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Abstract

On the basis of a parallel passage in Abhinavagupta’s commentaries on the Natyasastra
and the Isvarapratyabhijiiakarika, this article considers the ways in which Abhinav-
agupta theorized “transmission” (sarikranti) in his descriptions of aesthetic experience
and the reception of knowledge in non-dual Saiva philosophy. We argue that this notion
of transmission, in which the lines between author and qualified audience are blurred,
is indebted to a number of earlier sources that explain the way in which knowledge and
liberation are transmitted, most significantly the Kaula Sakta traditions in the imme-
diate background of Abhinavagupta’s tantric exegesis. Here the terms sarnkranti and
sankramana are employed in descriptions of initiation, the transferal of lineage, and
a Guru’s awakened awareness passing into the body of a disciple. In Abhinavagupta’s
parallel passages, he expands upon this notion of “transmission” by showing how it can
emerge even when a teacher/poet and a student/audience are separated by time and
space. In both accounts, what allows an ideal audience to internalize or identify with
a teaching or text is an act of participation that effectively dissolves the limitations of
time, space, and individuality. Interestingly, in both the aesthetic and non-dual Saiva
context, this process of transmission unfolds through an indirect mode of expression
that cannot be reduced to reasoning. The article concludes with an exploration of the
purpose of Abhinavagupta’s vision of transmission, particularly related to the notion
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156 REICH AND WILLIAMS

that texts can encode, preserve, and, in the presence of a sensitive audience, reenact
the awareness of their authors, even after lineages break or traditions fragment.

Keywords

transmission — Saiva philosophy — Indian dramaturgy — aesthetics — emotion — Saiva
Tantra — ethics

1 Introduction

In the Abhinavabharati, a commentary on Bharata’s dramaturgical text
Natyasastra, Abhinavagupta famously begins his theory of aestheticized emo-
tion, or rasa, by drawing an analogy to Vedic scripture. When hearing state-
ments about people in the past who performed difficult sacrificial rituals,
some people, those who are “qualified’, gain an awareness that they themselves
should undertake such an action. This happens, Abhinavagupta explains, by
means of a “suppression” of the time and grammatical tense in the Vedic state-
ment and a “transmission” to the reader, so that areader can take up the attitude
ascribed to others in the passage and express it as their own. Similarly, Abhi-
navagupta argues, when a “qualified” person reads poetry or sees a play, the
beauty and arrangement of the words act in such a way that the particularity
and temporal setting of the characters is set aside, and this allows a trans-
mission in which the reader experiences the emotional beauty of the play or
poem.

Hugo David has recently uncovered important precedents for this passage
in the earlier philosophers Jayanta Bhatta, Sabara, and Mandanamisra. How-
ever, David also notes that one key aspect of this passage, the notion of “trans-
mission” (sankramana/sankranti) has no precedents in these sources.! But
although David is right that the term has no precedents in these sources, it
does have precedents. In fact, it happens to be an important concept in the
Kaula Saivism that Abhinavagupta inherited and that he elaborates elsewhere
in his corpus. It also happens to be central to a parallel account of reading and
religious experience that Abhinavagupta gives in the beginning of what we will
call his “religious philosophical” (rather than strictly tantric) works namely, his

1 David (2014), 147. David translates sankranti in this article as “transfer.” Our choice of trans-
lating it as “transmission” will become clear below.
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vimarsini commentaries on Utpaladeva's [svarapratyabhijiiakarika. This latter
parallel was first noted by David Lawrence.?

In this paper, we will trace out the connections among these accounts of
reading and the earlier Kaula concept of transmission. In doing so, we hope
to reveal a deep and important aspect of Abhinavagupta’s lifelong intellectual
project, which can be read as a creative solution to the particular anxieties
inherent in a Kaula model of revelation and religious authority. In short, Abhi-
navagupta, across various works, was deeply concerned with the ways in which
texts can—Ilong after their authors have died—reproduce the experience of
the author in the mind of readers and can therefore substitute for the living
presence of that author. This, we will show, is rooted in a Kaula understand-
ing of the self as porous and interpenetrable, which runs against the views of
other contemporaneous models of the self as fundamentally autonomous, and
isolated. Finally, we will show that for Abhinavagupta, producing such an expe-
rience requires not simply precise explication, but some sort of half-hidden or
indirect mode of communication, which loosens one’s (seemingly) fixed, indi-
vidual identity, and which may be inferential in its early stages, but which is
never reducible simply to reasoning one’s way to a conclusion.

2 Abhinavabharati

Before we look at the first passage from the Abhinavabharati, here is a brief
summary of Abhinavagupta’s ideas on aesthetics. Abhinavagupta’s aesthetic
theory in general is rooted in his understanding of reflexive awareness, which,
for him, is the essence of subjectivity. Emotions are ways of apprehending the
world. But during aesthetic experiences, the mind is prompted to turn around
and reflect more explicitly on its own emotional movements. Furthermore,
because the conditions of a poem or a theater strip the individual of any need
to accomplish anything, and because they decenter his individual personality,
the audience member is put in touch with their own emotion in such a way that
they experience it outside the boundaries of their own identity. This means that
aesthetic experience, because of its reflexivity, is a form of subjectivity, but not
a form of individuality. It is transpersonal subjectivity. In addition, by virtue of
being a state of awareness that haslet go of objects and focused more on itself, it
is inherently pleasurable. This is because Abhinavagupta defines pain as a feel-
ing of lack or need, and the more the mind lets go of attention to objects (which

2 Lawrence (2008), 18-19.
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it never fully possesses) and rests in its own experience (which is always com-
plete and immanent), the more pleasure it feels. Abhinavagupta describes this
experience using the term rasa, which can be translated as aestheticized emo-
tion. He also describes it as a process of savoring or relishing; a kind of dynamic,
unfolding state akin to an action but with no need to accomplish anything out-
side of itself.3

This is the basic model that is at play in the passage of Abhinavabharatt
we want to discuss, where Abhinavagupta begins explicating his own theory
of rasa after recapitulating and “purifying” the views of other theorists on the
same subject. Here is our translation of the passage, which we will go on to
compare with the parallel found in his vimarsini commentaries on the Isvara-
pratyabhijiiakarika:

Therefore, let the purified truth [of rasa] be stated! It has been taught by
Bharata himself. There is nothing new in it. For he says: “They generate the
goals of poetry, so they are called bhavas, [literally: ‘generators’]” and the
goal of poetry is rasa. To explain: in statements such as “They sat through
the night” and “He placed [it] in the fire,” a qualified person, who is char-
acterized by possessing a particular goal, has a bare cognition, which
appears first and in which [a Vedic ritual is] powerfully praised. Imme-
diately after that there is an additional [cognition] in the form “let me
offer [into the fire],” which takes place by virtue of suppressing the time
to which [the original statement] referred. That [additional cognition]
has the nature of a transmission (sankramana), etc., [and] is described
through technical terms such as intuition (pratibha), development (bha-
vana), injunction (vidhi), and initiative (udyoga), according to one’s philo-
sophical system. In the very same way, from language that is essentially
poetic there is an additional cognition for a qualified person. And here
a qualified person is one whose heart is overflowing with pure intuitive
imagination. And for such a person—after perceiving the meaning of a
sentence from verses such as “the lovely bending of the [deer’s] neck ...”
“Uma, for her part [dropping flowers from] her black locks ...” “Siva, a little
[disturbed] ..."* a direct awareness arises in the mind in which the partic-
ular aspects of a given statement such as its time [location and tense] have
disappeared. And the things that appear in that cognition, like a young

3 These ideas, which are deeply connected to Abhinavagupta’s wider theology, are all more fully
fleshed out, with evidence, in Reich (2021), 58-133.

4 These are citations of the following works of Kalidasa, in this order: Abhijfianasakuntala, 1.2;
Kumarasambhava 3.62; Kumarasambhava 3.67.
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deer and so forth, lack a particular form, [and] the actor [who portrays] “It
is afraid” is not ultimately real, and because of this, the fear that appears
is a higher form (param), untouched by time and space. Therefore, the
Fearful rasa is different from cognitions like “I am afraid,” “the enemy, or
friend, or stranger is afraid,” which are full of obscuration because of being
regulated by the will to acquire something or push it away (hanadi), which
generates [ordinary] pleasure and pain. It is grasped by a cognition that is
free of obscurations ... When there is the complete melting away of causes
of limitation such as time, place, and [being an] individual knower, which
are both real and set down in the poem, that generalization ripens even
further, within that context [of dramatic elements].>

Now, the main point of the Vedic examples here is that they demonstrate
the melting away of particularities, specifically time, so that the attitudes and
actions of people in the past become the attitudes and actions of contemporary
readers.® The Vedic statements exemplify this because they are third-person
statements about the past (“they sacrified”) that become, under these condi-
tions, first-person statements in the present (“I sacrifice” or “I should sacrifice”).
The conditions in question that make one “qualified” center on having a par-
ticular goal that would make one interested in the ritual and its results to begin
with. But they also involve being able to transcend or suppress time and other
particularities, at least cognitively. In the context of aesthetics, the qualifica-

5 Our text is from Gnoli (1985), 12—13, with one alternative reading in brackets from David
(2014), 128: tarhy ucyatam parisuddhatattvam | uktam eva munina na tv apirvam kimcid |
tatha hy aha kavyarthan bhavayantiti bhava iti tatkavyartho rasah | yatha hi “ratrim asata,”
“tam agnau pradat” ityadav arthitadilaksitasyadhikarinah pratipattimatrad atitivraprarocitat
prathamapravrttad anantaram adhikaivopattakalatiraskarenaiva “asai” “pradadani” ityadira-
pa samkramanadisvabhava yathadarsanam [ pratibhabhavanavidhyudyogadibhasabhir] vya-
vahrta pratipattis tathaiva kavyatmakad api sabdad adhikarino ‘dhikasti pratipattih | adhikart
catra vimalapratibhanasalihrdayah | tasya ca “grivabharigabhiramam” iti “umapi nilalaka” iti
“haras tu kim cit” ityadivakyebhyo vakyarthapratipatter anantaram manasi saksatkaratmika-
pahastitatattadvakyopattakaladivibhaga tavat pratitir upajayate | tasyam ca yo mrgapotaka-
dir bhati tasya visesarupatvabhavad bhita iti trasakasyaparamarthikatvad bhayam eva param
desakaladyanalingitam, tata eva bhito ‘ham bhito ‘yam Satrurvayasyo madhyastho vetyadipra-
tyayebhyo duhkhasukhadikrtahanadibuddhyantarodayaniyamavattaya vighnabahulebhyo
vilaksanam nirvighnapratitigrahyam ... bhayanako rasa | ... yasyam vastusatam kavyarpi-
tanam ca desakalapramatradinam niyamahetuanam anyonyapratibandhabalad atyantam
apasarane sa eva sadharanibhavah sutaram pusyati.

