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ABSTRACT

Abhinavagupta’s Theory of Relection: A Study, Critical Edition and Translation of the 

Pratibimbavāda (verses 1-65) in the Chapter III of the Tantrāloka along with the 

commentary of Jayaratha

Mrinal Kaul, Ph.D. Religion

Concordia University, 2016

The present thesis studies the theory of relection (pratibimbavāda) as discussed by 

Abhinavagupta (l.c. 975-1025 CE), the non-dualist Trika Śaiva thinker of Kashmir, primarily 

focusing on what is often referred to as his magnum opus: the Tantrāloka. The present study 

has as its foundation a new critical edition of a small, nonetheless important, passage of the 

Tantrāloka—chapter-3, verses 1-65 and the commentary titled -viveka thereon by Jayaratha 

(l.c. 1225-1275 CE)—along with an annotated English translation. The edition here presented 

represents the very irst philologically exhaustive edition of any part of the Tantrāloka or 

Tantrāloka-viveka. 

The textual critical exercise undertaken in this thesis based on the examination of 

twenty-nine manuscripts has shown that the textual transmission of the Tantrāloka and -

viveka (at least of the small part that I have studied) thereon has undergone corruption, but 

of a minor sort. The present edition is a much improved version over the editio princeps yet 

nothing signiicantly diferent from the latter as far as the interpretation of the text is 

concerned. 

Abhinavagupta’s teachings are laid deep under the esoteric inluence of the Kaula 

and the Krama systems, and he employs a robust model of developing a critical dialectical 

structure that manifests in his works like those of the theories of relection amongst many 

others. In the Tantrāloka as also in his other Trika works, he is endeavouring to establish a 

unique ontological status to a relected object (pratibimba) rejecting the thesis of Naiyāyikas, 

Sāṃkhyavādins and Vijñānavādins. The varied textures of his hermeneutics inds 

groundings in many branches of knowledge as diverse as metaphysics, epistemology, 

soteriology, aesthetics, mysticism  and phenomenology.  
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Introduction

This thesis is a study of the Theory of Relection or the pratibimbavāda of Abhinavagupta1 (l.c. 

975-1025 CE), the non-dualist Trika Śaiva thinker of Kashmir, primarily focusing on what is 

often referred to as his magnum opus: the Tantrāloka (TĀ). Abhinavagupta, an unusual 

literary igure belonging to pre-modern South Asia, is recognized for his major contributions 

to diverse domains of knowledge, primarily philosophy, theology, and aesthetics.2 He is 

usually associated either with what is popularly known as ‘Kashmir Śaivism’ or with the 

Sanskrit aesthetic theory of rasa (“relish”).3 The former is an historically problematic 

designation4 for non-dualist Śaivism, of which Abhinavagupta is one of the main 

representatives. Although its scale and concerns extend beyond those typical of the genre, 

the TĀ is, formally speaking, a ritual manual (paddhati) of Trika Śaivism based upon a 

revealed scripture (āgama or tantra), the Mālinīvijayottara (MVUT). The only surviving 

commentary on the TĀ was composed by Jayaratha (l.c. 1225-1275 CE) and is entitled 

Tantrālokaviveka (TĀV)5. 

To explore the ontological status of ‘reality’, classical Sanskrit thinkers have engaged  

in extensive philosophical discussion and have tried to interpret ‘reality’ in various ways 

that best suited the doctrinal positions associated with their theological traditions. The 

1. For more on Abhinavagupta’s life and works one may refer to Pandey (1963), Rastogi (1987), 
Sanderson (2007:352f), Raghavan (1981), Pandit (I-2001, 41f).
2. For more on his contributions one may refer to Bajpai (1971), Basant-Boudon and Tripathi (2011), 
Bäumer (2011), Dupuche (2003), Gnoli (1999), Hanneder (1998), Lawerence (2000), Lawerence (1996), 
Lawerence (2005), Muller-Ortega (1997), Pandey (1962), Pandey (1963:86-187), Raghavan (1981), 
Rastogi (1986), Rastogi (1987), Rastogi (2003), Rastogi (2012), Rastogi ed. (2013) Ratié (2011a) et al, 
Sanderson (2005), Sanderson (2007), Singh (1988), Skora (2007), Torella (2001), Torella (2004).
3. Gnoli (1962), Pandey (1963:86-187), Masson and Patwardhan (1969).
4. Pandey (1963: 296-297), Muller-Ortega (1989:17f).

5. Rastogi (1987:103-104). There certainly was a commentary titled -vivaraṇa by Subhaṭa Datta 
available to Jayaratha. Pandey 1963:261 regards him as the irst commentator of the TĀ. Rastogi 
mentions the possibility of another commentary as well which, according to Pandey, (p. 262) was 
called -vivṛti, but is not available. 
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question they ask is very basic: whether and in what way this universe is ‘real’ or an 

‘illusion’. In other words, is this universe a reality or does it just appear to be real?. They 

have thought deeply about such questions and through the course of history all of them 

have come up with diferent answers. Many of them have used either the mirror metaphor 

or the Theory of Relection to explain their philosophical positions. Thus Sāṃkhyavādins, 

Yogavādins, Mīmāṃsakas, Naiyāyikas, Buddhists (particularly Vijñānavādins), Jainas, 

Vedāntins—all have closely engaged with explaining the phenomenon of relection. To 

consider a few, one may recall that Sāṃkhya and Yoga postulate the relection of puruṣa in 

the buddhi which is the irst evolute of prakṛti. It is not puruṣa itself but its relection that 

manifests in prakṛti.6 The Naiyāyikas believe that the perception of the relected image is 

brought about by the peculiar colour of the mirror’s surface when a man puts his face in 

front of it and the rays of light emanating from his eyes strike the mirror, thus turning back, 

wherefrom its colour and form is perceived.7 On the other hand the Mīmāṃsakas consider 

that the perception of relection is completely erroneous, but that it necessarily depends on 

an external locus. Criticising the Mīmāṃsaka’s theory two representatives of the Buddhist 

Pramāṇa tradition, Śāntarakṣita (8th CE) and Kamalaśīla (8th CE), believe the relection to be 

a sheer illusion.8 As far as the Buddhist Vijñānavāda tradition is concerned, they also 

believed relections to be completely unreal. Ratié proposes that Abhinavagupta might have 

been inluenced by Vasubandhu’s (4th-5th CE) debates about relection discussed in his 

Abhidharmakoṣabhāṣya.9 In the non-dual tradition of the Vedāntins the Consciousness 

relected in avidyā is Īśvara, and the Consciousness relected in intellect is jīva. According to 

the Darpaṇaṭīkā, a section dealing with the pratibimbavāda in the Pañcapādikā of Padmapāda 

(8th CE), the Consciousness that is relected and is present in avidyā or intellect is real and is 

identical with the original.10 Another adherent of the dualistic branch of Vedānta, 

6. See Dasgupta, Vol. I (2004:260). For more on the debates about ‘relection’ in Sāṃkhya and Yoga see 
Qvarnström (2012), Whicher (1998), Rukmani (1988), Ram (1988).
7. The Nyāya perspective on the Theory of Relection is discussed in the NSB 3.1.30-50 (See Jha, 1984 
pp. 1180-1218). Also see Ratié (forthcoming: 5f)
8. See Ratié (forthcoming: 7f)
9. See Ratié (forthcoming: 3f)
10. For more on ‘relection’ in Advaita Vedānta see Roodurmun (2002).
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Madhvācārya (1238-1317 CE), whose philosophical system itself is called pratibimbavāda, 

advocates the existence of individuals to be grounded in the divine, where they are depicted 

as relections, images or even shadows of the divine, but never in any way identical with the 

divine.11 In this thesis our focus is to explore how Abhinavagupta has engaged with this 

essential philosophical question by establishing his own Theory of Relection.

This study has as its foundation a new critical edition of a small, nonetheless 

important, passage of the Tantrāloka and Tantrālokaviveka—chapter-3, verses 1-65 and the 

commentary thereon—along with an annotated English translation. This edition and 

translation forms the basis for the study of Abhinavagupta’s Theory of Relection. The 

edition here presented represents the very irst philologically exhaustive edition of any part 

of the TĀ or TĀV. This will, I hope, make a major new contribution by its comprehensive use 

of manuscripts and philological transparency, and contribute towards the desideratum of a 

full critical edition of the TĀ and the TĀV. I will suggest in the present work that the small 

portion that I have edited using several manuscripts shows that the textual transmission of 

the TĀ and the TĀV has undergone minimal corruption, but, this may not be the case with 

all the chapters or sections within the chapters of the TĀ. In an unpublished draft chapter of 

the fourth āhnika of the TĀ, Alexis Sanderson has already shown us how a revised critical 

edition of the TĀ can tremendously contribute to our understanding of the text and its 

contents.12 Also, Rastogi13 has highlighted a number of corruptions pointed out by Jayaratha 

himself who had also attempted to adopt correct readings based on the authority of a related 

scripture holding considerable importance.

The philological method, I believe, is crucial for allowing the pre-modern Sanskrit 

authors to speak for themselves. I cannot but help quoting Alex Watson (2006:9-10) here who 

has expressed his view on this matter:

If we want the classical Indian traditions to reveal themselves, not our own 
preconceptions, and the voices of their thinkers to come across louder than our 
voices, our most powerful tool is philology. While we can never completely 

11. See the relevant parts in Sharma (1962).
12. Sanderson’s unpublished draft of the chapter IV of the TĀ.
13. See Rastogi, 1987:143f and 246.
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eliminate our own subjectivity, we can, as philologists, attempt to set it aside to 
some extent by sticking closely to an observation of the texts themselves, and, when 
interpreting, allowing our analysis to be guided by concepts and ideas derived from 
the text itself or other texts of the same general period and tradition. By devoting 
energy to the recovery of the precise wording of the author prior to the many 
copying mistakes that have entered the transmission—through gathering variants 
and parallel passages, and identifying and solving corruptions—we can, as if 
turning the dial of a radio closer to the precise frequency of the station, reduce 
background noise and allow the voice to come across with more clarity, and 
consequently with less distortion or blurring of the thought behind the words. By 
accumulating more and more information about the cultural, linguistic and religio-
philosophical context of authors/texts and by setting them more deeply in that 
context, we move further from our own thought-world and closer to theirs. As we 
read more sources, the back and forth of the hermeneutic process mean that the 
categories we apply to the texts are tested against richer and richer materials, shown 
to be inadequate and hence repeatedly reined, such that we move closer and closer 
to the author’s own perspective.

In this spirit, and in accord with the concerns felt by modern philosophers like Daya Krishna 

and Ninian Smart and philologists like Sheldon Pollock and Rafaele Torella, I have chosen a  

predominantly philological method to study Abhinavagupta’s philosophy. The main thesis 

of Krishna and Smart is that since most of what we know today about Indian philosophy is 

“a synthesis of western and Indian thinking in the period since the second half of the 

nineteenth century”14, we must strive to look for the original sources of such philosophical 

traditions and the language in which they are written and how they are to be understood in 

their own indigenous contexts. This gives us a comparatively better understanding of the 

pre-modern authors. Thus I have purposely avoided a comparative model for I agree with 

the main thesis of Daya Krishna who maintains, to take one example amongst many others, 

that the questions of mokṣa and revelation may be discussed as a part of philosophy of 

religion in the West, but they form the very backbone of “philosophy” in India. Such 

questions play a crucial role while studying philosophical literature written in Sanskrit in 

general and in the context of Abhinavagupta in particular. This is by no means to suggest 

that the comparative model of study should be avoided, but rather to argue that one should 

irst understand such traditions as thoroughly as possible before using a comparative model. 

14. Smart (1989:176)
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Philological pursuit is, as Pollock puts it, making sense of texts15 and as also suggested in two 

recent important papers by Rafaele Torella in the context of Śaiva tradition of Kashmir itself, 

it is like walking on the edge of a sword, i.e. something perilous and diicult to accomplish;16 

otherwise our misunderstanding, misinterpreting or misleading the context of a text, even if 

minimal, might prove dangerous and we may be inadvertently doing injustice to the 

concerned author or the tradition he belongs to. As Ashok Aklujkar puts it:

If misinterpretations and wrong leads are to be avoided, studies of ancient and 
medieval works must, as far as possible, be based on critically presented texts.17

Therefore, like the above mentioned philologists and philosophers I also believe that it is 

important to understand what philosophy is in Asia as Asians themselves have understood 

it, and not simply how the West has projected it over the past few centuries. Some like Daya 

Krishna strongly emphasize that Indian philosophy should create its own deinition of itself 

and try engaging with what he calls “comparative ‘comparative philosophy’” instead of 

doing comparative studies with a Eurocentric bias.

“Comparative studies”, thus, meant in efect the comparison of all other societies 
and cultures in terms of the standards provided by the Western societies and 
cultures both in cognitive and non-cognitive domains. The scholars belonging to 
these other societies and cultures instead of looking at Western society and culture 
from their own perspectives, accepted the norms provided by Western scholars and 
tried to show that the achievements in various ields within their cultures paralleled 
those in the West and thus they could not be regarded as inferior in any way to 
those which were found there. This hindered the emergence of what may be called 
“comparative ’comparative studies’” which might have led to a more balanced 
perspective in these ields.18

15. Pollock (2015)
16. Torella (2013b) and Torella (2014). Here I am translating the Sanskrit idiomatic expression 
asidhārāvrata which translates ‘vow of [walking on] the edge of a knife [or sword]’. This is in keeping 
with what Torella points out as the sensitive role of a philologist in his two papers.
17. Aklujkar (1976:286)
18. Krishna (1989:59-60)
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Unlike Śaṅkara’s Advaita Vedānta and other widely studied philosophical traditions of pre-

modern South Asia, scholars have only recently engaged with an in depth study of the 

Advaita Śaiva tradition of Kashmir. Thus, because Abhinavagupta and his tradition was 

never really studied by early colonial Indologists, this tradition has not been subject to 

misinterpretation at their hands. However, the sui generis nature of Abhinava’s non-dual 

Śaiva system is often neglected in favour of the popular non-dualistic Vedānta represented 

by the Upaniṣads. There are marked similarities, no doubt, between the two non-dualistic 

systems, but one cannot and should not ignore the stark distinctions in their basic doctrinal 

positions. Thus Torella strongly criticises the point made by Georg Feuerstein that Hindu 

Tantrism rests substantially on the foundations of Advaita-Vedānta.19

Keeping in line with my above argument I propose to present, before beginning to 

introduce and analyze Abhinavagupta’s Theory of Relection, a brief overview of his textual 

tradition and doctrinal positions. This is all the more important because, as suggested by 

K.C. Pandey,20 Sanskrit knowledge systems should not be interpreted in isolation from the 

pedagogical tradition they primarily belong to. Thus it would be diicult to understand 

Abhinavagupta in isolation from the various Śaiva traditions existing or functioning in 

Kashmir during or before his time. This requires insight into the Tantric textual traditions of 

Kashmir prior to Abhinavagupta.

Kashmir possessed vibrant Tantric Śaiva traditions up through at least the thirteenth 

century of the common era.21 Alongside the other major branches of the tradition, viz., 

Siddhānta, Krama and Trika Śaivism emerged in the middle of the ninth century as a major 

post-scriptural ritual system of the Mantramārga.22 It was at the same period that 

Mantramārga traditions were gradually evolving from their scriptural anonymity into an 

extensive body of Kashmirian exegesis,23 in which the two major traditions competing with 

each other were the  dualists (dvaita) and non-dualists (advaita). The former includes authors 

19. See Torella (p. 1-2) in Torella and Bäumer (2016).
20. Pandey (1963:290-291)
21. Sanderson (2009b:99-126) , Sanderson (2007a).
22. For Mantramārga see Sanderson (1988: 667). Also see Sanderson (1988: 690) and (2004: 5). For a 
detailed history of the terms Atimārga and Mantramārga Śaivism see Sanderson (2014:8f).
23. See Sanderson (1988: 690f).
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of the Śaiva Siddhānta, said to subscribe to the doctrine of the ‘right’ (dakṣiṇa),24 who in 

addition to embracing a dualist ontology accepted orthodox Vedic boundaries of purity and 

impurity. The non-dualist authors adhered to the Trika and the Krama cultic systems, 

following the doctrine of the ‘left’ (vāma).25 The Siddhānta adhered to a ritual system 

functioning within the boundaries of Brahmanical purity, while on the other hand Trika 

ritual involved transgressive contact with impure substances, persons, etc.26 The Siddhānta 

ritual system centered on Śiva alone, who was to be worshipped without his consort, but the 

two non-dualistic currents were predominantly śākta, i.e. centered upon worship of various 

female śaktis, in addition to the worship of Śiva, particularly in the form of Bhairava. The 

most deining feature of the scriptures of the Trika is their pantheon of three Goddesses, 

Parā, Parāparā and Aparā, while the Krama or Kālīkrama is devoted to worship of a 

sequence (krama) of Kālīs.27   Krama is a Kālīkula tradition that teaches the esoteric worship of 

many forms of the goddess Kālī or Kālasaṃkarṣaṇī.28  Commenting on this Kālī worship, 

Sanderson (1988:683) says:

The outstanding characteristic of this tradition is that it worships a sequential rather 
than a simply concentric pantheon. A series of sets of deities (cakras) is worshipped 
in a ixed sequence as the phases (krama) of the cyclic pulse of cognition (saṃvit): 
These phases are Emission (sṛṣṭikrama), Maintenance of the emitted (sthitikrama) 
(also called Incarnation (avatārakrama)), Retraction of the emitted (saṃhārakrama) and 
the Nameless fourth (anākhyakrama) (also called the Phase of the Kālīs (kālīkrama)), in 
which all trace of the preceding process is dissolved into liberated and all-pervasive 
consciousness.

The Śaiva Siddhānta was a tradition placing considerable importance on ritual, both 

doctrinally and in praxis, believing that emancipation (mokṣa) essentially transpires through 

the salviic power of Śaiva initiation (dīkṣā). Abhinava, on the other hand, endeavored to 

establish a system emphasizing the paramount signiicance of knowledge (jñāna). Thus he 

24. Sanderson, (1995:38f).
25. See Sanderson (1995: 43f).
26. See Sanderson (1995: 17)
27.  See Sanderson (1988: 673). See also Sanderson (2007a: 370-371).
28. See Sanderson (2007:250)
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attacked the perceived ritualism of his Śaiva Siddhānta contemporaries, who adhered to 

doctrinal dualism.29 In Trika, the absence of knowledge (jñāna) was taught to be the true 

cause of the impurity (mala) which obscures the soul’s inherent Śiva-nature (śivatva).30 This 

impurity (mala) is nothing but ignorance (ajñāna) that gives rise to bondage (bandha), and it is 

the removal of this impurity (mala) that leads one to the state of liberation (mokṣa).31 This 

emphasis on gnosis did not of course mean that there was no ritual practice prescribed in the 

Trika itself, but Abhinava understood the path of following ritual as inferior, positing 

superior means, such as meditation and imaginative visualization through which libration 

was possible. 32 It is also important to mention here that both the dual and the non-dual Śaiva 

traditions understood the descent of the power (of grace) (Śaktipāta) as the only means of 

getting rid of the ajñāna or mala. However, while an individual (aṇu) is expected to make an 

efort towards attaining the grace of the Great Lord (Parameśvara) yet this grace descends on 

an individual only at Śiva’s own autonomous ‘power of willing’ (icchāśakti). In the earlier 

Tantric scriptures the means of doing away with the mala was usually said to be knowledge 

(jñāna), Yogic practices (yoga), ritual (kriyā) and observances (caryā). Thus an arrangement of 

dividing the teaching of an Āgama into four sections (pādas) corresponding to the four 

means was common. However, moving away from this tradition Abhinavagupta categorizes 

the Trika paddhatis after the idea of means (upāyas).33
 

The basis of this non-dualistic tradition of Abhinavagupta was rooted in the 

teachings of the Śivasūtra that was further elaborated in the works belonging to the 

Philosophy of Vibration (Spandaśāstra). Based on the doctrine of the MVUT, the great masters 

of this tradition Vasugupta (c. 825-850) and Bhaṭṭaśrī Kallaṭa (c. 875) also taught that 

‘ignorance’ is the cause of bondage (bandha).34 This ‘ignorance’ was not deined as the 

absence of knowledge but as the incompleteness of knowledge or limited knowledge 

29. See Sanderson 1988: 692.
30. See Sanderson 2007a: 372.
31. MVUT 1.23cd: malam ajñānam icchanti saṃsārāṅkurakāraṇam |
32. Cf. Sanderson 2007b: 114-115.
33. See Rastogi (2012:94)
34. See ŚSV, Sū: 2.2 (p. 11-12).
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(apūrṇa-jñāna).35 For unlike in the case of the sentient (cetana) objects complete absence of 

knowledge is only found in insentient (jaḍa) entities. Insentient entities are never subject to 

bondage and liberation. Thus the idea of mala that does not allow the complete manifestation 

of knowledge essentially refers to the incompleteness of knowledge and not not-knowledge. 

Abhinavagupta, in the irst chapter of the TĀ, is clearly articulating the deinitions of jñāna 

and ajñāna on the basis of the Śivasūtras.36 Further, in the TĀ Abhinavagupta suggests both 

ignorance and knowledge to be of two types.37 As Bansat-Boudon and Tripathi (2011:42) have 

suggested:

Alone among the texts of the system, it seems, the Tantrāloka develops, in the 
context of emancipation, the original doctrine of double-ignorance: 
‘spiritual’ (pauruṣājñāna) and ‘intellectual’ (bauddhājñāna)—and along with it its 
positive, counterpart, the doctrine of double-awakening: ‘spiritual’ (pauruṣajñāna) 
and ‘intellectual’ (bauddhajñāna). If the rationale for these concepts is present in the 
Śaiva Āgamas, the terminology, which presents overtones of the Sāṃkhya, seems to 
be a creation of the Tantrāloka.

For non-dualists, mala is not a physical substance, but a mental hinderance or veiling of one’s 

own true nature, which has to be removed by knowledge at a noetic level. On the other 

hand, dualists understand mala as a substance (dravya) and since it is a substance, it can only 

be removed by performing an act of ritual which is called dīkṣā (ritual initiation).38 While 

refuting the dualist’s position on mala that it is a substance (dravya), Abhinavagupta lists 

more telling identiications of mala39 and suggests that this ignorance can be removed not 

only by a ritual performance—reconceptualized in gnostic terms—but also by mystical 

35. TĀ 1.25: ajñānam iti na jñānābhāvaś cātiprasaṅgataḥ | sa hi loṣṭhādike 'py asti na ca tasyāsti saṃsṛtiḥ ||
36. TĀ 1.26-30: ato jñeyasya tattvasya sāmastyenāprathātmakam | jñānam eva tad ajñānaṃ śivasūtreṣu 
bhāsitam || 26 || caitanyam ātmā jñānaṃ ca bandha ity atra sūtrayoḥ | saṃśleṣetarayogābhyām ayam arthaḥ 
pradarśitaḥ || 27 ||  caitanyam iti bhāvāntaḥśabdaḥ svātantryamātrakam | anākṣiptaviśeṣaṃ sad āha sūtre 
purātane || 28 || dvitīyena tu sūtreṇa kriyāṃ vā karaṇaṃ ca vā | bruvatā tasya cinmātrarūpasya dvaitam 
ucyate || 29 || dvaitaprathā tad ajñānaṃ tucchatvād bandha ucyate | tata eva samucchedyam ity āvṛttyā 
nirūpitam || 30 ||
37. TĀ 1.36: jñānājñānasvarūpaṃ yaduktaṃ pratyekamapyadaḥ | dvidhāpauruṣabauddhatvabhidoktaṃ 
śivaśāsane ||
38. For more on Dīkṣā in the Tantrāloka see Takashima (1992).
39. See TĀ 9.84-86.
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experience and ‘knowledge’. Abhinavagupta’s Trika also advanced the claims that while the 

Siddhānta could bestow liberation only at the time of death, its more powerful methods may 

accomplish liberation during the initiate’s very lifetime (jīvanmukti, ‘living liberation’).40 For 

the Siddhānta liberation meant attaining equality with Śiva (śivatulyatā); one can never 

actually become Śiva. For the Trika, one is already Śiva, but on account of the veil of 

ignorance forgets one’s real nature; liberation is thus to re-cognize the real nature of oneself, 

which is just Śiva.41 Recognizing one’s true nature which is nothing but the nature of 

Consciousness (saṃvit) is liberation according to this system42 and for this, as Abhinavagupta 

himself suggests in the PS one does not need to go anywhere for there is no abode of 

liberation.43 When the Light of knowledge is manifested, the darkness of ignorance is 

dispelled by itself. This indeed forms the basis for the designation pratyabhijñā, ‘the doctrine 

of recognition’. 

The Philosophy of Recognition (Pratyabhijñā) was not only a further elaboration of the 

teachings expounded in the Śivasūtra and the Philosophy of Vibration (Spanda), but also a 

way of strengthening the non-dualistic tradition on the strong and irm pillars of logical and 

analytical arguments. Thus, while the teachings of the Śivasūtra and the Spandakārikā were 

elucidating the spiritual path of this tradition, at the same time the Śivadṛṣṭi of Somānanda 

(l.c. 900-950 CE) was formulating an analytical structure for such teachings. As Rafaele 

Torella (2002:XIII) maintains:

Vasugupta and Kallaṭa with the doctrine of the Spanda, on the one hand and 
Somānanda, on the other, were the irst to undertake this task. The former chose a 
plan that was more closely connected with spiritual experience, the latter one that 
was more in terms of conceptual elaboration (though his work is clearly based on 
direct experience, which is sometimes visionary and ecstatic). But both the 
teachings and the tone of the ŚS [Śiva-sūtra] and SK [Spandakārikā] and of the ŚD 
[Śivadṛṣṭi] are perfectly compatible.

40. For more on the concept of Jīvanmukti in the non-dual Kashmirian Śaivism see Muller-Ortega 
(1996) and Rastogi (2010).
41. See Sanderson 1995:17
42. TĀ 1.156: mokṣo hi nāma naivānyaḥ svarūpaprathanaṃ hi saḥ | svarūpaṃ cātmanaḥ saṃvinnānyattatra tu 
yāḥ punaḥ || 
43. PS 60: mokṣasya naiva kiṃcid dhāmāsti na cāpi gamanamanyatra | ajñānagranthibhidā 
svaśaktyabhivyaktatā mokṣaḥ ||
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Building upon Saiddhāntika doctrine, the Trika also taught that there are various means 

(upāyas) an individual may follow to get rid of the various kinds of mala. To remove the malas 

there is the prescription of the means which when followed helps get rid of the malas. Even 

the cause of mala itself is the absolute free-will of the Lord. The malas are said to be of three 

types: āṇava-mala, māyīya-mala and kārma-mala. The three malas reside in the māyā-śakti. The 

āṇava-mala is understood as the main cause of bondage (bandha) and it is this that gives rise 

to the innate ignorance (pauruṣa-ajāña). Even though it is beginningless, according to the 

teachings of this system, it can still be removed. The cause of kārma-mala is supposed to be 

āṇava-mala which in turn is the cause of transmigratory existence (māyīya-mala). These malas, 

viz. āṇava-mala, māyīya-mala and kārma-mala can be removed by taking recourse to śāmbhava, 

śākta and āṇava upāyas respectively.

The Theory of Relection (pratibimbavāda) is in part Abhinavagupta’s manner of 

explaining how the pure, mirror-like Consciousness can become obscured by the impurity of 

ignorance (ajñāna). This impurity of ignorance or mala is metaphorically deined as the non-

immaculate entity that, when cast on to Consciousness’s pure mirror, does not allow one to 

perceive one’s true nature. In this analogy, the ‘pure mirror’ is ‘pure Consciousness’ while an 

individual’s true nature also belongs to the same ‘pure Consciousness’. Perceiving one’s true 

nature leads one to the state of liberation, which can be attained following any one of the 

following three means (upāyas): śāmbhavopāya, śāktopāya and āṇavopāya. Abhinavagupta takes 

up these upāyas on the scriptural basis of the MVUT.44 These upāyas are also referred to as 

icchopāya, jñānopāya and kriyopāya, respectively, named after the three powers (śaktis) of Śiva, 

viz: icchā, jñāna and kriyā. The irst śāmbhavopāya or icchopāya is the highest means, meant for 

advanced Yogis, and is characterized as the practice of unity of means with goal.45 In other 

44. MVUT 2.20cd-23cd: evaṃ śāmbhavam apy ebhir bhedair bhinnaṃ vilakṣayet |
uccārakaraṇadhyānavarṇasthānaprakalpanaiḥ || yo bhavet sa samāveśaḥ samyag āṇava ucyate | 
uccārarahitaṃ vastu cetasaiva vicintayan || yam āveśam avāpnoti śāktaḥ so ‘atrābhidhīyate | 
akiṃciccintakasyaiva guruṇā pratibodhataḥ || jāyate yaḥ samāveśaḥ śāmbhavo’asāv udīritaḥ |Also 
paraphrased by Abhinavagupta in TĀ 1.22-23.
45. MVV 2.121-122: anupāyam idaṃ tasmād upāyopeyayogataḥ | bhedabandhād vimucyeta kathaṃ 
vetarathā janaḥ ||120 ||anupāye 'pi caitasmin kiṃcit sāṃbandhyavṛttitaḥ | upāyasyopadeśo 'yaṃ śāstre 'tra 
bahudhā kṛtaḥ ||121 ||
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words it also means practicing to visualize the entire universe within one’s own self or the 

practice of identifying oneself with Śiva. And this is possible only by means of the power of 

Will (icchā). Abhinavagupta introduces pratibimbavāda in context of the śāmbhavopāya. The 

second, śāktopāya, is concerned with mental practice where contemplation of mantras is 

involved. Since this transpires at the level of jñānaśakti it is also called jñānopāya. āṇavopāya, 

the third, which is at the level of ‘action’ (kriyā), is for all individuals who can only achieve 

liberation by recourse to the performance of ritual.

The best documented Trika Śaiva cult is represented by Abhinavagupta’s Tantrāloka, 

and may be referred to as the Anuttara Trika, following Abinavagupta’s own expression 

(anuttara-ṣaḍardha).46 In the TĀ, one can observe the culmination of the synthesis of Trika and 

Krama ideas, how they are made to complement each other and how the Krama ideas are 

appropriated into the Trika fold. As Sanderson has put it:

Though the Tantrāloka is a work of the Trika based on a text untouched by the 
Kālīkula, Abhinavagupta reads the Kālīkula-inluenced strata of the tradition 
into the very core of his exegesis and develops this further in the light of post-
scriptural Krama theory, though always doing so obliquely as though to conceal 
the purely Śākta ground of his Śaivism from profane eyes, as examples from the 
opening chapters are suicient to demonstrate. Thus the opening benedictory 
verse of the work reveals this character by showing in a veiled matter that the 
author’s chosen deity (iṣṭadevatā) is Kālasaṃkarṣaṇī. In the irst chapter he 
alludes to the twelve Kālīs as the fullest expression of Bhairava’s nature, 
presenting them in a syncretistic fashion as the three principal goddesses of the 
Trika subdivided by emission, stasis, withdrawal, and the [nameless] fourth. In 
the third chapter, after deining the twelve vowels from A to AḤ (omitting Ṛ Ṝ Ḷ 
Ḹ) as the principal circle of Bhairava’s powers, he equates them both with the 
twelve Kālīs of the Krama and with the twelve Yoginīs that form the retinue of 
Parā in the Trika. In the same chapter he equates the Trika’s syllabary-goddess 
Mālinī with Kālasaṃkarṣaṇī as the highest state, saying that the irst self-
limitation that she manifests is that of her pairing with Bhairava, that is to say, of 
the relationship between her as power and him as the powerful, though in 
reality she transcends this duality.47

46. I am using the term ‘Anuttara Trika’ for the Trika system of Abhinavagupta. When I do this, I have 
the expressions like ‘anuttaraṣaḍardha’ in mind. cf. TĀ 1.14: santi paddhatayaś citrāḥ srotobhedeṣu bhūyasā 
| anuttaraṣaḍardhārthakrame tv ekāpi nekṣyate ||.
47. Sanderson (2007a:376-377). Also see Sanderson (1986:200).
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This synthesis and appropriation is not always evident for, since we are dealing with 

‘special’ scripture (viśeṣaśāstra) as opposed to the ‘common’ scripture (sāmānyaśāstra),48 

Abhinavagupta weaves it into a mystically esoteric language. The deep implications hidden 

in the esotericism of Abhinavagupta often emerge from Kālīkula praxis. The complex nature  

of these implications is not always unambiguous since it is meant for advanced practitioners 

of Kaula order. And more secret the teachings are, as Abhinava himself claims, more esoteric 

the language becomes so that it is accessible only to the advanced practitioners who are the 

sole people who can understand the encoded language. Thus, following the esoteric 

teachings of his masters, Abhinava says that secret instructions should neither be revealed 

all at once, nor they be completely hidden from the practitioners.49  

Abhinavagupta’s deep concern was that there were no ritual manuals available for 

Trika. Thus he wrote the TĀ, a comprehensive manual (paddhati) of the Trika extending to 

thirty-seven chapters and 5859 verses. It is not simply a detailed practical guide to the 

performance of the Trika ritual, but is also devoted in large degree to philosophical 

expositions of these Kālīkula-based Trika rituals.50 The other texts to be considered in this 

pool of Anuttara Trika are the Tantrasāra (TS), Mālinīślokavārtika (MŚV) and 

Parātrīśikāvivaraṇa (PTv). According to Alexis Sanderson, Abhinava is the sole author of this 

stream of Trika.51 The scriptural foundation of all his Trika writings lies in the 

Mālinīvijayottaratantra (MVUT); despite signiicant departures from his source, Abhinava 

declares the TĀ to be an exposition of the MVUT, which contains the ‘essence’ of the Trika.52 

Although the doctrine of the MVUT may itself have been predominantly dualistic, as argued 

in a groundbreaking study by Alexis Sanderson (1992), it nonetheless could be used by 

Abhinava to establish his position that the scriptures of the Trika contain the essence which 

48. For more on the distinction between the Viśeṣaśāstra and the Sāmānyaśāstra see Sanderson 
(2012:15, n. 20) 
49. TS 4, p. 31: na atirahasyam ekatra khyāpyaṃ na ca sarvathā gopyam iti hi asmadguravaḥ ||
50. Pandey (1963:461-540) for more on Krama system.
51. Sanderson (2007a:371)
52. TĀ 1.17-18: na tad astīha yan na śrīmālinīvijayottare | devadevena nirdiṣṭaṃ svaśabdenātha liṅgataḥ || 
daśāṣṭādaśavasvaṣṭabhinnaṃ yac chāsanaṃ vibhoḥ | tatsāraṃ trikaśāstraṃ hi tatsāraṃ mālinīmatam ||



14

animated all branches of the Śaiva canon.53 Abhinavagupta took up the earlier form of Trika 

represented in the MVUT, which he profoundly reshaped through a combination of 

additional scriptural sources, oral teachings, and his own creative brilliance.54 He ascribes 

primary importance to his own spiritual experience (svasaṃvit)55 followed by clear logical 

arguments (sattarka), and the scriptural authority of Siddhānta and Trika.56 Though 

Abhinavagupta claims that he bases the TĀ on the MVUT, he very evidently draws on a 

wide range of other scriptural texts of the Śaiva Mantramārga, from the wider pool of Trika 

scriptures, including the Siddhayogeśvarīmata, Triśirobhairava, Devyāyāmala, Tantrasadbhāva, 

and Trikasadbhāva,57 to Krama scriptures such as the Kākīkula, as well as the archaic 

Brahmayāmala of the vidyāpīṭha and various Saiddhāntika scriptures.58 

II Philosophical Rationalization and Creative Reuse 

As mentioned above Abhinavagupta presented his teachings following clear logical 

arguments (sattarka). Indeed one of the most signiicant tasks that Abhinavagupta was 

engaged in was providing critical philosophical structure to the teachings of the Trika 

scriptures.59 A master of his exegetical craft, Abhinavagupta mines and even manipulates his 

sources, making use of their teachings to counter the arguments of his opponents. A central 

purpose in this philosophical rationalization is to counter antagonistic contemporaries, such 

53. Sanderson (2007a: 376) suggests two reasons for this argument: “The Mālinīvijayottara was a 
itting base for this project for two principal reasons. The irst is that it ofers a bridge from the Śākta 
ground of this exegesis to the Siddhānta since it shows striking continuities with the latter system. 
The second is that the 18th chapter of Mālinīvijayottara could be read as formulating the view that 
while the hierarchy of revelation leads upwards to culminate in the Trika, the highest revelation 
within the Trika itself, to be found in this chapter, transcends transcendence by propagating the 
position that all forms of Śaiva practice, including that of the Siddhānta, are really valid provided 
they are informed by the nondualistic awareness enjoined here.” 
54. Abhinava emphasizes svaparāmarśa. Cf. TĀ 4.41: gurutaḥ śāstrataḥ svataḥ. Also see Pandey (1963: 
292). Also see Singh (PTv) 1988:83.
55. Jayaratha glosses svasaṃvit with svānubhava. See TĀV 1.106.
56. TĀ 1.106: iti yajjñeyasatattvaṃ darśyate tacchivājñayā | mayā svasaṃvitsattarkapatiśāstratrikakramāt ||
57. See Sanderson 2007:374.
58. See Sanderson 2007a: 374.
59. See Lawerence (2000:17-18)
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as the staunch followers of Śaiva Siddhānta ritualism, who embrace philosophical dualism. 

Abhinavagupta’s ‘higher non-dualism’ (paramādvayadṛṣṭi) is itself as much made of the 

doctrinal principles of the Siddhānta as it seeks to transcends it. Even though from doctrinal 

point of view, the Siddhāntins are his opponents, he airms and justiies the claims of their 

dualistic scriptural sources and appropriates their theological principles to it them in his 

non-dualistic Śaivism. Theories such as that of Relection, I argue, serve as a part of the 

critical philosophical structure which Abhinavagupta uses for explaining scriptural claims, 

and for developing philosophical arguments in debates with real or imagined opponents. By 

applying this strategic method he is laying a solid foundation for explaining the Supreme 

means (śāmbhavopāya) as far as the Theory of Relection is concerned. As Pandey rightly 

observed:

It was Abhinava, who, for the irst time, took up the system as a whole for a rational 
and exhaustive treatment in his great work, the Tantrāloka; gave the philosophical 
conceptions of the diferent branches a proper place in the whole; showed the 
comparative merit of all the four means of Mokṣa, Anupāya, Śāmbhava, Śākta and 
Āṇava; exhaustively dealt with the monistic Śaiva rituals; supported the philosophical 
and psychological theories of the system with strong and convincing arguments as 
well as with extensive quotations from the Āgamas of accepted authority and 
elucidated the existing texts with learned commentaries, like the Śivadṛṣṭyālocana and 
the two vimarśinīs.60

Another example of Abhinavagupta’s philosophical rationalisation of Trika rituals and 

scriptural doctrines is his treatment of the theory of causality (kāryakāraṇabhāva) before 

dealing with the description of the tattvas and their mutual relationship in book nine of the 

TĀ (9.1-44). To explain, in the hierarchy of the tattvas the causal sequence cannot be denied in 

view of the cause and efect relationship (kāryakāraṇabhāva) between them. Thus each tattva is 

related to the next by a cause and efect relationship: each higher tattva permeates and 

pervades the succeeding ones, with the highest and most subtle pervading and permeating 

all tattvas. This makes it clear that each successive lower tattva exists in and draws its 

60. Pandey (1963:294)
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sustenance from the successive higher tattvas which are also its material cause.61 Hence in 

book nine of the TĀ Abhinavagupta ensures that he irst establishes a robust model of the 

theory of causality prior to discussing the tattvas and their ontological hierarchy. In the same 

fashion he also seeks to establish the Śaiva theory of knowability (vedyatā) (TĀ 10.19-97) at 

the beginning of the book ten of the TĀ, prior to discussing the nature of and relationships 

between the seven knowing subjects (saptapramātṛs) and seven objects of knowledge 

(saptaprameyas). Abhinava bases his discussion on the refutation of the position of the 

Mīmāṃsakas, establishing that ‘knowability’ (vedyatā) is an essential nature of an object.62 

While the above examples will need separate platforms for detailed discussions, without 

treating them in depth I move on to another example which is the focus of this thesis. 

Following exactly the lines of argument discussed above, Abhinavagupta ofers an analytical 

account of the Theory of Relection in book three of the TĀ before discussing the doctrine of 

phonemic emanation. Again, as in the previous examples Abhinavagupta has a speciic 

purpose in doing so. As Padoux says:

But the particular characteristic of the phonematic emanation, thus summarized, is 
that it does not occur directly and all at once from the primal principle down to 
earth. It goes through several phases, occurring through projection of light and 
relection (pratibimba), which is in accordance with the tenets of Abhinavagupta's 
emanationist nondualism.63

While we will discuss about the phonemic emanation in a little more detail in the 

appropriate context, I do, however, want to mention that theories like Relection used in a 

particular context in the TĀ is not merely a matter of style (as suggested by some scholars in 

the past) that Abhinavagupta is following, but a well thought structural model based on 

reasoning and used with a speciic purpose.64 He airms this in his own loud and emphatic 

voice while cementing his Theory of Relection with reasoning:

61. For a discussion on the tattvas in the TĀ, see Kaul (forthcoming).
62. See Allen (2011) whose thesis is precisely based on the study of TĀ 10.19-97.
63. See Padoux (1992:231) 
64. See Rastogi (1987:79-82)
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Thus, this [argument] is protected by the sword of reasoning which is well ixed in 
one’s own awareness: the kingdom only of the relected image unfolds 
everywhere.65

By employing such critical methods and strategic models he is using a well thought-out 

mechanism re-using the older scriptures: he reshapes their content and using dialectic 

methods ofering them the eicacy of a convincing argument thus defending and presenting 

his own new system. In other words Abhinava developed a Trika Śaiva system that, on one 

hand, adhered to key features of earlier Śaiva scriptures and, on the other, emerges as a 

distinct tradition with unique features of its own, much like an architect’s creative re-use of 

older structures and building materials. 

This process of creative re-use is visible not only in Abhinavagupta’s use of Āgamic 

scriptures, but also at the polemic level in Abhinavagupta’s Philosophy of Recognition 

(Pratyabhijñā). In his two elaborate commentaries titled -vimarśinī (ĪPV) and -vivṛtivimarśinī 

(ĪPVV) on the Īśvarapratyabhijñākārikā (ĪPK) of his venerable master Utpaladeva66 (l.c. 925-975 

CE), besides further building upon the teachings of the latter, he restructures the theories of 

his philosophical opponents to develop his own thesis. In fact much of what is taught and 

argued for in the non-dual Śaiva exegetical literature is the reworking of ideas drawn from 

other systems, including ostensible opponents.67 This is particularly the case with the 

Buddhist logical-epistemological school’s profound inluence on the Pratyabhijñā system.68 

The Buddhists, who were anātmavādins, were the staunch philosophical rivals of the Śaiva 

non-dualists, so much so that sometimes the non-dualistic Śaiva masters were seen siding 

with Siddhānta Śaivism to mark their animosity for the Buddhists.69 To challenge the 

position of Buddhists and Siddhāntins a stream of thought gradually emerged adhering to a 

65. TĀ 3. 51: itthametatsvasaṃvittidṛḍhanyāyāstrarakṣitam | sāmrajyameva viśvatra pratibimbasya jṛmbhate 
|| 
66. Historically speaking, it is clear that Utpaladeva was not a direct master of Abhinavagupta, but the 
latter belonged to the same tradition and regarded the former his master, even though indirect. 
Utpaladeva was the teacher of Abhinavagupta’s teacher, Lakṣmaṇagupta.
67. See Ratié (2010a) and Ratié (2011b).
68. See Torella (1992).
69. Torella, 2002:XXII.
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strongly non-dualistic position. The emergence of non-dualistic Śaiva traditions may be 

understood in part as a reaction to Siddhānta Śaivism and the Buddhist Vijñānavāda in the 

same way as, in the earlier philosophical realm, the advent of Buddhist logic was basically a 

reaction to the Naiyāyikas. This non-dualistic position manifested into such branches as the 

Philosophy of Recognition (Pratyabhijñā), which was purely a dialectic method to encounter 

the Buddhists and to re-structure dualistic Siddhānta positions as non-dualist. 

In fact this process of creative re-use was not conined to Abhinavagupta alone. His 

celebrated predecessors like Utpaladeva himself, as suggested by Rastogi, were inluenced 

by Bhartṛhari’s dynamism of Consciousness, Sāṃkhya’s ontology, the epistemology of 

Nyāya-Vaiśeṣika (particularly the ideas related to inferential cognition), the pramātṛ notions 

from the Siddhānta and pramāṇa ideas of the Vijñānavāda.70 Both Torella71 and Rastogi72 have 

put forth their assessments of how Bhartṛhari has inluenced the Śaiva Advaita system. 

Isabelle Ratié has shown us how Utpaladeva appropriated the Sāṃkhya theory of the 

satkāryavāda to it his Pratyabhijñā model.73 Ratié has further given us detailed and critical 

accounts of how both Utpaladeva and Abhinavagupta skilfully, subtly and purposefully 

appropriate the themes and arguments of the Vijñānavāda Buddhism to it their own Śaiva 

theological framework.74 As indicated earlier, Abhinava also heavily draws upon the 

Saiddhāntika tantras as source material, attempting to rationalize their doctrinal principles.

While Utpaladeva and Abhinavagupta spoke for the non-dualistic Śaiva tradition, 

their contemporaries Bhaṭṭa Nārāyaṇakaṇṭha (11th CE) and his son Bhaṭṭa Rāmakaṇṭha (II) 

(c. 11th CE) were performing exactly the same role translating the dualistic teachings of the 

Śaiva Siddhānta into the philosophical-analytical realm. Thus Bhaṭṭa Rāmakaṇṭha wrote 

commentaries on Sadyojyotiḥ’s Paramokṣanirāsakārikā, Mokṣakārikā, Nareśvaraparīkṣā and also 

on Mataṅgapārameśvaratantra, Kiraṇatantra and Sārdhatriśatikālottaratantra.75 The strategies of 

philosophical rationalization were not missing in Bhaṭṭa Rāmakaṇṭha. Like Abhinavagupta, 

70. Rastogi (2013:4-5)
71. Torella (2008)
72. Rastogi (2009)
73. Ratié (2014)
74. See Ratié (2007), Ratié (2009), Ratié (2010a), Ratié (2010b), Ratié (2011b).
75. For more details on the works of Bhaṭṭa Rāmakaṇṭha see Goodall (1998:xviii f.).
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he too, was a master of creative re-use. As a conclusion to his work Alex Watson states about 

Bhaṭṭa Rāmakaṇṭha:

The present work demonstrates how, as a strategy to undermine Buddhist 
arguments, a Śaiva Siddhāntin author creatively assimilated certain features of 
Buddhism, thereby strengthening his own armoury, and then used these to 
overcome those other features of Buddhism that conlicted with his own 
tradition.76

In the case of Abhinavagupta, I argue that he achieves several objectives by advancing his 

Theory of Relection. First, he uses the Theory of Relection as a methodological strategy to 

illustrate his Theory of Manifestation (ābhāsavāda), one of the fundamental doctrines on 

which his philosophical system is based. Śaiva Ābhāsavāda propounded that whatever is 

perceived is known because it becomes the object of Consciousness in Consciousness. Each 

entity that exists is manifesting itself or shining forth (bhāti) and that is how it becomes part 

of the phenomenon of knowledge.77 Abhinavagupta carefully works out the ontological 

structure of this Theory of Manifestation by evaluating the status of the thirty-six ontic-

realities (tattvas) posited in his cosmology, and by showing how the Theory of Relection 

operates in reference to these. Also, Abhinavagupta takes recourse to a metaphor to convey 

the Śaiva Theory of Relection and through it the Śaiva Theory of Manifestation: the 

metaphor of the relection of a city or a face in a mirror. He maintains that this universe is 

simply a relection in the mirror of the supreme Consciousness, Śiva. But as I will 

demonstrate, the metaphor is more complex than it may seem initially, since it involves other 

fundamental concepts, for instance the relationship between the oneness of Consciousness 

and the plurality of the universe,  and the evolution of multiplicity from Consciousness and 

the relection of the former in the pure surface of the latter.

76. Watson (2006:388)
77. See Pandey (1962:320f) for more on Śaiva Ābhāsavāda.
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Abhinavagupta also refers to the Theory of Relection simply in terms of a maxim. 

Maxims are sometimes used as a logical reasons (pramāṇa or hetu) to support an argument;78 

while at other times we see authors proving maxims right with the support of logical 

arguments. Thus, this can either be a starting point or a concluding sentence. This is what 

we see Jayaratha doing in his -viveka, for instance, who sums up Abhinavagupta’s thesis on 

the pratibimbavāda in the following words:

The universe is placed in consciousness according to the maxim of the relected 
image in the mirror, but it is not a real entity which exists as separate from this 
consciousness assuming the form of an external object. One should not be attached 
to it.79 

III What is Novel in Abhinava’s use of the Metaphor of Relection or Mirror?

Previous eforts to understand Abhinavagupta’s Theory of Relection include those of 

Navjivan Rastogi80 and David Peter Lawrence.81 The most recent attempt to understand 

Abhinavagupta’s pratibimbavāda is a remarkable study by Isabelle Ratié.82 Ratié advances two 

main arguments: irst, she argues, it has simply and erroneously been assumed that the 

Theory of Relection or the mirror metaphor was an innovation on the part of 

Abhinavagupta. Her second argument is that in order to understand the Śaiva idea of 

relection one should irst understand what it is not. While I have to agree with Ratié’s 

second argument,83 since Abhinavagupta peculiarly uses the metaphors of mirror, water-

surface, crystal etc. to explain what I may call the mundane Theory of Relection and then 

alludes to the fact that this is exactly how it does not function according to the Śaiva 

78. lokaśāstraprasiddhadṛṣṭāntaḥ | pramāṇer arthaparīkṣaṇam | samastapramāṇavyāpārād arthādigatir nyāyaḥ 
(Nyāyavārtika, 1. p.14) quoted in the Nyāyakoṣa. nīyate prāpyate vivakṣitārthasiddhir anena iti nyāyaḥ 
(Nyāyakoṣa, p. 446).
79. TĀV 3.23: yadviśvamidaṃ saṃvidi darpaṇapratibimbanyāyena avasthitaṃ na tu tadatiriktatayā 
bahīrūpatvena vastusaditi na tatrābhiniveṣṭavyamiti ||
80. Rastogi (1984)
81. Lawrence (2005)
82. Ratié (forthcoming)
83. This argument is also made by Dwivedi 1972: tha (upodghāta) and Dwivedi 2001 (vol. II), pp. 
559-560.
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metaphysics, at the same time I feel reluctant to agree completely with Ratié’s idea that 

Abhinavagupta’s doctrine of relection lacks novelty—that he simply follows and elaborates 

upon the ideas of his venerable predecessor, Utpaladeva. In this matter she departs from 

Rastogi and Lawrence both of who suggest that Abhinavagupta was certainly the irst to 

make use of this analogy with “added dimensions”.84 That is to say even though it is 

gradually becoming clear through the discoveries of Ratié that Abhinava’s celebrated master 

Utpaladeva did make a signiicant use of the analogy of relection in his ĪPVivṛti,85 yet I 

argue that Abhinavagupta should certainly be regarded as someone who “established the 

use of the metaphor of relection fully to articulate basic mythic and recapitulatory ritual 

structures of monistic Kashmiri Śaiva tantrism”.86 I say this even while I am fully aware that 

the most recent, ground breaking studies on Utpaladeva, by Ratié87 herself and also by 

Rastogi, Wenta and Cuneo,88 demonstrate that not only Pratyabhijñā, but even the seeds of 

Kula/Krama and Rasa were already present in Utpaladeva’s work.89 Even though it is clear 

that Abhinava built his monistic Śaiva ediice on the foundational philosophical platform 

prepared by Utpaladeva, we cannot and should not diminish the novelty of Abhinavagupta’s 

contribution. 

Abhinavagupta’s presentation of the Trika is deeply imprinted with elements of the 

Krama and it is highly probable, as suggested by Sanderson, that all of his Krama work 

should be seen as work from within the territory of the Trika.90 This Kālī worship gradually 

transformed from an idea of performing physical ritual into the process of internal 

realization of that ritual. Emphasis was given to the visualization of Tantric goddesses 

within one’s own mind, understood as the powers of one’s own cognition. Abhinavagupta 

ofers two metaphors for the results of such visual meditative practice in the TĀ. In one case 

he says that just as a horse who runs through all kinds of uneven paths is still able to keep a 

84. I am using the phrase of Rastogi (1984:28).
85. Ratié (2016b).
86. Lawrence (2005:586).
87. Ratié (2016b).
88. See Torella and Bäumer  (eds.) (2016).
89. See Rastogi (2016), Cuneo (2016) and Wenta (2016) in Torella and Bäumer  (eds.) (2016).
90. See Sanderson 2007a: 352f.
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steady pace through the power of Will (icchā-śakti), in the same way even if Consciousness is 

full of diferentiation, yet it is able to overcome it and maintain its steadiness.91 The second 

metaphor is more relevant to our context. He says that just as a person repeatedly looking at 

his face inside a mirror eventually starts thinking that the relection of his face is nothing 

diferent from his face itself, in the same way by repeated meditative practices, a practitioner 

who sees himself as Bhairava in the mirror of conceptual awareness (vikalpamukura) 

eventually becomes one with Bhairava.92 This is to say when a Yogi is able to reach such a 

Yogic state where merely by the power of his intense will he is able to create whatever he 

‘wills’, it is like a pratibimba state where a relection does not depend on its prototype in order 

to manifest. It can manifest by itself if it wills hence it is also named as śāṃbhava-samāveśa 

that is governed by icchā-śakti. This is what Muller-Ortega (2005:202) says in the following 

words:

This highest of the three actual methods corresponds only to those aspirants who 
have received a very high degree of intensity of śaktipāta and who can work entirely 
with the subtle energies of the will or subtle intentionality (icchā) in order to see the 
entirety of existing things as a relection within their very own consciousness. Here 
there is no need for reinement or puriication, no need for strenuous restraints or 
explicit forms of discipline, external practice, or performative methods. Rather, the 
direct vision of the totality of the cosmos appears as a relection (pratibimba) in the 
practitioner’s awareness. Such a cognition (parāmarśa) is here characterized as free 
or devoid of conceptualization (avikalpa) as a result of an immersive possession 
(samāveśa nirvikalpa)  by the super consciousness that is utterly undiferentiated and 
beyond all forms of limiting conceptualization.

In the TĀ the chosen deity to be meditated upon is represented by the goddess 

Kālasaṃkarṣaṇī. It is the same goddess Kālasaṃkarṣaṇī in its highest state that is further 

equated by Abhinavagupta with Trika’s syllabary-goddess Mālinī. She is of the nature of 

absolute Consciousness (Parā-saṃvit) represented by the non-dual nature of Light (prakāśa) 

91. TĀ 4. 205-206: yathāhi tatra tatrāśvaḥ samanimnonnatādiṣu | citre deśe vāhyamāno yātīcchāmātrakalpitām 
|| 205 || tathā saṃvidvicitrābhiḥ śāntaghoratarādibhiḥ | bhaṅgībhirabhito dvaitaṃ tyājitā bhairavāyate || 
206 ||
92. TĀ 4. 207-208: yathā puraḥsthe mukure nijaṃ vakrataṃ vibhāvayan | bhūyo bhūyastadekātma vaktraṃ 
vetti nijātmanaḥ || 207 || tathā vikalpamukure dhyānapūjārcanātmani | ātmānaṃ bhairavaṃ 
paśyannacirāttanmayībhavet || 208 ||
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and Relective Awareness (vimarśa). This goddess Kālasaṃkarṣaṇī, according to 

Abhinavagupta, is the causal agent of ive-acts (pañcakṛtya) because of which this universe 

becomes manifest.93 These ive acts are also the names of her relected aspects and that are 

deined etymologically on the basis of four Sanskrit verbal roots as ive ideations (kalanās) 

that come into being because of the Power of Will (svātantryaśakti): ‘to project’ (kṣepa), ‘to 

enumerate’ (prasaṃkhyāna), ‘to go’ or ‘to know’ (gati) and ‘to sound’ (nāda).94  As Pandey 

(1962:504-505) interprets the ive kalanās:

(i) One that externally manifests what lies within: (ii) that grasps what is so 
manifested as identical with itself: (iii) that marks out the manifested as distinct 
from one another as “It is this and not not-this”: (iv) that manifests the manifested 
as related to itself much in the same manner as the relection is to the relecting 
surface such as mirror etc.: (v) that brings about the disappearance of all that is 
manifested and shines in its true original form as pure self-consciousness 
(Nadanamātra).95

In this system there are several noteworthy points. One of the deinitions of the goddess 

Kālasaṃkarṣaṇī is as she who “maintains her relation with the manifest as image and 

counter-image (bimba-pratibimba)”.96 She is also deined as the one who manifests her internal 

reality into the external while maintaining complete identity of the external with herself. At 

the same time, in the externally manifested form she is able to maintain the distinction of 

one form from the other as, for instance, in the case of a relected image in a mirror, where 

one can see images in the same shape, size etc. exactly as they are in their original form. In 

her relected form she is also characterized as the one who manifests simultaneously in her 

true form as pure Consciousness along with the object that is being relected in her thus 

making the former manifest along with herself. Her static nature is Light (prakāśa) while at 

the same time her dynamic nature is Relective Awareness (vimarśa).

93. TĀ 4.176: iti pañcavidhāmenāṃ kalanāṃ kurvatī parā | devī kālī tathā kālakarṣiṇī ceti kathyate ||
94. TĀ 4. 173cd-175: kṣepo jñānaṃ ca saṃkhyānaṃ gatirnāda iti kramāt || 173 || svātmano bhedanaṃ kṣepo 
bheditasyāvikalpanam | jñānaṃ vikalpaḥ saṃkhyānamanyato vyatibhedanāt || 174 || gatiḥ svarūpārohitvaṃ 
pratibimbavadeva yat | nādaḥ svātmaparāmarśaśeṣatā tadvilopanāt || 175 || Also mentioned by 
Sanderson (1986:199) and Dwivedi (2001:542-543).
95. These ive attributes of Kālasaṃkarṣaṇī are also discussed by Timalsina (2015a:98).
96. Timalsina (2015a:98)
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The same goddess Kālasaṃkarṣaṇī, whom Abhinava also identiies with 

Mātṛsadbhāva, at the syllabary level is called Mālinī, as already noted. Being of syllabary 

nature Mālinī follows a particular rearrangement of the Sanskrit alphabetical system called 

nādiphāntakrama (literary, ‘sequence following na to pha’).97 This Mālinī is deined by 

Abhinavagupta as the universal supreme power (viśvarūpinī-śakti) that is emitted from the 

union of vowels (bīja) and consonants (yoni).98 Here the vowels and consonants are 

understood as male and female principles respectively representing Śiva and Śakti. It is the 

perfect union (yāmala rūpa) of these two principles that brings about the manifestation of the 

universe.99 At the level of phonemic emanation this sequence of śabdarāśi is identiied with 

Śiva and that of the mātṛkā and mālinī are interpreted with respect to Śakti. As Padoux 

(1992:305) describes it quoting the TĀ:

Abhinavagupta sums up in the TĀ this threefold emanation as follows: “When [the 
manifestation] has for its essence (svabhāva) a single act of consciousness (ekāmarśa), 
that is Bhairava, the mass or totality of sound (śabdarāśi). When it is joined to the 
shadow of what is touched by this act of consciousness (āmṛśya), the energy and the 
mātṛkā are produced. And when the latter encounters and fuses with śabdarāśi, the 
mālinī is produced, she of the mixed wombs.” (TĀ 3.196-199ab)

It is very clear to me now why Abhinava discusses the Theory of Relection 

(pratibimbavāda) in the irst sixty-ive verses of the third chapter of the TĀ immediately 

preceding an exposition of the theory of phonemic emanation (parāmarśodayakrama). In the 

phonemic mysticism of Abhinavagupta the irst vowel of the Sanskrit alphabetic system, A is 

analogous to the Anuttara, the Unsurpassable Being that is nothing but Śiva. This A because 

of his absolute autonomous nature as if extends his own relective nature100 into himself 

when he desires to procreate. In the phonemic realm, it is nothing other than its own 

extension represented by the long vowel form of itself, viz. Ā. The theory of phonemic 

97. See TAK III, p. 165
98. TĀ 3.233: bījayonisamāpattivisargodayasundarā| mālinī hi parā śaktirnirṇītā viśvarūpiṇī || 
99. TĀ 3.68: tayoryadyāmalaṃ rūpaṃ sa saṅghaṭṭa iti smṛtaḥ | ānandaśaktiḥ saivoktā yato viśvaṃ visṛjyate 
||  Also see TĀ 3.234
100. TĀ 3.89: tatastadāntaraṃ jñeyaṃ bhinnakalpatvamicchati | viśvabījādataḥ sarvaṃ bāhyaṃ bimbaṃ 
vivartsyati || 
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emanation presents the three major Trika goddesses Parā, Parāparā and Aparā as the three 

short vowels of the Sanskrit alphabetic system, A, I and U respectively.101 However, the 

potential (Śakti) of the potent (Śaktimat), who are inseparable from one other, is what 

Abhinavagupta calls the supreme Power of Universality (kaulikī śaktiḥ) and 

‘creativity’ (Pratibhā).102 Abhinavagupta himself explains this phenomena in his TĀ:103

So this universe is a relection in the Lord, in the perfectly relective void of 
Bhairava’s consciousness, [and arises] under the inluence of nothing outside [that 
consciousness]. This ability of the Lord to embody himself as the universe without 
drawing on anything outside [his own nature] is the supreme goddess that [our 
masters] call ‘creativity’ (pratibhāṃ), ‘the feminine ultimate’ (anuttarāṃ). It is the 
supreme Power of Universality (kaulikī śaktiḥ), the ability of this (asya) deity (devasya) 
[Bhairava] {embodied in the sound a (akulasya)} to manifest the universe 
(kulaprathanaśālinī) [though] {transcending it (akulasya)}, the power with which the 
Lord is ever one (aviyukto yayā prabhuḥ). The Power of Bliss (ānandaśaktiḥ) [=ā] is the 
combination (yāmalaṃ rūpam) of these two, the ‘passionate embrace’ (saṁghaṭṭaḥ) 
out of which the universe is emitted [into consciousness]. This is the [ultimate] 
reality beyond both the universe-transcending and the universal (parāparāt paraṃ 
tattvam). It is ‘the Goddess’ (devī) ‘the Essence’ (sāram) and ‘the Heart.’ It is the 
highest (paraḥ), omnipotent (prabhuḥ) state of absolute potential (visargaḥ).

