanding of Agama relies on this assumption of consciousness
as prakasa-vimarsa, following which there is no instance where the self is not
revealing and not aware of itself. Due to this reflective inverse mode of conscious-
ness, the I-sense of Siva circumscribes all that exists in its self-awareness. This act
of recognising vimarsa as the very expression of prakasa is the twofold manifest-
ation of grace, where the illuminating aspect of consciousness is in dialogue with
its reflexive mode and this dialogue is captured in the form of Agamas. There is no
issue regarding the authority of the Agamas either, as it is due to the authority of
Agamas, or the self-actualising mode of awareness, that all other instances of
cognition are verified. In other words, every act of consciousness self-validates
the Agama, as this stands for the first flash of consciousness being reflexive and is
presumed in all modes of consciousness. This intrinsic dialogue is therefore a
precondition for the rise of the pramana activities such as perception and infer-
ence. This dialogue is thus both (i) a fundamental cosmic event, the primordial act
that also is the blueprint of the cosmos, and (ii) is the backdrop of all conscious
modes or epistemic activities. Since temporality has not arisen at this stage of
consciousness, this dialogue is not temporal either. In the absence of localising this
discourse in time, Siva’s self-intimation is eternal, and is embedded in both what
has been manifest in the world, and the act of manifestation.

As grace (anugraha) is intrinsic to Siva, creation or externalisation of self-
awareness is inherently teleological and the primordial dialogue is an expression
of this very power.?” Furthermore, this power in the form of grace and $iva are not
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14  Dialogical Manifestation of Redlity in Agamas

two distinct entities, and this is the supreme power (pard $akti) of Siva prior to
creation coming into being. This transcendental power of self-reflexive awareness
is deified as Para in Trika, and is also identified as the transcendental speech (para
vac) which describes the potency of speech that has yet to be verbalised. Abhinava
explains the manifestation of this power in the form of instructions in the follow-
ing terms:

This [transcendental] power [of Siva], which in essence is the reflective aware-
ness of the grace of the world, is first resting in pure consciousness that has not
been conditioned by space and time, and is of the character of the supreme
mantra [of aham], [which] is ready {-Sanac} to expand as [the speech of] seeing
that is of the character of inward reflection [manifesting the self-nature], and is
identical to hundreds of endless powers. At this stage, [this speech qua supreme
Sakti] exists not being distinct in the form of question and answer that is yet to
manifest as [the speech identical to] seeing.”®

The first expression of the transcendent speech qua consciousness-in-itself, the
self-seeing or self-reflexive mode of speech called pasyanti, has the character of
inverse-awareness or the awareness that is facing inward and not externalised in
terms of grasping objects. This self-intimation of consciousness is what constitutes
the dialogue, or, being in this state underlies the dialogical nature of the self.
Speech, in this paradigm, is given to being, as there is no awareness that is
exempt from speech. Reality bursts open through this, as if the petals of a lotus,
existing within this speech even when not expressed in distinct forms. Bhartrhari
uses a metaphor of peacock egg to describe this latency, as all the colours of a
peacock are latent in the yolk, although indistinguishable. In our context, this self-
revelation of Siva or reflexivity of consciousness or the inward-seeing of speech
explains both the ontological process where consciousness materialises itself or
finds its externality, and the epistemic process of the very self-awareness dividing
itself as the transcendent self-awareness and the externalised modes of conscious-
ness. Agamic discourse needs to be understood in this light or we will fail to see
the philosophical underpinning of mantric evolution. Abhinava reiterates that this
speech or awareness manifesting itself is a-temporal: ‘this [speech] is devoid of
distinction among all the cognising subjects and is eternally present.”” It is not
just the expression of speech, Abhinava declares, all activities presume this very
foundational consciousness and in so doing, the subjects in reality experience this
very transcendental consciousness in all their cognitive modes.*

The Agamic revelation, along these lines, is at first the absolute experiencing
itself, its own glory, or pure consciousness being reflexively aware of itself. This
self-expression is described in terms of the Lord revealing His essential nature to
the goddess and the goddess receiving that revelation from Siva.*! This is what
constitutes the primordial dialogue, the first expression of the truth revealing to
itself, assuming both the form of speech and expressing itself as the speaker and
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Sthaneshwar Timalsina 15

hearer of the truth. Since the power of grace is thus the foundation of being and
permeates both speech and consciousness found as self-reflexive, it is permeating
all beings, or in other words, the power of $iva in the form of anugraha is dormant
at the heart of all sentient beings. Or, it is what constitutes the foundational
speech, the self-reflexive awareness that manifests in the form of expressed
speech.*?