6 The connection between the disappearance of time and the efficacy of injunctions is an
idea that David has shown comes ultimately from Mandanamisra (though it is not Manda-
namisra’s own view), and this is likely the source from which Abhinavagupta is drawing. See
David (2014), 141-142.
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tions are different, since here, having practical goals is an obstacle and not
a prerequisite, but there is a similar requirement that one be able to tran-
scend particularities. Aesthetic qualifications involve having “intuitive imagi-
nation,” or “intuition,” which for Abhinavagupta means primarily an ability to
sympathetically resonate with others, generating a concordance of the heart
(hrdayasamvada). In the Dhvanyalokalocana, he explains that this kind of intu-
itive sympathy is the opposite of being aloof or indifferent (tatasthya):

[The connoisseur] who apprehends the [elements of the scene] does
not apprehend them indifferently, but rather in total dependence upon
his connoisseurship, which is also called the ‘concordance of the heart’
[hrdayasamvadal) ... [a capacity] whose life-breath is a form of savoring
that corresponds to a state of total identification.”

It is this sympathetic identification that allows a sensitive audience to savor the
shared aesthetic experience, beyond time and beyond the delimiting scope of
individual identity.

Furthermore, although he does not make it explicit here, the rasa that the
audience savors is, for Abhinavagupta, the same rasa that the author or play-
wright had experienced when writing. The audience is not merely experiencing
a rasa that is similar to the author’s. They are in fact (if they are connoisseurs)
experiencing the exact same rasa that the poet had experienced. And this rasa
is, ontologically speaking, the very substance of the poem itself. It has “spilled
outwards” from the poet to become the poem; it has taken on outward form as
the poem. When the reader of a poem “totally identifies” with this rasa, they are
achieving, through the poem, a kind of fusion with the poet himself as well as
with the subject of the poem,; this is the “total identification” referred to above.®

7 Dhvanyaloka 155-156: ... vibhavadikam pratipadyamana eva na tatasthyena pratipadyata ‘pi
tu hrdayasamvadaparaparyayasahrdayatvaparavasikrtataya ... tanmayibhavanocitacarvana-
pranataya.

8 See Reich (2021), 58-133. This is a deep and constitutive aspect of Abhinavagupta’s aes-
thetics, and best understood through a general study of his aesthetics alongside his reli-
gious ideas. But if a smoking gun is required, we can give one from each of his aesthetic
texts. In Dhvanyalokalocana, Abhinavagupta describes how the first poet, Valmiki, sponta-
neously created the first poem when he himself experienced a rasa (and not simply an ordi-
nary emotion) that “spilled outward” into the form of fixed verses. Dhvanyalokalocana 86:
rasaparipurnakumbhoccalanavac cittavrttinihsyandasvabhavavagvilapadivac ca ... niyantri-
taslokarupatam prapta “like a jar filled with nectar overflowing, [or] like one’s mind-state
gushing forth into a cry of lament ... [Valmiki’s rasa] attained the form of fixed verse.” A few
pages (Dhvanyalokalocana 92) later he describes the audience’s reception of this rasa as fol-
lows: pratipattin prati sa pratibha nanumiyamana, api tu tadavesena bhasamanety arthah |
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The last important point to note in this passage from the Abhinavabharati
is that this re-experiencing of the poet’s emotion happens, according to Abhi-
navagupta, through a process of “transmission,” sarikramana, which is enabled
precisely because of the melting away of particularities.® And in fact, this is

yasmad uktam asmadupadhyayabhattatautena—nayakasya kaveh srotuh samana anubhavas
tatah “[The poet’s] imagination is not inferred but rather shines forth to the audience due to
it entering into them. That’s why our teacher Bhatta Tauta said: ‘character, poet, and audience
(Note that avesa, which we translate as “entering into,” can also

IR

all have the same experience.
mean “possession by a spirit or deity,” and is a term laden with meaning in tantric contexts.)
In Abhinavabharati (1:294) ad Natyasastra 7.38 he says, glossing a verse of Bharata’s: evam
maulabijasthaniyah kavigato rasah | kavir hi samajikatulya eva ... tato vrksasthaniyam kavyam |
tatra puspasthaniyo ‘bhinayadinatavyapara | tatra phalasthaniyah samajikarasasvadah | tena
rasamayam eva visvam. Masson and Patwardhan (1969), 53, footnote 5, translate: “Thus, the
rasa existing in the poet is like the seed which is the root (i.e., cause) (of a tree). For the poet
is just like the spectator ... Therefore a (dramatic) poem is like a tree. The activity (function-
ing) of the actor such as gesticulation, is like the flowers etc. The aesthetic experience on the
part of the spectator is like the fruit. Consequently, everything is full of rasa.” A more accurate
translation of this last line would be “everything is made of rasa.”

9 Sheldon Pollock, who is convinced that this passage is fundamentally rooted in Mimamsa
and in Kumarila, translates sarkramana as “grammatical transformation’, though he admits
that “the word is not attested anywhere in quite this sense” (Pollock [2010], 175, footnote 63;
Pollock [2016], 386, footnote 80). Our proposal, in contrast, is that Abhinavagupta clearly
intends here the (non-Mimamsa) transmission of an idea from one mind to another. Shel-
don Pollock goes on to speculate (ibid.) that the “adi” here refers to the Mimamsa interpretive
principles of adhyahara and parinama, and cites Sabarabhdsya ad 1.2.1. These are hermeneu-
tic principles for transforming ritual injunctions when they need to be applied in different
contexts, for example if an injunction is to be carried over from one sacrifice to another, or
from one substance to another, and must change grammatically to fit the new context. They
are discussed in Slokavarttika 1.54-58. But they are not used in Mimamsa to transform narra-
tive statements, arthavadas, directly into injunctions. Sabara does indeed raise the possibility
that such principles could be used to transform arthavadas into injunctions. And he does this
while commenting on sitra 1.2.1. But he puts this proposal into the mouth of an objector who
is trying to argue that arthavadas are meaningless. The objector says that when we read a
narrative statement like “he wept,” even if we were to somehow use adhyahara and parinama
to try to turn these into an injunction, it would still be unclear which injunction to turn them
into—whether an injunction like “one should weep” or some other injunction—and so there
would be no way to determine a proper course of action simply from arthavadas. Sabara’s
response to this is not to argue that arthavadas can be directly transformed into injunctions.
He accepts that they cannot. But he says that they are meaningful because they can be inter-
preted as supportive of other injunctions. In this particular example, “he wept” supports an
injunction that is not about weeping at all. It is the injunction that “one should not give silver
to the Barhis.” The reason “he wept” is supportive of this injunction, Sabara argues, is because
the passage goes on to say that when he wept his tears became silver, thereby implying that
silver is connected to unhappiness. So, if this is the idea that Abhinavagupta is drawing on,
then it is incompatible with Sabara (and Kumarila), given that Abhinavagupta seems to be
saying that an arthavada does indeed transform directly into an injunction. Ollett’s (2016)
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not merely the transmission of a mood from one place to another. It appears
that way externally. But experientially, and at a deeper level of reality, what is
really happening is that the author and the audience are meeting together in
a realm of subjectivity that transcends space, time, and individuality, a space
that Abhinavagupta frequently refers to as “the heart” (Ardaya).!° But with this
last point we are getting ahead of ourselves. First, we need to look more closely
at this notion of “transmission” and see, given its background, what it would
have meant in Abhinvagupta’s context and how he employed it.

3 Transmission

Abhinavagupta’s use of the term sankramana (transmission) in the Abhina-
vabharati clearly matches the notion of transmission he set forth in paral-
lel passages in his works on non-dual Saiva philosophy, the I$varapratyabhi-
JjRavimarsini (ipv) and the ISvarapratyabhijfiavivrtivimarsini (ipvv). But before
elucidating these parallel usages and their implications, it is worthwhile to
trace the roots of the very concept of transmission, including both in Abhina-
vagupta’s tantric scriptural sources and in traditions that predate tantric scrip-
ture. In this abbreviated survey, we will argue that the scriptures of Goddess-

proposed solution to this problem seems to be to argue that the arthavada passages that
Abhinavagupta quotes do not themselves transform into an injunction but are supportive
of some other, unstated injunction. This injunction would be the content of the “bare cog-
nition (pratipattimatra)” that Abhinavagupta mentions, which Ollett thinks must be the
cognition of an injunction (vidhi) that the arthavada statements would have to support,
thereby producing an “additional cognition,” and thereby matching up with Kumarila’s
theory. But this is not what Abhinavagupta’s passage says. He never mentions any primary
injunction, or any injunction at all. He simply says that after an initial cognition in which
certain ritual acts are described and praised, another surplus cognition arises which has
the form of transmission, and whose content is “I should do that.” The most straightfor-
ward way to read this is that the initial cognition is simply the cognition “they did this
thing, and it was great.” Abhinavagupta would then just be saying that when you read a
statement in the third person about an amazing act of sacrifice, you can then transform
it into a first-person intention to sacrifice if you obscure the tense that the third person
statement was written in. On the other hand, given what Abhinavagupta says elsewhere
about sarnkramana (which is the subject of this paper), it seems equally likely that the
“adi” here could refer to other concepts that are important in Abhinavagupta’s aesthetics,
and which are often used to describe this process, such as Ardayasamvada and tanma-
yibhava, though we cannot be certain of this. What we can be certain of is that the way
Abhinavagupta describes it, such terms would indeed fit here quite well.

10  For more on this concept, see Sanderson (2005), 93—97; and Muller-Ortega (1989), chap-
ter 4.
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based [i.e., Sakta] lineages that came to be referred to as “Kaula” and their
non-dual view of selves as porous and interpenetrating are essential to Abhi-
navagupta’s model of transmission, which appears in his accounts of aesthetic
experience and the reenactment of liberated awareness.!!

