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vaisnava-siddhanta-pracara-sabha, 1938. (d) With Vedanta-desika’s Tattva-tiki
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—— 1950, "Further light on Sankarsa-kanda’, in Siddha-Bliarafi, or, The Rosary of Indology
[in Honour of Siddheshwar Varma), part 2, pp. 102-05, (ed.), Viévabandhu Sast,
Hoshiarpur: Vishveshvaranand Vedic Research Institute.

Ratna-gopala-bhatta: see Jaimini.

Sabara: see Jaimini.

Salika-natha-misra, Prakarana Paficika of Salika-natha Misra with the Nyaya-siddhi of Jaipuri
Narayaya Bhafta (ed.), A. Subrahmanya Sastri, Varanasi: Banaras Hindu University,
1961, Kasi-hinda-visvavidyalaylya-daréana-grantha-mala 4.
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Sarma, K.V. 1963 (ed.), Saikarsa Kianda Sitras of Jaimini, Hoshiarpur: Vishveshvaranand
Vedic Research Institute, Vishveshvaranand Indological Series 18,

Sarma, Soma, 1992, Smiirskpta merit vydyoga = Vyayogas in Sanskrit, Dilli [= Delhi): Nirmana
Prakasana.

Sarva-mata-sangraha, Author said to be Sankara, (ed.), T. Ganapati Sastri, Trivandrum:
Government Press, 1918, Trivandrum Sanskrit series no. 62,

Sarva-siddhinta-sanigraha, Author said to be Sankara, who is probably a different historical
person from Sanikaracarya or Adigankara the famous Kevaladvaitin philosopher,
(ed.), M. Rangacaya, Madras: Government Press, 1909.

Subrahmanya Sastri, A.: see Salika-natha-misra.

Subrahmanya Sastri, S., 1965 (ed.), Sastkarsa Kanda of Sage Jaimini with the Bhasya of Deva-
suimin, Madras: University of Madras, Jaimini’s authorship is refuted in favor of
Kagakstsna's in A. Aklujkar, 2012.

Thangaswami Sarma, R., 1996, Mimdisa-maiijari, New Delhi: Indian Council of
Philosophical Research (= Bharatiya-darsanikanusandhana Parisat) and
Munshiram Manoharlal.

Vedanta-desika (sometimes also referred to as Vedantacarya and Venkata-natha): see
Ramanuja.

Linguistic and Cosmic Powers
The Concept of Sakti in the Philosophies
of Bhartrhari and Abhinavagupta

Sthaneshwar Timalsina*

Sakti: The Power of Language

In general, the term sakti means force: the power of words to signify their
referents, or the cosmic power or powers pertinent to gods in general, or
to Braliman.! The concept of linguistic power is central to Bhartrhari’s
philosophy of language. At its apogee in the Trika tradition, the cosmic
nature of sakti refers to the procreative cosmic force identified by the
term vimarsa (reflection) that is inseparable from prakasa, or awareness. In
Trika philosophy, these two aspects are identified with the primordial
couple, Siva and Sakti, and are addressed as inseparable. This divine
Sakti embodies all that exists, gives rise to sequence, and thus is
instrumental for causing events to occur. Tantric Kaula tradition elaborates
upon the personal and embodied nature of this energy. Although these
linguistic, cosmic, and embodied aspects of $akti appear distinct and similar
in terms, a close examination of the philosophies of Bhartrhari and
Abhinavagupta allows us to establish a nuanced relation of these concepts.

Contrary to theological schools, Indian philosophical systems
consistently use the term gakti to refer to linguistic power. The central
debate between Mimarsa and Nyaya concerning the expressive power
of language can be synthesized as the positions regarding the universal,
the particular, or their combination as what is expressed by language.
Although Bhartrhari’s concept of gakti is still related to the signifying

*

Department of Religious Studies, San Diego State University

1. For treatment on sakti, see Larson 1974, Cefalu 1973, and Padoux 1990. For the
concept of pratibhd, see Kaviraj 1924, Joshi 1977, Rukmani 1987, Dragonetti and
Tola 1990, Kuanpoonpol 1991.
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power of language, it is much wider, and Bhartrhari is aware of these
positions while promulgating his own theory of language. It does not
take time to notice that linguistic expression in Bhartrhari’s philosophy
does not merely describe the phenomenal reality: his sabda is identical to
Braliman, and is also the means to reveal the highest truth. This self-
revealing aspect of language is what particularly links Bhartrhari with
subsequent Trika philosophers.” The Vedic Mimarhsa philosophers,
Bhartrhari, and the Trika philosophers all present their response to the
metaphysical question, how can the supreme reality that is not grasped
by other means of knowledge be expressed through language and
cognized through linguistic apprehension?

Two concepts found in the expressive power of language are crucial
to the current discussion. The Nyaya position appears secularized while
emerging from a theological foundatien, as the early concept of expressive
power is distinctively the “Will of God” (iSvareccha), while this becomes
merely the will of the user of a word to signify a specific object.® This will
in the Trika paradigm is both the dormant will among the individuals,
and the Will of Siva that is manifest in the form of the world. Next, the
scope of linguistic expression, both as universal and particular,
demonstrates the expressive power of language to embody the totality in
its subsequent theological twist, while still referring to the particulars.!

Bhartrhari analyses the two different positions that words describe
the particular or the universal in two separate chapters of the Vakyapadiya
(VP). In the Jati-Samuddesa, Bhartrhari asserts that when a speaker uses a
word, it is his intention that determines whether it is a universal or a
particular that is meant. He identifies the “superimposition of conception”
(adhyaropa-kalpand) as what occurs in the process of knowing particulars

2. Besides conceptual connections, there are also historical links between Bhartrhari
and the Trika philosophers. Bhartrhari has remained popular among the Kasmiri
scholars. Both Helardja and Punyardja, the commentators on Bhartrhari's texts,
hail from Kashmir. Trika philosaphers such as Somananda prominently engage
the philosophy of Bhartrhari, even when they are rejecting his view. The most
compelling reason, however, is that Helaraja is one of the teachers of Abhinava.
Abhinava is noticeably respectful to Bhartrhari, as he often cites from Bhartrhari’s
Vakyapadiya.

3. Itis Vatsyayana to first bring “desire” (iccha) to the discussion of the designating
power of words, and for him, the primacy of universal or particular relies on the
desire of the speaker. See the commentary of Vatsyayana on NS 2.2.63.