A question arises: can this be considered Sruti? as the concept of $ruti underlies
the act of hearing. Like touching or tasting, hearing is a sensory mode and in the
absence of conceptualisation, there is no hearing. This is because ‘hearing’ here
means comprehending something expressed in terms of speech. All that speech
expresses are concepts. If the essential revelation itself is ‘heard’, how can Agamas
reveal the non-conceptual, the truth that cannot be conditioned in language and
concepts, and is above the mind? Abhinava states:

When manifested herself in the mode of hearing, the goddess [or the reflective
mode of awareness {tasya}] has the autonomy which can be explained as
[establishing] connection (anusandhdna) by organizing [sounds] that gives
unity to the mass of phonemes that are sequentially manifest in the form of
pulsating entities (sva) [heard] in the eardrum. Without this [power to unite
discrete phonemes and give coherent meaning], the cognizing subject reacts
(vyavaharati) that ‘I do not hear’, even when hearing particular words that have
been lost in the buzzing sound.*®

Following Abhinava, the transcendent consciousness that is also speech, due to
it having all the potential of speech that is yet to be expressed, deified in the form
of Para, is what gives coherence to discrete sounds and constitutes meaning.**
Meaning, accordingly, is the pure consciousness manifest, as it is consciousness
that gives rise to sequentiality and meaning to discrete sounds. In essence, there is
no dichotomy between the transcendental consciousness and its dyadic manifest-
ation [1] in discrete forms of seeing, tasting, or touching, and also [2] as the
phenomenal subject that navigates all these streams of consciousness and gives
coherence. Manifestation in manifold forms is thus intrinsic to consciousness.>
This process is also essentially meaning-making.

Hearing, as evident in the above discussion, is not just a mere coming-to-contact
with discrete sound but the act of experiencing coherence and understanding
meaning. Rather than recognising hearing as being aware of sounds, it needs to
be understood as an act of or modification of consciousness that is thus not dis-
tinct from it. A passive hearing of sounds is not therefore what constitutes
‘hearing’ in a true sense. Abhinava elaborates upon this concept of hearing by
saying that in the madhyama state of speech, the very self hears and not the ears or
other instruments of cognition.*® Sruti, along these lines, is similar to self-witness-
ing awareness. As the common use of ‘seeing’ and ‘hearing’ does not apply at this
stage of being self-aware, this needs to be understood as metaphoric.
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Ksemardja on the revelation of Agamas

Ksemaraja's Uddyota commentary on ST gives valuable insights on Agamic revela-
tion. While his presentation is essentially an exposition of Abhinava’s philosophy,
the commentary is helpful to ground the monistic presentation of Agamic reve-
lation where the texts are rooted in self-expression, giving the teleology in Agamic
revelation. In this paradigm, speech is given primacy over human agency.
According to Ksemaraja, the dialogue between Siva and Sakti is the ‘reflection of
complete I-awareness’.”” Evident in this description is the sense of completeness in
consciousness experiencing itself. He further explains, ‘the auspicious collection of
words is of the character of having awareness (paramarsa) of this transcendental
reality {tat} that is an acronym in the form of a-h, [which captures all the
Sanskrit phonemes], that has circumscribed [garbhikrta=lit. been pregnant
with] the entire world, and is the first sprout of the flow of all the instructions
(3astra)’.®

Ksemaraja reaffirms that this is the singular self expressed in dialogue, where
the self turns itself into two agents to express and listen to the nature of reality. In
this sense, the absolute expresses itself in two distinct forms, one as speech, and
the other as hearing that involves two subjects, the narrator and listener.
According to Ksemaraja:

The Lord Bhairava, of the character of pure consciousness, reveals the teach-
ings comprised of question and answer for the grace of the world prior to
materializing in the forms of Sadasiva etc. by assuming the roles of preceptor
and disciple. [In this, He] assumes the blissful form of the Lord of Uma who is
primary in permeating all the manifestations that rest on Him, and is of the
character of Bhairava since He has reentered His [all-encompassing] existence,
and [reveals the Agamas to] the materialized form of the auspicious Uma who
has assumed identical characters (tathabhita).>

