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Preface

In the text, karikas and pratlkas are set in boldface.
In general, an effort has been made to limit citation of Sanskrit terms 

in parentheses. However, it has been judged desirable to make the basic 
vocabulary of the doctrine visible to the reader. Thus, the Sanskrit term 
is instanced

— when it designates a key notion of the Trika, or one of its favorite 
metaphors, and at its first occurrence,

— when it is required in order to grasp the sense of a gloss (e.g., ad 33, 
where krida is glossed by khela)y

— in order to take note of the more or less uniform translation of di
verse, but essentially synonymous, Sanskrit terms, e.g., X Y Z, all of 
which have been translated by ‘consciousness* (note, especially, the 
variety of terms for ‘liberation*),

— mutatis mutandis, in order to take note of the polysemy of certain 
crucial Sanskrit terms, paramarsa, paramartha, smrti, etc.

Certain Sanskrit terms of wider, but often technical usage, whose 
meaning is not easily grasped, or which are expanded upon, have been 
treated in the notes. Literal translations are likewise to be found there.

Sanskrit terms that have become, or are used as, English words are left 
in Roman, and may accept a plural suffix: karika, sloka, mantra, avatara- 
nika, guru, karman, etc.

Likewise, marks of suppletions have been limited as much as possible 
to those necessary to make sense of an often laconic Sanskrit, especially 
as concerns the many technical explanations of concepts and terms. The 
frequently occurring aha, referring always to Abhinavagupta, has been 
rendered by ‘the master says’.

Glosses or terms to be understood as such are enclosed in single quo
tation marks. Double quotation marks indicate that the author ‘wishes to 
single out a word or phrase, not quoting it from a specific docum ent... but 
referring it to a general background that will be recognized by the reader’ 
(Chicago Manual o f Style, 13th ed.).

ix



X PREFACE

Certain elaborations of notions treated in the notes have been grouped 
together in an ‘Appendix’.

In addition to the key terms of the doctrine, certain recurring segments 
of its phraseology have been indexed, each with a translation, forming a 
glossary of the essential points of the system.

To this has been added an Index locorum and an ‘Anthology of spiritual 
experience’ (see Intr., n. 99).

The Sanskrit text reproduced here is based on the KSTS edition. It has 
been revised and corrected at places after collation of nine manuscripts; 
see ‘On the Sanskrit Text’.

For the history of the work here presented, it may be useful to note 
that Prof. K. D. Tripathi is a disciple of RameSvara Jha, the author of the 
Purnatapratyabhijna, cited frequently in the notes (see, especially, n. 314).

A work by D. B. SenSharma has appeared in 2007, to which I have 
had access only tardily, but have nevertheless consulted: Paramdrthasara 
o f Abhinavagupta. The Essence o f the Supreme Truth, with the commentary 
o f Yogaraja. Translation & introduction. New Delhi, Muktabodha, and 
Emeryville, Calif. The work is however more a free gloss than a trans
lation.
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Introduction

As soon as the expanse of ignorance affecting the mind is 

dispelled by correct insight, then ‘liberation while living’ 
is present on the palm of the hand.

—  Abhinavagupta, Tantrâloka

1. The two Paramârthasâra

The Paramârthasâra, or ‘Essence of Ultimate Reality*, is a work of the 
Kashmirian polymath Abhinavagupta (end of the tenth, beginning of the 
eleventh century). It is a brief treatise,1 a compendium2 in which the 
author outlines the doctrine of which he is a notable exponent (indeed, 
the most fecund), namely nondualistic Saivism, which he designates in 
his works as the ‘Trika*, or ‘Triad* of three principles: Siva, Sakti and the 
embodied soul (nara).3

According to Yogaraja (second half of the eleventh century), the au
thor of its commentary, Vivrti, the Paramârthasâra is of the nature of a 
prakararia,4 a ‘manual* or ‘précis* serving as introduction to the estab
lished doctrine of a tradition.5 The work, appropriately, begins by

1The commentary ad 104 uses the term éâstra.
2samk$epa or samgraha. See 2nd mahgalâcarana of the commentary (paramârthasârasam- 

Açepa), Paramârthasâra [PS] 104 (idam ... samksepam), 105 (tad idam samksiptam i âstrasâram) 
and the colophon of the commentary (paramârthasârasamgrahavivfti).

3See, for instance, Tantrâloka (TÀ) X 1, XIII 348 and (as the periphrastic expression 
‘çadardha’, ‘half of six’) TÀ XIII 301 (where is established the supremacy of the Trika over 
all Saiva currents), XVI158, XXXVII 26, 68, etc. I use the term ‘Trika’ here in this sense. On 
the historical development of the Trika and other symbolic meanings of the term itself, see 
Sanderson 1995: 672; 2007. The preeminent concern of this essay, ‘nondualistic’ or ‘non
dual’ (advaita) Saivism of Kashmir, will be, when the context does not tend to confusion, 
referred to simply as Kashmir Saivism or even as Saivism. On this ‘Triad*, see avataranikà 
[avat.) ad PS 41 (n. 875) and 46.

4 See avat. ad PS 2-3 and 105, and n. 276 on prakarana.
5As YR puts it in his commentary ad 104, the theme underlying the entire text is ‘[that 

brahman], in reference to which a concise summary (samkfepa) containing the essential pur
port (tàtparya) [of our doctrine] has been stated, and explained, by Abhinavagupta, whose 
name is to be mentioned with reverence [i.e., celebrated)’. In his gloss of PS 105, YR under
lines as well the esoteric dimension of such a tradition, thus “revealed”, at least in part, to the

1



2 INTRODUCTION

featuring a mumuksu, one who ‘aspires to liberation’, a student desirous 
of learning from a master the means whereby he may put an end to his 
dolorous wanderings through the cycles of rebirth.6

The Paramarthasara shares with the vast majority of Indian philosoph
ical texts this propaedeutic purpose that is encoded as well in the title of 
the work, which may equally be understood as signifying ‘The Core of the 
Teachings on Ultimate Reality’, as Yogaraja explains in his gloss of the 
second and third verses.7

1.1. The Paramarthasara of Adisesa

What makes the Paramarthasara of Abhinavagupta unique is the nature of 
its exposition of the doctrine. It does not in all respects correspond to the 
ordinary model of a prakarana. 8

In its second and third verses, which recount its “myth of origin”, this 
Paramarthasara is presented as a saivite reworking of another Paramar
thasara, attributed to Adisesa, also called Adhara 9 (sixth or seventh cen

sincere adept: ‘This core of the teaching astrasara), that is, that essence Csatattva) spread 
throughout numerous texts, has been condensed by me; that is, has been stated [by Abhina
vagupta] after having mastered it himself, within the small span of hundred verses, though 
it can hardly be explained in a thousand texts. By this is stated [as well] the resourcefulness 
[of the author’s] luminous consciousness (pratibha)’.

6See YR ad 101, where the gods say, apropos the ‘failed’ aspirant (yogabhrasta): [...] 
yasya svatmani jijnasdrtham prdgjanmani udyamo ’bhut, ‘It is he [after all] whose striving in a 
previous life was motivated by a desire to know regarding his own Self.

7The polysemy of the term artha makes other interpretations possible: ‘The Essence of 
Ultimate Meaning’ (see PS 59 and YR ad loc.), or, more pregnantly, ‘Principles essential in 
attaining the Supreme Goal of life’, namely mok$a — see PS 103 and YRad 104, quoted p. 33. 
The term ‘sara’ (lit., ‘sap’, ‘vivifying juice’) itself participates in the pun, expressing on the 
one hand the ‘kernel’ or ‘core* of the Real, from which the inessential has been stripped away, 
and on the other, the ‘heart* of the teaching, from which superfluous or ancillary discussion 
has been abstracted.

8See p. 19.
9A1so  Ananta —  all these being synonymous with £e$a, Vi$nu’s serpent. Hence the al

ternative titles of the work: Adhdrakdrikd, or Anantakarika, to which is sometimes added a 
descriptive title: Aryapancdfiti, ‘The [work composed of] eighty-five aryas*. The tradition 
also makes this identification, conferring on the author a quasi-divine status (cf. the epi
thet jagadadhara, ‘support of the world’, v. 87). And so, Raghavananda [R], a late Advaitin 
(probably 16th cent.), author of the Paramdrthasdravivarana [APSV], the only commentary 
on the first PS to have come down to us, observes, in his gloss on v. 87: iesah anantas tu na 
yah ko ’pi vipaicit, ‘¿e$a, namely Ananta, not some sage or other*. But, in his gloss on v. 3, 
he qualifies this same Ananta as jivanmuktam guruvaram (papraccha), ‘[he asks) the most 
excellent teacher, liberated while alive .. .’ The same ambiguity is seen in YR’s commentary, 
which sometimes presents Adhara as a sage (muni), a mortal, but also associates Adhara or 
iesa  directly with a divine figure, Anantanatha — ‘Lord Ananta’— sometimes termed also 
the ‘presiding deity of Maya’ (TA VIII 323a, with the commentary of Jayaratha [JR] (fl. ca. 
1250; see Sanderson 2007: 418-419), the Tontrdlokaviveka [TAV]; references toTAV will be 
made to Dwivedi and Rastogi’s ed. 1987). Abhinavagupta [AG] seems generally to opt for 
a supra-mundane status; he cites, in his commentary to Bhagavadgitd [BhG] VIII 6, v. 81 of
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tury),10 of which the commentator, Yogarâja, has retained only the Sâm- 
khya features.11 This is perhaps in function of that text’s verse seven, in 
which the mumuksuy who now knows his catechism, presses the master to 
reveal the secrets implied in the distinction between purusa andprakfti and 
just why knowledge of that distinction is salvific.12 To this extent, Yoga- 
râja only takes partial account of the doctrine of the older Paramârthasâra, 
which conflates Sâmkhya dualism and the nondualism of the Vedanta — 
a kind of pre-Sankara Vedanta13 halfway between the dvaitâdvaitavâda of 
Bhartrprapanca14 and the advaitavdda of Gaudapâda,15 but one which, 
imprinted with devotion to Visnu, remains profoundly theist, in the man
ner of epic Sâmkhya.16

Àdtée$a’s work, which he there terms a éruti; in his TÀ (XXVIII 309b), he attributes this same 
verse, without naming the text, to the ‘Lord of the serpents, who bears the burden of the 
universe by supporting it* (ahUâno vUvàdhâradhurândharah). Another thread of the tradition 
(in fact, the edition of the text, published in the Pandit, 1871) identifies Se$a with Patanjali: 
¿rimadbhagavacche$ak[târyâpahcà£ïtih samàptâ (colophon) vs. i nmadbhagavatpatanjaliviraci- 
târyâh (incipit). The Western mentality will of course attempt to resolve the ambiguity: the 
author is one Àdtée$a, so named, who is a devotee of Visnu. The line between divinity and 
honored predecessor being always difficult to draw in India, such identifications serve as well 
as ways of claiming greater authority for the text in question. In these notes, the Paramâr- 
thasàra of Âdiie$a will be designated by the abbreviation ÀPS [ = Àdi£e$aparamârthasàra], 
the Paramârthasâra of Abhinavagupta, by PS.

10The Yuktidipikâ ad Sâmkhyakârikâ [SK] 2 cites v. 83 of ÂPS. This anonymous commentary 
is situated ca. 550 Ad by Frauwallner (1973, vol. I: 226), ca. 680-720, or even later, by 
Wezler and Motegi, Yuktidipikâ: 50.

11 See YR ad 2-3.
12ÀPS 7: gunapurusavibhâgajne dharmâdharmau na bandhakau bhavatah/ iti gaditapiir- 

vavâkyaih prakftim purufam ca me bruhi//, ‘Merit and Demerit do not bind him who knows 
the distinction between the Qualities and the Soul. In accordance with [these] sentences, as 
pronounced in the foregoing, explain to me Primordial Nature and Soul!’ (tr. Danielson — 
as are all translations from ÀPS cited here, unless otherwise specified).

13See, notably, Bouy Agamaiâstra [Àé]: 23-28; Mahadevan 1975: 16-22; Bhattacharya 
AS: LXXIXff.

14See ÀPS 27. Àdtée$a shares notably with Bhartjprapanca the conception of a saprapati- 
cabrahman, in virtue of which brahman, in the course of evolution, passes through different 
states (avast/id), eight in number, according to Bhartjprapanca (see Hiriyanna 1924), five, 
according to Àdtéeça (v. 27).

15See APS 31.
16Thus, by some authors, the PS of Àdiéesa has been identified as essentially vedàntic, 

in reference, particularly, to v. 31, whose terminology is indubitably vedàntic, and to the 
last verse (which may nevertheless be a late interpolation): vedântaJâstram akhilam vilokya 
ée$as tu [...] (Ganapati Sâstrî ÀPS: preface; Suryanarayana Sastri ÀPS: VII; Bhatttacharya À& 
LXXX; Bouy ÀS: 18, 27; note that the ¿abdakalpadruma identifies the text of the Paramâr
thasâra as the ‘work of ¿esanàga’, in 79 âryàs, s.v. vedânta); note also that the later vedàntic 
tradition, represented notably by the Jîvanmuktiviveka (14th cen t) appropriates the first 
Paramârthasâra for its demonstration of jivanmukti, presuming to ignore £aiva arguments 
entirely on that notion. Others consider it as more akin to Sâmkhya (Pandey 1963: 63; Sil- 
bum PS: 19: ‘un Sâmkhya teinté de Vi$nouisme (sic), par conséquent théiste’), or vaiçnavite 
(Bamett PS: 708). P. Hacker (1965: 154) treats the ÀPS as one of the texts ‘that profess 
Vai$navism and teach radical advaitism at the same time’. For Danielson (ÀPÎ>: 4, 6, 10),
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The doctrine that emerges from the earlier Paramdrthasara reflects at 
least a part of the conceptual apparatus of Samkhya evolutionism, placing 
it within the general framework of a vedantic metaphysics that posits from 
the start the unreality of the phenomenal world,17 itself the result of the 
all-powerful maya of Visnu — a deity who, however, seems little but the 
personification of a principle that the text terms equally brahman, dtman, 
or paramatman. This doctrine, evidently eclectic, is none the less suffi
ciently coherent to be qualified as “synthetic”. The text attempts, in effect, 
to integrate both the perspectives (darsana) of Samkhya and of Vedanta, 
rather than considering them as alternatives, unifying them within the 
rubric of a Vaisnavism whose “divinity”, whatever his name, serves as 
unique principle — thus, in effect, privileging the nondual aspect of the 
doctrine and placing it squarely within the currents of early devotional- 
ism .18

A programmatic verse at the beginning of Adhara’s response to the 
disciple sketches the basic outlines of such a doctrine: T shall propound 
this “Essence of Supreme Truth” (paramdrthasara) after making obeisance 
to that Upendra [ = Visnu], by whom this unreal world was made from 
Primordial Matter as something seemingly real’. 19

Moreover, one has the feeling that the questions put by the disciple 
are principally framed in terms of Samkhya,20 whereas the responses of 
the teacher are usually couched in advaitic terms, even though the latter 
continues to utilize (in order to make himself better understood?) several 
Samkhya concepts — always careful, however, to establish equivalences, 
where possible, with key notions of the other system — for instanceprakfti, 
persistently identified with the maya of Visnu.21 As a matter of fact, the 
disciple poses two questions: how liberation is achieved (w . 4 and 6 ) ,22 
and how he is to grasp what is at issue in distinguishing purusa and prakrti 
(v. 7). It is the master who, in the course of his response, unifies the two

despite numerous Samkhya traits, ‘the work as a whole belongs to a tradition of Vedanta, 
and one we may call Bhedabhedadvaita’.

17APS 2: atmamburasau nikhilo 'pi loko magno 'pi nacamati neksate caj alcaryam etan mf- 
gaq^nikabhe bhavamburalau ramate m jfaiva//, ‘The whole world, though submerged in the 
ocean of the Self (atman), neither drinks from nor looks at it. It is a mystery that [the world] 
just blindly lusts for the ocean of existences, which is like a mirage’; also APS 9, cited infra.

18It might be said that the same tactic is employed in all the manifestos of devotionalism, 
including the Gita, which may well have served as model for those that followed.

19APS 9: satyam iva jagad asatyam mulaprakfter idam kftam yena/ tarp pranipatyopendram 
vaksye paramdrthasaram idam //.

20Even if he addresses (APS 4) a master whom he celebrates as ‘one who has mastered 
Veda and Vedanga’, as him ‘who speaks the truth’ (ptavaktf) — that is, comments R, who 
knows ‘the complete meaning of Vedanta [viz., of the upani$ads], formed by the words of 
the Lord, Brahma, etc.’.

21 APS 10b: maydmayi pravfttih samhriyata iyam punah kram aiah//, ‘[Then] this Manifes
tation, which consists of Magic (mdyd), is absorbed again in [reverse] order’.

22APS 4: saifisdrdmavataranaprasnam ppcchamy aham bhagavam
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requests by introducing a third term, brahman (or âtmari) ,23 an upanisadic 
notion, hence vedàntic, qualified as advaita in verse 57 .24

Thus, doubtless, the liminary caution of the master, who warns the 
student that the response will be difficult, and who exhorts him to make 
the necessary effort to understand it: ‘Although that which is to be said 
[about this] in the following is very hard to penetrate into even for those 
who have knowledge, do you hear it nevertheless!’25

One may wonder whether Àdisesa’s preamble offers the occasion for 
apprehending the manner in which the transition between the two systems 
may have taken place. The transition is conceptual, if not chronological, 
which may have been the work of a thinker or group of thinkers — though 
we must not infer from this any anteriority of one system vis-à-vis the 
other, be it Sàmkhya dualism or the nondualism of the Vedanta.26 Thus 
the analogy of the chrysalis, which the student employs to illustrate the 
problematic of liberation from bondage,27 may also apply to the manner 
in which one doctrine emerges from the other — the same doctrine, to be 
sure, yet different, indeed perfected.

Nevertheless, as he arrives at the end of the exposition, the reader no
tices that the doctrine — despite its apparently composite character — 
takes great care to designate and to present itself as a sarvâtmavâda, a 
‘doctrine of the Universal Self or a ‘doctrine holding that all is the Self 28 
— a term that proclaims the doctrine’s coherence by allying it with a 
long-established tradition that sees the Ultimate as both immanent and 
transcendent, but which in effect amounts to asserting another type of 
nondualism. The sarvâtmavâda of Àdisesa, in effect, finds its place within 
the lineages of Advaita and the traditions of Kashmir Saivism — monisms 
that proclaim, in consonance with many upanisads, that ‘the Self is AH’: 
‘[There is] not a single doubt as to this, [viz., the fact that] this all is only 
the Self. Only when one realizes [this Self] as both having and not having 
parts, does one become free from the impenetrable darkness of Delusion,

23In particular, APS 13 (àtman), 16-18, 19 {brahman), etc.
24An advaitabrahman further described as sakataniskala, an oxymoron that R interprets as 

referring both to the saprapaňcabrahman of pre-Šaňkara Vedànta and to brahman as sat, cit, 
ánanda.

25APS 8: ity âdhàro bhagaván pfitah šisyena tam sa hovâca/  viduçàm apy atigahanam vak- 
tavyam idam špiu tathàpi tvam //,

26See Shastri PS: IX. Bhartfprapaňca (5th or 6th cent.), cited by Šaňkara in his commen
tary to Bfhadàranyakopanifad [BÀU], is there presented as an aupaniçada whose doctrine is 
influenced by Vaiieçika and Sàmkhya (see Bouy AŠ: 27).

^ÂPS 6: karmagunajàlabaddho jïvah samsarati košakára iva/  mohândhakàragahanât tasya 
katham bandhanàn moksah/ / ,  'The soul, bound by the net of Acts and Qualities, is in Trans
migration like a chrysalis [in its cocoon]. How is it to be delivered (mokfa) from bondage, 
which is hard to penetrate because of the darkness [consisting] of Delusion?*

^V erse 29c-d sketches already the outlines of the doctrine: na vidanti vàsudevam sarvât- 
mànam nará m ùdhàh//, ‘Deluded by this error, people do not recognize Vàsudeva as the Self 
of everything*.
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and become Supreme Lord at the same time*.29 Another aspect of the strat
egy of identification elaborated by the first Paramàrthasâra is its claim of 
doctrinal uniqueness, which takes the usual form of asserting its universal
ity with respect to rival doctrines, but such that they find a place within it 
as subsidiary moments: ‘We consent to whatever [others], who are blind 
with greed, proclaim in their Siddhäntas, Ägamas, and Tarfcas, since all 
that [testifies to the orientation of] their thought toward [our] doctrine, 
according to which everything is the Self.30

Moreover, it is evident that vedäntic notions and the monistic argu
mentation that supports them take precedence over the exposé of Säm- 
khya categories: the theory of the tattvas appears only occasionally,31 and 
there remains of Sämkhya ontology only the notion of the three ‘qualities* 
(guna), and of Sämkhya eschatology only the insistence on discriminating 
purusa from prakfti, 32 with a view thereby to gaining liberation — a teach
ing, for that matter, found already in the upanisads, as recognized already 
by Väcaspati in his Tattvakaumudï [TK] (citing specifically BÄU II 4, 5 
and Chàndogyopanisad [ChU] VIII15): ‘Says the Sruti: “The Spirit should 
be known and discriminated from Primordial Matter”; (by so doing) “the 
agent does not return, he does not return (into this world).” *33

In effect, more even than an exposition of doctrine — a doctrine more
over that did not give rise to a discrete tradition — the Paramàrthasâra 
of Ädisesa presents itself as a treatise on liberation, to the extent that it 
constitutes the response of a master to his acolyte desirous of liberation.

Such is indeed the point of articulation between Sämkhya-type and 
Advaita-type reasonings in the first Paramàrthasâra — the soteriological 
perspective.34 And this is also, without a doubt — I will return to this 
point below — one of the justifications that might have prompted the 
second Paramàrthasâra to undertake a rereading of the first.

29ÂPS 63d-64: na kaécid apy atra samdehah/ /  ätmaivedam sa/vam nifkalasakalam yadaiva 
bhàvayati/ mohagahanâd viyuktas tadaiva parameévaribhütah//. Here, the most evident diver
gence with respect to éaiva monism or that of Sankara is the maintenance of a brahman/âtman 
conceived as both provided with and devoid of parts. The final phrase, however, reads as 
éaiva: *... and become the Supreme Lord at the same time* (tadaiva paramefvaribhütah).

^ÄPS 65: yad yat siddhântâgamatarkesu prabruvanti râgândhàh/ anumodâmas tat te$âm sar- 
vâtmavâdadhiyà/ / .  Similar strategy in PS 50 (see p. 9).

31 See ÄPS 20.
32See ÄPS 7, 35, 44-45, 70, 75, 83.
33TK 2: ätmä vd 're jnätavyah prakftito vivektavyah (BÄU II 4, 5); na sa punar âvartate na sa 

punar àvartate (ChU VIII15); tr. G. Jha.
34It has been suggested (Danielson ÄPS: 4) that the famous preamble to the second section 

of the received text of the Upadesasâhasrî may have been based on the model furnished 
by the first PS: a mumuk$u asking a master to instruct him regarding means of acceding to 
liberation.
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1.2. Rewriting

1.2.1. Appropriation

However that may be, the claim made by the £aiva Paramdrthasdra to 
have rewritten the older Paramdrthasdra is quite unheard of in the history 
of Indian literature — where neither borrowing nor unattributed copying 
are much frowned upon 35 — for in this case it is not merely a matter of 
reproducing a text of well-known reputation,36 making here and there a 
few adjustments or innovations, but rather of appropriating, transforming, 
even investing another text, to make it better able to express an improved 
doctrine. This appropriation is justified on the assumption that the im
proved doctrine (in effect, Trika Saivism) is already present in seed form 
in the older doctrine (of AdiSesa), and that it is nothing but the accom
plishment of that older doctrine, from which it has erased all trace of 
dualism.

The second Paramdrthasdra is thus a work that sees itself as the quint
essential distillation of another — though, to be fair, in formal terms, it is 
also an expansion, having added twenty or so verses — which process Yo- 
garaja illustrates by the analogy of butter extracted from clotted milk,37 
an analogy that cuts two ways. For, in effect, while the clotting of milk 
represents a transformation that is spontaneous, given the right circum
stances, the production of butter requires will and effort. On the other 
hand, according to the Samkhya doctrine of causality, satkaiyavada, the 
effect is pre-existent in the cause, and so may the Trika itself, which adopts 
the same satkdryavdda, be understood by its advocates as already present 
in the ‘clotted milk* of Adiiesa’s “Samkhya”. What remains is that the 
transformation implies a supplementary effort, as well as a perfectioning 
— a threefold effort composed of reasoning (yukti), acquisition of experi
ence (anubhava), and scriptural exegesis (agama), as Yogaraja is fond of 
repeating.38

Thus the process of rewriting at work in the second Paramdrthasdra

35See Kdvyamimamsd, chapters XI-XII — or Dhvanyaloka, chapter IV.
•^See, for instance, the different versions of the Madanapardjaya, The Defeat o f Love (Balbir, 

Osier 2004: 21 ff.).
37‘That very Anantanatha, wise in teaching all the doctrines without exception, imparted 

instruction to the disciple, saying: “[Knowledge of] brahman, the ultimate, may be attained 
through the text entitled Paramdrthasdra, also called the Verses o f Adhdra, via the discrimina
tion of puru$a from prakfti, according to the principles of the Samkhya system". The teacher 
(guni, viz., Abhinavagupta), motivated by the need to show favor to others, [now] expounds 
the essence of it, just as one extracts butter from curds; that is, he expounds the essence 
of teachings on ultimate reality (paramdrthopadeda) in keeping with the £aiva principle of 
ultimate [or transcendent] nonduality, in order to show favor to all creatures’ (translations 
of AG’s PS and its commentary are the author’s).

38With, sometimes, a fourth term: meditative practice (paridilana); see YR ad 8, 10-11, 
79-80.
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makes it appear that the debate with Samkhya has really never taken place, 
which justifies nondual £aivism of Kashmir in borrowing the theory of the 
tattvaSy all the while adapting it to the needs of a monistic system.39 Even 
though it is true that the doctrine set forth in the Saiva Paramdrthasara 
is framed polemically, as the commentary frequently attempts to demon
strate, 40 it is essentially directed against the Buddhists, particularly Dhar- 
maklrti, and against Vedanta, referred to by Yogaraja as Brahmavada at 
large, or as Santabrahmavada.41 I will return to this point later.

In support of this interpretation of the exercise of rewriting — in ad
dition to the clotted milk analogy — I might point to the passage of the 
commentary where the term guruh of the third verse is understood to refer 
both to Adhara and to Abhinavagupta. Yogaraja's exegesis is supported 
by several liminary considerations: — the attribution of the first Paramar- 
thasdra to an author designated not only as Se$a but as Patanjali; — the 
traditional identification of Patanjali (whether he be the author of the Afa- 
habhasya, or of the Yogasutra [YS], or of both) with Se?a, in virtue of the 
epithetical designation bhujangavibhu, implying that Patanjali is a devotee

39See p. 54. On the Saiddh5ntika treatment of the raftvas, see Tdntrikdbhidhdnakoia [TAK], 
s.v. tattva.

40See, esp., PS 32 and the commentary ad loc., which, in the course of discussing rival 
conceptions of the Self, refers explicitly to the MImamsa (see n. 738, 740).

41 See, for example, YR ad 10-11, 15, 27, 32 (where the ‘Brahmavada’ is referred to for its 
version of the ¿unyavada: neti neri), and 35. YR’s gloss permits us to complete Sanderson’s 
observation: ‘When Vedanta is expounded by its opponents in Kashmirian sources of our 
period it is the doctrine of Mandanamiira which is generally in mind (...]. To my knowledge 
no source betrays familiarity with the doctrines of Sankara’ (1985: 210, n. 41 — Sander
son refers here, notably, to the commentary of Ramakan{ha on the Paramokfanirdsakdrikd 
of Sadyojyotis). It is in fact quite difficult to decide whether Saiva authors discuss or are 
aware of the niceties involved in distinguishing Mandana’s from Sankara’s doctrines. They 
nowhere deal with the issues dividing later vedantic schools; how then is it possible to know 
definitely which particular version of Vedanta they have in mind? All one can reasonably 
say, at least as regards the PS and its commentary, is that YR assigns to the ‘Brahmavada’ 
category both the Vedanta stricto sensu — which he also refers to as the S5ntabrahmav3da 
(ad 10-11) — and the Sabdabrahmavada of Bhartfhari and his followers. Accordingly, YR ad 
27 refutes the conception of Self of the ‘Brahmavadins’ and that of the ‘Pranabrahmavadins’, 
viz., of Bhartfhari. And YR ad 35 applies the word ‘Brahmavadin’ to Bhartfhari. Bhartfhari 
(ca. 650 Ad), of course, is substantially prior both to Mandana and Sankara, who are more 
or less contemporaneous with each other. The distinction between these two sorts o f ‘Brah
mavada* seems much clearer in YR’s text than any putative distinction between the doctrines 
of Mandana and Sankara. One may wonder whether the Saivas of the lO th - llth  cent, were 
aware of or interested in doctrinal differences among later vedantic “schools”, which may 
not have come into vogue in any case much before the time of Vacaspati and his great com
mentary, the Bhamati. It may be added that one of the main points of contention between 
Saivas and Advaitins, according to YR, concerns their respective interpretations of the ep
ithet i anta as applied to brahman: Idnta, for YR, does not mean ‘inert’, in the manner of a 
stone, b u t ' “serene”, reposing [ever] in its absolute nature, in unison with its Sakti, for there 
is no disturbance arising from the dichotomy between the knower and the known’ (YR ad 
10-11). On the above discussion, see also n. 791; on Mandana, see Biardeau 1969.
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of the Serpent,42 and thus, in some degree, its incarnation; — the evi
dence of a south Indian tradition, which holds Abhinavagupta also to be 
an incarnation of Sesa,43 on the basis of a pun on his name when suffixed 
with the honorific -pada: abhinava-guptapada, ‘he, utterly novel, whose 
feet are hidden’. Though the attribution may appear fanciful, this line of 
argument does suggest, if ‘guru’ is to be understood as referring to more 
than one teacher in this passage, that Abhinavagupta and Adhara were 
also sometimes understood as the same teacher. The passage in question 
might then be translated: ‘The Teacher [Adhara] replied to him by [recit
ing] the Adharakdrika of which [as] Abhinavagupta, [he now] expounds 
the essence from the point of view of the Saiva teachings’.

It should be noted also that verse 50 of Abhinavagupta’s Paramdrtha- 
sara: ‘Though not an agent, it is I who compose the wonderfully varied 
Siddhantas, Agamas and Tarkas’, besides echoing APS 65, amounts to an 
implicit proclamation of the superiority of the Trika doctrine. Thus is dis
closed one of the main purposes served, from the Trika point of view, by 
rewriting the Adisesa’s text: to put an end once and for all to the disputes 
of precedence among the schools, by affirming the uncontested supremacy 
of the Trika. At the same time, PS 50 provides another, as it were “meta
physical”, clue as to that rewriting: the true author of the Paramdrthasara, 
whether he be called Adi£esa or Abhinavagupta, is none other than Siva 
himself, the sole Agent, who is one’s own Self in the form of the absolute 
‘I’. ‘Thus, says Siva, in Yogaraja’s commentary, though not myself their 
creator, it is /  who cause the multitudinous wonders that are the Siddhan
tas, etc., [to come into being], having entered into the intentions of gods, 
sages and men, being [already] in essence their inner intuition (antahpra- 
tibha) and desirous of expounding [these doctrines] either in abridgement 
or in more elaborate form’. 44

1.2.2. Reasons fo r  a choice

1.2.2.1. DESTINY OF THE FIRST PARAMARTHASARA Why has the 
Paramdrthasara of AdiSesa been chosen as a text to be recomposed? It 
was, evidently, a text that enjoyed some celebrity in the Indian tradition 
— and may already have acquired by Abhinavagupta’s time the status of 
a iruti. Might one suppose that Abhinavagupta, in “rewriting” it, expected 
some transfer of its authority in his favor? 45

42Note that TA XXVIII 285b, in quoting the pratika of YS IV 27, refers to the author of 
the YS as ‘Bhujag5dhl$a’, ‘Lord of the serpents’. Similarly, TA XXVIII 309b refers to AdiJe$a, 
author of the first PS, as Ahliana, v. 81 of whose work TA XXVIII 312 quotes.

43See Pandey 1963: 10-11.
44See n. 946. On the question of Trika’s supremacy, see also PS 27 and n. 661.
45See Chatteiji 1914: 14.
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The text’s authority was not limited in time or by tendency. Abhina- 
vagupta himself refers to Adisesa’s work elsewhere, citing twice its verse 
81 in his Gltarthasamgraha [GAS] ad VIII6 (where it is termed a iruti) and 
ad VIII14, as well as in TA XXVIII 312.46 The same verse will be repeated 
verbatim by Abhinavagupta in his Paramdrthasara, as its verse 83. And 
when Vamadeva, probably a disciple of Yogaraja,47 quotes it (p. 21), he 
attributes it to 4bhagavan bhogipatih\ 48 the ‘Lord of the serpents’, that is, 
presumably, Adisesa.

Similarly, the older Paramdrthasara was well known in circles that 
practiced a syncretistic version of Saivism and Vaisnavism. Thus, the Span- 
dapradipika [SpP], a commentary on the Spandakarika [SpK], the founda
tional text of the Spanda school, cites verse 66 (which has no direct cor
respondent in the Saiva Paramdrthasara) .49 The Spandapradipikd, a work 
of Utpalavaisnava (also known as Utpalacarya, Bhagavata Utpala,50 ninth 
-tenth century), testifies to the same spirit of syncretism as does the Ci- 
cchaktisamstuti of Yoginatha (probably same period),51 a Sakta who was 
familiar with the Spanda, and who as well cites Adisesa’s verse 33 for its 
evocation of the maya of Visnu.52

Before this, the Paramdrthasara of Adisesa was authoritative for Sam- 
khya, as evidenced by the citation of its verse 83 in the YuktidTpika, a work 
composed sometime between the sixth and ninth centuries, of unknown 
authorship, but probably of Samkhya affiliation. This verse, which the 
Yuktidipikd attributes to the ‘tradition’ (amnaya), is cited in support of its 
interpretation of SK 2, according to which interpretation ‘liberation is ob
tained by knowledge* (jhdnan moksah) — the knowledge, that is, whereby 
purusa is discriminated from prakfti: ‘Just as a man falls to the ground 
from the top of a tree involuntarily, once he has lost his foothold, sim
ilarly, someone who knows the Qualities and the Soul (purusa) becomes 
“separate” (iceva/a), even involuntarily’. 53

Even Advaitins make use of the first Paramdrthasara. The fourteenth-

46The entire passage (w . 309-320ab) constitutes a meticulous exegesis of the cited verse, 
whose source, according to JR, is the Anantakarikd.

47 See p. 22.
48With emendation: bhogipatindpi for bhegipatindpi.
49Cited n. 80.
50See Sanderson 2001: 35.
51 By the testimony of the SpP which, in its long av a t (Dyczkowski SpP: 5-6), cites at 

length the Cicchaktisamstuti, one may infer that Yoginatha is prior to Utpalavai?nava, or his 
contemporary. On Yoginatha, see Dyczkowski SpK: 290.

52APS 33: jvalanad dhumodgatibhir vividhakrtir ambareyathd bhati/ tadvad vifnau stftih sva- 
mdyaya dvaitavistard bhati//, ‘As a variety of forms appear in the sky because of smoke rising 
from fire, so creation, expanded into multiplicity, appears in Visnu by his own Magic*. By this 
citation, Yoginatha explains the fact that phenomenal diversity itself presupposes a unique 
divinity in which it must inhere, thus justifying an idealistic monism.

53APS 83: vj-ksagrac cyutapado yadvad anicchan narah kfitau patati/ tadvad gunapurusajno 
rnichann api kevalibhavati//.
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century Jivanmuktiviveka of Vidyaranya cites verses 77 and 81, which 
present two types of jivanmukta. 54 In the sixteenth, Raghavananda com
ments upon the entire text. And numerous are the Indianists who take the 
Paramdrthasara of AdiSesa to be a possible source for the Agamaiastra of 
Gaudapada, the chef-d’oeuvre of pre-£arikara Advaita.55

In addition, the Candrika (sixteenth century) on the Prabodhacandro- 
daya (ad V, v. 33) cites APS 18, ascribing the verse to £esa (yathoktam 
bhagavata ¿esena).56 Finally, in the eighteenth, the famous grammarian 
Nagesabhatta cites it several times in his Vaiydkaranasiddhantalaghuman- 
jusa, while discussing the status of error.57

The first Paramdrthasara has thus enjoyed a long and significant des
tiny, of which the most striking indication is no doubt its having been 
rewritten by a philosopher of another persuasion.

1.2.2.2. DIVERGENCES/CONVERGENCES The identification of 
Abhinavagupta, the ‘new £esa’, with the author of the first Paramdrthasara 
is just the emblem, the mythical clothing, of a more profound affinity.

After all, nondual Saivism of Kashmir, which Abhinavagupta has 
brought to its finished state, aims, just as did the work of Adisesa, at the 
integration of two points of view seemingly incompatible: realistic dual
ism — that of the Samkhya, from which it borrows the hierarchy o f ‘prin
ciples’ (tattva) — and idealistic nondualism, of which it retains the core 
notion of the ‘world as appearance’. Even if the modalities of realization 
are different, the principle of integration is the same in both projects.

But, just as evidently, the fact that the two doctrines are analogous 
does not make them strictly commensurable. For the version of Kashmir 
Saivism that eventuates in the Trika is a system of thought of considerable 
scope and coherence, lacking common measure with the relatively impov
erished system of the older Paramdrthasara — which, as we said before, 
has not given rise to a discrete tradition.

Above all, the Trika, to which the Paramdrthasara of Abhinavagupta 
is intended to serve as introduction, is a Saiva doctrine, whose greater 
purpose is that of synthesizing the older currents of Saivism itself. From

54 Respectively, pp. 74 and 49, ascribing them to Sesa (qualified as bhogavat, in citing 
v. 81; as the author of the Arydpancaiiti, in citing v. 77). APS 77: hayamedhasahasrdny apy 
atha kurute brahmaghdtalakfdni/ paramdrthavin na punyair na ca pdpaih spriyate vimalah/ / ;  
v. 77 repeated almost verbatim by v. 70 of the second PS, as APS 81 is repeated as such by 
PS 83.

55In particular, APS 78 (jadavad vicared agddhamatih) is paralleled by AS II 36d: jadaval 
lokam dcaret. See, esp., Sastri APS: VIII; Bhattacharya AS: LXXIXff.

^N oted by Sovani 1912: 259-260. PS 8 reproduces APS 18 in large p a rt
57 Nagesabhatta cites APS 49-50 (p. 232), 33 (p. 236), 9 and 30 (p. 246), 25 (p. 247), 

28 (p. 268, 287), 29 (p. 268), 56-57 (p. 269), 47 (p. 283), 23 (p. 284), 27 (p. 287), 46 
(p. 291), 65 (p. 295). He shows that AdiSe$a conceives error as sadasatkhyati, not as anirva- 
caniyakhydti; see Sastri APS: XX.
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them it borrows not only the notion of ¿akti, but many elements of ritual 
and yogic practice (mantras, mudras, kundalini, etc.) that serve to place it 
in a tantric context, deploying both a metaphysics and a praxis of consid
erable complexity within a system of thought situated under the aegis of 
esoterism.58

Still, the points of convergence of the two Paramdrthasara are not in
frequent. Let me mention only a few most worthy of note. For the text of 
Adisesa has already forged a number of concepts that will become integral 
to the Trika.

sarvatman
In the first place, the notion of sarvatmany the universal Self, inherited 

from the upani$ads, is fundamental to the doctrine of Adisesa. And though 
the Trika describes itself using terms other than sarvdtmavada, the idea of 
sarvatman is nevertheless at the heart of its doctrine — as the principle ex
plaining the double status of the Self, serving also as divinity: both imma
nent and transcendent. And so Ksemaraja teaches, in his auto-commentary 
to Pratyabhijnahrdaya [PH] (v. 8), that the notion of the double status of 
the Self is the criterion of excellence that places the Trika above all the 
other systems, even those of the Tantrikas and Kaulas.59

Numerous are the occurrences of the notion of sarvatman in the Saiva 
Paramdrthasara. Here are just two examples: verse 73, which serves to 
define the jlvanmukta, and whose first hemistich implies the notion of sar- 
vatman: *There is nothing at all separate from the [knower of the Self] to be 
honored with an oblation or to be praised; would then he, who is liberated, 
who has no use for homages or ritual formulae, be satisfied with hymns of 
praise, etc.?’; 60 and verse 82, which repeats almost verbatim verse 80 of 
the first Paramdrthasara: ‘He who knows the Self of all, thus described — 
[source of] supreme and incomparable bliss, omnipresent, utterly devoid 
of diversity — becomes one with that Self.61

^N ote the recurrent reference in these texts to the notion of rahasya, ‘secret*.
59K$emariija cites from an Agama: vidvottirnam dtmatattvam id tdntrikah/ vidvamayam id 

kulddyamnayanivistah/ vidvottirnam vidvamayam ca id trikadidardanavidah/ ,  ‘The Tantrikas 
maintain that the dtman principle transcends the universe. Those who are followers of the 
Kula tradition, etc., consider the dtman principle as immanent in [or ‘constitutive of] the 
universe. The Knowers of the Trika system, etc., consider it as both transcendent and im
manent’ (Pratyabhijndhfdayavptd [PHvf] 8). Similarly, YR ad 82 explains: ‘He is the “Self of 
all” (sarvatman), the Self of all that cognizes and is cognized; or [taking the compound as a 
bahuvrihi] he is that whose Self is [composed of] the entirety of knowers and things known; 
in other words, he is both the transcendent and the immanent*.

60 PS 73: stutyam vd hotavyam ndsti vyatiriktam asya kimcana ca/ stotrddina sa tusyen muktas 
tannimamaskfdva^atkah//.

61 PS 82: vydpinam abhihitam ittham sarvdtmdnam vidhutandndtvam/ nirupamaparamanan- 
dam yo vetti sa tanmayo bhavad/ / ;  cf. APS 80: vydpinam abhinnam ittham sarvatmdndm vidhu
tandndtvam/ nirupamaparamdnandam yo veda sa tanmayo bhavad//. See also YR ad 69, which 
discusses the double meaning of sarvabhutdtman.
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krida
Another point of convergence is supplied by the notion o f ‘play* (krida), 

which serves to explain, in the first Paramdrthasara, the double move
ment of phenomenal manifestation — away from, and return to, the One 
that is both immanent and transcendent, both extroverted and introverted: 
‘Having displayed himself, like a mirage, employing the infinite varieties 
of breath [and the other principles], Vasudeva withdraws again [all into 
himself] through his own power, as if playing*.62 Here the idea o f ‘play* 
is associated with the notion of svavibhuti, which anticipates the saivite 
notion of svatantrya, ‘freedom* or ‘independence*. Note also that Raghava- 
nanda glosses svavibhutya, ‘by one’s own sovereignty*, as svatantryasaktya 
mayaya, ‘by virtue of may a, the energy of freedom* — saivite terminology 
indeed, and which does take the reader aback coming from an Advaitin! 
Nevertheless, though the theme o f ‘divine play* is common to £aivism and 
to Advaita (even pre-Sankaran), it should be noted that Advaitins privilege 
the term ZiZd, whereas Saivas prefer krida, as does AdiSesa.63

sakrdvibhata atma
Equally remarkable is the presence of a phrase in Adisesa’s text 

destined to find its place in the treasury of Saivite maxims: sakrd vibha- 
tab, ‘having appeared once [and for all]*: ‘The Self is devoid of all con
cepts, pure, [always and forever] waked, unageing, immortal, calm, spot
less, having appeared once [and forever], spiritual, [and] pervasive, like 
space*.64

This very verse finds a parallel in the second Paramdrthasara, in refer
ence to its verses 10 and 11, which attempt as well a definition of the Self. 
Yogaraja, after explaining that the compound ‘devoid of dissolution and 
creation* (layodayavihinam) means ‘eternal* (sanatanam), goes on to cite 
the formula sakrd vibhato yam atma, ‘The Self appears once and for all*.

62APS 30: pranadyanantabhedair dimdnam samvitatya jalam iva/ samharati vasudevah sva- 
vibhutya kridamdna iva // (translation is mine; cf. Danielson: 'After having extended himself 
through infinite varieties, viz., breath, etc., like [a feat of] magic, Vasudeva [=  Vi$nu], by 
his own sovereignty, reabsorbs [everything] as if playing’). R reads akridamana iva.

63In the Brahmasutra [BS] (I I1,33), creation itself is free play {lila): lokavattulilakaivalyam , 
‘But [Brahman’s creative activity] is mere sport, such as we see in ordinary life’ (tr. Thibaut). 
One should distinguish this theory from the teleological theory according to which the Lord 
creates in order to play; Sankara in his Bhd$ya [BSBh] II 1, 33 observes: ‘Analogously, the 
activity of the Lord also may be supposed to be mere sport, proceeding from his own nature, 
without reference to any purpose’ (tr. Thibaut, who adds in note: ‘The nature (svabhava) 
of the Lord is, the commentators say, M5y§ joined with time and karmari). This is equally 
the view of AS I 9. R ad APS 30, while commenting on the word he reads as dkridamdna, 
cites as well BS II 1, 33. And he adds: svdrdjyasamfddhimanto narendra yatha svavibhutya 
kridand tadvad atmandtmany eva vihartukama iva, ‘Just as princes whose dominion is complete 
[continue to] play [at being kings] by exercising their majesty, so also [does Vi?nu], for he 
loves to sport, in and by himself.

64 APS 25: sarvavikalpanahinah iuddho buddho ’jaramarah idntah/ amalah sakfd vibhdtad 
cetana dtmd khavad vyapi/ /  (tr. Danielson, modified).
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Saivite texts that take up this formula in more or less developed versions 
are numerous. Its origin is perhaps to be found also in the upanisads, as 
for instance, in ChU VIII 4 ,1 -2 , where the ‘world of brahman* is qualified 
as sakrdvibhâtah. As far as the ontological implication of the formula is 
concerned, namely that this Self‘once and for all appearing* is the source 
of the appearance of all other things, is the ‘unique Real*, Râghavànanda, 
while commenting on Âdtéesa’s verse 25, recalls that the formula is already 
alluded to in Mundakopanisad [MuU] II 2,11: ‘Every thing shines only af
ter that shining light. His shining illumines all this world*.65 Such an idea 
is also present in one of the leitmotifs of the Trika, the formula nâprakâiah 
prakâsate, ‘That which is not luminous cannot manifest itse lf,66 with its 
complex network of implications.

In a saivite perspective, the epithet sakrdvibhâtah in effect establishes 
not only the etemality of the Self, but the contemporaneity of the Selfs 
revelation and the advent of liberation — and as well that the experience 
itself is perennial. This is the truth, when apprehended, that “astounds** 
like a flash of lightning (the root sphur) — the sudden and simultaneous 
realization both of the Self and of one*s liberation; on it is grounded the 
otherwise paradoxical idea of liberation in this life (jïvanmukti). For if the 
experience of the Self takes place in this life, the same must be said of liber
ation, whose realization is thereupon dependent. Such is the Traika usage 
of the old epithet applying to the Self, sakrdvibhâtah — a usage that the 
second Paramârthasâra illustrates: ‘Similarly, the [knower*s] own essen
tial Self remains in the condition it was in when it became manifest once 
and for all at the moment knowledge was acquired; it does not become 
otherwise when the body falls away*.67

Liberation through gnosis 
The principle of ‘liberation through gnosis* appears as the first correl

ative of the doctrine of sarvâtmavâda: to know that all is the Self is to 
be instantaneously liberated. Several verses of the two Paramârthasâra 
propound this principle.68 Two are particularly worthy of attention — if 
only for the way in which the second Paramârthasâra borrows from the 
first. Àdisesa*s verse 73 reads: ‘There is neither any place for Release, 
nor [does Release consist in] going elsewhere. Breaking the fetter which 
consists of ignorance: that is what one knows as Release*.69 It is taken up

65ChU VIII 4, 1-2 is quoted n. 455. MuU II 2, 11: tam eva bhântam anubhàti sarvam tasya 
bhâsa sarvam idam vibhâti (tr. Radhakrishnan — as are all translations from upaniçads cited 
here, unless otherwise specified).

^S ee  YR ad 30.
67PS 93: evam jnânâvasare svàtmà sakfd asya yâdfg avabhâtah/ tàdfia eva taddsau na deha- 

pâte ‘nyathd bhavati//.
^N otably, ÀPS 39-40, 67-68, 72, 73, 81; PS 60 [=  ÀPS 73], 83 [=  ÀPS 81].
69ÀPS 73: mok$asya naiva kiipcid dhàmàsti na câpi gamanam anyatra/ ajnànamaya- 

granther bhedo yas tam vidur mok$ah// (the words common to the two PS are in roman).
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by verse 60 of Abhinavagupta’s Paramdrthasdra, whose first hemistich is 
identical, but which shows ¿aivite modifications in the second: ‘Neither 
has liberation any abode, nor does it involve a going elsewhere. Libera
tion is the manifestation of one’s own energies realized by cutting the knot 
of ignorance’. 70

Similarly, Adi§esa’s verse 8 1 71 is repeated verbatim as verse 83 of Abhi- 
navagupta’s work — constituting one of the rare cases of word-for-word 
citation in the second Paramdrthasdra: ‘Whether he gives up his body in a 
place of pilgrimage or in the hut of an outcaste, be he conscious or not, he 
goes [thence] to a condition of transcendent Isolation, his grieving at an 
end, for he was liberated at the very moment he acquired knowledge’. 72

There is no better example of the affinity of the two texts, inasmuch as, 
prompted, almost fortuitously, by the epithet nastasmftih, the later Para- 
marthasara introduces another point of convergence: once acquired in this 
life, the fact of liberation cannot be abolished, even by the mindlessness 
and disorder of the final agony. Verse 81 of the initial Paramdrthasara 
just alludes to that question, which, as is well known, is much debated in 
Indian speculation. But the Saiva Paramdrthasdra, in the person of Abhi- 
navagupta, develops the issue at length, over several verses, followed by 
Yogaraja who proceeds even to reinterpret in a Saivite sense several par
allel passages of the Bhagavadgtta. 73

Meditative realization (bhdvana)
The means whereby one accedes to that final knowledge of the Self (or 

of brahman), according to the first Paramdrthasara, is ‘meditation’ (5/ia- 
vana), or rather, as we have translated the term as it occurs in the second 
Paramdrthasdra, ‘meditative realization’. This is also the means privileged 
by the Saiva Paramdrthasdra, to the extent that it is this means that prevails 
in the iaktopaya, the ‘way of energy’ — of the four ‘ways’ the one whose 
perspective is chiefly adopted by Abhinavagupta in his Paramdrthasdra. 74 
Indeed, the notion is found as well in other doctrines (though sometimes 
in another context, or with different implication or significance),75 but its 
understanding is here direcdy inherited from the older text.

The first Paramdrthasdra devotes, in effect, three verses to bhavana: 
‘After one has discarded Illusion, which, being delusive, has the nature of 
fallacy [in that it produces] the idea of plurality, let him realize Brahman,
which is without plurality, being both with and without parts. As water

70 PS 60: moksasya naiva kimcid dhamasti na c5pi gam an am anyatra/ ajnSnagranthibhida 
svoiaktabhtvyoktatd moksah//.

71 Arguably the verse most frequently cited in later literature, particularly by AG; see p. 9.
72 PS 83: tirthe ¿vapacagfhe va na$tasmftir api parityajyan deham/ jndnasamakalamuktah 

kaivalyam ydti hataiokah//.
73See PS 90-91, 94-95, with notes.
74See p. 49, and n. 858; also n. 1227.
75See n. 1054, the usage the MTmamsa makes of i t



16 INTRODUCTION

becomes one with water, milk with milk, wind with wind, so, by medita
tion (bhávaná) on the spotless Brahman, [man] becomes one with it. If in 
that way, the sum total of plurality has receded into the state of Brahman 
by meditation {bhávaná), no delusion, no sorrow [remains] for him, as he 
looks on everything as Brahman'.76

After an encomium of bhávaná (v. 41), the second Paramárthasára con
denses in a single verse (v. 51) the teaching of its predecessor's verses 
57-58: ‘Thus, once the postulation of duality has ceased, [the adept] after 
overcoming the bewildering power of illusion, should merge in brahman 
as milk merges in milk, and water in water',77 and in concatenation repro
duces verse 59 of the first Paramárthasára, verbally modified to suit šaivite 
metaphysics: ‘Thus, once the host of principles has been reintegrated into 
Siva through meditative realization, what sorrow is there, what delusion 
for him who views everything as brahman?’78

For its part, the first Paramárthasára returns (v. 64) to the notion of 
bhávaná, in the guise of the causative verb bhávayati, which it associates 
with the idea of liberation (paramesvaribhutah, ‘he becomes the Supreme 
Lord').79 And, in verse 66, the term itself, though not mentioned as such, 
is ably etymologized as follows: ‘By whichever appearance the Lord, who 
has all forms, is meditated upon, that appearance he adopts, as he is like 
a jewel [fulfilling all] wishes'.80

Similarly, at verse 68, the second Paramárthasára associates again this 
notion with that of liberation: ‘Thus awakened by the winds of his med
itative realization, as he pours an oblation of all his thought constructs 
into the blazing Fire of the Self, he becomes Fire itse lf.81 And we note 
that the metaphor ‘winds of meditative realization', which serves as ma

76ÁPS 57-59: evarp dvaitavikalpaip brahmasvarúpám vimohaním máyám/ utsjjya sa~ 
kalaniskalam advaitam bhávayed brahma// yadvat salile salilam ksire kslram samlrane váyuh/ 
tadvad brahmani vimale bhávanayá tanmayatvam upáyati// ittharp dvaitasamuhe bhávanayá 
brahmabhuyam upayáte/ ko mohah kah šokah sarvaip brahmávalokayatah//-

77PS 51: ittharp dva/mvikalpe galite pravilaňghya mohanlip máyám/ salile salilam k$Tre 
kslram iva brahmani layi syá t//.

78PS 52: ittharp řařřvasamúhe bhávanayá ítVamayatvam abhiyáte/ kah šokah ko mohah 
sarvaip brahmávalokayatah//. Note especially the substitutions šiva for brahman, tattva* 
for dvaita\  The second hemistich, in both texts, recalls Išopanisad 6-7, the first PS being 
somewhat closer to its source, since it respects the upani$adic order of the words (ko mohah 
kah šokah): yas tu sarváni bhůtány átmany evánupašyaú// sarvabhútesu cátmánam tato na vi- 
jugupsate// yasmin sarváni bhůtány átmaivábhúd vijánatah// tatra ko mohah kah soka ekatvam 
anupašyatah//, ‘And he who sees all beings in his own self and his own self in all beings, he 
does not feel any revulsion by reason of such a view. When, to one who knows, all beings 
have, verily, become one with his own self, then what delusion and what sorrow can be to 
him who has seen oneness?’

79See APS 64, quoted n. 29.
^APS 66: sarvákáro bhagaván upásyate yena yena bhávena/ tam tam bhávam bhůtvá cintá- 

manivat samabhyeti//. This verse lacks a correspondent in the later PS.
81 PS 68: ittham sakalavikalpán pratibuddho bhávanásamiranatah/ átmajyotifi dipte juhvajjyo- 

tirmayo bhavati//.
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trix to the extended metaphor of the verse, may well be a reemployment 
of a segment of Adisesa’s verse 58, not otherwise utilized, [...] samirane 
vayuh, ‘As [...] wind becomes one with wind’ — verse 51 of the Saiva Pa- 
ramdrthasara having retained, in its exercise of transposition, only the two 
initial images: water and milk.

The £aiva Paramdrthasdra thus puts equal emphasis on the idea of bha- 
vanat but with the difference that the notion is there placed among prac
tices of an agamic yoga, in which the Trika sets great store. Associated 
with mantric practice, with kundalinl yoga and with the practice of the mu- 
draSy bhavana is the spiritual exercise par excellence, thanks to which the 
mumuksu accedes simultaneously to knowledge and to liberation, while he 
yet lives.82

jivanmukti
‘Liberation in this life* is indeed the common project of the two Pa- 

ramarthasaray even though the second reserves to it a more explicit treat
ment. It provides also, doubtless, the first among the motives for rewriting 
the text itself. The £aiva Paramdrthasdra transposes the Paramdrthasdra of 
Adisesa precisely because it has apprehended there the foundation for the 
doctrine of jivanmukti. It is a jivanmukti that does not speak its name 
clearly in the first Paramdrthasaray but which is there recognized by many 
indications, when viewed in the light of later developments, once the de
bate provoked by the oxymoron of the term itself (‘jivan* while living /  
‘mukti* liberation [from this life]) finally subsided, conferring on the notion 
its general legitimacy. Raghavananda, the Advaitin exegete mentioned 
earlier, makes no mistake when, in his commentary on verse 3, he presents 
Adisesa as a jlvanmukta. 83

The entire labor of Abhinavagupta and Yogaraja is aimed at bringing 
to light that very truth: the ‘liberation’ that is at issue in the older Para
mdrthasdra is already the ‘liberation in this life’ that Abhinavagupta makes 
into the issue of the second. In this sense, the saivite transposition is also 
an exegetical project. Underscoring the soteriological vocation of the first 
Paramdrthasaray the transposition reveals in addition that the soteriology, 
based doubly on Samkhya and Advaita, establishes the notion of jivan
mukti.

Thus the Paramdrthasdra of Abhinavagupta makes the text of Adisesa 
into a treatise on liberation in this life. The best proof that may be given 
of this is that the stanzas of Adisesa’s work cited in later literature — with

82See YR ad 9, 61, 62, 64-66, 83, 86, 96.
83APSV 3: [...] Qtmatattvas&kfdd bodhavaniam jlvanmukiam guruvaram yathavidhy upagam• 

ya baddhanjalih papraccheti, '[...] having approached in a proper way and with a gesture 
of salutation the most excellent teacher [Adi£e$a], who is liberated while still living and 
who possesses an intuitive grasp of the reality of the Self [or 'and who possesses an evident 
mastery of the reality of the Self], he asks
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the possible exception of Nagesa’s grammatical reference — concern more 
or less the idea of jivanmukti. Two among them (especially 81, the most 
famously cited in any case) are part of the demonstration of jivanmukti 
propounded by the Jlvanmuktiviveka; moreover, the quasi-totality of the 
second Paramdrthasara's borrowings from the first concern liberation — 
and that means, as the commentary incessantly attempts to show, ‘libera
tion in this life’.

Even if the term ‘jivanmukti* appears no more often in the second Para- 
marthasara than it does in the first, it is possible to read it there in outline, 
twice, by the bias of periphrases where the concessive ‘api* points to and 
resolves in one gesture the oxymoron that the notion represents. Thus, 
at verse 61: ‘He who has cut the knot of ignorance, whose doubts have 
vanished, who has put aside error, whose merits and demerits have been 
destroyed, is liberated, though still joined with his body*,84 and at verse 
86: ‘In the same manner, consciousness, once it has been separated from 
the complex of sheaths [that is the body, etc.], is [forever] completely 
alien to their touch, even though, as a liberated Self, it remains there [for 
a time] due to root impressions [previously accumulated]’. 85

Moreover, in comparing the strategies of composition of the two Para- 
marthasara, one notes that, beginning with verse 76 of the first (=  verse 
69 of the second), the textual parallelism grows more obvious, the corres
pondences are more patent, and succeed one another in a rhythm that 
cannot be ignored. Whole sequences of verses are repeated verbatim or 
almost so, in many cases.86 One observes also that verse 75 of the first 
Paramdrthasaray strongly colored with Samkhya and not as such taken up 
by Abhinavagupta, itself clearly postulates the notion of jivanmukti, via a 
periphrasis, and as such introduces the long concatenation of symmetrical 
verses in the two texts: ‘As soon as the Soul has understood Matter as dif
ferent [from itself], it becomes, [even though it still] exists in the midst of 
Transmigration, free from all acts, as a lotus leaf [is free] from the water 
[in which grows the lotus plant]*.87

The first Paramdrthasdra even takes up the matter of obstacles to lib
eration as represented by the notion of the yogabhrasta, the acolyte ‘fallen 
from discipline* (w . 84-85). Thus going out of its way, the text promises 
even to such as he access to the liberation that had been to him for so long 
a time denied (v. 86).

This is, in its way, also a manner of establishing the legitimacy of the

84 PS 61: bhinnajnanagranthir gatasamdehah pardkftabhrantih/ prakfinapunyapdpo vigra- 
hayoge ’py asau m uktah// (the words at issue are in roman).

85 PS 86: tadvat kancukapatatlprthakkptd samvid atra samskarat/  tistbaty api muktatmd 
tatsparlavivarjita bhavati//.

^Com pare APS 76-78 and PS 69-71; APS 79-82 and PS 81-84.
87APS 75: buddhva vibhaktam prakftirp puru^ah saipsaramadhyago bhavati/ nirmuktah sar- 

vakarmabhir ambujapaltram yathd scdilaih//.
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notion — that of envisaging equally all the obstacles that might be alleged 
to interfere between the mumuksu and his liberation. And so a “rhetoric 
of solicitude” is put in place that Abhinavagupta also makes use of — his 
verses 100-101 repeating almost verbatim Adisesa’s verses 84-85, while 
his verse 102 transposes Adisesa’s 86, the principal difference being es- 
chewal of any reference to Visnu. And finally, this last point of conver
gence: the theistic dimension of the two doctrines, so evident that it often 
suffices, in the exercise of transposition, to replace references to Visnu 
with those corresponding to Siva.88

1.2.2.3. DESTINY OF THE SECOND PARAMARTHASARA In the 
same way most modem accounts take little note of the contribution of 
Saivism to the issue of liberation — liberation in this life or not — likewise 
later Indian tradition, notably inspired by Vedanta, is careful to avoid 
Saiva reasonings. Perhaps, for the orthodox, it is due to the reticence 
aroused by suspicion of tantric leanings.89

When the Jivanmuktmveka invokes, in the fourteenth century, the au
thority of the Paramdrthasara, it is the first Paramdrthasara that its author 
has in mind, though the Paramdrthasara of Abhinavagupta contains the 
same verse, hardly modified: later tradition, it is true — Abhinavagupta 
included — accords to the first Paramdrthasara the status of sruti.

I have found references to the Paramdrthasara of Abhinavagupta only 
in works of saivite tendency: the TAV ad I 3 7 ,1 39-40, and IX 50, as well 
as the Parimala [PM] ad Maharthamanjan [MM] 25 (probably thirteenth 
century),90 which cite, respectively, w . 15-16a, w . 16b-17, v. 14 and 
v. 26. Note as well that, when Abhinavagupta cites APS 81 in his TA 
XXVIII 312, and explains it in the following verses, it is as though he 
were using his treatment of Adisesa’s work in order to comment, though 
allusively, on his own PS 83.

And so the destiny of Abhinavagupta’s Paramdrthasara has been limited 
to Saiva circles.

2. The Paramdrthasara of Abhinavagupta

2.1. The text and its commentator

Yogaraja describes as a prakarana the text he is commenting on. Though 
the text of Abhinavagupta does conform to the strictures of the genre in

“ This is not the place to pursue the discussion of the elder Paramarthasdra and its relation- 
ship to the younger. A separate monograph will be devoted to the subject, to be published 
in due course.

89See p. 35.
^ O n  the date of the MM, see Cox 2006; Sanderson 2007: 379, n. 479.
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that it is indeed an epitome, a concise treatment of doctrine (see w . 104 
and 105), it does nevertheless diverge from the type in two principal ways: 
one is inherent in the need to reconcile the imperative of doctrinal coher
ence with the project of rewriting an older text of somewhat different per
suasion; the other is that the Paramárthosára of Abhinavagupta does not 
confine itself to an exposition of the doctrine as such but at times hints 
at a second sense lying beneath the evident sense, namely esoteric tech
niques and practices that are at the heart of the philosophical discourse, 
as strikingly exemplified by verses 41-46.

Moreover it can be said that the doctrine itself is esoteric by nature, 
which does not prevent it however from being formulated in precise philo
sophical terms. At least, it is how the system perceives itself: Thus, the 
supremely recondite core of the teaching (sástrasáram atigHdham) has now 
been condensed in one hundred arya-verses by me, Abhinavagupta, illu
mined [viz., inspired] by remembrance of Siva*s feet* (v. 105). Yogarája 
never fails to expand upon that ‘supremely recondite core of the teaching*, 
the spiritual realization of nondualism — which is the ultimate truth of 
the system — and the means or ways to attain it. He refers frequently 
to the ‘secret* (rahasya) that consists in the ‘knowledge of one’s own Self 
Csvátmajñánarahasya, w . 87-88), in other words, in recognizing that one’s 
own Self is not different from Maheávara (v. 81).91

Even though he has not the breadth of Abhinavagupta, who commented 
on many of the key texts of the tradition, or of Jayaratha, who felt able 
to confront the monumental Tantráloka, Yogaraja is nevertheless a pro
found exegete, sometimes even audacious — despite what Lilian Silbum 
says.92 Not only is he sensitive to the subtle and ever reciprocal transi
tions in the text between the cosmic Self and the individual self, between 
Siva and the ‘knower* (jñánin), both of which appear in our text under 
the guise of the pronoun i* that verses 47-50 are at pains to represent, 
but he shows himself capable of decoding the double entendres. Thus he 
deciphers references to the articulation of the mantra SAUH throughout 
verses 41-46, and to the symbolic signification of its elements. As well, 
in his commentary on verse 104: idam abhinavaguptoditasamksepam dhya- 
yatah param brahma/ acirád eva sivatvam nijahfdayáveáam abhyeti, ‘To him 
who meditates on this transcendental brahman, as concisely expounded 
by Abhinavagupta, áivahood comes without delay, once it has pervaded 
his own heart* — the apparently straightforward authorial signature is

91 See YR ad 14 (rahasyanaya), 75 (rahasyavid), 81 (rahasyam paramárthamahesvarákhyam 
... upalabhya), 87-88 (svátmajñánarahasya)t 96 (svátmasambodhamukhámnáyarahasya) and 
104 (parabrahmarahasyátiéaya).

92‘Contrairement aux grands commentateurs de cette école philosophique, Yogarája n’est 
qiTun simple exégéte qui ne posséde aucune originalité; c’est la raison pour laquelle nous ne 
donnons qu’un résumé de sa glose’ (Silbum PS: 20).
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reinterpreted metonymically,93 as a copulative compound (dvandva) of 
adjectives that qualify the term ‘brahman1: To  him who meditates on this 
transcendental brahman in reference to which a concise summary has now 
been stated, [such that brahman is now understood as both] quite novel 
(abhinava), and [heretofore] hidden (gupta), Sivahood comes without de
lay [...]’. Moreover, Yogaraja proves himself very accurate when he finds 
in the discussion of liberation of verse 60 a reference to the Trika denun
ciation of the practice of yogic suicide (utkranti), which is also condemned 
at greater length in the Tantraloka — though with some misgivings, as the 
practice was taught in the Mdlinlvijayottaratantra [MVT], the text that is 
otherwise considered authoritative in the Trika.94

It is equally obvious that Yogaraja is familiar with the immense litera
ture of nondualist £aiva tradition, which he cites abundantly, and 
without much regard to tendency — which in effect establishes his au
thority to comment on the Paramdrthasara. Nevertheless, a predilection 
for a Krama-oriented exegesis is felt in his commentary, in the manner of 
his guru, Ksemaraja (1000-1050), who repeatedly concerns himself with 
the Krama doctrine, celebrated as the highest of all systems.95 Yogaraja 
himself was probably initiated into Krama, as may be inferred from an
other text ascribed to him, the recently discovered Sivastaka. 96 This hymn 
to Caitanyasiva, ‘Siva as consciousness’, is of Krama affiliation and justi
fies our recognizing, at various places in the Paramdrthasara, Yogaraja’s 
references as having a Krama coloration. For example, after referring to 
the Kalikdkrama in his gloss on PS 41, Yogaraja, ad 42, quotes the text 
of Kallata that Ksemaraja himself quotes in his vrtti ad PH 18 — a verse 
that is instrumental in defining saktivikasa, the ‘blossoming of energy’, also 
called bhairavimudrdy which, as the context shows, implies a reference to 
Krama practice.97 It is one example among many of Yogaraja’s hinting at 
esoteric aspects of the doctrine (‘esoteric’ being understood in its narrow, 
technical sense), expanding on the diversity of yogic practices where the 
base text merely alludes to them.

Thus, within the apparent linearity of the Paramdrthasdra's philosoph
ical discourse, Yogaraja finds many occasions to bring out more or less

93Trika literature abounds in such reinterpretations of the name ‘Abhinavagupta’.
94See n. 1031. Note that AG also finds a veiled reference to that practice while commenting 

on BhG VIII 13-14.
95See his Spandanirnaya [SpN] ad I 1 (Kaul ShastrT SpK: 6, 1. 5); his quotations of the 

Kdlikakrama in the ¿ivasutravimarfini [fcV]; his auto-commentary ad PH 15, where he rev
erently cites ‘the Kramasutras composed by ancient teachers in their own characteristic lan
guage’ (tad uktam purvagurubhih svabhdsdmayesu kramasutresu), and ad 19, in which he refers 
again to the Kramasutras, which he not only quotes, but explains at length, in dealing with 
the notion of kramamudra, or mudrdkrama; see also Sanderson 2007: 398ff.

%See Sanderson 2007: 380, n. 483.
^S ee  also, inter aliaf the reference to the notion of ‘great Void beyond the Void’ (ma* 

hdfunyatidunya), in YR ad 14 (n. 495).
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cryptic references to the notion of supreme Speech, to the doctrine of 
phonemic emanation and the role of the mátrkás (w . 10-11), to mudrás 
(v. 42), to mantric practice (w . 41-46), to the placing of the thirty-six 
tattvas on the body of the guru and of the initiand (v. 74), and to the 
kundalim , 98 understood notably in its association with the articulation of 
the mantra HAMSAH (v. 78).

However, the major contribution of Yogarája to the understanding of 
the text is his emphasis, beginning with the commentary on verse 9, on 
what he considers its core issue, jlvanmukti. He does adopt a style that 
is his own — conscious doubtless of the reticences and the disagreements 
surrounding the notion, he makes constant reference to the interior ex
perience of the yogin, of the jlvanmukta so incomprehensible to ordinary 
men. Of course, the framework is well known, both in the literature of 
Kashmir Saivism (and in the Paramárthasára itself; see v. 59), and in pan- 
Indian tradition, beginning with the upanisads — but Yogarája gives its 
exposition a particular twist. For instance, he accents his account with a 
series of phrases in the first-person singular, presumably to be attributed 
to the yogin himself, wherein the yogin formulates the content of his “in
communicable” realization.99

Such are the originality and the lucidity of this commentary that it 
truly merits its appellation as a viyrti, an ‘elaborate explanation*.100

It might be noted also that Yogarája could have figured in roles other 
than that of Ksemarája’s disciple, exegete of the Paramárthasára, and au
thor of the Sivástaka, if he is the Yogesvara or Yogesvarácárya that Vá- 
madeva, the author of the Janmamaranavicára, salutes as his master — 
thus furthering a preceptorial lineage or parampará. 101

Thus read in the light of its commentary, the text of Abhinavagupta 
presents a remarkably exhaustive exposition of Trika doctrine, which Yo
garája attempts to position, as much within the vast saivite tradition as 
in the perspective of other Indian systems — sometimes in order to ap
propriate the others, as in the case of the Bhagavadgitá and the Mahábhá- 
rata, sometimes in order to achieve distance from them, as in the case of 
idealistic monisms of the Advaita or the Buddhist Vijñánaváda sort, and

98Covertly ad PS 78, more explicitly ad PS 97, again ad PS 98-99, through one allusion.
"Phrases that 1 have thought interesting enough to collect in an ‘Anthology of spiritual 

experience’ (see p. 461), to which should be added the Mahamstuti” that constitute verses 
47-50 of the PS itself; see p. 25, and p. 55.

1 "T hanks to this commentary, we have been able to make sense out of such puzzling pas
sages as kárikás 27 ,6 3 ,78  or 84-85, to cite only a few; see, for instance, the way YR discloses 
the ‘implication’ (íáfparya) of ká 63 (n. 1065).

101 Such is the hypothesis of Shástri, in the preface to his edition of the Janmamaranavicára 
— an hypothesis that might be corroborated by a few additional indices: 1) the occurrence 
of the image of the water-wheel (araghatfaghafiyantra), in a similar context in both YR's com
mentary ad 47 and in the Janmamaranavicára: 18-19; 2) Vámadeva’s citation (pp. 20-21) 
of the same two verses that YR had quoted in his commentary ad 83.
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sometimes to “complete” their argumentation, particularly in reference 
to the Sâmkhya.102 Note especially the way in which Abhinavagupta103 
condenses the polemical demonstration of the Trika’s supremacy into one 
verse, v. 27 — a verse that summarizes, sometimes idiosyncratically, sev
eral rival doctrines, and which is based, with significant alterations, on 
verse 27 of the first Paramârthasâra. It becomes, in the second, a doxo- 
graphy in miniature.

Thus the Paramârthasâra of Abhinavagupta achieves a double goal: it 
rewrites an older text without compromising its own point of view, and 
it makes of itself both a doctrinal synthesis and a defense of jivanmukti. 
And it does this within the confines of a tight argument, the articulations 
of which Yogaraja is at pains to emphasize, taking particular note of the 
various implicit objections to which such or such a verse may be said to 
be a response.

2.2. Structure of the text

The structure of the text is governed by a dialectic between bondage and 
liberation — a dialectic that is articulated in terms of instruction as to the 
means of abolishing bondage.

V. 1: programmatic verse, in which Yogaraja, following a well- 
known procedure, alludes not only to the essential principles of the system, 
but also, if covertly, to what constitutes its major theme, and that of the 
Paramârthasâra itself: the notion of jivanmukti.

Vv. 2-3: the myth of origin of the Paramârthasâra of Abhinava
gupta, structured in terms of the myth of origin of the Paramârthasâra of 
Àdisesa.

Vv. 4-13: condensed exposé of the system’s nondualism: phenom
enal diversity understood as the manifestation of the Lord’s energies; 
successive and concentric manifestation of the four envelopes, or cosmic 
spheres (anda, v. 4), which comprehend the multiplicity of worlds and fi
nite creatures; reaffirmation of nondualism: the pasu is none other than 
Siva incarnate, who assumes as actor the infinity of roles in terms of 
which the theater of the world is characterized (5); series of examples 
(6-9, 12-13); doctrine o f ‘reflection’ (pratibimba; 12-13) and the related 
doctrine of ‘difference-and-non-difference’ (bhedâbheda). Yogaraja intro
duces (ad 9) for the first time the figure of the jivanmukta, which he reads 
allusively in the notion of grace there set forth. Vv. 10-11, proposing to 
define the Self (or supreme principle), anticipate the later definitions of 
the jivanmukta.

102See p. 52.
103In supposing that the interpretation of YR reflects the views of AG.
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Vv. 14-22: exposé of the thirty-six ‘principles’ (tattva), ontological 
categories or principles constitutive of the ‘pure path’ and the ‘impure 
path’, that are graduated manifestation of the Self, itself designated in 
what follows as brahman, or as ‘supreme principle’ (paratattva), or as ‘Siva 
beyond [the principles]’ (paramasiva — Siva seen as the thirty-seventh 
principle). These principles, arranged progressively, explain the genesis 
of finitude — as they do in the prototypical Sâmkhya, which serves as 
basis for this and other Indian theories of “objectivity”. Allusions to the 
theme of error appear from v. 15 onward, where is introduced the notion 
of ‘fallacious creative power’ (mâyâ vimohinï).

Vv. 23-27: characterization of finitude as a ‘sheath’, ‘constriction’, 
or ‘impurity’ — all realizations of error, and consequences of mâyâ; al
lusive reference to three of the four ‘envelopes/spheres’ (anda, 23), the 
three ‘impurities’ (mala, 24); the fundamental misapprehension of taking 
the Self for the non-Self, expression of ‘nescience’ (avidyâ), termed as well 
‘ignorance’ (ajnâna) — in other words, Self-forgetfulness and the advent 
of subject-object dualism in the form of ‘dualizing thought’ (vikalpa, 25); 
nondualism reaffirmed (26); refutation of competing theories of the Self, 
all of which partake of error, though in different degrees (27, reprised in 
32).

Vv. 28-32: introduction of the theme of ‘all-powerful error’, de
scribed as the obfuscation of the truth (‘the darkness of error’, 30), the 
constriction of the immemorial and eternal freedom of the Self (32); a 
theme that is omnipresent, inasmuch as on the dissolution of that error 
depends liberation in this life — the major issue here treated. Traika 
innovation: notion of the sequentiality of the two errors, that of taking 
the Self for the non-Self being prior to and more fundamental than that 
of taking the non-Self for the Self (31).104 The two errors constitute the 
mithyâjnâna of PS 53, ‘false/apparent knowledge’. Similarly, ‘dualizing 
thought’ (vikalpa.), which includes all the false constructions of the rela
tion of Self and non-Self espoused by rival systems, is condemned as ‘false’ 
(mithyâ, 32).

Vv. 33-38: reversibility of finitude and liberation, of which the 
freedom of the Lord is the explicative principle: Abhinavagupta’s introduc
tion of the theme o f ‘divine play’ (krîdâ), expression of the Lord’s sovereign 
freedom; beginning of the treatment of liberation, which is obtained by 
reversing the process that is instrumental in generating bondage; libera
tion prescribed in v. 33: ‘One should unveil his proper S e lf...’, to which 
one accedes, symmetrically, by unveiling, by purification, by reconquest 
or recognition o f ‘Self-knowledge’ (svajnâna); correspondence established 
between macrocosmic (creation, etc.) and microcosmic (the four states, 
waking, etc.) modes of the Self (34); justification of the apparent para

104 See n. 848, ad PS 39.
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dox of a Self (or a brahman) both one and many (35); refutation of the 
objection that the Self is polluted by its particular realizations (36) and 
that the Self is compromised by the variety of its states of consciousness; 
refutation of the objection that the Self is subject to affectations: the “psy
chologization” of the Self being a mere matter of metaphor (38). Verse 38, 
which describes the Self‘as it is in reality* (paramarthatah), anticipates the 
descriptions of jivanmukti that follow.

Vv. 39-40: eradication of the twofold error (bhrantidvaya, avat. ad 
40) and the simultaneous advent of knowledge and liberation. The same 
freedom of the Supreme Lord — that is, one’s own Self (svatmamahesvara) 
— which has the power to subjugate has also the power to liberate (ad 
39). The liberation that was prescribed in v. 33 is acquired in v. 40, with 
the necessary implication that it is a liberation acquired in this life: ‘In 
this way, when these twin delusions have been cut off, along with their 
roots, there is no penchant at all on the part of the supreme adept who has 
attained his goal to accomplish anything else*. Here we find, in Abhina- 
vagupta’s text, the first reference, even though veiled, to the jivanmukta, 
described as the ‘supreme adept* (parayogin). Yogaraja interprets v. 40 as 
implying a denunciation of external rites, preparing thus the way for an 
esoteric account of mantric practice (vv. 41-46) exemplifying the ‘interi- 
orized rite* (antarydga).

Vv. 41-46: change of tone in the commentary that focuses on an 
esoteric and mystical interpretation of the philosophical concepts treated 
above (bhedabheda, e tc .).105 The stress is put upon the means of simultane
ous access to both knowledge and liberation, by presenting, in terms that 
are ambiguous, a ‘discipline* (yoga) based on scriptural sources (agama) 
that is proper to the ‘way of energy* (sdktopaya), this latter also called the 
‘way of knowledge* (jhanopaya) — the way of interiorizing ritual that is 
characterized by ‘meditative realization’ (bhavana) and mantric practice, 
notably that based on the mantra SAUH; description of the jivanmukta as 
a yogin embarked on the way of energy. Vv. 41-46 constitute thus an es
oteric parenthesis (or the beginning of such a parenthesis) in a discourse 
that is primarily philosophical — whose esoterism is recognized by its par
tial presentation and by the dissemination of occult teachings (YR ad 43, 
notably); symbolic correspondence between this section of the treatise — 
which describes the heart (hfdaya), that is, ‘energy*, as well as the ‘seed 
of the heart* (hrdayabija), that is, the mantra SAUH — and its place in the 
center of the treatise.

Vv. 47-50: self-proclamation of the T  as ultimate principle, on the 
model of the vedic ‘self-praise* (atmastud) . 106 The realization of the ab

105See n. 865.
106I call it ahamstuti, ‘[self-]praise of the WI” \  Note that the first appearances of the key 

notion of the absolute ‘I* are to be found in YR’s commentary ad 6 (see n. 369), with the con
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solute T  (aham), equally that of the yogin and that of the Lord, is char
acteristic of the ‘way of Sambhu' (iambhavopaya), defined, as well, as the 
‘direct way* (saksadupaya) .107 In consequence, the first-person pronoun 
expresses the ‘undeniable' (anapahavanlya, YR ad 47, 50) faculty of ex
perience (or consciousness) present in all beings. This T, the mode of 
affirmation of the ‘Great Lord that is the Self of each person' Csvatmamah- 
eivara), reduces all the other modes of valid knowing (including revealed 
texts, Agamas), to a position of externality and relativity (YR ad 5 0 ).108 
This self-praise of the T  ‘stamps the yogin in the way of 6ambhu', as is 
said in Tantraloka. 109 On another level of interpretation, it is not the meta
physical principle of the T  that is solely at issue here, but the mantra 
AHAM  as well, which represents that principle symbolically. Vv. 47-50 
would in that case constitute a follow-up to the esoteric parenthesis of 
w . 41-46, devoted to mantric practice and articulated in terms of the 
mantra SAUH. The mantra AHAM, defined elsewhere as the ‘supreme 
great mantra' (paramahamantra), source of all the other mantras' efficiency 
(vuya)f is thus in effect the counterpart, in the way of 6ambhu, of the 
mantra SAUH that pertains to the way of energy.

Vv. 51-59: the esoteric parenthesis is brief. From v. 51 onwards, 
we return to a properly philosophical account. At the very moment that 
knowledge is acquired (v. 51, ‘after overcoming the bewildering rndya ...'), 
the yogin is liberated. He is henceforth a ‘knower' (jndniny YR ad 51 [first 
occurrence]). After this sketch of the yogin in majesty as the ‘master of 
the Wheel of energies' (v. 47), that is, of the yogin following the sambha- 
vopaya, we return to the depiction of the yogin in majesty according to 
the iaktopaya: the avataranika ad 51 places in the mouth of the yogin, 
at the moment of his awakening, the proclamation of IPK IV 12: ‘This 
might is all mine'. The portrait of the jivanmukta presented in w . 51-59 
answers the implicit objection that the notion of ‘liberation while living' 
is incompatible with the karmic destiny that must be attributed to the yo
gin in virtue of his incarnate state. The response is that subjection to the

cept of ahantacamatkara, and ad 8, with the concept of ahampratiti, the cognitive experience 
of the ‘first person* (see n. 397).

107See TA 1 142.
108Cf. TA UI 125b-127a, IV 212-218.
109See TA III 269: [...] sa evasau idmbhavopdyamudritah. The three principal traits of the 

¿ambhavopaya are found in this PS’s ahamstuti, as they are set forth in Tantraloka, along with 
the same stylistic usage of the first person; see TA III 280-281: matta evoditam idam mayyeva 
pratibimbitam/ madabhinnam idam ceti tridhopayah sa ¿ambhavah// [...] Sf?teh sthiteh samhptei 
ca tad etat sutranam kftam /, ‘ “All this proceeds from me, is reflected in me, is inseparable 
from me”. The way of ¿ambhu is a triple one [...]. In this way follow one another emanation, 
maintenance, and reabsorption’. Cf. PS 48a: mayyeva bhdti vtfvam darpana iva nirmale [...]; 
48b: mattah prasarati sarvam [...]; 49b: sarvasmin aham eva sphurdmi [...], and YR ad 47-50: 
*[... the master] explains, using terms expressive of the pronoun “I”, that ¿iva is the very self 
of everything [that exists], that, being in evidence everywhere in virtue of being established 
first [as condition for everything else], he enjoins the creation and all that follows from it’.
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law of karman is the product of ‘faulty knowledge’. In consequence, the 
advent of ‘true knowledge’ suffices to free one from that law (53), with
out it being necessary to distinguish between acts dating from before the 
awakening and those posterior to it: in both cases, it is a question of de
taching the consequence from the act, seen not as a momentary event, 
but as the setting in motion of a long process eventuating in its proper 
fruit (in MTmamsaka terms, it is thus the apurva, generated by the act and 
linking it with its fruit, that “disappears”). For him who has been conse
crated ‘liberated while living* by his awakening, those fruits in process of 
maturation (prarabdhakarman) are consumed by the fire of awakening it
self (v. 55), while those set in motion after the awakening eventuate in no 
consequence, inasmuch as ‘awakening’ signifies the abolition of the desire 
for fruition (v. 56). The jnanin frees himself thus from all the modes of 
karmic realization (v. 58), the principal indicator and effect of which is 
his emancipation from all sorrow.

V. 60: this initial portrait of the ‘knower* culminates in the Traika 
definition of liberation as ‘the manifestation of one’s own energies realized 
by cutting the knot of nescience’, in other words, as liberation while liv
ing — against a backdrop of “dualistic” definitions of liberation, rejected 
because they account only for liberation at death.

Vv. 61-67: less allusive mention, in the karikas, of jlvanmukd — 
albeit via a periphrasis: ‘[...] he is liberated though still joined with his 
body’ (v. 61); sketch, in the commentary to 61, of a distinction between 
liberation in this life, jlvanmukti, and liberation at death, which later tra
ditions, among them post-Sankara Vedanta, will term videhamukti; reiter
ation of the principle underlying the notion of jivanmukti: it is access to 
knowledge, that is, the recognition of one’s own self as the universal Self 
(or the Lord, or Pure Consciousness), that sets aside the negative effects of 
the law of karman, together with the fatality of transmigration (61-62). 
Vv. 63-66 respond to this apparent paradox by contesting the necessity of 
any convergence between a mechanistic application of the law of karman 
and the so-called fatality of reincarnation. Such “fatality” applies only to 
the embodied soul laboring under the control of nescience, which obliges 
him to act in view of a fruit or result. As soon as his nescience dissipates 
and his identity with the universal Self is recognized, the ‘knower’ — in
carnate, as he is (at least in the eyes of others) — accedes to a state of 
‘disincamation’ (adariratva), synonym of liberation110 — responses that 
are hardly more than common places used by the commentator to further 
his demonstration. As proof that the benefit of an act may not pertain to 
the agent, v. 67, borrowing from ordinary experience, proposes the gram
matical example of the verb yaj- ‘to sacrifice’, which, when inflected in

U0Cf. BSBh I 1, 4: afariratvam mokfakhyam ; See YR ad 63, 70, 72 (and n. 1062), 79-80 
(and n. 1212).
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the middle voice (yajate), implies that the yajamana, the patron of the sac
rifice, is its beneficiary, but, when inflected in the active voice (yajati), 
implies that the ya/afca, the officiating priest, acts without acquiring that 
particular benefit which belongs to his patron. The yajaka thus becomes 
a metaphor for the man ‘liberated while living’.

Vv. 68-73: exonerated henceforth from the corruption of his acts, 
the jlvanmukta can now be described in the light of the very acts that 
compose his daily life — indifferent to the injunctions and prohibitions 
that are the meat of the ordinary man, appearing to others not unlike 
a madman, wandering hither and yon, so deviant is he from the usual 
standard (71). His rituals of consecration are interior, metaphorical (68): 
the ‘knower’ makes oblation of his dualizing thoughts in the fire of his 
consciousness, fanned by the wind of meditative realization (bhavand) — 
the mention here of bhavand signals that the path taken by the ‘knower’, 
in this section of the Paramdrthasara, is that of ‘energy’. Regardless of the 
accidents that may affect his life and acts henceforth, the characteristic of 
the ‘knower’ is his purity (70), unalterable because innate.

Vv. 74-80: description of the mystic practice of the ‘knower’ de
voted to the way of energy; metaphorical extensions of the inner-outer 
parallelism noted above: construction of the body as temple (devagr/ia, 
74); one’s own self as the divinity (devata, 75); thought as oblation (ha- 
vana, 76); unshakable awareness of the Ultimate as his own meditation 
(dhyana, 77); contemplation of supreme ipseity as his silent (or whis
pered) recitation (japa, 78); surpassing of all duality as his vow (vrata, 
79-80). The description of practice culminates with a characterization of 
the jlvanmukta as a Kapalika (79-80) — although his vow, qualified as 
‘otherworldly’ (alaukika) by Yogaraja, goes well beyond that of the ordi
nary kapalika, whose practices are soiled by duality despite their terrifying 
rigor; pursuit of these images: the transmigratory world where abides the 
jlvanmukta is quite as terrifying as the burning-ground of the kapalika; 
the symbolic khatvahga of the latter, a staff surmounted by a skull, be
comes, literally, the body of the former, the kapalika's begging-bowl, in 
the form of a shard of skull, becomes the ‘shred’ of the knowable that sus
tains equally the jlvanmukta; the kapalika's liquor is the other’s ‘essence 
of the universe’. In sum, the jlvanmukta is ‘liberated’ because he is ex
empt from duality. Yogaraja concludes: ‘Such is the vow of him who has 
cultivated the lotus feet of a true teacher. Beyond that is nothing but the 
desiccation of the body’ — a comment that serves also to introduce a new 
motif (extensively developed in w . 89-102), that death does not interrupt 
or modify the fact of liberation.

Vv. 81-88: new portrait of the jlvanmukta, again in quasi-philosoph- 
ical terms (81): the commentary borrowing from the Sdmkhyakdrika the 
famous image of the potter’s wheel (without however acknowledging the
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source [SK 67], which it cites almost verbatim), the living body of the 
‘knower’ is said there, like the potter's wheel, to “spin” for some time af
ter the last impulsion given to it by the potter. Here, the impulsion is the 
inertia provided by acts previously undertaken (prarabdhakarman), whose 
motion continues unrestrained: it explains why and how liberation occurs 
within this world;111 introduction of two new elements defining jivan- 
mukti (82): that the experience is blissful (that is, positively felicitous, not 
merely absent of sorrow), and that it is open to all, without ritual prerequi
sites — and therefore does not require the social ‘perfectioning’ (samskara) 
implied in the caste system. In his commentary to v. 83, Yogaraja sketches 
the distinction between liberation in this life and liberation at death ,112 
and alludes to a theme that will be later developed (w . 90-95): the signifi
cance of the yogin’s final moments for his already acquired liberation. The 
vanity of injunctions and prohibitions is again noted (83-84). A new ob
jection is raised (avat ad 85-86), which, while admitting the simultaneity 
of ‘knowledge’ and liberation, denies the possibility of continuing to ‘live 
in a body’, for this is necessarily polluting — liberation being possible, 
in other words, only at the moment of death. In response, it is pointed 
out (85-86) that ‘enlightenment’ implies the disappearance of the three 
impurities that are responsible for the soul’s finitude and transmigration. 
The persistence of a body does not compromise in any way the liberated 
status of the jivanmukta — and his liberation is irreversible, established 
once and for all, according to the Saiva maxim: sakrd vibhato yam . A con
cession is made nevertheless to the adversary (YR ad 85-86): a gradation, 
or perhaps a sequencing, of two orders of liberation: liberation in this 
life, corresponding to the ‘Fourth state’ (turya), and liberation at death, 
corresponding to the ‘state beyond the Fourth’ (turyatxta) .113

Vv. 89-95: theme of the irreversibility of liberation developed in 
detail. A paradoxical argument justifies this irreversibility by appealing to 
the law of karman — the same law that, for the ordinary man, condemns 
him to the fatality of transmigration. One becomes, in effect, that which

111 The notion of jivanmukti itself represents in all likelihood an effort to resolve the dilemma 
thus posed: how can “fruits” of action be abolished at the moment of awakening, and yet the 
motion imposed on the body during the period before awakening continue until the death of 
the body? To affirm both is in a sense to claim that certain acts or manners of acting have no 
result, nor do they propose any goal (see PS 67). The figure of the potter and his wheel seems 
to exclude another possible resolution of this dilemma — that seemingly adopted by the Gita 
and by Mahayana Buddhism — that the fruits of such acts can be conveyed to others, more 
worthy or capable of receiving them, Kj§na, in the former case, a bodhisattva in the latter. A 
‘god’ is indeed a convenient adjunction to any such system of thought.
112i... in other words, after the destruction of his body, he attains a condition of Isolation 

Ckevalatd) that is beyond the Fourth state [of consciousness], composed solely of blissful 
consciousness [...]*.

113‘This being the case, the [mind of the] knower of the Self (jnant), while living (Jivann 
eva), is formed by the Fourth; and he transcends even that Fourth, once his body no longer 
exists*.
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one has always been — whether he be a bound soul (pasu) or a ‘knower’ 
(jnanin). No intervening accident, no unexpected shock is sufficient to de
flect one from the destiny he has sought.114 Such is the teaching of v. 89, 
which on its face seems to concern only the bound soul; it is the commen
tary that supplies the missing link with this saivite interpretation of the 
law of karman. In virtue of this principle, the final agony of the ‘knower’, 
whatever disorder of mind or body may accompany it, does not bring into 
question his status as ‘liberated' (90-95). One reading of v. 91 suggests 
the possibility of comparing the opacity of the ‘knower's’ final moments to 
the condition of certain animals as they confront death (cf. the episode of 
gajendramoksa, for example, taken up by YR): the animal condition itself 
does not obstruct the state of liberation to which the animal may have 
been entitled.

Vv. 96-97: jlvanmukd is now philosophically established. One ques
tion remains: why are some aspirants, though genuinely desirous of lib
eration, not accorded their release in this life? In other words, how does 
one account for “gradations" or “degrees" of liberation — and sometimes 
even failures? The response, even though it may appear not entirely sat
isfactory, makes appeal to ‘divine grace' in the form of a ‘descent of 
energy' Ciaktipdta): it is that ‘descent of energy' of the Supreme Lord, un
conditioned, unrestricted,115 and yet varied, that liberates. This apparent 
gradation of “descents" is of course correlated with the abilities of the as
pirant, which notion would be difficult to see as anything but a restating 
of the question, rather than an “answer". In fact, a shift in point of view is 
in course: at the end of the treatise, it is solely diva's perspective that is at 
issue — paramarthatah — in terms of which the perspective provided by 
the law of karman is merely instrumental, and ultimately to be cast aside, 
as mere vyavahara, inasmuch as it is valid for the embodied agent, who 
acts only by proxy; the sole real agent is Siva. The ‘descent of energy’ thus 
amounts to the acquisition (or ‘recognition') of a ‘freedom' that is one’s 
already — inasmuch as Siva is here conceived as ‘freedom’ itself. Given 
the degrees of grace, one cannot escape the idea that different degrees 
of effort are also called for — on the part of different aspirants — and 
so the text, in these final sections, shifts from an emphasis on the jnanin 
to one on the yogin, he who is engaged in a ‘discipline’ (yoga) leading to

114*On the other hand, comments YR ad 89, when his body falls away, nothing at all befalls 
the man [viz., the jnanin] who has rehearsed no [acts engendering] latent dispositions; in
deed, with whatever intention the cognizer rehearses (abhyasyad) [his actions], he becomes 
one with that [intention], and at the moment of death the object that he desires with clar
ity comes into evidence for the cognizer. In this way, there can be no reversal [or setting 
at naught] (viparyaya) of the matters that have been rehearsed [throughout life], nor can 
anything not of the nature of previously rehearsed activity come into play in some unprece
dented fashion (<apurvatvena). Thus, previous rehearsal (purvabhydsa) is alone the cause [of] 
whatever [effect ensues]. This is the purport’.

l ls viirnkhala, as it is said in the avat. ad 9.
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emancipation. If the echo of the Gita is clear, the term ‘yogin’ implies as 
well a reference to the £aiva system of upayas. A reading of w . 96-97 — 
without any reference to the commentary — finds there easily a descrip
tion of Jivanmukti and the three ‘ways* capable of leading to it. In 96 is 
described an aspirant who, benefiting from a grace that is ‘very intense’ 
(atitfvra), follows the ‘way of Sambhu’, the immediate or direct path to 
liberation, characterized through the analogy of copper changed alchemi- 
cally into gold by contact with mercury; such an aspirant accedes to final 
enlightenment, as it were, ‘effortlessly’ and in this life — the only media
tion required being that of the teacher. V. 97 envisages an aspirant who 
has devoted himself to the sequential practices of the ‘way of energy* (sa/e- 
topaya) — and probably, to the ‘way of the finite soul’ (anavopaya). The 
element that is common to w . 96-97 is their reference to a yogin who has 
or will have succeeded in his quest, who has acquired liberation in this 
life or will in the next.

Vv. 98-102 are devoted to a lengthy exposition of the unsuccessful 
aspirant, the aspirant who has ‘fallen from discipline’ (yogabhrasta), typ
ically, by an unexpected death that has interrupted his practice — and 
who thus sees his liberation deferred. Vv. 98-99 promise to such a one 
a residence in ‘divine worlds’ and a rebirth that is guaranteed to produce 
a salutary result. Not only is no effort wasted, but his practice is taken 
up at just the point it was interrupted. Vv. 100-102 describe an aspirant 
even more imperfect, whose practice has utterly failed, who has, for in
stance, failed to grasp what has been clearly explained to him. After a 
sojourn lasting even longer in the divine worlds, he too is promised an 
ultimate liberation, but only after a subsequent death. The source of the 
notion of the yogabhrasta is doubtless the Gita (VI 37-49), as Yogaraja 
notes ad 102. The notion, strangely enough, is largely absent in other 
texts of nondual Saivism of Kashmir — with the single exception of TA 
XXXVII 65 (which uses the synonym yogacyuta while referring to Kjsna’s 
teaching apropos the yogabhrasta) and Tantralokaviveka ad loc., where the 
term yogabhrasta figures in a citation of those very verses (viz., BhG VI 
41b-43, in vol. VIII: 3713). Why this Paramdrthasara's remarkable and 
quite detailed exception? In part, the answer must lie in the fact that 
Abhinavagupta’s Paramdrthasara is the rewriting of an extra-Saiva text, the 
Adisesa’s Paramdrthasara, of which the last verses (w . 84-86) have been 
reproduced quasi verbatim in Abhinavagupta’s verses 100-102 — preced
ing which, however, comes a preamble that refers, even though covertly, 
to the Traika notion of the three ‘ways’ (w . 96-97) and supplies a philo
sophical foundation for the notion of the yogabhrasta (w . 98-99). This 
brings into focus, perhaps, the strategy of rewriting at issue here, where 
sometimes fidelity and coherence must be reconciled somewhat loosely. 
This borrowing from the older text does serve Abhinavagupta, however, in
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facilitating his claim that liberation is universally accessible — witness the 
vibrant plea of Yogaraja in favor of the effort to obtain liberation (103).

V. 103: This verse contains the “moral” to be derived from w . 96 
-102, which is that of the entire treatise: every effort bears fruit, provided 
that it be sincere; liberation is certain, be it now or later. Neither must 
the aspirant fear presumption: not only is his effort promised success, but 
it is legitimate.

Vv. 104-105: As expected at the end of a treatise like the Para- 
marthasara, v. 104 returns to the text itself and its author, and finds an 
additional reason to believe in the inevitability of liberation: it is even 
more certain now that it has been explained in the best of all possible 
treatises, namely, the Paramdrthasara of Abhinavagupta. V. 105 goes even 
further, celebrating the work for its concision, and the author for his au
thority, conferred by the unequalled splendor of his mystical realization, 
in which he is likened to none other than Mahesvara himself.

2.3. Sketch of the doctrine

On the model of a doctrine that places in tandem servitude and eman
cipation, the text of the Paramdrthasara is constructed dialectically: to 
verse 24, which describes the installation of impurities, corresponds verse 
57, which contemplates their abolition;116 to verses 4-5, which introduce 
the motif of the ‘sheaths’ or ‘envelopes’ (anda), whose unfurling causes 
finitude, correspond verses 41-46, which describe the manner in which 
mantric practice proceeds to their being stowed away; to verses 30-31, 
which set forth the notion of twofold error, correspond verses 39-40, 
which consecrate its eradication; verse 15, which defines maya, is re
flected in verse 51, which makes maya's dissipation the precondition of 
liberation.

In effect, finitude and liberation are nothing but appearances, have no 
“reality” apart from worldly convention and linguistic usage.117 To the 
extent that Siva’s game brings them into play, they assume alternating 
roles, endlessly, in a world that has no other destiny than transmigration, 
subject only to Siva’s will: ‘Thus does the Supreme Siva extend [within

116Theme taken up again at w . 85-88.
117See YR ad 60: ‘In just this way, consciousness, [when] constricted by the limitations 

deriving from the conceit that locates the Self in the body, etc., is said to be “as if bound” 
Cbaddham iva); and similarly, once the bondage that consists of the conceit attributing to 
the body, etc., the capacity to cognize has come to an end through the manifestation of 
the knowledge of one’s own nature, that same [consciousness] is said to be “as if liberated” 
(muktam iva), [since now it is] fully deployed through the discrimination of its own energies 
[of independence, etc.] [...]. Hence bondage as well as liberation are both essentially [func
tions of] conceit of self affecting the limited cognizer, it is not that any events of this sort 
[really] take place in the reality that is consciousness — the ultimate truth [of this system]’; 
see n. 1039.
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our sphere] his play [made] wonderful by [the alternation of] bondage 
and liberation’. 118

On the level of ultimate reality (paramarthatah), in contrast, there ex
ist neither servitude nor emancipation — just sovereign freedom, which 
is manifest in the play of the god, who is pleased sometimes to conceal 
himself, sometimes to reveal himself, rhythmically, in accordance with 
his two ‘energies’ (£akti)y that of obscuration (tirodhanafakti) and that of 
his grace or favor (anugrahatakti) .119

Everything, in this system of thought, extending even to notions and 
entities of little value, is a product of an ‘energy’ of the god. The doctrine 
is well suited then to the needs of the mumuksu, the acolyte aspiring to 
emancipation, for it accords him assurance that he will reach his goal: 
even in the sphere of finite interests, there is nothing set in stone, nothing 
irremediable — even finitude itself is finite.

In this sense, emancipation is defined not so much as a motivated effort 
to undo bondage, as it is a positive recognition (pratyabhijna) that one is al
ready free — if anything, the paradoxical acquisition of a freedom that one 
has never lost. Although this paradox is, in some way, common to most 
Indian radical monisms, this school affirms in particular that the recogni
tion at issue takes the form of the ‘full deployment of one’s own energies’ 
(svatmadaktivikasvarata, YR ad v. 60). With the introduction of the notion 
of saktiy the Trika affirms both its doctrinal coherence (the other systems 
do not have recourse to such a notion in order to describe liberation) and 
its taste for paradox — a way to shore up a counterfactual view of the 
human condition. Liberation is freedom: in other words, there exists no 
liberation, but a freedom that plays at hiding itself.

At the heart of the doctrine, as we have seen, is the notion of jivanmukti, 
‘liberation [from life] while one yet lives’, the oxymoron par excellence — 
and scandalous as well for ordinary reasonable men, concerned, as all men 
should be, with executing their religious and ethical duties. The numerous 
objections to the notion point to that scandal, objections for the most part 
implicit in the texts themselves, but which the commentators delight in 
bringing out.

The challenge that jivanmukti represents as well for the Paramartha- 
sara itself can be ascertained subliminally in the polysemy of the work’s 
title, where paramartha signifies not only ‘ultimate (parama) reality (or 
truth, artha)\ but (as the commentary to v. 104 at the end of the treatise 
somewhat belatedly reveals) ‘the highest (parama) of the four goals (artha, 
scil., purusartha) of human life*, namely emancipation (moksa): ‘Now the 
author [Abhinavagupta] proceeds to sum up the purpose of the text, say
ing that “it alone is the teaching that serves as a means for realizing the

118PS 33.
n 9 See YR ad 60 and 69.
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highest among the goals of human life.” *
Likewise, in his commentary on the first verse, Yogaraja appears to 

descry a reference, albeit concealed, to jivanmukti in the name ‘Sambhu’, 
which he interprets etymologically as signifying ‘whose nature is unsur
passed felicity*120 — a not uncommon ploy, witness the similar readings 
of the name ‘Sankara* (cf. SpP 1, quoted below). He continues: ‘With this 
summary sentence, which teaches that the supreme state to be attained is 
absorption in [what is already] one*s own essence, the teacher has stated 
in abbreviated form the purport of the text in its entirety*.

In this system, the only freedom to which one should aspire, is eman
cipation in this life121 — a notion that appears to follow from nondualism 
itself, if one understands by ‘emancipation* going beyond the contraries 
and reintegration within the One: there is no reason why a person, in this 
world, should not be as free as is Siva, for he is not-different from him, pro
vided that he undertakes the real labor of recognizing that tru th .122 The 
existential difficulty of becoming Siva may be read, in effect, between the 
lines of the doctrine of the four upayas — which doctrine includes, nev
ertheless, at least for a handful of individuals, either the possibility of the 
‘non-means* (anupaya), that is, the absence of all existential difficulty in 
realizing one’s own identity with £iva; or that of the quasi-instantaneous 
‘way of ¿ambhu*.

Indeed, one has the sense that Kashmir Saivism is one of the first sys
tems to seek to justify doctrinally the notion of jivanmukti. As such, the 
treatment of the notion and its representation as a philosophical issue con
stitute in their own way major contributions to the development of Indian 
thought.

The theme of abandoning karmic life is nearly as old as Indian civi
lization itself, and has given rise to a debate that is a persistent leitmotif 
of Indian intellectual history. The asperity of that debate might be due as 
much to a lingering suspicion that Brahmanism had already surrendered 
too much to Buddhist influence, as to the newly popular devotionalism and 
its reinvigorated sense of ritual, menaced by any abandoning of worldly 
life.

The menace represented by the abandonment of karmic life had been 
first manifest in the late-vedic critique of the efficacity of the sacrifice itself 
(see, for instance, MuU I 2, 10-11). That critique was at least partially 
disarmed by the notion of the four stages of life (dsramad/iarma), relegating 
samnyasa to the end of life, well after the householder had fulfilled his

120anuttaraJreyahsvabhava — or ‘[appropriation of] whose nature becomes [for the aspirant] 
the ultimate goal*.

121 See SpP 1 [=  ad 1 1, in the textual organization of SpN]: iha hi jivanmuktataiva mok$ah.
1 ̂ Concerning the conception of Jivanmukti in the Siddhanta, which is dualist at the time of 

the Kashmirian exegetes, see, especially, Brunner, Somaiambhupaddhati [SSP], vol. Ill: XIII, 
and TAK, s.v. jivanmukta (vol. II: 275ff.).
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ritual destiny (including the procreation of sons). In the same way, the 
ideal of liberation (moksa) was superadded to the three “normal” goals of 
human life, corresponding to this new “extra-human” condition.

From a strictly philosophical point of view, the debates that are echoed 
in the Saiva texts on the degrees of liberation relate to a narrower issue, 
rather more technical in nature: can liberation — accepted by nearly 
everyone at the time — be reconciled with karmic life, or must one wait 
for the end of life in order to accede thereto? That is, is the notion of 
jlvanmukti defensible?

Many scholars, Renou among them, have remarked on the Indian ge
nius for synthesis, reconciliation — a spirit that refuses to regard any con
tradiction as final. In this sense, the tension between the life of the hermit 
and worldly life is not a recent phenomenon, nor a fatality — and the 
notion of jlvanmukti offers once again the opportunity to palliate it. The 
dynamism of Indian intellectual history depends in large part on that di
alectic, where compromises have been numerous (and not all congenial to 
Western fashions of thought), such as the interiorization of complex ex
ternal rites, the Brahmanico-Buddhist amalgam, the notion of the ‘guru*, 
both “free” and socially engaged.

The quarrel reflected in these Saiva texts is thus far from original, but 
is nevertheless felt as irremediably crucial.

