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ABSTRACT

Abhinavagupta’s Theory of Reflection: A Study, Critical Edition and Translation of the
Pratibimbavada (verses 1-65) in the Chapter III of the Tantraloka along with the
commentary of Jayaratha

Mrinal Kaul, Ph.D. Religion
Concordia University, 2016

The present thesis studies the theory of reflection (pratibimbavada) as discussed by
Abhinavagupta (fl.c. 975-1025 CE), the non-dualist Trika Saiva thinker of Kashmir, primarily
focusing on what is often referred to as his magnum opus: the Tantraloka. The present study
has as its foundation a new critical edition of a small, nonetheless important, passage of the
Tantraloka—chapter-3, verses 1-65 and the commentary titled -viveka thereon by Jayaratha
(fl.c. 1225-1275 CE)—along with an annotated English translation. The edition here presented
represents the very first philologically exhaustive edition of any part of the Tantriloka or
Tantraloka-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 Tantraloka 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 significantly different from the latter as far as the interpretation of the text is
concerned.

Abhinavagupta’s teachings are laid deep under the esoteric influence 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 reflection amongst many
others. In the Tantriloka as also in his other Trika works, he is endeavouring to establish a
unique ontological status to a reflected object (pratibimba) rejecting the thesis of Naiyayikas,
Samkhyavadins and Vijfianavadins. The varied textures of his hermeneutics finds
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 Reflection or the pratibimbavada of Abhinavagupta' (fl.c.
975-1025 CE), the non-dualist Trika Saiva thinker of Kashmir, primarily focusing on what is
often referred to as his magnum opus: the Tantraloka (TA). Abhinavagupta, an unusual
literary figure belonging to pre-modern South Asia, is recognized for his major contributions
to diverse domains of knowledge, primarily philosophy, theology, and aesthetics.” He is
usually associated either with what is popularly known as ‘Kashmir Saivism’ or with the
Sanskrit aesthetic theory of rasa (“relish”).” The former is an historically problematic
designation’ for non-dualist Saivism, of which Abhinavagupta is one of the main
representatives. Although its scale and concerns extend beyond those typical of the genre,
the TA is, formally speaking, a ritual manual (paddhati) of Trika Saivism based upon a
revealed scripture (igama or tantra), the Malinivijayottara (MVUT). The only surviving
commentary on the TA was composed by Jayaratha (fl.c. 1225-1275 CE) and is entitled
Tantralokaviveka (TAV)’.

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 (2007:352ff), Raghavan (1981), Pandit (I-2001, 41£f).

2. For more on his contributions one may refer to Bajpai (1971), Basant-Boudon and Tripathi (2011),
Baumer (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 (1989:17ff).

5. Rastogi (1987:103-104). There certainly was a commentary titled -vivarana by Subhata Datta
available to Jayaratha. Pandey 1963:261 regards him as the first commentator of the TA. Rastogi
mentions the possibility of another commentary as well which, according to Pandey, (p. 262) was
called -vivrti, but is not available.



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 different answers. Many of them have used either the mirror metaphor
or the Theory of Reflection to explain their philosophical positions. Thus Samkhyavadins,
Yogavadins, Mimamsakas, Naiyayikas, Buddhists (particularly Vijfidanavadins), Jainas,
Vedantins—all have closely engaged with explaining the phenomenon of reflection. To
consider a few, one may recall that Samkhya and Yoga postulate the reflection of purusa in
the buddhi which is the first evolute of prakrti. It is not purusa itself but its reflection that
manifests in prakrti.* The Naiyayikas believe that the perception of the reflected 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.” On the other hand the Mimamsakas consider
that the perception of reflection is completely erroneous, but that it necessarily depends on
an external locus. Criticising the Mimamsaka’s theory two representatives of the Buddhist
Pramana tradition, Santaraksita (8th CE) and Kamalasila (8th CE), believe the reflection to be
a sheer illusion.® As far as the Buddhist Vijidanavada tradition is concerned, they also
believed reflections to be completely unreal. Ratié proposes that Abhinavagupta might have
been influenced by Vasubandhu’s (4th-5th CE) debates about reflection discussed in his
Abhidharmakosabhasya.” In the non-dual tradition of the Vedantins the Consciousness
reflected in avidya is Iévara, and the Consciousness reflected in intellect is jiva. According to
the Darpanatika, a section dealing with the pratibimbavada in the Paficapadika of Padmapada
(8th CE), the Consciousness that is reflected and is present in avidya or intellect is real and is

identical with the original.” Another adherent of the dualistic branch of Vedanta,

6. See Dasgupta, Vol. I (2004:260). For more on the debates about ‘reflection’ in Samkhya and Yoga see
Qvarnstrom (2012), Whicher (1998), Rukmani (1988), Ram (1988).

7. The Nyaya perspective on the Theory of Reflection is discussed in the NSB 3.1.30-50 (See Jha, 1984
pp- 1180-1218). Also see Ratié (forthcoming: 5ff)

8. See Ratié (forthcoming: 7ff)

9. See Ratié (forthcoming: 3ff)

10. For more on ‘reflection” in Advaita Vedanta see Roodurmun (2002).
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Madhvacarya (1238-1317 CE), whose philosophical system itself is called pratibimbavada,
advocates the existence of individuals to be grounded in the divine, where they are depicted
as reflections, images or even shadows of the divine, but never in any way identical with the
divine." In this thesis our focus is to explore how Abhinavagupta has engaged with this
essential philosophical question by establishing his own Theory of Reflection.

This study has as its foundation a new critical edition of a small, nonetheless
important, passage of the Tantriloka and Tantralokaviveka—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 Reflection. The
edition here presented represents the very first philologically exhaustive edition of any part
of the TA or TAV. 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 TA and the TAV. 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 TA and the TAV has undergone minimal corruption, but, this may not be the case with
all the chapters or sections within the chapters of the TA. In an unpublished draft chapter of
the fourth ahnika of the TA, Alexis Sanderson has already shown us how a revised critical
edition of the TA can tremendously contribute to our understanding of the text and its
contents.” Also, Rastogi" 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 TA.
13. See Rastogi, 1987:143ff and 246.



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 refined, 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 Raffaele 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”"

, 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 moksa 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

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

14. Smart (1989:176)



Philological pursuit is, as Pollock puts it, making sense of texts” and as also suggested in two
recent important papers by Raffaele Torellain the context of Saiva tradition of Kashmir itself,
it is like walking on the edge of a sword, i.e. something perilous and difficult to accomplish;
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."”

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 definition of itself

17

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

doing comparative studies with a Eurocentric bias.

“Comparative studies”, thus, meant in effect 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 fields 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 fields.™

15. Pollock (2015)

16. Torella (2013b) and Torella (2014). Here I am translating the Sanskrit idiomatic expression
asidharavrata 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)



Unlike Sankara’s Advaita Vedanta and other widely studied philosophical traditions of pre-
modern South Asia, scholars have only recently engaged with an in depth study of the
Advaita Saiva 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
Saiva system is often neglected in favour of the popular non-dualistic Vedanta represented
by the Upanisads. 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-Vedanta."”

Keeping in line with my above argument I propose to present, before beginning to
introduce and analyze Abhinavagupta’s Theory of Reflection, a brief overview of his textual
tradition and doctrinal positions. This is all the more important because, as suggested by
K.C. Pandey,” Sanskrit knowledge systems should not be interpreted in isolation from the
pedagogical tradition they primarily belong to. Thus it would be difficult to understand
Abhinavagupta in isolation from the various Saiva 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 Saiva traditions up through at least the thirteenth
century of the common era.” Alongside the other major branches of the tradition, viz.,
Siddhanta, Krama and Trika Saivism emerged in the middle of the ninth century as a major
post-scriptural ritual system of the Mantramarga.” It was at the same period that
Mantramarga traditions were gradually evolving from their scriptural anonymity into an
extensive body of Kashmirian exegesis,”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 Baumer (2016).

20. Pandey (1963:290-291)

21. Sanderson (2009b:99-126) , Sanderson (2007a).

22. For Mantramarga see Sanderson (1988: 667). Also see Sanderson (1988: 690) and (2004: 5). For a
detailed history of the terms Atimarga and Mantramarga Saivism see Sanderson (2014:8ff).

23. See Sanderson (1988: 690ff).



of the Saiva Siddhanta, said to subscribe to the doctrine of the ‘right’ (daksina),”* 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’ (vama).> The Siddhanta 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.” The Siddhanta
ritual system centered on Siva alone, who was to be worshipped without his consort, but the
two non-dualistic currents were predominantly $akta, i.e. centered upon worship of various
female gaktis, in addition to the worship of Siva, particularly in the form of Bhairava. The
most defining feature of the scriptures of the Trika is their pantheon of three Goddesses,
Para, Parapara and Apara, while the Krama or Kalikrama is devoted to worship of a
sequence (krama) of Kalis.” Krama is a Kalikula tradition that teaches the esoteric worship of
many forms of the goddess Kali or Kalasamkarsani.”* Commenting on this Kali 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 fixed sequence as the phases (krama) of the cyclic pulse of cognition (samuvit):
These phases are Emission (srstikrama), Maintenance of the emitted (sthitikrama)
(also called Incarnation (avatarakrama)), Retraction of the emitted (samharakrama) and
the Nameless fourth (anakhyakrama) (also called the Phase of the Kalis (kalikrama)), in
which all trace of the preceding process is dissolved into liberated and all-pervasive
consciousness.

The Saiva Siddhanta was a tradition placing considerable importance on ritual, both
doctrinally and in praxis, believing that emancipation (moksa) essentially transpires through
the salvific power of Saiva initiation (diksa). Abhinava, on the other hand, endeavored to

establish a system emphasizing the paramount significance of knowledge (jiiana). Thus he

24. Sanderson, (1995:38ff).

25. See Sanderson (1995: 43ff).

26. See Sanderson (1995: 17)

27. See Sanderson (1988: 673). See also Sanderson (2007a: 370-371).
28. See Sanderson (2007:250)



attacked the perceived ritualism of his Saiva Siddhanta contemporaries, who adhered to
doctrinal dualism.» In Trika, the absence of knowledge (jfiina) was taught to be the true
cause of the impurity (mala) which obscures the soul’s inherent Siva-nature ($ivatoa).» This
impurity (mala) is nothing but ignorance (ajfiana) that gives rise to bondage (bandha), and it is
the removal of this impurity (mala) that leads one to the state of liberation (moksa).” 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. =1t is also important to mention here that both the dual and the non-dual Saiva
traditions understood the descent of the power (of grace) (Saktipata) as the only means of
getting rid of the ajfiana or mala. However, while an individual (anu) is expected to make an
effort towards attaining the grace of the Great Lord (Paramesvara) yet this grace descends on
an individual only at Siva’s own autonomous ‘power of willing’ (icchasakti). In the earlier
Tantric scriptures the means of doing away with the mala was usually said to be knowledge
(jfiana), Yogic practices (yoga), ritual (kriyd) and observances (caryd). Thus an arrangement of
dividing the teaching of an Agama into four sections (padas) corresponding to the four
means was common. However, moving away from this tradition Abhinavagupta categorizes
the Trika paddhatis after the idea of means (upayas).”

The basis of this non-dualistic tradition of Abhinavagupta was rooted in the
teachings of the Sivasiitra that was further elaborated in the works belonging to the
Philosophy of Vibration (Spandasastra). Based on the doctrine of the MVUT, the great masters
of this tradition Vasugupta (c. 825-850) and Bhattasri Kallata (c. 875) also taught that
‘ignorance’ is the cause of bondage (bandha).** This ‘ignorance’ was not defined 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 ajiianam icchanti samsarankurakaranam
32. Cf. Sanderson 2007b: 114-115.

33. See Rastogi (2012:94)

34. See SSV, Sti: 2.2 (p. 11-12).



(apirna-jiana).” For unlike in the case of the sentient (cetana) objects complete absence of
knowledge is only found in insentient (jada) 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 first chapter of the TA, is clearly articulating the definitions of jiiana
and ajfidna on the basis of the Sivasiitras.* Further, in the TA Abhinavagupta suggests both
ignorance and knowledge to be of two types.” As Bansat-Boudon and Tripathi (2011:42) have

suggested:

Alone among the texts of the system, it seems, the Tantriloka develops, in the
context of emancipation, the original doctrine of double-ignorance:
‘spiritual’ (paurusdjiiana) and ‘intellectual’ (bauddhadjiiana)—and along with it its
positive, counterpart, the doctrine of double-awakening: ‘spiritual’ (paurusajiiana)
and ‘intellectual’ (bauddhajiiana). If the rationale for these concepts is present in the
Saiva Agamas, the terminology, which presents overtones of the Samkhya, seems to
be a creation of the Tantraloka.

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 diksi (ritual initiation).” While
refuting the dualist’s position on mala that it is a substance (dravya), Abhinavagupta lists
more telling identifications of mala® and suggests that this ignorance can be removed not

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

35. TA 1.25: ajiianam iti na janabhavas catiprasanigatah | sa hi losthadike 'py asti na ca tasyasti samsrtih | |
36. TA 1.26-30: ato jiieyasya tattvasya simastyenaprathatmakam | jAianam eva tad ajfianam Sivasiitresu
bhasitam | | 26 | | caitanyam atma jiianam ca bandha ity atra siitrayoh | samslesetarayogabhyam ayam arthah
pradarsitah | | 27 | | caitanyam iti bhavantahdabdah svatantryamatrakam | anaksiptavisesam sad aha siitre
puratane | | 28 | | dvitiyena tu siitrena kriyam va karanam ca va | bruvatd tasya cinmatrariipasya doaitam
ucyate | | 29 | | dvaitaprathd tad ajfianam tucchatvad bandha ucyate | tata eva samucchedyam ity dvrttyd
niriipitam | | 30 | |

Sivasasane | |

38. For more on Diksa in the Tantraloka see Takashima (1992).

39. See TA 9.84-86.



experience and ‘knowledge’. Abhinavagupta’s Trika also advanced the claims that while the
Siddhanta could bestow liberation only at the time of death, its more powerful methods may
accomplish liberation during the initiate’s very lifetime (jfoanmukti, ‘living liberation’).” For
the Siddhanta liberation meant attaining equality with Siva (Sivatulyatd); one can never
actually become Siva. For the Trika, one is already Siva, 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 Siva.” Recognizing one’s true nature which is nothing but the nature of
Consciousness (samvit) is liberation according to this system™ and for this, as Abhinavagupta
himself suggests in the PS one does not need to go anywhere for there is no abode of
liberation.” When the Light of knowledge is manifested, the darkness of ignorance is
dispelled by itself. This indeed forms the basis for the designation pratyabhijiia, ‘the doctrine
of recognition’”.

The Philosophy of Recognition (Pratyabhijfii) was not only a further elaboration of the
teachings expounded in the Sivasiitra and the Philosophy of Vibration (Spanda), but also a
way of strengthening the non-dualistic tradition on the strong and firm pillars of logical and
analytical arguments. Thus, while the teachings of the Sivasiitra and the Spandakarika were
elucidating the spiritual path of this tradition, at the same time the Sivadrsti of Somananda
(fl.c. 900-950 CE) was formulating an analytical structure for such teachings. As Raffaele
Torella (2002:XIII) maintains:

Vasugupta and Kallata with the doctrine of the Spanda, on the one hand and
Somananda, on the other, were the first 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 SS [Siva-siitra] and SK [Spandakariki] and of the SD
[Sivadrsti] are perfectly compatible.

40. For more on the concept of Jivanmukti in the non-dual Kashmirian Saivism see Muller-Ortega
(1996) and Rastogi (2010).

41. See Sanderson 1995:17

42. TA 1.156: mokso hi nama naivanyah svariipaprathanam hi sah | svariipam catmanah samvinnanyattatra tu
yah punah | |

43. PS 60: moksasya naiva kimcid dhamasti na capi gamanamanyatra | ajfianagranthibhida
svasaktyabhivyaktata moksah | |
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Building upon Saiddhantika doctrine, the Trika also taught that there are various means
(upayas) 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: anava-mala, mayiya-mala and karma-mala. The three malas reside in the maya-sakti. The
anava-mala is understood as the main cause of bondage (bandha) and it is this that gives rise
to the innate ignorance (paurusa-ajaiia). Even though it is beginningless, according to the
teachings of this system, it can still be removed. The cause of karma-mala is supposed to be
anava-mala which in turn is the cause of transmigratory existence (mayiya-mala). These malas,
viz. anava-mala, mayiya-mala and kdrma-mala can be removed by taking recourse to sambhava,
$akta and anava upayas respectively.

The Theory of Reflection (pratibimbavada) is in part Abhinavagupta’s manner of
explaining how the pure, mirror-like Consciousness can become obscured by the impurity of
ignorance (ajfiana). This impurity of ignorance or mala is metaphorically defined 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 (upayas): Sambhavopaya, Saktopaya and anavopaya. Abhinavagupta takes
up these upayas on the scriptural basis of the MVUT.* These upayas are also referred to as
icchopaya, jfianopaya and kriyopaya, respectively, named after the three powers (saktis) of Siva,
viz: iccha, jfiana and kriya. The first sambhavopaya or icchopaya is the highest means, meant for

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

44. MVUT 2.20cd-23cd: evam $ambhavam apy ebhir bhedair bhinnam vilaksayet |
uccarakaranadhyanavarnasthanaprakalpanaih | | yo bhavet sa samavesah samyag anava ucyate |
uccararahitam vastu cetasaiva vicintayan | | yam avesam avapnoti Saktah so ‘atrabhidhiyate |
akimciccintakasyaiva guruna pratibodhatah | | jayate yah samavesah $ambhavo’asav udiritah | Also
paraphrased by Abhinavagupta in TA 1.22-23.

45. MVV 2.121-122: anupayam idam tasmad upayopeyayogatah | bhedabandhad vimucyeta katham
vetarathd janal | 1120 | | anupaye 'pi caitasmin kimcit sambandhyavrttitah | upayasyopadeso "yam Sastre "tra
bahudha krtah | 1121 | |
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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 Siva. And this is possible only by means of the power of
Will (icchd). Abhinavagupta introduces pratibimbavada in context of the $ambhavopaya. The
second, $aktopaya, is concerned with mental practice where contemplation of mantras is
involved. Since this transpires at the level of jiianasakti it is also called jiianopaya. anavopaya,
the third, which is at the level of ‘action’ (kriya), is for all individuals who can only achieve
liberation by recourse to the performance of ritual.

The best documented Trika Saiva cult is represented by Abhinavagupta’s Tantraloka,
and may be referred to as the Anuttara Trika, following Abinavagupta’s own expression
(anuttara-sadardha).* In the TA, 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 Tantriloka is a work of the Trika based on a text untouched by the
Kalikula, Abhinavagupta reads the Kalikula-influenced 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 Sakta ground of his Saivism from profane eyes, as examples from the
opening chapters are sufficient 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 (istadevatd) is Kalasamkarsani. In the first chapter he
alludes to the twelve Kalis 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 defining the twelve vowels from A to AH (omitting RR L
L) as the principal circle of Bhairava’s powers, he equates them both with the
twelve Kalis of the Krama and with the twelve Yoginis that form the retinue of
Para in the Trika. In the same chapter he equates the Trika’s syllabary-goddess
Malini with Kalasamkarsani as the highest state, saying that the first 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.”

46. I am using the term ‘Anuttara Trika’ for the Trika system of Abhinavagupta. When I do this, I have
the expressions like ‘anuttaragadardha’ in mind. cf. TA 1.14: santi paddhatayas citrah srotobhedesu bhityasa
| anuttarasadardharthakrame tv ekapi neksyate | | .

47. Sanderson (2007a:376-377). Also see Sanderson (1986:200).

12



This synthesis and appropriation is not always evident for, since we are dealing with
‘special’ scripture (visesasastra) as opposed to the ‘common’ scripture (samanyasastra),”
Abhinavagupta weaves it into a mystically esoteric language. The deep implications hidden
in the esotericism of Abhinavagupta often emerge from Kalikula 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.”

Abhinavagupta’s deep concern was that there were no ritual manuals available for
Trika. Thus he wrote the TA, 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 Kalikula-based Trika rituals.”” The other texts to be considered in this
pool of Anuttara Trika are the Tantrasara (TS), Malinislokavartika (MSV) and
Paratrisikavivarana (PTv). According to Alexis Sanderson, Abhinava is the sole author of this
stream of Trika.” The scriptural foundation of all his Trika writings lies in the
Malintvijayottaratantra (MVUT); despite significant departures from his source, Abhinava
declares the TA to be an exposition of the MVUT, which contains the ‘essence’ of the Trika.”
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 ViSesadastra and the Samanyasastra see Sanderson
(2012:15, n. 20)

49. TS 4, p. 31: na atirahasyam ekatra khyapyam na ca sarvathd gopyam iti hi asmadguravah | |

50. Pandey (1963:461-540) for more on Krama system.

51. Sanderson (2007a:371)

52. TA 1.17-18: na tad astiha yan na srimalinivijayottare | devadevena nirdistam svasabdenatha lingatah | |
dasastadasavasvastabhinnam yac chasanam vibhoh | tatsaram trikasastram hi tatsaram malinimatam | |
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animated all branches of the Saiva canon.» 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.** He ascribes
primary importance to his own spiritual experience (svasamvit)” followed by clear logical
arguments (sattarka), and the scriptural authority of Siddhanta and Trika.* Though
Abhinavagupta claims that he bases the TA on the MVUT, he very evidently draws on a
wide range of other scriptural texts of the Saiva Mantramarga, from the wider pool of Trika
scriptures, including the Siddhayogesvarimata, Trisirobhairava, Devyayamala, Tantrasadbhava,
and Trikasadbhiva,” to Krama scriptures such as the Kakikula, as well as the archaic

Brahmayamala of the vidyapitha and various Saiddhantika scriptures.”

II Philosophical Rationalization and Creative Reuse

As mentioned above Abhinavagupta presented his teachings following clear logical
arguments (sattarka). Indeed one of the most significant tasks that Abhinavagupta was
engaged in was providing critical philosophical structure to the teachings of the Trika
scriptures.” 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 Malinivijayottara was a
fitting base for this project for two principal reasons. The first is that it offers a bridge from the Sakta
ground of this exegesis to the Siddhanta since it shows striking continuities with the latter system.
The second is that the 18th chapter of Malinivijayottara 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 Saiva practice, including that of the Siddhanta, are really valid provided
they are informed by the nondualistic awareness enjoined here.”

54. Abhinava emphasizes svaparamarsa. Cf. TA 4.41: gurutah sastratah svatah. Also see Pandey (1963:
292). Also see Singh (PTv) 1988:83.

55. Jayaratha glosses svasamvit with svanubhava. See TAV 1.106.

56. TA 1.106: iti yajjiieyasatattoam darsyate tacchivajiiaya | maya svasamoitsattarkapatisastratrikakramat | |
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 Saiva Siddhanta ritualism, who embrace philosophical dualism.
Abhinavagupta’s ‘higher non-dualism’ (paramadvayadrsti) is itself as much made of the
doctrinal principles of the Siddhanta as it seeks to transcends it. Even though from doctrinal
point of view, the Siddhantins are his opponents, he affirms and justifies the claims of their
dualistic scriptural sources and appropriates their theological principles to fit them in his
non-dualistic Saivism. Theories such as that of Reflection, 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 (3ambhavopaya) as far as the Theory of Reflection is concerned. As Pandey rightly

observed:

It was Abhinava, who, for the first time, took up the system as a whole for a rational
and exhaustive treatment in his great work, the Tantraloka; gave the philosophical
conceptions of the different branches a proper place in the whole; showed the
comparative merit of all the four means of Moksa, Anupaya, Sambhava, Sakta and
Anava; exhaustively dealt with the monistic Saiva rituals; supported the philosophical
and psychological theories of the system with strong and convincing arguments as
well as with extensive quotations from the Agamas of accepted authority and
elucidated the existing texts with learned commentaries, like the Sivadrstyélocana and
the two vimarsinis.”

Another example of Abhinavagupta’s philosophical rationalisation of Trika rituals and
scriptural doctrines is his treatment of the theory of causality (karyakaranabhava) before
dealing with the description of the tattvas and their mutual relationship in book nine of the
TA (9.1-44). To explain, in the hierarchy of the tattvas the causal sequence cannot be denied in
view of the cause and effect relationship (karyakaranabhiava) between them. Thus each fattva is
related to the next by a cause and effect 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)

15



sustenance from the successive higher tattvas which are also its material cause.” Hence in
book nine of the TA Abhinavagupta ensures that he first establishes a robust model of the
theory of causality prior to discussing the fattvas and their ontological hierarchy. In the same
fashion he also seeks to establish the Saiva theory of knowability (vedyatd) (TA 10.19-97) at
the beginning of the book ten of the TA, prior to discussing the nature of and relationships
between the seven knowing subjects (saptapramatys) and seven objects of knowledge
(saptaprameyas). Abhinava bases his discussion on the refutation of the position of the

Mimamsakas, establishing that ‘knowability” (vedyatd) is an essential nature of an object.”

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 offers an analytical
account of the Theory of Reflection in book three of the TA before discussing the doctrine of
phonemic emanation. Again, as in the previous examples Abhinavagupta has a specific

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
reflection (pratibimba), which is in accordance with the tenets of Abhinavagupta's
emanationist nondualism.”

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 Reflection used in a
particular context in the TA 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 specific purpose.” He affirms this in his own loud and emphatic

voice while cementing his Theory of Reflection with reasoning:

61. For a discussion on the fattvas in the TA, see Kaul (forthcoming).

62. See Allen (2011) whose thesis is precisely based on the study of TA 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 fixed in
one’s own awareness: the kingdom only of the reflected image unfolds
everywhere.”

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 offering them the efficacy of a convincing argument thus defending and presenting
his own new system. In other words Abhinava developed a Trika Saiva system that, on one
hand, adhered to key features of earlier Saiva 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 Agamic
scriptures, but also at the polemic level in Abhinavagupta’s Philosophy of Recognition
(Pratyabhijiid). In his two elaborate commentaries titled -vimarsini (IPV) and -vivrtivimarsint
(IPVV) on the ISvarapratyabhijiakarika (IPK) of his venerable master Utpaladeva® (fl.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 Saiva exegetical literature is the reworking of ideas drawn from
other systems, including ostensible opponents.” This is particularly the case with the
Buddhist logical-epistemological school’s profound influence on the Pratyabhijiia system.®
The Buddhists, who were anatmavidins, were the staunch philosophical rivals of the Saiva
non-dualists, so much so that sometimes the non-dualistic Saiva masters were seen siding
with Siddhanta Saivism to mark their animosity for the Buddhists.” To challenge the

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

65. TA 3. 51: itthametatsvasamoittidrdhanyayastraraksitam | samrajyameva visvatra pratibimbasya jrmbhate
I

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, Laksmanagupta.

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 Saiva traditions may be
understood in part as a reaction to Siddhanta Saivism and the Buddhist Vijfianavada in the
same way as, in the earlier philosophical realm, the advent of Buddhist logic was basically a
reaction to the Naiyayikas. This non-dualistic position manifested into such branches as the
Philosophy of Recognition (Pratyabhijiia), which was purely a dialectic method to encounter
the Buddhists and to re-structure dualistic Siddhanta positions as non-dualist.

In fact this process of creative re-use was not confined to Abhinavagupta alone. His
celebrated predecessors like Utpaladeva himself, as suggested by Rastogi, were influenced
by Bhartrhari’s dynamism of Consciousness, Samkhya’s ontology, the epistemology of
Nyaya-Vaisesika (particularly the ideas related to inferential cognition), the pramatr notions
from the Siddhanta and pramana ideas of the Vijianavada.” Both Torella” and Rastogi™ have
put forth their assessments of how Bhartrhari has influenced the Saiva Advaita system.
Isabelle Ratié has shown us how Utpaladeva appropriated the Samkhya theory of the
satkaryavada to fit his Pratyabhijia model.” 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 Vijiianavada Buddhism to fit their own Saiva
theological framework.” As indicated earlier, Abhinava also heavily draws upon the
Saiddhantika tantras as source material, attempting to rationalize their doctrinal principles.

While Utpaladeva and Abhinavagupta spoke for the non-dualistic Saiva tradition,
their contemporaries Bhatta Narayanakantha (11th CE) and his son Bhatta Ramakantha (II)
(c. 11th CE) were performing exactly the same role translating the dualistic teachings of the
Saiva Siddhanta into the philosophical-analytical realm. Thus Bhatta Ramakantha wrote
commentaries on Sadyojyotih’s Paramoksanirasakarika, Moksakarika, Naresvarapariksa and also
on Matangaparamesvaratantra, Kiranatantra and Sardhatrisatikalottaratantra.” The strategies of

philosophical rationalization were not missing in Bhatta Ramakantha. 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 Bhatta Ramakantha see Goodall (1998:xviii ff.).
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he too, was a master of creative re-use. As a conclusion to his work Alex Watson states about

Bhatta Ramakantha:

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

In the case of Abhinavagupta, I argue that he achieves several objectives by advancing his
Theory of Reflection. First, he uses the Theory of Reflection as a methodological strategy to
illustrate his Theory of Manifestation (abhdsavada), one of the fundamental doctrines on
which his philosophical system is based. Saiva Abhasavada 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 (bhati) and that is how it becomes part
of the phenomenon of knowledge.” 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 Reflection
operates in reference to these. Also, Abhinavagupta takes recourse to a metaphor to convey
the Saiva Theory of Reflection and through it the Saiva Theory of Manifestation: the
metaphor of the reflection of a city or a face in a mirror. He maintains that this universe is
simply a reflection in the mirror of the supreme Consciousness, Siva. 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 reflection of the former in the pure surface of the latter.

76. Watson (2006:388)
77. See Pandey (1962:320ff) for more on Saiva Abhasavada.
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Abhinavagupta also refers to the Theory of Reflection simply in terms of a maxim.
Maxims are sometimes used as a logical reasons (pramana or hetu) to support an argument;”
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 pratibimbavada in the following words:

The universe is placed in consciousness according to the maxim of the reflected
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.”

IIT What is Novel in Abhinava’s use of the Metaphor of Reflection or Mirror?

Previous efforts to understand Abhinavagupta’s Theory of Reflection include those of
Navijivan Rastogi® and David Peter Lawrence.” The most recent attempt to understand
Abhinavagupta’s pratibimbavida is a remarkable study by Isabelle Ratié.”” Ratié advances two
main arguments: first, she argues, it has simply and erroneously been assumed that the
Theory of Reflection or the mirror metaphor was an innovation on the part of
Abhinavagupta. Her second argument is that in order to understand the Saiva idea of
reflection one should first understand what it is not. While I have to agree with Ratié’s
second argument,” since Abhinavagupta peculiarly uses the metaphors of mirror, water-
surface, crystal etc. to explain what I may call the mundane Theory of Reflection and then

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

78. lokasastraprasiddhadystantah | pramaner arthapariksanam | samastapramanavyaparad arthadigativ nyayah
(Nyayavartika, 1. p.14) quoted in the Nyayakosa. niyate prapyate vivaksitarthasiddhir anena iti nyayah
(Nyayakosa, p. 446).

79. TAV 3.23: yadvisvamidam samvidi darpanapratibimbanyiyena avasthitam na tu tadatiriktataya
bahiriipatvena vastusaditi na tatrabhinivestavyamiti | |

80. Rastogi (1984)

81. Lawrence (2005)

82. Ratié (forthcoming)

83. This argument is also made by Dwivedi 1972: tha (upodghata) 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 reflection 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 first to
make use of this analogy with “added dimensions”.* 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 significant use of the analogy of reflection in his IPVivrti,* yet I
argue that Abhinavagupta should certainly be regarded as someone who “established the
use of the metaphor of reflection fully to articulate basic mythic and recapitulatory ritual
structures of monistic Kashmiri Saiva tantrism”.* I say this even while I am fully aware that

the most recent, ground breaking studies on Utpaladeva, by Ratié¢”

herself and also by
Rastogi, Wenta and Cuneo,” demonstrate that not only Pratyabhijiid, but even the seeds of
Kula/Krama and Rasa were already present in Utpaladeva’s work.” Even though it is clear
that Abhinava built his monistic Saiva edifice 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.» This Kali 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

offers two metaphors for the results of such visual meditative practice in the TA. 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 Baumer (eds.) (2016).

89. See Rastogi (2016), Cuneo (2016) and Wenta (2016) in Torella and Baumer (eds.) (2016).
90. See Sanderson 2007a: 352ff.
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steady pace through the power of Will (iccha-$akti), in the same way even if Consciousness is
full of differentiation, yet it is able to overcome it and maintain its steadiness.” 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 reflection of his face is nothing
different 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.” 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 reflection does not depend on its prototype in order
to manifest. It can manifest by itself if it wills hence it is also named as $ambhava-samavesa
that is governed by iccha-$akti. 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 saktipata and who can work entirely
with the subtle energies of the will or subtle intentionality (icchd) in order to see the
entirety of existing things as a reflection within their very own consciousness. Here
there is no need for refinement or purification, 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 reflection (pratibimba) in the
practitioner’s awareness. Such a cognition (paramarsa) is here characterized as free
or devoid of conceptualization (avikalpa) as a result of an immersive possession
(samavesa nirvikalpa) by the super consciousness that is utterly undifferentiated and
beyond all forms of limiting conceptualization.

In the TA the chosen deity to be meditated upon is represented by the goddess
Kalasamkarsani. It is the same goddess Kalasamkarsani in its highest state that is further
equated by Abhinavagupta with Trika’s syllabary-goddess Malini. She is of the nature of

absolute Consciousness (Pard-samvit) represented by the non-dual nature of Light (prakasa)

91. TA 4. 205-206: yathahi tatra tatrasvah samanimnonnatadisu | citre dese vahyamano yaticchamatrakalpitam
|| 205 | | tatha samvidvicitrabhih Santaghorataradibhih | bhavigibhirabhito dvaitam tyajitd bhairavayate | |
206 | |

92. TA 4. 207-208: yathd purahsthe mukure nijam vakratam vibhavayan | bhiiyo bhilyastadekatma vaktram
vetti nijatmanah | | 207 | | tatha vikalpamukure dhyanapijarcandatmani | atmanam bhairavam
pasyannacirattanmayibhavet | | 208 | |
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and Reflective Awareness (vimarsa). This goddess Kalasamkarsani, according to
Abhinavagupta, is the causal agent of five-acts (paficakrtya) because of which this universe
becomes manifest.”” These five acts are also the names of her reflected aspects and that are
defined etymologically on the basis of four Sanskrit verbal roots as five ideations (kalanas)
that come into being because of the Power of Will (svatantryasakti): ‘to project’ (ksepa), ‘to
enumerate’ (prasamkhyana), ‘to go’ or ‘to know’ (gati) and ‘to sound’ (nada).”* As Pandey

(1962:504-505) interprets the five kalanas:

(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 reflection is to the reflecting
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
(Nadanamatra).”

In this system there are several noteworthy points. One of the definitions of the goddess
Kalasamkarsani is as she who “maintains her relation with the manifest as image and
counter-image (bimba-pratibimba)”.” She is also defined 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 reflected 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 reflected 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 reflected in her thus
making the former manifest along with herself. Her static nature is Light (prakasa) while at

the same time her dynamic nature is Reflective Awareness (vimarsa).

93. TA 4.176: iti paficavidhamenam kalanam kurvati pard | devi kali tatha kalakarsini ceti kathyate | |

94. TA 4. 173cd-175: ksepo jiianam ca samkhyanam gatirnada iti kramat | | 173 | | svatmano bhedanam ksepo
bheditasyavikalpanam | jiianam vikalpah samkhyanamanyato vyatibhedanat | | 174 | | gatih svariiparohitvam
pratibimbavadeva yat | nadah svatmaparamarsadesata tadvilopanat | | 175 | | Also mentioned by
Sanderson (1986:199) and Dwivedi (2001:542-543).

95. These five attributes of Kalasamkarsant are also discussed by Timalsina (2015a:98).

96. Timalsina (2015a:98)
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The same goddess Kalasamkarsani, whom Abhinava also identifies with
Matrsadbhava, at the syllabary level is called Malini, as already noted. Being of syllabary
nature Malini follows a particular rearrangement of the Sanskrit alphabetical system called
nadiphantakrama (literary, ‘sequence following na to pha’).” This Malini is defined by
Abhinavagupta as the universal supreme power (visvariipini-sakti) that is emitted from the
union of vowels (bjja) and consonants (yoni).” Here the vowels and consonants are
understood as male and female principles respectively representing Siva and Sakti. It is the
perfect union (yamala riipa) of these two principles that brings about the manifestation of the
universe.” At the level of phonemic emanation this sequence of $abdarisi is identified with
Siva and that of the matrka and malini are interpreted with respect to Sakti. As Padoux

(1992:305) describes it quoting the TA:

Abhinavagupta sums up in the TA this threefold emanation as follows: “When [the
manifestation] has for its essence (svabhava) a single act of consciousness (ekamarsa),
that is Bhairava, the mass or totality of sound (sabdarasi). When it is joined to the
shadow of what is touched by this act of consciousness (amrsya), the energy and the
matrka are produced. And when the latter encounters and fuses with $abdarisi, the
malini is produced, she of the mixed wombs.” (TA 3.196-199ab)

It is very clear to me now why Abhinava discusses the Theory of Reflection
(pratibimbavada) in the first sixty-five verses of the third chapter of the TA immediately
preceding an exposition of the theory of phonemic emanation (paramarsodayakrama). In the
phonemic mysticism of Abhinavagupta the first vowel of the Sanskrit alphabetic system, A is
analogous to the Anuttara, the Unsurpassable Being that is nothing but Siva. This A because

% into himself

of his absolute autonomous nature as if extends his own reflective nature
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. A. The theory of phonemic

97. See TAKIII, p. 165

98. TA 3.233: bijayonisamapattivisargodayasundari | malini hi pard Saktirnirnita visvaripini | |

99. TA 3.68: tayoryadyamalam ripam sa sanghatta iti smrtah | anandasaktih saivokta yato visvam visrjyate
|| Also see TA 3.234

100. TA 3.89: tatastadantaram jiieyam bhinnakalpatvamicchati | visvabijadatah sarvam bahyam bimbam
vivartsyati | |
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emanation presents the three major Trika goddesses Para, Parapara and Apara as the three
short vowels of the Sanskrit alphabetic system, A, I and U respectively.'” However, the
potential (Sakti) of the potent (Saktimat), who are inseparable from one other, is what

Abhinavagupta calls the supreme Power of Universality (kauliki Saktih) and

102

‘creativity’ (Pratibha)."” Abhinavagupta himself explains this phenomena in his TA:'”

So this universe is a reflection in the Lord, in the perfectly reflective void of
Bhairava’s consciousness, [and arises] under the influence 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’ (pratibham), ‘the feminine ultimate” (anuttaram). It is the
supreme Power of Universality (kauliki $aktih), the ability of this (asya) deity (devasya)
[Bhairava] {embodied in the sound a (akulasya)} to manifest the universe
(kulaprathanasalini) [though] {transcending it (akulasya)}, the power with which the
Lord is ever one (aviyukto yaya prabhuh). The Power of Bliss (anandasaktih) [=i] is the
combination (yamalam riipam) of these two, the “passionate embrace” (sarghattah)
out of which the universe is emitted [into consciousness]. This is the [ultimate]
reality beyond both the universe-transcending and the universal (paraparat param
tattvam). It is ‘the Goddess’ (devi) ‘the Essence’ (saram) and ‘the Heart.” It is the
highest (parah), omnipotent (prabhul) state of absolute potential (visargah).

It is also important to mention here that the sambhavopaya, which Abhinavagupta equates
with the reflective state of the mind of an advanced Yogi, is a state of non-conceptual

(nirvikalpaka) immersion (samavesa) or ideation (paramarsa)'™

where he is expected to make an
effort to unify the plurality of the fifty 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

Sambhava Yogi, as affirmed by Abhinavagupta, should be able to visualize, in parallel terms

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

101. TA 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 kauliki Sakti and pratibha.

103. I have used Sanderson’s translation of the TA 3.65-69. See Sanderson, 2005:98

104. TA 3.274: nirvikalpe paramarse $ambhavopayanamani | paficasadbhedatam piirvasiitritam yojayedbudhah

I
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(ahanta) sequence inside his own non-conceptual (nirvikalpaka) state of mind whereafter he

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

For Abhinavagupta the emergence of the fifty phonemes (from a to ksa) occurs
through successive "phonematic awarenesses" (varnaparamarsa) of the supreme Siva.
The latter, as supreme consciousness (parasamvid), is, as we have said, both
undifferentiated pure light or pure consciousness (prakasa) and active awareness,
self-representation, free activity of consciousness (vimarsa); and it is this free activity,
this self-reflective 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 (pramatr) who perceives manifestation and, as such, is intent on it. Finally
vimarsa, 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 defined as an undifferentiated radiance of
consciousness or light, inseparable from an active, living self-awareness tending
toward manifestation and which, moreover, is Word (paravic) - will arise a more
clearly defined, more intent on creation, state of consciousness, referred to by the
term paramarsa. This word denotes a synthetic awareness, or consideration, bringing
together in a single act of consciousness the oneness of the agent of cognition
(pramatr), 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 fifty "phonematic awarenesses:" varnaparamarsa, through which the
supreme Siva will become aware, and thereby bring forth fifty different aspects of
his own energy, that of the Word, which he will apprehend both as being all
different and yet dwelling all within him. Paramarsa is thus the creative act itself.
Through it Siva brings into existence within himself what will be subsequently
projected into the energy, which will reflect it, and thereby give birth to the worlds,
for the fifty phonemes are associated' (somewhat intricately, as we shall see) with the

thirty-six tattvas of which the manifestation consists.'

Practicing in such a way gradually leads a Sambhava Yogi towards Bhairavahood where he
finds himself in identity with Bhairava. This is called jivanmukti which is nothing but the

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

105. TA 3.275-276: dharamevivikalpena svatmani pratibimbatam | pasyanbhairavatam yati jaladisoapyayam
vidhih | | 275 | | yavadante param tattvam samastavaranordhvagam | vyapi svatantram sarvajiiam yacchivam
parikalpitam | | 276 | |

106. Padoux (1992:227-229)
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enveloping all the ontic-realities in totality (piirnata)."” And this only happens when he is in
complete identification with his own real nature (pirnahantiparamarsa) and there is no
physical ritual involved at all."™ This, Jayaratha points out, happens only by the intense grace
(ttvra-Saktipata) of the Lord." Following the matrkakrama teaching as taught in the MVUT, a
Sambhava Yogi is able to visualise and make manifest within himself the reflected forms of
the thirty-six tattvas. These realities are then seen and realized by a Yogi as nothing but the
reflected realities manifesting within his own self. Thus the state of Siva (Sambhavivastha) is

defined as the state of reflection or pure reflective awareness.

IV. Reflection in the Trika Texts

Apart from the TA, Abhinavagupta engages with the pratibimbavida in some of his other
works, viz., TS (third ahnika), the TU (third ahnika), PTv, PS (verses 6-13), IPV 1.2.8 and 2.4.19,
and IPVV 1.2.8 and 2.4.19. In addition to this he also makes allusions to the pratibimbavida in
his commentaries on non-tantric works, the NSAB and DAL." In the TA apart from
discussing the pratibimbavada in the first sixty five 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 Sambhava Samavesa as the state of
Jivanmukti"" While the TS and the TU, which are very short summaries of the TA by the

same author, touch upon the Theory of Reflection very briefly, PTv is another seminal text

107. TA 3.271: bhityobhityah samavesam nirvikalpamimam Sritah | abhyeti bhairavibhavam
jroanmuktyaparabhidham |

108. TA 3.270: pirnahantaparamarso yo ‘asyayam pravivecitah | mantramudrakriyopasastadanya natra
kascana | |

109. TAV 3.268-270: yasya tivrasaktipatavatah sadhakadervisvah pramatrprameyatma tadbhedopabhedadina
prapaficavanapyayam bhavavargah samvidatmani pratibimbataya bhati darpananagaranyayenatiriktayamanatve
‘api anatiriktatvena svatmamatrariipatayaivdvabhasate, sa khalu visvesvarah
paraprakasatmabhagavadaikatmyena prakasate ityarthal |

110. For the NSAB and the DAL see the three remarkable articles in the section on Saundarya aur Kala
(361-450) by Navjivan Rastogi in Rastogi (2012).

111. TA 3.267cd: alamanyena bahunda prakrte’ atha niyujyate | | See also Jayaratha’s comment in the TAV
thereupon: athetyanantarye tadito” anantaram prakrtam visvacitpratibimbatvadyeva prastiiyate ityarthah | |
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where the pratibimbavada is discussed from linguistic-cosmological point of view." In both
the TA and PTv, the idea of ontological categories (tattvas) is complexly related to the
linguistic philosophy of the evolution of the phonemes."® As noted by David Lawrence',
there are a few other examples of Abhinavagupta’s basic metaphysical use of the analogy of
reflection. For instance there is mention of the reflection metaphor also in IPV 1.6.3, IPV 2.1.1
(benediction), IPV 2.1.8, IPV 2.4.10, IPV 3.1.1-2, the Bodhapaiicadasika (verses 4 and 5) and
Paramarthacarcavivarana (verses 4-5).'"

I would argue that Abhinavagupta’s fundamental philosophical intuition is basically
rooted in Krama'®and that the Theory of Reflection in the TA is one of the best examples of
this. Abhinavagupta cannot be seen only confined to the Pratyabhijiia system and thus his
logical-epistemological interpretation of reflection is just a single dimension of what his
larger project was. While in the IPV and the IPVV Abhinavagupta was building upon the
Pratyabhijfia-based Trika, in the TA he engaged in crafting a Trika grounded in the Krama
cult of Kali. In addition to this in his Anuttaraprakriyd that is basically represented by the PTv,
he is shaping the Trika immersed in Kula-prakriya. The PT, on which -vivarana is a prose
commentary by Abhinavagupta, is “a short text teaching a form of the Trika known as the
Anuttara, Ekavira, or Parakrama, in which a simplified, essentializing form of worship and
meditation is directed to Para alone and her seed-syllable SAUH.”""

While reading Jayaratha’s TAV, it was his commentary on verse 3.8 that brought my
attention to the verses 1.2.8 and 2.4.19 in the IPVV, Abhinavagupta’s masterly commentary
on IPVivrti. Before long 1 realized that the commentary of Abhinavagupta on these two
verses of Utpaladeva is a significant source for critically exploring the complex nature of his

Theory of Reflection if one is interested in the polemics of reflection in Saiva philosophy. I

112. See also Baumer (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 Paramarthacarca’s attribution to Abhinavagupta is doubtful. See
Sanderson (2007a:381).

116. See Sanderson (2007a:376).

117. Sanderson (2007a:379).
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nonetheless decided to continue to make the TAV the focus of my study because my primary
interest is in how Abhinavagupta appropriated the idea of reflection to fit within his Saiva
soteriology. Abhinava’s polemical discussions are deeply embedded in his Saiva theological
metaphysics. At the same time it was impossible to ignore the IPVV because it is actually
there together with PTv where Abhinava’s idea of reflection reaches its culmination. As I
went ahead, and compared the TAV and the IPVV, it was soon very clear to me that
Jayaratha, in his commentary on the TA, was gleaning most of his philosophical arguments,
some times even verbatim, from the IPVV. In my present edition, besides showing such
instances wherever possible, I have also taken help from the IPVV whenever a certain point
in Jayaratha's interpretation was not clear.