Ksemaraja reaffirms this Agamic revelation elsewhere (ST 8.27-32), highlighting
its dialogical nature where he makes it explicit that Siva as a category stands for
transcendental consciousness.*® The authoritative texts, along these lines, origin-
ate from the transcendental self, and like a stream, they flow through different
channels and eventually reach to human subjects. This identifies the source of
Agamas as the transcendent self, since the passage here makes it explicit that the
one who reveals the texts cannot be objectified but is of the character of the
transcendent perceiver.*’ Agamic texts appear to have a dual purpose: while ful-
filling various desires, they all collectively constitute a single meaning, revealing
the self-nature and thus liberating the individuals.*” This citation is crucial to
understanding opaque passages that are often times cited for their hedonism.
First, texts are not supposed to be deciphered in isolation from other relevant
texts and collectively, from the rubrics of Agamas, and next, while assisting in
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materialising desires, these passages are simultaneously effective in liberating
the self.

This discourse on the revelation of Agamas rests on multiple connections,
where, besides the identity of Siva and Sakti, the self is identified with Siva,
with consciousness, and eventually with transcendent speech. When manifested,
it is Siva’s power of grace (anugraha $akti) that assumes the form of Agamas. This
can be traced in Ksemaraja’s writings, as he explains that this is speech itself, in its
transcendent form, manifest in the form of ‘seeing’ (paSyanti) by splitting itself
into two as the preceptor and disciple, or the speaker and hearer. Pasyanti, along
these lines, is the state where the Agamas are revealed. This is also the state of the
manifestation of speech, and in order to distinguish the flow of pure wisdom at
this state, Ksemaraja identifies this state as ‘the power of speech in the form of the
transcendent and supreme seeing’.*’ In his non-dual semiotics, there is no distinc-
tion between the expressive words and what has been expressed by these words.**
Along these lines, what the texts reveal through words is Siva, and while revealing
the Siva nature, these very words are also of the Siva nature and thus are potent in
the form of mantras. This parallels the understanding that the Agamas reveal the
transcendent nature of the Lord as identical to the self.*®

One issue needs clarification. While the first expression of speech in the form of
Agama is described as pasyanti, or the state of speech that assumes twofold forms
of expression and what has been expressed, the texts also assign this in the form of
ndada, and the state of sound or ndada is possible only in the external form
of madhyama speech. It needs to be understood, however, that the inner form of
ndada is not an actual sound, it is just the cause of sound and has the intrinsic
potency to manifest as sound and so is called nada. Agamas, accordingly, are the
expression of pasyanti, the very self-seeing speech manifest in its pristine form
revealing itself. The transcendent Siva and the supreme speech (pard vac) are
identical. It is due to this intricate relation of the self, the absolute, and speech
that Agamas are considered to be revealing the truth in dialogue.

There is another challenge to this non-dual soteriology. It is common knowledge
that cognition objectifies entities and entities thus become cognised. Here, cogni-
tion plays a role like that of a lamp in manifesting objects. If what has been
revealed is the self or Siva nature, and what is revealing is the awareness found
in the modes of direct apprehension or revelation identified as Agamas, then what
is being revealed and what is revealing will be as distinct as the lamp and the
objects illuminated by it.*® Relying on Ksemaraja’s interpretation of ST 4.337-70,
this relationship is non-dual and the metaphor of the lamp and the object does not
fit. Ksemaraja cites Vijiianabhairava (21) in this context, the verse that explains that
through the glow of a lamp or through the rays of the sun, the location of the lamp
or the sun is cognised. Rather than revealing external objects, the example given
here is that of manifesting the source. And, what we call the lamp is but the light
and the rays are the very sun itself, emanating as particles. As the text maintains,
‘there is no entity without qualities and no quality without an entity’.*’ It is
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18  Dialogical Manifestation of Redlity in Agamas

through aspects that an entity is known, whether it is in direct apprehension or by
inferential knowledge. When S$iva is recognised through Agamas, he is in fact
exposed through his own aspects. This epistemology rests on the assumption
that consciousness found in the form of concepts, and flowing through various
modes of pramana, or the means through which entities are cognised, are but the
aspects of the very self or consciousness-in-itself. While in other modes of pramana
consciousness, the transcendental non-objectified consciousness is found divided
as cognising and cognised, with externality being superimposed upon what is
cognised, but in the case of Agamas, the object of cognition is the very self.
Nonetheless, the dyadic relation is intact, with two subjects asking and responding
to questions when in Agamic revelation. This establishes also the relationship
between the bestower and receiver of grace.*®