As far as the terms jlvanmukti/0mukta are concerned, most modem in
terpreters consider them as relatively recent. To date, they have been 
noticed in several Advaita or Advaita-like texts of the epoch, such as the 
Yogavasistha (also it seems from Kashmir, and presenting several Saiva 
traits), that some (including Dasgupta 1975, vol. II: 231) would attribute 
to the ninth century; and the Atmabodha, traditionally assigned to Sankara 
himself — though erroneously, according to the same authorities.123

The terms figure as well in Saiva texts of the same period, as I will 
attempt to show, but their more certain dating should not hide the fact 
that the idea of jlvanmukti had long ago found its way into the conceptual 
apparatus of monists (of whatever stripe) —  it is there in the Gita, 1 2 4  as 
well as in some older upanisads,125 and recognized as such by Sankara.126

1230 n  the notion of jlvanmukti in the dvaitaveddnta of Madhva (13th or 14th cent.), see R. 
Mesquita 2007.
124See notably Dasgupta 1975, vol. II: 247.
125See n. 1405.
126See Dasgupta 1975, vol. II: 246; Oberhammerl994: 15. Prof. RaffaeleTorella has kindly 

referred me to the epic usage of jivanmuktat or rather jivan ... muktah, to which Prof. Minoru 
Hara has devoted an article (1996). It is to be noted, however, that in the Epic the term does 
not occur as such, but rather as variations on a stock phrase, usually (in the MBh) in the neg
ative: na me jivan vimoksyase, ‘You will not escape from me alive’, a phrase which expresses 
only the hero’s determination not (na) to let his foe escape (muktah) alive (jivan) from the 
battle. The locution is found in the affirmative in the Harivamia: jitah ... jivan muktaf ca 
vifnuna, ‘vanquished, he was released alive by Vi$nu’. The context here is clearly n o tamuktT
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Even its technical interpretation is there: are ‘free while alive’ those that 
“act” no more, but are obliged to live out their prârabdhakarman, because 
(as indicated by Sankara and others) a karman once set in motion is not 
easily annulled.

Yet, the contribution of the vast šivaite literature to the debate on jlvan- 
mukti cannot be ignored, as has been mainly the case, not only by modem 
scholarship (at least beyond the field of Šaiva studies),127 but also by later 
Indian tradition. In effect, one can say without exaggeration that the Šaiva 
authors give us one of the first more or less complete accounts of an idea 
that had taken root for some time in Indian absolutist thought — although 
they do not deviate from the commonly received opinion as concerns the 
general character and importance of liberation itself, as shown by their 
constant references to prior discussions of this issue, and most notably to 
the Gïtâ,

There is no doubt as to the soteriological orientation of the quasi
totality of developed Indian philosophical systems — be they monist or 
dualist, as the Sâmkhya — but the novelty of the Trika’s approach lies 
in its viewing, indeed reevaluating, muká in the light of its metaphysics, 
showing that, for instance, on the level of the absolute, there is no libera
tion, inasmuch as bondage exists only on the empirical level. A view with 
Màdhyamika overtones, it is true, but freed from the eristic and negative 
character of the latter — bondage itself being resolved in the absolute free
dom of the Self, a state of dynamic plenitude (among other names, Trika 
confers upon itself that of pûrnatâvâda) that suffices to define liberation as 
freedom itself. Thus, the Trika organizes under the heading of a ‘doctrine 
of freedom’ (svâtantryavâda) the elements of the immemorial dialog on the 
liberated man.

Another important emphasis of the Trika, perhaps even an innovation, 
is, as I have already indicated, its privileging the acquisition of jïvanmukd, 
even to the point of denigrating the older notion o f ‘liberation at death’. 128

Jayaratha, in his commentary on TÀ I 21— the concluding verse of 
the text’s introit — observes, in effect, that ‘the objective [of this treatise] 
is to confer emancipation in this life by recognizing the Self as such, by 
employing progressively such means as will be described in what follows’, 
and that this goal ‘although developed through the long sequence of verses 
that follow, is directly declared by the present verse (21), which begins

(as it is later understood) but the very worldly issue of a kfatriya's humiliation. M. Hara is 
of course justified in raising the question of the relationship between the philosophical and 
epic variants of the locution Mjîvan m u k ta h it seems more appropriate, however, to see the 
two as distinct developments, different not only in context but in syntactic usage.
127See Oberhammer 1994: 15, with reference to BhGBh VI 27: ‘Selon toute apparence, ce 

texte est la plus ancienne référence à la jïvarunuktih et peut-être le seul passage où Šaňkara 
emploie le terme technique de jïvanmukta\

128See Utpalavaiçnava’s exegesis, p. 41.
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with “Šrišambhunátha” 129
At the other extreme of the treatise, verses 32-33a of chapter XXXVII 

confirm: ‘This treatise [concerning the] Real, [wherein is declared] the 
essence of the Trika itself, is evidently to be taken up [and studied], pro
viding as it does without great effort the supreme benefit that is emanci
pation in this life, and arranged in such a way as to convey the highest 
satisfactions just as desired’. 130

Jayaratha (ad TÁ XXXVII 32-33a) does not fail to stress the coher
ence of the treatise on which he comments, by relating these verses to 
those of the first chapter ‘Thus, [with the articulation of w . 32-33a of 
ch. XXXVII] the main purpose of the work is accomplished, which had 
been set forth in [vv. 284b-286a of ch. I]: “The sage who continually 
occupies himself with [this work] of thirty-seven chapters will become 
an incarnate Bhairava; since he whose knowledge has been completed in 
[study of] these thirty-seven will become Bhairava, why should one be 
surprised when even finite creatures, by contemplation of him, attain to 
the state of Bhairava?” *131 Recalling thus, in his commentary on verses 
32-33 of the final chapter, the passage in the initial chapter where the 
jivanmukta is described, along with his vocation of helping others on the 
same path, Jayaratha reaffirms that the theme of emancipation in this life 
is the thread of Ariadne stringing together the entire text — and I might 
add, the entire doctrine.

In effect, the key notions of the system — ‘grace* Cšaktipáta), the ‘means* 
o r ‘ways* of liberation (upáya)f the triad o f‘impurities* (mala), to cite only a 
few — enter into its soteriological project. We learn, for instance, from the 
Tantrálokďs treatment, and to a lesser extent, that of the Paramárthasára, 
that jivanmukti is accessible in the three inferior ‘ways’. Supporting this 
notion is the alchemical metaphor, which is one of the Trika’s favorite 
topoi.132 According to Yogaraja (ad 96) the process at work in attaining 
jivanmukti by the quasi-instantaneous ‘way of Sambhu* is similar to that 
involved in transmuting copper into gold by means of mercury — viz., 
the pašu into Siva by the ‘verbal transmission* (ámnáya) of Šaiva doctrine. 
By ámnáya is here meant, somewhat atypically, the direct audition of the 
doctrine, arguably once only, from the mouth of the teacher. In TÁ V 151,

129TÁV I 21: vakfyamánopáyakramena svátmatayá pratyabhijňánáj jivanmukúpradatvam 
prayojanam šlokántarásútritam api šrišambhunátha ityádišlokena sákfád uktam.

130TÁ XXXVII 32-33a: ittham dadad anáyásáj jivanmuktimaháphalam/ yathepsitamahábhoga- 
dátftvena vyavasthitam// sadardhasáram sacchástram upčdeyam idam sphutam//.

131 TAV XXXVII 32-33a: anena ca asya granthasya — iti saptádhikám enám trimšatamyah sadá 
budhah/  áhnikánám samabhyasyet sa sákfád bhairavo bhavet// saptatrimšatsu sanipúrnabodho 
yad bhairavo bhavet/  kim citram anavo *py asya dfšá bhairavatám iyuh — ityádiná upakrántam 
eva maháprayojanatvam nirváhitam//.

132... which serves also to describe the two final ‘states’ (avasthá), tury a and tury data (see 
YR ad 96 and n. 1365).
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that same analogy applies to jivanmukti obtained by the ‘way of the finite 
soul*.

Still, the imperative of emancipation in this life is not limited to the 
Tantraloka, nor to the phase of development of nondual Kashmiri 3aivism 
of which Abhinavagupta *s treatise is the summation. At the very beginning 
of his treatment, Abhinavagupta relies on the authority of various Agamas 
on the question of emancipation, and particularly on that of emancipation 
in this life — notably, the Rauravaf Svayambhuva, Matahga, etc. (I 4 6 ).133 
The Nisatana is cited in TA I 50-51 as positing in unambiguous terms 
the distinction between liberation at death and liberation in this life.134 
In these same verses one can also detect a sketch of the notions of pau- 
rusajhana and bauddhajhana, to which TA I 36ff. has just devoted a novel 
treatment: ‘He whose mind remains subject to dualizing thoughts becomes 
Siva after the dissolution of the body; but the other [who is not so subject] 
becomes [Siva] in this very life — such is the main teaching of the sastra 
[viz., the NiiatanaY. 135 In TA XIV 44b-45, Abhinavagupta alludes again 
to this passage of the Nisatana, which Jayaratha cites more elaborately, 
concluding: ‘Thus it has been demonstrated that liberation is only for the 
living whose mode of being lacks dualizing thought constructs; but, as for 
the rest, it will be when the body falls away*.136 Similarly, the passages TA 
IV 213-221 a and 259-270 rely on the Malinlvijayottaratantra, a supreme 
authority for the Trika, in order to develop their notion of jivanmukti as 
obtained via the ‘way of energy* — a ‘way* that implies the interiorization 
of ritual (MVT XVIII 74-82, TA IV 212).

Again, reference is made, in the texts of this school, to other Tantras or 
Agamas, notably the Svacchandatantra [SvT], theMrtyunjit (or Netratantra) 
[NT], the Kularatnamala and the Kalikdkrama, profusely cited by the Siva- 
sutravimajiinl (see n. 881) and the Spandanirnaya [SpN], works of Kse- 
maraja, who as well commented on the Svacchandatantra and the Ne
tratantra. In some of these citations, the notion of jivanmukti is explicitly 
formulated, notably: SvT VII 259a (in SpN II 6-7): [...] jivann eva vimukto

133In the context of treating pauru$ajhdna and bauddhajnana. On the dating of those texts, 
see below.

134 Even though the terms jivanmukti or jlvanmukta are not there found, JR ad I 50-51 is 
explicit: evam vikatpo ftra sambhavan muktau vyavadhayakah iti na tadaiva muktih, tasya punar 
asambhave satyapi dehe muktih, ‘Since dualizing thoughts, still possible, interpose themselves 
at the point of liberation, there is then no liberation; when they are no longer possible, there 
is liberation, even though the body exist’.

135TA 1 50-51: vikalpayuktacittas at pindapatac chivam vrajet/ itaras tu tadaiveti Idstrasyatra 
pradhanatah//. See also TAV ad loc., which completes the citation: [...] vikalpahinacittas tu 
hy dtmanam livam avyayam/  paiyate bhdvaluddhya yo jlvanmukto na samlayah, ‘He who sees 
himself as the unchanging Siva, his mind free of dualities, because his being is cleansed, is 
“freed while living”; of this there is no doubt’.

136TAV XIV 44b-45: evam nirvikalpavfttindm jlvatam eva muktir itarefdm tu dehapatanan- 
taram iti siddham (vol. V: 2438).
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’sauyasyeyam bhavana sada // (see also Appendix 20, p. 345); SvT IV 398b 
(in SSV III 28): [...] dehapranasthito 'py atma tadvalliyeta tatpade//; SvT 
X 372b (in SSV III 45): tatrastho ’pi na badhyeta yato ’fiva sunirmalah/ / ;  
and Kalikakrama (in SSV III 31): sarvam suddham niralambham jhanam 
svapratyayatmakam/ yah pasyati sa muktatma jivann eva na samSayah//, 
‘He who sees all knowledge as pure, free of [external] support [viz., ob
ject], and having the nature of his own understanding, [is now such that] 
his self is liberated [or “has a liberated self’] while yet he lives. Of this 
there is no doubt’.

Here, a few remarks as to the dating of scriptural sources referred to by 
Abhinavagupta and his commentators in the context of jivanmukd might 
be of some use.137 Sadyojyotis, who was active between 675 and 725 ac
cording to Sanderson 2006: 76, certainly knew the Rauravasutrasamgraha, 
the Svdyambhuvasutrasamgraha and the Matahgaparamesvara, belonging to 
the Siddhanta canon. The last work is later than the fifth century Ad, as 
Sanderson 2006: 78 also shows. We can also affirm with a fair amount of 
certainty that all these texts, as well as all other known scriptural sources, 
postdate the early layers of the Nisvasa, which is probably the earliest of 
all known Tantras. Goodall and Isaacson (2007) have established 450-550 
for the early NiSvasa, thus 550 is a very likely terminus post quem for most 
of our sources (675 being the terminus ante quem).

The case of the Malinivijayottara is less straightforward, for Sadyo- 
jyotis’s references or allusions to it are not established beyond doubt.138 
However, it is more likely than not that he indeed knew the Malinivija- 
yottara, whose date can be tentatively established before 675 (and after 
550). The Svacchanda, which is often considered relatively la te ,139 may 
also come from this period (sixth-seventh century). For the Malinivijayot- 
tara knows and claims to be based on the Siddhayogesvarimata, whose short 
recension declares itself to be an abridged Svacchanda.140 Since the dating 
of the Malinivijayottara is itself problematic and the Siddhayogesvarimata 
survives only in its short recension, we are not on firm ground here. Never
theless, both the Siddhayogesvarimata and its near contemporary, the Brah- 
mayamala, of the Vidyapltha canon, are likely to have been composed in or 
around the seventh century for various other reasons.141 The Brahmaya- 
mala also includes transformations of the cult of Svacchandabhairava,142

137I am grateful to Dr Judit Torzsok for detailed discussions on the subject.
138See Torzsok Siddhayogesvarimata [SYMJ: 14 citing Sanderson.
,39See Goodall: ‘Tentative sketch of a possible relative chronology of some early Tantric 

works and authors, principally of the Saivasiddhanta’, 14th World Sanskrit Conference, 
Kyoto, September 1-5, 2009.
H0T6rzsok SYM: 16 and 262.
141See especially Hatley 2007: 200ff., establishing the period of composition of the Brah- 

mayamala from the 6th to the 8th cen t
142Hatley 2007: 223.
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which suggests again that the Svacchandatantra, the scripture of that cult, 
predates the Vidyapitha. As to the Netratantra, also referred to in the con
text of jivanmukti by Kashmirian exegetes, Sanderson has concluded from 
iconographical evidence that it was composed between Ad 700 and 850, 
probably toward the end of that period.143

Concerning the Nisátana, the Kularatnamálá and the Kálikákrama, 144 
the dating of these texts has been discussed much less extensively than 
the above mentioned titles. Given their Kaula and Krama affiliations, they 
are likely to be later than the above listed works of the Siddhánta and the 
Vidyapitha,145 possibly going back only to the eighth century or later. In 
any case, they must predate the Kashmirian exegetes of the tenth.

This tentative dating of the relevant scriptural sources indicates that 
not only the idea, but also the very terms jivanmukti, jivanmuktay etc., were 
present at an early date in the Saiva tradition.

The figure of the jivanmukta is also present in the more easily datable 
texts of the Spanda and the Pratyabhijňá, all of which were composed 
within the span of one century, between 875 and 975 .146

It is only hinted at in the Šivasútra, particularly in the third section 
devoted (according to Ksemaraja’s exegesis) to the ánavopáya (III 9ff., Ill 
18-45), and it is the text’s Vimarsini that develops the idea, either through 
citations (notably Kálikákrama, in ŠSV III 31; see supra), or directly, as in 
III 42, which describes the state of the jivanmukta. 147

But the term itself is employed in the Spandakáriká (II 5 ) .148 Even bet
ter, jlvanmukti is the real subject of the treatise, as both the SpP and the 
SpN emphasize, and the jivanmukta is described in the manner of the sak- 
ticakrešvara, ‘Lord of the Wheel of energies’. The term, in its Kaula accep

143Sanderson 2004: 273-293.
144On the Kálikákrama, see Sanderson 2007: 369-370.
1450n  the Siddhánta and the Vidyápitha canons, see, esp., Sanderson 2007: 233-234.
146See Sanderson 2007: 411, 418.
,47ŠSV III 42: šaríravfttir vratam ityuktasutrárthanityá dalakalpe dehádau sthito *pi na tatpra- 

mátjtásamskárenápi spptah/ tad uktam šríkularamamáláyám yadá guruvarah samyak kathayet 
tan na samiayah/ muktas tenaiva kálena yan tras [perhaps an aiša form for yantram , which 
appears in other citations of the same verse: TÁ XIII 231b, XXXVI 29] tijthati kevalam/ / ,  ‘In 
accordance with the sutra “šariravfttir vratam” (Šivasútra [ŠS] III 26) though he still exists 
in the body which is to him like a mere sheath, he is not touched even by a trace of [the 
conceit that this body is] the subject. It has been said in the Kularatnamálá: “When the 
excellent teacher teaches him correctly, he is undoubtedly liberated at that very moment; 
the ‘machine’ [viz., the body — the implicit image being that of the potter’s wheel] alone 
persists [viz., thereafter he inhabits a body merely moving like the revolving wheel of the 
potter].” ’ Cf. the readings of the second hemistich in YR ad 83: muktas tatraiva kale rsau 
yantravat kevalam vaset, and PM ad MM 66: tadaiva kila mukto ’sau yatra tiffhati kevalam, and 
n. 1239.

148SpK II 5: id váyasya samvittiJi krídátvenákhilam jagat/ sa pašyan satatamyukto jlvanmukto 
na sam iayah//, 'Or he, who has this awareness, viewing the entire world as the play [of the 
Self], and constantly united [with it], is liberated while living; there is no doubt about it*.
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tation,149 figures both at the beginning and at the end of the treatise and 
is taken up also in v. 47 of the Paramarthasara — as a way of reaffirming 
one of the fundamental traits of the doctrine: the inseparability o f ‘energy’ 
and the ‘possessor of energy’ — éakti and saktimat.

Utpalavaisnava observes that, in the first verse, jïvanmukti is be
tokened in the very name of the divinity ‘Samkara’, ‘maker’ (fcara-) of ‘fe
licity’ (sam-), this last understood as the equivalent of sreyas, ‘[ultimate] 
goal’, itself defined as enjoyment (bhoga) and release (apavarga) .150 Ut
palavaisnava continues by pointing out the major components of the ex
posé of jïvanmukti: SpK 30 [ = 11 5, in the textual organization of SpN], 
10 [ = 1 10] et 51 [ = 111 19]. To be precise, SpP 30 attacks dualistic con
ceptions of emancipation, which recognize only emancipation at death, as 
well as practices such as utkrând that aim at achieving such a death .151

As well, K$emaraja, in his explanation of the first and last verses, states 
that jïvanmukti is the goal of the Spandakârikà: ‘What is to be taught in 
this treatise is that absorption in the [Lord] has for its fruit liberation 
while living’ (ad I 1 );152 and commenting on the cakreévara of III 19, he 
observes: ‘Thus he becomes the Lord, that is, the Master, of the Wheel of 
energies described in the first sütra. In other words, he attains the supreme 
sovereignty in this very body’. 153

Finally, the notion of jïvanmukti is at play in IPK IV 12-16, and partic
ularly in IV 12: ‘All this might is mine’, 154 and in the treatise’s conclusion 
(IV 16), which Utpaladeva’s vftti glosses: ‘He who by applying himself in
tensely to this enters into the nature of 3iva, becomes in this very life a 
liberated soul’. 155

Utpalavaisnava’s sarcastic dismissal of the yogic notion of utkrânti (re
layed by YR ad 60) testifies also to the sharp debates that must have taken 
place on the question of jïvanmukti, not only in Saiva precincts, but also

149According to the Kaula, the iaktis are not yogints, as is the case in the Vidyâpï{ha and in 
the Bhairava-tantras, but internal energies. See Sanderson 2007: 402-403; 1988: 679ff.
150SpP 1 [ad 11, in the textual organization of SpN): bhogàpavargàkhyam iam ireyah sukham 

vd karotid éankarah/ amalah svasvabhâvo yah pràgabhidheyatayopâttah/ iha hi jlvanmuktataiva 
mok$ah,

151 SpP 30 [ = ad I I5]: ye tv âhuh vinotkràntim kuto moksah/  tanniràsàyâha — vinà svabhàvâ- 
nubhavena pumsah kaivalyam utkrântibalâdyadi syàt/ atra 'pi pakfe nanu moksabhàg udbandha- 
nam yah kurute pramüdhah//, ‘In order to refute those who maintain that liberation cannot 
be achieved without commiting ritual suicide, it is said “If one could achieve liberation by 
virtue of ritual suicide without experiencing one’s own true nature, then, from this point of 
view, would not the deluded one who hangs himself achieve liberation?'’ * On the notion, 
see YR ad 60 and n. 1031.
152SpN 1 1: tatsamâveia eva hi jîvanmuktiphala iha prakarana upadefyah.
153SpN III 19: tatad ca prathamasûtranimïtasya iakticakrasya [...] isvaro rdhipadr bhavet/  

anena ca dehena mahedvaratvam avâpnoty even yàvat.
154sa/vo mamdyam vibhava idt quoted by YR ad 33 and 51 (avat.).
}S5ïévarapra[yabhijhâkdrikàvjm [ÎPvf] IV 16: etatpari£Uanena éivatâvefât jivann eva mukto 

bhavati (tr. Torella ÎPK).
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among the Advaitins, as, for example, Sankara ad BÄU IV 4, 6 makes clear. 
These debates proceed, in the first place, from the incredulity and skep
ticism that the notion arouses: given the iron law of karman, jivanmukti 
offends common sense. The jlvanmukta is a walking paradox. And thus 
does the Paramärthasära describe him as mad, a vagabond living a life of 
randomness — at least as the ordinary man sees him (w . 69,71). Both text 
and commentary are keen to stress that essential misunderstanding.156

Perhaps, as I have already indicated, resistance to the idea of jivan
mukti is related as well to its implied evicting of dharma from the system 
of values, or at least to paying it only an optional respect: ‘Whether he 
performs a hundred thousand horse sacrifices, or kills a hundred thou
sand brahmins, he who knows ultimate reality is not affected by merits 
or demerits. He is stainless* (PS 70).157 The scandal would be greater 
had the Saivas not found a way to defuse it by relativizing their rejection 
of conduct universally admitted. Such could be one of the implications 
of the famous maxim describing the Saiva brahmin: ‘Kaula within, Saiva 
without, Vedic for worldly affairs — like the coconut, the essential is kept 
within*,158 which is also a way of recalling the esoteric dimension of the 
doctrine. In the same spirit of reconciliation, Yogaraja (ad PS 40) refers to 
the pan-brahmanical authority of the Yajnavalkyasmrti in order to distin
guish between ordinary and supreme dharma. Whereas ordinary dharma 
consists of sacrifice, good conduct, and the like, ‘the supreme dharma is 
to see the Self through discipline’ (Yäjnavalkyasmfti I 8). Thus is the jl
vanmukta justified  in neglecting the lower dharma in pursuit of the higher 
one, that of his inner realization.

Alone among the texts of the system, it seems, the Tanträloka develops, 
in the context of emancipation, the original doctrine of double-ignorance 
(136ff.): ‘spiritual* (paurusäjnäna) and ‘intellectual* (bauddhäjnäna) — and 
along with it its positive counterpart, the doctrine of double-awakening: 
‘spiritual* (paurusajnana) and ‘intellectual* (bauddhajnäna). If the ratio
nale for these concepts is present in the Saiva Ägamas, the terminology, 
which presents overtones of the Sämkhya, seems to be a creation of the 
Tanträloka. It is in this doctrinal context that appears the definition of 
jivanmukti that figures as an epigraph to this introduction.159

156See YR ad 83: ‘Moreover, by whom [else] can the last moment of the knower of the Self 
be directly experienced, apart from the witness (säksin) that is his own experience? — On 
the strength of which [witness] one might posit the existence in him of consciousness or its 
opposite, inasmuch as “those who see horizontally” [viz., fettered subjects] are not privy to 
any such realm of experience? Therefore, in this matter, let the omniscient ones be asked 
[their opinion]’, as well as TÄ XXVII 319-320a and TÄV ad loc.
157See also TÄ IV 248-253.
158Quoted without attribution in TÄV IV 250: antah kaulo bahih laivo lokäcäre tu vaidikah/ 

säram ädäya tistheta närikelaphalam yathä/ / ;  see also Sanderson 2007: 232.
159 Tanträloka I 44: bauddhajfiänena tuyadä bauddham ajnänajpnbhitam/  vitiyate tadä jtvan* 

muktih karatale sthitä//.
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The Paramdrthasdra refers not to these symmetric pairings. One may 
infer, however, from the citations that Jayaratha makes of w . 16b-17 of 
the Paramdrthasdra, in his commentary on the passages of the Tantraloka 
(ad I 39-40) that concern paurusajnana and bauddhajndna, that these pairs 
correspond in the Paramdrthasdra to the conjoined placement of finitude 
and double error. The paurusajnana corresponds to the anavamala, the im
purity of deeming oneself finite, that is, the wholly deceitful ‘atomization’ 
of universal consciousness — itself the product of maya (PS 15) — and 
to the constitution of the purusa, finite (or mundane) man (PS 16a); the 
bauddhajndna to the quintuple constriction of the kancukas (PS 16b-17).

Still, the articulation of these notions in the Tantraloka, and the rigor 
with which they are argued, constitute a singular contribution to their 
understanding. When spiritual ignorance, the metaphysical ignorance 
proper to incarnate man consisting in mistaking the Self for the non-Self, 
is dissolved by initation (dflcsa), that is, by ritual, there subsists still an 
intellectual ignorance, marked by the unleashing of ‘dichotomous think
ing* (vikalpa). In consequence, spiritual ignorance by itself can be an in
strument of liberation only at death, when the body (and so the buddhi, 
locus of vikalpa) is no more. On the other hand, when intellectual ignor
ance, consisting in mistaking the non-Self for the Self, is abolished by the 
study of the treatises and practices that they teach, this does not suffice 
for attaining emancipation in this life, nor in the following. It is spiritual 
knowledge, accompanied by (or preceded by) intellectual knowledge, that 
is the instrument of liberation in this life. In any case, it is intellectual 
knowledge that is decisive for determining whether or not one reaches 
enlightenment in this life.160 By paurusajnana, in effect, the pasu-purusa 
is delivered in essence, but, existentially, continues under the domination 
of his ‘dualizing thoughts’.

Apart from the fact that these arguments seal the alliance of ritual and 
gnosis, they confirm that jivanmukti is nothing else than the reconciliation 
of the plans of essence and existence.

For its part, the Paramdrthasdra — at least as YR ad 85-86 reads it 
— introduces a correspondence unknown to the Tantraloka, which is es
tablished between the two kinds of liberation — seemingly “consecutive”: 
that obtained while living and that secured at death — and the two final 
‘states of consciousness* (avastha), the ‘Fourth’ (turya) and ‘Trans-Fourth’

160See TA I 45: dlk$api bauddhavijndnapurvd satyam vimocika/ tena tatrdpi bauddhasya jna- 
nasydsti pradhanatd// and TAV, avat. ad I 44: nanu yady evam diksayd dehdnta eva muktir 
bhavet, tat katham “jivann eva vimukto ’sau" ityady uktam ity dSaiikydha/.
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(turyatita) 161 — the latter appearing as a £aiva innovation.162 From the 
moment the ‘state of liberation* (moksa) found a home in life existential 
(jivanmukti), the insertion of the latter in the pan-Indian schema of the 
four states, and its designation there as the ‘fourth* obliged the promotion 
of the old ‘fourth’ — ‘liberation’ universally understood as ‘liberation at 
death’ — to a ‘fifth’, or rather to a ‘Trans-Fourth’, position in the hierar
chy of states having no name of its own, yet retaining something of its 
previous status.163

As mentioned above, the term itself (jivanmukti, or jlvanmukta) makes 
some of its first appearances in tantric texts, whose aim was, among other 
things, to supersede the orthodox ritual system. As Sanderson (1995: 25ff. 
and 1988: 660ff.) shows, tantric doctrine and ritual attempted to demon
strate their superiority compared to orthopraxy in several ways, which 
included that tantrism presented itself as a more efficient means to the 
same end: on the whole, it proposed to liberate one through tantric initi
ation (even if liberation was not immediately fully effective). This meant 
that the average initiate could be considered liberated already in this life 
and did not need to make any particular effort for the attainment of moksa 
subsequently. Therefore it is not surprising that the term and the concept 
of jivanmukti were not unknown to the early tantric tradition.

However, when nondualist Kashmirian exegetes make use of this no
tion, they tend to do so from the Kaula point of view, which is anti
ritualist. 164 Consequently, one is liberated in this world through inter
nal realization, and ultimately through knowledge, rather than through 
ritual action. The jlvanmukta is a jhanin. This kind of liberation in life 
was in turn seen by proponents of the orthodox brahmanical religion as a 
paradox, and it is on their behalf that avat. ad PS 85-86 asks the follow
ing question: ‘How can one continue to act after enlightenment, without 
accumulating further consequences of those acts? In effect, liberation is 
possible only at the moment of death*.

The fact that tantrism proposed more efficient means of liberation did

161A correspondence already sketched in ¿SV III 25 and &S in 41. See also YR ad 61: ‘And 
he whose [ignorancel is destroyed, even while remains a rapport with the body, is at that 
very moment liberated (muktah), though he still lives (jivann eva). It is not that bondage 
involves necessarily a connection with a body. The removal of that ignorance is liberation. 
However tit may be added that], with the perishing of the body, complete (puma) liberation 
is attained*, and ad 83: ‘ “He goes to a condition of transcendent Isolation” (kaivalya) [viz., 
reaches ‘separation’ from the limited world of bondage] through knowledge of the Self alone; 
that is, in other words, after the destruction of his body, he attains a condition of Isolation 
that is beyond the Fourth state [of consciousness] (tuiydtitarupdip kevalaiam yati), composed 
solely of blissful consciousness’.

162The term appears in some late upani$ads of tantric coloration.
163See also YR ad 35.
164See p. 51. On the Kaula developments in general and their importance in the exegedcal 

tradition, see Sanderson 1988: 692ff.
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not imply that arguments of the brahmanical orthodoxy were refused by 
Kashmirian exegetes. The Trika, as set forth by the Paramârthasâra and 
its commentary, employs a rather virtuoso strategy that uses the law of 
karman in order to subvert that same law. And so the last portion of 
our text, from v. 89 onwards, multiplies references to the properly MT- 
mâmsaka notion of apurva165 in arguments intended to establish not only 
the possibility of jïvanmukti, but its very legitimacy.

In parallel, the Trika is not loath to invoke authorities (pramâna) out
side its own tradition,166 though, to be fair, its readings are usually 
favorable to its own theses. In the first place, the Bhagavadgûâ, whose 
omnipresence in Yogarâja’s commentary and in other texts of the system 
is perhaps intended chiefly to affirm how the this-worldly ascesis167 rec
ommended by the Gïtâ is, in fact, this-worldly liberation.

Similarly, several indices furnished by the Paramârthasâra and its com
mentary permit apprehension of the relation of inheritance that Trika sus
tains with Sâmkhya on the question of liberation: the commentary to PS 
81 (which paraphrases without attribution SK 67) and 83, where we find 
mention of the potter’s wheel; the reutilization of Sâmkhya notions of 
kaivalya (at v. 83, itself the reprise of APS 81) and of apavarga (YR ad 33); 
the important role assigned to the antahkarana in the process of liberation 
(YR ad 90-91, 92-93); the citation of SK 44 by YR ad 92-93.

It is true that Sâmkhya and Trika start from the same postulate: liber
ation is not accessible by ritual (SK 1), but rather by discriminating know
ledge (vijnâna, SK 2). There comes to the surface, in the usage that the 
Paramârthasâra makes of these Sâmkhya notions, a Traika rereading of 
Sâmkhya doctrine according to which the notion of jïvanmukti, or at least a 
type of this-worldly release that has not yet received that name, is already 
germinating in the Sâmkhyakârikâ, in re w . 67 -68 .168 As such, the Trika 
proposes an interpretation of SK 67 that is not all that distant from that 
of Gaudapâda.169 The Gaudapâdïyabhâsya [GBh] on the Sâmkhyakârikâ, in 
effect, brings out the dynamic organization of the ensemble constituted by

165See p. 29. Compare the transformation of the Mïmàmsaka notion of bhàvanà, ‘efficient 
force’ (PS 63) into the Traika notion of bhàvanà, 'meditative realization’ (PS 41, 52, 68).
166For instance, the ¿aiva Àgamas, such as the Triéirobhairava (cited TÀ XXVIII 320b-324a), 

and the Gità (cited TÂ XXVIII 324b, and 325-326a) are put on the same level.
167This is an attempt to translate into English the formula: ‘ascèse intra-mondaine’, coined 

by Hulin (2001: 268) apropos the BhG.
168A rereading implicit in YR’s borrowing from SK 67, while commenting on the paradox

ical condition of the jïvanmukta, as described by PS 81. This Traika rereading of liberation 
according to Sàipkhya appears equally in the TÀ, notably in IV 212, which associates explic
itly the notion of kaivalya with that of jïvanmukti, and in XXVIII 307-320 and TÀV ad loc. 
(in particular, ad 317, which cites also SK 67). Hiriyanna (1995: 116, and 1993: 297) finds 
as well allusion to the notion of jïvanmukti in SK 67-68.

169 Probably not the Gaudapâda, author of the Àgamaiàstra; see Frauwallner 1973: 226; 
Larson 1998: 148-149.
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w . 67-68: contrasting the ‘incarnate* state of v. 67 with the ‘disincamate’ 
state of v. 68 (prâpte éanrabhede) — life and death in effect Moreover, the 
liberation that occurs ‘when the body falls away* (GBh 67: éarirapâte) is the 
liberation that v. 68 terms kaivalya, described as ‘total* (aikântika), that is, 
according to the Gaudapàdîyabhâsya, ‘necessary* (avasya), and ‘definitive* 
(ätyantika), or ‘which encounters no obstacle* (anantarhita) — the princi
pal obstacle being the body, which no longer, in any way shape or form, 
afflicts the spirit, now liberated, of the departed. In sum, v. 67 refers to jf- 
vanmukti, v. 68 to kaivalya, ‘absolute* liberation, in the etymological sense 
o f ‘ab-solvo*, ‘loosen from*.

The Trika pretends however to ignore the appropriation of this grada
tion by the Advaita inspired by Sankara. At the very most, one notices, 
especially in Yogaräja’s commentary, the vedäntic idea of aéarïratva, the 
‘disincamation* that characterizes the jïvanmukta in that he ceases to con
fuse his body with the Self.170

Another element of the definition of ‘liberation’ that Trika shares with 
Advaita, and which dissociates it from Sämkhya, is the notion o f ‘felicity* 
(onanda) that accompanies the experience of liberation. That Sâmkhya has 
ignored this ‘felicity’ is a reproach made by Sankara ad BÄU III 9, 28, 7: 
‘Some, like the partisans of Sämkhya or Vatéesika, opine that in liberation, 
one tastes no kind of joy*. The Trika does not confront Sämkhya directly 
on this point, but never ceases to stress the aspect of ‘felicity’, associating 
with it an aspect of experience that is absent from advaitic arguments: 
the ‘marvelous* (camatkdra), a notion that Saiva metaphysics shares with 
Saiva aesthetics.171

Whatever may be the case with these similarities and differences, the 
Trika develops an original doctrine regarding liberation, of which a singu
lar trait is the postulate that liberation in this life is inconceivable in the 
absence of the Lord’s grace, described here as a ‘descent of energy* (sa/cri- 
pata). It is this subordination of liberation to ‘grace* that, according to TÄ 
XIII 276b-279a, constitutes the superiority of the Saiva path in relation 
to other systems. As André Padoux observes, ‘[... la grâce] détermine la 
voie parcourue, le maître rencontré, l’initiation reçue et jusqu’au système 
religieux auquel on accorde sa foi*.172

170See p. 27, as well as YR ad 63, 70, 79-80 (and n. 1212), and 85-86: ‘The corporeal 
sheath is effective only so long as a relation with the sheaths of the [three] impurities [...] 
that arise from ignorance exists. But since the sheath created by ignorance has already been 
destroyed by [the guru’s] instruction regarding knowledge of one’s own [true] Self, how can 
any such corporeal sheath, [even] moribund, effect any control over the knower of the true 
Self at the end?’ The idea of adariratva culminates in the idea (which is as well an experience) 
that the universe becomes, as it were, the permanent body (svängakalpa) of the yogin now 
freed from his transitory body; see, esp., YR ad 87-88.
171 See p. 55.
172Silbum, Padoux TÄ: 47. Others have seen, in other contexts, systems setting forth the 

dispensation of grace on the part of a merciful god; for instance, Hiriyanna (1995: 412-413),
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From this point of view, Trika may be considered as a “mystique of 
grace”. In this vein, the Paramárthasára proposes at the very beginning 
(v. 9) that the key to the system is Siva’s grace Csivaáaktipáta) .173 Even if 
that mystique resonates perfectly with the emotional effusion proper to 
bhakti — an experience that is omnipresent in Trika literature174 — it is 
still subject to reasoning and to argumentation. We observe in effect an 
attempt to theorize that mystique of grace, which not only adduces a com
plex hierarchization of its “degrees”, set forth in ch. XIII of Tantráloka, 175 
but also establishes correspondences with the doctrine of the ‘means’ or 
‘ways’ (upáya) of liberation. The progressive extenuation of grace is re
flected, in effect, in the descending hierarchy of the ‘means’ — distinctions, 
of course, as we have seen, that apply only at the mundane level.176 As 
the first five chapters of the Tantraloka affirm, the ‘ways’ of liberation are 
themselves subordinated to the degree of grace accorded to the adept — 
in other words, to his relative capacity of receiving that grace.177

Such a conception of grace implies for the Trika the abandonment of 
social and ritual requisites, measured in terms of the acquisition of merit 
and demerit. No particular ‘qualification’ (adhikára) is postulated: access 
to jlvanmukd is thus open to everyone, if only he make a sustained effort 
in that direction.178

It is thus clear that the Paramárthasára articulates the quasi-totality of 
the doctrine it seeks to abridge around its defense and characterization 
of liberation. But this project is not without its costs, as certain accents 
are displaced that are required in order to establish the coherence of the 
work. On the one hand, an emphasis is put on the notion of the andas

apropos the doctrine of Ramanuja: ‘The word (viz., prapatti) points to a belief that salvation 
is obtained through free grace. It is described as éaranágaú, flinging oneself on God’s com
passion (...]. In one of its forms described as ‘resignation in extreme distress’ (árta prapatti), 
it is believed to bring liberation immediately. A single moment of seriousness and sincerity 
is considered enough [...]*.
173Which motif is taken up again by YR, notably ad 18: ‘When the bound soul becomes of 

purified heart, due to the Supreme Lord’s grace, then the veil of sheaths that afflict us with 
finitude spontaneously disappears, on account of the coming into being of the knowledge of 
one’s own Self (svátmajñána) (consisting in the insight:] “I am myself the Great Lord.” ’

174See, for instance, YR ad 94-95, 100-101, as well as the rich stotra literature.
175See Silbum, Padoux TÁ: 44-47.
1760n  the doctrine of the upáyas, see n. 858. For the manner in which a practice engenders 

a practice associated with the immediately inferior path, or another practice of the same 
path, see TÁ V 155b-157. The process is comparable to the unfolding of the tnrrvas, and like 
it, is reversible. The yogin who is not accorded a ‘very intense’ grace (alone associated with 
the anupáya), may raise himself from one path to the next, seen as levels — from meditation 
to bhávaná, for instance, and, as TÁ III 174 says, from bhávaná to the experience of the ‘I’, 
characteristic of the éámbhavopáya. See also the general a vat. ad PS 41-46.
177See YR ad 96; also TÁ V 158a.
178 YR ad 103: ‘Therefore, it is shown by the words “whosoever engages in this very beautiful 

path” — that is, in the path leading to the most excellent (form of] liberation — that there 
is no restriction of qualification (on such practice]’.
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(w . 4-5, 23, 41, 46); on the other, reference to the theory of the ‘word* 
remains mostly implicit (w . 10-11),179 as is the treatment of the upayas 
— a notion that became so important in Abhinavagupta’s syncretistic ex
egesis, 180 that Ksemaraja divides the text of the ¿ivasutra into three parts 
organized in terms of the three inferior upayas.

As I have attempted to show in examining the arrangement of the 
Paramdrthasara text, these three ‘ways’ are there alluded to, though not ex- 
plicitly designated, with the exception of the avat. ad 41-46, which men
tions the ‘way of Sambhu’ (or the ‘condition of Sambhu’, iambhavapada) 
and that ‘of energy’ (idktabhumika) . 181 This confusion of boundaries be
tween the ‘ways’ perhaps signifies by indirection their porosity — a poros
ity of practices proper to each of the ways, and especially, their porosity 
of essence. For, as the Tantraloka insists, in the last analysis, little matters 
the way; it is the end that counts182 — namely, absorption in Siva (or in 
the Self),183 that is, liberation itself. Indeed, it is to liberation in this life 
that lead the three inferior ways, for, in the ‘non-way’ (anupaya), there is 
neither servitude nor liberation (TA III 273).

For this reason, all the ways have a degree of legitimacy. Whether one 
enters without delay into one of the two superior ways (anupaya, sam- 
bhavopaya), thanks to a spectacular ‘descent’ of grace that makes any fur
ther mediation unnecessary or useless,184 or whether one raises himself 
progressively from one way to the next (excluding, of course, the ‘non
way’), each way is instrumental either as such or as transitional, in virtue 
of a functional hierarchy that is, however, not a hierarchy of value. In ef
fect, even the lowest way, that of the finite soul (anavopdya) is not without 
value. Apart from the fact that Abhinavagupta says that he was himself 
initiated into that way by his master Sambhunatha,185 it emerges from the 
organization of the Tantraloka itself that the treatment of the anavopdya is 
not confined to the fifth chapter, but is prolonged well beyond that, even to

179It is YR who makes it explicit.
180As A. Sanderson (1983: 160) observes: ‘The upayas [...] out of their humble origin in the 

Malinivijayottaratantra (2.21-23) I...] had become in his [AG’s] exegesis the defining core 
of his entire system, more than a thousand verses being devoted to their definition in his 
T antra lokasee n. 858.
181 See n. 865. Note that, according to YR’s commentary, PS 96 alludes to the idmbhavopdya: 

‘The acquisition of the knowledge of one’s own Self has for its unique means (updya) the favor 
of the Supreme Lord. Here, such [acts] as silent recitation, meditation, offering sacrifice, 
etc., which arise thanks to the [Lord’s] power of causal constraint, are ineffectual as means’, 
whereas PS 97 implies a reference to the two other ways: the Idktopdya and the anavopdya 
(see n. 1376).
182TA III 293, IV 273-275a, V 153b-155a.
183See TA V 151: [...] taddtmyam ydty ananyadhih/ iivena hematdm yadvat tamram sutena 

vedhitam//.
184See TA I 58a as well as PS 96 and YR ad loc.
185At least into two practices typical of that path, namely, reflection on the Wheel of ener

gies, and raising the energy of breath (TA V 41, 50b-52).
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the final chapter.186 In the last analysis, the differentiation of the various 
ways is not very significant, in the sense that ‘everything is Siva’. 187 That 
is why the motif of jivanmukti is associated with the three inferior ways in 
the chapters of the Tantraloka devoted to them, whereas it is absent from 
the chapter devoted to the anupaya.

Another indication of the porosity of the ways and their partial over
lapping is the reciprocity of yogic and mystic practices. In effect, the same 
practices postulate different modes of realization according to the way in 
which they are put into effect. Thus are present in the three ways mantric 
practice,188 kundalini (also utilized considerably in the anavopaya) ,189 and 
meditation on the Wheel of energies,190 whereas mudras are shared by 
the saktopaya (TA IV 194-211) and the anavopaya (TA V 79-85). In this 
sense, the ‘ways’ are so many ‘approaches’ to or specific points of view 
on the same content of experience. Texts like the Vijnanabhairava [VBh] 
show how, within the confines of the same practice, the yogin raises him
self from one means to another. So does the commentary on PS 41-46 
(avat.).191

Still, though perhaps covertly, the Paramarthasdra privileges, it would 
seem, the point of view of the saktopaya (or jnanopaya, ‘way of know
ledge’), which allows in principle a certain plurality of practice, though 
one practice suffices.192 This is one of the matters in which the saktopaya 
is distinguished from the anavopaya, in which a plurality of practices

186See TA I 231 and Silbum, Padoux TA: 31.
187TA IV 273-375a.
188See, respectively, TA III 200b-208a, 223b-225 (which cites Siddhayogeivarimata), on 

the mantra AHAM; IV 181b-193 {SAUH and KHPHREM); V 54-100 {SAUH); V 131b-155a 
CSAUH and others).
189In the context of a complex practice associated with raising the energy of breath (V 

43-53), with the uccara of SAUH (V 54-70 and 141-145), with the fusion proper to sexual 
union (V 70-74), and with mudras (V 79-85); vv. 86-95, a citation from Tritirobhairava, 
again evoke it, as well as V 100b-128a, where it is again associated with sexual practice. For 
the kundalini in the iambhavopaya, see TA III 137b-141a (which cites TrUirobhairava), and III 
220-223a (which cites Siddhayogedvarimata), where it is described as phonemic energy, and 
identical with the totality of word (vac). In the saktopaya, the kundalini is merely alluded to, 
in a citation from Yogasamcaratantra (TA IV 136-144) which evokes the kutila, the ‘coiled 
(serpent)’ (IV 142), in its association with sexual practice (see Silbum, Padoux TA: 230), and 
with the practice of hamsoccara (IV 135-136). Similarly JR apprehends, sub IV 153-157, a 
reference to the sarpharakundalini, and, sub IV 200, a reference to the moment where the 
kundalini arrives at the form of mystic drunkenness which is its culmination.

,90See TA III 248a-267, IV122b-147, TA V 26b-42.
191 See VBh 28-31, for instance, and TA XXXIV 2, quoted n. 868.
192Similarly, according to ¿SV III 4, the i aktopaya is the principal focus of the SpK: iti inpur- 

vaidstre dhyanadi eva dnavatvena uktam/ etac ca sthulatvat ¿oktopdyaprakasdtmani spandaJastre 
na samgfhitam, ‘In the ¿ripurvafdstra [viz., the MVT] meditation, etc., are spoken of only in 
relation to the finite soul [viz., to the way of the finite soul); they, because of their gross 
character, are not referenced in this Spandafdstra, which is devoted to the exposition of the 
way of energy’.
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is of the essence, associated with an intense sensory activity. Among 
the indications corroborating that interpretation: the emphasis placed on 
‘knowledge* (jhana) and on the ‘knower’ (jnaniri), as well as the impor
tance attributed to the notion of bhavana (not present in the two superior 
ways).193

On the other hand, the mantric practice that Yogaraja discerns in w . 
41-46 is that prescribed by the saktopaya: 194 not only does he apprehend, 
in the adjectives sdntam and amrtam of v. 43, an occult reference to the 
mantra SAUHy 195 which evokes Para, the divinity proper to the iaktopdya, 
but he emphasizes the effectiveness (virya) of mantras in general (avat. ad 
41) — one of the main themes of the iaktopaya. An effectiveness that 
is not merely a function of correct enunciation, but presupposes the in- 
teriorization of a mystic realization. The yogin engaged on the ‘way of 
energy* identifies, not with the divinity that the mantra expresses, as is 
the case with the Siddhanta, but with ‘the universal sense of the mantra* 
(mantrdrthasarvatmya, TA IV 258b-259a). In other words, for this yogin, 
the mantra is not a simple formula for ritual usage, but represents ultimate 
reality itself.196

Mantric practice and bhavana have as their consequence conversion of 
a discursive mode of thought into an intuitive and non-discursive aware
ness focused (if that is the word) on ultimate reality, an awareness of 
‘difference-and-non-difference* (bhedabheda) .197 Mantric practice and bha- 
vana concern the interiorized sacrifice (antaryaga), drawn from the Kaula 
tradition, which itself involves the promise of liberation in this life.198 This 
‘interiorized sacrifice’ — touted by the saktopaya199 — defies description 
and is never better portrayed than by analogy. Thus, as I have already 
shown, w . 74-80 of the Paramarthasara transform the procedures of the 
“mundane” ritual metaphorically into their interiorized counterparts — in 
other words, transform practices proper to the dnavopaya into those suit
able to the saktopaya. 200 Vv. 79-80 are particularly exemplary of this, to 
the extent that Yogaraja evokes the figure of the Kapalika ascetic in order 
to oppose to him the figure of the jivanmukta Traika. This also shows how 
the Trika of the exegetes has been able to integrate, while domesticating 
and purifying, the older tradition of the Kapalikas, which reserved the 
most extreme practices to its virtuosi (vira). The gloss of Yogaraja illus

193See PS 41 and n. 858. On bhavana, see also Appendix 20, p. 345.
194In fact, mantric practice is the principal characteristic of the iaktopaya.
}95SAUH is, in effect, that mantra whose initial is SA* (or S-), and it is designated as the 

amftabija; see YR ad loc.
196As taught also in $S I I 1 (cittam mantrah) and SpK I I 1-2 (quoted in ¿SV I I 1 and II 3).
197On this notion, see PS 12-13 (and its commentary), as well as av a t ad PS 41 and 46.
198See TA IV 211 (antarydga) and 212 (description of the jivanmukta).
199See TA IV 211 and PS 41-46, 74-80.
^ S a m e  rhetoric in TA IV 194-203.
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trates this dearly: the ascetic who follows the Trika path is as worthy, or 
perhaps even more worthy, of the title of vtra, for he observes an other- 
wordly vow, whereas the Kapalika’s is merely mundane

The privileged place accorded to the iaktopaya in the Paramdrthasara 
derives as well from the fact that it is presented there as ‘easier*. Such 
is the teaching of TA IV 257b-258a: ‘[The Siddhanta recommends], in 
order to identify [with £iva], giving oneself up to restrictive practices such 
as wearing the topknot. The Kula prescribes their abandonment, for it 
teaches an easy way’, or of PS 76: ‘For him who is engaged in offering 
into the blazing fire of consciousness all the great seeds of difference [that 
blossom forth] on the presupposition of inner versus outer, the oblation 
is made without effort*.201 Similarly, when PS 80 describes the vow of 
the yogin engaged on the ‘way of energy* as ‘both easy and very difficult’, 
it signifies that the iaktopaya is both easier and more difficult than the 
anavopdya: easier in that the practitioner need no longer concern himself 
with the panoply of rites prescribed in the anava nor acquire their 
requisite ingredients and votive objects; more difficult in that all rites must 
be interiorized successfully. The iaktopaya is thus the way that occupies 
the middle ground between the idmbhavopaya and the anavopdya, just 
as the bhedabheda, the experience to which it gives access, occupies the 
middle ground between the abheda of the idmbhavopaya and the bheda of 
the anavopdya.

The two other ways are not for all that absent in the presentation of 
the Paramdrthasaraf and the exhortation in the commentary to verse 103 
to ‘use all means* in order to accede to the supreme human goal is perhaps 
to be understood in that sense.202

201 See also PS 77: ‘And unceasing is his meditation [...]’ and YR ad loc.: ‘Therefore, the 
meditation of such a yogin arises naturally (svarasodita)\ as well as PS 78 and YR ad loc: 
'emerging naturally, [the energy of the middle breath] is said to be an innate [kind of] rosary, 
as it comprehends all the senses’.
^R eferences to Bhairava (TA III 1, and passim), to Bhairava as dabdaradi, 'mass of sounds’ 

(TA III 198-200a), and to the ‘condition/nature of Bhairava’ (bhairavibhava, III 271, 277)
— a term for jivanmukti realized in the manner of the ddmbhavopaya (see JR ad 271) — are 
characteristic of the darpbhavopdya. As well, are the analogy of the mirror (TA III 1-66; 
268-293), the mantra AHAM (TA III 20b-206), the celebration of the absolute T  (TA III 
207-208a, 280-281), and the motif of the Wheel of energies (TA III 248a-267). The same 
themes may be read sub PS 9-13, 43, 47-50, 96. The avat. ad 41 refers to the manner in 
which the yogin raises himself from the daktopdya to the ddmbhavopaya. The point of view 
of the anavopdya, with its profusion of practices, is relatively rarely adopted in the PS. This 
point of view appears only by implication in the description of the daktopdya (w . 74-80)
— the practices of concern to the dnava are those that the daktopdya transforms — and in 
that of the ddmbhavopaya — the enlightenment that v. 96 describes has as its ‘means’ (upaya) 
the grace of ¿iva alone, not the collection of means that characterizes the anavopdya: ‘Now 
the purport of this is as follows: the acquisition of the knowledge of one’s own Self has 
for its unique means (upaya) the favor of the Supreme Lord. Here, such [acts] as reciting 
the rosary, meditation, offering sacrifice, etc., which arise thanks to the [Lord’s] power of 
[causal] constraint, are ineffectual as means (updya)* (YR ad 96). The only positive reference
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The manner in which the Paramârthasàra positions itself in relation to 
other systems deserves also to be noted in brief. With the signal excep
tion of verse 27, which is a doxography in miniature, the only evident 
criticism of other systems is aimed at the rival idealisms of Advaita and 
Vijnânavâda — as though the dualism of the Sâmkhya were nothing but 
a venial sin, destined to dissolve itself in the “complete” soteriology of 
the Trika. Once Sâmkhya dualism is refuted in the commentary to verses 
2-3, Yogarâja makes no further reference to that system, apart from some 
veiled borrowings of elements in its theory of liberation, such as the ana
logy of the potter and his wheel,203 and the very terms of SK 47, of which 
he offers (ad PS 83) a Traika interpretation.204

It is interesting that the Paramârthasàra prefers to efface such differ
ences in order better to bring out the relationship of one tradition to the 
other. The Sâmkhya is not only a system that the Trika considers to have 
stopped short in working out the aspiration toward enlightenment and 
liberation; it is also a system with which the Trika sustains an affinity, 
indicated by its having adopted the doctrine of the tattvas, together with 
the notion of their evolution.205

For the Sâmkhya doctrine of the tattvas implies two corollaries: on the 
one hand, that the empirical world is given a value 206 — by the ‘enumera
tion’ Csamkhyd) that is made of its forms; on the other hand, that the world 
thus evaluated is also instrumentalized in the quest for liberation.

According to the Sâmkhyakàrikà (and the commentary of Gaudapâda 
particularly) the same attractions of the world that subject the purusa to 
incarnate existence — understood as both intellectual and sensible expe
rience — and to the cycle of rebirths have also the vocation of conducting 
the purusa to its liberation — which amounts to establishing the final cause 
as a fundamental principle of the system. That is even their raison d ’être: 
prakrti deploys the creation (understood as the twenty-three remaining 
tattvas) only for the sake of the purusa's separation from herself. She works

to the ‘way of the finite soul’ is perhaps found in the following verse. YR ad 97 describes, in 
effect, the stages of the elevation of the kundalini, a practice present in the three ways, but 
whose discursivity seems to attach, here, to the ‘way of the finite soul’.
^ S K  67 seems to be the origin of this image, which soon becomes a topos; see BSBh IV 1, 

15.
204In the same way, TÀV XXVIII 312 cites SK 67.
205The Trika’s affinity with Sâmkhya is again manifested by its adoption of the satkâryavâd(L
^ I n  contrast with its devaluation, presented by the Advaita as necessary, to the extent 

that on that devaluation depends the status of brahman itself (see Hulin 2001: 83). The 
advaitic devaluation of the phenomenal world extends even to acosmism — the ajànvàda, 
‘view that [the world] never came into existence’ — which serves the view that brahman only 
“truly” exists (Hulin 2001: 56; 102-103; Bouy ÀS: 48-49, 249-254, 266-272). Dasgupta 
(1975, vol. 1: 423), however, finds an ajâtivàda in Gautjapâda’s Kàrikàs, and considers this 
an indication of Gaudapàda’s putative Buddhism — a point of view much debated (on this 
debate, see Bouy Â& 42-43).
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indefatigably (vv. 56-58) to that end, or better, she displays the creation 
before the purusa, as an actress before an audience (v. 59). Such would be 
the meaning of the arresting and sustained analogy of the pra/crti-actress 
playing before the purusa-spectator (w . 59, 61, 65-66). The same “theater 
of the world” in which the purusa is imbricated so long as he is deprived 
of discernment is also the locale of his liberation, for that liberation is sub
ordinated to the acquisition o f ‘discriminating knowledge* (vijnana): once 
Creation is grasped as a complex of organized constituents, which must 
therefore be ‘for another*, the purusa is ipso facto ‘differentiated* from it 
and from the complex; it is ‘free’, it recognizes itself as the independent 
term, ‘that for which*.207

The purusa, in its essence freed of any taint of objectivity — objectiv
ity as summed up in the twenty-four remaining tattvas — is that differ
ence. And that discriminating principle is made the fundamental index of 
the Samkhyakdrikd's soteriology, from its second karika onwards, which 
enjoins the fundamental distinction between the ‘manifest’ (vyakta), the 
‘unmanifest* (avyakta) and ‘the knower’ (jna — lit., ‘knowing’) — that is, 
between the twenty-three ‘produced* tattvas, beginning with the buddhi, 
and the two ‘unproduced’ or original tattvas — primal “matter” (prakrti), 
designated as the unmanifest (avyakta)y and primal “spirit” (purusa), the 
former also frequently referred to as pradhanay the ‘base*, ‘placed-before*.

This is taken up by Gaudapada in his Bhasyay who cites the following 
verse: ‘He who knows the twenty-five principles, whatever his style of life, 
whether his hair be plaited or in a topknot, or his head shaven, is liberated 
— no doubt about it!*208

Thus, in the Samkhyakdrikd's manner of setting forth the tattvas can be 
seen in ovo the principle of reversibility of servitude and liberation. One 
has the feeling that Saivism (nondualist and dualist) takes up this prin
ciple and puts it into practice sequentially, introducing two symmetrical 
movements of installation and ‘dis’installation of the tattvas, now thirty-six 
in number. The Saiva innovation consists in the reversal of these tattvas, 
from gross to subtle, in the ascending movement of the selFs recognition 
of its Self.209 Of course, the idea is similar to the strategy of the com
bined Samkhya-Yoga, according to which the process of awakening, for

207GBh 55: [...] pancavimdantattvajnanam syat sattvapurusdnyaihdkhyatilaksanam idam pro- 
dhanam iyam buddhir ayam ahahkara imdni panca mahabhutdni yebhyo 'nyah pumso visadpda 
iti/,  ‘The knowledge of the twenty-five principles is marked by the otherness of spirit and 
existence: “this is matter”, “this is mind”, “this is ego”, “these are the great elements” — 
from all of which alien spirit is dissimilar’; see also GBh 60 and 64.
208GBh 1: pancavimdatitattvajno yatra tatradrame vaset/ jati mundl vapi mucyate natra samda- 

yah//> repeated ad 2.
^S eeS p N III 19: [...] dharddidivantasamagrabhogyakavalanena paromapramdtptdm sadm eva 

pratyabhijnanakramendvalambate/, ‘By gulping down the entire range of things to enjoy, from 
earth to Siva, he reaches gradually through the process of recognition the state of supreme 
subject, which exists unconditionally’; see also PTLvf 21-24, quoted n. 621.
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the yogin, is in some manner the reverse (pratisarga, or pratiprasava, YS 
IV 34) of the process described in Samkhya, resulting in the world of our 
experience. Still, Yoga has not developed the notion of a “reversion” of 
the tattvas, one after another, as a means of access, or rather, of ascent to 
liberation. Therefore one can speak of a Saiva “innovation”, 210 at least 
in a technical sense. Besides, such a reversal of the tattvas is implied in 
the doctrine’s logic of the system to the extent that it can be considered 
as conditioned on the introduction of the notion of i akti, which is itself 
dependent on the introduction of eleven supplementary tattvas whereby a 
dualism is converted into a monism. In effect, the idea of a “reversion” of 
the tattvas can only be conceived of dynamically, at the cost of a consid
erable effort capable of establishing the notion the Saivas call adhvasud- 
dhU ‘purification of the paths’. It is a reversal that is implicit in the term 
adhvan, ‘path’, given to the differentiated manifestation of the Supreme 
Lord.211 Apart from the fact that the ‘world as path’ lends itself to direc
tionality, it seems destined to point to a “return path”. In effect, in virtue 
of a folk etymology that derives adhvan from the root ad, ‘eat’, the path 
is not just a process, a moving toward something, it is also that which 
‘should be consumed’, that is, the expected result of that movement: the 
‘path’ (analogy of the empirical manifestation), which the act of returning 
itself abolishes.212

With the insertion of maya and the ‘sheaths’ (kahcuka) associated with 
it, not only is the dualism of Samkhya made to mesh with Saiva non
dualism, but, inversely, Saiva nondualism attempts to fortify itself against 
logical defect to the extent that it is careful, in its philosophical discourse, 
to present maya as one of the modes of realization of the Sakti. With 
the addition of the eleven superior tattvas, of which the first five repre
sent the ‘pure path’ Csuddhadhvan), £aivism reconciles the level of essence 
(suddhadhvan) with that of existence (aduddhadhvan).

Moreover, the Saiva setting forth of the eleven superior tattvas permits 
the resolution of another problem that is raised by the borrowing from 
Samkhya of the notion of the tattvas: the idea of evolution itself, in effect, 
is in principle incompatible with most Indian idealistic systems, which, 
establishing an equivalence between “change” and the “unreal”, consider 
the very idea of evolution in and of itself faulty, erroneous.

The Trika’s reconciliation of idealism with the “realistic” approach im
plied by the idea of evolution goes even to the extent of revising the notion 
of bhedabheda, ‘difference-and-non-difference’. Evolutionism in effect can

210One that could be old; see, for instance, the notion of tattvajaya, ‘conquest of the tattvas*, 
in MVT (Vasudeva MVT: 149).
211 Not only the luddhddhvan and the aluddhddhvan, but the notion of fadadhvan, the ‘six 

paths’.
212See TA VI 30 and TAV ad loc. cited n. 1387.
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not be maintained apart from the notion of bhedàbheda, for such an idea is 
implied in any theory of causation linking a cause with its effect, different 
from that cause, but in some sense also the same, for it is not the case that 
any cause can produce any effect. Thus the quadripartite distinction of the 
tattvas proposed by classical Sâmkhya reposes implicitly on the notion of 
bhedàbheda: that which, not produced, produces (prakrti); those which are 
produced but produce nothing (the mahàbhütas); those that both produce 
and are produced (from mahat to the tanmâtras); and that which neither 
produces nor is produced (purusa).

In the last analysis, the Saiva treatment of bhedàbheda, illustrated, 
somewhat atypically,213 by the metaphor of the mirror and its reflection 
(PS 12-13), would derive as much from a doctrinal constraint — that of 
an idealistic system — as it does from the external constraint imposed 
by integrating a “realistic” evolutionism within an “idealistic” evolution
ism. For that, the notion of evolution itself had to be reconsidered. While 
Sâmkhya makes it dependent on prakrti alone, active but unconscious, 
presented to a purusa conscious but inactive, Saivism subordinates evolu
tion (where the purusa is relegated to the ‘impure path’) to the agent par 
excellence, the unique ultimate principle, Siva animated by his Sakti — 
in other terms, consciousness indissociable from self-consciousness. This 
agency expresses itself as the absolute T  (aham), which is given a central 
place in the Paramàrthasâra itself, via the “ahamstuti” of verses 47-50, the 
self-proclamation of the T  as the ultimate Real.214 Thus the idea of the 
ultimate principle as itself agent seals the difference, on the ontological 
plane, between Sâmkhya and Trika, or rather consecrates the integration 
of the first in the second.215

The Trika distinguishes itself also from Sâmkhya in that the réévalua
tion of the sensible world culminates in a sense of marvel (camatkara)y a 
‘marveling’ that borders always on joy (dnanda), and which characterizes 
both the regard the yogin casts upon this marvelously variegated world 
and the open-eyed delight with which he contemplates his identity with 
that world and with the Lord.216

We find here perhaps the source of one of the characteristic features 
of the nondual Saivism of Kashmir, which has developed, alongside a reli
gious philosophy and a mysticism, an aesthetics that has become one of the 
leitmotifs of Indian speculation, and compelling enough as an aesthetics to 
overshadow all its rivals. A series of writers, preeminently ¿aivite, among

213In Advaita, the same analogy illustrates the notion o f ‘appearance’, bhedàbheda being 
rejected by ¿ahkara as a logical contradiction; see p. 57.
214See, esp., Tantrasàra [TS] VIII (p. 86) quoted n. 594, and TS VIII (p. 87), quoted n. 605, 

which speaks of the ‘agentive part’ (kartromia) of the ahankàra, itself nothing else than the 
devaluated form of the absolute laham\
215See also PS 10-11, PS 14, PS 45, and YR ad loc.; also ÎPvj* III 2, 5, quoted n. 515.
216See YR ad 75 and 79-80.
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whom Abhinavagupta was probably the most influential,217 developed a 
“theory of beauty”, or rather, of “aesthetic experience”, that remains one 
of the jewels of Kashmir to this day.

Not only is aesthetic emotion described in the very terms that Kash
mirian Saivas apply to spiritual experience — rasa, ‘savor*, ananda, ‘bliss*, 
camatkara, ‘wonder’, dtmavtfranti, ‘repose in the Self— but the ‘amaze
ment* (vismaya) of ordinary experience is transmuted into the ‘sentiment* 
(rasa), as aesthetical as it is spiritual, of the ‘Marvelous* (adbhuta). The 
yogin and the spectator of drama have in common the ‘recognition* of the 
Self, or, what amounts to the same thing, their identification with the uni
verse — a transitory experience for the spectator but established once and 
for all for the yogin,218 who is thus nothing but an ‘emancipated specta
tor*.219

What about the relation of Trika with Advaita? It is obvious that the 
former shares with the latter the notion of maya (already present in the 
first Paramdrthasara) and its faculty of ‘veiling* (avarana), inherited from 
the tradition; after all, even in its vedic occurrences, and in conformity 
with its etymology, maya is a ‘power of fabrication*, and as such can be 
seen as to represent the advaitic version of the Saiva iakti. Yet, whatever 
may be their fundamental affinity in this regard, it is still the case that the 
two systems differ considerably in their manner of treating maya.

In the Paramdrthasara, we find, in effect, a polemical attack on Vedan
ta’s views regarding sakti and maya. Yogaraja (ad 15) reproaches the 
‘Brahmavadins* for having considered maya distinct from brahmany where
as, from the Saiva point of view, maya is nothing but a realization of Siva’s 
ia/cri, understood initially as ‘energy of freedom* Csvatantryasakti). It is be
cause of this failure to recognize the essential freedom of the supreme

217See Bansat-Boudon 2004: 273ff.
218See Uvarapratyabhijnavimariim [IPV] 1 1 ,1 , vol. I: 38, in the context of a debate on the 

function of memory in accounting for the experience of the yogin: nunam sa eva isvaro ham in, 
‘Yes, I am the Lord’; in the same context, see also IPV 14,3, vol. 1:165: eja sa in acchaditasyeva 
pramatftattvasya sphutavabhdsanam kftam, idam in, vismayagarbhayanaya uktya pratyabhijna 
eva sucita, ‘When one says “this is he” there is clear revelation of a cognizer, hidden as it were; 
[even in cases when one says only] “Aha!” (idam), a recognition is indicated by this utterance, 
whose central meaning is amazement*. As for the experience of the spectator, see Abhina- 
vabharan [ABh] ad Ndtyaldso-a [Ni>] 1 107, vol. I: 36: pdthyakdrnanapdndntarapraveiavalat 
samutpanne deJakdlavtfesdvesdnalirigite ... rdmardvanddivisayddhyavasaye ... bhavat pancasair 
divasaih sacamatkaratadlyacaritamadhyapravistasvdtmarupamatih svannadvdrena vidvam tatha 
palyan pratyekam samajikah ..., ‘Once the conviction has developed that Rama and Ravana, 
and so on, are before him, ... thanks to the entrances of other characters and the hearing 
of lines spoken — [a conviction] unmarked by the irruptions of particular times and places 
— ... the spectator thus view[s] every particular through the lens of his own self, [though 
the spectacle] continue (bhavat) for five or six days, for his attention is now one with his 
own self, which has entered into the midst of that action with a sense of wonder*. N.b.: 
This characterization is excerpted from a much longer passage describing the spectator’s 
experience in response to the play. See Bansat-Boudon 1992: 151-152.
219Phrase borrowed from the tide of J. Ranctere’s book (2008).
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principle that Yogarája (ad 27) finds fault with these Brahmavádins, even 
though such an account of the vedántic system (especially that of Sankara) 
must be taken as a serious abridgement, which fails to take note of the 
important cosmological role played therein by Isvara, or of the complex 
interplay of máyá and the jiva in its account of the “perceptible” world.

As a consequence, one observes that the Traika view of the “real world” 
differs somewhat from that of Sankara’s Advaita, where notions of the 
“real” are based exclusively on the single unchanging Real, brahman (sat, 
t o  ov), which can never be other than it is (in later Advaita usage, termed 
páramárthikam sat). By contrast, the “absolutely unreal” (prátibhásika) can 
appear only verbally, is always other than it is (asat) — the ‘son of a barren 
woman’ (a contradiction in terms) or the ‘horn of a hare’ (an imaginary as
sociation). Between these two extremes is the “real world” (vyávahárika) 
— or what we like to call the “real world” — which is ‘inexplicable’ (anirva- 
canlya) in the sense that it is neither absolutely real nor absolutely unreal 
(sadasadvilaksana) — the world, in other words, of change, where rules 
of cause and effect apply. Sankara prefers the formula sadasadvilaksana 
to the older bhedabheda (different-and-not-different) for he considers this 
last a contradiction in terms.

While the Saivas and the Advaitins agree in not denying a provisional 
reality to the world of normal experience, they seem to part company 
in their view of the “absolutely unreal”, which notion has disappeared 
from the Saiva lexicon, leaving us with a “bi-polar” universe consisting of 
the God on one side and his “creation” on the other. Such “entities” as 
sky-flowers and square circles are accorded no special status, for as ideas 
they “exist” in the same created universe.220 In a sense, we have returned 
to a more Sámkhya-oriented view of the Real, where the created world 
is legitimated as a function of the absolute, no doubt motivated by the 
áaivas* view that action is part and parcel of that absolute, conceived as 
inseparable from its Sakti.

Thus, in the schema of the Trika, áakti appears twice, as the consort of 
áiva, that is, as self-consciousness still indistinct from pure consciousness, 
and as the subtly “degraded” form of máyá — which, it will be remem
bered, figures as the sixth in the procession of the tattvas. In this sense, one 
can say that the Trika substitutes for the pair brahman/máyá of Advaita 
the couple Siva/áakti, once máyá, or more precisely, the goddess Máyá, is 
taken as a hypostasis of Sakti. It being understood that, in a Traika per
spective, the dissociation Sakti/máyá is valid only in a worldly perspective,

^ S e e  PS 44 and n. 915. Trika theory holds that consciousness contains everything within 
its fold. Only that which is known exists; whatever is not an object of knowledge does not 
exist. It is curious that the same formulation of the relation of the idea and its object may be 
found also in the most extreme realistic doctrines — notably Prábhákaramímámsá — where 
it cannot be admitted that an idea (even an erroneous one) has “nothing" for its object; see 
also n. 265.
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vertically; it has no reality from the ultimate point of view, when envis
aged horizontally. In some ways, it could be said that the Trika conception 
of maya is closer to that of the Gita — or in any case, to the version of the 
Gita as commented upon by Abhinavagupta. Besides, it should be noted 
that the philosophical discourse of Advaita, though founded on the pair 
brahman-maya, does not assign to the tattvas the soteriological role which 
is their due in Samkhya and in Trika — although in varying ways.

As regards the integration of Samkhya into the Trika, certain displace
ments are in evidence: the maya of the Trika represents functionally the 
prakrti of Samkhya with the major difference that the former now embod
ies a goddess and is not an ‘unconscious* principle; in contrast, the prakrti 
of the Trika is a devalued form of the Samkhya prakrti, reduced to its tri- 
gunatmaka function. Likewise, the purusa of the Samkhya becomes, in the 
Trika hierarchy, little more than the archetype of the finite, bound soul.

It is true that Indian soteriologies have as their principle the abroga
tion of a condition deemed unhappy, and one can argue that they are all 
organized around a dialectic of servitude and liberation. Still, the way pro
posed by Saivism is distinguished from other systems by the dynamism and 
discursivity of that dialectic. A quality that relates evidently to its notion 
of the Absolute (called Siva), which the throbbing essence of its energy 
predisposes to a series (limited in number) of manifestations. The geneses 
of finitude and of liberation operate, dynamically, by a progressive instal
lation and disinstallation of the tattvas, by the emanation of diversity and 
its reabsorption. Thus does Saivism interpret both Samkhya and Advaita.

The thought-universe of the Trika is indeed that of an idealism based 
on the notion of universal consciousness, of which many variants exist, in 
the West as well. Still, the wide range and the complexity of the system 
make it unique, inasmuch as it develops, as a coherent tradition, over 
several centuries, and is graced by the works of some of the most acute 
thinkers of the Indian past.

Lyne Bansat-Boudon 
Saint-Aubin-sur-mer, June 3, 2009



Translation

Salutation to the one having the form of ultimate reality, which is the 
Self, which is consciousness.

Now begins
the Paramdrthasara, the ‘Essence of Ultimate Reality*,221 

composed by the revered master, Abhinavagupta, most eminent among 
the great Saiva teachers222 

together with the commentary of the revered master Yogaraja

221 The compound paramartha is equivocal as is the final term artha, which may be under
stood according to anyone of its various meanings, such as ‘goal’, ‘object*, ‘truth’, ‘reality’; 
see Intr., n. 7.
^mdhedvarfic&rya — li t ,  'preceptor in the lineage of [teachers] devoted to Mahe^vara’.
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1. To the One who, although nothing but a mass of conscious
ness,223 is yet solidified in the form of the world,224 to the 
unborn One who is proficient in the play225 of concealing226

223cidghana: the image, much exploited in the Saivism of Kashmir, of consciousness as ‘solid’ 
or ‘compact* {ghana) is translated here more or less literally, though it probably seems quite 
paradoxical to the Western reader, as ‘solidity’ is normally associated with physical objects, 
especially weighty ones, not with events of the mind. But it also appears to be the case that 
¿aiva authors were quite aware of the paradox as well, and had good reason to stress it. Even 
in modem Sanskrit, the term ghana continues to be associated with the gross, rather than the 
subtle, as for instance ‘ice’ is commonly referred to as *ghanibhutam jalam*. Several rationales 
can be adduced for this strange metaphorical usage, among them the fact of paradox itself, 
which may serve (as it often does in Advaita and MSdhyamika explanations) to shock the 
mind out of its usual habits and to prepare it for supra-mundane insights. It may also be the 
case, especially for Kashmirian ¿aivas — who do not dismiss the ‘solid’ world as a purely 
illusory phenomenon (as is usually done by Advaitins), but see it as an activity of the Lord 
himself — that, by this paradox, attributes normally associated with the effect are transferred 
to the cause, emphasizing thus the cause’s truly substantial reality. Which suggests a third 
rationale for the usage, which is simply that it is the overtones suggested by the literal 
‘solidity’ that are at issue — thus consciousness is ‘compact’, ‘uniform’, ‘pervasive’, etc. And 
finally, in stressing what amounts to the materiality of consciousness, our authors may be 
making a point that is often associated with the 'material cause’ (in Aristotelian terms), 
namely, that, qua matter, all form is superadded and ipso facto extrinsic. As Chdndogya says, 
what is ‘real’ is the clay, not the pot or the dish or the toy formed of it. Mutatis mutandis, 
the clay (as matter) is ‘inexpressible’ except as or through form — one cannot encounter 
clay as such, and yet all clay objects are nothing but clay. Taken together, these interpretive 
possibilities present a strong justification for this apparently anomalous metaphor. However 
that may be, the formula has upani$adic antecedents: cf. BAU IV 5, 13: evam vd are yam  
dtma [...] kftsnah prajhanaghana eva, and BAU II4,12: idam mahad bhutam [...] vijnanaghana 
eva; also MaU 5, referred to n. 792; see also n. 234 on cidanandaikaghana.
224jaganmurti: in spite of the solidity implied by the term ghana, the same cit is seen as rasa, 

fluidity (cf. the expression ‘cidrasa’ in PH 4, quoted below), which, when oriented toward 
objectivity in the process of bhedavyakti, ‘manifestation as difference’, is again described in 
terms of gradual solidification, or crystallization, which process ends in pjthivftattva. Solidi
fication is also emphasized through terms such as iydna (or aiyana, or praiyana) and murti. 
In the sense of ‘image’, murti (derived from the root murch, ‘to solidify’, ‘to coagulate’) sig
nifies the coagulation of the essential fluidity of the divinity. In this mahgala, YR seems to 
echo the words of his direct guru K$emar3ja’s auto-commentary on PH 4, pp. 55-56: inpara- 
maiivah [...] cidrasasydnatdrupdiesatattvabhuvanabhdvatattatpramdtrddydtmataydpiprathate/, 
‘Paramasiva (...) manifests (lit., ‘displays’] himself both as the totality of principles, worlds 
and entities and as their respective experiencers, that are only a solidified form of the es
sential fluidity of consciousness’. See also Ksemaraja’s SpN I 2 quoted n. 226; also YR ad 
46. Quoted in Utpalavai?nava’s SpP (£astri Isl&mpurkar 6), the Cicchaktisamstuti, which 
develops the image, uses the same terminology: prdiydnai cidrasasyoghah sakaratvam upa- 
gatah/ avaiydyah prabodhdrke tudite svasvabhavabhak//, ‘The stream of the essential fluidity 
of consciousness solidifies, assuming (concrete) forms. However, it recovers its own essential 
nature (i.e., its fluidity], as does the morning dew, when the Sun of consciousness rises’.
225kridd — a key term of the doctrine.
226pracchadana points here to a central concept of the ¿aivism of Kashmir the tirodhana- 

iakti, power (or energy) of concealment of the Lord, itself a realization of his svatantryaiakti, 
his energy of absolute freedom. Cf. K$emaraja in SpN I 2: tato yam cidatmd bhagavan ni- 
jarasdiydnatarupam jagad unmajjayatiti yujyate, ‘Therefore, it is perfectly valid to say that 
the Lord who is consciousness brings about the emergence of the world by solidifying 
his own essence’, and ¿ivasutravimariini [¿SV] I 2: yah parameivarena svasvatantryaiaktyd-
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his own Self, glory to this Supreme Lord!

2. On the compendium227 Paramarthasara, artfully228 com
posed by the master, I, Yogaraja, make this brief commentary, 
at the request of the learned.

Karika 1

[The master] being of the opinion that the completion of this treatise
— in keeping with the system of nondualistic Saivism (sivadvayaddsana)
— requires first the removal of the unceasing flow of obstacles, such as 
apprehension,229 fear, idleness and doubt,230 which arise when one imag
ines oneself as primarily determined by that condition wherein the body 
and the like is taken to be the cognizer (dehadipramatrtd) ,231 now first

bhasitasvarupagopandrupayd mahdmdyaiaktyd svdtmany akdiakalpe ’nairitdt prabhjrti mayapra- 
mdtrantam samkoco \abhdsitah sa eva [...] bandhah, ‘A limitation is made to appear by Para- 
maiiva in his own being which is pure like the sky. Taking the form of [experiences, begin
ning with those of] Ana^ritaiiva and ending with [those of] the mdyapramdq\ this limitation 
is the effect of [ParamaSiva’s] energy of mahamdyd, which itself consists [for the Lord] in 
the veiling of his own nature brought about by his energy of freedom. That limitation alone 
(...] is bondage’.
227samkfepa — cf. YR’s symmetric statement in the colophon and n. 1445.
228yuktya could be understood more literally as ‘by means of, by having recourse to, rea

soning’, inasmuch as the exponents of the ¿aivism of Kashmir claim a rational justification 
for the doctrine; see n. 427. However, taking into consideration the context, we have opted 
for the translation: ‘artfully’, ‘skillfully’, as pertaining more directly to the composition of 
a text; this is all the more justified, inasmuch as YR can thus be seen as alluding to AG’s 
Paramarthasdra as a (skillful) rewriting of the Paramdrthasdm of Adi$e$a.
229In this context, where the dehddipramdtp is referred to, iankd is probably to be taken 

in the sense of vicikitsa, ‘uncertainty’ (‘incertezza’, in Gnoli’s translation [TA: 309]), ‘ap
prehension’; see YR ad 58 (avat.) and YR ad 83, which gives this definition: *[...] doubts 
occasioned by [the presence of] choice (vikalpaT; cf. Tantraloka [TA] XIII 198b, for a gen
eral description of iankd: iankd vikalpamuld hi idmyet svapratyayad iti, ‘Doubt originates from 
mental constructs. It may be pacified by one’s own [firm] conviction [viz., ‘when possessed 
of intense or average grace’ (tivramadhyaiaktipdtavatah)]’. In his commentary, JR quotes 
from the Niiatana (referred to in TA XIII 197-198) a definition of doubt as bondage par ex
cellence: vikalpaj jayate iankd sa iankd bandharupini/  bandho ’nyo na hi vidyate fte  iankam  
vikalpajdm// vikalpayasayuktasya na hi syac chreyasi gatih/ ,  ‘The doubt that arises from men
tal constructs takes the form of bondage. There is no other bondage than the doubt arising 
from mental constructs. The one who is concerned with exertions resulting from mental con
structs cannot attain to the highest goal*; also TA XII 24: iankyd jayate gldnih iahkya vighn- 
abhdjanam, and 25, which quotes Utpaladeva’s iivastotravali [¿SA] II 28: sarvdiankdianim 
margam numo mdheivaram tv iti. Note Sanderson’s usual translation of ianka as ‘inhibition’ 
(1985: 199, and n. 69; 1986: 181). See also Paratniikdlaghuvjtti [PTLvj] ad 18: kevalam 
pariksmaiankdtankatvam atropayogi iankayah [...] ekarasatadvimariatmakasamdveiavighnab- 
hutatvddt ‘The destruction of the doubt that is perplexity is alone useful, for this doubt is an 
obstacle to the absorption that consists in constant awareness of him only’. Sanderson (2007: 
379) casts doubt on the attribution to AG of the PTLvj*, but observes that this attribution is 
attested at an early date in the PM, probably 12th or 13th cent.
^S an d erson  2005: 91, n. 7, translates: ‘the multitude of hinderers, namely, such [states 

of mind] as hesitation, uneasiness, laziness, and uncertainty’.
23Xpramaq‘— lit., ‘agent of [presumably valid] cognition (prama)\ The two families of terms 

based on the roots jna (jnanat etc.) and md (manat esp. pramdna, etc.) present particular
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considers his reverence 232 to the Supreme Lord (paramešvara).
The essential meaning of the entire treatise is inherently present in 

this reverence, and it is through this reverence that is enabled absorption 
Csamáveša) in the divinity who is but one’s own Self (svátmadevatá) ,233 a 
uniform mass of blissful consciousness (cidánandaikaghana) ,234 once the

difficulties to the translator. We have tended to prefer ‘know’ and its derivatives for the 
former, and ‘cognize’, etc., for the latter — although both translations are etymologically 
closer to Skt. jňá than either is to the original sense of má, ‘to measure, determine’. Rather 
than become embroiled in the Germanic /  Latinate constrast, some have preferred the Greek- 
based ‘gnosis’ for jňána, for obvious reasons (Skt. jňáti would be an exact transposition of this 
term), but of course this too is, etymologically, just another variant of the IE root *gnó. To 
the extent, however, that the terms based on the root md retain an associative nuance with 
their origins in the Naiyáyika-Bauddha debates on ‘valid means of cognition*, it was thought 
at least permissible to employ here the rather more ‘academic’ associations of ‘cognize’, 
reserving the solid Germanic ‘know’ for jňá  and its derivatives — whose applications are both 
mundane and esoteric, but less often “technical” — in the sense of serving to disambiguate 
the concrete problems of the “knower” enmeshed in the trammels of mundane awareness. 
Along with pramátf ‘cognizer’ must be accounted an entire family of terms that serve to 
characterize the problematic of the concrete knower — prameya, ‘object of cognition’ (for 
the Nyáya, there is no ‘knowledge’ without a corresponding object — a position common to 
most “realisms”); pramána, ‘means’ of establishing a correct relation between the prior two; 
and pramá, the ‘valid’ cognition thus derived. If these associations are to be thus retained, the 
distinction in translation may to that extent be justified. In some contexts, however, stylistic 
and other constraints may operate to suggest a less rigid adherence to this strict distinction. 
See PS 30-31, 39-40, 60-61 concerning the two levels of error, as sources of bondage.
232pravanatá — lit., ‘his [constant] submission’. Cf. ÍPV1 1 (vol. 1:18ff.), in which prahvatá 

is synonymous with the pravanatá found here. Commenting upon Utpaladeva’s first words: 
kimcid ásádya mahešvarasya dásyám [...], ‘Having somehow realised my condition as being 
Maheivara’s servant [...]’, ÍPV 1 1 , 1  (vol. I: 18) elaborates the meaning and the connota
tions of this salutation: iha paramešvararp praú yeyam káyaváňmanasám tadekavi$ayatániyo- 
janálaksaná prahvatá sá namaskárasyárthah, ‘In this system, salutation means the reverence 
consisting in the dedication of body, speech and mind exclusively to Him’ (tr. Pandey); see 
Sanderson 2005: 89ff.
^ Í P V  11 , 1  (vol. I: 21) explains that the salutation and the vow, or celebration, of divine 

victory it implies, whether expressed or not, are interrelated: šuddhaprakášarp [...] pra- 
khyopákhyákramena svátmaparávabhásavisayabhávajigamLfayá nihŠe$otkar$ábhidhiyijayatyádi~ 
šabdánuvedhena parámaršaniyam, ‘Pure Light [i.e., consciousness, or the Lord] (...) should 
however be clearly apprehended by calling to mind some words like “jayati", “he is vic
torious”, which stands for all-surpassing greatness, with the intention of bringing it before 
one’s own as well as others’ consciousness by means of inner visualisation and its external 
expression [through the utterance of the salutation itself] respectively’ (tr. Pandey, vol. Ill: 
2, modified).
234cidánandaikaghana — lit., ‘mass consisting solely of consciousness and bliss’ (if the com

pound cidánanda be understood as a dvandva, as is generally the case); or 'mass consisting 
solely of the bliss that is consciousness’ or 'mass consisting solely of the bliss of conscious
ness’ (if the compound be understood as a karmadháraya or tatpurufa). For an inventory of 
more-or-less equivalent expressions gleaned from the commentary (cidekaghana, cidekavapus, 
cidekamurti, cinmurti, cinmurtatva, cinrůpa, citsvarúpa, cidghana, abhinnacidghana) suggests, 
beneath the diversity of style, an insistence on (1) the sole reality of cit — by appropriating 
qualifications normally associated with its “objects”, viz., vapus, múrti, růpa, etc.; (2) the 
materiality of cit, as the sole basis of the visible world. The mention ánanda in the longer 
versions of the compound seems destined to add a “sensible” dimension to that uniqueness. 
All of which might be alleged to favor the interpretation of the compound itself, not as a 
dvandva, but as a karmadháraya or tatpuru$a — for, precisely, cit and ánanda are not two; 
therefore our translation: ‘a uniform mass of blissful consciousness*.
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condition of finite cognizer (parimitapramatr) has been overcome:235

1. To You, the transcendent, situated beyond the abyss, begin- 
ningless, unique, yet who dwell in manifold ways in the caverns of 
the heart, the  foundation of all this un iverse ,236 and who abide in all 
tha t moves and all that moves not, to You alone, O Sambhu, I come 
for refuge .237

To You, whose form is the god that is my own Self, who are the essence 
of what is present (sphuratta) 238 in every cognizer,239

^ T h e  avataranika — lit., ‘descent*, is the preamble to the commentary proper, serving to 
introduce the verse, and clarifying the sequence of the text from one karika to the next.
^ S ilb u m  translates: 'qui reposes en toute chose’.
^ T h e  verse (a triftubh) is nearly identical to APS 1 (on the title and authorship of the first 

Paramdrthasara, see Intr., p. 2), substituting parastham gahandt for parasyah prakfter, and 
iambhum for visnum. The editions of the APS add to this mangala a verse (APS 2: dtmdmbu- 
rdJau nikhilo [pi loko magno 'pi nacamati neksaie ca/ aJcaryam etan mfgatf$nikabhe bhavambu- 
rdlau ramate m/?atva), to which nothing in AG’s PS corresponds. The Pandit edition of the 
APS omits those first two stanzas, beginning directly with the long narrative frame (garbha- 
grha*...) that precedes the exposition proper. Thus is the title Arydpancaliti justified: if the 
concluding verse is excepted, the text does consist of 85 aryas; see Intr., n. 16.
^ T h e  term sphuratta is one of the key words of the Trika. Mayrhofer, Monier-Williams 

CSanskrit-English dictionary [MW]), and other authorities consider the roots sphurt sphar, and 
sphay more or less related; the various senses that may attach individually to each root are 
often confounded in the usage of all, extending from ‘be enormous’ to ‘explode’. By reason 
of the frequency of their occurrences alone, and given the preponderance of the notion of 
light in this doctrine, the roots [pra-]kadf [p r a vi-, ava-]bha, bhds, sphurt etc., appear to be 
employed without major differentiation of meaning. Thus, we have preferred to translate 
them in a more or less anodyne fashion and indifferently with terms such as ‘appear’, ‘be
come evident’, ‘become patent’, ‘manifest’, etc. A passage from TAV V 123 supports this 
interpretation: commenting on bhasate durghapd iaktir of the verse, JR says: bhdsate svat- 
maikatmyena prathate, ‘[and so, that energy] “manifests itself*, [that is] it extends itself [as 
everything visible] inasmuch as it is [ever] identical with itself [viz., incapable of abolishing 
its own nature]’ (see the entire passage, n. 872); also TAV IV 14, where sphutayet is glossed 
as sakfdtkurydL However, to fully understand the connotations of these usages will require 
a complete exposition of the Saiva doctrine, which is rather the business of PS itself. The 
term sphuratta appears in IPK I 5, 13-14, in the context of defining citi — ‘consciousness’, 
or, as translated by Pandey, ‘sentiency’, or 'principle of consciousness’ (IPK, vol. Ill: 73), a 
term that is glossed by the Vimariini as yd citih citikriya tasydh pratyavamariah, ‘the act of 
consciousness which has self-reference’ (tr. Pandey, vol. Ill: 73). Being essentially reflec
tive awareness (pratyavamaiia), consciousness (ciri) is represented also as ‘supreme Speech’ 
(paravac), ‘freedom’ (svatantrya) and ‘sovereignty’ (atfvarya) of the supreme Self (paramat- 
man) (IPK I 5 13); as the ‘manifestation’ (sphuratta), ‘absolute being’ (mahasatta), and ‘heart’ 
fhfdaya) of the Supreme Lord (IPK I 5 14). IPV I 5 ,14  glosses again mahasatta as mahadevit 
through the citation (vol. I: 261): mahasatta mahddevi vtfvajivanam ucyate. On the Vai$e$ika 
and VaiySkarana concept of mahasatta, see Appendix 15, p. 339. Here, the use of the root 
sphur in the sense o f ‘to manifest’ is significant, for the Trika phenomenal world is neither an 
illusory appearance (viva/ta), as Advaitins hold, nor a real transform (parinama), as stated by 
followers of Samkhya and P&hcaratra, but the luminous manifestation of the Lord (or spanda 
principle) that is implicit in every act of consciousness and which “surges forth” periodically 
as the insight determining even the possibility of awareness. See SpN I 3.
^ S e e  PS 49 and YR ad loc.
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Sambhu, [appropriation of] whose nature becomes [for the aspirant] 
the ultimate goal (sreyas) ,240 who are as well [absolute] Being (satta.),

I come for refuge to You as my protector in order to attain absorption 
in You;

By the word ‘eva’ the author means: i  take [refuge] in Sambhu, not 
in some other god operating within the realm of Illusion (maya), who is 
[therefore] different from me — Sambhu, the divinity who has taken the 
form of my own S e lf.241 Thus the master excludes any connection with 
another divinity.242

Moreover, what sort of Sambhu? 243

240Or ‘whose nature is unsurpassed (anuttara) felicity’. One might suspect here a play on 
the word sreyas — a term commonly used by the MTmamsakas in the sense ‘the goal par 
excellence’; that is to say, the reward, in the largest sense, deriving from strict performance 
of the sacrifice: the maintenance of the good order of things (dharma) and, ultimately, the 
personal reward thereto pertinent, long life and, at its conclusion, residence among the gods. 
Where the text declares no explicit purpose deriving from the ritual, the Mimamsakas posit 
this “general” end, for every act should be undertaken in view of some result, whatever it may 
be. So, in later loose usage, ireyas becomes a term for the ‘purpose of purposes’, something 
akin to the Platonic ‘Good’, human felicity in its most abstract form, or (even better) ‘heaven’ 
— but generally to be distinguished from the ‘other-worldly’ purpose (which is not an “end”), 
mukti, liberation. In our text, however, some occurrences of ireyas appear to refer to mukti; 
see also n. 150 and 1421.
2Aliambhum svatmadevatakaram eva prapadye na ca punar mdyanta£cdrinam kimcid bhinnam 

devam. See iPV I 1, 1 (vol. I: 29): sambhavann hi maydgarbhadhikdrino vifnuvirincadyah, 
‘There do exist [deities] powerful within the pale of maya, such as Visnu, Virinca (=  Brah
ma), etc.’; and iPV I 5, 13 (vol. I: 254-255): ‘Those operating within the pale of maya are 
Brahma, Vi$nu, Indra, etc.’; cf. BAU 1 4, 10 (quoted by R ad APS 80), characterizing the 
palu: atha yo ’nydm devatdm updste anyo ’sau anyo "ham as mid, na sa veda/ yathd paiur evam 
sa devanam, ‘So whoever worships another divinity (than his self) thinking that he is one and 
(brahman) another, he knows not. He is like an animal to the gods’.
2A2anyayogam vyavacchinan: the indeclinable eva is used in two different senses: ovad/ia- 

rana, ‘determination’, ‘ascertainment’ (viz., ‘that very X’); and that of anyayogavyavaccheda, 
‘exclusion’ (viz., ‘X only’), as is the case here. Cf. IPV 11,1 quoted n. 241.
243The syntax of commentaries on versified texts is relatively free; two exegetical proce

dures are followed: the dandanvaya, ‘rod-like syntactic construction’, and the khanddnvayat 
‘syntactic construction [made clear] by [having recourse to its] elements (khanda)’. Begin
ning with the subject (if expressed), ending with the verbal form, the dandanvaya method 
places the intermediary words in their respective cases in keeping with the normal prose or
der. Such is the style of Mallinatha’s commentaries on Kalidasa’s works. Here, and through
out his commentary, YR follows the khandanvaya style: the long sentence constituting the 
entire karika is first reduced to its core sentence: tvam eva £ambhurp £aranam [prapadye = ] 
sam£raye, which is then explained in the order of its words. Then, the exegete explains the 
other words of the sentence — all here adjectives qualifying ‘i ambhum’ — by asking questions 
that elicit the qualifications as responses: ‘what sort [of Sambhu]?’ One will find excellent 
illustrative examples of this style in YR’s commentary ad 98-99. Note that the question: 
‘what sort [of Sambhu]?’ (kim bhutam) will be again answered in karikas 10-11, 43, and, 
even more elaborately, in karikas 64-66. At the same time, YR’s commentary adheres to 
the general principles of Indian hermeneutics in stressing the inner coherence Csamgati) of 
the text, and in raising possible objections and offering solutions (akfepasya samadhdnam); 
cf. Grimal 2000: 765-785.
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Transcendent (para)244 means ‘full’ (puma), namely, ‘replete with all 
five energies’: Consciousness (cit), Bliss (dnanda), Will (tccha), Knowledge 
(/ñaña), and Action (kriyà), 245 and who has thus the nature of the Unsur
passed.

Thus is he ‘situated  beyond the abyss’.
Now, beyond the abyss246 means ‘beyond the principle of mâyà' (má- 

yátattva) [viz., beyond the category of apparently objective existence],247 
ever remaining in his transcendent (para), or all-encompassing (pûrna) 
nature, that is, remaining on the pure path (suddhádhvan)2AS [composed 
of the five principles] beginning with áiva and ending with vidyá.

And although he manifests himself (sphurat) as marvelously differen

244Same gloss in YR ad 43. In this acceptation, ‘para’ appears to have been derived from 
the guna degree of the verbal root pf, ‘fill’ (present: piparti), with suffix -a.
2450n  the Lord’s éaktis, especially his five fundamental éaktis, see PS 4, YRad loc., PS 10-11, 

YR ad loc., and PS 14.
2460n  the meaning of gahana, see ÁPS 6b: mohándhakáragahanát tasya katham bandhanán 

moksah, and R ad loc. According to R, the adjective gahana (lit., ‘dense’, ‘impenetrable’), 
as qualifying the noun bandhana, means ‘difficult to destroy’ (duruccheda). In this under
standing, APS 6b means: ‘How is the limited soul to be delivered from bondage, [which is] 
difficult to eradicate because of the darkness that is delusion?’ (We differ from Danielson’s 
understanding of the verse.) See also TÀ VIII 322a, which associates máyátattva with ga
hana: máyátattvam vibhu kila gahanam arupam samastavilayapadam/ ,  ‘màyàtatt\>a is indeed 
pervasive, impenetrable, formless. It is the abode of dissolution of the entire universe’. This 
rather cryptic statement is further explained by JR: vibhu vyàpakam ata eva gahanam/ arûpam 
iti sûksmatvât/  samastavilayapadam iti sûksmena kramenátra viévasyávasthánát, ' vibhu means 
“pervasive”, therefore “impenetrable” (gahana). It [viz., máyátattva] is “formless”, due to its 
subtlety. It is the “abode of dissolution of the entire universe”, for the entire universe re
mains there in a subtle sequence’. In other words, since phenomenal diversity in its entirety 
(meya) arises from the tattva named máyá, it is considered to abide there in a subtle form. 
As such, máyáguhá is also defined, in TÀ VIII 308a, as jagadyoni, the ‘womb of universe’. We 
will devote a separate study on the Trika notion of a threefold máyá, namely, máyágranthi, 
the ‘knot’ (or máyábila, the ‘cavity’), máyátattva, the ‘principle’ (or máyáguhá, the ‘cavern’) 
and máyáéakti, described in PS 15. Cf. BÁU IV 4, 13: yasyánuvittah pratibuddha átmá/  asmin 
samdehye gahane pravistah/  sa viévakft sa hi sarvasya kartá/ tasya lokah sa u loka eva, ‘Who
ever has found and has awakened to the self that has entered into this perilous inaccessible 
place (the body) (samdehye gahane) [note that Senart translates: ‘engagé dans les ténébreuses 
complexités du corps’], he is the maker of the universe, for he is the maker of all. His is the 
world. Indeed, he is the world itself, and Sankara [ = á] ad loc.: gahane visame anekaéatasa- 
hasravivekavijñánapratipak$e visame, ‘a place inaccessible, that is a place with hundreds and 
thousands of obstacles to attaining enlightenment through discrimination’.
247In the nondualist áaivism of Kashmir, creation is nothing but the Lord’s manifestation; 

the tattvas are thus the categories, or ‘principles’, constitutive of this manifestation; in some 
cases they are better rendered as Teality-Ievels’ (see Sanderson 2005: 104, n. 45); on this 
concept and its etymology, see PS 10-11 and YR ad loc. The first five tattvas are grouped 
together as the éuddhàdhvan, the pure path; the aéuddhádhvan includes the other 31. On 
máyátattva, see also n. 246.
248This notion accounts for that ideal, or internal, level of manifestation, which has not yet 

materialized into actual creation. As Michel Hulin (1978: 305) states, at the level of the 
éuddhádhvan, ‘áiva [fait], si l’on ose dire, le tour de sa nature* (‘Siva, so to speak, takes an 
overall view of his own nature’).
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tiated, when manifesting various states of consciousness,249 he does not 
deviate from his transcendent nature, which is all-encompassing.

As it has been said in the SpandaÉâstra:

Even though different [states of consciousness, such as] wak
ing, etc.,250 that are not [truly] different from him ,251 proceed 
from him ,252 he never departs from his own nature, which is 
that of pure agent of experience (upalabdhr) .253

249Reflecting on the states of consciousness (avasthâ) — waking (jägrat), dream (svapna), 
deep sleep Csusupti) — has, from the time of the earliest upaniçads, the BÄU and ChU, been 
a way of discovering the inner àtman, for susupti is taken to be the stage (avasthâ or sthàna) 
where objectivity resolves into its source, as it were. See BÄU I I1,15-19 (svapna and sufupti), 
IV 3, 9-34 (jâgrat, svapna and susupti), with the famous image (IV 3 ,18) of the âtman/purufa 
continuously wandering through the two states of waking and sleep, as a great fish swims 
from one bank of the river to the other, see also BÄU (II 1, 15-19, IV 3, 9-20); ChU IV 3, 
3; VIII 6, 1-3; VIII 10-11; KauBU III 13; ¿B X 3 3, 6 and 5 2, 11-15; BSBh I 1, 4 and I 
1, 23. In accordance with a recurring pattern where + 1 completes a series of three in an 
enumeration (see Malamoud 1989: 140ff.), some texts, like MuU III 2 8 (quoted by R ad 
ÄPS 70), postulate a state (not yet designated as the ‘Fourth’, turiya or turya) transcending 
all three: vidvân nâmarùpâd vimuktah parât param purusam upaiti divyam, ‘He who knows, 
delivered from name and form, attains the divine Being, higher than the highest’; see also 
ChU VII 24,1 : yatra nänyat paiyati [...] sa bhümà. It is MäU 7 and 12 that, for the first time, 
explicitly adduces a caturtha, ‘fourth’ state (on the MäU and its exposition by Gautjapada, who 
lived before ¿ankara, see PS 35 and YR’s gloss). The ¿aivism of Kashmir adds a fifth, turyâtita, 
‘beyond the Fourth’, the ‘trans-fourth’ state. Thus is developed the logic of transcendence, in 
consequence of which the ¿aivism of Kashmir postulates above Siva himself, Paramaiiva; see 
YR ad 14 (and n. 513), which establishes the correspondence of turya with the ‘pure path’ 
(iuddhadhvan), i.e., the totality of the first five tattvas; also YR ad 15 and 85-86.
^A ccord ing  to the SpN (Singh: 34), ‘etc.’ includes not only dream (svapna) and deep 

sleep (susupti), states of consciousness common to all (lokaprasiddha), but also concentration 
(dhâranâ), meditation (dhyâna) and intense absorption (samâdhi) that are proper to yogins. 
SpN 13 seems to establish a term-by-term correspondence between waking /  dhâranâ, dream 
/  dhyâna, and deep sleep /  samâdhi. On this point, see éSV I 8-10 (Singh: 43).
251 According to SpN I 3, tadabhinne may be understood as a hetugarbhavtiefana, an ‘ad

jective containing an implicit reason’. Thus one could understand: ‘Even though different 
[states of consciousness such as] waking, e tc , proceed [from him], he never departs from 
his own nature, which is that of a [pure] agent of experience (upalabdhf), for those [states 
of consciousness] are not [truly] different from him’.
^ O r  else (according to the gloss prasarpati = pravahati sati): 'flow on’, i.e., ‘go on appear

ing’. However, our translation of prasarpati as ‘proceed from’ is also supported by the SpN 
which emphasizes the process of manifestation, expression of the Lord’s absolute freedom: 
anena câtidurghatakâritvam eva bhagavato dhvanitam/ yasmâj jâgarâdivibhedam ca prakàiayati 
tatraiva ca svâbhedam iü bhedâtmanâ tadabhedâtmanobhayâtmanà ca rùpenàparâparâparâpa- 
râ&aktitrayasvarüpena sphurati, ‘This [adjective ‘tadabhinne’] suggests that the Lord accom
plishes [what is otherwise] difficult to construe. Inasmuch as he [is the one who] manifests 
(prakàiayati) the different states, waking, etc., [he manifests] his own lack of difference 
vis-à-vis that [manifestation of difference]. Thus, he manifests himself as differentiated, as 
non-differentiated and as both differentiated and non-differentiated when he assumes the 
form of the triad of his energies, viz., non-supreme, supreme, supreme-non-supreme’.
^ S p K  I 3. Ancient commentators, as well as modem scholars, have variously interpreted 

this verse (see Silbum, Singh, Dyczkowski ad SpK), largely for the reason that the syntactic 
construction of the first hemistich may be analyzed in two ways, as shown by Kçemarâja in
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Beginningless means ‘ancient’, 254 due to the presumption of priority 
Cádisiddhatva) 255 [that necessarily devolves] from his status as the

his Spandanirnaya. In the first interpretation, the first hemistich is to be taken as a locative 
absolute in which the tatpurusa compound tadabhinne is an adjective qualifying jágradádivi- 
bhede ’pi, and prasarpati is the locative of the present participle« We have preferred to retain 
this interpretation in our translation inasmuch as Ksemarája also seems to prefer it (see the 
beginning of the gloss: lokaprasiddhe [...] bhede yogaprasiddhe ’pi vá [...] prasarpaty anyán- 
yarvpe pravahati sati arthát tat tattvam [...] naiva nivartate). In the second interpretation, tad 
becomes an autonomous pronoun, and the subject of the present indicative prasarpati. tat 
would then refer to the spanda principle, and the meaning would be: ‘Although that [spanda 
principle] flows on (prasarpati = prasarati) [i.e., ‘assumes diversity’ (vaicitryam gfhrtáti)] in 
different [states of consciousness such as] waking, etc., which are not [truly] different from 
it, it never departs from its own nature which is that of a [pure] agent of experience’ (see 
Silbum SpK: 71); or else, if one retains the alternative understanding of jágradádivibhede ’pi 
as jágradádivibhede *pi sati, offered by SpN: ‘Although that [spanda principle] flows on [i.e., 
‘assumes diversity’], when different [states of consciousness such as] waking, etc., take place 
[...]’. The two interpretations — equally supported by SpN — are not fundamentally dif
ferent, except for the emphasis that the first puts on the absolute freedom of the Lord. The 
káriká means that ¿iva, or the spanda principle, is the condition permitting such states of con
sciousness; the essential nature of ¿iva is that of pure agent of experience (upalabdhf), and 
this persists even when one dreams, or is in deep sleep. In other words, states of experience 
such as waking, etc., may differ phenomenally, but ¿iva, as Experiencer, remains one and the 
same as consciousness. See SpN I 3: nivartate niján naiva svabhávád upalabdhftah: tat tattvam 
nijád anapáyinah sarvasyátmabhútác cánubhaviqrúpát svabháván naiva nivartate, ‘This [spanda] 
principle never departs from its immutable nature, which consists in being the universal Self 
and the [pure] agent of experience’ (on the meaning of upalabdhf, glossed as anubhavitf, see 
n. 337). As observed by SpN, this metaphysical truth has its practical counterpart in spiritual 
practice and experience: ataá ca jágarádidaáávasthito ’py evam imam svasvabhávam pariáilayan 
yaá cinute sa iañkara evety upadijtam bhavati, ‘Thus, this verse teaches that, although himself 
the basis of differentiated states, such as waking, etc., he who persists essentially (cinute) 
while contemplating his own undifferentiated nature is that very ¿añkara’. PM ad MM 19 
[PM 19] quotes SpK I 3.
254Cf. BÁU IV 4, 18: te nicikyur brahma puránam agryam, ‘They have realised the ancient 

primordial Brahman’.
^ S e e  Utpaladeva’s iPvj-11,2, where the term ádisiddha of the káriká, lit., ‘established from 

the beginning’, or ‘logically prior’, is glossed both by pürvasiddha ‘formerly established’ and 
purána ‘ancient’. It means that the cognizer is prior to the cognition, that he is its condition 
sine qua non. The subject precedes the object, which is but the object of his cognition, and as 
such is established (siddha) first. This question of the Lord’s ádisiddhatva is discussed at length 
in SpN I 2, while answering the Buddhist objection that there is no Self, no ultimately real 
Knower, that which we consider real is, for want of a better word (cf. SpN 14) a continuum, a 
series, of cognitions (jñánasantána). K$emarája demonstrates that a denying subject is needed 
for denying the Self; in other words, that without a denying Self, there cannot be denial of the 
Self, for this denial would be then a painting without a canvas (abhittikam etac citram). The 
proof of the reality of the Lord is precisely his manifestation as denying subject Therefore 
the text can conclude: bhagaván ádisiddhasvaprakááamürtir asóti, ‘The Lord, being logically 
prior (ádisiddha), and in the form of self-luminosity, does exist’. Such arguments as to the 
logical priority of the Self or consciousness are found in all the Indian idealisms: cf. ¿añkara’s 
Upadeáasáhasri 97: siddhá tarhy átmanahpramátuhsvatahsiddhihpramánanirapeksatayaiva. In 
ÍPW  11,2 (vol. 1:51), AG, while answering the objection that in the case of fire inferred from 
smoke, it is smoke that is established first, contrasts that sort of priority with the priority 
of the Self, which is qualified as purána, since there cannot be any objectification of the 
Self, the pure subject. See also SpP avat., p. 6, which deals with the concept of ádisiddhatva
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cognizer present in all possible perceptions as the principle of experience 
itself (anubhavitrta);

unique means ‘unaccompanied*, for the attribution to him of differ
ence makes no sense, inasmuch as he is universally present (sphuranat) as 
the unity of consciousness (cidaikya).