It is also important to mention here that the śāmbhavopāya, which Abhinavagupta equates 

with the relective state of the mind of an advanced Yogī, is a state of non-conceptual 

(nirvikalpaka) immersion (samāveśa) or ideation (parāmarśa)104 where he is expected to make an 

efort to unify the plurality of the ifty phonemes in the Sanskrit alphabetic system by 

visualizing all of them within one’s own self as a singular supreme phoneme. That is to say a 

Śāmbhava Yogī, as airmed by Abhinavagupta, should be able to visualize, in parallel terms 

with the phonemic realities, the outer most ontic-reality (tattva) Earth (pṛthivī) in an inward 

101. TĀ 3.192. Also see Rastogi 1987:201. For more details see also Pandey 1963:652-667.
102. I have used Sanderson’s translations of the terms kaulikī śakti and pratibhā.
103. I have used Sanderson’s translation of the TĀ 3.65-69. See Sanderson, 2005:98
104. TĀ 3.274: nirvikalpe parāmarśe śāmbhavopāyanāmani | pañcāśadbhedatāṃ pūrvasūtritāṃ yojayedbudhaḥ 
||
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(ahantā) sequence inside his own non-conceptual (nirvikalpaka) state of mind whereafter he 

attains oneness with the absolute Bhairavic Consciousness.105 As elaborated by Padoux:

For Abhinavagupta the emergence of the ifty phonemes (from a to kṣa) occurs 
through successive "phonematic awarenesses" (varṇaparāmarśa) of the supreme Siva. 

The latter, as supreme consciousness (parasaṃvid), is, as we have said, both 

undiferentiated pure light or pure consciousness (prakāśa) and active awareness, 

self-representation, free activity of consciousness (vimarśa); and it is this free activity, 

this self-relective actualization that gives life to the supreme consciousness. It also 

makes manifestation possible, for it is the state peculiar to the agent of cognition, the 

knower (pramātṛ) who perceives manifestation and, as such, is intent on it. Finally 

vimarśa, as we have seen, too, characterizes the Word aspect of the supreme 

consciousness; now Word indeed is that which brings the universe into existence. 

This being so, within consciousness - thus deined as an undiferentiated radiance of 

consciousness or light, inseparable from an active, living self-awareness tending 

toward manifestation and which, moreover, is Word (parāvāc) - will arise a more 

clearly deined, more intent on creation, state of consciousness, referred to by the 

term parāmarśa. This word denotes a synthetic awareness, or consideration, bringing 

together in a single act of consciousness the oneness of the agent of cognition 

(pramātṛ), that is, of the divine, absolute, consciousness which brings forth the 

universe, and the particularized forms of this universe, which, as we know, ever 

dwells in the knower. Thus the phonematic emanation will occur through a 

succession of ifty "phonematic awarenesses:" varṇaparāmarśa, through which the 

supreme Siva will become aware, and thereby bring forth ifty diferent aspects of 

his own energy, that of the Word, which he will apprehend both as being all 

diferent and yet dwelling all within him. Parāmarśa is thus the creative act itself. 

Through it Siva brings into existence within himself what will be subsequently 

projected into the energy, which will relect it, and thereby give birth to the worlds, 

for the ifty phonemes are associated' (somewhat intricately, as we shall see) with the 

thirty-six tattvas of which the manifestation consists.106

Practicing in such a way gradually leads a Śāmbhava Yogī towards Bhairavahood where he 

inds himself in identity with Bhairava. This is called jīvanmukti which is nothing but the 

state of equanimity with Bhairava where eventually he sees the ultimate reality (Parama-Śiva) 

105. TĀ 3.275-276: dharāmevāvikalpena svātmani pratibimbatām | paśyanbhairavatāṃ yāti jalādiṣvapyayaṃ 
vidhiḥ || 275 || yāvadante paraṃ tattvaṃ samastāvaraṇordhvagam | vyāpi svatantraṃ sarvajñaṃ yacchivaṃ 
parikalpitam || 276 ||
106. Padoux (1992:227-229)
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enveloping all the ontic-realities in totality (pūrṇatā).107 And this only happens when he is in 

complete identiication with his own real nature (pūrṇāhantāparāmarśa) and there is no 

physical ritual involved at all.108 This, Jayaratha points out, happens only by the intense grace 

(tīvra-śaktipāta) of the Lord.109 Following the mātṛkākrama teaching as taught in the MVUT, a 

Śāṃbhava Yogi is able to visualise and make manifest within himself the relected forms of 

the thirty-six tattvas. These realities are then seen and realized by a Yogi as nothing but the 

relected realities manifesting within his own self. Thus the state of Śiva (Śāṃbhavāvasthā) is 

deined as the state of relection or pure relective awareness.

IV. Relection in the Trika Texts

Apart from the TĀ, Abhinavagupta engages with the pratibimbavāda in some of his other 

works, viz., TS (third āhnika), the TU (third āhnika), PTv, PS (verses 6-13), ĪPV 1.2.8 and 2.4.19, 

and ĪPVV 1.2.8 and 2.4.19. In addition to this he also makes allusions to the pratibimbavāda in 

his commentaries on non-tantric works, the NŚAB and DĀL.110 In the TĀ apart from 

discussing the pratibimbavāda in the irst sixty ive verses of the chapter three - the section of 

the text presented in this thesis - Abhinava continues to discuss it again in verses 268-294ab 

in the same chapter where he engages with the topic of Śāmbhava Samāveśa as the state of 

Jīvanmukti.111 While the TS and the TU, which are very short summaries of the TĀ by the 

same author, touch upon the Theory of Relection very briely, PTv is another seminal text 

107. TĀ 3.271: bhūyobhūyaḥ samāveśaṃ nirvikalpamimaṃ śritaḥ | abhyeti bhairavībhāvaṃ 
jīvanmuktyaparābhidham |
108. TĀ 3.270: pūrṇāhantāparāmarśo yo ‘asyāyaṃ pravivecitaḥ |mantramudrākriyopāsāstadanyā nātra 
kāścana ||
109. TĀV 3.268-270: yasya tīvraśaktipātavataḥ sādhakāderviśvaḥ pramātṛprameyātmā tadbhedopabhedādinā 
prapañcavānapyayaṃ bhāvavargaḥ saṃvidātmani pratibimbatayā bhāti darpaṇanagaranyāyenātiriktāyamānatve 
‘api anatiriktatvena svātmamātrarūpatayaivāvabhāsate, sa khalu viśveśvaraḥ 
paraprakāśātmabhagavadaikātmyena prakāśate ityarthaḥ |
110. For the NŚAB and the DĀL see the three remarkable articles in the section on Saundarya aur Kalā 
(361-450) by Navjivan Rastogi in Rastogi (2012).
111. TĀ 3.267cd: alamanyena bahunā prakṛte’ atha niyujyate || See also Jayaratha’s comment in the TĀV 
thereupon: athetyānantarye tadito’ anantaraṃ prakṛtaṃ viśvacitpratibimbatvādyeva prastūyate ityarthaḥ ||
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where the pratibimbavāda is discussed from linguistic-cosmological point of view.112 In both 

the TĀ and PTv, the idea of ontological categories (tattvas) is complexly related to the 

linguistic philosophy of the evolution of the phonemes.113 As noted by David Lawrence114, 

there are a few other examples of Abhinavagupta’s basic metaphysical use of the analogy of 

relection. For instance there is mention of the relection metaphor also in ĪPV 1.6.3, ĪPV 2.1.1 

(benediction), ĪPV 2.1.8, ĪPV 2.4.10, ĪPV 3.1.1-2, the Bodhapañcadaśikā (verses 4 and 5) and 

Paramārthacarcāvivaraṇa (verses 4-5).115 

I would argue that Abhinavagupta’s fundamental philosophical intuition is basically 

rooted in Krama116 and that the Theory of Relection in the TĀ is one of the best examples of 

this. Abhinavagupta cannot be seen only conined to the Pratyabhijñā system and thus his 

logical-epistemological interpretation of relection is just a single dimension of what his 

larger project was. While in the ĪPV and the ĪPVV Abhinavagupta was building upon the 

Pratyabhijñā-based Trika, in the TĀ he engaged in crafting a Trika grounded in the Krama 

cult of Kālī. In addition to this in his Anuttaraprakriyā that is basically represented by the PTv, 

he is shaping the Trika immersed in Kula-prakriyā. The PT, on which -vivaraṇa is a prose 

commentary by Abhinavagupta, is “a short text teaching a form of the Trika known as the 

Anuttara, Ekavīra, or Parākrama, in which a simpliied, essentializing form of worship and 

meditation is directed to Parā alone and her seed-syllable SAUḤ.”117

While reading Jayaratha’s TĀV, it was his commentary on verse 3.8 that brought my 

attention to the verses 1.2.8 and 2.4.19 in the ĪPVV, Abhinavagupta’s masterly commentary 

on ĪPVivṛti. Before long I realized that the commentary of Abhinavagupta on these two 

verses of Utpaladeva is a signiicant source for critically exploring the complex nature of his 

Theory of Relection if one is interested in the polemics of relection in Śaiva philosophy. I 

112. See also Bäumer (2011) on this topic.
113. Apart from the contribution of Padoux (1992) on Abhinavagupta’s philosophy of language, one 
should also see Biernacki (2013), Lawrence (1998), Lawrence (2008), Torella (1999a), Torella (2001) and 
Torella (2004).
114. Lawrence (2005:592, fn. 39)
115. According to Alexis Sanderson Paramārthacarcā’s attribution to Abhinavagupta is doubtful. See 
Sanderson (2007a:381).
116. See Sanderson (2007a:376).
117. Sanderson (2007a:379). 



29

nonetheless decided to continue to make the TĀV the focus of my study because my primary 

interest is in how Abhinavagupta appropriated the idea of relection to it within his Śaiva 

soteriology. Abhinava’s polemical discussions are deeply embedded in his Śaiva theological 

metaphysics. At the same time it was impossible to ignore the ĪPVV because it is actually 

there together with PTv where Abhinava’s idea of relection reaches its culmination. As I 

went ahead, and compared the TĀV and the ĪPVV, it was soon very clear to me that 

Jayaratha, in his commentary on the TĀ, was gleaning most of his philosophical arguments, 

some times even verbatim, from the ĪPVV. In my present edition, besides showing such 

instances wherever possible, I have also taken help from the ĪPVV whenever a certain point 

in Jayaratha’s interpretation was not clear. 

As noted earlier Abhinava’s Theory of Relection works at several levels: 

ontologically, through its application with respect to the ontic-realities (tattvas) it seeks to 

establish that the universe is a relection of the Divine. At the phenomenological level it 

describes the Yogic practices prescribed in the Trika Śaivism. From the epistemological point 

of view this theory is being advocated through the doctrine of recognition (pratyabhijñā). 

From the point of view of the philosophy of language Abhinava explains his theory of 

phonemic emanation using the Theory of Relection, since for him language is an essential 

form of reality. And the principle of relection also operates in his aesthetic theory of rasa, 

where he claims that the process of identiication (sādhāraṇīkaraṇa) is the manifestation of the 

relection of the performer in the heart of the audience. In the coming pages we will touch 

upon several dimensions of these varied explanations of the Theory of Relection in relation 

to the section on relection in the TĀ.

From the phenomenological point of view, Abhinavagupta has discussed and 

prescribed the practice and teaching of the sequence of mātṛkā (mātṛkākrama) in the TĀ and 

the sequence of mālinī (mālinīkrama)118 in the PTv for the beneit of Yogis.119 The latter text 

discusses in more detail and in a very subtle style and abstruse language the ontology of the 

thirty-six ontic realities accepted by the Śaivas. 

118. mālinī and mātṛkā are further interpreted as synonymous with Śakti and Śiva respectively.
119. cf. PTv pp. 151-154 (KSTS). Also see MVUT 3.36-41
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The tattvas associated with phonemes are enumerated from earth, the inal "gross 

element" up to Śakti, whereas emanation should of course occur the other way 

around. The reason for this, says Abhinavagupta in the PTV, is that the "great 

Emanation," projected outside Śiva or the supreme energy, is relected in the 

supreme-nonsupreme energy, so that the latter, working like a mirror, makes the 

tattvas appear in a reversed order; revealing irst the one which comes last in Śiva. 

As we are going to see, indeed, only the order of the tattvas is reversed, not that of 

the phonemes.120

While the Theory of Relection enters another complex territory in the PTv that I am not 

attempting to discuss here,121 however I should conclude this section by coming back to my 

argument that Abhinavagupta’s philosophy is deeply and esoterically rooted in the Krama 

and Kula ideas, and there is hence a notable degree of novelty attached to his use of the 

metaphor of relection. It is discussed in the ĪPV and the ĪPVV from the Pratyabhijñā point 

of view, it is discussed in the PTv from the Kula point of view, it is discussed in the NŚAB 

from the aesthetic point of view and in the TĀV it is discussed from the Krama point of view.  

However, none of these points of view can be completely understood in isolation. 

V. Deining Pratibimba

As far as the deinition of bimba and pratibimba is concerned, Abhinavagupta clearly 

deines bimba (‘image’) only in the TĀ and the TS. In the TĀ he states that a bimba is 

something ‘which is not mingled with other things, is independent, is real, and is appearing, 

like a face.’122 Jayaratha’s commentary on this verse tells us that ‘not mingled with 

others’ (anyāmiśraṃ) should be understood as ‘devoid of homogenous and heterogenous 

things’ (sajātīyavijātīyatyāvṛttam).123 And this ‘homogeneity’ is deined as an important 

120. Padoux (1992:308)

121. Thus for a deeper study of pratibimbavāda in the PTv I must make reference to Gutru (1985), Gnoli 

(1985), Singh (1988), Padoux (1992) and Bäumer (2011).

122. TĀ 3.53: naivaṃ tallakṣaṇābhāvād bimbaṃ kila kim ucyate | anyāmiśraṃ svatantraṃ sad bhāsamānaṃ 
mukhaṃ yathā ||
123. TĀV 3.53
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characteristic of ‘purity’124 which would mean that bimba is not understood as pure at all. In 

fact, purity, according to Abhinavagupta, lies in pratibimba and not in bimba just as purity lies 

in a mirror and not in a face. Also, a bimba is deined as independent and real, i.e. as a face 

cannot ‘be’ a mirror, but there is only the relection of a face in a mirror, in the same way a 

bimba cannot manifest ‘as’ pratibimba. A thing lies only in its own nature. It cannot lie in the 

nature of another, as blueness can lie only in blue, and not in the relection of blue nor in 

yellow. In other words, blueness manifests as blueness and the relection of blueness 

manifests as the relection of blueness in a mirror. This is what is meant by Abhinavagupta 

when he says it ‘is appearing’ (cf. TĀ 3.53). 

As for pratibimba, Abhinavagupta says that it is a distinct object which is very 

diferent from its original image: 

By union with the mingling with another [thing], its manifestation is impossible 
without that [thing]: [that is] the relected image according to the masters, like a face 
in the mirror.125 

Our worldly experience says that until we put our face in front of a mirror, our face cannot 

relect inside it. As far as mundane reality is concerned the principle of simultaneity is 

important; without it relection cannot take place. We cannot expect to see our face in a 

mirror which is not in front of us. Nor can I expect to see my face in a mirror at this very 

moment if the mirror had been in front of me yesterday. In other words, the relected image 

has to be independent from the locus, albeit at the same time it has to appear in union with 

it. From this point of view, only the mirror and so on is the right locus of relection, and not 

the light, eyes and consciousness, which are only means for it.126 We are talking about the 

speciic ontological status of the relected image on the one hand and of the locus on the 

other hand.

124. cf. TĀ 3.7cd: ‘And the purity is a single complex of very compact and homogenous elements.’ 
125. TĀ 3.56: nanv itthaṃ pratibimbasya lakṣaṇaṃ kiṃ tad ucyate | anyavyāmiśraṇāyogāt 
tadbhedāśakyabhāsanam | pratibimbam iti prāhur darpaṇe vadanaṃ yathā || 
126. TĀ 3. 19-20: tasmāttu naiṣa bhedena yadbhāti tata ucyate | ādhārastatra tūpāyā dīpadṛksaṃvidaḥ kramāt 
|| 19 || dīpacakṣurvibodhānāṃ kāṭhinyābhāvataḥ param | sarvataścāpi nairmalyānna vibhādarśavatpṛthak 
|| 20 ||
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Contrary to the common-sense understanding of relection, Abhinavagupta posits 

that a relected image can exist on its own even in the complete absence of a prototype. A 

critical point for interpreting Abhinavagupta’s Theory of Relection is the distinction he 

makes between relection as it pertains to physical mirrors and relection in the mirror of 

Consciousness; the former is merely an imperfect analogy for the latter. When analyzing the 

attributes of relection taking place in a mirror, Abhinavagupta says that what applies in the 

case of a mirror does not apply in the case of Consciousness simply because a mirror is 

endowed with a numberless limitations.127 But Consciousness has no limitations of any sort 

whatsoever:

Here, within one’s own self, this entire universe manifests like a variegated image 
inside a mirror. Consciousness, however, becomes aware of the universe by the 
activity of its own nature of awareness. But this does not happen at all in case of a 
mirror.128 

Abhinava says that the image that is relected in Consciousness indeed does not possess a 

separate existence as if it were an independent reality, separate from the mirror of 

Consciousness. There is no existence separate from or outside of Consciousness. This is 

precisely why the relected image in Consciousness does not have a form and other 

attributes. As Abhinava proclaims: 

[The image relected in Consciousness has] no space, no form, no union with time, 
no measure, no mutual conjunction, no negation of this [conjunction], no density, [it 
has] no state of being non-entity, no innate essence, whatever it is. The teaching of 
the mirror pointed out [that thinking] in such a way (iti) the delusion should surely 
disappear.129 

127. Also pointed out by Ratié (forthcoming:3).
128. TS p. 19. Also quoted in TĀV 3.65 and ĪPVV Vol. 2, p. 203: antarvibhāti sakalaṃ jagadātmanīha 
yadvadvicitraracanā makurāntarāle |bodhaḥ punarnijavirśanasāravṛttyā viśvaṃ parāmṛśati no makurastathā tu 
||
129. TĀ 3.23: na deśo no rūpaṃ na ca samayayogo na parimā | na cānyānyāsaṅgo na ca tadapahānirna 
ghanatā || na cāvastutvaṃ syānna ca kimapi sāraṃ nijamiti | dhruvaṃ mohaḥ śāmyediti 
niradiśaddarpaṇavidhiḥ || 
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Jayaratha maintains that Abhinavagupta’s purpose in advancing the ‘teaching of the 

mirror’ (i.e. the mirror of Consciousness) is that it should aid the person sufering from mala 

to rid himself of it and help him in realizing his true self. Since limited or incomplete 

knowledge is based on duality, it is only the total or complete manifestation of knowledge 

that can make limited beings discern the true nature of knowledge. Here the other thing to 

keep in mind is that Abhinava is emphasizing the idea of the totality of manifesting 

(pūrṇābhāsa). That is to say knowing a thing in its totality or in its completeness without 

delving into the binaries of what may or may not exist is what is referred to as complete 

knowledge which has ‘manifesting’ alone as its very nature. 

According to a Śaiva what is relected in a mirror is a coniguration of form and not 

an illusion or an error at all. Even though there is the absence of touch etc. in this form, still 

the other tanmātras are present there in a state of latency. If it were not the case it would be 

impossible to distinguish between a bimba and its pratibimba. For Abhinavagupta, pratibimba 

is:

that reality which is the simple coniguration of form, which is united with touch, 
smell, taste etc. in a state of latency.130 

The unique property of a mirror is that it can conceive a ‘form’ within its surface owing to its 

purity. In other words we can also say that a mirror has a unique quality of manifesting 

within itself anything that is relected in it. The unique quality is that a mirror is able to 

singularly and simultaneously manifest all the diverse entities in itself without causing any 

change to what is being relected within it. Abhinavagupta’s purpose is to prove that even if 

worldly entities are diverse, their cognition is singular. That is to say he emphasizes the 

singular manifestation of the diverse entities (many diferent objects) in a mirror. Objects 

occupying diferent spaces in the single limited surface of the mirror is logical according to 

Abhinava since those objects are condensed together through reciprocal mixing (paraspara 

saṃmelana), for it is otherwise illogical that they could share the same space. If that were not 

130. TĀ 3.16: rūpasaṃsthānamātraṃ tatsparśagandharasādibhiḥ | nyagbhūtaireva tadyuktaṃ vastu 
tatpratibimbitam || 
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the case, a town could never be relected in a mirror. All things manifest in a mirror are 

mutually independent. And because what is relected cannot be not-relected, the relection 

cannot be said to be a non-entity. While a relected image is a kind of entity, at the same time 

it does not possess its own real, independent form. Ratié makes an important observation 

here:

Le miroir est un objet. Et pourtant, ce n’est pas un objet comme les autres. Il possède 
en efet le pouvoir étrange de manifester des choses qui lui sont extérieures comme 
si elles lui étaient intérieures. Cette manifestation n’est pas, cependant, de l’ordre de 
la pure et simple illusion, puisque, contrairement à ce qui se passe lorsque nous 
commettons une erreur et prenons de la nacre pour de l’argent, lorsque nous 
observons le monde dans un miroir, nous ne confondons pas deux objets diférents : 
nous sommes capables de distinguer ce qui manifeste de ce qui est manifesté – nous 
savons que nous ne sommes pas en train de percevoir la montagne, mais le miroir 
manifestant la montagne. C’est pourquoi nous savons que la montagne n’est pas 
dans, ni sur, ni derrière le miroir – elle n’y est pas, parce que le miroir se contente 
d’assumer la forme visuelle de la montagne. Il y a quelque chose de fascinant dans 
un tel objet, parce qu’il possède un pouvoir qui d’ordinaire n’appartient pas aux 
objets: celui de manifester une multiplicité tout en restant un, en assumant une 
forme à laquelle son être ne se résume pas.131

As Ratié explains, a mirror has the unique quality that it is able to relect within its own 

surface the multiplicity while itself being completely unitary in nature. It has the power of 

letting objects of cognition manifest within it while itself remaining completely unaltered. 

Coming back to the deinition of pratibimba quoted above, Abhinavagupta teaches that a 

mirror can only relect a ‘form’ but not other sensory perceptions like touch and taste. In the 

same way it is only the ear which can relect within itself sound and not touch, form etc. In 

contrast, Consciousness alone is capable of relecting everything within its own ‘surface’ 

because it is not pure only with respect to certain qualities, but it is completely pure in every 

sense. In Consciousness all aspects relect in their totality simultaneously.

Abhinava tells us that what might be understood as the original image and what is 

the cause of a relected image from the worldly point of view, itself becomes a relected 

131. Ratié (2011a:286)
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image in Consciousness.132 This universe cannot be called, he says, an original image in 

Consciousness because it lacks the characteristics of an original image. Abhinava himself 

raises an objection: how could a relected image exist in the absence of an original image? To 

this he irst replies with almost taunting clumsiness, saying, “As a matter of fact it appears 

like that, what can we do?”133 But later, in TĀ 3.59cd he revisits this point and says:

What from that? [We do not care about this] for the original image is not identical 
with the relected image. And therefore, in the absence of this [original image], 
nothing goes wrong as regards the said deinition of the [relected image]. This 
question is merely conined to the cause.134

The main point that Abhinava seems to make here to counter the argument of his opponents 

is that the relected image is not identical with the original image. That is to say, he would 

continue to argue, that if a face is relected on the surface of a bright sword, it can look 

elliptical or oval etc. taking the shape of the surface of the sword thus no more remaining 

identical with the original image.135 In the same way one can also argue about the relection 

of a face in a coloured mirror where the colour which is not present in the original image, is 

but manifested in the relected image alone. Our face may attain many diferent shapes 

when it is relected in a crystal depending on the shape, size and colour of the latter. 

Jayaratha explains this using an example of a Śiṃśipā tree. The Śiṃśipā maxim is used 

commonly in Sanskrit literature signifying that a thing cannot exist without its essential 

nature, i.e. a rose cannot exist without its being a lower. What Abhinavagupta is suggesting 

is that this relationship of identity does not exist in the case of an original image and a 

relected image.136 The relected image has nothing to do with the acquisition of the nature of 

its original image. In that case then the question that arises is, what is the diference between 

132. TĀ 3.50: yadvāpi kāraṇaṃ kiñcidbimbatvenābhiṣicyate | tadapi pratibimbatvameti bodhe’ anyathā tvasat 
||
133. TĀ 3.52c: nanu bimbasya virahe pratibimbaṃ kathaṃ bhavet | kiṃ kurmo dṛśyate taddhi nanu 
tadbimbamucyatām || 
134. TĀ 3.59cd-60: kiṃ tataḥ pratibimbe hi bimbaṃ tādātmyavṛtti na || 59 || lakṣaṇasyāsya proktasya 
tadasaṃbhave | na hānirhetumātre tu praśno ‘ayaṃ paryavasyati || 60 ||
135. TĀ 3.54: svarūpānapahānena pararūpasadṛkṣatām | pratibimbātmatāmāhuḥ khaḍgādarśatalādivat || 
136. TĀV 3.59cd
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the original and the relected image and what is the relationship between them? 

Abhinavagupta deines a relected image as dependent and the original image as the one 

that is not mingled with others and is independent.137 And since this universe is mingled 

with Consciousness its manifestation without Consciousness is impossible. It is absolutely 

true, Abhinavagupta concludes, that this universe in which there are worlds, tattvas etc. is a 

relected image in Consciousness.138

But if the relationship between an original image and the relected image is not that 

of identity, then what is their relationship? Jayaratha contributes to this debate saying that 

the original image is not the material cause of the relected image, for that material cause 

continues to exist under the aspect of its efect once its own nature has been transformed, 

like the clay into a pot. This is not the case with the original image here since even when the 

relected image comes into being, its untransformed form itself is perceived separately. 

Therefore, as Jayaratha puts it, the original image is the instrumental cause, like a potter’s 

stick in the case of a pot.139 This indeed means that a relected image can exist without an 

original image since there is also another cause which is capable of producing this relected 

image and which is ancillary to it.140 Abhinava alludes to the metaphor of the ‘universal 

sovereignty of Consciousness’141 for emphasizing the power of Consciousness that is 

supposed to be prevailing everywhere.142 This also supports his Theory of Manifestation 

(ābhāsavāda) since it is Consciousness that is manifesting everywhere in everything whatever 

exists.

Another important point that Abhinava introduces is about the similarity of form 

(sādṛṣya) or identity (tādātmya). A mirror is not able to relect anything more than the 

similarity of form of an object that is being relected in it. We are talking about the identity 

137. TĀV 3.56
138. TĀ 3.57: bodhamiśramidaṃ bodhād bhedenāśakyabhāsanam | paratattvādi bodhe kiṃ pratibimbaṃ na 
bhaṇyate ||
139. TĀV 3.60
140. TĀV 3.61
141. Such expressions as akahaṇḍasaṃvitsāmrājya and saṃvitsāmrājya are also used by Varadarāja in his 
Śiva Sūtra Vārtika 1.11.60 (p. 7) and 3.45.122a (p. 45).
142. TĀ 3.51cd: sāmrajyameva viśvatra pratibimbasya jṛmbhate ||
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between what shines forth and the Lord’s Consciousness.143 Abhinava says that even if a 

mirror with speciic qualities (i.e., thin, circular etc.) does not abandon those qualities when 

something is relected in it, yet the principle of relection is based on the similarity of form. 

This is further illustrated by Jayaratha with a couple of examples: when a town is relected in 

a mirror, it should also become manifold since there is the perception of many things—as for 

instance, in the case of a butterly, where there are diferent understandings of the variegated 

cognition of the butterly yet there is no loss of unity of cognition. And for this reason it is 

unitary and not manifold in as much as it is simply similar to the many aspects of the 

butterly. In the same way, a mirror also has a single nature even when it is united with 

manifold relected images. There is no undesired consequence of the manifoldness, but 

simply a mere similarity with the original image. Therefore, the fact of possessing a relected 

image is simply the fact of having a similar form as the original image.144

VI. Metaphysics of Light and the Motif of ‘Pure Mirror’

According to Abhinava, the ‘means’ (upāya) and the ‘goal’ (upeya) are two distinct ways of 

representing the same reality from the absolute point of view. There is no distinction 

between the two of them. This is explained by Abhinava using the binary of Light (prakāśa) 

and Relective Awareness (vimarśa) in Śaiva metaphysics. On the other hand from the 

theological point of view, it also translates into reintegrating Śiva and Śakti. Śakti or 

relective awareness functions as the only means to reach Śiva145 or, in other words, 

integrating the means (upāya) with the goal (upeya) is like the process of relection 

(pratibimba) that takes place only when Śiva is able to make cognizance of his real nature in 

the ‘relective medium’ of Śakti, which is basically nothing but an integral form of himself. 

Just as the ‘luminosity’ of light is not diferent from the light itself, in the same way vimarśa 

is nothing but the very nature of prakāśa. The totality of Light which pervades or envelops 

everything is beyond the binary of Light and Relective Awareness. Thus when 

143. See Ratié (2011b:note 14) who also quotes ĪPVV, vol II, p. 89 to illustrate this point.
144. TĀV 3.54
145. VB 20d: śaivī mukhamihocyate | 
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Abhinavagupta refers to prakāśa, he is actually referring to both prakāśa and vimarśa 

(prakāśavimarśamaya). The plurality of manifestation is inherently present in the unity of 

Consciousness according to Abhinavagupta as, for instance, the variegated-ness of a 

peacock’s plumage already resides in the plasma of the egg of a peacock where it lies in an 

unmanifested form.146 

In the TĀ Abhinavagupta has a speciic purpose in mind while he speaks of the 

fundamental Śaiva idea of prakāśa in chapter two and about vimarśa in chapter three. In fact, 

the second chapter mirroring the idea of prakāśa is titled anupāya and the third chapter 

describing the nature of vimarśa is named śāmbhavopāya. One of the unique features of 

Abhinavagupta’s Trika is the addition of anupāya (‘means without a means’) to the scheme of 

the three immersions (samāveśa) or upāyas taught in the MVUT. Even though the anupāya is 

understood to be the fourth means, it is basically the culmination of the śāṁbhavopāya. The 

independent nature of anupāya is mentioned only to signify the intention of reintegrating the 

two components involved in this process - the means and the goal. Thus it is only by 

following the means of śāmbhavopāya that one is to reach anupāya. Rastogi (1992:253) makes 

an important observation here: 

When AG [Abhinavagupta] presents this plane as anupāya, his sole intention is to 
integrate the means (upāya) with the goal (upeya). In this sense alone anupāya is 
mentioned independently, otherwise it represents the inal phase of śāmbhava. The 
dissolution of all the states simply means emergence of the state of pure awareness in 
which the universe is ever shining in its totality. Emancipation within life (jīvanmukti) 
is nothing but one’s establishment in such a trance on a permanent basis technically 
described as “ever-awake” (nityodita) samādhi. This is what we understand by Trika or 
anuttara-yoga.

These ideas of prakāśa and vimarśa also echo in Abhinavagupta when he refers to the terms 

like anuttara and anuttarā or akula and kaulikī śakti or vācya and vācaka in his Kaula 

interpretations, and jñāna (cognition) and kriyā (action) in his Pratyabhijñā system.147 It is the 

146. Here I am referring to another often used metaphor by Śaiva authors: mayūrāṇḍarasa-nyāya.
147. ĪPV 1.8.11 sa eva hi ahaṃbhāvātmā vimarśo devasya krīḍādimayasya śuddhe pāramārthikyau jñānakriye, 
prakāśarūpatā jñānaṃ tatraiva svātantryātmā vimarśaḥ kriyā, vimarśaśca antaḥkṛtaprakāśaḥ |
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realization of the inseparable nature of prakāśa and vimarśa or Śiva and Śakti or upeya and 

upāya which leads one to emancipation. As pointed out by Rastogi such a state is referred to 

as ‘ever-awakened’ (nityoditā). An adept practitioner’s self-relexive awareness, when s/he is 

in its highest stage, is supposed to relect on the pure surface (bhitti)148 of his/her own 

Consciousness thus awakening him/her. This is what is the nature of śāmbhavopāya and this 

awareness arises through the power of Will (icchā-śakti), which is why, as mentioned 

previously, this upāya is also called icchopāya.

The irst level of relection is where prakāśa (Light) is relected in vimarśa (Relected 

Awareness) as a face is relected in a mirror, and the second level of relection is where 

vimarśa, which is nothing but the extended form of the prakāśa itself, is relected back in 

prakāśa. This does not happen in the case of a mirror, however, because a face is indiferent 

towards receiving relection owing to its impure nature. In both the cases ‘relection’ takes 

place in the prakāśa itself. The idea of relection we are talking about here is sort of self-

generative relection which may not necessarily need a bimba or a prototype. It is a matter of 

the self-luminosity of Light, which does not require any other external bimba or prototype to 

shine forth or relect. This idea of relection in Abhinavagupta’s thought is what I may call 

‘meta-relection’ and the concepts of prakāśa and vimarśa are absolutely fundamental in 

understanding it.

Before we begin to consider in what other ways this concept of prakāśa is understood 

in the system of Abhinavagupta, a small note on vimarśa or svātantrya will not be out of place 

here. Jayaratha deines svātantrya or autonomy as ‘the state of being the agent of the act of 

illumination’.149 Here there is an implicit reference to the well-established concept of agent in 

the Pāṇinian sūtra- "svatantraḥ kartā",150 which deines the agent as absolutely autonomous. 

And we know, again from Sanskrit grammar, that any kriyā or action requires a kartṛ or 

agent. Thus, the act of illuminating or making something appear or manifest requires an 

autonomous illuminator. This position is likely to be accepted by almost all other systems, 

but carrying the argument forward both Abhinavagupta and Jayaratha maintain that ‘being 

148. For more on the concept of bhitti see Castro (2013).

149. TĀV-3.1: svatantrateti prakāśanakriyākartṛtvam
150. Aṣṭādhyāyī 1.4.54
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the agent of illumination’ is ‘being the one who manifests everything according to his own 

Will on His own surface’151. The important question to ask might be why ‘on His own 

surface’. This is an implicit statement of non-duality that claims that what shines on one’s 

own surface is not really distinct from oneself, and here we can see the relevance of the 

mirror-analogy. Kṣemarāja sums up the same ideas in a sūtra of his PHṛ:  ‘all becomes 

manifest by [His] own Will on [His own ] surface’.152 In other words, the universe shines in 

identity with the Lord’s Consciousness on His own surface.

According to the Anuttara Trika of Abhinavagupta the foremost attribute of a 

relection is the condition of untaintedness (nairmalya). This idea of untaintedness or purity 

has been interpreted by Abhinava at various levels. Here our focus is how purity has been 

understood by him to play a role in the idea of relection in Consciousness. As far as our 

common experience is concerned the idea of ‘purity’ or ‘non-contamination’ or 

‘untaintedness’ is understood when a relection takes place on the clean surface of a mirror 

that is free from any kind of contamination. If, for instance, the surface of the mirror is dusty 

or is not clear because it has been exposed to steam etc., it would be impossible to see one’s 

face in a mirror. In the system of Abhinavgupta the idea of purity or nairmalya is closely 

connected with the idea of Light or prakāśa. Rastogi (2002:35) brings our attention to how 

Abhinava deines prakāśa etymologically.153 Abhinava says that, in the word prakāśa, the root 

(prakṛti) signiies the idea of absolute purity (nairmalya) and the aix (pratyaya) means 

autonomy (svātantrya) or relective awareness (vimarśa). This means prakāśa has two 

functions: one is to manifest itself (prakāśate) because of its absolute purity (nairmalya) and 

the second is to cause others to manifest (prakāśayati) along with it owing to the power of 

absolute autonomy (svātantrya). This is also true about our common experience - when Light 

manifests it also makes everything else manifest along with it. To perceive the relection of a 

face in a mirror one requires the external support of light, but Consciousness is like a self-

luminous mirror which is not dependent on any external support for its sustenance. In the 

151. TĀV-3.1: tasya ceyattatvaṃ yat svabhittāveva svecchayā sarvaṃ prakāśayatīti
152. PHr 2: svecchayā svabhittau viśvam unmīlayati ||
153. ĪPVV, Vol II, p. 177: atra nairmalyāt prakāśanarūpāt prakṛtibhāgaviśrāntādatiriktaḥ kartṛtālakṣaṇaḥ 
svātantryasvabhāvo yaḥ pratyayasya arthaḥ | 
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absence of that self-luminosity of Consciousness the universe would be insentient and thus 

devoid of the Light.154 But this is not the case. Light is deined by Abhinavagupta as Śiva's 

own body that is not only self-dependent, self-suicient and self-efulgent, but it is of the 

nature of Light alone, internally and externally, and nothing else.155 This Light is what 

Abhinava also calls Bhairava Consciousness156 or Anuttara which is absolutely autonomous 

(pūrṇasvātantrya). Other features of this Light are that it is of the nature of non-duality and 

that it is beyond the relationship of cause and efect. That is to say that Abhinavagupta’s idea 

of Light transcends the dichotomy between light and not-light.157 As explained previously 

this can be understood using the example of knowledge and ignorance.158 One thing is 

known and something else is not known. The fact that in this process of 'knowing' and 'not-

knowing', the common feature of 'knowing' that transcends both these ideas is what is 

complete knowledge or Supreme Knowledge. This is because, according to Abhinavagupta, 

in both the forms of non-duality and duality or knowledge and ignorance, it is basically the 

Great Lord manifesting Himself in the form of Light.159 Thus for Abhinavagupta160 this Light 

has a unitary nature and if it does not have a unitary nature, then it ceases to be Light. So 

when Abhinavagupta refers to Light one should understand Supreme Light which has two 

indivisible characteristics of light and not-light, but as far as it is itself concerned, it remains 

unitary.161 According to him, this universe is manifest because Light is manifest and the true 

154. TĀ 2.10: saṃvittattvaṃ svaprakāśam ity asminkiṃ nu yuktibhiḥ | tadabhāve bhaved viśvaṃ jaḍatvād 
aprakāśakam ||
155. TĀ 2.15: kiṃ ca yāvad idaṃ bāhyam āntaropāyasaṃmatam | tat prakāśātmatāmātraṃ śivasyaiva nijaṃ 
vapuḥ ||
156. TĀ 3.1: prakāśamātraṃ yatproktaṃ bhairavīyaṃ paraṃ mahaḥ |
157. Here, 'not-light' should not be understood as 'the absence of light'.
158. So, for instance, if we compare the idea of 'not-light' with 'ignorance', the 'ignorance' does not 
mean the 'absence of knowledge', but it means 'limited knowledge'. See ŚSV 1.2.
159. TĀ 2.18: idaṃ dvaitam ayaṃ bheda idam advaitam ity api | prakāśavapur evāyaṃ bhāsate parameśvaraḥ 
||
160. TĀ 2.22: ata ekaprakāśo 'yam iti vāde 'tra susthite | dūrād āvāritāḥ satyaṃ vibhinnajñānavādinaḥ ||
161. This idea of singular Light is repeatedly emphasized both by Abhinavagupta and Jayaratha. Cf. 
TĀV 2.16-23. The one thing that Abhinava makes clear in TĀ 2.23 is that the 'single' should not be 
understood in terms of a number or an enumeration.
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essence of all the entities is Light alone. Nothing can be manifest if Light is not manifest.162 

The concept of prakāśa has another property which is the absence of impurity. Light can only 

manifest when it is free from any kind of impurity. Abhinava says that Light is by deinition 

pure in an absolute sense; if there is impurity in it it ceases to be the Light.

But what is this purity? Abhinavagupta deines purity as ‘a single complex of very 

compact and homogenous elements’163 such as that which one inds in a relected image in a 

mirror. The idea explained is that the face is impure and the mirror is pure; an impure object 

cannot relect in another impure object. For instance, a face cannot relect in another face 

because both of them are bereft of purity, but it can only relect into an object which 

possesses the purity of form like a mirror. A pure thing, however, can relect into another 

pure object as, for instance, a mirror can relect into another mirror. The idea is that 

Consciousness can manifest or relect anything in itself since it is completely pure in its 

totality, while other objects are unable to relect Consciousness in themselves owing to their 

impurity yet the fact that they exist is a proof that they are being relected in cosmic 

Consciousness. So my face can relect in Consciousness, but Consciousness cannot relect in 

my face. While Consciousness is endowed with the quality of absolute autonomy (svātantrya) 

owing to which it can manifest itself into any form or shape as it would want, the mirror is 

bereft of such a quality. In a mirror, the atoms of form (rūpaparamāṇavaḥ) are compact and 

homogenous. These atoms are associated with the atoms existing in the same substratum, 

and there is no contact with other atoms at all. This is to say that purity of form can only 

arise when there are only atoms of form in a certain substratum, for instance a mirror. If the 

atoms of touch also arise along with the atoms of form in a mirror, in that case purity cannot 

exist in a mirror, and hence a relection cannot occur in a mirror. In ordinary experience 

there is no surface that is capable of relecting all the aspects of a given entity at the same 

time except Consciousness. There are only surfaces that are able to relect a given entity 

partially, and therefore they are pure to a certain extent. For instance a mirror is a pure 

surface only with respect to form. And consequently, only subtle elements can be relected in 

162. TĀV 2.30ab: prakāśa eva sarvabhāvānāṃ parā sattā | TĀV 2.30cd: na hi tena vinā kiṃcidapi idaṃ 
prakāśate |
163. TĀ 3.7cd: nairmalyaṃ cātiniviḍasajātīyaikasaṅgatiḥ || 
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their purest form on their respective pure substratum. This is what Abhinava states in 3.5cd: 

‘in pure form, only form is manifested’. And as far as the purity of form (rūpa) is concerned 

Abhinava illustrates this ofering an example of a woman who while wishing to feel excited 

and looking at her beloved in a mirror, does not feel excited at all since a mirror does not 

have the capacity to relect the purity of touch:

A secretly enamoured woman, even though touching with her breasts a mirror that 
is beautiful for the relected image of the beloved, does not feel satisied.164 

Jayaratha says if the above principle of Abhinavagupta is not accepted then even a mirror 

can possibly be relected back in a face. In the common experience it is observed that not 

everything is relected in everything else. So as far as our own experience of this world is 

concerned, relected forms are perceived only in something that is pure or clear, i.e. a mirror. 

Jayaratha proposes that this can be understood from both positive and negative 

concomitance. So the contact between a form and its relected image occurs only when the 

form (for instance, of a mirror) is perceived as not contaminated by the elements which are 

devoid of homogeneity. But it does not happen when the dirt on that form (i.e., mirror) is 

produced by non-homogenous elements like steam or dust. With respect to the projector of 

relection, what possesses the speciic quality called ‘purity’ is indeed the same which 

perceives its relected image.165 Jayaratha strengthens this argument in his commentary on 

the verse TĀ 3.9 where he further adds that the purity manifests as primary and as 

secondary. The former belongs to Consciousness and the latter is attributed to things like 

mirrors. If this is not accepted then even the relected image of our face in the mirror can be 

relected back in our face.

In a mirror one can only see whatever is relected within the limited area or surface 

of the mirror. So for instance, if a mirror is in front of my face I can only see my face in the 

mirror, but I cannot see the face of my friend who is standing away from me. Abhinavagupta 

says this is because the purity of a mirror is limited with certain conditions such as that one 

164. TĀ 3.6: pracchannarāgiṇī kāntapratibimbitasundaram | darpaṇaṃ kucakumbhābhyāṃ spṛśantyati na 
tṛpyati || 
165. TĀV 3.7
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needs to stand in front of it, and so on. This quality of relection is possessed by a few more 

things such as crystals. But the limitation does not apply in the case of Consciousness since 

Consciousness is completely pure in every respect. This is indeed why, as already mentioned 

above, Abhinavagupta talks about the manifestation of purity in two ways: as primary 

purity and as secondary purity:

The primary purity belongs completely to [that] single [principle] which is the 
Lord-Consciousness. The other [i.e. the secondary purity] is related to a speciic 
[entity] according to its partial aspects.166

Abhinava probably intends to use the secondary or limited purity possessed by objects like  

mirrors as a model to explain the primary or unlimited purity which belongs to 

Consciousness alone. Owing to the complexity of the mirror-metaphor it is only if one 

understands how this works in the case of a mirror that one can clearly understand how it 

functions in the case of Consciousness as well. 

When talking of purity Abhinavagupta is referring to the same idea as explained by 

Utpaladeva before him:

According to the teaching of the master [= Utpaladeva] pureness is nothing but the 
capacity of manifesting a diferent [reality] in identity with one’s own self, a 
capacity possessed by [the mirror etc.] which [while acting in such a way] does not 
lose its own luminosity.167

Since Consciousness is self-luminous, it does not need any external light to make itself 

manifest. When it manifests, it manifests along with its light because that is its true nature. It 

is just as a mirror is able to manifest itself and the form relected in it simultaneously 

without losing its quality to relect, except for the fact that the mirror needs external light for 

this process to take place while Consciousness does not. So Jayaratha would further explain 

it: 

166. TĀ 3.9: nairmalyaṃ mukhyamekasya saṃvinnāthasya sarvataḥ | aṃśāṃśikātaḥ kvāpyanyadvimalaṃ 
tattadicchayā ||
167. TĀ 3.8: svasminnabhedādbhinnasya darśanakṣamataiva yā | atyaktasvaprakāśasya nairmalyaṃ 
tadgurūditam ||



45

[This complex] is ‘purity’, a compactness of [entities] endowed with smoothness, 
which derives from [their] being placed in close connection, that is to say by the 
elimination of unevenness and so on.168

One can imagine that if the surface of a mirror is not smooth or if it is uneven or rough, one 

cannot see one’s face in it clearly. So smoothness and evenness of the surface in which an 

image is being relected are deined as further attributes of purity. 

As regards form (rūpa), purity is the capacity or the ability of grasping the relected 

image which is completely absent in things like a wall etc. Jayaratha remarks that, as regards 

one entity, for instance a mirror, ‘its own luminosity’ is not concealed even when another 

object is relected in it, since entities like the mirror and so on, manifest in identity with that 

object, holding the absence of distinction with one’s own self. What Abhinava and Jayaratha 

assert here is that ‘apart from the surface of mirror the relection cannot take place outside 

its surface even for a single atom’.169 And it is this uncontaminated mirror that eventually is 

compared to the Lord of Consciousness. In other words Consciousness is pure like an 

uncontaminated mirror since the universe, which is intertwined with Consciousness, relects 

in its entirety only in Consciousness,170 and as Abhinavagupta suggests, purity belongs 

completely to the latter alone. 

VII. Ontology of Relection

Abhinavagupta uses the metaphor of the relection of a city or a face in a mirror to establish 

the Śaiva Theory of Manifestation (ābhāsavāda), maintaining that this universe is simply a 

relection in the mirror of the supreme Consciousness. But the metaphor is more complex 

than it may seem at the beginning, since it involves other fundamental topics, for instance 

the relationship between the oneness of Consciousness and the manifoldness of the 

168. TĀV 3.7
169.  TĀV 3.8:
170. TĀ 3.4: nirmale makure yadvadbhānti bhūmijalādayaḥ | amiśrāstadvadekasmiṃścinnāthe viśvavṛttayaḥ 
||
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universe, and the evolutions of the multiplicity from Consciousness and the relection of the 

former in the latter. The metaphor is also relevant in our day to day life: when we see our 

face in a mirror, is that image of our face in the mirror to be understood as a reality or an 

illusion? In other words we might simply say that what we see in the mirror appears to be 

our face but is not precisely our ‘face’. In other words it is just a relected image of our face. 

Here we encounter another crucial question: is a relected image itself real? That is to say, 

does it have an independent ontological status of its own, or is it something that can never 

exist in the absence of its prototype? Even if Abhinavagupta’s use of the mirror metaphor 

sometimes sounds paradoxical, his ontological position is abundantly clear, in that a 

relection is as real as an original image.171 He is not always clear in his use of the mirror-

metaphor, however.172 On one level this metaphor is used for Consciousness: the idea of this 

universe as a relection of the divine in the mirror of absolute Consciousness. Here the 

Divine is a prototype or image and the universe is a relection, while Consciousness is 

compared to a mirror. On another level, he seems to suggest that just as a face or a city is 

relected in a mirror—a mirror having this unique capacity to manifest whatever is relected 

within its surface—in the same way, the variegated nature of the Divine manifests on the 

‘surface’ of its own Consciousness. 

The employment of the mirror metaphor in this tradition should be understood from 

two perspectives: from the worldly point of view, both image and relected image are to be 

understood as separately existing, while they are not to be understood as two diferent 

entities from the absolute point of view. Here the important thing to keep in mind is that a 

mirror has numerous limitations when it is relecting but Consciousness has no limitations 

of any sort. So the mirror metaphor is somewhat misleading. It can show that just as a face 

or a city is relected in a mirror or just as any number of varied objects - of diferent colours, 

sizes, shapes and weight etc. - are simultaneously manifesting on the clean surface of a 

mirror, in the same way whatever is perceived as this universe is nothing but a relection in 

Consciousness. But the mirror metaphor cannot be employed to explain Consciousness 

171. Also observed by Ratié forthcoming:15f. 
172. Lawrence 2005:591.
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beyond a certain limit: the major diference between the two cases is that in the case of 

Consciousness it is exactly how it is not in the case of a mirror. That is to say that in the 

mirror of Consciousness there is no prototype (bimba) required for the relection to take place 

because Consciousness itself is self-relexive. It has a unique capacity to make something or 

anything manifest or shine forth on its own surface without requiring any external bimba to 

make this happen. I think the analogy of prasenā used by Jayaratha makes the Śaiva position 

of pratibimba clearer than the analogy of a mirror. Jayaratha quotes:

Now, [O Lord !] without you the original image is not visible in one’s own self which 
is pure, like a magical image (prasenā) [is not visible] without a mirror. It is by [your] 
power that the entire group of entities [exists].173

Prasenā or pratisenā174 is a relecting object somewhat like the oracular crystal ball of 

European folklore. This object was used by magicians of yore to foretell future incidents to 

people. Images of future incidents would appear or manifest on the surface of the oracle 

mirror. What is important for our purpose here is that there is no external archetype (bimba) 

involved which relects inside the oracle mirror: the image manifests by the sheer magical 

power of the oracle. This is exactly how the idea of pratibimba or relected image is to be 

understood, according to Abhinavagupta. However, since any image needs a substratum on 

which it is relected, it is to be taken for granted that even if a relected image can manifest 

by itself, it still needs a surface on which it can relect itself. Even in the case of an oracle, the 

image could only manifest on the surface of an oracle mirror; without it the manifestation of 

an image is obviously not possible. In the case of Consciousness, however, since the 

diferentiation is dissolved, bimba and pratibimba are to be understood as a single entity. This 

is how Consciousness is compared to a mirror: because it manifests the relected image on its 

own surface.

Abhinavagupta’s Theory of Relection claims that this universe and the processes of 

creation and dissolution taking place within it are manifestations of the powers (śaktis) of the 

173. This verse is quoted by Jayaratha in TĀV 3. 65ab and attributed to anupratyabhijñākāra by him. 
However, it is not to be found in the ĪPK and thus this verse remains untraced.
174. For more on Prasenā see Vasudeva (2014) and Oroino (1994).
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Lord, who is the supreme self (paramātman). These energies of the supreme self become 

manifest without causing any change in the supreme self, exactly as an image manifests 

inside a perfectly clean mirror in which the relected image is not modiied. Thus, even while 

the supreme self unfolds, making manifest this universe and absorbing it back into himself, 

it remains changeless. The supreme self is deined as absolute Consciousness and its nature 

is absolute bliss; it is because of this power of bliss that the supreme self manifests the 

relections of its internal powers within the Light of its own Consciousness. It is only then 

that this universe constituting of the thirty-six ontic realities (tattva) becomes manifest. 

According to Abhinava, it is the Lord, Consciousness itself, who manifests as the 

universe while illuminating his own manifestation in form of both the original image (bimba) 

and relected image (pratibimba). He explains this using the Śaiva ontological model of 

tattvas, as briely mentioned earlier. In the set of thirty-six tattvas, the irst ive tattvas are 

‘pure’ (śuddha) and the remaining thirty-one belong to the realm of impurity (aśuddha). 

Abhinavagupta demonstrates in the TĀ the ive-fold division with which Parama Śiva 

manifests himself. There arises a set of ive tattvas called Śiva, Śakti, Sadāśiva, Īśvara, and 

Śuddhavidyā as a result of the coming into full vividness of one or other of the ive powers of 

Parama Śiva.175 Parama Śiva, being of the nature of autonomous Consciousness overlowing 

with the ive powers, is categorised into ive tattvas through the division manifested by his 

own autonomy. This autonomous Consciousness of Parama Śiva does not need anything else 

in order to accomplish what it accomplishes. In that sense it is truly autonomous, needing 

nothing else for its operation. But what are these ive powers of Parama Śiva and how do 

they operate in the Trika ontology? According to Trika Śaivism, from cit śakti arises the 

Śivatattva, from ānanda śakti comes the Śaktitattva, from icchā śakti comes forth the 

Sadāśivatattva, from jñāna śakti emerges the Īśvaratattva and from kriyā śakti arises the 

Śuddhavidyātattva.176 This distinction is based on predominance and is also clearly articulated 

175. TĀ 9.49cd-50ab: śivaḥ svatantradṛgrūpaḥ pañcaśaktisunirbharaḥ || *svātantryabhāsitabhidaḥ conj. 
Sanderson ] svātantryabhāsitabhidhā Ked. pañcadhā pravibhajyate |
176. TĀ 9.49cd-9.51ab: cidānandeṣ'nājñānakriyāṇāṃ susphuṭatvataḥ || śivaśaktisadeśānavidyākhyaṃ 
tattvapañcakam | ekaikatrāpi tattve 'smin sarvaśaktisunirbhare ||
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in Abhinavagupta’s TS.177 For instance, one cannot think of cit (consciousness) without the 

other four. The power of Parama Śiva is that which is able to manifest this play of 

predominance within its totality. So where cit is the predominant element in Parama Śiva’s 

autonomous nature (svātantrya), that is regarded as citśakti; when ānanda is predominant that 

is ānanda śakti. So Śivatattva is where cit is predominant. Moreover, each of these tattvas is in 

fact replete with all the śaktis; their distinctions are based on the predominance of one śakti 

over the other.178

A brief summary of how Jayaratha explains the position of Abhinava further helps us 

understand this better. Reiterating Abhinava’s thesis, Jayaratha comments that it is clear that 

Śiva, being supreme and fully expanded, is regarded to be of the nature of nothing but 

Consciousness according to the Trika system. Even though, he adds, Śiva is without desire 

because of his fullness, nonetheless, by virtue of the greatness of his autonomy, there arises a 

desire within him to project himself externally. As a result of this he shines forth, entering 

the state of Śakti irst by representing himself as I (aham). This comes about through a 

gradual intensiication of the relish of his total bliss (ānanda). This state of Śakti that is 

represented by I is the irst contraction of citśakti. Immediately after this he projects the two 

branches of self-relexive re-apprehension which are I and this (aham-idam), where I can see 

its own relected-self as this. In other words it is as if Śiva were able to see his own relected 

image in a mirror, but both the mirror and the image relected within the mirror belong to 

the same homogenous Consciousness that is Śiva. With that projection of Śiva there arise 

two possibilities which further manifest into two tattvas: Sadāśiva and Īśvara. In both cases 

the state represented is: aham-idam. In both cases the supreme Lord is manifested in this 

aspect (objective aspect) represented by idam along with the I aspect (subjective aspect) 

represented by aham. However, at the Sadāśiva level I is principal and this has a subordinate 

177. TS 8, p. 73-75: tatra parameśvaraḥ pañcabhiḥ śaktibhiḥ nirbhara ity uktam sa svātantryāt śaktiṃ tāṃ tāṃ 
mukhyatayā prakaṭayan pañcadhā tiṣṭhati | citprādhānye śivatattvam ānandaprādhānye śaktitattvam 
icchāprādhānye sadāśivatattvam icchāyā hi jñānakriyayoḥ sāmyarūpābhyupagamātmakatvāt 
jñānaśaktiprādhānye īśvaratattvaṃ kriyāśaktiprādhānye vidyātattvam iti | atra ca tattveśvarāḥ 
śivaśaktisadāśiveśvarānantāḥ brahmeva nivṛttau eṣāṃ sāmānyarūpāṇāṃ viśeṣā anugativiṣayāḥ pañca tadyathā 
śāmbhavāḥ śāktāḥ mantramaheśvarāḥ mantreśvarāḥ mantrā iti śuddhādhvā |
178. TĀ 9.51cd: tattatprādhānyayogena sa sa bhedo nirūpyate |
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position while at the Īśvara level, this has a principle position and I is at a subordinate place. 

The ground of the aham aspect is nothing but pure Consciousness. In Sadāśiva tattva, will 

(icchā) is predominant while in Īśvara tattva knowledge (jñāna) is predominant. At the 

Sadāśiva level, Śiva is supposed to take as his object the mass of phenomena which are like a 

picture of which the mere outline has been drawn and that takes the form aham-idam (the 

aham element is predominant). But when the mass of phenomena has become fully vivid and 

he submerges the I element within the this element which has that mass of phenomena as its 

basis then there arises Īśvara tattva. Therefore, according to Abhinavagupta, although there is 

no diference of the I-awareness, there is a diference in the cases of Sadāśiva and Īśvara in 

accordance with the vividness and non-vividness of the idam element. The last in the pentad 

of the pure-universe (Śuddhādhvan), the Śuddhavidyā tattva arises when kriyā śakti is 

predominant and when there is the awareness aham-idam where both aham and idam are in 

perfect equilibrium. This occurs when for Īśvara the I element lashes forth as grounded in 

pure Consciousness and when there is the manifesting of the I element in the midst of the 

mass of phenomena in which duality is now fully developed. The supreme Lord Śiva has 

this single undiluted potency, nonetheless, just as his activity becomes Śakti tattva through 

extraversion, so also for Sadāśiva and Īśvara there is Śuddhavidyā tattva.       

The objective multiplicity of Śiva manifests in the form of an image and a relected 

image. And this is what is repeatedly, emphatically emphasised both by Abhinavagupta and 

Jayaratha. This emphasis is time and again also cemented by what has already been 

proclaimed by the scriptures. Thus Jayaratha quotes a verse from an anonymous scripture:

Therefore, the Great God is one. He, whose existence depends upon [His] freedom, 

appears as being two-fold, that is to say, appears as image and relected image.179 

The very nature of Paramaśiva is that of Consciousness (Cit). Here there is another 

interesting and important idea that should be introduced—the idea of divine play (krīḍā). 

There is no logical argument that works in this idea of krīḍā. It is because of the complete free 

Will (pūrṇa-svātantrya) of Paramaśiva and because of the overlowing joy (Ānanda) within 

179. TĀV 3.11
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him that he spontaneously chooses to engage in this divine act (krīḍā). In fact the Lord’s very 

nature is playful and as Bhaskarakaṇṭha puts it, his playfullness itself is his nature of 

autonomy.180

According to Abhinavagupta, when the Cit Śakti starts dancing by the inluence of 

the Ānanda Śakti, that ānanda helps create the krīḍā. The same krīḍā is nothing but the act of 

manifestation of Śiva. When there is an act of manifestation of Śiva’s inner krīḍā, he lets the 

relection of his inner power (Śakti) relect on to his own inner self. Thereafter, the creation 

beginning with Sadāśiva to Pṛthivī comes into being. The universe is an outward appearance 

of the inner powers of the great Lord. Even though there is outward appearance or 

manifestation of the inner power of the great Lord, yet the Lord does not undergo any 

change, just as when a face is relected in a mirror, the face does not undergo any change. 

Another important point is that a mirror is able to relect within itself a limited image; there 

are limitations of periphery, etc., for instance, but these do not apply to the relection of the 

Divine. Relection cannot take place outside of a mirror, and it has no separate existence 

outside of the mirror. At the same time, even though relection can only take place within 

the mirror, the relected image is very much a reality. But when it does relect, it is by no 

means an illusion. For all Trika Śaivas a mirror, an image relected within the mirror and its 

prototype–all these are not three diferent components, but simply the diferent manifested 

forms of the same reality. This system holds that from the absolute point of view there is a 

certain uniformity in variety. But how do we explain variety? Variety is simply the 

manifested form of the unitary nature of reality. For instance, tea, water, yogurt, wine, rain 

and so forth have the unifying factor of liquidity; in the same way uniformity exists within 

the variegated universe as well. However, as mentioned, the principle of relection in our 

world works exactly opposite to how it works in the divine world. 