As noted earlier Abhinava’s Theory of Reflection works at several levels:
ontologically, through its application with respect to the ontic-realities (fattvas) it seeks to
establish that the universe is a reflection of the Divine. At the phenomenological level it
describes the Yogic practices prescribed in the Trika Saivism. From the epistemological point
of view this theory is being advocated through the doctrine of recognition (pratyabhijii).
From the point of view of the philosophy of language Abhinava explains his theory of
phonemic emanation using the Theory of Reflection, since for him language is an essential
form of reality. And the principle of reflection also operates in his aesthetic theory of rasa,
where he claims that the process of identification (sadhdranikarana) is the manifestation of the
reflection 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 Reflection in relation
to the section on reflection in the TA.

From the phenomenological point of view, Abhinavagupta has discussed and
prescribed the practice and teaching of the sequence of matrki (matrkakrama) in the TA and
the sequence of malini (malinikrama)'"® in the PTv for the benefit of Yogis."” 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 Saivas.

118. malini and matrka are further interpreted as synonymous with Sakti and Siva 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 final "gross
element" up to Sakti, 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 Siva or the supreme energy, is reflected in the
supreme-nonsupreme energy, so that the latter, working like a mirror, makes the
tattvas appear in a reversed order; revealing first the one which comes last in Siva.

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

the phonemes.””

While the Theory of Reflection enters another complex territory in the PTv that I am not
attempting to discuss here,"”" 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 reflection. It is discussed in the IPV and the IPVV from the Pratyabhijiia point
of view, it is discussed in the PTv from the Kula point of view, it is discussed in the NSAB
from the aesthetic point of view and in the TAV it is discussed from the Krama point of view.

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

V. Defining Pratibimba

As far as the definition of bimba and pratibimba is concerned, Abhinavagupta clearly
defines bimba (‘image’) only in the TA and the TS. In the TA he states that a bimba is

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

7122

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

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

123

things’ (sajatiyavijatiyatyavrttam).~ And this ‘homogeneity’ is defined as an important

120. Padoux (1992:308)

121. Thus for a deeper study of pratibimbavada in the PTv I must make reference to Gutru (1985), Gnoli
(1985), Singh (1988), Padoux (1992) and Baumer (2011).

122. TA 3.53: naivam tallaksanabhavad bimbam kila kim ucyate | anyamisram svatantram sad bhasamanam
mukham yatha | |

123. TAV 3.53
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characteristic of “purity”*

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 defined as independent and real, i.e. as a face
cannot ‘be” a mirror, but there is only the reflection 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 reflection of blue nor in
yellow. In other words, blueness manifests as blueness and the reflection of blueness
manifests as the reflection of blueness in a mirror. This is what is meant by Abhinavagupta
when he says it ‘is appearing’ (cf. TA 3.53).

As for pratibimba, Abhinavagupta says that it is a distinct object which is very
different from its original image:

By union with the mingling with another [thing], its manifestation is impossible

without that [thing]: [that is] the reflected image according to the masters, like a face

in the mirror.'”

Our worldly experience says that until we put our face in front of a mirror, our face cannot
reflect inside it. As far as mundane reality is concerned the principle of simultaneity is
important; without it reflection 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 reflected 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 reflection, and not

the light, eyes and consciousness, which are only means for it."”

We are talking about the
specific ontological status of the reflected image on the one hand and of the locus on the

other hand.

124. cf. TA 3.7cd: ‘And the purity is a single complex of very compact and homogenous elements.’
125. TA 3.56: nanv ittham pratibimbasya laksanam kim tad ucyate | anyavyamisranayogat
tadbhedasakyabhasanam | pratibimbam iti prahur darpane vadanam yatha | |

126. TA 3. 19-20: tasmattu naisa bhedena yadbhati tata ucyate | adharastatra tiipaya dipadrksamvidah kramat
|| 19 | | dipacaksurvibodhanam kathinyabhavatah param | sarvatascapi nairmalyanna vibhadarsavatprthak
[120]]
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Contrary to the common-sense understanding of reflection, Abhinavagupta posits
that a reflected image can exist on its own even in the complete absence of a prototype. A
critical point for interpreting Abhinavagupta’s Theory of Reflection is the distinction he
makes between reflection as it pertains to physical mirrors and reflection in the mirror of
Consciousness; the former is merely an imperfect analogy for the latter. When analyzing the
attributes of reflection 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.'” 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."*®

Abhinava says that the image that is reflected 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 reflected image in Consciousness does not have a form and other

attributes. As Abhinava proclaims:

[The image reflected 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.”

127. Also pointed out by Ratié (forthcoming:3).

128. TS p. 19. Also quoted in TAV 3.65 and IPVV Vol. 2, p. 203: antarvibhati sakalam jagadatmaniha
yadvadvicitraracand makurantarile | bodhah punarnijavirsanasaravrttyd visvam paramyrsati no makurastatha tu
I

129. TA 3.23: na deso no riipam na ca samayayogo na parimd | na canyanydsango na ca tadapahanirna
ghanata | | na cavastutvam syanna ca kimapi saram nijamiti | dhruvam mohah samyediti
niradisaddarpanavidhih | |
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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 suffering 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
(pitrnabhdsa). 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 Saiva what is reflected in a mirror is a configuration 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 tanmatras 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 configuration of form, which is united with touch,
smell, taste etc. in a state of latency."

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 reflected 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 reflected 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 different objects) in a mirror. Objects
occupying different spaces in the single limited surface of the mirror is logical according to
Abhinava since those objects are condensed together through reciprocal mixing (paraspara

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

130. TA 3.16: riipasamsthanamatram tatsparsagandharasadibhil | nyagbhiitaireva tadyuktam vastu
tatpratibimbitam | |
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the case, a town could never be reflected in a mirror. All things manifest in a mirror are
mutually independent. And because what is reflected cannot be not-reflected, the reflection
cannot be said to be a non-entity. While a reflected 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 posséde
en effet le pouvoir étrange de manifester des choses qui lui sont extérieures comme
si elles lui étaient intérieures. Cette manifestation n’est pas, cependant, de 'ordre de
la pure et simple illusion, puisque, contrairement a 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 différents :
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 derriere 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 possede un pouvoir qui d’ordinaire n’appartient pas aux
objets: celui de manifester une multiplicité tout en restant un, en assumant une
forme a laquelle son étre ne se résume pas.”'

As Ratié explains, a mirror has the unique quality that it is able to reflect 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 definition of pratibimba quoted above, Abhinavagupta teaches that a
mirror can only reflect a ‘form” but not other sensory perceptions like touch and taste. In the
same way it is only the ear which can reflect within itself sound and not touch, form etc. In
contrast, Consciousness alone is capable of reflecting 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 reflect in their totality simultaneously.

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

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

131. Ratié (2011a:286)

34



image in Consciousness.'” 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 reflected image exist in the absence of an original image? To
this he first replies with almost taunting clumsiness, saying, “As a matter of fact it appears

like that, what can we do?”"® But later, in TA 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 reflected image. And therefore, in the absence of this [original image],
nothing goes wrong as regards the said definition of the [reflected image]. This
question is merely confined to the cause."™

The main point that Abhinava seems to make here to counter the argument of his opponents
is that the reflected image is not identical with the original image. That is to say, he would
continue to argue, that if a face is reflected 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."” In the same way one can also argue about the reflection
of a face in a coloured mirror where the colour which is not present in the original image, is
but manifested in the reflected image alone. Our face may attain many different shapes
when it is reflected in a crystal depending on the shape, size and colour of the latter.
Jayaratha explains this using an example of a Siméipa tree. The Simsipa 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 flower. What Abhinavagupta is suggesting
is that this relationship of identity does not exist in the case of an original image and a
reflected image." The reflected 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 difference between

132. TA 3.50: yadvapi karanam kificidbimbatvenabhisicyate | tadapi pratibimbatvameti bodhe’ anyatha tvasat
I

133. TA 3.52c: nanu bimbasya virahe pratibimbam katham bhavet | kim kurmo drsyate taddhi nanu
tadbimbamucyatam | |

134. TA 3.59cd-60: kim tatah pratibimbe hi bimbam tadatmyavrtti na | | 59 | | laksanasyasya proktasya
tadasambhave | na hanirhetumatre tu prasno ‘ayam paryavasyati | | 60 | |

135. TA 3.54: svariipanapahanena parariipasadrksatam | pratibimbatmatamahuh khadgadarsataladivat | |
136. TAV 3.59cd
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the original and the reflected image and what is the relationship between them?
Abhinavagupta defines a reflected image as dependent and the original image as the one

that is not mingled with others and is independent.””

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
reflected image in Consciousness."

But if the relationship between an original image and the reflected 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 reflected image, for that material cause
continues to exist under the aspect of its effect 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
reflected 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."” This indeed means that a reflected image can exist without an
original image since there is also another cause which is capable of producing this reflected

image and which is ancillary to it.""

Abhinava alludes to the metaphor of the ‘universal
sovereignty of Consciousness’*' for emphasizing the power of Consciousness that is
supposed to be prevailing everywhere."” This also supports his Theory of Manifestation
(abhasavada) since it is Consciousness that is manifesting everywhere in everything whatever
exists.

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

(sadrsya) or identity (tadatmya). A mirror is not able to reflect anything more than the

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

137. TAV 3.56

138. TA 3.57: bodhamisramidam bodhad bhedenasakyabhasanam | paratattoadi bodhe kim pratibimbam na
bhanyate | |

139. TAV 3.60

140. TAV 3.61

141. Such expressions as akahandasamvitsamrajya and samvitsamrajya are also used by Varadaraja in his
Siva Siitra Vartika 1.11.60 (p. 7) and 3.45.122a (p. 45).

142. TA 3.51cd: samrajyameva visvatra pratibimbasya jrmbhate | |
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between what shines forth and the Lord’s Consciousness.'®

Abhinava says that even if a
mirror with specific qualities (i.e., thin, circular etc.) does not abandon those qualities when
something is reflected in it, yet the principle of reflection is based on the similarity of form.
This is further illustrated by Jayaratha with a couple of examples: when a town is reflected in
a mirror, it should also become manifold since there is the perception of many things—as for
instance, in the case of a butterfly, where there are different understandings of the variegated
cognition of the butterfly 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
butterfly. In the same way, a mirror also has a single nature even when it is united with
manifold reflected images. There is no undesired consequence of the manifoldness, but

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

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

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

According to Abhinava, the ‘means’ (updya) 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 (prakasa)
and Reflective Awareness (vimaria) in Saiva metaphysics. On the other hand from the
theological point of view, it also translates into reintegrating Siva and Sakti. Sakti or
reflective awareness functions as the only means to reach Siva' or, in other words,
integrating the means (upaya) with the goal (upeya) is like the process of reflection
(pratibimba) that takes place only when Siva is able to make cognizance of his real nature in
the ‘reflective medium’ of Sakti, which is basically nothing but an integral form of himself.
Just as the ‘luminosity” of light is not different from the light itself, in the same way vimarsa
is nothing but the very nature of prakasa. The totality of Light which pervades or envelops

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

143. See Ratié (2011b:note 14) who also quotes IPVV, vol II, p. 89 to illustrate this point.
144. TAV 3.54
145. VB 20d: $aivi mukhamihocyate |
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Abhinavagupta refers to prakisa, he is actually referring to both prakisa and vimarsa
(prakasavimarsamaya). 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.'*

In the TA Abhinavagupta has a specific purpose in mind while he speaks of the
fundamental Saiva idea of prakasa in chapter two and about vimaréa in chapter three. In fact,
the second chapter mirroring the idea of prakisa is titled anupaya and the third chapter
describing the nature of vimarsa is named $ambhavopaya. One of the unique features of
Abhinavagupta’s Trika is the addition of anupaya (‘means without a means’) to the scheme of
the three immersions (samavesa) or upayas taught in the MVUT. Even though the anupaya is
understood to be the fourth means, it is basically the culmination of the $armbhavopaya. The
independent nature of anupaya 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 sambhavopaya that one is to reach anupaya. Rastogi (1992:253) makes

an important observation here:

When AG [Abhinavagupta] presents this plane as anupaya, his sole intention is to
integrate the means (upaya) with the goal (upeya). In this sense alone anupaya is
mentioned independently, otherwise it represents the final phase of sambhava. 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 (jivanmukti)
is nothing but one’s establishment in such a trance on a permanent basis technically
described as “ever-awake” (nityodita) samadhi. This is what we understand by Trika or
anuttara-yoga.

These ideas of prakisa and vimarsa also echo in Abhinavagupta when he refers to the terms
like anuttara and anuttard or akula and kauliki Sakti or vacya and wvacaka in his Kaula

interpretations, and jfiana (cognition) and kriya (action) in his Pratyabhijiia system.'" It is the

146. Here I am referring to another often used metaphor by Saiva authors: mayiirandarasa-nyaya.
147. TPV 1.8.11 sa eva hi ahambhavatma vimarso devasya kridadimayasya suddhe paramarthikyau jfianakriye,
prakasariipatd jiianam tatraiva svatantryatma vimarsah kriya, vimarsasca antahkrtaprakasal |
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realization of the inseparable nature of prakasa and vimaréa or Siva and Sakti or upeya and
upaya which leads one to emancipation. As pointed out by Rastogi such a state is referred to
as ‘ever-awakened’ (nityoditd). An adept practitioner’s self-reflexive awareness, when s/he is

8 of his/her own

in its highest stage, is supposed to reflect on the pure surface (bhitti)
Consciousness thus awakening him/her. This is what is the nature of sambhavopaya and this
awareness arises through the power of Will (iccha-$akti), which is why, as mentioned
previously, this upaya is also called icchopaya.

The first level of reflection is where prakasa (Light) is reflected in vimarsa (Reflected
Awareness) as a face is reflected in a mirror, and the second level of reflection is where
vimarsa, which is nothing but the extended form of the prakasa itself, is reflected back in
prakasa. This does not happen in the case of a mirror, however, because a face is indifferent
towards receiving reflection owing to its impure nature. In both the cases ‘reflection’ takes
place in the prakasa itself. The idea of reflection we are talking about here is sort of self-
generative reflection 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 reflect. This idea of reflection in Abhinavagupta’s thought is what I may call
‘meta-reflection” and the concepts of prakasa and vimarsa are absolutely fundamental in
understanding it.

Before we begin to consider in what other ways this concept of prakasa is understood
in the system of Abhinavagupta, a small note on vimarsa or svatantrya will not be out of place
here. Jayaratha defines svatantrya or autonomy as ‘the state of being the agent of the act of
illumination”."” Here there is an implicit reference to the well-established concept of agent in
the Paninian sutra- "svatantrah karta"," which defines the agent as absolutely autonomous.
And we know, again from Sanskrit grammar, that any kriyd or action requires a kartr 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. TAV-3.1: svatantrateti prakasanakriyakartrtoam
150. Astadhyayt 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’™'

. 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. Ksemaraja sums up the same ideas in a sitra of his PHr: ‘all becomes
manifest by [His] own Will on [His own ] surface’.'” 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
reflection 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 reflection in Consciousness. As far as our
common experience is concerned the idea of ‘purity’ or ‘non-contamination’ or
‘untaintedness’ is understood when a reflection 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 prakasa. Rastogi (2002:35) brings our attention to how
Abhinava defines prakasa etymologically." Abhinava says that, in the word prakasa, the root
(prakrti) signifies the idea of absolute purity (nairmalya) and the affix (pratyaya) means
autonomy (svatantrya) or reflective awareness (vimarsa). This means prakasa has two
functions: one is to manifest itself (prakasate) because of its absolute purity (nairmalya) and
the second is to cause others to manifest (prakasayati) along with it owing to the power of
absolute autonomy (svatantrya). This is also true about our common experience - when Light
manifests it also makes everything else manifest along with it. To perceive the reflection 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. TAV-3.1: tasya ceyattatvam yat svabhittiaveva svecchaya sarvam prakasayatiti

152. PHr 2: svecchaya svabhittau visvam unmilayati | |

153. IPVV, Vol 11, p. 177: atra nairmalyat prakasanariipat prakrtibhagavisrantadatiriktah kartytalaksanah
svatantryasvabhivo yah pratyayasya arthah |

40



absence of that self-luminosity of Consciousness the universe would be insentient and thus
devoid of the Light."”™ But this is not the case. Light is defined by Abhinavagupta as Siva's
own body that is not only self-dependent, self-sufficient and self-effulgent, but it is of the
nature of Light alone, internally and externally, and nothing else.” This Light is what
Abhinava also calls Bhairava Consciousness'® or Anuttara which is absolutely autonomous
(pitrnasvatantrya). 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 effect. That is to say that Abhinavagupta’s idea

157

of Light transcends the dichotomy between light and not-light.” As explained previously

this can be understood using the example of knowledge and ignorance."

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."” Thus for Abhinavagupta'® 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."”" According to him, this universe is manifest because Light is manifest and the true

154. TA 2.10: samuvittattvam svaprakasam ity asminkim nu yuktibhili | tadabhave bhaved visvam jadatvad
aprakasakam | |

155. TA 2.15: kim ca yavad idam bahyam antaropayasammatam | tat prakasatmatamatram Sivasyaiva nijam
vapul | |

156. TA 3.1: prakasamatram yatproktam bhairaviyam param mahah |

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 SSV 1.2.

159. TA 2.18: idam doaitam ayam bheda idam advaitam ity api | prakasavapur evayam bhasate paramesvaral
I

160. TA 2.22: ata ekaprakaso "yam iti vade 'tra susthite | diirad avaritah satyam vibhinnajiianavadinah | |
161. This idea of singular Light is repeatedly emphasized both by Abhinavagupta and Jayaratha. Cf.
TAV 2.16-23. The one thing that Abhinava makes clear in TA 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.'”

The concept of prakisa 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 definition
pure in an absolute sense; if there is impurity in it it ceases to be the Light.

But what is this purity? Abhinavagupta defines purity as ‘a single complex of very

compact and homogenous elements”*

such as that which one finds in a reflected image in a
mirror. The idea explained is that the face is impure and the mirror is pure; an impure object
cannot reflect in another impure object. For instance, a face cannot reflect in another face
because both of them are bereft of purity, but it can only reflect into an object which
possesses the purity of form like a mirror. A pure thing, however, can reflect into another
pure object as, for instance, a mirror can reflect into another mirror. The idea is that
Consciousness can manifest or reflect anything in itself since it is completely pure in its
totality, while other objects are unable to reflect Consciousness in themselves owing to their
impurity yet the fact that they exist is a proof that they are being reflected in cosmic
Consciousness. So my face can reflect in Consciousness, but Consciousness cannot reflect in
my face. While Consciousness is endowed with the quality of absolute autonomy (svatantrya)
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 (riipaparamanavah) 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 reflection cannot occur in a mirror. In ordinary experience
there is no surface that is capable of reflecting all the aspects of a given entity at the same
time except Consciousness. There are only surfaces that are able to reflect 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 reflected in

162. TAV 2.30ab: prakasa eva sarvabhivanam pard sattd | TAV 2.30cd: na hi tena vind kimcidapi idam
prakasate |
163. TA 3.7cd: nairmalyam catinividasajatiyaikasangatih | |
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their purest form on their respective pure substratum. This is what Abhinava states in 3.5¢cd:
‘in pure form, only form is manifested’. And as far as the purity of form (riipa) is concerned
Abhinava illustrates this offering 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 reflect the purity of touch:

A secretly enamoured woman, even though touching with her breasts a mirror that
is beautiful for the reflected image of the beloved, does not feel satisfied.'

Jayaratha says if the above principle of Abhinavagupta is not accepted then even a mirror
can possibly be reflected back in a face. In the common experience it is observed that not
everything is reflected in everything else. So as far as our own experience of this world is
concerned, reflected 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 reflected 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
reflection, what possesses the specific quality called ‘purity” is indeed the same which

perceives its reflected image."”

Jayaratha strengthens this argument in his commentary on
the verse TA 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 reflected image of our face in the mirror can be
reflected back in our face.

In a mirror one can only see whatever is reflected 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. TA 3.6: pracchannaragini kantapratibimbitasundaram | darpanam kucakumbhabhyam spréantyati na
trpyati | |
165. TAV 3.7
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needs to stand in front of it, and so on. This quality of reflection 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 specific

[entity] according to its partial aspects.'*

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 different [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.'”

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 reflected in it simultaneously
without losing its quality to reflect, 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. TA 3.9: nairmalyam mukhyamekasya samvinnathasya saroatah | améamsikatah kvapyanyadvimalam
tattadicchaya | |

167. TA 3.8: svasminnabhedadbhinnasya darsanaksamataiva ya | atyaktasvaprakasasya nairmalyam
tadguriiditam | |
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[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.'*

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 reflected are defined as further attributes of purity.

As regards form (riipa), purity is the capacity or the ability of grasping the reflected
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 reflected 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 reflection cannot take place outside
its surface even for a single atom”.'” 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, reflects

0

in its entirety only in Consciousness,”” and as Abhinavagupta suggests, purity belongs

completely to the latter alone.

VII. Ontology of Reflection

Abhinavagupta uses the metaphor of the reflection of a city or a face in a mirror to establish
the Saiva Theory of Manifestation (#bhisavida), maintaining that this universe is simply a
reflection 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. TAV 3.7
169. TAV 3.8:
170. TA 3.4: nirmale makure yadvadbhanti bhitmijaladayah | amisrastadvadekasmimscinnathe visvavrttayah
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universe, and the evolutions of the multiplicity from Consciousness and the reflection 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 reflected image of our face.
Here we encounter another crucial question: is a reflected 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

reflection is as real as an original image."”

He is not always clear in his use of the mirror-
metaphor, however."? On one level this metaphor is used for Consciousness: the idea of this
universe as a reflection of the divine in the mirror of absolute Consciousness. Here the
Divine is a prototype or image and the universe is a reflection, while Consciousness is
compared to a mirror. On another level, he seems to suggest that just as a face or a city is
reflected in a mirror—a mirror having this unique capacity to manifest whatever is reflected
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 reflected image are to be
understood as separately existing, while they are not to be understood as two different
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 reflecting 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 reflected in a mirror or just as any number of varied objects - of different 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 reflection in

Consciousness. But the mirror metaphor cannot be employed to explain Consciousness

171. Also observed by Ratié forthcoming:15ff.
172. Lawrence 2005:591.
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beyond a certain limit: the major difference 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 reflection to take place
because Consciousness itself is self-reflexive. 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 prasend used by Jayaratha makes the Saiva 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 (prasena) [is not visible] without a mirror. It is by [your]
power that the entire group of entities [exists]."”

Prasend or pratisend” is a reflecting 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 reflects inside the oracle mirror: the image manifests by the sheer magical
power of the oracle. This is exactly how the idea of pratibimba or reflected image is to be
understood, according to Abhinavagupta. However, since any image needs a substratum on
which it is reflected, it is to be taken for granted that even if a reflected image can manifest
by itself, it still needs a surface on which it can reflect 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
differentiation 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 reflected image on its
own surface.

Abhinavagupta’s Theory of Reflection claims that this universe and the processes of

creation and dissolution taking place within it are manifestations of the powers ($aktis) of the

However, it is not to be found in the IPK and thus this verse remains untraced.
174. For more on Prasend see Vasudeva (2014) and Orofino (1994).
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Lord, who is the supreme self (paramatman). 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 reflected image is not modified. Thus, even while
the supreme self unfolds, making manifest this universe and absorbing it back into himself,
it remains changeless. The supreme self is defined as absolute Consciousness and its nature
is absolute bliss; it is because of this power of bliss that the supreme self manifests the
reflections 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 (fattva) 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 reflected image (pratibimba). He explains this using the Saiva ontological model of
tattvas, as briefly mentioned earlier. In the set of thirty-six tattvas, the first five tattvas are
‘pure’ (Suddha) and the remaining thirty-one belong to the realm of impurity (asuddha).
Abhinavagupta demonstrates in the TA the five-fold division with which Parama Siva
manifests himself. There arises a set of five tattvas called Siva, Sakti, Sadaéiva, I$vara, and
Suddhavidya as a result of the coming into full vividness of one or other of the five powers of
Parama Siva.” Parama Siva, being of the nature of autonomous Consciousness overflowing
with the five powers, is categorised into five tattvas through the division manifested by his
own autonomy. This autonomous Consciousness of Parama Siva 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 five powers of Parama Siva and how do
they operate in the Trika ontology? According to Trika Saivism, from cit $akti arises the
Sivatattva, from ananda éakti comes the Saktitattva, from icchd $akti comes forth the
Sadasivatattva, from jfiana Sakti emerges the ISvaratattva and from kriyd Sakti arises the

Suddhavidyatattva.” This distinction is based on predominance and is also clearly articulated

175. TA 9.49cd-50ab: $ivah svatantradrgriipah paficasaktisunirbharah | | *svatantryabhasitabhidah conj.
Sanderson | svatantryabhasitabhidhd Ked. paficadha pravibhajyate |

176. TA 9.49¢d-9.51ab: cidanandes najfianakriyanam susphutatoatah | | $ivasaktisadesanavidyakhyam
tattvapaiicakam | ekaikatrapi tattve 'smin sarvasaktisunirbhare | |
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in Abhinavagupta’s TS."” For instance, one cannot think of cit (consciousness) without the
other four. The power of Parama Siva is that which is able to manifest this play of
predominance within its totality. So where cit is the predominant element in Parama Siva’s
autonomous nature (svitantrya), that is regarded as citsakti; when ananda is predominant that
is ananda Sakti. So Sivatattva is where cit is predominant. Moreover, each of these tattvas is in
fact replete with all the $aktis; their distinctions are based on the predominance of one $akti
over the other.”

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
Siva, 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, Siva 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 Sakti first by representing himself as I (aham). This comes about through a
gradual intensification of the relish of his total bliss (dnanda). This state of Sakti that is
represented by I is the first contraction of citsakti. Immediately after this he projects the two
branches of self-reflexive re-apprehension which are I and this (aham-idam), where I can see
its own reflected-self as this. In other words it is as if Siva were able to see his own reflected
image in a mirror, but both the mirror and the image reflected within the mirror belong to
the same homogenous Consciousness that is Siva. With that projection of Siva there arise
two possibilities which further manifest into two tattvas: Sadasiva and I$vara. 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 Sadasiva level I is principal and this has a subordinate

177. TS 8, p. 73-75: tatra paramesvarah paficabhih Saktibhih nirbhara ity uktam sa svatantryat Saktim tam tam
mukhyataya prakatayan paficadha tisthati | citpradhanye Sivatattvam anandapradhanye Saktitattvam
icchapradhanye sadasivatattvam icchaya hi jiianakriyayoh samyaripabhyupagamatmakatoat
jiianasaktipradhanye t$varatattvam kriyasaktipradhanye vidyatattoam iti | atra ca tattvesvarah
Sivadaktisadasivesvaranantah brahmeva nivrttau esam samanyaripanam visesa anugativisayih pafica tadyatha
$ambhavah Saktah mantramahesvarah mantreSvaral mantra iti Suddhadhoa |

178. TA 9.51cd: tattatpradhanyayogena sa sa bhedo niriipyate |
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position while at the [svara 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 Sadasiva tattva, will
(icchd) is predominant while in ISvara tattva knowledge (jfiana) is predominant. At the
Sadasiva level, Siva 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 ISvara tattva. Therefore, according to Abhinavagupta, although there is
no difference of the I-awareness, there is a difference in the cases of Sadasiva and Iévara in
accordance with the vividness and non-vividness of the idam element. The last in the pentad
of the pure-universe (Suddhidhvan), the Suddhavidya tattva arises when kriya $akti is
predominant and when there is the awareness aham-idam where both aham and idam are in
perfect equilibrium. This occurs when for [svara the I element flashes forth as grounded in
pure Consciousness and when there is the manifesting of the I element in the midst of the
mass of phenomena in which duality is now fully developed. The supreme Lord Siva has
this single undiluted potency, nonetheless, just as his activity becomes Sakti tattoa through
extraversion, so also for Sadasiva and I$vara there is Suddhavidya tattva.

The objective multiplicity of Siva manifests in the form of an image and a reflected
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 reflected image.179

The very nature of Paramasiva is that of Consciousness (Cit). Here there is another
interesting and important idea that should be introduced—the idea of divine play (krida).
There is no logical argument that works in this idea of krida. It is because of the complete free

Will (pitrna-svatantrya) of Paramasiva and because of the overflowing joy (Ananda) within

179. TAV 3.11
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him that he spontaneously chooses to engage in this divine act (krida). In fact the Lord’s very
nature is playful and as Bhaskarakantha puts it, his playfullness itself is his nature of
autonomy."

According to Abhinavagupta, when the Cit Sakti starts dancing by the influence of
the Ananda Sakti, that ananda helps create the krida. The same krida is nothing but the act of
manifestation of Siva. When there is an act of manifestation of Siva’s inner krida, he lets the
reflection of his inner power (Sakti) reflect on to his own inner self. Thereafter, the creation
beginning with Sadasiva to Prthivi 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 reflected in a mirror, the face does not undergo any change.
Another important point is that a mirror is able to reflect within itself a limited image; there
are limitations of periphery, etc., for instance, but these do not apply to the reflection of the
Divine. Reflection cannot take place outside of a mirror, and it has no separate existence
outside of the mirror. At the same time, even though reflection can only take place within
the mirror, the reflected image is very much a reality. But when it does reflect, it is by no
means an illusion. For all Trika Saivas a mirror, an image reflected within the mirror and its
prototype—-all these are not three different components, but simply the different 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 reflection 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 reflected image. In the inner
world there is no expectation of a bimba. This indeed is the glory of the overflowing

svatantrya of Siva. Even though there are thirty-six different fattvas, the universal nature of

180. IPV-Bhaskari 1.5.7, Vol. I (p. 229): devo hi kridasila ucyate krida eva ca svatantryam |

51



each one of them is of Paramasiva. In fact in each fattva there is the nature of thirty-six

tattoas™

and it is for the same reason that Abhinavagupta emphasises the idea of sarvam
sarvatmakam—'everything is of the nature of everything’.'” The philosophers have imagined
Siva and Sakti as the static and vibrating powers respectively but in reality Siva and Sakti are
not two different entities at all. What is transcendentally (visvottirna) known as Paratattva,
that which we call Siva, the same principle is called Sakti in its immanent (visvatmaka) form.
In reality, Paramasiva and Sakti are both one and the same reality.

Even though a reflection 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 $aktopaya and anavopaya, from the absolute point of view the subjective and
objective cease to exist. It is more like an integrated experience which is named as
$ambhavopaya, the self-reflexive experience. The Anava-level is the level of impure
substratum represented by the thirty-one impure fattvas and the Sakta-level is the locus of
five pure tattvas. The anava-level lacks transparency and cannot comprehend its prototype
while the Sakta-level is more transparent and thus is capable of conceiving a reflected image.
It is only the $ambhava-level which is the purest and the most transparent and the highest
level of $ambhava 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 maya, but
made of sadvidya, they have [another form] which does not resist.'®

Jayaratha elaborates this further (see the table below) and says that 'pratibimba’ has the
capacity of bearing a reflection because it is pure, does not resist and there is dominance of
power of knowledge (jianasakti) in it. On the other hand 'bimba' does not have the capacity of
bearing a reflection since it is not pure; it resists and is dominant with the power of action

(kriyasakti). The former is sentient and the latter is insentient.

181. See the anonymous quotation in TAV 3.45-46: ekaikasyapi tattvasya sadtrimsattattoariipata |
182. See Padoux (1992:181) for more on this concept.

183. TA 3.10: bhavanam yatpratighativapurmayatmakam hi tat | tesamevasti sadvidyamayam
tvapratighatakam | |
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pratibimba bimba

Made of Suddhavidya Made of Maya
Jiiana-Sakti Kriyasakti
Does not resist Resists
Can catch reflection Is able to reflect (itself)
[Subtle] Gross
Pure Not pure

Capable of conceiving reflected image | Incapable of conceiving reflected image

Perceiver Perceived
jivabhasa jadabhasa
Cause Effect
Subjective Objective

Table 1

Thus 'bimba' which is made impure by the concealing of five sheaths (paficakaficuka)
produced by maya is reflected in 'pratibimba’. The realm of 'pratibimba’ is pure and the five
tattvas therein represent the five powers (5aktis) of Parama Siva, viz. Consciousness (cit), Bliss
(ananda), Will (iccha), Knowledge (jiana) and Action (kriyd). Pandey (1964:345) offers 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
reflection, and the other is without it. The former is called Jivabhasa (limited
sentient manifestation) and the latter, jadabhasa (insentient manifestation). When
the rising sentient wave is affected 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 affected
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.
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Abhinava eventually connects this process of reflection with the phenomenon of knowledge
in his Pratyabhijiia (Philosophy of Recognition). Saiva epistemology accepts three means of
knowing, viz. Perception (pratyaksa), Inference (anumana) and Verbal authority (igama). The
Theory of Reflection has an important role to play in perceptional cognition or pratyaksa. The
process of pratyabhijiid is such that the element of Prakasa tries to recognize itself through the
means of its own Reflective Awareness. Purity (nairmalya) is nothing but the removal of mala
and the ability to access the unitary compactness or homogeneity (ekaghanata) of
Consciousness by removing the heterogenous (vijatiyati) elements. In the Reflective
Awareness (vimarsa or svatantrya), the concept of Vibration (spandana) is inherently present
and according to the Saiva epistemology it is the relationship between the prakisa and the
vimarsa that is designated as pratyabhijiia. In the Saiva metaphysics, however, it is termed as
the anusamdhana, i.e. finding the unity of prakasa and vimarsa.

In the IPVV Abhinava eventually seeks to establish reflection (pratibimba) as a third
entity (trtiyarasih) which is different from both pratibimba and bimba."™ This he does in order
to plead for a complete autonomous ontological status for reflection (pratibimba) which
contrasts with the position of the Naiyayikas and the Buddhists. This should be understood
keeping in mind the ideas of prakisa and vimarsa while at the same time also discerning their
integral form (samghatta) as a third entity. In the TA, apart from criticizing the Naiyayika
position, Abhinavagupta also counters the Buddhist view that the nature of pratibimba is
exactly like the nature of its prototype i.e, bimba.'” This view, Jayaratha reiterates,
Abhinavagupta has paraphrased from the Prajiialamkarakarika® of Sankaranandana and
taken it up for criticism maintaining that the Buddhist view is opposed by the Saivas. One
should also pay attention to the similarity of words in the two verses pointed out by

Jayaratha:

184. TAV 3.16. In this context, as also in many others in the TAV, Jayaratha is clearly seen to have
borrowed the ideas of Abhinavagupta from his IPVV.

185. TA 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 Sarikaranandana is
referring to the discussion of bimba and pratibimba. For more on Sankaranandana, however, see:
Eltschinger (2006), Eltschinger (2008), Krasser (2001) and Krasser (2002).
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Sankaranandana says: “The nature of the reflected 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
TAV 3. 54)

Abhinavagupta paraphrases: “The [masters] say that the nature of the reflected
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.” (TA
3.54)

In the above words Abhinavagupta is paraphrasing the position of the Buddhists. The
Buddhist Yogacarins
...... did not focus on consciousness to assert it as ultimately real (Yogacara claims
consciousness is only conventionally real since it arises from moment to moment

due to fluctuating causes and conditions), but rather because it is the cause of the
karmic problem they are seeking to eliminate."”

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.'®®

VIII. Reflection in Subtle Elements (tanmatras)

To explain the Theory of Reflection further in the TA, Abhinavagupta uses the model of the

subtle elements (tanmatras). The tanmatras are pure, and purity (nairmalya) is defined by

187. See Lusthaus, year not mentioned.
188. TA 3.55: uktam ca sati bahye’ api dhirekanekavedanat | anekasadrsakari na tvaneketi saugataih | |
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189

Abhinavagupta'™ as the quality of perceiving the reflected image of everything in the

universe, which consists of the five tanmatras. And because the tanmatra is intermediary

between a sense organ (jiianendreya) and a gross element (mahabhiita), it bears the

190

commonality of both and thus has the characteristic of both.”™ As Torella puts it:

The relation between the series of subtle elements (tanmatra) and that of the gross
elements (bhiita, mahabhiita) is referred to in both the Samkhya and Agama texts as
the relation between universal and particular. The fanmatra represents the
archetypal, quintessential form of the relative mahabhiita 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.”"

Keeping the above model in mind we understand that the universal form of sound reflects in
ether and its particular form reflects in the ear. In the same way the universal form of touch
reflects in air and its particular form reflects in skin. The universal form of ‘form’ reflects in
fire (and also in a mirror) and the particular form of ‘form’ reflects in the eye. Likewise the
universal form of taste and smell reflects in water (or saliva) and earth respectively and the
particular form of both of them reflects in the tongue and the nose. Here we are concerned
with the undifferentiated unity that makes the objects of knowledge cognizable. Rastogi has

paraphrased these ideas as found in Utpaladeva’s IPK:

The cognizable reality consists of twenty[-]three types divided into two classes of
means and effect. The means, comprising the external and internal, are thirteen in
number and the group of effects is tenfold owing to its division into subtle and
gross. The subtle effects stand for what is popularly known as tanmatras and the
gross for five elements (paficamahabhiitas). Both of them are universals where former
is cause-universal as clay (mrt) in jar and may be likened to para-samainya, the latter
is similarity-universal like jarness in a jar and may be likened to apara-samanya.'”

189. TA 3.8: svasminnabhedadbhinnasya darsanaksamataiva ya | atyaktasvaprakasasya nairmalyam
tadguriiditam | |

190. See Rastogi (2013:202)

191. Torella (2002:195, fn. 19)

192. Rastogi (2013:200-2001)
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This scheme of using tanmatras to interpret the Theory of Reflection is mentioned both in
Abhinavagupta’s TA and his PS, but is evidently missing in the IPV and the IPVV. Elsewhere
in his works we do find a treatment of the paficatanmatras in the context of the pratibimbavada.
Also in the PTv, the PS and in the TS, while dealing with the pratibimbavida, Abhinavagupta,
in order to illustrate the mechanism of reflection,'” makes reference to the paiicatanmatras™.

In the TS Abhinavagupta states:

The reflected 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.”

Jayaratha, while commenting on TA 3.4, states that ‘the universe is nothing but the five
[subtle elements] starting with form and so on,” and to support his stance he quotes a verse
from the Svabodhamaiijari of Vamanadatta."” Here one can also observe that Jayaratha seems
to move away from the main doctrinal position of the Saivas who believe that this universe
constitutes of nothing but thirty-six fattvas. But probably why Abhinavagupta has focused
only on the five tanmatras to explain the process of reflection in the TA is because for him

purity and the fanmatras are connected; even if he accepts the common knowledge that “[...]

193. Tt is well known that the Trika Saivism accepts the Samkhya model of the tattvas. However, the
sequence of the tattvas may vary considerably from one Agamic system to another. And sometimes
also the definition of the fattvas can vary to some extent. See Goodall (pp. 77-111) in Goodall &
Isaacson (2016).

194. For the definition of each tanmatra and their functioning see TA 9.280-288. For the role of
tanmatras in the matrikakrama see PTv, p. 4. Also see PS-21, TS-89-90, TA-Vol.6, p- 218. The 14 Chapter
of the MVUT discusses the visualisation of the tanmatras in the yogic states.

195. TS 3, p. 10-11: yat bhedena bhasitam asaktam anyavyamisratvenaiva bhati tat pratibimbam mukhariipam
iva darpane rasa iva dantodake gandha iva ghrana mithunasparsa iva anandendriye Sitllakuntadisparso va
antahsparsanendriye pratisrutkeva vyomni | |

196. This verse is also quoted in TAV 4.149 as pointed out by Torella (2000:402). However, Torella has
missed TAV 3.4. Jayaratha quotes first two padas of this verse in the TAV in 4.149 and 4.221 besides
TAV 3.4. Even though Vamanadatta’s teachings, as pointed out by Raffaele Torella (1994:487) in detail,
were held in high esteem not only by the Saiva non-dualists, but also by dualists like Narayanakantha,
it might have been more authoritative for Jayaratha to take recourse to an Agamic source for justifying
that the universe is made up of the paficatanmatras and nothing else.
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the (five) gross elements (bhiitani) cannot exist without the five tanmatras”," it is clear to him

that when we talk about the bhiitas 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 reflected in
their turn. However, in the case of each tanmatra, it is only possible to have one reflection at a
time. They can only reflect what they are related with. For example, a mirror can only reflect
a form, it cannot reflect touch. We never have a surface that is capable of reflecting all the
aspects af the same time of a given entity: we only have surfaces that are able to reflect
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 reflected in their purest form
in their respective pure substrata. This is what TA 3.5cd states: ‘in pure form, only form is

manifested”. This, according to Abhinavagupta, also applies to the other four tanmatras.

tanmatra mahabhiita buddhindriya
gandha prthivi nasika
rasa apas jihva
riipa taijas caksu
sparsa vayu tvak
Sabda akasa karna
Table 2

Also, as mentioned above, in the case of five tanmatras, this process takes place both
inwardly and outwardly. For instance in our daily life what we see is that a form is reflected

outwardly as fire and inwardly it is reflected in an eye."”

All the tanmatra reflections,
according to Abhinavagupta, are like reflections in a mirror, but there are limitations
attached to each one of them. However, in Consciousness everything can reflect

simultaneously. Even the individual reflections cannot take place if there is no Consciousness.

In Consciousness, it is the svatantrya that is reflected. In other words svitantrya is the bimba

197. PTv, Singh 1988:117
198. See Lakshman Joo (1988:29ff)
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which is reflected in the mirror of Consciousness. But in Consciousness we can only see a
reflected thing and not its prototype.

Out of the five tanmatras Abhinava’s emphasis on the riipa-tanmatra is justified, for in
a reflected image it is only a manifestation of the configuration of ‘forms’ that appears and
not ‘touch’ etc. The characteristic of heaviness is not the characteristic of a reflected image in
a mirror. Abhinava regards a mirror simply as a means of perceiving the reflected image."”
This brings us to a possible doubt that might arise: if it is said that ‘touch’ also resides in the
reflected image then it would become evident that there is also heaviness in it, and our
common experience contradicts this, since when we see the reflected 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’ reflected 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 reflected in a mirror, the reflected
image in the mirror assumes the characteristics of the mirror where the face is being
reflected. 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 reflecting in the oblong sword also looks
oblong. Exactly, in the same way, because this universe is a reflection in the mirror of
Consciousness, whatever is reflected in it takes the form of the collection of the qualities of
Consciousness which are nothing but Light and Reflective Awareness. As Abhinava says:

And as smell, form, touch, taste and so on, being reflected, 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 reflected in Consciousness, takes
refuge in the collection of qualities [of Consciousness] beginning with ‘being light’

199. TA 3.18: kim ca ata eva gurutvadirdharmo naitasya laksyate | nahyadarse samsthito.asau taddrstau sa
upayakah | |
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and ‘being freedom”.*”

After having established how the Theory of Reflection works in the context of form (riipa),
Abhinava focuses on explaining how the echo (pratisrutka) works. He calls the reflection 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 ‘reflection” of

sound.™

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 reflection 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 reflection 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 final recognition of that sound in
the form of an echo is recognized by the speaker himself or herself. As in the case of a

reflected 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 reflected
image is possible. [A lady] can perceive the beloved who is standing in one’s own
back (behind her back), [but] which is reflected in front of the mirror.*”

Abhinavagupta argues, that an echo is also heard by means of a reflection (pratisamkramana)
and it very much has the nature of the original sound. The sound arises on its own. It should

not be understood, as the VaiSesikas do, that it comes into being either by contact or

200. TA 3.45-46: yatha ca gandhariipasprgrasadyal pratibimbitah | tadadharoparagena bhanti khadge
mukhadivat | | 45 | | tatha visvamidam bodhe pratibimbitamasrayet | prakasatvasvatantratvaprabhrtim
dharmavistaram | | 46 | |

201. TA 3.24-26: ittham pradarsite’ amutra pratibimbanavartmani | Sabdasya pratibimbam yat pratisrutketi
bhanyate | | 24 | | na casau sabdajah Sabda agacchattvena samsravat | tenaiva vaktrd diirasthaih
Sabdasyasravanadapi | | 25 | | pithiradipidhanamsavisistachidrasangatau | citratviccasya Sabdasya
pratibimbam mukhadivat | | 26 | |

202. TA 3.29: mukhyagraham tvapi vina pratibimbagraho bhavet | svapascatstham priyam pasyettamkitam
mukure vapuh | |
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breaking. In the Vaisesika 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

25 Here

particularly associated. Accordingly the faculty of hearing is made up of akasa (ether).
Abhinava critiques the Vai$esika theory of sound and advocates the unity of the cognition of
sound. That is to say that he emphasises the unique quality of ether (7kasa) 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 (riipa). In other words ether
is the only substratum which is pure with respect to sound—hence a sound is able to reflect
in ether. Since according to VaiSesikas, an ear (the auditory faculty) is part of the all-
pervasive ether (7kasa) 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 reflected, the mirror is able
to clearly manifest within itself the reflected image of that city exactly as it is.

The point Abhinavagupta is making is that as far as sound (Sabda) is concerned, it is
only reflected in ether and not in anything else. This is exactly not the case in the context of
Consciousness where reflection 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
reflected image of the sound,” 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 reflected image] due to [its] non-difference with such mirror.*” Therefore, the
space of the speaker, which is being reflected in the space of a cavity such as a well,

203. For a detailed discussion on ether (#kdsa) in Nyaya-VaiSesika see Bhaduri (1975:163-182).
204. In other words it is only in ether that sound is cognised.
205. TA 3. 30: sammukhyam cocyate tadrgdarpanabhedasamsthiteh | |
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appears endowed with sound, as if appearing in a speaker who is different from
that.™®

This is to say that a reflection can only reflect in a mirror when the mirror is exactly in front
of the reflected object and not in back of it. This is an important condition for reflection 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 reflection 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 reflection in the
quality-bearer is logically tenable only together with the quality-bearer; it has been
said: ‘In the ether there is the ether’”

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 reflected image may not necessarily be similar to its original
image, the same is the case with sound. Since the sound is reflected in ether, it also takes the
shape of the substratum where it is reflected, i.e. if we blow air into an empty jar it sounds
different from the original sound. Likewise, when we blow air into a musical instrument like
a flute, the reflected form of the original sound is completely different. 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
reflected 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 reflected sound
(i.e. the echo) is in itself an original sound.

Having explained in a bit of detail about the application of reflection in the tanmatras
of form (riipa) and sound (sabda), Abhinavagupta continues by saying that this is exactly how

it works in the domains of touch (sparsa), taste (rasa) and odour (gandha) as well. In other

206. TA 3.31: atah kiipadipithirakase tatpratibimbitam | vaktrakasam sasabdam sadbhati tatparavaktroat | |
207. TAV 3.31: éabdasya gunatvena gunini samavetatvattatparatantratvameveti guninaiva saha asya gunini
pratibimbanam yuktamityuktam akase akasam iti |
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words for Abhinavagupta ‘a pleasant contact is reflected in the blissful abode of touch™” It is
indeed due to the pureness of contact that when reflected, touch becomes fit for the
enjoyment of making love. For the same reasons, explains Jayaratha, there could also be the

* Since a touch could

pleasure of the emission of semen owing to sensitive (or pure) touch.
be both pleasant or unpleasant: there is also the reflection of touch in a violent blow of a
trident on our skin because of which we feel excitement in our body.”’ 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 (abhdsa) of all the objects of cognition that establishes their existence. This

unitary nature (or what is translated by Jaideva Singh as ‘homogeneousness’) is called

khecart samatd in the PTv by Abhinavagupta.”' In the PTv Abhinavagupta says:

That very khecari is perceived separately (from the Divine) in the form of desire,
anger, etc. However, the samata or sameness of khecari means the perception of her
full divine nature everywhere (in $abda or sound, riipa or form and colour, rasa or
taste, gandha or smell, sparéa 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 (samsara).*

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 tanmatras are not completely absent. They exist in their latent forms.””