4. For universal as the significance of language, see the Bhasya of Sabara on the
Mhmarisastitra 1.3.30-35. For Kumarila's defense of universal as the signified, see
the Akrtivada section in the Slokavarttika,
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after comprehending the universal directly signified by word. This
discussion favours “universal” as the meaning, defining the universal
property as something common to all members of a class that distinguishes
the particular members of that class from other classes.”In the next chapter,
Dravya-5amuddesa, Bhartrhari identifies “substance” as the essential
nature (Atman), an entity (vastu), and the intrinsic nature (svabhaova) or
reality (tatton). In this discussion, the generic form (akara) is referred to as
something that helps one to know the intrinsic nature of the entity. The
dravya discussed in this section is not the particular that is born or is
perishable, but rather, it is the essential nature, the true nature of the
substance that is free from origin or destruction." What is noteworthy in
Bhartrhari’s discussion is the way he understands “universal,” where
safta is the highest universal, which is identical to pratibha, and is
understood as what is essentially referred to by words. The description
that the very afman is the referent of a word or that the very essential
being is the meaning, transcends the dichotomy of the phenomenal and
the real; his neutral terminology embraces both meanings. This also helps
to establish a link between linguistic power expressed in terms of “fitness”
(yogynta)” and metaphysical power. Although various aspects of linguistic
power are absent in the cosmic depiction of Sakti, nuances shared by
Bhartrhari and the Trika philosophers such as Abhinava allow us to
establish a link between these two systems.

Sakti as the Causal Factor

The concept of sakti in Bhartrhari’s philosophy is wider than the mere
signifying power of language in the common sense. Identified in plurality
(VP 1.2), these dnktis located in Braliman are of a mutually exclusive
character.” While remaining the power of the word principle,” their
existence does not contradict the singularity of Bralunan, as these are
described as the very self-nature of the Brahnian. Since the word principle
is the essence of all these powers, having multiple soktis does not connote

5. This discussion comes from the Jati-Samuddesa of VP, See Coward and Raja

1990: 154,
6. This topic is elaborated in the exposition of the sittra “siddhe sabdarthasambandhe”
on MB 1.1.1. “evam hi drsyate loke . . . akrtyupamardanena dravyamenva sisyate.” — Ibid.

7. indriyanam svavisayasvanadir yogyata yatha | anadirarthaili sabdanmn sambaidho
yogyatd tatha | | — VP.3.3.29.

8. ekatvasyavirodhena sabdatattoe bralmani samuccitd ©
— VPour 1.2. Iyer 1966, p. 16, lines 1-2.

9. bralmedarit sabdanirmanam Sabdasaktinibandhanam | — Cited in VPrr on VP 1.1.
Iyer 1966, p. 14, line 3.

radhinya atmabhitah soktaya? |
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duality." Of the various powers of sabda, Bhartrhari identifies two among
them, direction (dik) and time (kala), with terminology similar to that
applied to consciousness (caifanya)." This similarity is particularly crucia
in comparing Bhartrhari’s philosophy with the Trika system. :
Crucial to a comparison of the linguistic power discussed in VP with
the concept of Sakti in Trika philosophy, consciousness in Trika system is
identified as the “light” (prakasa) that is never devoid of self-reflection
(vimarsa). Relying on the concept that awareness is always self-aware,
Trika philosophers propound that these two aspects of consciousness are
inseparable. The early terminology of neuter gender caitanya shifts to
feminine citi to describe consciousness, and this is linked with this
relationship of cosmic power with the power of linguistic expression.'?

The issue of the number of energies is central to both the Trika
categorization of divine energies and Bhartrhari’s philosophy of expressive
power. While Bhartrhari lists four pertinent powers of language, he also
cites a position that holds six different powers (VP 3.7.35). This
identification is noteworthy, because the energies that give rise to plurality
are described as beyond distinctness and am.:m_oo; and the entity that is
the substrate for these energies is described as free from all mental
constructions.” Just like kals and desa are two central categories within
which all Saivite categories are found, these two powers are pertinent to
Bhartrhari’s discourse on language. Allowing us to identify a further link,
the gaktis in Bhartrhari’s philosophy allow the word principle to manifest
successively through the power of sequence (krama-sakti) in the forms of
word and sentence.” Following this presentation, word-meaning can be
cognized only in sequence (kramagrahya), and it does not transcend the
conditions of subject and object in the sequence of manifestation.” Through

10. sarvasaktyatmablittatoan: ekasyaiveti nirpayah | — VP 3.1.22.
11. caitanyavat sthitd loke dikkalaparikalpand | — VP 3.6.18.

12, For instance, see the terminology of Utpala in IP 1.5.13 that addresses paré vic
and citi in the same breath,

13. ... bhedasamsargasamatikramesa samavistam sarvabhil Saktibhir vidyavidyapravibhaga-
ripam apravibhagan: . .. — VPur on VP 1.1, Iyer 1966, p. 1, line 3 - p. 2, line 1.
tad evarit aprthakiomi prthakpratyavabhasanam api mithalt sarvasakimam | — VPuron
VP 1.2. Iyer 1966, p. 17, line 2.

14. . . . sarvavikalpatita ckasminn arthe saroasaktiyogad drastramit dardanavikalpali . . . —

VPyrin VP 1.9. Iyer 1966, p. 35, lines 4-5.

VP 1.86. See also: sa tv cvarit pratilinal . . . kramagaktit pratigrhnati | — VPop in VP
1.51. Iyer 1966, p. 110, line 5 - p. 111, line 2.

16. VP 1.52 and the Vrtfi (VPur) thereon.

15
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the association of interacting powers, this word principle becomes many,
just as the earth element transforms into the form of plants.”” The aspects
of “sequence” addressed while addressing linguistic power is contextual
for reading the Tantric Krama system, as it adopts the same premise
while addressing the sequence of Kalis. This philosophy of sequence not
only describes the soteriological order, but it also grounds the ontological
and epistemic orders.

Bhartrhari identifies entities as the constellation of saktis.'® Since the
Saktis, to which he refers, are the powers of the word principle, the objects
of cognition, following this line, are merely the fusion of various powers
inherent to the word principle. The commentary on VP 3.7.2 further
confirms this position by stating that, “pot, etc. are merely the constellation
of powers.”" Just like specific energies in a mandala embody further
energies within, Bhartrhari asserts that there are further $aktis within
daktis. In other words, a sakti can simultaneously be the power of one
entity and also endowed with further powers.? Bhartrhari’s discourse on
power paves the path for refining Trika notion of Sakt, as can be seen in
Abhinava's definition of sakti, that it is the essential form of the entities
assumed by the subject (Tantriloka, hereafter TA, 1.69). The $aktis in
Bhartrhari’s cosmology are neither one nor many (VP 3.7.39).2 Paralleling
the depiction above, Abhinava, with the example that there is no distinction
between fire and its powers of burning and cooking, confirms that there
is no real difference among the powers inherent to Siva (TA 1.70). On the
same ground, he also confirms that there is no distinction between power
itself and that which is endowed with power (TA 1.71-72). Relating further
to Bhartrhari’s discussion on gakti, Abhinava maintains that the absolute
appears in plurality due to its power of autonomy (soatantrya, TA 1.73).