A passage from Svacchanda is relevant in this context: ‘Agama is the very wisdom
[found in] infinite categories of instructions’ (ST 4.340cd). What is intriguing, how-
ever, is the term jfiana, translated here as ‘wisdom’ or ‘realization’: it is used as
synonymous to the cognitive modes as well as transcendental consciousness. Upon
the question, what is Agama? Ksemaraja explains that it is the ‘realization’ (jfiana) of
the absolute reality {tat} or the expression of the powers of the transcendent [reality,
Siva).*® An often-cited passage that defines Agama comes in this sequence:

a samantad gamayaty abhedena vimrsati pdramesam svartipam iti krtva parasaktir
evagamas tatpratipadakas tu Sabdasandarbhas tadupdyatvat $astrasya |

Uddyota in ST 4.340.
Agama is identical to (eva), the supreme power that leads [the subject to], or
reflexively cognizes the transcendental consciousness (I§vara) as the very form
of the self, [following the etymology] that it leads [subjects] from all directions
[to the supreme Siva). The assembly of words or the Sastra establishes this
[reality] because it is the means to [reveal] it.

Agamic revelation, along these lines, is the Saktopdya or the means to reveal the
supreme reality identical to the very self by means of contemplation, or the pro-
cess by which the reality is manifest in sequence.”® Since Agamas are considered
not just the means but the very body of $akti, the dialogical nature in Agamas is
intact and the recognition by means of these texts is also thus dialogical. The
realisation of the self as a unitary experience comprised of illuminating prakasa
and reflexive vimarsa aspects is thus embedded to the very notion of Agama.
Therefore to say that Agamas are dialogical is not just to maintain that the
texts are in the form of question and answer but also to say that the intrinsic
mode of consciousness that provides a platform for other cognitive modes is in-
trinsically dialogical. This is the self expressing itself, the self-intimating act of
consciousness.

What about extrinsic validation? Can this self-enfolding/unfolding reflexive
consciousness qua Siva be questioned, or be established or even rejected, by the
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cognitive modes that rest on externality, are subject to physicality, and are mani-
fest in the form of perception or inference? One line from Abhinavagupta responds
to this question directly:

The manifold [lit. web of] means do not reveal Siva [or the absolute]. Can a jar
reveal [the sun] with thousands of rays?*'

The Agamas, in this light, are a sequential and dialogical manifestation of the
absolute that is self-revealing and dialogical in nature. All modes of cognition
presuppose this self-awareness, and therefore, they cannot confirm or reject
this foundational being, the essential self, consciousness-in-itself.

Jayaratha on Agamic revelation

Jayaratha’s Viveka commentary upon Tantraloka (TA) reiterates the seminal con-
cept of Abhinava that has been elaborated upon by Ksemaraja. In his terms, the
revelation of the instructional texts assumes the following sequence:

In this transcendental speech of the character of awareness which is essentially
reflexive (paramarsa), all the instructional texts (Sastras) manifest in the form of
transcendental awareness because it is saturated with all the entities that exist.
While this is the case {sat}, [the Agamas] manifest inside [the heart] in the form
of introverted reflexive awareness (pratyavamar$a) of the character of aham
(I-am), because in this padyanti [or the speech of the state of self-seeing, the
speech has] the character of having no distinction in the form of signified and
signifier. Due to this reason, the objects that are signified and are being cog-
nized by the subject of the character of reflexive awareness manifest being
circumscribed by aham (I-ness). After that, this very [speech] manifests at the
level of madhyama inside [the heart] in the form of signifier and signified that is
distinct from the emergence of the cognizing subject and [the objects that are
being] cognized. In this [very speech of the level of madhyamal], the supreme
Lord, by assuming the status of the Lord Sadasiva by adopting the sequence
(satra) of the five faces comprised of pure consciousness, bliss, desire, cognition,
and action, manifests the entire instructions comprised of five transmissions
corresponding to the five faces which are filled with manifoldness in such and
so distinctive forms characterized by the states of identity, identity in distinc-
tion, and distinction.>?