At the phenomenological level this divine world is compared to the internal world of 

a Yogi. The whole creation basically resides within us as a relected image. In the inner 

world there is no expectation of a bimba. This indeed is the glory of the overlowing 

svātantrya of Śiva. Even though there are thirty-six diferent tattvas, the universal nature of 

180. ĪPV-Bhāskarī 1.5.7, Vol. I (p. 229): devo hi krīḍāśīla ucyate krīḍā eva ca svātantryam |
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each one of them is of Paramaśiva. In fact in each tattva there is the nature of thirty-six 

tattvas181 and it is for the same reason that Abhinavagupta emphasises the idea of sarvaṃ 

sarvātmakam—’everything is of the nature of everything’.182 The philosophers  have imagined 

Śiva and Śakti as the static and vibrating powers respectively but in reality Śiva and Śakti are 

not two diferent entities at all. What is transcendentally (viśvottīrṇa) known as Paratattva, 

that which we call Śiva, the same principle is called Śakti in its immanent (viśvātmaka) form. 

In reality, Paramaśiva and Śakti are both one and the same reality. 

Even though a relection and its prototype are also to be understood in terms of 

subjective and objective experience, respectively, which in terms of hierarchy is also 

represented by śāktopāya and āṇavopāya, from the absolute point of view the subjective and 

objective cease to exist. It is more like an integrated experience which is named as 

śāmbhavopāya, the self-relexive experience. The Āṇava-level is the level of impure 

substratum represented by the thirty-one impure tattvas and the Śākta-level is the locus of 

ive pure tattvas. The āṇava-level lacks transparency and cannot comprehend its prototype 

while the Śākta-level is more transparent and thus is capable of conceiving a relected image. 

It is only the śāmbhava-level which is the purest and the most transparent and the highest 

level of śāmbhava is the Anuttara experience. This is what Abhinava seems to suggest when 

he says:

That form (vapus) of the entities which resists is indeed of the nature of māyā, but 
made of sadvidyā, they have [another form] which does not resist.183

Jayaratha elaborates this further (see the table below) and says that 'pratibimba' has the 

capacity of bearing a relection because it is pure, does not resist and there is dominance of 

power of knowledge (jñānaśakti) in it. On the other hand 'bimba' does not have the capacity of 

bearing a relection since it is not pure; it resists and is dominant with the power of action 

(kriyāśakti). The former is sentient and the latter is insentient. 

181. See the anonymous quotation in TĀV 3.45-46: ekaikasyāpi tattvasya ṣadtriṃśattattvarūpatā |
182. See Padoux (1992:181) for more on this concept.
183. TĀ 3.10: bhāvānāṃ yatpratīghātivapurmāyātmakaṃ hi tat | teṣāmevāsti sadvidyāmayaṃ 
tvapratighātakam || 
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Table 1

Thus 'bimba' which is made impure by the concealing of ive sheaths (pañcakañcuka) 

produced by māyā is relected in 'pratibimba'. The realm of 'pratibimba' is pure and the ive 

tattvas therein represent the ive powers (śaktis) of Parama Śiva, viz. Consciousness (cit), Bliss 

(ānanda), Will (icchā), Knowledge (jñāna) and Action (kriyā). Pandey (1964:345) ofers an 

example illustrating the above phenomenon clearly: 

A phenomenon of knowledge is, therefore, like the rise of two waves in the sea of 
the Universal Consciousness. One of these has Nairmalya, the capacity to receive 
relection, and the other is without it. The former is called Jīvābhāsa (limited 
sentient manifestation) and the latter, jaḍābhāsa (insentient manifestation). When 
the rising sentient wave is afected by insentient, which rises simultaneously with 
the former, as a mirror is by the objects, placed before, the phenomenon of 
knowledge is said to have taken place. Thus knowledge is simply the afected 
sentient wave of consciousness; but the power of knowledge is that capacity of the 
Universal Consciousness which is responsible for the rise of both the waves, 
necessary for the phenomenon of knowledge.

pratibimba

Made of Śuddhavidyā

Jñāna-śakti

Does not resist

Can catch relection

[Subtle]

Pure

Capable of conceiving relected image

Perceiver

jīvābhāsa

Cause

Subjective

bimba

Made of Māyā

Kriyāśakti

Resists

Is able to relect (itself)

Gross

Not pure

Incapable of conceiving relected image

Perceived

jaḍābhāsa

Efect

Objective
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Abhinava eventually connects this process of relection with the phenomenon of knowledge 

in his Pratyabhijñā (Philosophy of Recognition). Śaiva epistemology accepts three means of 

knowing, viz. Perception (pratyakṣa), Inference (anumāna) and Verbal authority (āgama). The 

Theory of Relection has an important role to play in perceptional cognition or pratyakṣa. The 

process of pratyabhijñā is such that the element of Prakāśa tries to recognize itself through the 

means of its own Relective Awareness. Purity (nairmalya) is nothing but the removal of mala 

and the ability to access the unitary compactness or homogeneity (ekaghanatā) of 

Consciousness by removing the heterogenous (vijātīyatā) elements. In the Relective 

Awareness (vimarśa or svātantrya), the concept of Vibration (spandana) is inherently present 

and according to the Śaiva epistemology it is the relationship between the prakāśa and the 

vimarśa that is designated as pratyabhijñā. In the Śaiva metaphysics, however, it is termed as 

the anusaṃdhāna, i.e. inding the unity of prakāśa and vimarśa.

In the ĪPVV Abhinava eventually seeks to establish relection (pratibimba) as a third 

entity (tṛtīyarāśiḥ) which is diferent from both pratibimba and bimba.184 This he does in order 

to plead for a complete autonomous ontological status for relection (pratibimba) which 

contrasts with the position of the Naiyāyikas and the Buddhists. This should be understood 

keeping in mind the ideas of prakāśa and vimarśa while at the same time also discerning their 

integral form (saṃghaṭṭa) as a third entity. In the TĀ, apart from criticizing the Naiyāyika 

position, Abhinavagupta also counters the Buddhist view that the nature of pratibimba is 

exactly like the nature of its prototype i.e, bimba.185 This view, Jayaratha reiterates, 

Abhinavagupta has paraphrased from the Prajñālaṃkārakārikā186 of Śaṅkaranandana and 

taken it up for criticism maintaining that the Buddhist view is opposed by the Śaivas. One 

should also pay attention to the similarity of words in the two verses pointed out by 

Jayaratha:

184. TĀV 3.16. In this context, as also in many others in the TĀV, Jayaratha is clearly seen to have 
borrowed the ideas of Abhinavagupta from his ĪPVV.
185. TĀ 3.55
186. Since only parts of this text have become available in the form of manuscripts and the text is still 
not published, it has not been possible for me to look at the context in which Śaṅkaranandana is 
referring to the discussion of bimba and pratibimba. For more on Śaṅkaranandana, however, see: 
Eltschinger (2006), Eltschinger (2008), Krasser (2001) and Krasser (2002).
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Śaṅkaranandana says: “The nature of the relected image is said to be in accord with 
the nature of the other [i.e. of the original image] without abandoning one’s own 
qualities, like the surface of the mirror and of the sword.” (Quoted by Jayaratha in 
TĀV 3. 54)

Abhinavagupta paraphrases: “The [masters] say that the nature of the relected 
image is in accord with the nature of the other [i.e. the original image] without 
abandoning one’s own nature, like the surface of the mirror and of the sword.” (TĀ 
3.54) 

In the above words Abhinavagupta is paraphrasing the position of the Buddhists. The 

Buddhist Yogācārins 

…… did not focus on consciousness to assert it as ultimately real (Yogācāra claims 
consciousness is only conventionally real since it arises from moment to moment 
due to luctuating causes and conditions), but rather because it is the cause of the 
karmic problem they are seeking to eliminate.187

But for Abhinavagupta Consciousness is nothing but supreme reality itself and since, 

according to him, nothing exists outside the domain of Consciousness there is no question of 

external reality. Abhinava summarizes the Buddhist position and maintains that reality is 

one and not many:

And it has been said by the Buddhists that even in the presence of the external 
object the cognition, perceiving one and many, assumes the form of many, but it is 
one.188

VIII. Relection in Subtle Elements (tanmātras)

To explain the Theory of Relection further in the TĀ, Abhinavagupta uses the model of the 

subtle elements (tanmātras). The tanmātras are pure, and purity (nairmalya) is deined by 

187. See Lusthaus, year not mentioned.
188. TĀ 3.55: uktaṃ ca sati bāhye’ api dhīrekānekavedanāt | anekasadṛśākārā na tvaneketi saugataiḥ || 
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Abhinavagupta189 as the quality of perceiving the relected image of everything in the 

universe, which consists of the ive tanmātras. And because the tanmātra is intermediary 

between a sense organ (jñānendreya) and a gross element (mahābhūta), it bears the 

commonality of both and thus has the characteristic of both.190 As Torella puts it:

The relation between the series of subtle elements (tanmātra) and that of the gross 
elements (bhūta, mahābhūta) is referred to in both the Sāṃkhya and Āgama texts as 
the relation between universal and particular. The tanmātra represents the 
archetypal, quintessential form of the relative mahābhūta of which it constitutes the 
primary quality (sound-ether, tactile sensation-air, etc.), though not the only one, as 
all the schools are forced to admit.191

Keeping the above model in mind we understand that the universal form of sound relects in 

ether and its particular form relects in the ear. In the same way the universal form of touch 

relects in air and its particular form relects in skin. The universal form of ‘form’ relects in 

ire (and also in a mirror) and the particular form of ‘form’ relects in the eye. Likewise the 

universal form of taste and smell relects in water (or saliva) and earth respectively and the 

particular form of both of them relects in the tongue and the nose. Here we are concerned 

with the undiferentiated unity that makes the objects of knowledge cognizable. Rastogi has 

paraphrased these ideas as found in Utpaladeva’s ĪPK:

The cognizable reality consists of twenty[-]three types divided into two classes of 
means and efect. The means, comprising the external and internal, are thirteen in 
number and the group of efects is tenfold owing to its division into subtle and 
gross. The subtle efects stand for what is popularly known as tanmātras and the 
gross for ive elements (pañcamahābhūtas). Both of them are universals where former 
is cause-universal as clay (mṛt) in jar and may be likened to para-sāmānya, the latter 
is similarity-universal like jarness in a jar and may be likened to apara-sāmānya.192

189. TĀ 3.8: svasminnabhedādbhinnasya darśanakṣamataiva yā | atyaktasvaprakāśasya nairmalyaṃ 
tadgurūditam || 
190. See Rastogi (2013:202)
191. Torella (2002:195, fn. 19)
192. Rastogi (2013:200-2001)
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This scheme of using tanmātras to interpret the Theory of Relection is mentioned both in 

Abhinavagupta’s TĀ and his PS, but is evidently missing in the ĪPV and the ĪPVV. Elsewhere 

in his works we do ind a treatment of the pañcatanmātras in the context of the pratibimbavāda. 

Also in the PTv, the PS and in the TS, while dealing with the pratibimbavāda, Abhinavagupta, 

in order to illustrate the mechanism of relection,193 makes reference to the pañcatanmātras194. 

In the TS Abhinavagupta states:

The relected image is what is incapable of shining independently [and] it manifests 
only as mingled with another thing, like the form of the face in the mirror, like the 
taste/juice in the saliva, like the smell in the nose, like the touch while in sexual 
union in the faculty of bliss [= genitals], or like the touch with trident or spear in the 
faculty of the internal touch, or like the echo in the ether.195

Jayaratha, while commenting on TĀ 3.4, states that ‘the universe is nothing but the ive 

[subtle elements] starting with form and so on,’ and to support his stance he quotes a verse 

from the Svabodhamañjarī of Vāmanadatta.196 Here one can also observe that Jayaratha seems 

to move away from the main doctrinal position of the Śaivas who believe that this universe 

constitutes of nothing but thirty-six tattvas. But probably why Abhinavagupta has focused 

only on the ive tanmātras to explain the process of relection in the TĀ is because for him 

purity and the tanmātras are connected; even if he accepts the common knowledge that “[…] 

193. It is well known that the Trika Śaivism accepts the Sāṃkhya model of the tattvas. However, the 
sequence of the tattvas may vary considerably from one Āgamic system to another. And sometimes 
also the deinition of the tattvas can vary to some extent. See Goodall (pp. 77-111) in Goodall & 
Isaacson (2016).
194. For the deinition of each tanmātra and their functioning see TĀ 9.280-288. For the role of 
tanmātras in the mātrikākrama see PTv, p. 4. Also see PS-21, TS-89-90, TĀ-Vol.6, p. 218. The 14 Chapter 
of the MVUT discusses the  visualisation of the tanmātras in the yogic states.
195. TS 3, p. 10-11: yat bhedena bhāsitam aśaktam anyavyāmiśratvenaiva bhāti tat pratibimbam mukharūpam 
iva darpaṇe rasa iva dantodake gandha iva ghrāṇa mithunasparśa iva ānandendriye śūlakuntādisparśo vā 
antaḥsparśanendriye pratiśrutkeva vyomni ||
196. This verse is also quoted in TĀV 4.149 as pointed out by Torella (2000:402). However, Torella has 
missed TĀV 3.4. Jayaratha quotes irst two pādās of this verse in the TĀV in 4.149 and 4.221 besides 
TĀV 3.4. Even though Vāmanadatta’s teachings, as pointed out by Rafaele Torella (1994:487) in detail, 
were held in high esteem not only by the Śaiva non-dualists, but also by dualists like Nārāyaṇakaṇṭha, 
it might have been more authoritative for Jayaratha to take recourse to an Āgamic source for justifying 
that the universe is made up of the pañcatanmātras and nothing else.
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the (ive) gross elements (bhūtāni) cannot exist without the ive tanmātras”,197 it is clear to him 

that when we talk about the bhūtas or the tattvas in general, other qualities are also involved, 

for instance heaviness, smell and so forth - i.e., the other qualities that should be relected in 

their turn. However, in the case of each tanmātra, it is only possible to have one relection at a 

time. They can only relect what they are related with. For example, a mirror can only relect 

a form, it cannot relect touch. We never have a surface that is capable of relecting all the 

aspects at the same time of a given entity: we only have surfaces that are able to relect 

partially a given entity, and therefore they are never completely pure but pure only to a 

certain extent. And consequently, only subtle elements can be relected in their purest form 

in their respective pure substrata. This is what TĀ 3.5cd states: ‘in pure form, only form is 

manifested’. This, according to Abhinavagupta, also applies to the other four tanmātras.

Table 2

Also, as mentioned above, in the case of ive tanmātras, this process takes place both 

inwardly and outwardly. For instance in our daily life what we see is that a form is relected 

outwardly as ire and inwardly it is relected in an eye.198 All the tanmātra relections, 

according to Abhinavagupta, are like relections in a mirror, but there are limitations 

attached to each one of them. However, in Consciousness everything can relect 

simultaneously. Even the individual relections cannot take place if there is no Consciousness. 

In Consciousness, it is the svātantrya that is relected. In other words svātantrya is the bimba 

tanmātra

gandha

rasa

rūpa

sparśa

śabda

mahābhūta

pṛthivī

āpas

taijas

vāyu

ākāśa

buddhīndriya

nāsikā

jihvā

cakṣu

tvak

karṇa

197. PTv, Singh 1988:117
198. See Lakshman Joo (1988:29f)
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which is relected in the mirror of Consciousness. But in Consciousness we can only see a 

relected thing and not its prototype.

Out of the ive tanmātras Abhinava’s emphasis on the rūpa-tanmātra is justiied, for in 

a relected image it is only a manifestation of the coniguration of ‘forms’ that appears and 

not ‘touch’ etc. The characteristic of heaviness is not the characteristic of a relected image in 

a mirror. Abhinava regards a mirror simply as a means of perceiving the relected image.199 

This brings us to a possible doubt that might arise: if it is said that ‘touch’ also resides in the 

relected image then it would become evident that there is also heaviness in it, and our 

common experience contradicts this, since when we see the relected image of a mountain in 

a mirror, the mirror does not gain weight at all. And the question arises whether ‘form’ and 

‘touch’ always reside together and if both of them are present in the original image (bimba), 

then why is only the ‘form’ relected and not the ‘touch’? Abhinava states that a mirror 

simply works as a means for the realisation of ‘form’ which manifests bereft of touch and so 

on. But a ‘form’ can manifest only when it is in its purest state.

Abhinavagupta’s point here is that when a face is relected in a mirror, the relected 

image in the mirror assumes the characteristics of the mirror where the face is being 

relected. So, for instance, if the colour of the mirror is blue, our face in the mirror will also 

appear as blue, or depending on the shape and size of the mirror, our face will also take the 

respective shape in the mirror. This is also true in the case of a sword, for instance, where 

because of the oblong shape of the sword our face relecting in the oblong sword also looks 

oblong. Exactly, in the same way, because this universe is a relection in the mirror of 

Consciousness, whatever is relected in it takes the form of the collection of the qualities of 

Consciousness which are nothing but Light and Relective Awareness. As Abhinava says:

And as smell, form, touch, taste and so on, being relected, appear with the 
characteristics of their support, like a face in a sword [assumes the characteristics of 
the latter], in the same way, this universe, being relected in Consciousness, takes 
refuge in the collection of qualities [of Consciousness] beginning with ‘being light’ 

199. TĀ 3.18: kiṃ ca ata eva gurutvādirdharmo naitasya lakṣyate | nahyādarśe saṃsthito.asau taddṛṣṭau sa 
upāyakaḥ ||
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and ‘being freedom’.200

After having established how the Theory of Relection works in the context of form (rūpa), 

Abhinava focuses on explaining how the echo (pratiśrutkā) works. He calls the relection of 

sound an echo. An echo, for him, is not a sound arising from another sound, nor is it a 

rebounding sound as we commonly think it to be. An echo, Abhinava says, is a ‘relection’ of 

sound.201 Moreover, for Abhinavagupta the echo itself is an original sound because when we 

make some sound, it is the same sound that comes back to us in the form of an echo just as 

in the case of the relection of a face in a mirror. In other words echo as echo is a new sound 

and not just the bouncing of the so called original sound. Echo like relection of face in a 

mirror also has its own unique ontological status. In an echo we hear a sound that seems as 

though it is produced by someone else even if it is the echo of our own voice. The idea is that 

the echo is our own sound that goes out and eventually the inal recognition of that sound in 

the form of an echo is recognized by the speaker himself or herself. As in the case of a 

relected image, Abhinava advocates the same position in the context of a sound using the 

analogy of a lady in mirror and her beloved:

But also without the perception of the main image, the perception of the relected 
image is possible. [A lady] can perceive the beloved who is standing in one’s own 
back (behind her back), [but] which is relected in front of the mirror.202

Abhinavagupta argues, that an echo is also heard by means of a relection (pratisaṃkramaṇa) 

and it very much has the nature of the original sound. The sound arises on its own. It should 

not be understood, as the Vaiśeṣikas do, that it comes into being either by contact or 

200. TĀ 3.45-46: yathā ca gandharūpaspṛgrasādyāḥ pratibimbitāḥ | tadādhāroparāgeṇa bhānti khaḍge 
mukhādivat || 45 || tathā viśvamidaṃ bodhe pratibimbitamāśrayet | prakāśatvasvatantratvaprabhṛtiṃ 
dharmavistaram || 46 ||
201. TĀ 3.24-26: itthaṃ pradarśite’ amutra pratibimbanavartmani | śabdasya pratibimbaṃ yat pratiśrutketi 
bhaṇyate || 24 || na cāsau śabdajaḥ śabda āgacchattvena saṃśravāt | tenaiva vaktrā dūrasthaiḥ 
śabdasyāśravaṇādapi || 25 ||piṭhirādipidhānāṃśaviśiṣṭachidrasaṅgatau | citratvāccāsya śabdasya 
pratibimbaṃ mukhādivat || 26 ||
202. TĀ 3.29: mukhyagrahaṃ tvapi vinā pratibimbagraho bhavet | svapaścātsthaṃ priyaṃ paśyeṭṭaṃkitaṃ 
mukure vapuḥ || 
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breaking. In the Vaiśeṣika theory of sound, ether is regarded as the inherent cause of sound. 

Each sense faculty, according to them, is made out of the substance with which it is 

particularly associated. Accordingly the faculty of hearing is made up of ākāśa (ether).203 Here 

Abhinava critiques the Vaiśeṣika theory of sound and advocates the unity of the cognition of 

sound. That is to say that he emphasises the unique quality of ether (ākāśa) that is capable of 

conceiving the sound. Ether is the only substratum that is able to catch sound, just as a 

mirror is the only substratum which is able to catch hold of form (rūpa). In other words ether 

is the only substratum which is pure with respect to sound—hence a sound is able to relect 

in ether. Since according to Vaiśeṣikas, an ear (the auditory faculty) is part of the all-

pervasive ether (ākāśa) and also sensitive with respect to it, the other important point that is 

implied here is that in spite of all sorts of various intensities of sounds, an ear is able to hear 

all of them at the same time with the same intensities with which they were produced. This 

is exactly like in a mirror where when a variegated city is being relected, the mirror is able 

to clearly manifest within itself the relected image of that city exactly as it is.  

The point Abhinavagupta is making is that as far as sound (śabda) is concerned, it is 

only relected in ether and not in anything else. This is exactly not the case in the context of 

Consciousness where relection takes place without any condition. In the case of the 

production of sound, the speaker and the listener have a number of conditions or limitations 

which determine how and where, the sound is produced. That is to say it depends on the 

distance between them, and the direction that one is speaking in or listening towards, but all 

this becomes irrelevant in the case of Consciousness. The ether is the ‘perceiver’ of the 

relected image of the sound,204 only in as much as it is in front of the original image. This is 

what Abhinavagupta is trying to illustrate:

And it is said that being in front of [the original image] is because of the steadiness 
[of the relected image] due to [its] non-diference with such mirror.205 Therefore, the 
space of the speaker, which is being relected in the space of a cavity such as a well, 

203. For a detailed discussion on ether (ākāśa) in Nyāya-Vaiśeṣika see Bhaduri (1975:163-182).
204. In other words it is only in ether that sound is cognised.
205. TĀ 3. 30: sāṃmukhyaṃ cocyate tādṛgdarpaṇābhedasaṃsthiteḥ ||
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appears endowed with sound, as if appearing in a speaker who is diferent from 
that.206 

This is to say that a relection can only relect in a mirror when the mirror is exactly in front 

of the relected object and not in back of it. This is an important condition for relection to 

take place within the surface of a mirror. Jayaratha elaborates further saying this is exactly 

what happens also in the case of sound, the relection of which takes places in the ether. This 

is what Jayaratha reiterates:

In as much as the sound is the quality [of the ether], since it is connected with its 
quality-bearer [i.e., with the ether], it is dependent on the latter. Its relection in the 
quality-bearer is logically tenable only together with the quality-bearer; it has been 
said: ‘In the ether there is the ether’.207

Jayaratha compares the space of an ear with the space in a well or a cave saying that just as 

in the case of a mirror where the relected image may not necessarily be similar to its original 

image, the same is the case with sound. Since the sound is relected in ether, it also takes the 

shape of the substratum where it is relected, i.e. if we blow air into an empty jar it sounds 

diferent from the original sound. Likewise, when we blow air into a musical instrument like 

a lute, the relected form of the original sound is completely diferent. In the same way 

people far away from a certain sound may not be able to hear it while others who are near to 

the place where the sound originated may be able to hear it clearly and loudly. Since the 

relected sound (i.e. the echo) may not necessarily be similar to the so called original sound, 

so it becomes clear, according to the argument of Abhinavagupta, that the relected sound 

(i.e. the echo) is in itself an original sound.

Having explained in a bit of detail about the application of relection in the tanmātras 

of form (rūpa) and sound (śabda), Abhinavagupta continues by saying that this is exactly how 

it works in the domains of touch (sparśa), taste (rasa) and odour (gandha) as well. In other 

206. TĀ 3.31: ataḥ kūpādipiṭhirākāśe tatpratibimbitam | vaktrākāśaṃ saśabdaṃ sadbhāti tatparavaktṛvat || 
207. TĀV 3.31: śabdasya guṇatvena guṇini samavetatvāttatparatantratvameveti guṇinaiva saha asya guṇini 
pratibimbanaṃ yuktamityuktam ākāśe ākāśam iti | 
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words for Abhinavagupta ‘a pleasant contact is relected in the blissful abode of touch’208 It is 

indeed due to the pureness of contact that when relected, touch becomes it for the 

enjoyment of making love. For the same reasons, explains Jayaratha, there could also be the 

pleasure of the emission of semen owing to sensitive (or pure) touch.209 Since a touch could 

be both pleasant or unpleasant: there is also the relection of touch in a violent blow of a 

trident on our skin because of which we feel excitement in our body.210 Here Abhinavagupta 

is pointing out the unitary nature of excitement that is created because of either pleasant or 

unpleasant touch. In other words he is suggesting that since we are concerned about the 

cognition of touch, the idea of pleasant or unpleasant touch is not relevant at all. It is the 

manifestation (ābhāsa) of all the objects of cognition that establishes their existence. This 

unitary nature (or what is translated by Jaideva Singh as ‘homogeneousness’) is called 

khecarī samatā in the PTv by Abhinavagupta.211 In the PTv Abhinavagupta says:

That very khecarī is perceived separately (from the Divine) in the form of desire, 
anger, etc. However, the samatā or sameness of khecarī means the perception of her 
full divine nature everywhere (in śabda or sound, rūpa or form and colour, rasa or 
taste, gandha or smell, sparśa or contact) because of her being of the nature of perfect 
Bhairava. Even an iota of the ignorance of the nature of the integral anuttara 
amounts to a contrary state of mind. It is this contrary state that constitutes 
transmigratory existence (saṃsāra).212

Touch, taste, smell etc. cannot be perceived without the associated sense faculty. 

These faculties are located in the internal sphere and manifest only through the activity of 

one’s own senses that are governed by internal organs. In the experience of touch, even 

though it (touch) is predominant because it is only touch that exists in its purest form there, 

yet the other tanmātras are not completely absent. They exist in their latent forms.213  

208. TĀ 3.36ab: sānande sparśadhāmani sundaraḥ |
209. TĀV 3.35-36
210. TĀ 3.36: sparśo ’anyo ’api dṛḍhāghātaśūlaśītādikodbhavaḥ || parasthaḥ 
pratibimbatvātsvadehoddhūlanākaraḥ ||
211. See Singh (1988:42-44).
212. Singh (1988:39). I have used Jaideva Singh’s translation. 
213. TĀV 3.40
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IX. Dialectics of Relection

The doctrine of relection is discussion both by Utpaladeva and Abhinavagupta at the pure 

philosophical level in their Pratyabhijñā texts. Here their soteriological concerns utilize the 

language of epistemology and thus the problems of knowledge, perception, error, causal 

eiciency become important. This gives rise to debates between the non-dualist Śaivas and 

the traditions advocating realism. In engaging in this Abhinavagupta’s intention is 

abundantly clear: establishing valid ontological status for the seemingly illusory objects of 

perception or imagined objects, such as, to use Abhinavagupta’s own language, ‘a ive-

trunked, four-tusked elephant running in the sky’.214 In other words he is pleading for the 

valid cognition of objects which are deemed to be external to Consciousness. But what is the 

ontological status of illusory objects? Since Abhinava's subsequent goal is to appropriate his 

Pratyabhijñā position that reality is a synthesis of prakāśa and vimarśa, how does he achieve 

this goal by exploiting the mirror analogy and establishing a non-erroneous ontological 

status for otherwise illusive idea of relection?

Abhinavagupta’s fundamental philosophical position is that of an absolute idealist 

or, as Pandey ittingly proposes, ‘realistic idealism’.215 This is to say that his system does not 

negate realism but melds it with idealism. This obviously brings him into conlict with other 

philosophical systems which maintain either idealism or what Matilal calls ‘direct realism’,216 

but not both at once. Talking about the ontological status of ‘relection’ and the metaphysics 

of Light, realists and idealists hold diametrically opposed views. To ind a solution to these 

problems they consider the analogy of relection of a face in a mirror. As we discussed 

previously the question is whether a face in a mirror is a reality or simply a sensory illusion.

Contemporary scholars have already studied in depth the philosophical conlicts 

arising between Utapaladeva and Abhinavagupta with those of other schools who either 

214. See Ratié (2010b) for more on Abhinavagupta’s use of this metaphor.
215. Pandey (1962:320)
216. Matilal (1986:371)



65

subscribe to idealism or to realism.217 It is well established that on the side of idealism, the 

Buddhist Vijñānavādins are the main opponents of the non-dualistic Śaiva system, apart 

from others who may be termed ancillary opponents. In the small fragment of the 

pratibimbavāda in the TĀ that I present in this thesis, Abhinavagupta particularly chooses to 

counter the arguments of the logicians (Naiyāyikas), for they advocate a solely ‘realist’ 

Theory of Relection. In his unique debating style, Abhinava does not completely reject the 

thesis of his opponents, but rather suggests ways to improve upon their models by accepting 

his own proposals as additions to their own, i.e. accepting the ‘realistic-idealistic’ position of 

the Śaivas as well. Thus, for instance, Abhinava does not reject the twenty-ive tattvas of the 

Sāṅkhya system, but adds eleven more to it adhering to the cosmology of early Śaiva 

scriptures.218 Also, for instance, he does not ask Naiyāyikas to shun their realism but only to 

accept idealism as well.

In his Pratyabhijñā exegesis Abhinava strongly contests the Sāṅkhya idea of 

relection. However, while discussing relection in the TĀ there is no mention of the 

Sāṅkhyas at all—at least not in the chapter that we are dealing with.219 Even though 

Jayaratha bases most of his commentary on the original ideas of Abhinavagupta found in his 

great commentary ĪPVV, he nonetheless does not touch upon the Sāṅkhya theory in his 

commentary on pratibimbavāda in the TĀ. Evidently as a loyal commentator, he apparently 

does not wish to put words in the mouth of Abhinavagupta, and thus focuses on Naiyāyikas 

alone.

I think that there is much in the development of discussions on the Theory of 

Relection in classical India that comes from the speculations of Sāṅkhya. The diferences 

between the dualistic Siddhānta and Sāṅkhya contain many clues about how this 

development might have taken place. The Siddhānta point of view signiicantly difers from 

Sāṅkhya on the following point: as opposed to the Sāṅkhya, Siddhānta does not admit 

puruṣa to be originally pure because the Self has beginning-less impurities. From the 

217. Ratié (2007), Ratié (2010a), Ratié (2010b), Ratié (2011a), Ratié (2011b), Ratié (2013), Torella (2007a), 
Torella (2007b), Torella (2007c), Torella (2007d), Torella (2013a)
218. See Goodall (pp. 77-111) in Goodall and Isaacson  (2016) and Kaul (forthcoming).
219. In the context of Śaktipāta Abhinavagupta does have a detailed discussion on Sāṃkhya in the TĀ 
13.3-41b.
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Siddhānta point of view the cognition of something arises when two relections are united 

by ahaṃkāra, the relection of the subject comes from inside and buddhi receives the relection 

of the object from without. According to them the buddhi is insentient and cannot be an 

agent while puruṣa is an agent since it is sentient.220

On the other hand, in the Pratyabhijñā system Abhinava makes the Sāṅkhyavādins 

his target because there, as already mentioned above, he has to establish that the buddhi is 

sentient as opposed to the Sāṃkhya view that it is insentient. The Śaiva perspective 

attributes purity or luminosity to the buddhi. Abhinavagupta enunciates this idea in his PS:

As a face is relected clearly in a mirror free from dirt, so does this [Self] become 
manifest, being nothing but radiance, in the ‘intellect-principle’, made by Śiva’s 
grace.221

In Sāṅkhya, sattva, one of the evolutes of Prakṛti (the other two being rajas and tamas) is 

understood as the quality of purity. Abhinava equates the idea of asattva with aprakāśa, i.e. 

sattva is nothing but prakāśa.222 Sāṅkhya believes that if purity does not exist in the principle 

of intelligence (buddhitattva), the individual-principle (puruṣatattva) cannot be relected in the 

former. Both the Sāṅkhya and Yoga postulate the relection of puruṣa in the buddhi. They 

believe that the buddhi is insentient, but it can cognize by means of the light that is relected 

in it from puruṣa. Relection, according to Yoga, denotes the relection of the transcendent 

Self-awareness in the most lucid aspect of the mind called the buddhi. “Vācaspati Misra 

speaks of the mind as a mirror (darpaṇa) in which puruṣa’s awareness is relected”.223 

Vācaspati argues that knowledge takes place due to the relection of puruṣa in the buddhi. The 

buddhi coupled with the principle of ego (ahaṃkāra) becomes an agent of knowledge due to 

the relection of puruṣa in it. According to Yoga a relection is regarded as real and unreal at 

the same time.224

220. See Pandey (1986:67) for more details.
221. I have used Bansat-Boudon and Tripathi’s translation, PS vs. 9 (p. 100)
222. TĀ 2.30ab: asattvaṃ cāprakāśatvaṃ na kutrāpyupayogitā |
223. Whicher (1998:136)
224. Whicher (1998:137)
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In the ĪPV 1.2.8 Abhinavagupta focuses precisely on this issue and in his commentary 

on the same verse in the ĪPVV he devotes several pages to this problem. If we go back to 

Abhinavagupta's statement that “in pure form, only form is manifested” in TĀ 3.5cd, then 

we can infer that the buddhi assumes the form of external objects in itself. The buddhi owing 

to its sentience and purity is able to receive the relection which also means that the quality 

of sattva predominates in it. However, not all relections can be received in it simultaneously 

because the quality of tamas is also involved therein. And as Torella reiterates on the basis of 

the ĪPV and the ĪPVV, the purity of buddhi is anyway no clearer than puruṣa.225 This again 

drives us to the conclusion that ultimately Consciousness alone is pure according to 

Abhinavagupta.

Like Abhinavagupta, a Buddhist Vijñānavādin also argues that the entire universe is 

nothing but Consciousness alone (vijñaptimātra). However the diference between the two 

idealistic positions is that a Vijñānavādin believes that the objects apparently external to 

Consciousness are not a part of Consciousness at all. They merely appear to be there because 

of our ignorance. For a Vijñānavādin there is no evidence that external objects exist. On the 

other hand Abhinavagupta’s thesis is diametrically opposed to that of a Vijñānavādin. In his 

idea of Consciousness there is nothing external to it. Even what are called external objects by 

a realist are very much within Consciousness according to the non-dual Śaivas. Since 

Isabelle Ratié has extensively discussed non-dual Śaivism in relation to Vijñānavādins,226 I 

have chosen to relect upon the non-dualistic Śaiva position on Nyāya that corresponds with 

the theme of my work.

Let me begin by touching a bit of history of Nyāya in Kashmir since it would be 

useful to interpret what Jayaratha is trying to say. Uddyotakara besides being an erudite 

Naiyāyika himself gave rise to many controversies within the tradition of Nyāya by 

presenting new and alternate explanations of the Nyāyasūtra of Gautama thus disagreeing 

with the Nyāyabhāṣya of Vātsyāyana. This gave rise to two streams of scholars in the Nyāya 

tradition, viz. those who remained faithful to the Bhāṣyakāra, and the others who accepted 

225. Torella (2002:93, fn12)
226. Ratié (2010a), Ratié (2010b), Ratié (2011a), Ratié (2011b), Ratié (2013), Ratié (2016a), Ratié (2016b)
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Uddyotakara's new interpretations. Uddyotakara emerged in a period when Nyāya was 

encountering criticism from the Buddhist logicians like Dignāga (450-520 CE) and 

Dharmakīrti (635-650 CE). This was the time when two schools of Indian philosophy, viz. the 

Nyāya and the Vaiśeṣika were gradually moving towards developing a merger in future and 

Uddyotakara was championing this cause. In Kashmir, however, there manifested a new 

school of Nyāya represented by Bhāsarvajña (860-920 CE) whose Nyāyasāra was commented 

at least eighteen times. Thakur (1997:xii) records that the unique characteristics of the 

Kashmirian school of Nyāya were to adhere more towards the Nyāyasūtra of Gautama 

besides not agreeing with the Vaiśeṣika system and developing a rivalry with the 

Vijñānavādins. Abhinavagupta was certainly not untouched by such developments in the 

Kashmir of his time. As pointed out by Ratié he was aware of the works of both Vātsyāyana 

and Uddyotakara.227 

In his commentary on TĀ 3.12 Jayaratha says that Abhinava's use of 'singular' should 

be understood as indicating that this is not maintained by all the Naiyāyikas since the 

sūtrakāra,228 the vṛttikāra and the bhūṣaṇakāra have not mentioned such theories at all. But, he 

goes on to add that this has been maintained by some Naiyāyikas who are only interested in 

the study of perception. In other words Jayaratha maintains that Abhinava's target is neither 

Gautama (2nd CE), nor Bhāsarvajña (860-920 CE) nor Jayanta Bhaṭṭa (840-900 CE), but he 

does not name the ones whom Abhinava targets. It does not require much efort to imagine 

Jayaratha may be referring to the two famous Nyāya authors namely Vātsyāyana (450-500 

CE) and Uddyotakara (550-610 CE). In fact, at one place in the TĀV 3.14 Jayaratha does quote 

a small passage from Vātsyayana's Nyāyabhāṣya (1.1.9 - tasya bhogāyatanaṃ śarīraṃ). I think it 

is very likely that Abhinava and Jayaratha are referring to these two Naiyāyikas. As will 

become clear gradually in the pages to follow, Jayaratha particularly seems to take upon the 

227. cf. Ratié forthcoming: 76
228. It is clearly inferred that the sūtrakāra is Gautama, the author of the Nyāyasūtra and bhūṣaṇakāra is 
Bhāsarvajña, the author of the Nyāyabhūṣaṇa. Even though the expression vṛttikāra is dubious here, 
but it may be referring to Jayanta Bhaṭṭa. Jayanta has been named as vṛttikāra both as a Naiyāyika and 
as a Vaiyākaraṇa. Ratié (forthcoming:22, fn. 75) has listed other references supporting why Jayanta is 
referred to as a vṛttikāra. Also, of interest is Raghavan (1960:173-74) who establishes that the vṛtti in 
question was not on Nyāya but on grammar. Jayanta is also supposed to have written a commentary 
on the Aṣṭādhyāyī of Pāṇini which is lost.
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arguments of the Naiyāyikas mentioned above and to establish Abhinavagupta's Śaiva 

position. In the Nyāyasūtra (3.1.30-50) the section comprising the description of the sense 

organs and their material character, the two commentators thereupon, viz. Vātsyāyana and 

Uddyotakara should be understood as the opponents whose Theory of Relection is being 

countered by the two Śaiva masters in the TĀ and the TĀV.

According to the Naiyāyikas a relection is simply caused by an erroneous 

apprehension of an entity. For them a relection (pratibimba) does not have a real existence at 

all. There are only two ways of looking at a relection: it can either simply be an original 

image (bimba) or an illusion (bhrānti). There is no scope for any third entity apart from 

something being an error or a non-error. To illustrate, for a Naiyāyika, says Jayaratha, a face 

in a mirror is an error. There is no third type of rays apart from real and illusory rays. 

According to Jayaratha the Naiyāyikas have completely failed in producing any tenable 

logical reason to prove the logical connection between the mirror and the production of the 

relection. 

For a Naiyāyika a relection cannot be something diferent from the original image. In 

other words if a person is looking into a mirror, in reality he does not see his relection but in 

fact the rays of the vision which in turn, according to Naiyāyikas, emerge from his eyes and 

are simply relected back from a surface which is pure, and because of this he can see 

nothing but his face. As mentioned earlier they maintain that the perception of the relected 

image is brought about by the peculiar colour of the mirror’s surface when a man puts his 

face in front of it and the rays of light emanating from his eyes strike the mirror thus turning 

them back, wherefrom its colour and form is perceived. This peculiar colour is nothing but 

the speciic substance that is usually found in the back of a mirror called prasāda.229 

Naiyāyikas understand prasāda as any other colour which is opaque,230 but the typical quality 

of prasāda, the colour in the back of the mirror, unlike other colours is that it relects back 

anything that is relected in it. So there is no major role played by any idea of purity 

(nirmalya).

229. NSB 3.1.48
230. According to Naiyāyikas (NS, NSB and NSV 3.1.48) prasāda lies only in mirror and water.
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The Naiyāyikas also believe that the pupil of our eye can perceive colour when it is 

not damaged but it cannot perceive colour when the pupil is damaged. However, when 

colour is perceived, the pupil itself does not come in contact with the object of perception. 

This pupil of the eye is regarded as material substance while an eye is understood as 

immaterial. And to the question of how we are able to perceive things of varied sizes and 

dimensions, a Naiyāyika would reply that it solely depends on the diferent contacts that 

ocular rays establish with the objects we look at. It is for this reason that something like a 

mountain looks like lofty and majestic to us and a mouse looks like a tiny little thing. The 

contact of ocular rays with the object of perception is absolutely essential, otherwise if the 

ocular rays are obstructed as in the case of a wall, we are unable to perceive things through 

the wall. If asked why can’t we perceive the ocular rays themselves, a Naiyāyika says that 

since they lack in intensity they always need external light to travel. Such rays cannot be 

observed in every eye at every time. Even though such rays exist in all eyes but they can only 

be observed in a few animals in the night. They refer to animals like cats whose eyes glow in 

the night. They do not make a distinction between the eyes of animals and humans. This 

summary is based on the NSB 3.1.30-50.

On the other hand, challenging this position of the Naiyāyikas, according to 

Jayaratha, Abhinavagupta establishes pratibimba as an autonomous and real entity that is 

endowed with a speciic ontological status. Therefore, since pratibimba is not an error for 

Abhinava, what is called a relected image is nothing but another real entity (vastu) which is 

diferent from the original image. 

And the compassionate God of the Gods has revealed this [nature of the relected 
image] for increasing the knowledge of the dull [people]. [This relected image] is a 
real entity (vastu). Neither does it exist in another place from that [mirror], nor is it 
suicient [within itself]. Indeed, it does not have resistance, it is not autonomous. It 
is neither enduring nor transient. This is the glory belonging to something that is 
absolutely pure.231

231. TĀ 3.21-22: etacca devadevena darśitaṃ bodhavṛddhaye | mūḍhānāṃ vastu bhavati tato.apyanyatra 
nāpyalam || 21 || pratīghāti svatantraṃ no na sthāyyasthāyi cāpi na | svacchasyaivaiṣa kasyāpi mahimeti 
kṛpālunā || 22 ||
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A relection is deined by Abhinavagupta as a third real entity (tṛtīyarāśīḥ)232 that exists apart 

from something being either an error or non-error. He maintains that it is the face itself that 

is being apprehended by the rays of sight relected back from the mirror onto the face. The 

thesis that a face in a mirror is actually perceived owing to an error according to Naiyāyika, 

is outrightly rejected by Abhinava.

Out of all the ive tanmātras, Abhinavagupta emphatically bases his argument in 

constructing his Theory of Relection on the relection of ‘form’ (rūpapratibimba). For 

establishing his Śaiva thesis proving relection to be a real entity, he has to disprove the 

theory of his opponents, the ‘naïve’ realists, who maintain that relection is not a reality. 

Abhinava does not name his opponents clearly in this section of the TĀ. He simply uses a 

pronoun for them saying "to the one who maintains ..... we ask" (TĀ 3.12). However, 

Jayaratha hypothesizes the principle opponents of Abhinavagupta to be the Naiyāyikas. 

Raising his concern Abhinava says:

But, to the one who maintains that the rays of the eyes, while coming back from a 
pure [surface, like a mirror], relect well, namely perceive one’s own face, we ask [as 
follows]. That [ocular] light which comes from [something] other than the body 
[according to you] belongs to the Self who governs it. If one knows [this relected 
image of face] only by means of this light, why should we need a mirror?233

According to the Naiyāyikas a body can be the locus of Self, but Śaivas do not agree to this. 

Naiyāyikas maintain that the ocular rays are governed by means of the Self endowed with 

the body. The Śaiva replies that if we agree to that how would the relected image be 

diferent from the original image which is a tangible reality. The main argument of the 

Śaivas against the Naiyāyikas is that it is wrong to say that there is the perception of one’s 

own face by means of the rays of the eyes. The light that a Naiyāyika maintains to be coming 

from the body in fact "belongs to the Self who governs it" according to the Śaivas. To this 

Abhinava and Jayaratha answer by a counter-question: what would be the use of a mirror if 

232. TĀV-3.11
233. TĀ 3.12-13: yastvāha netratejāṃsi svacchātpratiphalantyalam | viparyasya svakaṃ vaktraṃ gṛhṇantīti sa 
pṛcchayate || 12 || dehādanyatra yattejastadadhiṣṭhāturātmanaḥ | tenaiva tejasā jñatve ko.arthaḥ 
syāddarpaṇena tu || 13 ||
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one can see oneself by the same light of vision that emerges out of the body? Moreover, if 

these supposed rays of vision were to be thus relected back one who views himself in the 

mirror, would see his own form within his own face as his own when the rays reach back to 

him. And because of being capable of touch it should not be an isolated object perceived to 

be diferent from the face of the one who views it. In that case even a wall could also relect 

the image of a face, and since both wall and mirror are opaque, why should one act as a 

relective medium and not the other?  

For a Śaiva any entity should be able to cause a relection provided it bears the 

characteristic of purity. Whatever possesses purity can relect an image like a mirror does. It 

does not matter whether it is a wall or a mirror. The fact that the purity is present in a mirror 

and not in wall is the reason why a mirror is able to relect and a wall is not. Unlike 

Naiyāyikas, for Abhinava purity is not like an additional quality present in mirror that 

causes it to relect.

In addition to the debate over the ocular rays, the two important philosophical 

problems arising in the present context are: causal eiciency (arthkriyākāritva) and error 

(akhyāti). One of the many points of disagreement between the Śaivas and the Naiyāyikas is 

concerning the concept of causal eiciency (arthkriyākāritva). According to Naiyāyikas actual 

objects, as also this universe, are real for they have causal eiciency or pragmatic value 

(arthakriyākāritva) attached to them. Objects are real because they serve our purpose. For a 

Naiyāyika causal eiciency is the testimony of truth. Śaivas do not accept causal eiciency as 

the nature of reality in the same manner as Naiyāyikas do. Even for Abhinavagupta the 

universe is real because it has causal eiciency or pragmatic value, but unlike Naiyāyikas 

Abhinavagupta thinks that an illusion also has causal eiciency. For a realist illusion does 

not exist at all. The so called illusory objects are nothing but real things. But for 

Abhinavagupta illusion only takes place because of incomplete knowledge.234

According to Abhinava we know an object when the idea or the knowledge related to 

that object enters our mind. In other words this universe is made up of many smaller ābhāsas 

which manifest into a single ābhāsa called the universe. This universe is known to us because 

234. Cf. ĪPV Vol II, p. 113: apūrṇakhyātirūpā akhyātireva bhrāntitattvam |
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this universe is relected in our mind as universe. For Abhinava it is not possible for us to 

know an object as it really is. One can only know it by having its knowledge. For instance, 

when we know a book, that book does not enter physically into our mind, it is the 

knowledge of that book that is relected into our mind. I know this book because I have 

knowledge of this book. To explain further, when we know an object it is not the original 

image (bimba) of that object that goes into our mind, but it is the relection (pratibimba) of that 

object that goes into our mind, and thus the object is known.

In fact this causal eiciency of an object does not belong to itself. This indeed belongs 

to the Will of the Lord.235 This can also be explained by looking at the main doctrinal position 

of Abhinavagupta that is rooted in Utpaladeva who says in his ĪPK (2.3.4-6):

Just as the various manifestations are diferentiated as ‘long’, ‘round’, ‘tall’, ‘man’, 
‘smoke’, ‘made of sandalwood’ and so on, without this entailing a spatial-temporal 
diferentiation, so one also has various distinct manifestations such as ‘being’, ‘jar’, 
‘individual substance’, ‘made of gold’, ‘shining and so on; each has its own separate 
eiciency. They are the object of the word. Things possess a determinate causal 
eiciency (niyatārthakriyā) depending on the variety of the manifestations they are 
composed of; and, on the contrary (punaḥ), [a diferent] one based on their 
a p p e a r i n g a s u n i t a r y r e a l i t i e s ow i n g to a c o m m o n s u b st ra t u m 
(sāmānādhikaraṇyena).236 

Abhinava says that the causal eiciency is actually caused by internal organs with the aim of 

activating the corresponding external organs. In other words there is a relection of external 

as internal. What one sees happening outside is actually being relected inside. It is internal 

senses that govern the external organs. And when this process of ‘relecting’ takes place, the 

relection generates its own causal eiciency. That is why for Abhinava the causal eiciency 

is of two types: internal and external.237 This is what Abhinava means when he says in TĀ 

3.41:

Therefore, when [an action] is performed by the internal organs with the aim of 

235. See ĪPK 2.3.12
236. I have used Torella’s translation. See Torella (2002:164-166).
237. For a discussion on this see Pandey (1962:303, 388).
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[activating] one’s own proximate, corresponding [external] organs, at that very 
moment the relected image, which is realized when the sense faculty [is activated], 
generates its own corresponding causal eiciency (kriyā = arthakriyā).238

So for instance, in the case of touch, when an internal sense promotes the impulse of 

activating the sense organ, a corresponding relection generates one's own causal eiciency 

which in turn is characterized by the sense of bliss and so on. A relection (pratibimba) is said 

to have taken place when contact between cognition in the sense faculty and external touch 

(supposed to be original image - bimba) takes place.239 

The imagined opponent of Abhinava objects that the causal eiciency that is 

supposed to be caused because it is a part of memory is not real. In other words it is 

remembered even while it is relected being in its own sphere and even when the external 

touch is missing. To this Abhinava answers that the causal eiciency always comes from 

something present. It cannot arise from something that is an object of past, i.e. an object that 

is remembered is an object of past and not present because it is remembered. Here Jayaratha 

clariies that Abhinavagupta means to say that even while it is possible that an experience of 

pleasure can come from a touch that is remembered, that should not be regarded as real 

pleasure. The experience of real pleasure should only belong to present.240 Here, it is 

important to come back to the very fundamental notion of Abhinava which he mentions in 

the very beginning of chapter three of the TĀ: that "in a pure form it is only form which 

manifests".241 So real causal eiciency is supposed to have taken place when the touch arrives 

in its own sense faculty in its best form (the internal sensation of touch) because in a pure 

touch it is only the touch that manifests.

The other important concept in the context of relection is that of the error. In this 

system the words ajñāna, mala, akhyāti or saṅkoca refer to the same idea of error. At the 

metaphysical level we have already dealt with the idea of mala previously. Abhinavagupta's 

Theory of Error is called akhyāti which is an abbreviated form of apūrṇakhyāti (incomplete 

238. TĀ 3.41: ato’ ntikasthasvakatādṛgindriyaprayojanāntaḥkaraṇairyadā kṛtā | tadā tadāttaṃ 
pratibimbamindriye svakāṃ kriyāṃ sūyata eva tādṛśīm ||
239. TĀV 3.41
240. TĀV 3.42
241. TĀ 3.5cd
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knowledge). In other words, for Abhinava an error occurs because of incomplete knowledge 

or limited knowledge or imperfect knowledge. As Rastogi puts it:

Abhinavan theory of error is a corollary of the Śaiva metaphysics of ignorance - 
ignorance is imperfection brought about by the obscuration of one's real nature, 
which is a synthesis of knowledge and freedom, through its own internal 
dynamism.242

For a Śaiva an error is simply only the manifestation of what is being superimposed which is 

bereft of the manifestation of true reality. When a Śaiva non-dualist speaks of knowledge it is 

not wrong knowledge like a Naiyāyika would maintain, but it is an incomplete knowledge of 

an object that gives rise to illusion. Abhinava maintains that an illusory object is not non-

existent. It is merely a projection or an appearance of Consciousness in that way. An illusion 

as an illusion is a reality, just like a relection as relection is a reality.  This universe, which is 

a coniguration of several real ābāsas (appearances), manifests as one single real ābhāsa that 

we call the universe. All ābhāsas are real. This is also very clear from the words of 

Utpaladeva quoted a few paragraphs above. These ābhāsas cannot be not-real because they 

exist within the realm of Consciousness, which is the only reality, and everything that exists 

within the domain of Consciousness has to be real. What one sees around oneself is  'matter' 

which is simply a projection or manifestation of Consciousness as Consciousness in 

Consciousness. The matter outside is the relection of the Consciousness. For Abhinava a 

dream is as real as Consciousness itself; it is not like the illusion of snake and rope. What one 

sees in a dream is not an empirical reality but it is a reality with respect to dream alone. For 

Abhinava a mind cannot conceive within itself a bimba, but it can only conceive a pratibimba. 

And if one asks how can there exist a pratibimba without a bimba, Abhinava answers, 

And the relected image is projected [in the mirror] by the original image which is 
outside. Once the latter is itself a relected image, what remains of the original 
image?243

242. Rastogi (1986:1)
243. TĀ 3.49: pratibimbaṃ ca bimbena bāhyasthena samarpyate | tasyaiva pratibimbatve kiṃ 
bimbamavaśiṣyatām ||
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Here Abhinavagupta is saying that as a matter of fact seeing a relected image without an 

original image is not a common experience. No one would disagree with the fact that an 

object that is relected inside a mirror is an external object (i.e., external to the mirror). But if 

an external object itself becomes a relected object what would then be the original object? 

An object is nothing distinct from its cognition. Thus with respect to the relected image 

there is no distinct object as such, i.e. no internal or external reality exists outside the realm 

of cognition.

A pratibimba can exist without a bimba just as an ābhāsa manifests in a dream without 

a bimba. In case of a mirror it is possible that there is no relection of a thing unless there is a 

bimba, but this is not true in case of mind or consciousness. Mind certainly can create a thing 

or a pratibimba by itself without having a bimba.244 But are not the ideas that we see in the day 

to day world eventually the things which relect into our mind even if they are not present in 

front of our mind when we are dreaming? For Abhinavagupta all the ideas are inherently 

present in Consciousness. That is what is the autonomy of Consciousness. In Consciousness, 

things do not come from outside; everything lies within the Consciousness and manifests or 

appears since Consciousness also has vimarśa as its inherent characteristic. We know this 

through the experience of Yogis who are able to create things out of their own thoughts. In 

other words just as yogis do not need any outer bimbas to create a pratibimba within their 

minds, in the same way Consciousness does not need external matter that can work as a 

bimba for the image that is relected within Consciousness. This is what is also claimed in the 

ĪPK (2.4.10):

By sheer power of will of the Yogins, even without clay or seed, jars etc., which have 
permanency and serve their respective purposes, come into being.245

244. TĀ 3.64-65: ata evāntaraṃ kiñciddhīsaṃjñaṃ bhavatu sphuṭam | yatrāsya vicchidā bhānaṃ 
saṅkalpasvapnadarśane || 64 || itthaṃ viśvamidaṃ nāthe bhairavīyacidambare | pratibimbamalaṃ svacche 
na khalvanyaprasādataḥ || 65 ||
245. I have used Pandey’s translation. See Pandey (1954:173).
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Conclusion

What I have presented in the pages above should be understood as an attempt to explore the 

basic model of the Theory of Relection according to the TĀ and the TĀV. I have mostly 

remained conined only to these two texts and made a careful attempt to make sense of 

them. I maintain that there is no unidimensional way of exploring Abhinavagupta and his 

Theory of Relection. This study explores one of the many dimensions. I am now completely 

convinced that if one wants to understand Abhinavagupta’s Theory of Relection one should 

study the relevant portions of the TĀV, the PTv, the ĪPVV and the NŚAB together and make 

the best possible sense out of them. Otherwise, no matter what, our understanding of 

Abhinava’s Theory of Relection will always remain incomplete.

The crucial question I have posed is whether we should ignore the novelty of 

Abhinavagupta’s Śaiva Theory of Relection in his works other than those related to the 

Pratyabhijñā epistemology of recognition where only the pure analytical justiication for 

relection is discussed. The analytical part is only the outermost crust of his metaphysics 

while the inner most kernel placed deep in the very centre of his metaphysics is his 

soteriological concern that in turn is profoundly embedded in Kula and Krama ideas. 

Abhinavagupta’s vision of reality is both mystical and erotic following a complex symbolic-

ritual scheme. And this depth can only be plumbed when Abhinavagupta is studied across 

the scriptural traditions that he is a part of.

A further attempt worth making would be to locate the origins of Abhinavagupta’s ideas in 

the works he has been inluenced by. This would include not only early Tantric scriptures 

both dual and non-dual, but also the works of philosophers of language like Bhartṛhari who 

clearly had tremendous inluence on both Utpaladeva and Abhinavagupta. When one tries 

to deconstruct the concepts discussed in the TĀ, one is clearly able to see how in this Trika 

manual (paddhati), ideas from Krama and Kula traditions are scattered throughout. The 
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discussions focusing on the Theory of Relection and the Theory of Grammatical cosmology 

suddenly emerging in the context of the Śāmbhavopāya in the TĀ are clear illustrations of this. 

A study of Abhinavagupta’s Theory of Relection in comparison with the theories of other 

Sanskritic traditions, as also suggested by Ratié, will further help us situating him 

appropriately on the broader canvas of South Asian philosophical traditions. I am indeed 

curious to explore the contrasting ideas between the two non-dualistic traditions of Śaivism 

and Vedānta in future. Both use the metaphor of relection to explain their non-dual 

position, and both difer radically in their main doctrinal position. 

The metaphor of the mirror itself needs to be looked at from diferent angles. Metaphor of 

mirror is very commonly discussed in South Asian Sanskrit textual cultures yet a 

comparative study is needed. Does mirror work as a sacred object in Abhinavagupta as it 

does in many Buddhist rituals? One inds striking similarities in the use of mirror metaphor 

between Abhinavagupta and early Buddhist traditions. In such traditions an undiferentiated 

mind has very often been compared to a clean mirror. How do we understand the mirroring 

or visualisation of divine images and explore their meanings? These visualisations are seen 

by Abhinavagupta both as linguistic and cosmic and are deeply connected with his 

metaphysics of Light. All these questions and suggestions will remain a part of the 

desideratum of my future research.
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TEXT AND TRANSLATION



I. Conspectus Siglorum of the Mss of the Tantrāloka-viveka

Place Sigla Identiier        Extent Script

1. Berlin B1 SBB Hs or 12 434 TĀV 1.1-5.158 [26.42]?? Ś

2. Berlin B2 SBB Hs or 12 641 TĀ 3.66-4.278 Ś

3. Delhi D NM 80.1212 TĀV ?? Ś

4. Göttingen G NSUBG COD MS SANSCR VISH 4 TĀV 1.1-6.12 Ś

5. Jammu J1 RSRL uncatalogued BPV Ś

6. Jammu J2 RSRL 20 ka 2 TĀV1 D

7. Jammu J3 RSRL 1466 ka (5913) TĀV 1.1-37.85 D

8. Jammu J4 RSRL 4908 TĀV 1.1-11.79 D

9. London L SOAS 44256 TĀV 1.1-7.71 Ś

10. Lucknow Lk1 ABSP 126E (1537) TĀV 5-11, 15, 21-262 Ś

11. Lucknow Lk2 ABSP 127E (1644) TĀV 1-4 Ś

1. This composite MS contains 15.194-217b, 220c-225b, 339-343a; 10.19-31b, 55c-58b; 29.239c- 241b, 243c-247, 241c-243b;3.66-294b; 3.1-23 with -viveka; 3.24-65 
without - viveka.
2. The 11, 15 and the last chapters are incomplete. 
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12. Lucknow Lk3 ABSP 128E (4408) TĀV 1.1-3.20 D

13. Pune P1 BORI 449 (1875-76) TĀV 1.1?-37? Ś

14. Pune P2 BORI 450 (1875-76) TĀV 1.1-10 D

15. Pune P3 BORI 451 (1875-76) TĀV 21-43-37.85 D

16. Pune P4 BORI 452 (1875-76) TĀ 1-11 Ś

17. Pune P5 BORI 453 (1875-76) TĀV 1, 3.1983 Ś

18. Pune P6 BORI 469 (1875-76) PBV 3.1-22 Ś

19. Srinagar K1 ORL 969-2 BPV Ś

20. Srinagar K2 ORL 1012 TĀV 1-5, 6 (beginning) Ś

21. Srinagar K3 ORL 1054.03 TĀ 1.1-37.85 Ś

22. Srinagar K4 ORL 1352 TĀV 1.1-26.42 Ś

23. Srinagar K5 ORL 1563.84 - - - - - -

24. Srinagar K6 ORL 1716 TĀV 1.1-11.80 Ś

25. Srinagar K7 ORL 1792 TĀV 9-37 Ś

26. Srinagar K8 ORL 2080.385 - - - - - -

27. Srinagar K9 ORL 2081 TĀV 1-2 Ś

28. Srinagar K10 ORL 2201.01 TĀV 1-4, TĀ 13-37.55 Ś

29. Srinagar K11 ORL 2404-1 TĀV 1-37 (Some missing) Ś

3. Begins with TĀV-3/201ab and ends in TĀV-6/205 (Cupboard-28). Begins with TAV-1.1. and perhaps ends in TAV-3/215.
4. Listed under serial No. 1847.2 mentioned on page 386 of Cat. ORLS 2011.
5. Listed in Cat. SORL 1989.
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30. Srinagar K12 ORL 2404-2 TĀV6 Ś

31. Srinagar K13 ORL 2539.147 - - - - - - 

32. Srinagar K14 ORL 2550 TĀV 1.1-3.150 Ś

33. Trivandrum T ORIML 22.5442 TĀ 1.322-7 M

34. Varanasi S1 SSV 26692-3044 TĀV 9.260-13.60 D

35. Varanasi S2 SSV 82735 (4/151) TĀV 1.1-11.81, 21-25 Ś

36. Varanasi V1 BHU C139 TĀV 1.1-40 Ś

37. Varanasi V2 BHU C1114 TĀV 3.34ab-3.270 Ś

38. Varanasi V3 BHU C1150 TĀV 3.113-6.20 Ś

39. Varanasi V4 BHU C1198 BPV 3.1-23 Ś

40. Varanasi V5 BHU C4138 TĀV 1.1-1.140 Ś

41. Varanasi V6 BHU C4779 BPV 3.1-23 Ś

42. Varanasi V7 BHU C5019 TĀV 1.204-3.6ab D

6. ORL 2404-1 and ORL 2404-2 is a single codex.
7. Listed in p. 45 of Cat. SORL 1989.



    83

Description of the Mss of the Tantrāloka-viveka

For the purpose of this thesis I have studied the following 39 Mss of the TĀ. But since not all the 

Mss contain chapter three, the critical edition presented here is based on only 29 Mss. Out of all 

the 39 Mss, four (B2, P4, K3 and T) contain only the text of the TĀ without the commentary of 

Jayaratha and thirty Mss (B1, D, G, J2, J3, J4, L, Lk1, Lk2, Lk3, P1, P2, P3, P5, K2, K4, K6, K7, K9, K10, K11, 

K12, K14, S1, S2, V1, V2, V3, V5, V7) include the commentary of Jayaratha along with the text of the 

TĀ. Five manuscripts (J1, P6, K1, V4, V6) include only the verses 3.1-22 from the TĀ those are often 

titled the Bimbapratibimbavāda. Out of all ive Mss of the BPV, two (J1 and K1) include only the 

text of the TĀ and the other three Mss (P6, V4 and V6) include excerpts from the TĀV as well, but 

none of them include the complete commentary on the verses 3.1-22.