Saktis in Plurality
The role of sakti in the mechanism of linguistic apprehension in the

17. sa ca saiiisystapraptasaktiv vivarttam prihivikalalanyagrodhadhanadivad bhedam
upagrimati | — VPor 1.119. Iyer 1966, p. 180, lines 1-2.

18. daktimatrasanitihasya visvasyanckadharmanah | saroadi sarvathd bhavat koacit kificid
vivaksate | | — VP 3.7.2.

19. afa eva tah saktayas tatra mated bhagd iti saktisamaharamatrar ghatadayah | —
commentary on ibid.

20.  parasparasaktimanto bhavah, commentary on VP 3.7.11. Bhartrhari gives the example
of taste to describe that something that is in jtself power can embody further
powers (see, VP 3.7.11). The position that energies can hold further energies
within is identified by Bhartrhari as that of the smitsargavadin (see VP 3.7.9).

21. For the issue concerning singularity or plurality of powers, see VP 3.6.24-27.
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philosophy of Bhartrhari is as crucial as it is in the cosmic manifestation
and self-realization in the philosophy of Abhinava. According to
Bhartrhari, the multiple powers inherent to abda that relate word to
meaning also allow the single principle to manifest as many. Sakti, in this
paradigm, plays the role of both the signifying linguistic power and the
cosmic forces that give rise to duality. The metaphysical aspect of these
powers is explicit in descriptions wherein the entities in their latent form
become fully manifest in their external form by their intrinsic powers
(Iyer 1992: 109). Bhartrhari describes the powers such as time (kala),
direction or space (dig), means (sidhana), or action (kriya) in such a way
that these simultaneously identify the linguistic process and the cosmic
manifestation. Bhartrhari asserts that while these powers are inherent to
the word principle, these are also endowed with further powers, such as
the powers of “obstruction” (pratibandia) and “permission” (abhyanujiia)
inherent to time (VP 3.9.4, 30). Along the same lines, relation (sambandha)
is considered to be the power even of powers.”

Bhartrhari identifies direction or space as a separate power for the
reason that it is distinct from substances and foundational for their
transformation. Since the cognition of an entity presupposes both space
and time, these are therefore considered as powers. Space is also
considered as the power for qualifying objects that are located within it
while never being revealed on its own.” In this discussion, Bhartrhari
points out that powers inherent to entities are known through their effect
(VP 3.6.6), and also that it is through these powers that division is
conceived of even the entity that is devoid of it (VP 3.6.13). Bhartrhari
relies on the argument that consciousness is confirmed by itself when he
argues that the confirmation of gaktis, such as time and direction, in the
same way, does not rely on any other means of knowledge (VP 3.6.18).
Some of these arguments are borrowed in the subsequent development
of the Trika concept of Sakti and also its treatment of consciousness.

When addressing another power, namely sadhana, Bhartrhari explains
that concrete entities are merely the materialization of powers (VP 3.7.2)
and the plurality of powers relies on different cognitive functions (VP
3.7.6). Crucial to this discussion is the identification that entities are powers
in essence is the philosophy of the Sathsargavadins (VP 3.7.9). This is to
suggest that a similar concept must have existed prior to Bhartrhari himself

22. gaktinam api sa sakbir gunanam apy asau gunah | — VP 3.35.
23. Significant to this discussion are the passages in VP 3.6. 3, 6, 13, 14, 20, 24, and 27.
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and he is merely synthesizing one strand of the philosophy of power.
While addressing the issue of whether the energies are distinct from their
substrate entity, Bhartrhari argues that neither the view that power and
the entity that is endowed with it are identical, nor the view that these
are distinct, is real in the absolute sense. In his opinion, it is the very
essence (tattva) that manifests as identical or distinct from each other (VP
3.7.39-40). Also noteworthy is Bhartrhari’s presentation of three views in
this discussion of the nature of sakti. According to the first view, power is
produced in an entity before action through other causes. Following the
second view, this sakti is inborn in an entity. The third view says that
action occurs prior to the rise of powers, holding that the cause of action
is not the same as that of the power (VP 3.7.32). Parallel to these positions,
the power inherent to Siva is defined in different ways by the dualistic
Siddhanta and monistic Trika Saiva traditions. Congruent with
Bhartrhari’s opinion that dakti is ultimately singular, Abhinava asserts
that the powers identified in various forms are essentially one, as they
cannot be distinguished in their essential Khecari form.? Similar to the
doctrine of Sarhsargavadins, Tantrics maintain that “there exist two
categories, power and that what is endowed with power.”” The concept
that a singular power appears as many (VP 3.7.37, 146) tallies with the
Sakta understanding of power.

As understood by Bhartrhari, action (kriya) is the power that brings
about transformation,®and is explained as the successive process that is
presented as to be accomplished, whether finished or unfinished (VP
3.8.1). Bhartrhari defines action as a collection of activities produced in a
sequence that is mentally conceived of as one (VP 3.8.4). Each part of the
action appears to occur in sequence due to the saktis inherent in its parts
(VP 3.8.14). Following this depiction, action in reality is one and without
sequence but is presented in parts (VP 3.8.18). Being (satta), in Bhartrhari’s
understanding, is autonomous in its power to assume forms, whether as
an entity or process (VP 3.8.35). Here, an entity is considered to be the
accomplished form of action. Bhartrhari presents the view of other
philosophers, according to whom action is the eternal creative force (VP
3.8.36). Many of these arguments are seminal to the development of the

24, Paratrisika. Singh 1988, p. 13, lines 22-23.

25, daktis ca Saktimams caiva padarthadvayam ucyate | Saktayo 'sya jagat krtsnarit Saktimaris
tu mahegvarah | | Sarvavirabhattaraka. — Cited in Maharthamafijari 80:19-20.

26. Thisview is presented by Yaska as bidvapradhanamaldwyitam satfoapradhanani namani
(Nirukta 1.1). Durgacérya has elaborated upon this in his commentary.
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Sakta philosophy of Krama that explains cosmic and epistemic processes
in terms of the sequence of Kali, the power inherent to time.

Bhartrhari’s characterization that action in reality is one and without
sequence is comparable to Utpala’s segmentation of action into the
phenomenal and eternal, the second belonging to the Lord (IP 2:1.2).
Utpala defines time in this context as nothing but sequence (IP 2.1.3),
which parallels the description of time and action found in VP. Similar to
Bhartrhari’s depiction that action is mentally conceived of as one, Utpala
proposes that the mind produces mental constructs such as action (Ip
2.2.3). As found in VP 3.8.30 — that a single time attains sequence due to
its powers — Utpala asserts that action, while remaining one, involves
succession (IP 2.4.5). The autonomy of sattd in assuming manifoldness
parallels the autonomy of Siva that gives rise to external entities. Just as
Siva in the Trika system transcends sequence, Bhartrhari posits that there
18 no sequence in reality, as sequence is not possible of something that does
not exist and something that exists does not render a sequence (VP 3.8.36).