Following this understanding, the Agamas that are revealed in the form of
expressed speech (vaikhari) are the transcribed texts recording this primordial
dialogue. All the Trika philosophers have consistently maintained that Agamic
revelation is at the foundation of speech and is dormant in the transcendent
speech that is identical to consciousness. The first expression of this self or con-
sciousness or $iva is an extension of its inherent power of grace that gives rise to
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pasyanti or self-seeing speech. This very speech transforms into words as the state
evolves into madhyama. In other words, the first dialogue is not in the manifest
words but in a mutual experience of the inter-penetration of prakasa and vimarsa.
What is lost in translation, as the speech evolves from this inner dialogue to
external expression, is the oneness of illumination and reflexivity as two modes
of consciousness. When grasped in madhyama or vaikhari levels, the words that
signify and the entities that are signified are very distinct. A single Agama of aham
or the first expression of complete I-awareness that encompasses all that exists
thus manifests in the form of multiple Agamas through the distinctive faces of
Siva. The essence of the texts is experience and its essence is the self. In the
absence of this awareness, Agamas remain unknown. Distinctions in teachings
found in Agamas only reflect distinction in the subjects receiving instructions,
as this is after all a single truth revealed in different ways.>® Texts are thus the
means to rediscover the self and not to find it, as what has been encoded in texts is
the primordial dialogue of the self with itself. Although there lies no distinction
between the revelation of the truth found in the Vedas and the Agamas, the stress
given in Agamic literature on the dialogical nature of revelation remains unique,
and this dialogical nature is not just a textual structure, but, as has been outlined,
reveals the structures of consciousness, or the self at its most intrinsic level.>*
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Notes

1 vande Sankaracaitanyam prakatam parabhairavam |
ramanandatapam moharajanidalanaprabhum || 1 ||
hathat sarvarthanirdesasamartham vrajavallabham |
vande bodhamrtodrekapirnendum mantravigraham || 2 ||
[1 bow to Sankara Caitanya, the supreme Bhairava in manifest form; to the brilliant
sun Ramananda who is capable of smashing the darkness of delusion; and to Vraja
Vallabha whose body is comprised of mantras, who is like the full moon saturated
with the nectar of wisdom, and who is capable of instructing all there is to know in
a single moment].

2 The term Agama in this article refers to three sets of texts: Saivagamas (ten texts),
Raudragamas (eighteen texts), and Bhairavagamas (sixty-four texts). Although not a
subject of discussion in this article, Vaisnava Agamas primarily follow the same
assumptions that have been outlined here. The authoritative texts are addressed in
the Agamic tradition by terms such as Tantra, $astra, or Sruti, depending upon the
context.

3 This often-cited passage from the Vedic literature comes in Rgveda (10.7.90.1-16);
Vajasaneyi Samhita (31.1-6), Samaveda Samhita (6.4); Atharvaveda Samhita (19.6);
and the Taittiriya Aranyaka (3.12,13).

4 yasya nih$vasitam vedd yo vedebhyo ’khilam jagat | nirmame tam aham vande

vidyatirthamahe$varam || Sayana in the Upodghdata of Rgvedabhdsya, benedictory

verse 2.

For discussion, see Holdrege 1996, p.228.

For discussion, see Clooney 1987; Myers 2001, pp.91-123.

For discussion, see Rambachan 1991; Murti 1959.

Ten $aiva and eighteen Raudra Agamas are collectively identified as Siddhanta

Agamas.

9 tajjianam dvirdpam Sabdartapam avabodhartpari ca | tad avabodharipam Sabdariparid-
ham arthesu pravartate | ST 1.2.
10 yad va $ivdj jiianam pravartata iti jianam Saktih | sa ca dviripa avabodharipa diksarapa
ca | ST 1.2.

11 yada pasanam vinivrttim atmanas ca $ivatvavyaktim ca karoti tada diksyety ucyate, tatrapi

JjAanartpatam na jahatiti tenobhayartipapi jianam ity ukta | ST 1.2.

[N Be NC, |
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12 sa ceccha jianenavyapteti | icchapi SivaSaktir eva | sa ca danaksapanalaksanatvad
diksantahpatiniti bodharipatvaparitydgdc ca jianam ity anena vyapyata eveti | ST 1.2.