As recorded by Pandey (1962:75-76) probably Bimbapratibimbavāda was understood as a 

separate work of Abhinavagupta earlier since independent Mss of this work were discovered but 

as pointed out by Pandey and as I have also discovered, all the Mss by this title basically contain 

just the irst 22 or 23 verses from the third chapter of the TĀ. It is also possible that probably 

some traditional Kashmiri Sanskrit scholars studied this excerpt from the TĀ independently 

keeping in mind its philosophical importance. Janārdana Śāstrī Pāndeya (1997:ix) has suggested 

that Abhinavagupta might have written this earlier on in life and add it later to the chapter three 

of the TĀ in a itting context. As also observed by Alexis Sanderson, such practice of studying 

speciic excerpts from the TĀ was not unusual. According to him this was also the case with the 

section comprising of verses TĀ 13.3-41b which discusses Abhinava’s discussion on Sāṃkhya 

and sometimes is referred to as an independent work titled the Sāṃkhyanirṇaya.1 To this one can 

also add the Mīmāṃsaka’s discussion on the vedyatā falling in the TĀ 10.19-97, but I have not 

1. This opinion of Alexis Sanderson is noted in Wezler and Motegi (1998:XXIV-XXV) 
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come across any independent Mss of either Sāṃkhyanirṇaya or vedyatā separately. In this context 

the Bimbapratibimbavāda seems to be the only exception. At least that is what the evidence based 

on the tradition of manuscripts shows.

Apart from the 39 Mss I have studied, there are a few Mss those I have either heard 

about or found mention of them in the catalogues, but have not been able to have access to them 

owing to a number of reasons. Thus, Alexis Sanderson mentioned to me the three Mss of the TĀ 

(or TĀV) from Darbhanga2 in Bihar. Apart from this I am at least aware of one uncatalogued Ms 

from Srinagar (Kashmir) belonging to the private collection of Jenab Manzoor Ahmed Daiko. I 

did see this Ms personally in the summer of 2008, but I was not allowed to either make a copy of 

it or to note anything from the Ms. It was shown to me for such a brief time that I could not even 

identify its contents in detail. All I could see was that this Ms was written in Śāradā characters, 

had rich marginalia (at least on the irst few folia) and was bound in a thick leather cover.  

In addition to this I found the mention of the following Mss in the three hand-lists of 

ORL, but none of them could be physically located: 

Acc No. 1563.83 (Sigla: K5) in ORL listed under serial No. 1847.2 mentioned on page 386 
of Cat. ORLS 2011. The catalogue mentions it to be written in Śāradā script on paper, 
having 5 folia and 19.5 *13 dimensions. 

Acc No. 1934.6 (Bimbapratibimbavāda)4 in ORL listed under serial No. 2003.2 mentioned on 
page 396 of Cat. ORLS 2011. It is mentioned to be written on paper in Śāradā script 
having 6 folia with the dimensions 18.5*16.2.

Acc No. 2080.38 (Sigla K8) in ORL is only mentioned in the Cat. SORL 1989 and is not 
located in the other two hand-lists. 

2. The identiiers of the three Mss are as follows: First Ms: 162 (1) 2824, Second Ms: 171 (1) 2825 and the 
third Ms: 259 (3) 2823.
3. In Cat. SMLS 1983 this title is listed under serial No. 796.
4. In Cat. SMLS 1983 this title is listed under serial No. 798.
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Acc No. 2539.14 (Bimbapratibimbavāda) (Sigla K13) in ORL is mentioned on the p. 45 of Cat. 

SORL 1989. It is reported there to be written in the Śāradā characters. 

Cat. SMLS 1983 also mentions the following:

serial No. 793 Bimba (pratibimba) -stotra (?) in Śāradā, 2 folia, Acc. No. 1586.31
serial No. 794 Bimbapratibimbavāda in Śāradā, 2 folia, Acc. No. 1586.31
serial No. 795 Bimbapratibimbavāda in Śāradā, 9 folia, Acc. No. 1192.06
serial No. 797 Bimbapratibimbavāda in Śāradā, 3 folia, Acc. No. 1740.12

Rastogi (987:246) also makes mention of a TĀ Ms belonging to K.C. Pandey, but this is not 

accessible. In a personal conversation with Rastogi I was told that Pandey’s collection of books 

and Mss was donated to the University of Lucknow’s Tagore Library wherefrom some material 

was stolen a few years back and since then, because the matter went into the hands of external 

legal authorities, Pandey’s collection has been sealed and no one, unfortunately,  has access to it 

at all. Vrajvallabh Dwivedi mentions that a part of Pandey’s collection was burnt by a few 

miscreant students of Lucknow University.5

In the following description of the Mss I have mostly depended on either digital copies 

or the photocopies of Mss. Very rarely have I actually been able to collect the physical 

descriptions of Mss in person baring a few cases. Thus mostly for physical descriptions of the 

Mss I have depended on the details as furnished either in the catalogues or in the meta-data 

pages attached to the digital copies of the Mss. This description of Mss does not conine to the 

chapter three of the TĀ alone. Even though I have described all the accessible Mss in detail yet 

the description is sufering from a number of limitations. Thus wherever any particular details 

were not available I have not listed them. It is diicult to mention physical details of any Mss 

when one is dealing just with their digital copies, and it was impossible to visit all the Ms 

repositories personally. 

I have listed the contents of each Ms also giving the details about where a certain chapter 

begins or ends. This is also true of composite Mss where I have at least given the names of the 

5. Dwivedi in Rastogi and Rastogi (2013:12)



    86

texts other than the TĀ along with their extent. Wherever I had special observations to make, I 

have listed them in the ‘Notes’ and if a certain Ms is also listed in published catalogues or 

unpublished hand lists, I have made note of it in ‘Bibliography’. Wherever such details were 

missing I have skipped such section instead of leaving them blank. 
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1. Berlin, Staatsbibliothek zu Berlin, Janert Collection (Hs. or. 12 434)

320; Śāradā; microilm

Contents: TĀV 1.1-26.42

Incipit: oṃ śrīparamapadaprāpanasamarthagurucaraṇa jayantitarām ityom | oṃ namaḥ śivāya || oṃ 
yasmādīṣaṇa

Explicit: [5]tatreti bodhātmake [6] sthaṇḍile svamiti …. rādhayiṣitam | bodha eva hi pratipha[7]litas 
tathā tathocchalita ityuktam bimbatveneti pratibimbatayeti ca [8] etad iti pratibimbabhāvātmatayā 
darśanam ||  || iti śrītantrā[9]lokaḥ

2. Berlin, Staatsbibliothek zu Berlin, Janert Collection (Hs or 12 641)

45;  Śāradā; microilm

Contents: TĀ 3.66-4.278

Incipit: oṃ namaḥ śivāya oṃ namo …… || [2] ananyāpekṣitāyāsya viśvātmatvaṃ prati prabhoḥ [3] tāṃ 
parāṃ pratibhāṃ devīṃ saṅgirante hya anuttarāṃ

Explicit: [11] alaṃ vātiprasaṅgena bhūyasātiprapañcite [12] yogyobhinavaguptosmin kopi yāgavidhau 
budhaḥ [13] ||    ||    ||     ||       || [14] ityanuttarapadapravikāse śāktamaupayikamadya [15] 
viviktam ||
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Berlin, Staatsbibliothek zu Berlin, Janert Collection (Hs. or. 12 434)
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3. Delhi, National Museum of India (80.1212)

Śāradā; digital photographs

Contents: I received 1110 images of this Ms in three DVDs. The irst image in the irst DVD 
begins with TĀV 31.106 and the last image in this DVD (image No. 500) contains TĀV 
10.222. Somewhere in the middle of the DVD, image No. 148 includes TĀV 28.88-90. 
The second DVD’s irst image (image No. 501) mentions TĀV 10.193 and the last 
image in the same DVD (image No. 1000) mentions TĀV 8.184. In middle of this DVD 
I could also locate parts of the TĀV 1 and 3. For instance image No. 642 mentions TĀV 
1.154, image No. 651 mentions TĀV 3.288, image No. 669 mentions TĀV 3.84, image 
No. 707 mentions TĀV 3.263. The third DVD contains 110 images those roughly 
include TĀV 8 and 9. The irst image in this DVD (image No. 1001) mentions TĀV 
8.180 and the last image (image No. 1110) mentions TĀV 9.306.

Notes: It is very clear from the details listed above that the images of the Ms are not in sequence. 
Unfortunately, the same is the case with the original Ms. Since it is written on dark birch-
bark and each folio is mounted with thick brown paper, in majority of folia the folio 
number is not visible. There are arabic numerals written on each folio with a pencil 
which seems to be an attempt on part of someone trying to put the folia in sequence. But 
unfortunately, even this sequence is not correct. It is very diicult to say if the Ms is 
complete 

This is the oldest and the only birch-bark Ms of the TĀ so far available. It can be placed 
between 17th-18th century CE. From the point of orthography there are two more 
features that could help for approaching an average date: the conservative use of 
jihvāmūlīya / upadhmānīya and of pṛṣṭhamātrā diacritics.

Bibliography: Not catalogued except in the accession register of the manuscript section of the 
National Museum of India in New Delhi. 
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Delhi, National Museum of India (80.1212)
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4. Göttingen, Niedersächsische Staats-und Universitätsbibliothek 
(COD MS SANSCR VISH 4)

548; paper; Śāradā; digital photographs

Contents: TĀV 1.1- 6.12.

Incipit: [fol. 1r1 oṃ śrīgaṇeśāya namaḥ || oṃ namaḥ śivāya || oṃ śrīguru[2]pādukābhyo namaḥ || 
oṃ yasmādīṣaṇa

On the top margin of the folio 1r the text reads: [line 1] oṃ yasmādīṣaṇavitkriyā yaduditās 
tat tat prathā śaktayo yatraivaṃ vidhatāṃ kadāsyapagataṃ yadvāyadevaṃ vidhaṃ [2] taddhāma 
trikatattvamadvayamayaṃ māyāvibho horthitaṃ dvanta svānta niśānta saṃsthita ……… 1 
[3]dehe vimukta evāsmi yat pras++īkṣaṇaiḥ kṣaṇāt śrīmatkalyāṇarājānaṃ vande taṃ janakaṃ 

gurum 2 [4] śivaśāsanāgamarahasyakovidhaiḥ gurubhir gabhīrahṛdayair dayodayaiḥ 

karuṇāruṇaṃ vid ciredṛśaṃ tathā mayi dīnabandhubhir amoghabhāṣitaiḥ 3 yathā rahasya 

sarvasvaṃ mānase me śivoditam [5]++vāsanayā+naṃ karkaśepyāśu śiśriye 4. The next verse 
continues on the left margin: na granthakārapadamāptum athāsmya pūrvaṃ svaṃ kauśalaṃ 

prathayituṃ vi+dhā pravṛtaḥ kintvetad arthapariśīlanato vikalpaḥ saṃskā[2]ravāṃśca samiyāditi  

vāñchitaṃ naḥ || 5 ||

Āhnika 2 begins on 58v. On 60v the text is interrupted midway with the avataranikā of 
2.20. However the very next page starts with the beginning of the Āhnika 2 which is 
completed. Hereafter the pages are marked from the beginning. Chapter three begins 
with the image 77 (pages are marked afresh). 3rd ends in 87v. 4th ends in 159r. 5th ends 
in 199v. 6th begins in 101r but abruptly ends in 102r.

Explicit: [fol. 202r22]….prathamaḥ parispanda iti tadbhedavṛttyaivasarva (TAV 6.13, KED Vol. 
IV, p. 12)

Notes:  The 1v page of the Ms has a ‘Acc Mss 1966.5’ marked on it. There is something written 
on this page with a pencil that is not clearly visible. The irst two chapters have 
individual page numbers, but the beginning of the chapter 3 is marked by page 1 and 
this continues till the end of the Ms. 

Bibliography: uncatalogued
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Göttingen, Niedersächsische Staats-und Universitätsbibliothek 

(COD MS SANSCR VISH 4)

5. Jammu, Sri Ranbir Sanskrit Research Institute (uncatalogued)

Śāradā; digital images

Contents: BPV (TĀ 3.1-22). This is a composite Ms containing eight works: 1. Kūṣmāṇḍastotra 
(1v-7r) 2. Mukundamālā (1v-7v), 3. Ātmabodha (1v-7v) 4. Śivasūtra (1r-5r) 5. 
Stavacintāmaṇi (66v-81v) 6. Viśvacitpratibimbavādaḥ (81r-84v) 7. Bodhapañcadaśikā 
(84v-86r) 8. Vairāgyaśataka (1v-26v).

Incipit: [81r1] oṃ namaḥ śivāya oṃ prakāśamātraṃ 
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Explicit: [84v10] iti bimbapratibimbavādah[11]samāpt oṃ

Notes: The irst page of the Ms bears the number 20 and titles of all the eight texts in modern 
hand-writing. The irst four Mss are numbered individually. The ifth Ms titled 
Stavacintāmaṇi is marked to begin from folio 66v. Then Bodhapañcadaśikā and the 
Vairāgyaśataka are also numbered individually.

© Dharmarth Trust. Digitized By eGangotri

Jammu, Sri Ranbir Sanskrit Research Institute (uncatalogued)
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6. Jammu, Sri Ranbir Sanskrit Research Institute (623 (20 ka 2))

667; Devanāgarī; photocopy

Contents: Contains the Viveka of Jayaratha. Folios are missing in between. This composite MS 
contains 15.194-217b, 220c-225b, 339-343a; 10.19-31b, 55c-58b; 29.239c- 241b, 243c-247, 
241c-243b;3.66-294b; 3.1-23 with -viveka; 3.24-65 without - viveka. (AS) 

Incipit: oṃ śrī gaṇeśāya namaḥ || oṃ śrī gurave namaḥ || oṃ prakāśamātraṃ

Explicit: [10r9] iti tantrā[10]loke bimbapratibimbavādaḥ samāptaḥ  ||   || [11] oṃ īśvaram 
abhayamudāraṃ pūrṇamakāraṇamapahnu[12]tātmānaṃ sahasābhijñāya kadāsvāmijanaṃ [13] 
lajjayiṣyāmi || oṃ īśvarohamahameva [14] rūpavān paṃḍitosmi subhagosmi ko aparaḥ 
m[15]at samosti jagatīti śobhate mānitā tvadanu[16]rāgiṇaḥ param || oṃ śrī śivāya namaḥ 
||

Notes: This is a composite Ms containing many other works.6 1. Bahurūpagarbhastotra with the 
commentary Viṣamapadasaṅketa of Anantaśaktipāda. 3[1]r-10[15]r. Kashmirian 
Devanāgarī. Incomplete. 2. Śivapūjā. 1[16]v1-26[68]v12. Devanāgarī. 24v18-25v6. The 
Harāṣṭaka of Jagaddhara. 25v6-26[68]v12. The Karṇapūrastotra in the Kusumāñjali of 
Jagaddhara. 3. 1v[69]1-10v[87]1. Śivasahasranāmastotra. Kashmirian Devanāgarī. 4. 
Ānandeśvarapūjā (1r1-1v13) Devanāgarī. 5. 1r[115]1-6v[126]12. Abhinavagupta, 
Tantravaṭadhānikā, Śāradā. 6v[126]13-16v[147]17. Vātūlanāthasūtra with the vṛtti of 
Anantaśaktipāda. 1r[148]1-2v[151]. Circa 17 lines; circa 17 akṣaras a line. A commentary 
on a verse from a hymn by Abhinavagupta in the Śikhariṇī metre. Īśvarapratyabhijñā 
3.1.2-3 and on Utpaladeva’s Vivṛti thereon (ĪPV and ĪPVV); quotes the Spandakārikā, 
Rāmakaṇṭha’s commentary thereon, and the Mahārthamañjarī. The verse is quoted as 
Abhinavagupta’s by Jayaratha ad TĀ 8.51. 8. 3r[194]1. Samastaśāstrajātasārasamgraha. 9. 
1r(200). *Gurupraṇāmavidhiḥ. Devanāgarī. 10 1r(202)-2v[204]14. A commentary on 
Vijñānabhairava 42 incorporating Śivopādhyāya’s. 2v[204]15-26. Mānasikapūjā of 
Śaṅkarācārya. 1r[207]1-. Unidentiied passages. (i) = Tantrāloka 15.194-217b (> 1v[208]16), 
220c-225b (> 2r[209]1), 339-343a (> 2r[209]9) (ii) = Tantrāloka 10.19-31b, 55c-58b (>[210]8) 
(iii) > [210]24. [211]1-[212]14. Śivastotra. [213]1-[214]27. Śivakavaca. [221]15-27 (end). = 
Tantrāloka 29.239c-241b, 243c-247, 241c-243b. [225]1-[237]17. Vijñānabhairava with 
commentary and some additions, beginning with Vijñānabhairava 14-16b and skipping 
many verses. [244]. New hand. Agnikārya texts for Ānandeśvarabhairavamantra and 
Parāśaktimantra, the latter incomplete. [245]-[249]. New hand. Paramārcanatriṃśikā. [250]-
[255]4. Same hand as that of preceding. Cittasaṃtoṣatriṃśikā. [267]-[281]. Prāṇāgnihotra 

6. I am very grateful to Prof Alexis Sanderson for sharing the extensive details of this composite Ms with 
me via email of 1 July 2015.
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taught by Maheśvara to Kumāra. [283]-[285]. The Brahmavidyā of Tantrāloka 30. [286]-[287]. 
Commentary on Kṣemarāja, Netratantroddyota, Maṅgala 1. [288]1-18. = Abhinavagupta, 
Īśvarapratyabhijñākārikāvimarśinī ad 1.1.1., vol. 1, pp. 6,3-9,3). [290]-[292]6. 
Dehasthadevatācakrastotra. [293]-[308]4. Mānasikapūjā of Śaṅkārācārya. [309]-[315]8. 
Ajapāgāyatrī. Śākta-śaiva. [315]9-13. Maṅgalaśloka of Netroddyota. [316]-[322]6. 
Parāprāveśikā. [334]3-8 = Parātriṃśikāvivaraṇa, [334]16-[335]4 = Jñānagarbhastotra. [338]1-
[367]8 = Tantrāloka 3.66-294b (end) [omitting 121ab, 187c-188b, 188c-196b, placing 
190c-196b after 201b and following 196b with 201c, adding after 223d Siddhayogeśvarīmata 
qu. ad 3.223cd and TĀ 4.-294 qu. ibid., incorporating Viveka (yad uktaṃ tatra etc.) ad 224, 
omitting 227, 239d-240a, 266-267b, incorporating verse quoted in Viveka ad 268-270, p. 
247,14-15, omitting 272-273, 284ab, incorporating verse quoted in Viveka ad 288]. Ends: iti 
śrītaṃtrālokaviveke śāṃbhavopāyaṃ tṛtīyam āhnikaṃ samāptam. [368]-[373]9. 
Saṃkṣiptasvarajñāna. [378]-[386]. Śivasvāmī Upādhyāya, Ṣaṭcakranirṇaya. [392]-[405]1. 
Bimbapratibimbavādaḥ. = Tantrāloka 3.1-23 with the commentary of Jayaratha. Ends: i[ti] 
[bim]ba[pra]ti[bim]ba[vā]daḥ [sam]ā[pta]ḥ. [406]-[411]10. Bimbapratibimbavādaḥ continued 
(Tantrāloka 3.24-65 without -viveka). [412]-[535]. Mālinīślokavārtika. Complete. [538]-
[543]18. Ṣaṭcakranirṇaya. [543]19-[549]6. Taṃḍustavarāja. [549]7-[552]11. Vāmanadatta, 
Svabodhodayamañjarī. [552]12-[553]. Vāmanadatta, Bodhavilāsa. 

Bibliography: Patkar, Vol: III, p. 1154 (mentioned under the title Mālinīślokavārtika)

Jammu, Sri Ranbir Sanskrit Research Institute (623 (20 ka 2))
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7. Jammu, Sri Ranbir Sanskrit Research Institute (1466 ka - 5913)

folia 608; Kashmirian Devanāgarī; digital photographs

Contents: Contains the TĀV from 1.1-37.85

Incipit: [fol. 1r] oṃ śrīgaṇeśāya namaḥ

Explicit: [fol. 607v, line 16] iti śrīmad abhinavaguptaviracite taṃtrāloke saptatriṃśaṃ āhnikaṃ 37 ||  
|| [17]samāptaścāyaṃ tantrālokaḥ  ||  kṛtis trinayana[18]caraṇacintanalabdhaprasiddhaiḥ 
śrīmad abhinavaguptasya [19] yadaśkathad amuśmi śrīmadācāryavaryo 
bahuparikara[20]vṛndaṃ sarvaśāstroddhṛtaṃ sat tad atulapariyatnenaiṣya saṃcintya sadbhir 
hṛdayakamalakośe dhāryamāryaiḥ śivā[21]ya yo dhīti nikhilāgameṣu padavidyo 
yogaśāstrāśra[22]mī yo vākyārthasamanvayīkṛtaratiḥ śrīpratyabhijñāmyate[fol. 607r, line 1] 
yastarkāntaraviśrutaḥ śrutatayā dvaitādvayajñānavit sosmi[2]nsyānadhikāravānkalkalaprāyaṃ 
pareṣāṃ vacaḥ  || iti śivam  ||

Notes: 2nd chapter ends in 83v. 3rd ends in 152v. 4th ends in 217r. 5th ends in 252v. 6th ends in 
[291v]. 7th ends in 302v. 8th ends in [363v]. 9th ends in 421r. 10th ends in [467v]. 11th to 
19 chapters are missing. 20th ends in 436v. 21st ends in 538v. 22nd ends in 542v. 23rd 
ends in 551v. 24th ends in 553r. 25th ends in 556v. 26th ends in 561v. 27th ends in 563v. 
28th ends in 577r. 29th ends in 587v. 30th ends in 592v. 31st ends in 592v. 31st ends in 
597r. 32nd ends in 599r. 33rd ends in 600r. 34th ends in 602v. 35th ends in 602r. 36th ends 
in 603r and 37th ends in 606r. On fol. 608v there is a table of contents. 

Bibliography: This Ms is mentioned in Cat. RSRI 1984, p. 1064. The details mentioned there are: 
size: 33.2 * 21.16 cms. 667 folia, 24-25 lines, 20-24 letters. 
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Jammu, Sri Ranbir Sanskrit Research Institute (1466 ka - 5913) (folio 84v)

8. Jammu, Sri Ranbir Sanskrit Research Institute (4908)

Kashmirian Devanāgarī; digital images

Contents: TĀV 1.1-11.79



    98

Incipit: [1r1] oṃ śrī gaṇeśāya namaḥ oṃ *oravi*o*vidhvaṃsavicakṣaṇamibhānanaṃ natvātigopyaṃ 
likhati tantraṃ vaidhīraḥ [2] vīrakaḥ oṃ yasmādīṣaṇa

Explicit: It is very interesting to note on page 158r, line 11 that the text suddenly shifts from 
11.79 to 10.61ab.

[TĀV 11.78-80]  [158v9] mahatvaṃ yasya tasmin parasaṃviddhāmasavidhavartinītyarthaḥ 
paradhārādhirohe punaḥ sarvajñānakriyāyoga eva syā[10]t ityāha yāvaddhāmani 
saṅketanikārakalanojjhite viśrāntaścinmaye kiṃ kiṃ na vetti kurute na vā 
ataścāgam[11]oapyevam ityāha ata eva hi vāksiddhau varṇānāṃ mupapāsyatā Here the text 
suddenly shifts to TĀV 10.79: [158v11] arthakriyākaraṃ taccenna dharmaḥ konvasau bhavet 
nacedaṃ vedya[12]tvaṃ jñānātmakaṃ saṃvinmātrameva yato bhāvāṃśapṛṣṭhagamiti ata eva 
tatsaṃvinmātrātiriktatvenārthādbhāvāṃśadharmaḥ [13] tathātve cāsya kiṃ nibandhanam 
ityuktamarthakriyākaramiti sā cārthakriyā samanantarameva darśitadharmaścenneṣyate [14] 
tannīlātapi kaściddharmaḥ syādityuktaṃ na cet konvasau bhavet iti mātrāgrahaṇena ca 
vedyatvasya jñānasaṃvitterādhi[158r1]kyaṃ dhvanitam adhikaśca bhāvo vā syāt taddharmo vā 
na tāvadvedyatvaṃ bhāvaḥ tasya hi vedyatvaṃ na tvavedyatvameva saḥ ataśca [2] taddharma 
eveti yuktamuktam vedyatvaṃ bhāvadharma iti nanvatrokta eva …… || Here the text 
abruptly ends.

Notes: 1st chapter stops abruptly on 47r [TĀV 1.204]. 2nd chapter is completely missing. The 
next folio i.e., 48v reads 3rd chapter. 

Bibliography: This Ms is mentioned in Cat. RTL 1894 p. 221 (in the section on Bhakti). The 
details mentioned are folia: 381, śeṇayaḥ 14, akṣarāṇi 42, asamāptaḥ, navīnā kāśmīrikī 
lipi.
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Jammu, Sri Ranbir Sanskrit Research Institute (4908) (folio 48v)

9. London, School of Oriental and African Studies, University of London (44256)

folia 371; size 12 * 8; Śāradā; digital photographs

Contents: TĀV 1.1-7.71

Incipit: [fol. 1v, line 1] oṃ śrī gaṇādhipataye namaḥ || oṃ namaḥ paramagurave [2] oṃ namo 
vāgdevyai oṃ namo mṛteśvarabhairavāya ||

Explicit: [371v2] iti śrīmacchrīmahāmāheśvarācāryavarya śrīmada[3]bhinavaguptaviracite tantrālo[4]ke 
viveke cakrodayaprakāśanaṃ nāma saptamamā[5]hnikaṃ samāptamiti śivam || [6] śrī gaṇeśo 
jayatāt ||

Notes:   Ist Āhnika ends in 86v. 2nd ends in 98r. 3rd ends in 181r. 4th ends in 261v. 5th ends 304r. 
6th ends in 355r. 7th ends in 371v. The abbreviations on the margin of each page also 
lists the number of the Āhnika. From the digital images I have access to, it looks like this 
Ms is written on what is called new Kashmiri paper.
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Bibliography: This Ms is mentioned on p. 13 in Cat. SOAS 1978. The details listed in the hand-
list are: “Tantrāloka. A digest of Kāsmīrī Śaiva theology in Sanskrit verse. Text 
with Rājānaka Jayaratha’s Sanskrit commentary Prakāśa, from the beginning of 
the work to the end of the 7th āhṇika. Written in Śāradā script on Kāśmīrī paper, 
in roughly tooled brown leather cover with lip. 19th century. f. 371. 12 * 8. MS 
44256.”

London, School of Oriental and African Studies, University of London (44256)
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10. Lucknow, Akhil Bharatiya Sanskrit Parisad (126E (1537))

folia; 419 (1-388, 1-3, 1-28) size: 19.4 × 11.2 cm; Śāradā; photocopy

Contents: TĀV 5-11, 15, 21-26. The chapters 11, 15 and 26 are incomplete. Each folio contains 22 
lines

Incipit: [fol. 1v, line 1] oṃ śrī gaṇeśāya namaḥ || yo nāma ghoranina[2]doccāravaśād 
bhīṣayatyaśeṣajagat | svasthā[3]nadhyānarataḥ sa jayatyaparājito rudraḥ || 

Explicit: [xx, line 4] bimbatveneti pra[5]tibimbatayeti ca | etad iti pratibimbabhā[6]vātmatayā darśanam 
||  ||

Notes: 5th chapter [1-49], 6th chapter [49-105], 7th chapter [105-120], 8th chapter [120-212], 9th 
chapter [212-300], 10th chapter [300-366], 11th chapter is not complete, 15th chapter is 
from verse 115 to 132. 21st chapter [1-3], 22nd chapter [3-7], 23rd chapter [7-19], 24th 
chapter [19-21], 25th chapter [21-24], and 26th chapter [24-27]. There are corrections made 
with a modern pen on a few initial folios.

Bibliography: This Ms is listed on p. 417 of Cat. ABSP 1970.

11. Lucknow, Akhil Bharatiya Sanskrit Parisad (127E (1644))

folia: 187; size:19.2 ×  12.3 cm ; Śāradā; photocopy

Contents: TĀV 1-4. Each folio contains 22 lines.

Incipit: (On the top of the fol. 1v is written || tantrālokaḥ || abhinavaguptācārya tantrāloka vivekaḥ 
- jayaratha) [fol. 1v, line 1] oṃ śrī gaṇeśāya namaḥ || 

Explicit: 

Notes: This text is bound with other texts: Īśvarapratyabhijñāhṛdaya, Dehasthadevatāstotram, 
Siddhamata. 

Bibliography: This Ms is listed on p. 419 of Cat. ABSP 1970.
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Lucknow, Akhil Bharatiya Sanskrit Parisad (127E (1644))

12. Lucknow, Akhil Bharatiya Sanskrit Parisad (128E (4408))

folia: 108 (1-68, 70-109); size: 23.8 × 14.1 cm; Devanāgarī; photocopy

Contents: TĀV 1-3. Each folio contains 10 lines. According to the catalogue folio no. 69 is missing 
in the Ms. The Ms abruptly closes with the words vibhādarśavat pṛthak iti 21 kramā TĀ 
3.20.

Incipit: [fol. 1, line 1] oṃ śrī gaṇeśāya namaḥ || 

Explicit: [fol. 109, line 7] yataḥ punastasmād ādarśādeṣa prativiṃvo bhedanapṛthaktayā na bhāti tato 
hetoḥ ti[8]leṣu tailamitivad abhivyāpavattayā saiṣa ādhāra ucyate atra punarutpannasya 
mataḥ prativimbasya jñaptā[9]vālokādaya upāyā iti tebhyosya viśeṣaḥ tadāha tatra rūpāyā 
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dīpasṛgsaṃvidaḥ kramāt 20 dīpa[10]cakṣuvivodhānāṃ kāṭhinyābhāvattaḥ paraṃ sarvataścāpi 
nairmalyānna vibhādarśavat pṛthak iti 21 kramā

Notes: First chapter ends at image 183.

Bibliography: This Ms is listed on p. 420 of Cat. ABSP 1970.

13. Pune, Bhandarkar Oriental Research Institute (449-(1875-76))

folia: 307; Śāradā; photocopy

Contents: 25-27 lines approx. each folio

Incipit: oṃ svasti ||    || śrīgurupādukābhy+++ ||  || śrī[sarasvatyai] namo namaḥ || śrīgaṇeśāya 

namaḥ 

Explicit:

Notes: This is a composite Ms, containing the Parātriṃśikāvivaraṇa, the Tantravaṭadhānikā, 
and the TĀV (AS). 

1. The PTV comprises irst 27 folia. On 27v PTV ends in the mid of the page. It looks 
complete.

2. On 27r and 28v (even though the page numbers are not marked) there is TVDh. TVDh 

begins on the top of 27r(?): vicitra* kāla evāyaṃ saṃvidāṃ spanda īdṛśaḥ pārthiva prākṛta 
(27r line 2) māyā śāktam aṇḍacatuṣṭayam and ends in (28v line 3) eṣābhinavaguptena 

racitā tantradhānikā hṛdbhūmau yasya (line 4) rūḍhā sau śivakalpāvanīmahaḥ (?) 

bhedābhedakṛto tasya kriyātantram ihoditam svatantrasya mato jñeyaṃ svopāyaṃ (line 5) 

śrīghrasiddhaye ||   || tṛtīyamāhnikam ||  iti tantradhānikā samāptā || kṛtiḥ śrī****śiva 

śrīmad abhinavaguptapādānām ||       ||

The irst chapter abruptly stops at 1.217 and then begins again at 3.7. The second 
chapter is completely missing. Otherwise the text seems to be complete, at least the 
last folio of the Ms gives such impression.

About the above Ms Georg Bühler says the following: “In conclusion I have to add 
that the complete MS. of the Tantrāloka-viveka, No. 449, which comes from Ḍilhī, is 
probably unique. The MSS. from Kaśmīr are all mutilated, and the Pandita asserted 
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that the commentary on a number of āhnikas has been lost.” (p. 83 of the Report, 
1877)].

Bibliography: Mentioned in Cat. Report 1877 p. CXLVIII-CLV.

Pune, Bhandarkar Oriental Research Institute (449-(1875-76))
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14. Pune, Bhandarkar Oriental Research Institute (450-(1875-76))

folia: 315; Kashmirian Devanāgarī; photocopy

Contents: TĀV-1-10.

Incipit: oṃ gaṇeśāya namaḥ || oṃ yasmādīṣaṇavitkriyā…..

Explicit: [fol. 316, line 13] iti śrīman mahāmāheśvarācāryavaryābhinavaguptaviracite tantrālo[14]ke 

viveke tattvabhedaprakāśanaṃ nāma daśamamāhnikam iti śivam || 10 || 

Notes: Chapter 1 ends in image 108. Chapter 3 starts at image 121.

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

Pune, Bhandarkar Oriental Research Institute (450-(1875-76))
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15. Pune, Bhandarkar Oriental Research Institute (451-(1875-76))

folia: 89+10; Devanāgarī; photocopy

Contents: TĀV-21.43-37.85 (BORI List says XI-XXXVII mostly without commentary)

Incipit: [fol. 1v, line 1] oṃ namaḥ śivāya dīkṣāyām apyatidiśati …. 

Explicit: [fol. 89, line 13] iti śrīmadācāryā[14] ’bhinavaguptaviracite tantrāloke saptatriṃśamāhnikam 

|| sapātaścāyaṃ tantrālokaḥ || śubhamastu lekhakapāṭhakayoḥ || saṃvat 1932(?) ||   ||

Notes:

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

16. Pune, Bhandarkar Oriental Research Institute (452)

Śāradā; photocopy

Contents: TĀV-1.1-3.215

Incipit: +++ oṃ yasmādīṣaṇavitkriyā

Explicit:  

Notes: There is a bit of confusion I have about BORI Nos. 452(1875-76) and 453 (1875-76). Cat. 
Report 1877 p.XXIX. mentions the following details of No 453 (1875-76):

with com. I-XI, fol. 416, Śāradā

The copy of the Ms that was made available to me as from No. 452(1875-76) from BORI 
does not match the above description of Cat. Report 1877 p.XXIX. 

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

17. Pune, Bhandarkar Oriental Research Institute (453)

folia: 127; Devanāgarī; photocopy
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Contents: TĀV-1 (?), 3-7.

Incipit: niyatāvacchedaḥ saṃgacchate ityāśaṃkyoktamanyāḥ śaktayotraiva niṣṭhati iti anyā iti 

tatsaṃyogaviyogasamutthā ghaṭapatādayaḥ |

Explicit: [126v17]ti || || evaṃ rātrāvapītyevaṃ viṣuvaddivasāt samāt || 

ārabhyāharniśāvṛddhihrāsasaṃkrāntigopyasau || ityevaṃ vāhyenāhorātre

Notes: There is a bit of confusion I have about BORI Nos. 452(1875-76) and 453 (1875-76). Cat. 
Report 1877 p.XXIX. mentions the following details of No 453 (1875-76): 

with com. I., III.-VII, Fol. 172 Śāradā

But the physical Ms that I have seen lists the contents as: TĀV 3.201ab to 6.205 and is in 
Devanāgarī.

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

18. Pune, Bhandarkar Oriental Research Institute (469 (1875-76))

folia: 4; Śāradā; photocopy

Contents: PBV 3.1-22

Incipit: oṃ namaḥ śrī gurave | oṃ prakāśamātraṃ yat proktaṃ…...

Explicit: (main text ends in) iti bimbapratibimbavādaḥ samāptaḥ |

               (commentary on margins ends in) śrī tantrāloke viśvapratibimbavādaḥ saṃpūrṇaḥ |

Notes: Pratibimbavāda...Pandey (1963:76) has also mentioned this Ms in his book and noted that 
this is just the same section from the TĀ-3. This Ms is bound together with the 
Spandakārikāvṛtti. This is a collection of irst 22 verses from the TĀ-2. The viveka is written 
on margins.

Bibliography: Mentioned in Cat. Report 1877 p.XXX.
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Pune, Bhandarkar Oriental Research Institute (469 (1875-76))

19. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (969-2)

folia: 34 ; size: 19*14 cms; Śāradā; scan

Contents: This is a composite manuscript containing two titles: Vijñānabhairava and 
Viśvapratibimbavāda. 
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Incipit: TĀ 3.8 na kṣamataiva yā atyaktasvaprakāśasya nairmalyaṃ tadgurūditam

Explicit: TĀ 3.23 dhruvaṃ mohaḥ śāmyediti nirdiśaddarpaṇavidhim 

Notes: The folia containing the irst seven verses of the Viśvapratibimbavāda are missing. 

Bibliography: 

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (969-2)

20. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1012)

folia: 288; size: 18 × 12.5 cm; Śāradā; photocopy

Contents: TĀV-1-5, beginning of 6.
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Incipit: [1v1] oṃ yasmādīṣaṇa First 7 lines are marked to be deleted and the same lines are 
repeated on the top of the page.

Explicit: [fol. xxx, line 15] iti śrītantrālokaviveke pañcamamāhnikam Chapter 6 starts on the same 
folio and the next folio in sequence of images I have, there is a page which reads the 
commentary on 5.158. The inal lines in the unnumbered last folio reads: [fol. xxx, line 
23] laṅghanena paro yogī mandabuddhiḥ krameṇa tu ||para i[24]ti tīvraśaktipātāviddhaḥ 

yogīti paratattvaikyabhāgbhavedi[25]tyarthaḥ ||nanu pūrvaṃ pūrvamuttarasyottarasya 

vīryamityu

Notes: 1st chapter ends in 87v. 87r, 88v, 88r contain some verses. 2nd chapter begins from 89v. 
The 2nd chapter ends in 108v. The folio numbers are altered after 90. 3rd chapter ends in 
185r. 4th chapter ends in 262r. The page numbers in chapter 5 is marked from the 
beginning.

Bibliography: Listed on the serial No. 1832 in the Cat. ORLS 2011, p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1012)
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21. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1054.03)

folia: 190; size: 22 * 16.5 cms; Śāradā; digital photographs

Contents: TĀ (without -viveka) 1.1-37.85

Incipit: [1v1] oṃ namo gurave śrīsarasvatīrūpāya || oṃ namo vighnaha[rtre] [2]vimalakalāśrayā

Explicit: [185r12] iti śrīmadabhina[13]vaguptaviracite tantrāloke ṣaṭtriṃśamāhnikam || 

samāptaścāyaṃ [14] śrītantrālokaḥ || kṛtistrinayanacaraṇacintana**siddhes 

śrīma[15]dabhnavaguptasya || yad(ca)katha(da)muṣmiṃś śrīmadācā [cā in the Ms is a post 

correction]ryavaryo bahu parika[16]ravṛndaṃ sarvaśāstroddhṛtaṃ sat 

tadatulapariyatnenaikṣya sañcinyta sadbhiḥ [17] hṛdaya kamalakośedhāryamāryaiśśivāya || 

yodhīto nikhilāgameṣu [18] padavidyo yogaśāstraśra[there is a daṃ or saṃ included here on 
the right margin] mī yo vākyārthasamanvayīkṛtaratisśrīpratyabhi[19]jñāmate || 

yastarkāntaraviśrutasśrutatabhayā dvaitādvayajñānavit sosmin syā[20]d adhikāravāv [post 
correction below the letter says -nka] kalakalaprāyapareṣāṃ nava [post correction below 
says ravaḥ] || iti śivam || |  || [186v1]saṃvat 74 vai paurnamāsyāṃ parataḥ pratipadyāṃ 

śanaiścaravārānvi[2]tāyāṃ likhitam mayā bhaṭṭakailāsakeneti śubhamastu sarvajagatām ||

Notes: Chapter 1st ends in 14v. 2nd chapter ends in 15r. Chapter 3 begins on folio 15v and ends 
in folio 25r (image 25 in the scanned images). 4th chapter ends in 34r. 5th chapter ends in 
39v. 6th chapter ends in 47v. 7th chapter ends in 49v. 8th chapter ends in 63v. 9th chapter 
ends in 72v. 10th chapter ends in 81v. 11th chapter ends in 84r. 12th chapter ends in 85r. 
13th chapter ends in 96v. 14th chapter ends in 97r. 15th chapter ends in 116r. 16th chapter 
ends in 126r. 17th chapter ends in 130v. 18th chapter ends in 130r. 19th chapter 132v. 20th 
chapter ends in 132r. 21st chapter ends in 134r. 22nd chapter ends in 136v. 23rd chapter 
ends in 139r. 24th chapter ends in 140v. 25th chapter ends in 141v. 26th chapter ends in 
143r. 27th chapter ends in 145r. 28th chapter ends in 158r. 29th chapter ends in 168v. 30th 
chapter ends in 172v. 31st chapter ends in 177v. 32nd chapter ends in 179r. 33rd chapter 
ends in 180v. 34th chapter ends in 181r. 35th chapter ends in 182v. 36th chapter ends in 
185r. 

Initial few pages have annotations on top of the text. The MS is moth eaten on margins 
but the text is mostly intact. Text of the TĀ only. Handwriting is not always very clear. 
Old Kashmiri paper.

Bibliography: 
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Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1054.03)

22. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1352)

folia: 526; size: 18 * 18 cms; Śāradā; photocopy

Contents: TĀV 1.1-26.42.

Incipit: [1r1] oṃ svasti oṃ namaḥ śivāya śrīgaṇeśāya namaḥ oṃ namo gurave || oṃ yasmādīṣaṇa The 
irst page of this Ms is fully annotated with marginalia. The beginning on the top reads: 
oṃ yasmādīṣaṇavitkriyā
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Explicit: [509v7] iti śrītantralokaḥ [8] samāptaḥ || likhitaṃ ca mayā 

śrīnārāya…….sudarśanasa*yahā[9]yyala*** yathādarśaparisamāptiścātra ||   || [10] 

śubhamastu sarvajagatāṃ parahitaniratābhavantabhūta[11]gajaḥ deyāḥ prayānta śāntiṃ 

sarvatra sukhī bhavantu lokāḥ [12] rāja svasti prajā svasti deśa svasti tathaiva ca yajamā[13]n 

gṛhe svasti svasti gobrāhmaneṣu ca ||  ||   || [14] saṃvat 15 vaiśtati 10 cantre ||     ||   

||   ||   ||   ||   ||   ||

Notes: Handwriting changes in the mid of folio 50v. Afterwards there is the use of thick and 
straight characters. 50v and 50r have a diferent handwriting and beginning 51v it looks 
like a diferent hand. Again, after folio 75r there is diferent handwriting; the Śāradā 
characters are cursive. On folio 75v there are two numbers mentioned - one is 75 and 
another is 50. Evidently the irst 75 folia stop here and the scribe who has started copying 
the text later has put the number 50 because he continues with folios continuing 51, 52 
etc. Beginning 92r again had diferent handwriting. 1st chapter ends in 65v. 2nd chapter 
ends in 74v. 3rd chapter ends in 113r. 4th chapter ends in 179r. 5th chapter ends in 223r. 
6th chapter ends in 264v. 7th chapter ends in 277v. 8th chapter ends in 345r. 9th chapter 
ends in 413r. 10th chapter ends in 466v. [chapters missing] 21st ends in 485r. 22nd chapter 
ends in 489r. 23rd chapter ends in 500v. 24th chapter ends in 502v. 25th chapter ends in 
505v.

Bibliography: Listed on the serial No. 1833 in the Cat. ORLS 2011 p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1352)
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23. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1716)

folia: 382; size: 20.4 cms * 13.9 cms; Śāradā; photocopy

Contents: TĀV-1.1-11.80. The irst 17 folia contain the Vedāntasāra (possibly some Nyāya work. 
Abbreviation says Si. Mu. Might mean Siddhantamuktāvalī) and the TĀV starts from 
fol. 1r [image 18].

Incipit: [1r1] oṃ svasti prajābhyas da(sa)prajābhyaḥ śrīpratibhā devyai namaḥ śrī gurave namaḥ [2] oṃ 

viśveśaṃ duṅḍirājaṃ jagadudayakṛtaṃ śāradāṃ 

16v [end of the Si. Mu. text]

After folia 16 there is a folia black with a verse written on the left lower corner of 17r 
reading bhedābhedavatārthena na bhrāntiridṛśī ||
nāhantādiparāmarśabhedād asyānyatātmanaḥ 

ahaṃ mṛśyatayaivāsya sṛṣṭestijvā ca karmavat ||
The next folio i.e., 1r begins with the TĀ. 1r1 reads: oṃ namaḥ sarasvatyai || oṃ namo 

gurave || oṃ namaḥ śivāya || [2] oṃ ghoravighnoghavidhvaṃsavicakṣaṇamibhānanam 

nutvā[3]tigopyaṃ likhati tantraṃ vai sūryarāmakaḥ || oṃ yasmādīṣa[4]ṇavitkriyā……...on 
the same page [line 24] the text ends with the words [24] dṛg ityuktaṃ , tadubhayeti 
tadāsyārdhavyākhymānaṃ Kx

ac(vyākhyāsyamānaṃ Kx pc) ca tad
The next page 2v1 begins again with the beginning of the TĀV [2v1] oṃ namaḥ śivāya || 
oṃ namas svastyai || oṃ namo gurave || oṃ[2]yasmādīṣaṇavitkriyā and somewhere in the 
mid of the page [line 12] the text stops with the words: [12] t tatpārameśvaraṃ 
śrīmanmahānandavijṛmbhitam || iha khalu
Thereafter, the text begins on the folio which is left unnumbered. bhayaṃ, tasyāmalae 
tayor yadyāmalaṃ rūpaṃ sa saṅghatta iti [2] smṛtaḥ 

Explicit: [392r22-24] adhikaśca bhāvo vāsyā……..va na tāvad ve[23]dyatvabhāvaḥ tasya hi 
vedyatvaṃ na tu vedyatvameva saḥ ātaśca ta[24]ddha...eveti yuktamuktaṃ vedyatvaṃ 
bhāvadhan sa iti nanvatrokta eva 
[25] saṃvat 13 śrīśāke 1759 bhāstati 1 śukre likhitam ||

Notes: The folio abbreviations also list the āhnikā name. So the irst chapter is listed as Vi. Bhe. 
Pra. (Vijñāna-bheda-prakaraṇa). 1st chapter ends in 56v. 2nd chapter ends in 63r. 3rd 
chapter ends in 115v. 4th chapter ends in 164r. 5th chapter ends in 194. 6th chapter ends 
in 223r. 7th chapter ends in 233v. 8th chapter ends in 287r. 9th chapter ends in 340r. 10th 
chapter ends in 380v. 
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 Chapter 3 begins in folio 64v. Date of Ms: 1837 CE (?).

Bibliography: Listed on the serial No. 1839 in the Cat. ORLS 2011 p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1716)

24. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1792)

folia: 544; size: 25 * 16.5 cms; Śāradā; digital images

Contents: TĀV 9-37

Incipit: [line 1] tattvakramāvabhāsanavibhāgavibhavo bhujṅgamā[2]bharanaḥ bhaktajanajayāvahatāṃ 

vahati ja[3]yāvaho jayati ||
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Explicit: [image 509] || [line 8] iti śrītantrālokaviveke sapta[9]triṃśamāhnikam ||

Notes: There are no page numbers marked. The scanned ile available to me has a number of 
little fragments towards the end of the Ms.

Bibliography: Listed on the serial No. 1834 in the Cat. ORLS 2011 p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (1792)
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25. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2081)

folia: 91; size: 22.1 * 16; Śāradā; digital images

Contents: TĀV 1-2.

Incipit: [The main text of the commentary begins with]: [1] oṃ śrīgaṇeśāya namaḥ || oṃ namaḥ 

śivāya sa śivāya [2]oṃ yasmādīṣaṇa

Explicit: [88v, line 9]: iti śrīmadabhinavaguptācāryaviracite tantrāloka[10]vivecane anupāyaprakāśanaṃ 

nāma dvitīyamāhni[11]kam śubhamastusarvajagatām    * * [12]oṃ tatsat vrahmaṇe namaḥ *  

śubhamastu *

Notes: The irst āhnika ends in folio 77v and the second āhnika begins on 77r.

Bibliography: Listed on the serial No. 1835 in the Cat. ORLS 2011 p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2081)
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26. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2201.01)

folia 299; size 26.4 * 18.7 cms; Śāradā; digital images

Contents: TĀV 1-4. TĀ 13-37.55

Incipit: oṃ sva++prajābhyaḥ [ga]ṇeśāyanamaḥ oṃ yasmādeṣaṇa [The top of the folio again reads the 
verse oṃ yasmādeṣaṇa….]. Second āhnika begins from folio 60r. 

Explicit: [120r] line 19: tāruṇyasāgaratararaṅgabharān apohya vairāgyapotam adhiruhya 

dṛḍhaṃ[20]havyena yo bhaktirohanam avāpya mahesabhaktiratnair alaṃ dala (The text ends 
abruptly here. The pages after this are missing).

Notes: 1st chapter ends in 60v. 2nd chapter ends in 68r. 3rd chapter ends in 128v. 4th chapter 
abruptly ends in (TĀV 4.231) - [178v24] vaidikyā codanayā sāmānye[25]na 

sarvapuruṣaviṣayatayā vihite api te śuddhyaśuddhī ta[26]ttvajñaviṣaye arthādvibodhena bādhite 

eva na na bādhite bhavata iti[27] bhāvaḥ || After this the next page is blank and chapters 5 
to 12 are missing. Thereafter begins 13th chapter in new handwriting, and the page 
numbers begin from 1. The chapter 13th is without -viveka. The beginning reads: [1v1] oṃ 

śrī gaṇeśāya namaḥ oṃ śrīguruve sarasvatīrūpāya [nama]ḥ oṃ [2] athāha kṛtabhājanaṃ. Chapter 
13th ends in 13r. 14th chapter ends in 15r. 15th chapter ends in 39r. 16th chapter ends in 
51r. 17th chapter ends in 56v. 18th chapter ends in 56r. 19th chapter ends in 58r. 20th 
chapter ends in 49v. 21st chapter ends in 61r. 22nd chapter ends in 63r. 23rd chapter ends 
in 66r but it stops with 23.91. Other verses from chapter 23 are missing and immediately 
the beginning of the chapter 24 follows. 24th chapter ends in 67r. 25th chapter ends in 68r.  
26th chapter ends in 71r. On page 72v suddenly there appears a colophon of 23rd chapter 
which was left incomplete earlier. The scribe writes a note here in continuation of the 
text: itaḥ paraṃ āhnikatrayaṃasyatra likhitam saptaviṃśamāhnikam idānīṃ likhyate || 27th 
chapter ends in 74r. 28th chapter ends in 90r. 29th chapter ends in 101r. 30th chapter ends 
in 106v. 31st chapter ends in 112v. 32nd chapter ends in 114r. 33rd chapter ends in 115r. 
34th chapter ends in 117r. 35th chapter ends in 118v. 

Bibliography: Listed on the serial No. 1836 in the Cat. ORLS 2011 p. 385.



    119

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2201.01)

27-28. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2404-1, 

2404-2)

folia: 341; size: 15 * 28 cms; Śāradā; digital images

Contents: TĀV 1-37 (some parts missing)

Incipit: [TĀV 4.29] mokṣe kiṃiti nāmāyaṃ janaḥ saṃsārātronmajjatī+++ || mokṣo[2]pi vaiṣṇavāderyaḥ 

svasaṅkalpe na bhāvitaḥ | paraṃ prakṛtisāyujyya

Explicit: [TĀV 4.29] [107r10-12] nanu prāpte (api pc)vaiṣṇavādiśāstrāntarodite mo[11]kṣe kimiti 

nāmāyaṃ janaḥ saṃsārānnomajjatī [12] tyāśaṅkyāha || mokṣopīti ||  ||
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Notes: In the sequence that I have received images in, the Ms begins in TĀV 4.29 and also ends 
with TĀV 4.29. The Ms does not have page numbers. 4th chapter ends in image 36. After 
this 5th chapter begins with new page numbers. 10th chapter ends in image 66. 21st 
chapter ends in image 78. 22nd chapter ends in image 81. 23rd chapter ends in image 87. 
24th chapter ends in image 88. 25th chapter ends in image 90. 26th chapter ends in image 
92. 29th chapter ends in 102. 30th chapter ends in image 106. 31st chapter ends in image 
110. 32nd chapter ends in image 112. Image 114 reads 21st chapter ends here. The pages 
are numbered from image 114. 21st chapter ends in 3r [image 116]. 22nd chapter ends in 
5v. 23rd chapter ends in 8v. 24th chapter ends in 9v. 25th chapter ends in 10v. 26th 
chapter ends in 12r. 27th chapter ends in 15v. 28th chapter ends in [29v]. After this three 
pages are left blank and next four pages include the opening text of the Vijñānabhairava. 
16th chapter ends in image 154. 17th chapter ends in image 158. 18th chapter ends in 
image 158. 34th chapter ends in image 161. 35th chapter ends in image 162. 37th chapter 
ends in image 165. The end of the text of the I part of the Ms on image 165 reads: [line 1] 
iti śrīmadabhinavaguptairacite tantrālo [2] ke saptatriṃśamāhnikam 37 samāptaścāyaṃ 

tantrālokaḥ || kṛtis trinayanacaraṇacintanalabdhaprasiddeḥ śrīmadabhina[3]vaguptasya yad

+kathadasuvi+++śrīmadācāryavaryo bahupari[4]karavṛndaṃ sarvaśāstroddhataṃ sat 

tadottlapariyatne nahya saṃci[5]ntya sadbhir hyudaya kamalakośedhāryamāryaiḥ śivāya 

yodhītīni[6]khilāgameṣu yadvidyo yogaśāstrāśramī yo vākyārthasamanva[7]yī kṛtaratiḥ śrī 

pratyabhijñāmṛte yastatkāntaraviśrutaḥ śrutabha[8]yādvaitādvayajñānavit 

sosti**nsyāddhikāravāṅkalakalaprā[9]yaṃ pareṣāṃ vacaḥ iti śivam śubhamastu 

lekhakapāṭhaka[10]yoḥ śubhamastu sarvajagatām oṃ tatsat ||        ||

From image 168 onwards it is basically part II of the Ms No. 2404 which starts with 
chapter TĀV 1.1. First chapter is numbered individually. Chapter II and III are numbered 
in sequence which continues till the end of the Ms. Incipit: [1r1] oṃ śrī gurave 

paramaśivasvarūpāya namaḥ oṃ śrī[2]gaṇeśāya namaḥ oṃ namaḥ sarasvatyai śrīsaṃviddevyai 

[3] namaḥ oṃ yasmādīṣaṇa

On the top margin of 1r the verse yasmādīṣaṇa…..is repeated again. 1st chapter ends in 
77r. Chapter 2nd ends in 13r. Chapter III begins on folio 13r8 (image 256). Folia between 
92 (chapter III) and 103 (chapter IV) are missing. Chapter V begins from image 36-37 
bearing folio No. 1 for chapter V.

In some cases like Vasudeva (2013:227) this Ms has been wrongly listed as ORL 
7771/7772.

Bibliography: No. 2404-1 is listed on the serial No. 1830 in the Cat. ORLS 2011 p. 385. And No. 
2404-2 is listed on the serial No. 1830.1 in the Cat. ORLS 2011 p. 385.
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29. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2550)

folia: 281; size: 21.5 * 15.5 cms; Śāradā; digital images

Contents: TĀV-1.1-3.150

Incipit: [1r on top of the page] śrīmadādidevyai namaḥ [1]oṃ svasti || prajābhyaḥ || oṃ 

nama(śśivāya) ||  || oṃ yasmādīṣaṇavitkriyā

Explicit: [279r12-14] atra cāntaḥ +śabdasya pravṛtto[13]nimittaṃ darśayati ||   || idaṃ ca 

+ṣkama[15]ntas++mata  eva nigadyate || icchādyantargatattve [end of the Ms]

Notes: 1st chapter ends in 167r. 2nd chapter ends in 189v. 

Bibliography: Listed on the serial No. 1829 in the Kashmir Catalogue, 2011, p. 385.

Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2201.01)



    122

30. Trivandrum, Oriental Research Institute and Manuscripts Library, University of 
Kerala (22.5442)

Old Malayalam; microilm

Contents: TĀ 1.322-7

Incipit: rūṣaṇayā jñānaṃ vikalpaḥ kila kathyate… | (TĀ 7.33b)

Notes: It starts on the second folio on page 9 in the pdf, line 7. There are two syllables and 
anusvāra, and then a puṣpikā. After that the chapter starts: atha paraupayikaṃ praṇigadyate...

The end is on the second folio on p. 22 of pdf, line 6 (underlined): iti 
śrīmadācāryābhinavaguptaviracite śrītantrā[l.8]loke paropāyaprakāśanaṃ tṛtīyam āhnikaṃ 

pūrṇaṃ.

First folio: beginning (with 7.33b): rūṣaṇayā jñānaṃ vikalpaḥ kila kathyate… | end (with 
7.44b):  te na siddhyanti yatne | second folio: beginning (could start with 1.295, though the 
beginning is a bit diferent): yat tu vicāryate vastudharmastattvavidhirjāgradādinirūpaṇam | 
end (1.109a): adhvanyāsavidhiḥ śodhyaśodhakādivicitratā dīkṣā |

Folio marked as no. 1:, beginning (with 1.322a):  dhista(taḥ parvvabhedās tadviśeṣa) thā 

vyākhyāvidhiḥ śrutavidhirgurupūjāvidhistv |

end (penultimate line): ātmā saṃvitprakāśasthitiranavayavā saṃvid ityāttaśaktivrātan tasya 

sva

Third picture, First folio: Beginning (with 1.309b): yojanikādeśca ṣoḍaśe syādihāhnike 

sūtrakḷptis tattvaśuddhiḥ pāśadāho tha yo | end (1.321a with changes):
stadviśeṣaḥ pavitrakavidhi..ṭaḥ  cakracarccā carccayoga?rtthāyatanacarnaṃgu/ṛ 

Second folio: beginning (with 7.20b): pi sūkṣmakuśalairardhārdhādiprakalpane 

bhāgaṣoḍaśakasthityā sūkṣmaś cāro bhilakṣya | end (7.31 commentary and 7.32a): ko vikalpaḥ 

syādvividhaṃ vastu kalpayet ye tv itthan na vidus teṣāṃ vikalpo nopapa

Bibliography: Listed on p. 19 at serial No. 6539 in Cat. MLT 1965.
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Trivandrum, Oriental Research Institute and Manuscripts Library, 

University of Kerala (22.5442)

31. Varanasi, Sampurnananda Sanskrit University (26692 - 3044)

folia: 326-372, 374-375, 377-416, 418-420; size: 13.3 * 7.2; Devanāgarī; photocopy

Contents: TĀV 9.260-13.60

Incipit: [9.260] [326v1] smin pādādāvadhiṣṭhānātmani sthāne mukhyato vṛttimaṃti yena sarveṣāṃ 

tatraivendriyatvābhimānaḥ | vastutaḥ punaḥ sakalamevaiṣāṃ śa[2]rīramadhiṣṭheyam |

Explicit: [420r]

Notes: 9th chapter ends in 333r. 10th chapter ends in 369. 12th chapter begins in 397v. 26th 
chapter ends abruptly with verse 42 on page 397r. 
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Bibliography: Listed in Sampūrnanda Catalogue, Vol VI, Part I, (Tantra Mss) p. 254. 2000.

32. Varanasi, Sampurnananda Sanskrit University (82735 (4/151))

folia 497; size 10 * 6.6; Śāradā; photocopy

Contents: TĀV 1.1-11.81, 21-25

Incipit: [1r1] oṃ svastyastu prajābhyaḥ śrīgaṇeśāya namaḥ oṃ [2] yasmādīṣaṇa

Explicit: [116r]: tve iti ādyena prāthamikena udrekeṇa ucchalattayā mahattvaṃ yasya tasmin

parasaṃviddhāmasavidhavartini ityarthaḥ paradhārādhirohe punaḥ sarvajñānakriyāyoga eva 

syāt ityāha yāvaddhāmani saṅketanikārakalanojjhi. This is a part of 11.78-79. The text 
continues on the next page but that reads a fragment from 10.61: [117v] adhikaśca bhāvo 

vā syāt taddharmo vā na tāvadvedyatvaṃ bhāvastasya hi vedyatvaṃ na tu vedyatvameva saḥ 

ataśca taddharma eveti yuktamuktam vedyatvaṃ bhāvadharmaḥ iti ||nanvatrokta eva. Even 
this text stops in the mid of the page. After this the Ms is not numbered un till folio 5 
and it contains chapters 21-25. 