Bhartrhari identifies “relation” (sambandha) as the factor that unites
all other powers. Since it binds all other powers while itself being power,
it is defined as the sukti of all saktis and the attribute of all attributes.”
This power is identified as inherence (samavaya) and is addressed as the
power that motivates other powers. Similar to the description of pasyanti
found in the Vit upon VP (VPuy), relation (sambandha) is identified as
beyond identity and difference. Bhartrhari’s characterization of the
attributes of dakti also parallels the position of those adopting Brahman as
the singular reality that gives rise to sequence (krama, VP 3.3.83). Arguably,
this is the position of the Advaitins prior to Bhartrhari and it is likely that
they were the Sarhsargavadins. Hela raja’s commentary upon VP 3.3.83
that identifies this power of Brahman to be the power of autonomy
(svatantrya) further allows us to bridge the grammarian’s concept of dakti
with that of the Trika philosophers. :

Based on these select examples, it can be concluded that Bhartrhari’s
philosophy of language is a source text for the discussion on sakti and its
nuanced treatment in subsequent literature. Tt is also explicit that several
categories in Bhartrhari’s cosmology parallel Tantric cosmology. The

27, Saktindm api sa saktir guadnam apy asan gunal | — VP 3.3.5.

28, tam saktivi smmavayakhyam sakfinam upakarinint | F_%:.ugmz.zm@i:.E.E~EEa:,_\m:mé.%
vyavasthitim |1 — VP 3.3.10. Helaraja elucidates sakttndm upakirani as

Lincuistic anNp Cosmic POWERS [ 219

argument here is not to reduce the Tantric $akta paradigm to the linguistic
philosophy of Bhartrhari, as the theological elements of Sakti, such as
devotion to Sakti or her iconic visualization, are unique to Tantric
traditions. Based on the above discussion of linguistic and cosmic powers,
we can further explore the concepts of vac, pratibha, or kala, crucial to
Trika perspective.

Vac: Linguistic and Cosmic

Bhartrhari asserts that vac or speech manifests in the three levels of vaikhari,
madhyama, and pasyanti (VP 134 [142]). Trika philosophers beginning with
Somananda criticize him for accepting pasyanti as the highest speech.
The Trika system introduces para or transcendent speech, surpassing the
three other levels of speech. This categorization becomes standard even
among subsequent grammarians. If the division of speech into four
categories is considered unique to Trika Saivas, then even in this case, the
credit goes to Bhartrhari for providing the framework. The addition of
pard, however, needs to be read in light of the deity Para, central to the
Trika system.* What is not explained is, is this pard speech distinct from
the Goddess Para? Or, is there a separate deity, such as Kali, always in
the Trika Mandala placing the Goddess Para as subordinate?

While the very concept of the stratification of speech is relevant to
our discussion on gakti, two internal modes, “seeing” (pasyanti) and the
“middle” (madhyama), are quintessential. The VPour describes the “middle”
as abiding inside, “as if assuming sequence” QSEwtumm?nﬁm%v. This
position is congruent with sequentiality and the transcendence of
consciousness that is found in the Trika depiction. Resembling the depiction
of Kalasankarsini in Tantric liturgy and the essential nature of
consciousness in Trika philosophy, the “seeing” aspect of speech is
described as “where the sequence is absorbed” (pratismithytakrama), and
“endowed with the power of sequence” (samavistakramasakti) while being
non-dual in nature. Just like Trikas depict consciousness as subsuming
paradoxicality, pasyantT is depicted as being “motionless while moving”
(caldcald), “pure while remaining covered” (dvrtd ca visuddha ca), and

29. Somananda endeavours to refute the pasyantt of the grammarians. See Stvadrsti
(SD), Chapter 2, and Chapter 3, verses 85-87. ’

30. In the Trika system, three goddesses constitute the essential cognitive and cosmic
triad. In this paradigm, Para relates to will (iccha), Parapara is linked with cognition
(jfiana), and Apara is associated with action (kriyd). These deities are viewed as

R AL
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“associated with the forms of the objects of cognition while being formless
and having forms hidden.”* The VPoy also introduces the transcendent
(para) form of pasyanti that is beyond all conventions in the world
(lokavyavaharatita). This introduction of the transcendent form of pasyanti
can be identified as the foundation for the depiction of pard speech found
in later traditions.

Further research uncovers reasons that allow comparison of the
divinity Para identified by Trika philosophers with the fourth state of
speech, para. First of all, Utpala identifies pasyantt as the Goddess
Parapara,” with this identity further confirmed by Abhinava.” When
making this identification, he also addresses Para by saying that pasyanti
is of the character of Parapara which is the essential energy of Parg, giving
an example of counter-image.*In IP 1.5.13, para is described as awareness
of the character of self-reflection and identified as pari speech. While
elaborating upon this linguistic para (IP 1.5.14), Utpala cites a verse from
the Paratritsika that describes the Goddess Para and not the pard speech.
Evidently, Utpala is comfortable with this identification. The identification
of speech with awareness, as found in IP 1.5.13, is commonplace in the
philosophy of Bhartrhari. Abhinava identifies Apara with the “middle”
speech.” This identity is not only crucial to Trika cosmology, since
establishing the parallels between speech and the deities opens up a
soteriological domain of Trika that is grounded on the divination of speech.

Pratibha: Meeting Point of the Powers of
Sabda and the Powers of Siva

The concept of pratibha is very broad, and it is not necessary to repeat

31 sanndvistajfieyakard pratilinakird nivakard ca. This commentary comes in the verse,
“oniliary ..." thatis listed as 1.142 in Biardeau’s and Raghunatha Sarma’s editions.
Abhyankar and Limaye (1965) list this as 1.143.

32. Pandey 1963: 634. See [P 1.5.13-14. See also $D 2.1-2 and Utpala’s commentary
thereon.

33. Paratrisikd. Singh 1988, P- 22, lines 7-11.

34, pasyantica pardpardblaitrikisatottod parasakter eva satmasaktiv darpayakalps — PTV.
Singh 1988, p. 49, lines 8-9; . .. pasyanty vinivistapardparabhattarikidiprasara ., —
PTV. Singh 1988, p. 38, lines 17-18; paraparddipasyantyddiprasara . ., — PTV. Singh
1988, p. 30, line 12; . . . pasyantyddikal paraparabhattarikidisphararapal. ... — PTV.
Singh 1988, p. 35, lines 24-25; see also Singh 1988, p. 38, lines 17-18. Abhinava also
relates the deity para with pasyonti identifying the second as the expression of the
first: parabhattarikayas ca pasyantyaditadatmyalr nirpitam prag eva | — PTV. Singh
1988, p. 19, line 15. . . pasyantyapi parabhattarikayah prathamaprasaratoat | — PTV.,
Singh 1988, p. 28, line 20.