The way in which knowledge, experience, and ideal behavior can be trans-
mitted is a perennial concern of many philosophical and religious traditions
in India. In the Nyayasutrabhasya'? and the Vakyapadiya,'® the Vedic seers are
described as wielding a unique capacity to directly apprehend the nature of
reality (saksatkarana / saksatkrtadharman), and their verbal testimony serves
as a substitute for direct experience for people lacking such rare powers.!* In
the Yogasutrabhasya, we find a more robust model of how knowledge is passed
on, one that describes a trustworthy person, a credible source of knowledge,

11 On the scriptural horizon of the Kulamarga and its distinctive modes of revelation, see
Williams (2017), chapter 3.

12 Nyayasutra11.7-8: aptopadesah sabda | sa dvividho drstadrstarthatvat; Nyayasutrabhasya
ad Nyayasutra 11.7-8: aptah khalu saksatkrtadharma yathadrstasyarthasya cikhyapa-
yisaya prayukta upadesta | saksatkaranam arthasyaptih taya pravartata ity aptah | |...]
evam rsilaukikavakyanam vibhaga iti ‘Testimony is the statement of a trustworthy per-
son (1.L.7). [Vatsyayana's comment:] Truly a trustworthy person is one who directly expe-
riences (saksatkarana) the nature of things. Impelled by the desire to communicate that
reality [to others], as it has been perceived, such a person becomes a teacher (upadestr).
Direct experience is the full acquisition (apti) of a reality. One who acts on the basis of
that [full acquisition of a reality] is a trustworthy person (@pta). That [testimony] is two-
fold due to having either an object that is perceptible or beyond perception (1.1.8) ...
[Vatsyayana’s comment:] In this way, [the distinction between realities beyond percep-
tion and those that are perceptible comprises] a distinction between the speech of Vedic
seers and common people. See also Nyayasutrabhasya ad Nyayasitra 2.1.68: kim punar
aptanam pramanyam | saksatkrtadharmata bhutadaya yathabhutarthacikhyapayiseti ‘But
why is there validity for trustworthy persons? They have direct experience of the nature
of things, they possess compassion for beings, [and] desire to communicate [to others] a
reality as it really exists

13 Vakyapadiyavrtti ad Vakyapadiya 1.5: yam suksmam nityam atindriyam vacam rsayah sa-
ksatkrtadharmano mantradrsah pasyanti tam asaksatkrtadharmebhyo ‘parebhyah prave-
dayisyamana bilmam samamananti ‘The Vedic seers, who directly experience the nature
of things and see the mantras, perceive that subtle, eternal, speech that is beyond the
range of the senses. Inasmuch as they plan to make that [divine word] known to others
who lack direct access to the nature of things, they set down for transmission an image
[of that subtle, sense-transcending speech]. This translation is highly indebted to the one
found in Aklujkar (2009), 24—25.

14  The “epithet” saksatkrtadharman applied to a trustoworth author (apta) in the Nyayasu-
trabhdasya is also discussed in Ruegg (1994), 413—414, where he shows that it has a much
earlier precedent in the Nirukta of Yaska. We are indebted to an anonymous reviewer for
this reference.
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directly transmitting their awareness to another person.!® The word given for
this transmission is sarikranti. This mode of transmission is more experiential,
since it does not require the audience to trust the extrinsic authority of a sage’s
visionary capacity but consists rather in an act of sharing their own awareness
(svabodha).

These earlier ideas of a direct transmission of the awareness of a teacher to
their pupil are further developed in some lineages of Saiva and Sakta tantra,
particularly those that Abhinavagupta elaborates in his own writings, as we
will discuss below. But the more ritually and socially conservative Saiva tantric
tradition, the Saiva Siddhanta, reject this sort of transmission, since it implies
a kind of intersubjective permeability that does not tally with their orthodox
view of isolated, autonomous selves. Sanderson contrasts the Saiva Siddhanta
view of subjectivity to that of the Sakta traditions on this very point:

The staider Siddhanta stressed in accordance with its metaphysical plu-
ralism (dvaitavadah) the primacy and irreducibility of individuals acting
for their own benefit, so aligning itself in the wider context of religious
values with the autonomism of the brahmanical Mimamsaka ritualists ...
so the Siddhanta, as it chose to draw closer to this polarity of brahmanical
thought, found itself disinclined to justify those areas of established Saiva
practice in which individualism was blurred.16

Abhinavagupta’s Kaula model of transmission, on the other hand, is at odds
with the radically autonomous self of the Saiva Siddhanta, and is based on
metaphysical presuppositions and ritual and yogic technologies in which the
boundaries between individuals certainly can and should be blurred. The
famously transgressive teachings and practices of these Sakta traditions—
sexual rituals, intoxication, graveyard and corpse imagery, rejection of caste
purity, embrace of pariahdom, etc.—are intimately connected to this rejec-
tion of the autonomous self, which underpins mainstream Brahminical models
of caste and social order.!” It is partly for these reasons as well that these tra-

15  Yogasutrabhasya ad 1.7: aptena drsto ‘numito ‘rthah paratra svabodhasankrantaye sabde-
nopadisyate ‘A reality that is seen or inferred by a trustworthy person is taught through
language to transmit (sarikranti) to others his own awareness [of that reality].

16 Sanderson (2007), 247—248.

17  Inan early article Sanderson theorizes that Abhinavagupta’s model of a self—termed the
“Kali self”—is a response to Brahmanical values obsessed with purity. He shows how this
Kali self is derived and yet departs from earlier Bhairava and Goddess cults that were the
purview of “exorcist visionaries” in search of power. Upon this background of the “culture
of the cremation grounds”, Abhinavagupta overlays a non-dual cosmology, which neces-
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ditions are more esoteric and less public and institutionalized than the Saiva
Siddhanta.

To get a better sense of the ontological—not to mention sociological—
contrast between these two models, it may be helpful to turn to the Saiva
Siddhanta critique of this view that selves are porous and that awareness,
knowledge, and karmic merit can be shared. Such a critique is made by two
exponents of the Saiva Siddhanta, Sadyojyotis, in his Paramoksanirasakarika
(‘Stanzas on the Refutation of Liberation according to Others’), and Ramakan-
tha, in his commentary thereon. The target of the Saiddhantikas’s critiques
in these debates are the Pasupatas, a group of ascetics devoted to Siva whose
teachings and practices predate and offer an important background to tantric
forms of Saivism. In Sadyojotis’s presentation, the Pagupatas claim that liber-
ation culminates in a moment in which Siva transfers or transmits (sarikranti)
his own divine qualities to the individual self.!® The Pasupata that Sadyojyotis
is presenting introduces an analogy to this process of liberation—the well-
established fact that the knowledge of teacher can be transferred to a disci-
ple.1® Sadyojyotis responds that this transmission of knowledge is metaphor-
ical at best; what really takes place in such instances is that in virtue of the
teacher’s instruction, the disciple has a distinct but similar cognition to that
of the teacher.2? Their reason for this claim is important: if it were the exact
same knowledge in the teacher now recapitulated in the disciple, the teacher
would no longer possess it; it would be passed on or transferred, like a baton in

sitates the internalization of hordes of female goddesses and yoginis, now reenvisioned
as powers of the adept’s own universal awareness. On this Kali self, and the way it draws
from this earlier antinomian background, see Sanderson (1985), 202.

18  Paramoksanirasakarikav.13cd: nodaharanasadbhavo gunasankrantisadhane ‘No example
exists for proving the transference of qualities.” On this stanza, Ramakantha comments:
svaraguna muktau sankramanta iti gunasankrantih ‘Transference of qualities refers to [ the
view that] the qualities of the Lord are transferred at liberation.’ Edition and Translation
of Watson, Goodall, Sharma (2013).

19  Paramoksanirasakarika v. 14: nanu svabodhasarikrantau drstam sabdopadesanam | Sastre
‘pi jiianasankrantir vihita sa katham bhavet ‘Surely [we] observe verbal teaching to be for
the sake of the transference of [teachers’] own knowledge. In §astra too the transference of
knowledge is enjoined. How would that [enjoined transference of knowledge] be [appro-
priate, if transference of qualities were not possible]?’ Edition and Translation of Watson,
Goodall, Sharma (2013).

20  Paramoksanirasakarika v. 15abc: vijiianam upadesat tu tadrg anyat prajayate | sankranti-
Sabdah sadrsye ‘But [that is incorrect because] owing to teaching, a cognition that is of the
same nature [but] distinct arises. The word ‘transference’ can be used [metaphorically]
when there is similarity, [but there is no actual transference]. Edition and Translation of
Watson, Goodall, Sharma (2013).
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a relay race. Since this is not the case, Sadyojyotis argues, there is no scope for
transmission taking place, in a literal sense.

Interestingly, Abhinavagupta says that this actually is what happens to
teachers of the Saiva Siddhanta, whom he deems mere ritual functionaries
(karmin) and distinguishes from gurus “endowed with direct insight into real-
ity” (jitanin) who are in his own Sakta lineage. When the ritualist preceptor
transfers their power to a newly consecrated guru his own authorization goes
with it. That is to say, he no longer preserves his independent status as a Saiva
acarya.®! The Sakta guru of insight, by contrast, having empowered another
person to assume the role of guru, can carry on teaching the scriptures, initiat-
ing disciples, etc., without any restrictions. The metaphor he adopts is one lamp
having the capacity to ignite many others, a metaphor he uses often for trans-
mission, and one which Sadyojyotis explicitly rejects.2? For Abhinavagupta,
following a paradigm immanent in the Pasupatas’s notion of liberation and
developed significantly in the Kaula scriptures he revered, sankranti is when
the qualities, state, knowledge, or very awareness of one being ignite simul-
taneously in another without being extinguished in the former. The flame of
knowledge that burns in a guru and a disciple or initiand is one and the same.?3

Transmission—and the lineage of enlightened masters, or Siddhas, who
carry it on—is also central to the Krama, a Kaula lineage that Abhinavagupta
furtively acknowledges as the ultimate source of his own tantric exegesis.

21 Tantraloka 23.25: jianahino guruh karmi svadhikaram samarpya no | diksadyadhikrtim
kuryad vina tasyajiiaya punah ‘A ritual officiant is a Guru who is devoid of insight [into
reality]. After transferring his own religious authority [to another], he should not exer-
cise his [previously] authorized duties, such as initiation, without the command of that
[teacher he consecrated]’

22 Tantraloka 23.26cd—28a: tatah prabhrty asau purvo gurus tyaktadhikarakah || yatheccham
vicared vyakhyadiksadau yantranojjhitah | kurvan na badhyate yasmad dipad dipavad idr-
Sah || santano ... ‘From that moment on, this original guru [of insight], [although] his
authority has been reliquished, can [still] act as he wishes. Free of constraints, continuing
to perform scriptural discourses, initiation, and so on, he is not restricted since a succes-
sion (santana) of this kind is [transmitted] in the way that one lamp [is lit] from another’
For Sadyojotis’s rejection of this metaphor, see Watson, Goodall, Sharma (2013), p. 310.

23 Wedon't mean to say that the metaphor of the flame per se is widespread in Kaula sources.
Merely that the paradigm it is based on—that transmission is a literal process of the
penetration of one mind or even body by another and the subsequent existence of the
same knowledge in two places—is widespread in Kaula sources. Examples incude the
Timirodghatana and Urmikaularnava. Timirodghatana 6.5, for example, reads: sabahya-
bhyantare dehe sarvajantusu samsthita | sadacaryopadesena paradehe tu samkrame(t)
‘That [divine power] resides in the bodies of all beings, within and without. By the teach-
ing of a true teacher, it may be transmitted into another body.’ For an illuminating inves-
tigation into these sources in relation to this very theme, see Wallis (2014), 250—270.
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This tradition, whose principal scriptures are Kaula in orientation,?* enumer-
ates a number of Siddhas as lineage holders, together with their consorts,
and describes the lineage they carry on as being “transmitted” down through
them.?5 In fact, this tradition, which is highly influential on Abhinavagupta’s
own model of revelation,?® comes to organize itself according to three core
methods: inner worship of the circuit of Goddesses (piuja, pujana), oral trans-
mission of pithy teachings often attributed to the Yoginis of Uddiyana (katha,
kathana), and a direct mind-to-mind transmission of enlightened awareness,
which it terms sarikrama or sarikramana.?’” Here the vehicle of transmission
is not verbal instruction but simply the glance or gesture of a Siddha. A later

24  Here we are referring to the Kalikuladeviparicasataka and the Kalitkulakramasadbhava.
The jayadrathayamala, which may contain some of the earliest Krama scriptural mate-
rial, is a complex case, given that is a stratified compendium of numerous ritual systems
focused on Kali, some of which are not Kaula in orientiation.