[13v12] ṣitam bodha eva hi bahiḥ pratiphalitastathā tathocchalita ityuktam | bimbatveneti [13]  

pratibimbatayeti ca | etaditi pratibimbabhāvātmatayā darśanam ||   ||    || (Up un till here 
this is a part of 27.42.) [14] itaḥ paraṃ va+aivāvatāritaṃ vivaraṇaṃ tathaivānubhūtam iti 

kāraṇenādarśī[15]bhāvān na likhitam ||   ||

Notes: 10th chapter ends in 106r. 21st chapter ends in image 8162. 22nd chapter ends in image 
3v. 23rd chapter ends in image 10v. 24th chapter ends in image 11v. 25th chapter ends in 
12r. 
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Varanasi, Sampurnananda Sanskrit University (82735 (4/151))

33. Varanasi, Banaras Hindu University (139)

folia 39; size; 31 ×17.3 cms Śāradā; digital images

Contents: TĀV 1.1-1.40. The text in the Ms abruptly ends in nanu kiṃ nāma pāra (1.41) which is 
the beginning of the avataranikā of 1.41.

Incipit: [fol. 1v, line 1] oṃ svasti prajābhyaḥ śrīgaṇesāya namaḥ oṃ namo gurave ||

Explicit: [fol. 39v, line 25] aṃśāṃśikākramāditi āvṛtini[26]rhrāsatāratamyamandātiprāyatvāt nanu kiṃ 

nāma pāra
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Varanasi, Banaras Hindu University (139)

34. Varanasi, Banaras Hindu University (C1114)

folia; 59 1/2 size; 22.9 ×15.9 cm Śāradā; digital images

Contents: TĀV 3.34ab-3.270. The MS starts abruptly from folio 12 which means that the irst 11 
folios are missing. This roughly consists of the third chapter of the TĀV. Contains the 
viveka of Jayaratha. Starts at 3-34ab and ends at the end of the commentary of the 

verse 3-270. 

Incipit: [12v1] kṣaṇe tu pra [text missing because the page is broken] [2]stāvat anabhivya [text 
missing] [3] sau prathame kṣa [text missing] [4] pratibimbatāmaśnuv [text missing] [5] 
bimbasaṃmatasya pratibi [text missing] [6] pratibimbajātīyatvam tatra prati
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Explicit: [70v18] sphuratītyarthaḥ na hyetatpadamadhiśayānasyaitadupayoga i[19]ti

bhāvaḥ yaduktam ayaṃ raso yena manāgavāptaḥ svacchandace[20]ṣṭānicatasya tasya

samādhiyogavratamantramudrājapādi[21]caryā viṣavadvibhātīti vakṣyati ca srānavrataṃ dehaśu 

The text stops here abruptly TĀV 3.270.

Notes: Folios 12-17 are badly damaged. 

Bibliography: Cat. BHU 1971 mentions author’s name to be Someśvara.

Varanasi, Banaras Hindu University (C1114)
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35. Varanasi, Banaras Hindu University (C1150)

folia 62; size 36.4 * 31.0 cms; Śāradā; digital images

Contents: TĀV 3.113-6.20

Incipit: [line 1] rthaḥ | atha ca sa eva sarvaprāṇināpa[ma V3pc]dha ūrdhvaṃ vibhāgena 

sūryācandrātmaprāṇāpānapravāharūpatayāpya[2]vasthitaḥ saiva parā jīvakaleti bhāvaḥ 

evamapyasau niṣkriyeṇa rūpeṇāvatiṣṭhate | kriyāśaktiparyantaṃ [3] tattadvaicitryātmanā 

parisphuraṇepi nāsya svarūpāt pracyāvaḥ ityarthaḥ |

Explicit: kṛtya sarvamidaṃ susthitaṃ syāt jaḍānāmeva ca pariṇāmo bhavediti na cetanatvenāsau yujyate 

ityanyairbahūktamiti tata evāvadhāryam ata evāsti[kya V4
pc]vāsanā[yā V4

pc]stādavasthyena 

anyeṣāṃ darśanāntarasthānām agnihotraṃ juhuyāt na hiṃṃsyā 

Bibliography: Cat. BHU 1971 reads the title as Tantrālokasāra.
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Varanasi, Banaras Hindu University (C1150)

36. Varanasi, Banaras Hindu University (C1198)

folia: 3; size: 12.3x13.5.; Śāradā; photocopy

Contents: BPV 3.1-23, Bimbapratibimbavāda (TĀV)

Incipit: (main text) oṃ namaḥ śrī gurave oṃ prakāśamātraṃ yat proktaṃ…...||
(Commentary) oṃ antar vibhāti sakalaṃ jagadātmanī iha ||
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Explicit: (main text ends in) iti bimbapratibimbavādaḥ samāptaḥ |
(commentary on margins ends in) śrī tantrāloke viśvapratibimbavādaḥ samāptaḥ oṃ 

śubham ||

Notes: This is a collection of irst 23 verses from the TĀ-3. The -viveka, the only extant 
commentary by Jayaratha is written on margins.

Remarks: The commentary on the margins begins with a maṅgala of Abhinavagupta antar 

vibhāti sakalaṃ jagadātmanī hi...... instead of Jayaratha's maṅgala and then immediately 
follows the commentary from TĀ 3.1. prakāśamātramiti prādhnyāt | na hi 

nirvimarśaḥ ..... skipping the earlier part of the commentary.
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Varanasi, Banaras Hindu University (C1198)
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37. Varanasi, Banaras Hindu University (C4138)

folia 33 1/2; size: 21.3 * 17.1 cms; Śāradā; digital images

Contents: TĀV 1.1-1.140

Incipit: [1] oṃ tatsadoṃ paramabrahmaṇe namaḥ [2] oṃ śrīmacchrīsvadarśanacaraṇakamalapādvakebhyo 

namaḥ śubham || [3] oṃ namo vighnahartre gaṇamukhāya siddhiketra || svastiprajābhyaḥ || oṃ atha 

tantrālokaṃ || yasmādeṣaṇa

Explicit: [34v22] daśāṃśikākramāt || kaṃcit iti tīvranirhrāsa[23]tāvṛtitāratamyam aṃśāṃśikākramāt 

iti āvṛtini[24]rhrāsatāratamya mandādiprāyatvāt (The text stops at 1.140).

Varanasi, Banaras Hindu University (C4138)
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38. Varanasi, Banaras Hindu University (C4779)

folia 7; size: 197 * 14.5; Śāradā; digital images

Contents: BPV 3.1-23 (TĀV)

Incipit: (main text) oṃ namaḥ śrī gurave | oṃ prakāśamātraṃ yat proktaṃ…... ||
             (Commentary) oṃ namaḥ śivāya antar vibhāti sakalaṃ jagadātmanī iha ||

Explicit: (main text ends in) iti bimbapratibimbavādaḥ samāptaḥ śubhaṃ bhavatu ||
(commentary on margins ends in) iti śrī tantrāloke bimbapratibimbavādaḥ samāptaḥ |

Notes: A collection of irst 23 verses from the third āhnika of the Tantrāloka. The -viveka, even 
thought not complete in all respects, is written on the margins.

Remarks: The commentary on the margins begins with a maṅgala of Abhinavagupta altar vibhāti 

sakalaṃ jagadātmanī hi...... instead of Jayaratha's maṅgala and then immediately follows 
the commentary from TĀ 3.1. prakāśamātramiti prādhnyāt | na hi nirvimarśaḥ ..... 
skipping the earlier part of the commentary.
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Varanasi, Banaras Hindu University (C4779)

39. Varanasi, Banaras Hindu University (C5019)

folia 16; size 35 * 18.5 cms; Devanāgarī; digital images

Contents: TĀV 1.204-3.6ab

Incipit: [1.204] [1] evaṃ ca prakarṣeṇa nissaṃskāratayā dhvastāni bāhyāvaraṇani yayā sā 

praśāntabhedetyarthaḥ ata eva śāṃtā cinmātrarūpetyarthaḥ evamapi sarvadikkā sarvadikṣu bhavā 

sthāvarajaṅgamātmakajagadrūpatvāt citrasvabhāvā iti yāvat
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Explicit: [3.6ab] [line 1] keṣu kandādyādhārādiṣu sparśādeḥ saṃbhavān pratisaṃkramati tena ya eva 

yatra svacchosti guṇaḥ sa eva tatra pratisaṃkrāmati ityāśayaḥ na vaitadpratibaddham 

ityavadhārayitumatra dṛṣṭāntamāha pracchannarāgiṇī kāntapratibimbihasvandaram || …… 

(The text abruptly stops here).

Notes: 1st chapter ends in image 19. 2rd chapter ends in image 30.

Varanasi, Banaras Hindu University (C5019)
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III. A Note on the Kashmir Series of Texts and Studies

In the late nineteenth and early twentieth centuries, interest gradually emerged in the 

various princely states in British India concerning what western scholars usually referred to 

as ‘Oriental’ literature. While many western ‘Orientalists’ were becoming interested in South 

Asian literature in its original sources and were trying to gain access to manuscripts through 

the good oices of these princely states, others like Georg Bühler (1837-1898 CE) were 

deputed by the British Government to search for Sanskrit manuscripts in Kashmir and other 

areas of Northern India.1 Yet others, like K.C. Pandey (1898-1974 CE), were completely 

denied access to manuscript collections by the Kashmir Government.2 There, no doubt, was 

also a gradual interest developing amongst the many royal powers of princely states in 

British India, about such original sources as manuscripts along with artefacts of 

archaeological importance.3 They would issue orders to collect manuscripts and emphasized 

their acquisition, preservation, study and publication. In many cases such concerns were 

invoked in the princely states as a result of the recognition ofered by the western scholars. 

Thus while introducing the Trivandrum Sanskrit Series by His Highness Rama Varma 

Maharaja, G. Harihara Shastri says:

Since the recognition by western scholars, a century and a half ago, of the cultural 
attainments of the Sanskrit language, a number of rare Sanskrit works has been 
published in India alone in the form of “Series”……” Shastri (1925:772)

Such concerns of the princely states—”a structure and concept whose very existence derived 

from a complex set of colonial appropriations and indigenous re-appropriations of pre-

colonial enactments of sovereignty”4—gave rise to a number of book series published across 

British India. The most famous among these were the Kashi Sanskrit Series, Trivandrum 

1. cf. Cat. Report 1877
2. See Pandey (1962:XIV)
3. About the politics of archaeology in the colonial India, particularly in case of Kashmir, see 
‘Contested Sites - Religious Shrines and the Archaeological Mapping of Kashmiri Muslim Protest’ (p. 
183-223) in Rai (2004).
4. Kabir (2009:88)
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Sanskrit Series5 (1905-), Bombay Sanskrit Series, Gaekwad's Oriental Series, The Bibliotheca 

Indica6 (1849-) and many others.7 

On a somewhat similar pattern was established the ‘Kashmir Series of Texts and 

Studies,’ sometimes also referred to as the ‘Kashmir Sanskrit Series’.8 The then ruler of 

Jammu and Kashmir State, Maharaja Pratap Singh (1848-1925 CE), established the Jammu 

and Kashmir Archaeological and Research Department9 (JKARD)10 in 1904. The creation of 

JKARD and also of Sardar Pratap Singh Museum in 1898 were, as Ananya Kabir maintains, 

not only the “Dogra responses to European scholarly practices”11 but also had the intention 

of propagating knowledge of the Hindu texts.12 The main purpose of this department was to 

publish the unknown and unpublished texts from Kashmir. Even though the JKARD had 

plans of publishing literature of the local vernacular languages as well, it clearly focused on 

Sanskrit alone.13 The choice of Hindu texts over Islamic texts—or, more precisely, Sanskrit 

5. They published around 100 titles in a span of 20 years.
6. Published by Royal Asiatic Society, Bengal. They published around 277 titles up until 1953. 
7. For a list of such series please see Banerji (1989:633). This list also includes the series published 
from outside India.
8. On the Sanskrit title pages of the KSTS volumes, an equivalent of ‘Kashmir Series of Texts and 
Studies’ was used as ‘kāśmīra-saṃskṛta-granthāvaliḥ’.
9. Since its inception in 1904, the Jammu and Kashmir Archaeological and Research Department 
(JKARD) changed its name and structure many times. For a detailed history of this organization, see 
Rai (2004:196 f)
10. For the reasons mentioned in n. 8 above, I have chosen to refer to the organization as Jammu and 
Kashmir Archaeological and Research Department (JKARD) throughout, even though most KSTS 
publications do clearly bear the name ‘Research and Publication Department’ as publisher. 
11. Kabir (2009:89)
12. Note Chatterjee saying that the Mahārāja wanted to publish the work titled ‘The Raṇavīra 

Prāyashchitta-Nibandha’ which he adds, “forms part of a great work entitled Dharma Shāstra 
Prapañcha, complied by order of His late Highness Mahārājā Raṇavīra Siṃha, and consists largely of 
quotations from nearly all branches of Hindu Scriptures.”  See The Śivasūtra Vimarshinī, KSTS No. 1, p. 
1 of the ‘A Full List of Works in the Press and in Preparation’ and Pratyabhijñāhṛdaya KSTS No. III, p. 1 
of the ‘A Full List of Works in the Press and in Preparation’. Also, cf. Śāstrī saying “...it is the 
muniicence of the Kashmir Durbar which, in fact, is to be applauded for publication of such 
philosophical works, and deserves the heartfelt thanks of the students of Hindu Philosophy all over 
the world.” Preface to the Parātriṃśikāvivaraṇa, KSTS No. XVIII, 1918. Also, Kaul mentioning 
“….which I hope will be useful not only to the general Hindu public but also to….” p. iii, Preface to 
Mālinīvijayottaravārttikam, KSTS No. XXXI, 1921.
13. See ‘A Full List of Works in the Press and in Preparation’ mentioned in the end of The Śivasūtra 
Vimarshinī, KSTS No. 1; Pratyabhijñāhṛdaya KSTS No. III.
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over Persian—was obvious. The Hindu king of the Muslim majority State was evidently 

interested in publishing Hindu literature alone,14 or at least literature that was closely 

connected with Hindus.15

It is most probable that it was Jagadish Chandra Chatterjee, the irst director of the JKARD, 

who would have set the precedent for the KSTS. He probably introduced the initial editorial 

policies followed in the KSTS volumes and also set a precedent for what kind of texts were to 

be published in the Series. My hypothesis is that Chatterjee was invited by the then king, 

Mahārājā Pratap Singh, to head the JKARD because he was seen someone who combined in 

himself the qualities of both a traditional paṇḍita and a modern philologist trained in the 

West. Since Chatterjee studied in Cambridge, it is not diicult to hypothesize that he was 

trained in modern philological and text-critical methods in Sanskrit. Indeed, he was an 

excellent choice for the Mahārājā to establish the research department, yet it is nonetheless 

curious that someone like Mukunda Rāma Śāstrī (1860-61? [Vikrami 1917]-1921 CE) (now 

onwards Śāstrī), a local Kashmiri Sanskrit paṇḍita who was already a well trained, renowned 

and by all means an eicient scholar, was not found it for this position.16 Unlike Chatterjee, 

Śāstrī was not educated in the West, but he was by all means a proliic traditional scholar 

equally conversant with modern research methods, which he had learnt assisting reputed 

scholars such as George Abraham Grierson, Marc Aurel Stein, Sir John Marshall, David B. 

Spooner, etc. In fact he served in his capacity as a head paṇḍit under the directorship of 

Chatterjee. In fact Chatterjee himself praised Śāstrī saying: 

The Head Paṇḍit, Mahāmahopādhyāya Paṇḍit Mukunda Rāma Shāstrin, 
who had, previous to his appointment in this Department, worked with 
European Scholars and is therefore acquainted with what is expected by 
the world of modern Scholarship of the edition of an ancient Text, has been 

14. Since dealing with this topic would be a stark digression from the main topic, I should simply 
refer the readers to Kabir (2009) and Rai (2004).
15. For an elaborate discussion on this see Ananya Kabir’s ‘Modern Nation, Antique Land’ (pp. 
80-103) in Kabir (2009).
16. For a detailed account of the achievements of Paṇḍit Mukunda Rāma Śāstrī see Kalla (1997).
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of help, in that he has readily grasped what I have wanted him to do and 
has done it well.17

Chatterjee edited the irst six volumes in the KSTS from 1911 to 1916 with the immense help 

provided by the team of young Sanskrit paṇḍits in his department.18 While acknowledging 

the help he received from Paṇḍita Harabhaṭṭa Śāstrī (1874-1951 CE), for instance, he 

mentions: 

… I have not allowed a single sentence to be inally written out or printed without 
carefully going through it and understanding its full meaning and bearing—from 
Pandit Hara Bhatta Shastrin, who has made a deeper study of the Kashmir Shaiva 
system and has a wider acquaintance with its literature than the other Pandits of the 
Department...19 

While on the one hand this shows the indebtedness of Chatterjee towards the learned 

paṇḍits of the JKARD, at the same time it also tells us how meticulously both of them would 

have edited the texts taking all possible assistance from each other. The impression that one 

gets while reading the KSTS volumes is that Chatterjee and his team, including the 

subsequent editors who followed Chatterjee, have put enormous eforts into editing and 

recording parallel readings from the available manuscripts. Mostly, as also noted by Rastogi 

(1987:161), their endeavor was to prepare error-free and readable editions and present well-

edited texts. However, almost all KSTS volumes are not totally free from errors and even 

severe editorial lapses. We will discuss some of these problems below.

Having said that, it is nonetheless clear that the editors of KSTS and their teams were 

working under a number of limitations. Even though JKRPD was a State run institute, the 

editors worked under all manner of extenuating circumstances. One such incident is 

recorded by Kaul in his preface to the Śivadṛṣṭi: 

17. The Śivasūtra Vimarshinī, KSTS No. 1, p. I (Preface).
18. Thus he acknowledges the assistance of Paṇḍit Mukund Rām Śāstri, Paṇḍit Harbhaṭṭ Śāstrī, 
Paṇḍita Maheśvar Nāth Rāzdān amongst others.
19. The Śivasūtra Vimarshinī, KSTS No. 1, p. II (Preface).
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The press copy was fully prepared and sent early in the year 1924 to the 
Aryabhushan Press Poona. Its printing has unfortunately taken a decade of years to 
reach completion owing to the disastrous ire, which the said Press caught in 1926 
when the whole portion of the Sivadriṣṭi printed up-to-date was destroyed…..20 

Nonetheless, the Śivadṛṣṭi was inally published by the JKARD in the year 1934. Today, we 

can only imagine the problems they faced. 

 The bulk of the titles edited in the KSTS are texts belonging to what Chatterjee called 

‘Kashmir Śaivism’.21 A Descriptive Analysis of The Kashmir Series of the Texts and Studies 

published by the JKARD sometime in 1950s (publication date not mentioned) thus mentions:

The publications of the Research Department of Jammu and Kashmir State 
number, up to date, 87 volumes, large and small, comprising 97 separate works. 
Of these, 74 are included in “The Kashmir Series of Texts and Studies,” while the 
remaining 13 are outside the series—being extra numbers………. Out of the total 
number of 87 volumes, no less than 56, comprising 64 separate works, are just on 
the one subject of what is known as the “Trika Shāstra”, that is ‘The Threefold 
Science’; or briely, the ‘Trika’, ‘The Triple’. (p. 1)

The irst book intended for publication in the KSTS was Chatterjee’s remarkable, but now 

somewhat obsolete book entitled Kashmir Shaivism (Being a brief Introduction to the History, 

Literature and Doctrines of the Advaita Shaiva Philosophy of Kashmir, speciically called the Trika 

System). This book was published subsequently, rather than as the opening volume of the 

KSTS, as had been intended.22 The publication of this book was the irst ever attempt at 

introducing the Śaiva tradition of Kashmir to the world, and the fact that the book was 

written in English aided the rapid dissemination of ‘Kashmir Śaivism’. Chatterjee, basing his 

study of the texts that were still in their unpublished forms of manuscripts, made the irst 

historical and philosophical study of the Śaiva tradition. Pandits of the department, Paṇḍita 

20. Preface by Kaul to Śivadṛṣṭi, p. i, KSTS Vol. LIV.
21. This term is quite problematic and modern scholarship has reasons to believe it. Muller-Ortega 
(1989:17f) has a discussion on why the term ‘Kashmir Śaivism’ is problematic. 
22. Chatterjee mentions that his book was to be published together with the Śivasūtra Vimarśinī (KSTS 
No. I) as a single volume, but this was not possible. Chatterjee mentions reasons for this. See The 
Śivasūtra Vimarshinī, KSTS No. 1, p. III (Introduction), fn marked with *.
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Harabhaṭṭa Śāstrī and Paṇḍita Maheśvar Nāth Rāzdān,23 helped him in this pursuit, and 

soon he came up with a list of titles to be published in the KSTS.24 Chatterjee might have left 

the JKARD sometime immediately before or after 1916. He probably served as the director of 

the JKARD for about fourteen years.25 The next KSTS editor, Mukunda Rāma Śāstrī, most 

probably took over the department immediately after Chatterjee left, sometime in 1916. 

Śāstrī retired from the department in 1918. However, as mentioned earlier, he was already a 

head-pandit under Chatterjee in 1911.26  From this we can conclude that he served in the 

department for about seven years. While the volumes edited by Chatterjee were published 

over a period of ive years, it is interesting to note that all the twenty titles edited by Śāstrī 

bear the same publishing year, 1918, except one case which indicates publication in 1917.27 It 

might have been, as we could imagine and also as I recall hearing personally from Paṇḍit 

Dinānāth Yaccha,28 a common practice in those days to edit volumes for several years and 

then send several of them together to press. It is also the case, for instance, with the KSTS 

volumes edited by Paṇḍit Jagaddhar Zadoo, all ten29 of which mention the year of 

publication as 1947.  Another possibility, as suggested by Shaman Hatley, is of course to keep 

in mind the two strategic years —1918 and 1947—1918 the irst World War ended and 1947 

the British left India. In the irst case a possibility of delay in getting the volumes printed 

because of the World War might sound plausible, but in the second case, however, reasons 

might have been diferent. By 1947 printing was also introduced in Kashmir and in fact all 

the volumes edited by Zadoo were printed in Srinagar itself. The Indian war of 

independence against the British had hardly any repercussions in the Kashmir valley.  

23. ibid. Also see Tantrasāra, KSTS No. XVII, p. III and Parātriṃśikāvivaraṇa, KSTS No. 18, p. 2. 
24. Such lists are mentioned in the back of The Śivasūtra Vimarshinī, KSTS No. 1; Paramārthasāra KSTS 
No. VII; Pratyabhijñāhṛdaya KSTS No. III.
25. Preface by Kaul to Śivadṛṣṭi, p. i, KSTS Vol. LIV.
26. Preface of Chatterjee to Pratyabhijñāhṛdaya, KSTS No. III, 1911. Here Chatterjee says that a Ms used 
in preparing the PHṛ sigla ‘ṅa’ was obtained by Śāstrī from Lahore who was already a head pandit of 
the department.
27. The case of Spandasaṃdoha, KSTS No. XVI, 1917.
28. Paṇḍit Dinānāth Yaccha (1921-2004) served in the JKARD irst as a copyist and then as the head-
paṇḍita from 1948?-1976.
29. All the ten titles are mentioned in the bibliography.
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Madhusūdana Kaul Śāstrī (from now onwards Kaul) probably served in the 

department from 1919 to 1945. Kaul also wrote the preface of the ĪPV, volume I, which was 

edited by Śāstrī and published in 1919.30 The inal KSTS volume edited by Kaul is the 

Vāmakeśvarīmatam (KSTS No. 66) published in 1945. Kaul would have spent the longest time 

in the department, as is also evident from the number of texts he has edited in the KSTS. 

As mentioned previously, it is evident that the KSTS editors were working under a 

number of limitations. Many, such as the limitations of time and facilities, were unavoidable, 

but a number of editorial lapses could have been avoided. Based on an evaluation of the 

texts published in KSTS, I present below some remarks. The general practice followed by the 

editors of KSTS was to ofer minimal details concerning any given Ms, whether who the Ms 

belonged to, the script, material on what it was written or how old it was. Chatterjee, with 

one exception, however, ofers at least basic details of the Mss he collated for the texts he 

edited.31 On the basis of the editorial patterns followed by Śāstrī, the texts edited by him can 

be categorized into three: those where the variant readings and the details of consulted Mss 

are given,32 those where the variants are given but the details of the Mss are absent,33 and 

those where no Ms details are furnished and the variants are also completely absent.34 

Unfortunately, as also pointed out by Rastogi,35 our text, the TĀV falls into the category 

where manuscript details are completely absent but variants are listed. It is hard to speculate 

why Śāstrī chose not to follow a uniform editorial policy in spite of the fact that he also, like 

Chatterjee, was evidently a careful and meticulous editor. As already mentioned, he had 

assisted many western-trained scholars and was already conversant with modern methods 

of philological research. In fact a majority of his edited texts make this very clear when on 

30.  ĪPV, Vol. I, KSTS No. 00, p. I-II (preface).
31. This is the case of Spandakārikā Rāmakaṇṭha Vṛtti, Vol. VI, 1913.
32. 1. Tantrasāra No. XVII, 2. Amaraughaśāsana No. XX, 3. ĪPV, Vol I, No. (Ms details listed by Kaul in 
his preface to the volume), 4. Janmamaranavicāra No. XIX and 5. Parātriśikāvivaraṇa No. XVIII.
33. 1. Spanda Saṃdoha No. XVII, 2. Vijñānabhairava No. IX, 3. Vijñānabhairava No. VIII, 4. Bhāvopahāra, 5. 
Mahānayaprakāśa No. XXI, 6. Mahārthamañjarī No. XI, 7. Parāprāveśikā No. XV, 8. Tantrāloka Vol. 1 No. 
XX, 9. Stavacintāmaṇi No. X and 10. Tantravaṭadhānikā No. XXIV.
34. 1. Bodhapañcadaśikā, 2. Anuttaraprakāśapañcāśikā, 3. Kāmakalāvilāsa No. XII, 4. Lalavākyāṇi, and 5. 
Ṣaṭtriṃśattattvasaṃdoha No. XIII.
35. Rastogi, 1987:160



143

each title page of the texts he edited, he claims: “….mahāmahopādhyāya-paṇḍita-mukundarāma-

śāstrinā uddiṣṭakāryālayasthetarapaṇḍitasahāyena saṃgṛhya, saṃśodhana-paryāyāṅkana-vivaraṇādi-

s a ṃ s k a ra ṇ o t t a ra ṃ p ā ś c ā t y av i d v a t p a r i ṣ a t s a ṃ m a t a - ā d h u n i k a - s u ga m a - ś u d d h a -

rītyupanyāsādisaṃskāraiḥ pariṣkṛtya…” ([edited] by Mahāmahopādhyāya Paṇḍita Mukunda 

Ram Shastri after having improved [the edition] by improving [and] scribing [and] following 

the modern, easy, perfect method approved by the council of Western intellectuals. [And] 

after having put together, emended, collated [and] edited with annotations by the help of the 

other paṇḍits of the said department).36 In many editions he has assiduously provided useful 

annotations and copious notes. In many cases,  however, as we will also see in case of Kaul 

below, these notes are in fact just excerpts from other commentaries on the same text.37

Having said that one still wonders why both the proliic editors chose not to ofer any 

details about the Mss used for preparing the edition of as important a text as the TĀV. Was it 

simply indiference towards such details? Unfortunately, this seems to have been a common 

practice not only in KSTS but also in many other book series those days. In the irst volume 

of the ĪPV edited by Śāstrī the year of publication is mentioned as 1918. Even though this 

volume mentions Śāstrī as the editor yet it’s preface dated 28 March 1919 is written by 

Madhusūdana Kaul Śāstrī. In his preface Kaul has ofered the details of the Mss used for 

preparing the edition of the ĪPV.38 But as far as the second and the subsequent volumes of 

the TĀV are concerned, also edited by Kaul, there are no traces of any Ms details to be found. 

Both the editors are completely silent about the Mss used for preparing the edition of the 

TĀV in all twelve volumes. Kaul edited almost forty KSTS volumes. Even though almost all 

the KSTS volumes edited by Kaul contain the details about the Mss used, there are volumes 

among those which do not report any variant readings at all,39 and still others which include 

36. Here I am purposely avoiding the post-colonial question of why, for instance, Sanskrit texts 
needed to be edited on the pattern of Greek or Latin texts. This question, even though crucial, merits 
extended discussion. In future I plan to discuss the examples of textual criticism in the Tantrāloka-
viveka itself. 
37. See fn 44 below.
38. ĪPV, Vol. I, KSTS No. 00, p. I-II (preface).
39. Thus we have: Laugākṣi, Vol I, KSTS No. XLIX, 1928; ĪPVV, Vol. I, LX, 1938; Deśopadeśa and 
Narmamālā, KSTS No. 40, 1923; Vātulanāthasūtra, KSTS No. 39, 1923. Netratantra, Vol. II, KSTS No. LXI, 
1939; Ghaṭakarpara KSTS No. LXVII, 1945.
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only extensive annotations and notes but no variants at all.40 One would have expected that if 

Śāstrī did not include any details of Mss used for the edition of the irst volume of the TĀV, 

Kaul would have illed in the lacuna by providing the Mss details in the second or 

subsequent volumes of the TĀV (which were being edited by him) as he did in case of the 

ĪPV. But unfortunately this did not happen.

IV. About the editio princeps of the Tantrāloka

The editio princeps of the Tantrāloka along with the commentary by Jayaratha called -viveka 

was published in the Kashmir Series of Texts and Studies (KSTS) in twelve volumes between 

the years 1918-1938. Volume one, containing the irst two chapters of the TĀ and published 

in the year 1918, was edited by Pandit Mukund Rām Śāstrī41, while the remaining eleven 

volumes containing chapters three to thirty-seven were edited by Pandit Madhusūdan Kaul 

Śāstrī42 between 1921 and 1938.

A closer look at the variant readings noted by the editors gives an impression that 

they might have used four Mss since the sigla used for the anonymous Mss are four Sanskrit 

consonants: ka, kha, ga and gha. The maximum number of occurrences of variants are listed 

from ka and kha, and those attributed to ga and gha are comparatively fewer. Those from Ms 

gha are as less as ive in the irst two āhnikas.43 It is clear that the editors have selectively 

noted the variant readings from the likely four Mss. This choice of using negative apparatus 

by the editors turns out to be misleading for later scholars so much so that the occurrence of 

as many as ive variant readings from the Ms gha can easily be overlooked. Likewise Rastogi 

(1987:160) has also noted that the KSTS edition has used four MSS but the ive readings of 

the Ms gha have been overlooked. Upon a closer scrutiny of only the irst volume (containing 

40. Thus we have: Śivadṛṣṭi, KSTS No. LIV, 1934; ĪPV, Vol. II, KSTS No. XXXIII, 1921; Devīnāmavilāsa, 
KSTS No. LXIII, 1942.
41. Only the irst volume KSTS No. XXIII (1918).
42. KSTS Nos. XXVIII (1921), XXX (1921), XXXVI (1922), XXXV (1922), XXIX (1921), XLI (1924), XLVII 
(1926), LIX (1938), LII (1933), LVII (1936), LVIII (1938).
43. TĀ, KSTS vol. XXIII, containing irst two āhnikas and edited by Mukund Rām Śāstrī. p. 250 fn. 1, p. 
285, fn 2, p. 289, fn. 1, p. 292, fn 1 and in second āhnika p. 10, fn. 1.
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the irst two āhnikas of the TĀ) of the TĀV one can observe that Śāstrī provides a greater 

number of variants than volume two (containing only the third āhnika of the TĀ), which is 

edited by Kaul. For example it is diicult to imagine that there is not a single variant worth 

reporting between pages 87-131 and 155-242 of volume two. What I am trying to suggest is 

that probably Kaul chose a less exhaustive approach in editing the rest of the volumes of the 

TĀV than Śāstrī, which was simply a lawed editorial practice. 

On the other hand we should not judge how well or bad the transmission of a certain 

text was simply based on the frequent occurrence or complete absence of the variant 

readings recorded in the editio princeps without scrutinizing the original manuscript 

material. In the complete absence of the scrutiny of the manuscript tradition how can we 

draw conclusions concerning the patterns of textual transmission of a given text? Thus what 

Rastogi (1987:161) says may not be really helpful if we want to establish the history of textual 

transmission of the TĀV:

It appears that the text of the Āhnikas from irst to thirteen was more corrupt than 
the latter ones as the profusion and frequency of foot-notes suggest. Even among 
the initial Āhnikas the 1st was most defective and the incidence of mistakes has 
been gradually on the declining scale in the subsequent ones. From 14th onwards 
footnotes become conspicuous by their absence. (1987:161)

There is more evidence of the uneven editorial choices made in KSTS. We see Kaul providing 

profuse annotation to his edition of the Śivadṛṣṭi, but at other times, like for instance in case 

of SvT which is published in six volumes along with Kṣemarāja’s commentary titled udyota, 

or in case of the NTU, there are very few variant readings recorded and no annotation 

attempted at all. With regard to annotation and notes, one may, however, say that wherever  

the editors felt the topics are abstrusely philosophical, they supplied notes to improve 

intelligibility. This, unfortunately, is not the case with equally abstruse descriptions of 

rituals. At the same time one can clearly see that in many cases such notes, for instance in the 

two volumes of the ĪPV, are basically nothing but extracts from the ĪPVV.44

44. For instance, ĪPV, vol. I, p. 5, fn. 6 is from ĪPVV, vol I, p. 18. Also, ĪPV vol. I, P. 11, fn 23 is from 
ĪPVV vol. 1, p. 26. Also, ĪPV, vol. I, p. 5, fn 7 is from ĪPVV vol. I, p. 19.
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As mentioned earlier as well, it is not completely clear what policy the editors of the 

KSTS adopted from time to time. However, one can clearly see that no uniform method was 

followed. In some cases, I suspect, probably the editorial team was focusing more on 

transcribing the Mss from Śāradā into Devanāgarī (which was already a cumbersome 

process) instead of carefully collating the Mss. My collation of a number of Mss used for my 

edition has shown that there are still many improvements to be made in the editio princeps of 

the TĀ and TĀV, even if minor. Based on the philological exercise of editing a short fragment 

of the TĀ using almost twenty-nine manuscripts, it is clear that the transmission of the Mss 

of the TĀV has not been bad at all, yet I am sure that there might be other parts of the TĀV 

where a critically edited text could be very helpful in understanding the problematic 

passages. This might be particularly the case with more ritualistic and thus more technically 

complicated parts like āhnikas 29-32.

As pointed out by Rastogi, it is also important to keep in mind that the TĀ had 

already undergone corruption in just a couple of hundred years, as is clearly observed by 

Jayaratha himself.45 Thus one can only infer what other textual problems the TĀ and the TĀV 

would have gone through since the time of Jayaratha. Since compared to the complete text of 

the TĀ and the TĀV, the part of the text I have looked at is minuscule, it has been diicult to 

ofer any straightforward answer to this problem. In this context a irm answer can only 

emerge upon the collation of the complete text of the TĀ and the TĀV. A number of modern 

scholars such Gnoli,46 Padoux,47 Goodall and Isaacson,48 have already noted the importance 

45. Rastogi (1987:108, 142-146)
46. “I manuscritti si sono moltiplicati e con essi gli errori o le improprie transcrizioni degli scribi.” 
Gnoli (1999: LXXXII)
47. “La plupart de ces textes, il est vrai, étaient alors considérés comme perdus, ou étaient 
inaccessibles. Ce n'est que récemment que certains ont été retrouvés, en manuscrits, au Népal ou dans 
les bibliothèques d'Europe, que l'on a pu les consulter et commencer à les étudier. Une nouvelle 
édition du TĀ et de son commentaire, qui serait fort désirable, serait dès lors maintenant possible. 
Mais elle nécessiterait la consultation de manuscrits au Cachemire, auxquels on ne peut guère accéder 
aujourd'hui, et elle exigerait une grande érudition et un travail considérable. Il faut donc pour le 
moment se contenter de l'édition existante, qui n'est d'ailleurs pas mauvaise.” (p. 60-61) Silburn - 
Padoux
48. “but we think that it is high time for an entirely fresh treatment of Abhinavagupta’s masterpiece – 
one which does not rely solely on the KSTS edition, laudable pioneering attempt though it is, but 
makes use of the plentiful manuscript material that is available, some of which was not at the disposal 
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of having a revised critical edition of the TĀ. Highlighting the importance of a critical edition 

of the TĀ, Rastogi points out:

Our most urgent task is to have a critically edited text of the Tantrāloka and the 
Viveka. In the foregoing pages we visualised its necessity several times. By the time 
of Jayaratha the text of the T.A. was eclipsed by corruptions and he gives ample 
testimony of his having edited and restored the text (e.g.,) the Viveka on the T.A. 
23.23, 23.25, 29.265-66 and 37.4-5 etc.). The printed KSTS edition is in dire need of the 
same type of approach. An efort is to be made to locate as many MSS as possible and 
to collate and compare them. This may help settle many such problems as we have 
seen with regard to the diference in readings between Pandey’s Ms and the KSTS 
edition and resulting complications or with regard to several variants given by 
Jayaratha which are traceable to none of the MSS on which the KSTS edition is based. 
As a irst step, an internal comparative study may be undertaken as we notice 
variations in the portions referred to or cross referred to. As a second step, citations 
appearing in the T.A. and the Viveka may be compared with their original sources 
wherever available either in print or in MS. This may be done with an historical 
overview since even some apparently correct readings give to historical absurdities 
(e.g., Bhrātā’pi for Bhartā’pi in the T.A. 37.75). As a third step, a track has to be kept of 
the situations where Jayaratha, through seldom, is at variance with his master. For 
example the T.A. 8.406 says something, but it means something else from Jayaratha’s 
comments.49

 

Apart from this, another level of problems in the TĀ and the TĀV concerns the editing and 

printing of the editio princeps. Rastogi has already pointed out some printing mistakes.50 It is 

also observed that the readings of the TĀ when quoted in Abhinavagupta’s other works also 

vary sometimes. We see a few examples in the ĪPVV itself.51 At least in the case of chapter 

three, one can also add that wherever Jayaratha’s TĀV clearly paraphrases from the ĪPVV, 

one should closely cross-check the Mss of the latter also. I have only located a few minor 

variations. It should also be mentioned that the modern punctuation marks used by the 

editors of KSTS create many misleading situations. This was revealed in Chatterjee’s own 

words in the irst volume of the KSTS, where he says: 

of the editor and his assistants.” (p. 130) Goodall and Isaacson 
49. Rastogi (1987:245-246)
50. Rastogi (1987:161-163)
51. Thus the verses 3.29, 3.23, 3.25-34 are quoted in ĪPVV, vol. I, p. 164, 168, 165. TĀ 3.25cd is missing 
in the quoted text in ĪPVV.
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… the only point which has resulted in failure is that, during my absence in Europe, 
when I could read only one proof of each form and the inal reading was done in 
my oice in Kashmir, a confusion has been made as to the use of the signs of 
punctuation. The old Sanskrit Mss. never used signs and the old type Pandits are 
generally unacquainted with their meanings. It will thus be seen that in certain 
parts of the text a comma has been used where there should have been a semi-colon, 
where the latter has been substituted by a comma.52 

While the obvious intention of the editors was to facilitate the reading of such texts to a 

modern reader, yet in some cases, after a thorough reading of the texts, it gradually becomes 

clear that the punctuation marks provided by the editors are misleading. In such cases 

sometimes one has to think of reading the text ignoring all the punctuation marks. Such 

exercise might help in making more sense of the text in question. Needless to say, modern 

punctuations marks were not used in the premodern South Asian manuscript cultures and 

the running text (without spaces between words in a sentence) gives rise to many issues 

related to sandhi. For this reason, wherever I felt that the text was either dubious or the 

punctuation was misleading, I have printed the text in my edition without punctuation 

marks and only supplied them wherever I though it was really necessary.

V. About Other Editions and Translations

The editio princeps was reprinted as another edition by R.C. Dwivedi and Navjivan Rastogi in 

1987 in eight volumes, of which the irst is an analytical study of the structure of the TĀ and 

TĀV, and the last an index of the verses of the TĀ and those quoted in the TĀV. This edition 

or rather a reprinted version of the KSTS mislead many scholars into thinking that there was 

a new revised edition of the TĀ and the TĀV prepared by the editors, as the cover page 

appears to declare. However, the editors make it clear that they have not attempted a critical 

edition of the text and what they have in fact done is only prepared an “enlarged reprinted 

52. The Śivasūtra Vimarshinī, KSTS No. 1, p. II (Preface).
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edition”.53 While the introductory volume by Rastogi was the irst remarkable study of the 

TĀ and the TĀV in its structure, the cover page saying “edited by” is misleading. 

As far as later published editions and translations of the TĀ are concerned, the irst 

ever complete translation of the text (without the commentary of Jayaratha) was made by 

Ranerio Gnoli in 1972 into Italian. A second revised edition was later published in 1999. The 

translation is completely based on the KSTS and does not include the original text in 

Sanskrit, however, the notes propose several important emendations and corrections, and 

contains learned annotations, all of which help in improving the actual readings of the text 

besides making it easy to understand. Owing to the scale of his project, Gnoli does not 

analyze individual themes of the TĀ exhaustively, which is a limitation of his work. I have 

personally taken considerable help from this edition and have also considered a number of 

corrections and emendations proposed by Gnoli.

An edition only of the Bimbapratibimbavāda was prepared by Śrī Janārdana Śāstrī 

Pāndeya as a part of the Śaivādvayaviṁśatikā in 1997. The Śaivādvayaviṁśatikā is an anthology 

of twenty shorter Śaiva texts. The irst section in this anthology includes nine shorter works 

of Abhinavagupta, with the Bimbapratibimbavāda on pp. 36-38. This includes only the irst 23 

verses of the chapter three of the TĀ. Pandeya has based his edition on the two Ms from the 

BHU, which I have already mentioned and described in the list of Mss in this thesis. The two 

BHU Mss he mentions also include parts of the commentary from the -viveka, but Pandeya 

has not included these in his edition.

Two Hindi translations of both the TĀ and the TĀV have appeared, by Paramahamsa 

Mishra and Radheshyam Chaturvedi in 2000 and 2002, respectively. The text reproduced in 

both editions is based on the editio princeps, and both are simple translation projects with no 

concern for textual problems. Mishra’s edition, published in eight volumes, contains an 

extremely loosely constructed translation into Hindi that hardly clariies any problematic 

parts of the text. His translation is more or less Hindi paraphrasing of the Sanskrit text. 

Chaturvedi, on the other hand, in his ive volume edition, has attempted a more literal 

translation, which nonetheless does not help much in improving our understanding of the 

53. See Dwivedi et al, Vol I (1987:XVI)
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problematic parts of the TĀ or the commentary thereupon either. The complete absence of a 

single note or annotation in ive volumes speaks for itself. Both these translations are far 

from being critical.

In the year 2000, a French translation of the irst ive chapters of the TĀ was 

published by Lilian Silburn and André Padoux. This translation is also based on the editio 

princeps and includes notes, references and interpretation based on the commentary of 

Jayaratha. The Sanskrit text is not reproduced. The commentary is not translated, but 

selected parts are paraphrased wherever authors have thought it to be necessary. The irst, 

second, fourth and ifth chapters were translated by Lilian Silburn while the chapter three 

was translated by André Padoux.54 I have gone through the translation of the 3.1-65 in this 

translation but have made no use of it in my translation partly because it did not address any 

problematic parts of the text. 

The only comprehensive study of a single chapter of the TĀV (Chapter - 29) along 

with its English translation and annotation was made by John Dupuche (2003). However, 

Dupuche has completely ignored the textual problems in the text. 

An unpublished doctoral thesis was defended in the University of Lucknow by Ira 

Bajpai in the year 1971 discussing Abhinavagupta’s philosophy as expounded in the irst 

three chapters of the TĀ along with an English translation without Jayaratha’s commentary. 

This is the irst worthy attempt of understanding Abhinavagupta’s pratibimbavāda, however it 

ignores textual problems and the translation is not always appropriate. 

VI. Editorial Policy

The apparatus used for the edition has a maximum of four levels. The irst level records 

occurrence of the parallel concepts mentioned in other texts of Trika Śaivism such as ĪPVV 

and other parts of the TĀ /TĀV. The second level records the variant readings from the 

manuscripts examined. In the variant register all signiicant variants have been marked by 

line numbers for both verse and prose. The lemma is cited irst followed by lemma mark (a 

54. Silburn et al (2000:61)
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right bracket) and supporting readings. This is followed by a semicolon that separates the 

two or multiple sets of readings. Each variant reading is followed by the sigla that supports 

it. The third level of apparatus includes notes from Mss. For instance, wherever a certain 

word has been marked by a short gloss on top or below, or if a part of text is missing or 

marginal notes, occurrences of secunda manu etc. The fourth level marks the change in folio 

numbers wherever available. If a certain Ms does not bear page numbers, I have not marked 

them in the apparatus. 

I have generally preferred to apply sandhi in lemma except in the cases where it 

would have contributed to the probable misunderstanding of the text in a certain context. 

This has been my preference so as to avoid as much confusion as I possibly could and to 

keep away from any ambiguities. I have also applied punctuation marks only wherever I 

thought it was actually necessary. Thus as in the case of the editio princeps I have not marked 

a pratīka / mūlapada in prose text using single or double quotation marks. The verse text of 

the TĀ is set in bigger type and the prose text the TĀV is set in comparatively smaller font 

size. 

I have not proposed any stemma since for a text spread over thirty-seven chapters and 

5859 verses, proposing a stemma on the basis of sixty-ive verses is not possible. However, I 

must make a few important remarks. Amongst the Mss I have consulted thirty are written in 

Śāradā script, three in Kashmirian Devanāgarī, ive in Devanāgari and one in old Malayalam. 

The oldest Ms is a birch-bark probably belonging to 17th CE or earlier. The Old Malayalam 

Ms is also an exception because it is the only Ms of the TĀ available in a script other than 

Śāradā and Devanāgarī. Keeping in mind the age, number and variety of Mss consulted, I 

have observed that the text of the TĀ and TĀV has not undergone any signiicant changer 

over a longer period of time. 

For the purpose of this edition I did not continue to complete the collation of the 

three Mss from Jammu written in Kashmirian Devanāgarī. After collating a few folia it was 

clear to me that these Mss are a unique example of what Bühler called ‘cooked Mss’: 

As the Devanaāgarī MSS. are mostly prepared for the market, they are also not 
unfrequently cooked, i.e. the lacunae and defects in the original are illed in 



152

according to the fancy of the Pandit who corrects them. This most objectionable 
habit prevails in Kasmīr to a very great extent, perhaps to a greater extent than in 
India proper, though in India proper, too, the Pandit has little respect for the 
sacredness of the ancient texts. That sentiment is in Europe, too, of modern growth, 
and not much older than the historico-critical school of philology, which arose in the 
end of the last century. In no part of India have I, however, been told of the practice 
of restoring or 'cooking' Sanskrit books with so much simplicity as in Kasmīr. I was 
asked by my friends if the new copies to be made for me were to be made complete 
or not; and one Pandit confessed to me with contrition, after I had convinced him of 
the badness of the system, that formerly he himself had restored a large portion of 
the Vishnudharmottara.55

55. Cat. Report 1877 p. 33
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!ीत$ालोक)
!ीमदाचा -या भि नवग5ुपाद वि र चि त)

आचा -यजयरथकृत वि वकेा भि =>ा=ोपते)
ततृीयमा ?ि का@ -गत)

❦

A ति बि Cवादः

☙

मणृालकौलेन

सगंIृ सशंोधनप -यायाLन वि वरणा दि सMंरणोNरं

आOलभाषा@र टि RSया दि सMंारःै प रि UृV सWा दि तः ॥



खा ऽिप िविचऽं िनिखलिमदं वा वाचका जगत ।्
दपणनगरवदा िन िवभासयि जयत िवजयः ॥ ॥

इदानीमनपुायान यण बमूा ं शा व पायं ि तीयाधन ूिणगिदत ुं ूितजानीत

अथ पर पियकं ूिणग त पदमन ु रमव महिशतःु ॥
1 3 2 4 5 6 10 12 14 1 2 5 2 3 2 1 4 5 7

1

1 3 2 4 6 10 12 14 2 3 1 2 2 5 7

1 3 6 10 12 2 3 2 2 7

14 2 4

1 12 2 5 2 3 3 14 2 4 2 3 7

6 1 3 6 12 3 2

14 10 2 2 7 2 4

1 3 2 6 10 12 2 3 2 2 7

1 14 2 4 6 10 12 2 3 2 5 2 3

1 3 3 14 2 4 6 10 12 2 2 5 2 7

6 3 1 3 3 14 4 10 12 5 2

2 2 3 7 2

5 14

2

2 3 1

4

6

6

2 4 6 10 12 2 3 4 3

3 2 4



नन ु यिद नाम पर पाय ा न ु रमव पं त वूणव गताथ ात ्िकमथिमदमाि का-
रमार त इ ाह

ूकाशमाऽं य ं भरवीयं परं महः ।
तऽ त तामाऽमिधकं ूिविव त ॥ ३-१ ॥

ूकाशमाऽिमित ूाधा ात ्। न िह िन वमशः ूकाशः सम पुप त वा । ू -
िम नपुायाि क । अिधकिमित क नामाऽण । न िह व तु व नुः भाव ऽितिर-

1 3 2 2 2 10

1 3 14 2 4 6 10 12 2 3 2 5 6 2 7 3

1 3 14 2 4 6 10 12 2 3 2 5 6 2 7 3

1 3 14 2 4 6 10 12 2 3 2 6 2 7 3

1 3 2 6 10 12 2 3 2 5 6 7 4

3 1 3 2 4 6 10 12 3 3 6 2 7 2

1 3 14 2 4 6 10 12 3 2 6 2 7 2

5 1 3 12 2 3 2 6 2 12

2 2 3

3

3 2 14 2 6 2 7

10 2

2 2

2 6 4

3 3 6



त । तथा वा स भाव एव न ात ।् त तित ूकाशनिबयाकतृ म ्, त च-
य ं यत ् िभ ावव या सव ूकाशयतीित ॥ १॥

तदवाह

यः ूकाशः स सव ूकाश ं ूय ित ।

2

1 2 14 4 6 2 5 6 2 7 3

6 12 2

1 2 4 12

3 14 5 2 3 2 7

6 2 1 2 4

7 3

1 1 2 4 6 10 12 2 7

1 3 3 14 2 6 2 3 2 5 6 2 7 4

4 1 1 2 3 3 14 2 6 2 3 2 5 6 2 4 6 7

3

3 6

2

2 4

2 3

2

3 14 2 2 5 7

2 5

5 4

2

12 7



यः ख ूकाशनिबयायां कता परूमाऽा ाऽन ु रश ािभधयः ूकाशः स सव ू-
मातृू मया न िव ूकाश ं ूकाशमानतां ूय ित ा का नावभासयती थः
। न िह िव ं नाम ूकाशमान ात ् तदितिर ं िकि वित, तदितरका पुगम
ूकाशमान ाय गा ानमव न ािदित ॥

तदाह

न च त ितर ि िव ं स ा न भासत ॥ ३-२॥

वाश ऽ पुगम ॥ २ ॥

2 4 6 3 2 7 1

3 1 2 4 6 2

7 14 2 4 6 2 2 5 2

1 3 7

3 3 6 4

1 6 2 2 5 2 14 2 4 7 2 3

6 3 2 4

1 1 2 4 6 2

3 7 1 1
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1 1 2 3 14 2
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नन ु य वं त ह ूकाश एव ूकाशत इित िव ावभास एव न ात ।् अथ च भासत
िव िमित िकमतित ाश ाह

अत ऽस परमशानः ा म नगलः ।
इयतः सिृ सहंाराड र ूदशकः ॥ ३-३ ॥

अत इित ूकाशाितिर िव भानाय गात ्। परम र नगल ल ण -
ात माहा ात ् ा िभ ाववानितिर म ितिर ायमानिमयि विच ं ूदशय-

तीित । इ वं िव विच ासऽिप ूकाशमाऽ भाव ा नािधकं िकि ात-
6 1 6

6 2 4 2 4 6

2 3 14 2 4 6 5 4 7 2 2

3 2 6 3 6

6 2 3 2 1 1

14 2 4 2 3 7 5

14 2 4 6 2 2 7 3

2 4 3 2 1 7

1 1 3

1 1 2 4 7 5 6

2 4 6 3 6 7 1 5

3 14 2 4 2 3 2 2 7

6 4

3

2 4

6 2

4 2 5

6 3

4 2 6 2



िमित कटा ियतमुऽ ा िन पणं कृतम ।् अत एव चानन िव िच ितिब िम-
नजु श ि ूितिब वाद ावकाश द ः। यथा िह दपणाद पर र ावृ ा ानः

ूितिबि ताकारिवशषा त ऽनितिर ऽ ितिर ा इव भास त िदहापीित ॥ ३ ॥
तदाह

िनमल मकुर य ाि भिूमजलादयः ।
अिम ा दक ि ाथ िव वृ यः ॥ ३-४ ॥

सबु धम याम ्
3 14 2 6 2 5

1 2

3 7 1 2 6 3 6

7 3 6

2 6 3 1
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1 6 3 4

1 2 6 3 7

6 4 3

2 3 14 2 4 6 5 6 3 7
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1 2 3 1 2 4 5 6 1 2 3 4 6 10 14 2 1 4 5 6 7
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7 7 4
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पािदप वग ऽयं िव मतावदव िह ।
गृ त प िभ च रुािदिभिरि यः ॥

इ ा ु ु ा प व पादय ाव विमित ॥ ४॥

तषां ूितिब न व या िवषयिवभागं दशयित

स शं भाित नयनदपणा रवािरष ु ।

स शिमित सजातीयम ।् अ रित अ र ं नाितती ं नाितम ं स रं चा ं वा तजः । तऽ

14 2 4 6 2 2 3 5 7 3

2 4 6 3

5 5 2 4 6 3

7 1 2 6 3 14 4 7

1 3 14 2 6 2 3 5 7 4 5

1 3 6 7 1
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िह छायाप ु ष पदशिवि ः शरीरसं ानूितिब ं ँयत । यदा ः

नभ च तजिस पूितिब य गः । इित ।

य ा िवषया र पल णपरतया श ूितिब िवषय न ा यम ्। तन नभिस ूित -ु
ा, तथा परानभुयूमान कटुित ाद रस , ािद श , ग च, द दक क-

1 14 2 4 6 3 2 7

1 14 2 4 6 5 3 7 3 1 14 4 6 3 7

14 2 3 6 4 4

4 6 3 1
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1 2 4 3 7

1 2 4 7

2 1 14 2 4 5 3 7 3
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ाद श ऽ िच, ाण ग ऽ च बमण ूितिब निमित ॥
एतदव दशयित

तथा िह िनमल प पमवावभासत ॥ ३-५ ॥

इह पिृथ जसां ऽयाणामव पव िमित पा थव दपणाद , आ ि िमत जलाश-
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1 14 3 14 4 2 7
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याद , तजस च रुाद च पा ऽि गणुः सिंनवश सं ाना ित त ितिब -
नमव तऽावभासत न शादः। त ान ाना ा कष ु क ा ाधारािदष ु शादः
सभंवात ्ू ितसबंामित । तन य एव यऽ ऽि गणुः स एव तऽ ूितसबंामती ा-
शयः ॥ ५ ॥

न चतदस िम वधारियतमुऽ ा माह

ू रािगणी का ूितिबि तस ु रम ।्
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दपणं कुचकु ा ां शृ िप न तृ ित ॥ ३-६ ॥
अऽ तावत ्ू रािग याः का ाया ग ु सिंनधानादर रायूाय ात ्सा ात ्दश-

ना ूा ाविप दपणूितिब ारणा न स ं मया का इित स षािभमानात ्

का दशनं वृ म ्। अत एव स ु रिम नन दशनवश ि िषता ादाितशयकािर ा िप
सिूचतम ्। एवम ासवं एत श ऽिप म भयूािदित तऽ कृतूय ािप सा दपण शा-
ूितसबंमा मलभमाना न तृ ित न ूीयत इ थः ॥ ६ ॥
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नन ु य ऽ पं ूितिबि तं त द िभचिरत भावः श ऽिप क न ूितिबि त इ-
ाश ाह

न िह श ऽ िवमल पमव तथा यतः ।
नम ं चाितिनिवडसजातीयकस ितः ॥ ३-७ ॥

अ ित दपण । तथित िवमलम ्। मव िह अ दपण इव मखु
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ूितिब ं ीकर तीित भावः। नम ं नाम चति म ु त इ ाह नम ं चित । अितशयन
िनिवडाः िवजातीयभावरक िषता य सजातीयाः, यथा दपण पपरमाणवः, तषां एका िवजा-
तीयाभावादसहाया या स ितः नर यणाव ाना पटु ािदपिरहारण ा सहंत ं
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तदव नम म ।् यदव िह िवजातीयः सजातीयाभाव ाक िषतं दपणाद पमपुल त तदा
पूितिब य गः। यदा त ु िवजातीयबा रज पािदिभः त ा मपुनीयत तदा न -
य ितरका ां िन ीयत । य व ूितिब ापकाप या िविश ः ता गणुः स

एव त ितिब ं गृ ातीित । अत एव च प एव पमवभासत इ ाद ूित ात दपण ऽिप
मखु ूितिब िद िवशषण िब ूितिब भाव न भवती ाविदतम ॥् ७ ॥

एतदव ूकारा रणािप ाच
ि भदाि दशन मतव या ।

अ ूकाश नम ं त ु िदतम ॥् ३-८ ॥
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अ ः ूितिबि तऽिप भावा र त ािवक व िनभासादितर िहतः ूकाश
य दपणादः ा भदमवल यि िभ दश ूितिब ापक पवताददशनं
गभ कृत यथ ा कटीकरणम ।् न िह दपणदशादणमुाऽऽिप बा दश ूितिब ं भवतीित
भावः । तऽ या मता कु ािदवल यन ूितिब हणसिह तुा, तदव नम म ्। न
चत प मवा ािभ िम ाह ग ु िदतिमित ग ु णा परमग ु णा ीम लदवन

अथाथ यथा पं ..........................। ई० ू० का० १.२.८ ॥
इ ािद । तथा

न च य ु ं जड वं ........................। ई० ू० का० २.४.१९ ॥
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इ ािद ीू िभ ाकािरका यटीकायामति िखलमव ूितिब सत मिुदतम ु िम थः
॥ ८ ॥

तदत म ं म ु ाम ु तया ि ूकारिमित दशियतमुाह
नम ं म ु मक सिंव ाथ सवतः ।

◌ंशािंशकातः ा ि मलं त िद या ॥ ९ ॥
म ु िमित सव व पा ा न िव ूितिब हणसिह ु ात ।् अत उ ं स-

वत इित । सिंव लं मव िह िव ंसवं त, अत एवा ाः सवतः म ।् तथा ािप द-
पणाद ◌ंशािंशकात पािदल णमशंमशंमवल अ दम ु ं नम म ।् ति िच-
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दव िकि ि मलम था सवऽ सव भायािदित दपणऽिप शःूितिब ं गृ ीयात ।् एवं च
म ु ाद भद न ात ।् त म च त ात मव िनिम िम ाह िवमलं त िद -
यित। तिदित पािद। अत एव शािद। तऽािवमलिम थिस म।् तन त ि रव तथा
ूसतृित भावः ॥ ९ ॥

अत आह

भावानां य तीघाित वपमुाया कं िह तत ।्
तषामवाि सि ामयं ूितघातकम ॥् ३-१० ॥

ूतीघातीित ूितह ृ ाद ान ुू वशासहिम थः । ति माया पग पनाकािर ा यं
पारम री िबयाशि ः तदा कम ।् अत एव भदूाधा ा तायाः ा ऽा िमित
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ूितिब हणासाम म ।् य नुरूतीघाित भावानां वपःु त ि ामयं ानशि भावम ्

। अत एव तदप या त िमित तऽ ूितिब हणसिह ु म ।् तन पवू ूितिब ा किमदं
त ुत ाहीित िवशषः। एवं परम र एव ात माहा ा ि ूितिब ा ाभासविच -
णावभासतित ता याथः ॥ १० ॥

तदाह

तदवमभुयाकारमवभासं ूकाशयन ।्
िवभाित वरद िब ूितिब शािखल ॥ ३-११ ॥

उभयाकारिमित ूतीघा ूतीघा ा कमाभासमाऽसारमवतत ।् न त ुताि किम ु म-
वभासं ूकाशयिनित । उ

त ादक महादवः ात पिहति ितः ।
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ि न भा स िब ूितिब दया ना ॥ इित ॥ ११ ॥

एवं यथाूतीित ूितिब सत मपुपा कषा न नयाियकानां ू ावृ नयनरिँमिभः
व मखु हणऽिप दपणमखुिमित ाि िरयम ।् न पनुः स ा ितरकण

ततृीय राँय र ाभावा ितिब ं नाम िकि द ीित मतं िनराकतमुाह

य ाह नऽतजािंस ा ितफल लम ।्
िवपय कं व ं गृ ीित स पृ त ॥ ३-१२ ॥

य इ कवचनन सऽूकारासिूऽत ा वषां नयाियकानां नत तिमित सिूचतम ।् कि दव
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ा हूवृ रत िमित भावः। अत एव विृ कारभषूणकारािदिभरत ामािप न ृ म ्।
ािदित बा ा पणादः। िवपय ित परावृ थः। अऽ च ूितफल ीित िवशषण-

ारण हतःु, अ था िह दहसमंखुीभाव एव एषां न ािदित कथं मिप व ं गृ ीयःु। प-ृ
तित एतद पुगम क वाशय इित ॥ १२ ॥