35. ... madhyamakytin aparatmakasaktingliki, . — PTV. Singh 1988, p. 17, lines 13-14.

LT
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many of the arguments of the early scholars.* This term is used in mystical,
metaphysical, religious, aesthetic, and psychological contexts with different
meanings (Pandey 1963: 693), and so it is not possible to address all these
aspects in this brief paper. The scope of this essay is to establish a link
between linguistic pratibha with cosmic Pratibha. According to Bhartrhari,
pratibha is the meaning of language itself; it is the intuitive power of the
yogins; it is the spontaneous surge of specific qualities such as the particular
voice of the cuckoos in the spring; and it is poetic ability. In these
applications, the cosmic aspect of pratibha that grounds the Trika philosophy
of Abhinava is not explicitly identified.

The yogic intuition that can be found in Nyaya-Vaisesika and the
Yoga system of Patafijali appears in the treatment of pratibhd, both in the
philosophy of Bhartrhari and the Trika system. Just like the concept of
the autonomy of sakti, the intuitive power that surges in yogZs, sometimes
even automatically, appears to be an earlier concept expanded upon by
both Bhartrhari and the Trika masters. VPur identifies this pratibha as the
power through which yogins become aware of another’s intention.” Not
only that, even the power of goblins and demons to “enter into another
being’s body” (parivesa) and to be invisible are identified as the same
pratibha.® The intuitive knowledge or pratibha of the seers, in the same
way, is revealed through their knowledge of the Vedas (VP 1.30). This
description makes explicit that the pratibha of Bhartrhari is not only the
meaning of a sentence, as it covers varied concepts.

The application of pratibha as the meaning of sentence, where the
“meaning” itself is referring to non-dual awareness, binds Bhartrhari’s
linguistics with soteriology. This dual application of the term, on one
hand the meaning in the phenomenal sense, and on the other hand, the
essential meaning, the very being (sattd) that governs all that exists, is
paving the way for further expansion, as is evident in the subsequent
Trika application. Making the linguistic application in describing reality
contextual, the pratibhi of Bhartrhari is directly revealed by word, or by
its impression in its absence.” The inner awareness, the inspiration that

36. The most noteworthy of the treatments of pratibid is in Gonda 1963: 318-48. For
a detailed treatment of pratibha, see Pandey 1963: 678-732.

37. yoganimitta kacit | tad yatha yogindam avyabhicaresa parabliprayajfianadisu | —Vreti
on VP 2.152.

38. tatha Kacidadystanimitt | tadyatha raksalpisacadingni pardvesgntardhanadisu | — Vet
on VP 2.152.

39. viechedagrahane “rthanam pratibhanyaiva jayate | — VP 2,145,
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one has by hearing sentences, is free from object and is understood as the
very pratibha. The rise of this awareness is identified as non-sequential,
since the surge of sudden awareness does not epend upon understand ing
meaning in any specific mode of time. .
As mentioned above, the pratibha of Bhartrhari is not merely the
meaning of g Sentence, because in his cosmology, the power embodied
within sabda constitytes the world and this js identified as of the essence
of pratibhia The rise of cognition in this paradigm is through the process
wherein the powers of objects retract to the Sense organs, the powers
Sense organs retract to cognitions, and the powers of cognition remain at
the core of speech through the retraction of sequence, This power of
word described by Bhartrhari is not simply the signifying power of
language. Bhartrhari asserts that, besides theijr power to refer to
something, words have POwers to carry out magical effects such as
removing poison (VP 1.130 (138). The inclusion of the Power of mantrg
within the discussion of the signifying power of language facilitates an
alignment of Bhartrhari’s sakti with the expanded concept of pratibhi that
includes intuitive and divine powers. His understanding of pratibha as
meaning needs to be read in this light. For mrmwﬁrﬂ.:.r it is not
interconnection (sairsarga), action (kriya), or purpose (prayojana) that is the
meaning of a sentence, but the intuition (pratibha) that arises immediately
upon hearing the sentence. It is this collective and indivisible entity
(akhanda), the meaning understood in a flash that is identified by pratibhz,
This is considered to be distinct from the meaning derived from words
This pratibha cannot be Brasped as “this” o “that”; it is established ag
self-evident to each and every subject; and it is not determined even by
the subject.* Thig pratibha is supposed to arise Spontanecusly, like the
m:»ox_.ammum power that arises in specific time in some substances.* For
Bhartrhari, this pratiblut is common to al] sentient beings. It is through the

-_—

40, sabdesv evg N._ﬂ_mm.«;,u:.N:.u.\msm_\mm,_a nibandhans | minetraly E.a&.r%?5.___:5@.:n%_\m_;‘::
Pratayate | | — vp 1119 (118) in the Lyer edition (1966).

4L yathaparesam indriyesy N:.EE:::mﬁ.aa»_i._\z.w.. pratilayar gacchanti
fathendy anatrasaktayo bisddhisy T:z:N__:.-aS_F...am\:ﬁaﬁ_i pratisaniifitakrame vagdbinan;
I — VPer 1.110 (118).

42, vicchedagrahaye “rthandi .c._.m:.?_:wG.E.m_:t.e_.a_g? I vakyartha iti pam alwfr. .. — yp
2.143.

43, idarit tad b s yesam anakiyeya kathaficana | Pratydtmavrttisiddha sg kartrapi na
niripyate | | —Vp 2 14q

44 EEE,.__z:_.:5_?..&9.5.& _W._E.M.Ni_mo:q.m._\::i__.a..h ! nmadadisaktayo drs
fathd || — vp 2148

il pratibhas tadoatam
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same pratibhi that even birds such as cuckoos have a distinct voice during
the spring (VP 2.149).

Abhinavagupta identifies pratibhi as awareness (cit).* This, roi.m<mﬁ
is not simply awareness in a generic sense. This is the consort of Bhairava
and the Supreme Deity Para. What is explicit is that >_u§:w<m has
incorporated the concept of time found in Bhartrhari’s writing into wrw
deified pratibha, as this deity is synonymous with the “power of m:ﬁowo_,:u.\
(svatantryasakti) in Abhinava’s depiction, whereas VPur describes time in
terms of svatantryn.* To further buttress this argument, it is evident that
pratibhd is foundational to the concept of powers in Abhinavagupta’s .HES
doctrine. Among the powers of autonomy @@&n:r@:m\mﬁa\ the mmm:.m. to
manifest in succession ?E:Smi_ﬂaawﬁi\ and to have succession
(kramatmata), the first, or the power of autonomy, appears Ew::n& to
this pratibha, which is also identified with Para, the central deity of the
Trika doctrine.* Although not deified and not visualized in iconic form,
pratibha is also at the centre of the powers of language, as propounded by
Bhartrhari.