25  This lineage is described at Kalitkuladeviparicasataka 315cd—17: niskriyanandanathas ca
Jjiianadiptya sahaikatah || vidyanandas ca rakta ca dvitiyah kathitas tava | Saktyanando
mahanandah trtiyah siddhapujitah || sivanando mahanandah samayatas caturthakah |
khagendradyadisiddhanam kathita gurusantatih ‘The first [couple] is Niskriyananda
accompanied by Jianadipti. The second is taught as Vidyananda and Rakta. The third set
that is venerated by the Siddhas is Saktyananda and Mahananda. The fourth Sivanananda
who is full of bliss and Samaya. The guru lineage of the Siddhas beginning with Khagen-
dra[natha] is thus taught. This passage is cited in Tantralokaviveka introducing Tantraloka
29.43—46ab and mentioned in Dyczkowski (2009), volume 2, 315, footnote 1. The Ciricini-
matasarasamuccaya provides a brief narrative of the first guru in this lineage, Niskriya-
nanda, “transmitting” (sarikranta) the Krama teachings to Vidyananda. We will only cite
the relevant lines, but the whole passage runs for multiple verses. Cificinimatasarasamu-
ccaya 7187-188ab: bhaktim tivrataram divyam krtva sabararapadhrk | tasya tusto muni-
varo niskriyananda uttamah || amoghavanya tasyaiva sarnkrantam kalikakramam ‘After
performing the most intense divine devotion [to the Goddess], the eminent and fore-
most sage, Niskriyananda, pleased with that [Siddha] with the appearance of a tribal [i.e.,
Vidyananda], transmitted the Krama [tradition] of Kali to him through a powerful voice’
This translation benefits from the one found in Dyczkowski (2001), 44, footnote 4. We also
thank Shaman Hatley for his help with this passage.

26  See Williams (2017), chapter 4.

27  Thisis thematized in the later triad of Krama texts that share the title Mahanayaprakasa,
but a scriptural source for this rubric of “worship, oral instruction, and direct transmission”
can be found in the Yonigahvara. See Yonigahvara (ff.34¥3—35"2): samyak mahasasanasam
pradayam pujakathasankramapurvam evam | samprapya kaulottarasarabhutam abhita-
purvam atha *karanadeh (conj.: karanadim Cod.) | 493 devi Srivira*simhakhya (corr.:
samhakhya Cod.) svamint *prasphuta (corr.: prasphata Cod.) bhuvi ‘Having thus duly
received the unprecedented tradition of the Great Teaching that is the essence of the
Kaula Uttar[amnay|a from the first of the Cause-deities through worship, oral instruction,
and direct transmission, the holy Virasimhasvamini became visible on earth ...’ Transla-
tion and emendations of Sanderson (2007), 263, footnote g2.
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Krama work, the Trivandrum Mahanayaprakdasa, defines this direct mode of
transmission (sankramana) as “a sudden unfolding of enlightenment brought
about by a non-verbal fusion with the Guru’s awareness, which needs no addi-
tional practice to establish and maintain it."28

Abhinavagupta himself unambiguously adopts this background under-
standing when he employs the term sarkranti in the Tantraloka to describe
the way in which the awareness of a master can be directly transferred into
a disciple who is worthy of grace. For example, in his typology of methods
of bestowing initiation that ultimately confers embodied liberation to a dis-
ciple, he includes direct transmission (sarikramana).?® And in the liberatory
initiation rite that is given to someone who is close to death, which effec-
tively releases them from the body, “direct transmission” (sarikranti) from the
Guru is also listed as a salient method.30 Jayaratha, Abhinavagupta’s commen-
tator, glosses sarikranti in this verse, in harmony with the Kaula understanding
referred to above, as the act of the guru’s awareness directly “entering into
another’s body."3!

One of Abhinavagupta’s most compelling descriptions of the process of
transmission centers around a debate about the source of the revealed teach-
ings of tantric Saivism. Here he presents a model wherein an original, primor-
dial guru transmits this revelatory insight through a lineage of teachers. Impor-
tantly, he highlights that in each phase of the transmission (abhisarikranta), the
liberating awareness manifesting or being recapitulated within future teachers
is identical:32

28  Sanderson (2007), 311

29  Tantraloka 13.227cd—229ab: asyam bhedo hi kathanat sarigamad avalokanat || $astrat sa-
nikramanat samyacaryasamdarsandac caroh | mantramudradimahatmyat samastavyasta-
bhedatah || kriyaya vantarakararupapranapravesatah ‘There are distinctions in this [ini-
tiation, depending on whether it is] based on oral instruction, being in the company [of
the guru], aglance, a scriptural discourse, direct transmission (sarikramana), awareness of
the observance [that all initiates, regardless of former caste] are equal, the initiatory food
offering, the power of such things as a mantra or gesture, a ritual, or [the yogic practice]
of penetration into the inner vital force. Such modes can arise individually or in concert’

30  Tantraloka 13.234cd—235: abhyasayuktisankrantivedhaghattanarodhatah || huter va ma-
ntrasamarthyat pasacchedaprayogatah | sadyonirvanadam kuryat sadyahpranaviyojikam
‘[The Guru] may enact that [initiation] that bestows “sudden liberation” (sadyonirvana),
which immediately separates [the recipient’s] life force [from the body] by means of a
practice, an expedient, direct transmission, piercing, striking, fixing, oblations, the power
of mantra, or through the procedure of severing the bonds.

31  Jayaratha’s viveka ad Tantraloka 13.234cd—235: sarikrantih parapurapravesadih.

32 Tantraloka 16.259cd—261ab: purvapurvakramad ittham ya evadiguroh pura || safijalpo hy
abhisankrantah so dyapy astiti grhyatam | yas tathavidhasarijalpabalat ko'’pi svatantrakah
|| vimarsah kalpyate so ‘pi tadatmaiva suniscatah.
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This scriptural discourse, which was originally transmitted from the first
Guru (adiguru) through a sequence of successive [teachers], should be
accepted as existing even today. Any liberating awareness, which is pos-
ited as arising through the force of such a scriptural discourse, is definitely
ascertained as identical to that [original awareness].

To conclude: unlike the Saiva Siddhanta theorists, who contend that disciple
and guru are irreducibly distinct souls and thus the transmission of knowl-
edge between them is metaphorical at best, Abhinavagupta, drawing on Kaula
and Krama sources, understands transmission as a single liberated awareness,
shared across generations of masters whose minds and even bodies are not
fully separate or autonomous. In this way, he conforms to the esoteric Kaula
and Krama approach that characterizes the true nature of the guru as being
authorized and legitimated not on the basis of institutionalized public pro-
cedures, but through merging with a transpersonal principle. In this tradi-
tion, the ultimate nature of the guru is nothing but the undivided transmis-
sion of awakened awareness freely leaping across time and space, lighting up
one body after another and ultimately putting into question the notion of a
bounded, autonomous individual self. In a later Krama source, the Kaulasu-
tra, the word used in this redefinition of the guru as transmission is sankra-
mana.33

4 Looking to the 1pv

Thus, we see that there is a rich and complex sense of transmission in Abhina-
vagupta’s tantric theory, which derives from earlier tantric and even non-tantric
sources, and that involves blurring the boundaries between master and disciple
as the disciple experiences, or re-experiences, the teacher’s own enlightened
awareness. But is it this rich sense of transmission that is at play in the Abhi-
navabharati passage? What if he is simply using the term in a more prosaic
sense here, without deliberate connection to the other, tantric idea? After all,
the term does appear in the Dhvanyaloka and Dhvanyalokalocana in a simple

33 Kaulasutra 1-2: avicchinam ovallikramayatamaricisankramanam evaiko guruh | tadupa-
labdham eva tattvam eko devah: “There is one Guru who is nothing but the unbroken
transmission of the rays [of awakened awareness] that are received through the sequence
of lineage. There is one deity who is nothing but the reality perceived through that [trans-
mission].”
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technical sense, in discussion of forms of poetic manifestation (dhvani) where
the literal meaning is “transferred” (sarikramita) to another meaning.3+

But it is not this simple, narrow, technical sense that is at play in the Abhi-
navabharati, and this becomes clear when we turn to Abhinavagupta’s religious
philosophical (rather than purely tantric) works. These texts contain the same
ideas as the Abhinavabharati passage above, a parallel logic, and even utilize
similar examples to describe the process of transmitting experience through
texts by making historically distinct beings coeval. And here the connection to
the tantric background and the relevant semantic properties of transmission
are clear and unmistakeable. In other words, we can see these religious philo-
sophical works as a kind of bridge between aesthetics and tantric notions of
tradition, showing that the concept of transmission through reading that Abhi-
navagupta had in mind in his aesthetic works is deeply connected, for him, to
his ideas about transmitting liberating knowledge.

First, a word on what these “religious philosophical” texts are. Utpaladeva,
Abhinavagupta’s teacher’s teacher, originally composed a philosophical work,
the Isvarapratyabhijiiakarika (‘Stanzas on the Recognition of Siva, hereafter
“IpK”), which dialectically expounds on the liberating “recognition” of Siva as
the true essence of one’s own subjectivity. In this non-dual system, the reli-
gious aspirant is not to understand Siva as an object of worship, nor are they
to achieve something they don’t already have. Rather, they must simply recog-
nize that they themselves are Siva appearing in limited form; or perhaps more
accurately, Siva must recognize that he himself is the religious aspirant in an
apparently limited form. This takes place by means of revealing to the dis-
ciple that his own powers of cognition and action already are Siva’s powers,
thus prompting the recognition. Although this involves very abstract philoso-
phy, and actually takes the form of an inferential proof, Siva is not ultimately
encountered here as an object of knowledge (prameya), inferred or otherwise.
The inferential arguments only help reveal a kind of awareness that is already
there but is hidden.