13 tat tu jiidnam ekam Sivasakter ekatvaSruteh |...tasmdj jianasya kena bhedenanekatvam
gacchati | paraparena bhedena | ST 1.3.

14 caitanyam jAanakartrtvarapam balam atmanah | ST 1.6.

15 For discussion, see Dviveda 1983, pp.112-13.

16 jAdyanta anena vidydcaryakriyayoga iti jianam $astram | Mrgendratantra (1.1), Vrtti
thereon (p. 5, lines 11-12).

17 See Siksmagama, Chapters 1-2.

18 This list rests on Kamikdgama. Cited in Dviveda 1983, p.113.

19 See Dviveda 1983, pp.120-21 for discussion.

20 evam canugrahaSaktih satatam sarvapramatrsu anastamitaiveti saisa sadardhaSastraik-

apranah para eva sambandhah | atranuttare sambandhantaranam mahadantaraladivy-

divyadinam uktopadeSena paraikamayatvat | Pardatrisikavivarana, p. 4, lines 23-25.

I am using the term Trika to refer to the philosophical system that relies on sixty-

four Bhairava Agamas and was a development of Kashmiri thinking pioneered by

Somananda and Vasugupta and carried on by Abhinava, Ksemar3ja, Jayaratha, etc.

22 For an analysis of vimarsa, see Skora 2007.

23 ... prakasalaksanah svatma. . .saiva hy ahambhavatma vimarso . . . prakdasaripata jiianam
tatraiva  svatantryatma vimarsah kriya vimar$a$ cantahkrtaprakasa iti vimarsa
eva paravasthayam jiianakriye . . . sarvathda tu vimarsa eva jiianam .. .| I$varapratyabhi-
jAavimarsini (IP 1.8.11, p. 423).

24 . ..prakasasyanapahnavaniyatvat | Isvarapratyabhijiavimarsini 1.1.1 (p. 24). prakasa eva
hi samvidam paramarthah | I$varapratyabhijiia-Vivrtti-Vimarsini 11, 433, line 3.

25 prakasasvatantryam iha bodhasamvedanadisabdavacyam | I$varapratyabhijfa-Vivrtti-
Vimaréini 1, 82, line 12.

26 prakasas$ ca vimaréasinyo na bhavati | I$varapratyabhijiia-Vivrtti-vimarsini 1, p. 5, line 24.

27 paramesvarah paficakrtyamayah satatam anugrahamayya pararapaya Saktya akranto vas-
tuto’nugrahaikatmaiva na hi Saktih Sivad bhedam dmarSayet | Paratrisika Vivarana in
verse 1.

28 sa ca Saktih lokanugrahavimarSamayi prathamatah paramarSamayyd paSyantydsutra-
yisyamand-nantasaktisatavibhinna prathamataram paramahamantramayyam adesakalaka-
litayam samvidi niria-dha tavat pasyantyudbhavisyaduktipratyuktyavibhagenaiva vartate |
Paratrisika Vivarana in verse 1.

29 saiva ca sakalapramatrsamvidadvayamayi satatam eva vartamanarupd | Paratrisika
Vivarana in verse 1.

30 sarvakdlam eva yatkificitkurvana enam eva samvidam anupravesya sarvavyavahdra-
bhajanam bhavati, atas tam eva vastuto vimrsati | Paratrisika Vivarana in verse 1.

31 .. .tavad evoktam bhavati devi uvaca iti| evam eva purastad bhairava uvdca iti mantavyam
| Paratrisika Vivarana in verse 1.

32 evam canugrahasaktih satatam sarvapramatysv anastamitaiva iti | Paratrisika Vivarana in

verse 1.

Sravanakhyaya sattaya tisthanti tasyah Sravanasamputasphutakramikasvaspandamay-

avarnarasi-nistham aikatmyapadanartpasankalananusandhanakhym svatantryam | tena

hi vina kalakalalina-Sabdavisesam S$rnvann api na Srnomiti vyavaharati pramatd |

Paratrisika Vivarana in verse 4.