The linguistic aspect of pratibha is incorporated within the .S:.awn
application of this term in Abhinava’s philosophy, where he describes it
in terms of pard-pratibha that not only holds pasyantt within, but also the
endless varieties of objects (Pandey 1963: 679). The application of pratibha
as awareness that embodies all that exists adds a layer to the pasyanti that
plays the same role in Bhartrhari's metaphysics. The linguistic character
of pratibha in Bhartrhari’s writings can be fruitfully compared to the
application of this term found in the Pratyabhijiia system of Utpala and
Abhinava. In his commentary on Utpala’s statement,

that what is identified as pratibhd is coloured in the sequence of distinct
objects, the self, that is the supreme Lord, is beyond sequence m:ar of the
character of unbound consciousness. —IP171

Abhinava identifies two different etymologies of the term pratibha: (1)
pratibhati, or “appears,” in the sense of the appearance of entities to
awareness, and (2) prati bhati, or “appears with regard to the self,” which

45. ... citpratibhanit, . . — TA 1.0, Jayaratha mmﬁm:u_.mn.m this v._.;mv,m as cidriipd edsau
pratibhd prajiia, further identifying cit and prajid with pratibhg,

46. kalakhyena hi svdtantryesa sarvdls paratantrd saktayalr sam vistal kalasoktivrttim
anupatanti | — VPur, p. 18, lines 3-4.

47, svatantryasakd kramasatiisisrksa | kramitmata ceti vibhor vibhatily | | tad epa devitrayan
antardstan | anuttarait me prathayatsvarapom | | — T4 1.5,



L B e

= S N 7, T o WY i VA (L o O

224 | STHANFSHWAR TIMALSINA

refers to consciousness that is given to the self, or to itself.* The first
meaning refers to the knowing of objects whereas the second meaning
refers to the self-aware nature of consciousness. While the first meaning
confirms the appearance of an object, the second meaning reinforces the
concept that it does not manifest independent of the conscious subject. In
this sense, both subject and object are within the domain of pratibiid,

With the identification of pratiblii as awareness, the argument that
prafibha cannot be denied in any mode of cognition since it envelops all
concepts, is an extension of the premise that consciousness is self-aware.
Abhinava can none the less be credited for establishing the meaning of
pratiblid as awareness. His interpretation of the suffix saty that follows the
root Vhlids in the term pratibha as relation is interpreted in terms of
autonomy (svdtantrya), the term identified with Pard and also with
Pratibha *'This pratibla has the appearance of sequence (kranidoabhasa) when
linked with external objects.™ In the context of explaining pratibhia, Abhinava
identifies autonomy (svatantrya) as the power of time (kalasukti), a further
nexus between himself and Bhartrhari.” He describes this pratibhi in its
essential form as beyond sequence (akramd), due to its real nature of
awareness itself.” This description of pratiblid embodying both the cognitive
modes while remaining pure in its essential nature, occurring in sequence
and still remaining transcendent to the sequence, tallies with the
description of pasyanti found in VPor. The identity of pratibha as pasyanti
1s made in the VPor™

The Kala-Sakti of Bhartrhari and the Goddess Kali

There is no unanimity among classical Indian philosophers regarding the
concept of time. The Vaisesikas viewed time as a substance (dravya) while
the Advaita Vedantins depicted time as identical to ignorance (avidya),
and time was shown as the power of the word principle in Bhartrhari’s

literature. To apply kila in its widest sense to the concept of Kali found in

48, pratibliatighata it yady api visayopasiistam eva pratibhanai bhgti tathapi na ladvisayasya
svakatit vapur api fu sain :E:E: eva tat tatlid cokidsti it prati bhatiti pramiatylognatoat |
~— Vimarsini on IP 1.7,

49. Vimarsinton IP1.7.1. 7.,2. 1986, p. 350, lines 3-4.
50. Thid. p. 351, line 1,
51. Ibid. p. 352, lines 1-3.

52, paramdrthatas ca antarmddatoena prakasmydatraparaondrthatayd bhedabliaoad krama |
— Vimarsint on [P 1.7.1. Tyer 1986, p. 332, lines 5-6.

a1
d

cdgvikaraindt prakrtain pasyantyakhyan pratibhane, . — VPeron VP 114 Iyer 1966,
p. 48, line 1.
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Krama philosophy, thus, can be misleading and inaccurate. However
a :

iust as Trika philosophers adopted the framework of Bhartrhari and added
(=
_:S< categories like the levels of speech identified above, so also did they

expand upon the concept of deified time. There is also a historical link,
i - e
Helaraja being the main figure that bridges the soteriology of Kali found
in Krama system with the linguistic philosophy of Bhartrhari. To initiate
the discussion, Paficasatika, a liturgical text on Krama, asserts that Kal

transcendent to Sabda-Braluman.
Bhartrhari identifies three different philosophies concerning time (VP
3.9.62). T._c first view considers it as sakti where sakti stands for
instrumental cause. This view differs from the Vaisesika understanding
that instrumental cause is not an independent category and comes closer
to the Mimarsakas. However, Mimarsakas do not acknowledge time as
belonging to the category of independent cause. Thus, this view of
considering time as power in the sense of instrumental cause and as an
independent category depicts a distinct school of thought. The second
view considers time as the aftman or the individual self. The third view,
most likely the view held by Bhartrhari himself,” considers time as the
divinity, the power of Braliman having the character of awareness.™ In
other words, the linguistic philosophy of Bhartrhari considered time as
divine. Helaraja’s terminology to describe this, such as “the gulp that
devours the entire world” (sakalajagadgrasaglinsmard), and that the
awareness (sanvif) that in itself is devoid of sequence (akrnnd) manifests
as if in sequence (parigrhitakrameva), are similar to Abhinava’s language to
describe the Goddess Kali. In Abhinava’s words, awareness (sanivid)
reveals as both inside and outside and while revealing itself, it appear
if revealing the other, the external entity.” Abhinava identifies this very

"

54, sabdabralimapadatita sattrivisattapavantagd | — Cited by Jayaratha in TA,

4.163.

anye b ergralaoatinin mahdprabhavdin deoatiit kilatoena pratipadyante | abdpi o
brafuiapal saktir devataiva sakalajagadgrasaghasmarety etad anugion
codtra siddhdantariipam darsanam | ata evaitat kiladarsanam
satsarahetubhiifayin prathaman, bhedavabhdsamaye hi saisaro _u.__:.:__r.. ca de
tatra kilabhedo jagatsyster adyalr | akramd i pasyandiripa sl prapavrttiog apd
kalatmand parigrhitakrameva cakasti | — Helardja on VP 3.9.62

it

571
N

56. Although Bhartrhari is not explicit in assigning this position to himself, ﬁ,_.?um‘m.:
Indian scholars generally presented their opinion at the end, after presenti
other viewpoints. At least, this is what Helaraja thinks.