208. TA 3.36ab: sanande sparsadhamani sundarah |

209. TAV 3.35-36

210. TA 3.36: sparso ‘anyo ‘api drdhaghatasilasitadikodbhavah | | parasthah
pratibimbatvatsvadehoddhiilanakaral | |

211. See Singh (1988:42-44).

212. Singh (1988:39). I have used Jaideva Singh’s translation.

213. TAV 3.40
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IX. Dialectics of Reflection

The doctrine of reflection is discussion both by Utpaladeva and Abhinavagupta at the pure
philosophical level in their Pratyabhijiia texts. Here their soteriological concerns utilize the
language of epistemology and thus the problems of knowledge, perception, error, causal
efficiency become important. This gives rise to debates between the non-dualist Saivas 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 five-
trunked, four-tusked elephant running in the sky’* 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
Pratyabhijiia position that reality is a synthesis of prakasa and vimarsa, how does he achieve
this goal by exploiting the mirror analogy and establishing a non-erroneous ontological
status for otherwise illusive idea of reflection?

Abhinavagupta’s fundamental philosophical position is that of an absolute idealist
or, as Pandey fittingly proposes, ‘realistic idealism’.*"* This is to say that his system does not
negate realism but melds it with idealism. This obviously brings him into conflict with other
philosophical systems which maintain either idealism or what Matilal calls ‘direct realism’,*°
but not both at once. Talking about the ontological status of ‘reflection” and the metaphysics
of Light, realists and idealists hold diametrically opposed views. To find a solution to these
problems they consider the analogy of reflection 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 conflicts

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)
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subscribe to idealism or to realism.”” It is well established that on the side of idealism, the
Buddhist Vijidgnavadins are the main opponents of the non-dualistic Saiva system, apart
from others who may be termed ancillary opponents. In the small fragment of the
pratibimbavada in the TA that I present in this thesis, Abhinavagupta particularly chooses to
counter the arguments of the logicians (Naiyayikas), for they advocate a solely ‘realist’
Theory of Reflection. 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 Saivas as well. Thus, for instance, Abhinava does not reject the twenty-five tattvas of the
Sankhya system, but adds eleven more to it adhering to the cosmology of early Saiva
scriptures.”® Also, for instance, he does not ask Naiyayikas to shun their realism but only to
accept idealism as well.

In his Pratyabhijfia exegesis Abhinava strongly contests the Sankhya idea of
reflection. However, while discussing reflection in the TA there is no mention of the
Sankhyas at all—at least not in the chapter that we are dealing with.”” Even though
Jayaratha bases most of his commentary on the original ideas of Abhinavagupta found in his
great commentary IPVV, he nonetheless does not touch upon the Sankhya theory in his
commentary on pratibimbavida in the TA. Evidently as a loyal commentator, he apparently
does not wish to put words in the mouth of Abhinavagupta, and thus focuses on Naiyayikas
alone.

I think that there is much in the development of discussions on the Theory of
Reflection in classical India that comes from the speculations of Sankhya. The differences
between the dualistic Siddhanta and Sankhya contain many clues about how this
development might have taken place. The Siddhanta point of view significantly differs from
Sankhya on the following point: as opposed to the Sankhya, Siddhanta does not admit

purusa 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 Saktipata Abhinavagupta does have a detailed discussion on Samkhya in the TA
13.3-41b.
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Siddhanta point of view the cognition of something arises when two reflections are united
by ahambkira, the reflection of the subject comes from inside and buddhi receives the reflection
of the object from without. According to them the buddhi is insentient and cannot be an
agent while puruga is an agent since it is sentient.”

On the other hand, in the Pratyabhijfia system Abhinava makes the Sankhyavadins
his target because there, as already mentioned above, he has to establish that the buddhi is

sentient as opposed to the Samkhya view that it is insentient. The Saiva perspective

attributes purity or luminosity to the buddhi. Abhinavagupta enunciates this idea in his PS:

As a face is reflected clearly in a mirror free from dirt, so does this [Self] become
manifest, being nothing but radiance, in the ‘intellect-principle’, made by Siva’s
grace.”

In Sankhya, sattva, one of the evolutes of Prakrti (the other two being rajas and tamas) is
understood as the quality of purity. Abhinava equates the idea of asattva with aprakasa, i.e.
sattva is nothing but prakasa.”” Sankhya believes that if purity does not exist in the principle
of intelligence (buddhitattva), the individual-principle (purusatattva) cannot be reflected in the
former. Both the Sankhya and Yoga postulate the reflection of purusa in the buddhi. They
believe that the buddhi is insentient, but it can cognize by means of the light that is reflected
in it from purusa. Reflection, according to Yoga, denotes the reflection of the transcendent
Self-awareness in the most lucid aspect of the mind called the buddhi. “Vacaspati Misra
speaks of the mind as a mirror (darpana) in which purusa’s awareness is reflected”.”
Vacaspati argues that knowledge takes place due to the reflection of purusa in the buddhi. The
buddhi coupled with the principle of ego (ahamkara) becomes an agent of knowledge due to
the reflection of purusa in it. According to Yoga a reflection is regarded as real and unreal at

the same time.”

220. See Pandey (1986:67) for more details.

221. I have used Bansat-Boudon and Tripathi’s translation, PS vs. 9 (p. 100)
222. TA 2.30ab: asattvam caprakasatvam na kutrapyupayogita |

223. Whicher (1998:136)

224. Whicher (1998:137)
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In the IPV 1.2.8 Abhinavagupta focuses precisely on this issue and in his commentary
on the same verse in the IPVV he devotes several pages to this problem. If we go back to
Abhinavagupta's statement that “in pure form, only form is manifested” in TA 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 reflection which also means that the quality
of sattva predominates in it. However, not all reflections can be received in it simultaneously
because the quality of famas is also involved therein. And as Torella reiterates on the basis of
the IPV and the IPVV, the purity of buddhi is anyway no clearer than purusa.”” This again
drives us to the conclusion that ultimately Consciousness alone is pure according to
Abhinavagupta.

Like Abhinavagupta, a Buddhist Vijfianavadin also argues that the entire universe is
nothing but Consciousness alone (vijiaptimatra). However the difference between the two
idealistic positions is that a Vijfianavadin 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 Vijfianavadin there is no evidence that external objects exist. On the
other hand Abhinavagupta’s thesis is diametrically opposed to that of a Vijianavadin. 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 Saivas. Since
Isabelle Rati¢ has extensively discussed non-dual Saivism in relation to Vijianavadins,™ I
have chosen to reflect upon the non-dualistic Saiva position on Nyaya that corresponds with
the theme of my work.

Let me begin by touching a bit of history of Nyaya in Kashmir since it would be
useful to interpret what Jayaratha is trying to say. Uddyotakara besides being an erudite
Naiyayika himself gave rise to many controversies within the tradition of Nyaya by
presenting new and alternate explanations of the Nyayastitra of Gautama thus disagreeing
with the Nyayabhasya of Vatsyayana. This gave rise to two streams of scholars in the Nyaya

tradition, viz. those who remained faithful to the Bhasyakara, 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 Nyaya was
encountering criticism from the Buddhist logicians like Dignaga (450-520 CE) and
Dharmakirti (635-650 CE). This was the time when two schools of Indian philosophy, viz. the
Nyaya and the VaiSesika were gradually moving towards developing a merger in future and
Uddyotakara was championing this cause. In Kashmir, however, there manifested a new
school of Nyaya represented by Bhasarvajiia (860-920 CE) whose Nyayasara was commented
at least eighteen times. Thakur (1997:xii) records that the unique characteristics of the
Kashmirian school of Nyaya were to adhere more towards the Nyayasiitra of Gautama
besides not agreeing with the VaiSesika system and developing a rivalry with the
Vijiianavadins. 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 Vatsyayana
and Uddyotakara.”

In his commentary on TA 3.12 Jayaratha says that Abhinava's use of 'singular' should
be understood as indicating that this is not maintained by all the Naiyayikas since the
siitrakara,” the vrttikara and the bhiisanakira have not mentioned such theories at all. But, he
goes on to add that this has been maintained by some Naiyayikas who are only interested in
the study of perception. In other words Jayaratha maintains that Abhinava's target is neither
Gautama (2nd CE), nor Bhasarvajiia (860-920 CE) nor Jayanta Bhatta (840-900 CE), but he
does not name the ones whom Abhinava targets. It does not require much effort to imagine
Jayaratha may be referring to the two famous Nyaya authors namely Vatsyayana (450-500
CE) and Uddyotakara (550-610 CE). In fact, at one place in the TAV 3.14 Jayaratha does quote
a small passage from Vatsyayana's Nyayabhasya (1.1.9 - tasya bhogayatanam Sariram). I think it
is very likely that Abhinava and Jayaratha are referring to these two Naiyayikas. 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 siitrakara is Gautama, the author of the Nyayastitra and bhiisanakara is
Bhasarvajia, the author of the Nyayabhtisana. Even though the expression vrttikara is dubious here,
but it may be referring to Jayanta Bhatta. Jayanta has been named as vrttikara both as a Naiyayika and
as a Vaiyakarana. Ratié (forthcoming:22, fn. 75) has listed other references supporting why Jayanta is
referred to as a vrttikara. Also, of interest is Raghavan (1960:173-74) who establishes that the vrtti in
question was not on Nyaya but on grammar. Jayanta is also supposed to have written a commentary
on the Astadhyayi of Panini which is lost.
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arguments of the Naiyayikas mentioned above and to establish Abhinavagupta's Saiva
position. In the Nyayasiitra (3.1.30-50) the section comprising the description of the sense
organs and their material character, the two commentators thereupon, viz. Vatsyayana and
Uddyotakara should be understood as the opponents whose Theory of Reflection is being
countered by the two Saiva masters in the TA and the TAV.

According to the Naiyayikas a reflection is simply caused by an erroneous
apprehension of an entity. For them a reflection (pratibimba) does not have a real existence at
all. There are only two ways of looking at a reflection: it can either simply be an original
image (bimba) or an illusion (bhranti). There is no scope for any third entity apart from
something being an error or a non-error. To illustrate, for a Naiyayika, 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 Naiyayikas have completely failed in producing any tenable
logical reason to prove the logical connection between the mirror and the production of the
reflection.

For a Naiyayika a reflection cannot be something different from the original image. In
other words if a person is looking into a mirror, in reality he does not see his reflection but in
fact the rays of the vision which in turn, according to Naiyayikas, emerge from his eyes and
are simply reflected 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 reflected
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 specific substance that is usually found in the back of a mirror called prasida.”
Naiyayikas understand prasada as any other colour which is opaque,™ but the typical quality
of prasada, the colour in the back of the mirror, unlike other colours is that it reflects back
anything that is reflected in it. So there is no major role played by any idea of purity

(nirmalya).

229. NSB 3.1.48
230. According to Naiyayikas (NS, NSB and NSV 3.1.48) prasdda lies only in mirror and water.
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The Naiyayikas 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 Naiyayika would reply that it solely depends on the different 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 Naiyayika 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 Naiyayikas, according to
Jayaratha, Abhinavagupta establishes pratibimba as an autonomous and real entity that is
endowed with a specific ontological status. Therefore, since pratibimba is not an error for
Abhinava, what is called a reflected image is nothing but another real entity (vastu) which is

different from the original image.

And the compassionate God of the Gods has revealed this [nature of the reflected
image] for increasing the knowledge of the dull [people]. [This reflected image] is a
real entity (vastu). Neither does it exist in another place from that [mirror], nor is it
sufficient [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. TA 3.21-22: etacca devadevena darsitam bodhavyddhaye | midhanam vastu bhavati tato.apyanyatra
napyalam | | 21 | | pratighati svatantram no na sthayyasthayi capi na | svacchasyaivaisa kasyapi mahimeti
krpaluna |1 22 | |
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A reflection is defined by Abhinavagupta as a third real entity (trtiyarasih)* 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 reflected back from the mirror onto the face. The
thesis that a face in a mirror is actually perceived owing to an error according to Naiyayika,
is outrightly rejected by Abhinava.

Out of all the five tanmatras, Abhinavagupta emphatically bases his argument in
constructing his Theory of Reflection on the reflection of ‘form’ (riipapratibimba). For
establishing his Saiva thesis proving reflection to be a real entity, he has to disprove the
theory of his opponents, the ‘naive’ realists, who maintain that reflection is not a reality.
Abhinava does not name his opponents clearly in this section of the TA. He simply uses a
pronoun for them saying "to the one who maintains ..... we ask" (TA 3.12). However,
Jayaratha hypothesizes the principle opponents of Abhinavagupta to be the Naiyayikas.

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], reflect 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 reflected
image of face] only by means of this light, why should we need a mirror?*”

According to the Naiyayikas a body can be the locus of Self, but Saivas do not agree to this.
Naiyayikas maintain that the ocular rays are governed by means of the Self endowed with
the body. The Saiva replies that if we agree to that how would the reflected image be
different from the original image which is a tangible reality. The main argument of the
Saivas against the Naiyayikas 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 Naiyayika maintains to be coming
from the body in fact "belongs to the Self who governs it" according to the Saivas. To this

Abhinava and Jayaratha answer by a counter-question: what would be the use of a mirror if

232. TAV-3.11

233. TA 3.12-13: yastviha netratejamsi svacchatpratiphalantyalam | viparyasya svakam vaktram grhnantiti sa
prechayate | | 12 | | dehadanyatra yattejastadadhisthaturatmanah | tenaiva tejasa jiiatve ko.arthah
syaddarpanena 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 reflected 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 different from the face of the one who views it. In that case even a wall could also reflect
the image of a face, and since both wall and mirror are opaque, why should one act as a
reflective medium and not the other?

For a Saiva any entity should be able to cause a reflection provided it bears the
characteristic of purity. Whatever possesses purity can reflect 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 reflect and a wall is not. Unlike
Naiyayikas, for Abhinava purity is not like an additional quality present in mirror that
causes it to reflect.

In addition to the debate over the ocular rays, the two important philosophical
problems arising in the present context are: causal efficiency (arthkriyakaritva) and error
(akhyati). One of the many points of disagreement between the Saivas and the Naiyayikas is
concerning the concept of causal efficiency (arthkriyakaritva). According to Naiyayikas actual
objects, as also this universe, are real for they have causal efficiency or pragmatic value
(arthakriyakaritva) attached to them. Objects are real because they serve our purpose. For a
Naiyayika causal efficiency is the testimony of truth. Saivas do not accept causal efficiency as
the nature of reality in the same manner as Naiyayikas do. Even for Abhinavagupta the
universe is real because it has causal efficiency or pragmatic value, but unlike Naiyayikas
Abhinavagupta thinks that an illusion also has causal efficiency. 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.”*

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 abhasas

which manifest into a single abhasa called the universe. This universe is known to us because

234. Cf. IPV Vol 11, p. 113: apirnakhyatiriipa akhyatireva bhrantitattoam |
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this universe is reflected 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 reflected 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 reflection (pratibimba) of that
object that goes into our mind, and thus the object is known.

In fact this causal efficiency of an object does not belong to itself. This indeed belongs
to the Will of the Lord.” This can also be explained by looking at the main doctrinal position

of Abhinavagupta that is rooted in Utpaladeva who says in his IPK (2.3.4-6):

Just as the various manifestations are differentiated as ‘long’, ‘round’, ‘tall’, ‘man’,
‘smoke’, ‘made of sandalwood” and so on, without this entailing a spatial-temporal
differentiation, 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
efficiency. They are the object of the word. Things possess a determinate causal
efficiency (niyatarthakriya) depending on the variety of the manifestations they are
composed of; and, on the contrary (punah), [a different] one based on their
appearing as unitary realities owing to a common substratum

(samanadhikaranyena).”

Abhinava says that the causal efficiency is actually caused by internal organs with the aim of
activating the corresponding external organs. In other words there is a reflection of external
as internal. What one sees happening outside is actually being reflected inside. It is internal
senses that govern the external organs. And when this process of ‘reflecting” takes place, the
reflection generates its own causal efficiency. That is why for Abhinava the causal efficiency

l 237

is of two types: internal and external.™” This is what Abhinava means when he says in TA

3.41:

Therefore, when [an action] is performed by the internal organs with the aim of

235. See IPK 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 reflected image, which is realized when the sense faculty [is activated],
generates its own corresponding causal efficiency (kriya = arthakriya).”

So for instance, in the case of touch, when an internal sense promotes the impulse of
activating the sense organ, a corresponding reflection generates one's own causal efficiency
which in turn is characterized by the sense of bliss and so on. A reflection (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.””

The imagined opponent of Abhinava objects that the causal efficiency 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 reflected being in its own sphere and even when the external
touch is missing. To this Abhinava answers that the causal efficiency 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
clarifies 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

t.* Here, it is

pleasure. The experience of real pleasure should only belong to presen
important to come back to the very fundamental notion of Abhinava which he mentions in
the very beginning of chapter three of the TA: that "in a pure form it is only form which
manifests".*' So real causal efficiency 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 reflection is that of the error. In this
system the words ajiiana, mala, akhyati or sankoca 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 akhyati which is an abbreviated form of apiirnakhyati (incomplete

238. TA 3.41: ato’ ntikasthasvakatadygindriyaprayojanantahkaranairyada krta | tada tadattam
pratibimbamindriye svakam kriyam siiyata eva tadrsim | |

239. TAV 3.41

240. TAV 3.42

241. TA 3.5¢d
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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 Saiva 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.*?

For a Saiva an error is simply only the manifestation of what is being superimposed which is
bereft of the manifestation of true reality. When a Saiva non-dualist speaks of knowledge it is
not wrong knowledge like a Naiyayika 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 reflection as reflection is a reality. This universe, which is
a configuration of several real dbisas (appearances), manifests as one single real abhasa that
we call the universe. All gbhasas are real. This is also very clear from the words of
Utpaladeva quoted a few paragraphs above. These abhdsas 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 reflection 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 reflected image is projected [in the mirror] by the original image which is
outside. Once the latter is itself a reflected image, what remains of the original
image?*®

242. Rastogi (1986:1)
243. TA 3.49: pratibimbam ca bimbena bahyasthena samarpyate | tasyaiva pratibimbatve kim
bimbamavasisyatam | |
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Here Abhinavagupta is saying that as a matter of fact seeing a reflected image without an
original image is not a common experience. No one would disagree with the fact that an
object that is reflected inside a mirror is an external object (i.e., external to the mirror). But if
an external object itself becomes a reflected object what would then be the original object?
An object is nothing distinct from its cognition. Thus with respect to the reflected 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 abhasa manifests in a dream without
a bimba. In case of a mirror it is possible that there is no reflection 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.** But are not the ideas that we see in the day
to day world eventually the things which reflect 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 vimarsa 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 reflected within Consciousness. This is what is also claimed in the

IPK (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.**

244. TA 3.64-65: ata evantaram kificiddhisamjiam bhavatu sphutam | yatrasya vicchida bhanam
sankalpasvapnadarsane | | 64 | | ittham visvamidam nathe bhairaviyacidambare | pratibimbamalam svacche
na khalvanyaprasadatah | | 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 Reflection according to the TA and the TAV. I have mostly
remained confined 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 Reflection. This study explores one of the many dimensions. I am now completely
convinced that if one wants to understand Abhinavagupta’s Theory of Reflection one should
study the relevant portions of the TAV, the PTv, the IPVV and the NSAB together and make
the best possible sense out of them. Otherwise, no matter what, our understanding of

Abhinava’s Theory of Reflection will always remain incomplete.

The crucial question I have posed is whether we should ignore the novelty of
Abhinavagupta’s Saiva Theory of Reflection in his works other than those related to the
Pratyabhijfia epistemology of recognition where only the pure analytical justification for
reflection 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 influenced by. This would include not only early Tantric scriptures
both dual and non-dual, but also the works of philosophers of language like Bhartrhari who
clearly had tremendous influence on both Utpaladeva and Abhinavagupta. When one tries
to deconstruct the concepts discussed in the TA, 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 Reflection and the Theory of Grammatical cosmology

suddenly emerging in the context of the Sambhavopaya in the TA are clear illustrations of this.

A study of Abhinavagupta’s Theory of Reflection 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 Saivism
and Vedanta in future. Both use the metaphor of reflection to explain their non-dual

position, and both differ radically in their main doctrinal position.

The metaphor of the mirror itself needs to be looked at from different 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 finds striking similarities in the use of mirror metaphor
between Abhinavagupta and early Buddhist traditions. In such traditions an undifferentiated
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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I. Conspectus Siglorum of the Mss of the Tantraloka-viveka

Place Sigla
1. Berlin B,
2. Berlin B,
3. Delhi D
4. Gottingen G
5. Jammu AR
6. Jammu Jo
7. Jammu Js
8. Jammu Js
9. London L
10. Lucknow Lk,
11. Lucknow Lk,

1. This composite MS contains 15.194-217b, 220c-225b, 339-343a; 10.19-31b, 55¢-58b; 29.239¢c- 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.

Identifier

SBB Hs or 12 434
SBB Hs or 12 641
NM 80.1212

NSUBG COD MS SANSCR VISH 4
RSRL uncatalogued
RSRL 20 ka 2

RSRL 1466 ka (5913)
RSRL 4908

SOAS 44256

ABSP 126E (1537)
ABSP 127E (1644)

Extent

TAV 1.1-5.158 [26.42]??
TA 3.66-4.278

TAV ??

TAV 1.1-6.12

BPV

TAV!

TAV 1.1-37.85

TAV 1.1-11.79

TAV 1.1-7.71

TAV 5-11, 15, 21-262
TAV 1-4

Script

Uj\ U)\ m\ U U U U)\ m\ m\ U)\ m\



Place Sigla Identifier Extent Script

12. Lucknow Lk, ABSP 128E (4408) TAV 1.1-3.20 D
13. Pune P, BORI 449 (1875-76) TAV 1.12-37? S
14. Pune P, BORI 450 (1875-76) TAV 1.1-10 D
15. Pune P, BORI 451 (1875-76) TAV 21-43-37.85 D
16. Pune P, BORI 452 (1875-76) TA 1-11 S
17. Pune P, BORI 453 (1875-76) TAV 1, 3.1983 S
18. Pune P, BORI 469 (1875-76) PBV 3.1-22 S
19. Srinagar K, ORL 969-2 BPV S
20. Srinagar K, ORL 1012 TAV 1-5, 6 (beginning) S
21. Srinagar K, ORL 1054.03 TA 1.1-37.85 S
22. Srinagar K, ORL 1352 TAV 1.1-26.42 S
23. Srinagar K, ORL 1563.8* --- ---
24. Srinagar K, ORL 1716 TAV 1.1-11.80 S
25. Srinagar K, ORL 1792 TAV 9-37 S
26. Srinagar K ORL 2080.38° --- ---
27. Srinagar K, ORL 2081 TAV 1-2 S
28. Srinagar Ky ORL 2201.01 TAV 14, TA 18-37.55 S
29. Srinagar K, ORL 2404-1 TAV 1-37 (Some missing) S

3. Begins with TAV-3/201ab and ends in TAV-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.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.

Place

Srinagar
Srinagar
Srinagar
Trivandrum
Varanasi
Varanasi
Varanasi
Varanasi
Varanasi
Varanasi
Varanasi
Varanasi

Varanasi

6. ORL 2404-1 and ORL 2404-2 is a single codex.
7. Listed in p. 45 of Cat. SORL 1989.

Identifier

ORL 2404-2
ORL 2539.14
ORL 2550
ORIML 22.5442
SSV 26692-3044
SSV 82735 (4/151)
BHU C139
BHU C1114
BHU C1150
BHU C1198
BHU C4138
BHU C4779
BHU C5019
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Extent

TAV®

TAV 1.1-3.150
TA 1.322-7

TAV 9.260-13.60
TAV 1.1-11.81, 21-25
TAV 1.1-40

TAV 3.34ab-3.270
TAV 3.113-6.20
BPV 3.1-23

TAV 1.1-1.140
BPV 3.1-23

TAV 1.204-3.6ab

Script

(9N

o BN N N N N N N B 2N



Description of the Mss of the Tantraloka-viveka

For the purpose of this thesis I have studied the following 39 Mss of the TA. 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 (B,, Ps, K; and T) contain only the text of the TA without the commentary of
Jayaratha and thirty Mss (B,, D, G, J,, J5, ]+, L, Lk, Lko, Lks, Py, P2, P5, Ps, K, Ky, K, K7, Ko, Ko, Kiy,
K, Kis, S, S2, Vi, Vs, V3, Vs, V) include the commentary of Jayaratha along with the text of the
TA. Five manuscripts (J1, P, Ki, Vs, Vi) include only the verses 3.1-22 from the TA those are often
titled the Bimbapratibimbavada. Out of all five Mss of the BPV, two (J: and K,) include only the
text of the TA and the other three Mss (Ps, V. and Vi) include excerpts from the TAV as well, but
none of them include the complete commentary on the verses 3.1-22.

As recorded by Pandey (1962:75-76) probably Bimbapratibimbavida 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 first 22 or 23 verses from the third chapter of the TA. It is also possible that probably
some traditional Kashmiri Sanskrit scholars studied this excerpt from the TA independently
keeping in mind its philosophical importance. Janardana Sastri Pandeya (1997:ix) has suggested
that Abhinavagupta might have written this earlier on in life and add it later to the chapter three
of the TA in a fitting context. As also observed by Alexis Sanderson, such practice of studying
specific excerpts from the TA was not unusual. According to him this was also the case with the
section comprising of verses TA 13.3-41b which discusses Abhinava’s discussion on Samkhya
and sometimes is referred to as an independent work titled the Samkhyanirnaya.' To this one can

also add the Mimamsaka’s discussion on the vedyata falling in the TA 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 Samkhyanirnaya or vedyati separately. In this context
the Bimbapratibimbavada 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 TA
(or TAV) from Darbhanga® in Bihar. Apart from this [ 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 Sarada characters,
had rich marginalia (at least on the first 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. 1563.8’ (Sigla: Ks) in ORL listed under serial No. 1847.2 mentioned on page 386
of Cat. ORLS 2011. The catalogue mentions it to be written in Sarada script on paper,
having 5 folia and 19.5 *13 dimensions.

Acc No. 1934.6 (Bimbapratibimbavada)* 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 Sarada script
having 6 folia with the dimensions 18.5*16.2.

Acc No. 2080.38 (Sigla Ks) in ORL is only mentioned in the Cat. SORL 1989 and is not
located in the other two hand-lists.

2. The identifiers 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 (Bimbapratibimbavada) (Sigla Ki5) in ORL is mentioned on the p. 45 of Cat.
SORL 1989. It is reported there to be written in the Sarada characters.

Cat. SMLS 1983 also mentions the following:

serial No. 793 Bimba (pratibimba) -stotra (?) in Sarada, 2 folia, Acc. No. 1586.31
serial No. 794 Bimbapratibimbavida in Sarada, 2 folia, Acc. No. 1586.31
serial No. 795 Bimbapratibimbavida in Sarada, 9 folia, Acc. No. 1192.06
serial No. 797 Bimbapratibimbavida in Sarada, 3 folia, Acc. No. 1740.12

Rastogi (987:246) also makes mention of a TA 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.”

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 confine to the
chapter three of the TA alone. Even though I have described all the accessible Mss in detail yet
the description is suffering from a number of limitations. Thus wherever any particular details
were not available I have not listed them. It is difficult 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)
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texts other than the TA 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; Sarada; microfilm
Contents: TAV 1.1-26.42

Incipit: om sriparamapadaprapanasamarthagurucarana jayantitaram ityom | om namah $ivaya | | om
yasmadisana

Explicit: [5]tatreti bodhatmake [6] sthandile svamiti .... radhayisitam | bodha eva hi pratiphal7 [litas

tatha tathocchalita ityuktam bimbatveneti pratibimbatayeti ca [8] etad iti pratibimbabhavatmataya
darsanam | | | | iti Sritantral9]lokah

2. Berlin, Staatsbibliothek zu Berlin, Janert Collection (Hs or 12 641)
45; Sarada; microfilm

Contents: TA 3.66-4.278

Incipit: om namah sivaya om namo ...... | | [2] ananyapeksitayasya visvatmatvam prati prabhoh [3] tam
param pratibham devim sangirante hya anuttaram

Explicit: [11] alam vatiprasarigena bhityasatiprapaficite [12] yogyobhinavaguptosmin kopi yagavidhau

budhal [13] || || || || | | [14] ityanuttarapadapravikase saktamaupayikamadya [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)
Sarada; digital photographs

Contents: I received 1110 images of this Ms in three DVDs. The first image in the first DVD
begins with TAV 31.106 and the last image in this DVD (image No. 500) contains TAV
10.222. Somewhere in the middle of the DVD, image No. 148 includes TAV 28.88-90.
The second DVD's first image (image No. 501) mentions TAV 10.193 and the last
image in the same DVD (image No. 1000) mentions TAV 8.184. In middle of this DVD
I could also locate parts of the TAV 1 and 3. For instance image No. 642 mentions TAV
1.154, image No. 651 mentions TAV 3.288, image No. 669 mentions TAV 3.84, image
No. 707 mentions TAV 3.263. The third DVD contains 110 images those roughly
include TAV 8 and 9. The first image in this DVD (image No. 1001) mentions TAV
8.180 and the last image (image No. 1110) mentions TAV 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 difficult to say if the Ms is
complete

This is the oldest and the only birch-bark Ms of the TA 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
jihvamiiliya / upadhmaniya and of prsthamatri 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. Gottingen, Niedersdchsische Staats-und Universititsbibliothek
(COD MS SANSCR VISH 4)

548; paper; Sarada; digital photographs
Contents: TAV 1.1- 6.12.

Incipit: [fol. 1r1 om $riganesaya namah | | om namah Sivaya | | om Sriguru[2]padukabhyo namah | |
om yasmadisana

On the top margin of the folio 1r the text reads: [line 1] om yasmadisanavitkriya yaduditas
tat tat pratha Saktayo yatraivam vidhatam kadasyapagatam yadvayadevam vidham [2] taddhama
trikatattvamadvayamayam mayavibho horthitam dvanta svanta nisanta samsthita ......... 1
[3]dehe vimukta evasmi yat pras+-+iksanaih ksanat Srimatkalyanarajanam vande tam janakam
gurum 2 [4] Sivasasanagamarahasyakovidhaih qurubhir gabhirahrdayair dayodayaih
karunarunam vid ciredrsam tatha mayi dinabandhubhir amoghabhasitaih 3 yatha rahasya
sarvasvam manase me sivoditam [5]++vasanaya+nam karkasepyasu Sisriye 4. The next verse
continues on the left margin: na granthakarapadamaptum athasmya piiroam svam kausalam
prathayitum vi+dha pravrtah kintvetad arthaparisilanato vikalpah samskal2ravamsca samiyaditi
vaiichitamnah | | 5 | |

Ahnika 2 begins on 58v. On 60v the text is interrupted midway with the avataranika of
2.20. However the very next page starts with the beginning of the Ahnika 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]....prathamah parispanda iti tadbhedavrttyaivasarva (TAV 6.13, Kep 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 first 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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Gottingen, Niedersidchsische Staats-und Universititsbibliothek
(COD MS SANSCR VISH 4)

5. Jammu, Sri Ranbir Sanskrit Research Institute (uncatalogued)

Sarada; digital images

Contents: BPV (TA 3.1-22). This is a composite Ms containing eight works: 1. Kiismandastotra
(1v-7r) 2. Mukundamala (1v-7v), 3. Atmabodha (1v-7v) 4. Sivasiitra (1r-5r) 5.

Stavacintamani (66v-81v) 6. Visvacitpratibimbavadah (81r-84v) 7. Bodhapaiicadasika
(84v-86r) 8. Vairagyasataka (1v-26v).

Incipit: [81r1] om namah Sivaya om prakasamatram
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Explicit: [84v10] iti bimbapratibimbavadah[11]samapt om

Notes: The first page of the Ms bears the number 20 and titles of all the eight texts in modern
hand-writing. The first four Mss are numbered individually. The fifth Ms titled
Stavacintamani is marked to begin from folio 66v. Then Bodhapaiicadasika and the

Vairagyasataka are also numbered individually.

,C‘ s '..l 5 - .' - :_Tq: ‘_ , L
I S e Rl

Ranfireg wam{a%\
OSVRAGS o ougw:
wRgivEaivagh |
S RGuqeG s
%:ﬁﬂmgﬁngﬂ :
2 STy

- B SSwmEgefuh

§° fstglss = e ;

AEE—

| &3

e |

=
|

i T S

e

R

g ki
e 0 et TS B R AR IS

=Py =
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6. Jammu, Sri Ranbir Sanskrit Research Institute (623 (20 ka 2))

667; DevanagarT; 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, 55¢-58b; 29.239¢c- 241b, 243c-247,
241c-243b;3.66-294b; 3.1-23 with -viveka; 3.24-65 without - viveka. (AS)

Incipit: om $ri ganesaya namah | | om $ri gurave namah | | om prakasamatram

Explicit: [10r9] iti tantra[10]loke bimbapratibimbavadah samaptah || || [11] om iSvaram
abhayamudaram pirnamakaranamapahnu[12 Jtatmanam sahasabhijfiaya kadasvamijanam [13]
lajjayisyami | | om iSvarohamahameva [14] riipavan pamditosmi subhagosmi ko aparah
m[15]at samosti jagatiti Sobhate manita tvadanu[16]raginah param | | om $ri Sivaya namah

Notes: This is a composite Ms containing many other works.® 1. Bahuriipagarbhastotra with the
commentary Visamapadasariketa of Anantasaktipada. 3[1]r-10[15]r. Kashmirian
Devanagari. Incomplete. 2. Sivapﬁjd. 1[16]v1-26[68]v12. Devanagari. 24v18-25v6. The
Harastaka of Jagaddhara. 25v6-26[68]v12. The Karnapiirastotra in the Kusumariijali of
Jagaddhara. 3. 1v[69]1-10v[87]1. Sivasahasranamastotra. Kashmirian Devanagari. 4.
Anandesvarapiija (1r1-1v13) Devanagari. 5. 1r[115]1-6v[126]12. Abhinavagupta,
Tantravatadhanika, Sarada. 6v[126]13-16v[147]17. Vatilanathasiitra with the vrtti of
Anantasaktipada. 1r[148]1-2v[151]. Circa 17 lines; circa 17 aksaras a line. A commentary
on a verse from a hymn by Abhinavagupta in the Sikharini metre. I§varapratyabhijiia
3.1.2-3 and on Utpaladeva’s Vivrti thereon (IPV and IPVV); quotes the Spandakarika,
Ramakantha’s commentary thereon, and the Maharthamafijart. The verse is quoted as
Abhinavagupta’s by Jayaratha ad TA 8.51. 8. 3r[194]1. Samastasastrajatasarasamgraha. 9.
1r(200). *Gurupranamavidhih. Devanagarl. 10 1r(202)-2v[204]14. A commentary on
Vijiianabhairava 42 incorporating Sivopadhyaya’s. 2v[204]15-26. Manasikapiija of
Sankaracarya. 1r[207]1-. Unidentified passages. (i) = Tantraloka 15.194-217b (> 1v[208]16),
220c-225b (> 2r[209]1), 339-343a (> 2r[209]9) (ii) = Tantraloka 10.19-31b, 55¢-58b (>[210]8)
(iii) > [210]24. [211]1-[212]14. Sivastotra. [213]1-[214]27. Sivakavaca. [221]15-27 (end). =
Tantraloka 29.239¢-241b, 243c-247, 241c-243b. [225]1-[237]17. Vijfianabhairava with
commentary and some additions, beginning with Vijiianabhairava 14-16b and skipping
many verses. [244]. New hand. Agnikarya texts for Anandesvarabhairavamantra and
Parasaktimantra, the latter incomplete. [245]-[249]. New hand. Paramarcanatrimsika. [250]-
[255]4. Same hand as that of preceding. Cittasamtosatrimsika. [267]-[281]. Pranagnihotra

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 Mahe$vara to Kumara. [283]-[285]. The Brahmavidya of Tantraloka 30. [286]-[287].
Commentary on Ksemaraja, Netratantroddyota, Mangala 1. [288]1-18. = Abhinavagupta,
I$varapratyabhijfiakarikavimarsini ad 1.1.1., vol. 1, pp. 6,3-9,3). [290]-[292]6.
Dehasthadevaticakrastotra. [293]-[308]4. Manasikapiija of Saﬁkéracérya. [309]-[315]8.
Ajapagayatri. Sakta-$aiva. [315]9-13. Marngalasloka of Netroddyota. [316]-[322]6.
Parapravesika. [334]3-8 = Paratrimsikavivarana, [334]16-[335]4 = Jianagarbhastotra. [338]1-
[367]8 = Tantraloka 3.66-294b (end) [omitting 121ab, 187c-188b, 188c-196b, placing
190c-196b after 201b and following 196b with 201c, adding after 223d Siddhayogesvarimata
qu. ad 3.223cd and TA 4.-294 qu. ibid., incorporating Viveka (yad uktam 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
Sritamtralokaviveke sambhavopayam trtiyam ahnikam samaptam. [368]-[373]9.
Samksiptasvarajiiana. [378]-[386]. Sivasvami Upadhyaya, Satcakranirnaya. [392]-[405]1.
Bimbapratibimbavadah. = Tantraloka 3.1-23 with the commentary of Jayaratha. Ends: i[ti]
[bim]ba[pralti[bim]ba[valdah [samlal[ptalh. [406]-[411]10. Bimbapratibimbavadah continued
(Tantraloka 3.24-65 without -viveka). [412]-[535]. Malinislokavartika. Complete. [538]-
[543]18. Satcakranirnaya. [543]19-[54916. Tamdustavardja. [549]7-[552]11. Vamanadatta,
Svabodhodayamaiijari. [552]12-[553]. Vamanadatta, Bodhavilisa.

Bibliography: Patkar, Vol: III, p. 1154 (mentioned under the title Malinislokavartika)
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7. Jammu, Sri Ranbir Sanskrit Research Institute (1466 ka - 5913)
folia 608; Kashmirian Devanagari; digital photographs

Contents: Contains the TAV from 1.1-37.85

Incipit: [fol. 1r] om Sriganesaya namah

Explicit: [fol. 607v, line 16] iti $rimad abhinavaguptaviracite tamtraloke saptatrimsam ahnikam 37 | |
| | [17]samaptascayam tantralokah | | krtis trinayana[18]caranacintanalabdhaprasiddhaih
$rimad abhinavaguptasya [19] yadaskathad amusmi Srimadacaryavaryo
bahuparikara[20]vrndam sarvasastroddhrtam sat tad atulapariyatnenaisya samcintya sadbhir
hrdayakamalakose dharyamaryaih $ival21]ya yo dhiti nikhilagamesu padavidyo
yogasastrasra[22]mi yo vakyarthasamanovayikrtaratih Sripratyabhijiiamyate[fol. 6071, line 1]
yastarkantaravisrutah Srutataya dvaitadvayajiianavit sosmi[2]nsyanadhikaravankalkalaprayam
paresam vacah | | iti Sivam | |

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.

96



S @Rk
;;mmzﬁmmﬂm

RAgATag:! ;
I FYUITTRRRTRTATA I ﬁ“m
m&é??ﬁmﬁamw&
:':m ‘:g‘m‘%? GRS
| hmlggilmQRWHMI B

Jammu, Sri Ranbir Sanskrit Research Institute (1466 ka - 5913) (folio 84v)

8. Jammu, Sri Ranbir Sanskrit Research Institute (4908)
Kashmirian Devanagari; digital images

Contents: TAV 1.1-11.79
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Incipit: [1r1] om $ri ganesaya namah om *oravi*o*vidhvamsavicaksanamibhananam natvatigopyam
likhati tantram vaidhirah [2] virakah om yasmadisana

Explicit: It is very interesting to note on page 158z, line 11 that the text suddenly shifts from
11.79 to 10.61ab.

[TAV 11.78-80] [158v9] mahatvam yasya tasmin parasamviddhamasavidhavartinityarthah
paradharadhirohe punah sarvajiianakriyayoga eva syal10]t ityaha yavaddhamani
sarketanikarakalanojjhite visrantascinmaye kim kim na vetti kurute na va
atascagam[11]Joapyevam ityaha ata eva hi vaksiddhau varnanam mupapasyatia Here the text
suddenly shifts to TAV 10.79: [158v11] arthakriyakaram taccenna dharmah konvasau bhavet
nacedam vedya[12]tvam jAanatmakam samvinmatrameva yato bhavamsaprsthagamiti ata eva
tatsamvinmatratiriktatvendrthadbhavamsadharmah [13] tathatve casya kim nibandhanam
ityuktamarthakriyakaramiti sa carthakriya samanantarameva darsitadharmascennesyate [14]
tannilatapi kasciddharmah syadityuktam na cet konvasau bhavet iti matragrahanena ca
vedyatvasya jiianasamuitteradhi[158r1]kyam dhvanitam adhikasca bhavo va syat taddharmo va
na tavadvedyatvam bhavah tasya hi vedyatvam na tvavedyatvameva sah atasca [2] taddharma
eveti yuktamuktam vedyatvam bhavadharma iti nanvatrokta eva ...... | | Here the text

abruptly ends.

Notes: 1st chapter stops abruptly on 47r [TAV 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, Senayah 14, aksarani 42, asamaptah, navina kasmiriki
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; Sarada; digital photographs
Contents: TAV 1.1-7.71

Incipit: [fol. 1v, line 1] om $ri ganadhipataye namah | | om namah paramagurave [2] om namo
vagdevyai om namo mytesvarabhairavaya | |

Explicit: [371v2] iti rimacchrimahamahesvaracaryavarya Srimadal3]Jbhinavaguptaviracite tantralo[4]ke
viveke cakrodayaprakasanam nama saptamamalbJhnikam samaptamiti Sivam | | [6] $rT ganeso
jayatat | |

Notes: Ist Ahnika 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 Ahnika. 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: “Tantraloka. A digest of Kasmiri Saiva theology in Sanskrit verse. Text
with Rajanaka Jayaratha’s Sanskrit commentary Prakasa, from the beginning of
the work to the end of the 7th ahnika. Written in Sarada script on Kasmiri paper,

in roughly tooled brown leather cover with flip. 19th century. ff. 371. 12 * 8. MS
44256.”
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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 x 11.2 cm; Sarada; photocopy

Contents: TAV 5-11, 15, 21-26. The chapters 11, 15 and 26 are incomplete. Each folio contains 22
lines

Incipit: [fol. 1v, line 1] om $r7 ganesaya namah | | yo nama ghoranina[2]doccaravasad
bhisayatyadesajagat | svasthi[3]nadhyanaratah sa jayatyapardjito rudrah | |

Explicit: [xx, line 4] bimbatveneti pra[5]tibimbatayeti ca | etad iti pratibimbabhal6lvatmataya darsanam
[IT]

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 x 12.3 cm ; Sarada; photocopy
Contents: TAV 1-4. Each folio contains 22 lines.

Incipit: (On the top of the fol. 1v is written | | tantralokah | | abhinavaguptacarya tantraloka vivekah
- jayaratha) [fol. 1v, line 1] om $r7 ganesaya namah | |

Explicit:

Notes: This text is bound with other texts: ISvarapratyabhijiahrdaya, Dehasthadevatastotram,
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 x 14.1 cm; Devanagari; photocopy

Contents: TAV 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 vibhadarsavat prthak iti 21 krama TA
3.20.

Incipit: [fol. 1, line 1] om $ri ganesaya namah | |

Explicit: [fol. 109, line 7] yatah punastasmad adarsiadesa prativimvo bhedanaprthaktaya na bhati tato
hetoh ti[8]lesu tailamitivad abhivyapavattaya saisa ddhara ucyate atra punarutpannasya

matah prativimbasya jiiapta[9]valokadaya upaya iti tebhyosya visesah tadaha tatra riipaya
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dipasrgsamvidah kramat 20 dipa[10]caksuvivodhanam kathinyabhavattah param sarvatascapi
nairmalyanna vibhadarsavat prthak iti 21 krama

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; Sarada; photocopy

Contents: 25-27 lines approx. each folio

Incipit: om svasti | | | | $rigurupadukabhy+++ | | | | srilsarasvatyai] namo namah | | Sriganesaya
namal
Explicit:
Notes: This is a composite Ms, containing the Paratrimsikavivarana, the Tantravatadhanika,
and the TAV (AS).

1. The PTV comprises first 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* kala evayam samvidam spanda idrsah parthiva prakrta
(27r line 2) maya saktam andacatustayam and ends in (28v line 3) esabhinavaguptena
racitd tantradhanika hrdbhitmau yasya (line 4) riidha sau $ivakalpavanimahah (?)
bhedabhedakrto tasya kriyatantram ihoditam svatantrasya mato jiieyam svopayam (line 5)
Srighrasiddhaye | | | | trttyamahnikam | | iti tantradhanika samapta | | krtih $r7™***Siva
$rimad abhinavaguptapadanam | | 'l

The first 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 Biihler says the following: “In conclusion I have to add

that the complete MS. of the Tantraloka-viveka, No. 449, which comes from Dilhi, is
probably unique. The MSS. from Kadmir are all mutilated, and the Pandita asserted
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that the commentary on a number of ahnikas has been lost.” (p. 83 of the Report,
1877)].

Bibliography: Mentioned in Cat. Report 1877 p. CXLVIII-CLV.
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Pune, Bhandarkar Oriental Research Institute (449-(1875-76))
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14. Pune, Bhandarkar Oriental Research Institute (450-(1875-76))

folia: 315; Kashmirian Devanagari; photocopy
Contents: TAV-1-10.
Incipit: om ganesaya namah | | om yasmadisanavitkriya.....

Explicit: [fol. 316, line 13] iti sriman mahamahesvaracaryavaryabhinavaguptaviracite tantralo[14]ke
viveke tattvabhedaprakasanam nama dasamamahnikam iti Sivam | | 10 | |

Notes: Chapter 1 ends in image 108. Chapter 3 starts at image 121.

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.
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Pune, Bhandarkar Oriental Research Institute (450-(1875-76))
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15. Pune, Bhandarkar Oriental Research Institute (451-(1875-76))

folia: 89+10; Devanagari; photocopy
Contents: TAV-21.43-37.85 (BORI List says XI-XXXVII mostly without commentary)
Incipit: [fol. 1v, line 1] om namah Sivaya diksayam apyatidisati ....

Explicit: [fol. 89, line 13] iti §rimadacirya[14] "bhinavaguptaviracite tantraloke saptatrimsamahnikam
| | sapatascayam tantralokah | | Subhamastu lekhakapathakayoh | | samvat 1932(?) | | | |

Notes:

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

16. Pune, Bhandarkar Oriental Research Institute (452)
Sarada; photocopy

Contents: TAV-1.1-3.215

Incipit: +++ om yasmadisanavitkriya

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, Sarada

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; DevanagarT; photocopy
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Contents: TAV-1 (?), 3-7.

Incipit: niyatavacchedah samgacchate ityasamkyoktamanyah Saktayotraiva nisthati iti anya iti
tatsamyogaviyogasamuttha ghatapatadayah |

Explicit: [126v17]ti | | | | evam ratravapityevam visuvaddivasat samat | |
arabhyaharnisavrddhihrasasamkrantigopyasau | | ityevam vahyenahoratre

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. L., IIL.-VII, Fol. 172 Sarada

But the physical Ms that I have seen lists the contents as: TAV 3.201ab to 6.205 and is in
Devanagari.

Bibliography: Mentioned in Cat. Report 1877 p.XXIX.