The master goes on: ‘who dwell, e tc .’.
Even if he is of this sort, yet, out of his own freedom (svatantryajj he 

has penetrated in manifold ways, that is, in many different ways, into 
the caverns (gu/ia), that is, into the caverns that are the hearts (hrd) 256 
[of all limited cognizers], whether they be Rudras or ordinary souls (Jcse- 
trajna) .257

In other words, even though his nature is [unitary] consciousness, he 
situates himself as the variety of cognizers, manifesting (abhasya) himself 
freely (svayam) as insentient or sentient, just as an actor [assumes various 
roles].258

Therefore he is ‘the foundation of all this universe*.259

while demonstrating the irrefutability of the Spanda doctrine. Thus IPK (I 1,2)  affirms the 
logical priority of the Self, i.e., the spanda: ata eveivarapratyabhijnaydm ddisiddhir ity uktam 
(correcting a misprint [adisidd/iarj in Dyczkowski’s edition). In IPV 1 1 , 2  (vol. I: 55), AG 
glosses the term adisiddha with avicchinnaprakala, ‘of uninterrupted light’, and relates it to 
the next word of the karika, maheivara, the ‘sovereign Lord’ — who is such on account of his 
being uninterrupted light, manifesting himself thereby as omniscient (/ndtf*) and omnipotent 
(kartr). AG attributes the meaning ‘eternal’ (see Pandey’s transl., p. 10), or ‘eternally present’, 
to adisiddha — a meaning that can be retained in YR’s commentary, where adisiddha glosses 
anddi, ‘beginningless’. On purdna, see YR ad 7; also the avat. ad 47-50, which refers to the 
concept of ddisiddhatd.
256The expression addresses the problem common to all monisms: how can one reconcile 

the oneness of the Lord, the only Real, with phenomenal diversity? The Lord’s immanence 
consists in his being the consciousness of each and every finite being, from the Rudras to the 
ksetrajnas. guha, ‘cavern’, is a designation of maya, 'power of differentiation’, or ‘delusion’. 
It is not to be taken as a mere metaphor, rather, it is a technical term that designates one 
aspect or level of maya, seen as threefold; see n. 246.
257The phrase associating rudras and ksetrajnas recurs as a motif in Trika texts; cf. YR ad 

5, 6, 14, 23 and SSV, mahgalacarana: rudraksetrajnavargah samudayari yato yatra visrantim 
fcched [...] caitanyam ¿ahkaram taj jayati, ‘Victory to this consciousness of ¿ahkara from 
which proceeds the host of Rudras and ksetrajnas, and in which they come to rest’. It is a 
way of classifying the multitude of cognizers (pramatf) — or, as stated by PS 5, of ‘enjoyers’ 
(bhoktf) — endowed with bodies (or, more generally, ‘forms’), faculties (karana) and the 
corresponding attributes iguna), into a hierarchy of categories, according to the degrees of 
excellence of their faculties: gods (Rudra, etc., viz., Brahma and Vi$nu), men (among which 
the yogins enjoy extraordinary faculties and powers), and 'animals’, this latter category in
cluding stationary beings (sthdvara) such as plants; see Appendix 1, p. 317.
258The analogy of the actor is recurrent in Indian speculation, one of the better-known 

examples being the danseuse (or actress) of the Samkhyakdrikd. The theory of the seven 
subjects (saptapramdq) is implicitly referred to here. See YR ad 14, and SpN I 1 quoted in 
Appendix 10, p. 330. For the same analogy of £iva as an actor, see YR ad 5 and 26.
^ T h e  juxtaposition of the two epithets sarvalaya and sarvacaracarastha points once again 

to the simultaneous transcendence and immanence of the Lord. The epithet sarvalaya is 
another formulation of SpK I 2: yatra sthitam idarn saivarp karyam [...], ‘[The One, i.e.,
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The foundation, the place of repose (viérântisthâna) of all this uni
verse (sarva) [viz., ‘the place whereon reposes’, that is, ‘on which 
depends’, all this universe] — namely, this [manifest] world (Jagat), con
sisting of all cognizers, whether they be Rudras or ordinary souls, and, as 
well, of all objects of cognition (prameya) .260

For is it not well known 261 that this universe, which indeed is grounded 
in the universal knower (pürnapramâtf) [viz., the Lord, or conscious
ness],262 is nevertheless referred to in various ways, manifesting (prakàsa- 
maria) itself through difference, as though emerging263 [from the placid 
sea of unity], urged on by a pressing need 264 to articulate everything into 
pairs of knowers and knowns (grâhyagràhaka)?

If this were not the case, this universe would not exist at all — for it 
would be on such hypothesis other than Light (prakàsa) .265

Consciousness] in whom is situated all this product, i.e., all this world [produced by that 
Agent who is the Lord, or Consciousness ...]’.
260On jagat, see, esp., n. 465.
2blkila — see Emeneau 1969: 24Iff. The commentator wishes, as it were, to distance 

himself from such a report, without denying it.
262Cf. IPK I 4, 8: tan maya dfsyate d[$to yam sa ity àmjiaty api/ gràhyagràhakatâbhinnâv 

arthau bhàtah pramàtari, ‘Therefore, when there is the reflective awareness “that is seen by 
me, that was seen by me", “this", “that", the two elements though divided into perceiv
ing subject and perceived object are manifested within the [true] cognizer (pramàtari)’ (tr. 
Torella IPK: 110).
263In SpK I 2, the term corresponding to unmagna is nirgata: yatra sthitam idam sarvam 

karyam yasmâc ca nirgatam.
264Cf. the apeksà of the grammarians — the ‘expectation’ or ‘need’ aroused by one word 

for another in a tight syntactical relationship, as the apekfà of an active transitive verb for 
an accusative direct object.
^ T h is  is the first statement, in YR’s commentary, of a major thesis of the ¿aivism of Kash

mir: only that exists which shines, i.e., that alone exists which is known. This fundamental 
principle will come up again in the discussion of kâ. 5, 7 and 8, as well as in kâ. 30 and 
its commentary, where it will be given as a formula, unfortunately truncated, quoted by YR: 
[...] nàprakâfah prakàfate, *[...] That which is not luminous cannot manifest itself [lit., ‘illu
mine’]’. — or ‘the absence of appearance does not appear’. Cf. SpN I 2: iha yat kincit [...] 
tadyadi na prakàJate na kincit, ‘Whatever is here, in this world, [...] if it does not shine forth 
[viz., appear], it is nothing [i.e., it does not exist]’; again in PS 49; also ÏPK I 5, 3b (quoted 
in SpN 1 5): prakctfâtmâ prakàéyo ’rtho nàprakàéaé ca siddhyad//, ‘The object that is made 
manifest [lit., ‘that is illumined’] has Light/consciousness for its essence. That which is not 
Light does not exist [lit., ‘cannot be established’]*; also Ajadapramâtpiddhi [APS] 13, quoted 
in SpN I 5 and ÎPV 11,5 (part of the second hemistich) and I 5, 3 (entire verse): evam dtmany 
asatkalpàh prakâJasyaiva santy am ï/ jadàh prakâ/a evâsti svâtmanah svaparâtmabhih//, ‘Those 
objects, insentient, are treated as (or “seem to be") inexistent vis-à-vis the Self; neverthe
less, they do exist as belonging to Light; the Light of one’s own Self alone exists, [whether 
it comes] from the selves of others or one’s own’. The context in which ÎPV 1 1 , 5  quotes 
this verse (second hemistich) may aid in its understanding: paratvam kevalam upâdher de- 
hâdeh sa càpi vicàrito yàvan nànya iti vidvah pramàqvargah paramàrthata ekah pramàtà sa eva 
câsti/ tad üktam prakàfa evâsti svâtmanah svaparàtmabhir iti/ tatas ca bhagavân sadàfivo jà- 
nâtlty atahprabhfti krimir api jànàtityantam eka eva pramàtà, ‘Otherness only derives from 
limiting conditions such as the body, and these [limiting conditions themselves], as soon as 
they are investigated, [turn out] not [to be] different [from the universal Self]; therefore the
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Reflection 266 on the pronoun [‘all’ (sarva)]267 gives rise to the ques
tion: ‘whence emerges this all (visva)?’268

Yet, for all that, the nature of the Lord is not merely transcendent 
Csamuttirna); therefore the master says: ‘[You] who abide in all th a t 
moves and all tha t moves no t’, for he is ever present also in the form of 
this sentient and insentient universe, as has been said:

Since You are indeed the creator of All, O You, who permeate 
all, therefore,You alone are this All.269

In accordance with this rule, it makes no sense to posit as an effect some 
other unmanifest (aprakdiamana) entity that is not part of that [manifest
ing cause].270

According to the Spandakarika:

It is the [Lord] himself as the enjoyer who is, always and every
where, established in and through the objects of enjoyment,271

it is the Lord himself who appears (cakasti), now one way, now another.

entire crowd of knowers is, in truth, one knower, and this [knower] alone exists. This has 
been said [by Utpaladeva]: “The Light of one’s own Self alone exists, [whether it comes] 
from the selves of others or one’s own”. So there is just one knower, whether expressed 
as “Lord Sadaiiva knows” or even as “the worm knows.” ’ An echo of that verse may be 
found in YR’s gloss ad 58. The Trika notion according to which there is no other reality than 
Light/consciousness, and the correlated concept o f ‘reflection’ (pratibimba) are anticipated in 
Kadxakopanisad [Kali] II 2,14-15: tad etad iti manyante ’nirdefyam paramam sukham/ katham 
nu tad vijdniyam kim u bhati vibhdti vd // na tatra suryo bhati na candratarakam nema vidyuto 
bhanti kuto yam agnih/ tarn eva bhantam anubhdti sarvam tasya bhdsa sarvam idam vibhati//, 
‘This is that and thus they recognise the ineffable, Supreme Bliss. How then may I come 
to know this? Does it shine (of itself) or does it shine (in reflection)? The sun shines not 
there, nor the moon and the stars, these lightnings shine not, where then could this fire be? 
Everything shines only after that shining light. His shining illumines all this world’; note 
that Kali II 2 ,1 5  = Muli II 2 ,10 , ¿vetadvataropanifad [¿vU] V I14.
266pratyavamaiia.
^ S u c h  reflections are ancient; see Appendix 2, p. 318. Cf. YR ad 17.
268The question is likely inspired by the grammatical notion of the pronoun (sarvanama) 

— a (single) noun capable of representing a multiplicity of other nouns: ‘whence comes 
this multiplicity to which we refer by a single word, the Lord?’ In a sense, the Lord is the 
prototype of the pronoun.
269The source of the quotation has not been discovered. For the reasoning, see SpN I 2, 

quoted n. 265. See also the lost commentary of Somananda on the Pardtniika [PT], quoted 
in Paratrttikdvivarana [PTV] 4 (Singh PTV: 32, Skt. text): kim bahuna sarvam evdnuttaram 
anuttaratvat, ‘Why say more? All [this universe] is unsurpassed, because he [the Lord] is 
unsurpassed’.
270For if it were an effect, it would ipso facto be manifest. YR presumes here a “world” 

that would not be part of the Lord, which would be nothing but an “effect” separated from 
him and therefore devoid of “luminosity”. But such a supposition contradicts itself, for how 
would such a “world” make itself known? Similar phraseology and reasoning in YR ad 27: 
anyasyaitadvyadriktasya aprakdiardpasya prakdJamdnatdbhdvat; also in YR ad 5 and 10-11.

271 SpK II 4b. i>SV 114 observes that this verse hints at the bhedabheda state of experience. 
YR quotes again SpK II 4b in his gloss ad 74.
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In other words, to You, who are such, that is, who are unsurpassed, 
who take the form of that god who is the Self of everything, and who, 
though in essence the marvel of supreme ipseity (pardhantdcamatkara) ,272 
have yet assumed diversity; and, even more, to You who are supreme 
Light, free from duality (advaya); to You who are, as well, extreme, in
frangible freedom; to You, O Lord £ambhu, I come [for refuge]. I absorb 
myself (samdvtfami) in You alone who are such, that is, who are my own 
Self in the marvelous form of supreme ipseity to be experienced by mak
ing use of the adventitious ego (krtrimdhankara) 273 [that limits the Self] 
to the body, etc.

With this summary sentence,274 which teaches that the supreme state 
to be attained is absorption in [what is already] one’s own essence (sva- 
svabhava), the teacher has stated in abbreviated form the purport of the 
text in its entirety, via notions of what must be done and what must not 
be done that will be explained in detail later.275

^ F i r s t  occurrence in this text of a key concept of this school: camatkara is one of the 
notions common to Kashmiri aesthetics and speculation. The term characterizes both an 
aesthetics (rasasvada) and a mystical experience (brahmasvada) — which are ‘analogically 
related, but differentiable’ (Gerow 1994: 188) — via a shared aspect: that o f‘wonder’, ‘won
derment’. In the attempt to understand or describe and name this experience, other concepts 
have been forged that emphasize its other dimensions, involving two main semantic fields: 
nirvjti, ‘serenity’, ananda, ‘bliss’, atmavUrdnti, ‘repose in the Self, on the one hand, and rasa, 
‘flavor’, carvand, ‘delectation’ (lit., ‘mastication’), on the other. All these terms are com
mon to both fields of experience, even if they appear to have greater scope in aesthetics; 
see ABh ad VI 31, vol. I: 279, which justifies such technical terms on the basis of their 
common use: tatha hi loke sakalavighnavinirmukta samvittir eva camatkdranirveJarasandsvd- 
danabhogasamdpattilayavUrdntyddidabdair abhidhiyate, ‘For, in ordinary life, by the various 
words “wonderment” (camatkara), “immersion” (nirveda), “relishing” (rasand), “tasting” (d- 
svadana), “perfect realization of enjoyment” (bhogasamapattft, “absorption” (laya) [lit., ‘dis
solution’], “resting” (vtirdnti), etc., is expressed that [form of] consciousness which is free 
from any obstacle’; see Appendix 3, p. 320.
273That is, by instrumentalizing the adventitious, ‘manifest’, ego in the quest for transcen

dence. The concrete ego is, as Sankara observes, the existential form of the transcendent 
absolute.
274 grahanakavdkya.
^ W h a t  is to be attained is identification with the anuttara, that is, with one’s own Self; what 

is to be abandoned is the kftrimdhankara, the ‘adventitious ego’, that considers the Self limited 
to the body, and identifies with wordly experience. Similar statement in Rdmakantha’s com
mentary on SpK, commonly known as the Vivjti, “Extensive Explanation” [SpV], although 
entitled SpandasutrdrthdvaH, the Necklace o f Meanings [Strung Upon] the Thread o f die Spanda 
[a pun on ‘sutra’]; see SpV 1 1: vyakhydtaS ca ayam adi&okah samastaprakarandrthopakfepa- 
garbhah, ‘Thus we have shown that this first verse contains, in a nutshell, the meaning of the 
entire work (or manual)’.



72 TRANSLATION

Kárikás 2-3

Thus, through the intermediary of this verse of praise, the author has 
stated the essential purport of the manual,276 namely, nonduality. Now, 
making explicit [as is required at the beginning of a treatise of this sort] 
the ‘descent of the sastra’, 277 he explains, in the following two áryás, its 
subject matter, its relation [to that subject matter, that is, the relevance 
thereto of this work and of the entire Šaiva doctrine there expounded], 
etc.:278

276prakarana — AG’s verses are also referred to as a prakarana in the avat. ad PS 105. See 
Vácaspatya s.v.: šástrasiddhántapratipádake granthabhede, *[prakarana] means a category of 
text expounding the established doctrine of a system’, and, quoting Vedántasára 3, refers to it 
as an example of the textual genre: asya vedántaprakaranatvát [...], ‘[It is thus called] because 
it has for its topic the Vedanta [...]’. In fact, the primary sense of prakarana is ‘topic’ (asmin 
prakaranet etc.), but the term is employed, by synecdoche, to designate a text that introduces 
a topic, which therefore constitutes an ‘introduction’ to it that is considered elementary; the 
term also designates one of the ten types of rúpakaf which has for its subject “topical” mat
ters, that is, does not deal with otherworldly gods or heroes. See also the Vidvanmanoraňjant 
ad Vedántasára 3, which quotes Parášaropapurána XVIII 21-22: šástraikadeiasambandham 
šástrakáryántare sthitam/ áhuh prakaranam náma granthabhedo vipašcitah/ / ,  ‘The learned call 
prakarana that particular category of texts which deals with one part of a system or is estab
lished in [service of some] other purpose of the system [e.g., as a manual]*. Note that the 
Spandakáriká is defined by Ramakan^ha (see n. 275) as belonging to the same class of texts, 
that of prakarana.
277šástrávatára — a šástra involves transmission through a tradition, which transmis

sion may be of five sorts, which SpP, avat., p. 2 expounds in detail: tatrámi$ám šás- 
tránám sambandhas távat paňcavidhah/  paro mahán divyo divyetara itaretaraš ceri, ‘The rela
tionship [between those who reveal] these šástras [and their disciples] can be of five kinds, 
namely, “supreme”, “great”, “divine”, “human”, or “mutual” ’. For further details on this 
classification, see Dyczkowski SpK: 360.
^ T h e  ‘etc.’ covers the two remaining aspects of the ‘descent’, namely, the aptitude of the 

pupil (‘is he qualified?’) and the goal presupposed by the teaching (‘is it possible of realiza
tion?’). Here is an example of the methodology of Indian hermeneutics, whose objective is 
to establish, at the threshold of the text to be commented upon, the anubandhas, that is the 
'preliminary considerations’ or ‘requisites’ as Hiriyanna translates the term in his edition of 
the Vedántasára (pp. 20 and 45), without which no study of šástra should be undertaken. 
The main anubandhas are foun the determination of the disciple’s aptitude (adhikára) to 
study the matter at issue (it concerns as well his ritual and social qualifications), the sub
ject (vi^qya), the mutual relation (sambandha), the end to be attained (prayojana). As the 
Vedántasára explains, sambandha means ‘the relation of what has to be made known — that 
is, in the vedántic system, the identity between brahman and the individual self — to the 
means of making it known, namely, in this case, the upanisads, which are the [right] pro- 
pounder’ (sambandhas tu tadaikyaprameyasya tatpratipádakopanisatpramánasya ca). Here, PS 
2-3 present the same four anubandhas, namely, the description of the adhikárin (‘Wandering 
at a loss in the cycle of suffering that starts with our residence in the womb and ends with 
dying, a disciple inquired of the revered Ádhára concerning ultimate reality’); the subject- 
matter (visaya, or abhidheya), namely, ‘ultimate reality’; the relationship (sambandha) the 
treatise bears to its subject, namely, that of expounder (pratipádaka) to expounded (prati- 
pádya), in keeping with the Šaiva nondualistic doctrine; the objective (prayojana) of the 
treatise, namely, attaining the realization of the identity of Šiva and pašu, culminating in 
liberation from the ‘cycle of sufferings*. As observed by YR, PS 2-3 has recourse to a fifth
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2. W andering a t a loss in the cycle of suffering that starts w ith 
our residence in the womb and ends w ith dying, a disciple inquired 
of the  revered Adhara concerning ultim ate reality.

3. The Teacher replied to him by [reciting] the Adhdrakdrika . 279 
[Now] Abhinavagupta expounds the essence of tha t [instruction], 
from the point of view of the Saiva teach ings.280

A certain [student], having cultivated dispassion 281 through the grace 
(prasada) of the Lord, and having withdrawn his mind from the world of 
transmigration,282 came to realize that he needed to be instructed by a 
teacher. Having propitiated properly283 the revered Adhara, who was 
for him the true teacher (sadguru), namely, the sage called also Sesa, he 
inquired of him concerning the nature of ultimate reality [and whether it 
was attainable] through instruction.

Thereupon, considering, in order, [the disciple’s] entitlement, his 
maturity, and his determination,284 and having thus judged him, the dis
ciple, to be endowed with a receptive heart,285 that very Anantanatha,

anubandha: the abhidhdna or title, namely, Paramdrthasdra — hinted at in the two dryas by 
paramdrtham (k5. 2) and tatsaram (k3. 3). Ramakan[ha’s commentary on SpK I 1 is a re
markable example of the application of these hermeneutical rules; such is the case with the 
SpP, a vat., p. 2-3, respectively: vdcyo Ythah/  vdcakam ddstram/ spandabhidho ’rtho 'tra va- 
cyah/ tadvacakatvad upacarac chdstrasyapy etatsamjnd/ ,  ‘The denoted [subject! is [supreme] 
reality; the denotator is the ¿dstra. The reality denoted here is called spanda, and, by exten
sion (upacarat), insofar as it denotes it, spanda is also the name of the ¿astra’; and (p. 6): 
upayopeyapratipddanam eva idstrasya prayojanam/ yd tadavabodhad upeyasvarupapatdh sthira 
tad eva prayojanaprayojanam id, ‘The purpose (prayojana) of the treatise is to explain the 
means and goal [of spiritual realization]. The purpose of the purpose is to achieve a perma
nent realization of one’s own nature, which is the [supreme] goal attained by an enlightened 
insight [into the means and goal]* (tr. Dyczkowski 1994: 142).
2790n  the authorship of the first Paramdrthasdra and its different titles, as well as on the 

relationship between the two Paramdrthasara, see Intr., p. 2ff.
280Karikas 2 and 3 are in the dryd meter, as is the rest of the text, with the exception of 

the first verse, which is a triftubh. AG’s PS 2-3 correspond to a longer narrative in APS 3-9 
(omitted in the edition of the ¿abdakalpadruma, probably because it does not directly rely 
on the canonical exposition of the Vedanta that is expected). Besides, it should be noted 
that PS 2a (garbhadhivdsapurvakamarandntakaduhkhacakravibhrantah) echoes both APS 3a 
(garbhagrhavdsasambhavajanmajardmaranaviprayogdbdhau) and 54b (janmajardmaranamaye 
cakra iva bhramyate jantuh).
281 vairdgya. Cf. TA XIII 98: vairdgyam bhogavairasyam, ‘vairdgya is disgust with [respect to] 

objects of enjoyment’ and TAV XIII 100: vairdgyam ndma bhogebhyo vaimukhyam ucyate id, 
‘Repugnance [felt] toward objects of enjoyment is called vairdgya’.
282Cf. APS 4b: samsdrdrnavataranaprainam pjxchamy aham bhagavan, ‘Thee, O Lord, I ask 

the question of how to cross the ocean of transmigration’.
» A P S  3 shows the pupil ‘making obeisance with his hands’ (pranjali) and eulogizing the 

guru (k5. 4).
^parifilana.
285vigalitdntahkarana. Or ‘whose heart has been emptied [of its cares]’. A probable ex

planation of this expression is given further in YR ad 2-3: ‘whose heart is pierced with 
(viddhahfdaya) the energy of the Supreme Lord’s favor (anugrahadakti)'; see also YR ad 103:
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wise in teaching all the doctrines without exception,286 imparted instruc
tion, saying: ‘[Knowledge of] the transcendental brahman (parabrah-  

man),287 may be attained through the text entitled Paramdrthasara, also 
called the “Verses of A dhara” (Adharakarika), via the discrimination of 
purusa from prakrti, according to the principles of the Samkhya system’. 288

The teacher [viz., Abhinavagupta], motivated by the need to show fa
vor (anugraha) to others, [now] expounds the essence of it, just as one 
extracts butter from curds;289 that is, he expounds the essence of teach
ings on ultimate reality in keeping with the i>aiva principle of ultimate 
[or transcendent] nonduality (paramadvaya), in order to show favor to all 
creatures. It is he who realized that the teachings concerning brahman 
are supplied with irrefutable arguments when expounded from the point 
of view of [the notion of] one’s own freedom, in the form of ultimate 
nonduality. [By his very name,] which, even as a sequence of syllables, is 
auspicious, that teacher may be said to be hidden (gupta); and is himself a

vivekdrdrahfdayaih, ‘by those whose hearts are softened by discrimination [that is, whose 
minds have been rendered susceptible to this doctrine by their powers of insight]*.
^ N o te  the pun: the one who is ¿e$a (‘remainder*) knows all (ni/iieja, ‘without any rem

nant*) the doctrines.
^ T h i s  ‘qualification*, in constant usage, should be taken more or less hyperbolically: it is 

not thereby suggested that ‘other* brahman(s) of lower quality are to be noticed. Rather the 
compound is understood more or less as an appositional karmadhdraya —  the brahman that 
is the ultimate, or the transcendental brahman. It is for this reason that we have generally 
avoided the translation ‘supreme* — suggesting quasi-political dominance — in preference to 
‘ultimate*, or ‘transcendental*, which looks only to the limit beyond which there is nothing. 
The same principle has been applied to the translation of parapramdtf.

^ Y R  offers here a summary of what is at stake in the disciple’s query, after the manner of 
AG, who gives in two kfrikSs (2-3) the essential meaning of the introductory passage of Adi- 
$e$a*s PS: (ka. 3-7: ‘[...] explain to me prakfti and puru$a’)t to which the guru responds (k§. 
8-9): ‘I shall propound this “Essence of Ultimate Reality**, after making obeisance to that 
Upendra [Visnu], by whom this unreal world was made from prakfti. as something seemingly 
real (satyam iva)\ Cf. also APS 70a: evam prakftirp punifaip vijnaya [...], ‘Thus having recog
nized prakfti and purusa as distinct [...]*; and APS 75: buddhvd vibhaktdrp prakftirp puru$ah 
[...], ‘When the puru$a has understood prakfti as different [from himself ...]*.
^ T h e  analogy is a variant of the topos according to which the goose (harpsa) is said to 

be capable of separating the milk from a mixture of milk and water, cf. TA IV 134-136, 
especially TA IV 136b: tat punah pibati pritya harpso ham sa iti sphuran/ / ,  ‘The resplendent 
goose drinks all that again [viz., he reabsorbs the universe] with pleasure [JR: pritih dnan- 
dah svdtantriyarp], saying to himself: utham saht viz., I am that.** * The subject, once aware 
of his identity with the universe, becomes the supreme subject — the hamsa serving as an 
image of the jivanmukta. TAV ad loc. glosses aham sah as: aham parapramdtprupo ’pi savi- 
i vasphdrah savUvasphdro ’pi vd aham eva/ iti akftrimena sffpsamhdrakdrind svabhdvabhutena 
vimariena sdtatyena pravfttatvdd avicchinnataydprasphuran, ‘The “I**, though the transcenden
tal cognizer, bursts forth in the form of the universe, or, though bursting forth in the form 
of the universe, is the “I** alone; resplendent, undivided [lit., ‘in its lack of internal differ
entiation*], due to its constant activization through [viz., realized in the form of] reflective 
awareness, its very essence — reflective awareness [that is, the corresponding activization] 
that is the non-advendtious cause of creation and reabsorption*; also TAV ad loc.: harpsah 
[...] parapramdtd; punah sptyddyuttarakdlam.
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secret (gu/rya), that is, he is possessed of secret [wisdom] (sarahasya), due 
to [his experiencing] the ever new (abhinava), supramundane,290 sudden 
burst (sphara) of the state of wonder (camatkara) that is consciousness.291

Thus have been expounded the objective of the text, its title, subject 
matter, and the mutual relation [of the subject matter to the means of 
making it known], etc.,292 but they are not elaborated here for fear of 
making the text overly prolix.

Now how is the disciple described?
The master replies: ‘[W andering a t a loss in the cycle of suffering 

th a t starts w ith our] residence in the wom b’.
W andering, that is, at a loss, in the cycle (cakra) tha t consists of 

suffering and ends w ith dying — a ‘cycle’ so-called because it is like a 
wheel (cakram iva),293 whose [revolutions are the] existences 294 shaped 
by successive appearances and disappearances [of the disciple, viz., his 
births and deaths].

One may see as its felly the six ‘modifications of becoming’295 [which 
any limited soul undergoes when passing] through the variety of states 
consequent upon residence in the womb, namely, birth, existence, growth, 
change, decay and death.296

By this description is suggested that the disciple’s awakening is becom
ing evident, which implies remembrance of his previous births.297 Other
wise, how can the curiosity that prompts him to pursue acquisition of the 
supreme benefit be explained? 298

290alaukika.
291 Numerous are the esoteric etymologies of the name Abhinavagupta, some given in his 

own works, some in their commentaries. See PS 104 and its gloss.
^ S e e  n. 278.
293Cf. APS 54b: janmajardmaranamaye cakra iva bhrdmyate jantuh.
294samsarana.
295bhavavikara — Renou (BSBh: 12) translates bhdvavikara as ‘modifications du devenir* 

(‘modifications of becoming*, Sarup Nirukta), whereas Thibaut (Vcdantasutra: 16) renders it 
as ‘forms of existence* or ‘stages of existence*. Renou (BSBh: 12, n. 7) adds that, according 
to Var$yayani (on Nirukta I 2), the theory of the six bhavavikaras is given in order to defend 
the thesis that the verb has as its fundamental idea ‘to become*, whereas the noun has for its 
fundamental idea ‘to be (such and such)’ [‘Le verbe a pour notion fondamentale le devenir 
(le nom ayant pour notion fondamentale l’etre)’]. Moreover, as does YR here, the Nirukta 
expresses those ‘modifications* as verbal forms, with a slight alteration in the order of enu
meration. See also Vakyapadfya [VP) I 3 and III 33ff.; £ ad BhG [BhGBh) II 20 (verse quoted 
in YR ad 7); see Ruegg 1959: 24-25, on the difficulty raised by the inclusion of asti, ‘to be’, 
in the list of modifications of action.
^ A P S  3a enumerates four of these bhdvavikdras as consequent upon dwelling in the womb 

(garbhagfhavasa): sambhava, janman, jard, marana; APS 54, three: janmanjard, marana.
^ H a d  he not remembered his previous births, he would not have been aware of this un

ending cycle, which he can no longer bear. It is this awareness that serves as his awakening, 
and prompts the enquiry addressed to his guru.
»«Lit., ‘how can the curiosity [that prompts him] to pose questions as to acquisition of the

supreme benefit [...]*.
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And [it is also here suggested that] he is a worthy receptacle for the 
teacher’s instruction in whom dispassion has developed, whose heart is 
pierced by the energy of the Supreme Lord’s favor (anugrahasakti), and 
by whom correct knowledge (samyagjnana) has been acquired; thus, it is 
such a one alone who desires knowledge of ultimate nonduality, having 
approached a suitable teacher, an incarnation of the Supreme Lord.

And this has already been said elsewhere:

O Goddess, he is led toward the true teacher by the Lord’s 
grace.299

This will be stated later in this treatise.

Kârikâ 4

The master has thus established a basis [for the text] by [expounding] the 
process of its origin. Now, he starts the text [proper] by stating, as regards 
this world, marvelous with the diversity of everything in it, that it is the 
supreme freedom of the Supreme Lord alone that constitutes the source 
of agency (kartrtva),300 [made manifest in] conjoining or disjoining [the 
host of his energies, bringing about, on the one hand, the dissolution, on 
the other, the creation of the universe]301 — thus making known that

^ T h e  exact source of this quotation has not been found. Compare, however, TÀ XIII 
249b: rudraéaktisamàvisto nïyate sadgurum prati/ / ,  and TÀV XIII 248b-249a, which quotes: 
rudraiaktisamavistah sa éivecchayâ/  bhuktimuktiprasiddhyartham nfyate sadgurum prati//, a text 
very similar to TÂ IV 35: érîpûivadàstre tenoktam sa yiyàsuh i ivecchayâ/  bhuktimuktiprasid- 
dhyartham niyate sadgurum prati, ‘It is said in the Ancient Treatise [viz., the Màlinivijayot- 
taratantra): “He who, thanks to ¿iva’s will, wishes to go to the true teacher, is led to him 
so that he may obtain enjoyment and liberation.” ’ The question of the intensity of daktipâta 
will be taken up in kâ. 9 (and YR ad loc.), YR ad 18, kà. 96-97 (and YR ad loc.). The KSTS 
includes a second line of quotation which we have chosen to omit: see our ‘List of variants* 
in ‘On the Sanskrit text’.
^ N o te  the difference between kartf and hetu — doubtless based on the usage of the gram

marians (cf. P. I 4, 54-55), who, among other things, thus distinguish the ‘agent* of the 
causative verb from the ‘agent’ of its embedded base verb.
301 We have interpreted samyojana and viyojana as the conjunction and the disjunction 

of the Lord’s iaktis, taking into consideration the lines of the avat. as well as the kàri- 
kà itself. Moreover, this interpretation is supported by Kçemaràja’s commentary on SpK 
I 1 (p. 6): yasyonmesanimefàbhyàm iagatah pralayodayau/ tarn éakticakravibhavaprabhavam 
éankaram stumah//, ‘We laud that Sankara by the opening and shutting of whose eye-lidis 
the world appears and dissolves, and who is the source of the glorious display of the Wheel 
of energies ([éakticakravibhavà)'. As does here the avat., SpN I 1 explains Iakticakravibhava 
in terms of the samyojana and viyojana of the Lord’s éaktis: tasya dakticakrasyàbhàsapara- 
mârthasya vtivasya yo vibhavah parasparasamyojanâviyojanàvaicitryam anantaprakâram tasya 
prabhavam kâranam/ sa eva hi bhagavân vijnânadehàtmakân svàtmaikàtmyena sthitàn vifvàn 
àbhàsàn anyonyam nànàvaicitryena samyojayan viyojayami ca vtfvodayapralayahetuh/ ,  ‘ “Glo
rious display” (vibhava) means the infinite variety of the conjunction and disjunction of the 
Lord’s energies vis-à-vis each other, which thus appear as a wheel [lit, ‘the conjunction and
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this universe is nothing but the blossoming of his energies (éaktivikâsa) 
through the intermediary of the four [concentric] spheres (anda):302

4. Displaying the glorious superabundance303 of his own ener
gies, the Lord has brought forth this tetrad  of spheres. 304 As divided 
one from another, they are named Energy, Illusion, Nature and 
E a rth .305

By the Lord — Lord Mahesvara, who is free [from any constraint], a 
uniform mass of blissful consciousness —

this tetrad  of spheres, consisting of the aggregate of [all] entities

disjunction with each other of the Wheel of energies’]; a Wheel of energies whose ultimate 
meaning is the manifestation, viz., the universe. [The Lord] is the source (prabhava) [of this 
glorious display], its cause. Thus, the Lord mutually joins and disjoins, in an infinity of ways, 
all objective phenomena (âbhâsa) [lit., ‘appearances’, ‘manifestations’], which are [in reality] 
of the nature of consciousness and exist within him as identical with him [for they are noth
ing but his éaktis). He is [in that way] the cause of the manifestation and dissolution of the 
universe’. According to this interpretation, the conjunction, or fusion, of the Lord’s energies 
— of phenomena — amounts to the dissolution of the world, whereas their disjunction, or 
diffusion, amounts to the creation of the world in all its wonderful diversity. Such is also the 
explanation of Ràmakanfha: according to the SpV (p. 3) on the same SpK 1 1, the manifesta
tion (udaya) and the reabsorption (pralaya) of the world take place, respectively, through the 
extension (prasara) and the reabsorption (pralaya) of the Lord’s energies. In keeping with one 
of the traditional exegeses of SpK 11, Râmakantha demonstrates that the members of the two 
compounds unmefanimefàbhyâm and pralayodayau are organized as a chiasmus, with unmefa 
related to udaya and nime$a to pralaya: yasyonmesanimesâbhyâm iaktiprasarapralayâbhyàm 
jagato viivasya pralayodayau vinâiaprâdur bhâvau/  atra yathàsamkhyam na vivaksitam iti vak- 
çyàmah, ‘The reabsorption and the manifestation, that is, the end and the generation, of the 
world take place through the opening and shutting of his eye-lids, i.e., by the expansion and 
reabsorption ('prasarapralaya) of his energies. The meaning intended here involves a reversal 
in the order of words’. Note that the term yathàsamkhyam designates a principle of ordering 
two parallel lists in such a way that the terms of the second list mimic in order those in the 
first: ABCD abed (see P. I 3, 10). Ràmakanüia, here, observes that this principle is not ob
served in the present case. Moreover, YR commenting upon nijasaktivaibhavabharàt uses the 
same terminology, vaibhava explained as vicitrah prasarah. On the Wheel of energies whose 
circumference is the universe and the hub the divine Heart, see Ksemaraja (Spandasamdoha 
[SpS] ad SpK 1 1), and AG’s Dehasthadevatàcakrastotra, along with its extensive commentary 
by Silbum (pp. 89-97). See also PS 65 and YR ad loc.
^ T h e  multiplicity of spheres poses the problem of their relashionship. £aiva doctrine 

assumes them to be concentric, that is to say, the inner contained within the outer.
303Lit., ‘By the superabundance of the glorious display [...]’. Our translation of 'vaibhava 

is borrowed from Silbum’s ‘glorieux déploiement* in her translation of SpK 11 (Silbum SpK: 
61).
304Cf. és  III 30 [in the textual organisation of the ¿S): svafaktipracayo *sya vifvam.
305As regards AG’s rewriting or adaptation of ÀPS, it may be observed that the term anda 

is found in ÀPS 10, although in its usual sense of cosmic ‘egg’, and not as a notion specific 
to the ¿aivism of Kashmir. Creation, viewed as a tetrad of spheres, is a novel idea proper 
to Àgamas such as MVT. Although this concept of andacatusfaya may be seen as implicit in 
Sâipkhya, insofar as it is related to the doctrine of the tattvas that Sâmkhya does develop, it 
occurs here in an altogether different context, with an altogether different import: the tetrad 
of spheres is an ontological requirement of the system (see Appendix 5, p. 323).
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(vastupinda), is so called inasmuch as it covers306 the universe as does a 
sheath (koša). As has been said:

[...] the aggregate of entities is called an ‘egg* {anda) .307

[This tetrad] has been brought forth, that is, has been made manifest, 
or rather made effective, by [his own free] agency of becoming 
(ibhavanakartrta) .308

306ácchádaka.
^ S e g m en t of TÁ VIII 169b, which is a quote from the Rauravágama. TÁV ad loc. (vol. IV: 

1474, in Dwivedi, Rastogi TÁ; all references toTÁ and TÁV will be made to thised.) explains 
vastupinda as a samuddya, ‘aggregate*, of ‘entities*, namely, ‘bodies, faculties, etc.* (arujo hi 
náma vastúnám tanvaksadinám pindah samudáya ucyate, tad asya lakfanam ity arthah). The 
term vastu is further explained in TÁ itself (VIII 176b-177a): [...] vastudabdena tanvak$a- 
bhuvanátmakam// růpam uktam yatas tena tatsamúho 'nda ucyate/ ,  ‘The word “entity** (vastu) 
refers to a form (rúpa) of bodies, faculties, or worlds. Thus, by this term, their assemblage 
is referred to, called anda, “envelope** [lit, “egg”]’. Thus, here, YR quotes a part of the 
much longer definition that TÁ VIII 169-170 borrows from the Raurava[ágama] . This cryp
tic quote is further glossed by TÁ X I171-172, which provides the key for understanding the 
concept: vastupinda iti proktarji divadaktisamúhabhák/  andah syád iti tadvyaktau sanunukhib- 
háva ucyate// tathápi divamagnánám daktinám andatd bhavet/ tadartham vdkyam aparam td hi 
na cyutadaktitah/ / ,  ‘Since this anda, which is (essentially] an assemblage of ¿iva’s energies, 
has been described as “aggregate of entities”, it is spoken of as their (energies’] objectifi
cation, in the process of manifestation. Even so (one may object], the condition of being 
anda could be predicated of the energies that are immersed in [i.e., that are one with] Šiva. 
For that reason [i.e., in order to avoid the fault of a too wide definition], another syntagm 
[qualifying anda, has been given, namely, pracyutah dakttivpatah, from which it may be in
ferred that] those [energies] have not deviated from their nature as energies [viz., being 
one with Siva]*. It results from such a definition that the anda, assuming the form of an 
‘aggregate of entities’, namely, bodies, faculties, and worlds, is the first extemalization, or 
objectification, of the host of Šiva’s daktis. Furthermore, as the concretization of the Lord’s 
daktis, the anda is seen as a form given to the formless, hence as a cover, veiling the pure 
Light of the Self/consciousness, and further covering the world that it encompasses. Thus, 
the other aspect of the definition of anda consists in its being a cover (ácchádaka), a sheath 
(koda), as explained here by YR. Therefore, the definition given by YR synthesizes the two 
main features of anda: it represents a constriction permitting concretization of the Lord’s 
daktis; see Appendix 5, p. 323.

308bhavanakarqtd, ‘[the Lord’s free] agency of becoming’ [lit, ‘faculty of exerting his power 
of becoming’], is the key word here, expressing the paradox of an Absolute (Paramaiiva, pure 
Being, perfect plenitude) who coexists with his own creation, necessarily external to him. 
The concept of an active being is thus adumbrated, suitable for an Absolute that is both 
consciousness (prakdda) and self-consciousness (vimarda), self-consciousness seen as spanda, 
‘vibration, pulsation*. The term occurs in ÍPvj I 5, 14 defining citi, ‘consciousness’, or ‘prin
ciple of consciousness’: sattd bhavattd bhavanakarqtd [...], ‘It [viz., consciousness, cm] is 
being, becoming, and agency of becoming* (compare Torella IPK: 122: i t  is existing, being, 
the subject of the action of being’). We prefer to translate bhavanakartftd as ‘[the Lord’s free] 
agency of becoming’, in the light of ÍPV I 5, 14 (vol. I: 258-259): sattd ca bhavanakarqtd 
sarvakriydsu svdtantryam, ‘sattd, “Being” [or rather, “state of being”], means bhavanakarqtd, 
“agency of becoming”, [which is but] freedom in all actions’; on citi, see n. 238 and n. 1049. 
bhavanakarqtd designates the Lord’s faculty of exerting his power of becoming — that is, of 
manifesting himself as the universe, eternally and permanently present in him. Being free, 
Parame^vara decides to embody reality, in other words, to become “real”. See again TPV
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How? The master says: ‘By display of the glorious superabundance 
of his own energies’.

[That is, the Lord has brought forth this all] by and through the abun 
dance, 309 the profusion, of the glorious displays, the wonderfully varie
gated outflows,310 of his innate, inherent, unique host of energies, such 
as Will, etc.

Thus the confection of the world is indeed but the sudden bursting into 
bloom of the Lord’s own energies.311

As it has been said in the Sarvamangaldsastra:

Energy (iakti) and the Possessor of energy [ies] (Saktimat) are 
said to be the [only] two entities. His energies constitute the 
entire world, but the Possessor of energies is the Great Lord.312

Of what does this tetrad of spheres313 consist?
The master replies: ‘Energy, Illusion, Nature, Earth’.

IV 1, 6 (vol. II: 289): satta bhavanakartfta sphurattarupa, ‘His state of being, i.e., his [own 
free] agency of becoming (bhavanakarqta), is but [lit., ‘takes the form of] his manifestation 
[lit., ‘flashing forth’]’. From both passages (IPvj-1 5, 14 and IPV IV 1, 6), it appears that 
bhavanakartfta stands as a synonym for sattd and sphuratta, the latter very closely related 
to spanda. As such it designates the highest iakti of the Lord, for sphuratta and spanda con
sist of nearly imperceptible, or extremely subtle, movement: kimciccalana. The kimcit’ tells 
us rather that the ‘movement’ at issue is not otherwise distinguished, which implies that 
it would be ascertainable only with difficulty, for to perceive it would be to impute to it 
some characteristics, a direction, an intensity, etc. — thus justifying the translation gener
ally adopted, ‘imperceptible* or ‘subtle’ (movement). On the notion of spanda, see Appendix 
6, p. 327.
309bhara — lit., ‘burden’.
3}0prasara.
3 llbhagavatah kila svaiakdvikdsasphara eva jagannirmananh Nearly the same formulation 

in IPvj IV 5: vastutah iaktivikdso viivam, ‘In reality, the universe is the blossoming of the 
[Lord’s] energies’, a statement which, according to IP W  (vol. Ill: 363), finds its source in 
‘an Agama such as the ¿rimangaldiastra' (thus certainly referring to the famous verse: iaktayo 
’sya jagat sarvam which YR quotes here). Nevertheless, as emphasized by Sivadptivptd [¿Dvj*] 
III 20b, such statements are valid only from a vyavaharika point of view. Note YR’s usage of 
iaktivikasvarata (and its synonyms) in the context of liberation (ad PS 56, 60 and 61).
3Uiaktii ca iakdmami caiva padarthadvayam ucyate/ iaktayo ’sya jagat sarvam iaktimams tu 

maheivarah//. See Appendix 4, p. 322.
313As underlined by Purnatapratyabhijnd [PP] (prakriydvimaria [=  II], 169, p. 21), which 

reformulates TA XI 12b-13a, the concept of anda is meant to emphasize diversity: antfai ca 
bhuvandnam hi vibhagasthitisadhakam/  tad evavaranam prahuh iaktyantam tac ca sambhavet/ / ,  
‘It is said that anda is responsible for the differentiation of the bhuvanas, that it is an envelope 
[sequestering all the principles (tattva)] up to [but not including] iakti'. From iaktyanda 
to pfthvyanda, the four andas may be seen as concentric spheres encompassing the entire 
creation, itself understood as the triad of experiencer, experience and object of experience. 
When, at the outset, the text has recourse to the concept of the four andas, diversity is not 
yet apprehended dynamically, in the course of its progressive manifestation via the thirty- 
six tattvas, which will be expounded at length in ka. 14-22, but statically, as a fixed object 
or entity composed of those thirty-six principles, grouped into four spheres according to 
increasing constrictions put upon the Lord’s absolute freedom. For a detailed exposition of 
the notion of anda and an attempt at their interpretation, see Appendix 5, p. 323.
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This energy, which pertains to the Supreme Lord, belongs to the uni
verse formed of cognizers and objects of cognition (pramaqprameya), even 
though it is in essence nothing but the marvel of supreme ipseity. It takes 
the form of an activity of negation (nisedhavyapara) based on the failure to 
discern the Self (atmdkhyati), and is effected by denying (apohana) one’s 
own nature.314

This energy is called saktyanda, the ‘sphere of Energy’, in virtue of its 
veiling function, and its role in effecting bondage (bandha) .315

[This sphere] consisting of that part [of the thirty-six principles] begin
ning with Sadasiva and Isvara and ending with suddhavidya, fully holds in 
itself the triad of the [remaining] spheres, which have yet to be explained.

Thus it is that the [supreme] energy [of the Lord] has been so desig
nated [i.e., saktyanda], inasmuch as it takes the form of a cover. In this 
sphere,316 Sadasiva and Isvara are the presiding deities.

And another sphere is called mdya[anda]y the ‘[sphere of] Illusion’, 
whose essence is the triad of impurities (malatraya) .317 It is composed of

314By denying, negating the plenitude of the Self, apohanadakd gives rise to difference, but 
this difference exists only on the level of pure subjectivity. This is why daktyanda is related to 
the three tattvas — Sadasiva, Uvara and duddhavidyd — ordered below ¿iva/£akti, and above 
mdya.'daktyanda represents the state of consciousness in which difference appears as a very 
dim presence, a first outline of what will actually take place in mayd. On apohanadakd, see the 
exposition of PP II 155b-157, which sounds like a gloss on this very passage of YR’s com
mentary: mdtpneyatmavisvasya svdtmarupasya sarvada// pardhantdcamatkdrasdrabhutataya 
satah/ svarupapohandtmeyam akhyatir yasd tanm ayf// nanarthdbhavarupdtmanisedhavydpftid 
ca y d / sa daktih paramedasya daktyandam id procyate//, ‘The Supreme Lord is that absolute 
reality, eternally remaining as the essence of the marvel of supreme ipseity, whose form as 
the universe of cognizers and objects of cognition is [ultimately] that of the [unitary] Self. 
This energy (daktQ called udaktyanda" — assuming a form of non-existence [lit., ‘absence’] 
as denoted by the particle una” — operates to negate the Self, for it consists in the failure 
to discriminate, the setting aside (apohana), of the nature of that Self [now seen as “I" and 
“this”]’. While explaining this notion to K. D. Tripathi orally, Rame^vara Jha used to add 
that this negation (nisedha) was a ‘pure negation’ (duddhananartha), for, at this stage, nega
tion does not require any opposing reference (pradyogin): there is nothing else than the Self 
to be negated. See also YR ad 10-11.
315The form of experience that takes place at the junction of the dakdtattva and the sadddi- 

vatattva is named Anairitaiiva, ‘¿iva unrelated [to the universe]’; see Appendix 7, p. 327.
316anda is not merely the ‘envelope’, which, limiting the ultimate reality, determines dif

ferent levels of experience; it is also seen as a fullyfledged loka, a ‘sphere’, as it is often 
translated (Silbum PS), inhabited by a multitude of beings and things, under the control of 
presiding deities, and related to the hierarchy of the tattvas. This will be even more obvious 
with the three other andas.
317The first occurrence, in our commentary, of this key concept. The three impurities 

(malatraya) are the anavamala, the impurity of [deeming oneself] finite, the mdyiyamala, 
the impurity of [regarding the world as] objective, and the kdrmamala, the impurity of [sup
posing oneself the agent of] actions; on those notions, see YR ad 17-18, 24, 37, 57. Once 
mayddakti, the power of differentiation, begins to operate, engendering the samsSric world, 
the five kancukas constitute the subjectivity of an individual soul (anu) and affect it with 
the three impurities. Might it be possible to see in these three terms, displaced to a more 
concrete level, references to the three forms of being noticed above (viz., sarta, bhavatta,
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delusion (moha); its form is the bondage that affects all varieties of cog- 
nizers in virtue solely of its propensity to occasion difference. It consists 
ofthat part [of the thirty-six principles beginning with mäyä and] ending 
with purusa.

That [sphere] incorporates within itself the two spheres yet to be ex
plained.

Here the presiding deity is the Rudra named Gahana — the ‘Abyss*.318
Similarly, Nature (prakrti), whose constituents are sattva, rajas and 

tamas [originally in equilibrium], once it is transformed [viz., once this 
equilibrium is lost] into [internal and external] faculties, and as well into 
effects [namely, the objects of those faculties] — which become objects 
of enjoyment (bhogya) for fettered subjects, binding those subjects in their 
guises of pleasure, pain and delusion — is called prakrtyanda — the ‘sphere 
of Nature*.319

In this [sphere] also, there is a presiding deity, Lord Visnu, who is 
endowed with great glory320 and who emphasizes difference [or, who 
presumes difference (in order to function)].

Similarly, earth  (prthvi) is termed prthvyanda, the ‘Terrestrial sphere* 
— the Terrestrial sphere, consisting of the gross [corporeal] sheath (fcan- 
cuka)y for it provides an outer enclosure321 to all the subjects, from man 
to stationary beings, and is [hence also a] binding factor.

This sphere also has its presiding deity, Lord Brahma, who occupies 
the pre-eminent place in the fourteenfold creation of beings.322

bhavanakartftá; see n. 308)? The anava “defect” relates, in effect, to the individual subject; 
the mäyiya to the objective universe; and the karma to the cycle of existences, which, by the 
intermediary of the notion of the act, explains the fashion in which the two other modes of 
being enter into contact, entwine.
3180 r  ‘the Impenetrable’. On gahana and the threefold mäyä, see n. 246. On Gahana, as the 

adhipati, the intendant deity, of the mäyända, see Appendix 8, p. 328
319Cf. ÍPK IV 4-6, which states that the Lord’s energies — jnána, kriyá and mäyä — cor

respond, in the fettered subject (pašu), to sattva, rajas and tamas, respectively, and explains 
how those gunas, transformed into karanas and káryas, can no longer be termed ‘energies’ or 
‘powers’ (šaktí).
220mahávibhúti.
321 pratipräkära —  the term is attested, according to Böhtlingk, Roth Sanskrit Wörterbuch 

[B8cRJ (confirmed by Edgerton’s BHSD), only in the Tibetan canon, viz., in the Mahävyutpatti, 
in the sense o f ‘outer wall’. Same term in YR ad 12-13 (präkära) and ad 23 (pratipräkära).
322See MVT V 7-9, where the fourteen categories of beings inhabiting the fourteen 

worlds (loka or bhuvana) in brahmända are given in the context of the ‘purification of the 
paths’ (adhvašuddhi), itself a part of the dikfä: caturdašavidho yatra bhütagrämah pravartate/ 
sthävarah sarpajátiš ca pakfijátis tathápará// mfgasamjňas ca pašvákhyah paňcamo 'nyaš ca 
manusah/ paišáco räksaso yäkso gándharvaš caindra eva ca // saumyaš ca prájápatyaš ca bráh- 
maš cátra caturdaša/ sarvasyaivasya samšuddhir bráhme samšodhite sati//, ‘[Such are the four
teen lokas] where dwells the fourteenfold host of beings: stationary beings and reptiles, birds 
being another variety, and those termed wild animals; those termed domestic constituting 
a fifth variety, another being man. And Ptéacas, Raksas, Yaksas, Gandharvas, Indra, Soma, 
Prajapati, Brahma. Thus they are fourteen. Once this brahma[anda] has been purified, the
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Thus does this tetrad of spheres, which is but the expansion 323 [i.e., the 
emanation] of the Supreme Lord, become apparent [to us] (parisphurati) 
— made manifest (prakášita) in this way by the Sovereign [who remains 
immanent in it] .324.

Káriká 5

Having thus explained the tetrad of spheres, the master utters the [follow
ing] verse in order to portray the nature o f  the universe, with a view to 
explaining it in terms of the relation o f enjoyer to object of enjoyment:

5. There, within those spheres lies this universe, as an unin
terrupted continuum of wonderfully varied bodies, faculties, and 
worlds. And, therein, the enjoyer, endowed with a body, is Šiva him
self, who assumes the condition of a fettered soul.325

There, in those four spheres well known to the Agamas,326

purification of all this [fourteenfold host of beings] is achieved*. First seen as triple (see 
SK 53: ayam tridhá sargah) — viz., man, 'animals*, gods — creation is further seen as four
teenfold, distributed into one variety of man, eight varieties of gods and five varieties of 
'animals*, including ‘stationary* beings: af(avikalpo daivas tairyagyonaá ca paňcadhá bhavati 
mánusaš caikavidhah. Yuktidtpiká ad loc. gives a list of the eight kinds of divine beings that 
is slightly different from that of MVT: Brahmá, Prajápati, Indra, Pitjs, Gandharvas, Nágas, 
Rak$as, Pišácas. The five kinds of'anim als’ are the domestic (pašu), the wild (mfga), birds, or 
winged animals in general (pakfin), reptiles (sarisarpa) and stationary beings (sthdvara), such 
as plants, etc., that are considered to be living beings, but at the lowest level, the tairyag- 
yona (see PS 6, where ‘pádapa* of the káriká is glossed by sthdvara); R ad ÁPS 27a names jd ti, 
'genus*, those categories of beings. As for man, it is stated that 'human creation is of one sort, 
for no other category (jdti) [lit., ‘birth*, or 'class*] can be suitably alleged* (manu$yaš caikavi
dhah jdtyantardnupapatteh). Note that the acceptation of the term bhuvana as a metonym for 
the number 'fourteen* testifies to the regular association of that notion with that number — 
compare, for instance, the terms akfinf or nayane, 'eyes* [dual], which sometimes are taken 
to mean ‘two’, by a similar metonymy.
323vijpnbhita.
324Paramešvara is the transcendent form of the Lord as creator, on the cosmic level, whereas 

Bhagavat is the form he assumes on the level of immanence; when no longer the creator, he is 
seen as the knower of creation. In the Ágamaprámánya of Yámunácárya, bhagavat is defined 
as follows (1976: 26): jňánam apratigham tasya vairágyam ca jagatpateh/  aišvaryam caiva 
dharmaš ca sahasiddham catustayam/ / ,  ‘There is a tetrad [of] innate [attributes] belonging to 
the Lord of the world [that is, the tetrad 'appears along (with him)* (sahasiddha)t as soon as 
he manifests himself] [or, less probably, the members of the tetrad 'appear together* (sahasid- 
dha)t not in sequence]: invincible knowledge, dispassion, sovereignty, and righteousness*. 
This is further commented upon: jagatkartur bhagavato niratišayašaktimatvádmirupanam, 'It 
is described how the Lord, creator of the world, is endowed with unsurpassed energy, etc.*
^ C f .  SpK II 3-4, quoted n. 452.
326The doctrine of the anda is expounded in MVT II 49 (quoted in TÁV XI 8) and MVT 

IV 24-25 and in the Rauravdgama, as clearly stated by TÁ (VIII 168b) itself: andasvarupam 
gurubhiš coktam šrirauravddi$u, 'The nature of the anda has been said by the gurus in the Rau- 
rova ldgcana]\ The two following šlokas (TÁ VIII169-170), defining an(fat are a quotation
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w ithin  those spheres lies this universe; that is, it dwells in the midst 
of them.

What sort of universe? The master answers: ‘[a continuum  of] w on 
derfully varied [bodies, faculties, and worlds]’.

By bodies, he means shapes characterized by various arrangements of 
face, hands, feet, etc., and differing [from each other] according to the [in
finite] varieties of [beings, from] Rudras to ordinary souls,327 all of which 
are made wonderful by the manner of their differentiated conditions.328

Similarly, faculties, such as eyes, have [degrees of] excellence due to 
the difference from one to another [being].

For instance, endowed as they are with a host of attributes,329 such as 
omniscience, the faculties of cognizers on the order of Rudras (rudrapra- 
mâtr) are unsurpassed. This universe is indeed instantly and simultane
ously known and created by such faculties.

On the contrary, this universe is neither known nor made by the [cor
responding] faculties of ordinary souls which are capable only of knowing 
and making objects such as jars, for they are restricted [in their function] 
by the power of [causal] constraint [that is, the constraint imposed by 
causal consecution, the sequence of cause and effect] (niyatisakti) 330 be
longing to the Supreme Lord.

And even there [viz., among ordinary souls], ascetics (yogin) are seen

from the Rauravâgama (or from its commentary by Sadyojyotis, as proposed by Gnoli TÂ: 
183, n. 4), as is made clear by the commentary. Then comes AG’s own explanation, in TÀ 
VIII171-174.
327See Appendix 1, p. 317. Both categories are ‘embodied’ (dehin) subjects, yet the differ

ence between them is established on the basis of the hierarchy of the faculties and knowledge. 
Being omniscient (sarvajfia), Rudras will not be reborn after dissolution, unlike kçetrajnas, 
whose limited Knowledge (they take the body to be the Self) destines them to be reborn. 
Rudra [or the Rudras], as a type of being, signifies those who have reached, after the model 
of Rudra, a level of experience where one is able to reabsorb within himself all cognizable 
reality. Hence they will be described in the following lines of the commentary as possessed 
of unsurpassed knowledge and powers (see, n. 324, the definition of bhagavat), whereas the 
knowledge and the faculties of the kçetrajna are limited. Nevertheless, the yogin possesses 
relatively more powers. The same may be said, to some extent, of beasts, for they may be 
more powerful physically than men, even if their knowledge is not superior. PS 49 develops 
the theme of the variety of bodies.
328samsthâna.
329guna.
330The Self, within the realm of mâyâ, is enclosed by five kancukas, among which is niyati, 

the restriction of the freedom of the Lord: the One beyond causal relationship is now limited 
by the law of causality, which is ‘at the root of the law of karman’ (niyatir yatah karmano 
mûlabhümih) (ÎPW  III 2, 3, vol. Ill: 312). Cf. ÏPvj- III 2, 2: màyîyah [...] pramâtà niyatyà 
karmàdhïnah samsàri, ‘The màyic cognizer [...] depending on the karma because of the law of 
necessity is in the power of the samsara [...]’ (tr. Torella ÎPK: 197). Hence the translations of 
niyati as ‘determinism’ (Mtéra 1993: 175), ‘causal restriction’ (Silbum PS: index), ‘necessity’ 
(Torella IPK: 197). Yet, one can see, even so, a difference between niyati and niyatidakti: 
inasmuch as everything arises from the Lord, niyati as a category is called ‘tatrva’, whereas 
niyatiiakti is a potentiality of the Lord. See also YR ad 9 and 17.
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to possess faculties above the norm: even that which is distant [yet still 
visible], or is screened from view, or is entirely out of sight331 may be 
discerned by them, and even the pleasure and pain experienced by other 
cognizers, for such ascetics have transcended the power of causal con
straint.

And likewise, there are animals who have faculties excelling even those 
of m en,332 although [in general] they are restricted (samkucita) by niyati- 
sakti.

For instance, cows are able to see their homes even if they are screened 
from view; horses discern their way even at night; vultures descry meat 
even if it lies hundreds of yojanas away; [winged creatures, from] birds 
to flies and mosquitoes, are capable of flying in the sky; reptiles move on 
paths on their chest and hear sounds by the power of sight, and camels 
pull a serpent out of its hole, even at distance, merely by breathing. Thus 
one may infer that there is everywhere a wonderful variety of faculties.

Similarly, there are worlds (bhuvana), well known to the Ágamas, that 
are distinguished [from the norm] by their circular, triangular, quadran
gular, semilunar and parasol-like shapes.333

Thus the universe is such that within it is contained an un in terrupted  
continuum , an unobstructed flowing stream,334 of bodies, faculties and 
worlds — [bodies, faculties and worlds that are] wonderfully varied, or 
of a marvelous nature, due to their varied extraordinary qualities.

Here, in such a universe, whose nature it is to be enjoyed, an enjoyer 
must be presumed. Therefore, the master says: ‘And, therein, the en 
joyer, endowed with a body [is Siva himself]*.

Being the abode wherein are enjoyed [the results of past actions], the 
body belonging to the finite soul (anu)335 is affected by the three impu

331 Cf. SK 7, which enumerates eight causes making perception impossible, among which 
are adduratva, ‘excessive distance’, and vyavadhdna, ‘interposition [of an object between an 
organ and the object to be perceived]’. This question will be taken up again by YR ad 17, in 
the course of explaining vidydtattva. viprakfsta is opposed to samnik[$ta, whose philosophical 
implication is the proximity of an organ of sense to its object.
332For an elaborate discussion of this point, see SpP 39 [=  ad 111 7, in the textual organi

zation of SpN].
333See SvT X 99a: chatrákáráni sarvání te$ám vai bhuvandni tu. On the various descriptions 

of and ways of counting bhuvanas in the Ágamas, see Appendix 5, p. 323, and YR ad 78.
334However, the four spheres themselves, within which the entirety of the various worlds, 

along with their specific bodies and organs, is created and dissolved, remain immovable.
335First occurrence of this concept in the commentary. The use of ‘anu’ here recalls the 

term’s usage in Vaiie$ika, where it designates the ultimate and individible constituents of all 
“things” — ipso facto therefrom composed. By extension, it designates also the ‘atomic’ soul 
(or rather “souls”), indivisible and reproducible infinitely, the constituents of the psychic 
universe. If our present authors are using the term in cognizance of its Vai¿e$ika origins, it 
would indicate then consciousness that is not omniscient, which functions in the inadequacy 
of always partial awareness — not only limited but also incompetent. According to Gonda 
(1960-1964, vol. II: 235ff.), the notion of the ‘anu’ — which is common to all the versions of
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rities. That [finite soul is thus said to be] embodied (dehin), that is, is 
endowed with a body (saririn) ,336 whose nature consists in the experience 
of pleasure and pain, etc.

In this universe consisting of pleasure and pain, etc., that [embodied 
soul] is also called the ‘enjoyer* {bhoktr), that is, who experiences {ana- 
bhavitr) 337 pleasure and pain, etc. — the fettered subject (pafupramatr).

Now, one may object: — inasmuch as there is [according to you] no 
difference attaching even to that which appears infinitesimal — as far as 
the transcendental cognizer (parapramdtr) is concerned) — 338 how indeed 
can this worthless thing we call ‘embodied’ be different from him? For, as 
has been said:

Even a part represents the universality of brahman [viz., its 
capacity to assume all forms]. Neither has it been exceeded, 
nor can it be diminished.339

¿aivism — is not so much understood as a concrete existent, as it may well have been in the 
Vaise$ika, as a designation of a principle in terms of which is explained an aspect — in any 
case illegitimate — of the soul’s existence: the soul, which is in reality unlimited, identical 
with brahman, sees itself as detached therefrom, enclosed in a body. It is that very soul, seen 
in this way as ‘anu’, ‘atomic’, that constitutes the dnavamala.
336A traditional etymology derives ianra, ‘body’, from //: i iryata id ¿arirah, ‘That which 

decays, is the body’.
337Derived from bhuj, ‘to enjoy, possess, eat, consume’, the term bhoktf designates the ‘en- 

joyer’ of an object, its possessor, whether it be internal (as pleasure and pain) or external 
(as the color blue). Thus he is the subject of sense experiences, bound to experience those 
objects, whether agreeable or not. In general usage, anubhava is also conceived of as an em
pirical experience, even though, when contrasted with bhoga, it signifies an experience more 
receptive than acquisitive, in which the ego does not assume the dominant role, or, at least, 
in which personal interest is not primary. Nevertheless, such an experience is considered 
“mine”, that is, does not exceed the ambit of the finite subject. The Trika system appears 
to invest the notion with a meaning different from ordinary usage, to the extent that it as
sociates anubhava with the ultimate principle, which has the result of dissociating this type 
of experience from corporeal enjoyments, in principle at least. Hence the recurring contrast 
between bhoga and anubhava, between bhoktf and anubhavitp the anubhavitf is also an ex- 
periencer, but of ideal objects only — his “use” of them is ideational, rather than corporeal. 
This is confirmed by SpN 1 3 (quoted n. 253), where anubhavitf glosses upalabdhf, whose 
meaning, in the context of SpK I 3, is that of ‘pure agent of experience’; cf. SpV I 5, p. 30: 
grdhako fpi mayiyah pramata atra vivak$ito na tattvika upalabdhpndtrasvarupah, ‘By “subject” 
(grahaka), what is meant here is the empirical subject (mayiyah pramata), not the real one, 
who is the pure agent of experience’.
338That is, given that the Lord is [according to you] absolutely undifferentiated, how would 

[in that case] one be able to conceive even the atom as differing from him? By the same token 
as applying to “Parama&va” or uparabrahmann, the term parapramatf is also hyperbolic, for, 
at this ultimate level, there is no other “pramdtf ” possible. However, given the origins of the 
term and its cognates in discussions elsewhere of concrete and therefore limited experience, 
the term parapramatf does have the flavor here of an oxymoron, plainly accepted in the 
Kashmiri schools in order to distinguish ¿iva’s unlimited cognition from that of ordinary 
knowers — in reference to whom the term “pramatf” may be understood literally — albeit 
that the limitations on their “knowledge”, being self-imposed, are on no wise inherent.
339avikalpya — lit,  ‘dichotomized, subject to altemativity’. This is a topos: if brahman is
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Likewise, according to [your own] maxim:

Even each and every principle has got the form of the thirty-six 
principles,340

the same supreme sovereign cognizer, who, endowed with his own en
ergies and formed of great Light (mahôprakâiavapus) is one only, radiates 
[within everything] (avabhâsate), utterly undifferentiated in every respect.

Now, even if one postulates the existence of an embodied soul [viz., an 
individual consciousness] lacking illumination (aprakâsamâna) and who is 
different from him [viz., the supreme cognizer], that existence cannot even 
be ascertained, since it [viz., the embodied soul] has been denied [or, has 
been postulated as lacking] the quality o f ‘illumination’ (prakâéamânatva) 
[— and asserting this would involve you in a contradiction, for you have

really the all, it cannot be surpassed or diminished. In our interpretation of the verse, we 
differ from Silbum, Padoux TÀ: 148: ‘Le propre du brahman, c’est de prendre toutes les 
formes, d ’être insurpassable et sans qualités’ [— ‘What is proper to brahman is to assume all 
the forms, to be unsurpassable and devoid of qualities’]. Formulated in the manner of a sütra, 
this verse (of uncertain provenance) has been variously cited and interpreted. The logic that 
seems to underlie it is that the ‘part’ in truth does not exist, for all ‘parts’ are already the Lord; 
each ‘part’ then, being incipiently the ‘all* may accept qualifications normally reserved to the 
‘all’, such as avikalpya ‘not subject to mental constructs, or to altemativity’. Some citations 
of the verse (AG’s, in his commentary ad BhG XV 7, in particular) do not include avikalpya, 
but end with anatikrantah, which suggests that the participle may have been understood 
in active voice (with sârvarûpyam as its direct object); cited however in conjunction with 
avikalpya (so YR), the passive construction appears more likely. YR cites again the same 
verse in his gloss ad 43. This verse occurs, shortened and slightly altered, in PTV 5-8, where 
it is followed by the same maxim as is here quoted by the fancied objector pradeéamàtram 
api brahmanah sarvarüpam/ekaikatrâpi ca tattve fattrimJatiattvamayatvam éâstresu nirüpitam/, 
‘Even a part of brahman is endowed with all forms [here we differ from Singh who translates: 
‘Even a limited space contains the entire form of the Brahman’]. The Astras have stated that 
each tattva has the characteristics of all thirty-six tattvas'. AG quotes it again (pradeéo ’pi 
brahmanah sârvarûpyam anatikrantah) in his gloss ad BhG XV 7, explaining that references to 
a ‘part’ (amia, in v. 7) of the partless brahman are intended for heuristic purposes only. In the 
form in which it appears in YR’s commentary, the statement is more than once referred to by 
TÀV1165, III 45-46, IV 98, XII5, XXVIII375 (in the context of aesthetic experience). In TÀV 
III 45-46, in the course of expounding the pratibimbavâda, it is referred to in the way it is 
found here, in YR’s commentary, that is, immediately followed by the second maxim (with 
variant: ekaikasyâpi tattvasya (...]). We surmise that the statement might derive from the 
Kashmirian nondualist Saiva tradition, since TÀV IV 98, while explaining the PTV’s reference 
to Castras’, introduces it as follows: yad vâ parâdvayadariane, ‘Or, as is said in the doctrine 
of transcendent nonduality [ ...]’. However, AG, in his gloss ad BhG XV 7, introduces it as 
belonging to éruti.
340For other citations of the text, see previous note, and PM 25 which attributes it to TÀ. 

According to one etymology, each and every tattva is the ‘extension’ (tanana < tan) of ¿iva 
(see YR ad 10-11 and n. 433). Therefore, from Siva to earth, every tattva has the form of 
the thirty-six tattvas. The theory of causality espoused here is the satkâryavâda, developed 
at length in PTV 5-8 (Singh: 45-48 (Skt. text], 113-118 [transi.]), according to which the 
effect preexists potentially in the cause. Therefore, every tattva is present in the others, either 
as potency (pfthivf, the final tattva, is latent in £iva, the first one) or as manifestation (when 
manifested, p/thivi is nothing but ¿iva). Cf. TÀ IX 49b-52a, quoted n. 485.
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elsewhere maintained that nothing exists that is bereft of illumination — 
or, that is not manifest]. If, on the other hand, [you assert the existence 
of an embodied soul that] is possessed of illumination (prakášate), then 
in that entity, which [according to you] has for its essence the transcen
dental brahman, there is just one cognizer, [for such a cognizer can] not 
be distinguished from ‘illumination1 (prakáša) itself, [or from brahman, 
for that matter, which has been defined as prakáša ‘illumination1 — and 
this is plainly contradicted by the plethora of subjects attested in sense- 
experience itself].341

Then, on what basis342 do you affirm the existence of difference [viz., 
this universe] characterized as it is by [the opposition between] object of 
enjoyment and enjoyer?

In answer to all this the master says: ‘Šiva him self assumes the con
dition of a fettered souP.

Thus, that Lord who has been described above as a uniform mass of 
blissful consciousness, and whose nature is freedom, Siva himself, whose 
essence343 is now the veiling of his own true nature, takes on the role 
(bhumika) of a cognizer endowed with a body (dehapramátr), according to 
his own will, as though he were an actor (nata), and, since he is [hence
forth] to be maintained and treated as a domestic animal [that is, as a 
tethered beast], he is now distinguished by his existence as a fettered sub
ject (pašu).344 In reference to the objects of his enjoyment which he has 
himself created, pleasure and pain, etc., he, now the embodied soul, is 
called their enjoyer. There is, in consequence, nothing to which language 
can refer345 that is other than Šiva.346

Moreover, it is the Lord himself, it is Šiva, who makes manifest the 
pair of cognizer and object of cognition [again] characterized as enjoyer 
and object of enjoyment, in his freedom, as if they were toys for playing 
(kridanaka).

341 Example of reducdo ad absurdum.
342kimparatvena.
343satattva. The Bálabodhiní of Vamanacharya Ramabhatta Jhalakikar, a modem commen

tary on Kávyaprakáša, states (sub IV 23 (1965: 91]) that the satattva of Mamma(a’s text 
may be understood as synonymous with tattva in the sense of svarúpa, ‘nature’, as is the case 
with the terms gotra and sagotra: satattvena tatsvarupena/ tattvasatattvašabdau paryáyau/ go- 
trasagotrašabdavat. Note that Mammaja is a Kashmirian author of the late 11th cent., con
temporaneous, more or less, with YR. Cf. MW s.v. (sa-tattva): ‘natural property, nature (-tas, 
ind. “really, in reality”)’, attested in BhP, Vedántasára); also YR ad 105, who glosses *sdni, 
in šástrasára, ‘the core of the teaching’, with satattva. Same analogy of Siva compared with 
an actor in YR ad 1 and 26. See also SpN 1 1, quoted in Appendix 10, p. 330.
344According to Mayrhofer EWA, s.v., pašu is related to Lat. pecusf ‘(domesticated) animal’; 

the word has nothing to do, historically, with páša ‘snare’ (cf. Gk. TTqaau) ‘assemble’) — 
contrary to etymologies in vogue in India (as here), pašu in the sense o f‘bound soul’, ‘fettered 
subject’, is, in any case, a metaphoric usage. Similar explanation of pašu in YR ad 16.
345padartha.
346Cf. SpK II 4, quoted n. 452.
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It is in relation to this pair that all these worldly pursuits based on 
difference take place.

Therefore, the very freedom of the Supreme Lord is unsurpassed: even 
though he abandons his own nature of plenitude (pümasvarüpà) and as
sumes the condition of a fettered soul which consists of the dichotomy of 
enjoyer and object of enjoyment, he remains Siva himself, a uniform mass 
of blissful consciousness, who ever manifests himself (prasphuran) as the 
pure agent of experience present in the Self of all cognizers.

Kàrikâ 6

[Let us admit that] the cognizer, whose nature is consciousness, is one. 
Even so, if he is designated as ‘many* because of the diversity implied 
by the marvelous variegation of knowers and things known, created by 
mqyd, etc., how can he be referred to any longer in terms of a oneness 
already contradicted [by diversity]? If he is one, how can he be many? 347 
Inasmuch as this is a case of contradiction (virodha), like that of sunlight 
and shadow, it entails the attribution (adhyâsa) of contradictory properties 
(viruddhadharma) [to one and the same thing];348 and it is not the case that 
a thing can be at the same time one and many,349 as has been stated:

The attribution of contradictory properties [to one and the 
same thing], [or] difference in the causes, this [pair] only con
stitutes difference, or the cause of difference between things 
[respectively].350

[Alleging this,] the author resolves the objection by proposing an ex
ample taken from ordinary life, in regard to the matter to be illustrated

347Cf. ÏPV II 1, 1: yata iyati pûrvapakse iyad eva jivitam ekam anekasvabhavam kathaip syàd 
iti.
348Cf. IPKII 2 ,1  (Torella IPK: 157, n. 3), IPK II 4 ,19 , and ÎPV ad loc.: na tu sa eva svabhâvo 

bhinnaé câbhinnai ca bhavitum arhati vidhinisedhayor ekatraikadâ virodhàt.
349The usual response of the Bhedàbhedavàdins to such an objection is situated in the realm 

of experience — whatever pure logic may tell us, ordinary experience offers us countless 
examples of the essential coexistence of the ‘one’ and the ‘many* (in Plato’s terms) — for 
example, any set of “parts’* that make a “whole”, an “organic” whole — as opposed to an un
related assemblage of disparate entities. The Trika’s answer involves the doctrine of the two 
truths — for, on the cosmic level, the “one” and the “many” indeed coexist, but on different 
levels of being: samv[tisatyat variously translated as 'vérité d ’enveloppement’, ‘surface-level 
truth*, ‘relative truth*, or ‘truth of empirical order’, and paramdrthasatya, ‘deep-level truth* 
(see kà. 27) — or, in Plato’s terms, the ‘merely apparent’ and the ‘truly real*.
350Pramânavârttikasvavjtti [PVsvavjtri] ad Svârthànumânapariccheda 33a. We are indebted 

to Prof. E. Steinkellner for the identification of the quote. In the view of the MSS evidence 
and the citation in TÂ, the KSTS’s reading has been kept; see our ‘List of variants’ in ‘On the 
Sanskrit text*. The sentence is to be construed yathasaipkhyam. Also quoted in TÀV XI, avat. 
to 98, also in the context of a controversy as to the ability of an undivided consciousness to 
assume entirely the form of diversity, i.e., to manifest itself as many.
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[viz., his own position]:

6. As the clear crystal assumes the shades 351 of varied colors, so 
the Lord h im self352 contains the kaleidoscope353 of forms of gods, 
men, an im als354 and plants.

[The comparison may be formulated as follows:]355
Although uniform, the [clear] c rysta l356 sustains within itself a mar

velous diversity by virtue of [its association with] innumerable and varied 
contingent attributes (upddhi) 357 such as red or blue, and thus itself be
comes wonderfully diverse. Yet, for all that, it [the crystal] is never devoid 
of crystal-ness.358 What alone [determines] the crystal-ness359 of the crys
tal is this: although the [crystal] is permeated360 by various characteris
tics, the understanding [viz., ‘this is a crystal*] remains ever unobstructed 
to all [who perceive it].

351 Lit., ‘aspect’. Silbum (p. 64) translates rupa by ‘apparence’ (‘appearance’). Barnett 
translates rupa and rupatva by ‘semblance*.
^ [ . . . l  although being fundamentally one.

‘the fact of being forms’, ‘formness*. The idiom ‘the kaleidoscope of forms’ is an 
attempt to render the abstract noun rupatva, in the sense that a kaleidoscope represents a 
capacity holding within it an infinity of discrete forms.
^p a d u , ‘domestic animal*, stands in the kSrika, by synecdoche, for four of the five varieties 

o f ‘animals’ enumerated in MVT V 7-9 and SK 53, namely, padu, paksin, sarpa, mfga, whereas 
pddapa, ‘plant’, usually termed sthdvara, ‘stationary’, is given a fifth and separate entry. See 
n. 322.
355In fact the commentary starts with yathd , ‘just as’, citing the yatha of the karika. The 

correlative adverb, tathaiva, ‘likewise’, equivalent to the tadvat of the karika, comes later in 
the commentary. In order to make the translation lighter, we have separated the two clauses.
2S6sphatikamani — lit., ‘crystal-jewel*.
357upadhi is generally translated as ‘contingent condition’ or ‘contingent attribute*, accord

ing to context. The bird is an upadhi o f the branch — that is, a ‘contingent attribute’ of the 
branch — insofar as it serves to distinguish that branch from others, just as “wet fuel" is 
an upddhi of the fire — that is, a ‘contingent condition’ of the fire — insofar as it serves to 
correct the overextension of the proposition ‘where there’s fire there’s smoke’ (“fuel" may 
be a necessary condition of fire, but its “wetness" is an upddhi). YR’s usage seems consistent 
with this general principle inasmuch as, here, the very multiplicity of the attested world 
(including all substances, attributes, and actions) is viewed as freely (but not necessarily) 
‘conditioned’ on the Lord’s will. In the case of the color ‘red’, which at first sight appears to 
belong to the crystal, but of which it is nothing but an upddhi — discovered at that moment 
when one realizes that the color belongs in fact to the flower — the term *upadhC finally 
acquires the valence of ‘false attribute*. From this standpoint it is but a short step to the 
cosmic usages we see in texts of monistic persuasion, like the Paramdrthasdra\ on upddhi, see 
also n. 1278.
3sssphatikatd.
359manitva — li t ,  ‘jewel-ness*.
360dcchurita — same term in iPvj' I 7, 1; Torella (IPK: 136) translates dcchurita by ‘varie

gated by*. Cf. also avat. ad 85-86, p. 167, and ¿SV 111 1, defining citta, ‘empirical experience, 
or consciousness’, as vi^ayavdsandcchurita, ‘colored by [or saturated by] the dispositions de
posited by the objects of senses’.
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In ordinary parlance [or, in everyday practice],361 we say only that 
these colors, red, etc., appear (sphuranti) here [viz., in the crystal], not 
that the contingent attribute ‘redtness]’, etc., qualifies the crystal, as it 
does a cloth, such that an alteration362 of its true nature ensues [if the 
color is modified].363

Therefore the purity of the gem consists precisely in assuming various 
hues,364 which have the form of contingent attributes, while at the same 
time persevering (prathate) in its very essence [viz., as crystal].

Likewise, as the crystal-gem may contain a variety of colors, so the 
Lord, free, solely formed of consciousness (cidekaghana) ,365 contains, 
though uniform, in the clear mirror of his Self,366 the kaleidoscope of 
forms of those particular [entities] he has himself created, which are not 
different from him — though they now have the form of entities such 
as Rudras or ordinary souls, who [may be classified as] gods, men, and 
others, from domestic animals and winged creatures to stationary beings 
[viz., plants].367

Nevertheless, transcending all of them, he is ever aware of his non
dual Self— although it has assumed innumerable forms — invigorated 368 
by the state of unfragmented wonder that is [pure] T[-ness] (aham) .369 
Although [the Lord] is as he has been described [i.e., one, yet assuming in
numerable forms], neither ‘space’ nor ‘time’ may be [posited as] different 
from him, in such manner as to negate370 his oneness, and in reference 
to which one might raise the objection that [in asserting that he is both 
one and many] contradictory properties, etc., have been attributed to [one

361 vyavahjyate.
362vipralopa — lit., ‘loss’.
363If the red color were really present in the crystal, it would no longer be crystal, for its 

nature, which is to be transparent to any color, would have changed.
364akara — lit., ‘forms’, ‘aspects’, ‘shapes’.
365Lit., ‘a mass solely consisting of consciousness’, which we have translated somewhat 

more freely to avoid burdening the reader with too many ’’massive” constructions.
^ F i r s t  occurrence of the mirror metaphor.
^ C re a tio n  taking place in ppthvyanda is referred to here.
368upabpnhitCL
^ F i r s t  occurrence of the ‘I’ notion, in reference to the specific concept of ahantdcamatkara. 

YR will take it up again, with the notion of ahampranti, while commenting on PS 8. ‘aham’ 
as a full-fledged notion is to be found in YR ad 30 and in ka. 47-50. Cf. IPK 15 , 11, 
according to which the difference between consciousness and the crystal is that the latter, 
unlike the former, being lifeless (jada), cannot be aware of the reflections of which it is the 
substratum. Same reasoning in the Samvitprakctfa quoted in SpP 4 [ = ad I 4] (Dyczkowski 
SpP: 18): [...] naitavata 'sau sphatikah pfthan nasty eva ranjakat/  bhdvarupaparityaktd tava 
va nirmald tanuh//t *[...] the crystal can never be free of the color [imparted to it by other 
objects] whereas Your pure form [O Lord] is always free of phenomena’ (tr. Dyczkowski 
Samvitprakctia: 149). As observed by Dyczkowski (SpK: 369, n. 95), the verse is not found 
in the available MSS of the Satnvitprakd&a, but is also quoted in the Lakfmitantra [LT] (XIV 
8a) in the same form, and as a paraphrase in TA V 154b-155a.
370Time and space are deemed upddhis. Note the pun on khandana, ‘dividing’ and ‘refuting*.
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and] the [same] Great Lord that is one’s own Self Csvâtmamaheévara).
And even others [viz., Buddhists] acknowledge that a cognition [whose 

content is] variable, although it is [thus] modified by a variety of distinct 
[factors], is, quâ immediacy [of perception — sâksât], one only.371

For instance, as in the Pramànavàrttika:

The color blue, etc., is a contingent attribute of cognition as 
regards the cognition (vijncma) [whose content is always] vari
able (citra); [as such,] it does not partake of anything else [viz., 
it is itself, and not the color yellow, for instance]; it cannot be 
perceived [differently, viz., as the color yellow]. For [even] 
when [conceptually] separating this [blue from yellow], [the 
cognizer] refers [only] to the thing [i.e., to the concrete unit 
that underlies what he sees in his perception, namely, the color 
blue].372

371 Buddhist logical theory is invoked here, once again represented by Dharmakïrti (Pra- 
mànavàrttika [PV], Pratyakçapariccheda 220), this time explicitly. Similar reasoning is at 
work in TÀ 1 197 and TÂV ad loc. (tr. Silbum, Padoux TÀ: 115): 'De même que pour un ob
je t donné, une cruche ou autre chose, la perception globale de l’objet lui-même, avec toutes 
ses caractéristiques, résulte de l’ensemble, de la réunion de toutes les perceptions séparées 
de chacune de ses qualités — une couleur rouge, par exemple, etc. — de même, ici, c’est à 
partir de la manifestation partielle des éléments grossiers, etc., [formant la manifestation] 
qu’apparaît dans sa totalité l’énergie de Rudra’ [— ‘In the same way as, for a given object, 
a jar, etc., the global perception of the object itself along with all its characteristics, results 
from the whole, from the combination of all the perceptions parted from each of their qual
ities — the red color for instance — similarly, here, it is from the partial perception of the 
gross elements, etc., [constitutive of the manifestation] that appears the energy of Rudra in 
its totality’].
372Pramànavàrttika, Pratyakçapariccheda 220. Again, we are indebted to Prof. E. Steinkell- 

ner for the identification of the quote. The verse here cited is to be taken with the follow
ing verse (PV III 221): yadyathâ bhàsate jnànam tat tathaivànubhùyate/ iti nàmaikabhàvah 
syàc citràkàrasya cetasah/ / .  This pair of verses has been variously interpreted by Buddhist 
commentators themselves: among them, Manorathanandin (whom we have followed in our 
translation) and Prajnàkaragupta, followed by Masahiro Inami, in an article entitled ‘Non
dual Cognition’ to appear in Proceedings of the Fourth International Dharmakïrti Conference 
(Vienna, forthcoming), which has been brought to our attention by Prof. Eli Franco, one of 
the editors. Inami translates the verses as follows (cited with the author’s permission): ‘In 
a variegated cognition, a color such as blue, which is a qualifier of the cognition, cannot 
be known to be unaccompanied by other [colors]. One who distinguishes it [from other 
colors] is focusing on the [external] objects [not on the cognition] [III 220]. The cognition 
is experienced exactly in the manner in which it appears. Therefore, the variegated image 
in cognition should be singular [or, as suggested by Eli Franco: ‘the cognition which has 
a variegated form is singular (viz., it is the cognition which is said to be singular, not the 
form)’] [III 221]’. The major difference of interpretation relates to the term ananyabhàk, 
which Inami subordinates in idea to the following compound, alakyadarsanah, understand
ing it (as it were) as expressing the content of that ‘cognition’ that is impossible — ‘cannot 
be known [d/tf- here understood as jnd-] to be unaccompanied by other [colors]’ — whereas 
we have related it to the verse’s subject, jnànopàdhih, as, apparently, does Manoratha also. 
However that may be, the understandings of verse 220 are not that different as to the point 
that YR wants to make: even the most notorious partisans of multiplicity — the Buddhists —
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Moreover, space and time are [here] postulated [by the objector] as 
diversifying the free, all-encompassing Knower (jnatr), whose nature is 
only consciousness (cidekavapus). How could they serve to delimit [viz., 
serve as a qualification of] 373 such a Lord, persisting as they do [within 
him] only as aspects of his playful effulgence (samullâsaka) that results in 
the variety of his forms and actions? 374

Here it should be kept in mind that, had space and time ever existed as 
different from [i.e., independent of] consciousness, only then, would [your 
objection] have been valid: [viz., that our assertion, namely, that the Lord 
is one and many, entails] the attribution of contradictory properties [to 
one and the same object] — an attribution which is itself a creation of that 
consciousness.

[Rather,] since their own existence [viz., the existence of space and 
time] is established only by the Light of consciousness Csamvitprakaia), it 
is thereby established that the [Lord], although having a multiple nature, 
is the same unique Great Lord, whose form is consciousness (cmmurn).375

Had difference [viz., manifoldness] been a [real] property,376 it would 
have been difficult to refute [the objection of] the attribution of contra
dictory properties [to one and the same object].

Kàrikà 7

But, [objects the pûrvapaksin,] the notion has been admitted [by you] that 
there is but one cognizer, whose essence is consciousness, and also that 
[such a subject], having now assumed [the shape of] bodies, faculties and 
worlds, becomes multiple. If that is indeed the case, then, that one cog
nizer should perish once his body, etc., is destroyed, and he should origi
nate once his body, etc., comes into being.

Similarly, that [universal subject] is variously delimited with respect 
to each and every cognizer in accordance with the six ‘modifications of 
becoming’ — birth, existence, etc. And it is that [universal subject, in the 
form of the] Lord who enjoys heaven and hell, according to the variety of 
his actions, whether meritorious or unmeritorious. All this being so, how

accept that what appears to the mind, inevitably, as multiple must be cognized, insofar as it 
is cognized, in a cognition that is in some sense one, momentary though it may be. Whether 
that ‘unity’ be predicated of the cognition itself (as per Prajnâkaragupta), or of the ‘object* of 
cognition — viz., the color blue, that cannot be anything but itself, insofar as it is understood 
as a component of that object — (as per Manorathanandin), the principle is established that 
the ‘one’ and the ‘many’ may, or do, coexist. On the context of such a statement in this work 
of Buddhist logic, see also Vetter 1964: 66-71.
373vyavacchedaka.
374Cf. again IPK 0 1, 4-5.
^ S ilb u m  translates cinmwrti as ‘pure spiritualité’ (‘pure spirituality*).
376bhedadharme, scil. sati.
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can it be said that Siva has an absolute nature (svasvarupa)? The master 
responds to these objections by means of an example:

7. As when the w ater moves, the moon [reflected there] seems to 
move, and w hen the w ater is still, seems to be still, so it is w ith this 
Self, the Great Lord, [when reflected] in the host of bodies, faculties 
and w orld s.377

Just as, where a course of water is moving, the ‘cool-rayed o rb’, that 
is, the physical moon, which, in reality, is situated in the sky and of it
self does not move, but has even so descended [in appearance] onto the 
flowing water, moves, goes forth, as it were, so too, at the same moment, 
elsewhere, where the pond of water is motionless, that very ‘cool-rayed 
o rb ’ becomes still, as it were [i.e., there reflected, appears to be still].

Thus the moon is imagined in both ways [as both moving and still] 
by all cognizers, though it cannot in fact be so [that is, the moon neither 
moves nor is still: such predicates belong to the water only].

Nor is it the case that time and space, which pertain properly to the 
water, affect (paramri) the nature of the moon, that is, its remaining in 
the sky, as differentiating factors; only water as such is so [affected by the 
differentiation brought about by time and space].

Moreover, since difference — as exemplified by the mobility or immo
bility that affect the orb of the moon but properly belong to the water in 
which the moon is reflected (pratibimbita) — is merely phenomenal,378 to 
that extent, the moon suffers no harm at all in its essential nature, whether 
it be reflected in the water of the Ganges or whether it descends onto [viz., 
is reflected on the surface of] slime.

So it is w ith this Self that has the nature of consciousness, [though 
it appears] to be bom or to perish when are bom or perish the host of 
bodies, faculties and worlds it has itself created. But this is only the

377Cf. APS 17, evidently followed here by our author — although its first hemistich is 
slightly different, as the sun is there mentioned rather than the moon. As the moon does not 
depend for its existence upon the water in which it is reflected, so the Lord does not depend 
upon the play of differentiation. It is diversity that fluctuates, not the Lord. Silbum translates 
bimba by 'reflet’ (‘reflection’), and omits iva. Our translation is based on the commentary, 
which develops the meaning of iva, and clearly distinguishes bimba from pratibimba ‘reflec
tion’. In fact, the logic of the complete simile requires to understand himakarabimbam as the 
‘orb of the moon’, instead of the ‘reflection of the moon’, as does Silbum, for what has to be 
demonstrated is the absolute, eternal, nature of the Lord, or Self. Thus the complete simile 
is to be understood as follows: the moon stands for the Lord, or the Absolute, its reflection 
for the limited Self, water for the phenomenal world. Cf. SpP 3 (p. 13), in the context of 
the discussion on avasthas: vellatsu pratibimbesu jalaspandanuvanisu/ yathendor na kriydveJas 
tatha ’tra paramatmanah//, ‘Although its moving reflections dance in consonance with the 
vibrations of water, the moon does not indulge in any action. Likewise, here, the supreme 
Self (remains constant in the midst of change)’.
378 vyavahfyate —  or ‘is merely a convention of language’ —  i.e., we say 'the moon shimmers 

[on the water)’, but this is just a way of talking.
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practice [i.e., the understanding] of those who are deluded (vyàmohita) 
by mâyâ in this phenomenal world,379 just as happens when the moon [is 
reflected] in water. For it is not possible that the Self be bom or that it 
die.

As it has been said in the revered Gita:

He is not bom, nor does he ever die;/ Nor, having come to 
be, will he ever more come not to b e ./380 Unborn, eternal, 
everlasting, this ancient one/ Is not slain when the body is 
slain.381

379vyavahàra — see n. 659. Note that BhGBh II 20 (BhG II 20 being quoted subsequently 
in YR’s commentary) refers to this conventional but erroneous understanding of things: ity 
ucyate loke (see note below).
^ T h e  phrase nàyœp bhütvà bhavità và na bhùyah has been variously interpreted. See, 

among others, Lévi, Stickney BhG (borrowed by Silbum PS: 65): ‘n’ayant jamais été et 
n ’allant être encore’ [— ‘neither having ever been, nor being about to be again’], and Edger- 
ton BhG: ‘Nor, having come to be, will he ever more come not to be’, who translate the sen
tence as it is, in a linear way. ¿’s commentary reads (with the ambiguity on bhavità/abhavità 
allowed by sandhi): nàyam bhùtvâ bhavità [and *bhavità] và na bhùyah, glossed as follows, in 
terms of a complex analysis of the syntax: na ayam bhütvà abhavità bhùyah, na và na bhütvà 
bhavità bhùyah, *lt is not that, having been, [the Self] will cease to be thereafter [viz., the or
dinary definition of death], nor that, not having been, will it be thereafter [viz., the ordinary 
definition of birth]’. Thus nàyam bhütvà bhavità và na bhùyah is a way of emphasizing and 
unpacking the first statement — na jàyate mriyate và kadàcit — by making it clear that this 
Self is beyond temporality, i.e., beyond the sequentiality hinted at here by the double use 
of the absolutive and of the periphrastic future — although one has to be suspicious of this 
interpretation, for abhavità cannot be a periphrastic future, according to Pâninean grammar. 
The negative form of such a future would be na bhavità (see Renou 1968: §134, for some ex
ceptions). For this reason, Edgerton finds £’s explanation implausible, é's commentary is the 
following: yasmâd ayam àtmà bhütvà bhavakriyàm anübhùya pafcàd abhavità ’bhàvam gantà 
na bhùyah punas tasmàn na mriyate/ yo hi bhütvà na bhavità sa mriyate ity ucyate loke, ‘Since it 
is not that this Self, after having come into being, i.e., after having experienced the process 
of existence, will thereafter cease to be, i.e., will thereafter (bhùyah = punah) become non
existent, therefore it does not die. [For] in common parlance, the one who ceases to be after 
coming into being is said to die*, vàdabdàn naéabdàc càyam àtmàbhûtvà và bhavità dehavan na 
bhùyah punas tasmàn na jàyate/yo hy abhùtvà bhavità sa jâyata ity ucyate/ naivam àtmà/ ato na 
jàyate, ‘Or, from the use of the words và and na, [it is to be understood that] unlike the body, 
this Self does not again come into existence after having been non-existent [thus, on this 
second level of the meaning, the second na negates bhütvà with the sense of abhûtvà]. There
fore it is not bom. [For] the one who comes into existence, after having been non-existent, 
is said to be bom. The Self is not like this; therefore it is not bom ’. Cf. AG’s commentary 
on the same passage, where the exegete proves to be a more scrupulous grammarian than 
é, although he offers essentially the same explanation: na jàyate mriyate và kadàcit/ etad eva 
sphutayati —  nàyam bhùtveti/ ayam àtmà na na bhütvà bhavitàpi tu bhütvaiva/ ato na jàyate na 
ca mriyate /  yato bhütvà na na bhavitàpi tu bhavitaiva/ ,  * “Neither is this [Self] ever bom nor 
does it ever die”. He explains this by the words “nàyam bhütvà [etc.]”. This Self, not having 
not become, will exist — in other words, it has ever been; thus it neither is bom nor does it 
die; Cmutatis mutandis) since it has become, it will not not be — in other words, it will ever 
be*.
381 BhG n 20 (tr. Edgerton — as are all translations from BhG cited here, unless otherwise 

specified), é comments upon these attributes: since birth is denied, the Self is unborn (aja); 
since perishability, i.e., death, is denied, it is eternal (nitya); since change in the form of
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Therefore this Self, the Great Lord, free [ever autonomous], whose 
nature is the awareness (pratyavamarta) that all the universe is his own 
Self, ever persistent382 as the principle of experience itself [at the heart] 
of all cognizers is in fact nothing but his own absolute nature, whatever 
[limiting] condition 383 may appear or disappear.

It is precisely the universal mastery (maheianatva) of the conscious 
principle (samvittattva) that enables accomplishment of [what is other
wise] difficult to construe (durghatakarin); for, although [, in conformity 
with this principle, the Lord] enjoys in innumerable ways all the goods of 
heaven and all the evils of hell, having accepted [freely] the condition of 
fettered subject, at the same time, he remains identical with his essence 384 
which is consciousness, because he is the principle of experience itself in 
each and every [percipient subject] (sarvdnubhaviqta) [that is, that makes 
possible the experience of anything at all].

Or rather, if the state of being fettered — determined by its condition of 
bondage, and exemplified when we experience merit and demerit, heaven 
and hell, hunger and thirst, etc. — is illumined (prakasita) by the self- 
illuminating (svatmaprakaia) Lord and recognized (paramfsta) [by him], 
only then does it attain its being [viz., exist] in [the Lord’s] own Self, 
as stated above.385 Otherwise this state of being fettered simply doesn’t 
exist.386

How then can it be said that the Great Lord that is one’s own Self suffers 
loss of his true nature? 387

decay is denied, it is everlasting (¿¿¿vota); since change in the form of growth (opposed to 
decay) is denied, it is said to be ‘ancient* (purdna), and as such evemew, everfresh, free 
from any accretion. Let us recall the traditional etymology of purdna: pura navam bhavati 
id purdnam, ‘what formerly was new, is ancient’ and: pura adhuna ca navam eva, *purdna is 
that which formerly was new and is new to-day* (see YR ad 1, who comments upon anadi 
by purdna). Finally, in the last statement: ‘this Self is not destroyed (or ‘killed’ (hanyate)i 
‘slained’, as Edgerton translates], when the body is destroyed*, hanyate is to be understood 
as ‘transformed’, in order to avoid a tautology with mriyate in the first line. Thus this last 
statement works as a conclusion: in this verse, all six kinds of transformation seen in the 
world are denied with respect to the Self.
382prathamdna — lit., ‘expanding*.
383avastha — those states and processes which differentiate him as a limited soul: birth, 

existence, etc., and being gods, men, animals, etc.
384Lit., ‘is not other than his essence*.
“ a .  YR ad 1, 5 and 6.
386nihsvabhava eva — li t, ‘is simply devoid of any proper nature*. The rationale here is that 

of the dbhdsavadat and is characteristic of the Saiva system: only that exists which shines, 
i.e., only that exists which is known to us (see n. 265). Likewise, the condition of fettered 
subject does not exist independently of consciousness: it exists only when apprehended as 
such.
287svarupavipralopa — same term in YR ad 6. The same rationale again is developed as in 

YR ad 6: how can that which is itself dependent alter the nature of that on which it depends?
Hence bondage itself does not provide a valid argument for the purvapak$in whose position
is that ¿iva, as pa£u in bondage, cannot be of an absolute nature. Whatever is bondage is 
known to be bondage, its existence depends upon the Self as knower. Therefore, whatever



9 6 TRANSLATION

In every wise, only the thing, such as the body, that has been created 
[by the Lord] can be subject to destruction or generation; never can cre
ation or destruction be attributed to the eternal Lord who is consciousness.

Thus, the unitary Self, being at the heart of the multiplicity of forms 
thanks to the distinction [freely projected by the Self] between what is to 
be known and him who knows, is at the same time what there persists, as 
the principle of unity [that obligatorily subtends that very multiplicity], 
inasmuch as it is the principle of experience itself that is at the heart of 
every percipient subject [that is, that makes possible the experience of 
anything at all].

Therefore, the nondualistic doctrine (advayavada) remains intact.388

Karika 8

Even so, [the following objection has been raised:] — if indeed, as you 
have proclaimed — in keeping with both reasoning and traditional scrip
ture — this Self of all things, on whose nature depends the phenomenal 
display of the universe, is ultimately nothing but universal consciousness 
Csamvic) and if it manifests (avabhasa) all things in consequence of the 
fact that consciousness is everywhere,389 why then is [that universal con
sciousness] not observed even in the lump of clay, for [, according to you, 
the lump] is not therefrom to be differentiated, as far as its essence is 
concerned?

And if you accept [even the nonsensical view that it is present even in a 
lump of clay], then the [conventional] repartition [of entities] 390 accord
ing to sentiency and insentience, which is so evident, cannot be explained, 
inasmuch as worldly practice is based on the distinction between sentient 
and insentient. How can that [difficulty] be [overcome]?

Answering that objection, the master says:

8. Just as Rahu, although invisible, becomes manifest when 
interposed upon the orb of the moon,391 so too this Self, although 
[invisibly] present in all things, becomes manifest in the mirror of

depends upon the Self, that cannot delimit the Lord as supreme Knower, or foundational 
consciousness, which is essentially one.
^ T h e  absoluteness of the universal Self cannot be denied. The infinite variety of limited 

selves is but its reflection in the water — flowing or still — of the phenomenal world. 
^ S e e  PS 44 and 49, and YR ad 58.
290vyavasthd.
391 According to the tenets of Indian astronomy, Rahu, the so-called planet (graha) causing 

lunar eclipses, is visible only when he crosses the moon; otherwise, he is invisible. To become 
visible, Rahu, like consciousness, requires then a concrete substratum. Since eclipses are 
harmful, Rahu is considered a demon, thus completing the image.
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the in te llec t,392 by securing [similarly] a basis in external ob jects.393

Although wandering everywhere in the sky,394 [the demon of the ec
lipse] Rahu is not perceived. Nevertheless, at the time of a [lunar] eclipse, 
he is clearly visible, appearing to us as if situated upon the form [viz., the 
orb] of the moon, [such that people say:] ‘This is Rahu’.

Otherwise, although present [in the sky], it is as if [Rahu] were not 
present among the host of planets.

Likewise [i.e., as in the example], here also [i.e., in the thesis to be ex
emplified], this Self, although intrinsically persisting as the inmost core 
of all beings, is not observed as such by anyone, for what is apprehended 
is apprehended only in immediate perception, where it takes a form indis
tinguishable from one’s own experience.395

Moreover, when [this Self] becomes a matter of awareness396 in the 
[cognitive] experience of the ‘first person’ (ahanipratiti), namely, [in the 
T  that subtends the predicate in expressions] such as ‘I hear [sounds]’397 
— an experience that occurs to every cognizer endowed with a subtle

392dhimukura is glossed as buddhidarpana, which itself is glossed as pratibhamukura; same 
term in YR ad 77. The visible ‘reflection’ of the universal consciousness in the ‘mirror of the 
intellect’ is commonly considered by all the Vedantas to be the i*notion’ or personified ‘ego’ 
(ahankara); on pratibha, see n. 557.
393vifaydsrayanena is glossed by i abdadivi$ayasvikarenat ‘by apprehending objects of sense 

such as sound’. The Self is apprehended only in course of the cognitive process, that is, 
when it is reflected in the mirror of the intellect, for, in statements such as ‘I hear a sound’, 
‘I’ stands for the Self/consciousness, even though this *1’ represents but the limited self. This 
amounts to saying that universal consciousness, although all-pervasive, becomes manifest 
in the puryaftakapramdtf only, i.e., in the finite being endowed with subtle body, as will 
be further explained by YR. This puryastaka is the aggregate of the five tanmatras, here 
termed visayas, and the three constituents of the antahkarana (buddhi, manas, ahankara) — 
thus meriting its name, ‘octad in the fortress’, viz., the eightfold, or eight-factored, sub
tle body within the gross body, itself seen as the ‘fortress’ of the purusa. The list of eight 
constituents of the puryastaka differs from text to text, cf. B&R, s.v. (which quotes a medi
cal text): bhutendriya/mano/buddhi/vasand/karma/vayu, and, as the eighth, avidya\ see also 
Torella IPK: 204-205. The puryastaka is responsible for the patu's experience, or cognition, 
formed of the complex of objects (visaya) and their corresponding faculties of cognition (jna- 
nendriya), through which the limited cognizer comes to know himself as ‘I* in virtue of the 
experience: i  hear a sound’. On tanmatras and jnanendriyas, see n. 399; on puryastaka, see 
PS 92-93 and n. 1316; also SpK III 17-18, and Ksemaraja ad loc., who explains the process 
of transmigration whose main impetus are the samskaras deposited in the puryastaka.
39Adkadadeda.
395YR perhaps wishes us to understand here that the Self is not apprehended (though 

present) because it has clothed itself in the multiple forms of common experience; it is indeed 
the Self that one apprehends (what else could one apprehend!), but one is unaware that this 
is the case inasmuch as mundane consciousness has rendered the Self “invisible” behind the 
multiplicity that characterizes every act of ordinary awareness.
396vi$ayo bhavati.
397Second occurrence of the T’-notion in YR’s commentary.
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body (puryastakapramatr) 398 whenever objects of sense such as sound,399 
viewed a s400 objects to be known401 are apprehended in the mirror of 
intellect (buddhidarpanajy or, in the mirror of intuition (pratibhamukura) — 
then, that same Self, its form now fully manifest,402 is apprehended also 
in [the object before us] the lump of clay, etc., as that whose nature it is 
to apprehend [that lump]: there also the inherent Self becomes m anifest 
(praJtdiate), that is, is perceived by all as one and the same as their own 
particular experience.

[Nevertheless,] even though [consciousness] is there in the lump of 
clay, etc., it is widely taken (prathate) as not being there, in virtue of [the 
clay’s] abounding in tamas, just like Rahu in the sky.403

Thus, among the host of entities that are nothing but semblances of 
himself404 [viz., aspects of universal consciousness], the Lord, by his 
power of differentiation (maydiakti) ,405 turns some into cognizers, who, 
anointed with the unction of conditional [or temporary] ipseity (ahan- 
ta ) ,406 take on the form of subtle bodies though they are [to him] but

398This is a definition of the pcdupramaq\ since it is the puryastaka, or ‘subtle body’, that 
carries the Self or the Soul from one birth to another, that is, from one body to another. As 
such it is also called ativahika; see n. 738.

399In S§mkhya as well as in the ¿aivism of Kashmir, the five tanmatras (defined in PS 21) — 
sound, etc. — are the subtle objects (vifaya) of the five jnanendriyas respectively — hearing, 
etc. — (PS 20). Both the jnanendriyas and the tanmatras proceed from the antahkarana, and 
especially from the ahahkara, for the jnanendriyas, realized in the form ‘I hear*, necessarily 
refer to an T  (YR ad 20). The tanmatras do the same ‘due to the inevitable interrelation of 
the object with the subject* (YR ad 21).
400vyavasthd — see n. 406.
401 Starting with the conjunction of objects and sense-organs, this process of cognition aims 

at establishing a determinate cognition (ntfcayd) — which is the function of buddhi (PS 19) 
— which leads one to become aware of one’s self as the subject of the experience: objectivity 
becomes the pretext for an awareness of one’s own subjectivity, although it is yet but limited, 
deserving to be termed egotistical ‘conceit’ (abhimana), an adulteration of essential I-ness, 
or ipseity (ahanta). On speculations about this process, and the functions which it implies, 
see PS 19; also YR ad 94-95, which, through a striking description of the dysfunction of 
antahkarana and bahyakaranas at the moment of death, is very useful for understanding 
their role in the cognitive process.
402sthitah son sphutarupah.
403tamas is darkness, lethargy, as well as metaphorical darkness, ignorance. Clay is not a 

cognizer, in the absence of a subtle body. Consciousness may be there, but is not experienced, 
and therefore not experienced by others, except by a jhanin, one enlightened.
404svatmakalpa.
405First occurrence of this notion, as such (and not as tattva, or as anda), that is, as the 

power of the Lord to manifest himself as the entirety of diversity.
406ahantdvyavasthdrasdbhisikta. For vyavasthd as a technical term in traditional usage, see 

Renou 1942, s.v. The term is used in relation to certain rules whose “optionality” is not 
general, but is rather determined by accompanying circumstance (cf. P. I 1, 34). For in
stance, the difference between ‘one may substitute saccharine for sugar at any time’ and 
‘when taking coffee, you may use sugar, otherwise, saccharine’. In our present usage, the 
term perhaps signifies that what is at issue is conditioned — by “facts”, by ordinary usage — 
and is in no wise predetermined; as such, it is subject to the complex of spatio-temporal con
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elements to be known.
And [mutatis mutandis] he turns some into objects fit to be cognized — 

in reference to which, the well-established practice of differentiation 407 
whereby, on the one hand, sentient entities are stipulated and, on the 
other, insentient, is quite well founded.