1

~1

ata esd sthitd saiwid antarbaliyobliayatnaid | svayasic nirbiidsya tatra
bligsate | | — TA 4.147.

e
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awareness, pure and cager to manifest external entities, as Srstikali (TA
4.148). Helaraja’s terminology is also comparable to the one found in the
Kramastotra.™ In the philosophy of Bhartrhari, time in itself js devoid of
sequence wherein the sequence of entities is grasped.™ Abhinava’s
depiction that Mahakala is where the duality in terms of subject and object
is dissolved (TA 4.168) parallels the concept of the word principle that is
beyond the dyad. Abhinava’s depiction of Kali as transcending sequence
while also manifesting in sequence (TA 4.179) tallies with Bhartrhari’s
depiction of time as beyond sequence and transcending differences (VP
3.9.30-31). Abhinava establishes awareness as the entity beyond
description in terms of sequence and non-sequence.® Furthermore, time
as depicted by Bhartrhari is not itself in sequence, as time is shown as
obtaining sequence through its power of obstruction (pratibandha) and
permission (abliyaiujia).” He also confirms that the world, which in reality
is the very Braiminm, is devoid of sequence, but appears as if in sequence
due to time (VP 3.9.46). This position can be compared with Abhinava’s,
for whom time is the pulsation (kaiana) present both in sequence and
beyond sequence .

Among the powers of $abda that are identical to Bralunan, time is the
most prominent one for Bhartrhari.” What is significant for this discussion
is that this power is identified in the VPur as the power of autonomy
(svatanirya).* Following the Vrtti, it is due to the support of this power of
autonomy that the cognition of the appearance of sequence is possible.*
The small measurements (nidtrdy of this time that are found in sequence,
following this depiction, give rise to transformations such as origination,

58, sarvarthasainkiars
nhid

smitaiasya | yamasya yantur Jagato yamdyg || vapir

savilasaragat | saikars vyt praginind kalim | | ~— Kramastotra, cited by
Jayaratha in his commentary Vioeka on TA 4,151, See also, | . . ghasmarasairoidan.
- Krnastotra, cited by Jayaratha on TA, Viveka 4.154.

Y bmaiiprakisavat fo ek bayo'din
samnupalnblyate | | — VP 39,52

o vyavasthital | akramds tesu bliroanii kramah

6L protibandhabise L
kramarapatai | — VP 3930

00 kramkranoka it sanoittation suninmalan | — TA 4.180.
[ablngdiic vpttiv ya fasy sasvatt | tayd vibhajyamane "sau bliajate

9

62, kramakramakelowion kilah | — Tantrasara (TS), Ch. 6. Chakravarty 1986, 50:3.

63. He addresses this power in the very beginning of his text (VP 1.3).

o kalakhyena i sodtantresa I paratantri saktayalt samdoistal kilasgaktivpttin
ditupatanti | — VPor, Tyer 1966, p. 18, lines 3-4.

65, saktvavacchodei kranmo
4-p.19, line |

wabhdsopagmmne lakpate | — VPur, lver 1966, p. 18, line

LinGuisTIC AND Cosmic POWERS | 227

growth, and destruction. :.._ the TJ@:omoﬁE\ m._m. w_mmﬁc.m.é_ﬂwrm)ﬁ MM”M”,_ ncaﬁ
time (kala-sakti) is the dynamic creative mow.nw anc :m. unctie il fed
as the power of autonomy. The word principle is the Emwmwﬂ_ cause o
¢,~m rise of the world and time is presented here as the m:x:EQ P:r?m
Since creation, sustenance, and dissolution are n_mwm:am.a upon Edmu it 7
considered a foundational requisite for n:mzmm.. Time, .Emm..ﬁ.c_m\ is
addressed as the architect of the world which functions by _::_::.m some
entities and activating others (VP 3.9.3-4). The three aspects of time s
described as its powers that are differentiated into ?:.:.5._. nimmoﬂ._r.m
(VP 3.9.37-38). When time is perceived in its oSﬁ.EEﬂ Sk._:,:#; being
relative to existence or non-existence and is reflected in a ...,:mzm.:
awareness, this is defined as the present time (VP m.o.m.a-oE.. It s
noteworthy that Utpala identifies awareness not only in terms of Para
speech, he also calls it “autonomy” ?ﬁ_::“r.,q:\ P f_m._wu. The autonomy
of awareness, identical to the self or to Siva, is one of the ncsrﬂ\cmw_dmz_.m
of the Trika doctrine that makes it distinct from the Advaita 3. Sankara."
This autonomy is one of the key concepts that links Bhartrhari’s concept
of time with the Goddess Kali.

This power of sabda identified as time is m:aoimm. with two _uoﬁ“.mw,c.
of obstruction (pratibandha), and permission ?E_._E::‘:.é Cbu 3.9.4, 30).
The origin and continuity of entities is due to the permission m.mﬁmmﬂ nm
time, whereas the inability of entities to continue or to ,n.anQ:jt:mr :5:”
purpose is due to the aspect of obstruction. Depiction of wr.wmm Bor._mm of
time as consisting of three distinct powers, and the ﬁ_.,mmc_#mm:: of _...nmmﬁi.
time as the play of permission and the other two chmm of q._Em as :,,.m; of
obstruction also confirms the autonomy of sakti m: this _umﬁg_m.:f
Abhinava’s depiction that time is a limiting factor (TA 4.166) tallies _5:?
Bhartrhari's depiction of time endowed with the power of obstruction.

Abhinava assigns meaning to the term Kali according to its derivation
from four different verbal roots. With the root Vkala ksepe, he interprets
Kali as the force that establishes difference or that reveals external ?.m:.g
From the next root, Vkala gatau, he identifies Kali as the power to recognize
entities that are perceived as “outside” as the very self. With the ?5,?,
root, he derives another meaning of Kali as acknowledging the essential

66. See Pratyabhijiiahrdaya 1 (Singh 1963); atma prok savapur esa Sivall .I.N.::.E.l...:.‘__
suatantryanarmarabhasena ipant ... — TS L5, As Abhinava argues: u:.p:
prakaso na paratantrah prakasyataiva i paratantryan | — TS, Ch. 1. Chakravarty

1986, 5: 10-11. Abhinava explains the first aphorism form the S atra, i
atmd, as: caitanyan iti bydoantan sabdaly soatantryamatrakam | — TA 1.28. See also

TA 131, 1.73.
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nature of the self, as in the case of a counter-image, which, although not
distinct from the image, is cognized as different. From the root Vkala
sankhyine, he derives the meaning of Kali as referring to the actual
manifestation outside. From the root Vkals nade, he interprets Kali as the
awareness of the self (TA 4.173-175). Kali, then, constitutes a range of

subtle, yet distinct and overlapping, meanings.