तदवाह
दहाद ऽ य ज दिध ातरुा नः ।

तनव तजसा क ऽथः ा पणन त ु ॥ ३-१३ ॥
उ ािटतच षुः ूमातदुहा िहः ूसतृं य ायनं तजः, तनव िवपय न तजसा ािध ा-

यक ा न यिद मखु ाततृा जायत त पणन पनुः क ऽथः। परुःूितफलनहतनूाम षामिप
कु ादीनां तऽ सभंवात ।् अथ दपणादय एव ूितफलनहतव न कु ादय इित चत ् ता-
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िभधानमतद ्यतः समानऽिप ूितघातहत ु दपणादय एव तथा न कु ादय इ ऽ न िकि -
ि िम म ु ँयामः। अथाऽािधकः ा धम ऽि िनिम िमित चत।् नतत।् -

ं िह न ूतीघात िनिम म।् एवं ाल क ात त्ि ित नभिस न क ा -
वकाशः ात ्ू तु त ितिब हण िनिम िमित िव मव हत रावहित। तन ूती-
घात मतू ा व िनिम म ्, त भयऽािप समानम।् य ा दपणन ूितफलन वृ ािददान
दपणं िवनािप मखु हणं ािदित तन क ूय जनम ॥् १३ ॥

एव ूितफलनबला ावृ ा यिद नायना रँमयः कमव व ं गृ ि ति ज एव
दश त ा ं ना ऽ दपणादर िर ाह

िवपय ु तज िभ ाहका मागतः ।
पं ँयत वदन िनज न मकुरा र ॥ ३-१४ ॥

पिमित वदनसबंि । वदन िनज इित वदनदश एव थः। दशावि तमव
2
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िह ा ं ाहक गृ ातीित भावः। न िह नीलदशं पिर नील ान ं नीलं पिरि िच-
म।् ाहका िमित हीतसृबं मव चत यम।् आ ािधि तानामव षां ाहक -
वहारः।
िक बिहःिनःसतृानां नयनतजसामा नािध ान ं िकमशरीरण सशरीरण वा। आ प-

ऽशरीर भ गायतन ं न ात।् तन िवनािप बिहबिु ल ण भ ग ासात ्, एवं च
त भ गायतनं शरीरम इ्ित िस ा भ भवत ॥् १४ ॥

सशरीरािध ान च िब वदवा ूितपि ः ा थ ाह

मखु शव त ू प ं भाया म लम ।्
न ृँ यिभ व का िपणः ॥ ३-१५ ॥
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यदीदं िनजमखुािधकरण ना न पमवभासत त्त म्मदं पिम ह ा द न पया ा
ूितपि ः ात ्। न पनुव का न ऽ दं पिमतीद ा द न । अऽ ु ानां
बालादीनामयिम वकरसा ूितपि ः । ु ु म खुमवदमऽ ूितिबि तिम ािभ-
म तां नाम । क द षः । िब ा नुर ूितिब भदन ूितपि र व तऽवं प -

ाप तमुश ात ।्
िक मखु एव य ा न पभानं ात ्त श ऽिप भायात ्। पसिंनवश िह

कामं ग ु ग व ािदरिहत ाताम ।् न पनु द िभचिरत भाव ात ् शहीन -
िच । पूितिब त ु शाि मव पं ूतीयत । न ि ूितिब भाज मकुुर

िच मपुल म ।् त ू पावभास यथा त म सिंनवश ावँयं भान ं तथा तद िभ-
चािरणः श ािप ाद ्यिद मखुमव गृ त । त ा य ु म ु ं क व व -
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हणिमित ।
न तव ं ाि िरयिमित य मखुमव गृ माणं ा ाऽिभम त दपण गहृीत-

िमित । य वं त ह मवा ु । िकमसवं मान स मखु हण ा पुगमन । ा ा-
र माणमव पिर ु रित न व तु मिप । शिु कारजतिनभास िह यिद शिु कािप भा-
या ृ तं रजतिनभासनित ाि रव न ात ।् एवं स मव च खुं गहृीतं का नाम ा-
ि ः, ा ाविप वा क दपण एव मखु न भा तु मखुं परमखु न । न तावदा ः प-

दपण ाख ड व िनभासमान ात ।् न िह रजतिनभासावसर शिु कायािप भान ं भ-
वत ।् नािप ि तीयः । एवं दासी मवल मानः सव जनः मखु भषूणिव ासूसा-
धनाद अना तः ात ।् त ा ा भावाि िवल णं ूितिब ा ं व रमवतद-

पुग म ॥् १५ ॥
अत आह
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पसं ानमाऽं त शग रसािदिभः ।
तूरव त ु ं व ु त ितिबि तम ॥् ३-१६ ॥

त ा ा भावादहत ः शािदशू ात ्कवलं त ू पसं ानतंऽ दपणाद ूितिब-
ि तं सत व् व न पनुरव ु । क त ु शािदिभ तूरवत ु म ।् अ था िब-

ादिवशष एव ात ्। त ाद व ूितिब ल ण तृीय रािशिर ाशयः ॥ १६ ॥

िक ाम चदं शादीनां तू िम ाह

ाव ा ताभावा दभाव ऽूमाणतः ।
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स चाथस माभावा ऽ ादशऽनवि तः ॥ ३-१७ ॥

स इित ूमाणाभावः । अनवि तिर था शादीनाम।् यिद वा नामाऽ िह शादी-
नामव ान ं ात ्त ः सहि यािण सयं ु रन ्। त िंनकषादव च मानं ान ं तऽ
ूमाणतां यायािदित त मीयमाण शाद ा ाभाव भविदित भावः ॥ १७ ॥

िक

अत एव ग ु ािदधम नत ल त ।
न ादश सिं त ऽस त स उपायकः ॥ ३-१८ ॥

अत इित शादीनामनवि तः । यिद त ूितिबि त पसं ानमाऽ -
शा िप ात त् म ग ु ािदरिप भायात ।् तदभाव चा क ूमाणिम ाह न ादश
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सिं त ऽस इित ग ु ािदधमः ूितिबि त पवतादः । असािवित ग ु ािदधमसभंव िह
त गात द्पण ऽ चा ः ात ।् न चवम ।् इित ूितिब ऽिप त ा ी ु ं ग ु ािदधम
नत ल त इित ।

नन ु प ं ताव शा िभचािर सवऽव ं िब चविमित दपण पमव कवलं िक-
िमित ूितसबंा िम ाश ाह त स उपायक इित । त ािवित त पसं ानमाऽ-

ाववभासन थः । दपण िह पवू य ु ा पमव म ीित तदवभासन एवा-
साधन ं न शादरपीित भावः । उपाय एव पायक इित ाथ कन ॥् १८ ॥
नन ु यथा दपण ावपुाय था ऽ ाल कादयः, इ पुाय ािवशषऽ ष एव क-

ाद ाधार उ त इ ाश ाह

त ा ु नष भदन य ाित तत उ त ।
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आधार ऽ तपूाया दीप िंवदः बमात ॥् ३-१९ ॥

यतः पनु ादादशादषः ूितिब भदन पथृ या न भाित । तत हत ि लष ुतल-
िमितवदिभ ापकतयाऽ षाधार उ त । अऽ पनु सतः ूितिब ावाल -
कादय उपाया इित। त ऽ िवशषः। तदाह तऽ ि ित। बमािदित। दपणाभदन व-
भासा रकालं सिंनिहतऽिप दपण जातऽिप ूितिब दीपं िवना क वहारः, क िह व-
दा तमस दपण मखुं सबंा िमित । एवम सबंा ऽिप मखु स ाल क न त-

वहारः। अन त ु स ाम वसंाम ां कनािप वग ु यन यदीि याथसिंनकषाभावात ्

त ान ं न ं त एवं पिरि ािद त ावषां समिुदतानामपुाय म ।् अवभास-
नमाऽसारमव िह ूितिब सत िम तिदह ूाधा न म ॥् १९ ॥

ननू य ु ा दपणा ीपादीनाम िविश मव ूितिब हणसिह ु िमित िकिमित न तऽिप
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ा ाभदन त ासययिुर ाश ाह

दीपच ु वब धानां कािठ ाभावतः परम ।्
सवत ािप नम ा िवभादशव थृक ् ॥ ३-२० ॥

स म व दीपादीनां ा िन ूितिब हणसिह ु ं क त ु ूितिब दपण य-
थानितिर ऽिप तत ऽितिर ायमान न ूकाश था नाऽित अत आह न िवभादशव -ृ
थिगित यत दीपादीनां कािठ ाभावः । किठन िह दपणाद ूितसबंा ं मखुा ाधार

यातप्थृ ितभासत । दीपािदतजः पनुः कािठ ाभावादकविदित । तऽा या था न
ूकाशत यथा िनमलऽिप जलाशयादावि िमत ा ितसबंा मिप मखुािद न ल त त-
थहापीित भावः ।

न वम िप व ा ािठ ाभावात ् िम ऽिप ूितिब पथृक ् ूितभास न
ात ्। न । अ व पां कािठ म ्। न िह यथा नभिस भजुं पिर मयत न ूतीघा-

त थाऽापीित अत एवाऽ बा ां तरतः प ुसं बा ः परं त दन पिर मः । क त ु तदाप-
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ि कम ।् न िह यथा पिृथ ां कािठ मि तथा ु । यथा चाऽ तथा न तजिस । न िह त-
जिस कािठ ं ना ी ु त । क त ु तदप यािप ं ूितिब पथृ काशनाय -
यिमित । अ था मतू ादाकाशत ु ा एव दीपादय ऽिप भवयःु । सिंविद पनुरत ा-

व मतू ा ऽ न ूितिब पथृ काशः । क च दपणािद परुत एव ं, न प-
ािदित तऽ मिलनं प ा ागं िभि ायनाि परु भाग ूितिब ं भासत । इह

त ु सवतः ादकन भागन ूितसबंा मिप मखुािद न ल त । भागा रणा त
आल कािदना ूितसबंा न त ानावतृ ात ् । य ा यथा काच िटकशकलादयः स-
वतः ाद ्त विहतव दुशना थानपुप ा नायनानां रँमीनां न ूितघातका था
दीपादय ऽिप कािठ ाभाव सित सवतः ा ागा रण िनग तः ूितिब ित
न तऽ त र हमित । मिलन त तीघातक भागा र ाभावात ।् सिंव नुः सवत
नम ा ूकाशित न त ा व ग ऽ ीित तऽ कथं ूितिब पथृ काशः
। य नुः ूसरावसर दीप छायाप ु ष ान वा नभ तजिस ूितिब ं ल त त ािद-
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माहा ात ्। च ु िप वा य ितिब ं ँयत त तजस च िुरि य त िन पर -
ात ।् क ा ग लक इित न कि षः ॥ २० ॥

न चत ितिब सत म ािभः प मव िम ाह

एत दवदवन द शतं ब धवृ य ।
मढूानां व ु भवित तत ऽ ऽ ना लम ॥्३-२१॥
ूतीघाित त ं न न ा ािय चािप न ।

वष क ािप मिहमित कृपा ना ॥ ३-२२ ॥

एत ितिब सत ं कृपा ना दवदवन मढूानािमित व माणन ूकारण ब धवृ य द शतिमित
स ः । द शतिमित सामा न ः सवऽवित भावः । त म ्

पजूयि व वीः करण न दीिधतीः ।

इित । तथा

जलदपणव न सव ा ं चराचरम ।्
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इित । तथा

सदस िुनभासी दपणूितिब वत ।्

इित । तथा

यथा नमलादश भाि भावा िवर िधनः ।
अनािम ा थत ि ाथ िव वृ यः ॥

इित । तथा

ूितिब ि य ाथा ः मणिरव ।

इित । तथा

न म ब न म म जीव ता िवभीिषकाः ।
ूितिब िमदं ब ु जलि व िवव तः ॥

इित । तऽ तावदवत ितिब ं व ु भवित ूितभासमान ात ्। न च भातमभातं भ-
वतीित िह सवषामवाऽािववादः । न चाऽ कि ाधकः ू य ऽि त रकालमनदु-
यात ।्
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नन ु य वं तदतन ूिस त जुातीयनभिवत ुं य ु म ।् अ था िनयतं व ु भंवत ्

। तन शश ा प शा ा कं िवषाणं व भुतूम ी िप ात ।् न चा ूिस व -
रजातीय म ीित कथं व भुतू ं ात ्। बा ं ख उ ं व ु दशा शा रमिप

जत, न चवमतत ।् तदाह तत ऽ ऽ नित । तत इित दपणदशात ।् अ ऽित दशा र
। भवतीित सवऽव स नीयम ।् बा ं च पािद शा िभचिरतमव भवित । नवमत-
िद ाह ना लिमित नत या िम थः । यत ऽऽ शािदपिरहारण पसं ानमाऽ व
ूितभासः । नश ऽऽ काकाि व ः । बा ं पवतािद सव व ूितह ,ृ सव चा , म-ू
त ात ।् न चवमतत ।् अत आह ूितघातीित । नश ऽऽािप सबं नीयः । अ था भ-

दपण कथं तद ः ूवशः ात ।् न चत पण पृ त य ु त । तथा िह दपण ा-
दशनं भवत ।् बा च सव व कारणाप ाि । न िह य ु िकि ु सभं-
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वित । उ ं पनुर िनरप मवा । यथा चबािदपिरहारण घटः । इदं पनु ि िनिम ं
दपणा पु ात ण न िकि दिप स ां लभत । न िह दपणािदपिरहारण ूितिब ं िचद ्
ँयत । त ं न त िमित । अत ए नत यं ि रमि रं वापी ाह न ा ािय

चािप नित । बा ं िह व ू ं सत ब् कालय िग ा ायी ु त । अ था ािय ।
एत नुदपणादरितरकण स ामव न पलभत इित क कालय ग यन ािय म ािय ं
वािप भवत ्। त ा िस त जुातीय ाभावा शिवषाणािदवदतदव वित । ना
ूितभास ा ः ।

अथ चाि ूितभास इित िकमत त इ ाह वष क ािप मिहमित । -
दपणादरवष ूभाव । य ुिवल णमाभासमाऽसारं ूितिब ं नामदं ूितभासत

इित । तन भगवता यथा दपणादावाभासमाऽसारा एव भावावभा तथा सिंव ावपीित
न बही प नषां स म ीित ब धं वधियत ुं बा थािभिनविशनामत पिद म ।् अतः सव-
मवतदाभासमाऽसारमवित । न बा ऽथऽिभिनव ं यन तम हः शा त ॥् २१-२२ ॥
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अत एवाह
न दश न पं न च समयय ग न पिरमा
न चा ास न च तदपहािनन घनता ।
न चाव ु ं ा च िकमिप सारं िनजिमित

वुं म हः शा िदित िनरिदश पणिविधः ॥ २३ ॥
ूितिब ं ताव पणाितरकण त तया पथृ ां न पलभत इ पुािदतम ्। तत

ना दपणा थृ दश इ ु ं न दश इित । एवं चा न घनता कािठ ल णा मू तरिप
ना ी थः । अ था िह दपणाद पथृ दशः ाद ्। एक व नभ दश मतून दपण-
नाबा मतूा रणाबिमतमुश ात ।् मतूानां समानदश िवर धात ।् अत एव चा-

न पं पा गणुय ग ना ी थः । स िह मतू एव भवतीित भावः । अत एव चा-
न कालन सबं ः । स िह किचत प्वूापरभािवनमप पथृ ल स ाक ात ।् अ-
पनुदपणात प्थृ व ना ी ु ं ब शः । अत एव चा न पिरमा पिरमाणं नाि
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सत एव त ग पप ः । अ था िह पिरिमत दपणदश महाकारं पवतािद कथं ूितसबंा ं
भवत ्। नािप दपणा रनकषामथानां सहूितभासऽिप पर रं निब न सं ष इ ाह न
चा ास इित ।

नन ु नगरूितभासाद य नकषां िभ दशानामथानामकि व पिरिमत दपणदश ू-
ितभास दतषामकदश ा थानपुप ा पर रं समंलननकिप डीभावनवास ा ः ।
न चदवं त ह तऽ नगरूितभास एव न भविद ाह न च तदपहािनिरित सवषामवाथानां
पर रं विव नव ूितभासात ्। न च भातमभातं भवती ु ं ब शः । अत एव च ना-

ाव ु िम ाह न चाव ु ं ािदित सवषामवाथानां ूितभासात ।् एवम व -ु
पपादकम मिप िनजं त ं प ं ना ी ाह न च िकमिप सारं िनजिमित । इ वमा-

भासमाऽसारं ूितिब सत म ्। बा ाथवािदन िनि तमव तूथा कं सकुंिचतं ान ं
शा तािम तदथ दपणिविधः कु ािदवल यन ूितिब सिह वु ुू कार िनरिदशत ्
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िन द वान ।् एवं च स यमथः ूद शत भवित । यि िमदं सिंविद दपणूितिब ा-
यनावि तं न त ु तदितिर तया बही प न व सुिदित न तऽािभिनव िमित ॥ २३ ॥

तदवमपुपािदत ूितिब माग य ूितिब ं त ामवाियकनािभधाना रणा -
िभधीयत इ ाह

इ ं ूद शतऽमऽु ूितिब नव िन ।
श ूितिब ं य ित ु ित भ यत ॥ ३-२४ ॥
न चास श जः श आग न सं वात ।्
तनव व ा र ः श ा वणादिप ॥ ३-२५ ॥
िपिठरािदिपधानाशं िविश िछ स त ।
िचऽ ा ा श ूितिब ं मखुािदवत ॥् ३-२६ ॥
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ूितसबंमणन ु वणम ित ूित ु ा य ा ूितस शं वणं ूित तु स्वित । इह
ख नयाियकानां दपणाद चा षुाणां रँमीनां ूितफलनात ् कव हणन प ूितिब-

ऽादः ूितफलना य गात ्ू ित ु ाद म ु श ािद पतापिरक ननािप तदप वित
न िचदिप ूितिब मि ाशयः । तऽ पूितिब ं तावद ी पुपािदतम ।् एवं श ा-
दीनामिप ूितिब ाि पपादनाय त तमाशं षयित न चासिव ािदना । असािवित
ूित ु ा । श ज इित न पनुः सयं गज िवभागज वा । त एव हतसुम ु ादयं म-ु

ः श इित भावः । स च व दशात ग् व ूतीयत । अत एव त िवधव तिभः ू-
मातिृभरा एव श ी तमूायः यूत, न पनुर म तमूायः । रदशव तिभः प-ु
नर एव न ा इित । ूित ु ा पनु नव व ा त मीप वा ूमातिृभराग -

न समंखुं ूवतमान न सं यूत । अत एव च र ः ग रगहुाूायदश ः ूमात-ृ
िभन यूत तदािभम ु न त ाः ूवतमान ाभावात ।् म ु ः श ब नां तणॄां -
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ऽाकाशदशमिधशयान न िभ िभ पताम ित । तथा िह सवषामव तणॄामक-
िवषय न ूविृ न ात ्। ूित ु ा पनुरधःि त िथतसश पानीयभा डा ादन -
पाः । िपिठरादय य उपादानिवशषा षां यािन िविश ािन लूसू ािद पािण िछ ािण स-ु
िषरा भागाः । तऽ स त तदाकाशमलनन एकश ा विच ं यायािदित व भुतूश ज-
श जातीय ानपुल ा नास श जः श ः । त ा था मखु दपणाद ूितिब -
मि तथा म ु श ािप नभसी ाह अ श ूितिब ं मखुािदविदित ॥
२४-२६ ॥

न कवलं व भुतूम ु श जातीय ाभावादऽ ूितिब ं याव ू पूितिब जातीय-
ादपी ाह

इदम व पिम वभासत।
यथादश तथा कना ु माकणय ि ित ॥ ३-२७ ॥

यथा दपणादावह ाू य ािप मखुसबंि न प ा ासबंि न व तया ू-
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तीित था मयत िमित परामशनीय ािप यम ु ािरत श कना ु महमाक-
णय इित । अत ूितिब ा रजातीय ाद ऽ ूितिब िम ाशयः । त ु श ा-
थ स च पवूाप या । इित श वा समा ॥ २७ ॥

नन ुकनिच ा य ु ािरतः श र गहुा ाकाश ूितसबंाि मित त शव तनामव
त वणं भव षािम ाह

िनयमाि सामं ु ं ूितिब य तः ।
त गाः ूमातारः वि ूितश कम ॥् ३-२८ ॥

य ा पणादािवव ूितिब िनयमन िब सामं ु मव भवित त ा य ः िब ूित-
िब य र व तन एव ूमातार ं िब सामं ु न ूवतमान ं ूितश ं वि , न पनु र-
गा दितिर ग रगहुािददश ाः, तदािभम ु न त ाूवतनात ॥् २८ ॥

नन ुय वं त ह त ग ऽिप कनािप िनिम ना तुिब ािभमतश ाकाराः ूमातारः
कथं िब ािभम ु न ूवतमान ं ूितश ं गृ ीयिुर ाश ाह
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म ु हं िप िवना ूितिब ह भवत।्
प ा ं िूयं पँय ंिकतं मकुुर परुः ॥ ३-२९ ॥

भविदित ूितिब हणय यदशाव ानात ्। प ा िम त कत पनतिब भतू-
िूयादशन िवशषण ारण हतःु ॥ २९ ॥

ननू य ु ा दपणादरितरकण ूितिब ं पथृ ामव न पलभत इित कथंत िब सामं ु ं
भवती ाश ाह

सामं ु ं च त ता दपणाभदसिं तः ॥ ३-३० ॥

ता ि ब समंखु य ऽस दपणः । तनाभदः दपणका ं । तन या ूितिब सिं ित-
रव ानम ।् तनतदवा सामं ु ं य पण िब सामं ु न वतत । तदनिधकविृ ात त्-
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दपणादः पनुरवँयभंािव िब सामं ु म था िह ूितिब ि रव न ात ।् एव-
माकाशादरिप िब सामं ु नव िह श ािदूितिब ािह िम वग म ॥् ३० ॥

तदाह
अतः कूपािदिपिठरा काश त ितिबि तम ।्
व ाकाशं सश ं स ाित त रव ृ वत ॥् ३-३१ ॥

अत यथ ाि समंखुाधारिवशषका ा त ः । कूपा ाकाश ति भतूं सश ं व-
ु ः सबं ाकाशं ूितिबि तं जाततदभदविृ स ाित ूितभासत इ थः । श गणु-
न गिुणिन समवत ा रत मवित । गिुणनव सहा गिुणिन ूितिब नं य ु िम-
ु माकाश आकाशिमित । कूपा ाकाश व ाकाशसामं ु ं दय मीकत ु ा यित

त रव ृ विदित । ततः ूकृता ु ः पर व ा ूितव ा ति ि व थः । यथा व ृ समंखुीन
एव ूितव ृ सबं ी ऽाकाश व ृ सबंि नः सश ाकाश ूितिब ं गृ ाित तथा
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कूपा ाकाश ऽपीित ।
इह ख त िदि यजं ान ं गहृीतत ितिब मव िवषयं पिरि ात ्। अ था

िह िनराकार ान नीलपीता नकिवषयसाधारण ािददं नील ानिमदं पीत ानिमित
िनयम न ात ।् अत साकारं ानमाकारव ाम रणा ूितकम व ानपुप ः । न
च यदवा जनकं तदव िवषय इित ूितकम व ािप िस िदित व ुं य ु ं जनक ािवश-
षा रुादीनामिप ति षय ूस ात ।्

अथत ीलन कमणा स ा ज त न वं च रुािदना इ तदकिवषय िमित च-
तत ।् कम ं िह कारक ं । त िबयावशवशा वित । अ था िह त मुाऽं ात ्,

न कारकम ्। नील चह ाना िबयावश एव िवचारियत ुं ू तु इित कथं त वूमिप
अ कम ं ािदित । न जनक नािप तदकिवषय ं िस त ्। य नुजनक ािवश-
षऽिप व ु भावकृत एवायं िवशष इ ु त त लायनूकारासऽूणिम लं ब ना ।

एतनि या यिप गहृीतत ितिब ा व त ि षयपिर दमाधातमु ु ह इित साध ु
ाि तं त रव ृ विदित । य तमृाऽ सभंवित तथा िभिनवशािदना व ृ ूितव-
ः पर रमवँयभंािव सामं ु िम ति दशनीकृतम ।् तणॄां पनुरसामं ु मिप सभंा त
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। तथा वं वद ल िककाः तार ँय न मया तुमनन िमित । य ा सामा न
कूपा ाकाश ूितिबि त व ाकाशः पर इव व ा भाित, व रणव ािरतः श ः यूत
इ थः । एवं ूितिब मिप तदभदविृ ाि समंखुमवित य ु म ु ं िनयमाि सामं ु ं
ूितिब ित ॥ ३१ ॥

अत एव च िब ूितिब य म दशग एव ूमाता त ृ ाित ना इ ाह

यथा चादशपा ा भाग वि न मखुम ।्
तथा तथािवधाकाशप ा वि न िनम ॥् ३-३२ ॥

मखुिम सबंि मखुूितिब म ।् तथािवधित िब समंखुीनः । प ा ग रग-ु
हाूायदश इ थः । िनिमित ूित ु ाल णम ।् न व ीित वदनमाऽिनषधा ितिब-

व तु ऽव ानम ीितसिूचतम ।् न िह ानाभावा य ा भाव इित भावः । त-
न मिप ूितिब ं य यदशाव ानाभावा जानाती थः । य िप चति यमाि सा-ं
म ु िम ािदनव गताथ तथािप पूितिब साजा प लनाय पनु पा म ॥् ३२ ॥
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न ऽ पूितिब जातीय ं िकमशंािंशकया सवस वकया वा । तऽा प व भुतू-
श जश जातीय मिप ूितभासमान ािदना कना शंना ीित त ू पतािप ूस ा ात ्

। सवस वकया चत ाि । य ऽिप पूितिब ह ाद ब ूतीितः । इह त ु न
तथा । इ ाश ां दशयित

श न चानिभ ः ूितिब ित त वुम ।्
अिभ ि तुी त समकालं ि तीयक ॥ ३-३३ ॥

ण त ु ूितिब ं िुत समकािलका ॥
इह श ावदनिभ ऽन ु ािरतः ूितिब ा तां ना तीित ननूमस ूथम ण

ानकरणािभघातादिभ ः सन ् ऽि य ा तामवगाहत । ि तीय ण पनुः ूितिब-
ताम वुानः यूत इित ना ािरतू िंसन िब समंत ूितिब ा तावसर ूतीितः

। अत नाऽ पूितिब जातीय ,ं तऽ ूितिब कालऽिप िब ूतीतः ॥ ३३ ॥
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तदत ाह

त ु कालं िह न ह त ाया पिन यः ॥ ३-३४ ॥

िन य इित िवमशा ावभासः । तऽािप न ूितिब काल िब ूतीितः । न िह ूित-
िब ूतीत िब ािप ह ादः ूतीितय ु ा, यगुप तीित य दयिवर धात ।् न चयं िच-
ऽ ानवदकव भयाल ना, िब ूितिब य व रदशव त ात ।् अिवछ दन ूितभासाभा-
वात ।्

नन ु ह ादः ूितभासाभावऽिप व नु ऽव ानम ीित चत ्। नतत ्। आभास एव
िह सवव ु व ापकः तम रणाथानां स ास िन याय गात ।् स एव चाऽ ना ीित
ह ाद ब व तुः स ाव क ूमाणम ्। श च ि तीय णऽिप नँयदव -

व तुः स ाव ऽि । क त ु ूितिब ा तावसर त ूतीितरव न भविद ऽािप न
िब ूितिब य यगुप तीितिरिति तमवा त ातीय म ॥् ३४ ॥

एवं नयाियकमतापह नन ूितिब परमाथमपुपा ूकृतमव पबमत

इ ं ूद शतऽमऽु ूितिब सत क ।
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ूकृतं मूह तऽ ूितिब नमहित ॥ ३-३५ ॥
श नभिस सान शधामिन स ु रः ।

श ऽ ऽिप ढाघातशलूशीतािदक वः ।
पर ः ूितिब ा दह ूलनाकरः ॥ ३-३६ ॥

तदाह तऽ ािद । तऽित एवं ि त सती थः । नभसीित तऽव श नम ात ।्
स च पर ः सन ्ू ितिब नमहती यः । एत सवऽव य म ।् सान इ ान -

ाना क क ा तलादावाधारिवशष । तऽव िह श नम ाि थनु पभ गसम-ु
िचतः शः ूितसबंामित यन धातिुनः सखुा िप ात ।् अत एवान ाितशयकािर-

ात स् ु र इ ु म ।् अ ःखािदकािर ादस ु र ऽिप श ऽथात ् ःखा ा क म-
ग जठरकूमनाडीक ठूभतृ आधारिवशष ूितसबंामित यन मू ा िप ात ।् पर

इित परानभुयूमानः । तऽ िह स म ु ः इित भावः । एत पल णं तन यमाण मा-
णािद प ऽ स एवं ात ।् ूितिब ं चा कुत ल त । इ ाह ूितिब ा -
दह ूलनाकर इित । एत सखु ःखय रनभुव समानिम िवशषण पा म ्॥ ३५-३६ ॥
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न वमथिबयाकािर ादष म ु एव शः क न भवती ाश ाह

न चष म ु ायपार याूकाशनात ॥् ३-३७ ॥

म ु इित िब पः । त श य ायमान ािद । त यत प्ार य ूब न
ूविृ ः, त ानवभासनात ्। सा ाि सिंनिहत कारण कायमिव दनव वित, न
चविमह न म ु म ॥् ३७ ॥

एतदवा ऽा ितिदशित

एवं ाणा र ग रस द दक ुटः ॥ ३-३८ ॥

द दक इित िनमलरसगणुय ु रसनि यािध ानभतू इ थः ॥ ३८ ॥

एवं ूित ु ाव सािदूितिब ानामिप पूितिब जातीय ं कटा यन य्थासभंवं -
व ां दशयित

यथा च पं ूितिबि तं श -
न च षुा न िवना िह ल त ।
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तथा रस शनस रभािदकं
न ल तऽ ण िवना ि तं िप ॥ ३-३९ ॥

इहावभासनमाऽसारमव ूितिब सत िम ु ं ब शः । अवभासनं च त ि षय ाह-
कि यान ु ाहका ःकरणािध ानाय म ्, यतः सिंनिहतऽिप दपणाद यिद च रुादीि य-
जातम ःकरणािधि तं न जातं त नाम मखुािदूितिब ावभासः । तत श ः िगि -
यािध यय ः ग लकय ः ूितसबंा ं पम ना सबंि ना च िुरि यण िवना नािभल-

त, च िुरि या र ापारम रण न िनभासत इ थः । न कवलं त िर दक शल-
शू दपणाद ूितसबंा प ावभासना सबंि च िुरि य पय ग याव यमवं
कुशलय श रपीित दशियतमु ु ं श िरित । न ख च रु नािदवदितसिंनकृ ं पिर मुल-
िमित भावः । तन नि य ापारम रणति भासत इित ता यम ।्

एवं यथत था रसािद ूितसबंा ं सत ् ि तमिप ि य ापारम रण पनुन ल-
त नावभासत थः । अऽ च रुादीि याणामवभासना थानपुप ा ः करणािध ान ं
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ल त इित न क ठनत पा म ्, अ था िह ािूयमाणमिप च रुािद न िकि िरि -
ात ।्
नन ु इह पश य र ःु ऽाद बिह दपणाकाशाद ूितिब य ग इित बा ं ू-

ितिब म सबंि ां च ःु ऽा ां पिरि त इ पुप म ।् शािद पनुर दह एव
क ाद ूितसबंामतीित तऽ ि तम ।् त रसतंान िन ानमुय ा अ सबंि न
बा ि य ान िवषय न भवत ।् त थम ु ं पूितिब वदतद ण िवना न ल त इित
॥ ३९ ॥

तदाह

न चा र शनधामिन ि तम ।्
बिहः शृ ऽ ा िधयः स ग चरः ॥ ३-४० ॥

आ रित अ दहविृ ात ।् शनधामनी पुल णम ।् तन ग रस ऽय रिप -
हणम ।् अ ा िधय ा र शा हण बिहः शृः इित िवशषण ारक हतःु । स इित
ग चरश ाप िनदशः। एवम दहविृ ा ादः शािद ऽ च च गु लकािदवत ्

ूमाऽ र इि यग चरता ना ीित ॥ ४० ॥
तऽ ि तं शािद अ ःकरणािधि त ि य ापारादव िनभासत इ ाह
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अत ऽि क कता िगि य-
ूय जना ःकरणयदा कृता ।
तदा तदा ं ूितिब िमि य

कां िबयां सयूत एव ता शीम ॥् ३-४१ ॥

अत यथ ादा र ादहत ः । मनःूभतृीनाम ःकरणानां बमण सवि यसयं गस-ं
भवादि क ं सयं ु ं , कं िवषय िच न िनयत,ं ता िगि यघाता भावाद ं च तिद-
ि यं गािद । त ूय जना ःकरणकतकृा शाद िवषय ूरणा यदा भव दाथाि -

भतूबा शािदसिंनकषा ाति य इि य ान। गहृीताकार व ान त ि यतिव-
षयपिर द पप ः पवूम ु ात ् शा ा ूितिब मा ं गहृीतं सत त्ा शीमान ािद-
ल णां कां िब समंतामथिबयां सयूत कर ती थः। अत एव चाऽ वा व म ्, सव-
ऽव ा ाहकभाव वभंावात ॥् ४१ ॥

बा िब ाभाव पनुः यमाणं शािद ऽ ूितसबंा मिप न स ाथिबयाकारी-
ाह

न त ु तृा ानसग चरा ता
भवि या सा िकल वतमानतः ।
अतः ि तः शवर िदि य
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समागतः सि िदत थािबयः ॥ ३-४२ ॥

तृािदित बिहर ासभंव उ ः । त ा अतीताथिवषय ात ।् मानस ान िह सगु-
ि ब कूािद बिहरसभंवदिप िवषय भविदित भावः । ऋता भवत न् त ु न भवदव िभूायः
। यमाणादिप िह शादः सखुािद ात ्, कत ु न त ,ं ूाबि ा वृ रभावात ्

। अऽ हतःु सा िकल वतमानत इित । िकलित हत । यतः साथिबया वतमानत , ब-
िहः सभंवत एवाथा वती थः । तदाह अत ािद । अतः उ ा िह ब ा ना सभंवन ्

उ ृ ः शः तिदि य शनि य ान, समागत द ूितिब ः । अत एव िविदतः सन ्

तथािबयः स िनजाथिबयाकारी भवती थः ॥ ४२ ॥

न वं सत एवाथ ूितिब ापण म ात ब्िहरसभंवन ् शािदः ूितसबंाि मव न-
तीित ृ ाद क नामाथिबयामव कुयात ।् य ास मिप पिरक त ाश ाह

असभंव बा गत ता शः
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एव ति ितिबि त था ।
कर ित तां शवरः सखुाि कां
स चािप क ामिप नािडसतंत ॥ ३-४३ ॥

बा िब ाभाव त शः ृ ािदिवक ि िखतः एवाकारीभतूः शािदन त ु
बा ः । ति न ् श ऽाद ूितिबि तः सन त्था िच ादस ां सखुल णां तामथ-
िबयां कर तीित वा ाथः ।

नन ुक ादीनां ब नां श ऽाणां सभंवात ्क सवऽव शः ूितसबंामित उत कुऽिच-
दव ाश ाह स चािप क ामिप नािडसतंतािवित क ि दव नाडीसतं ा क क ा-
दावाधारिवशष इ थः । क ािदूाधा ाि कषािंच िचदवाधारिवशषाः सभंव ीित य-
ऽवषां नम ाितशयः, ता तल इव ष ठानां तऽव तषां शूितसबंाि िरित भावः ॥ ४३
॥

एवं ूितिब सत मपुपा ूकृत य जयित

तन सिंवि मकुर िव मा ानमपयत ।्
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नाथ वदतऽम ु िवमलां िव पताम ॥् ३-४४ ॥

तन समन र न हतनुा िव ,ं सिंवि रव ताितशया कुरः, ति ा ान-
मपयत ्ूितिब ं दददम ु सिंव ा न नाथ िवमलां य ु नभुव पपािदत ाि रव ां
िव पतां ा ािभ तां वदत भासयित । सिंव रितरकण न ु रतीित यावत ।् न ख
दपणादः ाधारा खुादः पथृक ् ात ण ूितभास भवतीित भावः । तन िनिखलिमदं
जगत स्िंव ा नः परम र वक पिमित िप डाथः । य ं ू ाल ार

एवं त ह जगदक व क िचदनशं
यथ िविधना पम ु क नः ीयत इित ।

वदत इित भासन पसभंाषा० (पा० स०ू १। ३। ४७) इ ािदना भासन आ नपदम ॥्
४४ ॥

3 2

2

2

2 2 2

2

2

2 2

2 2 2 2

2



नन ुसिंव रनितिर मव चि ं त िंव ा क ा त मध म मिप ात ।् स-
म ।् अ व तिदित बा ा परुःसरमाह

यथा च ग प ृ सा ाः ूितिबि ताः ।
तदाधार परागण भाि ख मखुािदवत ॥् ३-४५ ॥
तथा िव िमदं ब ध ूितिबि तमा यत ।्
ूकाश त ूभृ त धमिव रम ॥् ३-४६ ॥

इह ख पादयः ूितिबि ताः स ः ाधार पािधविश नवावभास , यथा ख
त म ता पुर तया मखुं तथा महित सू वा दपण तथा नित । त ि मपीदं ूकाश
ूितिबि तं सत ्ूकाशमान ािद त मजातमा यत ् ीकुयादव थः । ूकाशादनित-
िर एव िह िव ूकाशमान ं ात ्। अ था िह ूकाशमान ाय गा िकि -
दिप ु रत ।् अत एव च यं ूकाशमान ाद ात म ।् ूकाशादितिर िह ज-
ड नीलसखुा ा न िव यमूकाश प ात ् ा ना न ूकाशः अिप त ुपरणित

2

2 2

3

2

2

2

2

2 3

2 2

2

2 2 3



पराप ायां पारत ं भविदित भावः । अत एव च सवमवदं व जातं ूकाश नः परम -
र शरीरीभतूिमित ूकाशा ाि ा व । त म ्

ूदश ऽिप णः साव मनितबा ािवक । इित ।

तथा

एकक ािप त ष श पता ।

इित च ॥ ४५-४६ ॥

नन ु पादीनां म ा िचदव िकि ितिब मतीित ूितपािदतं ूाक,् त थं पा ा-
कं िनिखलमव िव मकि ध ूितसबंाि िमयािद ाश ाह

यथा च सवतः िटक सवत भवत ।्
ूितिब ं तथा ब ध सवतः ताजिुष ॥ ३-४७ ॥

2 2

2 2

2

2 2 2

2 2

2 3

3

2 2



सवत इित िटकप सव ाः पवूापरािदकाया िदशः । ब धप सव ा ू पादः ।
य िप सवतः िटक सवत पमाऽूितिब मव भविदित ना ा -
पािदूितिब हणसिह ब ध सा ,ं तथािप यथायथं ताितशयसभंवाद ् भावानां
ूितिब हण षूितिपपादियषया एत पा म ्। तथािह दपण परु भाग एव ख
पवूापरभागय रव िटक च सवत एव ताितशय इ षां यथायथं ूितिब हण
तारत ं सभंवित । एवं ब ध ािप सवतः ा ू पािदूितिब हण साम िमित ।
एवं च िटकाद ब ध इित ता याथः ॥ ४७॥

नन ु का नामा तत ऽ त ाह
अ ता सा य ाकृ नवभासनम ।्
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अतः तम ब ध न र ं ाकृित हात ॥् ३-४८ ॥

इह ख ूकाशः ूकाश ात ् ा न एव ूकाशत न पर ानप णा -
ग माऽमिप न शृतीित ना िटकािदव ाना र ा ं यनाकारावभास ऽिप
ात ।् इह मव िह अ ूितिब ं ीकत ुश ुयात ि्सत कूलिमव िटकमण ,

न च परूमाऽक पं ूकाशाप ं अ दिधक ं िकि दि यद ा ाकार हणिनपणुं
ािदित य ु म ु म ता सा य ाकृ नवभासनिमित । िटकािद पनु ा -
ादतदप या न म ्। यथा यथा िह ु टा व ता तथा तथा ाभाव इित

भावः । अननव चािभूायण पवू

नम ं म ु मत सिंव ाथ सवतः ।
◌ंशािंशकातः ा त [्िवमलं त िद या] ॥

इ ािदना ब ध तिदतरषां कषा न भावानां च म ु ाम ु तया िव म ु म ्

। एवं दपणािद ं िटकं तरं ब ध ु तम इ ाशयः ॥ ४८ ॥
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तदवं सिंव ितिब न िव सवतः सभंव िप बा ूितिब सा अि कि त
यिु बलानीत िवशष इ ाह

ूितिब ं च िब न बा न सम त ।
त व ूितिब क िब मविश ताम ॥् ३-४९ ॥

इह ख मखुािदना बा न िब न दपणाद ूितिब ं सम त इ ऽ ताव क ािप िव-
मितः । यदा पनु िब न समंत बा व ूितिब मपुग त तदा क नाम िब-

ं ूितिब ापण मं व विश ताम ।् न िकि दिप सभंवती थः । न िह यथा ानाि -
ि नीलसखुािदरथ था तत ऽिप िवि मथा रम ीित क ा पुगमः ॥ ४९
॥

नन ुय तदवं तथािप िन निम मव कथं ूितिब मिुदयािदित । तऽ िब भतूं िकि -
ारणं व िम ाश ाह

य ािप कारणं िकि ि नािभिष त ।
तदिप ूितिब मित ब धऽ था सत ॥् ३-५० ॥
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अऽ ख िब न यि न ूितिब ापण मं कारणिम त त ब धादनितिर मितिर ं
वा । अनितिर त य ु ा ूितिब मव न िब म ।् अितिर च ब ु मान ाभावात ्

त िकि दवित य ु म ु ं त व ूितिब क िब मविश तामित ॥ ५० ॥

एतदव पसहंरित
इ मत सिंवि ढ ाया रि तम ।्
सा ा मव िव ऽ ूितिब जृ त ॥ ३-५१ ॥

एवकार िभ बमः तन ूितिब व, न पनु ब ापी थः । िव ऽित न पनुबा
मखुाद । तऽ िह िब ूितिब य य रिप साम ािमित भावः ॥ ५१ ॥

नन ु तय ः पर रसाप ात क्थं िब भाव ूितिब व स ाव इ ाह

नन ु िब िवरह ूितिब ं कथं भवत ।्
क कुम ँयत ति नन ु ति म ु ताम ॥् ३-५२ ॥

एतदव समाध क कुम इ ािदना । ँयत इित न िह ऽनपुप ं नामित भावः । नन ु
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न ख वयं मप ुमह यदवम ु त क त ु ँयमानिमदं िव ं ूितिब तया न वा मिप
त ु िब तय िभद इ ाह नन ु ति म ु तािमित ॥ ५२ ॥

एतदव िनराकर ित

नवं त णाभावाि ं िकल िकम ु त ।
अ ािम ं त ं स ासमान ं मखुं यथा ॥ ३-५३ ॥

त णाभावािदित िब ल णाय गात ।् क नाम िब ल णिम ाह िब िम ािद ।
अ ािम िमित सजातीयिवजातीय ावृ िम थः । अत एव त ं पमाऽिन ं पर-

परिन तानपुप ः । तथा िह स ततः पथृगव न भविदित भावः । एवं प चा ा-
बािधत मवाि ूमाणिम ु ं भासमानिमित ॥ ५३ ॥

एवं िब ल णा रं त ु क तया ल णीय ूितिब पीिठकाब ं कत ु तदा-
धार तावत स्ववािदिस तां तियतमु ्

िनजधमाूहाणन पर पानकुािरता ।
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ूितिब ा ता स ा ख ादशतलािदवत ॥्

इित ू ाल ारकािरकाथगभ कारण ल णमाह

पानपहानन पर पस ताम ।्
ूितिब ा तामा ः ख ादशतलािदवत ॥् ३-५४ ॥

इह दपणाद न ु पिरम डल ा ा नः ासाधारण प ापिर ागऽिप पर
मखुाद सबंि ना पण यत स्ा ँयं तदव ूितिब ा ं न त ु त ू पतासादनमव इित सव
एव वािदन आ ः । नाऽ क ािप िवूितपि िरित भावः । ता ू िह कवपषु ऽिप दप-
ण िन तमखुूितिब पिर ह ाभाव भवत ।् नगरािदूितिब य गऽ नक-

पपिर हात द्पण ान ं ात ।् तन यथा िचऽ ान ानकवदनऽिप िचऽपत ाद एक-
ानपायादनकस शाकारतयक मव नानक म ्। एवं दपणादर नकूितिब य ग ना-

नक प िमित नान ूस अिप त ु त ा ँयमाऽमव । न च सा ँयमाऽादव ता ू म ्

। न िह गवयसा ँयादव ग गवयः । त ाद ् िब स शाकार मव ूितिब धािर िमित
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ता याथ ॥ ५४ ॥

एतदवाथ ारण सवंादयित

उ ं च सित बा ऽिप धीरकानकवदनात ।्
अनकस शाकारा न नकित स गतः ॥ ३-५५ ॥

उ िमित ू ाल ाराद । त ं तऽ

त ा िप बा ऽथ धीरकानकवदनात ।्
अनकस शाकारा नानकव ूसृ त ॥ इित ॥ ३-५५ ॥

न वमिप ूितिब ल णं न िकि ं ािद ाश ां ूदँय त णमवाह

नि ं ूितिब ल णं क त त ।
अ ािम णाय गा दाश भासनम ॥्
ूितिब िमित ूा दपण वदनं यथा ॥ ३-५६ ॥

2

2

2

2

2 2



इह ख सव एव वािदन ितिब मा ः यद न ािधकरणभतून दपणािदना या
ािम णा तादा ं तया य गा दनितिर ा त ः । तत ऽ ात त्दाकार हणसिह-
दपणादभदन पथृ ात णाश ं भासनं य तत ।् त रत िम थः । अनन चा-
िब वपरी ं द शतम ।् ति अ ािम ं त ं च ु म ।् एत पवूमव ब िम-

तीह न पनुराय म ॥् ५६ ॥
एतदव ूकृत य जयित

ब धिम िमदं ब धा दनाश भासनम ।्
परुत ािद ब ध क ूितिब ं न भ यत ॥ ३-५७ ॥

इदं ख त भवुना ा कं िव ं ब ध ूितिब ं क न भ यत । अवँयमवािभधात-
िम थः । य ािददमिप दपणनव मखुं ब धन ूा तदका म अ्त एव दपणािदव म-ु

ख ब धा दन पथृगश ं भासनं य तत ।् न िह ूकाशम रण िकि दपीदं भावजातं
ु रिदित भावः । य म ्
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त ू पतया ान ं बिहर ः ूकाशत ।
ाना त नाथस ा ान पं तत जगत ॥्

न िह ाना त भावाः कनिचि षयीकृताः ।
ान ं तदा तां ूा मत ादवसीयत ॥ इित ।

तथा,

यगुप दना ान यय रक पता ।

इित ॥ ५७ ॥

तदवं ूितिब ल णय गऽिप िव यिद िन निम मव िब म ु त त ताम ।्
क द षः । एष ख नाि िववादः । न चाऽ िव षां भरः । त िह व ु वािभिनिव ाः
। त ना था कत ु श म ।् ूितिब ल णय ग वाऽ पपािदत ात ्, िब ल ण च
य जियतमुश ात ।् तदाह

ल ण व षाक ा ि म ु ताम ।्
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ूा ा व िुन य ु न त ु सामियक न ॥ ३-५८ ॥

अक ािदित िनहतकुिम थः ॥ ५८ ॥

नन ु त णय गाि ूितिब ं य त तदा ां ना ाकमऽ अिभिनवशः ।
त पनु ब ा ं कारणम रण स ाव एव कथं ािद ाश ाह

नन ु न ूितिब िवना िब ं भवि ितः ।

एतदव ूितिवध

क ततः ूितिब िह िब ं तादा विृ न ॥ ३-५९ ॥

क तत इित िब ं च ाि ततः िकम ।् न िकि दपी थः । न िह ूितिब शिशपा
इव वृ ं िब मका न वतत । यन िब ाभाव ूितिब मिप न ात ॥् ५९ ॥

तदाह
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अत ल ण ा ू तदसभंव ।
न हािनहतमुाऽ त ु ू ऽयं पयव ित ॥ ३-६० ॥

अत इित िब ूितिब य ादा विृ ाभावात ।् ू ित अथाि िवषय । त-
दसभंव इित िब भाव ।

नन ु न वयं ूितिब ल ण िववदामह क त ु िब ं िवना त थं भविदित मूः । न िह
िन निम मव भावानां सभंव ा ः । इ ाश ाह हतमुाऽ इ ािद । हत ु ि िवधः उ-
पादान ं िनिम ं च । उपादान ं यथा घटाद मदृािद । िनिम ं यथा तऽव द डािद । ूित-
िब च िब ं न पादानकारणम ।् ति घट इव मृ पिवकारमासा कायानगुािम-

न वतत । नवमऽ िब म ।् ूितिब दयऽिप त ािवकृत व पथृगपुल ात ।् तना-
ऽ द ड इव घट िनिम कारणं िब म ॥् ६० ॥

तत िनिम कारणिवषय एवायं ू ना ऽ ाह

तऽािप च िनिम ा न पादान कथ न ।
िनिम कारणानां च कदािच ािप सभंवः ॥ ३-६१ ॥

न च िनिम कारणानां सवस वकयव सभंव भविद ाह िनिम ािद । इह ख द ड-
पिरहारणािप कराह व चबं मयन कु् कारः कु ं कुयात ।् मृ िरहारण पनुरितिनप-ु
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ण ऽिप कु कारः कु ंकत ुन श ुयात ।् अत पादानकारणवत न्ावँयं िनिम कारण पय गः
। तन िब ं िवनािप ूितिब ं भवत ्। त ादसमथ त ितिनिधभतू कारणा र-

ािप भावात ॥् ६१ ॥

तदाह

अत एव परु व त ाल क रणािदना ।
िनिम न घनना ु सबंा दियताकृितः ॥ ३-६२ ॥

अत इित िब ाभावऽिप िनिम ा रण ूितिब ाद सभंवात ।् आल क इित त-
पूितिब हणसिह ु ात ।् घननित भावना तामाप न इ थः । अ था िह स-

व व तःु सवदव परुः यमाणं भायात ।् अऽ तावि ं नाि , दियताया दशािदिवू-
कृ नासिंनिहत ात ।् अथ च त ाय ूितिब ं ँयत इ ऽ रणािदना िनिम ा र-
णावँयं भा म ।् न िह िन निम मव ूितसबंा ायाः का ाया िव दन कादािच ः ू-
ितभास भवत ॥् ६२ ॥
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तदाह

अ था सिंवदा ढा का ा िव दय िगनी ।
क ा ाित न व सिंवद ् िव दं परुत गता ॥ ३-६३ ॥

अ थित रणािदना िनिम ा रण यिद ूितसबंा ा का ा न ािद थः । सिंव-
दा ढित न िह सिंवदमा ढ व नु िव दन भान भान ं भवितित भावः । सिंवद िव-

द िह जा ाप न िकि दिप ु रिदित सविमदम ं ात ।् सिंवदा ढं च व ु सवं-
मान ादव । न तत ऽिधकिमित न तदिप िव दन भायात ्। अत आह न सिंवि दं

परुत गतित ॥ ६३ ॥

नन ुय वं त ह ा ाहकभाव एव न भविदित सम वहारिवूल पः ात ।् स म ।्
न िह परां सिंवदमप भदग माऽम ीित सव सिंवदव । इित क नाम ा ं ाहकं वािप

ात ्। सव पनुः ात ा ं प ं ग पिय ा यदा सकुंिचत ाना तामवभासयित
तदायं सकल ा ाहका ा भद वहारः ।

तदाह

अत एवा रं िकि ीसं ं भवत ु ु टम ।्
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यऽा िवि दा भान ं स दशन ॥ ३-६४ ॥

अत एव परसिंवदप या िव दासभंवा त ः । िकि कुंिचतूमाऽा स ु ु टं िन वक पं
ानसं मा रं परसिंव मयय म व त भवत ु । यऽा ूितिब िवि दा भदन स-

ाद भान ं भवत ्। िवरिहण िह स ादाविप िब ाभावा ी तर रणािदिनिम-
ा रसिंनधािपतमव का ाूितिब ं भायािदित भावः ॥ ६४ ॥

एवं बिहः ृ ाद यथा िब ाभावऽिप िनिम ा रण ूितिब ं भव थहापी ाह

अत िनिम ं दव श यः स ु ता श ।

अत उ ात ि्निम कारणमाऽस प ल णा त दव तना नि ता श
िव ूितिब न ानिबया ाः श य िनिम ं भव ु । एवं न कि षः सभंा त इ थः
। श य

ब शि म त वािवय ु ता ।

इ ा ु य ु ा ात शि माऽपरमाथा एवित िनज यमाऽादवा ा िन िव-
ाकारधािर िमित िप डाथः । य ं ीू िभ ाकृता
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तऽ पका पाध दाकार ं िच त ु िनज यात ।् इित ॥

अन ुू िभ ाकृता ननवािभूायण

नाथ या िवना िब ं ा िन द शतम ।्
ूसना दपणनव ूभावा ावम डलम ॥्

इ ा ु म ।्
तदवं िव िच ितिब मव पसहंरित

इ ं िव िमदं नाथ भरवीयिचद र ।
ूितिब मलं न ख ूसादतः ॥ ३-६५ ॥

अ ित अ मखुूि ात ं ख त इित भावः । ात ं िह िवमश
इ ु त । स चा म ु ः भावः । न िह िन वमशः ूकाशः सभंव पुप त वा ।
अयमव िव ाकारधािर जड िवशष य वमामशृतीित । य मननवा ऽ
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अ वभाित सकलं जगदा नीह
य ि िचऽरचना मकुरा राल ।
ब धः पनु नजिवमशनसारवृ ा

िव ं परामशृित न मकुर था त ु ॥ इित ॥ ६५ ॥
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Translation

Chapter 3 (verses 1-65)

(pratibimbavāda)

Although it consists of emptiness (khātma), this entire universe consists of signiier and 

signiied [entities1 and] is variegated. Let the Vijaya [Rudra]2 be victorious, while manifesting 

[this universe] in His own self, like a town in a mirror!3

Now, immediately after [the explanation of] the anupāya4, with the second half [of the 

verse]5, in order to explain the śāmbhavopāya, which comes naturally at this point6, 

[Abhinavagupta] pledges as follows:

Now we shall explain the unsurpassed state of the Great Lord which is connected with the 

1. The distinction between signiier and signiied mentioned here alludes to Light (prakāśa) and 
Relective awareness (vimarśa), and in our present context also implies bimba and pratibimba. cf. VBv - 
56 by Śivopādhyāya for a deeper discussion. Also see Torella (2004) for more discussion on 
Abhinavagupt’s understanding of vācya-vācaka.
2. In each of the thirty-six chapters (except the irst chapter) Jayaratha has invoked thirty-six Rudras in 
his maṅgalas. He follows this schema as taught in the MVUT 3.20-24. See Appendix for more details.
3. Alternatively, if we retain the reading svātmatve ’pi, this initial verse could be translated as follows: 
“Let [the Rudra] Vijaya be victorious ! Although this entire, variegated universe, which constitutes of 
signiier and signiied [entities], is [already] part of Himself (svātma-), He is making [it] manifest in 
His own self, like a town in a mirror”. 
4. The second chapter of the TĀ is titled anupāyāhnika and it describes the nature of anupāya.
5. Jayaratha ends each āhnika of the TĀ with the irst half of the concluding verse and begins the 
subsequent āhnika with the second half of the same verse. This strategy is followed in all chapters 
except in āhnika 36. He names this strategy as sañcaya nyāya. (cf. TĀV, Vol I, p. 309). Also see Rastogi 
(1987:76-78).
6. In the sequence of the upāyas, Abhinava, in sequence, has made the prescription of anupāya, 
śāmbhavopāya, śāktopāya and āṇavopāya. According to this sequence, it is śāmbhavopāya that needs to be 
explained after anupāya.
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supreme means.7

Objection: “If the unsurpassed nature belongs also to the supreme means [and not only 

to the anupāya], then, since the meaning [of the unsurpassed nature] has been previously 

understood,8 why is the following chapter undertaken?” [Abhinavagupta] replies:

Of that Supreme efulgence of Bhairava which has been previously deined as mainly 

light, it is [now] examined, its being essentially freedom, which is its additional9  

[characteristic]. 3.1

Owing to the predominance [of light] it is ‘mainly light’. [In other words, it is not light 

alone, but light and relective awareness], since light without relective awareness is neither 

possible nor can it exist. It was ‘previously deined’ in the anupāya chapter.10 It is ‘additional’ 

according to mere conceptualisation. Actually, [it is already part of its own nature], since, 

from the absolute point of view, the inner nature of an entity is never exceeded.11 In case it 

were [exceeded], this would not be ‘its own nature’ at all. ‘Being freedom’ is the state of 

being the agent of the act of illumination. And such is the reality of this agency: that he 

makes manifest everything according to his own Will on His own surface.12 

7. The terms Anupāya, Śāmbhavopāya, Śāktopāya and Āṇavopāya are synonymous with the terms 
Gatopāya, Paropāya, Śāktopāya and Naropāya respectively. In fact Abhinavagupta always prefers the 
latter terms. cf. TĀ 1.278cd-279a. 
8. See TĀ 2-28, 34, 50 for the nature and the description of the anuttara in the second chapter.
9. Since the nature of Light (prakāśa) has been described in the previous chapter (āhnika 2) of the TĀ, 
here (āhnika 3) Abhinavagupta proposes to add the nature of Relective awareness (vimarśa) which is 
also called the Power of autonomy (svātantrya-śakti) of Śiva. Gnoli (1999:51) translates adhikam in the 
sense of pure.
10. See note 9 above. 
11. In other words, the point Jayaratha is trying to make here is that the nature of an entity is already 
full, it does not need to be modiied, nor is it to receive anything from “outside” itself or it cannot 
aford to have anything further additions to it.
12. “On his own surface” is a fundamental phrase here. It is this idea of surface (bhitti) that is 
compared to a mirror. cf. svecchayā svabhittau viśvamunmīlayati | PHṛ-2. For more on the idea of bhitti 
see Castro (2013).
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[Abhinavagupta] says exactly this:

Light is what bestows luminosity to everything. 3.2ab

Verily, the agent of the act of illumination is the ‘Light’, which consists of the supreme 

knowing subject [and] is expressed by the word ‘unsurpassed’.13 It ‘bestows luminosity’, 

namely the state of being luminous, ‘to everything’, that is to say to the universe which 

consists of knowing subjects and knowable realities. The meaning is that it makes [the 

universe] manifest in identity with itself.14 It is not at all possible that the universe, due to its 

being illuminated, is something separated from it, since in case it were separated from it 

[that is, from the light], its illumination would never be possible, due to the absence of 

connection with the nature of being illuminated.15 

[Abhinavagupta] said this:  

And the universe is not distinct from it [i.e. from the light]. Or, if it were [distinct,] it 

could not manifest.16 3.2cd

The word ‘or’ is used to express admittance. 

[Objection:] But if this is so, then only light shines [in other words, only light exists]. 

13. Apart from a few descriptions of Anuttara given in the āhnika 2 of the TĀ, Abhinavagupta ofers 
elaborate deinitions of the word anuttara in the PTv. In the PTv he has given as many as sixteen 
interpretations of the word Anuttara.
14. “manifesting in identity with itself” means that the Anuttara has manifestation as its very nature. 
Like, for instance, when light manifests, it does not manifest itself alone. The nature of light is such 
that when it manifests, it also makes manifest everything that comes within its realm. Here, the 
meaning is that when the Anuttara manifests, the universe is also made manifest by itself since the 
universe is nothing diferent from Anuttara. 
15. The subtle idea here is that the very nature of light is illumination. It is not possible that 
something is light and cannot be illumined or make something else illumined at the same time. The 
very fact the something is light also means that it is illumined and thus it can illuminate at the same 
time, otherwise it cannot be light.
16. I have considered the alternate reading in the verse sad vā, na bhāsate; it is mentioned in the 
alternate readings of the KSTS and K3

ac. Gnoli (1999:51) also accepts the same reading.
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Thus, the universe should not appear at all, but if it shines [as our experience demonstrates], 

what is then the universe ? [We should simply say light].

After this possible doubt [Abhinavagupta] says:

For this reason, the Supreme Lord, who is unrestrained, displays in the irmament of his 

own self such immense manifestation of the creation and the destruction [of the universe].17 3.3

‘For this reason’ namely ‘because the manifestation of the universe distinct from light 

is not tenable’. The ‘Supreme Lord’ certainly manifests in the surface of his own Self such 

immense variety of the universe which looks as if it were distinct from Himself, although it 

is not by means of the greatness of His own freedom characterised by [His] 

unrestrainedness. Thus, in this [verse] a description using [the metaphor of] ‘irmament’ has 

been ofered in order to give a glance [disparage or belittle] to the fact that since His own Self 

has essentially the nature of light even when the multiplicity of the universe manifests, there 

is nothing which is superior to it [i.e., to the Self]. And, therefore, with this [verse] it is said 

that the universe is a relection of consciousness. Thus, an opportunity has been given to the 

theory of relection which has been mentioned in the anujoddeśa18: in fact, in this case 

[namely, in the case of the universe which is being relected in consciousness] it works 

exactly in the same way as it happens with particular forms which, mutually opposing each 

other, are relected, for instance, in a mirror. Although these are not distinct from that 

[mirror], they appear as if distinct [from it]19.