Thus, because it is a mere object of cognition, the lump of clay, etc., is 
insentient, whereas the cognizer endowed with a subtle body, because he 
is a cognizer, is sentient.

But, ultimately, from the point of view of the Supreme Lord, no usage 
distinguishes the sentient from the insentien t408

Karika 9

Now, one may object: — if in the intellect (buddhi) of all cognizers there 
exists this vibration (prasphurana) of their proper Self without any distinc
tion, then why may not all of them become knowers of their proper Selves 
(svatmavid)? Or let us suppose them not endowed with such knowledge 
[viz., that of the Self], there being no basis for any distinction [among 
knowers].409

Yet, even at the level of phenomenal existence, there are some who, 
having attained the knowledge of their proper Self (svdtmajfidna) are liber
ated while still living [in a physical body] (jivanmukta), and are endowed 
with omniscience and omnipotence;410 and there are some who are wor
thy of attaining the knowledge of their proper Self and are desirous of 
making the ascent,411 whereas others, lacking the knowledge of their own

ditions. The same image of royal consecration — lit., an ‘aspersion’, a ‘sprinkling’ (abhifeka) 
of water mixed with a few ingredients — occurs in YR ad 31. Consecration (abhifeka), thus 
used analogically, is a topos; cf. SpN I 8, in the context of a discussion on the sense-organs: 
ahantdrasaviprwiabhisekad acetano fpi cetanatam asadayatyeva, ‘The insentient [group of the 
senses] itself may acquire sentiency provided it is consecrated by the drops of the unction 
of ipseity’. And $SV II 8: sarvair yat pramatftvendbhisiktam sthulasukfmadisvarupam ¿ariram 
tat [...] havih, ‘The body, whether gross or subtle, etc., that all beings consecrate (abhisikta) 
“Subject”, is the oblation [...]*.
407bhedavyavahdra.
408The passage concerns two issues: it justifies ordinary usage (vyavahara), which goes 

against that of the doctrine, and sets it aside, for, as it is the case with the other Advaitas, 
ordinary usage cannot apply to the Absolute.
409The two branches of the dilemma are: since the Self/consciousness is all-pervasive, either 

every pramatf must immediately know that Self, or no pramdtf can possibly exist, for no 
distinction can be imagined that would distinguish that pramatf from any other. All are 
jnanins, or none are. How then can one justify a hierarchy of pramatfs?

410See PS 96.
4Udruruk$u — see PS 97-102.
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Self, are tightly fettered by the chains412 of actions good and evil that 
occasion merit and demerit, and are bound to transmigrate. How can this 
be consistent?

So, keeping all these objections in mind, the master explains in re
sponse that the grace (šaktipáta) 413 of the Supreme Lord is without re
striction414 [that is, is not bestowed in virtue of any qualification, moral 
or immoral, on the part of the donee]:

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

[The comparison may be developed through the following example:]
In a mirror free of dirt, a face appears415 [clearly], is endowed with its 

various qualities of form, etc., that are not different [from those of the face 
itself], for there is no area [of the face] that the mirror free of dirt doesn’t 
capture.416 On the contrary, in a dirty mirror, the face, even though it 
may have an extraordinary excellence, appears [prakasate) altered due to 
the tarnishing force [of the mirror].

412The term nigada refers to the heel chains of an elephant or to a noose that snares the 
feet of an animal, throwing him down. The pašu, or fettered soul, is, analogically, such an 
animal.
413Lit., ‘the “fall”, that is, the conveyance [from above] of energy, its descent’; first oc

currence of the notion in the kárikás; see YR ad 18, PS 64-66, and 96. Šiva is seen as 
paňcakrtyavidháyin (cf. PH maňgalácarana), endowed with five cosmic functions (kftya): cre
ation (sfsti), sustenance (sth/h), dissolution (samhfti, or dhvamsa) — three functions accepted 
by all Indian philosophical systems that postulate the world as created — as well as obscu
ration (tirodhána, or nigraha), and grace (aruigraha, or šaktipáta) — two additional functions 
that are postulated by Advaita systems in general. These two functions, or energies/powers 
(spoken of as tirodhánašakti and anugrahašakti) respectively explain bondage — the manifes
tation of ¿iva as the host of the sentient limited souls and the insentient objects of the world 
— and liberation. Cf. TÁ XIV 24, where the paňcakftyas are enumerated.
AlAvišp\khala — see YR ad 96. Note the play on the words: nigada/višpňkhala. višpňkhala, 

whose literal meaning is ‘lacking a chain*, viz., ‘unfettered’, ‘unbound’, ‘unrestrained’, has 
here the derived meaning o f ‘unconditioned’ (see, infra, the second quotation in YR ad loc.). 
The question will be taken up again in ká. 82, where the notion of ritual adhikára is ques
tioned, as well as in kárikás 96-102. Analogous formulation in TÁ 1 185: nairmalyam samvi- 
daš cedam púrvábhyásavašád atho/ aniyantrešvareccháta ity etac carcayisyate//, ‘Conscious
ness’ absence of defect is due either to prior practice (in former lives, adds JR], or to the 
unrestrained will of the Lord; this will be examined [in the thirteenth chapter, adds JR]’. 
Whereas the jivanmukta is described in ká. 96, ká. 97 evokes the videhamukta who is lib
erated immediately after the existence in which he has striven for liberation. The different 
types of the yogabhra$ta, those ‘fallen from the path of yoga’ (or ‘from discipline’) are also 
described: one who will strive for liberation within the span of two births, separated by a 
stay in ‘worlds of enjoyment* (ká. 98-99); and one whose liberation will take place also after 
two births, but after a much longer stay in divine worlds (ká. 100-102).
Al5cakásti glosses vibháti in the káriká; cf. KáU II 2, 14-15, quoted n. 265, which contrasts 

vibháti and bhátit vibháti meaning ‘to shine in reflection*.
A}6svtkf — lit., 'make its own’, ‘appropriate*.
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Moreover, the dirty mirror is not able to capture those qualities, such 
as they are. Rather, the man whose face is reflected there feels ashamed 
of himself while contemplating his altered face, affected as it is by the 
tarnishing force [of the mirror], etc., and he thinks: ‘my face is deformed*.

In the same way, the Self of some few cognizers whose present birth 
is the last is reflected (avabhasate, lit., ‘is resplendent*) in the mirror of 
intuition, in proportion to the sum of attributes, such as omniscience, with 
which it is endowed — for that mirror has been cleansed by Siva’s grace 
— [Siva being none other than] one’s own Self, for that [Self] is radiance 
(bharupah) — whose very form is radiance, namely, Light itself.

[‘Cleansed* means] made clear by the complete removal of the la
tent dispositions (vasand) left by the impurities of deeming oneself finite 
(anavama/a), of regarding the world as objective (mayiyamala), of suppos
ing oneself the agent of actions (karmamala) .417

By the term descent Cpata) is here evoked the effulgence of the rays 
of the energy (sa/ctf), [also] termed ‘favor’ (anugraha)y that emanate from 
Siva himself.418

These few alone, though descended into the world of transmigration, 
are, for all intents and purposes, liberated (muktakalpa), for their own 
nature has become co-extensive with their proper [or ‘universal’] Self.419 
They are thus possessed of excellence.

The Self of some others, though endowed with radiance, that is, though 
[in reality] illumined (Wtata), remains, for all intents and purposes, as 
if unillumined (abhata), due to its impurity, inasmuch as the intellect- 
principle (buddhitattva) has been veiled by the impurities of deeming one
self finite, of regarding the world as objective, of supposing oneself the 
agent of actions deriving from the Supreme Lord’s energy of obscuration 
(tirodhdnafakti). On this account, these [others] are called ‘tethered’ [an
imals, pasu] and ‘bound to transmigrate’ (samsarika).

And still others are cognizers desirous of ascending, because of the con
junction of both energies [that of obscuration and that of grace, bestowed 
on them by the Lord].

Thus, in all such cases, the variation in [the Lord’s] grace may be pre

417The translation reflects, for these three notions, the same point of view, which is that 
of the fettered subject; the three ‘stains’ are certainly erroneous but at the same time are 
voluntary, imposed on ourselves by ourselves, and by no other, of whatever sort; see n. 317, 
an hypothesis on the correspondence of the three malas with three forms of being: sattd, 
bhavatta, bhavanakartftd. See PS 24 for a complete exposition of the malas.
418Cf. another definition of iaktipata in YR ad 96.
419Lit., ‘due to the extension of their own nature into their proper Self (svatmasvarupa- 

prathanat). These are the jivanmuktas further described in PS 96 and YR ad loc. Same 
statement, but in negative form, at the end of the passage, which deals with the opposite 
figure of the paiu: ‘on account of this [power], they wander (samsaranti) through this [cycle] 
again and again, engaged in good and bad actions, enjoying pleasure and pain, etc., for their 
own nature has not become co-extensive with their [universal] Self Csvasvarupdprathandt)'.
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sumed as one of the following types: sometimes intense (ďvra), sometimes 
feeble (manda), sometimes even more feeble (mandamandatara), e tc .420

Accordingly, there is no action — whether it be meditation (dhyana), 
silent (or whispered) recitation (japa), etc., or sacrifices such as horse sac
rifice, or anything else, all of which arise from the power of causal con
straint [of the Lord] that is included in his power of differentiation — 
which may cause the liberation (mocana) of the Self. For nothing that is 
based on difference is suited to serve as means to that [liberation, viz., 
identity with the Self], since the Self has passed beyond rndya. 421

As it has been sung:

Not by the Vedas, nor by austerity,/ Nor by gifts or acts of 
worship,/ Can I [be seen in such a guise,/ As thou hast seen 
M e].422

Therefore, accordingly, the favor of the Supreme Lord is the only gen
uine (akrtrima) cause [of liberation for] those whose intellects are worthy

420‘Variation in [the Lord’s) grace’ here refers, not to to differing intensities of the Lord’s 
grace, but to the levels of receptivity of the adept. Similarly, the same fire will have quite 
different effects on dry and wet paper. We have here, admittedly, an explanation of the 
inexplicable: on one hand, divine grace is the same for all, unconditioned (višpňkhala); on 
the other, nevertheless, is observed in the “real” world a hierarchy of subjects, which is a 
function of each subject’s degree of aptitude in receiving that grace. Thus YR distinguishes 
three large categories: on one extreme, the jivanmukta, on the other, the pašu or samsárin, 
whose submission to worldly concerns makes him insensible to the actions of grace, and be
tween these two extremes, the árurukfu (or mumuksu), whose efforts toward delivrance open 
him up to the Lord’s grace, but whom diverse factors — his native intelligence, or chance 
interruptions in his practice (see ká. 98-102) — deter from an efficacious and immediate 
reception of grace. We have here another version of the Mtwo truths”: the paramárthasatya 
and the samvpisatya, transcendent truth, and empirical truth. The distinction between the 
subject destined to liberation and the subject condemned to be reborn is not a function of 
the intention of the god — so says the text cited below by YR himself: ‘As far as the Lord’s 
grace is concerned, his intention (d/u) requires nothing [as a precondition), for it proclaims 
his independence (svatantrata) [...)*. There remains the question of the distinction between 
anugrahašakti and tirodhánašakti. The former is manifested in the form of the ‘descent of en
ergy’ (Šaktipáta). The second is instrumental in effectuating mdyd, which is responsible for 
the finitude of the samsárin. But the principle underlying the exercise of either šaktí is the 
sovereign liberty of the Lord. Similarly, the term višpikhala, applied to šaktipáta in the avat., 
may also be understood in this sense: the grace dispensed by the Lord is ‘free’, not merely 
in that it is unconditioned, but also in that it has no other cause than the sovereign liberty 
of the divinity. An explanation that may well be opened to the objection that it explains 
nothing, but to which one might respond that the dogma of the Lord’s liberty is at the very 
heart of Trika doctrine. The same debate, expressed in almost the same terms, occurs in the 
commentary on ká. 96-102; see, esp., the avat. to 96 and 97.
421 Cf. YR ad 18 and 96: ‘the acquisition of the knowledge of one’s own Self has for its 

unique means the favor of the Supreme Lord’.
422BhG XI 53. Devotion (bhakti) is the unique means, as taught in the following verse: 

bhaktyá tv ananyayá šakya aham evamvidho ’tjuna/  jňátum dra$fum ca tattvena pravesuim ca 
paramtapa/ / ,  ‘But by unswerving devotion can/ I in such a guise, Aijuna,/ Be known and 
seen in very tru th ,/ And entered into, scorcher of the foe’ (BhG XI 54). There is no direct 
commentary of AG on this verse of the Gítá.



KAR1KA9 103

of it.
As has been said:

As far as the Lord’s grace is concerned, his intention requires 
nothing [as a precondition], for it proclaims his independence; 
it is not affected by a trace of cause423 [associated with it — 
that is, it cannot be construed as the effect of any cause, such 
as the behavior of the worshiper].424

On the other hand, the Supreme Lord’s energy of obscuration is the 
very cause of fettered subjects’ wandering from birth to birth: on account 
of this energy, they wander through this [cycle] again and again, engaged 
in good and bad actions, enjoying pleasure and pain, etc., for their own 
nature has not become co-extensive with their [universal] Self.

Therefore, although the [absolute] Self is common to all cognizers, 
there are nevertheless two energies, that of favor and that of obscuration, 
of the nature of Light and of non-Light (aprakada) [respectively], that are 
causes of the dichotomy between liberation (moksa) and bondage.

As has been said [by Avadhutasiddha]:

The unobstructed energy [of obscuration] of the one endowed 
with infinite energies binds the ordinary being with the net of 
fetters that is this empirical world. And his other [energy, that 
of grace], after it has severed all [three] strands with the sword 
of knowledge,425 leads man face to face [with Siva] so that he 
reaches the state of liberation (vimukti) .426

423 Read kdranakala-aghrata.
424The source of the quotation has not been found. The doctrine of the Lord’s ‘uncondi

tioned’ will suits very well other ideas concerning the dispensing of grace in the £aivism of 
Kashmir.
425The ‘sword of knowledge’ is a common image. Cf. MBh X 47, 12-15, quoted in BhGBh 

XV 1: etac chittva ca bhittva ca jndnena paramdsind/  tataf cdtmaratim prapya tasmdn navartate 
punah/ / ,  ‘Having felled and split this [Tree of material existence] with the great sword of 
knowledge, and thus attaining the bliss of the Self, one does not return from that [bliss]’. 
‘Axe of knowledge’ (jndnakuthdra) is a variant, cf. YR ad 87-88.
A26Bhagavadbhaktistotra 17. The verse is also quoted in ¿rikumbra’s commentary on the 

Tattvaprakada (1 15) of Bhoja. As observed by Gnoli (ibid.: 215), ‘this stotra, as is shown by 
the relatively numerous quotations, must have enjoyed at other times a certain reputation’, 
especially in Kashmirian ¿aiva circles. In effect Abhinavagupta quotes it (v. 29) in the 
BfhadvimcuiinI and the Laghuvimcuiim, and YR, once more, cites it (v. 21) when commenting 
on PS 27 (see Gnoli, ibid.). According to Gnoli, Avadhutasiddha might have been a native of 
Kashmir, and, having become an authority among ¿aivas as early as AG’s time, might have 
lived there in the 10th or even in the 9th cent.
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Kârikâs 10-11

Having thus accounted for this entirety (idam sarvam) [viz., the universe 
in general], in accordance with scripture, experience and reasoning,427 
the master next takes up the world (jagat) that is internal to the tetrad of 
the spheres of Energy, etc., earlier propounded, which has as its basis the 
thirty-six principles [that will be explained] in the order of their arising.428 
But, in anticipation of that, in two kârikâs, he propounds the cause of the 
cause, namely, the Supreme £iva (Paramasiva), suspended from whom 
that world appears:429

10-11. This world of thirty-six principles is reflected within the 
ultimate principle,430 which, formed of light, is complete, and is 
supremely blissful on account of reposing in itself; it is suffused with 
the energies of Will, Knowledge and Action,431 and replete with an 
infinity of [other] energies; it is devoid of all mental constructs, de

427That the doctrine can be justified logically is a claim made by all the exponents of non
dual éaivism of Kashmir, see, for instance, the first and last kârikâs of the IPK, viz., IPK I 1, 
1: tat pratyabhijnâm upapâdayàmi, ‘1 will make suitable [to my audience by my exposition] 
[viz., make a suitable exposition of] the [doctrine of] recognition’, and ÎPK IV 18: tfvara- 
pratyabhijneyam utpalenopapàdità, ‘This [doctrine of] the Lord’s recognition has been made 
suitable [to the student] [viz., explained suitably] by Utpala’, as well as iPvf IV 16: mayd 
yuktinibandhanena hfdayamgamikftah, ‘[This new path taught by Somânanda] I have made it 
attractive [ÜL, ‘I have caused it to enter the hearts’] by affixing it with arguments (yukti)\ 
Also third mangala verse of the SpN: samyaksutrasamanvayam [...] aksnam yukdkathdm [...] 
jhàtum vànchatha cet [...], ‘If you want to know the exact inter-connexion of the siitras [...], 
accurate exposition of the reasoning [at work, there], etc.*. Recurrently, in all the texts 
of the Trika, argument by reasoning is contrasted with justification by Agamas or appeal 
to personal experience (anubhava), often in the form of the triad: yuktyanubhavàgamasid- 
dhena, yuktyanubhavàgamayuktamt or other variant; see, for instance, YR ad 8 (which omits 
anubhava); avat. ad 104; YR ad 79-80, which adds a fourth term (parifilana, ‘sustained con
centration’), as required by context: yuktyàgamànubhavapariSilanena. Even more explicitly, 
K$emarâja’s general avat. ad SpK presents the work as ‘showing the agreement of Âgamas, 
experience and reasoning’: àgamdnubhavopapanaikîkàram pradaréayan.
42aCf. YR ad 1, 14 (avat.), 22, 46 (avat.). Note that the word ‘jagat’ (by most accounts, 

derived from the intensive form of gam) suggests the ‘world’ unceasingly moving, finite, and 
full of contrast, as apprehended by our sense-organs; therefore, the “real" world, contrasting 
with the “virtual” world previously described; see n. 465.
429Same phraseology and same context in IPV 17,1:  api tu samvedanam eva tat tathâ cakâsti 

mârp prati bhàti id pramâtplagnatvàt, ‘Moreover, that [object] is consciousness itself, for that 
[object] is inseparable from (lagnaf l i t, ‘attached to’, ‘hung upon’, ‘suspended from’) the 
experiencing subject [whose experience has always the form]: “thus it appears before me.” ’ 
Here, pramatp represents the subject par excellence, as does Paramasiva in YR’s commentary.
430A similar attempt is made in kâ. 43 and 64-66 to understand Paramasiva (or, what 

amounts to the same thing, brahman)t through the enumeration of his qualifications. Note 
that the image of the city in the mirror developed in 12-13 is already present here: yat 
paratattvam tasmin vibhdn [...] jagat, ‘This world appears in the ultimate principle’.

431Silbum translates literally: ‘abondamment pourvu de volonté (icchd), de Conscience 
(samvit) et d’instrument (karana)’.
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void of dissolution and creation, is pure and is a t p eace .432

The universe, which will be described as starting from Siva [the first 
among the thirty-six principles] and ending with earth [the last], appears 
(prakasate) as reposing in him — that is, in him whose nature is such 
as has been described — the ultim ate, all-encompassing, Siva-principle 
(iiva tattva). That is to say, though manifesting itself (cakasat), it is shown 
by reasoning not to be different from that [principle]. Now, as to this 
view, [the following objection may be raised:]

— [The word tattva is thus derived:] ‘that where the whole (sarva) con
sisting of bodies, etc. [scil., faculties and worlds], is spread out (tanyate) 
[is called “tattva”]’; 433 alternatively, because of its ‘extension’ (tananat), 
it is what ‘extends’ (tat) up until [the world’s] dissolution; “tat-tva” is then 
‘the state or condition of that [extended thing, viz., the ultimate princi
ple]’. 434

In either case, the word tattva conveys something insentient.435 How,

432Compare PS 11 with APS 25: sarvavikalpanahmah iuddho buddho 'jardmarah iantah/ 
amalah sakfd vibhatas cetana atma khavad vydpf//.
433Both derivations of the word tattva referred to here by the purvapak$in are from the root 

tan, ‘to spread, extend, expand’. The first, in passive voice, makes tattva an object, an effect 
of the Lord’s activity. However, the word does not designate concrete diversity per se, but 
rather ‘where the entire manifestation is extended’ — the categories whereby the infinite va
rieties of phenomena are ordered; tattva is thus a factor of classification (vargjkarananimitta), 
an element unifying a collection of distinct entities, as stated in IPV III 1, 2, vol. II: 219: 
yatha girivfksapuraprabhfdnam nadisarahsagarddinam ca pfthivtrupatvam abrupatvam ced, ‘For 
instance, mountain, tree, city, etc., are earth by essence, whereas river, lake, ocean, e tc , are 
water by essence’.
434K$emaraja’s definition of tattva in his Svacchandatantroddyota [SvTU] ad SvT IV 241-242 

(vol. II: 74) — the terminology is almost the same — makes YR’s commentary more intelligi
ble by adopting the exegetic method associated with nirukti: tasya bhavas tananat tattvam id 
vyutpattyd niruktyd ca, ‘tattva is so called for it is “extension” (tanana), according to etymol
ogy (niruktya); and from the point of view of morphological derivation (vyutpattyd), it means 
the state or condition of that [which “extends” (tat))’ — that is, tattva is derived from the 
root tan. It is (barely) possible that this tat could have been understood as the root noun of 
the root tan (tanod), in weak grade (and so shorn of its nasal, cf. ga-ta), with tugdgama (that 
is — the stem-extension t[uk)), as would be normal after a short vowel (cf. viiva-kf-t). See 
also TAVIX 1, vol. IV: 1637: tanod sarvam id tatparam rupam tasya bhavas tattvam ity arthah, 
‘[The term] tattva is thus explained: [the element] tat means ‘that which extends to every
thing’, [namely) the ultimate form [of the universe); [by affixing thereto the abstract suffix 
-tva, one obtains the sense:] ‘the state (or condition) of that [extended entity (or supreme 
form) — that is, the principle of expansion itself]’. Thus, tattva refers either to classified 
objectivity, or to transcendental subjectivity, although, ultimately, all tattvas are absorbed 
into that wherefrom they proceed, the Supreme Lord, or ultimate principle (paratattva), de
fined as ‘that which expands’. See also n. 506. Historical linguistics of the modem sort of 
course does not approve such etymologies, preferring the straightforward derivation tat-tva 
‘this-ness’.
435Whether phenomenal category or ultimate principle, tattva is always understood as exist

ing in space and time (as paratattva, it ‘expands till dissolution’). As demonstrated elsewhere 
(YR ad 6 and 10-11), spatiality and temporality are insentient, unless taken as the very 
powers of the Lord. So grounded is the objection of the purvapak$itL This ‘extending* mani
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therefore, can it be applied to the Lord, to the Supreme £iva, whose form 
is consciousness (cidrupa)?

To this objection it may be said in response: — The word tattva, ‘prin
ciple*, is employed [by us] only to the extent that a verbal exposition is 
required, for those who need instruction,436 but truly this word does not 
apply to [the Supreme Siva].

Of what sort is this ultimate principle (paratattva) then? It is that 
whose form, whose proper nature, is radiance, is Light: of it the form is 
that of great Light: that is the meaning.

And, it is complete [or all-encompassing] (paripurna), that is, it wants 
nothing [to complete itself, is free of dependency] (nirakanksa).437 [In 
this respect, it might be alleged:] — but also are free of dependency such 
things as crystal-gems, mirrors, etc., which are insentient.

Therefore, the master says: ‘suprem ely blissful (mahdnanda) on ac
count of reposing in itself’, that is, it is endowed with great bliss, with 
supreme felicity,438 due to the fact that it reposes in its own true nature, 
[informed by] the delight (rasa) that arises from the state of unfragmented 
wonder that is [supreme] ipseity (akhandahantacamatkdra) .439

Thus, because its essence is supreme, beatific splendor (sphuratta), 
[which needs no other source of light], its difference is [sufficiently] stated 
in respect of inanimate entities such as crystal, which must be illumined 
[from without].

Therefore the master says further: ‘suffused w ith  the [energies of] 
Will, Knowledge and Action*.

The energies of Will, Knowledge, and Action440 constitute its nature;

festation, being nothing but phenomenal plurality, implies that the Lord has abandoned his 
own essential nature, pure consciousness. In this way, plurality implies insentience.
436Same term and discussion in YR ad 14.
437Barnett and Silbum translate paripurna as ‘perfect*. But ‘complete* appears more ap

propriate here, in the light of the commentary which explains it as nirakarikfa, ‘desireless, 
wanting nothing [to fill it up, viz., complete]*. The term akdhksa, ‘expectation’, borrowed 
from grammar, designates that which — like a transitive verb — “expects** a complement 
— its “direct object** — and is therefore in itself incomplete. Commenting upon both ic- 
chdsamvitkaranair nirbharitam and anancaJaktiparipurnam, YR again understands the term to 
mean ‘completely filled with innumerable energies’. Same sequence in YR ad 65.
438His freedom from dependency is not just a negative condition. He is also characterized 

as supreme bliss itself; see Intr., p. 29, and p. 46.
439Similarly IPK I 5, 11 makes reflective awareness (vimaria/pratyavamatia), experienced 

as wonder (camatkara), the factor distinguishing the Lord or universal consciousness from 
insentient objects such as crystal. Although the latter are colored by objects just as con
sciousness is, they are not aware of it.
440Paramaiiva is inseparable from his supreme energy {paraiakti), which is also named 

svatantryadakti, energy of absolute freedom. Since this svatantryalakti transforms itself into 
icchdfaka, jnanaiakti and kriyadakti, in succession, Paramaiiva may be said to be ‘of the 
nature of the energies of Will (tcc/td), Knowledge (jnana), and Action (kriyd)’. SpN 111 13 and 
£SV III 19, both quoting MVT 111 5-13, describe in detail the entire process (see Appendix 9, 
p. 329).



KÁRIKÁS 10-11 107

it is not the case that it is devoid of energy, and is, as it were, insentient, 
as is maintained by the Šántabrahmavádins.

Moreover, it is replete w ith an infinity of [other] energies (anan- 
tašakti) ;441

replete w ith (paripúrna) — entirely, completely, filled w ith (puma), 
or permeated by (vyápta)—  infinite, uncountable, energies, as manifested 
in [the infinity of] forms that have names, such as ‘ja r’, ‘cloth', etc. And 
these energies take the form of Brahml, etc.,442 as offshoots of the energies 
of Will, Knowledge and Action,443 and [as denotation] arise from the mass 
[or totality] of sounds (šabdaráši). 444 These energies beam forth (ullasat)

441 Note that anantašakti was the term used by Avadhutasiddha in the passage quoted 
at the end of the commentary on PS 9. Cf. also SpK I 1, quoted n. 301, in which 
¿iva is celebrated as the master of the Wheel of energies. These 'innumerable (ananta 
or aše$a) energies’ are also termed the 'Wheel of energies’ (šakticakra), which SpN III 
13, while defining parávác, describes as ‘composed of enlargements of the "six paths” 
— [enlarged] by means of innumerable words and objects to which they refer [appear
ing and disappearing to the rhythm] of uninterrupted series of manifestation and disso
lution [...]* ([..,] svikftánantavácyavácakarúpasadadhvaspháramayášesašaktícakrakrodikárán- 
tahk[tanihše$asargapralayádiparampará[...]). See also PS 47 (and YR ad loc.) and the image 
of the water-wheel.
442MVT III 14 mentions eight goddesses, or divinized energies (¿a/cn), presiding over the 

eight groups of phonemes (varga): MáheiT (=  Máheivari), Brahman! (=  Brahmi), Kaumari, 
Vai$navl, Aindri, Yámyá, Cámundá and YogHI; on the mátjkás, see also SpP 1 (pp. 11-12). 
But the lists differ according to different texts (see Padoux 1992: 155). SpK III 13 empha
sizes, as explained by the Nirnaya, the deluding power of those verbal šaktis, responsible 
for the servitude of the pašu, ‘deprived of his might by limited words and ideas’ (saipkuci- 
taih šabdair jňánaiš ca viluptavibhavah). Cf. ŠSV III 19: [...] práptatattvo *pi pramádyan má- 
hešyádibhih pašuj anádhisthátrbhůtábhir opi šabdánuvedhadvárena mohyate, ‘Even he who has 
attained [supreme] reality, if inattentive, is confounded (mohyate) by Maheil and all the 
other presiding deities of fettered subjects, through the medium of words that confound [lit-, 
‘pierce’ (scil. ‘destroy’), anuvyadh]\
443YR’s exposition refers here to the doctrine of phonemic emanation, as developed by ŠSV

III 19. The Lord’s svátantryašakú, seen as parávác, supreme Speech, having divided itself 
into the three energies of Will, Knowledge and Action, assumes the forms of vowels and 
consonants. Thus it becomes Mátfká, the ‘Mother’ of phonemes, whether uttered or not, 
and presides over the deities, such as Mahesvari, etc., who reign over the eight groups of 
phonemes, also called mátpkás. The name máqká, whether applied to a single entity or to 
many, connotes not only the ‘mother’ of the words, but also of the worlds, inasmuch as the 
multitude of words entails the multitude of objects by them denoted. As shown by MVT III 
5-13 (see Appendix 9, p. 329), Brahml, e tc , seen as energies, spring forth from the triad of 
icchá,jňána and kriyá. Similar development in YR ad 64-66; also ŠSV III 19, TA III 198-200a.
444ŠSV II 13 defines the Lord as ‘šabdaráši, mass [lit., ‘heap’, implying an undifferentiated 

totality] of sounds, whose essence consists of a pulsating radiance, the nature of which is 
the reflective awareness of the fullness of the [absolute] “I”, inseparable from the totality of 
the universe’ (bhagaván šabdaráših tasyayá sattá ašefavišvábhedamayapúrnáhamvimaršanátmá 
sphurattá); tr. Padoux 1992: 307. See also YR ad 64-66, using a similar phraseology. SpV
IV 21 [=  ad III 19, in the textual organization of SpN] (p. 160) makes explicit the rela
tionship between the Wheel of energies and šabdaráši: satyátmasvarupapratyabhijňálakfanád 
hetoh cakrešvaro bhavet cakrasya prákpratipáditasthityá carácarabhávaparyantena prapaňcena 
prasftasya šabdarášisamutthasya svašakúsamúhasya išvaro ’dhifthátá, ‘By recognising his true 
essential nature, “He becomes the Lord of the Wheel”, that is, the Lord Who presides over the
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from it [the ultimate principle], and also achieve rest in i t .445
And, thus, it might also be said that, in the Lord, [his energy of abso

lute] freedom takes the form of supreme Speech (parávác) .446
Here, someone may object: — If the ultimate principle [or entity] is of 

the nature of Speech (vac), then, it is constructed mentally inasmuch as it 
is differentiated by means of sounds [or phonemes] [which are voluntary]. 
How can a mental construct (kalpana) be attributed to him who is pure 
Light?

With the intention of answering this objection, the master says: ‘de
void of all m ental constructs\

[That is,] although of the nature of Speech, the wondrous experience, 
in the supreme cognizer, of supreme ipseity is free from mental constructs 
Cnirvikalpa).

For a mental construct (vikalpa) is characterized by the differentiation 
(apoha) [of a ‘this’] from an ‘other’ [viz., a ‘non-this’] — that is, by the 
postulation of a duality — the jar and the non-jar — which determines 
the jar as distinguished from all that is non-jar.447

But nothing other than Light, which would [necessarily] have the form 
of non-Light, is attested that could serve as a counter-reality448 to that 
Light — whose very essence is the marvel of supreme ipseity — such that, 
by distinguishing [Light] from that [other entity], its status as a mental 
construct [— as having an alternative449—] would be established.450

Wheel or group of His own powers bom of the “Mass of sounds” (šabdaráši) and which, in 
the manner previously described, unfolds through the extending sequence of manifestation 
(prapaňca) all the way down to the level of animate and inanimate beings’ (tr. Dyczkowski 
IPK: 134); also SpK 111 13, which again establishes the iabdaráši as the source of the group 
(or Wheel) of energies: iabdarášisamutthasya šaktivargasya bhogyatám/ [...] gatah san [...], 
but from the viewpoint of the pašu and not that of the pad, as does SpV IV 21 [=  HI 19) 
quoted above.
445Cf. SpN III 13 quoted n. 441.
446parávác, supreme Speech, is the first flutter of consciousness: I am, and I know that I 

am. On the levels of Speech, or of the Word (vac), see Padoux 1992: 166-222.
447Cf. ÍPK I 6, 3, which defines vikalpa in almost the same terms: [...] atadvyapohanůt/  

tannišcayanam ukto hi vikalpo gha^a ity ay am, ‘For we call vikalpa the ascertainment of a 
certain thing (ran/itfcayanam) [e.g.] “ja r” arrived at through the exclusion of its opposite 
(atadvyapohanát) [ ...)’ (tr. Torella ÍPK: 131).
446pratipak$atayá.
449vikalpa, here, is used almost punningly: not only ‘mental construct’, but also ‘alternative’ 

(as employed by grammarians and some others).
450Had there been something like non-Light (aprakáša), Light (prakáša) would have been a 

mental construct. But aprakáša becomes prakáša as soon as one supposes it to be aprakáša. 
AU is Light, and this Light is ultimately pure ipseity, as such free of all mental constructs. This 
discussion echoes, in nearly the same terms, that of ÍPK I 6 and its vytá concerning vikalpa, 
while examining ahampratyavamarša, the reflective awareness *1’. See particularly ÍPK I 6, 
2: bhinnayor avabháso hi syád ghafághatayor dvayoh/  prakášasyeva nányasya bhedinas tv ava- 
bhásanam//, ‘In fact, the manifestation of two things as different would [be limited to, for 
example,) the case of the “ja r” (gha^a) and the “non-jar” (aghata). There is, however, no man
ifestation, as if it were light, of something other [than light]’; and its vytá: prakášád dvitiyasya
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If [you, the purvapaksin, further allege that] there is an object to be 
distinguished [from Light] that is of the essence of non-Light, and which 
does appear before him whose form is Light itself [— namely, the content 
or object of that Light/consciousness —], then, we reply: how could that 
object serve to delimit451 that Light, which is [also] that object’s own 
essential nature, inasmuch as that object must have [by your hypothesis] 
the nature of Light [in order that it may be ‘seen’]? Only in terms of 
such [altemativity] could the status [of Light] as a ‘mental construct’ be 
brought out!

For there is the maxim:

[...] since [the embodied soul] perceives his identity [with all 
entities] through his awareness (samveda) of them, [there is 
no state, as regards words, meanings or thoughts, which is not 
Siva].452

And, since nothing appears as contrary [to Light], how then might it

bhinnasya pratiyogino 'prakalasamjnasya anavabhasane prakadetaratvam na sydt/ tasya anavd- 
bhdse vyapohanayogad vikalpatdhanih/ / ,  'Otherness with respect to light (prakadctaratva) is 
not possible, since an opposite reality (pratiyogin), second to and distinct from light, called 
non-light, is not manifested. There being no possibility of exclusion (yyapohanayogat), since 
such an opposite reality does not exist, one cannot, therefore, speak of mental construct 
(vikalpatd) [with reference to ahampratyavamarda] ’ (tr. Torella IPK: 129-131). Note that the 
notion of pratiyogin is based on a technical usage of the Nyaya — where it signifies the term 
to be presumed as the other pole in defining a given relation. For instance, ‘father’ is the 
pratiyogin of 'son’, in the relation pitpputrabhava, as the meaning of this latter term (already 
implicitly relational) presumes reference to a parent, in this case, his ‘father’.
451 vyavacchedaka — lit., ‘serve as a qualification of. The meaning of the term vyavacchedaka 

is best grasped in the context of the notion of the pratiyogin — for it too is a relational 
term, whose pratiyogin is the vyavacchedya. The relation is that of ‘qualification to thing 
qualified’, understood in a way such that the existence of the one is somehow determined or 
limited by the existence of the other — for example, the ‘Indian cow’ and the ‘dewlap’ (whose 
relationship appears to be without exception, and therefore may serve in a definition), or 
the ‘bird’ and the ‘branch’ (on which it perches, which relationship is merely occasional, and 
therefore serves only to distinguish the bird from other birds). The relation is thus (as are all 
relations) shared by the two relata, and belongs to neither one exclusively, whatever be the 
manner of their coexistence. In the present context, this language is used to emphasize that 
“light” (prakada) can have nopratiyogint and is therefore “unqualified” absolute. Cf. V&mana, 
quoted in SpN II 3-4 (see n. 902).
452SpK II 3b. The entire text is as follows: yasmat saiyamayo jivah sarvabhavasamudbhavdt/  

tatsamvedanarupena tdddtmyapratipattitah// (II 3) tasmdc chabddrthacintdsu na savastha na 
yd divah/ bhoktaiva bhogyabhdvena sada sarvatra samsthitah// (II 4), ‘The limited individual 
Self/embodied soul {jlva) is identical with the whole universe, inasmuch as all entities arise 
from him, and he perceives his identity (tdddtmya) [with all entities) insofar as he is aware 
(samveda) of them. Therefore, there is no state, as regards words, meanings or thoughts, that 
is not Siva. It is the [Lord] himself as the enjoyer (bhoktf) who is, always and everywhere, 
established in and through the objects of enjoyment (bhogya)’. Thus the experienced object 
has an identity of essence with the experiencer. From the PM 60, it may be inferred that the 
famous hemistich (SpK II 4a): tasmdc chabddrthacintdsu na savastha na yd divah, is borrowed 
from some older texts (anekamnaya); see n. 1028. Cf. TA IV 275a: sarvam divamayam, and 
avat. ad PS 46.
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be possible even to ascertain453 that there is an object here which, not 
subject to illumination (aprakdtamana), has the form of its opposite [that 
is, which is different from Light] — whatever that object might be?

Therefore, the ultimate principle is of an undelimited nature (aparic- 
chinnasvabhdva'), inasmuch as it is free of all m ental constructs, which 
are themselves delimiting factors.

Therefore, the master says: ‘it is pu re’, free of stain, due to the absence 
of the soot-like impurity found in thought-construct.

Similarly, [the master says: that the ultimate principle is] serene (¿an- 
ta), reposing [ever] in its absolute nature, in unison (samarasya) 454 with 
its Sakti, for there is no disturbance (ksobha) arising from the dichotomy 
between the knower and the known. Yet, it does not at all resemble a 
piece of stone [as does the ¿antabrahman of the Advaitins].

Moreover, it [the ultimate principle] is devoid of dissolution and 
creation. According to the maxim:

Once this Self has appeared [, its possibility of not appearing 
is nowhere (— is not possible —), for it is complete],455

<53Cf. IPV I 3, 7 (vol. I: 143): yata esa eva paritai chedanat pariccheda ucyate, tad avabha- 
sanasdmarthyam apohanafaktih, ‘Differentiation (pariccheda) is so called because it cuts (the 
differentiated] off on all sides [from the rest]. Hence, what is responsible for the manifes
tation (of one object as distinct from the rest] is apohanaiakd (the power of differentiating 
“I” from “this”, i.e., the power of negating the Lord’s essential plenitude]’ (our translation 
borrows from Pandey IPK: 38). On apohanalakti, see n. 314; also GAS XV 15: ayam ghafa 
eva iti sarvdtmakabhdvakhandandsaram vikalpajndndtmakam apohanam pdiavasptirupamayd- 
mayapramdtrucitam, ‘Distinctive apprehension (apohana), such as “this is nothing but a ja r” 
(or “this is a ja r (and nothing else]”) is essentially that knowledge consisting of mental con
structs, the source of [sara — “from which flows” ...] the disintegration of the notion that 
all things have the same essence, which is suitable to the (limited] knower who is himself 
a consequence of those illusory powers (mayd) that have shaped themselves into a creation 
affected to souls in bondage’.
A54sdmarasya — lit., ‘the condition of (those things] that have one and the same savor 

or essence’, ‘sameness of savor’; first occurrence of this key notion. Same term in ¿Dvj- 1 
48, glossing sarvapaddnhdnam samaiva iivata sthita: paramaiivdtprabhfti ghatadyantcmdm api 
padarthdndm samaiva [...] ¿t'vatd... niyatd sarvesam tatha sdmarasydsddanat kapi sthitih syad 
ity arthah/ evam ca sarvasya Iivarvpasamarasyat tadakhydtimayaiuddhyaiuddhirupapardparddi- 
bhedo bhdvdnam uktaht ‘(“^ivahood is the same for all entities” — This means:] from Para- 
maiiva [on high, down] to jars, and so forth, Sivahood (...] is established ... as the same for 
all entities. So, since they have acquired such unity of essence, their status would be a matter 
of indifference. Since everything has identity of essence (sdmarasya) with ¿iva, the differ
ence between pure and impure, between the transcendent and the immanent (parapara), 
and so forth, can be attributed to entities only insofar as that [identity] is misconstrued/not 
recognized (akhyati), for this is the source [of such difference] Cmaya*)’. In the Kashmirian 
tradition, the word rasa lies at the heart of another unity, that of poetics and metaphysics. 
In an aesthetic context, the rasa expresses also a unity of sentiment in which private distinc
tions and emotional involvements are cast off. It is the cornerstone of the doctrine. On the 
notion, see Rastogi 1987: 35-36; Bansat-Boudon 1992; Pollock 2006.
455The complete text of the quotation is given by AG in IP W  II 1, 6-7 (vol. Ill: 23), 

while commenting on na kvapy aprakaiah of the vivptti ad II 1, 7, attributing it to the £aiva
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[the Self] is eternal. Therefore time, past, future, and present, makes 
no alteration456 in it, for from it time itself emerges (samullasa).

Thus, once it is admitted that the ultimate principle is free of gener
ation and decay, the entirety of the whole may be logically established. 
And this is what has been propounded here.

Karikas 12-13

But, interrupts an objector, if the ultimate principle is such as you say [and 
you also] affirm that the world appears [within it], then how can this be 
— inasmuch as nothing, in respect of that ultimate principle, would dare 
to ‘appear’ therefrom different?

[You are caught in the following dilemma:] If you say that the universe 
is different from it [viz., the ultimate principle] and so appears [within it], 
this would be tantamount to denying the nondualistic doctrine. But if you

Sdrasvatasamgraha: sakfd vibhato yam dtmd purnasydsya na kvapy aprakadanasambhavah; it 
is found also in the SpS [p. 25], where it is attributed to the ¿ivasutra (probably a part 
of the ¿S which is lost; see Silbum ¿S: 2); note that the SpS reading differs slightly: purno 
fsyaf aprakadasambhavah. The statement can also be reminiscent of ChU VIII 4, 1-2: atha ya 
dona $a setur tasmad vd etam setum tirtvapi naktam ahar evdbhinispadyate/ sakfdvibhato 
hy evaifa brahmalokah. It may be worth noting that APS 25 also defines the atman as sakfd 
vtbhatah, a point of convergence with AG’s PS 93; R ad loc. quotes MuU II 2, 11 (see p. 14). 
The compound sakfdvibhata appears twice in Gaudap3da’s A3 III 36 and IV 81, in the context 
of defining brahman as atman (or cittd). The term is glossed by 3 ad loc.: sadaiva vibhdta ity 
etat, and, as he notes, is further explained in A3 IV 81b itself: sakfdvibhdto hy evaisa dharmo 
dhdtuh svabhdvatah (as Bouy reads); the same term qualifies brahman in Upadedasahasri X 
1: dfdisvarupam gaganopamam param sakfdvibhdtam [...]. In its abridged form (viz., sakfd 
vibhato yam dtmd, or even sakfd vibhatah), this passage is quoted in a number of 3aiva texts, 
among which we are able to cite, besides IP W  and SpS, IPV II 1, 6-7 (vol II: 22), TAV I 
125-126, IV 179, VIII 169a, 174 and XXIX 80, and, here, YR ad 10-11. It is also found, in 
the context of aesthetics, in ABh ad N3 VI, ddntarasaprakarana, after k3. 82 (vol. I: 335). In 
all probability, this list is not exhaustive and many other occurrences might be discovered. 
In any case, it should be emphasized that its frequent occurrence makes sakfd vibhato yam  
dtmd a key formula of nondual 3aivism of Kashmir. Note that YR quotes it here in the same 
context as does IPK II 1, 6-7, that of the eternity of the supreme Subject, or consciousness, 
whose background is the debate on Light and its contrary. In fact, YR seems here to refer, 
indirectly, to the literal form of IPK II 1, 6, whose final sakft is given a special treatment: 
sarvatrdbhasabhedo *pi bhavet kdlakramakarah/  vicchinnabhdsah dunyader matur bhatasya no 
sa k ft//, ‘In all things the diversity of the manifestations is the source of temporal succes
sion for the knowing subjects, such as (those who are conscious of] the void (dunya) [viz., 
the dunyapramatf], etc., whose light is discontinuous, but not for the knowing subject who 
shines once and for ever’ (tr. Torella IPK: 155, modified). See also PS 93 and notes thereon. 
It is noteworthy that SpS quotes sakfd vibhato yam dtmd, etc., immediately after referring 
to SpK II 4a: dabddrthacintasu na savasthd na yd  divah/, ‘There is no state, as regards words, 
meanings or thoughts, that is not 3iva\ The same textual organization is observed, here, in 
YR’s commentary, where the previous quotation is from SpK II 3b. Such echoes from text to 
text show the persistent interreferentiality of the Trika system.
456na kramate — see YR ad 6.
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say that it is not different, what sense then can be attributed to this verbal 
construction of yours,457 [which appears to say] that the universe appears 
[within it] [as something else again]?

[In response to this], illustrating through an example the principle at 
issue, viz., [the relation termed] ‘difference-and-non-difference’ (bheda- 
bheda), the master says, in order to substantiate [the aforesaid principle]:

12-13. As, in the orb of a mirror, objects such as cities or vil
lages, themselves various though not different [from the mirror],458 
appear both as different from each other and from the mirror itself, 
so appears this world [in the mirror of the Lord’s consciousness], 
differentiated both internally 459 and vis-à-vis that consciousness, al
though it is not different from consciousness most pure, the supreme 
Bhairava.460

[The comparison may be developed through the following example:]
In the depths of a clear mirror, the world461 appears (bhâsate) as reflec

457 vdcoyukti.
458That is, as reflections, having no substratum apart from the mirror itself.
459Lit., ‘mutually’.
460The translation differs somewhat from that of Silbum: ‘Tout comme des villes et des 

villages variés qui se reflètent dans le disque d’un miroir sont dépourvus de distinctions, bien 
qu’ils semblent doués de distinctions mutuelles et séparés du miroir également, de même, 
procédant de l’Intelligence absolument immaculée du suprême Bhairava, cet univers tout 
en étant lui aussi dénué de toute distinction, apparaît comme fait de parties mutuellement 
distinctes et distinct également de cette (Intelligence)’ [— ‘In the same way as varied cities 
and villages reflecting in the orb of a mirror are devoid of distinctions, although they appear 
as endowed with mutual distinctions and separated also from the mirror, so, originating from 
the altogether immaculate Intelligence of the supreme Bhairava, this universe, although also 
devoid of any distinction, appears as made of parts mutually distinct as well as distinct from 
that [Intelligence]’]. Here, vimalatamaparamabhairavabodhàt is not taken as a complement of 
vibhâgalûnyam, as does the commentary, but rather as a causal complement of the principal 
verb àbhàti (which creates a difficulty, for, then, vibhâgatünyam is left without complement), 
and bhairavabodha is understood as ‘the Intelligence of Bhairava’. Note that these kàrikàs 
seem to echo TÀ III 1-4 and TÀV ad loc.: ata eva cdnena viAvasya citpratibimbatvam/ [...] 
yathd hi darpanâdau parasparavyâvfttàtmânah pratibimbitâ àkàravidejàh tato ’natiriktatve 'pi 
atiriktâ iva bhàsante tadvad ihàpïti, ‘Le monde, ainsi, est un reflet dans la conscience [...] Il en 
est du cosmos comme des formes reflétées dans un miroir ou autre [surface réfléchissante],
formes distinctes les unes des autres et qui, quoique nullement séparées [du miroir qui les 
reflète], apparaissent cependant comme différentes de lui’ (tr. Silbum, Padoux TÂ: 141); 
the pratibimbavâda is developped at length in TÀ III 1-65, whose commentary ends with 
the same verse as that which is quoted at the end of YR’s commentary ad 12-13. Since the 
exposition of the pratibimbavâda is dealt with in the TÀ in the context of the exposition of 
the éâmbhâvopàyat and is placed there under the aegis of Bhairava, it may be inferred that 
PS 12-13 amounts to a cryptic exposition of the éâmbhâvopâya — in order to be liberated in
the ‘way of Sambhu’, one must realize mystically that the universe has no nature apart from 
being a reflection in the divine consciousness. He who acquires in this way an experience, in 
his own consciousness, of the appearance and disappearance of the universe, and can affirm: 
*1 am ¿iva’ [ftvo Tiam], is liberated (TÀ III 268-293). See also, AG’s stotra, Paramârthacarcà,
w . 4-5.
A6lsarva — in order to appreciate the force of the analogy, it seems important to understand
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tion (pratibimba) variously — whether a city, village, fortress, enclosure, 
market-place, river, stream, fire, a tree, mountain, animal, bird, a man 
or a woman — that is, as having various forms, each differentiated by 
means of its own characteristics (svalaksanyena), but also that [differenti
ated world] appears (bhdti) as undifferentiated, that is, as not different 
from the mirror itself, assuming a form within the mirror that is in no way 
different from that mirror.

And although it appears there [in the mirror] as undifferentiated from 
the mirror itself, [that world] appears (b/iati), or presents itself [to the 
senses] (sphurati) in relations of m utual d isjunction ,462 that is, appears 
as differentiable463 [internally], in the sense that the cloth is different 
from the jar and the jar from the cloth inasmuch as each presents charac
teristics of its own.

Only as reflected in that mirror are objects perceived (paramrsyante) as 
distinct from each other, and once they quit the mirror, nothing of them 
[remains behind to be] apprehended separately [that is, only the mirror 
remains]. Rather, though remaining consubstantial with the mirror464 
[i.e., although being one with it, as reflection], the world465 is perceived 
as different in every respect.466

Now, if it be objected that, in that case, the mirror would itself be 
hidden by the reflection of the jar, etc., the master replies, saying: ‘no, 
[the reflections are different] from the m irror itself as well*.

It is not merely in and of themselves467 that the objects, even though

sarvam 'the whole’ (=  the world) in its distributive aspect, rather than in its comprehensive 
aspect: sarvam here implies ‘everything that exists, or can exist, whatever it may be’; “dif
ferentiation” is thus implied by the notion of “totality” itself.
A62vibhagenaiva ca parasparam.
A63vibhaktataya — cf. PS 48 and YR ad loc.
A6Adarpanasdmarasyena sthitam api — the term samarasya, ‘unison’, is intended to evoke the 

nature of the relation between the image and the mirror, fundamental identity, superficial 
(or apparent) difference.
A65jagat — although there are still differences of opinion, the word jagat is commonly de

rived from the root gd (jigdti), understood as a present participle with “corrected” reduplica
tion. The Indian tradition more or less agrees, beginning from the root gam- Vkvip, dvitvam, 
tuk ca’ — Vdcaspatya), which explanation Renou also favors (1952a: §248). On the other 
hand, one of the glosses of the word given the same dictionaries is jangama, which suggests 
that a sentiment of intensification has also been associated with jagat. Thus the word sug
gests, even more strongly than sarva, that the “world” is here to be understood distributively, 
as the ‘incessant going and coming’ of differentiated being; see its frequent occurrence in the 
phrase: $attrimfatattvatmakam jagat, for instance in avat. ad 14, YR ad 1 and 46 (avat.).
466It is only in the mirror that the appearance of multiplicity is possible; without the mirror, 

there would be no presentation of multiplicity. In order for the comparison to support the 
thesis here propounded, and in order to understand the verse above, one must forget that 
a “real” mirror implies objects beyond or outside it. In this mirror reflections alone are at 
issue, and, qua reflections, their sole support is the mirror itself; see TA III 21b: [...] vastu 
bhavati tato *py anyatra napy alam/ / ,  ‘[the reflected image] is a [real] thing, which does not 
exist apart from that [mirror]*.
AS7svayam.
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reflected in the mirror, appear as different [from each other], inasmuch 
as they are also different from the mirror.468

For, although the mirror is composed of those various reflections, it 
appears (cakasti) as [different] from those reflections, for its own nature 
transcends them. And it is not understood as composed of them in such a 
way as to convey the idea that no mirror exists.

Everyone has an unsublated perception that ‘this is a mirror’, even as 
he apprehends the various objects therein reflected. Nor is it the case 
that the [image of the] jar, etc., qualifies the mirror in such fashion that 
the essential nature [of the mirror] would be abrogated [— as it would if 
one were to say]: ‘this mirror is suitable for [reflecting] a ja r ’ [scil., ‘... 
and not a cloth’], and ‘this mirror is suitable for [reflecting] a cloth’ [‘... 
and not a ja r ’]. The difference consequent upon time and space [‘causes’ 
of the variability of the reflections] does not thus eventuate in the loss 
of the [mirror’s] essential nature.469 Therefore, being tolerant of those 
reflections, the mirror remains nothing but a mirror, as regards itself.470 
There is thus no defect attaching to the doctrine of reflection [viz., of the 
reflected image] (pratibimbavdda).

Now, it might be said that this reflection is nothing but an error (bhran- 
ti). Indeed, when an elephant is perceived in the mirror, it is not that an 
elephant is found in the mirror [rather, there is something like an elephant, 
in the form of its reflection], for, since no consequence which is fruitful471 
[can be attributed to the elephant in the mirror] such as would in fact 
[pertain to an actual elephant], the conclusion (niicaya) [that ‘this is an 
elephant’] would be simply an error.

[Let it be said here only that] the example is valid to the extent that 
the doctrine of reflection is valid. As far as error is concerned, its nature 
will be propounded later in the text.472

Likewise, in exactly the same way, namely, in complete accordance 
with the example of the reflection of a city, etc., in a m irror,473

[we assert that] the world (jagat), this universe (vifva), although 
not different from consciousness m ost pure, the suprem e Bhairava, 
that is, although not separated from Light itself, which abounds in unffag-

468The differences between objects do not suffice to explain all difference. The issue is 
important for Abhinavagupta for it entails that the world be understood also in its relation 
to the Absolute, rather than merely in and of itself, independently. Thus the illustration is 
complete — the reflections of objects, however numerous they are, also need the mirror.
469Were it necessary to employ a special mirror to reflect each different object, then, of 

course, it would have been legitimate to say that its 'nature’ had indeed been affected by the 
nature of the object
470svdtmani — o r '... its nature’.
471 arthakriyd.
472It will be explained later what is an error, and how reflection is not an error.
473The example (dtffanta) has been explained. The author now takes up to the ddrftdnaka, 

the term to be explained through the example.
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merited bliss and is utterly free of impurity,
[... that the world] is displayed as differentiated [internally], like the 

image in the mirror — that is, as having various forms, each [determined 
as different] from the other, in virtue of the dichotomy of knower and 
know n...

... and [differentiated] from th a t as well, that is, from that con
sciousness as well, appears (abhati) [the world] as if emerging from 
it, whereby consciousness, though displaying itself in the form of that 
[world], displays itself also as transcending it, in the way the mirror tran
scends the reflections.

And so, Light/consciousness, tolerant of the reflections of all the ob
jects of the universe and yet transcending all those objects, displays itself 
according to its own inherent nature as the principle of experience itself 
in each and every [percipient subject].

And even the difference of time, of place, or of kind, which pertains to 
the [external] object, just appears there [but not really], as if in a mirror. 
Yet, it is not the case that they serve to differentiate the very nature [of 
consciousness]. Therefore, consciousness, although appearing both one 
and multiple, is one only, just as variegated cognitions are grasped by 
[one] consciousness.474

Nevertheless, between the Light of consciousness (citprakafa) — en
dowed as it is with the state of wonder [that is supreme ipseity] 475 — 
and the light of the mirror, there is the following difference — viz., the 
city, etc., that is judged to be different [from the mirror] as a reflection, 
appears in the perfectly pure mirror only as external to it, but is in no way 
created by the mirror. Thus the conclusion that ‘this is an elephant’ [as 
applying to what is seen] in the mirror would be erroneous.476

On the other hand, Light [viz., consciousness], whose essence is the 
marvelous experience of itself, makes manifest (abhdsayati) on its own 
surface Csvatmabhitti), and out of its own free will, the universe, whose 
material cause is that same consciousness, by considering (paramrsat) that

474All variety — the city itself — is comprehended in and by consciousness, single and 
unique, which serves as the basis of that variety. Compare the elegant argument on this 
issue developed by ¿ahkara in his Upadedasahasn.
475l.e., endowed with vimaria, or spanda. Consciousness, or Light, vibrates, realizing itself 

as consciousness, whereas the insentient mirror is neither aware of itself nor of the reflections 
it receives from outside.
476This remark follows from the discussion of arthakriyd, above. The “image" (usually des

ignated by the term dkdra) of the elephant, whether that of the mirror or a picture, represents 
only its exterior form (and to that extent is shared with the “real” elephant), but lacks all 
other qualities (which we may call “real") of the animal: one cannot travel on the back of 
a picture (for example). Here, this difference is exploited in order to emphasize that the 
“reality" of the elephant is elsewhere, and does not derive from the mirror, which is not true 
of “objects" created by £iva. The metaphor can, in other words, only be carried so far.
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[the universe] is not different [from that consciousness].477 The Lord’s 
creativity (nirmatrtva) is nothing but that manifestation (abhasana) of the 
universe. Therefore, self-awareness (paramaria) is the main aspect of that 
Light, making it possible to distinguish it from the light of the insentient 
mirror, etc .478 This is what the author has stated in his Vivftivimariinl:

As the variegated construction [of the universe] appears within 
the mirror, so does the entire universe, here, within the Self 
[consciousness]. Nevertheless, consciousness knows the uni
verse by means of its own essential power of awareness (vi- 
marsa), whereas the mirror doesn’t know it in that w ay.479

Thus, from the point of view of the Supreme Lord, since the host of 
objects480 has been created within his own body, there is no illusion of 
difference (bhedabhranti) at all [that is, we cannot logically consider the 
Lord as different from the universe].

However, from the point of view of the cognizer under the domin
ion of maya (maydpramdtr), the appearance of difference [or, difference 
which itself is but an appearance] (bhedavabhasa) is nothing but a con
fusion on his part that consists in his failing to recognize his plenitude 
(purnatvdkhyati) .481

477In the example (dptanta), the substratum is the mirror. In the ddptdntika, the substra
tum is consciousness. There is a unique difference between the dpfdnta and the dapfdntika. 
In the dfsfanta, there is something present as an archetype that is reflected in the substra
tum, whereas, in the darstantika, it is consciousness that appears both as substratum and 
archetype (as the manifold world), for the archetype is but the creation of the substratum. 
The world thus created is consciousness, he who manifests it is consciousness, and the sur
face, or screen (bhitn), on which it is manifested, or projected, is also consciousness. This is 
the source of wonder. For a similar formulation, see TAV III 1-4 (vol. II: 354): svabhiaav 
eva svecchaya sarvam prakadayan, and vol. II: 355-56: paramedvaro hy anargalatvalak$anasva- 
svdtantryamahdtmyat svatmabhittav eva anatiriktam apy atiriktdyamanam iyad vidvavaicitryam 
pradardayati in, ‘The Supreme Lord, by the power of his own freedom which cannot be hin
dered, makes manifest on his own surface the wonderful diversity of the universe as different 
from him, although it is non different from him’.
478‘Etc.’ means insentient matter, in general.
479TS III (p. 19), quoted by AG in IPW  I 5, 14 (vol. II: 203): ‘I have said this in the 

Tantrasara, etc.’. Note that TAV III 65 quotes the same verse, with a variant: nijavi- 
mardanasaravrttya, instead of nijavimardanasdrayuktya.
480bhdvaradi.
48lakhydti, avidyd: these two terms, which often seem to be used interchangeably, may nev

ertheless be distinguished in terms of their origins. In principle, akhydti is employed more 
or less at the psychological or individual level, to designate one type of misapprehension 
or misunderstanding, and to characterize a certain theory of validity formulated in terms 
of that notion. The term is particularly associated with the MImSmsa of Prabhakara, who 
denies any positive participation of the apprehending subject in the formulation of the error 
to which he is subject, avidyd, in contrast, is a term particularly associated with Advaita in 
its various forms, which designates a form of error at the cosmological level. For Sankara, 
avidyd is the product of mdya, creative power par excellence, to which all men are sub
ject at every moment. Our authors, it seems, utilize these terms in full cognizance of their
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Failure to discern (akhyâna) means here ‘absence of display* [or ‘non- 
persistence* (in our consciousness)] (aprathâ) of the all-encompassing, that 
is, the nondual nature [of the Lord].

To say it in another way: plenitude does not appear [to the limited 
cognizer], but rather non-plenitude alone, which has duality as its form 
[viz., the duality of knower and known]; thus it is that only difference is 
by him perceived.

Therefore, this doctrine of reflection is free from flaw.

Kàrikà 14

Thus, the master having stipulated482 that the world consisting of thirty- 
six principles [is to be understood] as undifferentiated from Light [viz., 
consciousness] [kârikâs 12-13] — this in consequence of his having stated 
the true nature of the ultimate principle [kârikâs 10-11] — he goes on 
now, in the [following] kârikâs [viz., kârikâs 14-22], to explain, in the 
order of their arising, the proper form of each principle:483

14. He [the Supreme Siva] makes manifest the [conditional] 
state of the [unique] principle484 (Just mentioned] by realizing dif
ferences among the five energies — which realizations are Siva, Sakti, 
Sadàsiva, and Isvara and vidyà. 485

original acceptations, although, case by case, their domains may very well overlap. This is 
unsurprising, in a monism of this sort — it is avidyà that is responsible for the fact that we 
confuse what is not our body with our body, which confusion in turn is fundamental in the 
various particular errors that govern our daily lives as enchained beings. We have generally 
translated akhyàti, when otherwise undetermined, as ‘failure to recognize [one’s own Self]’ 
or, with contextual variants, ‘failure to recognize [one’s identity with the Self]’ or ‘failure to 
recognize [the Self as such]’ — or, in those cases where akhyàti impinges on the domain of 
avidyà, quite simply, by ‘nescience*, keeping in mind, of course, the complex of ideas out of 
which it emerges.
482sthitirji vidhàya.
483Cf. the condensed exposition of the thirty-six tattvas in ÉD 1 29b-33.
ASAtattvadadà.
485The uniform energy (of the unique Lord) is contextualized (or hypostatized; hence the 

term daéà) by dividing itself into five energies. Silbum translates: i l  manifeste les catégories: 
¿iva, Énergie, étemel Éiva, et celle du Seigneur et du pur Savoir, en se servant des caractères 
propres aux cinq énergies* [— ‘He manifests the categories: éiva, Energy, Eternal Éiva, as 
well as those of the Lord and of pure Knowledge, by making use of qualities specific to the 
five energies*]. TÂV IX 50 (vol. IV: 1683) quotes this kârikâ. PS 46 will deal again with the 
manifestation of the five éaktis as the first five tattvas. Emphasizing the ontological question 
of the division into five tattvas of the Supreme Lord who is one, YR follows the argument of TÂ 
IX 49b-52a: éivah svatantradfgrùpah pancaiaktisunirbharah//  svàtantryabhàsitabhidâ pancad- 
hà pravibhajyate/ cidànandeéanàjnànakriyànàm susphutatvatah// éivaéaktisadeéànavidyàkhyam 
tattvapancakam/  ekaikatràpi tattve ’smin sarvaéaktisunirbhare// tattatpràdhànyayogena sa sa 
bhedo nirùpyate/, ‘éiva, who is by essence free vision and is endowed with five £aktis, first di
vides himself into five [fattvas], by differentiation bom of freedom itself — [and this is done] 
for clarification of [the pentad of éaktis) Consciousness, Bliss, Will, and Action. [Thus] comes 
to be the pentad of tattvas — termed Siva, ¿akti, Sadâ[éiva], Hàna and [éuddhajvidyà. [And] 
although each one of the tattvas is filled with all the éaktis, yet every distinct entity [i.e.,
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[The verse is to be construed as follows:]
He, that is, the Supreme Siva, whose essential nature has just been 

propounded by describing [him as] the ultimate principle [karikas 10-11], 
m akes m anifest (bhasayati) the [conditional] sta te  of the [unique] 
principle [now] as qualified in five ways, by realizing differences among 
the five energ ies,486 that is to say, by discriminating each from what it 
is n o t487 — the energies that are five in number, Consciousness, Bliss,488 
Will, Knowledge and Action, [each of them] the cause of innumerable 
[subsidiary] energies, and that [together] constitute the [Lord's] own real 
nature; that is to say, he makes evident each in and through its proper 
characteristics. This is the purport.

How described is that [conditional state of the unique principle]?
The master says: ‘Siva, etc.' [— i.e., he speaks the verse in an effort 

to explain that condition].
[In this verse, the term tattvadasa, ‘conditional state of the (unique) 

principle', is qualified as sivasaktisaddsivatam in which the abstract suffix 
-ta] evokes that general condition of which the three terms ‘Siva', ‘£akti' 
and ‘Sadasiva’ [appear as instances].

Similarly, [‘conditional state of the (unique) principle' is qualified as 
isvaravidyamayun in which the suffix -mayi] evokes that state whose [dual] 
form consists of Isvara and vidya  [i.e., evokes that state which is made 
of Isvara and vidya as a pair].489

Now, the nature of each principle is explained.
To explain in detail, sivatattva — that is, ‘the principle that is termed 

£iva’ — is nothing other than consciousness, whose material form is great 
Light, which transcends all the [other] principles, and consists of the state 
of wonder that is perfect ipseity (purndhantacamatkdra) within all cogniz- 
ers. Here, the exposition [of the Lord] as principle is done with reference 
to people who require instruction.490

tattva] is characterized by the predominance of such or such [iakti]\ See MM 13-15 and PM 
ad loc., which deal with the manifestation of the Lord’s energies as the first five tattvas.
486Lit., ‘through the division of the five energies*.
487atadvyavjttya — the term means ‘by excluding what is not that [namely, what is not 

itself]’, which both glosses and emphasizes bhinnatvena — livara, for instance, being abso
lutely different from that which is not Isvara. For a similar usage of vyavftti, see Gaudapada 
ad SK 28: matrasabdo viiesartho \tfesavyavfttyarthoh/ yatha bhiksdmatram labhyate nanyo 
vtie$a id/, ‘The word “only” (-matra) is meant to specify, to exclude what is not [properly] a 
specification. If it is said: “alms only are received”, it means that [what is received] has no 
other specification’. See n. 574 on vi£e$e.
A68nirvfti.
489Lit., ‘Similarly [the compound ending with -mayun is to be understood as expressing the 

idea that such “condition” Cdafa) is] that in which Isvara and vidya constitute the “substantial 
nature” (prakfti)*. This passage is cast as a grammatical exegesis of the verse, especially of 
the suffixes -tarn (at the end of the first compound) and -mayun (at the end of the second 
compound) of the first hemistich.
490Such divisions and distinctions are but provisional modalities that are bound to disappear
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[Universal] consciousness consists in the Lord’s becoming [potentially] 
all things, as when he knows (parànyiat): ‘I become all’. 491 It takes the 
form of the Bliss that is proper to the Lord who is [pure] consciousness; 
it is slightly swollen (kimciducchünatârüpa), being at this stage the seed of 
all things.492 This [condition of consciousness] is called the ‘state of Sakti’ 
(éaktyavasthâ).

It is she [viz., isakti] who is celebrated in all the esoteric doctrines 
Crahasyanaya) as one only,493 although sometimes in complete and some

at the moment one dissolves in the Absolute.
491 viévam bhavàmi.
492The reasoning, terminology and image appear to be borrowed from Î>D I 16-17 defin

ing aunmukhya (lit., ‘direction toward’, ‘orientation’), the desire of creating which begins to 
deploy within blissful consciousness itself: kimciducchûnatâ saiva mahadbhih kaifcid ucyate, 
‘Some philosophers name this desire [of creation] kimciducchûnatâ, i.e., “slight swelling” ’. 
According to Utpaladeva (p. 16), it is Bha^a Pradyumna who has recourse, in his Tattva- 
garbhostotra, to this image of the slightly swollen seed, which is about to eject the shoot it 
contains as a germ, in attempting to explain the moment when, as stated in MM 14, the Lord 
is ‘ready to desire, know and create the universe’; the PM ad loc. makes use of the same 
image: tasyaiva kimciducchûnatâvasthàyâm i aktüabdavyapadeça ity arthah. As Silbum puts it 
(MM: 100), before quoting éSÂ XIII 15: ‘L’énergie constitue la prise de conscience que ¿iva 
a de soi en tant que Béatitude quand il tend à s’enfler ou à se dilater au sortir de la plénitude 
indivise et qu’il se met à vibrer spontanément en vue de s’exprimer’ [— ‘The energy consti
tutes Siva’s awareness of himself as Bliss, when he intends to swell or dilate at the moment 
he comes out of undivided plenitude and starts to spontaneously vibrate so as he expresses 
himself]. It is worth noting that Bha^a Pradyumna, who forced the image of the slightly 
swollen seed that is used here in order to define the state of Sakti, was a ¿aivite Sakta (on 
Bhatta Pradyumna, see Dyczkowski SpK: 291).
493Cf. PHvj* 8 [Singh: 70]: [ ..J  iyam turiyâ samvidbhanàrikà tattatspçfyâdibhedàn udvamand 

samharand ca sadâ pürnà ca kjia ca ubhayarùpâ ca anubhayàtmà ca akramam eva sphurand 
sthitâ/ uktam ca érïpratyabhijnâpkàyâm ‘tâvad arthâvalehena uttisthati pürnà ca bhavati’ id/, 
This venerable turiyâ consciousness flashes forth ceaselessly, now creating multifarious em
anations, etc., now withdrawing them, [thus] always full (pûrna) [since it is able to project 
things out of itself] and yet always emaciated (kjia) [and therefore bound to reabsorb what 
departed from it in order to make up its loss], of both forms, and assuming none of them. It 
has been stated in the Pratyabhijnâdkà: “When licking [i.e., reabsorbing] (avaleha) the ob
jects, she [Sakti] rises [in her own nature], and so she is full” ’; also SSV16, which deals with 
the incomprehensible nature of supreme energy in the context of the ¿akticakra: [...] atirik- 
târiktatadubhayàtmatayâpy abhidhlyamânàpy anetadrûpà anuttarà parâ svâtantryaiaktih kâpy 
asti, ‘There exists an energy of freedom (svâtantryasakn), unexcelled (anuttarà), transcendent 
(parâ), not having any form [lit., ‘not having the form of that’, anetadrûpà], although it has 
been described as “being in excess” (atirikta) or “in no wise deficient” (arikta), or as mani
festing both [viz., “excess” and “deficiency”]’. Singh and Silbum, supported also by Apte’s 
dictionary, understand atirikta as ‘beyond empty’, that is ‘extremely empty, quite empty’ [cf. 
Singh SS: “greatly empty”; Silbum: “elle a beau être pleine, vide, à la fois pleine et vide, ou 
ni vide ni pleine”], thus apprehending here a catufkofi of the Madhyamaka sort. YR in his 
commentary appears to follow this line as well. However, neither B&R nor MW list such a 
meaning for atirikta, which they take in the usual sense of ‘excessive’, ‘de trop’, and so on 
— which meaning, if retained here, would vitiate the catuskoti. The Vàcaspatya has perhaps 
the key to this puzzle: ‘atirikta: “atiàayite, éresfhe, bhinne, éünye ca” — and, to justify this 
last meaning, ‘empty’: 4yasya yâvatpramânam yuktam tato ’dhikatve: uhînàngim atiriktângim” 
id smftih’, namely, ‘she who is “missing a limb” has gone beyond the norm established as
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times in emaciated form, the two serving as metaphors of world creation 
and world dissolution.

Further, at this [stage, viz., that of Sakti, which is] the seminal level494 
of the universe’s generation and which is termed [therefore] the ‘great 
Void beyond the Void’ (mahaSunyatiiunya) ,495 the condition of Sadasiva 
is reached, namely, the state of wonder that is perfect ipseity,496 a state 
proper to the Great Lord (Mahesa), who realizes: ‘I am this’, 497 without 
differentiating [one from the other], for [at this level] the segment of [the 
energy of] Action [implied by the ‘this’, viz., the Lord’s creation] still re
poses in ipseity (ahantaviiranti) [i.e., is still latent in the ‘I’], because [the 
energy of] Knowledge is yet predominant.498

proper [in the Astras that govern such niceties], and so, in the words of a Smjti, may be said 
to “have a limb in excess” [viz., to have gone beyond the norm in the matter of limbs]’. By 
this tortuous argument, ‘excess of limbs’ becomes ‘deficiency of limbs’! But, of course, this 
would not be the first case of an opportune remorphemicization in the interests of “clarity”; 
see, for instance, sura issued from asura understood as a-sura.
494bijabhumi.
495Probably a Krama technical term, which implicidy refers to the Goddess VyomavameS* 

vari (‘She who Vomits the [Five] Voids’), worshiped in the first phase of the pentadic cycle of 
the Five Voids, who represents ‘the initial and eternal vibration of thoughtless consciousness* 
(Sanderson 1988: 696-697). Thus is Vyomavamesvarl at the level of ¿akti. See the Krama 
text, the Mahdnayaprakaia (39b-40a) of Arnasimha, which describes Vyomavameivari: ma• 
hdtunydttfunyatvat samyakiantatarapi y d / /  sarvavyomdni vdmanti vyomavdmefvari tu sd /, ‘She 
who, though extremely at peace for she is “great Void beyond the Void” {mahdiunydtiiunya), 
vomits all Voids is Vyomavamesvarf (manuscript transcribed by Marc Dyczkowski, made 
available by the Muktabodha Indological Research Institute). The term mahdiunya appears 
in SvTU I I 154 (which cites VBh 149 and Kubjikamatatcmira [KMT] V I23), SvTU IV 209, and 
IV 369; since SvTU IV 209 relates mahasunya with the ddntddtakald, which corresponds to 
the level of ¿iva/^akti, the notion might be equated with that of mahasunydtidunya. It is to be 
distinguished from the notion of / unyaddunya, the ‘Void beyond the Void’, which, according 
to SvT X 707, corresponds to the dakd named mahamayd (see SvTU VII 6 (two times), X 707, 
X 1213, X 1278, XI 16; TAV VI 10, XI 20, NT VII 21, XXI 61 (two times), XXII 43, XXU 44); 
nevertheless PHvf 4 [Singh: 55] offers a different correspondence, which makes dunydtidunya 
a synonym for AnSiritaiiva — a level of experience at the junction of ¿akti and SadSiiva, 
i.e., at the junction of the one and the many Canddritadivaparydyadunydtidunya*) — inasmuch 
as such ‘experience’ (if it can be called that) precedes all concrete or material creation (on 
these notions, see Appendix 7, p. 327).
496purndhantdmayo yah camatkarah.
497aham idam.
498Trika texts develop a sort of norm which correlates icchddakti with SadaSiva, jndnadakd 

with fevara and kriyadakti with duddhavidya (see PS 14, TAIX 50b-51a, IPV III 1 ,7  (avat.) and 
Torella IPK: 193, n. 13). Nevertheless, as emphasized by TA IX 51b-52a (quoted n. 485), 
it is more a question of the predominance of one specific dakd in a specific tattva than a 
regular correspondence, the other daktis being also present in every tattva, even though in a 
subordinated way. This principle suffices to explain the relative discrepancies between the 
texts. In effect, according to some, it is jnanadakti that operates in Sadaiiva, and kriyadakti 
in I$vara, whereas a residual trace of kriyadakti is in action in duddhavidya, icchddakti being 
correlated with £akti; see ¿D I 29b-31, TA VI 43-44, and the rather enigmatic statement of 
the IPK III 1, 2, thus explained by the Vimardini: antari jndnarupaya data tasya udrekdbhdsane 
sddakhyam [...] bahirbhavasya kriyttfakiimayasya [...] udrekabhdse sad [...] Uvaratattvam,
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Here reside the class of cognizers called the MantramaheSvaras, the 
‘Great Lords of Mantras’. 499

Likewise, it is at this very stage [i.e., on the level of the tattva SadaSi- 
va], thanks to the absence of difference expressed in the judgment i  am 
this’, 500 that the condition termed ‘Isvara’ is reached, consisting in the 
marvelous experience of one’s own Self,501 for now the two moments of ip-

‘When the preponderance (udreka) of the internal condition characterized as “knowledge” 
(jnana) becomes evident, there arises the tattva Sadakhya. [...] And when the preponderance 
of the external state, which consists of the energy of Action (kriyafakti), becomes evident, 
there comes into being the ttvaratattva* (on the etymology of S5d3khya and Sad5iiva, see 
n. 906); see also ¿D 11 1, and PTV 1 (p. 3 (Skt. text)): tatra ubhayatra jndnakriydfaktimaye 
rupe sadddivefvarasare [...]. Here, YR's commentary appears to accord with such conceptions.
4990n  the hierarchy of the seven types of subject (saptapramatf) — Siva, Mantramaheivaras, 

MantreSvaras, Mantras (including Vidyeivaras), VijhSnakalas, Pralay^kalas and Sakalas — 
see Appendix 10, p. 330. Those categories, to whom YR will refer in commenting on this 
karik3 and karika 23, represent different levels, or modes, of consciousness.
500aham idam.
501 Here, YR does not relate the Uvaratattva to a specific ¿akti, be it jndnasakti, as is generally 

the case, or kriyd/akd (see n. 498). Moreover his exposition of the Uvaratattva differs from 
what appears to be the norm. Most Trika texts establish symmetry between the SadSiiva and 
the Hvara states, to the extent that they even explain them through the contrastive metaphor 
of shutting and opening the eyes (nimefa/unmefa), as in iPK 111 1,3. In both tattvas, it is the 
experience of aham idam, 'I am this*, with a difference of emphasis: on ‘1* (or intemality), in 
Sadaiiva; on ‘this* (or externality), in fevara. In Sad^iva, T  overcomes ‘this*, since conscious
ness equates the universe with itself, in the movement of nimefa, while closing, as it were, 
its eyes. According to IPW , vol. Ill: 264, the word itself — Sadaiiva, ‘Eternal ¿iva’ — means 
that Siva remains £iva, i.e., consciousness, even if the object begins to emerge within him. 
Symmetrically, in Hvara, ‘this’ overcomes ‘I*, since now consciousness equates itself with 
the universe, thus making differentiation more evident, as the universe is, in effect, its own 
negation. On these reasonings, see IPV III 1, 2-3: [...] yada aham ity asya yadadhikaranam 
cinmatrarupam tatraivedaqi samullasayati tada tasyasphufatvdt saddfivata aham idam id / idam 
aham id tu idamityamie sphutibhute ’dhikarane yadahamamiavimariam nijincati tadeJvarata — 
id vibhdgah, ‘When the substratum of the “I**, namely, pure consciousness, makes appear 
in that (“I**) a “that**, then such (conscious] state is called “Sadasiva”, because the “that** 
(though appearing] is not there manifested clearly (i.e., as other than the “I"], viz., “I am 
this”; on the other hand, when, as [captioned in the phrase] “this is I**, the “that**-aspect has 
achieved clarification as the substratum, then such [conscious] state is called “Hvara”, for 
in such [awareness] [the “that**] is anointed with an awareness of the “I**-aspect [that is, the 
“object** is endowed with the grace of consciousness] — such is the difference [between the 
two stages]’. See IPK III 1, 2-3; also IPK III 1, 5 and vptd ad loc., wherein is coined the con
cept of ‘perfect-imperfect state* (pardparadaSd; pardpardvasthd) in order to account for these 
two ambiguous tattvas, whose perfection of consciousness (that of the i*) is slightly altered 
by the mere presence of a 'this*: atredantamater aparatvam ahantayd sarvasya vedyasyacchd- 
danat parateti pardparavasthaifd, ‘Here there is imperfection because there is the notion of 
‘this’, perfection because all the cognizable is veiled by the T; this is therefore the perfect- 
imperfect condition* (tr. Torella); cf. PHvj* 3, where the concept of a pardpara condition is 
applied to the sadaiivatattva. On the other hand, YR, though admitting the simultaneous 
presence of ipseity and objectivity at the level of livara, chooses to emphasize the perfection 
of the experience in which there is no sense of alterity. K$emaraja*s exposition, in PHVJ* 3, 
accords with that interpretation: Uvaratattve sphutedantdhantdsamdnddhikaranydm yddfk vif- 
vaip grahyam, tddfk [...], ‘The universe, in the Uvaratattva, grasped as that kind [of entity] in 
which the co-referentiality of the “I” and the “that” has become manifest, is such [...]’. Note
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seity and ecceity (idanta) are held in perfect equilibrium, according to the 
“rule of the balance” 502 [— which does not allow ‘this’, viz., the ‘other’, 
to present itself as differentiated].

Here reside the class of cognizers called the Mantre^varas, the ‘Lords 
of Mantras’.

At this point, thanks to the subordination of ipseity and the predom
inance of ecceity [that thereupon ensues], the state of wonderment con
sisting in the realization: ‘I am I’, [and] ‘this is this’, 503 is attained; [the 
predicates in these judgments] may be indicated [only] with a finger [for 
their content is as yet indistinguishable from their subject], just as is the 
head of the new-born child.504 This is indeed the [condition] of the Lord 
[and is called] the principle of pure Knowledge (¿uddhavidya) ,505 because 
[this realization is] the very essence of knowledge (bodhasara) .506

that the grammatical concept of sdmanddhikaranya is applied to duddhavidya in IPK III 1, 3.
502samadhftatulapuumyayena — same phrase in IPV III 1, 3, which is there applied to 

idvaratattva alone, even though the Vunaiiini seems to understand the image in relation 
both to SadS&va and to livara: [...] aham idam id samadhftatulapufanydyena yo vimardo sa 
sadadivanatha idvarabhattarake ca. Yet, as the Bhdskan explains, it is so formulated for fear 
of prolixity (vistarabhiya), but in reality apart from this passage, the pre-eminence of the 
‘I-principle’ is associated only with the sadalivatattva (nanu tarhi sadadivatattve samadhftat- 
ulaputanyayo na yuktah, satyam, vistarabhiya atraivam uktam anyatha tu sadadivatattve aham- 
bhavasya pradhanyam eva vartate ity alam).
S03aham aham/idam idam — some texts formulate the experience as ‘aham ca idam ca’ or 

‘aham idam ca\
^ T h e  illustration is most likely intended to reflect the infant’s “point of view” — which, 

mutatis mutandis, is that of the Lord: the infant confounds the external world with himself 
(or his own body), and is unable to designate it other than by pointing to his own head.
505In duddhavidya, the ‘this’, although now clearly apparent, still remains within the fold of 

the T , inasmuch as it is but the projection of the ‘I’ within itself. Thus, although at this stage 
some duality appears, that duality does not present itself in the form of alterity, to be subject 
to which is the destiny of the finite beings (PralaySkalas and Sakalas) living in the world of 
mutually exclusive subjects and objects. In the duddhavidya, even though the subject regards 
now the object as other, he does not deviate for all that from his perfect mergence with pure 
consciousness. Though apprehended, objects are known as they are in essence: as nothing 
but consciousness (cinmatrasdra, in iPvj- III 1, 4 = bodhasara in YR ad 14). This is where 
the ‘purity’ o f ‘pure’ Knowledge resides, as explained in iPvj- in 1, 4. At this stage, the ‘this’ 
appears as “distinct” from the T , but not “different” from it, inasmuch as it is just an aspect 
of the T . It is noteworthy that YR uses the same term camatkara, ‘wonder’, in describing 
each of the three levels of experience corresponding, respectively, to Sadaiiva, I^vara and 
duddhavidya. On duddhavidya and its relation to the concept of dakdcakramahedvaratva, see 
n. 942.
^ T h e  sequentiality implied in the ordering of the duddhatattvas is intended to clarify the 

process of creation, first as an immaterial extroversion of vibrating consciousness, then, from 
maya onwards, as a material one. In this ‘pure path’ (duddhadhvan), consciousness is the only 
reality; creation takes place within consciousness: it is in fact a projection of consciousness. 
In this sense, it is right to apply the term tattva to the five stages of consciousness, which are 
‘principles’ or ‘reality-levels’, rather than ‘facts’ — and this usage is equally justified even if
the term be understood in the etymological sense of ‘extension’, ‘projection’, as Indian com
mentators are wont to do (see YR ad 10-11, n. 433 and 434). They are states of consciousness 
in which the multiplicity of the world is at first submerged, then gradually revealed, though
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Here, out of inherent benevolence, seventy million Mantras, replete 
with signification (vacakata), attend, along with the Vidyesvaras, upon the 
Mantramahesvaras, the ‘Great Lords of Mantras’ and upon the Mantres- 
varas, the ‘Lords of Mantras’, in order to free (uddhartum) the bound souls 
that are thereby signified (vacya) .507

Here, although the category of [suddha]vidya. is not distinguishable 
from the state of [pure] consciousness belonging to those cognizers called 
Vidyesvaras, the display of difference (bhedapratha) [that is here observed 
in the opposition vacaka/vacya] is brought about by the energy of 
maya. 508

Therefore, it has been sung in the Agamas:

There is mahdmdyd above maya [ ...]509

still in immaterial form.
^ T h e  Mantras, all varieties included, are vdcakas, ‘expressors’, and the bound souls are 

vdcyas, what is ‘expressed’ through them. So formulated is the distinction between signifier 
and signified: ‘to what object do those mantras pertain, etc.?’
^ T h is  is a paraphrase of IPK III 1, 6: bhedadhir eva bhdve$u kartur bodhdtmano 'pi y d /  

mayd£aktyeva sd vidyety anye vidye£vara yatha/ / ,  ‘According to others, [£uddha]vidya is noth
ing but the notion of “difference” — similar to that which results from mdydlakti — that 
affects an agent endowed with consciousness in regard to entities [that he perceives] — such 
as is exemplified by the Vidyeivaras’; a view that is not shared by Utpaladeva, who presents 
it as that o f ‘others’, and which the IPV ad loc. attributes to the Rauravagama, introducing in 
the same passage the additional tattva of mahdmdyd. At the level of £uddhavidya, comments 
AG in his avat. ad IPK III 1, 6, the manifestation of difference cannot be explained without 
the intervention of maya. Yet, difference is still ‘known’ — an aspect of ‘knowledge’ (vidyd). 
Therefore the mdya that operates there is, however, ‘not fully developed’ (aprarudhd) mayd, 
feeble (‘¿ithila’, so glossed by the Bhaskari) — an attenuated form of mayd, called mahdmdyd 
in the Raurava: tata evaprarudhamdyakalpatvdn mahdmdyeyam £nrauravadigurubhir upadista. 
YR’s manner of exposition implies that the incomplete quote that follows (mdyopari mahd
mdyd) is likely borrowed from the Raurava; see n. below. Anyhow, it is in this sense, because 
the Mantras and the Vidyeivaras are ‘permeated’ (as stated here by YR) by the mahdmdyd, 
that is, are contaminated by its vicinity, that they are affected by the mayiyamala; but it does 
not mean that they are located in the mahdmdyd; rather, it is the next level of subjectivity, 
that of the Vijnanakalas, which resides in the mahdmdyd. Moreover, it should be noted that 
YR’s differs here from Utpaladeva’s view, as formulated in IPK III 1, 3, that ‘I’ and ‘this’ are, 
in the £uddhavidya, in a relation of co-referentiality (samdnddhikaranya).
509mdyopari mahdmdyd [...]. Cf. Rauravagama, Vidyapada, IV 28b: mdyopari mahdmdyd sar- 

vakaranakdranam. It must be noted that the Vidyapada part of the printed Rauravagama [RA] 
is in fact part of the Rauravasutrasamgraha [RSS], which probably dates from a much earlier 
period than the printed Kriydpada of the Rauravdgama. The printed Kriyapada belongs to a 
different stratum of composition and was transmitted exclusively in South India (moreover, 
there is no Vidyapdda at all in the South Indian RA). In the RSS, citations from the old Rau
rava are found, among them: mdyopari mahdmdyd. For more information and a discussion of 
the dating and the relation of the two texts, see Goodall (Kiranavjtti: xl, n. 92, and xlviii-xlix). 
A similar line is cited by AG in his PTV 5-8 with attribution to the Kubjikamata, but the verse 
is not found in the transmission of the Kubjikamata (see Sanderson 2002: 2): mdyopari ma
hdmdyd trikonanandarupini, ‘Above maya is mahdmdyd, the embodiement of the bliss of the 
triangle’ (Singh PTV [Skt text: 64; transl.: 176]; Gnoli PTV: 249); compare YR’s quote with 
that of PTV 5-9 (PTV [Skt text: 40; transl.: 101]) and TAVIX 91a: mayordhve £uddhavidya- 
dhah santi vijndnakevaldh, ‘Above mayd and below £uddhavidya are the Vijnanakevalas’ (see
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Hence [it is only in that limited sense that] the Mantras residing there 
are said to be finite souls, for they are penetrated by mahamaya. 510

Above the maya-principle and below the suddhavidya are the cognizers 
termed Vijnanakalas,511 who retain the impurity of deeming oneself finite

n. 511). Also TA VIII 337b: mahamayordhvatah duddha mahavidyatha m dtrkd// vdgidvari [...], 
‘Above mahdmayd, there is the pure great Knowledge (=  duddhavidyd), the MatfkS, the god
dess of Speech [...]’, and TAV ad loc. according to which duddhavidyd is termed mahavidya, 
on account of its purity (duddhatvdd eva cdsyd mahattvam ity uktam mahavidya in); the term 
appears (as mahamayddakd) in ¿SV I 2, quoted n. 226. At this stage, YR’s exegesis intro
duces the concept of mahamdyd. The issue is that of explaining the paradox of a subjectivity 
unmodified by objectivity; such “objectivity” as there is remains under the dominion of the 
“subject”; it cannot be the product of maya, but rather of this quasi-mdya. The paradox is 
brought out in the characterization of the Mantras and the Vidyeivaras, who, though be
longing to the duddhadhvan, are nonetheless subject to the mayiyamala (see Appendix 10, 
p. 332). On mahamdya, see also n. 495 and Vasudeva MVT: 170.
510The implication being that they are considered as finite souls (anu) inasmuch as they 

are subject to the mdyiyamala. YR refers here implicitly to iPvj III 2, 9, which states, as 
regards the V i d y e i v a r a e$dm anutvam api sydt. Another characteristic of the Mantras 
and Vidyeivaras (which distinguishes them from the Vijndndkalas) is that they are endowed 
with agency (kartftva; IPK III 2, 9) — a feature which is only alluded to in YR’s exegesis, 
when he presents that category of subjects as ‘signifiers* (vacaka), that is, ‘agents of sig
nification’, who are able ‘to free the bound souls’. As for the Vidyeivaras, they are also 
agents, inasmuch as several Agamas present them as instigators of the cosmic functions, 
later termed pahcakptya, the ‘five functions’, but here restricted to four. Scriptures differ 
as to the act they are exempted from; see Vimalavati I la , Parakhyatantra II 96b, RSS I 
15b, and MVT I 20b-21: etdn astau sthiddhvamsaraksanugrahakarinah// mantramantresvare 
duddhe samniyojya tatah punah/ mantrdndm asjjat tadvat saptakotih samandalah//, ‘Having 
accorded [the status of] pure Mantramantreivaras to these eight [Vidyeivaras] in charge 
of preservation/creation (sthiti), destruction (dhvamsa), obscuration/protection (rak$a) and 
grace (anugraha), he then created in the same way seventy million Mantras with their respec
tive spheres of influence/manda/os’ (tr. Vasudeva, modified; see Vasudeva MVT: 158-161, 
for an interpretation of the passage). Thus, as observes iPvj* III 1, 9, the Vidyeivaras are 
endowed with a partial agency, such that they are ‘different from the Lord and from one 
another’, and as such ‘they too must be considered as “anu” * — which is just another way 
of formulating the reason justifying the anutva of this category of subjects, the mayiyamala 
being the cause of their partial agency. One observes here YR’s emphasis on the level of 
subjectivity represented by the Mantras and the Vidyeivaras, who reside in i uddhavidyd. By 
underlining the Mantras’ role as vdcakas and the liberating vocation of both the Mantras and 
the Vidyeivaras, YR anticipates the account of mantric practice he will give in ka. 41-46, 
where those pramatfs named Mantras are also the personifications of the mantras of the 
tantric practice.
s n This sentence is to be read as a paraphrase of the quote (probably an Agama, although 

given without explicit attribution): mayordhve duddhavidyadhah sand vijnanakevaldh, which 
completes the argument of PTV 5-9 (and in TAV IX 90b-92a; see below). The entire passage 
(Singh [SkL text: 40; transl.: 101]) is as follows: mdyatattvasyopari vidydtattvadhad cavadyam 
tattvdntarena bhavitavyam yatra vijndnakaldndm sthitih/ yathoktam mayordhve duddhavidyd- 
dhah sand vijnanakevaldh id tatha hi mahamaydbhdve mayapade pralayakevalanam avasthitih 
vidyapade ca vidyedvaradindm id kim iva tad vijndnakevaldspadam sydt/, ‘There must exist nec
essarily another principle above the maya-principle and below the [duddha]vidyd-principle 
where abide the VijnSnakalas. As has been said: “Above maya and below duddhavidyd, are 
the Vijnanakevalas”. Therefore, if mahamayd is not [accepted as a category], then, since the 
abode of the Pralayakevalas is in the domain of maya, and that of the Vidyeivaras, etc., is in 
the domain of [duddhajvidya, in which domain would abide the VijfiSnakevalas?’ By allud-
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[after shaking off the two other impurities].512
This form of Siva, who is [in essence] one only, is yet spoken of in 

terms of a pentad of principles, i.e., as the Fourth state (txuya), although 
he transcends the Fourth state (turyadta) .513

Hence this independent agent (icartjr) manifests himself as one only. 
Therefore, this [¿iva], unique and autonomous, appears (prakasate) as 
the agent [of creation], the Light [viz., consciousness] of whom, at the 
level of Sada&va and Isvara, consists in the thought: ‘I am this’. 514 It

ing here to the PTV, YR refers implicitly to the notion of mahdmayd he has just dealt with, 
thus completing its definition. This additional level, which has no name of its own in the 
quoted text, is to be identified as mahdmayd and interpreted, spatially, as a full-fledged tattva. 
This is another argument in favor of the introduction of mahdmayd in the general scheme of 
tattvas and pramatfs: an additional tattva has to be postulated in order to make room for the 
Vijnanakalas. TA IX 90b-92a confirms that line of reasoning, providing it with an ontolog
ical foundation: the VijnSn&kala is stationed mid-way between the pure and impure paths, 
for, being affected by anavamala, he cannot ascend, while, being free both from karmamala, 
inasmuch as he is exempt from action (nifkarma, v. 90b), and from mayiyamala, inasmuch 
as he ‘resides only in pure consciousness’ (iuddhacinmatrasamsthita, v. 92a), he cannot de
scend. As TAV ad loc. says: [...] asau ‘mdyordhve iuddhavidyadhah sand vijndnakevalah’ 
ityddyuktayuktya ¿uddhdJuddhadhvamadhyavaru £uddhabodhaikasvabhavo ’pi svdtantryahaneh
— dnavamalarrdakfiasya svarupasamkocasya sambhavdt [...], *[...] that one, according to the 
reasoning at work in the statement: “Above mayd and below £uddhavidya, are the Vijnanake- 
valas", abides between the pure and impure paths, although he is essentially pure knowledge
— [a paradox] due to the loss of freedom, that is, due to the presence of the contraction of his 
own essential nature brought about by a trace of the anavamala’. On such grounds, the ap
parently contradictory statements of Vasudeva (MVT: 170), namely, ‘Abhinavagupta locates 
the Vijnanakalas in MahSmayatattva [...) but he is unable or unwilling to cite an author
itative scriptural passage substantiating this’, and ‘an unidentified Saiva scripture quoted 
by Abhinavagupta and Jayaratha also places the Vijnanakalas in the interstice between the 
pure and impure universes’, may be reconciled. For further details on the Vijn3nakalas, see 
Appendix 10, p. 330.
512Here YR briefly evokes the VijnSn§kalas, who do not belong to the £uddhadhvan, the 

subject of the karika. Yet, he must refer to them at this point of his exposition, because of 
their intermediate status and location between £uddhddhvan and aiuddhddhvan. Thus, YR, 
following AG, reorganizes the various arrangements observed in previous texts of the Saiva 
tradition. He locates here three categories of subjects unambiguously on the scale of the 
tattvas: the Mantras (along with the Vidyeivaras), the Vijnanakalas and the Pralayakalas 
being respectively assigned to £uddhavidyd, mahdmayd and maya. He will take up the de
scription of the last two categories of subjects, the Pralayakalas and the Sakalas, in his gloss 
on PS 23.
513The ‘Fourth state’ (turya) is Siva’s experience of perfect, blissful, consciousness, tran

scending waking (jagrat), dream (svapna) and deep sleep (sufupd); cf. PS 35 and YR ad loc.; 
turyddta, the 'one transcending the Fourth’, is a still higher state, for turya is not completely 
free from contingent conditions (upddhi) such as the body or breath. Here the question of 
the existence of a thirty-seventh tattva is implicitly referred to by YR in agreement with IPK 
III and Bhaskara’s commentary. According to Bhaskara, though Siva and Paramaiiva are 
not different in essence, Siva is meant to refer to his specific nature (svarupanirde£a) while 
Paramaiiva is the all-inclusive form, which implies his pervading (vydpaka) the whole scale 
of the tattvas. However, Paramaiiva is not to be considered a thirty-seventh tattva: he who 
pervades (vydpaka) cannot be located in the same series as those pervaded (vydpya). See 
Torella IPK: 189-190, n. 2.
5l4aham idam.
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is this thought that, composed of pure knowing, is the instrument [of 
creation].515 The effect [thus produced]516 is the ensemble of [concrete] 
principles beginning with maya and ending with earth that are yet to be 
explained.

Thus that unique transcendental cognizer (paramapramatr) named 
Maheivara, the Great Lord who is the Self, expands himself517 as agent, 
instrument and action.518

Karika 15

The master next explains what the proper form 519 of the maydtattva is:

15. The supreme freedom of the Great Lord, which accomplishes 
what is difficult to construe,520 is indeed nothing but the covering of

s,sThis celebration of Siva’s supreme agency echoes IPvj in 2, 5: ahetunam api karmanam 
janmadihetubhavavisayaviparydsad abodhatmakakartfgatam kdrmarn, ‘The impurity of [sup
posing oneself the agent of] actions, which pertains to the agent devoid of the Light of 
consciousness, arises from erroneously considering actions to be the cause of births, etc., 
whereas they are not causes [for the sole, real, cause is the supreme agent, the Lord him
self]*. Actions, being insentient, cannot be the cause of anything. The only cause is the sole 
agent, the Lord.
516Cf. ¿Dvj* (p. 27), according to which the Lord ‘assumes the form of the thirty-six tattvas, 

all understood as “effects” (kdrya)' of that sole cause that is the supreme agent ([...] tattvaru- 
pam sattrimfatsamkhyam kdryam rupena bibhani).

517 vijpnbhate — see the conclusion of YR’s commentary ad ka. 35. With this verb YR 
anticipates the next definition (ka. 15), for IPV III 1 ,8  (pp. 234-235) states: atiduskaravas- 
tusampadanapranghdtarupd paramefrarasya mdydiaktih/ ity etad vijpnbhate ityanena dariitam, 
‘Thus, the power of the Supreme Lord that is maya (mayd^akti) is characterized by freedom 
to accomplish the most difficult things. This is the idea conveyed by the word vijpnbhate’ 
(tr. Pandey 1986: 197, slightly modified).
518By this statement YR defines ‘the absolute autonomy of a non-individual consciousness 

which alone exists containing the whole of reality within the bliss of a dynamic T-nature, 
projecting space, time and the interrelating fluxes of subjective and objective phenomena as 
its content and form, manifesting itself in this spontaneous extroversion through precognitive 
impulse (icchd), cognition (jndnam) and action (kriyd) as the three radical modes of an infinite 
power* (Sanderson 1986: 170).
5l9svarupa — viz., ‘nature’, ‘essence’.
S20durghatasampddana — that is, the internal division of the single principle into innumer

able subjects and objects. The compound can be understood as a karmadharaya [KD], a 
tatpurusa [TP] or a bahuvrihi [BV]. It amounts to five possible interpretations, among which 
the main difference is whether durghata qualifies as an adjective the process of manifesting 
objectivity, or designates objectivity itself (‘that which is difficult to construe’); 1) as a KD 
— ‘which is a difficult accomplishing’, as an apposition to svatantryam; 2) as a TP — ‘which 
is the accomplishing of what is difficult to construe’; 3) as a TP understanding sampddana in 
the sense of sampddaka (see YR: prdptiprapdkam, and Renou 1968: §§ 168, 180) — ‘which 
accomplishes what is difficult to construe’; 4) as a BV based on a KD (see 1) — ‘whose ac
complishing [as the dichotomy of subjects and objects] is difficult’; 5) as a BV, based on a 
TP (see 2) — ‘which accomplishes what is difficult to construe*. The translation follows YR’s 
interpretation.
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Siva’s own Self, [in which phase he appears as] the Goddess Maya- 
sakti — the energy of delusive construction .521

By suprem e is meant ‘requiring nothing else’; 522 by freedom of the 
Supreme Lord (paramefitr), is meant ‘the fact that he creates everything’; 
such freedom is realized in the energy, termed maya, of him [the Lord] 
who possesses it).523

maya is so called because by it is distributed (mlyate)9 that is, delimited 
(paricchidyate), the phenomenal display of knowers and knowns, culminat
ing in earth; or maya is so called in terms of its capacity to delude everyone 
[and everything].524

Keeping in mind that she is associated with the god of playful nature 
(kndasila), [maya] is [also] called the ‘goddess’ (devf),525 and it is not

521 Cf. TA VIII 332: atah param sthitd maya devf jantuvimohint/ devadevasya sa i aktir 
atidurghatakaritd//. PS 15 and 16a are quoted in TAV I 37; PS 16b and 17 in TAV I 39-40.
522ananyapekfa.
523It is noteworthy that, in defining mqya, which is responsible for empirical bondage, the 

emphasis is laid on freedom. The theme of the divine play (tila, in Advaita and Vai$nava 
traditions, fcrida, in Trika) culminates in the somewhat paradoxical notion that the freedom 
of the Lord is not complete unless he is able to obscure and delimit himself (cf. Hulin 1978: 
306). In f>SV I 2, the Lord’s freedom is defined as jndnakriydsvatantrya, freedom to know 
and to do everything. Here, the kriya aspect of the Lord’s freedom is referred to, since the 
exposition now takes up the aiuddhddhvan, the ‘impure path’, namely, actual (as opposed to 
virtual) creation.
524 YR gives here two traditional etymological explanations of the term maya, both of which 

seem to presume the root ma (passive mlyate) ‘measure out’: maya is, on the one hand, the 
capacity to ‘produce’ forms, images, objects, and on the other, to ‘deceive’ thereby. For 
a summary of recent discussions of the problem, see Mayrhofer (EWA II: 349-350), who 
takes it as ‘wahrscheinlich’ that the term derives from the root ma ‘construct’, contra, inter 
aliat Thieme (ZDMG 95: 112ff., Anm. 1), who would derive it from the root mi ‘alter’. 
As Mayrhofer points out (see also KEWA 11:625; III: 777), recourse to the root ml does not 
appear at all necessary, inasmuch as the sense ‘capacity to deceive’ (mohakata) can easily be 
deduced as an extension of ‘the capacity to measure’, that is, to construct forms that are in 
the last analysis illusory. Such acceptations are in evidence in the earliest period, as indro 
mayabhih pururOpa lyate, ‘Indra assumes many forms through his powers (of representation] 
(mayabhih)' ($S VI 47, 18; $B XIV 5, 5, 19; BAU II 5, 19; JUB I 44, 1, 4), quoted by R ad 
APS 1 (while commenting on niviftam bahudha guhasu), by BhSskara in his gloss ad IPV, 
mahgalacarana 2, p. 13, and by A3 III 24a (through its pratfka), in order to demonstrate that 
creation takes place in an illusory fashion; see also n. 528, the quotation in IPV n  3 ,1 7  (vol. 
II: 141): maya vimohinl namat and TA VIII 332, quoted n. 521: jantuvimohinl. See also the 
phrase mohanim may dm (...], in karika 51 and n. 969.
525Similar passage in TAV VIII 333: devfa devabhinnatvdL Cf. PTV (Skt. text: p. 3), which 

enumerates the meanings of the root div: divu kridavijigisdvyavahdradyutistutigatisu, ‘The 
root div is used in the senses “play”, “desire to conquer”, “worldly pursuits”, “splendor”, 
“adoration”, “movement” ’. Dhatupatha IV 1 gives some more meanings: divu krida-vijigisd- 
vyavahdra-dyuti-stuti-moda-mdda-svapna-kdnti-gatisu. Here, maya is devf in a limited sense, 
as playful (kridaSila), and she is playful because, as one of God’s energies/powers, she belongs 
to him, who is himself playful, according to one etymology of the name deva. See also TA I 
101-103 (where the list of the divine qualities is slightly different): heyopadeyakathdvirahe 
svanandaghanatayocchalanam kridd, ‘[II est dieu, deva, parce qu’Il joue] sans se soucier de ce 
qui est k rechercher et k rejeter. [Son] jeu est jaillissement en tant que masse indivise de sa
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appropriate to state, as do the Brahmavadins,526 that there is a mâyà who 
is distinct.

What sort of freedom is it? The master answers: ‘which accomplishes 
w hat is difficult to construe*.