18. Pune, Bhandarkar Oriental Research Institute (469 (1875-76))
folia: 4; Sarada; photocopy

Contents: PBV 3.1-22

Incipit: om namah $ri gurave | om prakasamatram yat proktam......

Explicit: (main text ends in) it/ bimbapratibimbaviadah samaptah |
(commentary on margins ends in) $ri tantraloke visvapratibimbavadah sampiirnah |

Notes: Pratibimbavada.. Pandey (1963:76) has also mentioned this Ms in his book and noted that
this is just the same section from the TA-3. This Ms is bound together with the
Spandakarikavrtti. This is a collection of first 22 verses from the TA-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; Sarada; scan

Contents: This is a composite manuscript containing two titles: Vijfianabhairava and
Visvapratibimbavada.
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Incipit: TA 3.8 na ksamataiva ya atyaktasvaprakasasya nairmalyam tadguriiditam
Explicit: TA 3.23 dhruvam mohah samyediti nirdisaddarpanavidhim

Notes: The folia containing the first seven verses of the Visvapratibimbavada 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 x 12.5 cm; Sarada; photocopy

Contents: TAV-1-5, beginning of 6.
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Incipit: [1v1] om yasmadisana 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 $ritantralokaviveke paiicamamahnikam 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 final lines in the unnumbered last folio reads: [fol. xxx, line
23] latighanena paro yogi mandabuddhil kramena tu | | para i[24]ti tivrasaktipataviddhah

yogiti paratattvaikyabhagbhavedi[25]tyarthah | | nanu piirvam piirvamuttarasyottarasya
viryamityu

Notes: 1st chapter ends in 87v. 871, 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; Sarada; digital photographs

Contents: TA (without -viveka) 1.1-37.85

Incipit: [1v1] om namo gurave Srisarasvatirviipaya | | om namo vighnahalrtre] [2]vimalakalasraya

Explicit: [185r12] iti $rimadabhinal13]vaguptaviracite tantraloke sattrimsamahnikam | |
samaptascayam [14] sritantralokah | | krtistrinayanacaranacintana™siddhes
$rima[15]dabhnavaguptasya | | yad(ca)katha(da)musmims Srimadaci [ca in the Ms is a post
correction]ryavaryo bahu parika[16Jravrndam sarvasastroddhytam sat
yodhito nikhilagamesu [18] padavidyo yogasastrasra[there is a dam or sam included here on
the right margin] mi yo vakyarthasamanvayikrtaratisSripratyabhi[19]jiamate | |
yastarkantaravisrutassrutatabhaya dvaitadvayajiianavit sosmin sya[20]d adhikaravav [post
correction below the letter says -nka] kalakalaprayaparesam nava [post correction below
says ravah] | | iti sivam | | | || [186v1]samvat 74 vai paurnamasyam paratah pratipadyam
Sanaiscaravaranvi[2 Jtayam likhitam maya bhattakailasakeneti Subhamastu sarvajagatam | |

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 TA 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; Sarada; photocopy

Contents: TAV 1.1-26.42.

Incipit: [1r1] om svasti om namah $ivaya sriganesaya namah om namo gurave | | om yasmadisana The
first page of this Ms is fully annotated with marginalia. The beginning on the top reads:

om yasmadisanavitkriya
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Explicit: [509v7] iti Sritantralokah [8] samaptah | | likhitam ca maya
Srinaraya....... sudarsanasa*yahal9lyyala*** yathadarsaparisamaptiscatra | | | | [10]
Subhamastu sarvajagatam parahitaniratabhavantabhiita[11]gajah deyah prayanta santim
sarvatra sukhi bhavantu lokah [12] raja svasti praja svasti desa svasti tathaiva ca yajamal13]n
grhe svasti svasti gobrahmanesu ca | | | | | | [14] samovat 15 vaistati 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 different handwriting and beginning 51v it looks
like a different hand. Again, after folio 75r there is different handwriting; the Sarada
characters are cursive. On folio 75v there are two numbers mentioned - one is 75 and
another is 50. Evidently the first 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 different 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; Sarada; photocopy

Contents: TAV-1.1-11.80. The first 17 folia contain the Vedantasira (possibly some Nyaya work.
Abbreviation says Si. Mu. Might mean Siddhantamuktivali) and the TAV starts from
fol. 1r [image 18].

Incipit: [1r1] om svasti prajabhyas da(sa)prajabhyah Sripratibha devyai namah $rt gurave namah [2] om
visvesam dundirdjam jagadudayakrtam Saradam

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 bhedabhedavatarthena na bhrantiridrst | |

nahantadiparamarsabhedad asyanyatatmanah

aham mysyatayaivasya srstestijod ca karmavat | |

The next folio i.e., 1r begins with the TA. 1r1 reads: om namah sarasvatyai | | om namo
gurave | | om namah $ivaya | | [2] om ghoravighnoghavidhvamsavicaksanamibhananam
nutval 3]tigopyam likhati tantram vai siiryaramakah | | om yasmadisa[4]navitkriya........on
the same page [line 24] the text ends with the words [24] drg ityuktam , tadubhayeti
tadasyardhavyakhymanam K" (vyakhyasyamanam K. ") ca tad

The next page 2v1 begins again with the beginning of the TAV [2v1] om namah Sivaya | |
om namas svastyai | | om namo gurave | | om[2]yasmadisanavitkriya and somewhere in the
mid of the page [line 12] the text stops with the words: [12] t tatparamesvaram
Srimanmahanandavijrmbhitam | | iha khalu

Thereafter, the text begins on the folio which is left unnumbered. bhayam, tasyamalae
tayor yadyamalam riipam sa sanighatta iti [2] smrtah

Explicit: [392r22-24] adhikasca bhavo vasya........ va na tavad ve[23]dyatvabhavah tasya hi
vedyatvam na tu vedyatvameva sah atasca ta[24]ddha...eveti yuktamuktam vedyatvam
bhavadhan sa iti nanvatrokta eva

[25] samwvat 13 $risake 1759 bhastati 1 Sukre likhitam | |

Notes: The folio abbreviations also list the ahnika name. So the first chapter is listed as Vi. Bhe.
Pra. (Vijiiana-bheda-prakarana). 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.
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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; Sarada; digital images
Contents: TAV 9-37

Incipit: [line 1] tattvakramavabhisanavibhagavibhavo bhujngamal 2 Jbharanah bhaktajanajayavahatam
vahati ja[3]yavaho jayati | |
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Explicit: [image 509] | | [line 8] iti $ritantralokaviveke sapta[9]trimsamahnikam | |

Notes: There are no page numbers marked. The scanned file 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; Sarada; digital images
Contents: TAV 1-2.

Incipit: [The main text of the commentary begins with]: [1] om sriganesaya namah | | om namah
sivaya sa sivaya [2Jom yasmadisana

Explicit: [88v, line 9]: iti Srimadabhinavagupticaryaviracite tantralokal10]vivecane anupayaprakasanam
nama dvitiyamahni[11]kam subhamastusarvajagatam = % [12]Jom tatsat vrahmane namah *

Subhamastu =

Notes: The first ahnika ends in folio 77v and the second ahnika 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; Sarada; digital images
Contents: TAV 1-4. TA 13-37.55

Incipit: om sva++prajabhyah [galnesayanamah om yasmadesana [The top of the folio again reads the
verse om yasmadesana....]. Second ahnika begins from folio 60r.

Explicit: [120r] line 19: tarunyasagaratarararigabharan apohya vairagyapotam adhiruhya
drdham[20]havyena yo bhaktirohanam avapya mahesabhaktiratnair alam 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 (TAV 4.231) - [178v24] vaidikya codanaya samanye[25]na
sarvapurusavisayataya vihite api te suddhyasuddhi ta[26]ttvajiavisaye arthadvibodhena badhite
eva na na badhite bhavata iti[27] bhavah | | 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] om
§ri ganesaya namah om Sriguruve sarasvatiripaya [namalh om [2] athaha krtabhajanam. 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: itah param ahnikatrayamasyatra likhitam saptavimsamahnikam idanim 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.
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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; Sarada; digital images
Contents: TAV 1-37 (some parts missing)

Incipit: [TAV 4.29] mokse kimiti namayam janah samsaratronmajjati+++ | | mokso[2lpi vaisnavaderyah
svasarikalpe na bhavitah | param prakrtisayujyya

Explicit: [TAV 4.29] [107r10-12] nanu prapte (api *)vaisnavadisastrantarodite mo[11]kse kimiti
namayam janah samsarannomajjati [12] tyasankyaha | | moksopiti | | | |
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Notes: In the sequence that I have received images in, the Ms begins in TAV 4.29 and also ends
with TAV 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 Vijiianabhairava.
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 Srimadabhinavaguptairacite tantralo [2] ke saptatrim$amahnikam 37 samaptascayam
tantralokah | | krtis trinayanacaranacintanalabdhaprasiddeh Srimadabhinal3]vaguptasya yad
+kathadasuvi+++srimadacaryavaryo bahupari[4]karavrndam sarvasastroddhatam sat
tadottlapariyatne nahya samci[5Intya sadbhir hyudaya kamalakosedharyamaryaih Sivaya
yodhitini[6]khilagamesu yadvidyo yogasastrasrami yo vakyarthasamanval71y1 krtaratih Sri
pratyabhijiiamyrte yastatkantaravisrutah Srutabhal8]yadvaitadvayajiianavit
sosti**nsyaddhikaravankalakalapral 9lyam paresam vacah iti sivam Subhamastu
lekhakapathaka[10]yoh Subhamastu sarvajagatam om tatsat | | |

From image 168 onwards it is basically part II of the Ms No. 2404 which starts with
chapter TAV 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] om $ri gurave
paramasivasvariipaya namah om $ri 2]ganesaya namah om namah sarasvatyai Srisamviddevyai
[3] namah om yasmadisana

On the top margin of 1r the verse yasmadisana.....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.

120



29. Srinagar, Oriental Research Library, Government of Jammu and Kashmir (2550)
folia: 281; size: 21.5 * 15.5 cms; Sarada; digital images
Contents: TAV-1.1-3.150

Incipit: [1r on top of the page] srimadadidevyai namah [1]Jom svasti | | prajabhyah | | om
nama($$ivaya) | | | | om yasmadisanavitkriya

Explicit: [279r12-14] atra cantah +Sabdasya pravrtto[13[nimittam darsayati | | | | idam ca
+skama[15]ntas++mata eva nigadyate | | icchadyantargatattve [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)
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30. Trivandrum, Oriental Research Institute and Manuscripts Library, University of
Kerala (22.5442)

Old Malayalam; microfilm
Contents: TA 1.322-7
Incipit: risanaya jiianam vikalpah kila kathyate... | (TA 7.33b)

Notes: It starts on the second folio on page 9 in the pdf, line 7. There are two syllables and
anusvdra, and then a puspika. After that the chapter starts: atha paraupayikam pranigadyate...

The end is on the second folio on p. 22 of pdf, line 6 (underlined): iti
$rimadacaryabhinavaguptaviracite Sritantra[l.8]loke paropayaprakasanam trtiyam ahnikam
purnam.

First folio: beginning (with 7.33b): riisanaya jianam vikalpah kila kathyate... | end (with
7.44b): te na siddhyanti yatne | second folio: beginning (could start with 1.295, though the
beginning is a bit different): yat tu vicaryate vastudharmastattvavidhirjagradadiniriipanam |
end (1.109a): adhvanyasavidhih Sodhyasodhakadivicitrata diksa |

Folio marked as no. 1:, beginning (with 1.322a): dhista(tah parvvabhedas tadvisesa) tha
vyakhyavidhih Srutavidhirgurupiijavidhisto |

end (penultimate line): atma samvitprakasasthitiranavayava samvid ityattasaktivratan tasya
sva

Third picture, First folio: Beginning (with 1.309b): yojanikadesca sodase syadihahnike
sittraklptis tattvasuddhih pasadaho tha yo | end (1.321a with changes):

stadviSesah pavitrakavidhi..tah cakracarcca carccayoga?rtthayatanacarnamgu/r

Second folio: beginning (with 7.20b): pi sitksmakusalairardhardhadiprakalpane

bhagasodasakasthitya siiksmas caro bhilaksya | end (7.31 commentary and 7.32a): ko vikalpah
syadvividham vastu kalpayet ye tv itthan na vidus tesam 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; Devanagari; photocopy
Contents: TAV 9.260-13.60

Incipit: [9.260] [326v1] smin padadavadhisthanatmani sthane mukhyato vrttimamti yena sarvesam
tatraivendriyatvabhimanal | vastutah punah sakalamevaisam $a[2]riramadhistheyam |

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 Samptirnanda Catalogue, Vol VI, Part I, (Tantra Mss) p. 254. 2000.

32. Varanasi, Sampurnananda Sanskrit University (82735 (4/151))
folia 497; size 10 * 6.6; Sarada; photocopy

Contents: TAV 1.1-11.81, 21-25

Incipit: [1r1] om svastyastu prajabhyah sriganesaya namah om [2] yasmadisana

Explicit: [116r]: tve iti ddyena prathamikena udrekena ucchalattaya mahattvam yasya tasmin
parasamviddhamasavidhavartini ityarthah paradharadhirohe punah sarvajiianakriyayoga eva
syat ityaha yavaddhamani sarniketanikarakalanojjhi. This is a part of 11.78-79. The text
continues on the next page but that reads a fragment from 10.61: [117v] adhikasca bhavo
va syat taddharmo va na tavadvedyatvam bhavastasya hi vedyatvam na tu vedyatvameva sah
atasca taddharma eveti yuktamuktam vedyatvam bhavadharmah 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] sitam bodha eva hi bahih pratiphalitastatha tathocchalita ityuktam | bimbatveneti [13]
pratibimbatayeti ca | etaditi pratibimbabhavatmataya darsanam || || || (Up un till here
this is a part of 27.42.) [14] itah param va+aivavataritam vivaranam tathaivanubhiitam iti
karanenddarsil15]bhavan 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 x17.3 cms Sarada; digital images

Contents: TAV 1.1-1.40. The text in the Ms abruptly ends in nanu kim nama para (1.41) which is
the beginning of the avataranika of 1.41.

Incipit: [fol. 1v, line 1] om svasti prajabhyah Sriganesaya namah om namo gurave | |
Explicit: [fol. 39v, line 25] amsamsikakramaditi avrtini[26]rhrasataratamyamandatiprayatoat nanu kim

nama para
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Varanasi, Banaras Hindu University (139)

34. Varanasi, Banaras Hindu University (C1114)
folia; 59 1/2 size; 22.9 x15.9 cm Sarada; digital images

Contents: TAV 3.34ab-3.270. The MS starts abruptly from folio 12 which means that the first 11
folios are missing. This roughly consists of the third chapter of the TAV. Contains the
viveka of Jayaratha. Starts at 3-34ab and ends at the end of the commentary of the

verse 3-270.

Incipit: [12v1] ksane tu pra [text missing because the page is broken] [2]stavat anabhivya [text
missing] [3] sau prathame ksa [text missing] [4] pratibimbatamasnuv [text missing] [5]
bimbasammatasya pratibi [text missing] [6] pratibimbajatiyatvam tatra prati
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Explicit: [70v18] sphuratityarthah na hyetatpadamadhisayanasyaitadupayoga i[19]ti
bhavah yaduktam ayam raso yena managavaptah svacchandace[20]stanicatasya tasya
samadhiyogavratamantramudrajapadi[ 21 carya visavadvibhatiti vaksyati ca sranavratam dehasu
The text stops here abruptly TAV 3.270.

Notes: Folios 12-17 are badly damaged.

Bibliography: Cat. BHU 1971 mentions author’s name to be Somes$vara.
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Varanasi, Banaras Hindu University (C1114)
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35. Varanasi, Banaras Hindu University (C1150)

folia 62; size 36.4 * 31.0 cms; Sarada; digital images

Contents: TAV 3.113-6.20

Incipit: [line 1] rthah | atha ca sa eva sarvapraninapa[ma V3"]dha tirdhvam vibhagena
siryacandratmapranapanapravahariipatayapyal2 Jvasthitah saiva para jivakaleti bhavah
evamapyasau niskriyena riipendvatisthate | kriyasaktiparyantam [3] tattadvaicitryatmana
parisphuranepi nasya svariipat pracyavah ityarthah |

Explicit: krtya sarvamidam susthitam syat jadanameva ca parinamo bhavediti na cetanatvenasau yujyate

ityanyairbahiiktamiti tata evavadharyam ata evastilkya V¢ lvasanalya V/“Istadavasthyena
anyesam darsanantarasthanam agnihotram juhuyat na himmsya

Bibliography: Cat. BHU 1971 reads the title as Tantralokasara.
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Varanasi, Banaras Hindu University (C1150)

36. Varanasi, Banaras Hindu University (C1198)
folia: 3; size: 12.3x13.5.; Sarada; photocopy
Contents: BPV 3.1-23, Bimbapratibimbavada (TAV)

Incipit: (main text) orm namah $ri gurave om prakasamatram yat proktam......| |
(Commentary) om antar vibhati sakalam jagadatmani iha | |
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Explicit: (main text ends in) iti bimbapratibimbavadah samaptal |
(commentary on margins ends in) $ri tantraloke visvapratibimbavadah samaptah om
Subham | |

Notes: This is a collection of first 23 verses from the TA-3. The -viveka, the only extant
commentary by Jayaratha is written on margins.

Remarks: The commentary on the margins begins with a mangala of Abhinavagupta antar
vibhati sakalam jagadatmanti hi...... instead of Jayaratha's marigala and then immediately
follows the commentary from TA 3.1. prakasamatramiti pradhnyat | na hi
nirvimarsah ..... 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; Sarada; digital images

Contents: TAV 1.1-1.140

Incipit: [1] om tatsadom paramabrahmane namah [2] om $rimacchrisvadarsanacaranakamalapadvakebhyo

namah Subham | | [3] om namo vighnahartre ganamukhaya siddhiketra | | svastiprajabhyah | | om atha
tantralokam | | yasmadesana

Explicit: [34v22] dasamsikakramat | | kamcit iti ttoranirhrasa[23 ltavrtitaratamyam amsamsikakramat
iti aurtini[24[rhrasataratamya mandadiprayatvat (The text stops at 1.140).

g ﬁwummwﬁ N qf"ﬂ;‘gd:

Varanasi, Banaras Hindu University (C4138)
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38. Varanasi, Banaras Hindu University (C4779)
folia 7; size: 197 * 14.5; Sarada; digital images
Contents: BPV 3.1-23 (TAV)

Incipit: (main text) om namah $ri gurave | om prakasamatram yat proktam...... | |
(Commentary) om namah sivaya antar vibhati sakalam jagadatmant iha | |

Explicit: (main text ends in) iti bimbapratibimbavadah samaptah Subham bhavatu | |
(commentary on margins ends in) iti §r7 tantriloke bimbapratibimbavadah samaptah |

Notes: A collection of first 23 verses from the third ahnika of the Tantraloka. The -viveka, even
thought not complete in all respects, is written on the margins.

Remarks: The commentary on the margins begins with a margala of Abhinavagupta altar vibhati
sakalam jagadatmant hi...... instead of Jayaratha's marigala and then immediately follows
the commentary from TA 3.1. prakasamatramiti pradhnyat | na hi niroimarsah .....
skipping the earlier part of the commentary.
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39. Varanasi, Banaras Hindu University (C5019)

folia 16; size 35 * 18.5 cms; Devanagari; digital images

Contents: TAV 1.204-3.6ab

Incipit: [1.204] [1] evam ca prakarsena nissamskarataya dhvastani bahyavaranani yaya sa

prasantabhedetyarthah ata eva samta cinmatrariipetyarthah evamapi sarvadikka sarvadiksu bhava
sthavarajanigamatmakajagadriipatvat citrasvabhava iti yavat

134



Explicit: [3.6ab] [line 1] kesu kandadyadharadisu sparsadeh sambhavan pratisamkramati tena ya eva
yatra svacchosti gunah sa eva tatra pratisamkramati ityasayah na vaitadpratibaddham
ityavadharayitumatra drstantamaha pracchannaragini kantapratibimbihasvandaram | |
(The text abruptly stops here).

Notes: 1st chapter ends in image 19. 2rd chapter ends in image 30.
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ITI. 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 offices of these princely states, others like Georg Biihler (1837-1898 CE) were
deputed by the British Government to search for Sanskrit manuscripts in Kashmir and other
areas of Northern India.' Yet others, like K.C. Pandey (1898-1974 CE), were completely
denied access to manuscript collections by the Kashmir Government.” 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.” 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 offered 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-

74

colonial enactments of sovereignty”*—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 Series’ (1905-), Bombay Sanskrit Series, Gaekwad's Oriental Series, The Bibliotheca
Indica® (1849-) and many others.”

On a somewhat similar pattern was established the ‘Kashmir Series of Texts and
Studies,” sometimes also referred to as the ‘Kashmir Sanskrit Series’? The then ruler of
Jammu and Kashmir State, Maharaja Pratap Singh (1848-1925 CE), established the Jammu
and Kashmir Archaeological and Research Department’ (JKARD)" 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”" but also had the intention
of propagating knowledge of the Hindu texts.”” 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.” 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 ‘kasmira-samskrta-granthavalily’.

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 ff)

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 Maharaja wanted to publish the work titled “The Ranavira
Prayashchitta-Nibandha’ which he adds, “forms part of a great work entitled Dharma Shastra
Prapaficha, complied by order of His late Highness Maharaja Ranavira Simha, and consists largely of
quotations from nearly all branches of Hindu Scriptures.” See The Sivasiitra Vimarshini, KSTS No. 1, p-
1 of the ‘A Full List of Works in the Press and in Preparation’ and Pratyabhijiahrdaya KSTS No. I, p. 1
of the ‘A Full List of Works in the Press and in Preparation’. Also, cf. Sastri saying “...it is the
munificence 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 Paratrimsikavivarana, 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
Malintvijayottaravarttikam, KSTS No. XXXI, 1921.

13. See ‘A Full List of Works in the Press and in Preparation’ mentioned in the end of The Sivasiitra
Vimarshini, KSTS No. 1; Pratyabhijfidhydaya KSTS No. II1.
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over Persian—was obvious. The Hindu king of the Muslim majority State was evidently
interested in publishing Hindu literature alone,” or at least literature that was closely

connected with Hindus.”

It is most probable that it was Jagadish Chandra Chatterjee, the first 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,
Maharaja Pratap Singh, to head the JKARD because he was seen someone who combined in
himself the qualities of both a traditional pandita and a modern philologist trained in the
West. Since Chatterjee studied in Cambridge, it is not difficult to hypothesize that he was
trained in modern philological and text-critical methods in Sanskrit. Indeed, he was an
excellent choice for the Maharaja to establish the research department, yet it is nonetheless
curious that someone like Mukunda Rama Sastri (1860-61? [Vikrami 1917]-1921 CE) (now
onwards Sastri), a local Kashmiri Sanskrit pandita who was already a well trained, renowned
and by all means an efficient scholar, was not found fit for this position.16 Unlike Chatterjee,
Sastri was not educated in the West, but he was by all means a prolific 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 pandit under the directorship of

Chatterjee. In fact Chatterjee himself praised Sastr saying:

The Head Pandit, Mahamahopadhyaya Pandit Mukunda Rama Shastrin,
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 Pandit Mukunda Rama Sastri 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.”

Chatterjee edited the first six volumes in the KSTS from 1911 to 1916 with the immense help
provided by the team of young Sanskrit pandits in his department.”® While acknowledging
the help he received from Pandita Harabhatta Sastri (1874-1951 CE), for instance, he

mentions:

... I have not allowed a single sentence to be finally 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..."”

While on the one hand this shows the indebtedness of Chatterjee towards the learned
pandits 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 efforts 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 Sivadrsti:

17. The Sivasiitra Vimarshini, KSTS No. 1, p. I (Preface).

18. Thus he acknowledges the assistance of Pandit Mukund Ram Sastri, Pandit Harbhatt Sastri,
Pandita Mahe$var Nath Razdan amongst others.

19. The Sivasiitra Vimarshini, 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 fire, which the said Press caught in 1926
when the whole portion of the Sivadristi printed up-to-date was destroyed.....”"

Nonetheless, the Sivadrsti was finally 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 Saivism’”' 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 Shastra”, that is ‘The Threefold
Science’; or briefly, the ‘Trika’, “The Triple’. (p. 1)

The first 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, specifically called the Trika
System). This book was published subsequently, rather than as the opening volume of the
KSTS, as had been intended.” The publication of this book was the first ever attempt at
introducing the Saiva tradition of Kashmir to the world, and the fact that the book was
written in English aided the rapid dissemination of ‘Kashmir Saivism’. Chatterjee, basing his
study of the texts that were still in their unpublished forms of manuscripts, made the first

historical and philosophical study of the Saiva tradition. Pandits of the department, Pandita

20. Preface by Kaul to Sivadrsti, p- i, KSTS Vol. LIV.

21. This term is quite problematic and modern scholarship has reasons to believe it. Muller-Ortega
(1989:17ff) has a discussion on why the term ‘Kashmir Saivism’ is problematic.

22. Chatterjee mentions that his book was to be published together with the Sivasiitra Vimarsini (KSTS
No. I) as a single volume, but this was not possible. Chatterjee mentions reasons for this. See The
Sivasiitra Vimarshini, KSTS No. 1, p- I (Introduction), fn marked with *.
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Harabhatta Sastri and Pandita Mahesvar Nath Razdan,” helped him in this pursuit, and
soon he came up with a list of titles to be published in the KSTS.* 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.” The next KSTS editor, Mukunda Rama Sastri, most
probably took over the department immediately after Chatterjee left, sometime in 1916.
Sastri retired from the department in 1918. However, as mentioned earlier, he was already a
head-pandit under Chatterjee in 1911.* 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 five years, it is interesting to note that all the twenty titles edited by Sastri
bear the same publishing year, 1918, except one case which indicates publication in 1917.7 It
might have been, as we could imagine and also as I recall hearing personally from Pandit
Dinanath Yaccha,” 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 Pandit Jagaddhar Zadoo, all ten” 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 first World War ended and 1947
the British left India. In the first 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 different. 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 Tantrasara, KSTS No. XVIL, p. IIl and Paratrimsikavivarana, KSTS No. 18, p. 2.

24. Such lists are mentioned in the back of The Sivasiitra Vimarshini, KSTS No. 1; Paramarthasara KSTS
No. VII; Pratyabhijiiahydaya KSTS No. IIL

25. Preface by Kaul to Sivadrsti, p. i, KSTS Vol. LIV.

26. Preface of Chatterjee to Pratyabhijiiahrdaya, KSTS No. III, 1911. Here Chatterjee says that a Ms used
in preparing the PHr sigla ‘11a’ was obtained by Sastri from Lahore who was already a head pandit of
the department.

27. The case of Spandasamdoha, KSTS No. XVI, 1917.

28. Pandit Dinanath Yaccha (1921-2004) served in the JKARD first as a copyist and then as the head-
pandita from 1948?-1976.

29. All the ten titles are mentioned in the bibliography.
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Madhustidana Kaul Sastri (from now onwards Kaul) probably served in the
department from 1919 to 1945. Kaul also wrote the preface of the IPV, volume I, which was
edited by Sastr1 and published in 1919.* The final KSTS volume edited by Kaul is the
Vamakesvarimatam (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 offer 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, offers at least basic details of the Mss he collated for the texts he
edited.” On the basis of the editorial patterns followed by Sastri, the texts edited by him can
be categorized into three: those where the variant readings and the details of consulted Mss
are given,” those where the variants are given but the details of the Mss are absent,” and
those where no Ms details are furnished and the variants are also completely absent.™

5

Unfortunately, as also pointed out by Rastogi,” our text, the TAV falls into the category
where manuscript details are completely absent but variants are listed. It is hard to speculate
why Sastri 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. IPV, Vol. I, KSTS No. 00, p. III (preface).

31. This is the case of Spandakarika Ramakantha Vrtti, Vol. VI, 1913.

32. 1. Tantrasara No. XVII, 2. Amaraughasasana No. XX, 3. IPV, Vol I, No. (Ms details listed by Kaul in
his preface to the volume), 4. Janmamaranavicara No. XIX and 5. Paratrisikavivarana No. XVIIL.

33. 1. Spanda Samdoha No. XVII, 2. Vijiianabhairava No. IX, 3. Vijiianabhairava No. VIIL, 4. Bhavopahara, 5.
Mahanayaprakasa No. XXI, 6. Maharthamaifijart No. X1, 7. Parapravesika No. XV, 8. Tantraloka Vol. 1 No.
XX, 9. Stavacintamani No. X and 10. Tantravatadhanika No. XXIV.

34. 1. Bodhapaiicadasika, 2. Anuttaraprakasapaficasika, 3. Kamakalavilasa No. XII, 4. Lalavakyani, and 5.
Sattrimsattattvasamdoha No. XIIIL.

35. Rastogi, 1987:160
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each title page of the texts he edited, he claims: “....mahamahopadhyaya-pandita-mukundarama-
$astrina uddistakaryalayasthetarapanditasahayena samgrhya, samsodhana-paryayankana-vivaranadi-
samskaranottaram pascatyavidvatparisatsammata-adhunika-sugama-suddha-
rityupanyasadisamskaraih pariskrtya...” ([edited] by Mahamahopadhyaya Pandita 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 pandits of the said department).” 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.”
Having said that one still wonders why both the prolific editors chose not to offer any
details about the Mss used for preparing the edition of as important a text as the TAV. Was it
simply indifference 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 first volume
of the TPV edited by Sastri the year of publication is mentioned as 1918. Even though this
volume mentions Sastri as the editor yet it's preface dated 28 March 1919 is written by
Madhustidana Kaul Sastri. In his preface Kaul has offered the details of the Mss used for
preparing the edition of the IPV.* But as far as the second and the subsequent volumes of
the TAV 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
TAV 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,” 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 Tantraloka-
viveka itself.

37. See fn 44 below.

38. IPV, Vol. I, KSTS No. 00, p. I-1I (preface).

39. Thus we have: Laugaksi, Vol I, KSTS No. XLIX, 1928; IPVV, Vol. I, LX, 1938; Desopadesa and
Narmamala, KSTS No. 40, 1923; Vatulanathasiitra, KSTS No. 39, 1923. Netratantra, Vol. 11, KSTS No. LXI,
1939; Ghatakarpara KSTS No. LXVII, 1945.
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only extensive annotations and notes but no variants at all.” One would have expected that if
Sastri did not include any details of Mss used for the edition of the first volume of the TAV,
Kaul would have filled in the lacuna by providing the Mss details in the second or
subsequent volumes of the TAV (which were being edited by him) as he did in case of the

IPV. But unfortunately this did not happen.

IV. About the editio princeps of the Tantraloka

The editio princeps of the Tantraloka 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 first two chapters of the TA and published
in the year 1918, was edited by Pandit Mukund Ram Sastri, while the remaining eleven
volumes containing chapters three to thirty-seven were edited by Pandit Madhustidan Kaul
Sastri” 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 five in the first two ahnikas.” 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 five 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 five readings of

the Ms gha have been overlooked. Upon a closer scrutiny of only the first volume (containing

40. Thus we have: Sivadrsti, KSTS No. LIV, 1934; TPV, Vol. II, KSTS No. XXXIII, 1921; Devinamavilasa,
KSTS No. LXIII, 1942.

41. Only the first 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. TA, KSTS vol. XXIII, containing first two ahnikas and edited by Mukund Ram Sastri. p-250 fn. 1, p.
285,fn 2, p. 289, fn. 1, p. 292, fn 1 and in second ahnika p. 10, fn. 1.
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the first two ahnikas of the TA) of the TAV one can observe that Sastri provides a greater
number of variants than volume two (containing only the third ahnika of the TA), which is
edited by Kaul. For example it is difficult 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
TAV than Sastri, which was simply a flawed 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 TAV:

It appears that the text of the Ahnikas from first to thirteen was more corrupt than
the latter ones as the profusion and frequency of foot-notes suggest. Even among
the initial Ahnikas 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 Sivadrsti, but at other times, like for instance in case
of SvT which is published in six volumes along with Ksemaraja’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 IPV, are basically nothing but extracts from the IPVV.*

44. For instance, IPV, vol. I, p. 5, fn. 6 is from IPVV, vol I, p. 18. Also, IPV vol. I, P. 11, fn 23 is from
IPVV vol. 1, p. 26. Also, IPV, vol. I, p. 5, fn 7 is from IPVV vol. L, 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 Sarada into Devanagari (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 TA and TAV, even if minor. Based on the philological exercise of editing a short fragment
of the TA using almost twenty-nine manuscripts, it is clear that the transmission of the Mss
of the TAV has not been bad at all, yet I am sure that there might be other parts of the TAV
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 ahnikas 29-32.

As pointed out by Rastogi, it is also important to keep in mind that the TA had
already undergone corruption in just a couple of hundred years, as is clearly observed by
Jayaratha himself.* Thus one can only infer what other textual problems the TA and the TAV
would have gone through since the time of Jayaratha. Since compared to the complete text of
the TA and the TAV, the part of the text I have looked at is minuscule, it has been difficult to
offer any straightforward answer to this problem. In this context a firm answer can only
emerge upon the collation of the complete text of the TA and the TAV. A number of modern

scholars such Gnoli,* Padoux,” Goodall and Isaacson,” 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 bibliothéques d'Europe, que 1'on a pu les consulter et commencer a les étudier. Une nouvelle
édition du TA et de son commentaire, qui serait fort désirable, serait dés lors maintenant possible.
Mais elle nécessiterait la consultation de manuscrits au Cachemire, auxquels on ne peut guere accéder
aujourd'hui, et elle exigerait une grande érudition et un travail considérable. Il faut donc pour le
moment se contenter de 1'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 TA. Highlighting the importance of a critical edition

of the TA, Rastogi points out:

Our most urgent task is to have a critically edited text of the Tantraloka 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 effort 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 difference 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 first 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., Bhrata’pi for Bharta'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.”

Apart from this, another level of problems in the TA and the TAV concerns the editing and
printing of the editio princeps. Rastogi has already pointed out some printing mistakes.” It is
also observed that the readings of the TA when quoted in Abhinavagupta’s other works also
vary sometimes. We see a few examples in the IPVV itself.”" At least in the case of chapter
three, one can also add that wherever Jayaratha’s TAV clearly paraphrases from the IPVV,
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 first 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 IPVV, vol. I, p. 164, 168, 165. TA 3.25cd is missing
in the quoted text in IPVV.
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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 final reading was done in
my office 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.”

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 first is an analytical study of the structure of the TA and
TAV, and the last an index of the verses of the TA and those quoted in the TAV. This edition
or rather a reprinted version of the KSTS mislead many scholars into thinking that there was
a new revised edition of the TA and the TAV 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 Sivasiitra Vimarshini, KSTS No. 1, p- II (Preface).
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edition”.” While the introductory volume by Rastogi was the first remarkable study of the
TA and the TAV in its structure, the cover page saying “edited by” is misleading.

As far as later published editions and translations of the TA are concerned, the first
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 TA 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 Bimbapratibimbavada was prepared by Sri Janardana Sastri
Pandeya as a part of the Saivadvayavimsatika in 1997. The Saivadvayavimsatika is an anthology
of twenty shorter Saiva texts. The first section in this anthology includes nine shorter works
of Abhinavagupta, with the Bimbapratibimbavada on pp. 36-38. This includes only the first 23
verses of the chapter three of the TA. 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 TA and the TAV 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 clarifies 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 five 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:XVTI)
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problematic parts of the TA or the commentary thereupon either. The complete absence of a
single note or annotation in five volumes speaks for itself. Both these translations are far
from being critical.

In the year 2000, a French translation of the first five chapters of the TA 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 first,
second, fourth and fifth chapters were translated by Lilian Silburn while the chapter three
was translated by André Padoux.” 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 TAV (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 first
three chapters of the TA along with an English translation without Jayaratha’s commentary.
This is the first worthy attempt of understanding Abhinavagupta’s pratibimbavada, 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 first level records
occurrence of the parallel concepts mentioned in other texts of Trika Saivism such as IPVV
and other parts of the TA /TAV. The second level records the variant readings from the
manuscripts examined. In the variant register all significant variants have been marked by

line numbers for both verse and prose. The lemma is cited first 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 pratika / miilapada in prose text using single or double quotation marks. The verse text of
the TA is set in bigger type and the prose text the TAV 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-five verses is not possible. However, I
must make a few important remarks. Amongst the Mss I have consulted thirty are written in
Sarada script, three in Kashmirian Devanagari, five in Devanagari 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 TA available in a script other than
Sarada and Devanagari. Keeping in mind the age, number and variety of Mss consulted, I
have observed that the text of the TA and TAV has not undergone any significant 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 Devanagari. After collating a few folia it was

clear to me that these Mss are a unique example of what Biihler called ‘cooked Mss”:

As the Devanaagari MSS. are mostly prepared for the market, they are also not
unfrequently cooked, i.e. the lacunae and defects in the original are filled in
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according to the fancy of the Pandit who corrects them. This most objectionable
habit prevails in Kasmir 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 Kasmir. 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. Cat. Report 1877 p. 33
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1 kh;itmatve’pi] KED Bl PeG ]3 K2 K4 K5 KG KlO K12 K14 Pl P2 P5 L Lkg Lkg 82 V1 V4 V5 V7 ;
khatmatve B;%; svatmatve ’pi conj. em. Sferra Sanderson 2 darpana
] KED B1 G ]3 K2 K4 K6 KlO K12 K14 L Lk2 Lk3 P1 P2 82 V5 ; tarpana V7 .
3 anupayanantaryena ] KgpBiGJ3KsK;gKi2LLkyLksP2S;V7;  anupayanan-
taryena K;,"; anupayantarena KK, 3 kramapraptam $ambhavopayam |
KED Bl G K12 L P2 P5 SQ ; kramapréptaéémbhavopéyam ]3 K3 K14 KQ K4 Lk2 Lk3 V7 ;
kramapraptasambhavopayopayam K¢ 3 dvitiyardhena | Kgp B G J3 K¢ Kio L Lk3 Py;
dvittyadhena K;4KjoLkyS,V7;  dvitiyabena KyKy 3 pranigaditum ]
KED B1 G ]3 K2 K6 K10 K12 L Lk2 Lkg PQ SQ ’ prz'migaditam V7 3 pratijénite ]
KED B1 G K14 K2 K4 Kﬁ K10 K12 Lk2 Lkg L PQ P5 82 ; pratijéne ]3 4 paraupayikam ]
KED B1 G ]3 K3 K14 K2 K4 K6 pe K10 K12 Lk2 P2 P5 52 V7 ; paraupayitum L ; paraupéyikam
Kﬁ acT ; paropayikam Lkg . 4 maheéituh ] KED B1 G ]3 K3 K14 K4 K10 K12 P5 SQ T ;
mahesatuh K; Lk, Lk ; maheSantah V7 ; mahecituh Po

1 khatmatuva is retained by all the Mss and also by edito princeps KSTS. However, I think
both the readings are equally acceptable. The reading svatmatva makes more sense but I
think Jayaratha has a special purpose in using khatmatva referring to the letter kha repre-
senting Vijaya Rudra. Please see Appendix for more details. I have also retained the mean-
ings arising from both the readings in my translation. Misra (2000:321) has retained khat-
matva and translated it as so. Caturvedi (2002:284) has changed the reading to svatmatuva,
but translated it as §iinya. The use of the word khatmatova also occurs in TA - 4.190cd but
in a different context. See khatmatvameva sampraptam Saktitritayagocarat | |. Also, see TAV
- 'khatmatvam’ ityadina vyomatmanah, khavarnasya parasyapi pramaturicchadyah Saktayah sa-
tattvam iti 1 vacya is not visible in Py since the page is broken. 2 In K4 vijayah is glossed
by mantresvarah on the top. In Lk, and L vijayah is glossed by paramesvarah on the top and
in Ky and Lks vijayah it is glossed on the margin. 2 In B, the text from idanimanu® up
until mahesituh is missing from the main text. However, this text has been recorded on
the top of the same folio and it has been indicated with a + mark. 3 In Ky gadi in prani-
gaditum is added later below the line using a + mark by the same scribe 4 In K¢ meva
in anuttarameva is added later on the right margin 4 In Ps atha paraupayikam pranigadyate
padamanuttarameva mahesituh | | is missing

1 K, 96r; K 73r; Kg64v; Kig68r; Ki212r; G1v; L98v; S 100r; J348v; V41v; Lk3 102v
3 Lk3102r 4 Ky;96r 4 K,96r

154



ha\ ey <

dAHHE e

YRTETHTE Jii<h A%Ed W HE: |
a9 EASAHEHR TEE=ad | 3-¢ |l

o o ¢ -

TR ST, | A & ezl SR Gaegaqdd a1 | Jike-
o HIGIEEE | ARG FedqmEE | 9 & aeddl aeg=: ETEIsiaR-

9 Cf. TA 1-54 prakaso nama yascayam sarvatraiva prakasate | anapahnavaniyatoat kim tasmin-
manakalpanaih | |

5 paropayasya | KgpBiGJsLLkyP2Sy; parepayasya Kig 7 mahah ]
KED Bl G K3 K14 KQ K4 K6 K10 Klg L Lkg Lk3 P2 P5 P6 SQ V7 ; sahah ]3 8 Ométram ]
KED Bl K3 K14 K2 K4 K6 K10 K12 L Lkg Lk3 P2 P5 P6 SQ V7 ’ °matram 13 8 pravivicyate ]
KED B1 G K3 K14 KQ K4 KG K10 Klg L Lkg Lk3 P2 P6 52 V7 ’ praviviépate ]3 9 prédhényét
] KED B1 G K3 KQ K6 K10 K12 L Lk2 Lkg P2 P5 P@ mg V7 ; prédhényatvét K4 ; préyét
]3 9 nirvimaréah ] KED B1 ]3 K2 K4 KG KIO K12 L Lkg Lk3 P6 mg 52 V7; Vimaréah P2
9 samasti ] KED Bl ]3 K14 KQ K4 KG Kl() Klg L Lkg P2 pe P6 mg 52 V7 ; samast LkQ ; samavasti
P5 9 upapadyate ] Kgp By GJ3 Ki27¢ L Lky Lk Py Pg 8 S, ; upapadyete Ko ¢

5 K3 97v, Lky 1r and Lk3 102v records a verse on top of the page from the Vakyapadiyam
(1.132) : vagriipata ced utkramed avabodhasya $asvati | na prakasah prakaseta si hi pratyava-
marsini | | 6 Jsomits tatpiirvenaiva gatarthatvat kimartham idam ahnikantaram arabhyate.
8 J3 Lk K4 Ky Kg L Py V7 read verse 3.2ab along with 3.1cd 9 ma in nirvimarsah in G is
added on top in the same hand and ink 9 Here K;qand S; have a note on the right
margin and G on the left margin. All read the following: samastiti sambhavati upapady-
ate yuktyaghatate + ....... vimarsasya prakasasya pratyabhijiiayam darsite ++ svabhavam avab-
hasasya vimarsam vidur anyathi | prakasorthoparoktopi sphatikadijadopama iti piirvo ++-+tarab-
habhayam (IPV-1.5.11) 9 The reading in P> is not legible 9 ], writes svatantratd
prakasanakriyakartytvam | 10 proktamityanupayahnike is missing from J, Pg ™8V, 8 .

5 K323vl 5 K374v 7 Pglv 10 L98r
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12 PrHr - 2 svecchaya svabhittau visvam unmilayati | IP Vyakhya, p. 102, kim ca svatmanam
svakartavye svayameva prerayatiti svecchayd svabhittau visvamunmilayatityuktanitya svakar-

tavye brahmadivat prerakantaram napeksata iti svairisvatantrah - svatantratvat sasapramata anub-
havam nantarabhavini kale” pi sthitatvanubhiitamartham sa iti vimrsati |

11 svabhavo'tiricyate Kgp; svabhavad atiricyate ] 11 svabhava |
KepBi GLko K4 Ky K¢ LPy P5 P68 Sy ; svava Vz; svabharya Js 11 svatantrateti
] KepGFeKgPKioPLkoP¢;  svatantre prakasakartrtvam Kgp gha . syatantreti
prakasanakriya  B; Lk,?; svatantryaprakasanakriya G%K4K;2%; svatantre
(prakasanakriya) J3Ki4Ps5LkoLk3S,Vy; svatantra prakasanakriya (without iti)
K¢ ?; svatantraprakasanakriya L; svatantre P, 11 kartrtvam ]| KgpB; KoKy L;
kartrtvami Vr 12 yat svabhittaveva svecchaya sarvam prakasayatiti ] Kgp Lks;
svabhittau svecchayad yatsarvam prakasayati Kgp&™; yat svecchaya svabhit-
taveva B; 13 sarvam | B; GKy Ky KgKigKi2 LS V7 ; sarva Kgp 15 prakasah
] KED Bl G I3 K3 K14 K2 K6 Lk2 Lk5 L P2 P5 Pfj Sg V7 ; prakééa K4 ; prakééasya T
15 sarvasya ] KED K4,’ Viévasya B1 G ]1 ]2 ]5 Kd K14 K2 K6 L Lk2 Lkd P2 P5 P()' 52 T V4 V()' V7
15 prayacchati | Kgp ; prayachati Lks .