17. The ideas of ‘creation’ and ‘destruction’ are sometimes also indicated by the words like vamana or 
unmeśa and grasana or nimeṣa in this system.
18. With the words viśvasya citpratibimbatvaṃ, Jayaratha is paraphrasing Abhinava’s verse from the 
description of the contents in TĀ-1.288a. According to the schema of Abhinavagupta followed in the 
TĀ, he ofers two lists of the contents of the TĀ: one is a brief list which he calls pūrvajoddeśa (TĀ 
1.278-284) and this is followed by a detailed listing (either naming various sections in the respective 
chapters or the main themes these sections deal with) of contents called anujoddeśa (1.286-326). cf. 
Rastogi (1987:82, 138, 172).
19. In his commentary on the TĀV 1.66, Jayaratha sums up the basis of mirror-metaphor: 
darpaṇādyantaḥ pratibimbitaṃ ghaṭādi yathā darpaṇādivyatirekeṇa prakāśamānamapi 
darpaṇādyanatiriktameva, anyathā darpaṇaghaṭayoranyonyaṃ vaiviktyena bhānaṃ syāt, tathaiva prakāśātmanā 
śivenāpi sthāvarajaṅgamātmakamidaṃ viśvaṃ svecchayā svasvarūpātiriktāyamānatvena avabhāsitaṃ sat, 
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This [Abhinavagupta] said [in the following verse]: 

Just as discrete [entities] such as earth and water become manifest in an uncontaminated 

mirror, in the same way the various dynamic aspects of the universe become manifest within the 

Lord of consciousness that is one. 3.4

Actually, according to the following reasoning expressed in the [second verse of the] 

Subodhamañjarī20, the universe is nothing but the ive [elements] starting with ‘form’21:

‘Indeed, the class of the ive [‘subtle elements’], starting with form, is nothing 

but the universe and this is perceived by the ive senses beginning with eyes.’

Through the distinction made by their relection [i.e., the relection of form and so 

on]22, [Abhinavagupta] shows [that] part of the subject-[matter]:

[A form] with the same nature appears in the eyes, in the mirror, in the ether and in the 

water. 3.5ab

‘With the same nature’ means belonging to the same class. ‘Ether’ means the splendour 

either of the Sun or of the Moon, which is situated in the ether, that is neither extremely 

intense nor extremely weak. Here, indeed [in this luminous ether] the knowers of the 

vyāptaṃ prakāśamānatānyathānupapattyā svasvarūpānatirekeṇaiva kroḍīkṛtam, ata evāyaṃ viśvamayatve 'pi 
viśvottīrṇastaduttīrṇatve 'pi tanmayaḥ ityubhayathāpi na kaścid doṣaḥ | ata evoktam sarvākṛtirnirākṛtiḥ iti | 
sarvākṛtiḥ viśvamayaḥ nirākṛtiḥ viśvottīrṇaḥ āvṛttyā tattve 'pi taduttīrṇaḥ iti ca | tadevamayameka eva 
prakāśātmā parameśvaraḥ sarvato jṛmbhate itīśvarādvayameva paramārthataḥ ||
20. Svabodhodayamañjarī, verse 2. cf. Torella (2000). 
21. It is not very clear why Jayaratha says that the “universe is nothing but the ive [elements] starting 
with ‘form’”. According to the Śaiva cosmology the universe is made up of the thirty-six elements 
(tattvas) and not only of the ive tanmātras alone.
22. Each one of the ive tanmātras relects uniquely. That is to say rūpa relects in a diferent way than 
śabda, sparśa and so on. For instance rūpa can only relect form and not touch or smell. The idea is that 
all the ive tanmātras relect only their respective senses, but it is only in Consciousness that all the 
tanmātras relect simultaneously. 
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teaching of the ‘man in form of shadow’23 see a relection which resembles a body [of a 

man].24 

As has been said:

‘And the relection of the form is connected with the splendour in the ether.’

 

Alternatively, in as much as [what appears ‘with the same nature’] is a synecdoche of 

another object, it can be interpreted as the object of the relection of sound [and not only of 

‘form’]. Therefore, in the ether there is echo. In the same way, the relection of taste such as 

pungent which is being experienced by others, the relection of touch of a women and so on, 

and the relection of smell are respectively [relected] in saliva, in bulb25 etc., namely in the 

skin which is the ield of touch, and in the nose which is the ield of smell.26

This is exactly what [Abhinavagupta] illustrates: 

In other words, in a pure form it is only the form which manifests. 3.5cd 

23. It is not very clear in what sense the expression chāyāpuruṣa is used by Jayaratha. Also mentioned 
later in TĀV - 3.20. See n. 25 below.
24. chāyāpuruṣa occurs as a measurement, often related to the sundial. In my personal communication 
with Gérard Huet (October 2013), he said: “The word chāyāpuruṣa is used to designate the gnomon of 
a sundial, frequently represented as a man igure I presume. This would it well for chāyāpuruṣalakṣaṇa 
"time indication of the sundial". And chāyāpuruṣopadeśapariśīlanena [the expression used in the ĪPVV] 
could just denote a person skilled in reading the time given by a sundial.” This is a reference to ĪPVV 
p. 159 (vol.1) [1.2.8]. While I am not completely sure what is being said here, on the basis of TĀV 3.20 
it seems to mean that by the power of mantras there is a sort of smoke-igure created in the ether. 
There is also a Yogic practice mentioned in the MVUT 23.8-12, which describes how a Yogī should do 
a certain practice with respect to his shadow. But I am not sure about the possible connections. 
25. According to Bansat-Boudon and Tripathi (2011:302, fn. 1373) kanda is not exactly a penis, but the 
area which is sensitive to sexual energy. It lies at the opening of the mūlādhāra. It is also known as 
guhyasthāna and meḍhrakanda and she has translated it as ‘bulb’. I am using the same translation. See 
Bansat-Boudon et al (2011, p. 302, fn. 1373) for more details.
26. The idea expressed here is that when there is the manifestation of ‘form’, we should understand 
that it is manifesting or relecting because it is in its purest form. If it was not it would not manifest at 
all. A thing becomes manifest only if it is completely pure. This is further explained by using the 
mirror-metaphor. A mirror is pure only with respect to form and not with respect to touch or smell, so 
a mirror can only relect ‘form’ and not touch or smell.
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Here, only the three – earth, water and ire – possess form. In a mirror and so on, 

which belongs to the earth, in a still surface of water and so on, which belongs to water, and 

in the eyes and so on, which belong to ire, what is called ‘form’ is a pure quality, namely the 

essence of the coniguration (saṃsthānātmā) of the totality (saṃniveśa) [which appears].27 

Thus, it is only the relection of this [i.e., of form] ‘which manifests’ here [in earthly, aquatic 

and igneous substrata], and not [the relection] of ‘touch’ and so on. This [relection of form] 

indeed comes back again (pratisaṃkrāmati) [to the above mentioned substrata] since [the 

relection] of touch and so on occurs in the substrata of bulb and so on which are the loci of 

joy and so on. Therefore, [the entity] where there is a pure quality is [the same entity] where 

[the image] is relected. This is what [Abhinavagupta] meant to say.

And in order to ascertain that it is not incoherent, [Abhinavagupta] gives an example:

 

A secretly enamoured woman, even though touching with her breasts a mirror that is 

beautiful for the relected image of the beloved, does not feel satisied. 3.6

Regarding this, ‘a secretly enamoured woman’, a lover, sees her beloved with the idea 

of contentment ‘I have seen [my] beloved’ - a vision that is concealed to others - even though 

she does not see directly [her beloved], that is to say, even though [she sees him only] 

through a relected image in a mirror, since she is hindered by the presence of the elders etc. 

Therefore, by saying ‘[the mirror] is beautiful’, also its excellent capacity to gladden etc. is 

indicated which is disclosed by the vision [of the beloved that appears in it]. Thus, even 

though the contact with the [mirror] is concealed to others, albeit she has made an efort in 

this regard thinking ‘let [him] be mine’, ‘she does not feel satisied’, she does not rejoice, 

since she is not having a physical contact with him28 for in the mirror there is absence of 

27. This is what Abhinavagupta is explaining also in the ĪPVV, vol 1, p. 159: tathāhi pārthive 
bhūmikuṭṭime, vajraratnādimaye darpaṇe, āpye nistaraṅgajalāśaye, taijase cakṣurgolakāntarvartidṛṣṭimaṇḍale 
rūpākhyo guṇaḥ |tatsaṃniveśaśca saṃsthānātmā guṇo ‘asti svacchaprāyāṇāmapi rūpavattvāditi teṣu 
rūpasaṃsthānapratibimbameva upārohati, na anyat gurutvasparśādi |
28. In a mirror, one can only see the ‘form’ of someone but that form cannot be touched. What one can 
touch is a mirror. According to Abhinavagupta this happens because a mirror can relect ‘form’ alone 
and not other tanmātras.
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contact. This was the meaning.29

[Objection:] ‘Surely, if the form has been relected here, also the touch, the nature of 

which does not delect [from the form]30, should relect. Why does this not occur?’ Having 

doubted in this way [Abhinavagupta] says:

Indeed, the touch of this [mirror] is not pure since only the form is such. And the purity is a 

single complex of very compact and homogenous elements. 3.7

‘Of this’ means ‘of mirror’. ‘Such’ means ‘pure’. Indeed, a pure [surface] catches the 

relection of an impure [form], like in case of face in a mirror. This is the meaning.31 [To the 

one who should ask:] ‘What is meant by the word purity?’ [Abhinavagupta] replies: ‘And the 

purity.…’. Those entities that are extremely ‘compact’, that are not stained by non-

homogenous entities, are ‘homogenous’, like, [for instance] the atoms of form in a mirror. Of 

those entities there is a ‘single complex’, i.e. [a complex that is] not associated [with other 

elements], due to the absence [in it] of non-homogenous [elements]. [This complex] is 

‘purity’, a compactness of [entities] endowed with density, which derives from [their] being 

placed in close connection, that is to say by the elimination of unevenness and so on.32

Indeed, the contact with the relected image of form occurs only when the form of a 

mirror etc. is perceived as not contaminated by [elements] which are non-homogenous and 

[elements] which are devoid of homogeneity, but not when its dirtiness [i.e., the dirtiness of 

29. His sparśa is not transferred, i.e. relected, in the mirror, but remains outside it, within the physical 
complex of the man, far from the locus in which relection takes place.
30. In the mirror, there is rūpa-pratisaṃkramana but not sparśa-apratisaṃkramana. Thus she touches the 
mirror with sparśa but the contact in the mirror is only with a pure rūpa. These two, touch (of the lady) 
and pure form (relected in the mirror by her beloved) cannot generate excitement.
31. The idea is that the face is impure and the mirror is pure and it is always an impure thing being 
relected in a pure thing. An impure thing cannot be relected in another impure object like a face 
cannot relect in another face. 
32. The word ślakṣaṇa also appears in TĀ-27.27, 9.208 (in the commentary in the sense of subtle), 3.54. 
Here it is used in the sense of ‘extremely dense’.
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the mirror etc.] is produced by non-homogenous [elements] like steam, dust etc. Thus [this] 

is ascertained by the positive and negative concomitance. With respect to the procurer of the 

relection, that which possesses the speciic quality called ‘purity’ is the same which 

perceives the relected image of this [object]. And therefore, on the basis of the initial 

statement given in sentences like: ‘the form manifests in the form itself’ (cf. above vs. 5cd), 

even a mirror could relect in a face. Thus, due to the non-distinction [between the two, i.e., 

mirror and face], the relationship between image and relected image does not take place. 

This is also communicated.

[Abhinavagupta] explains the same thing also in another way:    

The capacity of manifesting a diferent [reality] in identity with one’s own self, a capacity 

possessed by [the mirror etc.], whose own luminosity has not been lost, that alone is pureness, as  

taught by the master [Utpaladeva]. 3.8 

Since the [mirror and so on] manifests without diferentiation, its ‘own luminosity’ has 

‘not been lost’, namely it is not concealed, even when another entity has been relected [in it, 

that is to say in the mirror]. The ‘manifesting’, namely appearing evidently (since the 

ātmanepada meaning is implicit), of a ‘diferent [reality]’, viz. of a mountain and so forth, 

which occupies a diferent place [and] which is producing a relected image,33 is possessed 

by the mirror and so on, in identity with its own self. Indeed, apart from the surface of the 

mirror, the relection cannot take place outside its surface even for a single atom. This is the 

meaning. Regarding this [capacity of manifesting], ‘purity’ is nothing but ‘the capacity’, 

namely the ability, of grasping the relected image, an ability which does not occur at all in a 

wall and so on. And this is not simply what we have said of our own; that is why 

[Abhinavagupta] said ‘taught by the master’. The teacher [referred to in this verse] is the 

grand teacher [of Abhinavagupta, namely]  the Glorious Utpaladeva, who has taught, that is, 

33. Ratié (2011, fn. 14) has translated arpaka as ‘projects’ which is certainly more literal in meaning. 
However, I am translating arpaka here as ‘producing’.
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who has explained, all this core teaching of the ‘relected image’ in [his] commentary (ṭīkā) 

on the two verses of the Glorious [Īśvara]pratyabhijñā[kārikā], that is verse 1.2.8 and verse 

2.4.19.34  

Therefore, in order to show that this pureness manifests in two ways, namely as 

principal and as secondary, [Abhinavagupta] says:

The principal pureness belongs completely to [that] single [principle] which is the Lord-

Consciousness. The other [i.e. the secondary pureness] is related to a speciic [reality] according to 

its partial aspects.35 That which is pure [for instance form and so on] is due to the Will of the 

[Lord].36 3.9

It is ‘principal’ since it is capable of perceiving the relected image of everything, that is 

to say, of the universe which consists in form and so on. That is why it has been said 

‘completely’. Since the universe is known only intertwined with Consciousness, therefore, 

the pureness belongs completely to it. Thus, ‘the other’, namely the secondary pureness, ‘is 

related to a speciic [reality]’, to a mirror and so on, ‘according to its partial aspects’, that is to 

say after having taken as an object this or that aspect, such as form. This [pureness] in fact is 

only [perceived] in a speciic [reality], corresponds to a speciic thing which is pure. If it were 

not the case, even the contact with a mirror should catch the relected image [in it] on the 

basis of the principle that everything should appear in everything else. And thus there 

would be no diference between this [secondary pureness] and the principal [pureness]. [But 

this would be illogical]. And with respect to this [secondary] pureness, the cause is nothing 

34. It is suiciently proven by Ratié that Utpaladeva had already discussed the theory of relection in 
detail in his now lost -vivṛti. Here Abhinavagupta is referring to the same teachings of Utpaladeva 
which he himself wrote elaborate commentaries on. cf. Ratié (forthcoming:3, fn. 8). Also see Ratié 
(2016b).
35. In TĀ and TĀV 1.140-143 aṃśāṃśikātaḥ is deined as apūrṇa (incomplete). See there for more 
discussion.
36. Thus, the principal purity resides only in Consciousness that has the capacity of conceiving the 
relected image of everything. It can receive relection completely. But in a mirror, there is secondary 
purity that can only conceive a speciic reality corresponding to a certain thing which is pure.
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but the freedom of Him. Thus [Abhinavagupta] says: ‘That which is pure is due to the Will 

of the [Lord].’ ‘That’ means form etc. [and] therefore contact etc. What is impure regarding 

this [that is to say form etc. and contact etc.] is self-evident. Therefore, it is only His Power 

that manifests in such a way. This is the intended meaning. 

Therefore, [he] says:

That form (vapus) of the entities which resists, is indeed of the nature of māyā, but they 

have [another form] made of sadvidyā which does not resist. 3.10

‘Resists’ means that it is incapable of entering the other [entities] since it is an opposer. 

‘This [form] indeed is of the nature of’ that [namely of māyā], which, since it does not conceal 

one’s own nature, is the Power of action that belongs to the Supreme Lord. Therefore, due to 

the prevalence of diferentiation, i.e. due to the grossness which belongs to the nature of the 

knowable reality, there is no purity in this [form], that is to say it is incapable of conceiving 

the relected image. But that form of entities ‘which does not resist’ is ‘made of sadvidyā’, 

namely, its own nature is the Power of Knowledge. Therefore, depending on this [Power], 

this [form] is pure. Regarding this [form] there is the capacity of conceiving the relected 

image. Therefore, the former [form, namely the one which is made of māyā] consists of the 

relected image37, but the latter [form which is made of śuddhavidyā] conceives it. This is the 

diference [between the two forms].38 Therefore, the meaning is as follows: it is only 

Parameśvara who, owing to the greatness of His own freedom, shines according to the 

variety of the several manifestations of images and relected images etc.

This is what [Abhinavagupta] says [in the coming verse]: 

Therefore, while illuminating in this way the manifestation which is endowed with both 

forms, the Beneicent [Lord] manifests in the universe according to the two aspects of image and 

37. “consists of the relected image” means ‘it can relect’ or ‘it is capable of relecting’.
38. For a detailed Krama explanation of the two forms and their epistemic analysis see Rastogi 
(1967:418f).
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[its] relection. 3.11

‘Both forms’ means that it, the essence of which is only manifestation, consists of [both] 

obstructing and non-obstructing [forms]. But [the words by Abhinavagupta] ‘while 

illuminating the manifestation’ have not been taught according to true reality [since, 

according to the latter, it is only one reality].39 And it has been said: 

‘Therefore, the Great God is one. He, whose existence depends upon [His] freedom, 

appears as being two-fold, that is to say, appears as image and relected image.’

Therefore, after having accepted the truthfulness of the relected image in accordance 

with cognition [namely, common experience], [Abhinavagupta] composes [the next verse] in 

order to refute the following idea of some Naiyāyikās: ‘Even though we perceive one’s own 

face [in the mirror] by means of the rays of the eyes which come back [from the mirror], it is 

an illusion [to believe that] “there is a face in the mirror”; but there is no relected image at 

all, since there is no third further possibility apart from [its] being true and [its] being false.’ 

But, to the one who maintains that the rays of the eyes, while coming back from a pure [surface, 

like a mirror], relect well, namely perceive one’s own face, we ask [as follows in verse 13)]. 3.12

The use of the singular (‘the one who...’) indicates this is not the doctrine of all 

Naiyāyikas since it has not been mentioned in the sūtras of the sūtrakāra [= Gautama]. The 

intended meaning is that this has been said only by some who are intent [in analysing] 

perception [alone]. For this reason the vṛttikāra [Jayantabhaṭṭa] and the bhūṣaṇakāra 

[Bhāsarvajña] do not even touch this point. ‘From a pure’ means from an external [object] 

like a mirror. ‘While coming back’ means ‘having returned’ [from the mirror]. And at this 

point they ‘relect’. Thus, the logical reason is given by means of a distinguishing mark. 

Otherwise, since the presence of their own body itself could not be possible for them, how 

39. This is to say that it appears to be two, but in reality it is one. In other words, a certain ‘form’ may 
not be singular, but the cognition of the form is purely singular and that is what is referred to as 
singular reality.
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could they even perceive ‘one’s own face’ ? ‘We ask’ means ‘in accepting this [point of view], 

what is your intention ?’

Exactly this [Abhinavagupta] has said:

That [ocular] light which comes from [something] other than the body [according to you] 

belongs to the Self who governs it. If one knows [this relected image of face] only by means of 

this light, why should we need a mirror ?40 3.13

‘That’ ocular ‘light’ has been emitted outside the body of the limited knowing subject 

whose eyes have been opened up. If the Self, which is self-governing, should become the 

knowing subject of our own face ‘only by means of that light’ which has come back [from 

the mirror], therefore, ‘why should we need a mirror’ ? Because of the [absurd] possibility, in 

this case, that also other entities, like the wall, are the causes of the relection of the town. 

Now, if one objects: ‘Is it really only the mirror and so on [and] not the wall and so on 

that are the causes of the relection?’, [we answer] that we are talking about purity 

(svacchatā), since, even though their being the cause of opposition [i.e., of the relection of the 

bimba which then becomes pratibimba] is the same [in either cases], it is only the mirror and 

so on that are like this [i.e. pure, namely able to relect the image], and not the wall and so 

on. In the latter we do not see any cause [of the relected image]. 

Now, if one objects: ‘Is this additional quality called ‘purity’ which is present here [in 

the mirror] the cause [of the relected image]?’, we would say that it is wrong, for purity is 

not the cause with respect to opposition. In fact, since the light is pure, once the light is in 

the ether, there is no scope of any [relection/opposition]. Rather, it [i.e., pureness] is [only] 

the cause of the perception of the relected image. This entails the contradictoriness of the 

logical reason [namely, ‘pureness’ (hetu = svacchatva); in our example there is the hetu, i.e. 

pureness, but the production of the relection is not there]. Therefore, only materiality and so 

on can be the cause of opposition. And this is the same in both the cases [i.e. in the mirror 

40. Here Abhinavagupta starts targeting the position of the Naiyāyikas as explicated in the NSB 
3.1.30-50.
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and in the wall]. Alternatively, since the relection is produced by means of the mirror [but 

you, Naiyāyika41, have still not provided any tenable logical reason to prove the logical 

connection between the mirror and the production of the relection], then [you should admit 

the undesired consequence that] even without a mirror there could be the perception of 

one’s own face. What is then the use of this [mirror] ? 

And thus, if the ocular rays which are turned back by the force of relection perceive 

one’s own face, then this [face] should be perceived only in its own locus, not elsewhere in 

the mirror and so on. Thus [Abhinavagupta] says:42

But, the form [of one’s own face] should be seen owing to the [ocular] rays which have 

returned back [and] which have attained the state of perceivers, in one’s own face, [and] not in 

the mirror. 3.14

The ‘form’ is the one related to one’s own face. ‘In one’s own face’ means precisely in 

the locus of one’s own face. In fact, a perceiver perceives a perceivable reality which is 

situated in its own locus alone. This is the intended meaning. Nowhere, indeed, is it 

experienced that a cognition of blue is ascertaining the blue, while abandoning the locus of 

the blue. And ‘the state of perceivers’ is that one (etat) which has to be known as related to 

the perceiving subject; in fact, the common designation of ‘being the perceiver’ belongs to 

these [i.e. the ocular rays], which are governed by the Self [which is the perceiving subject 

par excellence].43

Moreover, does the Self govern the ocular rays which have been emitted outside 

without the body or with the body ? If we accept the irst thesis, a bodiless [Self] cannot be 

41. Reiterating Abhinavagupta, Jayaratha suggests that since Naiyāyikas have completely failed to 
ofer a good argument that can actually negate their proposition, so they i.e., Abhinavagupta and 
Jayaratha, do not accept the relection-theory of the Naiyāyikas. 
42. See NSB 3.1.40
43. The idea is that the cognition of blue cannot reside outside the locus of blue. The idea of the blue 
colour resides in the object that is blue. It cannot reside in an object that is yellow. And even the ocular 
rays are governed by the Absolute Self who is a perceiving subject par excellence.
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the basis of fruition, since, outside (bahir), also without the [body], fruition could take place. 

[And fruition] is characterised by the mind (buddhi) [which is instead commonly accepted to 

be corporeal]. And thus, there would be the failure of your own thesis: “The body is the 

basis of fruition of the [Self]”.44 

And, in case we admit the governing [of the ocular rays] by means of [the Self] 

endowed with the body, the attaining of the [relected image] could be only like [the one of] 

the original image [, which is a tangible entity], and never otherwise. Thus [Abhinavagupta] 

says:

And, if this form [namely, the form of one’s own face], which we well perceive ‘as mine’, 

would appear [in the mirror as a true reality. This form should be] endowed with touch [which 

we perceive] in one’s own [real] face. But [it] should not belong to the [relected image in the 

mirror], which is distinct from tangible realities, [and] which possesses a nature that is only 

knowable [but not tangible].  3.15

If this ‘form’ [of the face] which belongs to the Self, in as much as the latter is the 

substratum of one’s own face, would appear [in the mirror], then the resulting 

understanding would be: ‘this form is mine’, as if it were based on the ahantā, and not ‘this 

form belongs to this’, i.e. only to a knowable reality, as if it were based on the idantā. In the 

latter case, in fact, those who are inexperienced, like children, would have the simple, 

homogenous idea ‘this’. But the one who is experienced should indeed think: ‘it is exactly 

my own face which is relected here’; what is wrong [in that] ? [In this case] the 

understanding occurs, indeed, on the basis of the distinction between this, which is being 

relected (pratibimba), and the original image (bimba), since here [in the mirror] it is 

impossible to deny its having such form [i.e. the form of relected image]. 

Furthermore, if precisely one’s own face would be the manifestation of our own form 

[in other words, if the bimba would correspond exactly to the pratibimba], then also touch 

should be present [in the pratibimba]; form (rūpa) and appearance (saṃniveśa) would be easily 

44. Here Jayaratha is quoting the NSB 1.1.9: tasya bhogāyatanaṃ śarīraṃ || 
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present [in the pratibimba] lacking heaviness, smell and so on, but [in common experience] 

we never see [that form and appearance] are devoid of touch since their own nature never 

deviates from this. In the relected image of the form, however, form is perceived distinct 

from touch. In fact, nowhere we perceive that a mirror possesses heat if ire is relected in it. 

When there is the manifestation of the form of the [ire], in the same way as necessarily there 

is the manifestation of an appearance which possesses the qualities of [ire], there should be 

also [the manifestation of] touch, which never delects from that [appearance], if one should 

[truly] perceive one’s own face. Therefore it has been wrongly stated that there is the 

perception of one’s own face [by means of the rays of the eyes...].45

[Objection:] ‘But it is exactly for this [reason] that [we Naiyāyikas have] said “it is an 

illusion”,46 since it is by illusion (i.e., mistake) that it is believed that one’s own face which is 

being perceived is [actually] perceived in the mirror.’ 

[Reply:] If you say so, then [we answer:] ‘it is not possible’ (maivāstu). What is the point 

of accepting the perception of a real face that is not being known [in the mirror]? In fact, in 

the [experience of] illusion,47 what manifests is only what is being superimposed, not also 

the true reality [together with the superimposition]. [For instance,] in the appearance of the 

silver in the conch, if the conch would also appear, there would be no illusion at all [and we 

would think]: ‘this [reality of the conch] is produced together with the manifestation of the 

silver’.48 Similarly, if it is [one’s own] real face which is perceived, what is the illusion? Or, in 

case there were illusion, is it the mirror that appears like [one’s own] face or is it one’s own 

face that appears as another face? The irst hypothesis is not acceptable, since the mirror 

manifests as a unitary reality; when the silver manifests, indeed, the manifestation of conch 

45. cf. vs. 3.12cd
46. cf. introduction, vs. 3.12
47. For a Śaiva, an error is simply only the manifestation of what is being superimposed which is 
bereft of manifestation of true reality. This is illustrated by Jayaratha with an example of silver in the 
conch-shell. The idea of manifestation is that a thing manifests in totality when it is made manifest 
together with its illusive form. That is to say, from empirical point of view, an entity that we perceive 
to be real (bimba) and an entity which is the relection (pratibimba) of what we perceive to be real are 
both the manifested forms of true reality or absolute reality. 
48. For Abhinavagupta’s discussion related to the example of silver and conch-shell see ĪPV 1.7.12, 
1.8.6-7 and 2.3.13.
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is not possible at the same time. Even the second [hypothesis is not acceptable]. In this case, 

in fact, everybody, indulging in indiference, would become careless towards one’s own face, 

which [usually] is the object of embellishing [oneself] by putting on jewellery and so on. 

Therefore, since there is no mistake, it should be accepted that what we call relected image 

is nothing but another entity (vastu), diferent from the original image. [This is the 

conclusion.]49

Therefore, [Abhinavagupta] says:

Therefore, it is a reality, a simple coniguration of form, which, united with touch, smell, 

taste etc. in a state of latency, is being relected in this [mirror].50 3.16

‘Therefore’, since it has been said that there is not a illusion etc., because of the absence 

of touch etc. it is only a coniguration of form, a reality which is being ‘relected’ in ‘this’, 

namely in the mirror and so on, not a non-reality. But ‘it is united with touch and so on in a 

state of latency’, for otherwise there would be no diference between [the pratibimba and] the 

bimba. Therefore, there is indeed a third entity which can be deined as pratibimba. This is the 

meaning.

‘Why is there the latency of touch etc. ?’ [Abhinavagupta] says:

The latency [of touch etc.] is due to the absence of perceptibility. The absence of the latter 

is due to the absence of proof. And in its turn this [absence of proof] is due to the absence of 

contact with the objects. [And] also this [absence of contact] is, in the mirror, due to the absence 

of stable presence [of touch etc.]. 3.17

‘This’ means the lacking ‘of proof’. ‘Due to the stable presence’, that is to say, [the stable 

presence] ‘of touch etc’. For if there were actually the stable presence of touch and so on, 

49. In other words, the naiyāyika’s view-point is that we do not really have a pratibimba, but we have 
only bimba and bhrānti. On the other hand, Abhinavagupta wants to establish pratibimba as a real 
entity, endowed with a speciic ontological status (a third category). That is why it is a perfect 
metaphor for the relationship between consciousness and the world.
50. Here I have followed Gnoli’s translation of nyagbhūta.
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here [in the mirror], then the sense faculties should be endowed with them [i.e., with touch 

and so on]. And, the cognition, which is being produced in connection with these [sense 

faculties], would became a proof regarding the [perceptibility of touch etc.]. Thus, the 

meaning is that there is the absence of perceptible[-ness] of touch and so on which are being 

the object of cognition. 

Furthermore, 

Precisely for this reason the characteristic of heaviness etc. is not observed in this 

[relected image]. In fact, this [characteristic] does not reside in the mirror. When there is the 

vision of this [relected image], then this [mirror] is a means. 3.18

‘For this reason’ means ‘for the absence of stable presence of touch etc.’ If also touch 

etc. would be [observed] in this relected image, which is only a coniguration of form, then 

also its characteristic like heaviness would manifest. And since this [characteristic] is absent, 

what is its proof? [In order to answer to this implicit question Abhinavagupta] says: ‘In fact, 

this [characteristic] does not reside in the mirror’. [In this pāda, the word] ‘this’ means the 

characteristic of heaviness etc. of a relected image such as a mountain. [This characteristic 

cannot have a stable presence in the mirror] since in case it does, also the mirror should 

become immovable, being united with this [characteristic], but this is not the case. Thus, it 

has been said ‘the characteristic of heaviness etc. is not observed in this [relected image]’ 

just to point out that although there is the relected image, this [characteristic] does not exist 

[in it].

‘We object that the form is always found to be together with touch and in the original 

image (bimba) it is in this way, then why only the form gets relected in the mirror [and not 

even touch]?’ Having doubted thus, [Abhinavagupta] said: ‘When there is the vision of this 

[relected image], then this [mirror] is a means’. ‘When there is the vision of this’ means 

when there is the vision, namely the manifestation, of this [relected image], which is simply 

a coniguration of form.

In fact, in the mirror, on the basis of the previously discussed argument, only the form 
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is pure. When there is its manifestation [i.e. the manifestation of the form], [the mirror is] a 

means for the realization of that [form], not also of touch and so on. Thus is the meaning. 

[The word] upāyaka is nothing but upāya since the suix kan51 is used in its own sense.

Objection: ‘In the same way as the mirror is the means in case of vision of this 

[relected image], so are also other things like the light.52 Since there is no diference 

[between mirror and light etc.] in being the means [of the vision], why is only the [mirror] 

regarded as its support ?’ Having doubted thus, [Abhinavagupta] says:

But since this [relected image] does not shine as distinct from this [mirror], therefore, the 

[latter] is said to be the locus. But in it the means are, in sequence, 1) the lamp, 2) the eyes, 

[and] 3) cognition. 3.19

But ‘since this’ relected image ‘does not shine as distinct’, namely as separate, from 

‘this mirror’, ‘therefore’, for this reason, ‘it is said to be the locus’ of this [relected image] in 

as much as it pervades [all the other means] like oil in the sesame seeds. Then, light and so 

on are ‘the means’ as regards the apprehension of the relected image which is being arisen 

here [in the mirror]. [However] there is a distinction between this [mirror] and those 

[means]. That is why [Abhinavagupta] says: ‘But in it’. 

‘In sequence’ [means that after the mirror we need the light, and then the eyes and 

cognition.] 

1) Since the manifestation of the arising [of the relected image] occurs in union with 

the mirror, at a later moment, even if a relected image is being produced in a mirror which 

is nearby, if there is no light, what is the use of the [mirror] ? In fact, who could perceive 

[one’s own] face relected in a mirror which is in the dark ? 

2) In the same way, for a blind man, there is no use of the [mirror] even though [his] 

face is relected [in it] notwithstanding the light is present. 

51. Pāṇini 5.3.97.
52. Here the opponent is arguing that if a mirror is regarded a means for a relected image to take 
place, then why not regard light also the means because without light the manifestation of an image 
anywhere, lest alone a mirror, is not possible.
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3) But [this can also apply] to someone who is not blind [and] even in the case there is 

such group of causes: who could perceive in such a way [the relected image] if the cognition 

of that is not arisen due to the absence of contact between the senses and object, owing to 

some deiciency ? 

Thus, in such an understanding, these which have been mentioned are the means, 

since the true nature of relected image is having as its essence only manifestation. This has 

been referred to here as the main point. 

[Objection:] ‘Surely, on the basis of the previous argument, also the lamp and so on 

possess a capacity of perceiving the relected image which is not distinct from [the capacity 

of] the mirror. Why these too [like the mirror (cf. vs. 19)] are not capable of manifesting this 

[relected image] in unity (abhedena) with themselves ?’ Having doubted in this way 

[Abhinavagupta] says:

However, since 1) lamp, 2) eyes, and 3) cognition are devoid of heaviness and since, from 

all sides, they are also pure, the manifestation [of the image] (vibhā) does not appear 

independently [from them] as it occurs in the mirror. 3.20 

It is deinitely true that the lamp and so on possess the capacity of perceiving the 

image in one’s own self, but, in the case of [lamp, eyes and cognition,] it does not happen as 

in the [mirror]: the manifestation of the relected image appears in the mirror as if it were 

distinct from [the mirror itself] even though it is not really independent [from it]. For this 

reason [Abhinavagupta] says: ‘the manifestation [of the image] does not appear 

independently [from them] as it occurs in the mirror’53, since the lamp etc. lack heaviness. A 

face and so on, indeed, which is relected in a heavy mirror etc. appears [at the same time] as 

distinct [from the mirror] due to the stability of the locus [i.e. of the mirror], but in the case 

of the light of the lamp and so on [the face appears] as if it were one with them (ekavat) since 

53. In other words, the relected image has to be independent from the locus, albeit at the same time it 
has to appear in union with it. From this point of view, only the mirror and so on is the right locus of 
relection, and not the light, eyes and consciousness, which are only means for it. We are talking about 
the speciic ontological status of the relected image on the one hand and of the locus on the other 
hand.
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[they] lack heaviness. Because of the instability there [i.e. in the lamp and so on] this 

[relected image] does not manifest in the same way [as it is relected in the mirror]. Just as in 

a reservoir of water etc., although pure, a face and so on even though relected is not seen 

due to the instability [of water], the same is true here [in case of the lamp etc.]. This was the 

intended meaning.

Objection: “Well if you are right (nanv evam), also in a still water, since it is luid and 

lacks heaviness, the relected image should not manifest independently [but we all see that it 

does]”. 

Reply: This is wrong. There indeed exists the heaviness in the water. Here [in the 

water] it is not the same case of the one who is rotating his arm in the space which does not 

ind obstruction. Therefore, here [in the water] a person swimming using his arms has to 

make efort in cutting through the [water] especially with the arms, but that is relative. In 

fact, the [kind of] heaviness that exists in water is not the same that we ind in earth and [the 

kind of heaviness that exists] in ire is not the same that we ind here [in water]. [With the 

above words] we do not claim that there is no heaviness in ire [at all], but [we airm that] 

even with regard to this [heaviness of the ire], [the heaviness of the image] is lesser, namely 

the relected image is incapable of shining separately, otherwise, since they lack a material 

form, even the lamps etc. will become like the ether. 

But this is surely not the case with cognition. Thus, here, since it lacks material form, 

the relected image does not manifest independently. 

Moreover, the mirror etc. is pure only in the front, [but] not in the back. Here, [in the 

case of mirror] the relected image manifests in the front part [of the mirror], which is pure, 

rebounding on the back part [of the mirror], which is impure, on the basis of the principle of 

wall.54 But here [in the case of lamp and so on], since [the latter] are pure ‘from all sides’, the 

face and so on, even if relected by one side is not perceived, since [the face and so on] are 

54. From an empirical point of view relection cannot take place in a wall for it is impure, but it can 
take place in a mirror because of the purity of its surface. Even a mirror or a lamp or a crystal has 
limitations because even if the latter is purest in relation to the previous two entities, yet it is not 
absolutely pure like prakāśa which has the two eternal qualities of svacchatva and svātantrya inherently 
present in it because of which only it able to manifest by itself (does not need any external light to 
become manifest), but it also makes everything else shine forth along with it.
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not obstructed (anāvṛtatvāt) by the light which is relected within through the other side. 

Or, for the lamp etc. it occurs in the same way as in the pieces of glass, of crystal etc., 

which, due to their being pure ‘from all sides’, are not able to resist the ocular rays, because 

it would be otherwise impossible to see the objects that have passed them over (tadvyavahita) 

[but this is indeed a common experience we all have]. Since [lamp etc.], in as much as they 

lack heaviness, are ‘pure from all sides’, [they are not able to resist] the relected image 

which is coming out from the other side. Thus, here [in the lamp and so on], this [relected 

image] does not come into being [as an independent entity], since there is no impure [part], 

namely there is not the other part which is able to resist to that [relected image].

1) Moreover, cognition is self-luminous since it is immaculate ‘from all sides’. Thus, it 

[i.e. cognition] does not have even the smell of knowable-ness; so how is it possible that the 

relected image manifests in it separately ?

2) In addition, the relected image [which appears separately] when a lamp is lit, or 

that is perceived in a light spreading in the ether when there is the knowledge of a 

chāyāpuruṣa (chāyāpuruṣajñāna)55, [appears indeed but] by means of the power of mantras and 

so on.

3) Or the relected image which is also seen in the eye [actually] is not seen in the sense 

faculty of the eye which belongs to ire, since [this faculty] is always beyond the direct 

perception, but this [image] is [visible] in the eyeball which belongs to water. 

Hence there is no problem.

And we do not airm that [the existence of] this real nature of the relected image has 

been invented by us. Thus [Abhinavagupta] says:

And the compassionate God of the Gods has revealed56 this [nature of the relected image] for 

increasing the knowledge of the dull [people].57 [This relected image] is a real entity (vastu). Neither 

it exists in another place from that [mirror], nor is it suicient [within itself]. Indeed, it does not have 

55. See fn. 25 above.
56. Jayaratha interprets ‘revealed’ as taught in almost every scripture. He also quotes verses from 
various scriptures like the Kāmikāgama, VBh etc. to support his stance. 
57. ‘dull [people]’ here is an indirect reference to all those who do not subscribe to the views of 
realistic idealism i.e., Naiyāyikas.
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resistance, it is not autonomous. It is neither in-transient nor transient. This is the glory belonging to 

something that is absolutely pure. 3.21-22

‘This’ means ‘the essence of the relected image’ that ‘has been revealed’ by ‘the 

compassionate God of the Gods for increasing the knowledge of the dull [people]’ in a way 

that will be explained later. This was the syntactical relation [of the words in the verse]. By 

using the expression ‘revealed’ in a generic sense, the intended meaning is that [it has been 

taught] everywhere’. This has been said:

‘[The practitioner] should worship the Goddesses like an image, [and] the rays in 

the form of senses.’58 

In the same way:

Like the [still] water and the mirror, everything, movable and stationary, is pervaded 

by Him.59

Likewise:

He manifests real and unreal objects like relected images in the mirror’.60

Likewise:

Just as [plural] entities (bhāva) opposing one another become manifest within an 

uncontaminated mirror, in the same way the various [dynamic] aspects of the universe 

(viśvavṛtti) [become manifest] within the Lord of consciousness individually.61 

Likewise:

58. source untraceable 
59. Quoted also in TĀ 1.66  from the Kāmikāgama.
60. source untraceable
61. TĀ 3.4.



     

     

248

The objects (artha) relect within Him in the same way as in a pure gem.62

Likewise:

I have neither bondage, nor do I have liberation. These [bondage, liberation and 

so on] cause fear to the jīva. [All] this is [nothing but] a relected image of the intellect 

[in the jīva], like [the relected image] of the sun [appears] in the water.63

On this regard, ‘this’ relected image, indeed, ‘is a real entity’, since it is becoming 

manifest. And it is not that [something] which is manifest [i.e. which is real] becomes non-

manifest [i.e. unreal], for there is no point of disagreement on that. And in our case, [the fact 

that the relected image exists only in the mirror] is not a contradicting proof (pratyaya), 

because the [relected image] does not arise at a later time [namely when there is no mirror].

Objection: “But if this is the case, [namely if the relected image is a real entity, this] 

should logically possess the well-known characteristics of this ‘real entity’, otherwise, 

indeed, the fact of ‘being a real entity’ would not be established. As a result of it, we should 

even accept that the horn of hare,64 which lacks visual form and touch, is a real entity, but its 

[hare’s horn] being a part of the class ‘real entity’ is not established. Then, how could [it 

possess] the nature of being a real entity? Actually, an object that appears outside can also 

move from one place to another; this is certainly not so [in our case, because the image does 

not exist outside a mirror].”

Thus, [in view of this objection, Abhinavagupta] said: ‘Neither it exists in another place 

from that [mirror]’. ‘From that’ means ‘from the place which is the mirror’. ‘Another place’ 

means at a diferent place [other than its own]. The word ‘exists’ should be applied to all 

other words of the sentence (sarvatraiva). 

And a visual form etc. that exists outside is always connected with touch etc. This is 

not the case [of the relected image]. That is why [Abhinavagupta] said ‘nor is it suicient 

62. source untraceable
63. VBh 135.

64. Epithets like ‘the horn of hare’ (śaśaśṛṅga / śaśaviṣāṇa) or ‘son of a barren women’ (vandyāsuta) or ‘a 
low in the sky’ (khapuśpa) are used to suggest non existence of something. 
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[within itself]’ - which means ‘this is not enough’, since here [in the relected image], by 

excluding touch etc., only the coniguration of forms appears. In this part of the text the 

negation should be applied [to both sides], like the eye of the crow.65 An external reality, let 

us say a mountain, ofers resistance to everything else, and everything [ofers resistance] to it 

because of [its/their] corporeality. But this is not the case [for the relected image]. That is 

why [Abhinavagupta] said ‘resists’. The negation should be applied here also. Otherwise, 

[namely in case the relected image possessed resistance like a stone,] since the mirror would 

break, how could it [even] enter it? Moreover, this [relected image] does not enter the mirror 

from the back side. For, if it were the case, there would be the non-vision of the mirror. [At 

the time of their] production all external [entities] depend on a cause, because nothing 

comes into being out of its own. But, it is only an already produced entity that exists 

independently from other [things], like a pot, which exists, without the wheel etc. [that have 

been used for its production]. 

But this [relected image], expecting the mirror etc. as the cause of [its] production, 

does not gain existence independently even to a small extant, for, apart from the mirror etc., 

the relected image is not seen anywhere else [once produced]. It has been said ‘it is not 

autonomous’. And for this reason, indeed, thinking that this image is in itself neither stable 

nor unstable, [Abhinavagupta] has said: ‘neither is it transient, nor in-transient’. Indeed, an 

external reality, being arisen, is said to be in-transient since it is united with many portions 

of time (bahukālayoga), otherwise it is in-transient. But this [relected image] does not gain 

existence at all without a mirror and so on. [In this regard] what could unite with time so 

that it could be permanent or impermanent? Therefore, this [relected image] is a non-entity, 

like the horn of a hare and so on, due to the absence of the well-known characteristics of that 

object. And, its relection is not logically justiiable [because it is not a vastu]. 

“And if [its] relection occurs, then what is it said [to be] ?” Thus, [Abhinavagupta] 

65. ‘like the eye of the crow’ (kākākṣi-golaka-nyāya) is a famous śāstric maxim in Sanskrit which often 
means that a certainly particle in a sentence should be used twice or in two separate clauses in a 
sentence even if that is present only once, much like a how crow can see in two opposite directions at 
the same time. 
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says: ‘This is the glory which belongs to something which is absolutely pure’, namely it is the 

power of the mirror and so on which is pure.66 That object which is diferent from a non-

object is what shines forth as a relected image, the essence of which is only manifestation. 

Therefore, in the same way as the Bhagavān makes entities shine forth in the mirror etc. 

having manifestation as their only essence, in the same way it makes them manifest also in 

consciousness.67 Thus, these [entities] do not possess true existence as external realities 

[independent from consciousness]. Therefore, it is in order to increase knowledge for those 

who are attached to external objects68 [that the Lord] has taught this [namely their 

independent existence]. Therefore, all this [universe] has as its essence only the 

manifestation [of consciousness]. One should not attach to the external objects, so that the 

obfuscation of duality might disappear. 

That is why, [Abhinavagupta] says:

[The relected image in Consciousness has] no space, no form, no union with time, no 

measure, no mutual conjunction, no negation of this [conjunction], no density, [it has] no state 

of being non-entity, no innate essence, whatever it is. The teaching of the mirror pointed out 

[that thinking] in such a way (iti) the delusion should surely disappear.69 3.23

The relected image, indeed, does not possess a separate existence as if it were an 

independent reality, outside a mirror – this is established. And therefore, it does not have 

any space outside the mirror [and] that is why [Abhinavagupta] said ‘it has no space’. And, 

in the same way, it has no density, which means that it even does not have a solid form that 

has the characteristic of heaviness. Otherwise, it will surely have a separate space than the 

66. At the mundane level this glory belongs to a mirror, but at the supra mundane level this glory 
belongs to the Lord alone.
67. It is important to keep in mind here that even in mundane relection i.e., relection in a mirror 
takes place owing to the glory of the Lord. 
68. This is a reference to ‘externalists’ (bāhyārthavādins). And ‘external objects’ should be understood 
as external to consciousness.
69. By the means of this verse Abhinavagupta is putting forth ‘Teaching of Mirror’ which is his strong 
message to the externalists. See Ratié (forthcoming:28). Also to keep in mind is that all the Mss titled 
Pratibimbavāda only read the verses TĀ 3.1-23. 
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mirror, since it is impossible that something which is located in the space [and] which is 

relected through the corporeal mirror relects through another corporeal form, because 

corporeal realities cannot share the same locus. And therefore, it has no form. The meaning 

is that there is no union with the characteristic known as form. This [union] (sa) indeed is 

only corporeal. Thus was the intended meaning.

And therefore, it does not possess connection with time. The latter, indeed, is possible 

of something which exists independently with reference to something else which can be 

either prior or posterior [to it]. But, as we have repeatedly said, of this [relected image] there 

is no separate existence outside the mirror. And therefore, of this there is ‘no measure’, i.e. 

there is no measurement, since the application of this [measurement] is possible only of a 

real entity (sat). Otherwise, how is it possible that something like a mountain etc. which has 

a big form might relect in the limited surface of a mirror ? Nor within the mirror is there 

reciprocal mixture due to the compactness of the many things although they appear 

together. That is why (iti) [Abhinavagupta] says: ‘no mutual conjunction’. 

Objection: in case a town etc. manifests, if there is the manifestation of many objects 

which occupy diferent spaces in the single limited surface of the mirror, then this 

[manifestation] is logical since these [objects] are condensed together through the reciprocal 

mixing (paraspara saṃmelana)70, for it is otherwise illogical that they share the same place. If 

this were not the case, then there would be no manifestation of the town here [in the mirror]. 

Thus [Abhinavagupta] says: ‘no negation of this [conjunction]’, since all things manifest as 

mutually independent, and – it has been repeatedly been said71 – what is relected does not 

become non-relected. And, therefore, its non-entity does not exist. Thus [Abhinavagupta] 

says: ‘there is no state of being non-entity’ since many things appear. Even if that is the case 

70. The idea of reciprocal mixing is that when we look into a mirror, we are able to see the relection 
of the prototype exactly as it is i.e., it is not the case that even though the relected image has a 
singular locus and everything is appearing to be the same. That is to say in a single manifestation of 
any relected image in a mirror - a tree looks like a tree, a river looks like a river, a mountain looks like 
a mountain, people look like people, small things look small, big things look big, my face looks like 
my face so on and so forth. In all this a mirror does not muddle the variety relected in it. On the other 
hand even though there is mixing of entities relected in it, yet a mirror is able to relect entities with a 
perfect reciprocity or arrangement. 
71. Jayaratha repeats this expression here from TĀV 3.21-22.
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(evam api) [namely, that the relected image is a kind of entity, at the same time], it does not 

possess its own real form, even though small, which produces reality (vastutva). That is why 

[Abhinavagupta] said: ‘no innate essence, whatever it is’. ‘In such a way’ (iti = evam), the true 

nature of the relected image has as its essence nothing but manifestation. ‘The teaching of 

the mirror’ – given that [the mirror], it being diferent from the wall and so on, is a kind of 

object which is capable of [relecting] a relected image – [was imparted] with the following 

aim: [in order to realize that] the ‘contracted’ knowledge based on duality 

(dvaitaprathātmakaṃ) which is ascertained by the bāhyārthavādin72 should be removed. 

Since things are in such a way, the following meaning has been shown: the universe is 

established in Consciousness according to the maxim of relected image in the mirror, but it 

is not a real entity which exists as separate from this [consciousness] assuming the form of 

an external object. Therefore, one should not be attached to it.

Therefore, after having thus established the way [of functioning] of the relection, it is 

[now] explained the relection of the sound by means of another concomitant expression. 

Thus [Abhinavagupta] says: 

After having shown in such a way, in the previous verses (amutra), the way of 

[functioning] of the relection, [it is explained now that] the relection of the sound is called 

echo.73 3.24

And this [echo] is not a sound arisen from [another] sound (as the Vaiśeṣikas maintain). 

Since 1) the speaker who has produced it hears it as something which is coming [towards him]; 

since 2) those who are far away do not hear the sound [at all]; and since 3) the sound is 

variegated once it is [produced] when there is the contact with particular holes on one part of the 

lid of a pot and so on, it [echo] is a relection like the face etc. [in the mirror]. 3.25-26

It is ‘echo’ (prati-śrutkā) since one can hear (śrut), i.e. listen (śravaṇa), it by means of a 

72. bāhyārthavādin should be understood as externalists i.e., those who believe in the entities existing 
outside the Consciousness. 
73. Beginning this verse Abhinavagupta takes up the second tanmātra i.e. śabda-tanmātra.
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relection (prati-saṃkramaṇa). Alternatively, it is ‘echo’ since there is a similar (pratisadṛśa) 

hearing (śravaṇa) [of it]. 

In this [world], indeed, for the Naiyāyikas, given that the relection of the form through 

the perception of one’s own face is due to the relection of the ocular rays in the mirror etc., 

[and] since it is not possible the relection etc. of the ears etc. in the case of the echo and so 

on, the latter is negated (tadapahnava) even if we conceive [the echo as] having the nature of 

principal sound etc. Thus, nowhere is there a relection. This is the intended meaning. 

Regarding this it has [already] been established that the relection of form does exist. 

Thus, in order to establish the existence of the relection also of the sound etc., 

[Abhinavagupta] refutes the above theory after having doubted it with the words ‘and this 

[echo] is not’. 

‘This’ is the echo. ‘Arisen from [another] sound’ means [it is] neither arisen by contact, 

nor by breaking [as Vaiśeṣikas maintain]. [In other words] it is arisen by itself. The meaning 

is that this is a principal sound, since it is manifested by itself. And this [principal sound] is 

known just coming [out] from the mouth. Therefore, the irst sound that is extremely intense 

is heard by the knowers [i.e., hearers] who are in its proximity, certainly not the last [sound] 

that is extremely weak. However, [the hearers] who are far away [hear] only the last and not 

the irst. Thus, the echo is heard by the speaker or by those knowers [i.e., hearers] who are 

close to him as ‘coming towards’ [them], that is to say as coming near. And therefore, it is not 

heard [at all] by knowers ‘who are far away’, who dwell in caverns, caves etc., since it [the 

echo] is not coming close to them. And the principal sound, which is lying in the space of 

ears of many hearers never becomes variously diferentiated. For, in case it were [divided], 

the activity [of echo] would never be possible as the single object of all the hearers.  

Furthermore, the echo assumes the nature of the lid of the pot under which there is 

boiling noisy water. Pot and so on are particular materials of which there are speciic holes 

(chidra = suṣira = bhāga), that are bigger or smaller and so on.74 

‘When there is the contact’ [with these holes] by means of coming in contact with the 

74. This sentence is a very tentative translation since it is not very clear what Jayaratha is meaning to 
say. suṣira means perforated or hollow. 
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space of these [holes], the sound, which is [in itself] unique, becomes manifold (ekaśabdo 

vaicitryaṃ).75

Thus, this sound is not arisen from [another] sound since there is no perception of its 

belonging to sounds born from [other] sounds that are real entities. Therefore, in the same 

way as there is the relection of the face in the mirror and so on, there is the relection of this 

principal sound in the ether. That is why [Abhinavagupta] has said: ‘it [echo] is a relection, 

like the face etc. [in the mirror]’.

The fact of [echo’s] being a refection is [demonstrated] here not only since its does not 

belong to the class of principal sounds, which are real entities, but also since it does belong 

to the class of relected images of forms.  

But as well as this form of a diferent knowable reality manifests in a mirror [as 

something separated from the mirror], in the same way, [as regards the sound,] I hear 

(ākarṇaye) something which has been pronounced by someone [else]. 3.27

As well as, [while looking] in a mirror etc., a form, albeit related to the idea of I-ness, 

connected with ones own face, is conceived as a knowable reality connected with someone 

else, in the same way, a sound which I myself have pronounced, albeit should be conceived 

as being expressed by me, is [imagined] as if pronounced by someone [else]. 

And therefore, since it makes part of the same class of the relected images, here too [in 

the case of echo] we have its being a relected image. This is the meaning. The word ‘but’ has 

to be understood as ‘and’, and this is in reference to what has been said before. The word ‘iti’ 

is simply to complete the sentence.

Surely, if a sound pronounced by a speaker is relected in the space of caves etc. that 

are far away, then it is heard only by those who are there, certainly not by others. That is why 

[Abhinavagupta] says:

Since, by rule, the relection is facing the image, as a consequence those knowing subjects 

75. Note that this is a conjecture instead of ekaśabdātmavaicitryaṃ.
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that are in the middle of the two [bimba and pratibimba] hear the echo. 3.28

As a rule, since the relection is only facing the image, like in case of the mirror and so 

on, only those knowing subjects who are within the two – image and relected image – hear 

the echo (pratiśabda) which is produced as facing the image, certainly not those who are far 

away, who are at a diferent place like caves and caverns etc., because it is not produced as 

facing the [original sound].

Surely, if that is the case, how could the knowers, who for some reason do not hear the 

form of the sound which is supposed to come from the source (bimba), perceive the echo 

which is being produced by the presence of the image, albeit they are between the [image 

and the relection]? Having doubted thus, [Abhinavagupta] says:

But also without the perception of the main image, the perception of the relected image is 

possible. [A lady] can perceive the beloved which is standing in one’s own back, [but] which is 

relected in front of the mirror. 3.29

It ‘is possible’ when one resides in a place which is it for the perception of the 

relected image. ‘Standing in one’s own back’ means that the cause [of relection] is by means 

of the vision of the beloved, i.e. the original image, produced unexpectedly, in other words it 

is by means of a quality. 

Surely, according to the aforesaid reasoning a relected image never attains an 

independent existence from the mirror and so on. Then, how can it be in front of the original 

image ? Having doubted thus [Abhinavagupta] says:

And it is said that being in front of [the original image] is because of the steadiness [of 

the relected image] due to [its] non-diference with such mirror. 3.30

‘Such’ is the ‘mirror’ which is facing the image. ‘Non-diference’ from it means identity 
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with the mirror. The steadiness, i.e. the stability, of the relected image due to this [identity]. 

Therefore, the following and nothing else is its being in front of [the image], i.e.  that the 

mirror exists in front of the original image. Since its activity is nothing more than that, the 

fact that the mirror and so on is in front of the image is then absolutely necessary, for 

otherwise [in it] it would never be possible the arising of the relected image. In the same 

way, it has to be accepted that also the ether and so on are perceivers of the relected image 

of the sound and so on, in as much as they are in front of the original image.

This is what [Abhinavagupta] says:

Therefore, the space of the speaker, which is being relected in the space of a cavity76 such 

as a well, appears endowed with sound, as if appearing in a speaker who is diferent from that. 

3.31 

‘Therefore’, i.e. due to above-mentioned identity with the speciic substratum which is 

facing the original image. ‘The space’ belonging to ‘the speaker’, which is being relected, 

namely in which it is being manifested the variegated activity of the [original image], 

‘appears’, namely shines, ‘in the space of [a cavity] such as a well’, ‘endowed with sound’, 

which is its image. This is the meaning.

In as much as the sound is the quality [of the ether], since it is connected with its 

quality-bearer [i.e., with the ether], it is dependent on the latter. Its relection in the quality-

bearer is logically tenable only together with the quality-bearer; it has been said: ‘In the ether 

there is the ether’.77

In order to understand better that the space of the well and so on is in front of the 

space of the speaker, [Abhinavagupta] uses an example: ‘as if appearing in a speaker who is 

diferent from that’. [Diferent] ‘from that’ means [diferent] from the original speaker. The 

‘diferent speaker’ is one who answers (prativaktā). [It appears] as if in him. That is the 

meaning.  

76. Here I have translated piṭhira as ‘cavity’ and not as ‘pot’ or ‘pan’.
77. Source untraced. 
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In the same way as the space of the ears which, in front of the speaker, is connected 

with the responder [and] receives the relection of the space which, connected with the 

speaker, is endowed with sound, in this very way this is also true about the space of well and 

so on.

[excursus on the nirākāra and sākāra]

[A sākāravādin says:] Actually, in this world, a cognition, which is born out of this or 

that sense faculty, can discriminate an object only if the relection of the latter has been 

grasped by this or that [sense faculty]. Otherwise, there would be no restriction – ‘this is the 

cognition of blue’, [and] ‘this is the cognition of yellow’ [etc.] – of a cognition which is 

formless, since it is common to many objects starting with blue, yellow and so on. And 

therefore, the cognition is endowed with the form [of the object], since, without the nature of 

being endowed with forms, its distinction from the counteraction would be impossible. 

And it is not correct to say that the distinction of the counteraction can also be proved 

because one might say that the generator of the [cognition] is the object itself [and not the 

senses], since there would be the undesired consequence that also the eyes and so on, due to 

the absence of [their] speciic quality of being generators, would be [in their turn] the object 

of the [cognition]. 

[A nirākāravādin objects:] If this [cognition] is generated by means of the blue, namely 

by means of a karman, and not by means of eyes and so on, then it is the unitary object of 

that.

[Answer of the sākāravādin:] This is not true. For ‘the nature of karman’ is [here] 

‘[having] the nature of kāraka,’ and the latter occurs by virtue of compenetration (āveśa)78 with 

an action (kriyā). Otherwise, this would be simply an object, [and] not a kāraka. And here the 

compenetration with the action of knowing the blue has been introduced in order to relect 

upon. How then its being a karman could be possible also before that ? Nor, in as much as it 

is also a generator, its having a unitary sphere would be realized. What is then said: ‘This 

78. I have translated āveśa here as ‘compenetration’ referring to mutual interfusion of two ideas.
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speciic property (viśeṣa) is produced by the nature itself of the object although there is no 

distinction regarding [its] being generator’, this is nothing but a way to escape from the 

problem. This is enough.

[End of excursus]

Therefore, also the sense faculties in which there is the relection of that [object] which 

has been perceived are engaged in distinguishing various objects. Thus it has been well-

illustrated with the words (iti) ‘as if appearing in a speaker who is diferent from that’. Even 

though this [echo] is possible only in the listener, however, due to the strong adherence [he 

has to common experience] and so on, the reciprocal presence of a speaker and counter-

speaker is [held] to be necessary. That is what has been illustrated. However, it is well 

possible that there are hearers that do not face each other. To explain: in common experience 

we all see that there are hearers who say as follows: ‘I have not heard what he has said’. 

Alternatively, in general, the space of the speaker which is relected in the space of the well 

and so on looks like as if it were the other speaker. In other words, the sound is heard [by its 

own speaker] as if it were uttered from another speaker. In the same way, also the relected 

image, since its activity is not diferent from that [of the echo], is facing the original image. 

Thus, what has been said above, i.e. ‘Since, by rule, the relection is facing the image’,79 is 

right.

And therefore, only a knowing subject who is in between the original image and the 

relected image perceives either this or that, not another [knowing subject]. Thus 

[Abhinavagupta] says:

 And in the same way as someone who is in the back of a mirror really does not perceive a 

face, in the same way indeed the one who stays beyond such space does not perceive the sound. 

3.32

79. cf. TĀ 3.28a
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‘Face’ is the relected image of a face of another [person]. ‘Such’ means connected with 

the original image. ‘The one who is beyond’ is the one who is in places like a cave and a 

cavern. This is the meaning. ‘Sound’ here is the echo. With the words ‘really he does not 

perceive’ is suggested that the relection is actually present since the negation is only of the 

perception. For, when knowledge is absent it does not mean that also the knowable is absent. 

This is intended. Therefore, the meaning is that when one is not located in a itting place, he 

does not know the relected image even though it has been produced. Even though this 

meaning has been understood with the words ‘by rule, facing the image’,80 however it has 

been repeated [here] in order to corroborate (upodbalana) the homogeneity with the relection 

of a form.