[By ‘difficult to construe’] he means ‘able to be effected [only] with 
difficulty*;527 [through this freedom takes place] the accomplishing (sam- 
pàdana) of tha t difficult (durghata) result, consisting in [the totality of 
relations between] cognizers and objects of cognition — that is, such free
dom effects the attestation of [such a universe].528

propre félicité’ (tr. Silbum, Padoux TÀ: 97 — ‘[He is God, deva, because he plays] without 
caring for what has to be sought and what has to be rejected. His play is springing up as an 
undivided mass of his own bliss’).
526The Brahmavàdins referred to here are those who hold that brahman, understood as free 

of all activity (iànta/nihkriya), is the only reality. For Sankara, the very language of ‘cause’ 
and ‘effect’ is soiled by mâyà. Therefore, the relation between the level of mâyà and that of 
brahman is ‘difficult to be expressed’ (anirvacantya). Furthermore, since the ‘world’ is not a 
‘result’ of brahman, it cannot be anything other than an ‘appearance’, like that of a rose in a 
mirror. Therefore, the Saiva exposition given here of the Advaita doctrine should be treated 
with circumspection: according to Advaita, there is nothing “different” from brahman; at 
the same time, what appears as “different” is such only as erroneous ‘manifestation’ (as 
“different”, it is not brahman — and therefore does not exist), mâyà is thus a principle both 
independent and false, which cannot belonc to brahman as such. Nevertheless, it should 
be observed that for the “Idealists” of the Sankara school of Vedanta, the cause of error 
has retroverted to brahman itself, from considerations of logical consistency: for the jlva 
cannot be, as Mamjana maintains, both the result and the source of illusion. ÀPSV 56, p. 29, 
explains mâyà as a transformation of the Lord who produces it, ‘just as snow, foam, etc., are 
produced from water only as its transformations’ (yathâ jalàddhimaphenàdayas tathâ tathà 
parinamanasvabhàvatvàd eva jàyante). However, the mâyà that is thus produced is ‘not meant 
for any purpose, because the Lord cannot desire anything, having already all his desires 
satisfied’ (na kim api prayojanam uddifya, tasyâptakàmatvena kasmimf cid icchâsambhavâd ity 
arthah). In contrast, the Trika considers mâyà a power (éakti) of the Lord partaking of his 
essence, and defines it as the Lord’s desire (icchà) of diversity. YR will take up again this 
criticism of the Brahmavàda in his commentary ad 27, emphasizing that this system does 
not take into consideration the sovereign freedom of the Lord, which is itself responsible for 
duality.
527See TÀ XV 272b: atidurgha^aghatàsvatanorecchàvaààd ayam, ‘This is due to the force of 

the free desire [of the Lord] to construe what is difficult to construe’, and TÀV ad loc., which 
explains ghatà as ghaumam, and refers to P. Ill 3, 104 (sidbhidàdibhyo Vi): ghatanam ghafeti 
bhidàditvàdah.
528prâptipràpaka — lit.,'brings it to discemibility’. In this context, it is inviting to under

stand pràpti in its ‘grammatical’ or ‘(psycho)logical’ sense o f ‘the given’ — what is presented 
to the observer as he contemplates his next step, whether it be the provisional stage of a 
word’s derivation as it awaits the application of the following rule, or that which presents 
itself to the organs of sense as their immediate content, suitable or unsuitable. The two pos
sibilities amount to the same thing here, for all intents and purposes, for it is the creative 
power of the Lord that ‘causes to appear’ (prâpaka) before our eyes that which ‘appears’ there 
as unconditioned (pràpti). YR implies here that the internal division of the single principle 
into innumerable subjects and objects is the problem — either that such a division is difficult 
to justify reasonably, or that the result is difficult to effect within the unity. The notion of 
durghatasampàdanam is a leitmotif in Trika literature, as shown by parallel passages in which 
appear such terms as durghatakàrin (TÀV V 123), atidurghatakàrin (TÀ I 92, TÀV IV 173a,
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This maya is the  covering of Siva’s own Self — when, out of his free 
will, he assumes the state of a bound soul. [‘Covering’] here refers to the 
triad of impurities — impurity of deeming oneself finite, etc. — and is 
termed ‘concealement of his proper form’. 529

Karika 16

Inasmuch as the various objects of experience, which are derived from 
primordial matter and appear to us in the form of the pleasurable, etc., 
are about to be explained, the master [first] speaks of the principle of

pp. 814-815), durghatakarita (TA VIII333), durghatakaritva (TAIV10-11), atidurghatakaritva 
(TAV I 330, TA VIII 333), atidurghafakdritd (TAV VIII 333, XVII 20), adduskara (IPV II 3, 
17), durghata [dakdh] (TA V 123), addurghafaghatd* (TA XV 272b); see IPV il 3, 17 (vol. II: 
141): itad ca kim addufkaram bhavisyati yat prakadaimany akhanditatadrupya eva prakddamane 
prakadananifedhavabhdsah prakadamdnah/ tasmat paramedvarasyedam cat pararji svatantryam 
yat tathavabhasanam padurupatavabhdsanam ndma grdhakamdasamutthdpanam taddvdrena ca 
grahyollasanam apt/ saiva bhagavato mayddakdr ucyate/ yathoktam maya vimohim ndma [...] 
id, ‘What is more difficult to accomplish than this: to manifest, within the One who is Light 
itself, the negation of Light, at the very time when his luminous essence shines forth undi
vided? Therefore, it is the supreme freedom of the Supreme Lord thus to manifest himself 
as the bound soul, causing that part [of the phenomenal world] that is the experiencer to 
arise, and, through that [experiencer], manifesting the objects of experience. This is called 
the power of maya of the Lord, according to what has been stated: umayd is that which de
ludes” ’; also TA IV 10-11, which places on the same level ‘play* (kndd), ‘Illusion* (maya), and 
‘the accomplishing of what is difficult [to construe]’ (durghatakaritva): kim tu durghatakdri- 
tvat svacchandydn nirmaldd asau/ svatmapracchadanakriddpanditah paramedvarah// andvptte 
svarupe 'pi yad dtmdcchadanam vibhoh/ saiva maya yato bheda etavdn vidvavftdkah/ / ,  ‘But, 
in virtue of his capacity of accomplishing, out of his pure freedom Csvacchandya), what is 
difficult [to construe], the Supreme Lord skillfully plays at hiding his own Self. Although 
his essence is in no way veiled, this hiding of the Self by the Omnipresent is but maya, from 
which proceeds the difference (that is seen] to this extent at work in all activities’; see also 
TAV IV 10: grahyagrdhakadyulldsdt tathdtvenabhasanam saiva kndd , ‘This play is manifesta
tion as such, due to the surging forth of subject, object, etc.’; also TA V 123: the iakd  ‘which 
accomplishes what is difficult’ (durghata daktih, in the verse) is named svatantrya; it accom
plishes the paradoxical exploit of expanding itself as the universe, while articulating itself 
as endless cycles of emanation and resorption. YR ad 7 has used the same formulation in a 
similar context.
529Cf. YR ad 9. Such is the drodhanadakd. On the ‘concealment of his proper form’ (svaru- 

pagopana), see PP II 9, p. 3: gumdakdr jayaty ekd madrupapravikasikd/ svarupagopanavyagrd 
divadaktir jitayayd/ / ,  ‘Hail to this unique power of the guru which enables the blossoming of 
my own nature. Thanks to it, the energy of £iva which is intent on concealing his own na
ture is overcome’. See also iPv|* II 2, 5: tanmalatrayanirmdne prabhor icchd mdyddaktir ucyate, 
lmdyadakti is the Lord’s will to create the three impurities’. Although mayadakti is a dakti, its 
status is different from that of the triad of Will, Knowledge and Action, since mdyatakti is 
connected with differentiation.
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individuation (pumstattva) 530 as such,531 which is manifested in the form 
of the enjoyer of experiences:

16. Under the influence of all-encompassing mdyd, consciousness 
is defiled, becoming the individual soul, the fettered being, and is 
bound, thanks to [the lim iting factors of] Time, Agency, Necessity, 
Passion and Ignorance.532

Consciousness,533 although omniscient and omnipotent, assumes the 
impurity of deeming itself finite on account of its loss of freedom (paratan- 
trya), brought about by mayd's taking control [or possession]. This impur
ity is nothing but the failure to recognize [the Self as such] (akhyati) ,534 
as when one sets aside those qualities of omniscience, etc.

Wherefore, that [consciousness], [now] limited, having cut itself off 
from the infinite535 space of consciousness, just as the space confined in 
the jar (ghatiikdia) [is cut off from infinite space], is called pumstattva, the 
‘person*.

Therefore, both maintained (palya) and bound (pasya) by mdyd, it is 
called pasu , [the ‘domesticated animal* or, figuratively, the ‘fettered sub
ject*],536 being the locus of those very fetters (pasa) which are the im
purities of deeming oneself finite, of regarding the world as objective, of

530pumstattva here stands for puman, ‘person’, and is thus synonymous with purufatattva. 
As shown by YR at the end of his commentary, pumstattva is the condition of the fettered 
individual subject, delimited by mdyd and the five kancukas. pumstattva thus represents the 
infusion of supreme ipseity into individual souls (now ‘atomic*, arm), who are themselves 
further affected by the three malas. Cf. iPvjf ID 2, 3, where the term puipstva is found in 
the same sense. The term ‘individuation’ should not be understood in any sociological (or 
even psychological) sense, implying what has come to be designated as the “individual” of 
modem societies — it has rather to do here with the idea of the ami, or the anavamala, the 
wholly deceitful ‘atomization’ of universal consciousness. Among the many discussions of 
the Indian “individual” — or whether such a term is at all appropriate in characterizing the 
pre-modem “person” — is Louis Dumont’s Homo Hierarchicus, q.v.
531 Lit., ‘in its proper form’.
532The usual denomination of this tattva is vidyat meaning ‘[limited] Knowledge’. The first 

hemistich is quoted, along with k5. 15, in TAV I 37-38. The second is quoted immediately 
thereafter, along with PS 17, in TAV I 39-40. The term kala, here translated ‘[limited] 
Agency’, expresses more literally this sense of limitation, its primary meaning being ‘segment, 
phase (of the moon), etc.’.
533bodha is the universal divine consciousness, whose characteristics, according to PTLvj 

(p. 2), are avikalpatvam, ‘not subject to thought-constructs’, and pumatvam , ‘completeness’, 
‘lack of internal division or external condition*. By contrast, abodha is empirical conscious
ness, characterized by vikalpa and apumatva.
534Cf. IPV II 3, 17 (vol. II: 141): yd mudhata [...] pumatvasya [...] svatantryasya [...] ni- 

tyatadharmasya ca prakdiamdnasydpi yad aprakadamdnataya abhimananam, ‘That confusion 
consists in wrongly considering perfection, freedom and etemality as not shining, although 
they are shining (within one’s self]’.
53Spumasvarupa — li t ,  ‘perfect’, ‘full*.
536For a similar definition of paiu, see YR ad 5.
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supposing oneself the agent of actions.537
Moreover [by saying: ‘bound (sambaddha)] by Time, Agency, e tc .’, 

the master indicates that [consciousness] is bound (baddha) completely 
Csamyak), that is to say, is tied down, due to its being permeated 538 by 
Time, etc., whose proper form will be expounded next.

Thus the pumstattva consists in being enveloped by the hexad of prin
ciples [namely, maya and the five kancukas] . 539

Karika 17

The master now propounds the proper nature of these principles, Time, 
etc., in the order of their enveloping that [embodied consciousness]:

17. I k n o w 540 ju s t  this thing, a t this very m om ent only, to some 
extent only, by focusing my entire  self on i t .541 In this way, the hexad 
of sheaths, maya  being the s ix th ,542 is said to be [existentially] in
cluded 543 in the finite s o u l . . . 544

Thus, just as consciousness, though free, assumes the condition of a 
finite soul through its own maya, so also its energies of Knowledge and

S37See YR ad 9.
538ocaprouud — lit., ‘interwoven with'. Cf. YR ad 18, where Ota is mentioned, and IPV III 

1, 9 (vol. II: 238, quoted n. 546), where we find otaprota mentioned in a context similar to 
this one, viz., while are being defined the five kancukas.
^ F o r  mayd is a veil (dvarana, l i t ,  a ‘covering*), and the kancukas are 'sheaths*. The literal 

meaning of the latter, ‘armor’, ‘cloak’, is found in the name of a traditional character in the 
Indian drama: the kancukin, or chamberlain, so termed because of his close-fitting garm ent
540The grammatical remark in the commentary indicates that YR is privileging, among the 

various ‘powers’, that indicated by the verb jna , ‘know’; even though the other ‘powers’ are 
implied, they are easily supplied, and it is not necessary to cite them each time their “leader” 
is mentioned; cf. the symmetric statement in IPV III 1, 9, vol. II: 238 (see n. 546).
541 Note that the Sanskrit order of the sentence — adhund, kimcit, idam, sarvdtmana, jandmi, 

viz., kdla, kald, niyad, rdga, vidyd — corresponds to the order of karika 16, which in turn 
reproduces the order according to which these kancukas envelop the paiu, as taught by YR’s 
a vat. ad 17. Thus there is logic in the ‘genesis of bondage’. Yet, one may find other orders 
of enunciation in other texts, for instance: kdla, niyati, raga, vidya, kald in iPvj* III 1, 9. 
The VIHth chapter of TS (p. 84) solves the difficulty, giving the order of enumeration as a 
convention differing from one text to another, atra caisam vastavena pathd kramavandhyaiva 
sjstir ity uktam kramdvabhdso 'pi castity api uktam eva/ kramai ca vidydragadlndm vicitro *pi 
dfttah kaicid rajyan vetti ko 'pi vidan rajyate ityadi/  tena bhinnakramanirupanam api rauravadisu 
Idstrefu aviruddham mantavyam, ‘In this regard, as a matter of fact, of those [sheaths] it 
has been stated that the origination is free of sequence; but it has also been said that an 
appearance of sequence is there. [In ordinary life] one can see that vidyd, rdga, etc., appear 
in a different order. For instance, one knows when he loves, whereas another loves when 
he knows, etc. Therefore, one should know that there is no contradiction in expounding a 
different order [of the kancukas] as happens in ¿astras as the Raurava*.
542Lit., 'associated with mayd'.
543antarcuiga — see n. 549.
544The two karikas 17 and 18 are to be read as a syntactic u n it
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Action, when restricted, are said to become respectively the [limited] 
Knowledge (vidyd) and [limited] Agency (kalá) of the bound soul.545

Just as by the king a small quantity of money is given, out of com
passion, to him whose wealth has just been appropriated, so that he may 
survive, likewise, to consciousness which has assumed the condition of a 
finite soul, its omniscience, etc., having been put aside, the ability to know 
[something] is conferred [by the Supreme Lord], with the ultimate aim of 
permitting limited Agency [and result].546

Because the power of knowing is thus predominant, the syntax of the 
sentence shows [the other sheaths, kála, etc. (of káriká 16)] as subordi
nated to the verb jňá.

This hexad of sheaths, associated with máyá as described above, 
veils547 the proper form of the finite soul (anu), that is, of the partic
ular soul (pums), whose omniscience, etc., has been removed due to the 
impurity of deeming itself finite.548

545And he exercises his limited powers of Knowledge and Agency through cognitive or
gans (jňánendriya, or buddhlndriya), and organs of action (karmendriya) as stated by the 
Tantrasadbháva, quoted in ŠSV III 3: kalodvalitacaitanyo vidyádarsitagocarah/  rágena raňjitát- 
másau buddhyádikaranair yutah/ / ,  ‘Consciousness [of the finite subject] is reduced to [limited 
activity] by kalá, the objects of sense (gocara) are shown to him by vidyd, he is emotionally 
affected by rága, endowed as he is with organs of cognition, etc.’. See also ÍPV III 1, 10-11, 
vol. II: 242, quoted in Appendix 13, p. 337, and PHvj- 9 (pp. 71-72), quoted n. 561, which 
develops this process in the course of explaining how the three šaktís of the Lord, icchá, 
jňána and kriya, transform themselves respectively into ánava, mayiya and kárma malas. On 
jňánendriya and karmendriyat see PS 20.

546Doing and Knowing are associated with Willing (icc/td), and Willing is rooted in Bliss 
(ánanda). This is a positive way of seeing the kaňcukas. They are not only corsets con
straining free, infinite subjectivity, transforming it into a fettered individuality; they are 
also gifts conferred by the Lord as compensation for this ontological damage, as a par
tial return of its former powers. ÍPV III 1, 9, vol. II: 238, synthesizes the entire process: 
evam kalávidyákálaráganiyatibhir otaproto máyayápahftaišvaryasarvasvah son punar api prativi- 
ňrnatatsarvasvarásimadhyagatabhágamátra evambhuto yam mitah pramátá bháti/ idánim idam 
kimcij jánánah idam kurváno ’tra rakto ’traiva ca yah so ’ham in, ‘Thus, the subject, being 
permeated (otaprota) with limited Agency, limited Knowledge, Time, Passion and Necessity, 
and being deprived of all sovereignty by máyá, manifests himself as limited, with a part of 
the whole sovereignty that is given back to him (prativitirna), [when considering]: “The one 
who knows and now does something, this much, and is attached to this, and to this only, 
that one is me.” * Hence, concludes ÍPV, ‘these [kálaf etc.] manifest themselves only as as
sociated with the [limited] subject and, therefore, constitute his [limited] powers* (ete ca 
pramátrlagnatayaiva bhánti, iti tasyaiva šaktirúpáh). Therefore, in this world of difference in
habited by individuals, ‘they differ in the case of each subject* (pratipramátrbhinná eva). This 
is how the formulations: ‘his Time’, ‘his Necessity’, etc., which are seen frequently in YR’s 
gloss, are also to be understood — in which the genitive refers to the aforementioned ‘anu*. 
On the kaňcukas considered as the degradation of the attributes of the Lord — omnipotence, 
etc. — see MM 18.
547ácchádaka.
548The function common to the five kaňcukas is that of delimiting, particularizing, the uni

versal experience characteristic of the šuddhádhvan. And this delimitation cannot arise with
out replacing the free vision (svatantradpŠ) characteristic of completeness with the clouded vi
sion brought about by mdyd, the power of differentiation; cf. TÁ IX 49b-52a (quoted n. 485)
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[In this sense, the hexad of sheaths] is said to be ‘[existentially] in
cluded’, that is, is innate [in the finite soul], just as the flaw is innate in 
the gold.549

What does the hexad consist of? The master replies: ‘[just] now, e tc .’.
I know at this very m om ent o n ly 550 signifies that this finite soul 

delimits itself in terms of present time [i.e., qualifies itself as present only, 
as expressed through the verbal endings of the present tense — as such 
excluding past and future] ; [and mutatis mutandis, in terms of past or future 
time, as when it say s:] ‘I knew it previously, I know, I will know’; similarly 
[for the verb ‘do’:] ‘I did, I do, I will do’. 551

In so doing,552 [the finite soul] delimits even its modes of being in 
accordance with the proper nature of knowledge and action. Thus does 
Time (kâla), so [delimited], [become a fetter] of the finite soul.

And [I know] to some extent on ly ,553 that is, [one knows and] one 
accomplishes delimited things only,554 for one is not capable of accom
plishing everything. [The potter] undertakes to make a jar only, not a 
piece of cloth, etc.

Such is the limited Agency of the finite soul.555
[I know] ju s t  th is ,556 i.e., that one expects a determinate effect to

where ¿iva is said to be svatantradfgmpah. Therefore, in order to give a full account of the 
process, mâyâ is to be added to the pentad of the kancukas.
549Gold, like the soul, is in essence free from flaw. In the world of nature, however, gold, 

like the soul, is associated with flaws that, however, can be removed — the gold by fire 
(the technique consisted in melting the gold so that any impurities, always lighter than 
gold, might float to the surface), the soul by the realization that I am ¿iva. Such flaws are 
‘antaranga’ — a term used here with overtones of its grammatical meaning — in the sense 
that they find their ‘existential’ occasions before another ‘rule’ is applied or whose causes are 
found within the domain of another rule — for instance, the rule here promulgated, thanks 
to which we may be liberated from such flaws. The grammatical antarangatva has to do 
with priority of application founded on the principle that rules whose domain is included 
take precedence over those of the including domain — which is consistent with the present 
non-grammatical application, inasmuch as the inherent “part” of the rice grain is antaranga 
with respect to the grain as a natural whole, or the flaw with respect to the nugget. Note 
that the literal sense of antaranga is ‘inner element’ or ‘element within’. Same image of the 
flaw within the gold in YR ad 24 and 87-88. In kàrikâ 18, we will meet another image: that 
of the kambuka, the ‘bran’.
550Lit., ‘I know now only’ (adhunaiva jânâmi).
551 The action expressed by the finite verb is always delimited by a temporal suffix, so that 

the tenses appear as exclusive alternatives; one cannot express the three tenses simultane
ously. Thus is the soul ‘qualified’ by the verbal cum temporal context
SS2tathà kalayan — on root kal, see n. 623.
553Lit., ‘just something’ (kimcid eva).
554Cf. IPV III 1, 9, vol. II: 238 quoted n. 546: idam kimcij jànâna idam kwvànah [...].
555lmplied here is not so much that our talents are limited to one or another métier, but 

that, at any given time, we are restricted as to what we do, by what we do. And the same 
goes for ‘knowing’. Only the Lord is 'sarvakartf, that is, can do or know everything at once 
— the universe that we experience only in limited ways.
556Ut., ‘this alone’ (idam eva).
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follow from a determinate cause — such as smoke from fire, or enjoyment 
of heaven, etc., from performance of sacrifices like the horse sacrifice, etc.; 
one does not expect [the result] to arise from any [cause] whatsoever.557

Thus the niyatitattva of the [limited self] is that [tattva] according to 
which the self [during the course of its life] is necessarily determined 558 
by the merits and demerits arising from the host of actions done by reason 
of its own resolution.559

And [finally, I know] by focusing my entire  self on i t 560 means that 
the bound soul is grounded in ragatattva, the principle of passion, which 
is a deeming of oneself as incomplete, as when one thinks: ‘all such things 
are of use to me*, or ‘I would be [such and such; for instance: rich]’, or 
‘may I never cease to be\ 561

557For the £aivas, the yogin and the poet represent, in this world, the omnipotence of
the free Lord, who creates whatever he desires without reference to any material cause; 
cf. IPK I 5, 7 (quoted n. 666) and iPvj- as well as SpN I 2, quoted n. 265. Similarly, Mam- 
mata says in the mahgalacarana of his Kdvyaprakada: niyatikftaniyamarahitam hladaikama- 
yim ananyaparatantram/  navarasarucirdm nirmitim adadhati bhdrati kaver jayad/ / ,  ‘Victory 
to the poet’s Speech, which projects a creation, free from the laws of Necessity (niyari), 
constituted by pure delight, independent of anything else, and charming on account of 
nine (or novel) sentiments (or flavours: rasa)’ (tr. Dwivedi Kdvyaprakada: 3, modified). 
The commentary Sampraddyaprakddinl by ¿rividyacakravartin contrasts this creation of the 
poet with that of the Creator (brahman), attributing to the former an eminence compara
ble to the latter’s: niyatidaktyd niyatarupd sukhaduhkhamohasvabhavd paramdnvddyupddana- 
karmddisahakdrikdranaparatantrd fadrasa na ca hfdyaiva taih tadpdi brahmano nirmitir nir- 
manam, ‘Formed into a definite shape by the power of niyati, characterized by pleasure, 
pain and delusion, dependent on material causes such as atoms and auxiliary causes such 
as action (karman), possessed of [only] six flavours and not invariably pleasant by these — 
such is the creation or production of the Creator’ (tr. Dwivedi Kavyaprakdda: 3). According 
to AG’s mahgalacarana to the Locana, the poet — the metaphor of the Supreme Lord — can 
create anything he wishes, such as a celestial flower, without abiding by the ordinary law of 
causality, i.e., without requiring any other cause than his own genius (pratibha), which may 
be seen as the totality of the causes: apurvam yad vastu prathayati vind karanakaldm [...], 
‘[The poet] manifests entirely new objects without requiring the least cause [...]*. Which 
affords yet another example in Kashmirian £aiva thought of the close parallel between the 
Lord’s powers and the poet’s — and indeed between moksaddstra and kavyadastra. Note that, 
in the Trika, pratibha, often translated as ‘genius’ in a poetic context, is both self-luminous 
consciousness (svaprakdda) and self-consciousness (vimarda).
5S9niyamena [...] niyamyate — for a similar usage, also in a context of physical determinism, 

namely, the successive rising and setting of the moon and sun, suggestive of human destinies, 
see ¿akuntala, IV, st. 2.

5S9samkalpa — the law of karman is one aspect of this general law of causation. Sanderson 
(1986: 179) translates niyad as ‘causality of karma*.
S60sarvdtmana.
561 I.e., ‘let me not lose the capacity of being an enjoyeri. The feeling that my possessions 

are not yet complete and a desire for continued existence constitute the principle of desire 
[or Passion]. The finite subject, forgetting his universal nature, identifies himself with some
thing or someone else. In this sense, rdga is the degradation of plenitude (purnatva). This 
regular correspondence between the Lord’s daktis — omnipotence, omniscience, plenitude, 
eternity, and inclusivity [lit, ‘pervasion’] — and the five kahcukas is laid down in PHvj* 9, 
pp. 72-73: tathd sarvakartftvasarvajhatvapurnatvanityatvavydpakatvadaktayah samkocam gph-
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[Contextualized] passion (raga) is an attribute of the intellect.562 It 
is nothing but [‘corporeal’] attachment as when one thinks: ‘here is my 
passion’, having set aside all else for the sake of the thing designated as 
‘beloved’, [now located] in one place, wherever it may be — and it is not 
the case that the [word ràga is] coextensive with 563 the [general] principle 
of passion (rágatattva) which governs any expectation at all [for instance, 
the hope of final release, which illustrates rather the kaňcuka itself].564

nànâyathâkramam kalávidyárágakálaniyatinipatayá bhánti, 'Thus, by accepting limitation, the 
[Lord's] energies — omnipotence, omniscience, plenitude, eternity, and inclusivity — appear 
respectively as kalá, vidyá, rdga, kála and niyati*. The logical cum causal nuance of these terms 
should be kept in mind: the fifth fetter to which the subject is prone is here termed niyati; 
the unfettered Lord vis-à-vis the subject so fettered is described as vyápaka. The term niyati 
here intends specifically the type of connection that is called "causal": from "smoke" we are 
obliged to conclude "fire", and the reason for this is that the domain of "smoky things” is 
without exception included (yyàpyà) in the domain of “fiery things" (yyâpaka); such relation 
of inclusion is termed vyàpti, often translated as 'pervasion*. Here the Lord is the ultimate 
vyápaka, for he includes everything possible, and therefore everything can indifferently be 
termed a vyápya. The relation of yyápti is therefore "truistical" for the Lord, and no niyati can 
be said to characterize his relation to any effect — which relation does most definitely ap
ply to his "fettered” subjects. Cf. also K$emaraja*s Parápráveáiká (p. 8): asya sarvakartptvarp 
sarvajňatvam pùrnatvam nityatvam vyápakatvam ca šaktayo fsamkucità api samkocagrahanena 
kalávidyárágakálaniyatirúpatayá bhavanti, ‘Omnipotence, omniscience, plenitude, eternity, 
and inclusivity: those powers of him, although not contracted, become kalá, vidyá, râga, 
kála and niyati respectively, when they assume contraction*.
562There are eight buddhidharmas: righteousness (dharma), gnosis/knowledge (jňána), de- 

tachment/dispassion (vairágya), sovereignty (aišvarya) and their opposites (cf. SK 23, and 
GBh). Cf. IPV 111 1, 9 (vol. II: 238): ca na tad buddhigatam avairâgyam evo, taddhi [avairà- 
gyam] sthúlam vpddhasya pramadáyám na bhaved api, rágas tu bhavaty eva, ‘That [rdgafattva] is 
not simply the [specific] attachment [or passion] (avairágya) that is associated with the intel
lect/volition (buddhi) [that is, it is not to be understood as the Sâmkhya notion of avairágya, 
that belongs to the category of buddhidharma], [for] [that specific attachment], in its gross 
form, is not observed in an old man in regards to a young woman, whereas the [principle of] 
passion (rága = rágatattva) [itself, or 'in its general form*] very much is!* Cf. Ràmakan^ha ad 
Kiranatantra I 16c-17 (Goodall Kiranavptti: 201-208).
563samána — that is, ‘expressive o f.
564 At issue are two forms of ‘attachment*, one (rága or avairágya, as it is referred to in ÍPV 

m 1, 9, quoted n. 562) specific, exclusive, contextualized; the other (rágatattva) general, 
inherent in the human condition, which diffusely establishes any object as ‘not mine*. Note 
also that the term avairágya involves a double negation: ‘absence of dis-passion*: our author 
may be profiting here from that resonance as well, for a ‘contextualized’ passion is nothing 
more than the lack of a certain kind of discipline, itself associated with those objects of sense 
one wishes to abjure. The lyrical cry of Cherubino [Chérubin], in The Marriage o f Figaro [Le 
Mariage de Figaro] by Beaumarchais (I, 7), may illustrate this concept of rágatattva, craving 
for all objects of enjoyment: *[...] le besoin de dire à quelqu’un je vous aime, est devenu pour 
moi si pressant, que je le dis tout seul, en courant dans le parc, à ta maîtresse, à toi, aux 
arbres, aux nuages, au vent qui les emporte avec mes paroles perdues. -  Hier, je  rencontrai 
Marceline ...* [— *[...] the need to say to someone "I love you" has become so compelling 
that I say it to myself when I run across the park, I say it to our lady and to you, to the clouds 
and the wind that carries them away along with my useless words. Yesterday, I ran into 
Marceline ...']. The same distinction is made in Sanskrit aesthetics between the aesthetic 
feeling that is the rasa, špngára for example, and the empirical affect (sthàyibhâva) that is 
its corresponding kàma; the former experienced by the audience at large, as a disembodied
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Moreover, I know means that I know something that is before my eyes, 
such as this jar, etc., but not that distant object screened from view:565 
such is the principle of vidyâ (vidyâtattva), or limited Knowledge.

In [the previous] kârikâ [16], the term avidyâ, ‘absence of knowledge’, 
‘nescience’, has been used with a view to [distinguishing this limited vidyâ 
from] perfect Knowledge (éuddhavidyâ), and not because [it implies a com
plete] absence of knowledge;566

associated w ith mâyâ [that is, mâyâ being the sixth] means that the 
hexad of sheaths is, for the bound soul, conjoined with the display of 
difference [brought about by mâyâ].

Kârikâ 18

How is this hexad of sheaths existentially included in the finite soul? The 
master says:

18. ... Ju st as the bran 567 is tightly attached  to the grain of rice, in 
a relation of non-separability, although it is different from i t . 568 Nev
ertheless, it is open to purification through the discipline of a rden t 
engagem ent in the path  of £ iva .569

[The comparison may be formulated as follows:] In practical terms,570 
the bran, though different, is attached  to the rice-grain in a relation 
of non-separability, to the point of appearing (bhàsate) interwoven with 
the grain of rice, with no difference [in evidence between them], such that 
it is removed 571 even by the skilled [only] with much effort; being exis

or “generalized" passion, the latter experienced by the person only on condition that the 
affect ceases to be generalized and is embodied elsewhere than in the imagination. On the 
association of raga and niyati, cf. TÀ IV 17-18a, 28; XIII 28.
565For the same terminology and issue, see YR ad 5.
566In spite of the etymology, avidyâ should not be taken as complete absence of knowledge 

(vedanâbhâva), but rather as imperfect knowledge, whether taken in the general sense of 
'nescience', or as referring to a specific kancuka. Indeed, the usual name of the kancuka is 
vidyâ, for although imperfect, it is yet knowledge.
567kambuka — first occurrence of the term, usually attested as kambùka. Kârikâ 23 contrasts 

the term with tusa, ‘husk’. According to Mayrhofer, kambùka is Dravidian in origin, whereas 
tu$a is Indo-aryan [or IndicJ.
^ T h e  stress is laid on the inseparability of the bran/sheaths and the rice-grain/finite soul, 

which inseparability is apparent only, as YR emphasizes, while commenting on 'tu'. Relying 
on the commentary, we differ from L Silbum, who understands kambuka as synonymous 
with tu$a, ‘husk’ (Fr. ‘balle’): ‘La balle fixée au grain de riz (semble) inséparable de lui, bien 
(qu’en réalité) elle en soit distincte. Mais cela est parfaitement purifié lorsqu’on se tourne 
ardemment vers la voie de £iva’. As well, the full sense of ‘yoga’ is not hinted at.
^ T h u s  a soteriological parenthesis is formulated in the exposition of the tattvas, factors of 

finitude.
570vostavena vjttena.
S71prak$ipyamâna — lit., ‘thrown away’.
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tentially included in the grain of rice, it does not present itself separately 
[to the person polishing].

In similar fashion, the [sixfold] sheath of maya, etc. [i.e., of maya to
gether with the five kancukas], which is figuratively represented by the 
bran [in the illustration above], though [really] separate from the finite 
soul, which is figuratively represented by the rice-grain, appears as if in
separable from that soul, due to its being existentially included in it, thus 
concealing the unfragmented essence of consciousness. This much is to be 
supplied.572

If this be so, how does that sheath, so difficult to detach, disappear? 
The master says: ‘it is open to [purification], e tc .\  573

The particle ‘tu’, ‘nevertheless’, is here used in the sense of specifica
tion [i.e., restriction] 574 for no other means is available in this case.

[There now follows a word-by-word exegesis of the second half of the 
verse:]

of Siva, that is, of the Great Lord that is one’s own Self;
the path, that is, the method whereby one arrives a t 575 the awareness 

that one’s own essence is resplendence (vibhuti), which takes the form: ‘I 
am a uniform mass of blissful consciousness, supreme and nondual’, 576 or 
‘this entire universe is mine alone — is nothing but the expansion of my 
own energy’; 577

... a rden t engagem ent in th a t [path] (aunmukhya), that is, directing 
oneself with perseverance toward meditation on that [method];

such [meditation] is discipline (yoga), that is, a grounding578 of the 
finite soul in its own Self seen as constituting its essential nature, that is, 
seen as plenitude.

In this way, it, that is, the [sixfold] sheath, whose essence has been 
explained, is open to purification, and this in an exemplary fashion,579 
that is, attends spontaneously upon its own dissolution without remainder.

And this should be said as well: when the bound soul becomes of pu
rified heart, due to the Supreme Lord’s grace, then the veil (avarana) of 
sheaths that afflict us with finitude spontaneously disappears, on account 
of the coming into being of the knowledge of one’s own Self consisting in 
the insight: ‘I am myself the Great Lord’. 580

And, apart from such knowledge of the Self [won through this arduous

572Same reasoning in YR ad 24.
S73bhajate  — lit., ‘shares, partakes o f.
574vife$e — see n. 487.
575Lit., ‘whose form is\
576param advayaciddnandaikaghano  'smi.

577mam aiva idam vtfvam  svaJaktivijjiubhanamatram.

S78sambandha — lit., ‘connection with'.
579vtie$ena = vi in the ‘viiuddhi* of the kdrikd.
580ah am eva mahdvarah.
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method], no mere act grounded on worldly causalities581 and belonging 
to the realm of mâyâ would have the slightest chance of succeeding.582

Kàrikà 19

For such a finite soul, which is, as well, an enjoyer, an object of enjoy
ment must be posited.583 This being the case, the master next expounds 
the principles that have originated from primal matter [— that is, from 
pradhâna, or prakrti] :584

19. Pleasure, pain and delusion: these alone constitu te prim al 
m atter. Next comes the inner organ differentiating itself, in order, 
into volition, m ind and ego, in accordance w ith [the functions of] 
decision, ratiocination and conceit of self [that each, respectively, 
assum es].585

That state of indifferentiation 586 — referred to here as consisting of 
pleasure, pain and delusion — of [the three ‘qualities*] sattva, rajas and

581 Lit., ‘arising through the power of causal constraint (niyatiiakti)’.
582Lit., ‘would dare present itself [so as to effect such a reversal, that is, the dissolution of 

the kancukas] \  Cf. a parallel statement in the commentary ad 9. Not only are rituals hinted 
at here, but also any action presuming to effect a result.
583evamvidhasyànor bhoktuf ca bhogyena bhàvyam — the statement is symmetrical with YR 

ad 5: evamvidhe càtra bhogyasvabhâve vüvasmin bhoktrà bhâvyam.
584 After the exposition of pradhâna, or prakpti, begins that of meya, cognizable reality, which 

is defined as follows (ÏPK III 1, 10-11): trayovimdandhà meyamyat kâryakaranàtmakam/ ta- 
syâvibhâgarùpy ekam pradhânam mülakâranam// trayodaiavidhâ càtra bàhyântahkaranàvalï/ 
kàryavargaé ca dafadhà sthülasüksmatvabhedah/ / ,  ‘Made of twenty-three categories, cogniz
able reality consists of effects and instruments. As an undivided [category] (eka), pradhâna 
is that state in which [all cognizable reality] is unified (avibhâgarùpin). It is the primal cause 
[i.e., the material cause] (mülakàrana). The series of external and internal instruments has 
thirteen aspects and the effects are of ten kinds, being divided into gross and subtle’ (on 
avibhâgarûpin, cf. Pandey, IPK, vol. Ill: 199). The exposition of the meya ends with kà. 22.
585Cf. SK 33. ‘antahkarana’ is a term found also in Advaita, where it represents the ‘subjec

tive’ side of the provisionally real, corresponding to the ‘objective’ mâyâ. Under its aegis are 
grouped together, as in Sâipkhya, the intellective functions of buddhi, ahahkàra, and manas. 
The sequence found in the kàrikâ does not imply that the Trika presumes for the “organs” 
an order of evolution different from that of the Sàipkhya. By it is merely signified that the 
three “organs” correspond to and are explained by the three functions: nifcaya, samkalpa, 
abhimâna. The translation differs somewhat from L Silbum’s interpretation: 'Ainsi la nature 
consistant uniquement en plaisir, en souffrance et en égarement constitue l’organe interne 
fait de décision, de volition et de présomption qui appartiennent dans l’ordre à l’intellect, au 
sens interne et à l’agent d ’individuation’.
s^sâmânyam rûpam — the same notion is conveyed by sâmyâvasthà in GBh 16: tatkim uktam 

bhavati sattvarajastamasàm sâmyâvasthà pradhânam, and GBh 23: iyam prakptih sattvarajas
tamasàm sâmyâvasthà. According to the Sâmkhya, when the equilibrium of the gunas — by 
which equilibrium prakpti as such is defined — is disturbed by the mere proximity of puru$a, 
the process of creation takes place. However, the Trika develops its own notions on the 
sequence of tattvas that starts from prakpti, postulating, notably, an additional principle, the 
gunatattva; see Appendix 11, p. 334.
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tamas where no dominance or dependence 587 [of any of the three] is ap
prehended, is termed prakrti, the primal cause (mulakarana) .588

The master says, beginning with the words ‘decision, e t c / , 589 that 
from prakfti proceeds the inner organ (antahkarana) — which has the form 
of its [viz., of prakrti] effect.

By decision (niicaya) 590 the master means the notion that ‘this is such 
and such’. 591

By ratiocination Csamkalpana) 592 he means ‘organizational thinking’ 
(manana) .593

587 ahgahgibhdva.
^ T h is  notion of mulakdrana is common to both Saipkhya (SK 3) and Trika (see n. 584). 

However, in the Trika, praiqti is mulakarana in a secondary sense, for prakfd is not the 
supreme principle, as it is in the Saipkhya, but a manifestation of the Lord’s supreme energy.
^ H e r e  begins the definition of the several ’functions’ (vftd) of buddhi, manas and ahankara. 

Cf. GBh 27: tatra manasah ka vfttir in*/ samkalpo vjttih. £SV III 1 uses also the term vydpara, 
‘activity’: [...] adhyavasdyddivydpdrabuddhyahankpvnanorupam cittam, ‘citta consists of bud
dhi, manas and ahankara; its activity consists in ascertaining, etc.’.
590Cf. the Saipkhya definition (SK 23), where adhyavasdya is a synonym of niicaya (see 

also £SV UI 1, quoted n. 589). On adhyavasaya/niicaya as the function of the buddhi, see 
n. 401, n. 591, and p. 294; also, TAI 38b-40 and TAV ad loc. (p. 76): adhyavasayo buddhih; 
TA I 215, IX 238. However, there is a definition of buddhi specific to the Trika, which is 
expounded in TS VIII, pp. 85-86: tato gunatattvad buddhitattvam yatra pumprakdio visayai ca 
pratibimbam arpayatah, ‘Thereafter, from gunatattva, buddhitattva emerges, in which the light 
of puru$a [i.e., consciousness] reflects itself, as well as objects’. On niicaya, see also YR ad 
32 and 63.
591 That is, it is ‘just this’ and not ‘something else’. It is the faculty of distinguishing between 

objects and ascertaining their specific nature. The buddhi evaluates as well as discerns; it re
acts in relation to the T: why indeed discriminate objects? The buddhi comes into play when 
a response of the subject is called for. Note that the buddhi is the initial evolute of prakfti, 
where the notion o f ‘activity’ is lodged. Thus the buddhi is not solely an intellective function, 
but also a volition, a desire to act, be it simply the ‘act’ of preferring one object to another. 
GBh 23 gives an example similar to that of YR: ayam ghato *yajji pata ity evam sad yd sa bud- 
dhir id lakfyate, ‘When one says: “This is a ja r, this is a piece of cloth”, this is what is defined 
as volition (buddhi)\ In the Saipkhya, it is to the manas that is given the task of representing 
to us the world of the senses, which appears both as external and internal, providing thus 
the groundwork for involving the individual (the ‘a/iam’) in actions. Thus is explained the 
characteristic function of the buddhi, adhyavasdya, that is, choosing, even willing (cf. the 
notion of aiivarya, ‘sovereignty, power’, as a property of buddhi — buddhidharma — in SK 
23 and Vacaspati’s TK thereon, even though the word has acquired a supra-human refer
ence), on the basis of the data that are given to it by the manas. The buddhi makes its own 
the content delivered to it by the manas, thus anticipating the individuations represented 
by the ahankara and the host of the sense-organs, and to which the latter are instrumental; 
cf. TK 23: sarvo vyavahartdlocya matvd ham atrddhikfta ity abhimatya kartavyam etan mayety 
adhyavasyati atai ca pravartata id lokasiddham, ‘It is well known that a man who is to act, 
considers [the situation], ponders over it, agrees that he is entitled to do it, determines that 
he should do it and then does it’.
5920 r  ‘projection’ — of an entity where there exist only the disjointed data of the five senses. 

Cf. SK 27, where manas is defined as samkalpaka.
593As is obvious, AG follows here verbatim the “evolution” of the categories as expounded 

in l£varakf$na’s Saipkhya; there, the function of manas is clearly that of collecting the senses’ 
data — scattered as such under the five domains of the individual organs — so that unique
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By conceit of self [or self-referentiality] (abhimâna) the master 
means ‘possessive behavior’ (mamatâ) .594

“objects" appear clearly before us, each of them endowed with the properties of the five 
senses — length, odor, color, etc. Thus is manas the common “theater" where all the five 
gather — much akin to the “common sense" of the English philosophers, which itself has an
tecedents in Aristotle’s KOivq aïaOncru;. Advaitins, on the other hand, use the term manana 
in another sense. Here, as well, it belongs to a triad, sravana, manana, nididhyàsana, which 
evoke the way one appropriates the truths of the system — first, they are ‘heard’ under the 
guidance of an enlightened teacher, then, one strives to convince oneself of their validity 
by efficient ‘arguments’, thus setting aside opposing theses as well as doubts originating in 
the “real" world; finally, they are incorporated in a new apprehension of the “real", which 
is now intuitive. Note that manana plays here as well the part of an intermediary between 
“external" and “internal" thought. TS VIII (p. 87) explains how manas proceeds from the 
sàttvikâhankâra, along with the buddhindriyas and karmendriyas: tatra sâttviko yasmâd ma- 
nai ca buddhindriyapancakam ca, ‘From the sàttvika [ahankàra] manas and the pentad of the 
buddhindriyas proceed’, and (p. 88): sàttvikâd eva ahahkâràt karmendriyapancakam. Never
theless, TS VIII (p. 89) mentions other views: according to some, manas proceeds from the 
râjasàhahkàra (anye tu ràjasân mana tty âhuh); according to others, manas proceeds from the 
sàttvikâhankâra, whereas indriyas proceed from the ràjasàhankàra (anye tu sàttvikâd mono rri- 
jasàc ca indriyânïti); see n. 605 and 613. In a similar fashion, Vâcaspati considers the buddhi 
to be polyvalent — in some, it is sâttvikapradhàna, in others, tâmasapradhâna (TK 23).
594Lit., ‘the idea that “all this is mine, or for me." ’ Similar definition in YR ad 70. Cf. TK 24: 

abhimâno hahkàrah/yat khalv àlocitam matam ca tatra *aham adhikptah’, ‘éaktah khalv aham 
atra’, 'madàrthà evam àmi vi$ayàh\ ‘matto nànyo 'tràdhikftah kafcid asti\ 4afo ham asmi’ to* 
yo hhimànah so ’sâdhâranavyàpàratvàd ahankârah/  tarn upajivya hi buddhir adhyavasyati *kar- 
tavyam etan maydf iti niJcayam karodt ‘ “The I-principle (ahankàra) is egotism (abhimânaT 
and this “I-principle" is perceptible in such ideas as — “To what I have observed and thought 
of 1 am entitled" — “I am able to do this" — “all these things are for my use" — “there is no 
one else entitled to it" — “hence 1 am" — the egotism involved in all such notions forms the 
characteristic function of the “I-principle" — it is through this principle that the Will ( = bud- 
dhi) performs its determinative function appearing in such decisions as “this is to be done by 
me." ’ (tr. G. Jha). The notion of abhimâna implies ‘conceit of self, ‘pride’, ‘egotism* (see G. 
Jha), in sum, ‘presumption’ — bearing in mind that it is the ‘I* itself that is chiefly ‘presumed’ 
(as well as the entirety of the ego’s relations to its surroundings) — or, in some contexts as TK 
30, quoted next note, ‘self-referentiality’. TS VIII (p. 86) gives a definition of ahankàra and 
emphasizes the way in which the Trika distinguishes itself from the Sàmkhya: buddhitattvâd 
ahahkâro yena buddhipratibimbite vedyasamparke kaluçe pumprakâie hâtmany atmâbhimânah 
éuktau rajatàbhimânavat/  ata eva kâra ity anena kftakatvam asya uktam sâmkhyasya tu tad na 
yujyate sa hi nâtmano ’hamvimarfamayatàm icchati vayam tu kartjtvam api tasyecchâmah/  tac 
ca éuddham vimaria evâpratiyogisvâtmacajnatkârarùpo ham  tri, ‘From buddhitattva emerges the 
ego (ahankàra). It is responsible for mistakenly presuming the non-Self (i.e., the body, the 
intellect, the faculties, etc.] to be the Self, as happens when silver is mistakenly seen in 
the conch shell [in lieu of mother-of-pearl). This (experience] takes place when the light 
of the purufa [viz., consciousness] is tarnished by its connexion with the object reflected in 
the intellect/volition (buddhi). Therefore, *kàra [in ahankàra) denotes the factitious charac
ter (kptakatva) [of the ego]. This position is not that of the follower of the Sàmkhya, who 
does not admit that the Self is endowed with the awareness of itself as an “I" [— inasmuch 
as, according to him, the conscious principle (the purufa) is inactive, and cannot therefore 
refer to itself; such self-reference will not obtain until the ahankàra makes its appearance, 
vis-à-vis the buddhi, ‘pure or active consciousness’], whereas we admit also the agency [of 
this “1"]. And that [agency] is pure, for [according to us] the “I" (aham)— being nothing but 
self-awareness — has the form of the marvel [ous experience) of one’s own Self (svâtmaca- 
matkàra), in reference to which there is no possible alternative (apradyogin)\ Note, however,
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In the order thus described, [have been enumerated] the triad of voli
tion, mind and ego (buddhih mono ’hankarah), termed [collectively] the 
inner o rg an ,595 which appears as an effect of the qualities, [inasmuch as 
their equilibrium has been disturbed by notions of] dominance and depen
dence. 596 And it appears also as a cause, with regard to the gross elements 
(bhuta), the [external] organs (indriya), e tc .597

Karika 20

The master now speaks of the external organs:598

20. The ear, skin, eye, tongue and n o se599 are the cognitive o r
gans 600 in respect of sound, e tc .601 And voice, hand, foot, anus and

that this -kdra is often explained today by equating it with the -kdra of the grammarians: 
as in Iakdra, the ‘vocable’ to. Thus, ahankara, viz., the ‘vocable’ ahamf would represent the 
irruption of reflexivity within consciousness, in the form o f ‘a/iam’ (see van Buitenen 1957: 
17ff.). Cf. also K$emar5ja’s Pardpraveiikd (p. 10): ahahkdro nama mamedam na mamedam ity 
abhimdnasadhanam, ‘By ahankara we mean that [locus] wherein is realized the conceit [of 
egoism] (abhimdna), as instanced by the assertions, “this is mine”, “this is not mine.” ’
5950n the functioning of those three tattvas, see the example given in TK 30: yadd man- 

daloke prathaman tavad vastumatram sammugdham dlocayati atha pranihitamanah karnan- 
tdkpstasatorasinjinimandalikftakodandah pracandatarah pafaccaro *yam iti nitoinoti atha ca 
mam pratyetity abhimanyate, athadhyavasyaty apasaramitah sthanad in, ‘In dim-light, a per
son has at first only a vague perception of a certain object; then, fixing his mind intently, he 
observes that it is a robber with his drawn bow and arrow leveled at him; then follows the 
self-consciousness that “the robber is advancing against me”; and lastly follows the determi
nation to run away from the place’ (tr. G. Jha).
596According to TS VIII, one should understand that the inner organ (antahkarana) is an ef

fect of the gurtatattva, the additional tattva postulated by the Trika between prakpti and buddhi 
in order to explain why actual creation takes place, i.e., in what manner the equilibrium of 
the three gunas has been disrupted. See, in Appendix 11, p. 334, the development on ksobha.
597The S&mkhya and the Trika differ regarding the manner in which the evolution of the 

phenomenal world is to be conceived; see Appendix 12, p. 335.
598The jndnendriyas and the karmendriyas are collectively termed bahyakaranas. See IPV 

III 1, 11 (vol. II: 241), which emphasizes the instrumental character of the threefold an
tahkarana and the ten bahyakaranas: esam ca karyatve 'py asadhdranena karanatvena vya- 
padeiah, ‘Though they are the effects [buddhi proceeding from gunatattvay ahankara from 
buddhi, the ten indriyas and manas from ahankara], yet, instrumentality being their peculiar
ity, they are spoken of as such [i.e., as instruments]* (see also YR ad 94-95).
599Note that the SK distinguishes clearly between the organ (indriya, e.g., the ear) and the 

‘faculty’ (v^tti), which is nothing but the organ’s manner of functioning; see V5caspati ad loc.: 
tatra rupagrahanalihgam cak$uht etc., ‘The eye is the organ for perceiving color’ (tr. G. Jha), 
etc. In truth, the ‘function’ or ‘faculty’ enters into consideration only as a secondary phe
nomenon, but it is already implied by the strict relation that exists between the organ — the 
ear — and its ‘subtle’ object, that is, the tanmdtra that is proper to it — in this case, sound. 
See also IPV III 1, 11, quoted note below.
600buddhindriya or jndnendriya\ G. Jha (TK 26) translates: ‘organs of sensation*, ‘sensory 

organs*. IPV m  1, 11 (vol. II: 241) defines them as ‘useful in acquiring the determinate 
cognition of sound, etc., within buddhC (buddhau tobdddyadhyavasdyarupaydm upayo&ni).
601 Here the five tanmdtras are referred to; see ka. 21.
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genitals are  the  organs of ac tio n .602

In respect of sound, etc., that is, in respect of the domain [wherein 
each operates] that is to be described [in karika 21], there are five organs 
(indriya), the ear, etc., which are predominantly cognitive [hence they 
are termed buddhlndriyas, or jnanendriyas]. And the five organs that are 
predominandy active [hence they are termed karmendriyas] are the voice, 
etc. The domains603 [wherein operate] the organs of acrion (karmendriya) 
are speaking, grasping, moving, excreting and bliss.604

And in both cases, since both are accompanied by the ego in expres
sions such a s ‘I h e a r .. .’ [viz., buddhlndriya] o r ‘I te l l ...’ [viz., karmendriya], 
both are taken to be effects of the ego.605

Karika 21

Now, the master describes the proper form of the domains of those organs: 
sound, etc.:

M2Cf. GBh 26: karma kurvannti karmendriyani/ tatra vdg vadati [...], ‘They are called organs 
of action because they perform actions. Thus, the voice speaks [...]’. Cf. IPV III 1,11 (vol. II: 
241): tyago grahartam iti dvayam — bahirvisayam yat tatra panih payuh pddah — iti karandni/  
etad evdntah prdne yena kriyate tad vdg indriyam/ tat praksobhaprafdntyd vitrdntikriyopayogy 
upasthah, ‘(Action) is of two types: giving up and grasping. In (actions related to) external 
objects, hand, anus and foot are the instruments (karana). Being in relation to vital air, which 
is internal, voice is the organ (indriya) that is able to perform the two kinds of action [viz., giv
ing up and grasping, in the sense of exhaling and inhaling]. Hence [according to this logic], 
the genitals are that which is useful in the act of resting (vUrdnti) which follows the cessation 
of the agitation [of vital breath]’ (tr. Pandcy, modified) — an assertion that functions as an 
explanation for the visaya assigned to upastha, that is, dnanda, ‘bliss’, dnanda being nothing 
but ‘the act of resting (vtfrdnti) which follows the cessation of the agitation of vital breath*. 
And the text concludes: sarvadehavydpakani ca karmendriydny ahahkaravtfefdtmakdni/  tena 
cchinnahasto bdhubhydm adadanah paninaivadatta evam anyat/ kevalatp tattatsphutapurnavpt- 
tilabhasthdnatvdt pancangulirupam adhijthdnam asyocyate, ‘The organs of action pervade the 
whole body and are particular forms of the ego. Therefore, the person whose hands have 
been cut off and who receives [alms, etc.] by means of his arms really receives by means of 
his hands. The same may be said of other [organs] also. [The hand,] with its five fingers, is 
spoken of as the ‘abode’ [of the function] only because it is the seat wherein is manifested 
most clearly the full and complete function (vytti), viewed in relation to various [uses]’ (tr. 
Pandey, modified).
^ W h a t  is termed here ‘object’ [or ‘field’, or ‘domain’] (vifaya) of the karmendriya is termed 

its ‘function’ (vptti) in SSipkhya. Cf. SK 28 and GBh ad loc.
604dnanda — G. Jha translates: ‘gratification’. On dnanda, object of the upastha, see n. 616; 

cf. BAU II 4 ,11: [...] evam sarvefdm anandandm upastha ekayanam [...], *[...] as the organ of 
generation is the one goal of all kinds of enjoyment [...]’.
«»Cf. TS VIII (p. 87), with correction of bhautikam in bhauakatvam: bhautikatvam api na 

yuktam aham ipnomy ityddy anugamdc ca sphutam dhahkarikatvam, karanatvena cdvafyam kar- 
tramiaspariitvam, i t  is not proper to consider them [viz., the organs] as material. Rather, 
since they are accompanied [by the ego] in [such statements as] “I hear”, it is obvious 
that they proceed from the ahahkarcL Since they are organs (karana), they are necessar
ily “touched” by the agentive part [of the ahahkara]\
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21. The subtle dom ain, devoid of [internal] differentiation, 
which the [cognitive organs] are [severally] to apprehend consists 
of the pentad of abstract entities (tanmatra) : 606 sound, touch, [form 
as] l ig h t,607 savor and odor.

As regards the dom ain, that is, the field, to be grasped by [each of] 
these organs as something to be known or done,608 the master asks: — 
‘What kind of thing is it?1 [First of all,] it is devoid of [internal] differ
entiation: its essence is the universal from which the particular has been 
expelled;609 it is [therefore] subtle. Such an entity is the tanmatra  — 
sound [as such], etc., [grasped in its] universal form. Sound in its uni
versal [form] Ciabdasamanya) is thus called sabdatanmatra, ‘sound as such' 
[that is, devoid of reference to the other tanmatras, and therefore, as well, 
to particular sounds]. And as for the others [namely, the karmendriyas, 
their domains have been already dealt with (ad 20)].610

Due to the reciprocal implication611 of [cognitive] field and [cogni

^ O r  ‘unmixed entities*. Judging by the term tanmatra ‘just that’, we should conceive of 
these ‘entities* not only as ‘archetypal’ or ‘generic* (Torella IPK; see the term samanya in TS 
VIII, quoted n. 613), but also as ‘pure’, considered in and of themselves, without admixture 
of the other four, that together make up the complex that constitute the normal condition of 
perception — an ‘intellective’ object, but an ‘object’ nonetheless. The tanmatra is then the 
obverse or the ground of the “real**, required by the very hypothesis that postulates in the 
gross elements various degrees of elemental “mixture**. This view, which seems originally to 
have been developed in the Vaiie$ika (Frauwallner 1973: 280), is not, of course, universally 
accepted (see n. 616).
607Here, light (mahas) replaces the usual rupa, probably in order to emphasize the relation

ship, which will be set forth in the following k5rik§, between rupa as tanmatra, and tejas as 
mahabhuta.
608See YR ad 79-80.
^ S K  38 defines the tanmatras as avide$at ‘non-specific*, contrasting them with the bhutas 

defined as videsa, ‘specific*: tanmdtrdny avidefds tebhyo bhutani panca pancabhyah/  ete smftd 
videsah danta ghorad ca mudhad c a //t ‘The Rudimentary Elements are “non-specific”. From 
these five proceed the five gross elements; these latter are said to be “specific”, because they 
are calm, turbulent and deluding’ (tr. G. Jha). According to Vacaspati ad loc. (tanmdtrdni tv 
asmadadibhih parasparavydvjttani nanubhuyante ity avidesah suksma iti cocyante) the criterion 
for distinguishing the bhutas from the tanmatras is the capacity of each of the former to 
set aside instances of the others (parasparavydvjttya) — whereas, evidently, ‘sound as such’ 
(dabdatanmatra) cannot set aside or cancel ‘form as such’ (rupatanmatra). The bhutas are 
capable of entering into the field of our experience as distinct from one another, inasmuch as 
‘they are calm, turbulent and deluding’, that is, inasmuch as they abound in various degrees 
of sattva or rajas or tamas. They are therefore considered as both ‘specific* (videsa) and ‘gross’ 
(st/m/a). That is not to say that one cannot experience the ‘subtle’ object — for if one did 
not, one would not experience anything at all; all that can be said is that the ‘subtle’ objects 
(tanmatra) are not experienced in their ‘pure’ state — except perhaps by yogins — but only 
when they are exemplified through the ‘gross’ elements (mahabhuta). As such, the tanmatras 
are said to be non-specific (avide$a) and subtle (suksma).
610The term s'jneya-kdryataya’ and ‘evam anydni* suggest that the commentary intends here 

the domains both of the buddhlndriyas and the karmendriyas, although the emphasis is put 
on the tanmatras, the domain proper to the buddhlndriyas.
611 paraspardpekfitva — lit., 'mutual expectancy*.
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tive] witness,612 the pentad of abstract entities derives, as do the organs 
[of cognition and action], from the [principle of] ego.613

Karika 22

Earth, etc., are the result arrived at by a mutual commingling of those 
[sensible] domains [viz., the tanmatras]. This the master says:

22. The dom ain [thus described], now gross614 due to the m in
gling of the [subtle tanmatras], manifests itself as the pentad of gross 
elem ents {bhuta):615 ether, air, fire, w ater and earth .

It is the particular, that is, the [now] gross dom ain that acquires the 
form of a concrete clement, due to the mingling of those [subtle ‘fields 
as such* (tanmatra)], that is, due to their ability to come into contact with 
each other.616

For instance, from ‘sound as such* (iabdatanmatra) proceeds ‘particular 
sound* (iabdavisesa), namely, [the gross element] ether [in the sense that 
ether is the locus of tonal variety, as well as of ‘sound* as distinguished 
from other ‘objects’]. From sound and touch proceeds air, from those two 
combined with form proceeds fire; from those [three] combined with sa
vor proceeds water; and from those [four] to which odor has been added

6}2vi$ayavisayin.
613Cf. SK 25, which distinguishes the indriyas that presume (along with the manas) a 

sdttvika, or ‘luminous’, form of the ego from the tanmatras, that presume a tdmasa, or ‘dark’, 
form of the ego, with the result that manas and the indriyas are ‘apt to fulfil their specific 
function’ (svavifayasamartha). Moreover, according to GBh 25, the ego ‘is said to be tdmasa 
to the extent that it is the origin also of the bhutas, which abound in tamas’ (bhutanam adibhu- 
tas tamobahulas tenoktah sa tdmasa in). In fact the ego is the ‘origin of the bhutas abounding 
in tamas’ only in an indirect way: in the Samkhya doctrine of evolution, the bhutas proceed 
from the tanmatras, which are the evolutes of the tdmasa ego. Cf. TS VIII (pp. 89-90): dab- 
davifefdnam hi ksobhatmanam yad ekam aksobhdtmakam prdgbhavi samanyam aviie$dtmakam 
tat i abdatanmatram/  evam gandhdnte *pi vacyam, ‘That which is the undisturbed, unique, 
[principle] of specific sounds whose nature has been disturbed, such a universal (samdnya) 
of a non-specific nature, which is prior to them, is called iabdatanmdtra, “sound as such". 
This may be said also of the other tanmatras down to odor’.
614Cf. SK 38 quoted n. 609.
6lsbhutas, or mahabhutas — lit., ‘great (or gross) entities/beings’.
616According to GBh 38, one bhuta proceeds from one tanmatra: ether from sound, air from 

touch, water from savor, fire from form, earth from odor. However, this does not contradict 
the definition of PS 22, which agrees, as does the theoretical section (vidyapdda) of the 
Agamas (e.g. Kdlonara, Pau$kara, etc.), with the classical Sarpkhya thesis (see Yuktidipikd 
ad SK 38) of the tanmatras’ progressive accumulation, that is, that the physical elements are 
categorized by the adjunction one-by-one of sensible qualities, for it remains the case that 
each bhuta has one tanmatra as its primary quality (see Torella ¡PK: 196); see Appendix 13, 
p. 337.
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proceeds earth .6,7 Such are the five ‘great’ [that is, gross, physical] ele
ments (mahabhuta) .618

In consideration of the maxim, ‘the effect has the qualities of the 
cause’, 619 [it follows that the mahabhutas] have qualities that increase [in 
complexity] one-by-one [— each more complex element, in other words, 
has one more quality than the preceding simpler element].

Thus is prakrti, whose nature is that of cause and effect,620 transformed 
into something that can be enjoyed by the mundane man (purusa), through 
the Will of the Supreme Lord. And so has this world of thirty-six principles 
been described, tattva by tattva, by distinguishing [each principle from the 
rest].621

Karika 23

As the master explained previously how maya functioned as sheath (ma- 
yakancuka) [karikas 15-18], so [now] he explains how prakrti serves as 
sheath with respect to the mundane man:

23. As the husk envelops the rice-grain, so does this creation, 
beginning w ith prakrti and ending w ith earth , envelop consciousness 
in the m anner of a body.

As the husk, the skin of the grain, envelops, or veils, the rice-grain, 
so does this creation too, starting with pradhana and ending with earth,

6,7From clay to man, all earthly elements are fragrant.
6180 n  the relationship of the tanmatras and the bhutast see Frauwallner 1973: 279ff.
619The statement quoted here is an adaptation of SK 14, expounding the theory of satkarya- 

vada: karanagyndtmakatvdt karyasya ‘Because the effect has as its essence the qualities 
of the cause’, commented upon by Gau<Japada as: loke yaddtmakam karanam taddtmakam 
kdryam api/ tathd kp$nebhyas tantubhyah kp$na eva pato bhavati, ‘In mundane matters, of what
ever nature is the cause, of the same nature is the effect. For instance, from black threads 
only a black piece of cloth comes into being*. The same logic underlies the theory of the 
progressive accumulation of tanmatras within the bhutas as they increase in grossness (see 
IPV III 1, 10-11, in Appendix 13, p. 337).
620See Frauwallner 1973: 304ff. From the Trika point of view, prakfti is also an effect, 

inasmuch as its proceeds from mdyd, which is, in turn, nothing but the Lord’s energy of 
freedom.
621 Here ends the description of the thirty-six tattvas. On the last twenty-three, which, from 

buddhi onward, constitute cognizable reality (meya), see IPK I 1, 10-11, and V/tti (Torella 
IPK: 195-196). This portrayal of the process of manifestation is ultimately meant to show the 
way the process may be reversed progressively and the world “reabsorbed”, as one strives 
for liberation; see PTLvj 21-24 (which echoes ChU VI 1, 4ff.): yatha ghatafaravaprabhftipra- 
pancavarjane mpyndtram eva satyam mfdrupatmakaprapancavarjane ’pi gandha ity eva satyam 
gandharupatavisefdparamarte ham ity eva satyam tathd, 'As, when the phenomena that are 
the jar, the dish, etc., are set aside, what remains truly is clay itself, and as, when the phe
nomenon of clay is set aside, what remains truly is odor itself, and as, when one is no longer 
aware of any specific odor, what remains truly is the [absolute] ‘I’ (aham) itself, likewise 
[...]* (our translation).
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envelop once again consciousness — [already] enveloped by the sheath 
of máyáy figuratively represented by the bran — in the m anner of a body, 
figuratively represented by the husk, that is, it veils [consciousness] as its 
outer enclosure.

Here [, at this level], are called Sakalas 622 those cognizers who are of a 
bodily nature because of the factors of fragmentation (kalá),623 beginning 
with the organs in their “pure” state [that is, without adjunction of an ob
ject] 624 and ending with particular [objects] [i.e., with the mahábhútas].

And those who are freed from the particular [that is, from gross mate
riality] and from the body are Pralayakalas [as happens, for instance, in 
deep sleep].625

Such is this world: governed by the Rudras and by ordinary souls,626 
in the company of the seven categories of subjects (pramátrsaptaka), from 
Siva to the Sakalas.

622The Sakalas, lit., ‘those endowed with kalá\ are affected by the three impurities, and 
their condition is that of life in this world. They are therefore also called máyápramátfs, 
inasmuch as they are deceived by máyá from which the dichotomy of subject and object 
begins. On Sakalas, see Appendix 10, p. 330.
623Commenting on kaláviluptavibhavah [...] sa pafuh, 'the fettered subject, deprived of his 

might by kalá\ SpN III 13 sets forth the meanings of kalá: kalayati bahih k$ipad párimityena 
paricchinattiti kalá máyášaktih [...] atha ca kalayá kiňcitkartftvopodbalanátmaná šaktyá tadu- 
palaksitena kalávidyákálaniyatirágátmaná kancukena viluptavibhavah sthagitapúrnatvakartftvá- 
didharmah/ [...] kalayá akhyátyátmanámšena viluptavibhavah samkucita ivat ‘The term kalá 
[lit., ‘(the verb) kalayaď) designates that which, projecting outside, cuts off and delim
its, namely, the energy of delusion (máyáiakú) [...]. According to another interpretation, 
kalá means the energy/power (¿akti) giving strength to limited agency (kmcitkartptva). [This 
power named kalá] implies the [quintuple! sheath (kaňcuka) of kaláf vidyd, kálat niyati and 
rágá. Therefore, “the fettered subject deprived of his might by kalán designates the one whose 
attributes of perfection, [unrestrained] agency, etc., are veiled by that [quintuple sheath). 
(...) [And kalá may be taken in the sense of a part (amáa). Therefore,) being deprived of 
his glory by a part, i.e., by the part[ial knowledge) that is akhyáti [the metaphysical igno
rance of his own plenary nature), he is contracted [i.e., limited) as it were*. Cf. ÍPV III 2 ,1 3  
(vol. II: 263), defining buddhlndriyas and karmendriyas as the expansion (prapaňca) of vidyd 
and fca/d, viz., of limited Knowledge and limited Agency (vidyákalayoh prapaňcabhutau yau 
kramena buddhhidriyakarmendriyavargau). Also ÍPV 111 2, 8 (vol. II: 252), quoted n. 625.

624indriyamátra — implied here is the Indian notion according to which the organs, far from 
being mere receptors, play an active part in the act of perception. In this vein, the term gráha 
is to be taken literally.
625lPV III 2, 8 (vol. II: 252) defines the Pralayakalas as follows: [...] kftá akaláh kalá- 

tattvopalakfitakaranakáryarahitá, ‘They have been made “without activity (kalá)" (akala)t 
i.e., devoid of the karanas [the internal and external organs) and káryas [the objects of those 
organs] which are implied by kalátattva [limited Agency]’. This is why the term Pralayákala 
has to be understood as ‘Inert in Dissolution’ [lit., ‘those devoid of limited Agency (aka/a), be
cause of dissolution (pralaya)’) — a condition experienced, for instance, in deep sleep, when 
one reaches that state of total absorption (signified by the word ‘dissolution’) where neither 
sense-organs, nor objects of sense appear to be in play. It is thus a degree of consciousness 
higher than that of the Sakalas. Rudra is the model for such subjects. See Appendix 1, p. 317 
and Appendix 10, p. 330.
626YR thus intends to place the Rudras and the ‘fettered souls’ on the same level of respon

sibility (or of deficiency).
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Karika 24

The master now explains the triad of sheaths — the supreme, the subtle, 
and the gross:

24. In this world, the suprem e covering is the im purity  [also 
term ed dnavamala]; the subtle one consists of the [sixfold] sheath, 
beginning w ith m aya627 [thus constituting the mdyiyamala]; the 
gross covering is external, and has the form of the body [thus con
stitu ting the karmamala]. Indeed the Self is enw rapped in a triad of 
coverings.

Inmost impurity, the dnava[mala] [viz., the impurity of deeming one
self finite],628 means here the [pain’s] failure to recognize that he is con
sciousness — which failure, in turn, consists essentially in casting aside 
one’s own real nature.

By suprem e is meant ‘existentially included [in the finite soul]’ for it 
remains as coexistent [with consciousness]629 in the manner of the flaw 
within the gold.630

By covering (avarana) is meant ‘veil’ (chadana).
The sixfold sheath  beginning w ith m aya , and ending with limited 

Knowledge, constitutes the subtle covering of the Self.

627... and ending with vidyd.
628The dnavamala is the fundamental, ontological impurity, that ‘concerning the anu’ (cf. 

the ‘atom* of the Vai$e$ika — the smallest particle found in “nature”). It represents the 
reduction of infinite free consciousness to a minimal, ‘atomic’, state. In the realm of expe
rience, as stated in $SV I 4, the dnavamala is the ‘presumption (or intuition) of limitedness’ 
(apurnammanyata), which makes the limited soul think: apurno ’smi, ‘I am not full [viz., ‘I 
am imperfect’]’ (ibid.). Same definition in PHvj- 9 (p. 72). Note that mala often signifies, by 
synecdoche, dnavamala, particularly in Siddhanta.
629The term tdddtmya is used by Advaitins as a way of rationalizing their inability to describe 

in conventional terms the relationship between brahman and mayd — neither identity, nor 
difference, nor both (viz., the notion of bhedabheda, dear to the parinamavdda, but abjured 
by Advaita). It might be said that the Advaitin speaks of tdddtmya in a way resembling 
N3garjuna’s use of the catuskop — viz., in order to assert that the Absolute is ineffable. In 
the same fashion, here, even though it cannot be said why the flaw is within the gold, its 
presence therein is both irrefutable and “given” (ni/a). Here, tadatmyena glosses the epithet 
antarahga, glossed previously as nija, ‘innate’ (YR ad 17).
^ O n e  might allege here a certain inconsistency in YR’s use of metaphors. In AG’s text, in 

effect, the analogy of the inedible bran (kambuka) of the grain is affected to the mayiyamala 
(k5. 17-18). Yet, commenting (ad k3. 17) on the ‘antarangatva’ of the hexad of sheaths that 
constitutes the mayiyamala, YR introduces the analogy of the flaw within the gold (kd/ika) 
— an analogy which, in his commentary ad 24, is affected to the dnavamala, whereas that 
of the bran is affected to the mayiyamala. The following interpretation may solve the dif
ficulty: in YR ad 17, the analogy of the flaw within the gold is affected to the mdyiyamala 
only secondarily, inasmuch as the mdyiyamala presupposes the dnavamala, which is indeed 
implied by the term ‘anu’, in the genitive: mdydsahitam kancuka$atkam anor antarahgam idam 
uktam (17b); see YR ad loc. In YR ad 87-88, the analogy of the flaw within the gold is again 
affected to the dnavamala.
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Such a cover pertains to [the soul/consciousness] in such a way that 
it leans back against it,631 as does the bran with respect to the rice-grain 
— thanks to which the display of the [limited] ability to know, act, etc., 
constitutive of difference,632 displays itself [before us — in reference to 
the “world” extending before us in apparent multiplicity]. It constitutes 
the impurity of regarding the world as objective.633

External, with respect to it, is the covering — figuratively represented 
by the husk — which is characterized as embodied existence (šarirasattá) 
derived from pradhána, and which is gross, for it consists of skin, flesh, 
etc.

This is the third impurity [namely, the impurity of supposing oneself 
the agent] of actions, due to which the subject becomes a receptacle for 
the accumulation of good and bad [results of] actions.634

Thus the Self, although fully open (vikasvara) becomes contracted 
Csamkucitikrta) [i.e., is reduced to finitude],635 like space by the jar, and 
is enw rapped in this triad of coverings — the supreme, the subtle and 
the gross.636 In this condition, it is deemed ‘atomic' (anu, viz., finite soul), 
and it is termed the fettered soul (pašu).

631 Viz., that it is tightly attached to it.
632Here, the five kaňcukas are referred to, as defined in k5. 17.
633ŠSV I 4 defines the máyíyamala as the ‘display of differentiated objectivity* (bhin- 

navedyaprQthá), which makes the limited soul consider his body as if it were his Self, such 
that he thinks: ksámah sthúlo vásmi, *1 am slim or fať (ibid.). Same definition in PHvj* 9. See 
also YR ad 31.
634SSV I 4 defines the kármamala as the ‘impregnating [of consciousness] with the dispo

sitions that result from one’s good and bad [actions]’ (šubhášubhavásaná), which makes the 
limited soul think: agnistomayájy asmi, ‘I am a performer of the agniftoma sacrifice’ (ibid.). 
Similar definition in PHvj; 9.
635The contrast samkocavikása is specific to Trika, evoking the closing and opening of a 

flower, samkoca is a metaphor of finitude, vikása of liberation. The image will be taken up 
again in YR ad 56, 60, 61, in the course of discussing moksa.
636Ksemaraja, commenting on his PH 9 (pp. 71-72), goes even further, presenting the 

three malos as limitations (samkoca, or parimitatá) of the icchá, jňána and kriyá šaktis, re
spectively: icchášaktih samkucitá saď apúrnammanyatárúpam ánavam malam; jňánašakďh (...]  
antahkaranabuddhindriyatápatďpúrvam atyantam samkocagrahanena bhinnavedyaprathárůpam 
máyiyam malam; kriyášaktih [...] karmendriyarúpasamkocagrahanapúrvam atyantam parimi* 
tatam práptá šubhášubhánusthánamayam kármam malam/, *icchááakti, once contracted, be
comes ánavamala, which consists in considering oneself imperfect; jňánašakď, assuming the 
extreme contraction that begins with the acquisition of the inner organ and cognitive or
gans, becomes máyíyamala, which consists of the apprehension of objects as different (from 
one another and from the Self]; kriyášakď, once contracted in the form of organs of action, 
becomes extremely limited, assuming the form of kármamala, which consists in doing good 
and evil’.
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Karika 25

Due to its relationship with those [three coverings, or impurities], [the 
Self] is harm ed,637 as it were. The master says:

25. Due to the darkness of ignorance [which is akin to the dis
ease of double-vision],638 the [Self] 639 conceives its own essential 
n a tu re 640 as a m ultifarious diversity of objects and subjects, w hereas 
it is one and nondual.

The [aforementioned] Self, bound up with the triad of coverings, be
cause it has been brought into contact with the darkness that is the failure 
to discern the Self,641 knows

its own — that is, its inherent, viz., not borrowed from another — 
essential nature  (atmasvabhdvam = svabhavam atmdnam ) — namely, 

consciousness, that essence whose distinguishing mark is the [pure] pres
ence of the Self —

637upahata — ‘harmed’ means here ‘forgotten’. Same image in YR ad 31: yad [anatmany 
api] ... atmamanitvam ... etad ativatfasam.
638ajnanatimira — the term timira is here used both in its general sense (‘darkness’) and 

in a specialized medical sense, designating a certain disease of the eye (see also the gloss, 
here, of ajnanatimira by *atmakhyatyandhakdra’ as well as kci. 31 and YR ad loc.). What is 
at stake here is the specific ocular disorder that causes double-vision, which may be trans
lated by the technical term ‘diplopia’. This diplopia, and its effect, the apprehension of a 
double moon, serves as a classic example of erroneous perception (bhrdnti) and of metaphys
ical ignorance, or nescience (akhyati), since by this defect of vision one perceives duality 
where there is only unity. The motif of diplopia is recurrent in Trika literature; see, for in
stance, TA 1 331, iPvf III 2, 17 (dvicandradibhrantih), IPvj; II 3, 13; also Stavacintamani 24: 
ajndnatimirasyaikam ausadham samsmftis tava/, ‘Your constant memory is the only remedy 
for the darkness of ignorance’, and Ksemaraja ad loc.: timiram pratibhacaksurdvtirakatvena 
dvaitapradariako dosah, ‘timira, which is an imperfection [of vision] due to which one sees 
[real objects as] double, is [to be understood] as what obstructs the vision of the supreme 
consciousness (pratibhd)’. Ramanuja’s ¿ribhdsya 11 ,1  (pp. 99-100) explains the apprehen
sion of a double moon by the split of the visual rays that is produced either through pressure 
of the finger upon the eye, or owing to timira, understood in the technical sense of an ‘ocular 
disorder’: dvicandrajndnadav apy angulyavaftambhatimirddibhir nayanatejogatibhedena sama- 
gribhedat samagridvayam anyonyanirapeksam candragrahanadvayahetur bhavati, ‘Similar is the 
case of the double moon. Here, either through pressure of the finger upon the eye, or owing 
to some abnormal affection of the eye, the visual rays are divided (split), and the double, 
mutually independent apparatus of vision thus originating, becomes the cause of a double 
apprehension of the moon’ (tr. Thibaut, Veddntasutra: 123). The term rekhdtimira is in itself 
a technical description of the trouble, since it means the ‘rimira consisting in [confusing the] 
lines (rekhaY. See YR ad 31.
639Despite the separate avat. ad 25, kSrikSs 24 and 25 make one grammatical unit, whose 

subject is the dtman (occurring at the very end of ka. 24) and whose predicate is the verb 
avabudhyeta.
640svam svabhavam atmdnam — agreeing with Barnett, Silbum translates: ‘alors qu’il est [...] 

identique k soi’ [— ‘whereas it is self-identical’], which appears to render svam svabhavam. 
See YR’s commentary on svam svabhavam atmdnam, rephrased as svam dtmasvabhavam.
641 atmdkhatyandhakdra — cf. the definition of the anavamala as caitanyasya ... akhyati, in 

YR ad 24.
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although one — that is, although of a nondual nature — [only] in 
terms of the phenomenal display — a display that consists of multifari
ous constructs [or (artificial) arrangements, dispositions], such as knower, 
means of knowledge and known;

or, in other words, it thinks of itself in terms of difference, the obverse 
of [original] non-difference.

For instance, the person afflicted with the [ocular disorder called] 
rekhatimira, though he is looking at just one moon, asserts that there are 
two moons in the sky and even points them out to people, saying: ‘Look 
at the two moons!’ Inasmuch as the moon is really single, it is due to his 
diplopia (timira) that it so appears. And thus, the person afflicted with 
diplopia experiences a practical result, be it anxiety or d e lig h t642

Similarly, he takes as his goal the fruits of actions, as different [from 
himself], treating everything as different though it is not different from 
his own self — he by whom the display of difference has been taken for 
granted thanks to the darkness of ignorance [viz., of non-recognition of 
the Self].643

And thus he becomes again and again the enjoyer of heaven and hell 
[as a result of his actions].

In this way, diplopia is to be taken here as a metaphor644 for ignorance 
(a/nana),645 for thereby things appear contrary [to reality].

Karika 26

The master shows the nonduality of the Self through an illustration:646

26. Just as juice, skim m ed froth, granular sugar, brown sugar, 
candy, etc., are in essence nothing but sugar c a n e ,647 so are all forms

642arthakriyam prapnoti — lit., *He acquires [viz., reaps the benefit of] its causal efficiency 
which produces either anxiety or delight’. Seeing those two moons, he watches them or 
shows them to others, deriving either anxiety or delight from this experience, or wishing 
others to experience the same feelings.
643Thus are referred to, respectively, the anavamala (the darkness of ignorance), the mdyi- 

yamala (the display of difference), and the karmamala (the acting in the world of differenti
ation).
644rupana.
645Same phraseology in YR ad 30, which reformulates PS 25.
646It should be noted that AG’s PS 26-28 agrees here as to content and sequence with APS 

26-28.
647Cf. MM 25, which uses the same analogy in a different context. The PM ad loc. explains: 

yadvad iksurasasya svapdkayuktikramat styanibhutasya mddhuryam gidapin4cdr no parityajyate, 
*[...] as sweetness is not alien to [viz., is still retained by] the lumps of gur (solidified mo
lasses), [that result] from the process of cooking the juice of the sugar cane until it becomes 
solidified’. Cf. ChU V I1, 4: yatha scmmya ekena mftpin4ena sarvam mpunaycup vijndtam syat
vacdrambhanaip vikaro ndmadheyarp mpttikety eva satyam, ‘Just as, my dear, by one clod of 
clay all that is made of clay becomes known, the modification being only a name arising
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only different states of the suprem e Self, £ am bhu .648

As one and the same essence of sugar cane (iksurasa) is [revealed in] 
the different forms taken on by the sugar cane, such as ju ice  (rasa), etc., on 
account of the [same] ultimate sweetness found in all of them, so, likewise, 
all particulars that appear within phenomenal display through the relation 
of object to subject are — [like] waking, etc. — merely different states 
of the suprem e Self (paramdtman), one’s own essential nature, [which 
we term] Sambhu, the Great Lord, consciousness itself.

For it is that very Lord, the inner self (svatmabhuta) of each and every 
one, who assumes those different roles649 out of his own freedom, and 
thus displays himself as characterized by the states of object and subject, 
etc., in the same way as does the juice of the sugar cane [assume various 
forms].650 Moreover, it is not that there is anything different from that 
Self. Therefore, it is one and nondual, for consciousness pervades all the 
states.

Thus, visualizing everywhere the unity [of the Self], the cognizer be
comes the knower of all.651

As the revered Sambhu [natha] has stated:652

One object has the nature of all objects. All objects have the 
nature of one object. Therefore, he who has seen one object in 
its essence has seen all objects in their essence.

And in Bhagavadgitd:

Whereby in all beings one/ Unchanging653 condition men

from speech while the truth is that it is just clay'.
M8Verse quoted in PM 25.
M9bhumikd — same image in YR ad 1 and 5. Compare YR ad 5: na punah Iivavyatiriktam 

kimcit padarthajatam asti, ‘There is, in consequence, nothing to which language can refer that 
is other than Siva’. and what is formulated here: na punah svatmanah tasmdd bhinnam kiipcid 
asti, ‘Moreover, it is not that there is anything different from that Self. On bhumika in the 
sense of ‘level [of subjectivity]’, see YR ad 41-46 (general avat.) and 45.
^ T h e  use of the word rasa here in its two senses (lit., ‘juice’ and fig. ‘essence*) confirms 

the word’s etymology. The connection of the two is so close that it may be doubted whether 
even a pun is intended.
651 sarvadffvan.
6520ne of the teachers of AG who deserves specific mention in TA (11 2 -1 3 ,116), Sambhu- 

natha (celebrated as Bhattan5tha, ‘revered teacher’, in ¿1. 16) probably initiated AG in Kaula 
tantric practices.
6530 u r text agrees with the KSTS in reading akfaya ‘imperishable’ here. However, the re

ceived text of this line of the Gita reads avyaya ‘changeless’, which is followed by Sankara 
(who glosses it with kutastha) as well as by other commentators (when this can be ascer
tained); and this reading was also adopted in the critical edition of the Mahabharata (VI 40, 
20) and in Edgerton’s translation. For the reasons why we have retained the KSTS’s variant, 
see our 'List of variants’ in ‘On the Sanskrit text’.



152 TRANSLATION

perceive,/ Unmanifold in the manifold,/ Know that that knowl
edge is of goodness.654

Kàrikà 27

Though the variety [of reasonings] 655 formulated by the other schools is 
accepted by us for purposes of provisional discussion,656 that variety is 
not becomingly employed657 in the arena of [those reasonings that have 
to do with] the truth.

The master now says:

27. [The many differing conceptions of the Ultimate — that it is] 
Consciousness, or the Inner Controller, or Breath, or the Sovereign 
Body,658 or the Genus, or, finally, that it is the Particular — all these 
are for purposes of disputation only;659 in ultimate terms, none of

654BhG XVIII20. This verse contrasts the knowledge proceeding from sattva with that based 
on rajas (¿1. 21) and tamas (¿1. 22). This sàttvika knowledge consists in realizing the Self (here 
bháva, ‘Entity/Reality’) as nondual, however multifarious empirical diversity may be. BhGBh 
XVIII, 20 concludes: tadâtmavastu vyomavan nirantaram ity arthah, ‘That Reality which is the 
Self remains, like space, undivided — this is the purport’. And Š adds in his avat. to 21: yàni 
dvaitadaríanáni táni asamyagbhútáni rájasáni támasáni ceú na sáksát samsárocchittaye bhavanti, 
‘Being based on rajas and tamas, those doctrines that are dualistic are incomplete; therefore, 
they are not by themselves adequate for the eradication of [the pains of] worldly existence’.
^ N o te  that bhedah is rephrased as ete bhedàh (plural) at the end of the same commentary.
656samvftyartham — ‘for purposes of provisional (discussion)’ is a contextually determined 

“translation" of samvftyartham, here apparently understood by YR as a synonym of the kari- 
kâ’s vyavahàramàtram. In any case samvfti appears to be used here in a way consistent with 
its Buddhist sense; YR himself, while commenting on this very kàrikà, uses the term samvfti- 
satya, variously translated as ‘vérité d ’enveloppement’, ‘surface-level truth’, ‘relative truth’, 
or ‘truth of empirical order’, and contrasted with paramârthasatya, ‘deep-level truth’. On this 
opposition, see, inter alia, Edgerton BSHD, s.v., who translates ‘common-sense truth’; Sprung 
1973: 40-53; Bareau 1966, vol. Ill: 179, 184, 196. Cf. Bhàmati on satyànfte mithunüqtya 
(BSBh 1 1,1 , Adhyàsaprakarana: 17): na ca samvftiparamàrthasatoh pâramàrthikam mithunam 
astîty abhůtatadbhávárthasya cveh prayogah.
657avakalpate.
658viràddeha — the cosmic Man whose body is the entire cosmos. Silbum distinguishes 

between virôj, translated as ‘corps cosmique’ [‘cosmic body’], and deha, translated as ‘corps 
ordinaire’ ['ordinary body’]. So does Pandit PS: 37. We have followed YR’s gloss, which takes 
viràddeha as a unit. Note that R ad ÀPS 27 interprets also viràddeha as a single syntagm, and 
understands it as ‘the Brahmà Egg, stretching for 500 million yojanas’ (pancááatkotiyojana- 
visňrnam brahmàndam). Cf. BÂUBh I 4, 1, who identifies the átman with Virâj or Hiranya- 
garbha.
^ W h a te v e r translation we adopt, vyavahâra (in vyavahàramàtram etat) should be taken 

as referring to this world of practical and provisional truths. Cf. also YR ad 37: ‘More
over, in none of the other schools of philosophy do the terms jlva, puru$a, átman, anu, apply 
(yyavahriyate) to the Supreme Lord, a uniform and unqualified mass of blissful conscious
ness’. Cf. also Mali 7 and 12, in which ‘the ineffable final fourth part of the human self and 
the soundless fourth part of om [...] are described as avyavahôra, “not susceptible of beine 
dealt with, in language or otherwise." ’ (Hacker 1972: 120). According to AŠ I I 17-19 and S
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th e m 660 exist [as characterizations of the U ltim ate].661

ad loc. (on the authorship of the Gaudapádiyabháfya, or Ágamaáástravivarona [ÁáV], and its 
traditional ascription to S, see notably Bouy Á¿: 31-33, and n. 140), prána, etc., are among 
the innumerable objects (bháva) imagined (vikalpita) as the átman. And those objects are 
endowed with samsáradharmas, ‘phenomenal attributes’ (ÁSVI I 17-18), or samsáralakfanas, 
‘phenomenal characteristics’ (ÁSV II 19), such as cause and effect, exteriority, interiority, 
decay, death, etc., from which, as established by scripture (sarvopani^ad, in ÁáV I I 17; éostra, 
in ÁSV I I 18) through the via negationis, the átman is altogether distinct (Á¿V I I 17 is quoted 
n. 667).
660And, ipso facto, the doctrines that expound them.
661 This enumeration of different conceptions of the Real is rather unusual in Trika litera

ture. The canonical scheme appears to be that of PS 32, which enumerates deha, body, prána, 
breath, buddhi, intellect or volition, and nabhas (or iünya), the Void. A list that matches that 
of ÍPK I 6, 4, and of ¿SV I 1, which, commenting on caitanyam átmá, explicitly attributes 
these different conceptions of the Real to their respective exponents or schools of thought: 
atha cátmá ka iti jijñásün upadesyán prati bodhayitum na áarírapránabuddhiáünyáni laukikacár- 
vákavaidikayogácáramádhyamikádyabhyupagatány átmápi tu yathoktam caitanyam eva, ‘And 
so, in order to explain to inquisitive disciples what the Self is, the author says: “It is not the 
body, as maintained by the Materialists (laukikacárváka), not Breath {prána), as maintained 
by the followers of the Vedas, not the intellect {buddhi), as maintained by the Yogácáras, nor 
the Void (áünya), as maintained by the Madhyamikas, but, as already said, it is pure con
sciousness {caitanyaY (tr. Singh, modified). For parallel passages, see Appendix 14, p. 338. 
The enumeration of ká. 27a may have been occasioned by ÁPS 27a, first hemistich, of which 
it is an exact borrowing. However, the perspectives of the two texts are altogether different. 
On the basis of their common terminology and approach, it appears that, as a Vedántin, Adi- 
¿e$a agrees with Bhartjprapañca’s conception of brahman, or paramátman, passing through 
different states, or stages {avasthá), in the process of evolution, the ultimate reality becoming 
differentiated into the manifold objects of experience that are both identical to and different 
from it. These stages, or modes, of the saprapañcabrahman, to which the infinite variety of 
the universe is reduced, are eight in number, according to Bhartjprapañca. In descending 
order, the hypostases, or ‘transformations’ {parináma) of brahman, are (see Hiriyanna 1924: 
79-80): 1) antaryámin; 2) sákfin; 3) avyákjta; 4) sütra; 5) viráj; 6) daiva; 7) játi; 8) pinda. 
Thus, as Hiriyanna concludes (p. 80): ‘the whole brahman may be said to evolve in two 
distinct lines — one (1-2) the spiritual, and the other (3-8) the material, which constitutes 
either the adjunct or the environment of the spiritual’. In APS 27a, those avasthás are said to 
be five, if one relies on R, who takes játipinda as a unit, glossing it “vyaffideháh”, doubtless to 
be taken in its Sáipkhya acceptation, which designates the particular ‘body’ only insofar as 
it constitutes a part of a larger whole. Thus Ádiáe$a enumerates vijñána, antaryámin, prána, 
viráddeha, and játipinda, even though those states imputed to the Self are in truth unreal, for 
it is only one, as established by ChU VI 2,1  quoted by R ad APS 27. Despite the similarity of 
their first hemistichs, verses 26 and 27 differ as to their purport in the two Paramárthasára. In 
APS, ká. 26 and 27 form a pair expounding the view common to Bhartjprapañca and Ádtéesa 
of the evolutionary relationship between paramátman (or saprapañcabrahman) and the modes 
in which the universe appears: rasaphánita¿arkarikágu<jakhan<)á vikftayo yathaivekjoh/ tad- 
vad avasthábhedáh paramátmany eva bahurúpáh/ /  vijñánántaryámipránaviráddehajátipindán- 
táh/ vyavahárás tasyátmany ete 'vastháviáesáh syuh//. On the contrary, AG’s PS distinguishes 
26 from 27, which contrast is signaled also by the supplementary -ádyáh. Verse 26 is indeed 
an adaptation of ÁPS 26 (besides the adjunction of -ádi, note the suppression of vikpti in 
a; the greater alteration of b). Verse 27 then becomes the doctrinal exposition of different 
conceptions of the Self, at the cost of making a few alterations in the half verse: vijñánán- 
taryámipránaviráddehajátipindántáh/  vyavaháramátram etat paramárthena tu na santy eva//. 
According to YR’s interpretation, the names given to the Self or Ultimate do not denote the 
different states through which it passes, but the different conceptions of the Ultimate that
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By consciousness (vijnâna) 662 is meant ‘nothing but consciousness* 
(bodhamàtra), in isolation (fceva/a), devoid of limiting attributes.663 Al
though devoid of name and form,664 [consciousness] appears variously, 
adopting the mode of externality, in shapes such as “blue” and “pleasure”, 
etc.,665 — thanks to the power of beginningless latent dispositions [con
stantly] reawakened (vâsanâprabodha) 666 and infinitely various. Thus say

the different schools of philosophy attempt to establish. Thus, verse 27 aims to refute such 
doctrines in order to establish the Trika as the highest and only true view. From the Trika 
perspective, if there is an evolution, it is not of the Self, which is beyond evolution, but of 
speculations about the Self. And Trika represents the accomplishment of this long specula
tive process (see n. 689 and 946). Cf. ÂS I I 19-28, which enumerates thirty-five conceptions 
of the Self or Ultimate, falsely represented as so many phenomena. Âè II 30 concludes that 
the àtman, which assumes the form of the innumerable phenomena it itself creates, is in 
reality absolute and free from all ideation. Such phenomena do not exist independently of 
the àtman, which is their substratum, as shown by é ad loc., who quotes BÂU II 4, 6 [ = IV 
5, 7]: idam sarvamyad ayam âtmà. Also, BSBh I 1. A separate monograph will be devoted 
to a detailed interpretation of this kàrikâ and its commentary.
^ T h e  question of how to translate the term is taken up in May 1971: 305. The term (one 

of whose synonyms is citta) is understood contextually as ‘cognition*, ‘pensée* (‘thought’), or 
‘conscience* (‘consciousness*); May translates cinamàtravâda, one of the appelations given to 
the Vijnànavâda, as ‘doctrine du rien-que-pensée*, ‘doctrine de la pensée sans plus’ (EPU II, 
s.v. citta). Cf. Âé II 25b and BSBh II 2, 28.
663anupâdhi.
664From BÀU I 6, 3, the syntagm ‘name and form’ signifies phenomenal reality as veiling 

the immortal àtman, equated with prâna. Therefore, it designates the objective aspect of 
consciousness. “Name** refers to the “designating** subject, “form** to the “signified** object; 
in their opposition, they refer to a world conceived of as a totality half-objective and half- 
subjective.
665nfla, ‘blue* [or yellow (pita), etc.], is the standard example of the external form grasped by 

the sense-organs, whereas sukha, ‘pleasure’, is that of the internal, grasped by the antahkarana 
(see YR ad 30). Therefore, the syntagm nilasukhâdi represents the ‘knowable’ (vedya), or 
'objectivity* insofar as it is an object of consciousness, whether external or internal. Such 
reasonings are common to Buddhist idealists and to the Trika, even though the latter (see SpK 
I 4) reaches the opposite conclusion: the existence of a permanent Subject, a substratum for 
the impermanent, incidental experiences of pleasure and pain, etc. On the Vijnànavâda, see 
Bouy Âé: 229-235, 261-263 (who refers to Lévi 1911, Bareau 1966, Bugault 1968, Yamada 
1977, Dasgupta 1969, Mahadevan 1975); see also May 1971: 265-323.
666YR reproduces here the very terms of IPK I 5, 5, which formulates the Vijnànavâda doc

trine through its refutation — to which Trika adheres — by the Bàhyârthànumeyavàdins: na 
vâsanàprabodho ftra vicitro hetutâm iyât/ tasyâpi tatprabodhasya vaicitrye kim nibandhanam//, 
‘Not [even] a varied reawakening of the dispositions can be taken to be the cause here [viz., of 
the multiform world of phenomena], for in such case, what would be the cause of the variety 
of their reawakening [if not the existence of material entities outside the plane of thought]?’ 
(tr. Torella, modified); IPV 15 ,5  (vol. 1:212ff.), refutes the Vijnànavâda with two arguments: 
1) vâsanâs are able to cause remembrance only: vijnânavâdinâ yo hetur vaicitrye vàsanàpra- 
bodhalaksana uktah sa na upapadyate/ ‘smjtijanakah samskâro vâsanà' in tàvat prasiddham, 
‘What the Vijnànavàdin holds, namely, that the cause of phenomenal diversity consists in 
the [re]awakening of the vàsanàs (vâsanâprabodha), cannot be accepted, for it is well known 
that “the vâsanâ is the residual trace (samskàra) responsible for remembrance (smpn) [and 
nothing else]** ’; 2) ultimately, the Vijnànavàdins’ position is but ‘a kind of bâhyàrthavâda 
under the guise of different words’ (tad ayam éabdântarapracchanno bâhyârthavàdaprakâra 
eva); IPK I 5, 6-7 give the Trika position, which agrees with the Vijnànavâda in denying
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the Vijnânavâdins.667 
The Brahmavâdins,668 citing the texts: 

All this [universe] is verily Purusa,669

the independent existence of the material world, but disagrees with it inasmuch as it re
places inert thought (citta) by free, divine and omnipotent consciousness, as the source of 
the phenomenal world: cidàtmaiva hi devo *htahsthitam icchàvaiàd bahih/ yogfva nirupâdànam 
arthajàtam prakàJayet/ / ,  ‘Indeed, the Lord, who is consciousness, manifests externally the 
multitude of the objects that reside within him, without having recourse to material causes, 
through his sole will, as does a yogin* (IPK 1 5, 7); see also BSBh II 2, 28, p. 395, which re
produces the debate between a Buddhist Bàhyârthavâdin, who holds that the external object 
is the cause of perceptive cognition (prajnapti), and the Vijnânavâdin, for whom it is thought 
or consciousness that transforms itself into objects. To the objection of the Bàhyârthavâdin: 
katham punar asati bâhyàrthe pratyayavaicitryam upapadyate, ‘How does one explain the vari
ety of sense experience if the external object does not exist?* the Vijnânavâdin thus answers: 
vâsanàvaicitryàd iti, ‘due to the variety of the [inherited, immemorial] dispositions*. See also 
YR’s commentary ad 91, which uses the same terms: vàsanâprabodha.
667C(. ÀPS 26-27, which expounds an early vedântic doctrine that agrees essentially with 

the teachings of the upaniçads, on the states or modalities of the saprapahcabrahman in the 
course of its transformation, namely, according to Àdtéeça: vijhâna, antaryâmin, prôna, W- 
ràddeha and jàtipinda. Hence, R ad ÀPS 26-27 quotes, in order to explain vijnàna, BÂU 
III 9, 28: vijnànam ànandam brahma, ‘brahman is knowledge and bliss*. Cf. also ÂéV U 
17, where the àtman is defined as pure consciousness and nothing else (vituddhavijnap- 
timâtra): tadhetuphalàdisamsâradharmànarthavilaksanatayà svena viduddhavijnaptimàtrasattà- 
dvayarûpenàniicitatvàj jîvaprànàdyanantabhâvabhedair âtmà vikalpita ity esa sarvopanifadàm 
siddhàntah. On the contrary, according to YR, AG*s intention is to present and refute the 
doctrines of the Self or Ultimate held by other systems of thought, namely, at this point, the 
Vijnànavàda, as does SpN 15 in dealing with the éàntabrahmavàda. Commenting upon SpK I 
5: na câsti mùdhabhàvo ’pi tad astiparamârthatah, ‘That exists in an ultimate sense where there 
is no insentience*, SpN explains: müdhabhàva aiàvaryàtmakavimariaiùnyaprakôiamâtratattvo 
brahmarûpo *pi yatra nâsti yac chrutyantavidah pratipannâh vijnànam brahma iti tasyapi svd- 
tantryàtmaka spandaiaktim vinà jadatvàt/y ‘Even where insensibility does not exist, if that 
[sensibility] takes the form of the brahman that is, although pure consciousness (prakàéamà- 
era), said to be devoid of reflection (vimaria), such as have held the partisans of Vedànta 
— who say ubrahman is consciousness** (vijnànam brahma iti) — even to that brahman insen
sibility [may be secondarily attributed], because [in addition to being devoid of reflection 
which is] the source of its sovereignty (aüvarya), it lacks the power of vibration (spanda) 
which is the essence of its freedom (svàtantrya)’. In the same way, YR (ad vijnàna and an- 
taryàmin) treats as equivalent the Vijnànavàda and the Sàntabrahmavàda, glossing over their 
many similarities and differences, insofar as he emphasizes that both have erred equally in 
not recognizing the absolute freedom of the Lord as cause of creation. Thus perhaps YR 
echoes the criticism of the Vijnânavâdins as formulated by the Mâdhyamikas. In effect, ac
cording to the Mâdhyamikas, the Vijnànavàda theory of cognition, involving the concept 
of àlayavijnàna, ‘consciousness-receptade*, has surreptitiously reintroduced the germ of a 
substantiality which they [viz., the Mâdhyamikas] denounced as a resurrection of the brah- 
manical àtman (see Bareau 1966: 196 and Bouy Aé: 320) into Buddhist speculations that 
had been characterized by the doctrine of anàtman [Pâli anatta] (viz., the non-existence of 
an imperishable àtman); see ÎPK I 5, 5, quoted n. 666.
^ B y  the term ‘Brahmavâdin’ YR may refer here to ¿aiikara’s Advaita or to preéankarite 

Vedànta, and most probably, to the Vaiçnava stream of preéankarite Vedànta, as represented 
by Bhartfprapanca and Àdtéesa — the reference made here to the purusasükta (ÇS X 90) 
would corroborate such a hypothesis; on the identification of that Brahmavâda, see n. 41.

X 90, 2. Same text in ¿vU 111 15, quoted in SpN n 6-7, which reveals what is really
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and:

There is not the least diversity here [in brahman] , 670

hold that it is the transcendental brahman itself, which they call the ‘Inner 
Controller (antaryämin) of alP,671 that appears as difference through the 
force of beginningless nescience.

[We, however, reply:] — In both these [doctrines, though the

at stake when confronting the upanisadic doctrine with the Šaiva: átmá jňátavya id tatredam 
eva sarvajňasarvakartpvatantrašivasvarůpatayá pratyabhijňánam ätmano jňánam na tu purusa 
evedam sarvam irí šrůtyantaviduktam, in  the statement: uThe Self should be known”, what is 
meant is the recognition (pratyabhijndna) of the Self as Šiva, who is omniscient, omnipotent 
and free. Such is the knowledge of the Self. That [knowledge] is not referred to by the 
Vedäntins’ (šrutyantavid) dictum, “All this [universe] is verily Puru$a.” ’ Then Ksemaräja 
concludes with a quotation from SvT IV 392a: ta ätmopäsakäh sarve na gacchanti param 
padam ity ämnäyokteh, ‘[It is not so] for, as stated by tradition [viz., SvT IV 392a]: “All those 
worshipers of the Self do not reach the highest state.” * As explained by Singh (SpK: 125), 
according to the Trika, the realization of [lit., ‘mergence into’] the Self (ätmavyäpti) is not 
the highest ideal, rather it is šivavyópd, the realization of both the Self and the universe as 
Šiva. Cf. also BÄU I 4, 1: ätmaivedam agräsit purufavidhah, ‘In the beginning, this [world] 
was the ätman alone, in the form of the purusa’ (cf. Radhakrishnan: ‘In the beginning this 
(world) was only the self in the shape of a person’), and the ‘Šaiva Ägama’ text quoted in 
PHvj* 8: sthitd vedavidah pumsi, ‘The knowers of the Vedas rest [content] with the Puru$a\
670BÄUIV 4 ,19. It is evidently a quotation from some older text (rad etešloká bhavanti: BÄU 

IV 4 ,8), which is followed by this conclusion: mpyoh sa mpyum ápnorí/ya iha náneva pašyarí, 
‘He goes from death to death, who sees in it, as it were, diversity’. Cf. also KäU IV 10b and 
l ib ;  text quoted, by means of itspratika, along with the pratika of BÄU II 5, 19 (=  RS VI 47, 
18: indro mäyäbhih) in ÁŠ III 24a (neha näneti cämnäyäd [...]), and in ÁŠVI131. Cf. also ChU 
VI 2, 1 quoted n. 893. The two citations given by YR, representing Brahmaväda-Vedänta, 
establish the thesis that duality is unreal: the Lord whose manifestation is the differentiated 
universe is inwardly free from differentiation. SpP 28-9 [ = ad II 3-4, p. 37] quotes the Sruti: 
šrutiš ca ätmaivedam jagat sarvam neha nánástí kiňcana, ‘Šruti declares: “All this universe is 
the Self alone, there is not the least diversity here.” ’
671R ad APS 27 quotes BÄU III 7, 3: yah pphivyäm tis(han pphivyd antarah, yam pphivi na 

veda, yasya ppthivi šariram, yah prthivim antaro yamayati. eja ta átmántaryámy amp ah, ‘He 
who dwells in the earth, yet is within the earth, whom the earth does not know, whose body 
the earth is, who controls the earth from within, he is your self, the inner controller, the 
immortal’. BÄU III 7 (1-23) consists, in its entirety, of the definition, in the form of a litany, 
of the ätman as antarydmin, ‘the inner controller from within who controls this world and the 
next and all things’ (ya imam ca lokám param ca lokám sarvdni ca bhútány antaro yamayati), 
who is ‘that thread by which this world, the other world and all beings are held together’ (fat 
siitram yasminn ayam ca lokah paraš ca bkah sarväni ca bhütäni sarpdfbdhäni bhavanti) [BÄU III 
7,1 ]. The litany concludes (v. 23): nänyo 'to *sti draftä, nänyo 'fo ’so irotä, nänyo *to ’sti mantä, 
nänyo *to 'so vijnätä/ e$a ta átmántaryámy ampah, ‘There is no other seer but he, there is no 
other hearer but he, there is no other perceiver but he, there is no other thinker but he. He is 
your self [ätman], the inner controller, the immortal’. Cf. also MäU 6, in which antaryämin 
defines the prájňa (on this notion, see kä. 35 and YR ad loc.). Thus, the earliest references 
to the notion of antaryämin are to be found in the Šatapathabráhmana and the upani$ads, 
especially in the ChU and BÄU, from which is quoted ‘There is not the least diversity here 
[in brahman]*. In Vai$nava Vedanta, the antaryämin, which occurs first in the enumeration 
of the states or modes of the paramdtman, appears as a tattva. Different is the later vedäntic 
conception of the antaryämin; see, for instance, Pancadáši V I236; also BSBh 12, 5 ,18  (which 
discusses BÄU III 7), in which Šaňkara holds that the antaryämin is effectively the ätman, and 
is distinguished, at least provisionally, from the jiva (this being wholly determined by mdyd), 
whereas what one has called the antaryämin represents the core of what is real in the heart
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conscious principle has been formulated as supreme], what has not been 
recognized is the freedom of that conscious principle (vedana), which, en
dowed with life,672 becomes the efficient cause673 of the construction of 
the universe.674

However, others, the Prànabrahmavâdins [viz., the Brahmavádins who 
hold that brahman is cosmic Breath], maintain that the entire universe 
has come into being in accordance with the act of breathing (prànana), 
once the resolve [of creating the universe] has been formed (âgùrya) [or, 
once [the brahman-prana] has proclaimed it] .675 And since, according to

of the living being — impossible to slough off. Evidently, the antaryámin is ‘considered from 
the vyávahárika point of view’, but, at the same time, transcends that point of view — it is 
not the jfva, and to it is not attributed any ‘creative* role. Similarly, Ramanuja identifies the 
antaryámin with Nàràyana, arguing against a púrvapaksa which would have it the same as 
the jiva.
672jivitabhûta — such terminology implicitly contests the vedântic’s view that brahman is 

sànta.
673hetu — efficient or ‘impelling’ cause (according to the grammatical acceptation of the 

term — specifically, the causative 'agent* as contrasted with the embedded ‘agent*: P. 14,55). 
Cf. Kallafa’s Tattvavicâra quoted in SpP 1, p. 9: áaktiprasarasaňkocanibaddháv udayavyayau/  
yasyâtmâ sa čivo jňeyah sarvabhávapravartakah//, ‘[All things] arise and fall away in conso
nance with the extension and withdrawal of [Siva’s] power. Know that their essential nature 
is Šiva, Who impels all things* (tr. Dyczkowski SpK: 145).
674According to the Trika, the inadequacy of the ¿àntabrahmavâda consists in its consid

ering brahman as pure prakáša, inherently luminous consciousness, devoid of self-awareness 
(vimaria), or dynamic freedom (svàtantrya); see SpN ad I 5. Same argument in YR ad 15. See 
also SpN I 4, quoted in Appendix 16, p. 340. It is TÀV I 33 which, in order to establish the 
svátantryaváda, develops his criticisms of the Vijňánaváda.