The kalz of Bhartrhari reveals and conceals entities with its two powers.
The terms he uses to describe it, wnmilanag and nimilana (VP 3.9.56), are
noteworthy for this comparison. Bhartrhari also describes this in terms
of “seeing” (darsana) and “not seeing” (adarsana) (VP 3.9.61). The functions
of wnmilana and nimilang inherent to w?? following Ksemaraja’'s
interpretation, are the powers that give rise to the world and reabsorb

it.” These two terms also describe two different modes of absorption in
his soteriology.”

Similar to Bhartrhari’s identification of kila as the action in which the
form enters into cognition and which in turn coalesces into awareness
without any other action occurring,” Abhinava identifies Kali as being of
the character of awareness.™ The description of the sequence of Kils,
where the objects of cognition (prameya) dissolve into cognition and that
in turn into the subject {pramaty) and that to the awareness free from
limitations is comparable to this understanding of time. While the
ontelogical and epistemological nuances of the concept of time in these
two systems are closely comparable, the Krama system of Kali, while
exploiting early philosophies on time, expands upon the concept and
amplifies its meaning. ‘

Conclusion

Based on the above discussion, a number of conclusions can be drawn,
Spanning all the arguments is the point that the secular notion of powetr,
predominantly found in the discussion on the scope of language, overlaps
the theological sakfi, the divine power. The initial point of discussion, the
concept of sakti as the divine will that has been dropped in the later Nyaya

67. Nirpaya commentary on Spandakarika 1.1. Singh 1980, p- 8, line 30.
68, nimtlanonmilanasanadiidvaye ‘pi... —Singh 1980, P 26, line 15; nimilanasamidii.
vaisvdtmyam unmilanasamadhi, . | — Singh 1980, p. 108, lines 28-30;

aiitlanonmilanasaniddhideaya. .. — Singh 1980, p. 127, line 6.

1 antir fiidenaivanusariytilt | atalt keiyantarablidoe s@ kriya kala
yafe || — VP 39.78.

69,

70.

Lincuistic AND CosmMic POWERS | 229

writings and identified as merely the will of the user, amgo.:m:mwmm. Pm
cosmic aspect of language. Simply put, if language is of the divine origin,
it has the potential to reveal the divine, and if it is merely a human
enterprise, it cannot be instrumental to revealing the divine. Along the
same lines, both the particular and universal as defined by Bhartrhari
embrace cosmological nuances, with the highest universal being (satta),
as identical to Bralman and the particular defined in terms of “essential
and the “self.”

’

being’

More important than the specific saktis identified by Bhartrhari is the
nature and function of sakfis as defined in VP to the comparison of sakti as
depicted in the Trika system. For both Bhartrhari and Abhinava, saktis are
found in plurality; they are inherent to the absolute within their own system;
they depict the autonomy of consciousness; and are the power that embraces
sequence while transcending it. As Bhartrhari rejects the existence of concept
in the absence of language, Abhinava finds prakasa and vimarsa to be
inseparable. Both hold a monistic world view, accepting that the highest
principle manifests in plurality due to its own inherent powers.

For both Bhartrhari and Abhinava, suktis can embody further saktis.
Tantric mandalas rely on this assumption. Bhartrhari states that these saktis
are born together (sahaja), a concept crucial to subsequent Tantric
traditions. Two central categories found in Bhartrhari’s discussion of the
philosophy of language that are crucial to the development of Trika system
are the concepts of pratibhi and pard. For both, Bhartrhari and Abhinava,
pratibhi stands for the intuitive power that transcends sequence. Many
nuances of the concept of pard as the highest speech, found in terms of
pard-pasyantl in Bhartrhari's system, parallel the description of the divine
Para in Abhinava’s writings. In the cases of both pratibhi and para, what is
missing from Bhartrhari’s writings is the deified pratibha or pard, their
iconic form, and accompanying rituals that are found in Abhinava's
Tantrism.

Among the number of powers identified by Bhartrhari, the depiction
of the powers of time is very close to the description of Kali in the Krama
system. The exposition of time as the autonomous power (svatantrya) found
in Bhartrhari’s depiction further confirms this identification. The two
powers intrinsic to time, the power to reveal and to conceal entities,
unmilana and nimilana in Bhartrhari’s terminology, can be compared with
the two functions of unmesa and ninesa, the two modes of Siva of emanating
and retrieving the world. Although many of the other powers of
Bhartrhari are not crucial to the Trika system, the description of the powers
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such as sddhana or dik resonates with the description of sakti in the Tantric
Krama system, Finally, the description of kriya-

sakti, the power of action,
suggests this power in the Trika system.

Abbreviations
P H@E.E:.ESNE:.\_.E Karika of Utpala

MB  Mahabhasya of Patafijali

MS  Mimamsa-Satra of Jaimini

NS Nyiaya-Sitra of Vatsyayana
PTV  Paratrisikivivarana of Abhinavagupta. See Singh 1988,
SD Sivadysti of Somananda

TA  Tantraloka of Abhinavagupta

TS Tantrasara of Abhinavagupta

VP Vikyapadiya of Bhartrhari
VPur Vakyapadiya-Vytti. See Iyer 1966,
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Freedom in the Bhagavad-Gita
An Analysis of Buddhi and Sattva Categories

P. Pratap Kumar*

Introduction

TrE Bhagavad-Gitd, of the many Hindu sacred texts, occupies a singularly
significant place among both Hindus as well as among the Western
intellectual community. The West came to know of the text first through
the translation of it by Charles Wilkins in 1775 into English and thereafter
scores of translations became available in many European languages.
Exactly 100 years later, in 1885, Edwin Arnold rendered the text into
poetic version and titled it “the Song Celestial.” Incidentally, it was this
translation of the Gita that Gandhi (Koppendrayer 2002) is said to have
read and became influenced by its philosophical simplicity and beauty
and used it as a daily guide. In the late nineteenth century the text became
an important tool in the struggle for freedom, deployed by many
reformers and political commentators and activists, the most significant
among them being Bal Gangadhar Tilak (Brown 1958) and Aurobindo
Ghosh (1970). While Tilak produced a commentary (Gitarahasya) of political
activism playing on its philosophy of karma, Aurobindo produced a
commentary on it with an emphasis on transcendentalism.! Many Western
intellectuals, such as Tolstoy and Robert Oppenheimer, were deeply
affected by the text. Oppenheimer is said to have become so deeply affected
by its philosophy of karria as detached action, that he is claimed to have
defended his scientific activities in producing the atomic bomb through
what he believed as GIta's philosophy to perform one’s duty without
regard to its effects (Hijiya 2000).

*  University of KwaZulu-Natal, South Africa

1. For a substantial comment on the influence that Gitd had on various Indian
intellectuals, see Kosambi 1961.