34  Seefor example Dhvanyaloka 2.1: arthantare sanikramitam atyantam va tiraskrtam | aviva-
ksitavacyasya dhvaner vacyam dvidha matam ‘In forms of poetic manifestation where the
literal meaning is not intended at all, that literal meaning it is either completely effaced,
or else transferred to another meaning.’ Ollett (2016) claims these two terms in the Abhi-
navabharati mean that Abhinavagupta must be employing a model of laksana there. But
this cannot be right. For one thing, these two processes are mutually exclusive in laksana,
whereas in the Abhinavabharati they work together. For another, laksana requires the
primary meaning to be “blocked’, and there is no such blockage in the examples in Abhi-
navabharati passage, or in the process of generating rasa that it describes.
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To the series of verses that make up this text, Utpaladeva added two layers of
commentary: the first a shorter commentary called the vrtti, and the second a
longer commentary called the ¢ika or the vivrti, which has been lost except for
small portions, and which goes into more detail about arguments against other
systems of Indian philosophy. Abhinavagupta’s subcommentaries on both of
Utpaladeva’s two auto-commentaries are still extant. One of them, on the root
verses and vrtti, is called the ISvarapratyabhijiavimarsini (1pv), and the other is
a longer commentary on the lost tika, called I$varapratyabhijiiavivrtivimarsini
(ipvv). These two works likely straddle the Abhinavabharati, the IPv being writ-
ten earlier, and the IPvVv afterwards.35

Importantly, in his IPvv, Abhinavagupta lines up Utpaladeva’s three levels
of text and commentary (root verses, vrtti, and vivrti) with Bhartrhari’s famous
“levels of speech”—Pasyanti, Madhyama, and Vaikhari—the stages through
which language must pass for it to be communicated. He also refers to a fourth
and ultimate level of speech added by certain tantric lineages, Paravac, and
identifies it with the heart of the author himself, Utpaladeva. Isabelle Ratié
translates the passage in question, which is commenting on the very first verse
of Utpaladeva’s text, as follows:

Here is what [Utpaladeva] means: at the ontological level (tattva) that is
Paravac the universe exists while being free of any separation. In Pasyanti
its differences are only faintly outlined. In Madhyama its differences
develop. In Vaikhart it is manifest with its differences made evident, since
its form is realized as [fully] differentiated. In the same way, [this treatise]
has a different efficacy for each [kind of ] recipient [of the treatise’s teach-

35 In the Abhinavabharati Abhinavagupta cites his I$varapratyabhijfiavimarsini (which he
describes as a vivarana, a general term he gives for a commentary, which he also uses
to describe his commentary [locana] on the Dhvanyaloka in the same text). See Abhina-
vabharati ad Natyasastra14.3—4: iha bhavanam sattasambandhanijalaksanarthakriyakari-
tvadikrtam yat sattvam tat pradhanakabodhatvabhitam Sapathasaranam tasya bodhasya
paramaisvaryam svatantryam pratyavamarsatmakam eva jadavailaksanyadayiti vibha-
ktam asmatparamagurupadaih pratyabhijiiadau asmabhis ca tadvivarane bhedava-
davidaranadau ca. In the I$varapratyabhijfiavivrtivimarsini (ipvv), Abhinavagupta cites
the Abhinavabharati at 1PK 1.4.5: tac ca utpannam sukhaduhkhadi taih saksatkriyate anya-
grahakavat samvedyate yathoktam abhinavabharatyam. This renders the following chro-
nology: IPv—>Abhinavabharati-1pvv. However, as Elisa Ganser has noted [Ganser (2021),
48, footnote 92], there is a possibility that Abhinavagupta composed two or all three
of these works simultaneously, and so one should exercise caution in tracing Abhina-
vagupta’s shifting views based on this chronology. Note, Ganser introduces an error by
misreading the date of the IPvv from Sanderson’s article as 1050; the date that Sanderson
records is 1015.
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ings] (adhikarin). Thus, at the ontological level of Paravac, the ultimate
reality is the awareness of the treatise’s author who is not distinct from
Siva; it exists in a state of [pure] identity and it is designated by the word
“heart” because it is the essence [of everything]. [It] is the [same reality
that] exists in the aphorism(s] (sutra) as a faint outlining (asutrana) of
differentiation, an [outlining] consisting in a flashing forth characterized
as being understandable by those people who are [already] capable of
being led to the highest [truth]. In the vrtti, on the other hand, this same
[reality] has unfolded; and in the vivrti it is made fully evident by [stating]
objections and refuting [them] (aksepapratisamadhana), [and] its differ-
entiation is characterized as being understandable by all people.36

Aswill become clearer, the implication of this passage is that the very first verse
of the text, which expresses the author’s own awareness of his identity with
Siva, in other words, his “heart”, contains the entire meaning of the text in nuce.
Therefore, anyone who reads it (or hears it through the oral transmission of
their guru—reading and hearing being overlapping activities in this world)37—
and fully understands it (as rare as such an audience may be), will internalize
the meaning of the entire text, that is, will understand that they themselves are
Siva, and are not different from Utpaladeva (or anyone else). What we want to
show is that for Abhinavagupta, such a “reading” or reception of the text com-
prises a direct transmission of Utpaladeva’s fully-awakened awareness, which is
effectively “re-enacted” within such a recipient.

36  Ratié (2021), 9-10. The text is IPVV 1:16: etad uktam bhavatiyatha paravaktattve vibhagaha-
nya visvam sthitam pasyantyamasutritabhedam madhyamayam unmilitabhedam, vaikha-
ryam bhinnaparamrsyamanarupataya sphutibhutabhedavabhasam tathaiva bhinnanam
adhikarinam bhinnam arthakriyam vidhatte. tatha paravaktattvasthane sivabhinnasastra-
karasamvedanam tadatmyenayat vartamanam paramarthatattvam saratvac ca hrdayasa-
bdavacyam tat parapratipadyajanavisayatapattiyogyatalaksanasphuranatmakabhedasi-
tranaya sthitam sutre vrttau tu tad eva unmilitam vivrtau tu aksepapratisamadhanadisa
sphutibhutam sarvajanapratipattiyogyatalaksanabhedam bhavati. See Ratié (2021), 7-18,
for a fuller explication of this passage, where she explains that in lining up the treatises
with the levels of speech, Abhinavagupta is following Utpaladeva.

37  Although manuscripts enjoyed an extensive and often surprisingly quick circulation in
premodern India, “reading” was often a communal, not a private, activity, and the dis-
tinction between “reading” a text and “hearing” it read was likely negligible, as they were
largely interchangeable. Even reading to oneself probably involved reading out loud and
simultaneously “listening” to the text as one read aloud. Modern reading practices, includ-
ing private and silent reading, were likely only broadly instantiated after the printing press,
and even then, traditional forms of reading aloud from palm-leaf manuscripts persisted
(and still do) in regions such as Tamil Nadu. See Venkatachalapathy (1994). We thank Janet
Um for this reference.
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The Ipv passage where this becomes clear is also part of the commentary on
the very first verse of the TPk, which when compared with the Abhinavabharatt,
provides a unique window into Abhinavagupta’s views on the reception of both
poetry and liberating teachings, which, while inhabiting distinct genres and
modes of experience, move through time and human lives in a similar fashion.

In the opening verse, Utpaladeva says that, having himself attained the state
of being servant of Siva and desiring to benefit humanity, he will now give rise
(upa + Vpad)38 to the recognition of Siva. Here is our translation of this invo-
cation:

After inexplicably becoming a servant of Lord Siva, and desiring the ben-
efit of humanity as well, I will bring about for them the recognition that
is the cause of the attainment of all success.3°

Abhinavagupta, in the course of his long commentary on this verse, explains
how Utpaladeva’s benediction effectively claims identification with ultimate
reality, Siva, and conveys his ardent intention to transmit that very same recog-
nition to all humanity. He also describes the structure, mechanism, and phe-
nomenological process of that transmission in exactly the same terms as the
reception of a work of literary or theatrical art in the Abhinavabharati. He
explains:

At the time of hearing this verse [the benediction of Utpaladeva], stu-
dents definitely become one with Siva through a sequence in the trans-
mission (sarnkramana) of its meaning. To explain: from hearing the word
‘humanity’ [there is the awareness] “we are beings who suffer birth and
death, and we are not mentally detached. This [teacher, Utpaladeva], hav-
ing become a servant of Siva and desiring to benefit us, brings about the
recognition that is the cause of the attainment of all success. And there-
fore, we ourselves have attained this very [recognition].” This is exactly
the way that the transmission of the meaning of a sastra to a qualified
individual, [a transmission that is] like the reflection in a mirror, becomes

38  This verbal root, in the causative form upapadayami, also has connotations of providing a
rational proof, which is clearly an intended meaning, given that the text that follows is ded-
icated to that task. The meaning “bringing about” in our translation is indebted to Rafaelle
Torella’s reading. See Torella (2002), 85, footnote 2: “The main meaning of the causative
here is samarthacarana, i.e., to act in such a way as to bring about the production of a
certain action (in this case the awakening of recognition).”

39  IPK 111 kathamcid asadya mahesvarasya dasyam janasyapy upakaram icchan | sama-
stasampatsamavaptihetum tatpratyabhijiiam upapadayami.

INDO-IRANIAN JOURNAL 67 (2024) 155-190



174

40

REICH AND WILLIAMS

the object of an optative or imperative verbal command (/i#i or lot). The
meaning of the third person [in that case] culminates in the meaning of
the first person, but not through indifference, because that would result
in the negative consequence that both qualified and unqualified audi-
ences would have the same cognition. For example, in the sentence “those
who desire good health should take myrobalan,” or “you should take it
there is a second stage in the transmission (sarikranti) of the meaning
of the sentence, in the form “we should take it.” This happens to a quali-
fied individual—that is, only to one who considers the attainment of the
actual goal [good health], which represents the third stage and occurs
in the future, to be already realized by him [or “to pertain to him”].
This is because he has entered into [an awareness] of his true nature,
untouched by time, and therefore partakes in the beautiful awareness
that is expanded consciousness, because he is identifying with his own
fullness. But the other type of person has a lack of qualification, which is
essentially indifference, since [the statement] does not assume this form
[of first-person awareness] ... By means of this verse, the [author] has
brought disciples face-to-face with Siva and illuminated for them the pur-
pose [of the text], etc.40

ipv (1:26-28) ad I$varapratyabhijfiakarika 11.1: etacchlokakarnanasamaye ca Sisyanam
etadarthasankramanakramena paramesvaratadatmyam eva upajayate tavat | tatha hi
_janasyety akarnandad vayam te jananamaranapidita aparyudastavrttayas casmakam ayam
upakaram icchan mahesvarasya dasyam asadya samastasampatsamavaptihetum tatpra-
tyabhijiiam upapadayati | tatas ca [tat|pratyabhijiiam evambhutam vayam prapta eveti
| ittham eva hy adhikarini sastrarthasya bimbapratibimbavat sankrantir lodlinadinam
visayibhavatiti prathamapurusartha uttamapurusarthe paryavasyati na tu tatasthyena-
dhikaryanadhikarinoh pratipattau visesabhavaprasangat | arogyakamah sivam sevantam
sevadhvam iti va vakyarthasya sevamahai ity evamripena adhikarini [dvitiya kaksyd)] sa-
nkrantau [trtiyakaksyam) eva bhavikotipatitam api purusarthasampattim akalakalitasva-
rupanupravesena svatmikrtam abhimanyamane tata eva vitatasamvitsundaraparamarse
purnatabhimanapratilambhad anyasya tu anevamrapatvenaiva [anadhikarita] tatasthya-
pranad iti ... etena Slokena Svarasammukhyam vineyanam prayojandadipratipadanam ca
kriyata iti. The passage is from the ksTs edition of the IPv, but all words in brackets are
alternative readings taken from the Bhaskarl edition (1:44—46), which replace the ksTs
readings in each case. [Note: we take sarkrantau to govern dvitiya kaksya (a second stage
in the transmission), and take everything after sankrantau to be modifying the word
adhikarin. Adhikarin itself is in the locative because it is the place to which the meaning
is being transmitted. This makes sense to us and is also in line with the Bhaskari sub-
commentary on this passage, p. 45: tad astam avantaram etat atigahanam ceti sthitam
etat. etena $lokena Svarasammukhyam vineyanam prayojanddipratipadanam ca kriyata
iti.]