675The entire passage is quite puzzling. A number of texts refer to those named Pranavids, 
or Prânâtmavàdins. For instance, according to ŠSV I 1 (quoted n. 661), they are Vaidikas. 
Cf. AŠ II 20, dealing with the different conceptions of the átman: ‘Comme étant l’Énergie 
pneumatique [le] conçoivent ceux qui connaissent l’énergie pneumatique’ (tr. Bouy — ‘It is 
conceived as pneumatic energy (prána) by those who know pneumatic energy’). According 
to Anubhûtisvarupa, Anandagiri and Svayaipprakâiànanda ad loc., the Prànavids are the 
Hairanyagarbhas, worshipers of the Hiranyagarbha eulogized in ÇS X 121, who take the 
prána to be the ‘creator of the world’ (jagatkartf), or, if prána is taken to be íšvara, the Lord, 
those who, like the Vaiieçikas, consider the Lord as the efficient cause (see Bouy AŠ: 127). 
Nevertheless, such an identification creates a problem: can these Hairanyagarbhas, whoever 
they may be, be understood as the savimaršašabdabrahmavádins of YR’s commentary? There 
remains the possibility that these Brahmavádins are to be identified with Bhartj*hari and his 
followers — the key to the puzzle being the reference here to the word ágůr(ya)t although the 
word is itself as puzzling as the entire passage. However that may be, the different usages 
of the term agree with the sense, well attested in the older language, of the root gur/gur 
(related to the root gf or gf by the majority of philologists): at issue is the articulation of a 
formula with ritual function in the course of a rite of some sort. Later lexicographers add the 
nuance of ‘proposition’, inasmuch as the majority of such formulae amount to invitations 
or to requests for actions. It should not then be surprising that the term figures here in 
the dissection of theses attributed to the Prànabrahmavâdins, who would derive the cosmos 
from a similar ‘proposition’ articulated quasi-verbally by “(Šabda)brahman”. It is perhaps 
due to that ambiguity that our text does not specify the agent of the act of elocution, but the 
doctrinal context allows one to suppose that it is either brahman or the force of “breath” that 
brahman represents. Thus, it seems that YR expounds here the view (shared by Bhartjhari and 
others) that words precede the things they name in the order of creation. Such speculations 
echo the šaňkarite exegesis of ChU 111, 4-5, whose conclusion is that *prána is brahman*
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them, brahman has no form other than Breath, brahman is Word [itself] 
(šabdabrahman) endowed with self-awareness (savimarfa) .676 

Others are agreed that the true form of brahman is the Sovereign Body 
(viràddeha) 677 [that is, the cosmic body {deha), or creation] that has as
sumed the shape of Viráj (vairaja) — in accordance with such texts as: 

The One, of whom fire is the mouth, heaven the head, sky 
[space] the navel, earth the feet, the sun the eye, directions 
the ears, homage to him who is in the form of the universe.678

(BSBh I 1, 9, 23). Though Bhartj-hari’s philosophy does not give as much emphasis to the 
notion as it receives here, the view espoused is in conformity with his theory of four stages 
of enunciation — pašyanti, etc. (see, nevertheless, VP I 117: tasya práne ca yá šaktiryá ca 
buddhau vyavasthità). According to Bharti-hari, whom YR is probably following here, prána 
plays a prominent role at the fourth and third levels of linguistic activity: vaikhari — where 
takes place articulation into phonemes, as prána, in its gross or physical form, strikes against 
the various organs of articulation (cf. VP 1 122) — and madhyamá — in which intentions are 
formulated mentally. Consequently, prána represents as much the differentiated world as the 
cosmic principle from which it proceeds (on this question, see Iyer 1992: 123ff., 143-146, 
106ff.). It seems, therefore, that the views attributed by YR to the Prânabrahmavâdins agree 
with Bhartfhari’s theory according to which things are produced by word: chandobhya eva 
prathamam etad višvam vyavartata (VP I 120); see also Ruegg 1959: 61 (n. 2c), 76-79. 
Moreover, such speculations may also imply a tradition of exegesis in which vedic speech, 
represented by the syllable om, is considered to be at the core of the cosmic process — a 
tradition going back perhaps to ÇS X 121 (Max Müller’s hymn to ‘Deo ignoto’), in which 
Hiranyagarbha, identified with Breath (asu)t is said to be the effective source of creation, 
therefore associated (though later) with Prajâpati. In the same way, Breath is extolled as the 
cosmic principle in Atharvaveda XI 4, whose last stanza (possibly a later addition) compares 
it to Hiranyagarbha. Thus, the Prânabrahmavâdins, in YR’s commentary, are less likely to 
be Hairanyagarbhas (commonly referred to as Prànavids, or Prânâtmavâdins) than followers 
of Bhartfhari, described in our text as identifying prána as the source of the entire cosmos.
6760 n  the notion of šabdabrahman, see also Sámbapaňcášiká 21 (along with K$emarâja ad 

loc., in Padoux Sámbapaňcášiká: 569): yac tad vedyam kim api paramam šabdatattvam tvam 
[...] tat sad vyaktim jigimifu [...] avyaktena pranavavapusá [...] sacchabdabrahmaoccarati 
karanavyañjitam vácakam re//, ‘Quant à Ta nature ineffable, qu’il faut connaître, c’est que 
Tu es la réalité intérieure suprême de la Parole (paramam šabdatattvam) [...] voulant de
venir manifeste à partir de l’essence immanifeste du pranava. [...) Les organes de la parole 
étant [intérieurement] manifestés, le véritable Brahman-son (šabdabrahman), qui est ce qui 
t’exprime, s’énonce’ [— ‘As for Your ineffable nature, which is to be known, it is that You are 
the ultimate reality of Speech [...], desirous of becoming manifest [...] from the unmanifest 
essence of the pranava. [...] Once the organs of Speech are [internally] manifested, the true 
šabdabrahman, which is what expresses You, enunciates itself].

677The Sovereign Body (viràddeha) is the cosmic body, seen as the creation (deha) of Virâj, 
the cosmic ‘Sovereign’. The viráj is, according to the traditional etymology, the ‘all resplen
dent’, or the ‘Sovereign (per se)’: višesena rájate id viráj. On viráj, considered both as a meter 
of ten syllables and as a demiurge, see ChU IV 3, 7-8. Senart observes (ChU: 49) that ‘Vi
ráj’, the cosmic ‘Sovereign’ seems to correspond to the totality of the sensible world (n. 2), 
whereas the meter ‘virâj’ is to be considered as the expression of this world (n. 4). For a 
diachronic account of the notion, see Renou 1952: 141-154.
676Mahàbhârata [MBh] XII 47, 44, quoted by Š ad BS I 2, 25. Parallel statements are found 

in ÇS X 90,13-14 (hymn to Puruça), RS X 81, 3 [ = Káthakasamhitá XVIII 2, as quoted in YR 
ad 35]), KâU V 9-12, MuU II 1, 4; ChU V 18, 2 gives a parallel description, applied to the 
átman vaišvánara, the equivalent, at the empirical level, of the divine and cosmic Virâj. On 
the vaišvánara-átman as a vedàntic notion, see PS 35 and YR ad loc., both texts expounding 
the MâU doctrine (developed by the AŠ and ¿añkara’s ÁŠV) according to which the four states
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What the Vaisesikas and others679 call ‘genus’ (jati) is [for them] the 
ultimately real (paramànhasat) 680 entity, being the substratum of all qual
ities (guna). It is characterized [in this doctrine] by using terms such as 
‘universal’ (sâmânya) and ‘being as such’ [or the ‘universal per se’] (ma- 
hâsattâ) .681

Others maintain682 that particulars (pinda = vyakti)663 are ultimately

of consciousness coincide with the four elements or instants of the syllable om. According 
to À$V 3 — which establishes the correspondence between the divine Viraj and the lowest 
level of the âtman, the vaüvànara — to take brahman to be Viraj signifies, even in a vedàntic 
context, that one’s course has been interrupted on the way to liberation.
679The opposition vyakti/âkfti, ‘particular [thing)/common [form]’ has been subjected to 

much scrutiny by Vaiie$ikas, Naiyàyikas, MImamsakas and Vaiyâkaranas, as have been the 
related notions of jâti, sàmânya, pinda and dravya. For the Mîmàmsà, cf. ¿àbarabhâsya 13, 30: 
kà punar âkptih kà vyaktir in / dravyagunakarmanàm sâmànyamàtram âkptih/  asâdhâranaviéeçà 
vyaktih, ‘Qu’est-ce que Vakpa? Qu’est-ce que la vyakti? Vakfti, ce n’est rien d’autre que le trait 
commun — sâmânya — aux substances, aux qualités et aux actions. Quant à la vyakti, c’est 
la particularité individuelle — asâdhâranavüefa’ (tr. Biardeau 1964: 167) [— ‘What is àkfti? 
What is vyakti? The àkfti is nothing else than the feature common Csâmânya) to substances, 
qualities and actions. The vyakti is the uncommon particular — asàdhàranavife$a']\ cf. also 
Mahàbhàfya I 2 6, opposing vyakdvâdin and àkftivàdin. Biardeau observes [1964: 292ff.) 
that Bhartj-hari, in dealing with the same notions, transforms the views of Patanjali and of 
the Mïmâmsâ. On these questions, see Biardeau 1964: 68-100; 155-203; 229-247; 292ff.
680paramàrthasat is a term not well suited to a Vaiieçika context, implying as it does, degrees 

of “reality”. ‘Ultimately real’ may serve as a translation if one understands ‘what is real in 
and of itself, without qualification’. The problem of translation is essentially unresolvable 
because one cannot set aside the fact that here a partisan of monism is speaking of systems 
that are in no wise monist.
681YR’s account partly agrees with Vai$e$ika doctrine according to which ‘being’ (satta), 

as the ultimate form of commonness (parasâmànya), represents the category of commonness 
(sâmânya) as such (cf. Frauwallner 1973, vol. II: 104 and 175-177). See Appendix 15, p. 339.
682The passage seems, in quarrels with the other schools on the ‘meaning of the sentence’ 

(iâbdabodha), to echo the position of the later Nyâya-Vatée$ika, which has insisted that the 
word refers literally only to the vyakti, and secondarily to the jati. In this sense, a £aiva 
such as YR may have understood that the Vyaktivàdins considered the vyakti an ultimate 
principle. See Nyàyabhàfya [NBh) II 2, 58-69, in which the Vyaktivàdin is perhaps a fol
lower of Vyâ<ji, an early grammarian, many of whose notions have been refuted by later 
Pànintyas; Vyâdi teaches that the word refers to dravya, the ‘particular’, understood as a 
concrete thing (see Frauwallner 1973, vol. II: 101-102); on Vyâdi, see Ruegg 1959: 32-34; 
Renou 1940: intr., p. 19. As well, the point of view expressed here is consonant with that 
of the Càrvàkas, according to the few authentic records of that school — a single authen
tic text of that “school” is thought to survive, the Tattvopaplavasimha; other references are 
found in always hostile compendia, such as the Sarvadarianasamgjraha — where an attempt 
is made to demonstrate (ironically?) that ‘perception’ (pratyaksa) alone, which is always 
restricted to particulars, guarantees any semblance of validity, and that no ‘inference’ can be 
deemed certain, inasmuch as the universal (vyàpd) on which it depends can never extend, 
given our limited purview, to all possible instances. May also be intended here (so Ruegg, 
private communication) the Buddhist Pramânavàda (Dignâga, Dharmaklrti, etc.), where the 
universal (sâmânya, jâti), as opposed to svalaksana (the term vyakti not being employed in 
this school) is not real. Favoring this interpretation is YR’s usage of language akin to that of 
the Buddhists, such as paramârtha(satya)/samvjrisatya, vyavahâramàtra, sàmânya/vyaktL
683vyakti is a Mlmàipsaka notion, which is taken up again, with some alterations, by the 

Naiyàyikas (cf. Biardeau 1964: 234-235). The notion is discussed in ¿àbarabhâsya I 3, 10, 
30-35 (cf. Biardeau 1964: 168ff.) For the discussion of pinda — lit., ‘lump’, ‘compact mass’, 
or ‘corporeal frame’, therefore 'individu concret’ (‘concrete individual’), as translated by
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real, and that no universal that would be one and [at the same time] 
the substratum of numerous qualities684 ever appears (prakasate) [to the 
senses]; nor may it be established by argument that such is the case. There
fore, ordinary usage, which deals exclusively with particulars (vyakti), is 
sufficient [and we need not resort to fictions such as the ‘universal*].685 
What then is the use of positing a universal?

They dispute [the need to posit] such a universal by advancing specu
lations686 of various sorts. They say, among other things, that ‘particulars 
do not depend [on that universal for their existence], and that nothing 
else appears [in our ordinary experience] that is dependent on it’. Thus, 
they are agreed that ‘genus (jati) is not ultimately real’.

The categories [here set forth] — viz., ‘[from] consciousness to par
ticulars’ — are such as have been described. [In conclusion] we hold that 
‘all these are for purposes of disputation only’. Since, in this doctrine of 
[Siva’s absolute] freedom (svatantryavada), the self-manifesting (pra/casa- 
mana) reality cannot be concealed,687 those different categories do appear 
[also] as relative truths (samvrtisatya), but, in ultimate terms, none of  
them exist [as characterizations of the Ultimate], that is, they do not 
exist in essence [i.e., in truth];688 they do exist as categories postulated in 
other systems of thought.

Therefore, it is the one Great Lord — namely, [one’s own] conscious
ness, the supremely real, the ultimate Light, the utterly free — who 
appears (cakaste) variously [i.e., who appears as manifold], for there is 
nothing other than he that is different from him, and hence lacking in 
illumination, that can manifest itself.689

Biardeau (1964: 33) — synonym of vyakti, see Sabarabhdsya I 6, 6, 19.
684Cf. NBh II 2, 59ff.: varnah £ukla gauh kapila gaur in dravyasya gimayogo na jdter id, ‘[The 

explanation applies to] colon [When one says:] wa white cow”, ua tawny cow”, qualities 
(guna) are united to the individual substance (dravya), not to the genus (jati)\
685Lit, 'Therefore, ordinary usage (vyavahdra) suffices inasmuch as it relates to particulars'. 

See NBh II2, 59ff., from which we extract the example: vaidyayagam dadatiti dravyasya tyago 
na jdter amurtatvat pratikramdnukramanupapaned ca, ‘When one says: “he gives a cow to the 
physician”, there is a gift of an individual substance (dravya), not of a genus (jati), for the 
latter is devoid of material form (amurtatva), and is incapable of exchange, whether receiving 
or giving'. Thus, YR’s phrase — ‘Ordinary usage (vyavahdra) [which deals exclusively] with 
particulars (vyakti), is sufficient’ — can be seen as a resume of NBh II2, 59ff., which enumer
ates the following worldly pursuits and usages and makes the same point for each of them: 
group (samuha), gift (tyaga), possession (parigraha), number (samkhya), increase (vpddhi), 
diminution (apacaya), color (varna), compound (samasa), lineage (anubandha); cf. Biardeau’s 
translation of the passage (1964: 230-232).
686vpttivikalpa.
e87Lit., ‘denied’.
688satattvataya — cf. TA I 33b: ittham samdsavydsdbhyam jnanam muncati tdvatah, ‘Whether 

taken collectively or separately, these forms of knowledge liberate only from the correspond
ing [aspect of the samsdra]\
^ S a m e  phraseology in YR ad 1. The polemic auto-commentary of PH 8 gives a com

plete panorama, arranged in a hierarchy, of the different conceptions of the Self, in order
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And it has been stated:

After speculating,690 those who are fond of building systems of 
thought out of their own wisdom go on saying that the essence 
(tattva) is such and such. That essence is nothing different from 
you, O Lord; it is but a dispute of scholars about the names [to 
be given to you].691

Káriká 28

Now the master offers an illustration of error in terms of its capacity to 
present unreal objects:

28. There is no serpent at the place occupied by a rope, and yet 
that serpent causes dread that may end in death. Truly, the power 
of error is great and cannot be pinned dow n.692

The great power of error cannot by anyone be pinned down: in 
other words, [its true nature lies] beyond anyone’s capacity of investiga
tion — so great is its ability to make the real appear (pratibhásana) other 
than it is,693 which [in the present case] means failing to recognize one’s 
own plenitude.

to demonstrate not only that the Trika is a synthesis of all the Indian schools of thought, 
but also that it surpasses them. These systems are classified into ten types according to the 
level of reality they have been able to reach, a level again roughly related to the áaiva scale 
of the ratrvas. These levels (sthiri), which other systems have failed to go beyond, are to be 
understood as different modes of identification with the inner, ultimate reality. Moreover, 
in accordance with the recurrent metaphor of the Lord-actor, they are taken to be the dif
ferent roles through which the divine Actor manifests his essence. As the seven categories 
of subjects are seen as roles (bhumika) assumed by the Lord in SpN I 1 (see Appendix 10, 
p. 330), so it is with the forms of the Self presumed by the different schools of thought, 
as stated by PHvj- 8: evam ekasyaiva cidatmano bhagavatah svátantryávabhásitáh sarvá imá 
bhúmikáh svátantryapracchádanonmñanatáratamyabheditáh/  ata eka eva etávad vyáptika átmá, 
‘Thus, the divine one, whose essence is consciousness, in his absolute freedom displays all 
these roles. And it is this freedom that, by opting for relative degrees of concealment or 
unveiling, makes these roles differ from one another (choosing in varying degrees to unveil 
or conceal itself]. Therefore, there is only one Self pervading all these roles’. Therefore, one 
has to go beyond appearances, or roles, to reach the ultimate reality, the divine Actor. Such 
is the eleventh and highest sthiti, that of the Trika philosophers who maintain that the Self is 
both immanent in the universe and transcendent (see n. 59). Cf. ÍPvf I 6, 4-5, for which the 
erroneous identification of the Self with various entities such as the body, etc., constitutes a 
vikalpa, a mental construct.
690utpreksya.
691 Bhagavadbhaktistotra 21. On Avadhutasiddha’s Bhagavadbhaktistotrat see YR ad 9 and 

n. 426.
^ S a m e  theme as APS 28. The sequence of ideas is this: since the aforesaid doctrines are 

erroneous to some degree, being only relatively true, it is now appropriate to explain how 
error is possible.
693atádrúpya.
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For instance, although it is a rope that in reality is seen, yet, due to the 
confusion (bhrama) caused by its long and coiled form, the witnesses (a- 
dhyavasatr) conclude: ‘this is a snake* — for they apprehend (adhyavasaya) 
in the [real] object, the rope, a snake — itself an unreal object that merely 
appears (pratibhasa) to them.

And it is precisely because [the snake] appears [to them] as a real 
object that [their mistake] causes a fear that death will terminate [the 
encounter].

This [sort of thing] is even well attested in experience: who has not 
undergone [a semblance of] heart-failure, thinking that a post is a living 
being,694 or having become confused, after conjuring up695 on his own 
some [supposedly] terrifying form? 696

Thus it is delusion (vibhrama) itself [defined, in this system, as the 
ignorance of one’s own plenitude] that is the cause of the display of fini- 
tude.697

694 We take lidf as referring to *bhutam’ alone, not to ‘sthanum bhutam' as in the KSTS ed. 
Moreover, all the MSS show a pause after etat — some have a single danda, some a double, 
others a noticeable space; in all cases, the final -r of etat is signaled with a virama, indicating 
a complete phrase. Note also that one MS gives iva in the place of id.
695samullikhya — a sense suggested by certain figurative usages of the root ul-likh, among 

them the late figure of speech uUekha, signifying a rapid series of images evoking a single 
subject (upameya); see Gerow 1971, s.v.
696Here, sthanu and the dkdra are envisaged as alternatives (indicated by the vd). The 

post seen in the distance at dusk serves, particularly in vedantic literature, as a familiar 
illustration o f ‘bhranti’ — for example, Upade&asahasri: avidya ndma any asm inn anyadharma- 
dhyaropana, yathd prasiddham raj atom prasiddhdyam iuktikayam, yathd prasiddham purusam 
sthanav adhydropayati, prasiddham va sthanum puru$e... (51-55, etc.); also BSBh 11 ,4 : yathd 
mandandhakare sthdnur ayam ity agrhyamanavifese puru$alabdapratyayau sthanuvisayau, ‘As 
in light darkness, the word and the idea of man is applied to a post when it is not distinctly 
cognized as “This is a post.” * As well, B&R cite a passage drawn from Sankara's commentary 
on BAU: kimsvin naro va sthdnur vd: ‘Might this be a man or a post?* Elsewhere, the impli
cation is simply that, in its indistinction, the dimly seen post occasions doubt and therefore 
fear; see also TA I 250a: sthdnur vd puruso ved na mukhyo ’sty esa samiayah/.
697apurnatva — lit., ‘incompleteness*, ‘absence or loss of plenitude*. In Advaita Vedanta, 

error is understood as a twofold process whose first stage is the veiling (avarana) of the real 
nature of the rope, and the second, the projection (viksepa), or superimposition (adhyasa), of 
a snake on the rope itself. Thus, the delusive power of mqya, understood as an external force, 
is behind error. The epistemological viewpoint of Trika is different: if error is the product 
of mayd (which is not external, inasmuch as it is a iakti), and implies a superimposition of 
an unreal object on the real one (see YR ad 30), yet, in ultimate terms, error is to be defined 
as the ignorance of one’s own plenitude, as imperfect knowledge, which the Lord's freedom 
has made possible, by means of his mayddakti.
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Karika 29

Now, the master shows the relevance [of this example] to the matter under 
discussion:698

29. Likewise, merit and demerit, heaven and hell, birth and death, 
pleasure and pain, as well as social class and the stage of life, etc., al
though [in reality] not existing in the Self, come into being through 
the force of delusion.

Just as a rope, really existing, but erroneously apprehended (vimrsta) 
as a snake, brings about the same [dreadful] effect as that created by a 
[real] snake,699 so likewise, do merit, etc., although unreal, that is, not 
existing really, take place, that is, come into existence, in the minds of 
those who take the body to be the Self (dehdtmamanin), because of the 
confusion: ‘this [viz., the body] alone is real’, which confusion comes 
into being through the force of delusion, that is, the illusory (vyamoha) 
influence of maya.

By merit is intended ‘[a sacrifice such as the] afvamedha’;
by demerit is intended the ‘slaying of brahmins’, etc.;
by heaven is intended ‘supreme happiness’;
by hell is intended ‘torments’;
by coming into existence is intended ‘birth’;
by death is intended ‘cessation of existence [lit., ‘of birth’]’;
by pleasure is intended ‘delight’;
by pain is intended the ‘agitation arising from rajas’;
and by social class is intended the ‘belief: “I am a brahmin” ’, etc.;
by stage of life is intended: ‘I am a celibate’, etc.;
the mention of the word ‘etc.’ here intends penance, worship, vows,

etc.
All that, whose essence is nothing but mental constructs, which e- 

merges from the gaping [mouth of]700 delusion is deemed to be such on 
account of the power of differentiation, by which the Self is taken to be 
the body, etc. (dehadyatmata).

All this proceeds from error [viz., from taking the body, etc., to be the 
Self], due to which fettered souls experience incessandy the bondage of 
heaven, hell, birth and death [viz., the inevitable results of dharma and 
adharma].

However, merit and demerit, etc., do not exist ultimately for the Self,

698praAyta — lit., ‘he applies this example to the matter under discussion’.
699Lit., ‘brings about the causal efficiency (.arthakriya) belonging properly to the snake [viz., 

terror]’.
700vijpnbhita.
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which is a uniform and unqualified mass of blissful consciousness (anava- 
cchinnacidanandaikaghana) .701

Kàrikà 30

Thus, having examined the capacity of error to make unreal objects ap
pear, the master now explains its origin:

30. That darkness [of error] 702 is such that this wellknown con
ceit develops, in regard to entities, that they are other than the Self, 
though [in truth] they are not separate from the Self, owing to the 
fact that they appear to it.

In saying ‘That darkness (andhakàra) is such .. .’, the master refers to 
the all-deluding (viévamohinï) error that consists in our failing to recognize 
our own plenitude, as previously explained;

in saying ‘th a t ... in regard to entities’, he refers to those ubiquitous 
objects, whose form presumes the opposition of cognizer and object of 
cognition, which are the very substance of Light, owing to the fact that 
they appear to it (prakasamânatayâ), that is, they cannot be accounted for 
except in terms of their having appeared, in accordance with the maxim:

That which is not luminous cannot manifest itself,703

[... and they appear such] even though not separate from the Self, that 
is, from consciousness, the Great Lord.

701 anavQcchinna is here taken in its scholastic sense of ‘not discriminated, unqualified’ — 
the avacchedaka designating the quality or particularity that serves to distinguish one thing 
(or type) from another (as its dewlap distinguishes the Indian cow from other beasts). The 
usage of the term here indicates that the terms cit and dnanda are in this sense unqualified, 
inasmuch as they are universal and cannot be limited by anything whatsoever (which, if 
it were supposed, would contradict their comprehensiveness); see the use of the positive 
avacchinna in YR ad 58.
702That is, the first level of error consisting in taking the Self as non-Self; in other words, 

not recognizing one’s own essential plenitude, giving therefore rise to the belief in otherness. 
Thus, kàrikâ 30 echoes, or reformulates, kàrikâ 25 — which describes ajndnatimira, the 
‘darkness of ignorance [which is akin to the disease of double-vision]’, again commented 
upon as àtmàkhyâtyandhakàrQ, ‘the darkness that is Self-ignorance’ — as well as kàrikâ 28.
703nâprakàdah prakâdate — lit., ‘That which is not luminous cannot illumine’. Perhaps the 

fourth pada from Vàmanadatta’s Samvitprakàéa I 12: cvadâtmakatvam bhàvanàm vivadante 
na kecana/ y  at prakàdyadadayàto [v.L prokàfyadatàm yàto] nâprakàsah prakàfate/ / ,  ‘No one 
disagrees that entities have as their essence you, in terms of their condition of needing illu
mination. Therefore, that which is not luminous is not manifest’. The verse is quoted in SpP 
28-29 [=  ad II 3-4]; cf. Dyczkowski’s transi. (SpK: 162): ‘None dispute that You (O Lord) 
are the essential nature of (all) things; it is not darkness (aprakc&i) that shines when (the light 
of consciousness) becomes the object of illumination’, and his edition of the Sarpvitprakâda, 
for variants.
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Furthermore, this conceit tha t [these entities] are o ther than  the 
Self (ayam andtmabhimanah) [obliges me to think:] ‘those entities are to 
be grasped [by me] (grahya), are external to and different from me, [exist] 
independently [of me, as their grahaka] \  All this being the case (yat), 
[such conceit is nothing but] the unreal imposition704 of insentience on 
them ,705 by denying their real form, which is consciousness.

Here is the purport of what has been said:706 as regards the appearance 
(prakasana) of entities [viz., their manifestation as such to the subject], it 
is the Light of the Self that alone is independent, or, in other words,707 
that manifests itself as “blue” or “pleasure”, etc. [i.e., as objects appar
ently external or internal]708 — for it would be unintelligible to allege 
as the cause [of their appearance] something other [than consciousness], 
such as, for example, latent dispositions, etc., considered as external [to 
consciousness], and having the form of non-Light.709

704dpadana — ¿ankara speaks here of adhydsa.
705Cf. TAI 332, which formulates lyrically this imposition of untrue insentience on objects; 

see also YR ad 31.
706The syntagm ayam dfayah often flags a contrasting portion of the commentary in which 

emphasis is placed on argumentation, rather than on syntax or vocabulary — by introducing 
parallel considerations, offering analogies, etc. Hence, it may be translated as: ‘Now [let us 
turn to] the argument [of the verse]*, or ‘Here is the purport [of what has been said]*.
707arthat
708Cf. TA I I 16, according to which everything is Light, Light is the sole reality: ntlam pftarp 

sukham id prakaiah kevalah iivah/  amusmin paramadvaite prakdidtmani ko 'parah/ / ,  ‘Siva is 
the only Light [shining] as blue, yellow and joy. In this absolute, nondual state, whose nature 
is that of Light, who is there other [than he]?*
709This extremely condensed statement includes an objection, which is not explicitly indi

cated as such, and its answer. The position of the Traika siddhdntin is that no entity can exist, 
absent its cognition, and that there can be no cognition without a persisting factor, which is 
consciousness: whatever exists, i.e., whatever is known, is nothing but Light/consciousness, 
or, to put it differently, Light/consciousness is the unique cause of the appearance of an 
entity. The siddhdntin answers here the objection of a purvapakfin according to whom some 
other cause independent of Light/consciousness, such as the latent dispositions (vasand), may 
explain this shining, or cognition, whether true or erroneous. For, if we try to reconstruct 
the objector’s argument, why does one see a snake, and not a garland, in a rope? In other 
words, why are things known in a particular way, sometimes differing from one individual 
to another? The objector would answer that one’s own vdsanas produce the erroneous cogni
tion as well as the fear it involves: the latent impression of a snake lies in us, along with the 
disposition of fear, when conditions are brought together, this latent impression makes the 
snake appear in our consciousness, instead of the rope, and this implies the correlated terror. 
The siddhantin's refutation follows the same fundamental assumption: the cognition (hence 
the existence) of an object necessarily depends on consciousness. In other words, conscious
ness is both luminous in and of itself (svaprakafa) and object-illuminating (arthaprakafa) (cf. 
IPVI 3, 6-7). The opponent who would have recourse to vdsanas (presumably removed from 
present sentience) as the cause of this cognition would have to admit that vdsanas themselves 
are ultimately not different from consciousness. The reference is probably to Buddhists (par
ticularly the Vijnanavadins; see n. 666) and Vedantins, who take beginningless avidya, or, 
what is the same thing, beginningless dispositions, to be the cause of the illusory phenome
nal world. As emphasized, here, in YR’s commentary, the Trika viewpoint reflects its main 
postulate: the absolute freedom of the Lord. It is this divine freedom that makes all entities
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Thus, it is only T  (aham) — who am essentially consciousness (cit- 
svarupa) — who appear [in fact] through the opposition of cognizer and 
object of cognition;710 but this real form [viz., the absolute T] does not 
appear [to the bound soul]; it is merely unreal difference that displays 
itself.

Since [Light as] the true essence (tattvika) [of things] is not thus dis
played, error has here been represented through the metaphor of dark
ness. 711

Karika 31

Once the conceit that locates the non-Self in the Self712 has arisen, there 
arises the conceit that locates the Self (atmabhimana) in the non-Self.713 
In explaining this, the author affirms the doubly delusive form of error:714

31. It is darkness upon darkness,715 it is a great ‘pustule upon a 
boil’, 716 to think that the Self is located in the non-Self — the body, 
breath, etc.717

appear, i.e., that makes them known and knowable. Diversity is the expression of the Lord’s 
freedom, and there is nothing that is not he (cf. TA I I 16, n. 708).
710This is the first occurrence of the pronoun aham itself — a notion that is at the core of 

Trika speculation.
711 Same phraseology in YR ad PS 25.
712That is, in terms of ¿ankara’s Advaita, the superimposition (adhydsa/adhyaropana) of the 

non-Self on the Self.
713Cf. YR ad 60, who develops the notion of the superimposition of the Self on the non-Self, 

whereas, in YR ad 61, apumatvakhydti, ‘the [mistaken] cognition (khyati) that [the Self] is 
incomplete’ stands for atmany anatmdbhimdnah.
714The reasoning resembles greatly that of Sankara on the notion of adhydsa/adhyaropana 

(abhimana = adhydropana); cf. Upade/asahasri 51: avidyd nama anyasminn anyadharmadhyd- 
ropand, ‘Nescience is [defined as] the superimposition of the qualities of [one] thing upon 
another’. The adhyasa involves always two aspects — tasminn atad/atasmin tad, ‘not that in 
tha t/that in not that* — and PS 31 deals with the second aspect, which is the contrary of the 
first, as clearly stated by YR ad loc.: atadrupye tddrupyapratipattih, ‘The apprehension of a 
thing as having such and such a form in [reference to an object] not having such and such a 
form’.
715Silbum translates timira as ‘troubles de la vision’. Better to reflect the coherence of the 

text, we take timira here as a synonym of andhakdra of the previous karika; see also ka. 25. 
It is the commentary that plays on the double entendre of timira.
716We borrow the idiom from Barnett.
717dtmamdnitva — i.e., when that which is the non-Self (anatman), the body or vital breath, 

is taken to be the Self. Cf. YR ad PS 53 and 60. Cf. ¿SV I 2: evam atmany andtmatdbhima- 
narupdkhydtilak$andjndndtmakam jnanam na kevalam bandho yavad anatmani ¿arirdv atmatd- 
bhimdnatmakam ajnanamulam jnanam api bandha eva, ‘Thus, that [limited] knowledge, which 
is really ignorance in the sense that one is not aware that the non-Self [has been] erroneously 
superimposed on the Self, is not alone bondage; [as well] that [limited] knowledge, which 
is rooted in the ignorance whereby the Self is superimposed erroneously on the non-Self, 
viz., the body, etc., is also bondage’. At this point in his demonstration, K$emaraja quotes
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In the first place, the darkness that is nescience (akhyátitimira) 718 has 
resulted in the imposition of insentience, appearing as difference, onto 
entities that are in reality but one consciousness, such that those entities, 
which are not different from one’s essential Self (svátman), are yet dis
played as different from i t  Hence nescience, which is like darkness, is 
called ‘darkness’ (timira) [metaphorically].

As the one and only moon appears double due to [the disease called] 
‘line-darkness’ (rekhátimira) [viz., diplopia], situated in the eye, such that 
one concludes: ‘There are here two moons’, so likewise does the double
vision that is nescience (akhyátitimira) make each and every object appear 
as if it had the form of non-Self, through [the principle of] difference, 
though [in truth the objective world is] one only and shares the nature of 
one’s essential Self.719

In this situation, another darkness ensues — a delusion engendered 
by a delusion — [it is as though] ‘a pustule grew upon a boil’.

Now, as regards (yat) ... the Self [which is] thought [to be lo
cated in the non-Self] (átmamánitvam) [we say]: once the ubiquitous 
objects [of our normal experience] have fallen victim to insentience — 
their nature as consciousness (citsvarúpa) having been abrogated by not 
recognizing [their identity with the Self] — from among them, on one or 
another insentient [object] occupying the field of the knowable, such as 
the body, or breath, etc., now seen as other than the Self, is [superim 
posed], according to the principles of ordinary cognition, the  belief tha t 
this is the Self (átmamánitva) — or, [in general,] the apprehension of a 
thing as having such and such a form in reference to an object not having 
such and such a form — as, for example, when one asserts ‘I am thin’, ‘I am 
stout’, ‘I am hungry’, ‘I am happy’, ‘I am nothing’720 — so many assertions 
that [according to us] are outrageous [that is, fly in the face of common

SpK III 14 (symmetrically, in his commentary to SpK III 14, K?emaraja quotes ŠS I 2), which 
defines the condition of the pašu, the fettered subject, thus explaining how the non-Self, the 
body, etc., is taken to be the Self: by metonymy, the body represents the innumerable ideas 
(pratyaya) of which it is the substratum, and by ‘ideas* one has to understand words, as well 
as their corresponding objects, exclusively apprehended in their relation to the ego, as shown 
by the Márkandeyapurána XXV 15 (quoted by SpN III 14): táteti kiňcit tanayeti kiňcid ambeti 
kiňcid dayiteti kiňcit/mameti kincin na mameti kiňcid bhautam saijidham bahudha má lapetháh/ ,  
‘Do not indulge ceaselessly in material associations, saying sometimes “O father”, sometimes 
“O my child”, sometimes “O mother”, sometimes “O beloved”, sometimes “This is mine”, 
sometimes “This is not mine.” * As stated by the káriká itself, it is precisely the 'rise of ideas’ 
(pratyayodbhavah) that makes one who is essentially pure and autonomous consciousness 
lose his independence (asvatantratám eti). Similarly ŠS II 8: šariram havih, ‘Oblation is the 
body’, refers to the error that consists in taking the body to be the Self, and which has to be 
reduced to nothing in the fire of knowledge, in the way the oblation is consumed in fire; see 
ŠSV ad loc. Cf. BSBh I 1 and ÁŠ 1 13 and 15.
7,8See ká. 25 (ajňánatímira) and YR ad PS 30.
719See PS 25 and n. 638.
720A reference to the Buddhist idnya?
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sense].721
Now, if it is objected that such an [experience, which is an] outrage to 

common sense exists [even] without postulating the conceit that locates 
the Self [in the non-Self], let it be so as regards such phenomena as “blue” 
and “pleasure”. 722

O r723 even if we could avoid referring to it [viz., the notion of abhi- 
mana] in all cases,724 still there is, through the notion of [being associated 
with] a Self, the unction of ipseity sprinkled on this or that insentient ob
ject, such as the body, etc., itself nothing but a lump of clay.725 On the 
other hand, in the case of phenomena such as “blue”, “pleasure”, and so 
on, the attribution to them of a lack of relation to the Self [can be un
derstood only] through the notion that they are related to nothing but 
themselves.726

The situation [that we have just described] is nothing but the round of 
existences in its full and lamentable form, for what drags the fettered souls 
[into the round of existences] is that very injury inflicted [on the Self]727 
by the dualities [of pleasure and pain, etc.], brought into play through 
such conceits [as have been displayed in the preceding analysis].

721 ativaidosa. The syntax is: ya t... amamanitvam  ... etad ativaiáasam.
722Viz., ‘such an objection should also apply to the internal and external objects of experi

ence* — an objection which we answer by saying that, on the contrary, it is difficult to do 
without the notion of superimposition as regards “blue” and “pleasure**, because, according 
to you (might the objector be a Naiyáyika?), such qualities as “blue** and “pleasure** cannot 
exist in the absence of a substratum, which, in this case, is a Self. Perhaps implied is the 
Nyáya position that most cases of error such as that of the ‘red crystal’ may be accounted for 
without referring to átmábhimána, ‘superimposition of the Self on the non-Self, but even the 
Nyáya, says YR, adopts this notion in the case of the internal and external qualities of the 
Self.
723We understand this continuation of the argument as again directed to the Naiyáyikas, 

whose doctrine has been reformulated in terms more congenial to the Trika (ahantá/idantá, 
ahantárasábhiseka). But, another possibility might be that the former clause is addressed to 
a proponent of the Sámkhya, whose notion of buddhi and ahañkára does indeed appear to 
conflate the conscious principle with the inert principle; the latter half might conceivably 
be addressed to a Buddhist, possibly a Vaibhásika, whose notion of svalaksana appears to 
attribute an untoward ‘thatness* to fleeting and self-referential experiences.
724Lit., ‘Or even, (let it be admitted thatj there is no (such notion] in any case*. Note that, 

probably, the comma and the semi-colon introduced by the KSTS ed. should be interchanged: 
the semi-colon after astut the comma after bhüt Anyhow, in the corrected text presented in 
this volume, we have not maintained punctuation marks other than dandas.
725Same image of the unction of ipseity temporarily sprinkled on an insentient object (ahan- 

távyavasthárosábhifikta) in YR ad 8.
726idantayá — lit., ‘through the notion that they are nothing but “this** *. That is to say, ac

cording to the Vaibhá$ikas, although there is no “Self* to serve as substratum to the unending 
series of cognitions, each cognition is momentarily distinguished from the next, and at that 
moment is endowed with idamá, ‘thatness*. Thus the Trika answers both the Sámkhyas (‘you 
do nothing but reformulate our notion of ahantá “I-ness** *) and the Vaibhá$ikas (‘you do 
nothing but reformulate our notion of idantd “thatness** *) — and the result in both cases is 
the same: 'this world is lamentable’ (e¿a eva samsárah éocaniyoh).
727abhigfiátah.
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As has been said by the yogini Madalasa in the Markandeyapurana:

The chariot is situated on the ground, and the body is situ
ated on the chariot, and in the body is situated yet another 
spirit (purusa) [i.e., the Self). Yet no one thinks of the earth 
as ‘mine’, as one does with his own body. Such extraordinary 
delusion!728

Karika 32

Having established that, in this way, one binds one’s [true] Self with false 
mental constructs by failing to recognize that Self,729 the master now says:

32. How strange it is that one envelops one’s Self with notions 
such as the body, or the vital breaths, or with concepts belonging 
rather to the intellect, or with the expanse of the Void730 — just as 
does the silkworm with its cocoon!731

728Markandeyapurana XXV18. This is a development of the ancient parable of the Self riding 
in the chariot being the chariot-driver, the mind (manas) the reins, the senses (indriya) the 
horses, the objects of sense (vifaya) they range over; see KaU I 3, 5. Once the first level of 
error has taken place, that is, once the entities constitutive of phenomenal reality have been 
taken to be different from the Self, earth, chariot and body are but mere substrata for the 
Self, i.e., they are objects equally insentient. Nevertheless, in a second phase, the limited 
subject identifies himself with the body alone, whereas he should identify himself with all the 
objects of the universe, thus recognizing that there is no object of the world that is different 
from the supreme Self, which is both transcendent and immanent. It is noteworthy that, in 
the same context — the definition of the paJu as he who takes the body to be the Self — SpN 
III 14 quotes a verse borrowed from the same chapter of the Markandeyapurana (see n. 717). 
See also PS 39, which explains the reverse process, in which the two errors are successively 
dispelled.
729 okhydtivoidt — cf. ¿S 1 2: jndnam bandhah, ‘[Limited] knowledge is bondage’.
730‘Sky’ (nabhas) here metaphorically for the usual 'Void* (iunya) — see below, prapanca 

may also be somewhat ironically intended — the marvellous extent of different speculations 
on emptiness. This enumeration of the four main modes of conceiving the Self agrees with 
that of IPK I 6, 4, £SV I 1, and PHvj- 8 (see n. 661 and Appendix 14, p. 338). As made 
d ear by the Virupdksapancddikd 3, quoted in PM 19 (p. 54), those four main modes of 
conceiving the Self (namely, body, breath, buddhi, the Void) are nothing but realizations of 
‘egoity’ (asmitd), as opposed to ‘ipseity’ (a/iamd), which is the experience of the true Self; note 
that the Virupdksapancdiika adds to these four, objects of sense and the senses themselves: 
sampanno ’smi kfio  ’smi snihyattaro ’smi modamdno ’sm i/ prdnimi ¿unyo ’smfti hi $atsu pade$v 
asmitd djrs\a//.
731 An echo of this discussion is to be found in PS 51, as shown by YR ad loc. Relying on the 

commentary, and thus agreeing with B. N. Pandit (PS: 39), we propose translating jdlakara, 
l i t ,  'net-maker*, as ‘silkworm*, rather than as ‘spider’, as do Barnett and Silbum. For, not 
only does YR gloss jdlakara as kpni, whose primary meaning is ‘worm*, but the detailed 
description of the entire process better suits the silkworm. Although not suggested here by 
YR, the metaphoric meaning of jala, 'deception*, ‘illusion*, ‘magic’, could also be implicitly 
intended here (cf. APS 30).
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Once [the unity of] consciousness has been cast aside in failing to rec
ognize the Self, each and every cognizer envelops his Self, though [it is 
in truth] pervasive, with the bindings732 of mental constructs which arise 
from himself. How? The master explains this by saying: ‘the  body, e tc .’.

[These mental constructs are:] notions (vimariana) of body and vital 
b reath  [as the one and only Self]; concepts (jndna) p roper to the in 
tellect, that is, the determinate cognition [or ascertainment] [of pleasure 
and pain, etc.]; and the expanse (prapanca), that is, the proliferation of 
[speculations on the] Void (nabhas).

w ith [notions] such as ... (yogena) means ‘by relating [his Self] to 
mental constructs such as the body, etc.1 — for instance, saying: ‘I am slim, 
fat, beautiful, wise*.733 — Thus do feeble-minded persons, children, and 
women, and, indeed, cultivators [who are absorbed only in their physical 
labour] take their body to be the Self, on the strength of their own under
standing,734 and, in so doing, deem themselves discerning,735 at least to 
some extent. [But, we say,] the body perishes here and now; how can it 
be the Self?

On the other hand, those who take the vital breath to be the Self,736 
thinking: ‘It is I who am hungry and thirsty’, may deem themselves a bit 
[but not much] more discerning!

[To which we reply:] now, both the body and the vital breaths are as 
insentient as is a lump of clay, etc.; how could either of them be the Self?

So, MTmamsakas and others,737 [who think that the assertions:] ‘I am

732niga<jla.
733Those who say: ‘I am wise* are those who take the buddhi to be the Self.
73AsvavikalpencL
73Svivecakammanya — Philosophically, this unsurprising position is just that adopted by 

the Carvaka school of thought. Cf. SSV I 1, quoted n. 661, and PHvj- 8: caitanyavidisfam 
dariram atma id carvdkah, ‘The CSrvakas say: “The Self is identical with the body endowed 
with consciousness." ’ On the Carvaka doctrine, see Mahadevan 1974: 79-86: ‘The Carvaka 
does not deny consciousness, but only that it is real independent of the body. When the 
elements come together in a particular mode to form an organism, consciousness (mind or 
soul) appears in it. Consciousness, thus, is an epiphenomenon, an after-glow of matter, it 
is a function of the body. [...] when the elements combine to form an organismic pattern, 
consciousness emerges, even as the intoxicating quality appears in a mixture of certain in
gredients, none of which, taken separately, possesses it, or as the red color is produced from 
the combination of betel leaf, areca nut, and lime, none of which is red. That there is no soul 
apart from the body is evidenced by the fact, says the Carvaka, that consciousness perishes 
with the body’. Note how the objector [?1 reverses the argument in YR’s commentary.
736That is, inasmuch as vital breath is the prerequisite of all sense experience. Here YR’s 

exposition differs from that of ka. 27: there, he was referring to a philosophical school, the 
Pranabrahmavadins, here he alludes to the ordinary, almost trivial, experience of breathing.
737Here, YR comments upon dhijnana, lit., ‘cognition of the intellect’, of the karika. ¿SV 

1 1 (quoted n. 661) and SpN I 4 identify those who take the buddhi, or the act of cognition 
proper to the buddhi, to be the Self, respectively, as the Yog§caras, and as both the Yog§c5ras 
and the MTmamsakas. According to PHvf 8 (quoted in Appendix 14, p. 338), which gives a 
more complete account of this position, they are Yogacaras, Naiyayikas and MTmamsakas,
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happy’, or i  am sad’, mean that it is the Self who feels pleasure and pain, 
show even greater discernment, for they take the subtle body to be the 
Self.738

[But, we reply,] how can affectations of the intellect,739 such as plea
sure and pain, be said to be the Self?740

Hence the partisans of the Void741 assert that the Self [is rather to 
be found] where there is an [utter] absence (abhava) of mental construct
— whether it be that of body, vital breath, or intellect. Thinking that 
‘whatsoever appears, I am not that’, they maintain that the Self is but that 
Void, defined as the absence of any [cognizable] content whatsoever,742 
whose essence is the negation of all [definite cognition]. [This Void] is 
expressed here by the term ‘sky’ (nabhas).

But there is another ‘Void’ (iunya) — that of the Brahmavada743 —

each school developing its own views on the way buddhi stands for the Self. It seems likely, 
therefore, that here, the ‘etc.’ refers to YogScSras and NaiySyikas.
738The MTmamsakas’ purpose is to disclose the rationality inherent in the law of karman: 

the doer and the experiencer are one and the same person, even if the fruits of his acts 
are experienced after some delay, in another birth even. Therefore, they postulate a ‘soul’, 
puryastaka, which transmigrates from one birth to another. Thus the puryastaka, composed 
of eight elements, among which the subdest is buddhi, both acts and experiences the fruits 
of its actions, in the form of pleasure and pain. SpN I 4 presents a similar exposition of the 
MTmamsaka view of the Self (see n. 740). In addition, it shows that such a view, although 
not fully satisfactory, implies its own completion. In effect, to consider the Self as the expe
riencer, or the T , o f ‘1 am happy’, ‘1 am sad’, is undoubtedly a progress with regard to those, 
Carv&kas and the untutored, who take the body to be the Self, and thus know only ‘1 am 
thin’, i  am fat’.
739buddhidharma — here, buddhidharma appears to be understood in the sense of buddhyu- 

padhit ‘extrinsic affectation of the intellect* (and not in the sense of the eight buddhidharmas: 
dharma, jnana, vairagya, aiivarya, and their opposites), since pleasure and pain are so char
acterized in Trika texts — cf. PHvj* 8, SpN I 4, or YR ad PS 27. SpK I 4 and SpV ad loc. speak 
of [buddhyjavasthd.
740 It may be interesting to compare this passage with Ksemaraja’s refutation — from the 

Trika point of view — of MIm&msaka doctrine, ad SpK I 4: aham sukhl ca duhkhl ca raktaf 
ca ityddisomvidah/ sukhddyavasthanusyute vartante ’nyatra tdh sphutam/ / ,  ‘ MI am happy, I am 
sad, I am devoted” — these and other cognitions have evidently their basis in some other 
[substratum] (anyatra) threaded through the states of happiness, etc., [like jewels on a neck
lace, or flowers on the string of a garland]’; note that SpN I 4 glosses sukhddyavasthanusyute 
of the ka. as: antahsraksutrakalpataya sthitet ‘which is like the cord within [and binding to
gether] the garland of flowers’; cf. YR ad 34 and 35; on the MTm§qisaka position on the Self, 
see Appendix 16, p. 340.
741 ¿unydbhimanin — the same examination of the iunyavada is at issue in SpK 112-13 and 

SpN ad loc., which treats the matter thoroughly. See Appendix 17, p. 341.
742Lit., ‘as the absence of any display’.
743It is a second version of the i unyavada that is at issue here, namely, that of the Advaita, 

interpreted according to the Traikas. The difference appears to be but a question of method
— Buddhists say that the Void is the Void, namely, that it is apprehended only as such, 
whereas Advaitins want to particularize it, as it were, by distributing it over several acts of 
negation, in keeping with the formula ‘neti netf. Thus it seems that YR wants to associate 
the Advaitins to the i unyavada while distinguishing them from the Madhyamikas, by taking 
recourse to a literal reading of ‘neri nea’, which seems to pluralize the notion of Void.
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whose partisans maintain that, in the process of meditation Csamadhana), 
when it is realized that ‘here is another absence Ofunya) [that] is not my
self, they then posit that other absence as the Self,744 in accordance with 
the formula ‘not this, not this’; 745 this amounts to giving up one partic
ular Void and grasping [in its place] another, in series, as the essence of 
the Void.

These [latter speculations] have been characterized as ‘the expanse 
of the Void*746 in the karika.

Furthermore, because they have not determined the nature [of the Self] 
to be consciousness, those ascetics (yogiri) who take the Void to be the 
Self — themselves insentient747 and confused, immersed as they are in 
the cave of deep sleep — fetter the Self with insentience, the Self that is 
essentially consciousness.748

744‘When, at the moment [or in the process] of meditation (samadhana) [...]’: here, the con
cept of abhavasamadhi, ‘absorption in the Void*, that the ¿aivas ascribe to such ‘nihilists* as 
the Vedantins and the Madhyamikas, is referred to and refuted, as is also done in SpK 112-13, 
SpN and SpP ad loc. Same argument in SpN 112-13: tvadjiam avijneya [avastha] avijneyatvad 
vaktum aiakyety ucyatam i unyeti tu kutah, ¿unyatapi cayavad bhavyate tavad vikalpollikhitatvad 
asau vijfieyaiva [emending vijnaiva to vijneyaiva], i f  this state [named vacuity] is unknown 
to people like you, it should be said that, on account of its unknowability, it is impossible 
to express it. Then why call it Void? Even vacuity, as long as it is conceived, is indeed 
knowable, inasmuch as it is conceptually delineated’.
7A5neti neti. See Appendix 18, p. 342.
746SpN 1 12-13 (Kaul Shastri: 28) denounces it as an ‘unfathomable abyss of supreme delu

sion’ (agadhe mahamohe) into which the ¿unyavadins throw themselves and others.
747Cf. SpK I 13a: atas tat kftrimam jneyam sausuptapadavat [...]/, ‘Hence, that [viz., non- 

being (abhava)] should be considered a factitious [state] similar to deep sleep’; in other 
words, the abhavasamadhi is taken to be a state of naught and insentience only in a hyperbolic 
or transitory sense, as is the case with deep sleep. For when one awakes from deep sleep, one 
knows that he has experienced, adventitiously, that state of naught and insentience; cf. SpN 
113a: ato mohavasthaiva sa kalpita tatha smaryamanatvat sa cdnubhuyamanatvad anubhavituh 
pramatur avasthatprupasya pratyuta sattdm avedayate na tv abhavam iti, ‘Hence, that state of 
insentience is but a presumption (kalpita), since thus it is recollected (smaryamana). On 
the contrary, the fact that such a state is experienced attests to the existence (satta) of the 
experiencer (anubhavitp), of the cognizer (pramatp), who is the substratum (avasthatf) of that 
experience, and not of any non-being (abhava) [or Void]’.
748The experience of the Void remains an intelligible experience (pratipatti), which the 

yogin thus construes, after he has emerged from samadhi: ‘I was profoundly unconscious’ 
(gddhamudho ’ham as am). Therefore the experience is not possible without an experiencer, 
that is to say, without consciousness itself. Insentience cannot as a consequence characterize 
such an experience. Thus the Trika has formulated three objections against the iunyavada: 
1) Taking the Self as a Void, defining it negatively, amounts to a regressus ad infinitum, for 
this involves the aporia that the object negated has by that fact been admitted. 2) Taking 
the Self as a Void implies its insentience. 3) From the Trika perspective, it is impossible 
to conceive the all-vibrating and fulgurating Self or consciousness as inert and insentient. 
On this argument as to the intrinsic dynamism of the Self or consciousness and the correl
ative principle of its sovereign freedom, see YR ad 27: ‘In both these [doctrines, though 
the conscious principle has been formulated as supreme], what has not been recognized is 
the freedom (svatantrya) of that conscious principle which, endowed with life, becomes the 
[efficient] cause of the construction of the universe’; see also K$emaraja’s discussion on the
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How strange! — that is, how astonishing this all is! Moreover, how 
absurd! This would never happen of its own accord!749

And here the master gives an example: ‘[...] w ith its cocoon, e tc .’. 
Just as the silkworm, that is, a certain kind of worm, after making its 
cocoon, namely, an envelope formed of its own saliva, envelops itself on 
all sides, that is, binds itself with a view to its own death — for, later on, 
it there dies — so likewise does one who considers the body, etc., to be 
the Self, bind his own Self with his own thought-constructs, that is, with 
thought-constructs such as T  or ‘mine* that he himself has made.

As Buddhists say:

Where there is Self, there is thought of an other. Attachment 
and hatred arise from distinguishing the Self and the other. 
Compounded of these two [opposed ideas], all vices arise.750

Karika 33

How is this great delusion (mahdmoha) then dissolved, in itself difficult to 
fend off,751 which arises when the body, etc., is taken to be the cognizer? 
To this question, we answer: it is the freedom of the Lord only that is the 
cause [of such a dissolution]. The master says:

33. One should unveil752 his proper Self by a discipline th a t aims 
a t m anifesting the m ight of Self-knowledge. Thus does the Supreme 
Siva extend [within our sphere] his play m ade wonderful by [the 
a lternation  of] bondage and libera tion .753

[The compound svajndnavibhavabhdsanayogena is analyzed as follows:]
Self-knowledge (svajnana) here means the ‘awareness (avagama) of 

Selfs own freedom* — that Self whose distinctive feature is consciousness;
the m ight (vibhava) of that Self-knowledge means the ‘flourishing (sp/u- 

tatva) of [the acolyte’s] own freedom’, in the marvelous form of supreme 
ipseity, as his conscious form (cidrupa) [becomes evident] as he sloughs

same questions in SpN 1 12-13.
749Namely, it can be explained only in terms of delusion, that is, in terms of our notion of 

abhimdna.
750Pramanavdrttika, Pramanasiddhi 219, according to Vetter’s edition (=  221 in Pandeya’s 

edition). Note the inversion of the first two words in YR, who reads saty atmani instead 
of atmani sad. The identification is due to Birgit Kellner and Seishi Karashima, whom I 
thank. Prof. Raffaele Torella has drawn my attention to the fact that the verse is quoted 
anonymously in the Abhisamaydlamkdrdloka by Haribhadra (ed. Vaidya: 303, 545).
7S1dumivdra — cf. YR ad 18, where the hexad constituted of mayd and the five kancukas is 

also said to be dumivdra; see also, at the end of the passage, the absolutive: ... nivdrya.
752These two kSrik&s are symmetrical: veftayate, in k5. 32; udve^tayet, in ka. 33. The 

second hemistich of 33 is intended as a conclusion to both 32 and 33.
753See PS 60, n. 1039.
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off the conceit that takes the body, etc., to be the Self (dehadyabhimana). 
Then he knows: ‘I am a uniform mass of blissful consciousness, [hence] I 
am free’. 754

The m anifestation (bhasana) of that might that is nothing but the free
dom of consciousness means illumination [namely, of the acolyte who] 
has located in his own Self everything that had been heretofore wrongly 
considered as external to it, saying [as it were]: This might is all mine*.755

The discipline (yoga) aiming at this manifestation means the fixation 
of reflection on the Self that results from such a program of such deter
mined practices.756

Thus, by a discipline tha t aims a t m anifesting the m ight of Self- 
knowledge, one unveils757 his proper Self — that Self, whose nature is 
consciousness and is not subservient to anything else.758

[By ‘one unveils’ is meant that] the Lord himself unfastens him who 
had been made fast in the chains that consist in considering (paramarsana) 
the body, vital breaths, subde body or the Void [as the Self], that is, now 
removes what had covered him, by making him aware of the truth: ‘I am 
consciousness, I am free’. 759

Thus, the veiling of the Self that is the body, etc., which had come 
about through failing to recognize the Self as such, perishes now due to 
the power of recognition (khydti),760 inasmuch as the fault [viz., the wrong 
identification with the body, etc.] is such insofar as it is made up from 
one’s own thought-constructs, as has been stated by the revered author of 
the Tantrasdra:

One becomes the Lord (pari) instantly — his self nothing but 
consciousness and his body nothing but the universe — through 
reasoning, whereby is obtained a firm conviction wholly other

754 cidanandaikaghanah svatantro ’smi.
755Quote from IPKIV 12: sarvo mamdyam vibhavah, which occurs again in YR ad 51 (avat.).
756evamparidUanakramena.
757udveftayate — udvestayet, in the ka.
758This statement expands upon the preceding nija, ‘own, proper’. Consciousness is 

autonomous, in the sense that it is self-caused; it is not an effect, rather, it is the only cause of 
whatever exists. Or, as say the Advaitins, the language of cause and effect, being vydvaharika, 
cannot be used to describe the ultimate principle, which is ‘without beginning*.
759caitanyasvarupah svatantro 'smi.
760Here we note the only occurrence in YR’s commentary of the positive term khydti, plainly 

and perhaps even playfully contrasted with akhyati. The contrast suggests that khydti is to 
be taken in the sense of pratyabhijhd, whose antonym a-pratyabhijnd is not attested. Cf. PHvf 
4, where the following verse, of unknown provenance, is cited: akhyatir yadi na khydti 
khyatir evavadifyate/ khydti cet khydtiriipatvdt khyatir evdvadijyate, ‘If non-manifestation does 
not manifest [itself], then “manifestation” alone remains; if it does manifest [itself], then 
manifestation alone remains, because [the non-manifest] has the shape of the manifest*. The 
rhetorical model here is perhaps the upani$adic 'purnam adah purnam idam/  purndt purnam 
udacyate/ purnasya purnam ddaya/  pumam evavadisyate (BAU V 1,1)* or the ubiquitous £aiva 
‘naprakadah prakddate\
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than the [false] conviction of the bound soul, [in the habit of] 
asserting [confidently:] ‘I am inert’, ‘I am bound by my acts’,
‘I am impure’, ‘I am governed by another’. 761

But why does the Lord both bind and liberate? The master says: ‘Thus 
[does the Supreme Siva extend his play m ade wonderful by (the al
ternation  of)] bondage, etc .’.

Thus (id), i.e., through the process expounded earlier, the free Lord, 
the Supreme Siva, whose distinguishing feature is that the uniform mass 
of blissful consciousness of which he is composed cannot be perfected,762 
creates bondage, establishing himself in the capacity of cognizer by means 
of the body, etc. — whereupon failure to recognize [one’s own identity 
with the Self] is made to appear through his playful habit that essentially 
consists in concealing his own real nature, thus covering over his own 
nature.

Similarly, mutatis mutandis (punah), having suppressed the bondage of 
cognizing by means of the body, etc., through the process of revealing the 
knowledge he has of his own Self, he liberates (mocayati) himself of his 
own free will.

Thus, in two ways, he extends, or he spreads [before us], his play 
(krida), his sporting (khela), m ade w onderful by [the a lternation  of] 
bondage and liberation, that is, made marvelous by bringing out the 
essential nature of the transmigrating world and of liberation (apavarga) 
— [all the while] thinking to himself: ‘Alone, I do not rejoice’. 763 For 
this is the very essence of the deity that, while remaining fixed in his own 
nature (svaruparupah sari), he displays himself everywhere as the principle 
of experience itself, whatever state [or condition] he may assume. And 
this is precisely his freedom.

Karika 34

And it is not just that [freedom or play that is the issue], inasmuch as any 
other particular state, to the extent that (eva) it reposes in its own form 
[i.e., appears as such], is [also] made to appear (avabhasyate) by the Lord. 
The master says:

34. Creation, m aintenance and dissolution, as well as waking, 
dream  and deep sleep, appear against [the backdrop of] the Fourth

761 Tantrasara IV (p. 32).
762pumaciddnandaikaghana — li t, ‘whose uniform mass of blissful consciousness is already 

perfect/complete*.
763ekdkl na ramamy aham — cf. BAU I 4, 3: sa vai naiva reme, tasmad ekaki na ramate, sa 

dvitiyam aicchat.
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ab o d e .764 Nevertheless, the  Fourth abode does not appear as covered 
over by th em .765

Now, whether it concern creation and the rest from the cosmic point 
of view, or particular states, such as waking and the rest, that apply to the 
cognizer under the dominion of mâyâ, in either case, these states appear 
against the [backdrop of the] Lord, a mass of bliss (ânandaghana), that is, 
against the Fourth abode (turîye dhâmani), namely, the Fourth (caturtha) 
state consisting of nothing but perfect ipseity ipûrnâhantâ).

Reposing there as they do, such states nevertheless acquire a formal [ly 
independent] existence,766 [i.e., appear to exist] as external to it, when re
garded from the perspective of the [limited] cognizer, himself constructed 
[by the Lord's power of mâyâ].

That which does not appear (na prakâsate) against the backdrop of 
the Supreme Lord does not appear externally either. Thus [the ¿ivasütra 
states]:

Like sesame oil, the Fourth state is to be sprinkled over the
three others.767

764The kârikâ establishes the correspondence between the macrocosmic (creation, etc.) and 
microcosmic (waking, etc.) states. Kârikâs 34 and 35 of AG’s PS correspond to APS 31: tri- 
bhir eva vidvataijasaprâjnais tair àdimadhyanidhanâkhyaih/ jàgratsvapnasusuptair bhramabhü* 
taid châditam turyam//. As observed by Mahadevan (1975: 21), it seems that srçtisthiti- 
samhàra, ‘creation, maintenance and dissolution’, are paraphrases of àdimadhyanidhana, ‘be
ginning, middle and end’, in apposition with vidvataijasapràjna, in APS 31.
765... for it is the force behind their appearance. From the grammatical point of view, two 

interpretations of the last line (tathâpi tair navjtam bhàti) are possible, dependent on whether 
cnjtam  is construed with the subject phrase or as a part of the predicate (=  na bhàty avjttam). 
Silbum adopts the first possibility: ‘Pourtant (ce quatrième) ne se révèle plus lorsqu’il est 
recouvert par ces (diverses conditions)’. We prefer the second as does YR. The negation then 
includes àvftam  rather than excludes it. The ambiguity of the verse is perhaps not foreign to 
AG’s purposes, for reading it in one way expresses the standpoint of the padu, and in the other 
that of the Lord. The latter interpretation is supported by Râghavànanda's Vivarana (p. 18) 
on the slightly different form of the kârikâ in ÀPS (kâ. 31, quoted above): bhramabhütair iti 
jâgradâdinâm mithyâbhütatvân na vastutais turyam tiraskftam ràhunevâdityah, ‘By saying [that 
the three anterior states] “have become illusion”, it is meant that, since waking, etc., are false, 
the Fourth state is not in reality concealed by them — as is the sun by Ràhu’. châditam, here, 
is to be read in relation to bhramabhütais, so that châditam assumes in effect the meaning of 
achâditam — if the Fourth state is concealed by something unreal, it is in fact not concealed. 
Cf. Â i I 5, quoted n. 769, and MM 61: yogf jâgarasvapnasauçuptaturiyapajvaparipàtim/  citrâm 
iva manimâlâm vimardasütraikagumphitâm udvahati, ‘The yogin wears, like a marvelous jewel* 
garland [that is, like a rosary], the articulated sequence of [states of consciousness]: waking, 
dream, profound sleep, and the Fourth — strung upon nothing but the thread of his reflective 
consciousness (vimarda)\
766svarûpasattâ.
767éS III 20. Adopting here K$emaràja’s explanation ad loc.: tailavad iti, yathâ tailam kra- 

mena adhikam adhikam prasarad âdrayam vyâpnoti tathâ âsecyam/ ,  ‘ “As sesame oil” means “as 
sesame oil, gradually spreading little by little, pervades its substratum”, so likewise should 
[the Fourth state] be sprinkled over [the three others]'.
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Thus, the Fourth mode is threaded768 through all states — this is the 
supreme purport of the verse.

But ‘can for all that his essential nature be veiled there [in that Fourth 
state] by those [phenomenal states], or not?* The master answers: ‘Nev
ertheless, it [the Fourth state] does not appear to be covered over by 
them*.

And so, though covered over for the sake of [revealing] the formal 
independence [of entities in this world], [that essential nature] is still 
manifest (avabhasate) everywhere, for, being the principle of experience 
itself at the heart of each and every percipient subject, he [the Lord] tran
scends all those states. And it is not the case that, there [viz., in the Fourth 
state], he hides his own nature of plenitude (purnasvarupa) by concealing 
that [essential nature].

Thus is the abode that is £iva ever replete, in all conditions whatsoever.

Karika 35

With language taken from vedantic statements,769 the master treats of the 
nature of the three states of waking, dream, and deep sleep; and [in so 
doing] he makes known the Fourth [state], which is beyond them, though 
infused in them:770

35. The waking state  is this All, because difference is there. Dream 
is Splendor, because of the glorification there of Light. The state of 
[deep] sleep is tha t of the [pure] Knower, because it is a mass of 
consciousness; beyond there is the F ourth .771

76Hanusyuta — YR’s commentary on the next karika presents the same image. The same 
term is found in SpK I 4; see also TA X 296 (also quoted in PM 61): trayasyasyanusamdhis 
tu yadvatad upajayate/ sraksutrakalpam tat turyam sarvabhedesu grhyatam, ‘The Fourth is to 
be understood, within all the [three] different [states], as the string [holding together] the 
garland, through whose power comes into being the interconnection of [the elements of] the 
triad’. Note that MM 61 presents a somewhat different image: the string is vimaria, and the 
Fourth is one of the pearls that are there strung.
769The themes developed in ka. 35 are based on MaU 2-12, and have been elaborated by 

pre^ankarite vedantic works, such as APS 31 (quoted n. 764) and A3 I 1-29 ad M3U 2-12. 
Note that, in the same context, K$emaraja also refers to vedantic reasonings. In order to 
substantiate his gloss on 3s I 11: tritayabhokta vireia/t, ‘The enjoyer of the three [states] is 
the Lord of the heroes [i.e., of his sensorial energies] (vtreia)’, he quotes (without giving the 
source) AS I 5: trisu dhamasu yad bhogyam bhokta y a i ca prakirtitah/ vedaitad ubhayam yas 
tu sa bhunjano na lipyate/ / ,  ‘He who knows both what is said to be the object of experience 
and the subject of experience in the three states is not affected by them [i.e., by those two 
conditions], even while he experiences them’. On the reasoning, see SpK II 4b, quoted by 
YR ad 1.
770anusyuta — lit., ‘threaded through them’.
771 As to content, karikSs 34 and 35 correspond to APS 31.
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The waking state is this All (vifva),772 i.e., the cosmic ([vairàja) form 
of brahman. 773

Why? Because of difference, that is, because the sense-organs — the 
eye, etc .774 — of all cognizers operate within the fivefold domain [of sense 
objects] — sound, etc.,775 which the Supreme Lord has created as external 
to himself.776

Hence, it is one and the same brahman, [diversified] as to object and 
subject, that subtends the marvelous display of varied sensory cognition.

Hence, it has been stated in the ¿ivasütra:

The waking state is [ordinary] cognition (jnànà).777

This has been proclaimed as the cosmic state (yirâdavasthâ) of brahman.
As has been said in the £ruti:778

He who has eyes on every side, and a face on every side, who 
has hands on every side, and feet on every side, he forges to
gether with hands, with [wings] that are worthy of sacrifice, 
creating the heaven and the earth, sole god.779

772viivat here, corresponds to the vaiévdnara of MâU 3, as developed by Aà I 1-5 (which 
employs visva, instead of vaifvdnara). Senart (ChU: 69) translates vaiivdnara, in ChU V 11, 
2, as: ‘l’âme qui est dans tous les hommes’, Minard 1949 (p. 156, § 432) as: ‘Pananthrope’ 
(observing in the note: ‘Ou Pamphyle ou Pandème, si l’on entend “appartenant à tous les 
clans en commun”, comme le fait Ren. Anth. 15 n. 1*), Bouy (Â& 84) as: le ‘Panhumain’. 
The first occurrence of the notion (although not yet included in the quadripartite scheme 
expounded in MâU) appears in ChU V, which elaborates it in seven chapters (11-18); see 
also ¿B X 6 1, 9; BS I 2, 24ff., and é ad loc.
773Cf. ChU V 18, 2, to be compared with MBh XII 47, 44, quoted by YR ad 27, as well as 

by BSBh I 2, 25.
774Viz., the buddhindriyas (see PS 20).
775Viz., the tanmdtras (see PS 21).
^ T h u s ,  as stated by MâU 3 and Aé I 3, the waking subject is sthülabhuj, ‘experiences the 

gross aspect (of objectivity)’. Aà I 4 adds that not only does the waking subject, or vtiva, 
‘experience the gross’, but ‘the gross also satisfies him’: sthùlam tarpayate vifvam. It is the 
state of external cognition: bahisprajnà (MâU 3; Àé I I ) .
777$S I 8.
778And it has been said profusely in the ¿ruti. This text (ÇS X 81, 3) is one of the hymns 

to Vtévakarman. It is also found (with variants) in Kàthakasamhità [KS] XVIII 2, Vdjasane- 
yisamhitd [VS] XVII 19, Maitrdyanisamhitd [MS] II 10, 2, Athaivasamhitâ [AthS] XIII 2, 26, 
Taittiriyasamhitd IV 6, 2, 4, Taittiriydranyaka X, SvU III 3. Here, the reading (namate, samyaja- 
trair) is that of KS XVIII2. namate is also supported by Taittiriyasamhitd and Taittiriydranyaka, 
which read namati. Main variants: dhamati (ÇS X 81, 3; VS, MS, ¿vU), in the sense of ‘to 
weld’, ‘to forge’, is supported by RS X 72, 2, where Brahmanaspati ‘forged together’ (sam- 
adhamat) all things in this world; bharati in AthS. samyajatrair is found only in KS; elsewhere: 
sampatatrair, which is supported by çtS IX 112, 2, describing the blacksmith who uses the 
feathers of great birds (parnebhih éakundnàm) for fanning fire; therefore, in order to make 
sense with samyajatrair, ‘worthy of sacrifice’, we supply ‘wings’ as the implicit noun to be 
thus qualified. Note that R ad APS 6 quotes the last pada of ÇS X 81, 3. For other texts 
evoking Viraj, see YR ad 27, and n. 678.
^ ç tS X  81 ,3 .
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[As waking is the cosmic form of brahman,] likewise dream  is the state 
of brahman that is tejas, ‘Splendor’ (tejovasthä) .780

Why? The master says: ‘because of the glorification of Light’. 781 
In dreams, neither do the external sense-organs make so bold as to op

erate on their corresponding sensory domains, sound, etc.,782 nor is any
thing there attested that is external and ultimately real, such as sound, etc., 
nor is any other cause of the determinate cognition [experienced in dream
ing] to be apprehended as something external [to dream itself], whether 
slightly different [from dream], such as nescience, etc.,783 or as identical 
to it [viz., dream itself] nor can [such a cause] be established by argu
ment [when the dream is over].784 Still, everything [that one can possibly 
imagine] does appear in dreams.785

780I.e., the taijasa form of ätman/brohman, as defined by Mali 4 (and ÁŠ 1 1-5). Not only 
does the dreaming subject ‘experience the subtle’: praviviktabhuj (ÄS I 3), but also ‘the sub
tle satisfies him’: tarpayate [...] viviktam tu taijasam (ÁŠ I 4). This is the state of internal 
cognition: antahprajüä (MäU 4; AŠ 1 1). Compare the following upani$adic passages, which 
predate the formulation of the notion of tejas/taijasa and its incorporation into the doctrine of 
the ätman's quadripartition: BÄU IV 3, 9: sa [purusah] yatra prasvapiti asya lokasya sarvävato 
mäträm apädäya svayam vihatya svayam nirmäya svena bhäsä svena jyotisä prasvapiti/ atrayaip 
purusah svayam jyotir bhavati, ‘When he goes to sleep, he takes along the material (mäträ) of 
this all-embracing world, himself tears it apart, himself builds it up; he sleeps (dreams) by 
his own brightness, by his own light. In that state the person becomes self-illuminated’; and 
BÄU IV 3,14: atho khaiv áhuh jágaritadeéa eväsyai$ah/ yäni hy eva jägrat pašyaú táni supta id / 
aträyam puru$ah svayam jyotir bhavati, ‘Others, however, say that (the state of sleep) is just 
his waking state for whatever objects he sees when awake, those too, he sees, when asleep; 
(not so) for in the dream-state the person is self-illuminated’.
781 This Light is the manifesting power of brahman.
782Cf. BÄU IV 3, 11: svapnena šáríram abhiprahatya/  asuptah suptán abhicáka&i//, ‘Having 

struck down in sleep what belongs to the body, he himself sleepless looks down, on the 
sleeping (senses)’.
783For avidyä operates in the “objective” world, whereas the cause of whatever is experi

enced within a dream is to be found in dreaming itself or in the dreamer. The discussion will 
be taken up again in YR ad 48. Cf. BÄUBh IV 3, 9: the dream is circumscribed by the body of 
the dreamer, a ‘dream body’ (svapnadeha), ‘constituted of latent dispositions’ (vásanámaya), 
‘like a mäyic (or magic) body’ (máyámayam iva) — ‘svayam nirmáya’nirmánam kftvá vásaná- 
mayam svapnadeham máyámayam iva. According to Hiriyanna, Šaňkara’s máyá and avidyá 
are to be understood as more or less referring to the same thing. If a distinction is to be 
forced, one may be taken to represent the “objective” side of the phenomenal world, the 
other its “subjective” side — but the distinction itself illustrates the force of mdya, and a 
fortiori, of avidyä. In other words, bound souls are the substratum of avidyá; whereas the 
substratum of máyá is íšvara, who casts illusions on the bound souls as does a magician who 
is not trapped by it. And such is the deeply rooted effect of máyá that each bound soul clings 
to his ignorance; máyá is meant for elseone, not for íšvara.
784The passage explains in what manner the dreaming subject experiences phenomena in 

their subtle form. See AŠ II 1-5, which discusses the unreality of dream-phenomena from a 
logical perspective.
78SCf. BÄU IV 3 ,9-10: [...] aträyam purusah svayamjyotir bhavati/ /  na tatra rathä na rathayo- 

gá na panthäno bhavanty atha rathán rathayogän pathah spate na tatränandä mudah pramudo 
bhavanty athänandän mudah pramudah sjjate na tatra veiäntäh puskarinyah sravantyo bhavanty 
atha vešántán puskarinlh sravantih spate sa hi kartä, ‘In that state the person becomes self
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What is implied by all this786 is that it is he, the Lord, the luminous 
god787 endowed with his own essential nature [of consciousness],788 who 
has assumed the condition of diverse cognizers, and as if dreaming,789 
who then reveals to each cognizer in his own dream a unique universe,790 
after dividing (pravibhajya) his own Self into the marvelous diversity of 
numerous subjects, houses, cities, palaces, etc., through his illuminative 
[i.e., manifesting] [power of] freedom.

Hence, the Brahmavadins accept that the freedom of brahman is noth
ing else than dream [i.e., manifests itself as dream]. For it is stated in the 
Vedanta texts:

Dividing (pravibhajya) himself by himself and creating enti
ties of various kinds, the Lord of all, being all forms, appears 
(prakâsate) as the enjoyer in a dream .791

illuminated. There are no chariots there, nor animals to be yoked to them, no roads, but he 
creates (projects from himself) chariots, animals to be yoked to them and roads. There are no 
joys there, no pleasures, no delights, but he creates joys, pleasures and delights. There are no 
tanks there, no lotus-pools, no rivers, but he creates tanks, lotus-pools and rivers. He, indeed, 
is the agent (maker or creator)’. Note that Âè II 3, in dealing with the unreality of dream- 
phenomena, alludes precisely to this text: abhdvad ca rathàdïndm drùyate nyàyapürvakam/ ,  
‘The non existence of (dream-)chariots and the like is taught by the Sruti, accompanied by 
reasonings’.
786ata idam arthabalâd àyàtam.
7B7deva is, etymologically, the ‘luminous one’ (see YR ad 15 and 45), which suits the com

mentary as it explains prakddamdhdtmydt. Moreover, YR’s exposition agrees with the passage 
of the BÀU quoted supra, which establishes that the dreaming subject is luminous in and of 
himself, and, as such, creative.
7880 r  ‘whose essential nature is [to be] himself [viz., being pure consciousness, he cannot 

be other than himself]’.
769svapnàyamâna — note the denominative. Cf. BÀU IV 3 ,13  concerning the golden (hiran- 

maya) purusa: svapnânta uccdvacam iyamàno rûpàni devah kurute bahûni/  uteva strtbhih saha 
modamdno jaksad utevdpi bhaydni padyan/ / ,  ‘In the state of dream going up and down, the god 
makes many forms for himself, now as it were enjoying himself in the company of women 
or laughing or even beholding fearful sights’.
790asddhdrana — here, Barnett seems to understand a contrario: ‘The Lord [...] reveals to 

each dreamer a common universe’ — whereas the privacy of dream is attested by one’s own 
experience: my dreams are mine alone. To the sovereign freedom of the Lord corresponds 
the equal freedom of the finite dreamer.
791 Quoted in Vdkyapadtyaxjtti [VPvj*] I 119. The reading is vedànteçu, in KSTS and in all 

our manuscripts, except for the Wilson MS, which reads veddntisu. We have opted for the 
reading veddntesu — in any case more satisfactory grammatically. This verse is found as 
a quote in VPvj I 119 [119 Iyer = 127 Biardeau], with one variant: pravartate instead of 
prakddate. Iyer translates (p. 115): ‘The Lord of All, the All-embracing, the Enjoyer, after 
dividing Himself and after having created many different things, proceeds to sleep’. Biardeau 
has (p. 163): ‘Se divisant lui-même et créant des objets de toutes sortes, le sujet devient, 
dans le rêve, souverain de toutes choses et fait de toutes choses’ [— ‘Dividing himself and 
creating objects of all kinds, the subject becomes, in dreaming, the sovereign of all things 
and is made of all things’]. The verse seems to have been famous in the ¿aiva circles, for 
Ràmakantha quotes it — although with two variants: sarvadaktih, ‘endowed with all powers’ 
(for sarvamayah) and prapadyate (for pravartate) — in his Vivpti to SpK III 1-2 (p. 102), in
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Thus, the cause here [viz., of what is experienced in dream] is the glo
rification (mâhâtmya) of his Light alone [that is, the glorification implicit 
in his power of manifestation].

Therefore, the dream of brahman is the condition termed ‘Splendor’ (te- 
jas) [namely, ‘dream’ (in the kârikâ) refers to the luminous state of brah
man[].

Likewise, the state  of sleep is [that of] the [pure] Knower.
The state  of sleep (suptävasthä), that is the deep sleep (susupta) of 

all cognizers is called the ‘Knower’ (prâjna) ,792 meaning that it is the 
knowing state (prâjnâvasthâ) of brahman.

That is to say, in deep sleep, only the Wisdom (prajhâ) 793 of brahman

the context of the Lord’s revealing himself in dream to the yogin. Now, what is the source of 
this verse? Ramakanfha attributes it to Bhartjfhari, from which statement we may infer that 
Ramakan(ha, and probably other Kashmirian ¿aivites, considered BhartjTiari to be the author 
of the Vftti. The question that remains is whether Bhartjhari too cites the verse, or whether 
it is his own (see Biardeau [VP: 1621, who observes that the northern manuscripts attribute 
the verse to Bhartjhari himself)- Although, as observed by Biardeau (p. 163), the text 
sounds rather upani$adic (‘La résonance en est plutôt upaniçadique’), the verse has not been 
traced in the upaniçadic corpus. Taking into account three indices, it may be inferred that 
this passage of YR’s commentary on the dream state reflects the views of the Grammarians, 
whose affinity with the Trika is so marked that YR believes himself able to reformulate in 
Traika terms Bhartfhari’s positions: the three are 1) the source of the quote (VPvj 1 119 [ = 
127]; 2) die presence of the same key*term, pravibhajya, both in YR’s gloss and in the quote 
supporting it; and 3) the frequency of the dream metaphor in the VP and in its Vjm — see, 
besides VP 119 and its Vftti quoted here, VPvj-11: [...] vivartah /  svapnavisayapratibhasavat, 
‘Phenomenal manifestation is like the appearances in a dream’; VPvj I 4: ekasya hi brahmartas 
[...] svapnavijnânapurufavad abahistattvâh [...] bhoktfbhoktavyabhogagfanthayo vivartante, ‘In 
this One brahman [...], “knots” of the nature of subject, object and experience manifest, 
having no external reality, like the beings perceived in dream’. It seems indubitable, then, 
that in introducing a citation that is to be found ‘vedäntesu’, YR is referring to a commentary 
on Bhartj-hari (and, perhaps, of Bhartfhari); it follows that the ‘Brahmavadin’ whose doctrine 
is supported by the quote is a ¿abdabrahmavadin, that is, a grammarian of the school of 
Bhartfhari. Moreover, it is noteworthy that early (preiahkarite) Vedanta, the VP widi its 
Vftti, and the Trika, all have a similar conception of diversity: they hold that phenomenal 
muldplicity is not illusory, that, in its subtle form, it is the Lord’s ‘manifestation’ (pratibhâsa, 
in VP; âbhàsa, in Trika), wherein the Lord as consciousness — as in a dream — appears as 
the triad of subject, object and experience itself.
792prajna — the term is variously translated: ‘Understanding’ (Barnett PS: 731); the ‘Cogni- 

tional’ (Hume BÄU: 392); ‘wise’ and ‘intelligent’ (Bhattacharya ÄS);4 “serenely” aware* (Fort 
1990: 151); the ‘enlightened’, the ‘knower’ (Gupta Âé: 180, 181); ‘le Percipient’ (Bouy Àé: 
86). The first occurrence of the term is probably found at BÄU IV 3, 21, which describes 
deep sleep through the metaphor of the man who “knows nothing without or within” while 
in the arms of his beloved. Defining präjna, MäU 5 borrows from BÄU IV 3, 19: [...] evam 
cvàyam purusa etasmà antâya dhàvati] yatra supto na kam cana kâmam kâmayate na kam cana 
svapnam pafyati [...], *[...] even so this person hastens to that state (of self) where he desires 
no desires and sees no dream*; on the dissolution of all desires, characteristic of this state, 
see also BÄU IV 3, 21. It is the state o f ‘massive cognition’, variously termed prajnânaghana 
(MäU 5) (‘masse de pure conscience objectale’, so Bouy, p. 86), ghanaprajna (Ä£ I 1), and 
jnânaghana, as here, in PS 35.

793So generally Conze 1974; Bugault 1968 translates ‘la sapience’.
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remains, who has become thus the seed of the universe.794
[Deep sleep] is the great Void (mahasunya) ,795 where objects, etc., are 

dissolved, where root impressions796 only remain, inasmuch as phenom
enal display has vanished for all knowers, [along with] the dichotomy of 
knower and known. There, brahman remains at the very center [of all 
beings] as the principle of Knowing (prajňátrtayá).

This [condition of ‘Knower’, viz., brahman] is the substratum of the 
root impressions implicit in the display of the world’s marvelous diversity
— as blue, pleasure, etc. — that belong to every [individual] cognizer — 
as in [many] examples drawn from ordinary experience, such as that of the 
awakened one who [remembers what he] has experienced previously.797

Otherwise, had the stable798 brahman not shone forth as the nature 
of the Knower (prajňátr) in this condition [of deep sleep], by encompass
ing everything [that is knowable], wherefrom could have arisen, in the 
reawakened cognizer, the memory (smfti) of things previously experienced
— via the recall of such experience [through judgments like]: ‘just so this 
happened?’799 Nor could have arisen the experiences: ‘I slept well, 1 slept 
badly’, or ‘I [slept as though] completely senseless’.

So says Bhattadivákaravatsa:800

[O Lord, who is the Self,] if all experienced objects were not 
preserved within you by appropriating them fully, no memory, 
whereby [we are] not robbed of the things that we have [once] 
known, could possibly arise.

794Cf. MáU 6: esa sarvešvara esa sarvajňa ejo 'ntaryámy eja yonih sarvasya prabhavápyayau 
hi bhutánám, ‘This is the Lord of all, this is the knower of all, this is the inner controller, 
this is the source of all; this is the beginning and the end of beings’. From the viewpoint of 
the divine, the vaišvánara corresponds to Viraj, and prájňa to the universal Lord; cf. BÁU IV 
4, 22: sarvasya vaši sarvasyešánah sarvasyádhipaúh [...] e$a sarvešvara e$a bhútádhipatir e$a 
bhútapálah [...].
795Cf. Bháskarí ad ÍPV III 2, 12, according to which deep sleep, in which the experiencer 

is predominant, is the state of both the pránapramátf and the šúnyapramátf (pramátfpradhá-  

náyám pránasúnyapramátravastháyám sufuptávasthá) — the šúnyapramátf, who belongs to the 
category of the Pralayakalas on the scale of the seven saptapramátfs.
796We borrow this rendering of samskára from Dasgupta 1975: 263 and passim.
797Lit., ‘such as [the memory of] what has been previously experienced by the awakened 

one’.
798sthira —  cf. BÁU IV 4, 20, where átman/brahman is said to be dhruva, ‘stable*.
799Or ‘to the extent that experiences move in us [namely, that we are conscious of them], 

expressed in judgements like [...]’.
^ P ro b a b ly  another name of Bhaskara, the author of a commentary (the Šivasútravárttika) 

on the Šivasutra and of the Kaksyastotra, a hymn to the goddess frequently quoted in Kash
mirian Šaiva literature. Divákaravatsa, the ‘dear son [lit, ‘calf] of Divakara’, so styles him
self in the colophons to his VárttikcL The verse quoted here is also quoted (and attributed to 
Bhatfadivakara) in IPW , vol. II: 3; it is quoted without its source in TÁV V 137, vol. Ill: 1067, 
in a passage dealing with memory. YR quotes another verse, borrowed from the Kaksyásto- 
tra, in his gloss to PS 51; also IPW , vol. II: 13,14 and 145; for other quotes, see Dyczkowski 
SpK: 29-30 and notes.
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It has thus been proclaimed [by the kârikâ] that deep sleep, consisting 
of consciousness [although still under mâyâ], [corresponds to] the state of 
brahman called ‘Knower’ (prqjfia). Why? Because it [the deep sleep] is 
a mass of consciousness (jhânaghanatvât) .801

[Moreover,] since this is to be taken as a cause in relation both to deep 
sleep and to the Fourth state, it [viz., jnânaghanatvàt] should be supplied 
in both places.802

This state of deep sleep is a mass of consciousness, inasmuch as it 
takes the form of Light.803

Nevertheles, tarnished by the root impressions left there by the disso
lution of the universe [viz., in the condition of deep sleep of brahman], it 
is not [absolutely] pure consciousness Csuddhacit) .804

As it has been stated in Spandafastra:

The all-pervading Lord reveals himself, in the two states [of 
waking and dream], as possessed of the supreme Power (para- 
ma éaktih) of [diversifying himself into] knowledge and the 
knowable, but, elsewhere, he reveals himself as conscious
ness. 805

And, beyond it, there  is the Fourth ;806 beyond that — namely, deep 
sleep — different from it, there is the Fourth form of brahman, consisting 
entirely of unalloyed bliss, for the root impressions [that produce] the 
latent dispositions proper to the limited soul have there entirely vanished, 
as is suitable to the status [of the Fourth, understood as other than the 
th ird].807

801 In deep sleep, absence of duality is experienced. The notion cidghana, ‘mass of conscious
ness*, implies that the subject no longer apprehends duality, recovers his basic unity (he is 
ekibhuta, as stated by MàU 4), with the result that he experiences bliss: ànandabhuj (MàU 5; 
Â£ 1 9), that he himself is bliss: ânandamaya (MâU 5). Cf. Aé I 12 on prâjna: nâtmânam na 
parâmi caiva na satyam nâpi cànftam/ prâjnah kim cana samvetti [...], ‘Prâjna knows nothing 
— neither himself nor others, neither truth nor falsehood’ (tr. Bhattacharya); and, on the 
subject in deep sleep, BÀU IV 3, 21 (quoted supra); BÀU IV 3, 23: na tu tad dviâyam asti tato 
fnyad vibhaktam yatpadyet, ‘There is not, however, a second, nothing else separate, from him 
that he could see*. On the term jnânaghana, see n. 792.
802Aé I 13a formulates the same truth: dvaitasyâgrahanam tulyam ubhayoh prâjnaturyayoh, 

‘Non-apprehension of duality is similar in both prâjna and turya'.
^ S e e ,  infra, the quotation by YR of SpK I 18.
804Aé 113b also distinguishes between prâjna and turya, but differently, by recourse to the 

concept of bîjanidrâ, ‘germinal* or ‘causal sleep’, present in the former, and absent in the 
latter. In the former, diversity emerges again and again from the state of pure potentiality. 
Compare YR, here: ‘In deep sleep, only the sapience iprajna) of brahman remains, who has 
become thus the seed (bfja) of the universe*.
^ S p K  I 18. As pointed out by SpN I 18, according to some exegetes, ‘elsewhere* refers to 

both deep sleep and the Fourth state; according to others, to deep sleep alone.
806MaU 7 gives the first explicit definition of the Fourth state, called caturtha, Aé 1 10-18 

develops this definition.
807For speculations on turiya (or its variant turya), see Malamoud 1989: 140ff. As he
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Since no name suitable to the meaning [of that Fourth state] can be 
given, it has simply been called here the ‘Fourth’, thus designating it nu
merically by means of an ordinal suffix808 — namely, the ordinal of the 
cardinal ‘four’; for it is the repository 809 of the triad of states previously 
expounded — the [string] threaded through all of them together.810

[To the question —] ‘How then, if it is threaded through the three 
states, can it be beyond them?’ the master responds: ‘Because it is a 
mass of consciousness’.

Since all those states — waking, etc. — are pervaded by the ignorance 
of cognizers, these being [necessarily] prone to difference, the Fourth has 
the shape of unalloyed consciousness (jnànaghana), Light and bliss, for all 
root impressions have there vanished, consequent upon the cessation of 
the perturbance (ksobha) bringing about differentiation into subject and 
object. Therefore, though situated within them, it is beyond, that is, is 
different from them, for it has transcended those [three limited] states, 
being nothing but consciousness itself.

Thus, does the free and all-encompassing brahman expand811 its nature 
ultimately nondual, yet diversified into various states.812

Kàrikà 36

If so, then it would follow that the failure to recognize the Self would 
of necessity soil813 all classes of cognizing subject, inasmuch as the pure 
supreme Self still finds itself threaded through each and every cognizer. 
The master demonstrates that it is not so with an example:

36. As no cloud, smoke or dust can soil the surface of the sky, so 
the suprem e Person is untouched by the alterations brought about

observes (n. 10): ‘L’analyse étymologique comparative permet d ’établir que turiya est 
construit sur une forme contractée du radical catur, “quatre”. [...] Mais la spéculation 
philosophique [...] fait de turiya un dérivé de la racine verbale TÇ, TUR, “franchir”, et 
interprète cet adjectif comme “ce qui est au-delà”. Cf. Renou 1978: 86’ [— ‘Comparative 
etymological analysis shows that turiya is constructed from a contracted form of the root 
catur, “four”. [...] But philosophical speculation [...] made turiya derive from the verbal 
root tar, ‘to cross’, and interpreted this adjective as “that which is beyond”. Cf. Renou 
1978: 86’].
808puranapratyaya.
^ V iz . ,  the place where the three previous states merge (see YR ad 34). This hints at the 

transcendent aspect of brahman.
810That is, the string accounts for the unity of the ensemble, the necklace, and, at the same 

time, is found within all the parts, the pearls; see YR ad 34.
6l l vijpnbhate.
812YR*s concluding remarks on the vedàntic àtman/brahman are made in Trika terms. It is 

the supreme £akti of the Lord, in the form of his power of absolute freedom (svàtantryadakti), 
that opts either for transcendence or for immanence.
6l3akhyàtimàlinya — li t ,  ‘dirt of non-recognition*.
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through m àyâ . 814

[The comparison may be formulated as follows:] the naturally clear 
surface of the sky remains unsoiled by clouds, smoke or quantities of dust, 
although these appear against [the backdrop of] that sky815 — nor are 
thereby its eternity and infinite extension negated; rather, the sky remains 
just sky, whatever [transitory] state embellishes it,816 as happens with re
flections in the mirror,817 for the sky [like the mirror] is invariably recog
nized (pratyabhijñána) as such.

Likewise, i.e., similarly, the Lord is not touched by the a lterations 
brought about through mqyd, although these alterations are situated in 
the Lord himself; these modifications arise out of [immemorial] nescience 
and consist of the numerous and diverse states occurring in innumerable 
cognizers: birth, death, etc .818 His own nature has not been abrogated by 
those modifications, for he is the suprem e Person (parah purusah) :819 he 
represents the first glimmering (ullasa), and the [final] place of repose of 
all mundane men (purusa) .820

For this reason, he ever manifests himself (sphurati) as the principle of 
experience itself at the heart of each and every percipient subject. This 
has been indicated by the word ‘suprêm e’. Therefore, as happens with 
the magician821 [whose magical tricks, which he himself creates, delude

814 Verse similar to ÀPS 35, apart from one important difference: prakftivikárair aparamptah 
parah purusah// (APS 35cd) /màyàvikpibhir aparamptah parah purusah (PS 36). ÂS III 8 
formulates the matter positively, denouncing those who are not enlightened: yathà bhavati 
bàlànàm gaganam malinam malaih/  tathà bhavaty abuddhànâm àtmâpi malino malaih/ / ,  'Just 
as, in the eyes of simple people, the sky is soiled with impurities, so, for those lacking in 
wisdom, the àtman itself is soiled with impurities (mala)\
815Cf. the traditional derivation of àkàda: d samantàt kàdata ity âkâdam, 'That which shines 

on all sides is àkàda'. See ÀPS 35, BhG XIII 32 (yathà saryagatam saukçmyàd àkàdam nopalip- 
yate/ sajyatràvasthito dehe tathâtmâ nopalipyate//), ÀS III 8 quoted n. 814, Ó ad loe., BSBh I 
2, 8; I 3 ,19 , II 3, 17. a .  YR ad 72 and ad 83-84 (n. 1255).
816U l , ‘by whatever [transitory) state it is variegated’.
817Cf. kà. 12-13 and YR ad loc.
818These are the ‘modifications of becoming’ (bhàvavikàra); see n. 295. Thus, by an anal

ogy with space, it is shown that the àtman is the same in all finite souls, and that this àtman 
is neither soiled nor subject to transmigration in any real sense. Defilements and ‘modifi
cations’ are but effects of màyà. Cf. ÁPS 51: janmavinàdanagamanàgamamalasambandhavar- 
jito nityam/  ákáia iva gha¡ádi$u sarvàtmà sarvadopetah/ / ,  ‘The Self of all, which is perma
nently free of connection to birth and destruction, to coming and going, and to impurities, 
is ever [seemingly] connected [to birth, destruction, etc.), like the ether in jars, etc., [in that 
the ether seems to be connected with the ja r’s origination, destruction, etc., although it is 
not really connected to these)’, (tr. Danielson, revised), and the similar statement of Á¿ 
III 9: marañe sambhave caiva gatyàgamanayor api/  sthitau sarvaiañre^v àkàdenàvilaksanah//, 
‘Whether death, birth, departing and coming, or staying [in this world] is concerned, [the dt- 
man] present in all bodies is not different from space’. See also, PS 29, and the corresponding 
statement in ÀPS 21.
819Cf. YR ad 50.
820Cf. YR ad 1, where sarvàlaya of the káriká is glossed by sarvavidràntisthàna.
821 aindrajàlika.
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others without deluding him], the modifications associated with maya that 
proceed from him, consisting of non-Light, do not abrogate the Lord him
self. 822 As had been said by my teacher’s teacher’s teacher, in the Narei- 
varaviveka: 823

8220n  the illusory power of the atman (or Lord, here), see AS III 10a: samghatah svapnavat 
sarve dtmamdyavisarjitdh/, ‘The corporal aggregates, as happens in a dream, are created by 
the illusory power (mayd) of the atman'. Also Ai> II 12; 19; !>vU IV 10a: mayam tu prakptim 
vidyan mdyinam tu mahedvaram, ‘Know then that prakfti is mayd, and wielder of maya (mayin) 
is the Great Lord’.
823Naredvaraviveka = Ajadapramdtpsiddhi [APS] 20-21a. The editors of this volume in 

the KSTS (Jagadisha Chandra Chatteiji and the “Pandits" of the “Research Department 
of the Kashmir State") have “corrected" the reference of the quote, attributing it to the 
Ajadapramdtpsiddhi, though their manuscripts all have: paramefthina naredvaraviveke; all 
eight manuscripts at our disposal confirm this: all read “naredvaraviveke". Indeed, the quote 
figures in the Ajadapramatpsiddhi 20-21a, whereas the Naredvaraviveka, although frequently 
quoted in the Saiva literature, is not available. No such title as Naredvaraviveka [NV] fig
ures in the India Office Library Catalogue (ed. 1938-1957). The Catalogus Catalogorum of 
Aufrecht, based probably on a MS of our Paramdrthasara, notes it as the work of Parame$thin, 
cited by ‘ VitastapurT (sic) — no doubt an error of interpretation of our passage of YR’s com
mentary ad 36, inasmuch as VitastapurT is the city designated by YR as his place of residence 
in the final strophe of his commentary. Yet, the NV is given an important place in the works 
of ¿aivism (see, esp., its numerous quotations in the iPW , and that in the PM, p. 57). There
fore, the question is: does the verse belongs to the NV or to the APS, and if belonging to the 
NV, what is this work and who is its author? The verse cited here is apparently wellknown. 
It is found in TAV V 8a (citing the first verse: yady apy arthasthitih...), IPV I 3 ,7  (vol. 1:143; 
first verse), IPV 18, 9 (vol. I: 420; citing the same verse and a half as in YR), IP W  I 3, 7 (vol. 
I: 287; citing the pratika: yady apy arthasthitih), iP W  I 8 ,1 0  (vol. II: 433; citing the pratika), 
and PM 19. There is no explicit attribution (whether title or author) in TAV V 8a, nor in 
IP W  I 3, 7. Nevertheless, IP W  I 8 ,1 0  attributes it explicitly to the APS, as does the PM. On 
the other hand, IPV I 3, 7 cites it as that of ‘the dcdrya* (*yad uktam acaryenaiva' — which 
is glossed by Bhaskara: ‘atrdcaryasammatim aha’), and IPV 18, 10 as that of ‘the granthakpt' 
Cyathoktam granthakptaiva' — glossed by Bhaskara: €atra drimad utpaladevasya sammadm aha’ 
and: ‘granthakrtd — drimad utpaladevena’). From these occurrences, it can be inferred that 
the author of the verse is Utpala, and that the text from which it is borrowed is the APS, 
rather than the NV — inasmuch as AG almost always refers explicitly to the NV when he 
cites it: *yan Naredvaravivekah* or *tathd Naredvaravivekah’, as observed by A. Sanderson (pri
vate correspondence). Despite the manuscripts of the Paramdrthasdravivptti [PSV], there is 
little chance that the verse here cited by YR belongs to the NV, unless we admit that the 
verse is present in the two texts. Still, YR attributes this verse to his paramesfhin, the guru 
of the guru of his guru, that is, to Utpala (if the parampard is as follows: K$emaraja, Abhi- 
navagupta, Utpaladeva) — unless it is to Laksmanagupta that the verse is to be attributed, 
as proposed by A. Sanderson. On this basis, it might be supposed that YR could have been 
mistaken in the matter of the text’s name, and that the source of that confusion might be that 
the two texts had the same author, Utpaladeva — a mistake that could easily have happened, 
inasmuch as the two passages in the Vimardini where the verse here cited by YR appears refer 
only to the author, and that only generically, as dcdrya or granthakpt, and not to the work’s 
title. The hypothesis that the NV be attributed to Utpala would explain as well the evident 
doctrinal relationship of the NV and the IPK, and the many times the IPK cites the NV. It re
mains surprising, however, that AG cites the NV without ever mentioning that it is the work 
of Utpala (or of another of his teachers). R. Torella (private correspondence), recognizing 
an ‘Utpala-like’ character in the NV, may be mentioned as providing further support for this 
thesis.
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Although common experience,824 is conditioned825 by refer
ence to embodied souls limited by breath and the subtle body, 
yet it is anchored also in the supreme Self. How could there 
be limitation826 of it [the supreme Self] by breath [etc.], when 
breath has the Self for its very essence? 827

Karika 37

But how is it possible that mundane men, though in reality nothing but 
uniform consciousness (ekacit), are affected by a medley of various states, 
such as pleasure, pain, delusion, birth, death, etc., each of which is dis
tinctive? 828 The master gives an example:

37. Though the space within one jar is infused with dust, other 
[spaces within other jars] are not thereby defiled. So it is with those 
embodied souls that experience differences of pleasure and pain.829

62Aarthasthiti — lit., ‘state of things’, ‘course of ordinary events’. Bhaskara ad IPV I 3, 7 
glosses: arthasthitir arthavisayo vyavaharah, ad I 8, 9: arthasthitir arthavisayo jnanddivyava- 
hdrah and concludes: na hipranapuryaftakarahitdd ghatader arthasthitir dpsyate, ‘for such com
mon experience (arthasthiti = vyavahdra) is not to be had from pots, etc., which are devoid 
of breath and the subtle body’.
825 Bhaskara glosses niruddhd as ‘sthitim gatd’ (ad IPV 1 3, 7), and as ‘niyata’ (ad IPV I 8, 9).
826 Bhaskara glosses yantrana as ‘pariccheda’.
827The context in which this verse is quoted in IP W  I 3, 7 is particularly illuminating 

inasmuch as it implies a reference to BhG XV 15 (maaah smptir jnanam apohanam ca, ‘From 
Me derive memory, knowledge and exclusion’ — our transl.): anena iaktitrayena vidve vyava- 
hdrdh/ tac ca bhagavata eva daktitrayam yat tathdbhutdnubhavitpmptpvikalpayipsvabhdvacaitra- 
maitrddyavabhdsanam/ sa eva hi tena terta vapufd janati smarati vikalpayati ca/ yathoktam a- 
cdryenaiva..., ‘All worldly behaviors depend upon this triad of powers (daktitraya) (namely, 
knowledge (jndna), in the sense of direct experience, memory (s/ryti), and exclusion (apo* 
hana)t in the sense of differentiating, that is, limited, knowledge. It is this triad of the Lord’s 
powers that Caitra, Maitra, and all others, manifest, as so many experiencing, remembering 
and cognizing subjects. [In reality] it is he who knows [viz., directly experiences], remem
bers and cognizes through the variety of limited subjects. Thus said our teacher [...]’. Ut- 
pala’s own vptti ad IPK I 3, 7 cites BhG XV 15, in support of the view according to which the 
energies of knowledge, etc. (jnanadikdh daktayah), pertain to the principle of consciousness 
(cittattva) alone. The supreme Self (paramatman) of APS 20-21 a is none other than the prin
ciple of consciousness (citiaitva) of Utpala’s vptti ad IPK I 3, 7; see AG’s Traika interpretation 
of BhG XV 15, quoted n. 453.
828The argument here is slightly different from the preceding — its inverse, so to speak; 

compare the analogous dialectic of the Advaita, where, once the existence of a unique and 
omnipresent brahman is admitted, the problem becomes that of explaining the existence of 
phenomenal diversity. It is the diversity of finitude itself that is the index of the non-reality 
of finitude. Infinitude alone is real.
829Verse exactly repeating APS 36. Cf. also AS III 5 (echoing APS 36?): yathaikasmin 

ghatakade rajodhumadibhir yu te/ na sarve samprayujyante tadvaj jivdh sukhddibhih//t ‘Just as, 
if one space within a ja r is filled with dust, smoke, etc., not all [spaces in all jars] are so filled, 
so is the case with the individual souls regarding joy, etc. [i.e., similarly, if one individual 
soul is filled with joy, etc., not all souls are filled with joy, etc.]’. A3 III 6 (quoted n. 833)
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[The comparison may be formulated as follows:]
Though one space within a [specific] jar is infused830 with quantities 

of dust, o ther such spaces within [other] jars do not thereby become 
defiled, that is, infused, with dust; these spaces remain [essentially] spot
less, because what is common to all of them is the quality of space [and 
not any adventitious quality, such as being dusty].

The space, itself spotless, pervasive and unvarying, that has come to be 
limited by the restriction (samkoca) of the jar, belongs as such to that jar 
only, nor are those [analogous] spaces [confined within other] jars or [be
hind] curtains to be confused with one another, whether they be fumigated 
with black aloe or made odorous with musk, or simply be bad-smelling831 
— because it is of the nature of space to be one,832 and because the dis
tinctions [if such there be] are made in reference to jars themselves and 
the like [and not to space as such].

Moreover, though real space is situated [everywhere] uniformly, jars 
and the like, delimited as they are by restrictions — such as [enclosing] 
sides — that refer only to the jar itself [and not to space], make display of 
a great variety of [apparently] different spaces.833

Thus, it is the restriction alone made by the jar that is thus qualified 
by a spatial predicate834 [and not the reverse], because in such terms 
alone are practical affairs conducted 835 [namely, it is useful to speak of 
the ‘space’ as belonging to the ‘jar’; it is not useful to speak of the ‘ja r’ as 
belonging to or delimiting ‘space’] .836

further develops the idea.
830samâcchàdita — lit., ‘covered*.
831 The meaning of vithira (a kààmîra word?) is doubtful. A jar intended for pickles may be 

meant, for these are prepared with asa foetida. The fumigation or perfuming of the space 
in the jar, which makes the space unique, corresponds, as upameya in the analogy, to the 
vâsanâs, the dispositions responsible for the seeming individuations of the universal àtman. 
YR is playing here, at the end, on the etymological ambiguity of the terms vàsanâ and 
adhivàsita, which may be derived either from the root vas, ‘to dwell’ (a more probable etymo
logy, according to Renou 1997, vol. II: 778, who translates ‘residence’), or vás, ‘to perfume*.
832Note the unique character of space (ákála) among the elements enumerated by the 

Vaiie$ikas; it is said not to be a sámánya, ‘universal*, precisely because, unlike all the other 
elements, it has no instances.
833ÁŠ III 6 formulates the same truth: rûpakâryasamâkhyâà ca bhidyante tatra tatra vai/ 

ákášasya na bhcdo 'sti tadvaj jîveçu nirnayah/ / ,  ‘The form, the function and the denomination 
[of the spaces contained in jars, etc.] differ indeed from one to another, although difference 
cannot be predicated of space itself. So it is with the limited selves’, ¿ahkara, ad AŠ III 5, 
mentioning containers such as jars (ghata), water-pots (karaka) and bedrooms (apavaraka), 
explains that they differ from each other by form (they are small, large, etc.), function (draw
ing water, keeping it, going to sleep), or denomination (ghafa, karakat apavaraka). The 
differences proceed from the containers, not from the space, which is not qualified by the 
containers.
834We have emended tathâ avašisyatc to tathd viiisyate\ see our ‘List of variants* in ‘On the 

Sanskrit text*.
835arthakriyâkàritvàt — lit., ‘[and this is justified] by the use to which the ja r is put*.
836The affairs of men are conducted with particular ends in view, ends that are supplied by
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Nor is it the case that this putative corruption, etc., of the space within 
a [specific] jar conceals the [undivided] nature [of space], nor that the 
different spaces thus delimited by the jar, etc., are confused837 with one 
another.

Like th a t — that is, in the same way — those embodied souls (jiva) 
— that is, mundane men (purusa) — though essentially nothing but uni
form consciousness, have been made finite by rejecting their own essence, 
which is full, pervasive, a uniform mass of blissful consciousness, enclosing 
themselves in the triad of coverings (koiatraya) that are [the impurities] of 
deeming oneself finite, of regarding the world as objective, of supposing 
oneself the agent of actions838 — in virtue of the Supreme Lord’s power 
of differentiation [or, power of delusive construction].

For which reason, although they are essentially uniform consciousness, 
they differ from one another, due to the evil disposition 839 of the delim
itation imposed on them by the three coverings [viz., by the triad of im
purities],840 a delimitation that is specific to each [of the three], just as 
differ from one another spaces delimited by jars, curtains, etc.

For example, the delimitation brought about by the covering of rndya 
(mayiyakosa) is commonly referred to as the embodied soul.

Moreover, in none of the other schools of philosophy do the terms 
jiva, purusa, atman, anu,641 apply to the Supreme Lord, a uniform and 
unqualified mass of blissful consciousness.