11 Lk writes svam va evam syat. 11 In Pg ™S svatantrateti..... to prakasayatiti is missing.
11 iti in svatantrateti is missing from Ko L. 11 svatantrateti prakasanakriyakartrtvam ta-
sya ceyattatvam yat svabhittiveva svecchayd sarvam prakasayatiti is missing from J, V48
14 tadevaha missing from J, 15 In K3 prakasah is glossed by anupayalh in the margin.
In Kgp ¥ and Kgp 8" yal prakasah is read along with pravivicyate in the previous verse.
G writes this verse as yah prakasayati G yah prakasa iti GP¢ yah prakasah sa..... In Sy on
the top after prayacchati iti is written prokta 15 sa before visvasya is missing from T .
15 J3 K4 Ky Py P5 V7 read full verse with the previous verse (3.2ab) and here continues
with yah prakasah iti. P, writes 3.1cd at both the places. Ps writes yah prakasah iti and
the complete verse is added in the margin P5”°. K4 seems to be reading the text here
in accordance with Kgp . In Sy after prakasa iti there is an inclusion mark which proba-
bly refers to the note on the right margin which writes samastiti sambhavati, upapadyate
+bhayamavabhasasya vimarsaviduranyatha prakasortharakto’pi sphatikadijadopama (IPK 1.5.11)
iti piirvok++++

12 K12 13v 13 V7 31r?
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16 kriyayam ] Kgp GK2K4KgL Lk3 Sy ; kriyamyam V7 ; kriyayah B, 17 pramatr®]
Kep; sa pramatr°Lks. 17 prakasatvam ] KgpBi GKyK4KgLSy; prakayat-
vam V;. 17 prakasamanatam ] Kgp GP°Ki4KyKyKgLky PoP5Sy; prakasama-
natvam B;; prakasamanatam G“; prakayamanatam Lk3V7; prakasamananam
IB 17 prayacchati | Kgp Lks; praicchati Pg"™8V, ™8, 17 svatmaikatmyena ]
KED B1 G KG Lk2 pe P2 P5 SQ ; svatmaikena KED gha K14 KQ K4 V7 Lkg ac Lkg L 18 atiriktam
kificitsambhavati | Kgp GKgL Lk3Ss; atiriktakificitsambhavatiK,; atiriktam kificit
asti B; 18 tadatirekabhyupagame ] KgpBi GKy;K4K¢LSy; tadatirekebhyu-
pagame Lk; V7 21 °vyatirekyasti ] Kgp; ©vitikyasti B, P¢; ©°vitirekyasti B %;
°vyarekyasti Pg; vyatirekyosti Lks. 21 sad va na bhasate | Kgp kha g . ac - GNOLI
also accepts this reading; sad va avabhasate KgpBi GFJ; ]2 KsP¢Kis Ky (unclear)
K4 Kg L Lky Lk P2 P5 Pg So T V4 ™8 Vg V7 ; sa vabhasate G ¢ (the character between sa and
va has been evidently eliminated) ; va arya bhasate iti J3

16 The text from yah khalu up un till vabhasayatityarthah is missing from Jo 16 The text
from yah khalu up un till prakasatvam prakasamanatam is missing from V4™ 16 V7 omits
the avagraha and uses two dots on the top and also omits 2 and ta in the word anut-
tara 17 Lks writes sa sarvasya pramatrprameyatmano visvasya pramatyprameyatmano. 17 In
P "8 yah khalu.... to prakasamanatam is missing. 18 J3 does not read clearly here : manatvat
adiatiriktam(?) 18 tad in tadatiriktam is missing from V.3 . 18 tad is missing from J,
19 iti is missing from By GJ3 K14 Ko K4 K¢ P5Ss 21 In K31 see the original reading is
sad va na bhasate but an unsuccessful attempt has been made by a later reader or scribe of
changing na into a va. In G the original reading is not visible since the the original reading
has been altered using yellow ink. In P¢ the scribe has put a comma in-between sad vi and
avabhasate

16 G1r 18 S;101v 21 Lks103v
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24 prakasata ] Kgp; prakaseta Pg™$. 24 atha ca bhasate | Kgp B; GP°KgF¢; a-
tha bhasate G*Kg%* LS, 27 adambara®] Kgp V4P¢; dambara®J, V4% T Vg
27 pradarSakah | Kgp Lky K3Ki4 KoKy KgP5V4FP¢V7; prakaséaka GLP,Sy; prada-
réakah Js; pravartakah Jo Vg 28 bhana®] Kgp Lks; bhavanaPs 8. 28 °tvalaksana
] KepKgP2J3S2; anargalasvasvatantrya®B; ““; anargalalaksanasvasvatantrya®B, F¢;
°svalaksana®Kgp 8% K14 Ko Ky Lko Lk3 L V7; anangalaksana Ps. 29 mahatmyat |
Kep K14 Ko Ky Kg Lky LSy V7 ; mahatmyat J3 29 anatiriktamapyatiriktayamanam iyad
] Kep K2 K4 L Lks Sy ; anatiriktamapyatiriktdayamanam iva yad B, ; anatiriktayamana V5
29 vis$vavaicitryam | Kgp ; vi$vavaicitram By 30 pradarsayati | Kgp By * L Lk ; prada-
réati B; P¢ 30 ityevam ] Kgp By Ko K4 L V7; evam P5; P8 30 prakasamatrasvabhave
] Kegp GP¢ Ky Ky Kg L Lks Pg "8 V7 ; prakasamatre svabhave B, Ps5; prakamatrasvabhave
G ac

24 ca is missing from J3K;4 Ky KyLkyLks Py Sy Vy 25 kimetat is missing from
Pg™V,™ . 27 Ghas a note on the right margin here: kimetad iti samuditameva nipa-
tah tavi. 27 In Kgthe scribe has written pradarsikah and then eliminated the letter i
using yellow ink 28 ], writes a and not ata 28 ata iti missing from V, 28 In
P ™8 paramesvaro.... to pradarsayati is missing. 28 After bhanayogat ], writes evam visva-
vaicitryollase’ pi which is the next line in the text. The scribe has skipped a few lines here
and then he has put double + sign between yogat and evam 28 The text from paramesvaro
hi to pradarsayatiti is missing from V, ™8 . 29 K, seems to read svatantra. 29 Psdoes not
read clearly here. 29 api in anatiriktam apy is missing from K¢ 29 In J3 the next folio
starts here.

24 K, 74r 27 Ky 97r 29 L99v 30 Kg64r 30 Lky?
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31 nadhikam kificit ] KgpJ3Kisa Ko KgLLkoP°P5; asyanadhikam jatam Kgp ka. na
kificid adhikam jatam B;; svatmanyadhikam kificit G; na kificit Lky“; nadhi-
kam kimcim Lk3 V7 31 kataksayitum ] Kgp B; Ky KgL Lks P ™8 ; kataksitum G;
katakayitum V7 31 nirGpanam KgpLks; rapanam Pg"s. 32 visvasya ci-
tpratibimbatvamityanujoddesoddistasya ] Kgp K2 Kg Lks L; °visvam By ; °ityanodeso-
ddistasya K,; viévam citpratibimbatve ityanujoddistasya Kgp®. 33 pratibimbita
] KgpBiKsLLks; pratibimbata Ky 33 anatiriktatave’pi atirikta iva bhasante]
Kep B1 GP¢; Ko KgP L Lk V7; tatto anatirikta iva bhasante G % ; anatirikta iha bha-
sante Kgp ¥ Kg % ; anatiriktavapi atirikta iva bhasante K,; anatirikta iha bhasante J3
35 nirmale makure | Kgp Lks K3 K14 Ky K4y Kg L P5 Pg ; nimale saktare Lks V7 ; nirmale
muktaye J3; nirmale mukure T 36 jaladayah ] Kgp; jaladaya Lks. 36 °ekasmim
] KED Bl GL Lk2 Lk3 P1 PQ P4 P5 P@ K1 K2 K3 K4 K5 K10 K14 82 V1 V4 V5 VG V7 ; °etasmim T
36 viéva°] KED Bl G LkQ K3 pe K14 KQ K6 L Lkg P5 Pﬁ V7 ; citta® K3 ac . 37 subodha°] KED ;
svabodha®L

31 J, writes svatmavyomnityatra vyomni niriipanam krtam // 31 niriipanam krtam is not clear
in By . In V4 8 the text from ata eva... to dattah is missing. In Pg % at a eva ..... to tadvadihapiti
is missing. In P * and V4 ™8 riipanam krtam is followed by svatmavyomni iti. 32 InG there
is a note below : vyoma hi meghadyacchadanapiirvadasayam svacchameva tadapagamepi tathama-
cyemi tathaiva sambhavatiti 32 hiis missing from Jo 33 J, writes vydvrttyatmanah 33 In
Ms V7 the vr in vyavrttatmanah is missing 33 In V7 tafo writes like tati 34 V™8 writes
yatha hi darpanddau......tadvadihapiti | tadaha nirmaleti as the avataranika of 3.4. The other
part of the commentary is missing. 34 In the Ms V; the aksara 'ta” in tadvad writes like na
36 TAv on 3.21-22 has a different reading of the verse yathantanirmalidarse bhanti bhava
virodhinah / anamisrastathaitasmimscinnathe visvavrttayah // 36 In T the $ in etasmims is
missing. 37 G ]J3 Lks V7 does not mention the reference to the text and it only quotes the
ab of the verse. However, it mentions it later. B; does not mention any reference to the
text, and quotes only the ab of the verse. L mentions the reference here, but quotes it la-
ter in TAV-3.5ab 37 In Ky K¢ svabodhamaiijaryam is added later on the right and left ma-
rgins respectively, but is not a part of the main text. K4 does not mention the name of the
reference here, but it mentions it later.

36 Ks15r
159



EIfeTER ST fgsardraed & |
o o N a¥ a N

TRId R elieRieed: |

v SCATYRRITRIT 89 SIEaEdEcTatiid Il ¢

(ol a NN o o . C ~

N e
ST AT dlsFeld T [HAGHN]
3 o < o
HERA HIId AAAHUITFIETRY |
(o aN N . o . o PR\ . ~
TR A, | STl ST AlfIde AlcHeg S A0eg, a1 ot: | aof
39 Svabodhodayamaiijart, verse 2. This verse is also quoted in TAV - 4.149 as pointed out by
Torella (2000 :402) as well. However, Torella has missed TAV-3.4. Jayaratha quotes first two
padas of this verse in the TAV in 4.149 and 4.221 besides TAV 3.4. 43 Verses 3.5-6 are also
quoted by the editor of the TS in foot-note 2 (p. 10). 44 Cf. this construction in the words
of Abhinavagupta in the IPVV (Vol. 1, p. 159 ) : vyomavakase ca parichinnadirghavartulakare

yad adityatejo na atitivram na atimandam va candratejo va, tatra Sarirasamsthana pratibimbam
drsyate chayapurusopadesaparisilanena |

39 etavadeva | KgpKis KoKy KgLky®LkoP Lk3LP5V7; etavadiva Js. Probably
the case of Kashmirian pronunciation 40 ityadyuktyuktya ] Kgp Ko Ky Kg L Lks;
ityadayuktya®Ps ¢ ; ityadyukta®Ps ¢ 41 sarvamiti | Kgp Ko Ky KgL Lks; sarvasiti
VvV, 42 vyavasthaya ] Kgp Bi K2 Kg Lks; vyavasthaya K4 K4L V7 42 vibhagam
Bl ]3 K14 K2 KG Lk2 Lk3 L P5 pe V7 ] bhégam KED ; Vibhége K4 ; Vibhabhégam P5 ac
43 ambaravarisu | Kgp B;P°K3Kg; ambaravavisvati V;; ambavarisu B;%; varisu
iti Lko; svaravarisu Lks. 44 sadrSamiti ] Kgp By K4 KgLLks; sadr$yamiti Vy
44 ambareti ambarastham Kgp; asvaret parasvarastham Lks. 44 natitivram |
Kgp Ko P€ Ky Kg Lks P€ L P5 ; natiriktam Ky %€ Ky Lky % Lk ; naririktam V; 44 °mandam
] KED B1 pe K2 K4 KG Lk3 ; °bandham B1 ac ; °Sandam V7

39 K4 P5 Lk, has only the ab of this verse and Lk, P© has the complete verse. In Lkj the
verse is repeated twice. At the end of the first repeated verse it says subodhamafijayati-
vram. 39 The pada cd are missing from J, 42 In V, ™8 the text from tesam pratibimbena
to sadrsamiti sajatiyam is missing. 43 In Pg V4 V¢ sadrsam is glossed by sajatiyam in the top
44 sadrsamiti sajatiyam is missing from Jo 44 V™8 %€ writes natittoram sauram candram v
tejah and V4 "8 P¢ writes natittvram natimandam sauram candram v tejah. 44 vd is missing
from J,

39 Lk;103v 42 Jo2v 43 J;v82
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46 the source of this verse is untraced 48 Cf. IPVV, vol: 1, p. 159

45 tatra hi | Kgp B1 K14 Ko Ky Kg L Lks; tatra hic Lksy; tatra his V7 45 dréyate |
Kep B1 K14 Ko Ky Kg Ps L Lkg V7 ;mucyate]Js 45 yadahuh ] Kgp B1 Ki47¢ K4 K¢ L Lks V7 ;
yadahu K14 *Ky; 46 nabhasthe ] Kgp Lks ; nabhahsthe Kg L V™%V, ™8PC 46 tejasi
riipapratibimbayogah ] Kgp K4 Kg L Lk ; tejasi pratibimbanayogah Kgp kag, ; tejasi pra-
tibimbayoga V48 % ; tejasi rapapratibimbayoga V,"8P¢ 47 visayantaropalaksana®]
Kep B1 Ko K4 L Lk3 V7 ; visayenopalaksana®Kgp ka 47 °visayatvena ] Kgp G7¢; visa-
tvena G 48 pratirutka ] Kgp B; L; prasrutka K, Ky ; pratiratka V;; pratiSrutva
Jo 48 katutiktade ] Kgp B; K14 Ko Ky P5 L Lks V7 ; katutiktad Js 48 stryadisparsasya
] Kep By Ki4 Ko Ky L Lk Ps ; stradisparsasya Vy; stryadisparsesya J,; stryadi$abdasya
J3 [Not very clearly read]

45 V;writes pratibimbam like pratibhimbam 46 sthe in nabhasthe is not legible for the page
isbroken 46 V;writes pratibimba like pratibimbha 47 In V4™ the text from yadvad visa-
yantara... to kramena pratibimbanam iti is missing. 47 In Ky4 the ya in visayatvena is inse-
rted later 47 In G there is a note on the left margin : atra ca candrapratibimbam rasadinam a-
pyupalaksanam ityah

46 Ko98v 47 K4 75v 47 Lky? 47 L99r
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52 Cf. IPVV, Vol. 1, p. 159. tathahi parthive bhiimikuttime, vajraratnadimaye darpane, apye ni-
starangajalasaye, taijase caksurgolakantarvartidrstimandale riipakhyo qunah |

49 kandadau ] Kgp; karmadau Lks. 49 gandhasya ca dantodake kandadau spa-
réaksetre | Kgp K4 49 pratibimban®] Kgp; pratibimbam°L 52 prthivyaptejasam
] KepBiL; prthivyastejasam K,; prathivyaptejasam Lks. 52 rlipavattvamiti ]
KED B1 G pe K14 pe Lkd ’ rﬁpatvamiti K14 ac K4 G ac Lkz V7

49 In Lk, there is a marginalia on left indicated by the sign + saying trace ghrane sparsa-
ksetre gandheksetre ca kramena 49 G “° writes kandadau sparsaksetre gandhaksetre riipadipa-
ficavargoyam visvametavadeva hi grhyate paficabhis tacca caksuradibhir indriyair iti svabodhaa-
fijaryam / ghranaksetre ca kramena pratibimbamiti etadeva darsayati / G P¢ writes kandadau spa-
réatvaci ksetre gandhaksetre ca kramena .... / ....... kramena pratibimbanam iti 49 sparée tvachi

ksetre J3 Lks Lks ] Kgp  writes sparSaksetre gandhaksetre ghranaksetre ca; J3 here writes
like this : gandhartpadipaficavargo’ yam visvam etavadeva hi grhyate pafivabhiccaksura-
dibhir indriyaih subodhamanjaryam ghrane ksetre ca kramena pratibimbanam iti etadeva
darsayati ...then the J; begins with the verse 3.5cd. V7 writes like ... sparSe tvaci ksetre ga-
ndharfipadi paficavargoyam visvam etavadeva di grhyate paficabhih caksaradibhir indri-
yaih svabodhasafijaryam ghranaksetre vaktramena pratibimbim iti K4 writes like ...
sparse tvaci ksetre gandhartipadi paficavargo’yam visva etavadeva hi grhyate // pafica-
bhih caksuradibhir indriyaih // tvaci ghrane sparSaksetre gandhaksetre ca kramena //
K4 P writes like .... sparSaksetre tvaci gandharapadi paficavargo’yam visvametavadeva
hi grhyate paficabhih caksuradibhir indriyail // [tvaci ghrane sparSaksetre gandhakse-
tre ca kramena / /] ; After tvaci L writes ripadipaficavargoyam visvametavadeva hi / grhyate pa-
ficabhistat ca cak$uradibhir indriyaih // svabodhamafijaryam ghranegandhaksetre ca kramena pra-
tibimbamiti etadeva darsayati; Ps writes sparsa ksetre gandhaksetre ca kramena; Lks writes ga-
ndha riipadi paficavargoyam visvam Lko writes sparse tvachiksetre gandha riipadipaficavargo-
yam visvametavadeva grhyate pancabhih caksuradibhih indriyail svabodhamafijaryam ghranakse-
tre ca kramena pratibimbimiti //. 49 K, writes gandhaksanta riipadipaficavargoyam visvame-
tavadeva hi / grhyate paficabhistat ca cak$uradibhir indriyaih // tvaci grane sparsaksetre gandhakse-
tre ca kramena svabodhamafijaryam ghranaksetre ca kramena pratibimbamiti 49 K4 writes sva-
bodhamafijaryam ghrane ksetre ca kramena pratibimbam iti // but Ky4 "8 writes gandha ksetre ca
kramena pratibimbam iti /49 tvaci ghrane missing from Jo
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53 Cf.IPVV, Vol. 1, p. 159 : tatsamnivesasca samsthanatmi guno’sti svacchaprayanamapi riipa-
vattvaditi tesu riipasamsthanapratibimbameva uparohati, na anyat gurutvasparsadi 59 IPVV,
vol:1, p.159 that quotes this verse has several different readings : pracchannakamini kanta-
pratibimbitasundaram | mukuram kucakumbhabhyam sprsantyapi na hrsyati | |

53 taijase ] Kgp; tejase Lks. 53 prthivyadeh Ki, "™ 53 ca is missing from
B1 G ]3 K14 K4 Lk2 Lk3 L P5 V7 53 rﬁpékhyo’sti ] KED ; rﬁpatvam KED ka ; rﬁpékhyo
G; rupakhyah B; K4 K4Lk3P5Vy7; ripaksah Js 53 svaccho ]| Kgp; svaccho’sti
B1 GK14KyJ3Lks Lk3 P5V; 53 samsthanatma | Kgp B; Ky ; samsthanatva Vy ; samstha-
tmaLks;. 54 pratibimbanam®] Kgp ; pratibimbam Lks. 54 rtpaK;4" 54 sparsadeh
] Kgp B1 K4 Lks; sparsanadeh Kgp ka 54 sthanadyatmakesu ] Kgp; sthanatmakesu
G; sthadyatmakesu Ky 54 kanda®°Kgp GP¢; kada°™ 54 °adharadisu | Kgp Lks;
°adharadisu By (not very clear here). 55 spar$adeh | Kgp G%; sparsanadeh B; GF¢
55 pratisamkramati ] Kgp K4 Lks ; prati ca samkramati (but the ca has a delete mark on top
of it) By ; pratisamkramati V; 55 svaccho’sti gunah ] Kgp B; Lks P5 ¢ V7 ; svaccho guno’
sti Ps% 57 pratisamkramati ] Kgp By Lk3; pratisamkramati V; 58 asambaddham
] KED ; pratibaddham KED ka Bl K14 pe K4 ]3 Lk2 L P5 V7 ; pratibaddhamm K14 ac Lkg .
58 avadharayitum ] Kgp; avadharayitvam Lks. 58 drstantam ] Kgp; sadrstantam
G KQ K14 K4 Lk3 L V7 . 59 régirﬁ ] KED GPe K3 K14 pe ; régini B1 G K14 ac K4 Lk3 PG V7

53 V7 writes caktaradau 53 astiis missing from L. 53 samnivesasya is glossed by prithi-
vyagah on the top in Ky Lky . 53 In K riipa is written on the top of tat. 53 In Lkg it wri-
tes samsthanatma iti riipe where riipe is just inserted later. 54 tat is glossed by riipa on the
top in Lky. 54 In Lksin the right margin it says ghane and tvaci sparsaksetre gandhakse-
tre kramena, but there is no mark where they belong to. 54 In Lks there the ac writes kha-
Ivau, and the pc writes khalva. 54 adiis missing from G 55 InKj it seems that the scribe
has got confused with the word pratisamkramati. He has skipped the line tena ya eva ..... eva
tatra pratisamkamati 58 G writes caitat pratibaddham ityavadharayitum 58 Lkg seems to
read avadharayitum sa dystantamaha. 58 atra is missing from Ko Ky4]J3

54 Lk3104v 54 V;32r?
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60 pratibimbitasundaram ] Kgp K3 K4 Lks ; pratibimbanasundaram Kgp ka . pratibimbi-
hasvandaram V7 60 darpanam ] Kgp B; Ki4 K4 LksP5Pg; dahanam J;; maku-
ram K3 T 60 spréantyapi Kgp; spréyantyapi J; 60 trpyati ] Kgp; drsyati Lks.
61 raginyah | Kgp ; raginyah Lk, Lks. 61 antarayaprayatvat ] Kgp Lks ; anurayaprdha-
natvat anurayaprdhanatvatPs 8. Lk, seems to read sannidhanyiderantardyapraya; pra-
dhanatvad V,™8 62 darSanadya °Kgp; darSanatya °Lks. 62 drsto | Kgp; drste
L 63 santosabhimanat | Kgp K14 P5 Lks; santosabhyupagamat B; ; santesabhimana
Js 64 sundaramityanena dar$anavasonmisita ] Kgp ; sundaramityanenadarsavasonme-
sahlada Kgp ka , sundaramityanena darS§anavasonmisada B; ; sundaramityanena dar$ana-
vasonmisata K, ; sundaramitvena dar$anavasonmisita Lks ; dar§avaso Lk % ; dar$ana-
vaso LkoP¢. 64 vasonmisita | Kgp P5; vasonmisada® Ki4 Ky ; vasormisata® J3 ; vasonmi-
sitahlada °Lk, *°; vaSonmisidahlada °Lk, 7° 64 anyasamvedya | Kgp P5 ; anyasamvedya
Kgp %2 ; ananyasamvedya B; G Ky K14 K4 J3 Lk Lk3 P5 (alternate reading) 65 samkramat
] Kgp By %€ K4 P5 ¢ ; samkramam attam B, ¢ ; samkramat Lks P5 %¢ ; Lk seems to read °ma-
labhamana. 65 priyate ] Kgp G %“ K14 Ky P5 ; pratiyate G ““Js

60 Ms V;ends here abruptly = 60 Note the reading kantapratibimbitasvandaram in
Bi Pg V4 Vs. The reading °svandaram instead of °sundaram is the case of Kashmiri
pronunciation 60 G L writes 7ab along with 6 61 Pg ™8 mention only gurusamnidha-
nader anurayaprdhanatvat anurayaprdhanatvit darpanapratibimbadvarena kantadarsanam iccha-
nti as part of the commentary on verse 3.6. V, "8 mention only gurusamnidhanader anura-
yaprdhanatvat darpanapratibimbadvarena kantadarsanam icchanti as part of the commentary
on verse 3.6. 62 saksit darsanadyapraptavapi is missing from V, ™. 62 api is missing
from B; GK2 K4 Lky Lk3 Ps LV, ™8 63 In K4 folio 75r begins in a different hand. It se-
ems that the earlier scribe stopped writing the text till drsto mayd kanta at the end of fo-
lio 75v and then there is a long line and text continues from 75r 64 K;4% has a dou-
ble danda after iti and K;47°has removed the double danda after iti 65 B, writes spa-
réapratisamkrama 65 The last two syllables na in alabhamana are added by the scribe la-
ter. It seems that it is just a slip of eye what he has corrected later 65 The tr in trpyatiis co-
rrected in Ky4 ™8, but the original reading is not visible 65 The Lk, % writes pratiyate but
is not very clearly read. Lk, P¢ clearly writes priyate.

60 B;50v 61 Ky99v 63 K,;75r 63 L100r 63 G3r
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66 klm na ] KED , ha klm B1 DG KQ K14 K4 ]3 LkQ Lk3 L P5 67 ityééaﬁkyéha
] KED K14 K4 P5 ; 1yéha 13 69 tatha yatah ] KED K3 K4 ; yathé tatah

K3 Ky4 K4 Lk L P5 (alternate reading) 69 nairmalyam | Kgp ; vaimalyam J; Jo P T V4 Vg
69 sajatiyaikasangatih ] KgpPg; sajatiyabhavaih akalusi] Kis™¢ 70 asvacchasya

darpana iva ] Kgp K4 ; asvacchasya mukham darpanasya pratiti Kgp kha darpanaseva
mukham darpanasya Kgp gha 70 iva ] Kgp K14 K4 Ps (alternate reading); eva J3

66 In K,it looks that the same scribe first wrote yadevam but them immediately cor-
rected it into yadyatra by using the cancel stroke marks on ¢ and va 66 Ki4“has a
double danda after svabhavah and Ky4P° has removed the double danda after svabhavah.
The word svabhavah is missing from K, P5 (alternate reading). bhivah is not visible in By .
68 In P Vyasya is glossed by darpanasya on the top. 68 In G here it only says na hi iti
but on the left margin the complete verse is written which does not read very clearly
69 K4 K4J3P5read 3.7ab along with 3.6. In Pg V4 taha is glossed by vimalam on the top.
69 Here K4 P5 Lks J3 abbreviates this verse simply as na hi iti because it writes 3.7ab
with 3.6. Lk, writes only nahiti but the 3.7ab is written on the top margin of the folio.
70 Ky K4 L writes vimalam riipam 70 svaccha is glossed by riipa on the top in Lk .
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71 Cf. IPVV, vol:1, p.158. nirmalam ca asya vijatiyaripail sajatiyabhavaisca akalusitam
nividasamhananam riipamupalabdham yada bhavati, tada pratibimbayogah, vasparajoriipan-
taraistu vijatiyairanividasthaputatvading sajattyabhavaih kalusite tasmin riipe na bhavati, iti an-
vayavyatirekabhyam manyamahe | 71 Also, Cf. IPVV, vol:1, p.158. na svacchatvam nama
paribhasikam kimcana, yadeva ca anyapratibimbagrahanasamartham tadeva svaccham ; buddhi-
tattvam ca pumspratibimbam grahitum samarthameva, tadapi kim na svacchamiti

71 mukhasya | Kgp ; mukhadarpanasya K4 ™ ; darpanasya K, ; mukham darpanasya
P5 (alternate reading) 71 svikaroti | Kgp K14 Ky Ps5; karoti J3 71 ceti | Kgp ; cetyadi
B1 K4 72 atiéayena ] KED K4 Pe mg ; étiéayena K14 72 nividéh ] KED ; niVidE_i Pe mg V4 mg
72 vijatiya®] Kgp K147 LkoP¢; sajatiya DKy % G; sajatiya®K;4 € K4 Lky % P5 (alternate
reading) ; the reading is not legible in P5; vijatiya Ko P“Ps "8V, ™. 72 °bhavair Kgp ;
°abhavair Ky ; °bhavad Ps "8 V4™ ; bhavenakalusita K,. 72 sajatiyah Kgp; sajatiya
GL 72 rupaparamanavah ] Kgp K4 P ™8 ; riparasaparapara Kgp ki Kep 81 Py writes
riipapratiriipalavas, but the reading is not very clear. 73 $laksnatvatma ] Kgp K14 P5;
§laksnatatma Ky Jo J3 Lko Lks Pg ™8 ; Slaksanatata V, ™8

71 L writes asvacchasya darpanasya iva mukham darpanasya pratibimbam. K 99v writes
darpana iva mukha darpanasya pratibimbam on the left margin. 71 Lksseems to read
sukhasya. 71 Here the right margin in Lk, writes darpana iva mukham darpanasya prat-
ibimbam. 71 In By ca in caitat is missing. 71 After nairmalyam Js writes cati nividah
sajatiyabhavena akalusita. Ps writes 3.7cd here. P5 (alternate reading) has naimalyam cetyadi
71 Lkg writes nairmalyam catinividasajatiyaikasangatih. Lks also writes iti atiSayena nividah
avijatiyabhavena akalusitd ye sajatiyah darpana iva mukham darpanasya pratibimbam +++++
sajatiyabhavair akalu. In Lko the cd of the verse is included here. G * writes nairmalyam ceti
nividah and the G P¢ writes nairmalyam ceti atiSayena nividah 72 J, writes atisayanivideti
atisayena nivida vijatiya bhavena akalusita ye sajatiya 72 The right margin in Lk, writes
sajatiyabhavair akalu® 72 L writes vijatiyabhavena akalusita. 72 In Ky the right margin
writes : sajatiyabhavairkalusi. 72 V4 ™8 writes atiSayena nivida ....... Slaksanatat | followed
by nairmalyam nama kimucyate ityaha vaimalyam ceti | . Other parts of the commentary are
missing from V4™ . 72 The visarga in paramanaval is missing from Lks. 72 ekd miss-
ing from B; K4 P5s 72 Here on the left margin it writes in G : sthaputam visamonnatamiti
kosah // uccasthalyo ..... 73 By D Ky Ky4 Ky Lko Lks Pg ™8V, "8 writes vijatiyabhavan nis-
sahayd but By Ky Ky seems to be reading it with a single s; J; writes vijatiyabhavat... nis-
maha ya; Ps writes nissahayd. Lks on top of the folio writes tesam vijatiya bhava and nim-
nonnatyadipariharavasthanat | but it is not clear where there sentences belong. G has nis-
sahayaya and Jo has bhavan nihsahayad 73 In Lky a note on right margin writes nimnon-
natvadi pariharavasthanat |. The same note is read in K on the left margin. 73 In Gon
the top of slaksna the mark o refers to the right margin where it writes myrdutiksnatadi
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74 tadeva P¢™8 74 Ky4writes tan nairmalyam. The ta in tan is a post correction in Ky .
Js writes samhatattvam ta nairmalyam 74 yadaiva] Kgp K14 K4 P5; yadevai J3 74 sa®
] Kep Kep 8 Kep Ky ; vi °Kgp K7; sva® Lko LksKyy 74 °jatiyabhavaiscakalusitam]
kha .

Kgp Ky; jatiyabhavanihsahaya Kgp*?; °jatiyairvijatiyabhavaisca Kgp °jattyabha-
venakalusita Kgp$™; 74 darpanade ] Kgp; darpanadeh L 75 yada tu ]
KED Bl K14 K4 LkQ pe P5 ’ yadé caDG KQ Lkg ac Lk3 ]3 76 yadyasyaiva ] KED K2 pe K4 P5 ;
yogyasyaiva Kgp 8™ ; yo Ky4]3 Lks ; yo yasaiva Ko GL 76 pratibimbarpakapeksaya
] Kep K14 K4 P35 ; pratibimbanyakapeksaya J;; pratibimbakapeksaya L 77 pratijiato
] Kep K14 Ky P5; pratijpate D; pratijiano Js 78 darpano’pi ] Kgp; darpane’pi
GK,Ps 78 mukhe | Kgp; mukha K4 K4J3P5 78 ityavidesena | Kgp K4 ; ityase-
sena Kgp ki Kep K19 K 810 79 etadeva | Kgp K; ™8 ; tadeva Pg ™8V, ™8 80 svasmin
] Kgp; svasmin T 80 darSanaksamataiva | Kgp K3 Kj4Lks?“P5; darpanaksama-
taiva K4 ; darSanaksamavaya Lks % ; darSanaksamateva J3 81 atyaktasvaprakasasya ]
Kep Ki K3 K4 K4 P5 Pg ; atyaktam va [ba] prakasasya Js 81 °guraditam ] Kgp K; ; °gu-
roditam Lks

74 tadeva is missing from By D Ky Kgp J2 Lko Lks . G writes tanneva. 74 In Pg ™8 here is
added nairmalyam nama kim ucyate ityaha vaimalyam ceti. 74 In G the original reading
seems to be vija®which has been removed and a sa has been added on the right margin.
75 In Lks visarga in riipapratibimbayogah is missing. 75 Ky writes yada yogovabhasate on
the left margin. 76 iti is missing from Lks . It writes yo ya ++++ tadananvayavyatereka.
The marginelia in Lks says yada yogo na bhavati. 77 tat in tatpratibimbamis missing from
Ky 77 cf. TA-3.5cd 78 Pshas a marginal note here which is not legible 78 KSTS
editor seems to suggest here that Kgp 8% also bears the alternate reading pratibimbavida
(also in Ky ) apart from pratibimbabhdava 79 apiis missing from B; K4 P5; 81 InL it writes
vi instead of ya. 81 In J; yd seems to read dha 81 In Kgthe 4 in bhedad seems to be
mistakenly mentioned as o, but has been corrected with a delete mark retaining @ 81 The
kta in atyakta is a post correction made in black ink, hence the original alphabet is not
legible

74 Lks? 75 Gvd 76 K 77 L 101
3 v 2 Vo167
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82 atyaktah ] ]3 K1 mg P6 mg V4 mg pc; atyakta KED K14 K4 P5 ; étyaktah V4 mg ac
82 pratibimbite’pi ] Kgp K; ™ K4 Ps™8; pratibimbatvepi Kgp ghag, . atyaktvaprab-
harkasya Kgp $”; pratibimbotepi GJ, 82 avikalpasyaiva ] Kgp K; "8 Kq4 K4 P5 Ps ™8 ;
vikalpasyaiva J3; avikalasyaiva B V™8 83 °desasya Kgp; °deSartpasya K;™¢
83 °arpakasya ] Kgp; °atmakasya J, 84 parvatader ] KgpK; ™8 K4 Ky P5P6"™s;
sarvatader Lks; parvataden J; 84 °anyartha ] Kgp K14 Lk3 P P5 ; °anyartha Ky Lks *;
anyartha Js V4 ™8 ; anyartha Ky "8 P 8. 84 prakatikaranam ] Kgp K; "8 K14 Ky Ps P ™8 ;
prakatikaranam Js 84 darpana®] Kgp; darpa °K;™ 84 anumatre’pi |
Kep K; "™ P¢; anyatra anumatre’pi K; ™87 84 bahye deSe ] Kgp; bahyadese
B1Jo Ki "MKy PsPg ™8V, ™8 85 tatra | Kgp; tacca B; 85 vailaksanyena |
Kep K14 Ky P5 Pg ™8 ; vailaksena JsLks 85 °grahanasahisnutd | KgpKisP5Ps"s;
°grahasahisnuta K,; °grahanamahistuta Js 86 °svopajna®]l Kgp; °svapajiia Lks;
caitatsvapaksamevasmabhirukta... V4™ 86 $rimad°Kgp ; $risad °Lks

82 Sferra proposed to emend the reading to atyaktah since it goes with svaprakasah
82 B, writes bhavantare instead of bhavantare. 82 Lkshas an annotation on the right mar-
gin piirnasya which should refer to tasya. 83 bhinna is missing from Lks. 83 In K, the
new scribe changes the folio numbers here. He begins the new folio from number 50. I have
retained the same folio numbers as marked on the Ms 84 ], writes garbhikrtyanyartha
85 In Pg "8 the scribe has written bhavati first and then eliminated i with a few strokes and
retained the sandhi of bhavatiti. J, writes bhavatityarthah 86 svapajiia in Lks is glossed by
prathamajiianam on top. 86 paramagurund is missing from P "8 V™8 . Instead it adds
niriipitam iti after Srimadutpaladevena. Pg ™8 ends here and does not quote the two verse
from the IPVV. V, "8 writes §rimadutpalladevena niriipitam V, "8 . 87 Kgp mentions that

the bed of this verse from IPK (1.2.8) are interpolated in Kgp k7 and Kgp & 87 atharthasya
...muktamityarthah is missing from V, "8 . 89 Kgp mentions that the bed of this verse from

IPK (2.4.19) are interpolated in Kgp k1 and Kgp 8

83 K,51v 85 Lky? 88 G4r
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90 Sripratyabhijia | Kgp K14 Ky Ps5; éripratibhijia By J3 Lks 90 tikayametan Kgp ]
tikayameva Lkg?¢; tikameva Lks 90 etan nikhilam eva ] Kgp K4 P5; eva tan nikhi-

lam Kgp 8" ; eva tan nikhilam eva J; 90 pratibimbasatattvamuditam | Kgp G K4 Ps5;
pratibimbasatattvamityarthah G“; pratibimbamatattvam Js3 92 dviprakaram iti ]
Kep Ps ™8 ; dviprakarartpamiti Lk, P¢; dviripam darSayitum B; K4 93 nairmalyam ]
Kep Ki K4 K3 Pg ; nairmmalyam Ps ;nairmalyaT 93 mukhyam ] Kgp K3 K4 P5 ; mukham
]3 93 ekasya ] KED G K4 Lk2 pe P5 ; etasya ]1 ]2 ]3 K1 K3 Lk2 ac PG T V4 VG 93 sarvatah
] KED G K1 K3 Lkg ac P5 pe P@ ; sarvaéah KED kha K4 Lk2 pe Lk3 P5 ac 94 kvépyanya KED ;
kvapyad K; 95 atmano | KJ3P5P¢™; atmana Kgp 96 ata | Kgp; ta Pg™s.
96 sarvatah | Kgp K4 Pg ™8 ; svatah Kgp ka g8 97 amsamsikato Kgp ; amsamsikatah
1P 97 avalambya | Kgp K4; avalambyad Ps 97 anyadamukhyam ] Kgp; anyada
mukhyam V, "8

91 uktam is omitted in J3 92 etad is missing from Ps ™8V, ™8 . 92 dviprakaram iti is
not very clear in Ps 94 L writes kvapanyaditi. L does not complete the verse. 94 In Ms
K5 the i in am$amsikatah is replaced with (K3 image 15) on the margin. In Lk, tadicchaya is
missing but it is added later in the commentary. vimalam tadtad icchaya is missing from
G but is added later on the left margin 94 vimalam tat tadicchaya is missing from J3 Lks
95 eva is missing from Jo P8V, ™8 . 95 In Pg ™8 there is pya in-between in riipad and
dya. 95 Lk, “© writes sahisnutat 95 grahana is missing from Pg ™8V, . 96 hi is miss-
ing from By Lky *“Lks* K, . LkoP¢and LksP¢adds hi. 96 Pg ™8 writes samuvitlagna in-
stead of samvitsamlagna. 96 In Lkyasyah is glossed by samvidah on the top. 97 In
Lk, the right margin writes : anupiirven+itini+vacanam and the left margin writes amsa-
mavalambya 97 In G améamamsa is changed into amsam 97 B, writes only one amsam.
97 Kgp mentions an alternate reading laksanamamsamavalambya but does not mention the
source. In Lks the reading adilaksanamamsamamsamavalambya is not very clear. A note on
the right margin in Lks says anupiirve dhi dvivacanam. 97 In Pg ™8 the commentary stops
here.

94 J;r8? 95 L101r
169



100

105

<a FRfHaH== Ga= @6 W SUuISY SRl Hidies 35 @1d. | T =
TS Wal A &1 | Jacd ¥ dodia=aud Rt fme ddiaes-
Afer | afefa S| 37 W TR | FNHSRIALRTEH | I o3t qe
Tt |E: 1R

31d T8

o ﬂ ~ < .]%aa_\l
ANHATRG e aufaards:Hq I 3-20 |

TAETA e rdaTer AR HE Y | dhg A R IR T

o

QA fRamatich: dQIcAed | o7d O HeoTIaTeadi: e =g

98 kvacid ] Kgp ; kamcid Lk, 98 nirmalam ] Kgp By ¢; nirmalyam B; * 98 bhayat
1 Kep K4 P5; bhayadi Js3 98 darpane’pi | Kgp K4 Ps ; tarpane’pi Js 99 mukhyadasya
] KgpKy; mukhadasya Ky"™Ps 103 mayatmakam ] KgpK; K3P; Ps; mayat-
mikam J3T 104 sadvidya Kgp K; K3K,P5Ps; madvidya Js; maivasti Lks; yad-
vidya T 104 °pratighatakam | Kgp K, ; °pratipratighatakam Pg; tu pratighatakam
J1 105 pratighati | Kgp K4 P5 Pg ™8 ; pratighati By P°J3; pratisati B;* 105 taddhi ]
KED; tadhi PG mg; tad iti V4 mg 105 méyé ] KED K4 P5 Pg ng; mayé Lk2 (7), I’I’IE_lyOO
Js 106 svartipagopana °] Kgp ; svartipagopana °Ps "8 V,™8 106 paramesvari ]| Kgp ;
paramisvari J ; parame$varlyam V, 8 106 °Saktih | Kgp; °sdktas D 106 pradhanyad
] Kep ; pradhanad Lks 106 vedyatayah ]| Kgp K4 P5; “vedyatayah Js 106 sthaulyat ]
Kep K4 P5 ; staulya J3

98 The va in kvacideva is added on the left marginin B; . 98 The text from taddhi kvacideva
....... prasrteti bhavah | is missing from V4™ 99 ca is missing from B; K4Ps 99 ca is
missing from B; 100 L writes the main text here. 103 bhavanam Kgp ; bhavanam K;
105 V4 ™8 writes pravisa instead of pravesa. 105 In Lkj the fa in tad does not read like ta.
106 Instead of yeyam D writes ceyam. 106 J, writes mayatmakam hiti mayasvariipalopajiia-
nasaktisvabhavakaritvadeyam 106 Pg ™3 skips the commentary on 3.10 after this, but only
retains the sentence sadvadyamayam jiianasaktisvabhavam. 106 The text from ata eva bhed-
hapradhanya to bhavanam vapuh is missing from V, "¢ .

99 Lkov4 100 Lks? 103 Pg2v 104 Gv5 104 B, 50r
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107 grahanasamarthyam ] KgpPs; grahanasamarthyam B;; grahanasamarthyam
K;; grahanamasatantryam Js3 107 apratighati ] KgpBq#¢; apratisati B;“°

107 tatsadvidyamayam ] KgpLkoP¢; tatvidya Lk,%; tattatsadvidyamayam K,%;
tattatsidvidyamayam K, P¢ 108 tena Kgp; tvena Lkj; tena tat G%; tena plarvam
tat GF¢ 108 piirvam pratibimbatmakam ]| Kgp; piirvapratibimbatmakam K
110 °bimba-pratibimbad®] Kgp ; pratibimbabimbad B; 113 °drs$akhile | Kgp K4 P5 ; “ta-
yékhlle G KED ka KED 84 K1 K3 ]1 ]2 13 PG V4 V6 114 ubhayékéram ] KED K4,' ubha-

yakaram J3 114 °matrasarameva etat] Kgp Ky; °matrsarametattatvikam Kgp ka

116 mahadevah | Kgp Ko P¢ K4 Lks P¢ P5 ; mahisanah Kgp ¥ (this might be the case of
Kashmirian pronunciation) ; mahesanah Ky * G J5 Js Lky * P ™ L

107 Theiinsid has been deleted by a delete mark stroke. sad is missing from B; . 108 The
text from ata eva tadapeksaya to iti tatparyarthah is missing from V, ™. 108 piirvam is mi-
ssing from Lks . 109 Lks has a note on top, butitisnotlegible. 114 The Pg "8 writes this
sentence like : om abhasamatrameva etan na tatvikam ity uktam avabhiasam prakasayati tadevam
iti ubhayakaram pratighati apratighatatmakam. V, ™8 writes abhasamatramevaitan 114 na tu
is missing from J3 114 na tu has been removed in G 115 In Pg ™8 after apratighatatma-
kam it continues with ata eva bhedapradhanyad vedyatayah sthaulyat tayra asvacchatvamiti pra-
tibimbagrahanasamarthyam uktam ca ...