INDO-IRANIAN JOURNAL 67 (2024) 155-190



TRANSMITTING AWARENESS (SANKRANTI) 175

Here, we are told that when a qualified disciple hears Utpaladeva’s benedic-
tion they do not remain aloof or indifferent, and thus their cognition does not
simply remain as a third-person statement: “He will give rise to recognition.”
Rather, due to transmission, the cognition becomes a first-person awareness,
“I give rise to recognition,” meaning that the disciple has now identified with
Utpaladeva’s role and has thereby internalized his awakened state, described
at the beginning of the passage as “becoming one with Siva.”#! And this is tan-
tamount to “coming face-to-face” with Siva.

It is also explicitly defined by Abhinavagupta as a re-experience of Utpala-
deva’s own enlightened awareness:

With the intention of transmitting to others the state of identity with
[Siva] whose powers have been perceived in his own revealed Self, and
considering that success, free from obstacles, is preceded by communi-
cating his own identity [with Siva], the author [Utpaladeva] states his
purpose [for composing the text]. He does this with the intention of
engendering the capacity for merging with (tadatmya) Siva [in his audi-
ence].#?

To explain more clearly how this transmission takes place, Abhinavagupta, as
he will again in the Abhinavabharati, turns to examples of texts that incite
action. But initially, in the Ipv, he draws not on Vedic sacrifice but on an

41 1pvv (1:22) ad [varapratyabhijiakarika 111 clarifies more explicitly how this works: §ro-
tapi prathamata etadvakyam pathann eva evam antah paramrsati aham adhuna evamvi-
dhalokottararahasyopadesabhajanatvapraptyanumitad eva paramesvaraprasadan mahe-
svaradasyaprapanapurvika pratyabhijiia ya amuna vyakhyatra upapadyate tatra adhye-
sanatatsamarthdcaranarupam prayojakavyaparam karomi yena aham api dcaryapada-
praptiyogyatayd paramesvaradasyam tan janan api prapayya janopakaram icchan iti “The
audience, first studying this statement, has this inner awareness: ‘I perform the act of insti-
gation whose nature is bringing about the capacity to cause someone to act with respect
to the recognition that was brought about by that explicator, which was preceded by his
attainment of being a servant of Siva by the grace of the supreme lord, which is inferred by
the attainment of being a fitting receptacle of such an ultimate esoteric teaching. By that
act of instigation, I too, given that I am now capable of taking on the mantle of teacher,
am desiring the benefit of humanity, having caused those people also to become a servant
of Siva’” In other words, the reader ideally realizes that they are the subject, rather than
just the object, of Utpaladeva’s salvific activity.

42 1pv (14) introducing ISvarapratyabhijiiakarika 11.4: granthakaro ‘paroksatmani drstasa-
ktikam paramesvaratanmayatam paratra samcikramayisuh svatadatmyasamarpanapi-
rvam avighnena tatsampattim manyamanah ... paramesvaratadatmyayogyatapadanabu-
ddhya prayojanam asutrayati.
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Ayurvedic medical prescription: one who seeks good health should use myro-
balan.*3 Abhinavagupta describes three stages in the transformation of this
statement. The first stage is directed at the reader, “One should use it” or even
“You should use it.” The second stage is when the reader has, through transmis-
sion, internalized this awareness: “I will use it.” The third stage takes place in the
future, when the result of eating myrobalan—the health it engenders—takes
place. For Abhinavagupta, the point of this example is that the transmission
between the first and second states—the uptake by the reader in the form of a
first-person intention—only happens for a “qualified” individual, and a quali-
fied individual is one who is not indifferent, which ultimately means here that
they have the capacity to completely internalize Utpaladeva'’s intention to liber-
ate them, and effectively transcend time. This seems to be a fancy way of saying
that they consider the future result to be something that actually applies to
them, and not to someone else or to some future version of them. In the case
of the IPK, the transcendence of time goes the other direction too—it makes
Utpaladeva’s past existence coterminous with the moment of reception by the

43  This particular example is loaded and has a long and complex history that we regrettably
cannot fully explore here. Suffice it to say that Ayurveda as a source of efficacious advice
is explored philosophically in both early Nyaya and in Bhartrhari’s Vakyapadiya, but the
issue at stake there is the nature of authority and not the philosophy of injunctions per se.
Kumarila, though he mentions Ayurveda ofthandedly a few times, also neglects to treat it
as a source of injunctions that needs to be theorized in its own right. The first Mimamsaka
to really take Ayurveda seriously as a source of injunctions, phrased in the optative and
analogous to Vedic injunctions, is Mandanamisra in Vidhiviveka (pp. 169-170). Here he cat-
egorizes Vedic injunctions as a form of trustworthy advice in the same way as Ayurvedic
advice. But he does not use the example of myrobalan. The first philosopher to actually
use the specific example of eating myrobalan when discussing Ayurvedic injunctions is
Jayantabhatta, who treats the example as particularly problematic for both Bhatta and
Prabhakara theories of injunction—both of these types of theorists, in Jayanta’s estima-
tion, need to deny the analogy between Vedic injunctions and the medical advice to eat
myrobalan in order to defend their own theories. See Nyayamarijari 2:96-133, as well as
Raghunathan (2010). Abhinavagupta was demonstrably aware of all this background, and
with Jayantabhatta in particular—he even borrows specific ideas on injunctions from
Jayantabhatta (see Ipv 2:133 and also 1:17, which borrow directly from Nyayamarijart 2:132.
See also IPV 2:20-21, where Abhinavagupta follows Mandanamisra in assimilating com-
mands to advice and argues, perhaps following Prabhakara, that it is the suppression
of time that allows for people to imitate others in the past). We think it highly likely,
therefore, that he is taking this example of using myrobalan from Jayanta, and that he is
aware—and expected his readers to be aware—that Jayanta had shown it to be problem-
atic from both a Bhatta and Prabhakara perspective. This further undermines the claims
of Pollock (2010) and Ollet (2016) that Kumarila is the only or even the central source for
Abhinavagupta’s ideas on textual transmission, and lends credence to the argument of
David (2014) that Jayanta and Mandanamisra are both key sources here.
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reader. Rather than simply transmission from one place to another, what is
really happening, at a deeper level, is that guru and disciple are both entering
into the “heart” of Siva, beyond time and space.

In other words, only someone who understands that their self transcends
time and identifies with the future self who achieves the goal will actually suc-
ceed in transforming the third-person advice into a first-person intention. In
the case of the 1P, this qualification applies to someone who identifies with
the “humanity” to be helped in the verse, and who therefore feels themself to
be the recipient of the compassionate activity declared in Utpaladeva’s bene-
diction, leading them ultimately to identify with Utpaladeva himself. Trust is
presumably a further prerequisite. In the case of medical advice, most people
only follow the prescription of a doctor that they trust. In the case of the IPK,
the implication is that trust in Utpaladeva is a prerequisite for this transmis-
sion** and part of the inference itself, specifically confidence that he is truly a
liberated being endowed with the capacity to liberate others. Finally, the fact
that this process is also described in the passage as a reflection (pratibimba)
only further underscores its connection to Abhinavagupta’s aesthetics, where
a literary connoisseur’s heart/mind is more than once described as similar to a
highly polished mirror.4>

5 Setting Them Side by Side

In these examples, transmission is what allows the reader to internalize state-
ments in a text—to feel them as their own by loosening divisions in time,
space, or particularity and identifying with others, be it an author, a charac-
ter, humanity as such, or one’s future self. In the case of Utpaladeva and the
case of a poem, it is the experience of the author that is being transmitted.
Both the Abhinavabharati and the TPK commentaries describe this shift as a

44  Jayaratha, Abhinavagupta’slearned commentator on the Tantraloka, sees Abhinavagupta’s
own self-reference in Tantraloka 1.16 as a way of establishing his trustworthiness as an
author. This very notion of “trustworthiness” as applied to Utpaladeva is also seen in
Abhinavagupta’s commentary on the IPK, where he argues that this is the function of
Utpaladeva’s self-reference as the son of Udayakara in the final verse of the Isvarapratya-
bhijfiakarika. See Abhinavagupta’s vimarsini ad I$varapratyabhijiiakarika 4.18.

45  Dhvanyaloka 38: ... kavyanusilanabhyasavasad visadibhiite manomukure varnaniyata-
nmayibhavanayogyata ... ‘When the mirror of the mind is polished by the practice of
studying poetry, [connoisseurs] are capable of totally identifying with what is being
described ...” Gnoli (1985), 89—90: vimalamukurakalpibhitanijahrdayah ... samajiko ‘The
spectator ... whose own heart has become like a stainless mirror ...’
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third-person statement becoming a first-person awareness, both specify that
it only happens to a qualified audience, and both describe this transmission
event with the term sarikramana. Interestingly, this particular type of transmis-
sion only takes place through indirect expression. It is well known that in his
aesthetics, Abhinavagupta follows earlier theorists in insisting that rasa can-
not be stated directly and can only be indirectly implied. But he also seems to
have the same attitude with respect to religious works, where he says in mul-
tiple places that the most important things cannot be said directly and should
only be hinted at in texts (and thereby successfully transmitted). For example,
speaking of Utpaladeva’s opening verse, he says:

And understanding of the literal words is often fitting because it is ben-
eficial to all people, for it instantly goes to the heart of everyone without
exception. But the implied meaning is only for the few, since not every-
one can reflect upon the [higher] reality of speech that manifests through
one’s own intuitive insight (pratibha), and a phenomenon devoid of the
reflective nature of speech is as good as non-existent.*6

He also says the same thing rather explicitly towards the end of his Tantrasara.
Speaking of his reference to the highly esoteric Goddess Kalasamkarsani as the
true basis of all reality (a claim he rarely makes explicitly), he writes: “This
meaning, having been spread out across various texts that I have composed,
in commentaries, independent works, hymns, and others, should be carefully
examined. An important matter should not be divulged all at once, nor should
it be kept completely secret.”7

Another more interesting parallel between rasa and the type of recognition
transmitted by the IPK is that both can be aided by inference in the early stages,
but neither is reducible to inference, and neither culminates in a mere infer-
ential awareness. We have already mentioned how this works in the IPk—the
inferential proofs laid out in the text assist or aid in eliciting an enlightened
awareness that is not just the apprehension of an object but a (non-inferential)
re-apprehension of one’s own subjectivity. But this is also the case in the aes-

46 1pv (1:9) ad ISvarapratyabhijiiakarika 11.1: svasabdaparamarsas ca sarvajanahitatvad yu-
ktiyuktah sa hi sarvasyaiva jhatiti hrdayamgamo ‘rthaksiptas tu katicid eva prati svaprati-
bhoditavaktattvavamarsasambhavad vaktattvavamarsasunyasya ca prakasasyaprakasa-
kalpatvat. The concluding formulation here echoes Bhartrhari Vakyapadiya1.16. We thank
an anonymous reviewer for noting this connection.