Thus, these embodied souls, delimited by the sheaths [of impurities] — 
the impurity of deeming oneself finite, etc. — are not confused with one 
another, acquiring diverse bodies perfumed by beginningless and won
derfully varied latent dispositions 842 imposed on them by the impurity of

men (arthakriydkdritvdt) — it is thus more useful to suppose that space has been delimited 
by the ja r (we say that this ja r has ‘more* space in it that another, and thereby that the 
ja r is ‘larger*); it is less useful to affirm what is in fact the true point of view, that the ja r 
is itself a random delimitation of space, in itself infinite and without parts. Usage normally 
reflects human activity and is thus explained; but metaphysics requires at times a more exact 
language.
837vyamidrand — examples of nouns in -and (fern.) are attested — see Whitney 1983: § 

1150.2.h, e tc
838anavamdyiyaprdkfta — see kSrika 32. Note that, here, prafqta [mala] stands for kdrma 

[mala].
839daurdtmya.
840Not all subjects are equally affected by the three impurities (mala). In effect, in the pro

cess of liberation, the mumuksu ascends the hierarchy of the seven “cognizers” (saptaprarndq) 
according to his ability to free himself progressively from the impurities (see Appendix 10, 
p. 330).
841 These terms, of course, have many acceptations in the different systems of Indian 

thought Possible references are to the LokSyatas, which takes the jiva, ‘principle of life’, 
as the sole reality; to the Samkhya, which understands the purusa as one of two fundamental 
principles; and possibly to the Vaiie§ika, where dtman designates the category of “spiritual” 
substance and anu the ‘atom* or fundamental unit of “nature”.
842 Same terminology in YR ad 53.
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supposing oneself the agent of actions, having diverse intentions, and par
taking of the differences expressed by the pairs of opposites — merit and 
demerit, heaven and hell, pleasure and pain, birth and death — just as are 
not confused the spaces within different jars [etc.], which, delimited by a 
[particular] jar, etc., are variously perfumed by diverse substances.

Thus, it is quite justified to conclude that, though essentially nothing 
but uniform consciousness, ‘[embodied souls] experience difference from 
one another because of their own delimitation’.

Karika 38

Thus, the particular states that refer to the host843 of embodied souls 
are said to belong to the Lord only in a secondary sense [i.e., are only 
metaphorically ascribed to him], for none exist really there [viz., in the 
Lord]. The master says:

38. When the host of principles [namely, the sense-organs] is 
tranquil, the Lord is, as it were, tranquil; w hen delighted, he is de 
lighted; when deluded, he is deluded; but, in tru th , he is no t s o .844

When the host of principles, that is, the host of sense-organs, is tran 
quil, that is, when they have ceased to function, the supreme Self thereto 
pertinent is [also] deemed to have become tranquil, that is, to have per
ished, as it were.

Similarly, w hen that [host of sense-organs] is delighted (hfsta), that 
is, disposed to exult Csahlada), he is said metaphorically to be so [i.e., to 
be delighted].

Moreover, w hen [that host is] deluded (mudhe = vim ohavati), en
veloped in tamas, he is [deemed to be] deluded (mohavan = mudhah), as 
for instance when he is seen as the origin of stationary beings.845

M3mandola.
844 In ka. 37, consciousness was considered from the perspective of the finite jfva , as involv

ing an ever-recurring variety of states, such as pleasure and pain. Now, from the perspective 
of the Lord (bhagavat), these various states appear as aspects of his own Being here captioned 
in language suggestive of the three gunas of the Saipkhya. Same content, but slightly differ
ent formulation, in APS 34 (note a misprint in Silbum, who compares this karika with APS 
37), the main variant being that, here, taavagana replaces monos of APS: santa iva manasi 
dome hfste h[$ta iva mudha ivo mudhe/ vyavoharastho na punah paramdrthata iivaro bhavati, 
‘In the usual conception, yet not according to ultimate reality, the Lord is, as it were, calm, 
if mind (manas) is calm; he is, as it were, joyed, if mind is joyed; he is, as it were, deluded, 
if mind is deluded’ (tr. Danielson, modified); on the interpretation of APS 34, see Danielson 
APS, n. 136-137, pp. 56-57.
845sthdvarayoni — B&R cite, s.v. sthdvara, in re ‘fixed* plants, the apparently parallel forma

tion *sthavarotpattT from a medical text (but do not offer a gloss) and the Bhdgavatapurdna 
(ID 1 0 ,18ff.) avers that the seventh, among the nine “creations** of Brahma, is that o f ‘fixed* 
(tasthu$am) entities — plants and trees — suggesting the possibility that Brahma himself
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But in tru th  (paramarthatah), that is, in point of view of fact (vastuvrt- 
tena), he, the Supreme Lord, is not so, that is, [does not exist] in the same 
way as do [those phenomena]. For everything that partakes of insentience 
must either be bom or be destroyed [or both]; but neither destruction nor 
origination apply to the unchanging Lord, whose nature is consciousness 
and whom we refer to [as enclosed] within the sheaths of maya, e tc .846 
Hence, the Lord is ever the same.

Karika 39

The error that has come to pass in the process of elaborating [the world of 
our experience] Csamutpattikramena) is moreover completely uprooted in 
the process of achieving enlightenment (jnaptikramena) .847 And [therein 
consists] one’s own freedom. The master says:

39. After initially setting aside the error tha t consists in the Self 
appearing in the form of the non-Self, the  suprem e Self sloughs off 
then the erroneous view w hereby the non-Self is projected onto the 
Self.848

might justifiably be called MsthavarayonT. On sthdvara, 'stationary being’, meaning the sub
category of ‘animals’ that include plants and trees, see n. 322.
846mayadikancuka — it is the hexadic sheath consisting of mdyd and the five kancukas.
847In the context of the ‘process of creation’, the external manifestation of the Lord viewed 

as a succession of principles (tattva), which is also the ‘genesis of bondage’, karikas 30 and 
31 have dealt with metaphysical ignorance (avidya). Symmetrically, karikas 39-40 expound 
the reverse process, that of liberation through knowledge, or enlightenment, i.e., through 
the realization, or ‘recognition’, of ultimate reality.
848There are two levels or grades of the error that constitutes human finitude (see, infra, 

TAV V 105b-107a, vol. Ill: 1032). The first, described in PS 25 and 30, consists in taking the 
Self to be the non-Self, i.e., in forgetting one’s own plenitude and in apprehending oneself 
as a finite subject, defined in relation to an object. Thereupon intervenes the second level 
of e rro r taking the non-Self (body, buddhi, etc.) to be the Self, that is, predicating the Self 
of the non-Self, so that we assert ‘I am fat*, *1 am intelligent’, etc. As PS 31 formulates it, 
it is error heaped upon error (Tengr^gement de m al\ to borrow from L’Avane), ‘darkness 
upon darkness’ (timirdd api timiram idem), or, having recourse to another analogy: ‘a great 
“pustule upon a boil” ’ (gandasyopari mahdn ayam sphotah). Similar speculations on the two 
grades of error are seen throughout the PS (see YR ad 53, 60) and are also present in texts 
such as I 11, 13, 15. See n. 728; also TA V 105b-107a: a [many anatmabhimatau satyam 
eva hy andtm ani// dtmdbhimano dehadau bandho muktis tu tal layah/ addv anatmany atmatve 
tine labdhe nijdtmani// atmany andtmatanale mahavyaptih pravartate/, ‘Bondage consists in 
taking the body, etc., which is not the Self, to be the Self, whereas taking the Self as the 
non-Self persists. Liberation (mukti) consists in the dissolution of those [two errors). When 
the belief that the non-Self is the Self has first vanished, [and, thereafter,) when the Self is no 
longer considered to be the non-Self, so that [the real nature of) one’s own Self is attained, 
the Great pervasion (mahdvyapti) [i.e., the complete fusion with the ultimate reality) takes 
place’; on mahavydpti, see JR’s gloss: param paramefvaryam udiyad ity arthah, ‘Then, the 
supreme Lordship may rise’. TAV ad loc. comments (vol. Ill: 1032): iha khalu dvidha bandha 
atmany anatmabhimdno ’natmany dtmdbhimdnai ca, iti tad eva canavarp malam ucyate, ‘Here,
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[The Self,] having firstly, that is, in the beginning, set aside its ap 
pearance in the form of the non-Self, that is, in such insentient things as 
the body, etc., as signaled by judgments such as: i  am slim*, 'I am stout*, 
which is nothing but predicating the Self of the non-Self849 —

[— that is,] having abandoned the notion that the adventitious body 
and the like is to be seen as the cognizer,850 thanks to the irruption Csphura- 
na) [into consciousness] of non-adventitious ipseity (akrtrimdhanta), such 
that one now judges: i  am a uniform mass of blissful consciousness; my 
nature is unconditioned; I am free*;851

[having first done this,] the Self, its bondage to the body dissolved, 
and having thus approached the status of supreme Self, then sloughs off 
the erroneous view (bhranti) that consists in the display of difference — 
that display which is generated by the conceit attributing to the body and 
the like the capacity to cognize (dehadipramdtrtdbhimdna).

This erroneous view [consists in the projection of the non-Self] onto 
th a t Self — the universal category852 whose form is manifestation (sp/iu- 
radrupa), whose embodiment is Light (prakasavapus), even though it ap
pears as its own components853 [that is, as multiple].

[This may be further explained as follows:] [the Self] grinds utterly to 
dust [such illusion], in the realization: T alone manifest myself as the Self 
of the universe*.854

Of this the purport is: as long as the conceit that locates the Self in 
the non-Self — the body, etc. — does not dissipate, so long does the 
delusion not dissolve855 that consists in valorizing difference856 in this 
world, [the things of] which are even so but the display of one’s own Self 
Csvdtmapratha).

Hence, it is the Lord alone, the supreme Self alone — that is, the Great 
Lord that is one’s own Self857 — who causes the destruction of the error 
consisting in the conceit that locates the non-Self in the Self, by destroying 
the erroneous view consisting in the conceit that locates the Self in the 
non-Self — and in this matter none other has such capacity.

there are two kinds of bondage: taking the Self as the non-Self, and the non-Self as the Self. 
This is called the anavamala, the impurity of [deeming oneself] finite’. Thereafter TAV V 
105b-107a quotes IPK III 2, 4 defining the twofold anavamcilQ.
849Lit., *... [nothing but] consideration (pardmariana) [of objects] having reference to the 

non-Self, in terms of the Self.
850A synonym of kftrimapramdtf is kalpitapramdtf, see IPVI 5 ,1  (vol. I: 197).
851aham ciddnandaikaghano *havacchinnasvabhdvah svatantraJ ca.
6S2vtfvapaddrtha.
853svaiigakalpa.
854 aham eva eko visvatmana sphurdmi.
^ S a m e  terminology in YR ad 53.
856bhedaprathd — lit., ‘display of difference*.
857 Cf. TAV V 151: svdtmaiva hi paramefvarah iivo/l
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Thus, because this pair of errors has been let go, there is left nothing at all 
for the adept of this discipline to accomplish, for he has become [identical 
with] the Supreme Lord. The master says:

40. In this way, when these twin delusions have been cut off, 
along with their roots, there is no penchant at all on the part of 
the suprem e adept who has atta ined  his goal to accomplish anything 
e lse .858

Once in this way, that is, in the manner expounded in the [previous] 
karika, the budding shoots of this pair of errors have been crushed,

of him who has a ttained his goal (krtartha), that is, by whom the goal 
Cartha) — the realization of [ultimate] human purpose (purusartha) — has 
been effected (krta), that is to say, reached, by sloughing off the entirety

^ I n  addition to accounting for the two levels of error and the resulting conception of mo/c- 
$a, karika 39-40 deal implicity with the notion of daktopaya, ‘way of energy’, which will 
again be taken up in those following (41 to 46). The doctrine of the updyas has been con
siderably developed in the Trika at the instigation of AG who dedicates to their exposition, 
partly or entirely, the first five chapters of his TA. InTA 1 167-170, AG presents the doctrine 
as derived from the MVT, the authoritative Scripture in this system, of which he quotes three 
verses (MVT II 23, 22 and 21), and says (TA I 213) that he received this system of classifica
tion from his teacher Sambhunatha. To the original threefold classification, AG adds a fourth 
category, the anupaya, or ‘non-means’, ‘non-way’. TA I 171-232 expounds in detail the four 
updyas, anavopaya, daktopaya, Iambhavopaya and anupaya, beginning with the lowest (on the 
four, see TA I-V, Silbum, Padoux TA: 52-60). That the daktopaya is alluded to within the 
span of karikas 39-46 is shown by the avat. ad 39, which states that ‘the error is completely 
uprooted in the process of achieving enlightenment (jnaptikramena)’. For what distinguishes 
the ¿aktopaya from the higher ddmbhavopdya is precisely its discursive and sequential charac
ter, inseparable from recourse to ‘enlightenment’ and the practice of yoga. The daktopaya is 
also called jnanopaya, ‘means (or way) of knowledge’, thus named, for Siva, as ‘possessor of 
the dakti' (daktimat), is known through his dakti, who further divides herself into Will {iccha), 
Knowledge (Jnana) and Action (kriya). It is also called jnanadaktyupaya, ‘means of cognitive 
energy’, for it consists in the yogin’s transforming his jnanadakti, his cognitive energy, into 
an intuition, a mystical realization — bhavana in this system, ddmbhavopdya is characterized 
by non-discursivity and immediacy; daktopaya by discursivity and mediacy. ddmbhavopdya 
and daktopaya are respectively the effects of an ‘extremely intense grace’ (tivrativrasaktipata) 
and of a ‘moderately intense grace’ (tivramadhyadaktipdta). Thus, TAV (ad III 292, vol. II: 
693) adduces the absence of ‘extremely intense grace’ as reason for the inability to follow 
the ‘way of ¿ambhu’, and later observes (TAV IV 276b) that ‘the one purified by the most 
intense grace’ is purified (pavitrita) with the ddmbhavopdya: kadcid eva tivratamadaktipdta’ 
pavitritah* The repeated definition of the ddmbhavopdya is Makimciccintana", the ‘thought of 
nothing’, that is, the experience of non-discursive consciousness (see TA I 168a = MVT II 
23, which defines him who attains the ddmbhavopdya as “akimciccintaka"; I 171; V 156b), 
whereas the meditative or mystical realization (bhavand), discursive by nature, character
izes the daktopaya; cf. TAV V 156b: akimciccintanam dambhavah/  bhavana daktah; also TA 1 
178b-179a: tenavikalpd samvittir bhavanddyanapeksini// divatadatmyam dpanna samavedo *tra 
dambhavah/ ,  ‘Therefore, the absorption proper to Sarpbhu is non-discursive consciousness, 
independent of all bhavana, etc., in which one attains identity with Siva’; see also Intr., p. 51. 
On bhavana, see Appendix 20, p. 345.

Karika 40
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of restrictions limiting the recognition (parijnapti) of his own freedom, and 
who is thus disciplined in accord with most excellent yoga,

[of such a one] no penchant, that is, no activity of the mind, is ever 
directed to the accom plishm ent of anything else, that is, to any re
maining acts such as pilgrimage, confining oneself to a certain region,859 
initiation, silent (or whispered) recitation, meditation, listening to the ex
position [of the canons], etc.,860 for,

This is the supreme dharma, namely, to see the Self through 
discipline.861

Thus has been asserted the preeminence of the discipline tending to 
the realization of one’s own Self (svatmayoga) .862 There is no [need of] 
effort elsewhere on the part of the consummate adept (purnayogin), since 
he has realized that discipline.

As has been stated in the revered Gita:

When the jungle of delusion/ Thy mentality863 shall get 
across,/ Then thou shalt come to aversion/ Towards what is to 
be heard and has been heard (in the Veda).864

859Confining oneself to a certain region is a vow, an observance (vrata); cf. TÀ IV 
258b-263a. PS 79-80 will dilate upon the vow of the jnànin.
^ S a m e  development in PS 69 and YR ad loc. One observes the same logic of exposition 

in the fourth chapter of TÀ, entirely dedicated to the éâktopàycL In the course of expounding 
the procedures at work in the éàktopâya — vikalpasamskàra (or vikalpaéuddhi), ‘purification 
of the vikalpas’ (1-12), mantric practices (181b-193) and other truly mystical practices, such 
as japa, etc. (194-211) — TÀ IV deals with the uselessness of external rituals (109b-122a), 
and proclaims (212-277), citing as authority the MVT (quoting MVT XVIII 74-84 as ¿lokas 
213-221 a), the vanity of prescriptions and prohibitions, especially those relating to purity 
and impurity; see also TS IV, pp. 31-32 (tr. Silbum 1981: 194), which concludes: na hi 
éuddhir vastuno rûpam nilatvavat, anyatra tasyaiva aéuddhicodanàt, ‘Purity indeed does not 
constitute the essence of the thing, as does the blue color, for, elsewhere [viz., in other 
schools], the same thing would be declared as impure and as such the object of an injunction’.
861 Yâjnavalkyasmfti [YàjS] 18. The complete verse is: ijyàcâradamàhimsâdànasvàdhyàyakar- 

manam/ ayam tu paramo dharmo yad yogenàtmadaréanam//, ‘There are [dharmic] actions 
such as sacrifice, good conduct, restraint of the senses, non-violence, liberality, study of the 
Vedas, but above all, there is a supreme dharma, which is the witnessing of the Self through 
discipline’. YR’s version of the third pâda differs in a few particulars.
^ T h e  yoga referred to in the éàktopâya should not be mistaken for the type of practice 

proper to the ânavopàya; cf. TÀ IV 88-109a, particularly 106-109a, which quotes MVT XVIII 
74 (partly) and 78-79. TS IV, p. 27, defines the yoga proper to the éàktopâya: yad anapekçi- 
tavikalpam svàbhàvikam paramàrthatattvam prakàéate tasyaiva sanàtanatathâvidhaprakàéamd- 
tratàrùdhaye tatsvarûpânusandhànâtmà vikalpaviéeso yogah, lYoga [here] means a particular 
[mental discipline, the mind exercising itself] vis-à-vis alternatives (vikalpaviéesa), whose 
essence is concentration (anusandhàna) on the nature of the supreme truth that shines [in 
us] naturally and without alternative (anapekfitavikalpa), and is intended for confirming [or 
'making commonplace’: rutfhi) that [truth] as nothing but that sempiternel shining (prakâéa) 
as such’.
863The reference to yoga and buddhi is an additional sign that the éàktopâya is at stake here; 

see TÀ I 214-215.
864BhG II 52. The perfect yogin no longer requires the teachings of the ¿ruti, i.e., of the
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— Having explained865 in [the karikas] immediately following Csamprati) 
[ka. 41-43] that [the supreme yogin] reaches a condition of identity 
with the universe,866 itself replete with apparent differences, from Earth 
to Illusion867 [— first,] by merging himself in (avesa) the condition of 
£akti,868 which represents [the essential simultaneity of] difference-and-

Vedas, whether they are those he has already heard and followed, or those that are yet to be 
heard. Such a yogin — on whom acts cannot possibly be enjoined or forbidden (cf. TA IV 
212-221 a — quotation from the MVT XVIII74-82 — and IV 271-278a) is thus a jivanmukta. 
Through one of the numerous etymological plays on the name Abhinavagupta, celebrated 
as the jivanmukta par excellence, TAV IV 278a further defines the jivanmukta as ‘the one 
protected Cgupta = parirakfita) everywhere (abhC =  abhitah), i.e., from all differentiation, 
by the praise Cnava = stava) [of his own Self]’, who is therefore an ‘extraordinary’ (Jco 
’pi, glossed as alaukikah) sage, ‘qualified [for that sacrifice (asmin... ydgavidhau) that is the 
practice of the i dktopaya]’.
865From here, the style changes, now imbued with a mystical lyricism, equally evident in 

the karikas (notably 47-50, with the striking entrance into the discourse of the first person) 
and in the commentary (in 41-46, metaphor follows upon metaphor and alliterations are 
frequent). As well, it is noteworthy that w . 39-49 have no corresponding verses in the 
APS, thus constituting a long parenthesis devoted to the esoteric teachings of the Trika. The 
correspondences resume with PS 50, which corresponds to APS 50 and APS 62. The syntax of 
this passage is complex. Grammatically, the entire avat. is one sentence, of which the main 
clause is our final paragraph (‘In sum ...’); what precedes is structured as three dependent 
clauses organized in three times around a gerund (abhidhdya, implying relative past time), 
a present participle (abhidadhat, implying correlation with the main verb, here simply aha), 
and a future participle (unmilayi$yat, implying intention), which we have separated also by 
paragraph indications. The avat. makes reference implicitly to the doctrine of the upayas, 
and particularly to two among them: the ¿dmbhava* and the ¿dkta\ to which the terms 
idrpbhavapada and idktabhumika allude. It is in this context, implicitly established by ka. 
38-40, that ka. 41-46 deal, sometimes allusively, with tantric practice, including mantras 
and mudrds, with special emphasis on the significance and potency of the mantra SAUH, 
which is also, according to AG, the esoteric purport of the entire PT, the text referred to by 
YR ad 43. According to the separate avat. to 43 and 46, what is at stake here, in these five 
karikas, is the esoteric mantric tradition (mantrasampradaya), especially that related to the 
mantra SAUH. Karikas 43-46 disclose (with the help of the commentary) the potency (virya) 
proper to the mantra SAUH, which itself depends on the higher potency of the supreme and 
primordial mantra, AHAM, which encloses in itself‘the full power of all the phonemes, from 
A to HA, of which mantras consist’ and draws them together ‘in a single point of concentrated 
energy, the bindu, M, its final letter)’ (Padoux 1992: 386); see n. 876.
866tadabhedamayatd — cf. YR ad 39: aham eva eko visvatmand sphurdmi, ‘I alone manifest 

myself as the Self of the universe’.
^ T h e  reference is to the three andas: ppthvyanda, prakptyantja, mdyanda.
868£dktabhumika — similar terminology in TA XXXIV 2 (¿aktim bhumim upaimyet) which 

describes a progressive ascent to the nature of Bhairava through anava\ idkta’ and idmbhava* 
upaya: tato py  anavasamtydgdc chdktim bhumim updirayet/ tato pi iambhavim eva taratamya- 
kramat sphupm / / ,  ‘Then, abandoning the level of the anava[updya] , one attains the level of 
energy [viz., that of the idktopaya], and, afterwards, in turn, clearly that of ¿aipbhu [viz., the 
¿dmbhavopdya]'. As stated by TA IV 187b-188a: tac chaktitritaydrohdd bhairaviye ciddtmani/  
visjjyate hi tat [...], i t  is through ascending the triad of the iaktis (iaktitritaya) that [the 
world] is emitted (or projected: vifjjyate = visarga: H) into the consciousness of Bhairava 
[where it rests]*. The process of reabsorption into pure consciousness is described here.

Karika 41
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non-difference;869 [— then,] by dissolving all difference as he realizes 
within himself Csamapatti) 870 the condition of Sambhu, which is a mass of 
perfect Light and bliss,

— the master proceeds then [ka. 44] to explain that [this universe] is 
like a series of waves871 which arise before our eyes as splendors surging 
ever forth from £akti [as their sole source], [splendors] themselves likened 
to a great current flowing from the abode of Sambhu, a veritable ocean of 
nectar,872

^ C f .  the very similar avat. to ka. 46, which describes the symmetric process of emana
tion (s/?n), q.v. The iaktopaya corresponds to the state of experience termed bhedabheda, 
‘difference-and-non-difference’ or *unity-in-difference’, since the Lord/sadhaka conceives of 
the phenomenal universe as both distinct and not distinct from himself; see Intr., p. 25.
870samdpatti — the term, derived from the root pad, means literally, ‘attain completely' 

or ‘reach utterly’; therefore, in this context: ‘realization in oneself, ‘unison’, ‘coincidence’, 
‘identity’, ‘fusion’, ‘union’; cf. SpN II 7 on tadatmatdsamdpattih: tadatmatdsamdpattih ¿i- 
vdikyavdo na tu pancavaktrader vyaririktasydkdrasya darsanam, na tu niicayamatrena tadat- 
matasamdpattir api tu icchato ’vikalpavisvdhantdtmakaSivaikyarupecchdpardmariadhirudhasya, 
'taddtmatdsamapatti [means] “absorption (aveda) in Siva in the form of one’s identity (aikya) 
with him”, and not the visual identification (daiiana) with a particular form of him, such as 
the five-headed Siva. This identification is not the result of a mere determinate cognition (nii- 
caya)f rather it is that of an “aspirant” (icchat) who is firmly fixed (paramarda) on his desire 
to identify himself with Siva (divaikya) as the universal “I” (vidvahanta) not (given in] discur
sive awareness (avikalpa)’. Also TA I 171: jneyasamdpatti, ‘unison with what is to be known’, 
and JR ad loc.: avikalpdtmakasamvittddatmyam abhyeti, ‘One attains identity (taddtmya) with 
non-discursive consciousness’; similarly TAV V 121 (vol. Ill: 1046), which glosses bijayoni- 
samapattya (121b) as bijayonyatmakadivadaktyaikatmyena, thus establishing the equivalence: 
samapatti = aikatmya, ‘identity’; also TA III 79, where, in a different context, samapatti is 
glossed as apfthagbhavenavabhdsanam, ‘manifestation [qualified] by non-separation* [viz., 
‘coincidence’, ‘fusion’] (see also TAV ad loc). See also SSV I 14, and i>SV I 22, where 
samapatti glosses anusandhdna, ‘mental union’, in the sutra: tatsvdtantryavabhdsitatadakhya- 
timayam sarvam eva bandham yathoktodyamdtmakabhairavasamapattih prafamayanti, ‘Iden
tity/fusion with Bhairava, the sudden emergence (udyama) [of supreme I-consciousness], as 
has been already stated [¿S 1 5], sets at naught all bondage that is of the nature of the ig
norance brought about by the absolute freedom [of the Lord/consciousness]’. PHvj- (avat. 
ad 19) equates samadhi, samaveia and samapattit and defines them as the ‘attainment of 
consciousness and bliss’ (cidanandalabha): [...] cidanandalabhah, sa eva ca paramayoginah 
samdvefasamdpattyadiparydyah samadhih.
871 tattattarangabhangirupatdm — cf. VBh 110: jalasyevormayo vahner jvdlabhangydh prabhd 

raveh/ mamaiva bhairavasyaita vUvabhatigyo vibheditdh.
S72mahdpravdhade^iyadaktaprasaroUdsapramukham — lit., ‘which arise before out eyes (*pra- 

mukham) as splendors surging ever forth ('prasarolldsa’) from Sakti (*idfcm#), [splendors] 
themselves likened to a great current (mahapravahadefiya*) [...]’. Cf. TA V 123 and its com
mentary which may help to elucidate this passage: atra bhairavanathasya sasamkocavikasika/  
bhasate durghata iaktir asamkocavikdsinah//t ‘There, accomplishing the impossible, the en
ergy of Bhairava, who never expands or contracts, manifests itself in expansion and contrac
tion’. and TAV ad loc.: atranandapume dhamni asamkocavikdsino nistarangajaladhiprakhyasya 
pumasya prakafasya sasamkocavikasika sadaiva srffisamhdramayi, ata eva durghatakarinl sva- 
tantrydkhya i aktih bhasate svatmaikatmyena prathate, yan mahdtmyadiydn vHvasphdrah sadaiva 
s[$psamhdradaiddhi£dyitam etity arthahf * “There” [means] in that place overflowing with de
light; — “[Bhairava] who never expands or contracts” [refers to] all-encompassing Light, 
said to be [like] an ocean without waves; — “in expansion and contraction” [means] eter
nally composed of creative and destructive [forces]. — For this very reason, [his] “energy”
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— and he does this in order to reveal,873 next [ka. 45-46], the ‘Heart 
of supreme consciousness’ (parasamviddhrdaya) ,874 which consists in the 
unison (samarasya) 875 of Siva, Sakti and the finite self, and whose source is 
the absolute identity (paramadvaya) wherein all differences are dissolved;

[is said to] “accomplish the impossible”, in virtue of which it may also be termed freedom; — 
[and so, that energy] “manifests itself”, [that is] it extends itself [as everything visible] inas
much as it is [ever] identical with itself [viz., incapable of abolishing its own nature]’. And 
JR continues: ‘— because of whose grandiose work (yan mdhatmydt), the emergence of the 
universe (is attested] in such a form (iyan — viz., “takes on the limited form that we appre
hend”), eternally tending toward being governed by conditions of creation and destruction’. 
See also TA IV 184b: urmir esa vibodhdbdher na samvid anayd vina, ‘[The spanda] is a wave in 
the ocean of consciousness, and consciousness [like the ocean] cannot be without a wave’, 
where the wave (urmi) serves as a metaphor for spanda/vimaria, and the ocean symbolizes 
pure consciousness, or Light (prakaia); also, the following verse (in SpN I 1), quoted from 
an ‘Agama’: urmir e$a vibodhabdheh saktir icchatmikd prabhoh, ‘[The Goddess, as Sakti] is the 
wave of the ocean of consciousness, the volitional power of the Lord’ (tr. Singh SpK: 11). 
Cf. the hymns of the Krama-Mahartha that celebrate the Kalis, emanations of the supreme 
Kali, who are also worshiped in the Wheel of energies: ¿nkalikastotra 11; Kramastotra 1; 
AG’s Kramastotra 10 (Silbum Anuttardsfikd).
S73unmiiayisyat.
874I.e., the pulsating Absolute, as invoked in the mangalacarana of Ksemar5ja’s 

Parapraveiikd: visvatmakdm tadutdrnam hrdayam parameiituh/ paradiiaktirupena sphurantim 
samvidam num ah//, ‘Adoration to the Heart (hfdaya) of the Supreme Lord, the absolute con
sciousness immanent in the universe and [as well] transcendent that manifests (sphuranti) 
in the form of the Supreme Sakti (pardiakti) and (in lesser powers], as well’. Thus, hfdaya 
is the Anuttara, the ‘unsurpassable’ in which Siva and Sakti unite, that is, the luminous con
sciousness (prakasa) and the Light of Light, the ‘self-referential consciousness’ (to borrow 
the term of Muller-Ortega 1997), named vimaria, of which spanda is one of the numerous 
synonyms. See also SpN IV 2: prakaiavimariatmakam hrdayam eva. Definitions of the divine 
Heart emphasize sometimes its Sakti dimension, sometimes its prakaia aspect, and some
times they combine both. Nevertheless, the Heart, or Absolute, is to be seen as a triangle, 
for, as will be stressed by YR in his commentary on 41, this Heart-Absolute is the place 
in which merge not only Siva and Sakti, but also nara, the finite soul, that is, the entire 
phenomenal world (Jagat). It is also what is taught by the gloss on the Parapraveiikd quoted 
above, but from the point of view of emanation: iha khalu parameivarah prakdiatma prakdidi 
ca vimariasvabhdvah [...] svayamprakaianipah parameivarah pdrameivaryd iaktya sivddidha- 
ranyantajagadatmana sphurati prakdiate ca, ‘The Supreme Lord who is luminous in and of 
himself (svayamprakdia) appears and shines forth thanks to Sakti, his consort, as the world, 
starting from Siva and ending in earth [— viz., the subtlest and the grossest forms of ex
istence]’. On the Heart in Saiva texts, see particularly Muller-Ortega 1997, Padoux PTLvp 
65-66; 1992: 387, 417-419. The mantra SAUH — whose essence isAHAM, th eparamantra, 
‘supreme mantra’ — is the phonic form of this pulsating Absolute. Symbolizing the pulsating 
Absolute, this mantra is also a means to attain that Absolute, through the mystical realization 
(bhavana) proper to the idktopaya. Cf. YR ad 43, which quotes PT 9-10, where the mantra 
SAUH is said to be the ‘Heart’ (hfdaya) ‘of the nature of Bhairava/supreme consciousness’ 
(bhairavatman).
875Here is one of the symbolic justifications of the term ‘Trika’, the ‘Triad’: nara, Sakti 

and Siva stand respectively for the knowable ([vedya, or the ‘object to be known’), knowledge 
(vedana), and the knower (vedaka), again symbolically equated with the phonemes S, AU  and 
H; see PTLvj 21-24: tad etad vedyavedanavedakaviirantitrayam ayam varnatrayasvarupam tat 
trayam, ‘Such is the nature of the three phonemes [S-AI/-H]. It is a triad for it consists of a 
threefold repose in the knowable, knowledge and the knower’.
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further, the essential potency (vErya) [of that revelation] is contained in 
the Great formula (mahâmantra), as may be confirmed in one’s own expe
rience.

In sum, he declares [kâ. 41-46] that the universe is made one [and 
is absorbed in the pure Being], through the procedure of synthesizing 
Csamkalana) the natures of the three spheres, as [stated] in the Àgamas:876

41. F o r877 the triad of Earth, Nature and Illusion ,878 erroneously 
consigned879 to the status of ‘tha t which is to be know n’, becomes, 
by the force of the realization of nonduality ,880 a residue of pure 
Being.

As to the threefold [reality] in the form of the gross, the subtle and the 
supreme, which constitutes the essence of the spheres of Earth, Nature, 
and Illusion respectively, [that was at first] erroneously consigned to 
the  status of w hat is to be known, that is, did attain the status of field of 
knowledge, [it is that very reality which now] becomes a residue of pure 
Being Csanmâtra), that is, whose essence is nothing but Being, which, in 
turn, is nothing but Light, by the force, that is, the excellence, of what 
is [termed] the realization of nonduality, in accordance with the rule 
taught in the revered Kâlikâkrama: 881

876After this preamble, YR’s commentary on each kà. makes clear that the progression 
of the text (kâ. 41-46) is modeled on that of the enunciation of SAUH. It also indicates 
how the symbolic meaning of the mantra is to be construed, constituent by constituent Kâ. 
41-42 allude thus to S(dJ, the first phoneme of SAUH; kâ. 43 associates AU  with S; kà. 44 
deals then with AU  specifically; kà. 45 alludes to H, which completes the mantra, whose 
enunciation reflects the movement whereby the world is internalized within consciousness; 
kà. 46 represents the enunciation of SAUH in the reverse movement of externalizing the 
world by the same consciousness.
877Glossing hi of 41b with yasmdt, YR’s commentary emphasizes the logical link between 

kârikàs 40 and 41: ‘There is no penchant at all on the part of the supreme adept who has 
attained his goal to accomplish anything else* (40), ‘for’, by the power of bhâvanà, he sees 
phenomenal diversity as ‘a residue of pure Being’ (41).
878As shown by the gloss, three of the four andas are referred to here.
879*àpatita.
880advaitabhàvana — note the usage here of the neuter (bhâvanà), in the verse and com

mentary, for metrical reasons, instead of the more common feminine form (on bhâvanà 
as meditative realization, see YR ad PS 52 and 68). Kàrikâ 41 deals with the meditative 
realization in which the ¿àktopâya culminates. The last sentence of the general avat. ad 
41-46 amounts to a description of that experience: in  sum, he declares that the universe is 
made one through the procedure of synthesizing the natures of the three spheres’. It is YR’s 
commentary that develops the esoteric meaning of the kàrikâ. It will take up the question 
again while explaining kà. 43, revealing more explicitly that mystical realization is obtained 
through meditation on the mantra SAUH. Therefore, by implication, it appears that kàrikà 
41 aims at giving a cryptically symbolic interpretation of S [=  sat, ‘pure Being’], the first 
phoneme of SAUH. Note that Silbum does not translate advaita’ in the compound advaita- 
bhâvanabalàt. ‘Car cette trinité: terre, nature, illusion, qui accède à l’objectivité se réduit, 
grâce à l’efficace de la réalisation mystique, à l’être pur’.
881 The same passage is quoted in PM 2, a Krama text, and attributed to the Devikâkrama,
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Cognition/consciousness (jhana) 882 manifests itself externally 
and internally as a variety of forms.883 In the absence of cog
nition/consciousness, no object exists. Hence, the world has 
the form of cognition/consciousness. In the absence of cog
nition/consciousness, no entities can be made into objects by 
anyone. From this it is concluded that cognition/consciousness 
constitutes the essence of those entities.

hi is used here in the sense of ‘for’ (yasmat).

Karika 42

[The master] confirms this thesis [by means of an example], with the in
tention of [further] establishing the non-reality of difference:

42. Just as girdles, earrings, and bracelets, by setting aside their 
differences, are seen to be gold,884 so likewise, the universe appears

which thus appears to be another name of the Kdlikakrama. This text has not come down to 
us, except through quotations. K$emaraja, in ¿SV III 30 (ad svalaktipracayo ’sya vidvam, ‘The 
universe is the unfolding of his own energyO, quotes a longer version of the same passage, 
ascribed to the Kdlikakrama, whose conclusion is: yugapadvedanaj jndnajneyayor ekarupata, 
‘[The conclusion] that knowledge and the known have one and the same nature [derives] 
from their being simultaneously apprehended’ (cf. Silbum’s transl. [S& 99] and Torella’s 
transl. [IPK: XXVIII, n. 42]) — an argument also made by the Vijnanavadins: the invari
able correspondence between symbol and signified object establishes that the latter is not 
independent of the former, see Sanderson’s interpretation of the verse as quoted in ¿SV III 
30 (2007: 369-370). The pratxka of the verse that follows those quoted here by YR (ash 
nastivibhagena ...) is again quoted in ¿SV III 31. The same two verses quoted by YR are cited 
in TAV III 57 (vol. U: 418) and V 80 (vol. Ill: 2006), and ¿SV quotes other verses, ad III 31, 
32, 40, 41, 44. It is interesting to note that YR quotes here a text of a Krama background; 
see Intr., p. 21.
882We translate jnana as ‘cognition/consciousness’ in the light of K$emaraja’s commentary 

on the parallel passage of the NT (also quoted in ¿SV III 30). jnanamaya, epithet of the Lord, 
is there glossed as cinmdtraparamdrthah, ‘whose ultimate meaning is that it is “nothing but 
cognition/consciousness.” ’
^C onsciousness appears externally as objective experience: of the jar, or the color blue, 

etc., and internally as subjective experience: of pleasure, pain, etc.
884At issue is the thesis that phenomenal diversity is not ontologically different from pure 

Being. Cf. SpP 2 [ = ad I 2], pp. 12-13: yato bodhyasya svayam sattaiva nasty ato bodhfru- 
pam anavftam evavasthddvaye 'pi, ‘No object of consciousness can exist independently [of 
the subject], thus the conscious subject [who is, on the contrary, perfectly autonomous] 
is completely unobscured in both the states [of cosmic manifestation and withdrawal]’ (tr.
Dyczkowski SpK: 147). Thereafter, SpP 2 quotes two parallel stanzas, which explain the 
metaphor of gold and its ornaments as alluding to the double movement of creation and 
dissolution: yathd hemno rupakesu. vaicitryam svaparicyuteh/  atha nityasvarupasya tatha te 
viivarupatd//  yathd galitarupasya hemnah pinddtmana sthitih/ tathd galitavedyasya tava £ud- 
dhaciddtmata/ / ,  ‘Just as gold fashioned into jewelery is, without undergoing any change, 
wonderfully varied, so is Your form as all things [which You assume even as] You persist 
just as You are. Just as gold, losing its form, persists as a gold ingot (pintfa), in the same way
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as pure Being, when difference is set a s id e .885

As, indeed, golden ornaments — girdles, etc. — are gold and nothing 
else for him who is interested only in gold, by abstracting the particu
lar form [imposed on the gold], namely, the girdle; and as gold, silver, 
bronze, copper, lead, etc., appear as metal only [and not as the particu
lar metals the names suggest] to him who is interested in metal as such, 
so likewise, this universe, when difference is set aside, is pure Be
ing (sanmatra) — that whose essence is Being alone (sattamatra) — for 
the yogin [whose mind is] grounded in non-discursive awareness (prati- 
bhasa) alone, by whom has been jettisoned the stain of thought-constructs, 
such as those enjoining abandonment [of whatever is prohibited or not 
agreeable] or acceptance [of whatever is prescribed or agreeable] — in 
accordance with the rule laid down by the revered Kallata:

That [viz., the mudra £aktivikasa, ‘blossoming of energy’] is ac
complished by means of the transformation [of consciousness, 
even] in the presence of forms, etc .886

Karika 43

Now, alluding to 887 the tradition of the mystic formula,888 the master 
describes the ascent of the universe, limited as it is in the form of finite 
beings,889 to the state of Sakti [i.e., self-consciousness], according to the

Your pure conscious nature persists when objectivity falls away [from You]’ (tr. Dyczkowski 
SpK: 147, modified). See also, in a Vai$nava context, SamvitprakaJa I 104b-106a, quoted in 
SpP (p. 4). It establishes that, whether the world is an illusory change in the Absolute, or is 
considered a product of real change in the Absolute, such as is the case with the numerous 
ornaments made of gold, the Absolute, the ultimate reality and ground of phenomenal diver
sity, remains substantially the same: [...] parindme sa eva tvam suvarnam iva kundale, *[...] 
In case of [the world considered as real] change [in the Absolute], it is You who persist, as 
the gold [remains gold] in the very form of the earring’. Also SamvitprakaJa I 56-57 quoted 
in SpP 5 [ = ad I 5] and LT XIV 38-39. Such speculations (and YR’s here in particular) go 
back ultimately to ChU VI 1, 4ff., Uddalaka’s discourse on the unity of Being: ... sarvam 
mpvnayam vijndtam sydd vdcarambhanam vikaro namadheyam mfttikety eva satyam , etc.; the 
examples of gold (Zo/ia), and iron (kf$ndyasa) follow.
^ T h ro u g h  other analogies (limbs and body, clay objects and clay itself), APS 46 presents 

the same argument, whereas APS 58-59 describe how the yogin merges plurality (lit., ‘du
ality’, dvaita) into the state of brahman by meditative realization (bhavana).
s^W e have derived the meaning of this rather enigmatic statement from the context of 

PHvj-18, which quotes the same hemistich and similarly ascribes it to Kallaja without giving 
the title of the work from which it is borrowed. On Kallaja, see Appendix 19, p. 343.
887katdksayan — lit., 'casting a sidelong glance at*.
888mantrasampraddya — YR reveals here, although cryptically (for he quotes two esoteric 

verses of the PT), that this portion of the text can be seen, on a second level of interpretation, 
as dealing with the mystical meaning of the mantra SAUH, which is the phonic form of the 
Anuttara, the vibrating absolute in which the triad of nara (jagat), ¿akti and ¿iva (=  brahman) 
merges.
^ S e e  the avat. ad 41 and 46.
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wellknown [path taught in the] Agamas which depends upon abandoning 
the appearance of limitation:

43. That [universe so qualified], which is brahman, suprem e, 
pure, tranquil, undifferentiated, even, whole, im m ortal, re a l ,890 re 
poses in Sak ti,891 whose form is luminosity.

[YR takes up these epithets, one after another, and comments on them, 
apprehending, if not a causal, at least a rhetorical sequence:]

This, namely, this universe, whose essence is pure Being is called brah
man, because it extends.892 As say those expert in the upanisads:

In the beginning, my dear, this was Being alone [ .. .] .893

Having said this (or ‘therefore’ — iti), it is suprem e (para), because it is 
full {puma);894 and it is pure (suddha) ,895 due to the absence of [thought- 
constructs such as] injunctions and prohibitions;896 [furthermore,] it is 
tranquil (santa), due to the repression of particularity; and for that very 
reason, it is undifferentiated (abhedatmaka); it is even {sama) [i.e., ever 
identical to itself), due to the absence of increase or decrease — [It is said:]

Even a part represents the universality of brahman [viz., its 
capacity to assume all forms]. Neither has it been exceeded, 
nor can it be diminished.897

Such being the case, it is whole (sa/ca/a), and for that reason, imm ortal 
Camrta), that is, imperishable;898 and it is real Csatya), in keeping with the 
theses set forth by the revered Bhartyhari:

890The same pattern of enumeration is evident in k§. 10-11.
891 That is, YR explains, ‘it becomes composed of that* (tanmayibhavati), in effect, ‘becomes 

identical with [supreme energy]’.
692bfhattvat — on the etymology of brahman, see YR ad 51 (and n. 975) and 104.
893ChU VI 2, 1. The complete text is: sad eva saumya idam agra asid ekam evadvitiyam, 

‘In the beginning, my dear, this was Being alone, one only without a second’. Note that 
the Laghuvjtti ad PT (whose subject is the mantra SAUH) quotes the same passage while 
commenting on verses 4-5.
894See YR ad PS 1 for a similar definition of para.
895As shown by PS 10-11, which enumerates iuddha among the epithets of the ultimate 

principle (paratattva), and YR ad loc., ‘pure’ means ‘free of stain (vima/a), due to the absence 
of the soot-like impurity (aSuddhimafi) found in thought constructs’. Symmetrically, impurity 
derives from those very thought constructs — hence, in maya, from differentiation.
896See YR ad 42 who gives tyaktahanaddna as an example of vikalpa; also YR ad 10-11.
897Verse already quoted by YR ad 5, but, there, put in the mouth of an objector stressing 

the paradoxical character of a doctrine that maintains both that the Lord is all and that the 
finite soul is different from him. Here, PS 43 answers the objection with the epithet Teal* 
(satya).
898YR ad 10-11 glosses ‘free of dissolution and creation’ (layodayavihina) with ‘eternal’ 

Csanatana).
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Of the real and unreal elements that are found in every object, 
the real element is the genus, whereas the unreal one is the 
particular.899

And:

That which exists in the beginning, in the end and also in the 
middle, alone has reality.900

And so indeed this universe [viz., brahman], which has as its essence 
pure Being, reposes in tha t supreme energy (para iaktih) whose form is 
lum inosity (bhasvarupa), which consists in the unison of the energies of 
willing, knowing and acting.901

®99vp ui 1, 32 (tr. Iyer). For the discussion of a variant, see ‘On the Sanskrit Text\
^ L i t . ,  ‘(is) its [viz., brahman's] truth/reality’. The element that perdures is equivalent to 

the Being of the object. In this way, it is signified that the gold, not the ring, is the Real. 
SpN I 5 quotes the entire verse (whose source has not been identified), of which the second 
hemistich is: na yad dbhasate tasya satyatvam tavad eva h i/ /t ‘That which simply appears 
has no reality; it is real only as long as it appears* (tr. Singh SpK: 48). K$emaraja offers a 
clue for understanding the verse, explaining that eva has to be added three times in the first 
hemistich (sdvadharanatvat sarvavdkyandm evakaro ptra trir yojyah), so as to read: yad adau 
ca tasya eva satyata, yad ante ca tasya eva satyatd^ yan madhye ca tasya eva satyatd. The cita
tion occurs in the midst of Ksemaraja’s discussion of the supreme Subject which, defined as 
spanda-takti, is taken to be sole reality and is to be distinguished from the empirical, finite, 
psychosomatic subject (mdydpramatr). Other conceptions of ultimate reality that amount to 
taking as real what is but transitory (such as the Buddhist view of a continuum of instanta
neous cognitions) are therefore unreal from the viewpoint of the Absolute (see Appendix 14, 
p. 338, the discussion in its entirety). The Lord’s eternity proves his reality; all other ‘reali
ties’ being but transitory and mere appearance (dbhasa). Whatever has a beginning and an 
end, whatever appears and disappears, does not really exist. Is real only that which is with
out origin and without end, in other words that which exists in the 'beginning, in the middle 
and in the end’ — the eternal, the supreme principle, the dtman/brahmam Cf. BhG II 16a: 
nasato vidyate bhavo ndbhavo vidyate satah/t ‘Of the unreal (according to Sankara, heat, cold, 
etc., i.e., pairs of opposites, and the body, subject to change] there is no existence; the real 
[atman/brahman, according to Sankara] does not cease to exist (lit., ‘has no non-existence’]’ 
(our transl.); VP I 1: anddinidhanam brahma [...], ‘this brahman which is without beginning 
or end [ ...]’ Also AS II 6a [=  AS IV 31a]: adav ante ca yan nasti vartamdne "pi tat tathd/t 
‘That which is not at the beginning, nor at the end, is not also in the present (meaning: that 
which is not in the beginning, nor in the middle, nor in the end, therefore, that which is but 
transitory, is not real]’; cf. S ad loc.: yad ddav ante ca nasti vastu mpgatpsnikadi tan madhye *pi 
ndstiti nilcitam loke, ‘That which is not in the beginning, nor in the end, such as the mirage, 
etc., is not in the middle also. This is an established truth in this world’. This statement of 
AS II 6a is famous: not only it is taken up again in AS IV 31a, but also, in the same terms, 
in Pancadafi XIII 68b; and, with variants, in YV IV 45, 46 (very near to the text ascribed to 
Bhartj'hari quoted here by YR: adav ante ca yan ndsti k id fii tasya satyatd/  dddv ante ca yan 
nityam tat satyam nama netarat); V 5, 9; III 4, 62; III 11, 13. Although both YR and SpN I 5 
attribute this verse to the ‘revered Bhartfhari’ (tatrabhavadbharqhari), it is not found in the 
present VP. Might it be inferred that it belongs to the lost Sabdadhatusamiksd quoted in SDvf, 
p. 84, as well as in SpP, p. 4 (as Dhdtusamiksd) and pp. 16 and 21 (as $addhdtusarmk$d)l
901 Thus forming the Trident (trtfula) of energies, itself equated with AU  in the spelling of 

S-AU-H, so that the first two constituents of S-AC/-H are alluded to in k§. 43; on the Trident, 
see also n. 909 and PS 45 (n. 922).
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[It reposes in, i.e.,] it becomes one with that (tanmayibhavatO supreme 
energy, in consequence of what has been stated:

The disposition of objects is founded on consciousness.902

Now903 [the term] iantam , ‘tranqu il’, [could be re-parsed as a com
pound of ¿a and anta]: ‘that which is at the end of [viz., follows] £' 
{¿akarasydnte) [in the usual “alphabetic” order of the Sanskrit syllabary], 
namely, the cerebral [sibilant s, or sa]. [Hence] the brahman, whose 
essence is Being (sat) alone, is [sa, the dental sibilant that is] 'tatah param 
‘next to [viz., that follows] that [sa, alluded to by sdntam in the kari- 
ka]’. 904 It is [therefore termed] im m ortal (amrta), [in the sense that it is 
a] ‘seed of immortality’ [or an ‘ambrosial seed’] (amrtabija) ,905 [as well

^ T h e  source of the verse has not been traced. We have derived this interpretation of 
vyavasthiti from its grammatical usage, ‘conditioned alternative’. The assertion thus means 
that the things of the world do not dispose themselves according to their own rules or by 
some unknown fate; their disposition is founded on consciousness. Same quotation (with 
the variant: *vyavasthitayah, plural), and in the same context, namely, that of the exposition 
of the mantra SAUH, in TAV IV 185b (vol. Ill: 832), and — in the reading: samvinniffhd hi 
visayavyavasthitih — in the context of defining bhdvana, in TAV XXVIII 358b-359a; comment
ing upon the two verses: yatah sarvdnumdnanam svasamvedananisthau// pramdtrantarasad- 
bhavah samvinniftho na tadgatah/, JR observes that the existence of other cognizers is founded 
in that [consciousness] and not in [the object to be known and which is not visible], whose 
essence [viz., whose existence] can be known [only] through inference (... pramatp... atm  
tannifiha eva, na tv anumeyasvarupaniftha id); TA XXVIII 359b-360a confirms: ghatader asti- 
ta samvinnisthitd na tu tadgata// tadvan matrantare *py e$a samvinniffha na tadgata/, ‘[Just 
as] the existence (astita) of the jar, etc., is founded on consciousness, and not in reference 
to that (ja r]//, so likewise, as regards another cognizer (mat/*), his existence is founded on 
consciousness, not in reference to that [other subject]’. See PT 24; also, Vamana quoted by 
SpN II 3-4: alambya samvidam yasmat samvedyam na svabhdvatah/  tasmat samviditam sarvam 
id sarpvinmayo bhavet//, ‘Since what is to be known [is known] after having taken refuge in 
consciousness, and not in and of itself (svabhdvatah), therefore, everything [is what it is] in 
virtue of its being known; this being the case, it would be made of consciousness’ (we differ 
from Silbum’s transl. [Silbum SpK: 105]).
^ N o w , YR begins again the interpretation of some of these epithets, in the esoteric context 

of phonemic emanation, and particularly, the realization of the mantra SAUH.
904tparam’ here may well be the reutilization in another sense of the param of the kdrika. 

Let us summarize: 1. idntam  = fa; 2. what ‘follows that [sa]’ (tatah param) is sa; 3. sa, in S- 
A(/-H, represents brahman as sat, ‘Being’, ‘existing’ — which, as such, is also termed the ‘third 
brahman\ as stated by PT 9, quoted further in YR’s commentary ad 43. In a passage dealing 
with phonemic emanation, TA III 167 defines the phoneme SA as ‘the undivided supreme 
brahman’ (tad eva brahma paramam avibhaktam). TAV ad loc., after quoting ChU III 14, 1: 
sarvam khalv idam brahma, has recourse to BhG XVII 23, which establishes the traditional 
nomenclature of brahman: aum tat sad id nirdeio brahmanas trividhah smptah/ (verse again 
quoted by TAV ad V 142-144, a passage which deals again with the mantra SAUH, from 
the point of view of the dnavopaya). Thus, sat is the third brahman (coming after om and 
tat in the enumeration). Therefore, SA [or S], the initial of sat, or the third brahmant is also 
symbolically designated as such.
905amftabija, ‘ambrosial seed’, stands here for SA, and is not to be taken here in its strictly 

technical sense, namely, as the name given to the four cerebral vowels — /* // i  — (see TA III 
91-92a). The clue to interpreting this very passage of YR’s gloss is perhaps found in TA III
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as] pure (suddha), on account of its contiguity to the abode of Sadakhya 
[viz., Sadasiva].906

And for this reason, it [viz., brahman, or the universe] is even (sama) 
and whole (sakala), because everything has now an equal essence (sar- 
vasamarasikarana), consequent upon the experience: ‘I am this A ir.907 
And, finally, it is true Csatya), due the dissolution [characteristic of the 
condition of Sadasiva] of nescience [which is the source of error].

As has been taught by the Lord himself in the revered Trimsikd:

The third brahman, O fair hipped one, ...908
[the complete text is: ‘United with the fourteenth (phoneme, 
viz., AU) ,909 O blessed one, the third brahman (defined as sat, 
therefore represented as SA, or S, the initial of sat), O fair

165b-166a: tata eva sakare 1smin sphutam vidvam prakadate// amrtam ca param dhama yoginas 
tatpracaksate, ‘Therefore, it is in the phoneme SA that the universe clearly appears// And the 
yogins call it [viz., SA] the immortal and supreme abode (dhaman)*; TAV ad loc. introduces 
the notion of amptabija: [...] amptabijatayokted ca guravas tat paramptam dhama pracak$ate — 
sarvadastresu kathayantity arthah, *[...] Because of the mention [of it, viz., SA] as being the 
seed of ambrosia (amptabijatayd), the teachers call it [viz., SA] the immortal and supreme 
abode, that is, they state [it as such] in all the ¿astras'. In a different context, namely, while 
dealing with the four amrtabijas, or amptavarnas, TA III 91-92a defines ambrosia (ampta) as 
the supreme wonderment (paracamatkara) of consciousness at rest within itself: [...] atmany 
eva ca vidrantya tat proktam amptatmakam, ‘[This tetrad of cerebral vowels] is said to have 
ambrosia for its nature for it reposes in itself; see also TAV III 91: asya varnacatu$tayasya 
[...] svdtmamatravisrdntya paracamatkaramayatvam, ‘Since these four phonemes repose in 
their own Self, and nowhere else, they consist in supreme wonderment (paracamatkdra)*. 
^ B y  pervading as sat the first three andast the third brahman (or SA) represents the man

ifest world (though still in potentia, as it appears in the duddhadhvan), and thus corresponds 
to the level of Sadasiva; see PTLvj- 9: yad idam tpdyam brahma sadddivatattvatmakam [...] a- 
sphutibhutedantdtmakagrdhyardsilaksanam [...], ‘That third brahman (tpdyam brahma), whose 
essence is the SadaJiva principle, is characterized by the entire group of knowable objects, 
whose objectivity (idanta), nevertheless, is not yet fully manifested'. Same term (sadakhya) 
in IPK III 1, 2; IPV III 1, 2 (vol. II: 217-218) explains the word sadakhya from a nominal base 
sadakhya, of which the second element akhya is understood in the sense of prakhya, ‘appear
ance, manifestation', which gives the result: ‘the manifestation (prakhya) from this moment 
on of “sat" (yatah prabhpti sad id prakhya)*. Such an explanation reinforces the connection 
with Sadaiiva of whose element *sada* is derived from the same root. It is possible that YR 
employs sadakhya here as sadasiva in order to bring out the element *sat* in the *sanmatra’ of 
the preceding commentary, this particular derivation given by AG having become a common 
place of the tradition. This explanation would also serve as a reply to those who understand 
the name sadakhya according to a more straightforward etymology as 'concerning him whose 
name contains the element sada (adj.)’, thus, by implication, sadadiva. According to IP W  
(vol. Ill: 264), sada in Sadasiva means that the nature of £iva (divata) persists, even if, at 
this level, objectivity (idanta) begins to appear (idantonmese *pi divatehi sadadabdena uktam). 
The experience of duddhabrahman takes place in the third tattva, that of Sadasiva. When 
the entire universe is experienced as sanmdtrat this experience is called the abode, or state, 
of Sadasiva. For, in the state of SadSiiva, when one experiences: *1 am this universe’, all 
dichotomy is transcended.
907aham idam sarvam.
908PT 9. YR gives only the pradka of this famous ¿loka, itself alluding to SAUH, without ei

ther enunciating it, or even naming its constituents, designated only through periphrases; the 
¿loka is quoted in Dlpika ad Yoginihpdaya [YH] II 4 (Dviveda YH: 109). The complete text 
is: caturdadayutam bhadre tithidantasamanvitam/ tpdyam brahma sudroni hpdayam bhairavat- 
m anah//. Thus this ¿loka cryptically spells out (S + AU  +  H) the mantra SAUH. See Padoux 
1992:* 418; TA IV 186-189.
909AU  is the fourteenth phoneme (tithi) in the orders of both the alphabet and phonemic
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hipped one, well-joined with (the letter H) that comes at the 
end of the “Lords of the phonemes” (viz., at the end of the 
vowels),910 is the heart of Bhairava’s Self.]911

This [universe] is that very brahman — experienced (avamrsta) in the 
process of becoming immortal,912 at the heart of everything, and extend
ing to the plane of Sadasiva — which reposes in Energy, as previously 
described [viz., ‘whose form is luminosity’].

emanation. Referring to the MVT IV 25, TA III 104b-105a calls it trttula, ‘Trident*: asmimd 
caturdadc dhdmni sphupbhutatrttaktike// trttulatvam atah praha Iasta dripurvaddsane/, ‘As, in 
this fourteenth stage [ = AU], the three energies [namely, icchajnana, kriyd] are manifested, 
the [divine] Teacher has named it [i.e., this fourteenth stage] “Trident”, in the First Teaching 
[ = the MVT] (dripurvaddsanay. See ¿SVII 7, where AU is designated as dulabija, the ‘germ of 
the Trident’, inasmuch as it proceeds from the fusion of the three daktis — icchajnana, kriyd
— with a predominance of kriydsakti: [...] dulabijam ca icchdjndnadaktivydptapumakriyadak- 
tipradhdnatvat daktitrayasaipghapanamayam pradardya [...].
91 °PTLvj'glosses tithttantasamanvitam with [...] visargah tasmin samyag aviyogenanvitam 

vidrdntam. There are fifteen ‘Lords of the tithis', that is, fifteen vowels from a to the bindu 
arp; and tithttdnta, ‘that which comes at the end of the Lords of the tithis, viz., of the vowels’, 
designates the visarga, the sixteenth phoneme. On rit/ii, see Padoux PTLvp 80, n. 57; on the 
visarga as the sixteenth tithi, see PTLvj- 9: tithttdndm pancadaddndrp svardndm yo 'ntah paryan- 
tasthitibhuto visargah, ‘The one that is at the end of the ‘Lords of the tithis* (tithtta), i.e., of 
the fifteen vowels, is the visarga, the ultimate abode [of manifestation]’, and Padoux PTLvp 
80, n. 59; also PTV 9 (Singh: 84 [Skt. text]): caturdada okardmkdramadhyagah/ tithttanto 
visargah tjrtiyam brahma $ahamadhyagam/ etad bijarn vastuto vidvasya/  tatha hi yatkimcit sat 
pdnhivaprdkrtamayiyarupam bhasate tad icchaydm jfidne vd kriydyam vd patitam api sarvat- 
makatvdt trikarupam paratra i ivapade visfjyate sarvam ca iivapadad visjjyate, ‘The “fourteenth” 
is [ait, the vowel] that comes between o and am. tithidantah is visarga, i.e., h. tfttyam brahma 
is the sa that comes between sa and ha. [S+A t/ + H], such is the [mantra that is the] gen
erating seed (bija) of the universe. Whatever appears as existing (sat) [symbolized by S)
— whether it pertain to the sphere of the Earth, or Nature, or Illusion — it, falling within 
[the specific realm of] either icchd or jnana or kriyd, takes still the form of the triad [of the 
energies symbolized by AU), for it is of the form of all. And this all that is emitted within the 
abode of Siva is also emitted out of it [in the form of the visarga]’. Moreover, the PTV gives 
even more interpretations for each term of the ¿loka 9, including the sixteen interpretations 
given in reference to each of the sixteen phonemes, from a to h. Sometimes, tithtta (sg.), 
the ‘Lord of the vowels’, refers to the fifteenth phoneme only, the anusvara, or bindu, m, 
‘whose essence is the cognizer (vcdakatmakabindu')’, as stated by PTLvj- 5-9. However that 
may be, tithttdntah, the ‘phoneme following the anusvdra, m \ designates as well the visarga 
h, which is not counted among the tithis, because, as ‘emission’, it is at once the source of the 
entire process of the phonemic emanation. Therefore SAUH is the mantra that symbolizes 
the Anuttara, the transcendental reality.
911 With such formulation (hfdayam bhairavdtmanah), the verse alludes again to the mantra 

SAUH, also named hpdayabija. On a PTV (p. 266,1. 4-267, 1. 7) forced interpretation of the 
verse as referring to alcoholic liquor and the five ‘jewels’ or ‘ambrosias’ of the Kaulas (namely, 
semen, menstrual blood, urine, excrement, and phlegm), see Sanderson 2005: 111-114, 
n. 63.
9l2ampibhdva and amptikarana are two terms occuring in sadhand: it is the transformation 

of him who is perishable into imperishable, eternal.
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Whatever does not repose in the supreme energy under the headings of 
[i.e., as manifesting itself through the energies of] acting, knowing or will
ing, does not exist.913 The master says:

44. By contrast, w hatever is not touched by th a t [source] whose 
essence is to illum ine914 and [which will then m anifest one of the  
three aspects of the Sakti, whereby] one may say: ‘it is desired’, ‘it 
is know n’, or ‘it is done’, has the status of a flower in the sk y .915

Whatever entity, even if present externally in the guise of an object,916 
if it not be touched by consciousness and made radiant under the head
ings of Will, Knowledge and Action — if it not be endowed with that 
bursting forth of the Energy named Para (pardsaktisphdra) [or para for 
para, ‘supreme energy’], whose single essence informs universally917 the 
triad of its several energies — such an entity, devoid of any power [to 
appear] (vikala), inasmuch as it is indicated by a name alone,918 is like a

913Lit., ‘amounts to nothing at all’. See Padoux 1992: 418; TA IV 186-189.
914YR glosses bhasvarupena with icchajndnakriyamukhena bhdsvarena [...] bodhena; see also 

TA VIII 3, n. below.
915Same reasoning and image in TA VIII 3 (quoted in TAV VII 62, vol. Ill: 1342), in the 

context of describing the adhvans, which stand for the phenomenal universe: adhva samasta 
evayam cinmatre sampratisfhitah/  yat tatra na hi vtfrantam tan nabhahkusumayate//, ‘A path 
Cadhvan), in general, is grounded in pure consciousness (cinmatra). That which does not re
pose there [in pure consciousness] is like a flower in the sky [i.e., does not exist [— is mere 
words]’; JR comments: nabhahkusumayate id na kirpcitsyad ity arthah. Cf. TA IV 186b-188a, 
quoted n. 922, which, apropos the triadic ¿akd, argues similarly (the allusion being to the 
mantra SAUH). However, the Trika speculation goes even further, for even this flower in the 
sky, although it is indeed a thing materially non-existent, does exist really, inasmuch as, be
ing imagined, it exists in consciousness itself. The phrase as such is thus equivocal and points 
perhaps to the same coincidenda oppositorum that often affects extremes. Thus conceived, ex
istence is called mahasatta, ‘great’ or ‘transcendental existence’; on these speculations, see 
IPK I 5, 3 (quoted n. 265); IPV I 5, 14 (vol. I: 259-260): sa ca khapuspadikam api vyapnodd 
mahad, ‘This [existence (satra)] is “great” (mahad) for it pervades everything including the 
sky-flower’; and MM 32: kah sadbhdvavife$ah kusumad bhavati gaganakusumasya/  yat sphu- 
randnuprano lokah sphuranam ca sarvasdmanyam//, ‘From the viewpoint of real existence, 
what is the difference between the sky-flower and the [real] flower, since the world exists 
only as manifestation [of the Lord-consciousness], and that this manifestation-consciousness 
is the same in all?’ (the PM quotes IPV I 5, 14). On mahdsatta, see also PM 66; Sanderson 
2005: 130, n. 100.
916yad vastu vastuvfttena — The two occurrences of the word vastu are to be taken here as 

suggestive of the poetic figure paunaruktya: the second, in effect, qualifies the first.
9Usamarasya — the meaning here would then be: it is the same £akti who animates the 

three emanations, and it is that undifferentiated energy alone that is capable of explaining 
the energies that each, in its apparent difference, embodies.
918Possible allusion here to the tatprakhyd(nyaya) of the MTmamsa, an interpretive device 

that aids in the identification of names of rites in consequence of substances or divinities 
that have therein been mentioned — the idea being that neither of the latter need be men
tioned twice, and consequently any second mention of same (such as the word ‘agnihotra’

Karika 44
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flower in the sky.
By this argument has been pointed out the potency of the [three] modes 

[namely, Will, Knowledge, Action] constitutive of the Trident that [hover] 
over and above the modes of existence [— that is, that are presumed by 
everything that can be said to “exist”].

Káriká 45

By restating919 that the universe merges with the abode of energy, the 
master makes evident that it is identical [with supreme consciousness] as 
a complete realization of the abode of Sambhu:920

45. This entirety  is em itted by the god of gods into himself, the 
Supreme Lord, the u ltim ate reality to which has been given the nam e 
Siva, w ho adopts the discipline of em bracing the Trident of energies.

Thus, this entirety  — by which is ultimately meant the brahman pre
viously expounded,921 on account of its form as pure Being —

is em itted 922 by the god, that is, by the Lord who is none other than

in the injunction ‘agnihotraip juhoti’) has to be a name (to avoid the stain of pleonasm). See 
Edgerton Mimámsányáyaprakááa [MNP] 273: 146.
919See ká. 41-43.
920šámbhavapadasamápattyá — similar statement found in the general avat. ad 41-46.
921 In PS 43. Lit., ‘this entirety (samastam api)> whose highest reality [or whose ultimate 

meaning] (paramártha) is that brahman previously spoken of [...]*.
922The verb visfjyate has also an esoteric meaning referring to the visarga [ = H] at the end 

of the mantra SAUH. See TÁ IV 186-189a: tathá hi sad idam brahmamúlam máyándasamjňi- 
tam/  icchájňánakriyároham viná naiva sad ucyate//, tac chaktitritayárohád bhairaviye cidát- 
m ani/ vifjjyate hi tat tasmád bahir vátha visjjyate/ evam sadrupataivaisám šatám šaktitrayát- 
matám/ /  visargam parabodhena samáksipyaiva vartate/, ‘Indeed, this Being (sat = S) [that is, 
at once, the real (sat) universe composed of the three andas described in PS 43, and the pure 
Being (sanmátra) that is its true essence], which, rooted in brahman [viz., in brahmanda = 
pfthvyanda\t is [ultimately] termed máyánda [viz., the anda inclusive of prakjty# and ppthvy* 
(or brahma*) anda — as the four antfas fit within one another, as emphasized by YR ad PS 
4 —], is not called ‘existent* (sat) unless it rises to (ároha) [the level of the energies of] 
Will, Knowledge and Action [viz., to AU, or šaktyandá). For it is only by ascending (ároha) 
to that triad of energies (šaktitritá) that it [viz., that Being, or real world, in the form of 
the three andas] is emitted (visjjyate = visarga: H) into Bhairava’s Self, which is pure con
sciousness [where it goes on resounding]; or that it is [again] emitted out from that [pure 
consciousness]. Thus, the reality (sadrúpatá) [sat, in the form of S] of those andas, [which 
are] real ['only inasmuch as they appear in the form of the universe*, explains JR], takes 
place only [viz., does exist only, or is realized only] through supreme consciousness (para- 
bodha) [or with supreme consciousness (as supreme Agent)], when its [that of sat, or S] 
coalescence with (samákjipya) [AU as] the essence of the triad of energies and the visarga 
[=  H) is accomplished [that is, according to JR, “ [this reality] manifests itself by virtue 
of its identity with the supreme Cognizer thanks to the progressive ascent to the visarga**]* 
(cf. Padoux’s [1992: 418], Sanderson’s [1990: 57] and Gnoli’s [TÁ: 103] translations); 
TÁV ad loc explains: evam yathoktayuktyá, efám brahmándádinám šatám viávarúpatayá pra- 
tibhásamánánám eva, sadrúpatá parabodhena saha šaktitrayátmatám visargam ca samák$pyaiva
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Supreme S iva...
... of gods — deities, from Brahma to Sadasiva, but also, the sense- 

faculties, which illuminate all things — 923
— into the ultim ate reality to which has been given the nam e 

Siva, that Supreme Lord, who is a uniform and unqualified mass of bliss
ful consciousness, [or, in other words,] into the [adept’s] own essential 
nature,

— by adopting the discipline of em bracing924 the Trident of en 
ergies (iaktitriiula), that is by the progressive realization of the Energy 
named Para [or para for para, supreme energy] [symbolized by AU] ac
cording to the method already expounded;925 [— in other words, the 
entirety that is in effect Siva] attains identity with him [namely, him
self], through complete absorption therein, due to the excellence of inner- 
directed awareness (vimarsana).

And it makes no sense to attribute agency to any other [being or princi
ple] whatsoever, nor is there any other cognizer other than this Cognizer.

And it is that Lord alone, ascending through the different levels [of 
subjectivity], who appears (sphurana) as the different [categories of] cog- 
nizers, from ordinary souls to Rudras. Hence, it is most appropriate to 
state [that this ‘entirety’ is emitted into himself] by the god of gods.

Thus has been demonstrated the mode of existence of the [inward] 
emission [of the universe].926

vartate, visargoparohakramena parapramatraikatmyena prasphuratity arthah. Thus it appears 
that, somehow, the exposition of the PS together with its commentary helps in understanding 
that puzzling passage of TA. And it is shown that the visarga at the end of SAUH symbolizes 
both the inward, referred to in PS 45, and outward projection of the universe (in PS 46). As 
Padoux (1992: 419) explains this synthesis: ‘The span of creation, from the Earth to mdya, 
is, in the mantra, taken in its essence as pure being (sat = S). It is then absorbed in the three 
energies of Siva (AU), thanks to which it is imbued with consciousness (more specifically 
with the self-revelatory and free awareness called vimaria), to be afterwards (but eternally, 
out of time) emitted (=  H) in consciousness [...] both internally and externally’.
923ln accordance with its etymological meaning o f ‘luminous’, deva can be taken by exten

sion to refer to the sense-faculties; see the notion of karanadevis, or karanadevatas, goddesses 
that are the organs of sense, in YR ad 47 and 80.
924parigama — cf. Abhijnanafakuntald's final stanza (bharatavakya), where £iva as NTlalo- 

hita is given the epithet of parigatafaktih, thus glossed by Raghavabha^a: parito gatd vyapta 
¿aktih samarthyam asyety anena tattacchaktitvam vyajyate, * uiakti", “energy”, [means] “ca
pacity”, “gara”, “gone around”, [means] “suffused by” (vydpta), [parigatcJakti means] “he 
whose energy has been encompassed all around”; by this expression he [the poet] suggests 
the possession of multiple energies’.
925Namely, by means of SAUH.
926visargav[tti, as symbolized by the final visarga of SAUH.
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Thus, having shown so far, from the perspective of reabsorption, that the 
differentiated world, the world of finite being, attains unison with Siva, 
formed of undifferentiated consciousness, by ascending to the abode of 
energy [i.e., by attaining the i aktopaya] ,927 which is based on difference- 
and-non-difference,928 the master next says that it is Siva himself, solely 
formed of consciousness, who, surging forth (ullasya) as Energy, appears 
Csphurati) as the universe, [the universe] of finite being. Nor, he says, is 
there any form of Energy or of finite being separate from Siva.929 It is £iva 
himself who thus appears as the [universe, now seen as the] solidification 
of his own essence;930 — in other words (iti), [the master now] explains 
[in the following karika] the process of emergence which consists in the 
bursting forth of the Great formula (mahamantrasphdra) [viz., SAUIfi:

46. Conversely, through the orderly emergence of the five ener
gies, 931 tha t wondrous triad of spheres932 is created also externally, 
by acquiring an outw ard Self.

It is the Supreme Siva, whose Self is the unison of the pentad of ener
gies, viz., Consciousness, Bliss, Will, Knowledge and Action, by whom is 
created 933 the triad of spheres, made wonderful by a variety of worlds, 
etc., and he does this by disclosing in turn the [five] levels [of pure subjec
tivity], viz., Siva, Sakti, Sadasiva, livara and suddhavidya, whereby [each 
one of the pentad of energies, viz.,] Consciousness, Bliss, Will, Knowledge 
and Action, is severally displayed as predominant;934 [— in other words] 
by acquiring an outw ard Self, that is, by showing himself as external 
manifestation [that is, as the universe].

By the term conversely (punarapi), the master shows that the Supreme 
Siva himself, ever free, remains ever thus, projecting on the surface of 
himself CsvabhittQ the play of the emerging and disappearing display of 
the universe, [a playful display,] which, although not different from his

927Same formulation in the avat. ad 43.
92BCf. the avat. ad 41.
m a .  SpK II 4a, quoted n. 452, and TA IV 275a: sarvam iivamayam.
930nijarasafyanatd — see first mangalacarana of YR’s commentary, and n. 224.
931 This orderly emergence of the Lord’s energies or powers takes place first ideally, as 

iuddhadhvan, of which the ¿aktyanda encompasses the last four constituents: £akti, Sadaiiva, 
ISvara and i uddhavidya. The same orderly emergence of the Lord’s energies is responsible 
for the successive levels of Speech; see n. 443.
932I.e., the universe seen as a triad formed of the spheres of maya, prakfti, and p/t/iivf, al

ready enumerated in reverse order in ka. 41, which deals with the process of the reabsorption 
of the universe in consciousness.
933Thus is confirmed that ka. 46 deals with the sfifikrama.
934Cf. PS 14 and YR ad loc.
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own Self, appears yet as different.935 And there is nothing that is different 
from him.

Karikas 47-50

And so, in response to questions such as ‘who is he, whom we call “¿iva”?’ 
— the Lord whose habitus is the play of the emerging and dissolving uni
verse — and ‘where does he reside?* and ‘by what means of knowledge 
do we know him?* the master explains, using terms expressive of the pro
noun T ,936 that Siva is the very self of everything that exists, that, being in 
evidence Csphuran) everywhere in virtue of being established first [as con
dition for everything else],937 he enjoins the creation and all that follows 
from it:

47. In this way, setting in motion, thanks to the discipline of his 
play,938 the machine 939 that is the Wheel of energies, the god [, now 
the yogin, says:] 940 ‘It is / ,941 whose form has been purified, who am 
situated in the role of the hero [setting in motion] the great Wheel 
of energies.942

935Cf. YR ad 34: ‘That which does not appear against the backdrop (bhitti) of the Supreme 
Lord does not appear externally either’.
936asmacchabdavdcaka — on the Uahamstutin that represent k§rik5s 47-50, see Intr., p. 25.
937adisiddhaid — see YR ad 1, n. 255.
936That is, the play in which he engages by making appear and disappear the universe, as 

encoded in the mantra SAUH.
939See below: the image is that of the water-wheel (araghatta).
940Certain indications suggest here a transition from a cosmological and doctrinal perspec

tive to one in which the practicing adept, or yogin, is central. Such are the term yoga, 
‘discipline’, the term deva, applied often to men of a certain stature, the compound iud- 
dharupah, suggesting a transformation, and the term nayaka, with overtones of the dramatic 
‘protagonist’ — the principal character in the eternal play of £iva.
^ S ilb u m  translates differently: 'Et ainsi le dieu [...] est le Je [...]’.
942Cf. TA I 109-112 (Dyczkowski 1989: 117). AG’s Dehasthadevatdcakrastotra, which cel

ebrates the great Wheel of energies. Also MM 26. As emphasized by Ksemar3ja and Ut- 
palavai$nava in their commentaries, the first and last verse of the SpK are celebrations of the 
Lord of the Wheel of energies, the cakreivara, defined in SpK III 19 as the bhoktf, the ‘[uni
versal] enjoyer’, that is, the ‘ultimate (or transcendental) cognizer’ (paramapramdt[t SpN ad 
loc.). The commentary continues: paramapramdtftam satun eva pratyabhijndnakramendvalam- 
bate/ farai ca prathamasutranirnitasya iakticakrasya svamaricinicayasyeJvaro ’dhipatir bhavet/  
anenaiva ca dehena mahefvaratvam avdpnoty eyed yavat/, ‘He [viz., the yogin] attains the 
status of ultimate cognizer, which [he is] already, by means of the method of recognition 
(pratyabhijnana). Hence, one becomes Lord of the Wheel of energies, referred to in the first 
verse, i.e., of the collective whole of one’s own “rays” [emanating from the Self]. In other 
words, one attains to universal mastery (mahefvaratva) with this very body*, whereas SpP 51 
explains: evam sad svatantryaptes tataf cakresvarah iakdcakrasvdmi sarvajnatadiyutah, ‘Being 
thus [i.e., in this state of absorption], [the yogin] is the Lord of the Wheel (cakreivara), for 
he has attained freedom. He is the Master of the Wheel of energies (iakticakrasvamin), who 
is endowed with omniscience and other [divine attributes]’. Also ¿S I 21: duddhavidyodayac
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48. It is in Me that the universe appears, as in a spotless mirror 
jars and the like. From Me comes forth the All, as does the wonderful 
diversity of dreams from one asleep.

49. It is I  who have taken on the form of all things, thus resem
bling the body, whose nature it is to have hands, feet, and the like.943 
It is I  who appear in each and every thing, just as the nature of light 
appears in all existent things.944

50. Though devoid of corporeal sense-organs, it is I  who am the 
one who sees, the one who hears, the one who smells.945 Though 
not an agent, it is I who compose the wonderfully varied Siddhantas, 
Agamas and Tarkas’. 946

Thus (id) means here ‘in the manner just explained’; 
setting in motion means ‘causing to revolve’; 
the machine (yantra) means ‘the infinite collection of energies implied 

by the pentad of energies’ — Consciousness, etc.;947
thanks to the discipline of his play means ‘by his playful intervals948 

of creation, etc.’, arising out of and sinking back into [his formless state],

cakredatvasiddhih, ‘When perfect Knowledge Ciuddhavidya) appears, one obtains full mas
tery over the Wheel [of energies] (cakredatva)*, and ¿SV ad loc.: vaidvdmyaprothavdnchaya 
yada daktinx samdhatte tada aham eva sarvam id duddhavidyodayat vidvatmakasvadakticakreda- 
tvarupam mahedvaryam asya siddhyati, ‘When he joins [himself] to £akti with the desire of 
extending [himself] as the soul of all things, then, thanks to the dawning [in him] of that Per
fect knowledge (duddhavidyd): M1 am air, his universal mastery (mahedvarya) is established, 
whereby he takes the form of Master of the Wheel of his own energies (svadakticakredacva), 
which are the essence of all things*. Thus the Lord of the Wheel of energies, £iva, and the 
jlvanmukm  are identical.

943That is,‘thus resembling the body, which is the same for all beings, consisting essentially 
of hands, feet, and the like, and yet assumes different forms*. According to YR (see the 
commentary ad 5 and ad 49), bodies are infinitely diverse, though consisting essentially of 
hands and feet, etc.
944 Cf. APS 46-47 (see Mahadevan 1975: 20). Here, PS 49 carries the argument to its 

conclusion: all entities, that is to say, all cognitions, are to be traced back to the Cognizer, 
who is the i*. Therefore, ultimately, there is no reality other than the supreme ‘1’, whose very 
nature is to manifest itself, to ‘shine forth’, taking advantage of entities/cognitions, which 
have no other role than to facilitate that ‘shining forth*, hence they too are ‘bhasvarupa’.
945Cf. BAU IV 3, 23-30, BAU IV 4, 22: sa vd e$a mahan aja atma yo *yam vijnanamayah 

pranefu, ‘Verily, he is the great unborn Self who is this (person) consisting of knowledge 
among the senses’.
946PS 50a rewrites and condenses APS 62, itself inspired by £vU III 19, which quote YR ad 

PS 50 and R ad APS 62. PS 50b borrows from APS 65a the single word: siddhdntdgamatarkdh, 
and finesses the scholastic debate that is featured in APS 62 by making ¿iva, the god who is 
none other than one’s own Self, the supreme ‘I*, proclaim his absolute sovereignty. For an 
interpretation of PS 50, see Intr., pp. 6 and 9. Cf. BhG XV 15: vedantakfd vedavid eva caham, 
‘And I am the author of the Upani$ads and the Vedas’ knower’, and AG ad loc.
W7On the pentad of energies, emblematic of innumerable other energies, see PS 10-11 and 

YR ad loc.
948helakrama.
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in the manner of a device consisting of jars forming a water-wheel [that 
descend into and emerge from a well].

I, myself (aham eva), here signifies the ‘god’ who is the T  of all liv
ing beings;949 such awareness of one’s own Self, the essence of which is 
the marvel of supreme ipseity, the sound that is never sounded (<anahato 
nadatma), is the god who is nothing but the incontrovertable Self of every 
being, and who thus appears (sphurati) as engaged in play.950

It is thus established that Siva is he who is founded in his own 
nature.951

Similarly, he ‘whose form has been purified’952 means ‘he, the con
text [of whose thoughts] has transcended the realm of mental construc
tions’.

Furthermore, he is situated, namely, he remains ever in the role of 
the h e ro 953 [setting in motion] the great Wheel of energies — in the 
role that conveys to the presiding deities of the sense-organs (karanade- 
vata) the freedom [to indulge ad libitum] in worldly pursuits, such as tak
ing or rejecting objects. For, unless the capacities of the sense-organs 
[i.e., one’s own faculties] repose in consciousness, their existence as hav
ing such and such a nature is not evident [i.e., they do not really exist, 
being without function].

Therefore, in order to acquire even their own nature, they continuously 
rely on him alone who is possessed of energy [ies] [as their substratum].954

This being the case, because the Lord presides over the hearts of all 
cognizers, the notion that he presides over a limited range of existence 
(niyatabhuvana) [i.e., over a finite expanse of being only] is ruled out.

^ Im p lic it  here is a demonstration of God’s reality: for if God is none other than my own 
Self, to deny his existence is to deny my own Self — which to the £aivas appears impossible 
and self-contradictory. Theme taken up again, now explicitly, in YR ad 50.
9S°yr»s commentary on this passage can be understood in several ways, depending on how 

one construes the various iti which are there found in rather confusing imbrication. The 
translation reflects what we have taken to be the most direct and, indeed, logical, reading 
— which seeks to link the two key terms of verse 47, aham T  and deva ‘god*, in such a way 
as to establish their identity. And this is done through the “middle term”, ‘consciousness’, 
which is the essence of both. YR begins by citing the aham of the verse — aham iti — then 
notes that this reference to the first person singular implies reference to god himself, deva, 
as the ‘I’ of all conscious beings — devah sarvapranindm aham iti. But such an ‘I’ is of course 
nothing but reflective awareness, freed of all personal attributes — paramaiia — which YR 
goes on to describe in such a way to make evident the equation of ‘consciousness’ and T  — 
anahato ... pardmariah, saeva ... sarvasyaiva svdtmaiva — at which level we encounter again 
deva ‘god’, as that very auto-referential all-encompassing consciousness, which by definition 
has no “purpose” other than that of manifesting itself — devah kridanalilah sphurad iti.
951 svasvarupaniftha — the yogin is referred to here.
952For alienation from one’s own nature, in the form of the dnavamalaf is the supreme 

impurity (see PS 24).
9S3nayaka — a term borrowed from dramaturgy: derived from the root nf ‘to lead*, the 

ndyaka of the drama is its ‘hero’ who ‘guides' the plot.
954Cf. the Sarvamangaldlastra, quoted by YR ad PS 4 and Appendix 4, p. 322.
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And so the All — whatever is thought to compose a whole — appears 
only in Me, after the manner of the reflection in the mirror, that is, it 
appears, its significance fully realized only in the experience of the T 955 
as previously explained; in other words, the All appears Csphurati) as the 
[absolute] ipseity that is its very essence.

And from Me, from that form that is complete, namely, my own Self, 
designated as T , the all-inclusive (sakala) universe comes forth, leaving 
no remainder, that is, it appears before the cognizer, as something re
moved from him .956

If one asks: — ‘How [is this possible]?’ the master replies: ‘as does 
the w onderful diversity of dream s from one asleep’.

Just as the diversely wonderful variety of objects appearing in dream
— cities, enclosures, temples, etc. — expands from the sleeping cognizer 
in the dream-state, even though there is no external object — such objects 
being grounded in nothing but his own consciousness, as no other cause 
such as nescience, etc., can be said to exist957 — so, likewise, does the 
universe come forth from that form designated as ‘I’, a uniform and un
qualified mass of blissful consciousness, for no other cause specified in the 
[other] schools of thought can be suitably alleged.

It is I  who have taken on the form of all things.
By T  (aham id) he means [the ‘I’ that affirms itself in saying:] ‘I am’ 

(asmi) ,958 which is the complete self-reflection of consciousness in itself 
(caitanyaparamarsa); [this is the ‘I’] w ho have taken on the form of all 
[things], because it has acceded to the status of cognizer in various bodies, 
etc. — in other words, all forms are mine, because [this same reflective 
consciousness] is evident, internally undifferentiated, even in cowherds, 
children, women, etc.

Is there a parallel [for this unprecedented plasticity]? [Yes, he an
swers:] ‘[thus] resem bling the body, whose natu re  it is to have hands, 
feet, and the like’.

Just as, generally, the body, which is the same for all beings, consisting 
essentially of hands, feet, and the like, assumes different forms, in accor
dance with the particularity of each cognizer,959 just in the same way, the

95SasmadarthavUrdntam — lit., ‘having come to repose in the meaning of [the word/expe
rience] “I" \
956‘As something removed [from him ]’ (apahftataya) — intended to explain mattah: the 

“whole” is now divided into subject and object, percipient subject and objectified universe, 
which latter “appears” before me, as something “else”.
^ C f .  PS 12-13 and YR ad 35.
958aham and asmi are often treated as synonyms, such that one is often glossed by the other

— as here. By this stratagem, the author elegantly reconciles the two aspects of cognition 
here concerned: aham, internal (contemplative, nominal) awareness; asmi external (active, 
verbal) awareness.
959Cf. YR ad 5.
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single entity, which we have characterized as consciousness, assumes all 
forms, for taking up residence everywhere.

Similarly, it is I  w ho appear (aham eva sphurami) in each and ev
ery thing, that is, in this [phenomenal universe] that takes the form of 
knower, knowledge and the known, for [it is /  who] appear (prakd£anat) as 
the principle of experience that is at the heart of every [existent thing/per
cipient subject] as its own Self.

How does this take place? The master replies: ‘ju s t as the  natu re  of 
light [appears] in [all] existent th ings’.

that is, just as, in diverse things, the natu re  of light (bhasvarupa), 
that is to say, something that has the inexhaustible capacity of illuminat
ing (dyotanastla), blazes intensely, in the same way, in this soulless (jada) 
world, a single entity having the form of consciousness blazes intensely as 
T .

Moreover, [the master says:] ‘the one w ho sees, e tc .’.
‘Though devoid of corporeal sense-organs 960 [it is I  w ho am  the 

one who sees, etc .]’ means that [the yogin finds his] purposes accom
plished,961 inasmuch as he reposes everywhere in perfect ipseity (puma.- 
hantavisrdnti), while saying to himself: ‘It is I who see, hear, smell, taste, 
touch, for my body is consciousness (c'mmurtatva) itse lf.962

Indeed, the host of corporeal sense-organs thinks: 7  see, etc.’963 — but 
such cannot be the case in, for example, the state of deep sleep, for there 
is no one there who sees, etc.

Therefore, it is the supreme Person 964 himself who is the enjoyer of our 
enjoyments of objects, who remains ever in the heart of all beings, who is 
a uniform mass of blissful consciousness, and who gives rise (samullasaka) 
to the host of corporeal sense-organs, though he be devoid of them; it is 
he who is signified by the word ‘I’.

So says the Sruti:

Without foot or hand, (yet) swift and grasping, he sees without 
eye, he hears without ear. He knows whatever is to be known; 
of him there is none who knows. They call him the Primeval, 
the Supreme Person.965

960YR here is not claiming that the jivanmukta is devoid of sense-organs, but that his per- 
ceptions no longer function on the corporeal level, subjecting him to the body. And this, of 
course, is a sign of jivanmukti.
961 Same notion of kftakftyatd in PS 81 (adaptation of APS 79); PS 40 presents a similar 

notion: kftarthatd. Cf. BSBh 11 ,4 ; thus is kftakftyata another sign of jivanmukti
962cinmurtatvad aham eva pafyami ipxomi jighrami rasayami spjiam i
^ T h e  position alluded to here, perhaps ironically, may be that of the Buddhists, for whom 

the skandhas are functionally independent
964parah puru$ah — cf. PS 36.

III 19. Same quotation in R ad APS 62.
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Thus, though not an agent, [it is I  w ho compose] Siddhantas, Aga- 
mas, etc.

That is, though not myself their creator, I cause the multitudinous won
ders that are the Siddhantas, etc., [to come into being], having entered into 
the intentions of gods, sages and men, being [already] in essence their in
ner intuition (antahpratibha) and desirous of expounding [these doctrines] 
either in abridgement or in more elaborate form.

Nor is it possible that corporeal sense-organs be the instrument of that 
process, being in themselves insentient and little better than clods of earth.

Thus, through all such intermediaries,966 it is /  who am the creator of 
all valid means of knowledge.

For this reason, it might also be said that, in [support of] the existence 
of the Great Lord that is one’s own Self and is of the nature of supreme 
ipseity, no [otherwise suitable] valid means of knowledge can ever be 
adduced, nor is such ever employed. Thus is £iva everywhere established 
— the very Self of all beings — in terms of their faculty of experiencing, 
as demonstrated in the T  that can never be denied. It is this Siva who is 
established first as prior condition in [regards to the operation of] every 
valid means of knowledge [that is, the means of knowing cannot function 
unless £iva be admitted as their basis].

Karika 51

Thus, through the process expounded above, the yogin becomes one with 
the nature of the transcendental brahman, reflecting (pratyavamrian) with 
determination 967 on his own Self: ‘This might is all mine’: 968

51. Thus, once the postulation of duality  has ceased, [the adept,] 
after overcoming the bewildering power of illusion ,969 should merge 
in brahman as milk merges in milk, and w ater in w a te r .970

In this way, by the device of sustained concentration [on the truth that] 
the T  [of the meditator] is one with all things (sarvahambhava),

966vyavadhdna.
967dardhyena.
^ I P K  IV 12: sarvo mamayam vibhavah: 2nd occurrence of the quote (see YR ad 33).
969moharum mdydm. The association of may a with the adjective moharn, ‘bewildering’, ilus- 

trates the difficulty inherent in translating may a as ‘Illusion*. For, if maya were nothing but 
an illusion, it would ipso facto be ‘bewildering’. In an Indian perspective, such ‘bewildering’ 
is not fully illusory — for maya represents all the ‘reality’ of the actual world, thus agree
ing with its derivation from the root ma, ‘to fashion’. The translation of mdyd as ‘Illusion’ 
amounts to missing the active, productive aspect of the notion, which is precisely its force 
or power. It is this force, or power, on which all our notions of the Real are grounded, that 
is bewildering.
^ P S  51 borrows from APS 58 and 59 (PS 51a = APS 59a; PS 51b = APS 58a).
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once the postulation of duality has ceased, that is, once the display 
of difference has vanished,

after overcoming the bewildering power of illusion, that is, after 
jettisoning the nescience implicit in the conceit of affirming the Self in 
place of the non-Self, that is the cause of the display of difference971 — 
having thus dismissed all constriction by virtue of the formula: i ,  myself, 
am the Self of the universe*,972

he who has knowledge (jnaniri) 973 should [now] merge in brahman, 
that is, should, after dissolving all limitation, attain identity 974 with brah
man, which is a uniform mass of blissful consciousness, is complete and is 
suited to expanding,975 and which is his own nature.

And to him who asks: — ‘What [might illustrate this mergence]?’ the 
master responds, saying: ‘in w ater, e tc .’.

Just as w ater — the water drawn up [from wells] by means of different 
jars, etc. — or just as milk — differentiated as coming from thousands of 
cows, whether emaciated or corpulent — just as this w ater or this milk is 
nevertheless taken as one undifferentiated thing when it enters [as water] 
into [other] w ater or [as milk] into [other] milk, due to the disappear
ance of that limitation which is the [consequence of] differences among 
jars or among [cows] emaciated [or corpulent] — such that no difference 
is there evident,

so, likewise, by setting at naught the notions [of brahman] as variously 
body, vital breath, subtle body or the Void, brahman verily is realized.976 

As Bhattadivakaravatsa says in the Kaksyastotra: 977

Once the island consisting of the idea of the body has been 
washed away, once singleness of thought has been attained978 
in the pure river of consciousness, and when, on the other 
hand, you have retained the host of senses in your inner be
ing, 979 [only then, O Lord,] do you appear, one, eternal, the 
essence of everything.

971 Cf. YR ad 39.
972aham eva vtfvatma.
973 First occurrence of the term.
97Atadatmya — see n. 629.
975bpnhanatmaka — etymological play on brahman, as ‘that which expands (root bjh or 

bpnh, ‘grow, envelop, expand’); see YR ad 43 and 104, and n. 892,1434.
976See k5. 31, where the same issue is discussed.
^ I P W  (vol. Ill: 388), SpV I 9 (p. 40) and SpP 25 (=  ad 1 25] (p. 31) quote the same 

verse from the Kakfydstotra; on Bhaftadivakaravatsa, see n. 800.
978prdptaikadhye — we take this to be a case of double sandhi: prdpta aikadhye.
979Lit., ‘when you have not caused the host of senses to detach (avyavftya) from you in

wardly*.
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Thus, for the yogin who has ascended to the state of brahman (brahmasat- 
ta), even the overwhelming presence of dichotomies has its source in brah- 
man,9S0 and does not suffice to interrupt [the continuity of] his own 
nature. The master says:

52. Thus, once the host of principles has been rein tegrated  into 
Siva through m editative realization, w hat sorrow is there, w hat delu 
sion for him who views everything as brahman? 981

Thus, in the way previously demonstrated, when — for the yogin 
whose bonds, the sheaths, have fallen off — the host of principles, name
ly, the group of sense-organs [as instruments of subjectivity] and their 
domains, the elements (bhuta), has been reintegrated into 3iva,

through m editative realization (bhavana) — that is, through the firm 
understanding that this universe is [identical with] his own unfragmented 
(e/ca) consciousness — [when, in other words, the yogin] has attained the 
state of ultimate nonduality,982

then, for him who thus sees everything — that is, the group of prin
ciples — as brahman, the overwhelming dichotomies indicated by [the 
persistence of] sorrow and delusion are indeed as nothing, and hence, do 
not occasion any distress, for they all have their source in brahman, and 
have assumed the form of the yogin’s own nature [viz., of his conscious
ness].

Karika 53

But, says an objector, inasmuch as the body of him who knows necessarily 
persists, even if he has acceded to ultimate nondual [consciousness], why

960brahmamaya — lit., *is made of brahman’, ‘is nothing but brahman’.
981 PS 52 borrows again (see n. 970) from APS 59, with alterations required by £aiva 

doctrine, namely, tattvasamuhe for dvaitasamuhe, ¿ivamayatvam for brahmabhuyam: ittham 
dvaitasamuhe bhavanayd brahmabhuyam upaydte/ ko mohah kah iokah sarvam brahmdvaloka- 
ya tah // ‘If, in that way, the sum-total of plurality has receded into the state of Brahman 
thanks to the force of realization (bhavana), what delusion, what grief [can there be] for one 
who sees brahman as the All’ (tr. Danielson, modified). Cf. iiopanifad 6-7: yas tu sarvani bhu~ 
tany dtmany evdnupadyad/Zsarvabhutesu cdtmdnam tato na vijugupsate// yasmin sarvani bhu~ 
tany atmaivabhud vijanatahZZ tatra ko mohah kah ¿oka ekatvam anupadyatahZZ, ‘And he who 
sees all beings in his own self and his own self in all beings, he does not feel any revulsion by 
reason of such a view. When, to one who knows, all beings have, verily, become one with 
his own self, then what delusion and what sorrow can be to him who has seen oneness?’; also 
K3U I 2, 22: adariram sanresv anavasthtfv avavasthitam// mahdntam vibhum dtmanam matvd 
dhiro na iocati, ‘Knowing the self who is the bodiless among bodies, the stable among the 
unstable, the great, the all-pervading, the wise man does not grieve’.
982paramddvaya — same term in YR ad 1 and PS 53. On bhavana, see YR ad 68 and Appendix 

20, p. 345.

Karika 52
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would not, in that case, the accumulation of the fruits of his actions, be 
they auspicious or inauspicious, which are occasioned by that body, make 
itself evident? The master refutes this objection:

53. The auspicious and inauspicious fruits of actions arise only 
from association w ith faulty knowledge. Not easy to overcome in
deed are faults arising from association, ju s t as company kept w ith 
a th ief [is dangerous] for one who is not a th ie f .983

The accumulation of the many fruits of meritorious and non-meritori- 
ous actions — performing the horse sacrifice or killing a brahmin, etc .984 
— arises only from association w ith faulty knowledge (mithyájñána).

‘I am possessed of a body*, ie t  this horse sacrifice, etc., be for me 
a means [of obtaining a desired result]*985 — such is perverse know
ledge, 986 consisting in the conceit that locates the Self in the non-Self.987

From embracing988 such faulty knowledge only [comes], for the fet
tered soul, the accumulation of the auspicious and inauspicious fruits of 
actions. Being constantly pervaded by such accumulation [— in the form 
of the latent dispositions989 — the fettered soul] becomes a receptacle for 
the sufferings of this world of transmigration.

But, says an objector, how is it, for all that, that such bondage (paéutva) 
continues to afflict the cognizer, though his nature be [identical with] 
brahman? In response, the master alludes990 to a parallel case, saying: 
‘Not easy, e tc .’. 991

983Verse partially similar to ÁPS 52, notably to 52b, which offers the same analogy of 
the thief. The reasoning and the image seem to be Sámkhya in origin — see SK 20, and 
GBh ad loe.: yathácauraá cauraih saha gphitai caura iti, ‘As one who is not a thief, caught in 
the company of thieves, is taken to be a thief [...]’. We differ from L Silbum who, taking 
samgama and sanga in their first meaning of ‘attachment’, translates: *[...] facheux est le 
vice de l’attachement comme l’union d’un voleur á un homme qui ne serait pourtant pas un 
voleur’ [— *[...] regrettable is the vice of attachment as is the company of a thief].
984Cf. PS 70, and the very similar APS 77.
985The favourable results would be svarga or cakravartitva, universal sovereignty.
966vaiparityena jñánam  — li t ,  ‘knowledge by inversion’, ‘knowledge that is not knowledge’. 

On these notions, see YS 1 8: viparyayo miúxyájñánam atadrüpapratiftham; Áá XM 2 and the 
three commentators ad loc. — namely, Ánandajñána, Bodhanidhi, Ramatlrtha — who take 
avidyá as the cause of mithyájñána; Upadeáasáhasri 1 10, 8 and 111 3 ,116  (see Mayeda 1979: 
45, 78, 95, 125, n. 9).
987Our text differs here from the KSTS edition. For a discussion of the variants and the 

textual problem, see ‘On the Sanskrit Text’.
988Thus is glossed samgama of the káriká. SK 20 has samyoga.
^ T h e  term adhivásita, ‘pervaded’, suggests the notion of vásaná; see n. 831.
"°upaksipatL
991 The káriká, it seems, addresses to the question of “human condition”. Is man, by nature, 

bound to the karmic condition, or is the karmic condition, in some sense, occasional or 
accidental? AG responds here that the question is one of association rather than of nature 
and that liberation is therefore possible; cf. ká. 67-68, and YR ad 67, who emphasizes the 
fact that the law of karman depends, in ultimate terms, on vikalpas; cf. Upadeáasáhasrí n 2, 
45-48.
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[Bondage comes to afflict the cognizer, though his nature be identi
cal with brahman,] because the faults arising from association are in 
all cases difficult to endure — that is, just as contact with a wicked per
son serves to convey a fault that pertains to that person alone even to 
him who is most righteous, likewise, association with delusion bom of ne
science brings the cognizer, though pure, into contact with auspicious and 
inauspicious actions, so that he assumes the state of a bound soul.

Kàrikà 54

Birth, death, and similar [insupportable experiences] do not belong to the 
yogin who has assumed the form of brahman (brahmarûpa); rather, they 
belong only to cognizers under the dominion of mâyâ. Thus the master 
says:

54. Those fools who here cultivate the nescience th a t results from 
devoting them selves to worldly transactions go to birth  and death, 
bound by the restra in ts of m erits and dem erits.

Those cognizers who, defiled by the desire for fruits, and thinking the 
body to be the Self, serve the nescience that consists of attributing merit 
and demerit to worldly transactions, by adopting means intended for the 
acquisition of fruits such as heaven, hell, etc., in this world — furthermore, 
[a nescience that is identical with] mâyâ that consists in the display of 
difference —

... are fools, that is to say, are ignorant, bound by the chains of merit 
and demerit; they are bom and die again and again in order to experience 
the fruit of those [actions], and thus become receptacles for the unceasing 
sufferings of existence.

On the other hand, it is not the case that the yogin, whose veil of delu
sion (mohàvarana) 992 has been destroyed, who has cast off the bondage 
of merit and demerit, and who is now of the nature of brahman (brahma- 
svabhàva), is bom or dies.

Kàrikà 55

Thus, actions, even those effected during the period of nescience, are de
stroyed by the emergence of knowledge only, and not otherwise. The 
master says:

55. For even those actions, whose natu re  is m erit or dem erit tha t 
have been stored up during the period of ignorance, vanish thanks

W2Same term in YR ad 56; see also kà. 15.
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to the radiance of knowledge, ju s t as is consumed [in a m oment] 
goose-down which has accum ulated for a long tim e .993

During the period of ignorance, that is, during the contingent state 994 
in which the conceit of self posits an adventitious cognizer (krtrimapra- 
matr),

action, which has been stored up, that is, made one’s own, in the 
form of [its resulting] merit or demerit, because of our striving after fruits 
corresponding to it,

thanks to the radiance of knowledge, that is, thanks to the radiance 
of a discriminating knowledge (viiistajnana),

vanishes.
[In other words] the realization (vijnana) that i  am indeed the supreme 

brahman'995 is capable of consuming [as would a fire] the adventitious 
[condition of] cognizer, and thanks to the power of its effulgence (prabha), 
the [actions accumulated] come to nothing, through repeated reflection 
[on one’s identity with brahman].

This process may be compared to what? The master replies: Tt is like 
goose-down which has accum ulated for a long tim e’.

Just as [avian] ‘cotton’ — that is to say, goose-down — which has 
accumulated for a long time is turned into ashes in a moment, when ignited 
by fire,

just so disintegrates the entire accumulation of the fruits of action in 
the lapse of an instant, when ignited by the fire of discriminating know
ledge (vijhanavahnQ.

As has been stated in the revered Gita:

As firewood a kindled fire/ Reduces to ashes, Aijuna,/ The fire 
of knowledge all actions/ Reduces to ashes even so .996

Karika 56

Not only are the [consequences of] actions previously accomplished dis
solved by the grace of knowledge; neither does present action eventuate in 
enjoyment of results, thanks to the [yogin’s] vision fueled by knowledge 
[and thus burning up ignorance]. Hence the master says:

" 3That is, when touched by fire. YR glosses tula as hamsaroma, ‘down of the goose’, of 
which hamsatula, lit., ‘goose-cotton’, is a synonym. Barnett translates ‘down’, Silbum ‘cotton* 
and Pandit ‘heaps of cotton*. Cf. Matahgapdramefvaragama (vidyapada I I6-7), quoted in TAV 
1 46: tatah sa bhagavdn Uah... pradadaha muneh sarvam ajhanam tpiardfivat.
994avasara.
995aham eva param brahma.
^ B h G  IV 37.
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56. Once knowledge has been atta ined , a c tio n ,997 though per
formed, tends to no fruit. Therefore, how could [the yogin’s] birth  
be effected? Once the connection w ith the bondage of birth  is sev
ered, the sun of £iva shines with its rays u nh indered .998

Once reflection on the Great Lord that is oneself has grown [viz., into a 
fixed practice], action, whether auspicious or inauspicious, though per
formed, is not so bold as to offer up its corresponding fruit, for the conceit 
of self [that leads to the notion] of an adventitious cognizer is now absent.

This being the case, because the fruits of action are lacking, in what 
way can [re]birth be said to exist — dependent as it is on the enjoyment 
of [the fruits of] action? Of the yogin there would be no rebirth. Such is 
the purport of the verse.

Now, one may ask: — ‘If he be not bom again after the perishing of 
this body,999 then, of what sort is he? [viz., how is he to be described?]’

The master answers: ‘Once [the connection w ith the bondage of] 
b irth  is severed, e tc .’.

That is, [the yogin] is such that his connection (yoga)y his relation, to 
bondage in the shape of birth has departed.

He whose veil of delusion1000 has been destroyed now shines as the 
sun in the guise of Siva, that is, comes into evidence (sphurati) w ith 
[his] rays unhindered, with the host of rays of his consciousness (cin- 
manci); and there is for him no such thing as the liberation postulated by 
other schools of thought, if that means going somewhere else [viz., such 
as svarga, heaven, as say the MTmamsakas].1001 For him, there ensues 
only that state wherein his own energies are fully deployed Csvasaktivikas- 
varata),1002 for the constriction imposed by the sheaths of mdyay etc., has 
vanished.1003

997The nominative karma, of ka. 55, is the common grammatical subject of 55 and 56, as 
made clear by YR.
998Lit., ‘with its very own rays*.
999pindapdtdt — lit., ‘after the perishing of this lump [of flesh]*.

1000Same term in YR ad 54. Cf. SpK 1 25: [...] prabudhah syad anfivjtah, ‘The Enlightened 
one is unveiled*.
l00lkutracit prdptih — Here, YR anticipates PS 60: mokfasya naiva kimcid dhamdsti na cdpi 
gamanam anyatra/ .  MTmamsakas, Vai$navas and others are of the opinion that, from this 
world, the soul moves on to another abode — whether it be called svargp, ‘heaven* — or 
simply the Lord*s presence. The path is that of samnydsa, ‘renunciation’, or parivrdjya, ‘going 
about’, as a mendicant. On the idea of mok$a in !x>th Mlm&jpsaka schools, see Hiriyanna 
1993: 332ff.
1002Same term in YR ad 60: svatmadaktivikasvaratd; also YR ad 61: vikasvarataktih.
1003gy contrast, in the nondual Sivaism of Kashmir, mok$a is defined — as it is here — as 
the ‘state wherein one’s own energies are fully deployed’ (svadaktivikasvaratd), which results 
from the vanishing of the constriction imposed by the hexad of kancukas; the metaphor is 
completed by its association with the “floral” image implied in the pair samkoca/vikdsa: just 
as bondage is the “closing up” of the innate daktis, liberation is their “blossoming”. Again, YR 
anticipates PS 60, where he glosses svadaktyabhivyaktd of the k3rik3 with svatmadaktivikas-
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The master now describes [more fully] this process:1004

57. As the seed, freed from the husk, the  bran and the beard, 
no longer generates the sprout, so likewise, the Self, freed from the 
im purities of deeming itself finite, of considering the world as objec
tive, of supposing itself the agent of actions, no longer generates the 
sprout of existence.