108 K, 51r 108 Ko 109 L102v 110 Lkeor4 113 K; 52r
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120 Cf. IPVV, Vol. 1, p 160 nanu svacchena dravyena pratihatd nayanarasmayah pardvrttya
svameva mukham grhnanti, darpane mukhamiti tu bhrantiriyam ; natu satyatvabhrantatvavy-
atirekena anyo rasih pratibimbanamadheyo ‘asti trtiyah | maivam | evam hi sati mama etan-
mukham sparsavadityapi bhaseta ; paramukhasvahastadau ca bimbapratibimbadvayam dysyate |

117 svatantryopahita®] Kgp; svatantryepahita J, 117 dayatmana ] Kgp K4; dayat-
matd Kgp X Kgp 8" Pg™8. 118 yathapratiti pratibimba ] Kgp; yatha pratiti bimba
Kep ¥ DKy ; yatha pratita pratibimba By 118 kesancana | Kgp; kesamca G; ca is
added laterin Lko 119 pratyavrttair®] Kgp ; pratyavrtter L 119 bhrantiriyam ] Kep D;
bhrantir eveyam K, % ; bhrintir ayam K47 120 bhrantatva ] Kgp D ; bhrantitva K4 L
120 vyatirekena | Kgp; vrttirekena L~ 122 yastvaha ] Kgp K ; yastvaham Pg V4 Vs
123 grhnantiti ] Kgp D K; Pg; grhnatiti Ky 123 prechyate | Kgp D K; Pg; mrcchate
K, 124 ityekavacanena ] Kgp D ; ityekavacane B; ; etyetakavacanena K, ; om ityekava-
canena Pg 8 ; jatavekavacanena Lk, in left margin. 124 satrakara | Kgp D ; stitrakara Ky

117 After bimba here the scribe has straight jumped to the avataranika of the verse
3.12 confusing the two words pratibimba in the quoted verse and the avataraniki
118 The avataranikd to 3.12 is missing from Pg™8. 118 kesaicana is not visible in D.
119 Kgp mentions that iyam is not listed in Kgp gha iyam is missing from G = 120 On top
of satyatvabhrantatva is written pratibimbasya Lko . Ko writes pratibimbam on top of satyatva.
120 K, G Lky read the compounded construction trtiyarasyantarasya 120 In G originally
there was na written which has been eliminated. 123 svacchat is glossed on the top by
chad darpanadeh viparyasya paravrtya (?). 124 In G siitrakara is glossed by Aksapada on
the left margin. 124 Lk, writes nirbandhastitah on the left margin

117 D 117 Gr5
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125 orttikira may be referring to Jayantabhatta. bhiisanakara is the author of the Nyayab-
hiisana Bhasarvajia. 127 The expression visesanadvarena hetuh is used by Jayaratha in
other parts of the TAV. Cf. 1.59, 3.12, 29, 40, 4.232, 6.214, 9.264, 10.129, 11.13, 13.69, 247,
257,249, 30.28

125 pravrttair | Kgp; pravrtter L 127 esam | Kgp; tesam B; Ko7 131 jiiatve ]
Kep DK Ky 7€ Pg ; jiietve K4 * 131 darpanena | Kgp; dahanenaJ; 133 jayeta ] Kgp;
jayate By Ko GL 133 taddarpanena punah ko’rthah ] Kgp D; taddarpane ko’rthah
pratiphala Kgp kag, taddarpanena ko’rthah punah K; 134 kudyadinam ] Kgp By 7¢;
kujyadinam B, ** 134 pratiphalana ] Kgp Lk P¢; pratiphala Lk, #

125 In Ky naiyayikaih is written below kaiscid and in the Lk, naiyayikaih is written on the
right margin. 125 bhiisanakara is glossed on the top in G by bhasya 127 hi is missing
from G 127 eva missing from B; Ko7°L. 131 Thas only one da in syaddarpanena.
131 ko’rthah syad is not visible in Lks because of a blot on the Ms. 132 In Py " the
only commentary on 3.13 is bhantir evaisa yad darpane pratibimbayoga iti naiyayikamatam | | .
132 sah pramatur is not visible in Lky 133 purah is missing from By Ky Ky . purah is also
missing from D , but I can see a 1 between ko’rtha and pratiphala which I am not sure about.
134 tatra is missing from B; K, 134 The left margin in Lk says : pratiphalana pratighatah
134 In K, scribe’s eye has skipped iti cet svacchandabhidhanam etat yatah samane’pi pratigha-
tahetutve darpanadaya eva tatha na kudyadaya. Evidently he is getting confused with iti cet
and ity atra. In By also there is an eye-skip. The text between the two words kudyadaya is
missing. 134 cet is missing from Ky Lk, L

126 Lko5v 127 L102r; L 102r 131 J;83 131 K452v 131 Pg2r 131 Gvé
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135 iti cet svacchata | °em ; iti svacchata °Kgp ka . iti cet svacchanda °Kgp D Lks ; iti sva-
cchanda Ky ; svacchanda®L. 135 pratighata®] Kgp ; pratighata L 136 athatradhikah
] Kgp; athadhikah Lk, 137 pratighate ] Kgp B, 7¢; pratisate By % 138 nabhasi
na kasyapi avakasah ] Kgp; nabhasi kasyapi anavakasah Kgp khapy 139 pratighate
] Kgp By P¢; pratisate B; % 139 mdartatvadyeva | Kgp D; mirtetvadyeva K,; marta-
deva By 139 pratiphalanasya ] Kgp K47¢; pratiphalanesya K, “°; pratiphalasya D
141 nayana rasmayah ] Kgp; nayanaraSémayah B; 141 tannija ] Kgp By P¢; tannijaya

B, % 142 tannyayyam ] Kgp; tannyayam B; K, 143 tu ] Kgp K; Pg; ca B DK3 Ky
144 °graha®] Kgp; °graha®B; 145 °vadana®] Kgp B ¢; °vada By *°

136 Right margin in Ky writes pratiphalanahetavah. 136 nimittam missing from K.
136 atha missing from Ks. 136 Lk, writes dharmonimmita on the left margin
136 B, writes svacchakhyadharmo. 137 In K above the pratighate nimittam is written dha-
rmo nimittam. 138 Right margin in Ky writes pratighatanimittatvad ityarthah. 138 tat is
glossed by svacchatvam on the top in Ko Lky 139 taccobhayatripi is glossed by adarsaktya-
rthayoh on the left marginin Lk, 139 InK; on top is written adarsakuksoh. 140 svain sva-
mukha®is not visible in D. 141 °vrtta | Kgp GF¢; °vrtta G 142 nanyatra darpanade is
not clearly visiblein D. 144 Instead of riipam drsyeta vadane T writes drstariipena drsyeta.
144 nije na ma is not clearly visiblein D. 144 Kgp mentions that Kgp * also contains the
alternate reading vadane na punarmakurantare 145 vadane in vadane nija iti is missing from
B Ky

138 Lkove 139 Ko 141 Gr6 141 D;L103v 144 K, 53v
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151 Nyayasiitrabhasya 1.1.9 - tatratma sarvasya drasta sarvasya bhokta sarvajiiah sarvanubhavi
| tasya bhogayatanam Sariram | bhogasadhananindriyani |

146 grahyam grahako | Kgp; grahyagrahako K, 146 parihrtya ] Kgp D Ky ; paritya-
jya Kgp ka 147 grahakatmatva | Kgp; grahakatmakatva L~ 147 °sambaddhameva]
Kgp ; °sambandha eva Kgp khap1k,Pe 149 nayanateja®] Kgp K; % ; na nayanateja®Ks P¢
149 atmadhisthanam | Kgp K4 ; atmadhisthanam Kgp ki1 k, 150 bhogayatanatvam ]
Kep ; bhogayanatvam Lk, 152 sasariradhisthane ca ] Kgp kha g, sasarirenadhistha-
nena ca D Kgp G L ; sasariradhisthanena ca Ko Lk, 152 bimbavade®] Kgp ; bimbade L
152 syanna ] Kgp ; nyasyat Lk, 155 bhayan ] Kgp ; bhavan L

146 hiis missing from B; K4 P ™. 146 The commentary in P ™S writes svadesiavasthitam
eva grahyam<ka>(with an elimination sign on the top)grahako grhnati grahkatmatvam iti gra-
hitrsambaddham eva caitat jiieyam atmadhisthitanameva hyesam grahakatvameva vyavaharah rii-
pam svavadanasambandhi | |. 146 bhavah missing from B, . 147 In Kj right margin wri-
tes sambandha eva ca. 149 In Ky left margin writes nayana tejasam. 149 Lk, margin on
the left writes nayanatejasim 150 na is missing from L. 150 fena is glossed by $ari-
rena on the top in Lky 151 In Lk, it writes naiydyikasya on the right margin. K, also wri-
tes naiyayikasya below Sariram. 155 In J; the ya in bhayan is missing, but the little space
where ya should be is left empty. ], seems to read sametyalam but it is not very clear

150 Lkov6 152 B; 51v 153 K, 52r 156 Gv7
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157 yadidam ] KgpKy4; yadidam Kgp kha 1 157 °bhaset | Kgp; °bhasate G
158 paryapta ] Kgp kag, . paryasta By Kgp D 158 pratipattih | Kgp; pratitih L
158 °atmano®Kgp; °atmane°D 159 baladi®] Kgp; baladi’B; L 159 evaikarasa |
Kgp D Ky % ; ekaivaikarasa Kgp ¥ B; Ko * Ky L 159 vyutpannanam tu ] conj. Sferra;
vyutpannastu Kgp D 159 manmukhamevedematra ] Kgp D ; manmukhamevatra Ky
160 ityabhi°Kgp ; ityabhi°D 160 bimbat punar asya | Kgp D ; bimbad asya punah K4
160 pratibimbatve bhedena ] Kgp ; pratibimbe bhedena Kgp kha py . pratibimbabhedena
B1 Ky 161 °rapatvasya | Kgp DKy F¢; °rapasya K, % 161 asakyatvat | Kgp ; asakyat

B; 162 ripabhanam ] Kgp D ; bhanartapam Kgp ka . rijpam bhanam Ky ; ripatana K4 L;
bhanam riipam G Lk, 162 sparso’pi | Kep ; sparée’pi K, 162 bhayat | Kgp ; bhavat L
162 riipasamnive$au | Kgp ; riipasamnivesa L 165 mukurasya Kgp ; makurasya DG L
165 upalabdham ]| Kgp ; upalabdham L 165 tadrapavabhase ] Kgp Lks “¢; tasmat ra-
pavabhase Lky 7¢ 165 avasyam bhanam ] Kgp ; avasdya bhanam B, ; avadyam bhavah G
166 grhyeta | Kgp ; grhyate G

157 G writes: ta+svaparyapta pratipattih syat and GPCwrites: tan mamedam riipam i-
tyahantispadatvena svaparyapta pratipattih syat. dam in mamedam is missing from B;.
158 Kgp X L also follows punarbodhyakarmatmano’ saya 158 G  idantdspadatvena avyu-
pannastu svamukhamevedamatra pratibimbotamityabhimanyatam and G P¢ writes idantaspada-
tvena avyutpannanam baladinam ayamiti eka +sa pratipatthih 160 asya glossed on left ma-
rgin by svatmanah in Ky . 161 In By apahnotum is added on the left margin, but the origi-
nal reading is not clear. 163 na is missing from Ky . 166 muktasvakasyava D% 166 sva
in svakasyaiva is not legible in Lk,

158 K, 159 L103r 164 Lk, v7
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169 Note also the use of saiva astu in the sentence bhrantiriyamiti cet, saiva astu kim satya-
mukhagrahanabhyupagamena asamvedyamanena | IPVV, Vol: 1, p. 160 171 IPVV, Vol:1, p.
160-161 nahi suktikarajatanirbhase satyarajatanirbhaso.aparo.abhyu- pagatah ; bhrantavapi ca kim
darpana eva mukhatve bhati, uta svamukham puramukhatvena | piirvasmin kalpe darpane na ka-
Scit bhaseta Suktirajjvekacandradiriva rajatasarpadvicandraditvena bhasamanah | atra ca darpana-
sya na prsthe, na abhyantare, na pascadbhage mukhamastiti pratipattirdarpanasya avikalpasya ni-
rbhasat | yadi tu svamukham paramukhatvena bhaseta, tada Suktim yatha rajatadhiya grhmati; ta-
dvat svamukham darpane samnihite paramukhadhiya grimiyaditi tatra ayamudasinabhavamavala-
mbamano bhiisanavinyasaprasadhanadi na adriyeta | pratiphalitanam ca svadehasammukhibhiita-
nam rasminam caksusanam grahanatve sasarirena atmana yadi adhisthanam, tadahamityeva pra-
tipattih syat, natu anyo.ayamiti |

169 maivastu | Kgp kia D . saivastu Kgp 169 satya®] Kgp ; satyam L 170 parisphurati
1 Kgp; sphurati K4 170 Suktika®] Kgp; Suktikaya KyLkoL; Suktikayam G
171 °nirbhasena | Kgp ; °bhasena Ky 172 °vapi ] Kgp; °napi L 172 va kim | Kgp;
kimvaG 172 L104v 173 na hi rajatanirbhasavasare] Kgp ; nahi tavat rajatanirbhasa-

vasare Kgp © 174 evam | Kgp;evaKy 174 sarvo ]| Kgp;sarve G 175 svamukhe bhii-

sana | Kgp ; svamukhabhtisana B; 175 prasadhana®] Kgp ; prasadana®B; ; prasadana°G
176 °mevaitad | Kgp ; metad Ky

170 pari missing from B;. 174 hi is missing from B;. 175 bimbavilaksanam ]
Kgp Lks 7€ ; vimalaksanam Lko #©

168 G7r 170 D 171 Ky 175 Lkor7 175 K453v
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183 Jayaratha clearly brings this argument about the trtiyarasih from the IPVV. See the I-
PVV, Vol-1, p.160 : nanu svacchena dravyena pratihatd nayanarasmayah paravrttya svameva mu-
kham grhmanti, darpane mukhamiti tu bhrantiriyam ; natu satyatvabhrantatvavyatirekena anyo ra-
§ih pratibimbanamadheyo.asti trtiyah | maivam | evam hi sati mama etanmukham sparsavadi-
tyapi bhaseta ; paramukhasvahastadau ca bimbapratibimbadvayam drsyate | and p.169 - tasma-
dasti pratibimbalaksanastrtiyarasih | tasya ca samanagune svacche ca nirbhasanam drstamiti sva-
cchatva samanagunatvalaksanam karanam pratibimbasvikarane vastiinamiti siddham |

179 rpasamsthanamatram ] Kgp ; ripam samsthanamatram T 179 nyagbhitaireva ]
Kep ; nyagbhtitaiva Ky 179 pratibimbitam ] Kgp ; pratibimbanam L 180 taduktad®]
Kep ; tadyuktad®B; D 181 punaravastu ] Kgp; puravastu D 181 nyagbhtaireva ta-
dyuktam ] Kgp; nyagbhitairetadyuktam Kgp ki 182 bimbad | Kgp Lk ¢ ; bimbadi
Lk, % 185 °bhiutatvam®Kgp ; °bhitam®.

179 InKj the scribe has mistakenly put the dot over pa, but has eliminated it using yellow
ink and a dot has then been put on sa correcting the mistake 179 In V4 V¢ vastu is glossed
on the top by the words vastv iti na punar avastu. 180 tad in tadriipasamsthanam is missing
from By Ky 181 sparsadibhir in spardadibhirnyagbhiitaireva is missing from Ky Ky 181 eva
tad missing from D . 182 wvisesais inserted laterin Ky 184 cedam is missing from J, P ™S .

180 G8v
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187 tad abhavo ]| Kgp K; PgF¢; tadavo Pg™ 187 pramanatah ] Kgp V4% ; prama-
tah V4P¢ 187 arthasangam°®] Kgp K; Pg; arthasamyoga°Ks Ky 187 anavasthiteh |
Kgp ; navasthitah J 188 namatra hi ] Kgp; namatra api G 190 tatpramiya®]
Kep K2 P¢;  tatpratiya®Ks G Lko 190 grahyabhavo ] Kgp; grahyabhavo DKL
192 gurutvadirdharmo ] Kgp ; gurutvatidharmo T 193 laksyate ] Kgp Ko P¢ K3 Lko P¢;
bhasate Kgp K% K, € G J2J1 K1 Pg L V4 Vg ;bhavate Lk, * 193 samsthito’sau ] Kgp K; Pg ;

samsthite’sau Kz 194 iti Kgp; eva Pg™ . 194 sparsa | Kgp B;7¢; asparsa B, “©
194 pratibimbitasya ] Kgp ; pratibimbasya L 195 casya ] Kgp ; asya ca DKy

187 By D read samyagabhavit. 187 Kgp mentions that an alternate reading sa caksasanyo-

gabhavatsosyadarsa is found in Kgp kha i1 addition to the above reading 187 K, writes ve-
rse 3.18 together with 3.19. B; D writes verse 3.17 and 3.18 together. 188 Pg "8 writes ta-
dbhavo grahyatd bhavah sa ca pramanabhavah anavasthiteh sparsadinam | |. 188 vd is missing
from B; Ko GKyLko L 193 verse 3.18 is introduced here with the abbreviation ata eva i-
tyadi 194 Pg ™8 writes etasya pratibimbasya tadabhdave casya kim pramanam ity aha nahiti | a-
sav iti gurutvadivar++ pratibimbitasya parvatader gurutvadi dharmasambhavae hi tad yogad da-
rpano’pya acalyah syat | upaya evopayakah riipam tavat sparsavyabhicari sarvatraiva drstam bi-
mbe caivam iti darpane riipameva kevalam kimiti pratisamkrantam ityaha taddrstaviti tasya riipa-
samsthanamatrasya drstavavabhasana ityarthah / darpane hi piirvoktayuktya rispameva svaccha-
mastiti tadavabhasana evasya sadhanatvam na sparsader iti bhavah |.

187 Ps3v 187 J;?? 188 Ko114r 191 L104v 193 K;? 193 K316v 194 Lk 7v
195 G 8r
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196 samsthito’'sau | Kgp; samsthitoviti asaviti D; samsthitasaviti asaviti Ks]J»

196 gurutvadir®Kgp; gurutvadi®], 197 °ityuktam ] Kgp; °ityukte J, 199 nanu
ripam ]| KgpKy; na canuriipam Kgp gha 199 sparsavyabhicari | Kgp; sparsadya-

vyabhicari Kgp ki1, 199 sarvatraiva | Kgp ; sarvatraivam Jo 202 bhavah | Kgp; a-
rthahJ, 202 upayakah ] Kgp By P¢; aupayika Kgp kha g, . upayika B; *© 203 nanu ] Kgp;
om nanu Pg ™. 203 °vupaya ] Kgp; anupayas B; ; nupaya L 203 tathanye'pyaloka®]
Kep;  tathanyedipaloka®Pg™S;  tathapyaloka®K, Lk, % ;  tathapyepyaloka®Lks F*
204 viSese’pyesa eva kasmadasyadhara ] Kgp; viSese’pyayameva kasmadapyadhara
Kgp ¥ Kgp M9 B, Ky visese'pyesa eva kasmadadhara Ps ¢ ; visese pyesopi eka eva ],

196 L writes nahyadarse samsthitosav iti asavitigurutvadidharmah pratibimbasya parvatader gu-
rutvadidharmasambhave hi. 196 asaviti is missing from By DKy GJ, 198 iti is missing
from DKy 201 darpane hiis not visibleinD. 201 yuktya is missing from Ky 202 asya
is glossed by riipasya on the top in Lky and on the left margin in Ko. 202 °api is missing
from P ™8 . 202 In Jo upayakah it writes : tadabhave casya kim pramanamityaha... which is a
part of the commentary of the previous verse. 202 K, writes ikan instead of kan 202 iti
bhavah upaya evopayaka iti svarthe kan // is not visiblein D. 205 In Lk, ucyate is added on
the top margin.

196 Jo V5 201 Ky 114r 202 K453r 202 B;52v 204 Lky7r
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207 tapaya | Kep K K3 Pg ; stipaya Kgp ka 208 tato 1Kep;ato Ky 210 jiaptavaloka®]
Kep GF¢; jhavaloka®°G ¢ 210 tviti ] Kgp; tvityadi By D 211 avabhasat | Kgp K47 ; a-
bhasat K4 211 °kalam ] Kgp; °kale G 211 api | Kgp; hi GL 212 samkrantam ]
Kep ; pratisamkrantam Kgp ki 213 tu ]Kep;caDKyGKy L 213 satyamapi | Kep ; sa-
tyapyevam G ; satyamapi K, ; satyamapye Ko 214 evam ] Kgp ; enam Ky G Kgp ka Lky L
214 jhaptavesam ] Kgp ; jilapto esam B; 215 avabhasanamatra®] Kgp ; avabhasamatra
GLky, 215 iha pradhanyen ] Kgp ; iha na pradhanyen Kgp kha 1,

207 J,has two dots in sequence in place of nai in naisa. 207 Lkj ends this verse in a-
dhara iti 207 Pgwrites here dipa dim tayra dim samvidah but had tried to put the rea-
ding dim tatra in a square perhaps marking its deletion. 207 L writes 19d and 20abcd
together. 208 Lk, Gread °adarsadesapratibimbo 208 Pg "8 writes tasmadadarsadesah
pratibimbah adhara iti tilesu tailam iva tatreti jiaptau | | 210 G writes verses 3.19cd and
3.20abcd here. Lk, writes verses 19cd and 20 together here 210 In G on the right ma-
rgin of 9v there is a verse which writes: aupasleso vaisayikas, tvabhivyapaka eva ca | adha-
rastrividho jiieyah, ka+thakasatiladisu | | (source unknown) 210 In Lk, , the commentary
from kramaditi begins as on the verse 20. 211 D Kjread hi also after api. 213 tu is not
very clear in Lky 214 tajjiianam notpannam is read in compound as tajjiiananotpannam.
217 Gv9 writes 3.20 on top of the folio

208 G9v;L105v 214 Ky115v 214 Lk 19v 217 Gv9
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218 svatmabhedena | Kgp; svatmabhedena DLk, 219 °caksurvibodhanam ] Kgp;
caksuvibodhanam J; ; caksurvihinanam J, 220 bhavatah param ] Kgp K; K4 Pg ; bhavata

poram K3 220 nairmalyat ] Kgp K K3 P ; vaimalyat Kgp khap K, 220 vibhadarsavat
] Kgp ; vibhamarsavat T 221 dipadinam | Kgp ; dipanam L 221 pratibimbagrahana®]
Kep G ; pratigrahana G 222 ata | Kgp; yata Lko 223 vibhadar$a ] Kgp Ko 7¢;
vinadar$a K, 224 adharasya sthairyat | Kgp ; adharasthairyat Kgp kha 924 prthak®]
Kep ; prthakprthak®Lk, 224 ekavaditi ] Kgp ; vegavaditi D Ky Lky Pg ™8 L. (CONSIDER
EMENDATION) 225 °krantamapi ] Kgp ; °krantimapi Ps 8. 226 tathehapiti | Kgp;
tatehapiti P ™8. 227 prthak pratibhaso | Kgp GF¢; prthak praso G* 228 apam ]
Kgp Lko % ; esam Kgp ¥ G ; asam Lk, P° L 228 paribhramayato ] Kgp ; bhramayati Kgp ka
229 pumso | Kgp; pumsoh L 229 tadbhedane | Kgp ; tadbhedena L

220 } is missing from bhavatah in K3~ 222 L writes prakasas tannatreti. 224 adharasya
is glossed by darpanadeh on the top in Ky Lky 226 In Pg ™8 there is a sentence at the
end of the commentary of verse 20 tathakasadivad sarvatah svacchatvat | | | |.In Pg ™8 the
commentary is only from kathine hi darpanadau... up to tathehapiti bhavah / 229 In K, the
left margin note writes : jaladibhedena. 229 L writes uta in between bahubhyam and taratah.
229 D writes pumsbhavaho

220 Pg3r 222 L105r 224 K;54v 227 Lky9r 227 D 228 K, 105r
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230 tadapeksikam ] Kgp GP¢; tadapeksakam G*L 230 tatha na | Kgp; na tatha D
231 °yapi | Kgp; °yeti Lk G; °yepi Ky. 232 akasatulya ] Kgp Lko P¢; asatulya Lk, *°
232 api ] Kgp; hi K;Lks 234 bhittinyayenasritya | Kgp ; bhittinyayen pascadasritya
Kgp ¥ 235 svacchatvadekena 1 Kep ; svacchatvad tadvyavahitatvadekena Ky G Lky L
236 °anavrtatvat]Kgp ; °avrtatvatLko L 237 nayana °] Kgp ;nayanaG. 238 pratighata
1Kgp ; pratighataD 239 prarohameti] Kgp ; prarohahitiG Lk, L 239 malinasya ] Kgp ;

atimalinasya GLk, L 240 tasya vedyatva®] Kgp ; tasya vedyatvena Kgp kha 247 dipe
chaya®] Kgp ; dipachaya L 241 nabhasthe ] Kgp ; nabhahsthe G Lk,

231 In Lk, it writes fadapeksayatisvalpa+ti on the left margin. 231 In K, Lky svalpa is
glossed by kathinya on the top. 232 api missing from GL. 236 In Lk, tasya is glossed
with something on the top, but it is not clearly read. 236 In Lk, yatha is added later.
237 In Lk, the text from tadvyavahita..... to sati sarvatah is missing. It is clear that the
scribe has confused the first svacchatvid with the similar ablative case in the next line.
The missing text is however added later in the lover margin of the same page. 239 In
Lk, tatprarohameti is glossed by nayanidinam and by nayanarasminam in Ky on the top.
239 K, writes ati before malinasya. 240 api missing from G = 241 prasaravasare glossed
by ++avasare on the top in Lk, and ta+kardvasare in Ko . 241 In G it writes °dipecchayi

230 G10v 235 L106v 240 G10r 240 K;106v
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254 In TA - 1.66 this verse is attributed to Kamikagama

242 mahatmyat ] Kgp ; mahatmyat L 242 taijase | Kgp ; tejase L 247 °vrddhaye ] Kgp ;
°siddhaye J, 248 pratighati | Kgp K; Ps ; pratighati D GKs; pratiyati T 249 capina ]
Kgp ; capyalamJo ; catmanah T 250 °sattvam ] Kgp G7¢; °tattvam G 250 devadevena
1Kgp G7¢; devena G *¢ ; devadevedenaJ, 250 °vrddhaye ]| Kgp; °siddhaye], 252 devih
] KED ; devi K2 L 252 didhiﬁh ] KED Lk2 pe ; dﬂ:l++ﬁh Lk2 ac

250 efat is missing from Pg 8. 250 J, writes pratibimbitasatattvakrpaluna 250 iti mi-
ssing from Jo . In D na in miidhanamiti is added later. 250 Kj Lk; J» L read it as a compo-
und : vaksyamanaprakarena 251 Here Pg "8 retains only the following part of the comme-
ntary :pratibimbasattvam krpaluna devadevena ..... up to sambandhah. 253 In Lk, on top of
folio 10r it writes : yatah karanesvaribhirabhitah sa ...... bhairavo ....... t

248 K;? 250 L106r 251 Lk, 10v
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259 TA-3.4. Note the varied reading in TA-3.4 264 Vijianabhairava 135

256 °nirbhasi | Kgp ; °nirbhasah Kgp ka.onirbhase G 259 °tathaitasmims$cinnathe | Kgp ;
tathaikasmimscinnathe Kgp k2 263 me mokso | Kgp Lk, P¢; mokso Lky 264 jivasyaita
] Kgp ; balasyaita L Kgp kap,

256 In G it seems previously it was s7 but the 7 has been turned into se 262 GP¢adds
tatha 263 In Lk jivasyaitd is glossed on the top by balasya 264 G on the left margin
adds bala. Ky on the lower margin writes balasyaitd. 266 hi is missing from Ky L G Lk,
266 atra in sarvesamevatrd missing from Ky Lk, G .

256 G11v 258 D 263 K 106r
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268 prasiddhatadvastujatiyena ] Kgp; prasiddham tadvastu sajatiyena Kgp kha

268 vastutvam | Kgp; vastu Kgp 269 sparsadyatmakam ]| Kgp; spar$atma-
kam G Lk 270 syat Kgp; bhavet Ky G 273 yato'tra | Kgp; ato’tra JoPg"™s.
274 °syaiva | Kgp; °syaivam L 274 sarvasyaiva | Kgp ; savasya Jo 274 pratihantr sa-

rvam | Kgp; pratihantra tat L; pratihantrbhiitam tat sarvam Kgp ke G Lk, ; prati-
hantr tat sarvam Ko 275 ata | Kgp; iti JoP¢™. 275 pratighati | Kgp; prati-
ghati DK, Lky P ™8 . 275 atrapi®] Kgp LkoP¢; atra®Lk, % 276 anyathasya bha-
gne ] Kgp ; anyatha hyasya bhane Kgp ki
Kgp ; prsthata Lks ; prsthatah

; anyatha hyasya abhane DL 276 prsthato ]

268 In L between vatu and jatiyena it writes: bhiitamastityapi syannacasya prasiddha va-
stu. 269 In L dya in spardadyatmakam is missing. 269 K, writes °sparéadyatmakavisanam.
269 There is an eye-skip by the scribe in K; who has missed the text between wvastibhii-
tam and vastubhiitattvam. 271 api missing from Jo 271 Here Pg " retains on the follo-
wing part of the commentary : bahyam khalu utpannam ... up to darpanadesat. iti desantare |
bhavatiti sarvatraiva sambhandhaniyam | is missing from Pg ¢, but anyatra is read together
with bahyam riipadi. 272 J, writes anyatra bahyam riipadi here. 272 eva in sarvatraiva is
missing from Ky Lky 272 ca is missing from Ky GJo Pg ™8 . 274 K, Jo Lky L Pg 8 writes
bahyam cahere. 275 pratighatitiis not mentioned inJo. 275 In ], and Pg "8 the text after
sambandhaniyah writes tat sarvam punar anyanirapeksyam evaste. Then onwards the text co-
ntinues with yatha cakradiparihdarena ghatah .... 276 bhagne darpane | Kgp ; bhagnada-
rpane G. 276 asya is missing from G .

271 L106r 271 Lky11lv 273 G1llr 277 K;107v
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278 utpannam ] Kgp; tat sarvam J, 278 cakradipariharena ] Kgp; cakradibhrama-
pariharena Pg € ¢ ; cakradibhramaparaharena Pg™8P¢. 279 °utpatti®] Kgp ; “ukti®]s .
279 darpanadi upeksya ] Kgp; darpanamapeksya Kgp ka . darpanadyapeksya G.
279 kificid®] Kgp; kvacid°K DJo GLko LPg™8. 280 kvacid | Kgp; kimcid Kgp*
282 asthayi | Kgp; asthayl L; asthayiti D 282 kalayogo yena | Kgp; kalayo-
gena KoLkoPsS L. 283 °tad°Kgp; °tadtad®], Pg™S. 284 nasya ] Kgp; nanya
1P 284 pratibhaso ] Kgp; prapratibhdaso Pg”3. 284 nyayyah ] Kgp; nyayah
K3JoGLky, 285 pratibhasa ] Kgp; prabhasa Pg™8. 285 svacchasyaivaisa kasyapi
1 Kgp ; svacchasyaivesa kasyaivaisa Jo 286 svacchasyaivaisa kasyapi mahimeti svac-
chasya darpanaderevaisa prabhavo yadvastu ] Kgp; svacchasaivaisa prabhavo yad-
ka 286 yadvastvastu®Kgp; yadvastu®J, P8 . 286 °abhasa®Kgp ;
°abhasana®Pg 8 . 287 avabhasyante ] Kgp; avabhasante Kgp ka1k,; abhavasante

Pg™8. 288 bahirtpa®Kgp; bahvirtpa®P™8. 288 sattvam ] Kgp; svatvam Kgp ka
289 bahye’rthe Kgp ; bahya'rthe Ps S .

vastu vastu Kgp

280 ca is missing from Pg™8. 283 api is missing from Jo GPs ™. 283 va in vastu is
added later on left margin in G. 283 J, writes jayatvabhava 286 In Lk, yadvastvavastu is
glossed on the top by yadvastuvan..... Later aksaras are not clearly visible. 286 Pg ™8 here
writes nameti tena bhagavat....

280 Jo6v 281 Lky11r 282 L107v 285 Da 288 Jo6r 289 K;107r

187



290

295

300

31 W'
aisﬁaiaciﬂaww”jqr{m“

A AR ©E | [RAY a) et

PN Y o oS NI o LN N
gd Hig: MMl T[AUGREFTET: 1l 3
Sicifersl ATEEUTCNRYT S G A9evd Scgaliead | da=

ATETE SUUIICYER SR Scgeh < 431 2l | T =R A STl h1IS~aseun iy
AN | e & TUUTCE JeaRl: T1E | ThEad TRIGRIEd HoH Uul-
AR T~ ORI HGHRITRIET, | Jil FHTHERI T | 37d T I
9 &Y SYREUERT At | @ & 94 O wadita Wie: | 37d 9 -
T 9 FoA e | | & i et g @, | 9
T JHeqUTTd G AIcgh S8l | 37d OF < = 9ReT aRami A

292 na deso | Kgp; no desam Jo 293 °yogo | Kegp; °yago T 293 canyonyasango
] Kep K;; canyanyosango Ks; canyasango G 294 ghanata ] KgpK2?¢; ghatana
K2 %J5J1 K1 Pg V4 Vg 295 niradis$ad ] Kgp K; PgP¢; niradid Pg“% 295 vidhih ]
Kep K3 %V, Vg ; vidhim J; Ky K3P¢Pg Vg P© 296 upaditam ] Kgp; upapaditam
JoGLPg™ . 297 tatasca | Kgp; tacca P8 . 297 ghanata | Kgp Ko P¢ Lko ¢ G ?; gha-
tana K, ™J,; ghata Lko% 297 na ghanata kathinya®Kgp; ghatatva kathinya Pg™$.
300 casyana]Kgp Lko?¢;asyana Lk, % ;nasyaL;nacasyaKs 300 noKgp;naJsPs™s.
301 casya]Kgp;nasyaG 301 kimcit]em: Sferra; kamcitKgp G 301 °piirvaparabhavi
kha . o

°] Kgp Pg ™8 P¢; °purvaparadi bhavi°Kgp purvaparabhavi °Pg "€ 9. 302 casya na ]
Kgep; canasya G 302 ata eva casya na parima parimanam Kgp ; ata eva ca nastyatra

parimanam Kgp kha ; ata eva casya na parimanam.

291 eva missing from Jo GLko LP™8. 294 In Kjthe ghanatd has ta written on top of
na and na on top of td making it sound like ghatani. However, it is not a replacement. It
just seems that someone has tried to write it on the top of the aksaras arbitrarily. 297 na
is missing from L. 300 ndsti is missing from Jo GLko P8 . 301 na is missing from
GLky, 301 piirvaparabhavinam glossed by piirvaparadi on right margin in Lky. 302 In
K, asya has piirvaparadi on the top. 302 parima missing from K5 J» G Lko L

295 Lko12v 297 G12r 298 L107r 300 J»7v
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303 katham | Kgp; kam L 304 darpanantaranekesam ] Kgp; darpanantare kesam
Kgp %2 ; darpanantare nekesam Ko Jo GLko LPs ™. 307 pratibhasah tadetesam ] Kgp ;
pratibhasatvam tada esam Kgp ka , pratibhasah tadesam Kj Jo G Lky Pg ™8 ; pratibhasah
tada tesam L. 307 anupapattya parasparam ] Kep; anupapattyaparasparam G.
307 sammelanena ]| Kgp; sammilanena KjJ G Lks. 308 nyayyah ] Kgp; nyayah
KoPg™ . 308 cedevam ] Kgp; caivam Pg™8. 309 parasparam vaiviktyenaiva prat-

ibhasat | Kgp ; parasparam vaicitryena bhanad Kgp ; parasparavaiviktyenaiva pratib-
hasat Ky J, G Lk, ; parasparavaiviktyena pratibhasat P 8. 310 na cavastutvam ] Kgp ;
na ca vastuhanir Jo P8 . 311 evamapyasya vastutvo | Kgp; evamapyasya vastutve

D ; evam vastutvena Kgp kha , evamapya vastutvena Ps 8. 312 dvaitaprathatmakam
samkucitam ] Kgp; dvaitaprathatmakasamkucitam J,. 313 vidhih ] Kgp; vidhim

khaL.

P¢™8. 313 °sahisnuvastuprakaro ] Kgp ; °sahisnurvastuvikaro Kgp °sahisnuvas-

tuprakaram Pg "¢ .

303 nasti missing from KyJoGLkyLPg™E. 303 Jowrites ata evodyogopapateh
303 Kgp has paramate 306 arthanam is missing from Pg 8. 307 In J; tva in desatva is
missing. 308 In Lks there is text added on the left margin: tasya abhinnabhasyapahahih.
308 eva is missing from Ky Jo Lko G L Ps ™. 310 Pg "3 writes ata eva casyandvastutvam.
310 P ™ adds iti bhavah after pratibhisat. 311 api missing from Jo .

306 Lky12v 306 K»108v 308 G13v 309 Jo7r 310 L108v
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314 arthah pradarsito ] Kgp ; arthao’ pradarsito Kgp kha

kha

315 darpanapratibimbanyayena
] Kgp; darpananyayena Kgp 318 samavayikena | Kgp; samayike GLk,%; sa-
mayikena K, 318 abhidhiyate ] Kgp ; abhidhantarena Kgp ka 319 ittham ] Kgp ; evam
T 319 amutra | Kgp;amusmin T 320 pratibimbanavartmani ] Kgp ; pratibimbanavat-
mani J, ; pratibimbasatattvake G. 320 yatpratiSrutketi | Kgp ; tal [tat] pratisrutyeti T
321 Sabdajah $abda ] Kgp ; Sabdajasabda Lky. 321 agacchattvena ] Kgp ; agacchetvena
Jo. 322 saméravat | Kgp K3; samsrayat Kgp ka JoL. 323 vaktra darasthaih | Kgp;
vaktraddirasthaih Kgp ¥ 323 pithira®] Kgp ; pipira T ; pithara®IPVV, Vol: 1, p. 165
323 pithiradipidhanamsa ] Kgp ; pithiradyapidhanamsa J» G K3 ; pitharadyupadhanamsa
IPVV, Vol: 1, p. 164 324 visista | Kgp ; vicitra IPVV, Vol: 1, p. 165 324 °chidra®] Kgp ;
°chatra®T 324 citratvac | Kgp ; chidratvacL. 325 mukhadivat ] Kgp ; mukhadiva Ks K3

315 Lwrites bhavati after yenavasthitam. 316 The Ms Pgends here. 317 In
Lk pratibimbamarge is glossed by sariketasamayadagatah on the left margin. 318 K, writes
samayadagatah on the lower margin. 320 Kgp mentions in fn itham pradarsite iti padyadyard-
ham ga pustakat piiritam. It seems that the verse 24a was not mentioned in other Mss ex-
ceptga. 322 In Lk, right margin writes samyogajah vibhagajah sabdajah. 323 In Lk, the di
in pithiradi is not visible but has been recorded on the left margin. 324 L writes visistac-
chidra. 325 Kgp mentions that Kgp 8% also has the alternate reading chidratvaccasya

314 Lk, 13v 318 K,108r 318 G 13r
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326 pratisrutka ] Kgp; pratisankranta L 326 pratisadréam ]| Kgp; pratisadréam
Ko 326 sravanam | Kgp; $ruta Sravanam Lk, P°¢ 327 svakavaktragrahanena ]

Kep G ;svakavaktragrahane G * ; svakavakragrahanena Lk, ¢ ; svavakragrahanena Lk, *

328 riipasya pratibimbe ]| Kgp; rtpapratibimbam Kgp ka 328 °kalpanenapi | Kgp;

°kalpenapi Lk, 329 astityasayah ] Kgp; samastityasayah G. 329 rtapapratibimbam
] Kep ; pratibimbanamasti Kgp ka (Here the scribe has perhaps confused the reading
with the previous line); ripabimbam G. 329 tavadastityupapaditam ] Kgp; astityu-
papaditam tavat KyGLky L. 333 punarantyo mandatamaprayah ] Kgp; punaranty-
atamaprayah Kgp ka Kep K7 334 pratisrutka | Kgp ; pratiSrutkah Ko Lky . 334 vaktra tat-
samipasthair | Kgp ; vaktra tatsamipesthair G ; vaktrasamipasthair Kgp ka . vaktrat sami-

pasthair Kgp kha . vaktratmasamipa Lk, 335 svasammukham | Kgp G7¢; sammukham
G ac

326 In Lky L the commentary starts with ithamityadi pratisankramanena 326 G writes
svarthe kan on the left margin of G 13r. 326 G adds pratirutketi after textitsaiveti. 331 iti
na punah is glossed by vicivat on the right margin of G 13r. 331 wvibhagajo is glossed by
bheridahasamyogat on the left margin and by patitavamsavat on the below margin in G 13r.
334 L has eva but there is a delete mark above 4. 335 ca missing from Ky GLky L.

326 L108r 327 Lk, 13v 332 G14v 333 K;119v
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337 érotrakasadesamadhisayano ]| Kgp ; srotrakasamabhisayano G. 339 °rfpah ] Kep;
°ripah Ko 339 °visesah®] Kgp; visesah G. 339 °stiksmadirtipani ] Kgp ; °stiksmani
rapani Lky. 340 susira bhagah ] Kgp; susirabhagah L 340 tadakasamelanena
ekasabdatma | Kgp; tadaikams$amelanaikasabda Kgp®; melane naikasabda Kgp$?;
tadekamsamelanena K;Lks L; tadekams$amilanena G. 341 anupalabdhya ] Kgp;
anupalabdhya G/¢; anulabdhya G%. 347 anyasya ]| KgpK3%; atrasya KsF°
348 avabhasate | Kgp K3%; abhidhiyate Kgp ka K3P°L 348 akarnaye ] KgpK3“;
akarnaya G Kgp kag,pe 349 asambandhi °] Kgp ; sambandhi °Lk,

337 bhinnabhinnasvariipatamabhyeti is glossed on the right in G 14v by bhinnasvariipatve.
337 InKj; L one bhinna is missing. 340 e in ekasabditma °is not visiblein Lky. 342 After
pratibimbamasti L writes iti. 347 The K3P¢ does not seem to be a correction because the
previous alphabet does not have any marks of replacement, but the readings of K3 are
just the words written above the main text 348 The K3 ¢ does not seem to be a correction
because the previous alphabet does not have any marks of replacement, but the readings
of K3 P are just the words written above the main text. 349 api missing from K, G % Lk, L
349 L writes pratyayasvamukha®.

339 L109v 339 Lkb14v 342 G14r 346 K;119r

192



350

355

360

el HAdghI TARIAEEATY SRR 2qed HeAghHEH-
L S WG B L | ST | S R A E S L o o 3 2 B e e 8
o @ = qaTIer | 2fd 2eE] THRIGHETE I Re |

g Her gk TEIRA: Tea] 3L ETARRI TRt aaezata-ra
ToEaUl e IENIHATE

N\ [aN 3 o [aN aN :l
AT THIAN: SI0dfed Jfcalsehd | 3-1¢

< o oo o N o . ~ o \: o (\-
o ~ Wy qa_ N N . hay < P N . [N i ;l < :
T R TR O ETISARIe: , Al e qeamsadard 1| *¢ |

[ oI a NI aNEN o o\

9 T A AT ST A (AR A aRIg R : THTaR:
q;?jr\ o haN < PR aN . n;:l o

351 kendpyuktam ahamakarnaye ] Kgp; kenapyuktasyakarnaye (?) Kgp*?; kenapyu-
ktasyakalayeti G; kenapyuktamakarnaye Lk, L. 352 vakyasamaptau ] Kgp; vakya-
parisamaptau Ko Lk, L. 354 vaktra yadyuccaritah sabdo ] Kgp ; vaktroccaritasabdah
Kgp ¥ Kgp M2 357 yattatah ] Kgp K3 ; yatnatah J» Kgp ka 357 $rnvanti | Kgp ; $rmva-
nti L 357 °kam ] Kgp; °gam Jo. 358 pratibimbasya niyamena | Kgp ; pratibiSabda-
vatniyamena Kgp ka 359 pramatarastam ] Kgp ; pramatarastam G =~ 361 apravartanat ]
Kgp ; apravartamanatvat GL .

357 Kj has this reading for 3.28cd tanmadhyagamsta Srpvanti pramataro na diiragah ( ?) which
is not very clear to me. And it is obviously incomplete ; IPVV, Vol: 1, p.165 writes tanma-
dhyagastu Synvanti pramataro na diiragah | 363 Ky writes pravartamanapratisabdam.

355 Lky 14r 358 L109r 358 G 14r
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365 mukhya®] Kgp K3 ; bimba°G Kgp kax,peL 366 svapascatstham ] Kgp ; pascat
gatam IPVV, Vol: 1, p.165 366 priyam ] Kgp; priya Ko; mukham T 366 pasye
1 Kgp; pasyet Ky 366 tamkitam mukure purah ] K; This reading is also supported
by Kgpof the IPVV, Vol:1, p.164; tamkitam mukure vapuh GP*KgpL; tamkitam
Sarfrakam G ¢ ; pasyed amkitam mukure punah T. 367 pratibimbagrahanayogyadesa°®]

Kep ; pratibimbagrahane desava®K, G L ; bimbagrahe desa®Kgp ka . grahanade$a Kgp kha .
pratibimbagrahanadesa®Lk, 369 priyadarsane | Kgp; priyadarSanena Kgp kiGL
370 darpana | Kgp G%; darSana GP°. 370 iti katham tasya ] Kgp ; iti tasya Kgp ka . it
na tasya Kgp kha 1 ), mg . it kim tasya G. 372 samsthiteh ] Kgp ; samsthitih Kgp kag .
samsthitah K3 373 tenabhedah ] Kgp ; tenabhedi K, 374 yaddarpano ] Kgp; yad-

darpane Kgp ka

365 The K3"¢ does not seem to be a correction because the previous alphabet does not
have any marks of replacement, but the readings of K3 P* are just the words written above
the main text. 366 Here Kjhas sambhavah written on the margin. 366 K, writes va-
puli, but the right margin in Devanagari says purah iti pathah |. 370 Ky Lread na af-
ter prthaksattameva and not before upalabhate. 370 katham is missing from Lk, . katham ta-
sya is missing from Ky L. 373 Ky writes samsthitih in Devanagari on the right margin.

373 Lko15v 373 G15v
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376 °grahitvam®] Kgp ; grahyatvam L 378 kiaipadi | Kgp Ko L ; ktipadri K3, IPVV, Vol 1,
p- 165 379 °kase | Kgp; °kasaJ, 379 tatpratibimbitam Kgp ; tal[tat]prativaktravam T
379 sadbhati | Kgp ; sal[sat]bhati TF¢; tal[tat]bhati T? 379 paravaktrvat | Ky P°IPVV,
Vol: 1, p. 165; paravaktavat Kgp; paravaktrgam J» Kgp kha , paravaktragam Ky KoL ;
°vaktravat K3 380 bimba ] Kgp; pratibimba K;Lks; 380 viSesaikatmyaddhetoh ]
Kep L ; visesaikyaddhetoh Kgp ka 381 °akasam | Kgp ; °akase Ko L 381 pratibimbitam
] Kgp Ko 7¢; pratibimbatam K, % 381 jatatadabheda ] Kgp Ky ; jatatadebheda K,
382 gunini samavetatvattatparatantratvam ] Kgp G Ko Lk, P¢ ; gunisamavetatparatantram
Kgp ¥ Lko%¢. 383 hrdayangami®] Kgp G7¢; hrdangami°’G“. 384 tasminniva®] Kgp ;
tasminneva K, 385 °sambandhi | Kgp ; °sambandhinah Ky

375 himissing from G. 378 InKj.....tah kiipa...is not visible because the edge of the page
appears to be folded in the image. However, since °dri is clearly visible, so the reading of
the K3 should be understood as kiipadri and not kiipadi 379 In Kgp the reading °vaktavat
simply seems a typo. The viveka also writes °vaktrvat and this is also supported by the rea-
ding found in the Kgp of IPVV. In K; °at para is not visible because the edge of the page a-
ppears to be folded in the image. However, it writes °vaktravat. Ky has on the right ma-
rgin written in Devanagari: vaktrvaditi. 381 As far as the reading of Ms K3 L is conce-
rned consider here if the scribe could have overlooked the reading dkasam since just in
the above line we have kiipadyakase 383 Ky Lko writes ca after °dkasasya. 385 Srotrakaso
vaktysambandhinah is missing from Ko .

376 L110v 379 J,9v 381 K,120v 384 G16v
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395 Ref to Nyayamanjari here. Look for the exact source ?? 396 palayanaprakara is the
expression used in the Nyayamafijari. Look for the exact reference ??

386 kupadyakaso’piti | Kgp ; kiipadyakase’piti G Lk, . 389 sakaram jianam akaravat-

tam ] Kgp ; sakarajiianam sakaravattam Kgp ka

389 pratikarmavyavastha ] Kgp ; kar-
mavyavasthaya Kgp ka 391 janakatva®] Kgp Lk P¢; janakatva Lk, %. 393 cennaitat
] Kep G?¢; naitatt G 393 hi | Kgp; tu GL 394 karakam ] Kgp G %; karakat-
vam GF¢ 394 jianakhya°] Kgp; jiianakhya’Lk, 394 vicarayitum ] Kgp; vicarayi-
tum G 397 tattadvisayapariccheda ] Kgp G #¢; tattadpariccheda G . 397 °madhatu®]
Kep Lky P¢; °mayatu®Lk, ?°; °mayatum K, 398 yadyapyetat | Kgp ; yadyepyetat Lks
399 nidarSanikrtam | Kgp ; nirdarsanikrtam L 399 sammukhyamapi ] Kgp Lk 7€ ; sam-
mukhyapi Lk, %

390 pratiis missing from G. 393 hi is missing from Ky Lko. 395 api in tatpiirvamapi is
missing from Lky. 396 api in videse’pi is missing from Ko GLky L.

387 Lko15r 391 L110r 393 K, 395 Glér
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400 laukikah ] Kgp; laukikah Lko 404 madhyade$aga eva ] Kgp; madhyadesa

eva Kgp ¥ ; madhyadese iva pramatatatt°G Lk, ; madhyadese iva KoL 405 vetti |

Kgp; vatti L 406 mukham ] Kgp; mukhyam K, 406 dhvanim | Kgp; vanim T
406 tathavidhakasapascatstho ] Kgp Ks ; tatha bhiitakasaparsvasthm Kgp ka.na dhvanim]
Kgp ; noddhvanim K3 408 pascatsthogahvaraguha ] Kgp ; pascatbhagastho guha Kgp ka
408 dhvanimiti | Kgp ; dhvaniriti Ko Lks 408 no |Kgp;naD Ky GLko L 409 °nisedha®]
Kep ; °pratisedha G~ 409 matranisedhatpratibimbasya vastuto | Kgp ; matrapratisedha-

vah Lk, L ; jianabhavajjieya®G * 411 naiva | Kgp; maiva K, 411 rapapratibimba
] KED G pc,. pratibimba K2 G ac Lk2 L.

402 yuktamuktam is missing from Ko GLko L. 406 In Kj.....tatha (in tathavid®)...is not
visible because the edge of the page appears to be folded in the image 407 InG Lk L nah
in °sammukhinah writes compounded with pascat®

401 D 404 L111v 406 G17v 406 Ksl6r 406 Ko 410 Lks l6r
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413 kimamsamsikaya ] Kgp; kimamsamsika°G. 413 sarvasarvikaya ] Kgp; sa-

rvam sarvikayda GLkoL 414 kenapyamsenastiti ] Kgp; dindpyamséena nastiti Kgp

415 sarvasarvikaya ] Kgp; sarvam sarvikaya Ko GLko L. 418 pratibimbati | Kgp;
pratibimbasya Kj 420 ksane ]| Kgp; ksine Jo. 420 samakalika | Kgp; samaka-
lake IPVV, Vol: 1, p.165 421 tavadanabhivyakto'nuccaritah ] Kgp; tavadanuccarito
vaktra Kgp kh ; tavadanuccarito’'nabhivyaktah G 421 pratibimbatmatam nabhyeti ]
Kgp ; bimbatameti (?) Kgp ¥ pratibimbatam nabhyeti G =~ 423 °carita®] Kgp ; °carita L
423 pratibimbatmatavasare | Kgp ; pratibimbavasare Kgp ka 1k, pratibimbatavasare G .

424 atascanatra | Kgp ; ata natra K5 ; ato natra Kgp ki1, ;ataevaG;atoLky. 424 pratiteh
] Kgp ; pratitah L

415 In Gon right margin of 17v it writes: wndasti iti kakuvad  yojyah
418 anabhivyaktapratibimba writes together in Kj 418 Kshas a wupadhmaniya on
the top of the alphabet pra in pratibimbasya 421 In Ky “° Lko L anabhivyakth in anabhi-
vyakto’'nuccaritah is missing. 421 Ko P¢ writes anabhivyakto’ nuccaritah iti. L writes vya-
ktah after anuccarital. 422 In Ky GLkyLsan $rotrendriyagrahyatamavagahate / dvi-
tiye ksane is missing. Instead, in both it writes sa punah. However, G P° mentions the mi-
ssing text on the left margin. 423 In G it seems to read ityasya naccarita® but the o in no se-
ems to be removed by another hand.