47 Tantrasara chapter 4, pp. 30—31: esa ca arthah tatra tatra madviracite vivarane prakarana-
stotradau vitatya viksyah | na atirahasyam ekatra khyapyam na ca sarvatha gopyam.
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thetics as well. In the Dhvanyalokalocana, for example, Abhinavagupta says:
“savoring [rasa] ... in drama is distinct from ordinary inferential awareness,
although it uses that [inferential awareness] as a means in the initial stages.”+8

Finally, there are ethical dimensions to all of these examples, even in the
aesthetics. In the TPk the ethics is rooted in the fact that identifying with Siva is
simply the highest and most valuble goal to which one can aspire. And though
in literature Abhinavagupta gives pride of place to pleasure over mere ethical
training, the pleasure he has in mind is not ethically neutral. It is intimately
connected, through the notion of propriety (aucitya), to the ethical evaluation
of situations, and to an education in the proper emotional responses that dif-
ferent situations merit—that some types of actions or relationships are proper
and pleasing and others lack beauty and propriety, or that they are only pleas-
ing when properly connected to feelings like laughter or disgust.#® This means
that, although the ethical lessons of literature are not reducible simply to state-
ments like “One should behave like Rama and not like Ravana,”>° they are
nevertheless ethical lessons, and they are the types of general awareness about
situations that could be paraphrased as injunctions. Moreoever they lead peo-
ple to act ethically in real life situations, even after the aesthetic experience
is over.5! In fact, Abhinavagupta tells us that “Princes and so forth, who must

48  Dhvanyaloka187:rasana... laukikanumanapratitervilaksana | tam ca pramukhe upayataya
samdadhana. A similar comment is made in Abhinavabharati. See Gnoli (1985), 91.

49  Leavitt (2011); Cuneo (2015); Reich (2021), 125-131. A similar point is also made by Bansat-
Boudon (1992), 403.

50  Dhvanyaloka 190: yatha ramas tathaham ity upamanatiriktam rasasvadopayasvaprati-
bhavijrmbhitarapam vyutpattim ante karoti ‘In addition to the anology it furnishes that we
should behave like Rama [and not like Ravanay], it produces in the final result an expansion
of one’s imagination which serves as the means of tasting the rasa.’ This is the translation
of Cuneo (2015), 77.

51 Gnoli (1985), go: samdjiko desakalavisesanaparamarsena ‘evamkarinam idam’ iti lina-
tmakavidhisamarpakasamvijjatiyam eva ... sSubham acaraty asubham samujjhati ‘Without
considering the particulars of time or space, the spectator [enjoying an awareness] that
‘this happens to those who do such and such’ ... which is the same type of awareness that
yields injunctions that have the optative mode as their essence ... [consequently] he does
the good and avoids the bad [in real life]. Note the indirect connection here between the
awareness and the injunctions. The awareness is not itself an injunction. It is simply the
type of awareness that injunctions are rooted in. Note also that Abhinavagupta is follow-
ing Mandanamisra here in collapsing the difference between injunctive and descriptive
statements, and also that he is employing his own favored model of injunctions here, in
which abstract and timeless statements of causal fact (‘if one does x, y will happen’) are
primary, and yield injunctions, which are essentially just a different way of stating a fact,
under the right circumstances (‘you, who want y, should do x’). Conceptually, the con-
nection between aesthetics and ethics is rooted in Abhinavagupta’s particular form of

INDO-IRANIAN JOURNAL 67 (2024) 155-190



180 REICH AND WILLIAMS

be ethically trained [because] they possess the ability to accomplish the aims
of all their subjects, are given ethical instruction in the four [types of ] human
goals (purusartha) by means of ‘entering into the heart’ And ‘entering into the
heart’ is fundamentally the relishing of rasa.”52 Now, it seems as if Abhinav-
agupta is saying here that rasa enters into the heart of the princes and somehow
seduces them into acting properly. This makes sense, and this is how the line
has typically been interpreted.>® But it is equally possible, perhaps even likely
given everything this study has brought to light, that it is rather the princes who
are made to enter into ‘the heart’—the heart being Abhinavagupta’s term for
that mode where time, space, and individuality melt away but transpersonal
subjectivity remains—and that this is the basis for their moral training, which
is ultimately a transmission from an author that such and such a situation or
relationship is properly pleasing, or sad, or funny. It is even possible that Abhi-
navagupta is being deliberately coy or ambiguous here, writing simultaneously
for a general audience, who will simply read it as the rasa entering the hearts of
the princes, and for initiates who know his deeper theology, and know what the
‘the heart’ really is.>* In any event, what is revealed by this comparison of Abhi-
navagupta’s aesthetics to his religious works is that this kind of ethical training,
just like Vedic statements and Ayurvedic statements, can only be “transmitted”
by the dissolution, or at least the loosening, of time, space, and ego.

To be sure, there are important differences between all these examples. The
aesthetics and the TPk do not lead one to directly and personally internalize,

non-dual theology: the elements of the ordinary world are not separate from Siva, nor
are they merely an illusion; they are how he takes form, and enlightenment does not dis-
card them but appreciates them in their true nature. In the same way, the elements of a
literary scene, which contain ethical relationships, are not separate from the rasa at the
heart of the scene but are the way it takes shape. So relishing the rasa and relishing the
(ethical) form that it takes are not separate. See Reich (2021), 125131, for an examination
of how this works. See also Cuneo (2015).

52 Dhvanyaloka 336: atha cavasyam vyutpadyah prajarthasampadanayogyatakranta rajapu-
traprayas tesam hrdayanupravesamukhena caturvargopayavyutpattir adheya | hrdayanu-
pravesas ca rasasvadamaya eva.

53  For example, see Ingalls, Masson, and Patwardhan (1990), 437, and Reich (2021), 126.

54  Sanderson (2005) describes another example of Abhinavagupta simultaneously referring
to the ordinary and esoteric meanings of ‘the heart’ in his famous opening verse to the
Tantrasara. It's true that he refers to “the heart” many times in the aesthetics in the ordi-
nary sense. But across his oeuvre he also refers to the “heart” many times in this deeper
sense, and these references are not irrelevant. See also the opening benediction of the
Dhvanyalokalocana where Abhinavagupta refers to a higher, transpersonal reality called
“sarasvatyas tattvam” in which both poet and connoisseur participate, and which ultimate
constitutes their very nature (kavisahrdayakhyam). For a later elaboration of this same
idea by Jayaratha (13th cent.), see Reich (2020).
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as an individual, a statement in a text. It is not as if one thinks “I am Rama
who is sad because of losing Sita,” or, “I, personally, as an individual, am Siva.”
Nor do aesthetics lead one to undertake an action that is only instrumentally
valuable, as in the examples of Vedic sacrifice and Ayurveda, where one under-
takes an action that is not itself pleasant for the sake of future happiness. In
the case of studying the IPk and aesthetics, it is not as if one is led to undertake
an action that is separate from its future results. Rather, in these cases, the atti-
tude or cognitive action adopted is itself the result, and it is intrinsically blissful.
Nor is rasa the same as the kind of experience a qualified reader receives from
studying the IPK; it does not fundamentally liberate the audience, and Abhi-
navagupta distinguishes the levels of bliss inherent in rasa and moksa at vari-
ous points, although both are characterized as otherworldly (lokottara) experi-
ences.5> Moreover, as we have mentioned, implication and indirect statements
seem to be quite more important in the 1Pk and in the aesthetics, whereas they
are much less so in the Vedic and Ayurvedic examples. So Abhinavagupta is not
strictly equating all these experiences. Rather, he is relying on a common con-
ceptual apparatus—transmission—to explain all of them; to explain how it is

55  Thisideathatliterature leads to a preliminary and non-ultimate form of bliss that is super-
seded by the ultimate bliss of devotion to God is found in Dhvanyaloka 3.43b: ya vyapa-
ravati rasan rasayitum kacit kavinam nava drstir ya parinisthitarthavisayonmesa ca vaipa-
sciti | te dve apy avalambya visvam anisa nirvarnayanto vayam $ranta naiva ca labdham
abdhisayan tvadbhaktitulyam sukham ‘After devoting myself to that wondrous (kacit)
fresh insight of poets that is engaged in relishing the aesthetic sentiments and the insight
of intellectuals that correctly reveals the domain of objects, and ceaselessly contem-
plating the world, I have become weary. [Indeed,] a joy that is equal to devotion to
you, O [Visnu] lying upon the ocean, was certainly not found [in these endeavors].
Abhinavagupta’s commentary on this verse expands on the hierarchy of enjoyments
that the verse alludes to. See the locana ad Dhvanyaloka 3.43b: evam prathamam eva
paramesvarabhaktibhdjah kutahalamatravalambitakavipramanikobhayavrtteh punar api
paramesvarabhaktivisrantir evayukteti | sakalapramanapariniscitadrstadrstavisayavisesa-
Jjam yat sukham yad api lokottaram rasacarvanatmakam tata ubhayato ‘pi parame-
Svaravisrantyanandah prakrsyate tadanandaviprunmatravabhaso hi rasasvada ity uktam
prag asmabhih | laukikam tu sukham tato ‘pi nikrtaprayam bahuttaraduhkhanusangad
‘It follows that [this stanza applies] to a person who was first engaged in devotion to
Paramesvara, who then out of curiosity dedicated himself to the occupation of both poet
and philosopher, [only to] once again [realize] that coming to rest in devotion to the
Paramesvara is the best. The bliss of reposing in God is superior to both the joy that arises
from accurately determining different objects, both seen and unseen, by means of every
instrument of valid knowledge as well as the otherworldly joy that consists in relishing
aestheticized emotion, for the relishing of rasa is [but] a reflection of a drop of that [bliss
of reposing in God]. We have set this forth earlier. However, worldly joy is generally even
lower than this [relishing of rasa], because it is enmeshed in countless [forms of] suffer-
ing’
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that texts can lead readers not to “aloof” understandings of their contents, as
if they were inert objects to be regarded from a distance, but to an internaliza-
tion and re-experience of the meaning of the texts themselves. And in the case
of both the 1Pk and poetry, the meanings that are thus transmitted are mean-
ings that were first experienced by authors, and which then “spilled over” into
the text, where they were preserved for posterity, frozen, as it were, to be later
melted by the appropriate reader back into their true, liquid form. Textuality,
therefore, can be a mode of transmission, in the full tantric sense.