One might ask: the form and the relection [in the mirror] have the identical nature 

[only] on the basis of a portion or on the basis of all parts?81 In case the former hypothesis is 

right, the original sound and the echo should also have the identical nature by means of a 

portion i.e., the fact of being manifesting and so on. Thus its form-ness would also be 

attached [to it].(?) But this does not occur by means of all parts. For even if the relection of 

form arises, there should be the apprehension of the image of hand and so on82, but that does 

not happen here. This doubt is raised [by Abhinavagupta]: 

And therefore, necessarily, the sound which relects [namely, the echo] is not non-

manifested [in other words, it is the only one which is pronounced]. Its manifestation and 

hearing occur simultaneously.83 At the very second moment, however, it is relected and [we 

have] the contemporaneous hearing [of it]. 3.33-34ab

Here, indeed, the ‘word’ is non-manifested, in other words it is un-uttered, namely it 

does not reach the stage of relection. Thus, verily, having been manifested in the irst 

80. TĀ 3.28a
81. Cf. TĀ 1.143 and com. thereon.
82. Here in a few lines above the Sanskrit is not very clear to me thus I am providing a tentative 
translation.
83. The idea of ‘simultaneity’ is important in Relection. In the process of Relection the relector and 
the relected should manifest simultaneously failing which relection cannot take place. cf. ĪPK 1.6.3. 
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moment, when the places of articulations and the articulatory organs come in contact with 

each other, it reaches the state of being perceived by the auditory organ. But in the second 

moment, reaching the state of relection, it is heard. Of this supposed image, which 

disappears as soon as it is pronounced, there is no understanding in the moment in which it 

is relected. And therefore, here there is not the fact that the form and the relection [in the 

mirror] have the identical nature, since here there is the knowledge of the image even at the 

time of the relection. 

This is not true. [Abhinavagupta] says:

At the same time, indeed, there is actually no ascertainment of a hand and its shadow. 

3.34cd

The ‘ascertainment’ is the manifestation consisting in relective awareness. In this case 

too, there is no understanding of the [original] image at the time of the relection, for it is not 

right that there is the understanding also of the image such as a hand when there is the 

understanding of the relection, since there is the contradiction of the arising of two 

[diferent] cognitions simultaneously. And in this single [cognition] there is no support of 

both [image and relection] as in the case of the knowledge of a picture, because of the 

remoteness of the image and relection, due to the absence of the uninterrupted 

manifestation.

[Objection:] Surely, even though there is no manifestation of the hand and so on, there 

is the presence of the real object.

[Reply:] This is wrong. For the manifestation (ābhāsa) indeed is the establisher of all the 

objects, since without it we cannot ascertain the reality and the non-reality of the objects. 

And here we do not have a manifestation. Thus, with reference to the existence according to 

true reality of an [original] image, like the hand, what is the proof? And also in the second 

moment of the sound whose condition is lapsing there is the existence according to reality. 

However, at the moment of the existence of relection, its understanding cannot occur. Thus, 
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also in this case we do not have the simultaneous cognition of image and relection. 

Therefore, its having the nature of it is established.

Having thus established the ultimateness of the relection by refuting the position of 

the Naiyāyikas, [Abhinavagupta] comes back to the main topic:

Having thus shown the reality of the relection in the previous section (amutra), [in the 

following] we talk about the main points. In this regard the sound is relected (pratibimbanam 

arhati) in the ether, a pleasant contact is relected in the blissful abode of touch. Also, the other 

[i.e. the unpleasant touch] which belongs to another person, [and] which is produced by a 

violent impact such as [the one with] trident and coldness is relected [in our body]. Since [all 

those are] relection, they cause the excitement (uddhūlanā) in our own body. 3.35-36

Therefore [Abhinavagupta] said: ‘In this regard’. ‘In this regard’ means since things are 

in such a way. ‘In the ether’, because the sound is pure there alone. And the syntactic order is 

that since it belongs to another person, ‘it is relected’. The latter words [= 3.35d] should be 

applied in all cases. ‘Blissful’ is a speciic substratum like the bulb, the heart, the base of the 

palate (tālutala) which are loci of bliss. There, indeed, due to the pureness of the contact, the 

touch that is it for the enjoyment of making love is relected; by means of this [touch] there 

could be also the pleasure of the emission of semen and so on. For this reason, since it 

produces abundance of bliss it has been deined as ‘pleasant’ (sundara). Also, the other 

contact which is unpleasant since it produces pain and so on, necessarily, is relected in a 

speciic substratum (ādhāra-viśeṣa)84 such as the perineal region (mattagandha)85, the belly 

(jaṭhara), the bronchial tube (kūrmanāḍī)86 and the throat (kaṇṭha), which are painful and so 

84. In the NTU Kṣemarāja mentions sixteen ādhāras and mattagandha, jaṭhara, kūrmanāḍī and kaṇṭha fall 
under this list. cf. NTU 7.5. He also interprets all the sixteen in the light of Kaula system.
85. mattagandhasthāna is referred to as perineal region. cf. NTU 7.36. The contractions and relaxations 
of the perineal region (mattagandhasaṃkoca) that Jayaratha refers to in TĀV 5.55  is supposed to be a 
painful experience just like as if a serpent is hit by a stick. See TAK 3, p. 330-331.
86. In the vyāsabhāṣya of the YS 3.32 kūrmanāḍī is mentioned as a tortoise-shaped tubular structure. If 
one is able to control the bronchial tube (kūrmanāḍī) one can attain calmness. See Aranya (2000:307).
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on, and through which one can even lose consciousness. ‘Which belongs to another person’ 

means which is perceived by another person since, in this case, this [touch] is the main 

[source of relection]. This was the meaning. And the implication is as follows: by virtue of 

this, this [other touch] would be in such a way [namely, would remain the main source of 

relection] even though it is [simply] remembered or imagined and so on. And how is it 

recognized that it is a relection? In order to answer this question he says: ‘Since [all those 

are] relection, they cause the excitement in our own body.’ And that is the same in the 

experience of both pain and pleasure. In this regard (iti) the non-distinction [between these 

two] is accepted. 

Objection: If that is the case, since it produces a causal eiciency, does it not become in 

its turn the main touch? Having doubted in such a way, [Abhinavagupta] says:

And this is not the main [touch] since it does not manifest the series of its own efects. 

3.37ab

‘Main’ means the original image. ‘Its’ means of the touch, the efects of which are bliss 

so on. Of those [efects] there is a ‘series’, a continuous sequence. [The relection is not the 

main substratum] since it does not manifest this [series]. The principality of this [relection] 

is not [admitted] since, in this case, we do not have the following experience: that the efect 

rises up immediately even though the cause is evidently present.

[Abhinavagupta] applies the same argument also elsewhere:

In the same way, [the same occurs for] smell in another nose; [and] the taste becomes 

manifest in the one which is the [basis of] saliva. 3.38ab

‘The one which is the [basis of] saliva’ means the one ‘which is connected with the 

quality of the pure taste’, in other words [the tongue] which is the basis for the sense of the 

taste. 

Thus, indirectly considering that also the relections of the taste and so on have the 
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same nature of the relection of form like the echo, [Abhinavagupta] shows the diference 

[between them] accordingly:

And in the same way as a form which is relected in the two eye-balls [like in a mirror] is 

not perceived without another eye [i.e. the eye of another person], in this very way, although 

they are present, taste, touch, smell and so on are not perceived without [another] sense 

faculty.87 3.39

Here [in this world], it has been repeatedly said that the true nature (satattvam) of 

relection has as its essence only manifestation. And manifestation depends on this or that 

object [which is perceived], on a sense faculty, which perceives it, and on the power of the 

internal sense, which is the subsequent perceiver. For, even if a mirror and so on are present, 

if something which appears in the sense faculties starting with eyes does not appear under 

the power of the internal sense, what is then the manifestation of the relection of face and so 

on? 

And therefore, a form that is relected in the two eye-balls, that is to say pupils that are 

under the power of the visual sense faculty, is not perceived without another visual sense 

faculty, namely the one which is connected with another [person] (anyasaṃbandhin). The 

meaning is that it does not appear without the activity of another visual sense faculty. But in 

the manifestation of a form that is relected in a mirror and so on, which is unable to 

distinguish the [relection itself], there is no need of the visual sense faculty of another 

person, since our eye-balls are themselves able [to perceive] in this way. The two ‘eye-balls’ 

have been mentioned in order to demonstrate this point. The meaning is that [the two eye-

balls] are not enough to discriminate something which is extremely close to them, like the 

collyrium in the eyes. Therefore, the intended meaning is that this [form] does not appear 

without the activity of a sense faculty. 

Thus, exactly in the same way as it is [for the eye-balls and the form], also the taste and 

so on, which is being relected, even though present, is not perceived again that is to say 

87. cf. ĪPVV vol. 1, ad st. 1.2.8.
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does not manifest without the activity of one’s own sense faculty. This is the meaning. Here, 

since it is not possible otherwise the manifestation of the sense faculties starting with eyes, 

the presiding power (adhiṣṭhāna) of the internal sense is understood. This is not an unveriied 

claim, otherwise indeed even though employed, the eye and so on would not determine 

anything.

Objection: Here, the form and sound are capable of relecting internally in the eye and 

in the ears and so on, and externally in the mirror and the space and so on. So it is logical 

that the external relection is determined by the eyes and the ears connected to another 

[person]. However, touch and so on relect only internally, in one’s own body, in the bulb 

and so on. And this is evident. And therefore, since the [mental] continuum of another 

[person] is always the object of inference, it does not become the object of the cognition 

[depending on the] external senses of another [person]. Then, why has it been said that this 

is ‘not perceived without [another] sense faculty’ like the relection of the form?

[Abhinavagupta] says this:

And [the sphere (kṣetra) of touch] that is located in the internal abode of touch is not the 

external touch. It is the senses and mind of another [person] that is (sa) the ield [of the external 

touch]. 3.40

[The sphere of touch is] ‘internal’, since it is an internal activity of the body. ‘Abode of 

touch’ is synecdochical expression. With this [expression] also the spheres of smell and taste 

are meant. And the senses and mind of another [person] is the reason, occasioned by the 

qualiication ‘external touch’, for the non-perception of the internal touch as well as [internal 

smell and taste]. ‘It is... that is’ (sa) is a speciication which depends [directly] on the word 

‘ield’. In the same way, since [touch] is an internal activity of the body, the bulb and so on 

and [whatever has] as its ield touch and so on is not the sense-ield of another knowing 

subject like the eye-balls and so on [which instead need another knowing subject].

The touch and so on, which are located there [in the internal sphere], manifest only 

through the activity of one’s own senses that are governed by internal-organs. Therefore, 
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[Abhinavagupta] says:

Therefore, when [an action] is performed by the internal organs with the aim of 

[activating] the proximate, one’s own, and corresponding [external] organs, at that very 

moment the relected image, which is realized when the sense faculty [is activated], generates its 

own corresponding causal eiciency (kriyā = arthakriyā). 3.41

‘Therefore’ i.e., since the reason – as has already been said – is internal etc. Sense 

faculty is here skin and so on. It is ‘proximate’ namely conjoined since the internal organs 

starting with mind can gradually combine with all the sense faculties; it is ‘one’s own’ that is 

to say it is ixed in as much as it is itting with a [speciic] object, and it is ‘corresponding’ 

that is to say not vitiated since there is no injuring of the sense faculties. When an impulse 

towards an object, let us say for instance touch, is promoted by the ‘internal organs with the 

aim [of activating]’ the [sense faculties], then, as a matter of fact, ‘the relected image’, 

consisting in touch and so on, ‘which is realized’, which is being perceived (gṛhītaṃ sat), 

‘generates’, namely produces a ‘causal eiciency’ (arthakriyā) that is ‘one’s own’, i.e. that is 

consented by the [original] image, [and] that is ‘corresponding’, i.e., that is characterized by 

bliss and so on. [The relected image is realized] ‘when the sense faculty is activated’ (jāta 

indriye), namely when a cognition in sense faculties is [produced] due to the contact with the 

external touch and so on which is the original image, since, as it has been said before, a 

cognition which is endowed with the aspect of the external object is logically diferent from 

this or that speciic object (niyataviṣaya). This was the meaning. It is precisely for this reason 

that we have here the reality, since the relationship between perceivable and perceiver 

everywhere occurs in this way.

But touch and so on, which is being remembered when there is no external image, is 

not able to produce a real causal eiciency (arthakriyā), even though it is relected in one’s 

own sphere [such as bulb]. Thus [Abhinavagupta] says: 

     

But a causal eiciency (kriyā = arthakriyā) cannot be real from something remembered, 
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which is object of the mind. That [causal eiciency] verily comes from something present. 

Therefore, the best touch, [once] arrived in its own sense faculty, being understood (viditaḥ 

san), is established as having such causal eiciency (tathākriyaḥ). 3.42

By saying ‘from something remembered’ it is [usually] said that an external object is 

absent, since the content of the [memory] is a past object. For instance, the well perfumed 

Pentapetes phoenicea (bandhūka) can certainly be the object of a mental cognition although it is 

not present outside. This is the meaning. By saying ‘[it] cannot be real’ the intention is not 

that it is not possible at all, for it is well possible that the [experience of] pleasure etc. comes 

also from a touch and so on that is [simply] remembered; however, this is not a real 

[pleasure], since no activity is produced from this experience of pleasure and so on.88  

On this regard the reason is as follows: ‘That [causal eiciency] verily comes from 

something present’. The word ‘verily’ is used in the causal sense since this causal eiciency 

‘comes from something present’, that is to say, it derives from a real object existing outside. 

This was the meaning. Thus, [Abhinavagupta] says ‘therefore’. ‘Therefore’, namely on the 

basis of what has been said, the superior ‘touch’, being produced by an external image, 

[once] ‘arrived in its own sense faculty’, namely in the cognition of the tactile faculty, 

receives a relected image. Therefore, ‘being understood’, becomes endowed with ‘such 

causal eiciency’ i.e., becomes capable of producing its own real efects. This is the meaning.

Objection: If things are as you say (evam), since only a real object is capable of 

producing a relected image, touch and so on, being non-existent outside, does never 

become a relection. Then what could make a causal eiciency possible in memory and so 

on? [In that case] we can imagine that also [memory and so on] are false. Having doubted 

thus [Abhinavagupta] says:

When such external object is absent, the best touch [=the internal sensation of touch], 

88. Here the meaning of the word prābandhinyāḥ is not very clear to me.
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being relected in this [locus of touch], it accordingly (tathā) produces [the activity of] pleasure 

and so on. And moreover, this [best touch] relects in some group of veins. 3.43

In the absence of an external image, touch and so on, which resembles it, engraved by 

the conceptual constructions of memory and so on, becomes ‘itself’ the [original] image 

(ākārībhūtaḥ), but there is no external object. ‘Being relected in this locus’ of touch and so on, 

it ‘accordingly’, namely in accordance with one’s own nature (svaucityāt), ‘produces this 

causal eiciency’ characterized by pleasure, which is unreal. This was the meaning of the 

sentence.

Objection: Since there are many loci of touch starting with bulb, does touch relect 

everywhere or only in some of them? Having doubted in this way, [Abhinavagupta] says: 

‘And moreover, this [best touch] relects in some group of veins’. In other words, [touch 

relects] in speciic places such as the bulb, which consist in certain groups of veins. Due to 

the predominance of bulb and so on, for some [people] only some speciic places are 

[sensitive to touch]. The meaning is that for them there is the relection of touch precisely in 

that place where they perceive the abundance of pureness, as for instance the root of palatal 

for sterile (phonemes).89 

Having established the true nature of relected image in this way, [Abhinavagupta] 

comes back to the main topic:

For this [reason], the universe, relecting itself in the mirror of consciousness, expresses 

the pure, universal nature of such Lord. 3.44

[The compound] ‘mirror of consciousness’ is actually a karmadhāraya. The reason for 

this is that [both, mirror and consciousness] are extremely pure. ‘For this’ reason, namely 

[for the reason that] has just been mentioned, ‘the universe’ is ‘relecting itself in’ this [mirror 

of consciousness], i.e. is producing (dadat) [its own] relection. While doing this, it 

89. The four liquids of the Sanskrit alphabetical scheme viz. ṛ, ṝ, ḷ and ḹ are named as sterile phonemes 
in the Tantras. For more details see Padoux (1992:254 f).
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‘expresses’, namely it manifests, the ‘universal nature’, the oneness with one’s own nature ‘of 

such Lord’ made of consciousness. This nature is ‘pure’, namely it is unblemished, since it is 

demonstrated by reasoning and personal experience. In other words, it does not shine 

independently from consciousness. This means that there is no manifestation which occurs 

freely, independently from the mirror and so on, i.e., from one’s own support, from [one’s 

own] source. Therefore, this entire universe is simply a form of the Supreme Lord, which is 

one, which consists of consciousness. This is the condensed meaning. As it has been said in 

the Prajñālaṅkāra:

Thus, according to the above mentioned rule, the universe is a form of a single, 

part-less reality. What is it [really] that disappears [in front] of us ? 

The ātmanepada in the word ‘expresses’ is used in the sense of ‘manifestation’ [i.e. 

‘manifests’] on the basis of Pāṇini’s sūtra 1.3.47.90

Objection: If the universe is not distinct from consciousness, then as much as it is made 

of consciousness, is it [with consciousness] in a dharma-dharmin relationship?

[Answer:] Surely, it is! [Abhinavagupta] says that there is [such a relationship] by 

ofering an example from the external world:

 And like smell, form, touch, taste and so on, being relected, appear with the 

characteristics of their support, like a face in a sword [assumes the characteristics of the latter], 

in the same way, this universe, being relected in consciousness, takes refuge in the collection of 

qualities [of consciousness] beginning with ‘being light’ and ‘being freedom’. 3.45-46

In this world indeed, ‘form’ and so on, ‘being relected’, appear according to the 

speciic nature of the limiting factor of one’s own support. For instance, ‘a face’ which 

relects ‘in a sword’ [assumes the qualities of the latter:] it becomes as if afected by the 

90. According to Pāṇini 1.3.47 when the vad is to be used in the sense of ‘manifesting’ (i.e., vadate), it 
should be used in ātmanepada.
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longness and so on which is a quality of the [sword itself]; relected in a mirror, it assumes 

the quality of the latter: it becomes big or small accordingly. Analogously, also ‘this universe, 

being relected’ in the light [of consciousness], ‘takes refuge in’, i.e. assumes, the entire 

collection (jātaṃ) of the qualities of [consciousness] such as the quality of being illuminated. 

This is the meaning. Since it is absolutely not distinct from light, the universe will be 

manifesting. If that is not the case, due to lack of capacity of shining, nothing could ever 

shine forth. And therefore, in as much as it is itself shining, it [universe] is free. In case it 

were distinct from light, the universe – being insentient, consisting in blue, pleasure and so 

on – in as much as it is itself not shining, could not even shine by itself, but only by means of 

another [entity]. Thus, the meaning is that given the expectation on another, it [universe] 

would be dependant. And therefore, all this collection of knowable realities is [nothing but] 

the body of the Supreme Lord who is light. Thus, in as much as it consists in light [the Lord] 

is made of universe. It has been said: 

‘Even a single portion of the Brahman has the nature of all the others, it is both 

unsurpassable and beyond conceptual constructions’.

And also:

‘Also, each one of the tattvas has the nature of [all the other] thirty-six [tattvas]’.     

Objection: It has been demonstrated before that, within form and so on, only 

something becomes relected in a speciic [support], then how is it possible that the entire 

universe, consisting in form and so on, could be relected in one single consciousness? 

Having doubted thus [Abhinavagupta] says:

And as well as a relection is present completely in the crystal which is completely pure, 

in the same way it is present in consciousness which is completely pure. 3.47
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‘Completely’ in the case of the crystal means from each side, the preceding and the 

subsequent and so on. In case of ‘consciousness’ it means from everything, starting with 

form. Even if in a completely pure crystal only form can be completely relected – thus, of 

this example there is no applicability to consciousness which is capable of catching the 

relection of [everything] starting with form – however, the [applicability of this example] is 

acceptable [in our case] since things (bhāva), in due order, according to their level of purity, 

are desirous of attaining the eminence of catching the relection. To explain, of the mirror 

there is only the front side, of the sword there are two sides, the front and the back, and of 

the crystal there is abundance of purity on all the sides. Thus, regarding those [surfaces], 

there is in due order, a gradualness in the catching of the relection. Thus, also in case of 

consciousness there is a capacity of catching a relected image of form and so on in as much 

as it is completely pure. And therefore, consciousness is absolutely much more pure than 

even the crystal. This was the meaning.  

Objection: What is then its [i.e. of consciousness] absolute purity ? [Abhinavagupta] 

says:

This absolute purity [of consciousness] is [its] non-manifestation of its own form. That is 

why consciousness is purest and not a jewel, since [the latter] posses a form. 3.48

In this [world] indeed light shines forth for it is itself luminous and not [because it 

receives light] from another one. Thus, since it is independent from any other reality, [light] 

even does not touch the odour of knowability. [In other words it never becomes knowable.] 

Unlike crystal and so on, it never becomes graspable by another cognition by which there 

could also be the manifestation of a form. Here, one can [easily] accept that there is pure 

relection of something impure, like a white cloth in a crystal. And there is no further, 

additional purity in reference to light – the single nature of which is the one of the supreme 

knower – that could even be capable of catching its [namely, of the light] form. Thus, it has 

been rightly said: ‘This absolute purity [of consciousness] is the non-manifestation of its own 

form’. But the crystal and so on since in as much as it is perceivable, with reference to this 



     

     

271

[light] is not pure. The meaning is that: the more the knowability [of a thing] is evident the 

less pure it is. And it is with this very intention that previously it has been said that the 

purity of consciousness and the purity of some other entities which are diferent form it is 

twofold: principal and secondary. [And this has been said with the words] starting with: 

‘The principal pureness belongs completely to that [single principle] which is the Lord-

Consciousness. The other [i.e. the secondary pureness] is related to a speciic [reality] 

according to its partial aspects.’ [TĀ - 3.9abc]. Thus, the intended meaning is as follows: the 

mirror and so on is pure, the crystal is purer, but the purest is consciousness.

Therefore, then is there anything unique which is conveyed by the force of logic ? 

[Abhinavagupta] says: 

And the relected image is projected [in the mirror] by the original image which is 

outside. Once the latter is itself a relected image, what remains of the original image ? 3.49

Here indeed, the relected image is projected in a mirror and so on by an external 

original image like a face and so on. Regarding this, no one disagrees at all. When, however, 

one accepts that the external reality which is held to be its original image is nothing but the 

relected image itself, ‘what is then the original image ?’, ‘what remains of the’ object capable 

of producing the relected image ?  No [object] can exist at all. This was the meaning. In the 

same way as no one would accept that an object, let us say a blue thing, pleasure and so on, 

is distinct from [its] cognition, in the same way, also with respect to this [relected image] no 

one would accept that there is another, distinct object [i.e. the original image].

Objection: Even if this is so, however, it will be without a cause; how can [then] the 

relected image arise ? In this regard, you should mention some cause which stands for the 

original image. Having doubted thus, [Abhinavagupta] says:

Even if some cause is consecrated as ‘original image’, that also would become a relected 

image in consciousness, otherwise it would be unreal. 3.50  
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Here indeed, whatever is admitted as a cause, capable of projecting the relected 

image, in the same way as the original image is able to do (bimbatvena), is it indistinct or 

distinct from consciousness ? In case it is indistinct, then, on the basis of the previous 

reasoning, a relected image is not the original image. And in case it is distinct, due to the 

absence of what is being brought to consciousness, it is simply nothing. Thus, it has been 

rightly said: ‘Once the latter is itself a relected image, what remains of the original 

image ?’.91

[Abhinavagupta] summarises precisely this:

Thus, this [argument] is protected by the sword of reasoning which is well ixed in one’s 

own awareness: the kingdom only of the relected image unfolds everywhere.92 3.51 

The particle ‘only’ is not in the due sequence. Therefore, the meaning is that [the 

kingdom] is only ‘of the relected image’ and not of the original image. ‘Everywhere’, i.e., not 

[only] in the external reality, like a face. For it is in [everything] that we have the capacity of 

both the original image and the relected image. This is the intended meaning. 

Objection: Since those two [original image and relected image] are interdependent, 

how is it possible that we have the true existence of the relected image when the original 

image is absent ? Thus, [Abhinavagupta] says: 

Objection: But in the absence of the original image, how can the relected image exist ? 

Reply: What can we do ? As a matter of fact it is commonly experienced. 

Objection: But it should [simply] be called the original image. 3.52

With the words ‘what can we do ?’ he admits precisely this [namely that we have the 

relected image without the original image]. By saying ‘it is commonly experienced’ it is 

91. cf. st. TĀ 3.49cd
92. Gnoli interprets the compound the svasamvittidṛḍhanyāya as the dvandva compound which is also 
possible. Basically everything in the world is just the relected image of the original image.
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intended that it is not illogical in common experience (dṛṣṭe). But [someone might say that] 

we do not actually object the common experience which is called [by you] in this way [i.e., 

relected image], but, we claim (abhidadhmaḥ) that this universe which is being experienced 

should not be deined as a relected image, but [simply] as the original image. That is why 

[the objector] says: ‘Objection: But it should [simply] be called the original image.’

[Abhinavagupta] refutes precisely this:

This is not true (naivam). Since it lacks the characteristics of it, what is indeed called the 

original image ? It is not mingled with other things, it is independent, it is real, appearing like 

the face. 3.53

‘Since it lacks the characteristics of it’ means since it is not identical with the 

characteristics of the original image, what is indeed the characteristic/deinition of the 

original image? [Abhinavagupta] replies with the second pāda and so on. Thus it is said ‘not 

mingled with other things’ [and so on] which means that it is devoid of homogeneous and 

heterogeneous things. That is why ‘it is independent’, that is to say, it resides only in one’s 

own nature, since it is not logically possible that one thing resides in another thing. If it were 

the case, it would be non distinct at all from that. This was the intended meaning. And only 

the fact that the image is not obstructed by anything is the proof its having such nature. That 

is why it has been said ‘appearing’.

Thus, immediately after (anantaraṃ instead of anantara) the deinition of the original 

image, in order to establish a basis (pīṭhikābandhaṃ) for the relected image which needs to be 

deined, in as much as it is equal to the original image, in other words, in order to point out 

that it is established by all the debaters that [the original image is] the support of the 

[relected image], [Abhinavagupta] mentions the deinition of the original image by 

paraphrasing the meaning expresses by the Prajñālaṃkārakārikā:  

     

‘The nature of the relected image is said to be in accord with the nature of the other 

[i.e. of the original image] without abandoning one’s own qualities, like the surface of the 
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mirror and of the sword.’ 

The [masters] say that the nature of the relected image is in accord with the nature of the 

other [i.e. the original image] without abandoning one’s own nature, like the surface of the 

mirror and of the sword. 3.54

In this world, even if there is no abandonment of one’s own, i.e. speciic, nature of 

mirror and so on, namely thinness, circularity and so on, the nature of the relected image is 

nothing but the similarity with another form, that is to say, the form of the face and so on. It 

has nothing to do with the acquisition of the nature of that [form]. This is what all debaters 

say. The intended meaning is that no one would ever object this. For if it would have the 

nature of that [form], when we perceive the relected image of the face which is uneven, the 

mirror itself although endowed with a single smooth body would become un-smooth. Also, 

when a town etc. are relected in a mirror since there is the perception of many things, the 

mirror should also become manyfold. 

Therefore, since when we perceive a variegated butterly, even though the latter 

implies several cognitions, the cognition of variegated[ness] (citrajñānasya) does not lose 

unitariness, [this cognition] is unitary and not manifold, in as much as it simply becomes 

similar to the many [aspects of the butterly]. In the same way, also the mirror and so on do 

not have a manifold nature even when they are united with manifold relected images. Thus 

there is no undesired consequence of the manifoldness, but simply a mere similarity with 

that [i.e., the original image]. Nor do we have the sameness of nature by the mere similarity 

[of it]. For due to the similarity with the ox, the cow is not an ox. Therefore, the intended 

meaning is that the fact of possessing a relected image is simply the fact of having a similar 

form of the original image.

[Abhinavagupta] makes [Śaṅkaranandana] to say this [idea] on the basis of meaning:

And it has been said by the Buddhists that even in the presence of the external object the 

cognition, perceiving one and many, assumes the form of many, but it is one. 3.55
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‘It has been said’ means [it has been said] in the Prajñālaṅkāra and in other works. 

There it has been taught as follows:

‘Therefore, even if we admit the existence of the external object, the cognition, 

perceiving one and many, assumes the form of many, [but] there is no undesired 

consequence that it becomes many.’ (3.35)

Objection: “But also in this way, nothing has been said about the deinition of the 

relected image!” Showing this possible doubt, [Abhinavagupta] explains the deinition of 

this [relected image]:

“But, in this way, do we have the deinition of the relected image?” We reply: By union 

with the mingling with another [thing], its manifestation is impossible without that [thing]: 

[that is] the relected image according to the masters, like a face in the mirror.  3.56

Here, indeed, all the debaters agree that the relected image is just a ‘mingling’, i.e. [a 

kind of] identity, ‘with another thing’, which is its substratum, such as a mirror.93 ‘By union 

with’ this mingling means by its not being separated from it [namely, from the substratum]. 

Its manifestation is impossible ‘without’ this (tato), that is to say alone, independently from 

another thing, such as a mirror, which is capable of assuming its form. The meaning is that 

this [relected image] is dependent [on its substratum]. And with this [deinition] it has been 

pointed out the diference with respect to the original image. For the latter has been deined 

as not mingled with others and independent. And this has been said previously many a 

times. Thus it is not repeated here.       

This is exactly what [Abhinavagupta] adds to the main discussion:

93. Note the use of Jayaratha here. How he splits the compound anyena vyāmiśraṇayā yogāt. Also, refer 
to TS p. 10.
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This [world] is mingled with consciousness. Its manifestation is impossible without 

consciousness. Is it not that [this universe] in which there are worlds (pura), tattvas etc. is 

called a relected image in consciousness? 3.57

Is it not that this universe, which surely consists of the tattvas, worlds etc., is called 

relected image in consciousness? The meaning is that [the universe] has surely to be deined 

in [such a way]. Since, also this [universe], in the same way as a face becomes identical with 

a mirror, becomes identical with consciousness, therefore, ‘its manifestation is impossible 

without’, i.e. separated from, consciousness, like a [relected] face from a mirror. The 

intended meaning is that, indeed, without the light this entire collection of entities will not 

shine at all. Since it has been said:

It is consciousness that shines without and within assuming all various forms. 

Without consciousness there is no reality of things (arthasattā), therefore the universe 

consists of consciousness. 

No one, indeed, can make entities as his own object [of cognition, activity and so 

on] without consciousness. Therefore, it has to be ascertained that consciousness is 

identical with them.94   

Also:

Since there is a simultaneous cognition, the cognition and its object have the 

same nature.

Therefore, although we apply in this way to the universe the deinition of the relected 

image, if without any reason it is said to be original image, let it be so. What is wrong? This 

indeed is not the [real point of] dispute and the learned men are not interested in this, for 

they plunge in [exploring] reality alone, and this cannot be made otherwise, since it (atra) 

has been demonstrated as being connected with the deinition of the relected image, and 

94. From the Kālikākrama. Also quoted in TĀV 5.80.
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since it is impossible to apply the deinition of original image to it (atra). This is what 

[Abhinavagupta] says:

This is the arrangement of the deinition [of the relected image]. If without any reason 

one would call it original image [there is no problem]. The wise men are interested in real facts, 

but not in the common hearsay. 3.58

‘Without any reason’ means reasonless.

Objection: “Let it be that the universe, in connection with this deinition, is called 

relected image. We do not care about it. But how can this [relected image] be possible 

without a cause that is called original image?” While doubting in this way [Abhinavagupta] 

says:

“But the existence of the relected image is impossible without the original image”. 59ab

[Abhinavagupta] refutes precisely this:

What from that? [We do not care about this] for the original image is not identical with 

the relected image. 3.59cd

‘What from that?’ means if the original image does not [exist], what is the 

consequence? This means that there is no [consequence] at all for the original image does not 

reside in the relected image by [a relationship of] identity, like the nature of tree resides in 

the nature of śiṃśipā,95 [a relationship] by which the relected image would also cease to exist 

in absence of the original image.

That is what [Abhinavagupta] says:

And therefore, in the absence of this [original image], nothing goes wrong as regards the 

95. PTv also uses this example. cf. p 116 of PTv Jaidev Singh (1988).
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said deinition of the [relected image]. This question is merely conined to the cause. 3.60

‘Therefore’ means because the original image and the relected image do not act as 

being identical. ‘Said’ is necessarily in reference to the universe. ‘In the absence of this’ 

means in the absence of the original image.

Objection: “We are not disputing regarding the deinition of the relected image, but 

we are asking how can it exist without the original image? It is not proper that the entities 

can exist without a cause.” Having doubted thus, [Abhinavagupta] says ‘merely [conined] 

to the cause’ etc. And the cause is twofold: material and instrumental. Material like the clay 

and so on with respect to pot and so on; instrumental like the [use of] stick etc. regarding the 

same thing [pot etc.]. And the original image is not the material cause of the relected image, 

for that [namely, the material cause] continues to exist under the aspect of [its] efect once its 

own nature has been transformed, like the clay into a pot. This is not the case here with the 

original image, since even when the relected image comes into being, its untransformed 

[form] itself is perceived separately. Therefore, in our case, the original image is the 

instrumental cause like the stick in case of [the production of] a pot.

And therefore, the topic of the instrumental cause alone is the [subject of your] 

question here, nothing else. Then [this is why Abhinavagupta] says:

And also, in this case [in the case of the cause], it is someway connected with the 

instrumental [cause] and not with the material [cause]. And the arising of the material causes 

is limited to certain times and places. 3.61

And the presence, in their totality, of the instrumental causes is not necessary. That is 

why [Abhinavagupta] says ‘instrumental’ etc. In this [world], indeed, a potter can produce a 

pot simply by striking to rotate the wheel by his own hand even without a stick. But, without 

the clay, even the most eicient potter cannot produce a pot. And therefore, the use of the 

instrumental cause is not mandatory as the material cause. So a relected image can exist 
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also without an original image, since there is also another cause which is capable of 

producing this [relected image] and which is substituting it.   

That is what [Abhinavagupta] says:

Therefore, in the light which is in front of us, it is by means of memory and so on that [we can 

perceive] the relected form of the beloved. [This memory and so on] is the material cause [of our 

vision].96  3.62

‘Therefore’ means since the relected image arises by means of another cause even if 

the original image is absent. ‘In the light’ since it is capable of grasping the relected image 

of forms. ‘Intense’ means that it has acquired the nature of imagination, for otherwise 

indeed everyone who remembers would always have ‘in front of’ him whatever he is 

thinking of. Here indeed, the original image does not exist since the beloved is not near in as 

much as she is at another place and so on. And if the relected image [of our beloved], which 

is its efect, is perceived, here it takes place necessarily by means of another cause, namely 

‘memory and so on’, for without a cause, that is to say apart from the beloved [namely, the 

original image] who is relected [in the mirror], there is no appearance [of the beloved], 

which is occasional [in other words, which needs causes and conditions to manifest].

That is what [Abhinavagupta] says:      

Otherwise [i.e. without memory] how could the beloved, who has reached consciousness, 

manifest [in front of us] while being far away ? Consciousness is always in front of us. 3.63

‘Otherwise’ means if there were not a cause, namely memory and so on, the beloved 

who is relected [in the mirror] would not exist at all. ‘Who has reached consciousness’, for it 

is not possible the manifestation [of something] in the perception if there is not an entity 

who has reached awareness. This was the intended meaning. For, when there is separation 

from consciousness, nothing could manifest, having attained a state of insentience. Thus all 

96. Translation of ghana as intense is borrowed from Gnoli.
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this world would be blind. [Any] entity is ascended to consciousness since it is being 

perceived; it does not exceed it. Thus it could not even shine without [consciousness]. 

Therefore, [Abhinavagupta] said ‘Consciousness is always in front of us’.        

Objection: If this is the case, the relationship between the perceiver and perceived 

would not exist. And thus the entire worldly behaviour will collapse. 

[Answer:] True, for regarding the supreme Consciousness there is not even the odour 

of diferentiation. Thus everything is nothing but Consciousness. What indeed could be the 

perceiver or the perceived? Furthermore, this very [consciousness], owing to its own 

autonomy, after having concealed its own nature, when it manifests the state of limited 

cognition, then this entire diferentiated world [manifests] in the form of perceived and 

perceiver.

That is what [Abhinavagupta] says: 

Therefore, we should admit the evident existence of an intermediate level (āntaraṃ 

kiṃcit) [still] called Consciousness, where - be it imagination, dream, vision - this [relected 

image] appears as distinct. 3.64 

‘Therefore’ has a causal meaning: since it is impossible the distinction with respect to 

the Supreme Consciousness. Let us admit an ‘intermediate level’ (kiṃcit āntaraṃ), being in 

the middle between Supreme Consciousness and perceivable realities, which is [still] 

labelled consciousness, which consists in the limited knowing subject (saṃkucitapramātṛ), 

which is ‘evident’, [and] the nature of which is without conceptual constructions. In this 

level - ‘be it imagination, dream’, and so on - this relected image appears as ‘distinct’, i.e. as 

diferent [from the original image], for also in imagination and so on the relected image of 

the beloved, which has been put within by means of an extremely intense memory etc. 

without the [external] cause (since the original image is absent), could shine for the one who 

is separated [from the beloved]. This was the intended meaning.

Therefore, here also it is the same case as, when the original image is absent, the 

relected image can [still appear] in memory and so on without a cause outside. Thus 
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[Abhinavagupta] says: 

Therefore, let us admit that the cause of such [relection of the universe] are the powers of 

the Lord. 3.65ab

‘Therefore’ has a causal meaning: since its being expected only as instrumental cause, 

as has been said above, let us admit that the ‘cause of such’ relection of the universe ‘are the 

powers’ of knowledge, action and so on ‘of the Lord’, whose reality is consciousness, whose 

nature is illuminating. Thus, the meaning is that there is no problem at all. And, on the basis 

of the popular notion:

‘He is endowed with many powers, and he is also not separated from his power,’

the powers, according to the absolute point of view, are simply the power of autonomy. 

The core meaning is that it is only by means of his own Lordliness that he sustains [all] the 

aspects of the universe within himself. It has been said by the glorious author of the 

Pratyabhijñā[kārikās]: 

In this regard, a limiting condition assumes the same form of what is limited 

by it (tad-) since it is forced to do this (arpakāt). However, the reality of consciousness 

[assumes the form of the knowable reality] because of its own Lordliness.   

 

It has also been said by the anupratyabhijñākāra97 with the same intention:

Now, [O Lord !] without you the original image is not visible in one’s own self 

which is pure, like a magical image (prasenā)98 [is not visible] without the mirror. It is 

by [your] power that the entire group of entities [exists].

97. It is not clear who Jayaratha is referring to my anupratyabhijñākāra. The quoted verse is neither 
found in ĪPK nor ĪPV or ĪPVV.
98. For more on prasenā or pratisenā see Oroino (1994) and Vasudeva (2014).
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Thus, [Abhinavagupta] summarises the nature of the universe as being a relected 

image of consciousness in the following way:

Thus, this universe is only a relected image in the Lord, in the pure irmament of 

Bhairavic consciousness. Surely [this does] not happen because of the grace of something else. 

3.65cf

‘Something else’ means that in case he were depending on another’s intention, his 

autonomy would collapse. This is the intended meaning. For autonomy is said to be the 

relective awareness and the latter is his own main nature. For the light without relective 

awareness cannot exist and is even illogical. The following, indeed, is the distinction between 

the insentient realities and Him, giving the fact that he is the bearer of the form of the 

universe, namely that he becomes aware of everything as it has been said by 

[Abhinavagupta] himself elsewhere:

Here, within one’s own self, this entire universe manifests like a variegated 

image inside a mirror. But, consciousness becomes aware of the universe by the 

activity of its own nature of awareness. But this does not happen at all in case of a 

mirror.99

99. Cf. TS p. 19. This verse is also quoted in ĪPVV, Vol 2, p. 203 and PSv 13 p. 39. Yogarāja in the PSv 
wrongly attributes this verse to the ĪPVV. While in the ĪPVV Abhinavagupta himself says that he has 
said this [tathā ca uktaṃ mayā śrītantrasārādau] in the TS. This would mean this verse originally 
belonged to the TS and is simply quoted in the ĪPVV.
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Appendix: 

Benedictive Esotericism in 
Abhinavagupta and Jayaratha

Following his esoteric style deeply inluenced by the Kālīkula tradition, Abhinavagupta designs 

the structures of his seminal works following the doctrinal principles of his Trika Śaivism. We 

know that the major source of his Trika system is the MVUT and he is basing most of his 

doctrinal principles on this scripture. The MVUT mentions the following sixteen rudra-bījas:

amṛto amṛtapūrṇaś ca amṛtābho amṛtadravaḥ || 
amṛtaugho amṛtormiś ca amṛtasyandano aparaḥ || 3.17 ||
amṛtāṅgo amṛtavapur amṛtodgāra eva ca |
amṛtāsyo amṛtatanus tathā cāmṛtasecanaḥ || 3.18 ||
tanmūrtir amṛteśaś ca sarvāmṛtadharo aparaḥ |
ṣoḍaśaite samākhyātā rudrabījasamudbhavāḥ1 || 3.19 ||

These sixteen rudra-bījas are the presiding deities of the sixteen vowels of the Sanskrit 

alphabetical system. They are called bīja-varṇas. Abhinavagupta pays obeisance to them in the 

maṅgala verses in the beginning of each of the sixteen vimarśas (chapters) of his ĪPVV.

amṛtamanantamanuttaramaghoraṣoḍaśakaśakticakragatam |
aunmanasapadanirūḍhiprathamopoddhātakaṃ bande ||  a

ānandamamṛtapūrṇaṃ sāmanase parapade paraṃ satyam |
ghaṭitānuttaradṛḍhatamanirūḍhibhājaṃ śivaṃ vande || ā

icchāśaktisunirbharamamṛtābhamanantabhuvanajananapaṭum |
vande svaśaktilaharībahalitabhairavaparānandam || i

īśvaramaśeṣatāpapraśamanamamṛtadravaṃ sadā vande |
apratighātisvecchāvikāsaviśrāntamamṛtakaramaulim || ī

1. MVUT 3.17,18,19
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yadanuttarasambodhādānandavikasvarecchayā pūrṇam |
īśvaramunmiṣadamṛtaughasundaraṃ tatstuve dhāma || u

ahamānandaghanecchāghaṭiteśvaratonmiṣatsamastormiḥ |
ityullāsataraṅgitamamṛtormimahaṃ cidarṇavaṃ vande || ū

svaprasarapreṅkhitavilasadūrmisaṃkṣubhitacidrasāpūram |
amṛtasyandanasāraṃ bhairavasaṃvinmahārṇavaṃ vande || ṛ

pūrvaṃ yadanuttaramamṛtabhūmimāsādya saptamīṃ kalanām |
viśrāmyati tatpraṇamāmyamṛtāṅgadaṃ parānandi || ṝ

śivamamṛtavapuṣamamṛtakalācatuṣṭayatṛtīyabhāgajuṣam |
praṇamāmi bhāsayantaṃ kramarahite ’api kramamanekam || ḷ

saṃjīvanaturyakalākalitavibodhaṃ samastabhāvānām |
dūṣaṇaviṣaśīrṇānāmamṛtodgāraṃ śivaṃ vande || ḹ

ekamanuttararūpātprabhṛtitrikaśaktipūritānandam |
amṛtāsyamasya jagataḥ pramāṇabhūtaṃ śivaṃ vande || e

aikyaparamārthakalayā triśaktiyugaghaṭitavaiśvarūpyamaham |
amṛtatanumatanubodhaprasaramahākāraṇaṃ smarāmi haram || ai

otaprotaṃ sakalaṃ viddhvā svarasena śivamayīkurute |
yo’anuttaradhāmnyudayansvayamamṛtaniṣecanaṃ tamasmi nataḥ || o

auṣadhamādhivyādhiṣu pāśatrayaśātanaṃ triśūlakaram |
vande.ahamamṛtamūrtiṃ pūrṇatrikaśaktiparamārtham || au

baindavamamṛtarasamayaṃ vedyaṃ yo.anuttare nije dhāmni |
pūrṇībhāvayatitamāmamṛteśaṃ taṃ namasyāmi || aṃ

prasṛtamanuttararūpādānandādikrameṇa viśvamadaḥ |
sarvāmṛtadharamantarbahiśca visṛjantamabhivande || aḥ

The sort of same pattern is followed in the context of the thirty-six consonants in the TĀV by 

Jayaratha and in the context of thirty-six ontic-realities (tattvas) in the NŚAB by Abhinavagupta. 
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MVUT gives a list of the thirty-four rudras in the MVUT 3.20-24 those are said to be manifested 

from yoni-varṇas. 

jayaś ca vijayaś caiva jayantaś cāparājitaḥ |
sujayo jayarudraś ca jayakīrtir jayāvahaḥ || 3.20 ||
jayamūrtir jayotsāho jayado jayavardhanaḥ |
balaś cātibalaś caiva balabhadro balapradaḥ || 3.21 ||
balāvahaś ca balavān baladātā baleśvaraḥ |
nandanaḥ sarvatobhadro bhadramūrtiḥ śivapradaḥ || 3.22 ||
sumanāḥ spṛhaṇo durgo bhadrakālo manonugaḥ |
kauśikaḥ kālaviśveśau suśivaḥ kopavardhanaḥ || 3.23 ||
ete yonisamudbhūtāś catustriṃśat prakīrtitāḥ |
strīpāṭhavaśam āpannā eta evātra śaktayaḥ2 || 3.24 ||

It is also important to keep in mind that Jayaratha’s thirty-four maṅgala ślokas in the TĀV range 

from āhnikas 2-35 and the last two verses in the āhnikas 36 and 37 are an obeisance to Śabdarāśi 

and Mālinī respectively. 

jayatān natajanajayakṛt sajayo rudro vinābhyupāyaṃ yaḥ |
pūrayati kaṃ na kāmaṃ kāmaṃ kāmeśvaratvena | |  ka

khātmatve 'pi vicitraṃ nikhilam idaṃ vācyavācakātma jagat |
darpaṇanagaravad ātmani vibhāsayanvijayate vijayaḥ | |  kha

yo durvikalpavighnavidhvaṃse sadvikalpagaṇapatitām |
vahati jayatāj jayantaḥ sa paraṃ paramantravīryātmā | | ga

yo nāma ghoraninadoccāravaśād bhīṣayaty aśeṣajagat |
svasthānadhyānarataḥ sa jayaty aparājito rudraḥ | |  | | gha

kavalayituṃ kila kālaṃ kalayati yo vyāyatāsyatāṃ satatam |
jayati sa sujayaḥ sākṣāt saṃsāraparākṛtau sajayaḥ | | ṅa

tattanmantrābhyudayapraguṇīkṛtacaṇḍabhairavāveśaḥ |

2. MVUT 3.20-24
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vidrāvitabhavamudro draḍhayatu bhadrāṇi jayarudraḥ | | ca

jayakīrtir iyaṃ jayatāj jagadambhojaṃ vibhaktabhuvanadalam |
ravir iva vikāsayati yaś cidekanālāśrayatvena | | cha

tattvakramāvabhāsanavibhāgavibhavo bhujaṅgamābharaṇaḥ |
bhaktajanajayāvahatāṃ vahati jayāvaho jayati | |  ja

tattattattvavibhedanasamudyatoddyotitniśitaśūlakaraḥ |
jayati paraṃ jayamūrtiḥ saṃsāraparājayasphūrtiḥ | | jha

svātmamahābhīmaravāmarśanavaśaśakalitādhvasantānaḥ |
bhavadurgabhañjanajayotsāho jayatāj jayotsāhaḥ | |  ña

amṛtātmakārdhacandrapraguṇābharaṇo 'dhvamaṇḍalaṃ nikhilam |
viśramayannijasaṃvidi jayado 'stu satāṃ sadā jayadaḥ | | ṭa

jayavardhanaḥ sukharddhiṃ vardhayatāt pūrṇacandraviśadagatiḥ |
āpyāyayati jagad yaḥ svaśaktipātāmṛtāsāraiḥ | | ṭha

yo yoginīpriyatayā tirohitivyapagatikramaṃ jagatām |
prabalīkaroti balato balāya tasmai baliṃ yāmaḥ | | ḍa

yaḥ parameśasaparyākriyopadeśāṅkuśena bhavakariṇam |
kṛtavāṃs tam anatibalam atibalam asmi nataḥ phaṇabhṛdābharaṇam | | ḍha

praṇamāmi nikhilapāśapravāhasambhedabhedabalabhadram |
balabhadraṃ prāṇāśvapracāracāturyapūrṇabalam | | ṇa

nijaśaktijanitakarmaprapañcasaṃcāracāturīvibhavam |
bhavataraṇabalapradatāṃ samāvahantaṃ balapradaṃ naumi | | ta

ṛtadhāmānam anantaṃ balāvahaṃ taṃ balāvahaṃ vande |
jagad idam amandam akhilaṃ svamahimnā yo 'nugṛhṇāti | | tha

bhavabhedavibhavasambhavasambhedavibhedabalavantam |
balavantaṃ naumi vibhuṃ dāruṇarūpagrahāgrahataḥ | | da

jayati vibhur baladātā mūḍhajanāśvāsadāyi yena vapuḥ |
bahirādyantavad api madhyaśūnyam ullāsitaṃ satatam | | dha
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bhedaprathāvilāpanabaleśvaraṃ taṃ baleśvaraṃ vande |
yaḥ sakalākalayor mitātmatāyā niṣedham ādadhyāt | | na

durvṛttajanakusaṃskṛtisaṃharaṇavyāvṛtāsyatāṃ dadhatam |
devam amandaṃ vande vadanam ānandanaṃ jagatām | | pa

āsthāya bhairavavapur nijākṛteḥ saṃvibhāgena |
vidadhātu vaḥ sa bhadraṃ sarvata iha sarvatobhadraḥ | | pha

yaḥ paramāmṛtakumbhe dhāmni pare yojayed gatāsum api |
jagadātmabhadramūrtir diśatu śivaṃ bhadramūrtir vaḥ | | ba

bhīmam adhiṣṭhāya vapur bhavam abhito bhāvayann iva yaḥ |
prabhavati hṛdi bhaktimatāṃ śivaprado 'sau śivo 'stu satām | | bha

bhavati yadicchāvaśataḥ śivapūjā viśvalāñchanaṃ viśvak |
viśvaṃ jayati sa sumanāḥ prapannajanamocane sumanāḥ | | ma

devaṃ cakravyomagranthigam ādhāranātham ajam |
api parasaṃvidrūḍhaiḥ spṛhaṇīyaṃ spṛhaṇam asmi nataḥ | | ya

samayavilepavilumpanabhīmavapuḥ sakalasampadāṃ durgam |
śamayatu nirargalaṃ vo durgamabhavadurgatiṃ durgaḥ | | ra

bhadrāṇi bhadrakālaḥ kalayatu vaḥ sarvakālam atulagatiḥ |
akulapadastho 'pi hi muhuḥ kulapadam abhidhāvatīha prasabham | | la

sahajaparāmarśātmakamahāvīryasaudhadhautatanum |
abhimatasādhakasādhakamanonugaṃ taṃ manonugaṃ naumi | | va

vidyāmāyāprakṛtitriprakṛtikam adhvasaptakāram idam |
viśvatriśūlam abhito vikāsayañ jayati kauśikaḥ śambhuḥ | | śa

śuddhāśuddhādhvabhidā dvigahvaraṃ mudrayaty aśeṣajagat |
saṃvidrūpatayā yaḥ kalayatu sa kilbiṣaṃ satāṃ kālaḥ | |  ṣa

paramānandasudhānidhir ullasad api bahir aśeṣam idam |
viśramayanparamātmani viśveśo jayati viśveśaḥ | | sa
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suśivaḥ śivāya bhūyād bhūyo bhūyaḥ satāṃ mahānādaḥ |
yo bahir ullasito 'pi svasmād rūpān na niṣkrāntaḥ | | ha

yaḥ kilatais tair bhedair aśeṣam avatārya mātṛkāsāram |
śāstraṃ jagaduddhartā jayati bibhuḥ sarvavit kopaḥ | | 

aṃśāṃśikākrameṇa sphuṭam avatīrṇaṃ yataḥ samastam idam |
śāstraṃ pūrṇāhaṃtāmarśamayaḥ śabdarāśir avatu sa vaḥ | |

yanamayatayedam akhilaṃ paramopādeyabhāvam abhyeti |
bhavabhedāstraṃ śāstraṃ jayati śrīmālinī devī | |

In the context of the NŚAB, one should keep in mind what Pandey says:

It may be pointed out here that not only Abhinavagupta himself refers to the text of 
Bharata as consisting of 36 chapters at the beginning of his commentary but also refers 
to the 36 categories of the Pratyabhijñā system as propounded by Utpalācārya. At the 
beginning of each successive chapter he praises the deity in terms of one of the thirty 
six categories beginning with the Earth (Bhūmi) in the irst chapter. In the Kashmirian 
recension of the Nāṭya Śāstra there were 36 chapters only as is clear not only from the 
reference to them by Abhinavagupta himself but also from the views of those who 
difered from him on some points. For, they also asserted that the Nāṭya Śāstra consists 
of thirty six chapters only. An additional support to this view is lent by Madhurāja 
Yogin, a pupil of Abhinavagupta, who while referring to Abhinava’s commentary on 
the Nāṭya Śāstra, talks of thirty six chapters only.3 

And below are the maṅgala verses from the NŚAB:

viśvabījaprarohārthaṃ mūlādhāratayā sthitam |
dhartṛśaktimayaṃ vande dharaṇīrūpamīśvaram ||1||

saṃsāranāṭyajananadhātṛbījalatājuṣīm |
jalamūrtiṃ śivāṃ patyuḥ sarasāṃ paryupāsmahe || 2 ||

yadāpyāyaparā lokāḥ sve sve karmaṇi saṃgatāḥ |
prāpnuvanti phalaṃ vande tattejovapuraiśvaram || 3 ||

svavilāsair idaṃ viśvaṃ yo darśayati santatam |

3. Pandey (1963:59-60)
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samīramūrtiṃ taṃ vande girirājasutāpriyam || 4 ||

saṃsāranāṭyanirmāṇe yāvakāśavidhānataḥ |
pūrvaraṅgāyate vyomamūrtiṃ tāṃ śāṅkarīṃ numaḥ || 5 ||

pūrvaraṅgavidhiṃ śrutvā punarāhur mahattamāḥ |
bharataṃ munayaḥ sarve praśnān pañcābhidhatsva naḥ || 6 ||

sthāyī prabuddhahṛdaye vyabhicāribhūtaḥ

kāmākulāsu janatāsu mahānubhāvaḥ |
antarvibhāvaviṣayo rasamātramūrtiḥ
śrīmānprasannahṛdayo’ stu mama triṇetraḥ || 7 ||

(NŚAB for 8th Chapter is missing)

alaṅkriyante gātrāṇi yatsparśavivaśasthiteḥ |
sparśatanmātravapuṣaṃ saṃstumaḥ parameśvaram || 9 ||

niścalasthitimadvyomabhūcārīsadgatipradaḥ |
sarvadā dhvanimātātmā śambhur vijayatāt prabhuḥ || 10 ||

gatimaṇḍalavaicitryamāsūtrayati yā sadā |
tathā nediṣṭhanirmātrīṃ śaktiṃ vande maheśituḥ ||
svalpe’pi pāṭhye na tyājyaḥ ko’ dhyāyo mayā yataḥ |
vibhor viśvātmanaḥ stotraṃ mukhyamanyat prasaṅgataḥ || 11 ||

śrutyantaviśrāntavidhir yā gataḥ paramātmanaḥ |
tāṃ mahānandasaṃdohatattvamūrtiṃ stumaḥ sadā || 12 ||

deśasya bāhyāntarabhedikaṣyā

vibhāgadharmī vividhāṃ pravṛttim |
āsūtrayandoṣaviśuddhidakṣa-
kramo’rkadriṣṭir jayatād vṛṣāṅgaḥ || 13 ||

dvidhāsthitaṃ sadma (karma) sadāvibhaktaṃ 
viśvānpadārthān samupādadānam |
pāṇīndriyaṃ saṃvyavahārahetuṃ 
yasyeśvaraṃ taṃ varadaṃ namāmaḥ || 14 ||

samastavṛttāno vinā na yena paṭūdbhavaśrotrarasāyanena |
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chhandāṃsi yasmāt prabhavanti vande taṃ vāṅmayaṃ rūpamihāṣṭamūrteḥ || 15 
||

vicitraṃ rūpakabhuvāṃ lakṣaṇaṃ bhūṣaṇaṃ bhuvaḥ |
bhāsyate tena taṃ vande prācyadhīsādhitaṃ śivam || 16 ||

yadāntarrasāsvādakākuvśrānti sundaram |
rasājñapakṣagaṃ vande tadvapuḥ  parameśvaram || 17 ||

rūpaṃ yadetat bahudhā cakāsti tadyena bhāvī bhavitā na jātu |
taccakṣurātmakamīśvarasya vande vapustaijasasāradhāmnaḥ || 18 ||

dehe sasandhyaṅgagaṇe samaste
yatsthāpanaṃ sparśanavṛttikāri |
tadindriyaṃ yasya vapur namāmi 
tamāntasparśamayaṃ maheśam || 19 ||

niśśeṣaśabdavyavahāravṛttivaicitryamabhyeti yataḥpratiṣṭhām |
śrotātmakaṃ tatparameśvarasya  vande tamāṃ rūpamarūpadhāmnaḥ || 20 || 
yasya saṃkalpamātreṇa viśvamāhāryaṃ adbhutam |
tāṃ mānasamahāmūrtiṃ vande girisutāmapi || 21 ||

bhedenātmābhimukhatāṃ nayantaṃ bhedakāraṇam |
sāmānyābhinayākāragarvamūrtiṃ śivaṃ numaḥ || 22 ||

puṃsām aśaktāmapi tadekabhāvamādarśayantī bahubhāvapūrṇā |
veśyāmatir nirvṛttidhāma yatsthā tasmai namastāt parameśvarāya || 23 ||

tridhā vikalpanaṃ yasyāṃ pumān yatropacaryate |
tāṃ vande prakṛtiṃ śambhoḥ śaktitrayavijṛmbhaṇāt || 24 ||

vāgaṅgasattvaceṣṭācitrābhinayaprayogaracanacaṇaḥ |
saṃsāranāṭyanāyakapuruṣakāraḥ śivo jayati || 25 ||

yasmin sati prakṛtibhūmivikalpa eṣa
stredhāsya yāti hṛdayādaraṇīyabhāvaḥ |
rāgaḥ sa yasya mahimā mahanīyadhāmni
bhūyāt sa nityamapi tatra ca rāgavantaḥ || 26 ||

sattvamityamalaraṅgamaṇḍale daivamānuṣavibhedabheditā |
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siddhimānayati yaḥ svavidyayā tāṃ namāmi girijārdhadhārinam || 27 ||

madhyamasvaramuśanti yadvaśān nādaṣaṭkamuditāṃ śrutikramāt |
so’pi yadvilasitaṃ kalātmakaṃ taṃ namāmi śiśirāṃśumaṇḍanam || 28 ||

jātiviniyogakalpaṃ bhūṣaṇavaicitryamapi hi janayati yā |
vande tamabhedakarīṃ tāṃ niyatiṃ śāṅkarīṃ śaktim || 29 ||

rāgātmakaṃ sthāyipadaṃ niyaccha-
nnacchinnavaṃśasvaralabdhasāraḥ |
kālātmako’sau parameśvarasya 
syādvigraho’ smad bhavabhandhanāya || 30 ||

yasyāṃ kalākālalayā (ya) prabhāvāt 
sāmyaṃ paraṃ bhāti jagatkriyāṇām |
māyātmikāṃ tāṃ tanumaṣṭamūrter
vande tridhā bhogapadaṃ dadhānām || 31 ||

prāveśikyapavargāntatimahābhāgeṣu yā kṣepikā

citrāt saṃsṛtiraṅgamaṇḍalatalādasmācca naiṣkrāmikī |
sambhogāntarasaṃprasādasubhagaśrīśuddhavidyātmikā

cchandaḥsāramayī dhruvā vijayatāṃ spardhātmikā sā tanuḥ || 32 ||

jñānakriyādivargavidhānahetu-
doṣāpavarjanapaṭuḥ kila bhaktibhājām |
ānandapūrṇaparaśaṅkarasārasandhu-
dhārāsthitirvijayatāṃ parameśvaro’ sau || 33 ||

mārjanānugatamārgasundaraṃ

puṣkaratritayamāśritaṃ sadā |
citradānapadaklṛptavigrahaṃ

śrīsadāśivatanuṃ śivaṃ numaḥ || 34 ||

yadbhūmikālābhparāḥ sadāśivapadasthitāḥ 
tāṃ vande paramāṃ śaktiṃ candramauleḥ parāṃ tanum || 35 ||

yasmin nigūḍhaparamārthamabudhyamānāḥ 
saṃsāranāṭyarasabhāvamupāśriyante |
budhvā punar muhuraho nijameva yānti 
tat pūrṇadhāma śivatattvamahaṃ prapadye  || 36 ||
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ākāṅkṣāṇāṃ praśamanavidheḥ pūrvabhāvāvadhītāṃ

dhārāprāptastutigurugirāṃ guhyatattvaṃ pratiṣṭhā |
ūrdhvādhdhyaḥ (dho yaḥ) parabhuvi (ca) vā yat samānaṃ cakāsti
proḍānantaṃ tadahamadhunā’ nuttaraṃ dhāma vande || 37 || 