2
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sanikalanam ca bhagavati saiva para paramesvari karoti | Paratrisika Vivarana in verse 4.
vastuto hi $rnoti paSyati vakti grhnatityadi bhagavatya eva ripam | Paratrisika Vivarana
in verse 4.

atra hi madhyamapada atmaiva samsrnute naparah | Paratrisika Vivarana in verse 4.
devi vacanam abravit | Svacchandatantra 1.4b|...vacanam abravit pirpdhantatmand
paramrsat | Uddyota on Svacchandatantra 1.4.

tatparamar$a eva hy akarahakarapratyaharatma garbhikrtasesavisvasamagrasastrapras-
araprathamankuraripo bhagavan Sabdarasih | Uddyota on ST 1.4.

cidatmaiva ca bhagavan bhairavah sadasivadimirtigrahanapirvam svadharapraparica-
vyaptipradhanabhiitam umapatirtipam svasattanupravesat bhairavatmakam eva muditam
dsthaya tathabhiitam eva ca umabhattarikamirtim gurusisyabhtimikagrahanena $astram
vacanaprativacanaripam lokanugrahanartham prathayati | Uddyota in ST 1.4.

This concept is found in seminal form in Svacchanda:

adrstavigrahayatam Sivat paramakaranat || 27 ||

dhvanirapam susiksmam tu susuddham suprabhanvitam | ST 8.27cd-28ab.

Following Svacchandatantra, this wisdom is revealed by Anasritasiva, the deity visua-
lized in five faces, corresponding to the five seminal mantras (ST 8. 28-29). ST also
outlines that this gnosis flows from Siva [Sadaéiva] to Tévara, and Tévara circulates
this to the beings in the lower strata. The gnosis that has flowed to the human level
was revealed by T$vara to Srikantha (ST 8.34).

Sivat paramadvayaprathatmakasreyoripdt . . . Uddyota in ST 8.27.

...adrstah paradrastrekaripo vigrahah svaripam yasya tasmat | Uddyota in ST 8.27.
... tattadanugrahyasayanusarena bhinnabhinnaphalany api $astrani vastuto vakyaikav-
kyataya  pariparnabhinnavimarsaspharany — dsatritasamastabhedabhedapraparicani . . .
Uddyota in ST 8.30.

... paramamahapasyantivaksakti . . . Uddyota in ST 3.31-2.

vacyavdcakayor abhedad . .. Uddyota on ST 1.33.

a samantad gamayaty abhedena vimrsati paramesam svartpam ity agamah |

This metaphor of lamp and the objects revealed is properly analyzed in ST 4.336-
340.

na gunena vind tattvam na tattvena vind gunah || ST 4.338cd.

arthi prasta pratyarthi samSayacchedako vakta tayor bhavo 'nugrahyanugrahakatvatma
tena yah pravrtta agamas tenapi Sabdanartipena niyatasaktidvarakam eva tat tattvam
labhyate | Uddyota in ST 4.339-340.

dgamas tajjfianam parasaktisphararipam . .. Uddyota in ST 4.340.

For discussion on $akta updya, see Lidke 2005, 143-80; Sen Sharma 1990, pp.105-56;
Flood 1993, pp.45-56; Mishra 1993, pp.329-54; Dyczkowski 1987, pp.163-218.
upayajalam na Sivam prakasayed | ghatena kim bhati sahasradidhitih || Tantrasara, Ahnika
2 (p. 9).

iha khalu paraparamarSasarabodhatmikayam parasyam vdci sarvabhdvanirbharatvat
sarvam Sastram parabodhatmakatayaivojjrmbhamanam sat paSyantidaayam vacyavac-
akavibhagasvabhava-tvenasadharanatayahampratyavamarsatma antar udeti, ata eva hi
tatra pratyavamarsakena pramatra paramrsyamano vacyo ‘rtho hantacchadita eva sphur-
ati | tad anu tad eva madhyama-bhimikayam antar eva vedyavedakaprapaficodayad
bhinna vacyavacakasvabhavatayollasati |

TAV 1.18.
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For a detailed analysis of the revelation of Saiva, Raudra, and Bhairava Agamas, see
TAV 1.18.

The dialogical revelation of the absolute reality, as has been explained in Trika
literature, is a combined product of the early Agamas, the Vedic literature (par-
ticularly Mimamsa understanding of mantras and the Advaita understanding of the
Upanisadic revelation), and the linguistic philosophy of Bhartrhari. I am not able to
address these nuances in this article, as this would initiate a much wider
conversation.
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