6 Conclusion: Textuality and the Protection of Lineage

To conclude, we would like to reflect on why Abhinavagupta would have been
so interested in exploring ways that texts can stand in for the living presence of
authors and ultimately perform a function that was originally the provenance
only of enlightened gurus during initiatory encounters?

The answer to this, at least in part, may be found in a consideration of the
anxieties and threats facing Abhinavagupta’s form of Kaula Saivism. Abhina-
vagupta was cognizant that lineages of revealed truth are often ruptured or
fall into obscurity, a fact that he narrates about in his own received lineage
in the Tantraloka.5% In Abhinavagupta’s tradition, what fends against the risk
of dilution or a break in the lineage®” is the intervention of individual Sid-

56 Tantraloka 36.12-14: tesam kramena tanmadhye bhrastam kalantarad yada | tada srika-
nthanathajiiavasat siddha avataran || tryambakamardakabhikhyasrinatha advaye dvaye
| dvayadvaye ca nipunah kramena sivasasane || adyasya canvayo jajiie dvitiyo duhitrkra-
mat | sa cardhatryambakabhikhyah santanah supratisthitah || atas cardhacatasro ‘tra
mathikah santatikramat | $isyaprasisyair vistirnah satasakham vyavasthitaih ‘When, dur-
ing the intervening period, there was break (bArasta) in the lineage of these transmitters,
[three] Siddhas, on the command of Srikantha, descended (avataran): Tryambaka, Amar-
daka, and Srinatha, each proficient in the nondual, dual, and nondual-cum-dual teachings
of Siva, respectively. Of the first lineage, a second is known through the line of his daughter.
That is the well-established lineage called the Ardhatryambaka (Half-Tryambaka). And for
this reason, on the basis of these lines of transmission, three-and-a-half orders proliferated
through the [works of ] generations of disciples who established innumerable branches.

57  Hereis a collation of citations that reference a “break” or “corruption,” either of scriptural
transmission or its Kashmirian reception (key terms are highlighted). Sivadysti 7.108: kalau
pravrite yatesu tesu durgamagocaram | kalapigramapramukham ucchinne $ivasasane;
Sivasttravartika 1.9-1.10ab: daivakarir bhaskaro *ham antevasiganeritah | yasmad agama-
vibhramsad bhranter bhramitabuddhayah || sukumara atas tani sutrani vivimomi ca; Siva-
sutravimarsini second opening verse: asamarijasyam alocyavrttinam iha tattvatah | Sivasu-
tram vyakaromi gurvamnayaviganatah; Sivasitravimarsini introductory passage: kadacic
casau dvaitadarsanadhivasitapraye jivaloke rahasyasampradayo ma vicchedity asayato.

INDO-IRANIAN JOURNAL 67 (2024) 155-190



TRANSMITTING AWARENESS (SANKRANTI) 183

dhas who transmit esoteric knowledge—a common motif across Kashmirian
religious literature in these centuries. The continuity of his tradition is totally
contingent on the stewardship of these Siddhas, rather than on the existence of
impersonal institutions, and the event of these Siddhas’ awakening is therefore
foregrounded as a model to be reenacted by future masters. Gurus in this model
of religious authority are tasked with “reenacting” revelatory truths in the form
of a “sudden unfolding” in the “visionary consciousness” of their own inner
reality.5® In Kaula sources, this ‘internal’ revelation, can be directly transmit-
ted through the mere presence of the master, often through a glance or speech.

However, Abhinavagupta was clearly aware that a person-centered lineage
less grounded in institutionally-based codes and observances is more suscep-
tible to interruptions if these masters die prior to the successful transmission
of their innate awakened awareness. His model of transmission, wherein the
author’s consciousness is encoded in texts, arguably serves as a direct means for
the revelatory power of his lineage to outlive the actual living presence of any
generation of teachers. His most direct statement that a text itself can serve this
function is the extraordinary claim found in the first chapter of the Tantraloka:

The wise person who constantly studies these thirty-seven chapters [of
the Tantraloka] becomes a living embodiment of Siva ... And it would be
no surprise if a limited individual became one with Siva by the [mere]
glance of such a person!>?

Here Abhinavagupta directly states that the study of his text is enough to reach
the goal of his system, embodied liberation, and furthermore, that the ardent
student of his “words” will thus be endowed with the capacity to transmit this

58  This summarizes a point made by Alexis Sanderson, in his description of the Krama
model of revelation that involves a reenactment of the awakening of the founding Siddha
Jiiananetra in subsequent generations of masters. See Sanderson (2007), 307. For an expla-
nation of how this relates to Abhinavagupta’s theory of revelation, see Williams (2017),
258-260, particularly footnote 624.

59 Tantraloka1.284cd—286ab: iti saptadhikam enam trimsatam yah sada budhah | ahnikanam
samabhyasyet sa saksad bhairavo bhavet || saptatrimsatsu sampurnabodho yad bhairavo
bhavet | kim citram anavo 'py asya drsa bhairavatam iyuh. At the conclusion of the text,
Abhinavagupta also reiterates this claim that the Tantraloka itself has the power to bestow
liberation. See Tantraloka 37.32—33ab: ittham dadad anayasaj jivanmuktimahaphalam |
yathepsitamahabhogadatrtvena vyavasthitam || sadardhasaram sacchastram upadeyam
idam sphutam ‘On account of the ease with which it bestows the great goal of liberation
while living in the manner [just described], [and] well-established as a [text] that grants
the ultimate [supernatural] enjoyments one could desire, this [Tantraloka], the essence
of the Trika, is a genuine systematic treatise that must certainly be adopted.
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awakening to others. Read together with our examination of the descriptions of
the process of transmission in the Abhinavabharati and 1pv, we are presented
with a detailed account of the essential conditions and actual mechanisms by
which such a textual transmission can take place, which would help ensure the
preservation of charismatic lineages beyond the lifetimes of their gurus.

A preliminary account of the logic of Abhinavagupta’s deployment of the
concept transmission (sankranti) across genres is now clear. In the Abhinava-
bharati, Abhinavagupta collates a number of terms from different philosoph-
ical systems to describe the process of aesthetic experience, but, as we have
argued, he draws the notion of “transmission” from his tantric sources, and
he rehearses this first, perhaps, in the 1pv. This is because transmission pro-
vides a key for understanding how the very same experience can be transmitted
or shared across time via a text. Put another way, it helps elucidate a mode
of experience in which time dissolves and multiple beings have access to a
transpersonal form of subjectivity. After composing the Abhinavabharati, he
further adapts this phenomenological account of reading within the context
of non-dual Saiva philosophy in the Tpvv.60

In doing so, Abhinavagupta works out new theoretical models for the trans-
mission of knowledge within his tradition, showing how a text or its oral re-
presentation, including his own, can stand in the place of its author. Even if
the lineage were to break, Utpaladeva’s and Abhinavagupta’s liberated con-
sciousness, crystallized into the form of textual artifacts just as a poet’s mood is
crystallized into a poem, can thus be reanimated and reexperienced by future
generations.

Once again, this account assumes the presence of anxieties surrounding the
loss of a particular tradition that Abhinavagupta made extraordinary efforts to
construct, as his Tantraloka, Tantrasara, and Tantroccaya clearly demonstrate.
But anxiety may be too strong a word, since Abhinavagupta has a perspectival
approach when it comes to the methods of awakening that comprise his tradi-
tion. From the important and ontologically real perspective of the diversity of
the universe, subject to the passage of time, lineages can be lost, and creatively
addressing the fragility of such a lineage through transmission is vital. But from
the non-dual perspective, in which both the path and goal are one and nothing
can produce or obstruct the light of consciousness, Abhinavagupta explicitly
transcends any simplistic or literal notions of “transmission,” going as far as to
say that transmission doesn’t ultimately exist because it relies upon a dualis-

60  Although, as we mention above, this textual chronology is not definitive given the possi-
bility that Abhinavagupta may have composed some of these works simultaneously.
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tic view of a transmitter and recipient divided by time and space. One of his
hymns based on this view of a pathless path spells this out:

In light of the Unsurpassable, what is this talk of a path in which worship,
the worshipper, and the object of worship are distinct realities? To whom
is transmission (sankrama) given? By what means? How can there be gra-
dations of immersion? Differentiated reality can no longer be separated
from the unity of consciousness in the form of an “other.” Alas! Everything
is pure by nature in your direct experience, so don’t senselessly worry!6!

Crucially, this non-dual vision does not exclude the reality of plurality and the
transactional world.52 The world of multiple agents and streams of knowledge,
in which the fate of his own lineage figures, is, in Abhinavagupta’s view, sim-
ply another way in which the unifying light of universal consciousness shines,
and the difference between beings and different loci of awareness do not ulti-
mately divide that light. This is, in fact, why individual beings can be so porous
in the first place, and can bleed and blend into each other—they were never
really separate to begin with. And yet, although this view might lead to apathy
about the endeavor of preserving lineage (after all, who is there to preserve it
for, really?), we see throughout Abhinavagupta’s writing a deep investment in
refining understanding, perfecting knowledge systems that can be passed on,
and in constructing massive compendiums of ritual and metaphysical spec-
ulation. This is because, although non-duality is real, duality also, is real. And
within the real diverse world that is structured through time, without which all
notions of tradition become redundant, sarikranti, as Abhinavagupta reimag-
ines it, becomes a potent vehicle for guaranteeing the enduring presence of the
most esoteric and non-institutional streams of knowledge, no longer subject to
the contingency of small esoteric communities, not to mention broader social

61 Anuttarastika v. 3: pujapujakapijyabhedasaranih keyam kathanuttare sankramah kila
kasya kena vidadhe ko va pravesakramah | mayeyam na cidadvayat parataya bhinnapy aho
vartate sarvam svanubhavasvabhavavimalam cintam vrtha ma krthah.

62 One of his most clear statements, to this effect, can be found in the Malinwvijayavarttika.
See Malintvijayavarttika 1.628-629: na hy advayam dvayavesabadhenasmabhir ucyate |
tvatpaksopagamo hy esa syad dvayam tad dhi susphutam || idam dvaitam idam neti tad
idam ca dvayadvayam | iti yatra samam bhati tad advayam udahrtam ‘For we do not teach
nonduality as contradicting the inclusion of duality. In fact, we provisionally accept your
position—dualistic reality is vividly clear. “This is dual,” “this is non-dual,” and “this is unity
in diversity” When we say “nondual” it refers to that [reality] in which all these [truths]
equally shine. We would like to thank Mrinal Kaul for bringing our attention to this pas-
sage.
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and political vicissitudes and turmoil, which Abhinavagupta’s Kashmir most
certainly witnessed.
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