419 G17r 422 K,
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426 hastatacchaya ] Kgp; hastastacchaya T 427 niscaya ] Kgp; vimarsa
L 428 dvayodayavirodhat ] Kgp; dvayavirodhat Kgp ka . dvayavirodhat G
429 bimbapratibimbayor | Kgp ; bimbanabimbapratibimbayoh K, 429 vidtiradesavarti
] Kgp; videSavarti Ko GLkyL. 430 pratibhasabhavat | Kgp; pratibhasabhavat
G. 431 hastadeh pratibhasabhave’pi ] Kgp; hastaderpratibhasepi Kgp kha 1 ),

434 pratibimbatmata’vasare ] Kgp ; bimbanavasare Kgp kha G 1k, ; pratibimbata’vasare L

425 G writes tadetannety ityasankyaha 432 hi is missing from Ky Lk, . 433 In K; L the
text between sadbhave kim pramanam and sadbhavos’ ti kim tu is missing due to the clear case
of eye-skip by the scripe. 433 ca is missing from Lky. 435 na missing from Ko GLky L.
437 G writes idanim after °upapadya.

427 Lko17v 429 D 432 G18v 437 L112v
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448 IPVV, vol: 1, p.160 kecit tu duhkhadhara mattagandhajatharakiirmanadikanthaprabhytayal
/

440 sanande | Kgp; canande T 440 MMP vs. 59 (p. 148) writes canandasparsadhamani
441 sundarah Kgp ; svandarah Ko G. 442 parasthah | Kgp ; parastha K3 442 svadeh®]
Kep; svadho°K; 442 °oddhilanakarah | Kgp Ko LTS p. 11; °oddhfinanakarah J, K
444 °anvayah ]| Kgp ; °sambandah G = 445 °natmake | Kgp ; natmakam K, 447 sundara
1 Kgp; svandara Ky 447 °sundara®] Kgp ; °svandara®K, 449 parastha | Kgp ; parasya
Lk, 450 smaryamana ] Kgp; smaryamane Lk, 450 laksyate | Kgp ; laksate G

442 Kshas a wupadhmaniya on the top of the alphabet pra in parasthapratibimba
442 °oddhiinandkaral is also proposed by Sanderson on the basis of MMP. K, P mentions
°oddhiinanakarah in Devanagariscript. 445 evais missing from G Lko L. 445 hiisadded
inDP¢. 447 atidaya in dnandatisaya is missing from G. 448 In K, Lk, G L the text from
parastha iti paranubhitya...... to ....asu evam syat is missing. 449 sa looks like missing from
Lks.

440 K, 443 Lky17v 446 G 18r
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453 eva | KgpG?%; evaisa GPF¢ 454 mukhyastat®’] Kgp; mukhyatat®],
456 prabandhena ]| Kgp; pratibandhena G 456 anavabhasanat | Kgp; anavana-
satK, 456 karyamavicchedenaiva ] Kgp ; karyamavacchedenaiva Lks ; karyamavacche-
denevalL 457 asyana]Kgp;naasyaDLksL 460 sphutah ] Kgp ; sphutah K ; sphu-

tam Ky Lk 466 yatha ca | Kgp; yathavad K, J» ; yatha hi G; yaccaivaL 466 °sanyena
1 Kep G#¢; °nye G % ; °sanyenna J; ; caksusanyatra Ky

453 esa missing from G . Ky Lk, L read eko.

455 L.112r 455 Ky 459 Lko18v 463 G 19v
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467 hi laksyate ] Kgp; vilaksyate J,; abhilaksyate K3 468 rasaspar$ana®] Kgp GF¢;
rasaspana®G % ; sasasparéana®K; 468 'ksena ]| Kgp; kena Ko 469 avabhasanamatra

] Kgp ; bhasanamatra Kgp kha . ayabhasamatra G Lk’ 469 avabhasanam ca | Kgp;
avabhasamanam ca Kgp X 470 canugraha®] Kgp ; ®anugraha®G 471 adhisthitam ]
Kep; adhisthite L 472 °krantam ] Kgp; °krante G =~ 472 caksurindriyena ] Kgp ; ca-
ksuradindriyena L 473 caksurindriyantaravyapara ] Kgp G Lk, P ; caksuradindriyavya-
para Ko Lko L 474 °kausalasiinye ] Kgp GP¢; stinye G* 474 caksurindriyopayogo
] Kgp ; caksurtipayogo G~ 475 yavatsvayamevam ] Kgp G P¢; yavatsvayam K, G % ; ya-
tsvayamevam D 475 °nadivad | Kgp ; °nadikavad K; Lk, . 476 tena na indriya®] Kgp ;
tenyendriya®K, G L ; tenanyendriya®GF¢ 476 antarenaitannir®] Kgp ; antarenatanni
Lk, %; antarenaitanni Lko P© 477 rasadi pratisamkrantam | Kgp G ¢ ; rasam pratisam-
krantam G 478 avabhasananya ] Kgp ; avabhasamananya L

471 According to Kgp drsoh is missing from Kgp kha 1t is also missing from K Lky
473 bhi in abhilaksyate missing from Lk, . 473 na is missing from Ky 475 eva is mi-
ssing from Ko Lko L 478 Lk, writes upapattyah

468 Jo9r 474 Lko18r 474 L113v 474 Ko 476 G19v
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479 adhisthanam ]| Kgp; adhisthana K, 479 laksyate ] Kgp; labhyate Kgp kha
481 pratibimbayoga ] Kgp G?; pratibimbanayoga Kgp ka G pe 483 tatpara®] Kgp;
satpara®L 484 visayona ] Kgp;navisayo Ky Lko L 484 rapapratibimbavad | Kgp ; rii-
papratibimbanavad Kgp ka 488 sparsanadhamani sthitam | Kgp K3 Lk P¢; spar$adha-
masthitam Lk, % ; spar§anadhamani sthitah Gnoli 490 dhiyas$cantarasparsa ] Kgp ; dhi-

yascantasparsa Kgp ki 490 °dvarako ] Kgp; °dvarena GL 491 antardehavrttitvat |
a

Kgp ; antardehavartitvat Kgp ¥

483 ca missing from GL. 484 In G tat in tatkatham is missing. 488 According to

Kep the verse 41 has been inserted immediately after verse 40 in the Ms Kgp kha
D K; G Lk, L verse 3.41 is read together with 3.40. 490 Lk, seems to read anksanyadhiya
instead of anyaksadhiyah

489 L 113r

203



495

500

505

O R NG EX O L LS | AT | Ce

! Al Tad 1@ deRid, | 3-8 |

Al TR RTadl: | Aol SATH : 0Tl 0T G e g e g TE-
aTgfeasheed Hgth, W [eaitade fad, aeRTeeaenarnTaegs = dfe-
fegd TIie | T ST FUThGh| EaRTal (45 SRUT Ia1 Hawiareie-
AT AT +ed Sfegd=Te | TR IARNEId Qe deifsrdid-
TN =a o JEHTheTd, EaRITTeH SfcferarTe Eid §d dreaimwe-
eI T fraEHam iRl gad FAId: | 91d U9 90 JRdaded, d9-
39 TRETEFHEEIEIET, | 92 |

STRIerTTe Ge: ST TR T Sfcdehimai § SRR
S21FA

aauﬁ?ﬂmﬂﬂﬁmm
Wmmaatrma |
I R TRlaceieid

495 svakatadrg®] Kgp; svakatam drk°J, 495 tadrgindriya®] Kgp; tadrgindriyam L
495 °nantah Kgp; ‘nantam T 496 yada krta | Kgp ; krta yada DK, GLko L 497 tada
tadattam | Kgp K3 ; tada tada tat Kgp ka 502 °mattam | Kgp ; °matram Lks . Consider
EMENDATION 505 svaksetre | Kgp; svaksetra KoL 506 °kari - ityaha | Kgp; °ka-

kha 508 smrtan®] Kgp ; smrta°K,J, 508 °drta | Kgp; érta G

rityarthah - ityaha Kgp

496 tada | Kgp;yada T 499 Kgp writes adustam which is obviously a typo 503 adi in
anandadi is missing from Lk, 503 atra is missing from Ko L 503 In Lk, tra in catra is
added later.

495 Ky 124v 496 G20v 501 G20r 501 Lko19r 502 K, 124r 506 L 114v
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510 °varas®] Kgp; °varasas°T 510 samagatah ] Kgp; samamgata J,; samaya-
tah Kj 510 sanviditas | Kgp; sadviditas Kj 510 kriyah ] Kgp; kriyah Kj;
511 bahirasyasambhava ] Kgp; bahirasambhava Kgp ka 512 sugandhi®] Kgp;

sugandha®Lk,; svagandha®K, 512 bandhtkadi bahirasambhavad ] Kgp; bandha-
kadiasambhavad Kgp ka 513 rta na bhavet na tu na bhavedeva ] conj; rta bha-
vet na tu na bhavedeva Kgp; rta bhavenna bhavatyeva Kgp k1. phavedeva Kgp K
514 prabandhinyas®] Kgp; pratibandhinyas°G 515 bahih sambhavata | Kgp;
bahihsambhavina GP¢Kgp ¥ Lk,; bahih samvin G%; bahih sambhavani K,L
516 °bimbatmana sambhavan | Kgp ; °bimbatmana sambhava G P¢ ; bimbatma sambhava
G 516 sambhavan utkrstah | Kgp ; sambhavannutkrstah G P¢; sambhavatkrstah°G %
517 san | Kgp; samsta®Ky Lko L 517 °kriyah | Kgp ; kriya Lk, 520 api in asatyatva-
mapi missing from Ky Lko L 520 °kalpyatetyasankyaha ] Kgp ; °kalpetetyaha G Lk; ; °ka-
lpyetetyasankyaha D Ky L

512 In G +hi has been removed. It writes like °kadir sambhavadapi. 512 In Ky Lk, L the
rtd seems to read raksatd, but it is not very clear. 513 tu na is missing from G Lk, . fu
is missing from L 513 hi missing from Lk, 513 In G the fat in tatsatyam is missing.
514 Look at the unusual use of kila here

514 G21v 515 Lky20v 515 D
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523 °tatha | Kgp; tada Ko GJ>L 524 spar$avarah sukhatmikam ] Kgp; spa-

réavarah sukhatmaka Kgp kh“; spar$aparasukhatmatam Kj;; sparSavarah sukhatma-

kah DK;yJ2 GLkyL; sparSavarah sukhatmikas T 524 sa capi | KgpKs; sa capiti
Kgp e 524 samtatau | Kgp; santatau K3 525 ullikhitah ] Kgp GP¢; ullitah G4
526 san tatha ] Kgp; samstathd Ko GLko L 529 sa capi | Kgp GF¢; sapi Ky G % Lk,
530 kandadipradhanyad ] Kgp ; kandadipatyad D Kep ¥ Kgp 87 Ko Lko L 531 °vaisam
1Kep ; °yesam Lk, ; °vayesam DK, 531 iva] Kgp;eva G 534 upapadya | Kgp ; prati-
padya Kgp ka

522 tadrsah is glossed in Lk, but is not very clear. 523 tam is glossed by kriyam in Lk .
525 Kgp mentions that the Ms Kgp ¥ writes tatsadrsasmrtyadi together. 530 In G there
is some correction made for pradhanyi, but the correction on the left margin also wri-
tes pradhanya which probably means that the original reading would have been different.
531 pratiin pratisamkranti is missing from G Lk,

525 L114r 528 G21v 528 Lky21v

206



540

545

AT ST [THST a&dar, || 3-%% |l

d GHAURRA &gl 9%, HFod EesdlidabTET:, dRAAcH-

UG, e geqs Sieaicral Ao et TeqraadTiedesradi
T aeTdi TTCHTRSAT Igd WTEATd | SRl 4 TEid JEd. | 4 @G
U TR ek TTw=aul STl Fadiid Wil | o Fiasie

[

ST e TR aRed ®qid fuere: | Jgth TRIogEN

T dfe SHTeHEld g

95d d WG (JTo Fo 2| | ) SATGAT A STcH-9eH, |
9% |l

543 This is a verse from the Prajiialarikarakarikia of Sankaranandana. Dr Vincent Eltschi-
nger who is working on a critical edition of this text tells me that it could be a verse from
the first two chapters of the Prajiialanikarakarika since the unique manuscript of this text
containing the stanzas from the first two chapters are totally illegible.

536 arpayat | Kgp; arpayet K;; samarpayan ], 536 vadate | Kgp; vadane T
538 samvittyatmano | Kgp ; samvidatmano Ky, 539 upapaditatvanniravadyam ] Kgp ;
upapaditam niravadyam G Kgp ka . upapaditat niravadyam Lk L 539 samvitter®]
Kep Ko P ; samvittir’Ky * 539 sphurati | Kgp ; sphuranti Kgp kha g, 539 yavat | Kep ;
bhavah Lk, 541 evaikasya ] Kgp ; ekasyaikasya Kgp kha

539 In L the scribe has an eye-skip confusing ititi in sphurantiti and bhavatiti. 540 In
G and Lk, the line na khalu darpanideh svadharanmukhadeh prthak svatantryena pratibhiso
bhavatiti bhavah / is missing. It is clear that the scribe has had an eye skip from the iti
bhavah of the previous sentence to the iti bhavah of the sentence following it. G, howe-
ver, has the line written on the right margin of the same folio. 541 DK, Lk, L read pra-
jiialankarepi 542 eva in ekasyaiva is missing from Ko Lko L. 544 Ky Lk, L read sambha-
sane.

542 G22v 542 L115v 543 K, 125r
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548 tad | Kgp; etat K;GL 548 bahyadrstantapurahsaramaha ] Kgp; bahyapratibi-
mbadrstatapurahsaramityaha DKy, GLko L 550 pratibimbitah ] Kgp ; pratibimbith G
551 khadge mukhadivat ] Kgp K3 ; khadgamukhadivat Kgp ki 552 prakasatva ] Kgp ;
prakasatvam L 553 avabhasante ]| Kgp ; bhasante Lko L 554 taddharmordhvatadyu®]
Kep; taddharmatoptisarata®L; taddharmatodhvatadyupara K, 554 uparaktataya
mukham tatha mahati stiksme va ] Kgp; uparaktataya mahati siiksme va Kgp kha
554 tadvad®] Kgp; tad®Lk, 556 prakasadanatirikta®] Kgp; prakasanatirikta®GL;
prakasamanati°’K, 558 °rlipatvat ] Kgp ; °rapatvabhavat G Kgp ka

547 The tva in atmakatvattasya is missing from G Lky. 550 Kshas a upadhmaniya on the
top of the alphabet pra in pratibimbitah 552 prabhrtim dharma®] Kgp ; prabhrtidharma
Jo 556 In Lk, the text from prakasadanatiriktatova...... to parapeksayam paratantryam bhavediti
bhavah / is missing. The text is, however, added on the right margin of the same page.
This is another instance of the scribe of Lk, having an eye skip between svatantryam and
paratantryam 556 L writes prakasamamanam. 558 tu is missing from L

547 Lko21lv 547 D 551 Jo10v 552 K317v 557 G22r
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561 Also quoted in the TAV-1.165,4.98,12.5,28.376 563 Also quoted in the TAV-14.45-46

559 sarvamevedam | Kgp; sarvamidam Ky;GLkyL 560 Sariribhttamiti |
Kep GF¢;  Sarribhaitaprayamiva Kgp ka.  gsarirabhiitami++ G?; gariribhiitamiva
KyLky L 561 pradeso ] Kgp; pradeso G 561 ripyam ] Kgp; rapam L
563 sattrimSattattvartpata | Kgp; sattrimSadriipata GLk,%; sattrimsattattvarfpa

LkoP¢ 566 pratipaditam ] Kgp; upapaditam D K; Kgp ka 1k,

559 camissing from G 561 K, G Lk, L read ceti instead of cavikalpyasca 565 ca is miss-
ing from Ko L 568 ¢ on the top of sphatike is not visible in K3 because it is concealed un-
der a small patch of paper that has been used to restore the binding of the Ms 568 o0 on
the top of sarvato is not visible in K3 because it is concealed under a small patch of paper
that has been used to restore the binding of the Ms

559 K, 106v 560 L115r 566 Lk, 21r
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571 matrapratibimbameva bhaved ] Kgp; matrabimbameva bhavati Kgp kha .
matrapratibimbameva  bhavati  Lky; matrapratibimbam  bhavati DK;GL
572 pratibimbagrahanasahisnau ] Kep GP¢; pratibimbasahisnau G¥*L
573 svacchatatiSayasambhavad bhavanam ] Kgp; svacchatasyasambhavabhava-
nam Lk, 573 °upattam ] Kgp; “upapaditam Lk, 575 pratibimbagrahane tarata-
myam ] Kgp ; pratibimbataratamyam G =~ 575 grahane samarthyam ] Kgp ; grahane’ pya-

samarthyam D Kj Kgp kha 1 ., . grahanetyanta samarthyam G 576 °svaccho bo-
dha ] Kgp ; svaccho tyaha G “¢; svaccho bodhah ityaha GP¢ 579 atyanta ] Kgp; adya-
nta T

570 iti missing from L. 571 In K, the scribe has had an eye-skip confusing between
sarvasmad and sphatike sarvato because of which the text in between in missing from K .
571 evamissing fromL 572 K has the text between pratibimbagrahanasahisnau and prati-
bimbagrahane taratamyam sambhavati missing because of the scribe’s eye-skip. 572 InG on
the top of f 22r it writes : svacchantatisayasambhavad bhavanam pratibimbagrahanotkarsa prati-
pipadayisaitadupa+ma tatha hi darpanasya puro bhaga eva khadgasya pitrvaparabhigayoreva spha-
tikasya ca sarvata eva svacchatatisaya ityesam pratibimbagrahane taratamyam. 572 In Lk, the
text from svacchatatisayasambhavad to svacchatatisaya ityesam yathayatham is missing as the
main text. However, the missing text has been added later on the left margin of the same
page. The scribe seems to have had eye-skip because of yathayatham. There is exactly same
part of the text missing from L as well. 576 ca missing from GL 576 G writes atya-
nta svaccho bodha ityaha atyantasvaccha..... 576 In Kj the text between sphatikadapyatyanta-
svaccho and tato’pyatyantasvacchata (this is a part of the avataranika of the next verse) is mi-
ssing probably because of scribe’s eye-skip. 579 ya in yatsvakrt is inserted later in Kj
579 °tdsa is not visiblein D .

572 G22v 575 D
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589 TA-3.9

580 tvakrti °] KepKs; svakrti °Kep™ G 581 eva | KppLkp?; e KpLky™
582 ityanyanapeksanat ] Kgp; ityanyonyapeksanat Kgp*?; ityananyapeksanat G
582 °gandhamatra ] Kgp; °gandhomatra L 583 syat ] KgpKzP°Lky?¢; bha-
vet Ko Lk, % 583 °dukiila®] Kgp; °dugila®Lks 584 sphatikamanau ] em;
sphatikamanih G Kgp Lky; sphatikamaneh Kgp ka 584 parapramatrekariipam
prakasapeksyam | Kep; parapramatrekarfipaprakasamapekshanya°®Lks, ;
parapramatrekartipaprakasamapeksya°D ; paramatrekartpaprakasamapeksa°G ¢ ;
parapramatrekartipaprakasamapeksa®G?¢ 584 adadhikasvaccham ] Kgp ; adadhikam
svaccham G 586 sphuta vedyata | Kgp ; sphutavedyata DKo, GL 589 °ams$amsikatah
1 Kgp GF¢; °samsikatah G ¢

583 hi is missing from G. 584 In Lripa is missing and it writes °apeksyanya L.
590 K, writes yesam before taditaresam and also writes kecana instead of kesaficana.

583 Lky22v 583 L1l6v 589 G 23r
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597 This verse is quoted in MMP 59 (p. 148).

593 °pratibimbena | Kgp; °pratibimbane K;GL 599 upagamyate | Kgp; upasyate
K;GLk; L 600 °Sisyatam ] Kgp ; Sisyate K GLka L 604 nirnimitta®] Kgp G 7€ ; nimitta
G 605 vaktavyam ] Kgp ; vartitavyam K, G L 607 abhisicyate ] Kgp ; atiSisyate J,

598 khalu is missing from DGL. 599 punastasya is glossed below by mukhadeh in Lk .
601 In D yatha jfia is missing, but is added later. 601 G writes mukhadiraktah. 601 api is
missing from L.

598 Ky127v 599 Lky22r 601 L116r 607 G23r
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622 This verse is quoted in MMP 59 (p. 151).

608 karana®] Kgp; dharana°K, 609 atiriktam va ]| Kgp; atirikte tu Kgp k“(?)
609 taduktayuktya ] KgpGPF¢; tvaduktyuktya DLk, G*L 614 samrajya°]
Kep; samraja°L 616 bimbapratibimbayor ] Kgp; pratibimbabimbayor K, Lks
618 bimbabhave ] Kgp ; bimbabhave D Lky 621 nanu | Kgp;natu T

608 tat in tatkim missing from Lk, , but is added later on the right margin. In G kim
is missing. 610 K, writes °bhavann kificid. 614 T seems to read °nyayasta®instead of
°nyaydstra®. 615 In G va in eva is added later on the right margin. va is missing from L.
616 hiismissing fromKy; L. 618 evais missing from Ky GLky L 623 iti is missing from
G.

609 D 615 Lko23v 616 K, 127r
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629 This verse is quoted in MMP 59 (p. 152).

628 tallaksanabhavadbimbam | Kgp ; laksanabhavabhavadbimbam Lk 629 sadbhasa®]
Kep ; tadbhasa®GL 632 paranisthatanupapatteh ] Kgp ; paranisthitvanupapatteh D ; pa-
ranisthibhanupapatteh K ; nisthitattvopapatteriti hi sat Kgp kha 632 sa tatah ] Kgp ; sa-
tah KoL 635 °nantaram ] em. °nanantara Kgp

624 nanu missing from G. 624 yadevamucyate is missing from L. 625 Kj Lk, L read
ca instead of tu. 632 G Lk, L read ca between parasya and paranistha... 632 On the left
margin of G 24v it writes : vistarenavivaksitasyarthasyadau ++asamgrahanam pithikabandhah

624 L117v 625 G24v 636 Lks23r
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638 According to Dr Vincent Eltschinger’s preliminary edition of the Prajiialanikarakarika
of Sarikaranandana, this verse numbers 3.27cd-28ab.

638 dharmaprahanena ] Kgp ; dharmapahanena Kgp kG 639 °karena ]| Kgp ; karana
K, 642 parimandalatvadyatmanah ] Kgp; parimandaladyatmanah Kgp ka G . tanat-
vampimadalatvatmanah K, 643 rfipatasadanam ] Kgp ; riipatvapadanam Kgp khap, . -
patvasadanam D K, G Lk, 644 vipratipattiriti | Kgp ; vimatiritiD 646 anekavedane’pi

1 Kgp ; anekatvam syad Kgp ka , anekavadane’pi Ky

639 iti is missing from G. 639 °artha® is missing from G L. 642 L writes in com-
pound : svasydsadharanariipasyaparityage’pi. 643 L writes °itmakatvam. 645 °mukha®is
missing from Ky Lky . In Lk it is added later on the top. 645 In L pari in parigrahe is
missing. 647 sainsadrsais added on the top in Lk, . da in °payddaneka® is missing from G
648 D writes anekam riipam. In Ky G tva in anekariipatvam is missing. In Lk, fva in anekarii-
patvam is added later on the top. 648 tuis missing from GLko L. 648 In G matra in tex-
titsadrSyamatra®is added later. 649 K, writes gavayah sadrsya®.

638 Ky128v 641 G24r 643 L117r 643 D
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658 According to Dr Vincent Eltschinger’s preliminary edition of the Prajiialarikarakarika
of Sankaranandana, this verse numbers 3.35. Also quoted in TAV-7.24. 662 The verses
3.56cdef is quoted in MMP 59 (p. 152).

653 uktam ca] Kgp; ittham caJs; uktam hi T 653 sati bahye’pi | Kgp L7¢; satya-
bhavepi L% 654 vedanat ] Kgp; vedanam L 657 nanekaiva | Kgp ; nanekeva Lk
658 prasrjyate | Kgp ; prasajyate D

657 na in nanekaiva added later in G. 659 na missing from Ky. 662 Verses 3.56cd are
missing from J .

650 K;128r 651 Lky24v 662 L118v 662 G 25v
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670 This verse is quoted in MMP 59 (p. 152).

663 svadhikarana®] Kgp ; svadhikaranaG 664 taya ] Kgp;tatha Ko GL 664 taya yoga-
ttadanatiriktatvaddhetoh ] Kgp ; tathayogattadatiriktatvahetoh Kgp ka . tatha yogattadati-
riktatvaddhetoh G ““ Lk, L ; tatha yogattadanatiriktatvaddhetoh GP¢ 666 anyamisram
] Kgp ; anvamisram Lk ; taddhyanamisram GL 669 bodhami$ramidam ] Kgp L7¢; bo-
dhamatramidam L% 670 bhasanam | Kgp D?¢; bhasakam D 670 puratattvadi ]
Kep ¥ Ky ; paratattvadi D], KgpL 670 bhanyate ] Kgp; bhasyate MMP 59 (p. 152).
670 MMP writes bhede va Sakyabhasanam | 671 atmakam ] Kgp ; arambhakam Kgp kha
673 mukhasya | Kgp; mukhyasya L 673 °bhedena ] Kgp Lks7¢; °binnena Ky Lk, %
673 prthag ] Kgp G7¢; aprthag L

664 The a in vyamisrana is added later in G. 665 fat is missing from K; G L. However,
it is not clear if this is the latter or the former tat. 667 G L writes iha later saying puna-
rihayastam. 670 T writes bodhal[d] bhede casakyabhasanam. 670 Verses 3.57ab is missing
fromJ, 671 GPCwrites vivam. The original reading is not visible. 671 G P¢ writes kim.
The original reading is not visible. 672 K, writes darpanenaiva instead of darpaneneva.

665 Lky24r 668 K, 109v
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678 This verse is attributed to the Srikalikakrama in the TAV-5.80cd anc[ the Paramarthasa-
ravivrti (KSTS p. 90, verse 41). Maharthamafijariparimala attributes it to Sridevikakrama (ve-
rse 2, Dwivedi’s ed. p. 10)

] Kgp; vedanajianajfieya Kj Lks 683 pratibimbalaksanayoge'pi visvasya ] Kgp;
pratibimbagrahanayoge’pi bimbasya Kgp®; pratibimbagrahanayoge’pi visvasya
Ky G*™LkyL; pratibimbalaksanagrahanayoge’pi visvasya GF° 683 bimbatva®]
Kep Lk, % ; pratibimbatva Lk, P¢

680 G does not read 4 in vedana but marks it on margin. 685 Kgp has kartu, and not
kartum 685 Ko writes: laksanasya ca yojayitum.

675 Lko25v 676 D 680 L118r 683 G 25r
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688 prajiia vastu®] Kgp ; prajiiavastu®], 688 yujyante ] Kgp K3 ; yudhyante Kgp ka i,

budhyante Kgp kha vudhyante J, 688 samayike | Kgp; samayike J; kasmaditi L
691 nasmakamatra | Kgp ; natasmakam Lk ; natrasmakam DKy 693 na | Kgp L7°; tat
L% 694 pratividhatte ] Kgp Lko ?; pratividate Lk, P¢; prativadate GL 697 iva | Kgp;
evaKy 699 tadaha ] Kgp Lky % ; ityaha Lko P¢

688 It seems that the scribe first wrote ucyate, but then corrected it to ucyatam 688 In
G yujya is removed in the main text and right margin writes the correction as yujya.
691 In Lk, du in yaducyate is added later on top. 692 asankyaha is missing from Lk .
694 D G L writes etadeva pratividhatte after the verse 3.59cd. 695 T writes nal instead of
na. 695 Lk, writes the ab and cd of 3.59 together. 695 Kshas a upadhmaniya on the
top of the alphabet pra in pratibimbe 696 In Lk, iti is missing. 696 K, G L read kim tata
ityadind.

688 Kb 129r 688 Lk, 25r 697 Lk, 26v
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702 iti | Kgp; eva G 702 vrttitvabhavat | Kgp ; vrttitabhavat Ky ; vrttitabhavat GL
703 bimbabhave | Kgp; bimbabhave D K, 705 bhavanam ]| Kgp; bhavanam Lko
705 nyayyah ] Kgp ; nyayah Ko G Lk, L 705 ityadi | Kgp ; ityadina Ky Lky 705 hetusca
1 Kgp; na ahetusca L 706 upadanam ] Kgp; upadhanam Ky Lk, 714 sarva®] Kgp;
sarvam DKy GLko L 715 bhramayan ] Kgp ; bhramayan Ky Lky L

706 ca is missing from Lk, , but it is added later on the top. 715 GF€is probably also

reading bhramayan but it is not very clear. 715 kumbhakarah is missing from Lk, , but is
added later on the top.

703 L119v 706 Ky130v 713 Lko26r 713 K317r 713 D
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717 °utpada®] Kgp; Cutpadana’lLk,; ‘utpadana DK,GP‘L; wupadana G*
721 purovarti | Kgp; purovati Lks 722 °krtih | Kgp; °krtah T 722 samkranta
] Kegp; samkranta K;; samkrantadayata J, 723 bimbabhave | Kgp; pratibimba-
bhave L 723 padasya sambhavat | Kgp ; padasambhavat K, Lk, G “¢; padanasya sam-
bhavat G ¢; padana sambhavat L 726 °prakrstatven®] Kgp ; prakrste G 727 bhavyam
] KED ; bhévah G

716 In Ky G L the scribe has had an eye-skip confusing the word kumbhakarah kumbham
GP€has written the missing text on the margin. 716 na is missing from Ky Lko L. In
Ky and Lk itis added later on the top. 716 Instead of karanavat navasyam L writes karana-
nnavasyam. 725 Instead of sarvadaiva L writes sarvadeva. 727 InKs, G Lk, L the scribe su-
ddenly shifts backs a few lines and writes desadiviprakystatvenasamnihitatvat after kantaya.
It is clear that he is confused by the words dayitaya and kantaya.

721 Jo11v 723 L119r 724 K,130r 724 G26v
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732 purato gatd | Kgp ; parato gatah Lk, 733 yadi ] Kgp Ko 7¢; yat Lko Ko ¢ 741 yada
1 Kep Ko 7€ yadi Ko ¢ 742 °jfianatmatamavabhasayati | Kgp ; %jiidnatmatabhavam Lk ;
jiianatmatam bhavam bhasayati L

730 tadiha is missing from G “ but mentioned in GP¢. 732 L writes samvidariidhakanta.
733 In G prati in pratisamkrantd is added later. 734 The ma in samvidamariidhasya is miss-
ing from Ko GL. 734 bhine missing from DKy GLko L 734 L writes na after bha-
nam. 735 L writes vicchedo instead of vicchede. 735 D K, G read hi between kificidapi
and sphurediti. 737 D Ky G Lky L read vai between na and sam®. 740 iti missing from
GLkoL. 744 In T bhavatu almost writes like bhavati.

740 L120v 740 K3131v 741 G27v 741 Lko27r 744 D
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756 TA-1.68cd

746 vicchedasambhavad] Kgp; vicchidam sambhavad Kgp ¥ 746 susphutam |
Kep; samputam Ky GLky L 747 jfiianasamjiiamantaram ] Kgp; jiianamantaram
Kgp ¥ K, G P Lk, L 747 vicchida ] Kgp; viccheda Lko 749 kanta®] Kgp;
kantadi°K; Lko L 756 bahu®] Kgp ; bahi°L. 758 vi$vakaradhari | Kgp ; vi§vadhari Lk,
758 pindarthah ] Kgp ; pindarthah L

745 In T bhanam almost writes like hanam. 747 Ky writes: madhyavarti bhavarti bhavatu.
749 nimittantara is missing from Ko GP°Lko L 749 K, writes samnidhavapi instead of
samnidhapita. 753 tva in °vyapeksatvalaksanad® is missing from Ko L. 753 na in atma-
nascitta missing from Lk, 754 In G * sambhavyata is corrected as sambhavayita.

754 Ky 131r 754 Lk,28v 757 L120r 758 G27r
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762 The exact source of this verse has not yet been traceable. Jayaratha attributes it to A-
nupratyabhijfid but it is not clear which text he may be referring to. Both Rastogi (1979 :160)
and Dwivedi (1983 :17) have raised the doubts if this is either another work by Abhinava-
gupta which never came down to us or is it simply a reference to one of his existing co-

mmentaries. The former is certainly not the case since we are unable to locate the quo-
ted verse in any of the Pratyabhijiia texts available to us today.

759 tvarpaka®Kgp Ko GP¢; tvaneka G% 759 tadakaratvam ]| KgpGPF°;
tathakaratvam G7%; tadakaram K;L 762 prasena ]| KgpGP°K,; pra-
sma L; prasanna G% 764 tadevam visva®] Kgp; tadevavisvam G;
tadevavisva®L 766 bhairaviya°] KED Bl K3 K4 Kg Kl() Klg K14 Pl P2 P5 Lk3 SQ V7 L

bhairaveya KjJ2 Lko 766 °alam] KgpL; °api K3T 767 svatantryam
] KED B1 KQ K3 K4 Kg KlO K12 K14 P1 PQ P5 Lk2 Lk3 L SQ V7 ; sétantryam G

769 visvakaradharitve ] KED Bl ]3 ]4 K3 K4 Kg K10 K12 K14 P1 PQ P5 Lk3 SQ V7 ; visva-
karidharitve Ky Lk, ; vi§vakaritve G L

759 tuis missing from G. 762 darpaneneva | em: Sanderson ; darpanenaiva Kgp Ky
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774 Cf. Tantrasara p. 19 (KSTS). This verse is also quoted in IPVV, Vol 2, p. 203 and PSv 13
(p- 39 KSTS). Yogaraja in the PSv wrongly attributes this verse to the IPVV. While in the
IPVV Abhinavagupta himself says that he has said this [tathd ca uktam maya Sritantrasara-
dau] in the TS. This would mean this this verse originally belongs to the TS and is sim-
ply quoted in the IPVV. Note the different readings in the TS, TA, PS and IPVV

773 °vrttya | Kep B1J3J4 K3 Ky Ko Ky K2 Ki4 P1 P Ps Lks So V7 ;
°yuktya KoG™LkoL; yogad \Z 773 paramrsati ]
KED G pe B1 ]3 ]4 K2 K3 K4 Kg Kl(] K12 K14 Pl P2 P5 Lk2 Lk3 SQ V7} prakééayati G acT,

773 The KSTS editions of the TS (p.19) and the IPVV (Vol. II, p. 203) also read °sarayuktya.

771 Lko 28r
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Translation

Chapter 3 (verses 1-65)

(pratibimbavada)

Although it consists of emptiness (khatma), this entire universe consists of signifier and
signified [entities' and] is variegated. Let the Vijaya [Rudra]’ be victorious, while manifesting

[this universe] in His own self, like a town in a mirror!
Now, immediately after [the explanation of] the anupiya®, with the second half [of the
versel, in order to explain the Sambhavopaya, which comes naturally at this point,

[Abhinavagupta] pledges as follows:

Now we shall explain the unsurpassed state of the Great Lord which is connected with the

1. The distinction between signifier and signified mentioned here alludes to Light (prakasa) and
Reflective awareness (vimarsa), and in our present context also implies bimba and pratibimba. cf. VBv -
56 by Sivopédhyéya for a deeper discussion. Also see Torella (2004) for more discussion on
Abhinavagupt’s understanding of vicya-vacaka.

2. In each of the thirty-six chapters (except the first chapter) Jayaratha has invoked thirty-six Rudras in
his margalas. He follows this schema as taught in the MVUT 3.20-24. See Appendix for more details.

3. Alternatively, if we retain the reading svitmatve ‘pi, this initial verse could be translated as follows:
“Let [the Rudra] Vijaya be victorious ! Although this entire, variegated universe, which constitutes of
signifier and signified [entities], is [already] part of Himself (svatma-), He is making [it] manifest in
His own self, like a town in a mirror”.

4. The second chapter of the TA is titled anupayahnika and it describes the nature of anupaya.

5. Jayaratha ends each ahnika of the TA with the first half of the concluding verse and begins the
subsequent ahnika with the second half of the same verse. This strategy is followed in all chapters
except in ahnika 36. He names this strategy as saficaya nyaya. (cf. TAV, Vol 1, p. 309). Also see Rastogi
(1987:76-78).

6. In the sequence of the upayas, Abhinava, in sequence, has made the prescription of anupaya,
sambhavopaya, saktopaya and anavopaya. According to this sequence, it is $ambhavopaya that needs to be
explained after anupaya.
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supreme means.”

Objection: “If the unsurpassed nature belongs also to the supreme means [and not only
to the anupaya], then, since the meaning [of the unsurpassed nature] has been previously

understood,’ why is the following chapter undertaken?” [Abhinavagupta] replies:

Of that Supreme effulgence of Bhairava which has been previously defined as mainly
light, it is [now] examined, its being essentially freedom, which is its additional’

[characteristic]. 3.1

Owing to the predominance [of light] it is ‘mainly light’. [In other words, it is not light
alone, but light and reflective awareness], since light without reflective awareness is neither
possible nor can it exist. It was ‘previously defined” in the anupaya chapter.” 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." 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.”

7. The terms Anupaya, Sambhavopaya, Saktopaya and Anavopaya are synonymous with the terms
Gatopaya, Paropaya, Saktopaya and Naropaya respectively. In fact Abhinavagupta always prefers the
latter terms. cf. TA 1.278cd-279a.

8. See TA 2-28, 34, 50 for the nature and the description of the anuttara in the second chapter.

9. Since the nature of Light (prakasa) has been described in the previous chapter (ahnika 2) of the TA,
here (@hnika 3) Abhinavagupta proposes to add the nature of Reflective awareness (vimarsa) which is
also called the Power of autonomy (svatantrya-$akti) of Siva. 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 modified, nor is it to receive anything from “outside” itself or it cannot
afford 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. svecchaya svabhittau visvamunmilayati | PHr-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’.” 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." 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.”

[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." 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 ahnika 2 of the TA, Abhinavagupta offers
elaborate definitions 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 different 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 va, na bhasate; it is mentioned in the
alternate readings of the KSTS and K. 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 firmament of his

own self such immense manifestation of the creation and the destruction [of the universe].” 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] ‘firmament’ has
been offered 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 reflection of consciousness. Thus, an opportunity has been given to the
theory of reflection which has been mentioned in the anujoddesa”: in fact, in this case
[namely, in the case of the universe which is being reflected in consciousness] it works
exactly in the same way as it happens with particular forms which, mutually opposing each
other, are reflected, for instance, in a mirror. Although these are not distinct from that

[mirror], they appear as if distinct [from it]"”.

17. The ideas of ‘creation” and ‘destruction” are sometimes also indicated by the words like vamana or
unmesa and grasana or nimesa in this system.

18. With the words visvasya citpratibimbatvam, Jayaratha is paraphrasing Abhinava’s verse from the
description of the contents in TA-1.288a. According to the schema of Abhinavagupta followed in the
TA, he offers two lists of the contents of the TA: one is a brief list which he calls piirvajoddesa (TA
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 anujoddesa (1.286-326). cf.
Rastogi (1987:82, 138, 172).

19. In his commentary on the TAV 1.66, Jayaratha sums up the basis of mirror-metaphor:
darpanadyantah pratibimbitam ghatadi yatha darpanadivyatirekena prakasamanamapi
darpanadyanatiriktameva, anyatha darpanaghatayoranyonyam vaiviktyena bhanam syat, tathaiva prakasatmana
Sivenapi sthavarajangamatmakamidam visvam svecchaya svasvaripatiriktayamanatvena avabhasitam 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]

Subodhamaiijar™, the universe is nothing but the five [elements] starting with ‘form™":

‘Indeed, the class of the five [‘subtle elements’], starting with form, is nothing

but the universe and this is perceived by the five senses beginning with eyes.’

Through the distinction made by their reflection [i.e., the reflection of form and so

on]”, [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

vyaptam prakasamanatanyathanupapattyd svasvariipanatirekenaiva krodikrtam, ata evayam visvamayatve 'pi
vidvottirnastaduttirnatve 'pi tanmayah ityubhayathapi na kascid dosah | ata evoktam sarvakrtirnirakrtih iti |
sarvakrtih visvamayah nirakrtih visvottirnah avrttya tattve 'pi taduttirnah iti ca | tadevamayameka eva
prakasatma paramesvarah sarvato jrmbhate itiSvaradvayameva paramarthatah | |

20. Svabodhodayamafijart, verse 2. cf. Torella (2000).

21. It is not very clear why Jayaratha says that the “universe is nothing but the five [elements] starting

. According to the Saiva cosmology the universe is made up of the thirty-six elements
(tattvas) and not only of the five tanmatras alone.

with ‘form

22. Each one of the five tanmatras reflects uniquely. That is to say riipa reflects in a different way than
$abda, sparsa and so on. For instance riipa can only reflect form and not touch or smell. The idea is that
all the five tanmatras reflect only their respective senses, but it is only in Consciousness that all the
tanmatras reflect simultaneously.
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teaching of the ‘man in form of shadow’” see a reflection which resembles a body [of a
man].*

As has been said:

‘And the reflection 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 reflection of sound [and not only of
‘form’]. Therefore, in the ether there is echo. In the same way, the reflection of taste such as
pungent which is being experienced by others, the reflection of touch of a women and so on,
and the reflection of smell are respectively [reflected] in saliva, in bulb® etc., namely in the
skin which is the field of touch, and in the nose which is the field of smell.*

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 chayiapurusa is used by Jayaratha. Also mentioned
later in TAV - 3.20. See n. 25 below.

24. chayapurusa occurs as a measurement, often related to the sundial. In my personal communication
with Gérard Huet (October 2013), he said: “The word chayapurusa is used to designate the gnomon of
a sundial, frequently represented as a man figure I presume. This would fit well for chayapurusalaksana
"time indication of the sundial". And chayapurusopadesaparisilanena [the expression used in the IPVV]
could just denote a person skilled in reading the time given by a sundial.” This is a reference to IPVV
p- 159 (vol.1) [1.2.8]. While I am not completely sure what is being said here, on the basis of TAV 3.20
it seems to mean that by the power of mantras there is a sort of smoke-figure created in the ether.
There is also a Yogic practice mentioned in the MVUT 23.8-12, which describes how a Yogt 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 miiladhara. It is also known as
guhyasthana and medhrakanda 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 reflecting 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 reflect ‘form” and not touch or smell.
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Here, only the three — earth, water and fire — 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 fire, what is called ‘form’ is a pure quality, namely the
essence of the configuration (samsthanatmai) of the totality (samnivesa) [which appears].”
Thus, it is only the reflection of this [i.e., of form] ‘which manifests” here [in earthly, aquatic
and igneous substrata], and not [the reflection] of ‘touch” and so on. This [reflection of form]
indeed comes back again (pratisamkramati) [to the above mentioned substrata] since [the
reflection] 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 reflected. 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 reflected image of the beloved, does not feel satisfied. 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 reflected 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 effort in
this regard thinking ‘let [him] be mine’, ‘she does not feel satisfied’, she does not rejoice,

since she is not having a physical contact with him”* for in the mirror there is absence of

27. This is what Abhinavagupta is explaining also in the IPVV, vol 1, p. 159: tathahi parthive
bhiimikuttime, vajraratnadimaye darpane, apye nistarangajalasaye, taijase caksurgolakantarvartidrstimandale
riipakhyo gunah | tatsamnivesasca samsthanatma guno ‘asti svacchaprayanamapi riipavattvaditi tesu
riipasamsthanapratibimbameva uparohati, na anyat gurutvasparsadi |

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 reflect ‘form” alone
and not other tanmatras.
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contact. This was the meaning.”

[Objection:] ‘Surely, if the form has been reflected here, also the touch, the nature of
which does not deflect [from the form]¥, should reflect. 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
reflection of an impure [form], like in case of face in a mirror. This is the meaning.” [To the

one who should ask:] ‘What is meant by the word purity?’ [Abhinavagupta] replies: ‘And the

7

purity...."

homogenous entities, are ‘homogenous’, like, [for instance] the atoms of form in a mirror. Of

Those entities that are extremely ‘compact’, that are not stained by non-

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.”

Indeed, the contact with the reflected 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 sparsa is not transferred, i.e. reflected, in the mirror, but remains outside it, within the physical
complex of the man, far from the locus in which reflection takes place.

30. In the mirror, there is rijpa-pratisamkramana but not sparsa-apratisamkramana. Thus she touches the
mirror with sparéa but the contact in the mirror is only with a pure riipa. These two, touch (of the lady)
and pure form (reflected 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
reflected in a pure thing. An impure thing cannot be reflected in another impure object like a face
cannot reflect in another face.

32. The word slaksana also appears in TA-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
reflection, that which possesses the specific quality called ‘purity’ is the same which
perceives the reflected 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 reflect in a face. Thus, due to the non-distinction [between the two, i.e.,
mirror and face], the relationship between image and reflected image does not take place.

This is also communicated.

[Abhinavagupta] explains the same thing also in another way:

The capacity of manifesting a different [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 differentiation, its ‘own luminosity” has
‘not been lost’, namely it is not concealed, even when another entity has been reflected [in it,
that is to say in the mirror]. The ‘manifesting’, namely appearing evidently (since the
atmanepada meaning is implicit), of a ‘different [reality]’, viz. of a mountain and so forth,
which occupies a different place [and] which is producing a reflected image,” is possessed
by the mirror and so on, in identity with its own self. Indeed, apart from the surface of the
mirror, the reflection 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 reflected 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 ‘reflected image’ in [his] commentary (tiki)
on the two verses of the Glorious [I§vara]pratyabhijfia[karika], that is verse 1.2.8 and verse

24.19*

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 specific [reality] according to
its partial aspects.” That which is pure [for instance form and so on] is due to the Will of the

[Lord].** 3.9

It is “principal’ since it is capable of perceiving the reflected 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 specific [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 specific [reality], corresponds to a specific thing which is pure. If it were
not the case, even the contact with a mirror should catch the reflected image [in it] on the
basis of the principle that everything should appear in everything else. And thus there
would be no difference 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 sufficiently proven by Ratié that Utpaladeva had already discussed the theory of reflection in
detail in his now lost -vivrti. 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 TA and TAV 1.140-143 amsamsikatah is defined as apiirpa (incomplete). See there for more
discussion.

36. Thus, the principal purity resides only in Consciousness that has the capacity of conceiving the
reflected image of everything. It can receive reflection completely. But in a mirror, there is secondary
purity that can only conceive a specific reality corresponding to a certain thing which is pure.

234



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 maya, but they

have [another form] made of sadvidya 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 maya], 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 differentiation, 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 reflected image. But that form of entities “‘which does not resist’ is ‘made of sadvidya’,
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 reflected
image. Therefore, the former [form, namely the one which is made of maya] consists of the
reflected image”, but the latter [form which is made of Suddhavidya] conceives it. This is the
difference [between the two forms].” Therefore, the meaning is as follows: it is only
Parames$vara who, owing to the greatness of His own freedom, shines according to the
variety of the several manifestations of images and reflected 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 Beneficent [Lord] manifests in the universe according to the two aspects of image and

37. “consists of the reflected image” means ‘it can reflect” or ‘it is capable of reflecting’.
38. For a detailed Krama explanation of the two forms and their epistemic analysis see Rastogi
(1967:418ff).
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[its] reflection. 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].” 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 reflected image.’

Therefore, after having accepted the truthfulness of the reflected image in accordance
with cognition [namely, common experience], [Abhinavagupta] composes [the next verse] in
order to refute the following idea of some Naiyayikas: ‘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 reflected 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], reflect 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
Naiyayikas since it has not been mentioned in the siitras of the siitrakara [= Gautama]. The
intended meaning is that this has been said only by some who are intent [in analysing]
perception [alone]. For this reason the vrttikara [Jayantabhatta] and the bhiisanakara
[Bhasarvajfia] 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 ‘reflect’. 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 reflected image of face] only by means of

this light, why should we need a mirror ?*° 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 reflection 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 reflection?’, [we answer] that we are talking about purity
(svacchata), since, even though their being the cause of opposition [i.e., of the reflection 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 reflect the image], and not the wall and so
on. In the latter we do not see any cause [of the reflected image].

Now, if one objects: ‘Is this additional quality called ‘purity” which is present here [in
the mirror] the cause [of the reflected 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 [reflection/opposition]. Rather, it [i.e., pureness] is [only]
the cause of the perception of the reflected 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 reflection 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 Naiyayikas as explicated in the NSB
3.1.30-50.
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and in the wall]. Alternatively, since the reflection is produced by means of the mirror [but
you, Naiyayika*, have still not provided any tenable logical reason to prove the logical
connection between the mirror and the production of the reflection], 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 reflection 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:*

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].”

Moreover, does the Self govern the ocular rays which have been emitted outside

without the body or with the body ? If we accept the first thesis, a bodiless [Self] cannot be

41. Reiterating Abhinavagupta, Jayaratha suggests that since Naiyayikas have completely failed to
offer a good argument that can actually negate their proposition, so they i.e., Abhinavagupta and
Jayaratha, do not accept the reflection-theory of the Naiyayikas.

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]”.*

And, in case we admit the governing [of the ocular rays] by means of [the Self]
endowed with the body, the attaining of the [reflected 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 [reflected 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 ahanti, and not ‘this
form belongs to this’, i.e. only to a knowable reality, as if it were based on the idanta. 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 reflected here’; what is wrong [in that] ? [In this case] the
understanding occurs, indeed, on the basis of the distinction between this, which is being
reflected (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 reflected 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 pratibimbal; form (riipa) and appearance (samnivesa) would be easily

44. Here Jayaratha is quoting the NSB 1.1.9: tasya bhogayatanam Sariram | |
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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 reflected image of the form, however, form is perceived distinct
from touch. In fact, nowhere we perceive that a mirror possesses heat if fire is reflected in it.
When there is the manifestation of the form of the [fire], in the same way as necessarily there
is the manifestation of an appearance which possesses the qualities of [fire], there should be
also [the manifestation of] touch, which never deflects 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...].*

[Objection:] ‘But it is exactly for this [reason] that [we Naiyayikas have] said “it is an
illusion”,* 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” (maivastu). 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,” 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”.®® 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 first 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 Saiva, 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 reflection (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 IPV 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 indifference, 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 reflected image
is nothing but another entity (vastu), different from the original image. [This is the
conclusion.]®

Therefore, [Abhinavagupta] says:

Therefore, it is a reality, a simple configuration of form, which, united with touch, smell,

taste etc. in a state of latency, is being reflected in this [mirror].” 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 configuration of form, a reality which is being ‘reflected” 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 difference between [the pratibimba and] the
bimba. Therefore, there is indeed a third entity which can be defined 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 naiyayika’s view-point is that we do not really have a pratibimba, but we have
only bimba and bhranti. On the other hand, Abhinavagupta wants to establish pratibimba as a real
entity, endowed with a specific 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 nyagbhiita.
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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
[reflected image]. In fact, this [characteristic] does not reside in the mirror. When there is the

vision of this [reflected 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 reflected image, which is only a configuration 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 pada, the word] ‘this’ means the
characteristic of heaviness etc. of a reflected 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 [reflected image]’
just to point out that although there is the reflected 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 reflected in the mirror [and not
even touch]?” Having doubted thus, [Abhinavagupta] said: “‘When there is the vision of this
[reflected 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 [reflected image], which is simply
a configuration 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] upayaka is nothing but upaya since the suffix kan™ is used in its own sense.
Objection: ‘In the same way as the mirror is the means in case of vision of this
[reflected image], so are also other things like the light.” Since there is no difference
[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 [reflected 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’ reflected 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 [reflected 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 reflected 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 reflected image] occurs in union with
the mirror, at a later moment, even if a reflected 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 reflected 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 reflected [in it] notwithstanding the light is present.

51. Panini 5.3.97.

52. Here the opponent is arguing that if a mirror is regarded a means for a reflected 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 reflected image] if the cognition
of that is not arisen due to the absence of contact between the senses and object, owing to
some deficiency ?

Thus, in such an understanding, these which have been mentioned are the means,
since the true nature of reflected 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 reflected 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
[reflected 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] (vibha) does not appear

independently [from them] as it occurs in the mirror. 3.20

It is definitely 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 reflected 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™, since the lamp etc. lack heaviness. A
face and so on, indeed, which is reflected 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 reflected 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
reflection, and not the light, eyes and consciousness, which are only means for it. We are talking about
the specific ontological status of the reflected 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
[reflected image] does not manifest in the same way [as it is reflected in the mirror]. Just as in
a reservoir of water etc., although pure, a face and so on even though reflected 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 evamy), also in a still water, since it is fluid and
lacks heaviness, the reflected 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
find obstruction. Therefore, here [in the water] a person swimming using his arms has to
make effort 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 find in earth and [the
kind of heaviness that exists] in fire is not the same that we find here [in water]. [With the
above words] we do not claim that there is no heaviness in fire [at all], but [we affirm that]
even with regard to this [heaviness of the fire], [the heaviness of the image] is lesser, namely
the reflected 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 reflected 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 reflected 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.* 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 reflected by one side is not perceived, since [the face and so on] are

54. From an empirical point of view reflection 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 prakasa which has the two eternal qualities of svacchatva and svatantrya 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 (andvrtatvit) by the light which is reflected 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 reflected image
which is coming out from the other side. Thus, here [in the lamp and so on], this [reflected
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 [reflected 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
reflected image manifests in it separately ?

2) In addition, the reflected 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
chayapurusa (chayapurusajiiana)”, [appears indeed but] by means of the power of mantras and
SO on.

3) Or the reflected image which is also seen in the eye [actually] is not seen in the sense
faculty of the eye which belongs to fire, 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 affirm that [the existence of] this real nature of the reflected image has

been invented by us. Thus [Abhinavagupta] says:

And the compassionate God of the Gods has revealed™ this [nature of the reflected image] for
increasing the knowledge of the dull [people].” [This reflected image] is a real entity (vastu). Neither

it exists in another place from that [mirror], nor is it sufficient [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 Kamikagama, 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., Naiyayikas.
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resistance, it is not autonomous. 1t 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 reflected 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.”™

In the same way:
Like the [still] water and the mirror, everything, movable and stationary, is pervaded

by Him.”

Likewise:

He manifests real and unreal objects like reflected images in the mirror’.”

Likewise:
Just as [plural] entities (bhava) opposing one another become manifest within an
uncontaminated mirror, in the same way the various [dynamic] aspects of the universe

(visvavrtti) [become manifest] within the Lord of consciousness individually.”

Likewise:

58. source untraceable

59. Quoted also in TA 1.66 from the Kamikagama.
60. source untraceable

61. TA 3.4.
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The objects (artha) reflect within Him in the same way as in a pure gem.”

Likewise:
I have neither bondage, nor do I have liberation. These [bondage, liberation and
so on] cause fear to the jiva. [All] this is [nothing but] a reflected image of the intellect

[in the jiva], like [the reflected image] of the sun [appears] in the water.”

On this regard, ‘this’ reflected 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 reflected image exists only in the mirror] is not a contradicting proof (pratyaya),
because the [reflected image] does not arise at a later time [namely when there is no mirror].

Objection: “But if this is the case, [namely if the reflected 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,* 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 different 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 reflected image]. That is why [Abhinavagupta] said ‘nor is it sufficient

62. source untraceable

63. VBh 135.

64. Epithets like ‘the horn of hare’ (Sasasrnga / $asavisana) or ‘son of a barren women’ (vandyasuta) or ‘a
flow in the sky’ (khapuspa) are used to suggest non existence of something.
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[within itself]” - which means ‘this is not enough’, since here [in the reflected image], by
excluding touch etc., only the configuration of forms appears. In this part of the text the
negation should be applied [to both sides], like the eye of the crow.” An external reality, let
us say a mountain, offers resistance to everything else, and everything [offers resistance] to it
because of [its/their] corporeality. But this is not the case [for the reflected image]. That is
why [Abhinavagupta] said ‘resists’. The negation should be applied here also. Otherwise,
[namely in case the reflected image possessed resistance like a stone,] since the mirror would
break, how could it [even] enter it? Moreover, this [reflected 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 [reflected 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 reflected 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 (bahukalayoga), otherwise it is in-transient. But this [reflected 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 [reflected 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 reflection is not logically justifiable [because it is not a vastu].

“And if [its] reflection occurs, then what is it said [to be] ?” Thus, [Abhinavagupta]

65. ‘like the eye of the crow’ (kakaksi-golaka-nyaya) is a famous Sastric 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.” That object which is different from a non-
object is what shines forth as a reflected image, the essence of which is only manifestation.
Therefore, in the same way as the Bhagavan 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.” 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 objects” [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 reflected 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.” 3.23

The reflected 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 reflection i.e., reflection in a mirror
takes place owing to the glory of the Lord.

68. This is a reference to ‘externalists” (bahyarthavadins). 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
Pratibimbavida only read the verses TA 3.1-23.
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mirror, since it is impossible that something which is located in the space [and] which is
reflected through the corporeal mirror reflects 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 [reflected 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 reflect 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 different 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 sammelana)”, 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 said” — what is reflected does not
become non-reflected. 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 reflection
of the prototype exactly as it is i.e., it is not the case that even though the reflected image has a
singular locus and everything is appearing to be the same. That is to say in a single manifestation of
any reflected 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 reflected in it. On the other
hand even though there is mixing of entities reflected in it, yet a mirror is able to reflect entities with a
perfect reciprocity or arrangement.

71. Jayaratha repeats this expression here from TAV 3.21-22.
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(evam api) [namely, that the reflected 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 reflected image has as its essence nothing but manifestation. “The teaching of
the mirror’ — given that [the mirror], it being different from the wall and so on, is a kind of
object which is capable of [reflecting] a reflected image — [was imparted] with the following
aim: [in order to realize that] the ‘contracted” knowledge based on duality
(dvaitaprathatmakam) which is ascertained by the bahyarthavadin’ 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 reflected 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 reflection, it is
[now] explained the reflection 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 reflection, [it is explained now that] the reflection of the sound is called
echo.” 3.24

And this [echo] is not a sound arisen from [another] sound (as the Vaisesikas 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 alll; 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 reflection like the face etc. [in the mirror]. 3.25-26

It is ‘echo’ (prati-Srutka) since one can hear (Srut), i.e. listen (Sravana), it by means of a

72. bahyarthavadin 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 tanmatra i.e. Sabda-tanmatra.
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reflection (prati-samkramana). Alternatively, it is ‘echo’ since there is a similar (pratisadrsa)
hearing (Sravana) [of it].

In this [world], indeed, for the Naiyayikas, given that the reflection of the form through
the perception of one’s own face is due to the reflection of the ocular rays in the mirror etc.,
[and] since it is not possible the reflection 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 reflection. This is the intended meaning.

Regarding this it has [already] been established that the reflection of form does exist.
Thus, in order to establish the existence of the reflection 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 Vai$esikas 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 first 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 first. 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 differentiated. 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 specific holes
(chidra = sugira = bhaga), that are bigger or smaller and so on.

‘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. susira means perforated or hollow.

253



space of these [holes], the sound, which is [in itself] unique, becomes manifold (ekasabdo
vaicitryam).”

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 reflection of the face in the mirror and so on, there is the reflection of this
principal sound in the ether. That is why [Abhinavagupta] has said: ‘it [echo] is a reflection,
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 reflected images of forms.

But as well as this form of a different knowable reality manifests in a mirror [as
something separated from the mirror], in the same way, [as regards the sound,] I hear

(akarnaye) 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 reflected images, here too [in
the case of echo] we have its being a reflected 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 reflected 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 reflection is facing the image, as a consequence those knowing subjects

75. Note that this is a conjecture instead of ekasabdatmavaicitryam.
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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 reflection 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 reflected image — hear
the echo (pratisabda) which is produced as facing the image, certainly not those who are far
away, who are at a different 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 reflection]? Having doubted thus, [Abhinavagupta] says:

But also without the perception of the main image, the perception of the reflected image is
possible. [A lady] can perceive the beloved which is standing in one’s own back, [but] which is

reflected in front of the mirror. 3.29

It ‘is possible’” when one resides in a place which is fit for the perception of the
reflected image. ‘Standing in one’s own back’ means that the cause [of reflection] 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 reflected 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 reflected image] due to [its] non-difference with such mirror. 3.30

‘Such’ is the “mirror” which is facing the image. ‘Non-difference’ from it means identity
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with the mirror. The steadiness, i.e. the stability, of the reflected 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 reflected image. In the same
way, it has to be accepted that also the ether and so on are perceivers of the reflected 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 reflected in the space of a cavity”® such
as a well, appears endowed with sound, as if appearing in a speaker who is different from that.

3.31

‘Therefore’, i.e. due to above-mentioned identity with the specific substratum which is
facing the original image. ‘The space’ belonging to ‘the speaker’, which is being reflected,
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 reflection in the quality-
bearer is logically tenable only together with the quality-bearer; it has been said: ‘In the ether
there is the ether’.”

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
different from that’. [Different] ‘from that’ means [different] from the original speaker. The
‘different speaker’ is one who answers (prativaktd). [It appears] as if in him. That is the

meaning.

76. Here I have translated pithira 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 reflection 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 Oon.

[excursus on the nirakara and sakara]

[A sakaravadin says:] Actually, in this world, a cognition, which is born out of this or
that sense faculty, can discriminate an object only if the reflection 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] specific quality of being generators, would be [in their turn] the object
of the [cognition].

[A nirdkaravadin 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 sakaravadin:] This is not true. For ‘the nature of karman’ is [here]
‘[having] the nature of kdraka,” and the latter occurs by virtue of compenetration (7vesa)” with
an action (kriya). Otherwise, this would be simply an object, [and] not a karaka. And here the
compenetration with the action of knowing the blue has been introduced in order to reflect
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 dvesa here as ‘compenetration’ referring to mutual interfusion of two ideas.
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specific property (visesa) 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 reflection 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 different 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 reflected 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 reflected
image, since its activity is not different from that [of the echo], is facing the original image.
Thus, what has been said above, i.e. ‘Since, by rule, the reflection is facing the image’,79 is
right.

And therefore, only a knowing subject who is in between the original image and the
reflected 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. TA 3.28a
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‘Face’ is the reflected 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 reflection 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 fitting place, he
does not know the reflected image even though it has been produced. Even though this
meaning has been understood with the words ‘by rule, facing the image’,*” however it has
been repeated [here] in order to corroborate (upodbalana) the homogeneity with the reflection
of a form.

One might ask: the form and the reflection [in the mirror] have the identical nature
[only] on the basis of a portion or on the basis of all parts?® 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 reflection of
form arises, there should be the apprehension of the image of hand and so on®, but that does

not happen here. This doubt is raised [by Abhinavagupta]:

And therefore, necessarily, the sound which reflects [namely, the echo] is not non-
manifested [in other words, it is the only one which is pronounced]. Its manifestation and
hearing occur simultaneously.” At the very second moment, however, it is reflected 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 reflection. Thus, verily, having been manifested in the first

80. TA 3.28a

81. Cf. TA 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 Reflection. In the process of Reflection the reflector and
the reflected should manifest simultaneously failing which reflection cannot take place. cf. IPK 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 reflection, 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 reflected. And therefore, here there is not the fact that the form and the reflection [in the
mirror] have the identical nature, since here there is the knowledge of the image even at the

time of the reflection.

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 reflective awareness. In this case
too, there is no understanding of the [original] image at the time of the reflection, 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 reflection, since there is the contradiction of the arising of two
[different] cognitions simultaneously. And in this single [cognition] there is no support of
both [image and reflection] as in the case of the knowledge of a picture, because of the
remoteness of the image and reflection, 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 (7bhdsa) 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 reflection, its understanding cannot occur. Thus,
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also in this case we do not have the simultaneous cognition of image and reflection.

Therefore, its having the nature of it is established.

Having thus established the ultimateness of the reflection by refuting the position of

the Naiyayikas, [Abhinavagupta] comes back to the main topic:

Having thus shown the reality of the reflection in the previous section (amutra), [in the
following] we talk about the main points. In this regard the sound is reflected (pratibimbanam
arhati) in the ether, a pleasant contact is reflected 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 reflected [in our body]. Since [all

those are] reflection, they cause the excitement (uddhilana) 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 reflected’. The latter words [= 3.35d] should be
applied in all cases. ‘Blissful’ is a specific substratum like the bulb, the heart, the base of the
palate (talutala) which are loci of bliss. There, indeed, due to the pureness of the contact, the
touch that is fit for the enjoyment of making love is reflected; 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 defined as ‘pleasant’ (sundara). Also, the other
contact which is unpleasant since it produces pain and so on, necessarily, is reflected in a
specific substratum (ddhara-visesa)® such as the perineal region (mattagandha)®, the belly

(jathara), the bronchial tube (kiirmanadi)® and the throat (kantha), which are painful and so

84. In the NTU Ksemaraja mentions sixteen adhdras and mattagandha, jathara, kiirmanadi and kantha fall
under this list. cf. NTU 7.5. He also interprets all the sixteen in the light of Kaula system.

85. mattagandhasthana is referred to as perineal region. cf. NTU 7.36. The contractions and relaxations
of the perineal region (mattagandhasanikoca) that Jayaratha refers to in TAV 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 vyasabhasya of the YS 3.32 kitrmanadi is mentioned as a tortoise-shaped tubular structure. If
one is able to control the bronchial tube (kiirmanadi) 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 reflection]. 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
reflection] even though it is [simply] remembered or imagined and so on. And how is it
recognized that it is a reflection? In order to answer this question he says: ‘Since [all those
are] reflection, 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 efficiency, 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 effects.

3.37ab

‘Main’ means the original image. ‘Its" means of the touch, the effects of which are bliss
so on. Of those [effects] there is a ‘series’, a continuous sequence. [The reflection is not the
main substratum] since it does not manifest this [series]. The principality of this [reflection]
is not [admitted] since, in this case, we do not have the following experience: that the effect
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 reflections of the taste and so on have the
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same nature of the reflection of form like the echo, [Abhinavagupta] shows the difference

[between them] accordingly:

And in the same way as a form which is reflected in the two eye-balls [like in a mirror] is
not perceived without another eye [i.e. the eye of another personl, in this very way, although
they are present, taste, touch, smell and so on are not perceived without [another] sense

faculty.” 3.39

Here [in this world], it has been repeatedly said that the true nature (satattvam) of
reflection 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 reflection of face and so
on?

And therefore, a form that is reflected 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] (anyasambandhin). 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 reflected in a mirror and so on, which is unable to
distinguish the [reflection 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 reflected, even though present, is not perceived again that is to say

87. cf. IPVV 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 (adhisthana) of the internal sense is understood. This is not an unverified
claim, otherwise indeed even though employed, the eye and so on would not determine
anything.

Objection: Here, the form and sound are capable of reflecting 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 reflection is determined by the eyes and the ears connected to another
[person]. However, touch and so on reflect 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 reflection of the form?

[Abhinavagupta] says this:

And [the sphere (ksetra) 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 field [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
qualification ‘external touch’, for the non-perception of the internal touch as well as [internal
smell and taste]. ‘It is... that is’ (sa) is a specification which depends [directly] on the word
‘field’. In the same way, since [touch] is an internal activity of the body, the bulb and so on
and [whatever has] as its field touch and so on is not the sense-field 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 orqans with the aim of
[activating] the proximate, one’s own, and corresponding [external] organs, at that very
moment the reflected image, which is realized when the sense faculty [is activated], generates its

own corresponding causal efficiency (kriya = arthakriya). 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 fixed in as much as it is fitting with a [specific] 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 reflected image’,
consisting in touch and so on, ‘which is realized’, which is being perceived (grhitam sat),
‘generates’, namely produces a ‘causal efficiency’ (arthakriyd) 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 reflected image is realized] ‘when the sense faculty is activated” (jata
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 different from
this or that specific object (niyatavisaya). 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 efficiency (arthakriyi), even though it is reflected in one’s

own sphere [such as bulb]. Thus [Abhinavagupta] says:

But a causal efficiency (kriya = arthakriya) cannot be real from something remembered,
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which is object of the mind. That [causal efficiency] verily comes from something present.
Therefore, the best touch, [once] arrived in its own sense faculty, being understood (viditah

san), is established as having such causal efficiency (tathakriyah). 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 (bandhiika) 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.*

On this regard the reason is as follows: ‘That [causal efficiency] verily comes from
something present’. The word ‘verily” is used in the causal sense since this causal efficiency
‘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 reflected image. Therefore, ‘being understood’, becomes endowed with ‘such

causal efficiency’ i.e., becomes capable of producing its own real effects. This is the meaning.

Objection: If things are as you say (evam), since only a real object is capable of
producing a reflected image, touch and so on, being non-existent outside, does never
become a reflection. Then what could make a causal efficiency 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 prabandhinyah is not very clear to me.
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being reflected in this [locus of touch], it accordingly (tatha) produces [the activity of] pleasure

and so on. And moreover, this [best touch] reflects 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
(akaribhiital), but there is no external object. ‘Being reflected in this locus’ of touch and so on,
it ‘accordingly’, namely in accordance with one’s own nature (svaucityat), ‘produces this
causal efficiency” 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 reflect
everywhere or only in some of them? Having doubted in this way, [Abhinavagupta] says:
‘And moreover, this [best touch] reflects in some group of veins’. In other words, [touch
reflects] in specific 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 specific places are
[sensitive to touch]. The meaning is that for them there is the reflection of touch precisely in
that place where they perceive the abundance of pureness, as for instance the root of palatal
for sterile (phonemes).”

Having established the true nature of reflected image in this way, [Abhinavagupta]

comes back to the main topic:

For this [reason], the universe, reflecting itself in the mirror of consciousness, expresses

the pure, universal nature of such Lord. 3.44

[The compound] ‘mirror of consciousness’ is actually a karmadharaya. 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 ‘reflecting itself in’ this [mirror

of consciousness], i.e. is producing (dadat) [its own] reflection. While doing this, it

89. The four liquids of the Sanskrit alphabetical scheme viz. r, 7, [ and [ are named as sterile phonemes
in the Tantras. For more details see Padoux (1992:254 ff).
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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 Prajiialarnkara:

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 atmanepada in the word ‘expresses’ is used in the sense of ‘manifestation’ [i.e.
‘manifests’] on the basis of Panini’s siitra 1.3.47.”

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

offering an example from the external world:

And like smell, form, touch, taste and so on, being reflected, 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 reflected 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 reflected’, appear according to the
specific nature of the limiting factor of one’s own support. For instance, ‘a face’ which

reflects ‘in a sword’ [assumes the qualities of the latter:] it becomes as if affected by the

90. According to Panini 1.3.47 when the vad is to be used in the sense of ‘manifesting’ (i.e., vadate), it
should be used in atmanepada.
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longness and so on which is a quality of the [sword itself]; reflected in a mirror, it assumes
the quality of the latter: it becomes big or small accordingly. Analogously, also ‘this universe,
being reflected” in the light [of consciousness], ‘takes refuge in’, i.e. assumes, the entire
collection (jatam) 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 fattvas has the nature of [all the other] thirty-six [fattvas]’.

Objection: It has been demonstrated before that, within form and so on, only
something becomes reflected in a specific [support], then how is it possible that the entire
universe, consisting in form and so on, could be reflected in one single consciousness?

Having doubted thus [Abhinavagupta] says:

And as well as a reflection 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 reflected — thus, of
this example there is no applicability to consciousness which is capable of catching the
reflection of [everything] starting with form — however, the [applicability of this example] is
acceptable [in our case] since things (bhava), in due order, according to their level of purity,
are desirous of attaining the eminence of catching the reflection. 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 reflection. Thus, also in case of
consciousness there is a capacity of catching a reflected 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
reflection 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
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[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 different 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 specific [reality]
according to its partial aspects.’ [TA - 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 reflected image is projected [in the mirror] by the original image which is

outside. Once the latter is itself a reflected image, what remains of the original image ? 3.49

Here indeed, the reflected 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
reflected image itself, ‘what is then the original image ?’, ‘what remains of the” object capable
of producing the reflected 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 [reflected 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
reflected 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 reflected

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 reflected
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 reflected 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 reflected image, what remains of the original
image ?".”

[Abhinavagupta] summarises precisely this:

Thus, this [arqument] is protected by the sword of reasoning which is well fixed in one’s

own awareness: the kingdom only of the reflected image unfolds everywhere.” 3.51

The particle ‘only” is not in the due sequence. Therefore, the meaning is that [the
kingdom] is only ‘of the reflected 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 reflected image. This is the intended meaning.

Objection: Since those two [original image and reflected image] are interdependent,
how is it possible that we have the true existence of the reflected image when the original

image is absent ? Thus, [Abhinavagupta] says:

Objection: But in the absence of the original image, how can the reflected 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

reflected image without the original image]. By saying ‘it is commonly experienced’ it is

91. cf. st. TA 3.49cd
92. Gnoli interprets the compound the svasamvittidrdhanyaya as the dvandva compound which is also
possible. Basically everything in the world is just the reflected image of the original image.
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intended that it is not illogical in common experience (drste). But [someone might say that]
we do not actually object the common experience which is called [by you] in this way [i.e.,
reflected image], but, we claim (abhidadhmal) that this universe which is being experienced
should not be defined as a reflected 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/definition of the
original image? [Abhinavagupta] replies with the second pada 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 (anantaram instead of anantara) the definition of the original
image, in order to establish a basis (pithikabandham) for the reflected image which needs to be
defined, 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
[reflected image], [Abhinavagupta] mentions the definition of the original image by

paraphrasing the meaning expresses by the Prajiialamkarakarika:

‘The nature of the reflected 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 reflected 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. specific, nature of
mirror and so on, namely thinness, circularity and so on, the nature of the reflected 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 reflected 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 reflected in a mirror since there is the perception of many things, the
mirror should also become manyfold.

Therefore, since when we perceive a variegated butterfly, even though the latter
implies several cognitions, the cognition of variegated[ness] (citrajiianasya) 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 butterfly]. In the same way, also the mirror and so on do
not have a manifold nature even when they are united with manifold reflected 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 reflected image is simply the fact of having a similar
form of the original image.

[Abhinavagupta] makes [Sankaranandana] 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 Prajfialarikara 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 definition of the

17

reflected image!” Showing this possible doubt, [Abhinavagupta] explains the definition of

this [reflected image]:

“But, in this way, do we have the definition of the reflected image?” We reply: By union
with the mingling with another [thing], its manifestation is impossible without that [thing]:

[that is] the reflected image according to the masters, like a face in the mirror. 3.56

Here, indeed, all the debaters agree that the reflected image is just a ‘mingling’, i.e. [a
kind of] identity, ‘with another thing’, which is its substratum, such as a mirror.” ‘By union
with’ this mingling means by its not being separated from it [namely, from the substratum].
Its manifestation is impossible ‘without’ this (fato), 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 [reflected image] is dependent [on its substratum]. And with this [definition] it has been
pointed out the difference with respect to the original image. For the latter has been defined
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 vyamisranaya yogat. 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 reflected image in consciousness? 3.57

Is it not that this universe, which surely consists of the tattvas, worlds etc., is called
reflected image in consciousness? The meaning is that [the universe] has surely to be defined
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 [reflected] 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 (arthasattd), 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.**

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 definition of the reflected
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 definition of the reflected image, and

94. From the Kalikakrama. Also quoted in TAV 5.80.
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since it is impossible to apply the definition of original image to it (atra). This is what

[Abhinavagupta] says:

This is the arrangement of the definition [of the reflected 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 definition, is called
reflected image. We do not care about it. But how can this [reflected image] be possible
without a cause that is called original image?” While doubting in this way [Abhinavagupta]

says:

“But the existence of the reflected 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 reflected 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 reflected image by [a relationship of] identity, like the nature of tree resides in
the nature of $imsipa,” [a relationship] by which the reflected 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 imagel, 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 definition of the [reflected image]. This question is merely confined to the cause. 3.60

‘Therefore’ means because the original image and the reflected 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 definition of the reflected 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 [confined]
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 reflected image,
for that [namely, the material cause] continues to exist under the aspect of [its] effect 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 reflected 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 efficient potter cannot produce a pot. And therefore, the use of the

instrumental cause is not mandatory as the material cause. So a reflected image can exist
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also without an original image, since there is also another cause which is capable of
producing this [reflected 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 reflected form of the beloved. [This memory and so on] is the material cause [of our

vision].”® 3.62

‘Therefore’ means since the reflected image arises by means of another cause even if
the original image is absent. ‘In the light’ since it is capable of grasping the reflected 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 reflected image [of our beloved], which
is its effect, 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 reflected [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 reflected [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 differentiation. 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 differentiated 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 (antaram
kimcit) [still] called Consciousness, where - be it imagination, dream, vision - this [reflected

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” (kimcit antaram), being in
the middle between Supreme Consciousness and perceivable realities, which is [still]
labelled consciousness, which consists in the limited knowing subject (samkucitapramatr),
which is ‘evident’, [and] the nature of which is without conceptual constructions. In this
level - ‘be it imagination, dream’, and so on - this reflected image appears as ‘distinct’, i.e. as
different [from the original image], for also in imagination and so on the reflected 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

reflected 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 [reflection 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’ reflection 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

Pratyabhijfia[karikas]:

In this regard, a limiting condition assumes the same form of what is limited
by it (tad-) since it is forced to do this (arpakat). However, the reality of consciousness

[assumes the form of the knowable reality] because of its own Lordliness.

Now, [O Lord !] without you the original image is not visible in one’s own self
which is pure, like a magical image (prasend)™ [is not visible] without the mirror. It is

by [your] power that the entire group of entities [exists].

found in IPK nor IPV or IPVV.
98. For more on prasend or pratisend see Orofino (1994) and Vasudeva (2014).
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Thus, [Abhinavagupta] summarises the nature of the universe as being a reflected

image of consciousness in the following way:

Thus, this universe is only a reflected image in the Lord, in the pure firmament 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
reflective awareness and the latter is his own main nature. For the light without reflective
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. Cf. TS p. 19. This verse is also quoted in IPVV, Vol 2, p. 203 and PSv 13 p. 39. Yogaraja in the PSv
wrongly attributes this verse to the IPVV. While in the IPVV Abhinavagupta himself says that he has
said this [tatha ca uktam maya Sritantrasaradau] in the TS. This would mean this verse originally
belonged to the TS and is simply quoted in the IPVV.
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Appendix:
Benedictive Esotericism in
Abhinavagupta and Jayaratha

Following his esoteric style deeply influenced by the Kalikula tradition, Abhinavagupta designs
the structures of his seminal works following the doctrinal principles of his Trika Saivism. 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-bijas:

amrto amrtaptirnas ca amrtabho amrtadravah | |
amrtaugho amrtormi$ ca amrtasyandano aparah | | 3.17 | |
amrtango amrtavapur amrtodgara eva ca |

amrtasyo amrtatanus tatha camrtasecanah | | 3.18 | |
tanmrtir amrtesas ca sarvamrtadharo aparah |

sodasaite samakhyata rudrabijasamudbhavah' | | 3.19 | |

These sixteen rudra-bijas are the presiding deities of the sixteen vowels of the Sanskrit
alphabetical system. They are called bija-varnas. Abhinavagupta pays obeisance to them in the

marigala verses in the beginning of each of the sixteen vimarsas (chapters) of his IPVV.

amrtamanantamanuttaramaghorasodasakasakticakragatam |
aunmanasapadaniriidhiprathamopoddhatakam bande | | a

anandamamrtapiirnam samanase parapade param satyam |
ghatitanuttaradrdhatamanirfidhibhajam éivam vande | | a

icchasaktisunirbharamamrtabhamanantabhuvanajananapatum |
vande svaSaktilaharibahalitabhairavaparanandam | | i

1évaramasesatapapraséamanamamrtadravam sada vande |
apratighatisvecchavikasavisrantamamrtakaramaulim | | T

1. MVUT 3.17,18,19
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yadanuttarasambodhadanandavikasvarecchaya ptirnam |
I$varamunmisadamrtaughasundaram tatstuve dhama | | u

ahamanandaghanecchaghatiteSvaratonmisatsamastormih |
ityullasatarangitamamrtormimaham cidarnavam vande | | @

svaprasaraprenkhitavilasadtirmisamksubhitacidrasaptiram |
amrtasyandanasaram bhairavasamvinmaharnavam vande | | r

pirvam yadanuttaramamrtabhtimimasadya saptamim kalanam |
viSramyati tatpranamamyamrtangadam paranandi | | T

Sivamamrtavapusamamrtakalacatustayatrtiyabhagajusam |
pranamami bhasayantam kramarahite ‘api kramamanekam | | 1

samjivanaturyakalakalitavibodham samastabhavanam |
disanavisasirnanamamrtodgaram Sivam vande | | 1

ekamanuttarartipatprabhrtitrikadaktiptiritanandam |
amrtasyamasya jagatah pramanabhtitam $ivam vande | | e

aikyaparamarthakalaya triaktiyugaghatitavai$vartipyamaham |
amrtatanumatanubodhaprasaramahakaranam smarami haram | | ai

otaprotam sakalam viddhva svarasena $ivamayikurute |
yo’anuttaradhamnyudayansvayamamrtanisecanam tamasmi natah | | o

ausadhamadhivyadhisu pasatrayasatanam tristlakaram |
vande.ahamamrtamiirtim ptirnatrikasaktiparamartham | | au

baindavamamrtarasamayam vedyam yo.anuttare nije dhamni |
pirnibhavayatitamamamrtesam tam namasyami | | am

prasrtamanuttarartipadanandadikramena vi$vamadah |
sarvamrtadharamantarbahiSca visrjantamabhivande | | ah

The sort of same pattern is followed in the context of the thirty-six consonants in the TAV by

Jayaratha and in the context of thirty-six ontic-realities (tattvas) in the NSAB 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-varnas.

jayas ca vijaya$ caiva jayanta$ caparajitah |

sujayo jayarudras ca jayakirtir jayavahah | | 3.20 | |
jayamiirtir jayotsaho jayado jayavardhanal |

balas catibalas caiva balabhadro balapradah | | 3.21 | |
balavaha$ ca balavan baladata bale$varah |

nandanah sarvatobhadro bhadramiirtih $§ivapradah | | 3.22 | |
sumanah sprhano durgo bhadrakalo manonugah |

kausikah kalavi$vesau susivah kopavardhanah | | 3.23 | |

ete yonisamudbhiitas catustrimsat prakirtitah |
stripathavasam apanna eta evatra Saktayah’ | | 3.24 | |

It is also important to keep in mind that Jayaratha’s thirty-four marigala slokas in the TAV range
from ahnikas 2-35 and the last two verses in the ahnikas 36 and 37 are an obeisance to Sabdarasi

and Malini respectively.
jayatan natajanajayakrt sajayo rudro vinabhyupayam yah |
purayati kam na kamam kamam kames$varatvena | | ka

khatmatve 'pi vicitram nikhilam idam vacyavacakatma jagat |
darpananagaravad atmani vibhasayanvijayate vijayah | | kha

yo durvikalpavighnavidhvamse sadvikalpaganapatitam |
vahati jayataj jayantah sa param paramantraviryatma | | ga

yo nama ghoraninadoccaravasad bhisayaty asesajagat |
svasthanadhyanaratah sa jayaty aparajito rudrah | | | | gha

kavalayitum kila kalam kalayati yo vyayatasyatam satatam |
jayati sa sujayah saksat samsaraparakrtau sajayah | | na

tattanmantrabhyudayapragunikrtacandabhairavavesah |

2. MVUT 3.20-24
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vidravitabhavamudro dradhayatu bhadrani jayarudrah | | ca

jayakirtir iyam jayataj jagadambhojam vibhaktabhuvanadalam |
ravir iva vikasayati yas cidekanalasrayatvena | | cha

tattvakramavabhasanavibhagavibhavo bhujangamabharanah |
bhaktajanajayavahatam vahati jayavaho jayati | | ja

tattattattvavibhedanasamudyatoddyotitniitasiilakarah |
jayati param jayamirtih samsaraparajayasphirtih | | jha

svatmamahabhimaravamaréanavasasakalitadhvasantanah |
bhavadurgabhafjanajayotsaho jayataj jayotsahah | | fia

amrtatmakardhacandrapragunabharano 'dhvamandalam nikhilam |
viSramayannijasamvidi jayado 'stu satam sada jayadah | | ta

jayavardhanah sukharddhim vardhayatat ptirnacandravisadagatih |
apyayayati jagad yah svasaktipatamrtasaraih | | tha

yo yoginipriyataya tirohitivyapagatikramam jagatam |
prabalikaroti balato balaya tasmai balim yamah | | da

yah paramesasaparyakriyopadesankuéena bhavakarinam |
krtavams tam anatibalam atibalam asmi natah phanabhrdabharanam | | dha

pranamami nikhilapasapravahasambhedabhedabalabhadram |
balabhadram pranasvapracaracaturyapiirnabalam | | na

nijasaktijanitakarmaprapaficasamcaracaturivibhavam |
bhavataranabalapradatam samavahantam balapradam naumi | | ta

rtadhamanam anantam balavaham tam balavaham vande |
jagad idam amandam akhilam svamahimna yo 'nugrhnati | | tha

bhavabhedavibhavasambhavasambhedavibhedabalavantam |
balavantam naumi vibhum darunartipagrahagrahatah | | da

jayati vibhur baladata mtidhajanasvasadayi yena vapuh |
bahiradyantavad api madhyastinyam ullasitam satatam | | dha
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bhedaprathavilapanabale$varam tam balesvaram vande |
yah sakalakalayor mitatmataya nisedham adadhyat | | na

durvrttajanakusamskrtisamharanavyavrtasyatam dadhatam |
devam amandam vande vadanam anandanam jagatam | | pa

asthaya bhairavavapur nijakrteh samvibhagena |
vidadhatu vah sa bhadram sarvata iha sarvatobhadrah | | pha

yah paramamrtakumbhe dhamni pare yojayed gatasum api |
jagadatmabhadramiirtir diSatu $ivam bhadramiirtir vah | | ba

bhimam adhisthaya vapur bhavam abhito bhavayann iva yah |
prabhavati hrdi bhaktimatam Sivaprado 'sau $ivo 'stu satam | | bha

bhavati yadicchavasatah éivapija visvalafichanam visvak |
vi$vam jayati sa sumanah prapannajanamocane sumanah | | ma

devam cakravyomagranthigam adharanatham ajam |
api parasamvidriidhaih sprhaniyam sprhanam asmi natah | | ya

samayavilepavilumpanabhimavapuh sakalasampadam durgam |
$amayatu nirargalam vo durgamabhavadurgatim durgah | | ra

bhadrani bhadrakalah kalayatu vah sarvakalam atulagatih |
akulapadastho 'pi hi muhuh kulapadam abhidhavatiha prasabham | | la

sahajaparamarsatmakamahaviryasaudhadhautatanum |
abhimatasadhakasadhakamanonugam tam manonugam naumi | | va

vidyamayaprakrtitriprakrtikam adhvasaptakaram idam |
vi$vatritilam abhito vikasayari jayati kausikah Sambhuh | | $a

$uddhasuddhadhvabhida dvigahvaram mudrayaty asesajagat |
samvidriipataya yah kalayatu sa kilbisam satam kalah | | sa

paramanandasudhanidhir ullasad api bahir aSesam idam |
viSramayanparamatmani vi§veso jayati vi§vesah | | sa
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susivah $ivaya bhiiyad bhiiyo bhiiyah satdam mahanadah |
yo bahir ullasito 'pi svasmad riipan na niskrantah | | ha

yah kilatais tair bhedair aSesam avatarya matrkasaram |
sastram jagaduddharta jayati bibhuh sarvavit kopah | |

ams$amsikakramena sphutam avatirnam yatah samastam idam |
$astram ptrnahamtamaréamayah $abdarasir avatu sa vah | |

yanamayatayedam akhilam paramopadeyabhavam abhyeti |
bhavabhedastram $astram jayati $rimalini devi | |

In the context of the NSAB, 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 Pratyabhijfia system as propounded by Utpalacarya. At the
beginning of each successive chapter he praises the deity in terms of one of the thirty
six categories beginning with the Earth (Bhtimi) in the first chapter. In the Kashmirian
recension of the Natya Sastra 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
differed from him on some points. For, they also asserted that the Natya Sastra consists
of thirty six chapters only. An additional support to this view is lent by Madhuraja
Yogin, a pupil of Abhinavagupta, who while referring to Abhinava’s commentary on
the Natya Sastra, talks of thirty six chapters only.’

And below are the margala verses from the NSAB:

vi$vabijaprarohartham miladharataya sthitam |
dhartréaktimayam vande dharanirtipamisvaram | |1] |

samsaranatyajananadhatrbijalatajusim |
jalamiirtim éivam patyuh sarasam paryupasmahe | | 2 | |

yadapyayapara lokah sve sve karmani samgatah |
prapnuvanti phalam vande tattejovapurai$varam | | 3 | |

svavilasair idam vi$vam yo darSayati santatam |

3. Pandey (1963:59-60)
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samiramirtim tam vande girirajasutapriyam | | 4 | |

samsaranatyanirmane yavakasavidhanatah |
purvarangayate vyomamiirtim tam sankarim numah | | 5 | |

purvarangavidhim $rutva punarahur mahattamah |
bharatam munayah sarve prasnan paficabhidhatsvanah | | 6 | |

sthay1 prabuddhahrdaye vyabhicaribhiitah
kamakulasu janatasu mahanubhavah |
antarvibhavavisayo rasamatramirtih
$rimanprasannahrdayo” stu mama trinetrah | | 7 | |

(NSAB for 8th Chapter is missing)

alankriyante gatrani yatsparsavivasasthiteh |
sparSatanmatravapusam samstumah parame$varam | | 9 | |

niécalasthitimadvyomabhiicarisadgatipradah |
sarvada dhvanimatatma Sambhur vijayatat prabhuh | | 10 | |

gatimandalavaicitryamasttrayati ya sada |

tatha nedisthanirmatrim Saktim vande mahesituh | |

svalpe’pi pathye na tyajyah ko” dhyayo maya yatah |

vibhor vis§vatmanah stotram mukhyamanyat prasangatah | | 11 | |

Srutyantavisrantavidhir ya gatah paramatmanah |
tam mahanandasamdohatattvamurtim stumah sada | | 12 | |

desasya bahyantarabhedikasya
vibhagadharmi vividham pravrttim |
astutrayandosavisuddhidaksa-
kramo’rkadristir jayatad vrsangah | | 13 | |

dvidhasthitam sadma (karma) sadavibhaktam
visvanpadarthan samupadadanam |
panindriyam samvyavaharahetum
yasye$varam tam varadam namamah | | 14 | |

samastavrttano vina na yena pattidbhavasrotrarasayanena
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chhandamsi yasmat prabhavanti vande tam vanmayam riipamihastamrteh | | 15

vicitram ripakabhuvam laksanam bhiisanam bhuvah |
bhasyate tena tam vande pracyadhisadhitam éivam | | 16 | |

yadantarrasasvadakakuvséranti sundaram |
rasajiiapaksagam vande tadvapuh parame$varam | | 17 | |

riipam yadetat bahudha cakasti tadyena bhavi bhavita na jatu |
taccaksuratmakamis$varasya vande vapustaijasasaradhamnah | | 18 | |

dehe sasandhyangagane samaste
yatsthapanam sparSanavrttikari |
tadindriyam yasya vapur namami
tamantaspar§amayam mahesam | | 19 | |

ni$Sesasabdavyavaharavrttivaicitryamabhyeti yatahpratistham |

$rotatmakam tatparame$varasya vande tamam ripamartpadhamnah | | 20 | |
yasya samkalpamatrena viévamaharyam adbhutam |

tam manasamahamiirtim vande girisutamapi | | 21 | |

bhedenatmabhimukhatam nayantam bhedakaranam |
samanyabhinayakaragarvamiirtim $ivam numah | | 22 | |

pumsam asaktamapi tadekabhavamadarsayanti bahubhavaptirna |
vedyamatir nirvrttidhama yatstha tasmai namastat paramesvaraya | | 23 | |

tridha vikalpanam yasyam puman yatropacaryate |
tam vande prakrtim Sambhoh $aktitrayavijrmbhanat | | 24 | |

vagangasattvacestacitrabhinayaprayogaracanacanah |
samsaranatyanayakapurusakarah $ivo jayati | | 25 | |

yasmin sati prakrtibh@imivikalpa esa

stredhasya yati hrdayadaraniyabhavah |

ragah sa yasya mahima mahaniyadhamni
bhiiyat sa nityamapi tatra ca ragavantah | | 26 | |

sattvamityamalarangamandale daivamanusavibhedabhedita |
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siddhimanayati yah svavidyaya tam namami girijardhadharinam | | 27 | |

madhyamasvaramusanti yadvasan nadasatkamuditam $rutikramat |
so’pi yadvilasitam kalatmakam tam namami Si$iramsumandanam | | 28 | |

jativiniyogakalpam bhiisanavaicitryamapi hi janayati ya |
vande tamabhedakarim tam niyatim $ankarim Saktim | | 29 | |

ragatmakam sthayipadam niyaccha-
nnacchinnavams$asvaralabdhasarah |
kalatmako’sau paramesvarasya

syadvigraho’ smad bhavabhandhanaya | | 30 | |

yasyam kalakalalaya (ya) prabhavat

samyam param bhati jagatkriyanam |
mayatmikam tam tanumastamarter

vande tridha bhogapadam dadhanam | | 31 | |

pravesikyapavargantatimahabhagesu ya ksepika

citrat samsrtirangamandalataladasmacca naiskramiki |
sambhogantarasamprasadasubhagasrisuddhavidyatmika
cchandahsaramayt dhruva vijayatam spardhatmika sa tanuh | | 32 | |

jhanakriyadivargavidhanahetu-
dosapavarjanapatuh kila bhaktibhajam |
anandaptirnaparasankarasarasandhu-
dharasthitirvijayatam parames$varo’ sau | | 33 | |

marjananugatamargasundaram
puskaratritayamasritam sada |
citradanapadaklrptavigraham
§risadasivatanum Sivam numah | | 34 | |

yadbhiimikalabhparah sadasivapadasthitah
tam vande paramam $aktim candramauleh param tanum | | 35 | |

yasmin nigiidhaparamarthamabudhyamanah
samsaranatyarasabhavamupasriyante |

budhva punar muhuraho nijameva yanti

tat piirnadhama Sivatattvamaham prapadye | | 36 | |
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akanksanam prasamanavidheh piirvabhavavadhitam
dharapraptastutigurugiram guhyatattvam pratistha |
trdhvadhdhyah (dho yah) parabhuvi (ca) va yat samanam cakasti
prodanantam tadahamadhuna’ nuttaram dhama vande | | 37 | |
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