Ju st as, separated from the beard, the husk and the b ra n ,1005 the 
rice-seed, though still embraced by soil, water and the sun’s hea t,1006 no 
longer functions as a cause in respect of that effect indicated by the genesis 
of the sprout,1007 because of the absence of the ensemble of [factors such 
as] the beard, etc., which are [essential to] the very nature of the seed,

so likewise, freed, that is, separated, from the impurity of deem ing 
itself finite (anava), metaphorically represented by the bran, from the 
impurity of considering the world as objective (maya), represented by 
the husk, and from the impurity of supposing itself the agent of actions 
Ckarman), represented by the beard, the Self, that is, consciousness, be
cause of the absence of the ensemble of factors constituting the triad of 
impurities, no longer enjoins the sprout of existence, that is, [no longer 
supports] germination of phenomenal existence.

None but the Great Lord himself there persists, contemplating (para- 
mršan) within himself the marvel of the host of objects that [constantly]

varatá. Cf. YR ad 24: ‘Thus the Self, although fully open (vikasvara) becomes contracted [i.e., 
is reduced to finitude] (samkucitíkfta)\ and YR ad 60 and 61, in the course of his exposition 
of moksa. That same notion of liberation is conveyed by prathá (prathana); cf. TÁ I 156: 
mokso hi náma naiványah svarúpaprathanam hi sah, ‘Liberation is indeed none else than the 
display of one’s own essence’, and TÁ I 161-162: [...] áonaprathá moksas [...], ‘Liberation 
is the display of the Self. See also TÁV I 24, p. 57: saiva ca prakášánandaghanasyátmanas 
táttvikam svarúpam tatprathanam eva moksam, ‘That [perfect knowledge (púmá khyátih)] is 
the true essence of the Self, which is a mass of Light and bliss. The display of that [true 
essence] is liberation’. From among Šiva’s innumerable energies, five principal ones stand 
out. They, which were limited when Šiva chose to become a pašu, now blossom.
l004yukti.
l005Thus is mok$a defined as separation from the sheaths that are the three impurities.
1006Cf. the second conclusive stanza of ÍPV: [...] bhaumán rasáň jalamayámš ca na sasyapu$tau 
muktvůrkam ekam ihayojayitwp ksamo *nyah//t ‘No other than the sun is capable of uniting the 
juices (rasa) of earth and water for the development of grains’ (tr. Pandey); and Bháskarí ad 
loc.: bhaumán bhúmigatán rasán jalamayámš ca gripnád eva kfinán svamarícicakrántar nivešya 
var$inyádimaricibhih sasyapustyauyojayitum arkam viná ko *nyah ksamah/, ‘What else than the 
sun, once it is installed within the circle of its own rays, is capable of uniting, by means of 
its rays, again accompanied by rain, the juices of earth (bhaumán = bhúmigatán) and water, 
exhausted by summer heat, so that seeds develop?’
1007The grain that is separated from its envelope loses its power of generation. Another 
possibility is to heat it, as exemplified in káriká 58 and 62.

Káriká 57
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appear and disappear, multifarious and ubiquitous.1008

Karika 58

Thus, for him who has knowledge, whose seeds [of action] within those 
sheaths have been burnt up by the fire of knowledge (jndnagru), there is no 
occasion at all for apprehension, nor is anything to be attained or avoided. 
Thus, the master says:

58. He who knows the Self fears nothing, for everything has his 
own form. And he is never aggrieved for, as regards the u ltim ate 
reality, the quality of the perishable does not exist.

He w ho knows the Self (atmajha), that is, who knows the freedom of 
the Great Lord as his own, fears nothing, that is, he has no fear of anyone 
— king, enemy or any other living creature.

Why is this so? The master says: ‘for everything has his own form ’.
Since everything (sarva), that is to say, this world (visva), the ag

gregate of objects,1009 assumes, for him who knows the non-difference 
of the Great Lord and his own Self, the form, the shape, of his own 
Self, a body solely formed of great Light, in consequence of the fact that 
Light/consciousness is everywhere,1010

... [since this is so] it is Light alone that is evident (prakaiate), both as 
the [cognizing] Self [viz., the subject] and as the other [viz., the knowable, 
the object], because of its independence.1011

Therefore, whatever occasion for fear there may appear in this world, 
how can that occasion generate fear for him who is so, for it is, as it were, 
a part of himself? — Even more so, since only an entity different from 
oneself can become a cause of fear.

What Yama [the presiding deity of death ]1012 or other deity, indeed, 
is there who, different from it, could set a limit to that Self, which is in all 
respects complete? Of whom would he who has knowledge be afraid? — 
he who has rejected the conceit that locates the Self in the body?

Therefore, once he comprehends his own form in all things, [the jna- 
niny] though abiding in this world of transmigration, remains one and un
fragmented, and acts without apprehension, inasmuch as he has shaken 
off the dichotomy between himself and the [supposed] other.

1008Same notion (vifvavartin) in YR ad 30 and 31.
1009Cf. the famous verse of TA I 332, which addresses the paddrthajata.
1010That is to say, 4... for [the definition of reality as] Light is applicable everywhere [to 
whatever is real]*. Cf. YR ad 5 and 8: sarvatrasamvidanugamat
1011 That is, because it can know no obstacle, is entirely self-referent. Let the reflections 
come and go in this mirror which I am — I, that unity, remain ever there. These are the very 
terms of APS 13 (see n. 265), quoted in IPV ad 1 1, 5 and I 5, 3, as well as in SpN I 5.
1012YR now takes up the question of the greatest fear, that of death.
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As had been said by my teacher’s teacher’s teacher:

For him who is eternally joyful in this world [understood as] 
completely filled with himself alone, what is there to fear? —
He who sees, O Lord, this entire realm of objects as your body, 
lacking any alternative?1013

And also the author of the present work:

One man says: ‘I am alone’ in this world of transmigration; he 
is distraught with the [bitter] taste of violent fears. There is 
another who says: ‘I am alone; who is other than I? Thus, my 
fear is gone, I am secure!’1014

Furthermore, he is never aggrieved, etc., that is, he who knows the 
Self is not aggrieved by such thoughts as, for instance: ‘my wealth is lost’, 
or ‘my wife ..., etc.’, ‘I am devoid [of food, strength, etc.]’, ‘I am afflicted 
with disease’, or ‘I am dying’ ...

... and this is because, in the manner previously explained, the quality 
of the perishable does not exist, that is to say, the quality of the destruc
tible is not to be found, as regards the u ltim ate reality — that primordial 
(tättvika) entity whose form is consciousness, that is ever turned within 
and is [in the last analysis] nothing but the cognizer.

For everything that appears as something to be effected or is deter
mined 1015 as ‘this’ or ‘that’ [viz., as ecceity] — [everything] whose essence 
is conceit of self — originates and perishes.

But this is not so in the case of the Self, which consists of conscious
ness, whose essence is [absolute] ipseity, which is never adventitious and 
is [forever] free, for it makes no sense to posit of it an effort aiming at 
producing an effect [in any way other than itself].

Nor is it the case — for all that — that [for him, the contemplating 
ascetic] there is any interruption of his own form [viz., here involving 
continued existence in his body], [it is simply that, for him,] the contem
plating ascetic, though he remains in his body, sorrow and the like, which

l013áSA XIII 16. avikalpa — that is: ‘lacking any alternative [to yourself; hence to himself, 
who is not different from you]’. The term avikalpQ is translated according to the grammatical 
meaning of vikalpa, ‘alternative’.
1014The source of the citation has not been traced, although it is probably quoted from a 
stotra of AG, the lgranthakára\ ¿ivopádhyáya’s commentary (18th cent.) ad VBh 104 quotes 
the verse (VBh: 90) which it attributes to a ‘pürvaguru’. Cf. BÄU I 4, 2: so bibhet/ tasmád 
ekáki bibheti sa háyam íkfám cakreyan mad anyan nästi kasmán nu bibhemiti tata evásya bhayam 
vvyäya kasmäd dhy abhesyad dvitiyäd vai bhayam bhavati//, ‘He was afraid. Therefore one who 
is alone is afraid. This one then thought to himself: “since there is nothing else than myself, 
of what am I afraid?” Thereupon his fear, verily, passed away, for, of what should he have 
been afraid? Assuredly it is from a second that far arises’.
l0l5avacchinna — see n. 701.
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are bom of the body, make no appearance as things covering over his 
essential form.1016

Karika 59

And no defect of incompleteness could possibly attach to the mind of him 
who has this knowledge, because his sustained concentration on the na
ture of the Great Lord as nothing other than his own Self has become 
unshakable.

This the master now explains:

59. What m isfortune is there, and whose would it be, w hen he 
becomes the Great Lord at the very m om ent he realizes: Tt is I [who 
am the Lord]?’ There can be none on account of the collection that 
has been m ade of jew els of ultim ate m ean ing ,1017 heaped up in the 
most secret treasure-room  of the h e a r t .1018

Most secret (atigudha) here means ‘extremely well guarded* (gupta); 
such is the treasure-room 1019 that is the heart, 1020 namely, the store
room whose nature it is to serve as repository for the inmost essence of all 
ultimate meanings (paramdrtha).

Thus, u ltim ate m eaning — the essence of which is the knowledge of 
one’s own Self taught by a true teacher and engrained [in the student] 
thanks to an extraordinarily acute trust [in the teacher] — is said to be a 
collection of jewels, that is, it is like a collection of jewels, inasmuch as 
it is the source of all splendors (vibhuti). Thanks to this ultimate meaning,

1016Here, the commentary answers a possible objection: ‘Had such a yogin really identified 
with Siva, as you maintain, how could have he gone on living in his own form (svarupa), 
that is, as still remaining in his body?’ Here, it is the notion of jivanmukta that is discussed, 
a notion rejected by most of the “Realists”, logicians and others. The Trika’s answer is that 
his form cannot be affected by his body, inasmuch as his body does not have any longer an 
influence on his mind, whereas sorrow is bom from the association with the body alone.
1017Viz., of ¿aiva doctrine. We might recall the equivocation that underlies the word para
martha throughout this text: the ‘ultimate meaning* (paramdrtha) that is here taught is the 
‘ultimate reality’ {paramdrtha); see Intr., n. 7.
1018Same analogy in the mangalacarana ad IPV 1 4: padartharatnanikaram nijahfdganjapunji- 
tarn/ grathnantam smptisutrdntah samtatyaiva stumah i/vom//, ‘We praise £iva in continuous 
fashion, who strings together the multitude of objects, like jewels, that are gathered up in 
the treasure-room of his heart (hpdganja), (spacing them] along the thread of memory (smr- 
tisutra)'.
1019gan/a is attested in the Rdjatarangim and in the Kathdsaritsdgara ( lO th -llth  cent.), both 
also from Kashmir. Either the Sanskrit term is a sanskritization of the Persian ganj, or it is 
a borrowing from Old-Persian *ganja — a term, which, if it happens not to be attested in 
Achaemenid inscriptions, has been borrowed by Gk. y a ^ a ; see Mayrhofer KEWA I: 315.
l020The similitude extends to aspects of the things compared — such as vibhuti, prarudha, 
ganjat which are understood as double entendres (ile$a) — as well as to the things themselves.
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even the soul yet embodied becomes the Great Lord, that is, may expe
rience the freedom of the Light that is his own Self, whose characteristic 
feature is repose in supreme ipseity (pardhantdvtfrantQ, a freedom that is 
complete and made manifest in the awareness: ‘It is I [who am the 
Lord]’, 1021 that is, ‘I am all this [universe]’. 1022

This being the case, w hat miserable misfortune, that is, sense of im
poverishment, could for him obtain? Or, what meretricious excess of [spir
itual] power (vibhuti), etc., might also be implied [if it were supposed that 
he were not already complete]?1023

For all objects are essentially of the nature of appearance and when 
they do appear, for the yogin they appear as though they were himself 
[viz., parts of himself].1024 Hence, how can the objects pretend [to fur
ther] either his perfection or corruption? Thus, for him there can be no 
misfortune, etc.

Furthermore, whose [misfortune would it be]? That is, ‘what possible 
substratum might there be for such misfortune?’ Well, let us admit [since 
misfortune is indeed experienced] that it is they who think the body, etc., 
to be the Self who are the substrata of this misfortune, inasmuch as they 
may either, by attaining it, become master (Uvara) of the desired object 
different from them, or, by losing it, be made void of that object.

He, on the other hand, who has knowledge, for whom the ultimate 
meaning [obtains] thanks to his reflection on non-adventitious ipseity — 
he who [thus] becomes the Great Lord, reflecting: ‘I am all’, 1025 inasmuch 
as the object to be desired is now inseparable from h im 1026 — how can 
he be the receptacle of misfortune, etc., in the absence of either acquiring 
or losing that which is different from him?

Thus have been explained [suitably], as expressing (vacaka) non-fortu- 
itous meanings, the qualifications ‘hrdaya9 (‘heart’), tyam&xaparcmiQrtha' 
(‘heaped up [Jewels of] ultimate meaning [viz., of Saiva doctrine]’), and 
‘mahan’ (‘great’), [as applying, respectively, to] ‘gafija’ (‘treasure-room’), 
‘ratnasamcaya’ (‘collection of jewels’) and Tfvara9 (‘Lord’) [in the kari- 
k a ].1027

1021 aham eva.
l022sarvam idam asmi.
1023Powers (vibhuti) employed for purely personal, that is, ‘magic*, aims, such as levitation, 
etc., are referred to here. According to YR, recourse to such ‘powers’ has its occasion in a 
sense of impoverishment, itself incompatible with the sense of plenitude characteristic of the 
true yogin.
1024svdtmakalpa.
l02Ssarvam asmi.
l026Note the parallelism between ‘vyatiriktasyai^anryasya praptya tfvardh* and 'avyatiriktena 
esaniyena moheivarah'.
1027YR here anticipates the objection that the figurative language of the karika does not 
suitably apply to ultimate reality, and that such comparisons are capricious or fortuitous. 
The analogy may be conventional as indicated by its use elsewhere in ¿aiva texts, such as
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The master now says what is the nature of liberation:

60. Neither has liberation any abode, nor does it involve a go
ing elsewhere. Liberation is the m anifestation of one’s own energies 
realized by cutting the knot of ignorance .1028

Of liberation Cmoksa), that is, of that state of isolation (kaivalyá) the 
essence of which is the marvel of supreme ipseity, no abode is evident, 
no place apart, for [in such a state] the delimitations of space, time and 
particular embodiment are absent.1029

For the same reason, neither is liberation a going elsewhere, into 
some place apart,1030 a dissolution [of the self] — as it is in the view of the 
dualists, where it is said to dissolve above (ürdhvam) [the cranial ‘aperture 
of brahman' (brahmarandhra)], at a ‘point twelve finger spaces (ca. 20 to 
25 cm.) directly above’ (dvádaéánta, viz., the uppermost cakra), by leaving 
(utkrántyá) [the body], after piercing through the cakras, starting from the 
one at the base [of the spine] (ádháracakra) .1031

the mañgalácarana ad IPV I 4 (quoted n. 1018).
l02Bajñánagranthi — cf. APS 73, whose second hemistich differs slightly: ajñánamayagranther 
bhedo yas tarn vidur mok$am//, ‘Breaking the fetter which consists of ignorance: that is what 
one knows as Release*. Not only does the ¿aiva PS introduce the concept of éakti, but em
phasizes it, as shown by the commentary, which includes a syntactical ¿Ie¿a on svaáakti; see 
n. 1036. Cf. also Sarvajñabhairava quoted by SpP 1, p. 7: nányatra gamanam sthánam mok$o 
*sti surasundari/ ajñánagranthibhedo yah sa moksa id kathyate//, ‘O fair Goddess, neither does 
liberation involve a going elsewhere, nor is it a place [apart to be discovered]. It is said that 
liberation is but breaking the knot of ignorance*. Cf. further the maxim quoted thrice by PM 
53, 60, 64: calitvá yásyate kutra sarvam iivamayam yatah, ‘If he sets out, where shall he go, 
since everything is made of ¿iva?’; note that this hemistich is part of a longer text quoted in 
PM 60, which, Silbum tells us (MM: 171), is recited daily, at the end of meals, by Kashmiri 
pandits.
1029Similar phraseology in YR ad 64-66, which takes up again the definition of mok$a.
1030Cf. BÁU IV 4, 7 quoted n. 1062 and ¿ ad loe: atra asminn eva éarire vartamánah brahma 
samaánute, brahmabhávam moksam pratipadyata ity arthah/ atah mok$ah na deáántaragamanádi 
apekfate, *[...] And attains Brahman, the identity with Brahman, i.e., liberation, living in this 
very body. Hence liberation does not require such things as going to some other place’ (tr. 
Swáml Mádhavánanda).
1031 The term utkrdnti, nominally ‘ascent’, is here to be understood in the technical sense of 
‘terminal Egress’, or, as it is sometimes rendered, ‘yogic suicide’ (see Vasudeva MVT: 437ff.). 
As such, it refers to the practice of elevating the breath (that is, the vital principle) along the 
dorsal nervous cord from the generative nucleus at its base to the cranium, then “cutting it 
off* with the mantra named kálarátri, the ‘Night which is Death’ (MVT XVII30), as it emerges 
from the top of the head. The notion is mentioned in MVT (XVII 25-34), Kiranatantra, ch. 
59, led, and 28ab, SvT VII 314ab, Matángapárameévarágama, Yogapáda VII 41-48, and in 
the Úrmikaulárnava (available in MS only), quoted by TÁ XIV 31-32a and 33-35a as well as 
(in a more elaborate way) by TÁV ad loc. YR’s rejection here of the notion, attributing it 
to “dualists’* inasmuch as it involves a “displacement” of the vital airs as a precondition of 
‘liberation’, echoes TÁ XIV 31-37, where the notion is discussed in the context of jivanmuktL 
Placing himself under the authority of the Úrmikaulárnava, which denies to the ‘dualistic*

Káriká 60
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Such is liberation. As has been stated:

If the existence of Siva [as consciousness] is all-pervasive, what 
purpose is there in terminal Egress (utkranti)? If the ultimate 
principle [— scil., ‘of reality*] is not all-pervasive, what pur
pose is there in terminal Egress?1032

There are, as well, many other varieties of liberation of such sort, pos
tulated by other schools. Were they to be dilated upon here, they would 
bring with them the danger of an overly prolix text. Hence, they will not 
be dilated upon. [In summary, however, we may say that] in all such 
cases [viz., other types of liberation], because they are open to the im
purity of dualism (dvaitamala), the desire for liberation (moksalipsa) [has 
been redirected] to what is not liberation (amoksa), resulting in the mere 
appearance of liberation (moksabhasa) .1033

What then is the definition of liberation? The master says in reply: ... 
‘[by cutting the knot of] ignorance, etc.*.

Ignorance is that delusion generated by the nescience implicit in the 
conceit that locates the Self in the non-Self — the body, etc. — whose 
antecedent is the conceit that locates the non-Self in the Self.1034

practice of utkranti any salutary virtue, AG tries to resolve the paradox represented by the fact 
that utkranti is nevertheless taught in the MVT, a text that is authoritative for the nondualistic 
doctrine of the Trika. The disapprobation here of “yogic suicide” is one with the view that 
becoming ¿iva does not require the destruction of a body that is in any case not different 
from Siva. Moreover, the idea that suicide is a means to liberation clashes with the notion 
of jivanmukti, the core teaching of the PS. Dissociating itself from older notions of liberation, 
involving a ‘going elsewhere’ at the moment of death, Trika adopts a view more in line with 
its doctrine of / akti — ‘Liberation is the manifestation of one’s own energies [realized] by 
cutting the knot of ignorance’, as says PS 60. At the same time, Trika thereby clarifies the 
sense in which jivanmukti itself is a necessary consequence of this “cutting”: at the very 
instant the yogin severs the knot of nescience, he accedes to liberation, once and for all. 
A similar refutation of utkranti is found in SpP 30, quoted in Intr., n. 151. Note also the 
generalized euphemistic sense of utkranti, ‘the flight or passage of the soul (out of the body), 
death’ (Apte, citing BSII3,19), of which this “yogic” application is little but a specialization.
1032The reference has not been found, although the text is very close to the passage from the 
Urmikaula[arnava] (or Urmimahakula), quoted by TAV XIV 33b-35a (vol. V: 2432): [...] asti 
ced bhagavdn vyapi kathayotkramanena kim / nasti ced bhagavdn vyapi kathayotkramanena kim. 
On the Urmikaularnava, a work of Krama Kaulism, which is available only in MS (NAK MS 
5-5207 (incomplete) Paper. Newari script), see Sanderson 2005: 133-134. The Urmikaula 
is quoted in TA XIV 31b-32a, 33b-35a.
l033Cf. IPV 11 ,1  (vol. I: 26): anyatratyo hi apavargah kutaicin muktir na sarvata iti nihfreya- 
sdbhdsa iti vaksyamah, ‘The release [expounded] elsewhere, which [inevitably] has the form 
“liberation is contingent and not universal” [lit., “liberation is somewhere and not every
where”], we will say is nothing but the appearance of the ultimate’. According to the Bhdskari, 
the adjective 4 “anyatratyah”, “existing elsewhere”, points here to the doctrines of the 
Buddhists, etc.’ (anyatra — bauddhasiddhantadisu bhavah anyatratyah), and the Bhdskari con
cludes: mayades tattvat na tu fuddhavidyader api, ‘By this [he means that this so-called “liber
ation”] derives from the principle of maya rather than from pure knowledge (fuddhavidya), 
etc.’.
1034The order of the two errors is that adopted by YR ad PS 31 and 61; cf. YR ad 53.
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That very [delusion] is a knot, that is, is like a knot, for it engenders 
a constriction of the all-encompassing nature [of the Self]; that is to say, 
it is a fettering of one’s inherent pervasiveness, 1035 etc., which we have 
characterized as one’s own freedom — a fettering that stems from the 
conceit that locates the Self in the body, etc.;

[whereas] the cutting of that knot, its cleaving, means the splitting 
asunder of the knot we have characterized as the conceit that locates the 
Self in the body, etc., once the [adept’s] sustained concentration on the in
herent freedom of his own all-encompassing Self has become unshakable.

Because of this tearing asunder, there is the m anifestation (abhivyak- 
tatá) [of one’s own energies ] — or [, what is the same thing,] the full de
ployment of the energies of one’s Self, through one’s own energ ies1036 
— properties whose specific characteristic is the freedom of the Self. And 
it is this [full expansion] that is liberation unexcelled.

Here is the purport of what has been said. [Consider the following 
illustration:] Although it is space, and endowed with innate and eternal 
attributes such as pervasiveness, etc., such space, when constricted by its 
relation to the [inner] sides of the jar, etc., is spoken of as ‘jar-space’ [viz., 
a ‘space belonging to or within the jar’] and is endowed with attributes 
such as non-pervasiveness, etc. — and so displays itself as different from 
[endless] space.

Similarly, once the constriction attributable to the sides of the jar, etc., 
is removed, that same ‘jar-space’, etc., [again] becomes instantly endowed 
with attributes such as pervasiveness, etc. — and there is no concur
rent manifestation (ávirbháva) of any novel attribute1037 deriving from 
the breaking of the jar, e tc .1038

In just this way, consciousness, when constricted by the limitations 
deriving from the conceit that locates the Self in the body, etc., is said to 
be ‘as if bound’;

and similarly, once the bondage that consists of [the conceit] attribut
ing to the body, etc., the capacity to cognize, has come to an end through 
the manifestation of the knowledge of one’s own nature, that same con
sciousness is said to be ‘as if liberated’, 1039 [since now it is] fully deployed

1035Pervasiveness implies omnipotence, omniscience and omnipresence; see n. 561.
1036Same terminology (svašaktivikasvaratá) in YR ad 56, defining mok$a; see also YR ad 61: 
muklo vikasvarašaktir bhavet, ‘liberated, that is, endowed with [fully] deployed energies’. 
The commentary involves a syntactical ile$a, the svašakď of the compound is to be taken 
both as an objective genitive (‘manifestation of one’s own energy’) and as an instrumental 
(‘manifestation through one’s own energies’).
i°37|n Vedanta, the ‘sides of the ja r’ provide a standard example of upádhi — the ‘limiting 
extrinsic condition’ which, when present, falsely divides and multiplies a reality intrinsically 
one and indivisible.
1038Cf. APS 51; ÁŠ 111 4-5; BSBh II 1, 22 and 11 2, 24. For speculations on gha^ákáša, see 
also YR ad PS 16, 24 and 37.
l039Bondage and liberation are equally illusory, a point often associated with Mádhyamikas.
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through the discrimination of its own energies [of independence, etc.].
Hence bondage as well as liberation are both essentially [functions of] 

conceit of self affecting the limited cognizer; it is not that any events of 
this sort really take place in the reality that is consciousness Csamvittattva) 
— the ultimate truth (paramartha) [of this system].

Therefore, nothing at all novel is realized in liberation: there is dis
played nothing but one’s own innate nature. The same truth is stated also 
in the Visnudharma: 1040

As the well is not the cause of the production of rain water, but 
only serves to manifest water which already exist — for whence 
should that originate which is no t?1041 As, when the bellows-

See also SK 62: tasmdn na badhyate ndpi mucyate ndpi samsarati kal cit/samsarati badhyate 
mucyate ca nandtrayd prakptih; also SpP 1, which quotes V5manadatta’s Samvitprakdia (re
ferred to as the Atmasaptati, the ‘Seventy Verses on the Self) II 58: vastusthitya na bandho 
’sti tadabhavan na muktatd/ vikalpaghatitav etav ubhav api na kincana/ / ,  ‘In truth, there is no 
bondage; in its absence there is no liberation. Both are concocted from thought constructs, 
neither is anything at alP; as well as AG’s Anuttard$tikd 2: samsdro ’sti na tattvatas tanubhptam 
bandhasya vartaiva ka bandho yasya na jam  tasya vitathd muktasya muktikriyd/ mithyamohakpd 
e$a rajjubhujagacchdydpidacabrahmo ma kimcit tyaja md gphdna vihara (v.l. in TAV1331, vol. I: 
305: virama] svastho yathdvasthitah/ / ,  Transmigration does not truly exist. Why then talk 
of the bondage of the embodied soul? Pointless is activity aimed at freedom when one is 
already free, bondage never having been; all such confusion is produced by erroneous delu
sion, as when one mistakes a rope for a serpent or a shadow for a demon. So give up nothing, 
acquire nothing; just take it easy! You are [already) healthy and well-situated’; also ¿D III 
72: tathd tatha tivdvastha svecchatah sa tadatmakah/  taddtmatve nasti bandhas tadabhavan na 
mok$ananam/ / ,  ‘(Even when duality prevails) thus, ¿iva’s state is like that in accord with His 
own (free) will and that (duality) is of His nature. Thus as it is such, there is no bondage 
and liberation is not due to its absence’ (tr. Dyczkowski SpK: 364); cf. II 32, APS 69, YV 
III 100, 40.
}0A0Vifnudharmdh, ‘Precepts for the Worship of Vi$nu\ of which the Vi$nudharmottara pro
fesses to be the latter part, is ascribed to ¿aunaka, the chief narrator of the text, by the 
Sarirakamundmsdbhdsya (TV 4, 3). It is a compilation, in the form of embedded dialogues 
and narratives, belonging to ‘the liturgical literature of early Visnuism’ as stated by Griinen- 
dahl (Visnudharma: IX). Its date is uncertain: between the 3rd and 11th cent. Ad, as proposed 
by Griinendahl (pp. 72-73), which is corroborated by Ramanuja’s ¿drirakamimdmsdbhd$ya 
(11 th—12th cent.), which quotes the text, as well as by the present citation, from the same 
period. RamSnuja’s reference to the Visnudharma mitigates somewhat Griinendahl’s skep
ticism regarding the text’s ‘alleged authority among the £rivai$navas’ (Visnudharma, pt 3: 
61-63).
1041 The first stanza of the puzzling verse, cited verbatim by R&manuja, is so translated by 
Thibaut (¿ribhdsya, p t  3: 758), who takes the apparent hapax jalambara (‘water-garment’) 
as “rain water” — perhaps understanding the ‘sheet of water’ that makes an Indian downpour 
sometimes seem as substantial as a veil. Many variants occur, however, in the manuscripts 
(see note below), indicating that the image (whatever it was) was not universally grasped. 
Thibaut does not explain his translation further. Several other infelicities mar the Sanskrit 
of these lines, making the overall sense less than certain. In any case, if the citation is 
relevant to the present argument, YR probably understands the ‘expanse of water’ and the 
‘well’ (that is, a ‘water-enclosure’) to function here much in the same way as he does the 
‘expanse of space’ and the ‘ja r’ (that is, a ‘space-enclosure’) of the following illustration. 
Note that, just before the verse (100, 51) quoted here by YR (‘As, when the bellows-hide is
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hide is ripped, the wind [that escapes] is not other than wind 
[itself]; just so, the soul is [not other] than brahman, once the 
bondage of merit and demerit has been destroyed.1042

Karika 61

Now the master makes it known that he who has knowledge — whose 
bonds of ignorance have been destroyed — is liberated, though he contin
ues to occupy his body out of benevolence for others:

61. He who has cut the knot of ignorance, whose doubts have 
vanished, who has put aside error, whose merits and demerits have 
been destroyed, is liberated, though still joined with his body.

Even though conjoined with a body, he who has found the knowledge 
of his own Self, though he yet lives (jivann apt), is liberated (muktah), that 
is, he is endowed with fully deployed energies (vikasvarasakd), for there 
no more exists the conceit that locates the Self in the body, etc.

ripped [...]*), die Vi$niidharma (100, 50) offers the analogy of the ghatdkada occuring earlier 
in YR’s commentary ad 60: ghatadhvamse gfiatakdfam na bhinnam nabhaso yatha/ brahmana 
heyavidhvamse vifnvdkhyena pumams tathd//. In Thibaut’s translation, the following verse of 
the original text (VD 100, 50-51, see note below) reads as follows: ‘— thus knowledge and 
the other attributes of the Self are only manifested through the putting off of evil qualities; 
they are not produced, for they are eternal’.
}M2Vi$nudharma 100, 56; 100, 51. In Griinendahl’s edition, the two ¿lokas quoted here by 
YR are not consecutive; the former being 100, 56, the latter, 100, 51. It is noteworthy that 
the first ¿loka appears to have been popular, for it is often quoted, as, for instance, in the 
Atmasiddhi and in Ramanuja’s £drirakamimdmsabhd$ya IV 4, 3, two texts that have the same 
reading of the verse (in NarasimhSdirya’s edition (1910) of the ¿drirakamimamsabhdsya, this 
verse is identified as Vi$nudharma 104, 56). In the light of the edition of the Visnudharma 
and the passage quoted by Ramanuja, it would seem that YR has altered the text, omit
ting the correlative phrase of the first ¿loka, and joining to it an anterior verse. The original 
text, as quoted in Narasimhacarya’s and Abhyankar’s editions of the ¿>drirakamimdmsdbhdfya, 
reads as follows: yatha na kriyate jyotsnd malapraksalanan maneh/  dosaprahanan na jnanam 
dtmanah kriyate ta thd// yathodapanakarandt kriyate na jalambaram/ sad eva niyate vyaktim 
asatah sambhavah ku tah // yatha [tathd, in Vasudev Shastri Abhyankar ed., Bombay Sanskrit 
and Prakrit Series, LXVIII, pt I, 1914] heyagunadhvamsad avabodhadayo gunah/ prakafyante 
na janyante nitya evdtmano hi te / / t ‘As the luster of the gem is not created by the act of 
polishing, so the essential intelligence of the Self is not created by the putting off of im
perfections. As the well is not the cause of the production of rain water, but only serves to 
manifest water which already exist — for whence should that originate which is not? — thus 
knowledge and the other attributes of the Self are only manifested through the putting off 
of evil qualities; they are not produced, for they are eternal’ (tr. Thibaut). Cf. the text criti
cally edited by Griinendahl, which reads differently (and apparently less satisfactorily) verses 
55-56: yatha na kriyate jyotsnd malaprakfdlanddina /  dosaprahanan na jnanam dtmanah kriyate 
ta thd// yathodupdnakaranat kriyate na jalambaram/ sadaiva niyate vyaktim asatah sambhavah 
ku tah // yatha heyaganadhvamsad avabodhadayo gunah/ prakafyante na janyante nitya evdt
mano lu te // (Griinendahl observes that all MSS. have hybrid ‘-ddupana-*, except Nl: ‘-oda-‘, 
and B: yathopadanakaran5t kriyate jalasamcayam; D-mss.: -l^ntaram).
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But, says an opponent, if bondage is [as you say] association with the 
body, how then could such a one be liberated, since an association with 
the [body is supposed]?

In response, the master says: ‘He who has cut, e tc .\
He by whom the knot formed of ignorance has been cut, that is, split 

asunder, is so [liberated] — the bond formed by the conceit that locates the 
Self in the body, etc., which has arisen thanks to the [mistaken] cognition 
that [the Self] is incomplete (apurnatvakhyati).

Similarly, [is liberated] he whose doubts have vanished, that is, 
whose doubts have been destroyed;

and again, he by whom error, that is, illusion formed of duality, has 
been put aside, that is, abolished, thanks to the acquisition of the know
ledge of ultimate nonduality;

and finally (eva/n), it is he who is such [as has been described, namely, 
he who is liberated and yet lives], the auspicious or inauspicious [con
sequences of] whose [deeds] have been destroyed by sustained concen
tration — whether [those consequences] be conducive to dharma [viz., 
enjoined] or to its opposite [viz., prohibited], inasmuch as the root im
pressions [produced by them] have been dissolved, for there no longer 
exists any notion [associating the] body with the Self.

By this, it has been explained that ‘bondage is ignorance itse lf1043 
[rather than the body as such, or a connection with the body, as implied 
by the objection].

And he whose [ignorance] is destroyed, even while remains a rapport 
with the body, is at that very moment liberated (muktah)y though he still 
lives (jivann eva). It is not that bondage involves necessarily a connection 
with a body.

The removal of that ignorance is liberation. However, [it may be added 
that,] with the perishing of the body, complete (puma) liberation is at
tained. 1044

Karika 62

Though his body remains as the effect of actions [previously done], the 
acts of him who is thus liberated while living, while he continues to act, 
are ignited by knowledge [and are performed] merely for the sake of the 
body’s [previously enjoined] journey, 1045 and not for the sake of any fruit.

1043In fact, one of the meanings of the second sutra of the Sivasutra: jndnam bandhah.
1044First sketch, here, of a distinction between liberation in this life, jivanmukti, and liber
ation at death, which later traditions will term videhamukd. The question will be taken up 
again in YR ad 83, and more explicitly at the end of the commentary on 85-86; see Intr., 
p. 43.
l0AS£ariraydtr&.
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The master now explains this:

62. Ju s t as the seed parched by fire loses its power of sprouting, 
so is the act no longer conducive to rebirth  tha t has been burn t in 
the fire of know ledge.1046

Just as the rice-seed parched by fire, though conjoined with soil, water 
and heat, is no longer capable of generating sprouts, etc., due to a defect 
in the [required] aggregate [of conditions], so, in the same way, the act 
tha t has been burn t in the fire of knowledge, that is, scorched by the 
radiance of ultimate nondual consciousness — whose power [of accruing 
results] has thus been burnt up — is no longer conducive to generating 
the fruit that is rebirth, when the body of him who has knowledge finally 
perishes; 1047 that is, such an act does not cause the creation of a further 
body, like the bumt-up seed in respect of the sprout,

... and this is the case whatever be the action, whether auspicious 
or inauspicious, so long as it be performed by abandoning the thought 
of what is to be avoided and what is enjoined, this itself conditioned on 
one’s having ceased to confound the body, etc., with the Self — which 
occurs when one realizes: ‘It is I who appear (sphurámí) as the Self of 
everything’. 1048

Therefore, the act done in such a way as to focus (abhisamdhána) en
ergy of consciousness (citišakti) 1049 on the absence of consequence (aphala) 
is not able again to give rise to birth, inasmuch as that energy is formed 
of the notion that the T  [of the meditator] is one with all things [— viz., 
‘I am this all’, or ‘this all is indistinguishable from me’] . 1050

1046Cf. káriká 57 where is described another way of rendering a seed unproductive.
1047This is the doctrine, expounded at length in the Bhagavadgítá, and proclaimed in the 
Buddha’s first sermon: it is not the act as such that binds, but the intention that motivates 
it; as long as its fruit is not desired, the act retains its constitutive and obligatory character, 
whether ritual (Gítá) or compassionate (Buddha); argument taken up again in PS 67.
1046 aham eva inham višvátmaná sphurámi.
1049First occurrence of the notion. See ÍPK 15, 13: citih pratyavamaríátmá pará vák svara- 
soditá, ‘Consciousness (citi) has as its essential nature reflective awareness; it is the supreme 
Speech that arises freely’, and the Vimaršini, where citi is commented upon by citikriyá, the 
‘activity of consciousness’. Cf. ŠSV11: citikriyá sarvosámányarúpá, ‘The activity of conscious
ness is universal throughout’; also PH 1 (quoted in PM 26): citih svatantrá višvasiddhihetuh, 
‘Free consciousness is the cause bringing about the universe’, and the auto-commentary ad 
loc. The principal concern of PH is the manner in which citi chooses to limit itself and be
come citta, empirical consciousness (v. 5), thereafter ultimately regaining its absolute being 
(v. 13). The term citišakti is found in YSIV 34; qualified as *svarúpapratisthá’, ‘established in 
its own nature’, it serves as a synonym to kaivalya, ‘autonomy*.
1050Similar statement in YR ad 51.
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Kàrikâ 63

If, then, this is so, how 1051 has this energy of consciousness1052 come to 
be possessed of a body — since it is already fully developed (vikasvara) 
[as supreme ipseity]? The master says:

63. Indeed, energy of consciousness,1053 delim ited by the effi
cient fo rce1054 [unleashed by ritual acts undertaken in this life, 
whose result] is a future body suitable to [the fulfillment of] those 
acts — acts themselves tha t are m ade possible by limiting the in tel
lect [to egocentric purposes] 1055 — comes into possession of a new

1051 The rare form kathamkàram is worthy of a grammatical note: such instances of the rel
atively infrequent gerund suffix ‘namuV (-am), authorized by P. Ill 4, 27 are themselves 
exceptional (see another instance of namul in kâ. 104). Monier-Williams cites Šišupálavadha 
(2.52) for this form, where, according to Mallinàtha’s commentary, the suffix has no proper 
sense, that is, does not alter the sense of the term to which it attaches — here the adverb 
katham. The Kášiká specifies that in such usages, the ‘gerund’ must be understood as pertain
ing to the main predicate, which rules out its use in cases such as anyathákftvá širo bhuňkte, 
‘having nodded [lit., ‘having disposed his head otherwise’], he eats’ {anyathàkâraîji bhuňkte, 
‘he eats differently’, would be legitimate). Same term in the avat. ad 85-86.
i052Qr form 0f energy that is called “consciousness.” ’
1053citi — we translate as ‘energy of consciousness’, as YR glosses ci a with citišakti.
1054bhávaná, here, in the light of YR’s gloss and the examples there given, seems to be used in 
its Mlmàqisaka sense o f ‘efficient force’ (so Edgerton, Mîmârpsànyàyaprakààa, q.v.) attaching 
to the act, specifically to the ritual act (cf. its derivation from the causative, bhàvayati). Our 
interpretation thus differs from those of previous translators (we underline the renderings of 
bhâvanà). Cf. Barnett: ‘Owing to the conception of a future body corresponding to [present] 
works, [a conception] arising from limitation of intelligence, the Thought becomes accord
ingly contracted on the dissolution of the present body’; Silbum (echoing Barnett): ‘En effet, 
grâce à la faculté qufelle possède d'imaginer un corps futur conforme à l’acte (qu’elle accom
plit) en mettant en œuvre un intellect limité, la conscience se contracte proportionnellement 
à la dissolution du corps actuel’; B. N. Pandit: ‘An individual finite I-consciousness, having 
a deep rooted conception of finitude with regard to itself, is lead (sic) by the impression of its 
future body, formed in accordance with its deeds, to the consequent position after the end of 
its current form’. These three interpretations appear to be based on a specifically Šaiva sense 
of bhàvanàt the spiritual realization preceding moksa itself — which in any case is not that 
far removed from the original MImarnsaka meaning. According to the MImàmsà, the act 
does not end with its material result (which may be nothing but the ashes of the sacrifice), 
but is prolonged, through its ‘efficient force’ up to the moment of its “real” fruition: the ful
filled wish of the performer. Even this “real” result depends on the ‘efficient force’ generated 
by the previous ritual a c t Those questioning this sacrificial model (cf. BÀU VI 2, 15-16; 
MuU I 2, 5-11) noted that since the previous (ritual) act is occasional, impermanent, its ‘ef
ficient force’ (needed to maintain the sacrificer ‘in heaven’, for example) cannot be thought 
itself to be permanent, and must itself be destined to exhaustion in its turn, becoming then 
but another element in an endless series of impermanent causes and effects. Later on, YR 
will emphasize that this ‘efficient force’ is articulated through the vásanás produced in the 
mind by ritual acts; see n. 1060. Cf. BhG n 66, where Edgerton’s interpretation of bhâvanà, 
‘efficient-force’, should no doubt be understood in a more spiritual sense; cf. Šaňkara: na 
câsty ayuktasya bhâvanà átmajňánábhinivešah.
1055Egocentric purposes such as attainment of sovereignty or possession of much wealth.
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body,1056 once this present body has fallen away.

[Yogaraja now undertakes an explanation of various problematic ele
ments of the karika while composing them into a coherent statement of 
the karika’s purport:]

From what follows (yasmat) [we will, in good time, draw a suitable 
conclusion, introduced by tasmat, ‘therefore’, but in the meantime, it be
hooves us to clarify the various terms composing the karika and to state 
their syntactic interrelation more clearly:]

by limiting the intellect means ‘on account of the determination [to 
act in a certain way], originating in the failure to recognize [the Self as 
such], and [tainted] by the dirt of desire, which is itself conditioned on 
latent dispositions deriving from the conceit that locates the Self in the 
body, etc.’;

the  act performed [in accordance with such limitation] means ‘an act 
suitable to an agent who is qualified by such latent dispositions’ — as for 
instance when he says: ‘I will perform a horse sacrifice’, ‘may I be happy 
in this world and in the world beyond’, ‘may I never be sorrowful’, ‘let me 
attain the abode of Indra through this rite’;

the future body [of that agent] means ‘the body that will come into be
ing later’, once has been extinguished one’s entitlement to a body needed 
to enjoy the results of those actions whose fruition has already begun 
(prarabdhakarman) 1057

— which body will be suitable to perform those actions that are as
sured further development thanks to the latent dispositions (vasanaprarii- 
d/ii) [preserved] in the mind, and thus is fit to serve as enjoyer of fruits 
acquired in conformity which such acts;

the efficient force attaching to that [future body] means ‘the further 
development of those latent dispositions’ [formed in the mind in conse
quence of the act], in which [are latent] the results of the action1058 
wished for — as for instance, when one says: ‘Let me obtain universal 
sovereignty, etc., by performing a rite such as the horse sacrifice, etc.’.

It is through this [efficient force (unleashed by ritual acts undertaken in 
this life, whose result) is a future body suitable to (the fulfillment of) those 
acts] that the energy of consciousness, although replete in all respects, is 
affected by the impurity of supposing oneself the agent of actions, which 
itself originates in the impurities of deeming oneself finite, and of regard
ing the world as objective; this energy, though all-pervasive, becomes thus

10S6Ut., ‘becomes [again] thus’.
,0S7The act (karman) is often distinguished into three sub-varieties: kriyamdnakarman, the 
act now being performed, whose results are yet to be enjoyed; sahcitakarman, act already 
performed, whose results have not yet begun to be enjoyed, and remain stored up, latent; and 
prarabdhakarman, the act whose results have begun to be experienced, but not yet exhausted.
los8See n. 1054 and 1060.
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delimited, 1059 just as does the space within the jar,
— and so, this energy [of consciousness], once the [present] body 

has fallen away, still affected by limiting factors such as the latent dispo
sitions belonging [properly] to the body that enjoys the results following 
from its actions, 1060 becomes again thus [that is, comes into possession 
of a new body].

[Here] the body is [said to be] the enjoyer of this, namely, the results 
of those actions whose fruition has begun;

— by its destruction is meant death, so-called because of the disap
pearance of those enjoyments;

— and once the [present] body has fallen away, consciousness, where
in the latent dispositions provoked by actions [yet unfulfilled] have been 
roused, becomes [again] thus, that is, becomes endowed with that body, 
through whose agency the fruits of one’s previous actions are acquired, 
and which thus becomes the enjoyer of the results of those actions — 
on account of which even consciousness becomes a receptacle for the en
joyment of heaven and hell, etc. [as consequences of one’s good or bad 
actions].

[All this being the case,] it follows (tasmät) that, once [consciousness] 
has taken on a body (sannbhütva) [as described above], whatever action be 
performed in temptation of a finite fruit is more than capable of providing 
a new birth wherein one will enjoy the result [suitable to that action].1061

But, on the other hand, since the further development of latent dispo
sitions (väsanäpraroha) is no longer an issue, how can an action, having 
freed itself from the [thrall of the] body (asarüibhütva) , 1062 and done un
der the guise of consciousness itself by one who thinks: ‘I am brahman, the

l0S9samkucitá.
1060This is the notion of karmavipaka, the ripening of the act, whose ultimate source may 
be found in the philosophy of ritual. Between the actual performance of the act and the 
experience of its fruit, the efficient force of the act lies dormant in the form of a vdsand, 
which, according to one of its etymologies, is a fragrance permeating the body. But the 
fruits of some acts require a different type of body — that of a man, woman, king, ant, 
elephant, nymph, etc.
1061 Such is the answer to the objection raised in the a vat.: ‘how can consciousness become 
embodied?*
1062On the notion of ašariratva, see Intr., pp. 27 and 46, and n. 1212 ad 79-80. Cf. BÄU 
IV 4, 7 (quoted in JTvanmuktiviveka IV; the verse occurs also at KaU II 3, 14): yadä sarve 
pramucyante káma ye 'sya hfdi šritáh/ atha martyo 'nyrto bhavati, atra brahma samašnute// id 
tad yathähinirlayani valmtke mftä pratyastá šayita, evam evedam šaríram šete, atháyam ašaríro 
*m[tah práno, brahmaiva, teja eva [...], * “When all the desires that dwell in the heart are 
cast away, then does the mortal become immortal, then he attains Brahman here (in this 
very body).** Just as the slough of a snake lies on an anthill, dead, cast off, even so lies this 
body. But this disembodied, immortal life is Brahman only, is light indeed [...]*; see Š ad 
loc. (quoted n. 1030): considering his body, which formerly was nothing but an obstacle to 
his consciousness, as a mere tatter, of no more importance to him than is the skin that the 
serpent sloughs off, the ‘knower* acts henceforth disinterestedly, indifferently, focusing only 
on his status as ‘liberated while living*.
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All’, 1063 be [thought] capable of facilitating the rebirth of all-pervading 
energy of consciousness?1064 This is the master’s intended meaning.1065

Kârikàs 64-66

Now, if it is the case that action done in conformity with the principle of 
non-Self (anatmatayà) [that is, done while mistaking the Self for the non- 
Self] eventuates in the cognizing subject’s continuing transmigration, then 
surely the nature of the Self should be described, in virtue of which one 
does not become [again] enmeshed in transmigration. Although this has 
already been explained, 1066 he speaks of it again in order that his disciples 
may take it to heart [and interiorize i t] :1067

64-66. Once one has become aw are tha t his Self is formed of Siva 
— the Lord tha t is unblem ished consciousness, who has transcended 
all tha t involves knowers and ag en ts ,1068 who is extended [to the 
entire  universe], is formed of the Light that neither sets nor rises, 
whose intentions are ever true, 1069 who is beyond all mere inclina
tion conditioned by [the particularities of] time or space, who is 
stable, im m utable, ever replete, the unique cause of the processes of 
dissolution and origination that involve countless hosts of energies, 
the excellent instigator of injunctions of creation and so o n 1070 — is 
it possible tha t such a one be subject to transm igration? Of one who 
is extended [to the entire universe], whence or w hither is motion 
possible?

Once the cognizer, whose heart has been transfixed by [the Lord’s] 
grace,1071 and who has overcome the conceit attributing to the body and

l062sarvaqi brahmosmi.
1064 Or, might vyâpinyâh citidakteh be taken to be an ablative: ‘on account of that all*pervading
conscious energy?
1065io tàtparyàrthah — with this term the entire commentary concludes. Whereas the previ
ous statements expounded a point of view in some sense negative, inasmuch as they sought to 
explain the idea of reincarnation, the final statement represents their ‘implication’ (tàtparya), 
which is their positive counterpart, and serves also to relativize the previous exposition.
1066The same reasoning is at issue in kâ. 9.
1067hfdayangamïkartum — recurrent idiom; see, for instance, hfdayangamlbhâva in PTLvj- 2a.
1068sarvasamutnmaboddhfkartfmayam — the compound, which YR does not fully parse, ap
pears to be susceptible of several analyses; as a BV, it could mean ‘who has transcended all 
that involves knowers and agents’; as a TP, it could mean either ‘made of all-transcending 
knowers and agents [referring to the jïvanmuktas, of whom there may be more than one]’, 
or ‘made of [viz., who has made himself into] an all-transcending knower and agent’.
1069In the sense that ‘whatever he desires, it happens thus’, as explains YR.
1070Cf. Barnett: ‘cunning creator of the laws of creation and other conditions’, and Silbum: 
‘ordonnateur très expert des œuvres de création et autres’.
107]paradakapâta — lit., ‘descent of [the Lord’s] supreme energy’; see YR ad 9.
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the like the capacity to cognize,1072 has become aw are th a t his own 
Self is formed of Siva [see karika 66], that is, once he recognizes that 
he is a uniform mass of blissful consciousness, how indeed could he — 
now knowing himself to be identical with the Great Lord — be subject to 
transm igration, that is, in what way could he become enmeshed [again] 
in the cycle of existence?

He could noL And as well, because he [alone] transmigrates whose 
nature is the subtle body which is composed of consciousness and non
consciousness on account of its connection with the impurity of supposing 
himself to be the agent of actions. How, moreover, could he who is formed 
solely of consciousness (cidekamurti), who is, in substance, Siva (iivamaya) 
be subject to transmigration — for his sheaths of impurity have been de
stroyed, notably that of deeming himself finite, etc.? Such is the author’s 
intended meaning.

An interlocutor may ask: — ‘What harm is there [viz., to your thesis] 
if one who is solely formed of consciousness were said to be subject to 
transmigration?’

Suspecting such an objection, the master utters the words starting with 
‘extended’:

of an extended [to the entire universe] cognizer, that is one not qual
ified by time, space or their particular embodiment,1073 how is m otion 
[‘to ’ or m otion] ‘from’ possible? Such a cognizer has already pervaded 
all things! He is [therefore] complete, inasmuch as the latent dispositions 
have terminated [that were occasioned] by what he had done while under 
the influence of the conceit that locates the Self in the body, etc.

Is there any place beyond h im 1074 from which he might differentiate 
himself [and thereto] effect a transmigration, a going elsewhere, [such 
other place] being different?

Indeed, the cases of ablative, locative, and so on, have opportunity 
only in regard to one who is qualified by the conceit attributing to the 
body, etc., the capacity to cognize. It makes no sense even to apply the 
word ‘transmigration’ to the cognizer who, being solely formed of con
sciousness, is himself nothing but brahman (brahmabhuta), unqualified by 
[the limitations] of space and time.

What kind of Self is it — formed of Siva [you say] — that he would be
come aware of? The master says in reply: ‘unblem ished consciousness, 
e tc .’.

[YR proceeds to a grammatical analysis of the components of the de
scription given in the three karikas:]

1072Same phraseology in YR ad 39 as well as YR ad 1: parimitapramdtftadhaspadikdrena.
1073Similar phraseology in YR ad 60, which deals with the definition of moksa,
1074tadatirikta.
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By [unblemished] consciousness is meant [that ¿iva is] pure con
sciousness Ciuddhacaitanya), as being free from impurity — that from 
which the accumulation of impurities, the impurity of deeming oneself 
finite, etc., has departed.

Similarly, [he] has transcended everything, or is unexcelled, for 
his independence of knowledge and action, 1075 already mentioned, is so 
described1076 [viz., as sarvasamuttimaboddhfkartnnayam].

By extended is meant ‘all-pervasive*, due to the absence of delimita
tion brought about by space, etc.

Similarly, his form, that is, his body, is L ight1077 itself, namely, the 
blazing torch of consciousness, of which the setting or the rising, that is, 
the dissolution and the creation, are never seen.

And also, [that £iva] is such that his intentions Csamkalpa), that is, 
his unimpeded caprices (vihara), are true (satya), that is, are ultimately 
meaningful (paramartha) , 1078 in the sense that ‘whatever he desires, it 
happens thus*.

And [that £iva] is [karika 65] free from [the need to] investigate, 
whose motivation is [conditioned by] time, space, or their particular 
embodiment, for he is endowed with the attributes of omnipresence and 
permanence.

He is therefore stable, that is, immovable; he is imm utable, and im
perishable; he is thus Lord (Kvara), and independent.

Moreover, he is ever replete, that is, he wants nothing [to complete 
himself, is free of dependency].1079

He is [the agent,] free as regards any injunction to arouse or sup
press those very many, that is, exceedingly numerous, hosts of energies 
[manifesting themselves] in objects such as jars, cloths, etc. — energies 
that are presided over by the [deified] energies Brahml, etc. [viz., the 
matrkas], [and whose countless names] arise from the mass [or totality] 
of sounds.1080

]07Ssvdtantrya may have been suggested to YR here by the mention of two of the three ener
gies (iccha is not mentioned) said to be the first concretization of ¿iva’s svdtancryaJaktL
1076In this way, YR avoids glossing grammatically the problematic second half of the com
pound.
1077Same term bharupa in k2. 9; bhasvarupa in k*L 43-44.
1078 Being never devoid of meaning, they are necessarily real, or necessarily exist.
1079Same definition in YR ad 10-11.
1080The image of the Wheel of energies (iakticakra) is implicit in this description; see PS 4 
and SpK 1 1, quoted n. 301. Moreover, the passage here is parallel with that of YR ad 10-11. 
The underlying perspective is this: all objects, whether insentient or sentient, whether past, 
present, or future, may be seen as expressing the energies of ¿iva’s consciousness. Such 
objects have for their presiding deities the eight mays (or matfkas) who are forms assumed 
by Siva, and were sent by Brahm§ to earth to destroy demons. In effect, since there is no 
thought without corresponding words, the entire sphere of plurality may be seen as the work 
of Speech, which is itself, ultimately, that same potentality, or dynamism, of consciousness 
that has received the name of vimarta in nondual ¿ivaism of Kashmir. The vacaka exists
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Also, he is the excellent instigator of the injunctions of creation 
and so on, that is, he is an extremely skilled instigator, or establisher [of 
such activities].

Thus, he who knows that the Great Lord is his own Self, replete in ev
ery respect, in accordance with the qualifications that have been detailed 
above, will no longer — whatever he does — participate in the cycle of 
transmigration, since the seeds of [further] action have been burnt up. In 
sum, he becomes liberated (vimuktah) while still living (jivann eva).

Karika 67

In order to teach [once again] that an act does not eventuate in any fruit 
— provided it is done by him who knows, who no longer thirsts after 
the fruits of action thanks to the success of his reflection (pratyavamarsa) 
on himself — the master now offers a mundane illustration confirmed by 
everyone’s experience:

67. It has thus been established by all possible a rg u m en ts1081 that 
the act done by him who knows bears no fruit. For, in worldly affairs, 
no fruit attaches to him who, persistently, affirms: ‘It is not mine, it 
is his’.

T am indeed formed [entirely] of consciousness, free, the accomplisher 
of all actions inasmuch as I exist as the innermost Being 1082 of all cog- 
nizers’, 1083 or [mutatis mutandis], T am not their accomplisher, it is the 
divine (pdramesvari) energy of freedom that does this’. 1084 One or the 
other being the case,1085 what follows for me, who am essentially pure 
consciousness?’1086

It is due to such argum ents, that is, due to reasonings whose nature 
has been previously set forth, that the action which is accomplished, 
namely, done and fully realized, by the cognizer who knows the nature of

on three levels: varna, letter, pdda, word; and mantra, sentence, utterance; in the same 
way, the vdcya is triple: tattva, principle; bhuvana, universe; and kald, fragment, or thought. 
varnas are also called matfkas, for they are the source of words; and, as such, they represent 
innumerable energies or powers. This bahutarafaktivrata, the ‘countless hosts of energies’, 
echoes here the iakdcakra of SpK 11. Here, one of the purposes of the triad of karikas (64-66) 
is to teach the essential complementarity of the two aspects termed prakaia and vimaria, or 
¿iva and ¿akti.
1081‘api’ in its totalizing sense, viz., yuktibhir sarvair api.
}082antaratamatva.
1083aham eva cidghanah svatantrah saryapramdtrantaratamatvena sarvakarmakdri.
1084naham kartd pdrameivan svatantryaiakdr ictham karoti.
1085etavafa — lit., ‘from this much’.
1086Here, Yogaraja synthetizes the content of the three previous kSrikSs, making the jnanin 
speak in the first person. The conclusion, so far implicit, is: ‘it follows from the above that 
you can act without being burdened with fruits’.
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his own Self as previously set forth in both cases, 1087 bears no fruit, that 
is, is unconnected with any fruit, inasmuch as there is nothing left for him 
to avoid or to acquire, because of the absence of any notion relating the 
body, etc., and the i \  1088

Since all adventitious constructions [such as taking the body as Self] 
have been dissolved for the knower of the Self (atmajnanin) in both ways as 
previously explained, where would the action, even though accomplished, 
make connection with a result?

The answer is: nowhere [that is, no connection is possible], for, in 
other words, no basis exists for enabling (svabhava) the conceit attributing 
to the body, etc., the capacity to cognize.

Indeed, the basis [of attributing a result to an agent] is the arbitrary 
convention of presuming, on the part of the cognizer, that the fruit pertains 
to the act done.1089

But the act of him who knows, which exhausts itself in its very form 
[without any reference to a result], due to the absence of any such pre
sumption [that the fruit is that of the action done], is not connected with 
any result.

Now, where might we find a similar case, where an act is related to a 
result only through a presumption [on the part of the mind]?

The master replies, saying: ‘It is not mine, [it is h is ] , e tc .\
That is, [such a case] is [readily] seen, and is not unprecedented. For 

instance, the sacrificial act, etc. [is done by the officiating priest, saying]: 
‘It is not mine, it is h is’, 1090 [that is, it belongs] to a certain sacrificial 
patron who is desirous [of the result].

Thus (iri), in accordance with that idea, namely, that, though a sacrifi
cial act has been accomplished [by me, theyajaka], that act is not [mine], 
given the lack of any intention [on my part] having to do with its fruit, 
for in the world [of affairs, loke], I am [seen as sufficiently] motivated 
by the salary [that I retain], and because the act itself is deemed to be 
associated with a supramundane1091 fruit [viz., ‘heaven’, etc.]. And so, 
in accordance with the maxim: ‘Officiating priests (yajaka) execute the

1087The two cases referred to are the jnanin as agent, and the Lord as agent.
i088j^ere we understand dehadyahambhava on the model of vifayavisayibhava.
i089rudhi — in its linguistic application, rudhi designates the direct and unmediated connec
tion between the word (or its pronunciation) and its sense (or its apprehension) — what 
we would call the “conventional” sense of the word, as opposed to the “derived” meaning 
(yoga), in which etymological derivation plays a part. In the Indian view of things, the word 
may be seen as “growing” (root ruh) into its natural or inherent apprehension, as “flower
ing” according to a natural law. Here, it is the rudhi of ‘act’ and ‘fruit’ that serves as basis 
for assigning the act to an agent — a linkage that philosophical reasonings (as well as those 
of the Gita) attempt to break, by dissociating the agent from the fruit. On nidhi, see also 
n. 1101 and 1371.
1090na mamedam api tu tasya.
1091 paralaukika.
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sacrifice [for another, yajanti, active voice]; the patron of the sacrifice 
(yajamâna) sacrifices [for himself, yajate, middle voice]’, although the of
ficiating priests (jtvij) accomplish by themselves the sacrificial act [it is 
with this in mind that they do so]: ‘This sacrificial act, this horse sacrifice, 
etc., does not belong to us at all; but rather to the meritorious [patron] 
who has taken the vow [to perform it] (diksita); we, in truth, here at this 
sacrifice, are desirous only of the stipulated remuneration.1092 [Actually] 
there are none of us here;1093 rather it is the patron of the sacrifice who 
enjoys the fruits, heaven, etc., brought about by this act’. 1094

Thus, because for them there exists no presumption linking the act and 
the fruit, the act, though done by them, is not linked to any fruit such as 
heaven, etc.

But, here, the patron of the sacrifice, though doing by himself no sac
rificial act, and expecting [i.e., requiring] the acts to be performed by the 
priests, thinks: ‘these sacrificial acts, this horse sacrifice, etc., are mine, 
and these priests are engaged in this act thanks to my wealth’. Thus ‘mine 
alone will be the results, heaven, etc., certain to ensue after my body per
ishes’.

Hence, though he does nothing [in fact], the act is for him connected 
with its result, since he insists on the presumption that the result of the 
act be desired.

It is for this reason that [the Paninlyas enjoin] the middle voice (át- 
manepada) after [the term expressing] the agent dedicated [to perform the 
sacrifice] (diksita), in accordance with the rule kartrabhiprâye kriydpha- 
/e,1095 [thus giving the correct forms] yajate [3rd sg. pres.], yajamdnah 
[nom. sg. masc., present participle]; but when the agent is not intended 
[as the beneficiary], it is the active voice (parasmaipada) [that is enjoined 
— according to Renou, by I 3, 78], hence: yajanti (3rd pl., pres.), yâjakâh 
(nomen agentis in -aka, by II 2, 15).

Such is the insurmountable power1096 of independent thought- 
constructs1097 that an act, though done by oneself, is not connected with

1092Without which the ritual would be invalid.
1093This rather forceful expression is meant to emphasize the gap between the agent of the 
act and its result. The officiating priests are aware that they are at the sacrifice as agents, 
but not as enjoyers. They are formally present, but, in truth, only the yajamâna is there, 
inasmuch as the ritual act exists only in view of its result.
1094The question here is whether the adhikára of the fruit is always attached to the kartf (by 
virtue of its karman — which is necessarily that of the kartf ) or whether it can be transferred 
to someone else, in keeping with his expectation. Compare the Buddhists* view that only 
desire creates bondage.
i°95p i 3  ̂ 7 2  (cited here without its initial portion, svaritañitah f...J): ‘(Les désinences du 
moyen valent) après (une racine munie dans le Dhâtupàüta d’un exposant consistant en un 
ton) modulé [...] ou un n, quand le fruit de l’action se dirige vers l’agent [...]’ (tr. Renou P.: 
55).
l096mahiman.
1097Note that here the brahmanical sacrifice is part and parcel of “wordly affairs”. And the
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its result [for that person], in the absence of any presumption [associating 
the agent with] the result; while an act, though done by others, may be 
connected [for oneself] with its result, if one insists on the conceit: ‘this 
[act] is mine’.

Therefore, just as priestly actions [are not fruitful], so the act per
formed by the yogin is not fruitful, in the absence of any such presumption 
as to the fruit.

Karika 68

Thus, in all his actions [viz., in whatever action he undertakes], he who 
knows would be illuminated [as such], for his thoughts are bereft of the 
stains of supposition as to what he must or must not do. Thus the master 
says:

68. Thus awakened by the winds of his m editative rea liza tio n ,1098 
as he pours an o b la tio n 1099 of all his thought-constructs into the blaz
ing fire of the Self, he becomes fire itse lf .1100

[The term] m editative realization (bhavana) is used [here by us, 6ai- 
vas] as conventionally synonymous1101 with ‘awareness’ (vimarto), in the

notion of vikalpa is there required, either as the fruit is dissociated from the act or as the fruit 
is assumed by another, who merely witnesses the acts of others. Thus the example offered 
here aims at a circumscribed point: can the agent be dissociated from the fruit of his own 
act?
l098See Appendix 20, p. 345.
1099Same speculation and metaphor in PS 76, describing the symbolic oblation (homa) of du
ality into the fire of consciousness. The parallelism of PS 68 and 76 is emphasized by the use 
of the present participle juhvat in the former and the noun homa in the latter, both terms be
ing derived from the root hu, ‘to pour an oblation’. The i aktopaya is alluded to here, as shown 
by the word bhavana, and the metaphor of homa, which implies the wider metaphor of yajha 
or ydgat ‘sacrifice’, a Trika technical term, which stands for the practice of the Saktopaya; 
cf. TA IV 277-278a, and TS IV, p. 25: [...] tatra bhavandm sarvesam paramesvara eva sthitih 
nanyad vyatiriktam astiti vikaiparudhisiddhaye paramesvara eva sarvabhdvarpanam ydgah, The 
“sacrifice” is the offering of all things to the Supreme Lord in order to strengthen the con
viction that everything abides in the Supreme Lord and that nothing is distinct from him’. 
Cf. Bhatia £ri VTravSmanaka’s verse (quoted in YR ad 76), which spins out the metaphor of 
the internal yajha. The image is as old as ChU V 19, Iff., VIII 5 ,1 , inter alia. It is implicit 
even in BAU 1 1,1 .
1100Cf. ¿S II 8: Sariram havih and 6SV ad loc.: sarvair yat pramdtjtvenabhifiktam sthulasu- 
ksmadisvarupam iariram tad mahdyoginah parasmin cidagnau huyamanam havih, ‘This body, 
gross, subtle, etc., that all beings consecrate (abhisikta) as “cognizer”, is the oblation poured 
by the great yogin in the supreme fire of consciousness’; also SSV16: viSvasya samharo dehdt- 
mataya bdhyataya cavasthitasydpi satah parasamvidagnisadbhdvo bhavatity arthah, ‘Then occurs 
the dissolution of the universe, that is to say, though existence may continue as body and 
external objects, it is now identified with the fire of the highest consciousness (parasamvid) 
[viz., it appears only as consciousness)’.
U0lrudhit normally the direct and unconditionned denotative sense of a word, here taken
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context of the Self [as justified by the insight]: ‘It is I who am the Great 
Lord in the form of consciousness, who manifest (sphurami) ever thus, in
tensely*. 1102

Thus, that is, in the way elaborated earlier, aw akened by [the winds 
o f]1103 his m editative realization, he who knows, while pouring an 
oblation of all his thought-constructs ... — [by this, the master means 
that] all such suppositions as ‘I am a bound soul, tied up in the bondage 
of actions’, ‘I am my body, these are my sons, my wife, etc.’, or ‘this act 
will lead to heaven or hell, etc.’ are set aside1104 in the awareness that ‘It 
is I who am all this’1105 —

[... pouring thus an oblation] into the fire of the Self (atmajyotis), 
that is, into the blazing fire of consciousness, whose essence is the marvel 
of supreme ipseity;

that is, offering them by merging them into the essence of non- 
discursive consciousness,1106

he becomes Fire [itself], that is, once the fuel consisting of thought- 
constructs ready to be consumed has been exhausted, the fire of conscious
ness (cidagni), being that which consumes, is itself perfected. In other 
words, it is what remains [when the combustion is over], having no form 
other than that of the transcendental cognizer.1107

Inasmuch as this [meditative realization] proceeds steadily, it is called 
wind, that is, it is compared to wind; for, in a similar way, fire covered 
by ashes is awakened by the wind.

somewhat freely as a kind of paryaya, ‘synonym’, in accordance with Renou’s insight (1942: 
s.v. 'paryaya*) regarding technical terms. The synonymy may obtain only within a school, as, 
for example, within grammar, where terms such as vfddhi, guna, etc., signify classes of sounds 
(P. I 1, 1: vfddhir adaic), whereas outside the school they have other, more etymologically 
predictable, meanings, ‘growth’, ‘quality’ — or, in other schools, equally conventional but 
different meanings, as in dharmaJastra, where vfddhi may mean ‘interest’ (on a loan). The 
notation of a context here (atmani) serves to distinguish this usage of bhavand from the more 
general usage.
}l02aham eva caitanyamahdvarah sarvatmana sarvada evam sphurami.
1103The full explanation of the simile has been placed at the end of the commentary in order 
not to interrupt the syntactical analysis of the verse.
ll0Afe$lbhuta — ¿ejibhu means literally: ‘become a remainder’ or ‘become ancillary’.
1105a/ia/n eva idam sarvam.
1106Same idea, and same formulation in YR ad 71.
,107The allusion here to vedic rituals is obvious. MTmarpsakas have discussed at length the 
question of the ritual fire’s “efficacy”, for its consequences were deemed to extend far beyond 
the cinders that were its only visible result. Here, the “fire” is interiorized, it is transformed 
into pure consciousness, and becomes itself the “remains” of the combustion of “transitory” 
states of mind; it occupies thus the place of the MImamsaka’s ‘apurva’ o r 'adfsfa’, which had 
been thought to be the mechanism through which the ‘karman’ of the sacrifice (viz., the 
sacrifice itself) worked itself out. But this 'adffta* has one quality that the MTm^msaka’s 
reasoned 'adj^a* most significantly lacked: it is the self-evidence of consciousness itself.
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Kärikä 69

How [concretely] does one who delights in practicing the discipline of 
supreme knowledge [or ‘that leads to supreme knowledge*] (jnanayoga), 
in the way expounded above, spend his time, by [what means] sustaining 
himself for the rest [of his life]?1108 The master says:

69. Eating w hatever he finds, clad in w hatever is available, tran 
quil, inhabiting anywhere a t all, he is liberated who is the Self of all 
b e ings .1109

Eating whatever edible object is p u t1110 before him, marveling at it 
[that is, delighting in it], accepting whatever comes to him without effort 
on his part, and paying no heed to the [usual] restriction: ‘this is pure, 
this is impure; this is bad food, this is dainty’ — for he has abandoned the 
suppositions as to what he must or must not do.

Likewise, clad in w hatever [is available], that is, covered up with a 
tattered garment, or the hide [of an animal], or tree bark, or a cotton cloth, 
or even with those garments whose essence is the divine [sky] (divyätman, 
viz., naked); being thus desirous of simply covering his body, neither does 
he despise one or praise another, for in neither mode is there any question 
of distinction or discredit.

Why is this? Because he is tranquil, having transcended thought- 
constructs, such as pleasure and pain.

1 l08te$avartanaya.
ll09sarvabhutdtman — or, according to the commentary: ‘he whose being is [composed of] 
all beings*; cf. sarvdtman in PS 82, and YR ad loc. Cf. ÄPS 76, a similar verse, but with yatra 
kvacana ca ¿ayT, in the place of yatra kvacana niväsi. Cf. Äi> II 37b quoted n. 1129; on another 
interpretation of calacalaniketa, see n. 1112); also PS 81, which similarly emphasizes the yo- 
gin’s sovereign freedom: [...] tisthati yathestam , ‘He remains [viz., lives on] [acting] as he 
wishes’. Here begins a long description of the yogin, which ends in kä. 84. For similar specu
lations on yoga as contemplative union, free from any consideration of caste, or pollution, see 
BÄU IV 4, 23 (sarvam ätmänam pasyati, nainam pdpmä tarati, sarvam päpmänaip tarati, *[...] 
He sees all in the Self. Evil does not overcome him, he overcomes all evil’), and BhG V 18, 
which holds that ‘In a knowledge-and-cultivation*perfected/ Brahman, a cow, an elephant,/ 
And in a mere dog, and an outcaste,/ The wise see the same thing’ (vidydvinayasarjipanne 
brähmane gavi hastini/ ¿uni caiva f vapäke ca panditdh samadcuiinah/ / ) ;  also APS 77 (almost 
identical to our PS 70), and AS III 39, which defines yoga as asparfa, ‘free from contact’, 
i.e., free from all ‘relation’ or ‘connection* (sambandha) [S ad loc.] with [Anubhütisvarupa 
and Änandagiri ad loc.] either the vama^ramadharma, the laws of caste and stage of life, 
or pollution (mala); cf. Bouy A£: 182. The yogin described here, in PS 69 [=  ÄPS 76], 
is, according to the Saiva doctrine, the jlvanmukta, a state that ÄS II 38 describes without 
naming such an ascetic jlvanmukta: there tattvibhüta, ‘having become Reality’, is a synonym 
of BhG VI 27 brahmabhüta, 'having become [one with] brahman\ which S ad loc. glosses as 
‘who is liberated while living, i.e., who is sure that, indeed, the brahman is all’ (jivanmuktam 
brahmaiva sarvam ity evam nticayavantam brahmabhütam). ASv II 38 quotes BhG V 18c and 
BhG XIII 27: samam sarvesu bhütefu tiffhantam paramesvaram/  [...] yah pafyati sa pafyati,/ / ,  
'Alike in all beings/ Abiding, the Supreme Lord,/ [...] Who sees him, he (truly) sees*.
ll l0 Lit., ‘falls’, scil., ‘in his begging-bowl*.
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Likewise, inhabiting anyw here a t all;
anywhere, in a place of whatever sort, being merely desirous of shelter 

for himself; nor should [holy] sites, shrines, or places of pilgrimage, etc., 
be adopted by him [as residences], just because they are pure, nor should 
cremation grounds or the dwellings of outcaste be avoided, etc., [merely] 
because they are impure.1111 He dwells at whatever place falls to his lot 
without any effort on his part, for [his thoughts are] bereft of the stains 
of weighing what is pure and what is no t.1112 

Such a one is liberated (vimucyate);
he is liberated, for he spends his time acting [solely] for the benefit 

of others, thus sustaining himself for the rest [of his life];1113 that is, he 
becomes one with the Supreme Lord (paramaimbhavatQ.

As it has been stated:

Covered by this or that [garment], fed with this or that [food], 
reposing here or there, such a man the gods know to be a [true] 
brahm in.1114

And in Moksadharma[prakarana]:

I, the pure one, observe the ‘vow of the python’, by which eat
ing fruits, taking meals, or drinking are unregulated, in which 
space and time are ‘modified’1115 in accordance with the evo
lutions of fate [alone], which offers happiness to the heart 
[of him who observes it], and which is not observed by the 
wicked.1116

l m TA IV 213-275, which quotes (IV 213-221a) the older text of the MVT XVIII 74-81, 
deals lengthily with the vanity involved in considerations of purity and impurity — the 
subject-matter of PS 69-71 and 73. See also PS 83 = APS 81, and ¿Dvj* I 48, quoted n. 454.
1112Cf. BhG XII 19b, which defines him who is dear to the Lord as aniketa, ‘homeless*. 
Parallel statement in MBh XIV 43, 40b: acalaf cdniketaf ca ksetrajhah sa paw  vibhuh, and A3
11 37b (quoted n. 1129), in which the ascetic (yati) is described as caldcalaniketas, ‘n ’ayant 
pas de demeure fixe* (— ‘having an unstable residence’] (Bouy); ‘with an unfixed home* 
(Bhattacharya); ‘having no residence whatever* (Karmarkar). $ ad loc. analyzes differently: 
‘having as his residence the “moving** (cola) and the ‘unmoving** (aca/a)*, i.e., the body and 
the true nature of the Self (atmatattva); accordingly, Gupta translates: ‘with the self alone 
for home or his body*.
1113fesavartanayd.
U]Abrdhmana — that is, ‘one who is instilled with knowledge of the brahman*: MBh XII 237,
12 (Crit. Ed.), from the Moksadharma, as is the citation following. The yas of the third pdda 
is, in the Crit. Ed., replaced by ca, itself considered problematic. The verse appears also 
several times in the addenda of the Crit. Ed.
iU5vibhakta — lit, ‘declined*.
1116MBh XII 172, 27. vratam ajagaram. See NTlakantha ad 'vratam ajagaram*: ajagaw hy 
ayatnenaiva jivati, tasyedam [vratam]. The entirety of chapter 27th deals with the exposition 
of this vrata by an ascetic who develops the same themes as does YR here. In this passage of 
MBh, the metaphor of the python may illustrate yadfcchika o f A i II 37b. What is celebrated 
here is a life of randomness. It is exemplified by the ‘vow of the python’ to which a Hindi
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But how, by acting thus [— by living in this way], can the knower of 
the Self himself be liberated?

The master replies, saying: ‘the Self of all beings’.
Because the knower of the Self knows himself as the Self of all beings 

— the compound sarvabhutatman meaning [both] that he is the Self of all 
beings, and that all beings are his own Self1117— nothing exists for him 
as bondage; everything is conducive to his liberation.1118

Karika 70

Nor does one so described, who is devoid of conceit of self,1119 suffer the 
slightest risk of acquiring merit or demerit, whatever he does. The master 
says:

70. W hether he performs a hundred thousand horse sacrifices, or 
kills a hundred thousand brahm ins, he who knows ultim ate reality 
is not affected by m erits or demerits. He is s ta in less .1120

If sometimes he who knows ultim ate reality (paramarthavid), that is, 
knows that the essence of his nature is the Great Lord’s identity with his 
own Self, performs prescribed acts such as the countless sacrifices — the 
horse sacrifice, rajasuya, aptoryama, 1121 etc. — he takes them merely as 
duties to be performed in a spirit of play only (kridartham), for he is free 
from the conceit that consists in desiring a result (phalakdmandbhimana);

— or, considering himself as non-identical with his body (asanrata), [if 
he commits] great sins all of which are prohibited, such as killing brah
mins, partaking of liquor, committing theft, etc., which are the results of 
thoughtlessness;1122

poet, Malukadasa (MalukdSs), in the 16th cent., refers: ajagara karai na cakari, panchi karai 
na karri/ dasa malukd kahi gaye saba ke data rdma, ‘The python does not attend and the bird 
does not work, [yet they receive their daily food]. Malukad§s says that Rama is the supreme 
bestower*. Moreover such a life may be also defined as a life freed from any social duty, as 
formulated by PS 40 and YR ad loc.
1117Cf. BAU I 4, 16: atho yam va dtma sarve$dm bhutanam lokah, ‘Now this self, verily, is 
the world of all beings*; SvU III 21a: veddham etam ajaram puranam sarvdtmanam sarvagatam 
vibhutvdt, ‘I know this undecaying, ancient (primeval) Self of all, present in everything on 
account of infinity’.
1U8Cf. Samvitprakada II 58, quoted n. 1039.
11190n  abhimanat see PS 19 and YR thereon, as well as YR ad 68.
l i 20Verse similar to APS 77, with the difference that APS, in contrasting a thousand horse 
sacrifices with a hundred thousand brahmanicides, lays stress on the seriousness of the sin. 
The verse is quoted in the Jlvanmuktivivcka (p. 74/p. 285), which attributes it to £e$a*s 
Arydpancadlti. Cf., for the content of ka. 69-70, the verses from the Nidatana quoted in TA 
XXVIII 72-75a, in n. 1240.
1121 The aptoryama is a particular way of offering the soma sacrifice.
ll22pramada.
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— in either cases, he who knows [the true Self] is touched, or pol
luted, neither by the merits, that is, by the auspicious results, nor by 
the demerits, that is, by the inauspicious [results — be they heaven or 
hell — pertaining to these acts, for the acts are done] with the thought: 
i t  is just the Will of the Supreme Lord that manifests itself (vijpnbhate) in 
this way; what matters it to me?’1123 for gone is the conceit of thinking 
that ‘this is mine*.

Why is this? The master replies: ‘he is stainless’, for the impurities of 
deeming himself finite, of regarding the world as objective, of supposing 
himself the agent of actions, which are the causes of transmigration, have 
vanished, have perished [utterly].

Thus, it is the polluted cognizer who is subject to the [egotistical] con
ceit that ‘this belongs to me’, for his faculty of cognition is [lodged in] a 
body, etc., so qualified; [he alone is thus] subjected to the accumulation of 
merits and demerits, because of the waywardness1124 of the conceit that 
‘this is my auspicious act, this is my inauspicious act’.

But how can he be touched by merit or demerit whose store of the con
sequences of action has been exhausted — those accumulated impurities 
that are themselves the causes of possessiveness — once conceit of self has 
vanished?

As it has been stated in the revered Bhagavadgltd:

Whose state (of mind) is not egoized,/ Whose intelligence is 
not stained,/ He, even tho he slays these folk,/ Does not slay, 
and is not bound (by his actions).1125

Karika 71

Pondering the manner of living fixed1126 for one who knows the Self, the 
master says:

71. Living w ithout self-deception, excitement, anger, infatuation, 
dejection, fear, greed, or delusion; uttering neither praises [of the 
gods] 1127 nor ritual fo rm ulae ,1123 and having no opinions w hatever, 
he should behave as one insensib le .1129

1123parame^varecchaiva ittham vijppbhate mama kim dydtam.
l]24 daurdtmya.
1125BhG XVIII17.
U26niyatacaryd.
1127Cf. AS II 35a: vitardgabhayakrodhair munibhir vedaparagaih/[...].
1128Cf. AS II 37a, quoted in the following note.
1129jada — among the many possible (and misleading) translations ofja fa , ‘insensible’ seems 
to capture best the several equivocations of the term; see Webster’s: Ml)  incapable or bereft 
of feeling; 2) insentient; 3) unconscious; 4) not apparent to the senses, hence indifferent;
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Self-deception (mada) means the ‘conceit of attributing to the body, 
etc., the capacity to cognize*;

excitem ent (harsa) means the ‘satisfaction* that results from acquiring 
something not heretofore acquired; 

anger means ‘wrath*;
infatuation (manmatha) means ‘thirsting for enjoyment*; 
dejection (visada) means the ‘state of confusion* (müdhatva) caused by 

separation from what one desires;
fear means the ‘interruption [of composure]* caused by an enemy or 

by lions, tigers, etc.;
greed means ‘small-mindedness* [i.e., considering only my own advan

tage];
delusion (moha) means ‘[considering things only] in terms of the re

lationship they have to “one*s own self* *.1130
Though such [forms of limited] awareness arise from time to time as 

transitory affectations of the body, he [the jnânin] sets them aside, saying: 
‘I am brahman, the All*. 1131 He realizes that they are residues [left behind 
in the process] of becoming aware of his own Self, after merging them into 
his own non-discursive consciousness, as forms thereof.

Similarly, it is he who has gone beyond [the need of] praises and ritual 
formulae.1132 Inasmuch as there is nothing different from himself to be 
praised, he needs use no hymn of praise, etc.; nor has he to rely on ritual

5) devoid of sensibility, apathetic, also unaware; 6) devoid of reason, meaning (now rare)." 
Verse similar to APS 78, although not identical. Note particularly, in the compound, 7o6* 
hamoha* replacing *parusa\  the absence of avàgbuddhi (in 71a), and avàdamatih replacing 
agàdhamatih. We differ from L. Silbum who renders avadamatih as ‘sans parole ni pensée’ 
[— ‘without words or thought’], perhaps under the influence of the avàgbuddhi, ‘without 
words or thought’ (APS 78a). We understand avadamatih, as ‘whose mind is not [filled with 
stray] opinions’— see the commentary below; on the description of the one who knows the 
Self as avàgbuddhi, see BÄU IV 4, 21: tarn eva dhiro vijnàya/ prajnàm kurvîta bràhmanah/ 
nànudhyàyàd bahûn chabdân/ vàco viglàpanam hi tat, 'Let a wise Brähmana after knowing 
him alone, practise (the means to) wisdom, let him not reflect on many words, for there is 
mere weariness of speech’. Similar statement in Âé II 36b-37: [...] advaitam samanuprâpya 
jadaval lokam àcaret/ /  nistutir nimamaskàro nihsvadhàkàra eva ca/  calàcalaniketaé cayatiryä- 
dfcchiko bhavet/ / ,  ‘Having realized nonduality, one should behave as a fool among people. 
Giving no praise, paying no homage, nor pronouncing svadhà [i.e., not offering libations 
to the Manes/Ancestors], with an unfixed home, and acting spontaneously [without willing 
anything] (yàdpcchika), one should become an ascetic’ (tr. Bhattacharya, modified as to the 
meaning of yàdfcchika; on another interpretation of calàcalaniketa, see n. 1112). Compare 
BÄU III 5, 1 (partially quoted by ÄSv II 36-37): etam vai tarn àtmànam viditvà bràhmanàh 
putraiçanàyàd ca [...] vyutthâya atha bhikçàcaryam caranti, 'The Brahman as, having known 
that self, having overcome the desire for sons [...], live the life of mendicants’.
1 l30âtmàtmïyabhâva.
n31sarva/p brahmdsmi. See YR ad 68.
U32Same syntagm in ÄPS 78b. It is further developed in Aé II 37a: nistutir nimamaskàro 
nihsvadhàkàra eva ca/, as well as in AG’s PS 73. Several parallel passages in MBh; especially 
MBh I 110, 9; XII 237, 24 (quoted by BÄUBh III 5, 1); XII 261, 2; XIV 46, 43; XIV 47, 10 
(nirdvarpdvo nimamaskàro nihsvadhàkàra eva ca); for further details, see Bouy Ä& 141.
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formulae (mantra) such as vasat, etc., for there exists no specific divinity 
different from him [to be invoked thereby].

[What then does he do?] He should ju st behave as one insensi
ble, 1133 having no opinions whatever. Since he is himself replete, due 
to the absence of all expectations, he is like one at a loss (unmatta); his 
mind has banished considerations having to do with actions taught in the 
injunctive treatises, such as those that specify the manner of accomplish
ing [rituals, e tc .] ,1134 or [those that involve] the existence of something 
to be apprehended in conformity with some mode of correct apprehension 
(pramana) and requiring an accompanying apprehender (pramatr), such as 
‘this [conclusion] is proven, this [one] is not’. 1135

Neither does he require instruction regarding himself, nor does he posit 
anything to be apprehended in order to instruct others.1136

Thus, having effectively conquered himself, considering that all is brah
man, 1137 he should disport himself for purposes of play. For this reason, 
he has been described here as insensible.

Karika 72

If this is the case, then how is it that, while the body perdures, he who 
knows is not touched, as we are, by the group of [thought-constructs:] 
self-deception, etc., though they may be surrendered [unto the Self]?1138 
Here, the master gives the reason:1139

72. The group m ade up of self-deception, excitement, etc., arises 
from delusion caused by difference. How, indeed, could one who is

n33Compare APS 78: jadavad vicaret and A£ II 36b: jadaval lokam dcaret Bouy A£: 141 
translates ‘comme un sot* [— ‘as a fool*], i.e., according to £ ad loc., without showing one’s 
own powers and qualities.
u:iAitikartavyatd.
1135T w o  types of argument (vdda) are mentioned: that dealt with by the MImams5 con
cerning the correct mode of accomplishing a ritual act, always in the future, and that which 
pertains to perception, itself always actual — the sphere of logic (Nyaya), implying prameya, 
pramana and pramatf.
1136YR refers here to the wellknown Naiyayika distinction between reasoning employed for 
one’s own instruction, and reasoning aimed at communicating with others (svartha/pardrtha) 
— the former, for instance, not being confined within the syllogism of five members.
1127sarvam brahma.
U3Sparivaijyamdnendpi — lit., 'although they have been removed [from any influence over 
the liberated self]’.
1139AG has just explained that although such states perdure after our enlightenment, they 
subtend a different relationship with the body. The question then arises: if, as the argument 
implies, these corruptions — ‘self-deception’, etc. — persist, even removed from such influ
ence, they cannot continue to manifest themselves apart from the complicity of the body, as 
their substratum, and inasmuch as the liberated self continues to exist in some relationship 
with the body — by definition, the state of jivanmukti — then, how is it that the self is not 
further sullied by them, however unusual be the final relation between Self and body?
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endowed w ith the highest aw areness of the nondual Self be touched 
by such delusion?

The group m ade up of self-deception, etc., which has been explained 
in the previous karika, [arises] from delusion caused by difference.

Now, delusion caused by difference, having [always] the form of 
‘myself and ‘what is mine’, is nothing but the view [that one’s own Self] 
is not complete [i.e., is fragmented].

From this [delusion caused by difference], [the group, self-deception, 
etc.] arises, that is, comes into being, through the error that imposes dual
ity (dvaitabhrantO on fettered cognizers, via the notion that such and such 
is to be avoided, such and such adopted.

But he who is the most excellent of knowers, and is possessed of aware
ness (bodha) of the supreme nondual Self, as [expressed in the dictum:] ‘I 
am brahman, the All’, 1140 who thus becomes like space itself1141 — how, 
in what way, is he to be touched, that is, polluted, by this group, self- 
deception, and the rest?1142

Indeed, one thing may sometimes convey the nature of another thing 
different from it ;1143 [as in the present case:] how can the group, made 
up of self-deception, etc., once it is understood as composed of brahman, 
lend itself to the obstruction of the knower of the Self, who is composed 
of brahman, and is therefore of the same genus?1144

Karika 73

And as well, the whole lot of hymns of praise and ritual oblations ad
dressed to external [deities], all of which depend on duality, is not suffi
cient to satisfy him [the jndnin]. This, the master says:

73. There is nothing a t all separate from the [knower of the Self] 
to be honored with an oblation or to be praised; would then he, who 
is liberated, who has no use for homages or ritual formulae, be sat
isfied with hym ns of praise, e tc .? 1145

For the knower of the Self, whose form is that of nondual [viz., undif
ferentiated] consciousness, nothing exists that is separate from him —

1140sam up brahmdsmL
1141 Due to its lack of internal differentiation.
1142The logic of the argument, here, rests on the traditional understanding of d/cdia; see YR 
ad 36.
1143Inasmuch as the object and the subject have the same nature — namely, brahman — one, 
the object, which had been considered as “different” may be taken to reveal the nature of 
the other, the subject, also “different” — and vice versa.
l i44 When all is brahman, the jhanin is included in brahman, and so must be self-deception, 
etc.
U45Note that the entire passage (PS 69-73) echoes A i II 35-37.
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that presents itself to him as different; [there is nothing] to be praised, 
such as a deity, [nothing] to be honored with an oblation — such that 
it is [in fact] praised or presented with an oblation.

Nor does he who knows the Self (dtmajna) attain satisfaction by m eans 
of hymns of praise, etc., inasmuch as their execution is seen to be con
ditioned on an obligation.1146

Since he is composed of unfailing bliss, delighting ever in awareness of 
non-difference, he pays no heed to any adventitious [viz., non-spontaneous] 
[sort of] bliss.

Thus, it is he who has gone beyond [the need for] homages and ritual 
formulae that is celebrated in the Vedanta texts [viz., the upanisads] as 
the one liberated (mukta).

Karika 74

Nor has he any use for a divine abode different from himself — his own 
body is the locus of the divinity that is his Self (atmadevata); nor is there 
any other support for his consciousness. There is thus for him no other 
divine abode.1147 The master says:

74. The divine abode for him is his own body — endowed w ith the 
thirty-six principles, and replete with ceils de boeuf [viz., the sense- 
organs], constructions inset in the b o d y 1148— or [if not his own,

1146For merits arise from the act that has been enjoined, and demerit from the act that has 
been prohibited.
1147Compare ka. 74-80 with TA IV 194-211, which also deals with the mystical practices 
that are those of the jnanin in the iaktopaya.
1148The image is quite appropriate here, the sense-organs being analogous to the symbolic 
“windows” (gavaksa) of the outward temple that allow “light” to pass, in retrograde fashion, 
from inside (that is from the deity itself) to outside, inasmuch as such “windows”, being 
closed and as solid as a part of the wall, do not admit the rays of the sun into the temple; 
see Kramrisch 1946: 318-321, on gavaksa; and the term tamori (see below), ‘enemies of 
darkness*, that glosses gavaksa. The projection, in the process ofTantrika meditation, of the 
thirty-six tattvas upon the body transforms it into a microcosm; it is therefore a ritual notion, 
present in the oldest Tantras. The body as shrine appears to be a notion proper to the Kula 
branch, wherein the lineages (kula) o fyoginls are viewed as (extensions of) the sense-organs. 
We might observe here that the body-shrine of the karika, along with its architectural details, 
is possibly a late metaphor, inasmuch as the older Tantras do not generally mention statues, 
nor temples for public worship; see, nevertheless, the fourth chapter of the Brahmayamala 
for references to images of wood or other substances used for worship. Hidden from the 
larger society bien-pensant, tantric rituals were originally celebrated in disused places, and 
were probably not housed in any permanent structure — although there was a ‘sanctum*
(yagagfha), a retinue of deities surrounding the site (bahyaparivara), and deities guarding its 
entrance; see Sanderson 1986: 173-174. Whenever AG speaks of daily external worship, its 
substratum is mainly a smooth mirror-like surface — for instance, a mirror or a sword- 
blade; it may also be ‘a linga (provided it is private, moveable, not of fashioned stone, 
nor of any metal but gold), a rosary (ak$osutram), a skull-cup (mahapatram), a skull-staff
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then] the  body of another, or even an object, such as a j a r . 1149

For tha t knower of the Self, his own body or that of another [external 
to h im ],1,50 is the abode of the deity, for it is the substratum of everything 
that is to be enjoyed [viz., external objects] by the deity that is his own 
Self.

However, external locales, such as [temples of the] Meru [type],1151 
etc., become abodes of a deity, whenever they are so determined by a 
teacher through the adjunction (kalana) of the thirty-six principles, mak
ing them coextensive with a body.1152

Once the [image of the] deity dwelling there, though external [to one’s 
own Self], is comprehended as formed of consciousness (cidghana) through 
being pervaded by one’s own Self, then even that [image] becomes the 
deity there.

Otherwise, how could either one or the other [viz., the temple or the 
image], both inert, mere bits of rock, save [viz., free] (uddharet) devotees 
[from transmigratory experience], or conduct the dead into [the deity’s] 
proximity, etc.?1153

Thus, the body itself is, in a direct sense,1154 the abode of the deity, 
for it is the dwelling place of consciousness. And, dwelling in that body, 
the Self of all beings is the deity. Therefore the body alone is the abode of 
the deity for those who are enlightened.

(khafvdngah), an image of painted clay (citrapustam), deodar wood or gold, [...] a copy of an 
esoteric scripture, an image on cloth (patah) or an image traced on a human skull (tùram)' 
(Sanderson 1986: 170); on those questions, see also Tôrzsok 2003: 179-224, and Takashima 
2005: 115-142.
i l49w e differ from Silbum, who translates: ‘Son temple c’est son propre corps [...). Cest 
aussi ce qui diffère de ce corps, à savoir vases et objets semblables*. 
ii5°probably a reference to the tantric partner, in the phraseology of the GaudTya Vaiçnavas, 
the term parakiyà denotes the devotee and female partner par excellence, inasmuch as her 
love for the deity is unconditioned — unlike that of the svakîyâ, who is linked to her husband 
by dharmic obligations.
1151 Meru is probably intended here as an architectural term, designating a large temple; see 
Acharya 1979, s.v. (esp., Bfhatsamhità LVÎ/LV 20). On mount Meru seen as axis mundi, see 
SvT X 122ff. and TÀ Vlll 43ff. (TÀ VIII 45b, which describes it as a ‘bhairavalinga’, is quoted 
by Kçemarâja ad SvT X 124).
llS2dariravyâpti — lit., *... through (their] pervasion by the body — pervasion characterized 
by the adjunction of the thirty-six principles*. I interpret kalana in its general meaning, 
‘effecting’, ‘putting on*, here as a synonym of nyàsa; on the technical meaning of kalana, 
see n. 1177. Note that the guru’s body as well as an external locale such as a temple, both 
involve imposition of the thirty-six principles, for the guru places them, one after another, on 
his own body, and then transfers them to an external object, such as a linga, a temple, or the 
body of an initiand; on this process, see Somajambhupaddhati, vol. Ill; also, for an example 
of the process at work in interiorizing the thirty-six taavas, see Sanderson 1986: 178-180, 
and fig. 2: 187.
iiMprobably a reference to different conceptions of mok$a (understood as proximity to, or 
identity with, the deity), or to different degrees in its attainment (see PS 96-102).
1154That is, not metaphorically. Here mukhyà vjtti means abhidhd, the primary or denotative 
power of the word.
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What sort [of body]? The master says: ‘endowed w ith the thirty-six 
principles1.

The external [object] is determined [to be the abode of the deity] when 
pervaded (yyaptz) by the thirty-six principles. Even more obviously is the 
body, in which the deity resides, endowed with [lit., ‘sustained by’ 
bhrtam], that is, nourished,1155 by the same thirty-six principles.

In the external abode of the deity, there is an arrangement [of windows 
in the form] of œils de bœuf; so too this [internal shrine, which is the body, 
may be said to be:] replete with œils de bœ uf — [viz., the sense-organs], 
constructions [tha t are inset] in the body;

[The foregoing compound is to be understood as follows:]
— replete with means ‘not deficient in*,
— construction means the ‘disposition of “enemies of darkness” 

(tamoriY in the corporeal body (vigrahe = šariré) — viz., the series of 
entryways that are the sensorial faculties.

Hence, [the body] is similar to the external abode of the deity.
Not only is the body [for the jnàniri] the abode of the deity inasmuch as 

it is the dwelling place of consciousness, but as well, whatever [other] ob
jects there are that are governed by consciousness, all of them are abodes 
of the deity for him [the jnàniri].

With this in mind, the master says [in the verse]: ‘or even the jar , 
etc.*, for the pentad of sensory domains that constitute the objects of our 
enjoyment — here suggested metonymically by reference to jars, etc. — 
are indeed governed by consciousness through entryways consisting of 
organs such as the eye, etc. Furthermore, according to the teaching of the 
Spandašastra, they are themselves composed of consciousness:

It is the [Lord] himself as the enjoyer who is, always and 
everywhere, established in and through the objects of 
enjoyment.1156

1155YR seems to understand the term bhfta as alluding to one of the etymologies of the name 
'Bhairava’, according to which the first element derives from the root bhf, ‘to carry, maintain, 
sustain’; see his commentary ad 75, where this etymology is given explicitly. For an analysis 
of various etymologies of Bhairava, see Kahrs 1998: 57-97.
1156SpK II 4b. Verse already quoted in YR ad 1. Cf. Bhafta Šri Vàmana, quoted in SpN II 
4: àlambya samvidam yasmàt samvedyam na svabhàvatah/ tasmdt samviditam sarvam iti sam- 
vinmayo bhavet//, ‘Since all [objects] are known insofar as they rest on consciousness, and 
not by themselves, they [exist only] as known. Hence, one should identify himself with 
consciousness’ (is this Bha[fa Šri Vàmana the same author as the Bha[[a Šri Vïravàmanaka 
from whom YR ad 76 quotes a verse?). The same notions of a body endowed with thirty-six 
principles, and of external objects such as jars, etc., seen as not different from conscious
ness, that is, from Šiva, is found in the Pratyabhijňápká, quoted in SpN II 4: šariram api ye 
$attrimšattattvamayam šivarúpatayá pašyanti arcayanü ca te siddhyanti ghatàdikam api tathàbhi- 
nivišya pafyanti arcayanti ca te 'pîti nàsty atra vivâdah, ‘Even those who perceive the body of 
thirty-six principles in the form of Šiva, and treat it with respect, acquire spiritual perfection. 
So do those who, investing even a jar, etc., with the form of Šiva, perceive it in the same
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The entire universe of objects, such as jars, etc., is the potential body 
of him who knows, just like his already existing [actual] body.

This being the case, it [the universe of objects] is not different from 
himself, no more than his own body; it is the abode of the deity; that 
is, the abode of the god, wherein the objects of enjoyment are governed 
— [the god who is] playful1157 and free, the Great Lord that is one’s own 
Self.

Karika 75

Now, in external abode of the deity [viz., the temple], the devotee is, as 
a rule, seen to be engaged in worshiping the deity, having [previously] 
offered flowers, etc. But in respect of the abode of the deity that is the 
body itself, how does the knower of the Self behave, and what does he 
do? The master says:

75. And there [in tha t body so consecrated], he occupies himself 
in worshiping the great deity tha t is the suprem e Self — Bhairava, 
also known as £iva — ever accom panied by his own [consort of] 
energies, by offering thereunto  articles of worship tha t are purified 
by awareness of the Self.

In the abode of the deity that is his own body, the accomplished yo- 
gin occupies him self in worshiping the deity who has assumed the form 
of the highest goal Csreyas) [viz., who has assumed the form of a goal 
more excellent than ‘heaven’ itself],1158 namely, Siva, the auspicious 
deity, who is none other than Bhairava, [the three syllables of whose 
name stand for] maintenance (bharana)y withdrawal (ravana) and ejec
tion (vamana) [of the world],1159 inasmuch as [within him alone] all the 
sensory domains — sound, etc. — are enjoyed, dissolved, and made re
splendent, 1160 who is, in turn, none other than the suprem e Self that is 
termed [by us] consciousness, transcending everything ...

... [he goes on worshiping that deity,] that is, he should become

way, and treat it with respect. There is no controversy about it*.
1157Here, YR develops one of the traditional etymologies of devat derived from the root d/v, 
‘to play’. See YR ad 15.
ll5Sprak[fta£reyorvpo devah — or 'the deity of an extremely propitious nature’; on ireyas, see 
n. 240.
n 59«Bhairava” is, as here, traditionally explained as an acrostic — though its etymological 
meaning is also apparent: ‘terrifying’, a quasi-causative from bhiru, ‘timid’.
1160Here, sense-objects such as sound, etc., are treated experientially — as enjoyed, dissolved 
and made resplendent — rather than as elements in the process of creation — maintenance, 
withdrawal, ejection.
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resplendent (parisphuret) 1161 by propitiating that deity unceasingly, ac
cording to the process about to be expounded.

— Now is it not the case that the external deity is always accompa
nied by [consort and] attendants? Accompanied, then, by what entourage, 
should this [inner deity] be worshiped?

The master replies: '[... the inner deity is] accom panied by his own 
[consort of] energies’.

Here, by his own [energies, or powers], the master refers to the ca
pacities of the sense-organs, the eye, etc., which function as the [outward- 
extending] rays of consciousness, and through which [the five inner] 
energies — Consciousness, Bliss, Will, Knowledge and Action — find their 
culmination;

by 'accom panied by’, he means 'surrounded on all sides’ by those 
[energies].

Now, responding to the question: ‘Employing what [articles of wor
ship] does he go on worshiping?’, the master replies: '[employing articles 
purified by] aw areness of the Self.

Here, the awareness (amarsana) meant is: ‘My own Self is this AH’; 1162 
that is, the reflection (paramarsa) on oneself characterized by repose in 
perfect ipseity, achieved when all objects are experienced as formed of 
consciousness; further, the articles meant for worship, namely, the pen
tad of sensory domains, sound, etc., which are pure on account of the 
removal of insentience, have become spotless on account of that [reflec
tion] whereby the imperfections resulting from the stain of duality have 
disappeared. It is with such articles that he worships, purified by the 
awareness of the Self.

Here is the purport of what has been said: the knower of the Self, 
having gathered up, effortlessly, the pentad of sensory domains, sound, 
etc., by means of the divinities that are the sensory organs, the ear, etc., 
and marveling at them in his heart, then effects their identity with his 
own Self, by abandoning [all thought of] the deleterious1163 distinction 
between what is to be sought out and what is to be avoided.

Thus, the state of internally undifferentiated wonder — which is noth
ing but the manifestation (sphurana) 1164 of perfect ipseity — that accom
panies each and every moment of apprehending the sensory domains,1165 
is alone the worship appropriate to the god that is one’s own Self.1166

1161 This is intended as a gloss on paripujayan aste, which we have been obliged, for reasons 
of syntax, to place at the head of the foregoing sentence.
*l62svatmaiva idam sarvam.
]l63kalahka.
1164On this association of camatkara and sphurana, see the definition of camatkdra offered in 
the vjtti ad DhAl, in Appendix 3, p. 320.
1165Lit., *... that accompanies unceasingly each m om ent...’.
n66Implicit reference, here, to aesthetic theory, as ¿aiva thinkers developed it in Kashmir,
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It is in this sense that sensory domains, sound, etc., are the instruments 
of worship. Knowing this (iri), the worshiper of the deity who is one’s 
own Self must at each moment be attentive when appropriating those do
mains. 1167 This is what the knowers of the secret (rahasyavid) maintain.

Indeed, this has been confirmed by Rajanaka Rama1168 in one of his 
verses of praise:

Show me, [O Lord], that Bhairava form of yours that is propiti
ated [only] by those energies — fiery (taijasi), e tc .1169 — that 
are engaged in conveying to you as offerings the things of this 
world collected through constant and unrestrained [i.e., spon
taneous] exertion.1170 Show it to me, who am a hero (vfra) 
moving in this [dark] night of existence (bhavanisa), in a body 
that is nothing but a cremation ground replete with abundance 
of flesh, blood, serum, and bones.1171

see Intr., p. 55.
1167It is the simple act of appropriating the fields of experience, which everyone does without 
effort and incessantly, that is transformed into the means of realizing their identity with the 
Self.
1168Rajanaka Rama is one of the names by which Ramakantha (ca. Ad 950-1000; see Sander
son 2007: 411), the author of the SpV (and possibly of the Sarvatobhadra, a commentary on 
the BhG), is referred to in different sources. He presents himself, in the second conclusive 
stanza of his SpV, as the direct disciple of Utpaladeva (ca. 925-975; see Sanderson 2007: 
352). Rajanaka Rama is to be distinguished from two Bhat(a Ramakantha: Ramakantha I, 
the author of a now lost Sadvjtti, who was the guru of Ramakantha IPs grandfather, and 
Ramakantha II (fl. ca. Ad 950-1000), the commentator on the Kiranatantra (see Goodall, 
Kiranavftti: IX). In his SpV (p. 164), Rajanaka Ramakantha quotes a verse from a stotra that 
he says he composed himself; similarly, PHvj* 11 quotes a verse found in SpV, p. 135, ascrib
ing it to ¿rirama. Rajanaka Ramakantha may also be identified as the ‘¿rl RamabhattSraka’ 
referred to in Vamadeva’s Janmamaranavicara (p. 21). From such indices, it may be con
cluded that he was also a poet, author of devotional hymns. If he may be identified with 
the author of the Sarvatobhadra, a commentary on the BhG (see Goodall Kiranavftti: IX), he 
has also laid claim to some poetical skill, referring to himself (p. 404) as the ‘king of the 
poets’ (kavindra). ‘Rajanaka’ occurs frequently in titles of Kashmirian £aiva teachers; see, 
for instance, colophons of K$emaraja or Jayaratha, respectively to PH and TA. See Stein (ad 
Rajatarahgini [RT] VI 108) RT: 244 (n.. 117): ‘The title Rajanaka, meaning literally “almost 
a king”, used to be given for services rendered to the king. (...) The title has survived in 
the form of Razdan as a family name of very frequent occurrence among the Brahmans of 
Kaimlr’. The services were probably those of a minister, as may be inferred from an oblique 
reference to such a function in RT VI 117: sa parthivatvamantritvamtfrayd ceffaya sphuran/ 
rdja rdjanakaf ceti miirdm eva dhiyam vyadhat
1169The term taijasi, here, is probably the name of a iakti (or a kala), who operates at the 
level of mdyd, inasmuch as the verse of Ramakantha, quoted here, describes Bhairava as 
propitiated by means of the phenomenal multiplicity that / aktis unceasingly reveal. For 
the expression taijasi kala, see TAV IX 40 citing the Rauravdgama: tato 'dhisthdya maydm sa 
parameivarah/ k$obhayitva svakiranair asjjat taijasim kalam/ / .
1170See ¿ S I 5: udyamo bhairavah, ‘Spontaneous emergence [of supreme consciousness], such 
is Bhairava’.
1171 M eter idrdulavikridita. Bhairava, the terrible Lord, inhabits the cremation ground. 
Hence, the body, which is, on the one hand, the abode of the deity, may also be seen, on
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At the conclusion of [the ritual of] worship, an oblation should be made 
into the fire. So, how does that [injunction apply] to the knower of the 
Self? The master replies:

76. For him who is engaged in offering into the blazing fire of 
consciousness all the great seeds of difference [that blossom forth] 
on the presupposition of inner versus outer, the oblation is m ade 
w ithout e ffo rt.1172

For him — the worshiper, in the way just described, of the deity that 
is his own Self —

the oblation — the [pouring of substances] that refreshes the fire — 
into the blazing — radiating with the marvel of supreme ipseity — 
fire of consciousness, is accomplished,
w ithout effort — without the bother [associated with collecting and] 

owning sesame, clarified butter, fuel, etc.
[And] what does [he in fact] do? The master replies with [the phrase 

beginning with] ‘inner [versus] outer*. — Here,
outer refers to the postulation, by a cognizer, of [something] beyond 

himself,1173 in respect of what is to be cognized, such as [the color] blue, 
etc. —

[inner refers to the corresponding] postulation in respect of what is to 
be grasped within, such as pleasure, etc. — It is

difference of this sort, namely, the diversity native to the function
ing [of the antahkarana] that is the great seed (mahablja) [of bondage], 
for out of it emerge the cognizer and cognizable objects — [functioning 
that consists in] definitive knowledge (rtidcaya — i.e., ‘this is not that*), 
postulation [of ecceity] (samkalpana — i.e., ‘these things are not me’) and 
conceit of self (abhimana — i.e., ‘this is mine*);1174 [all such differences

the other, as a cremation ground. The implication is that the body of the yogin is subject to 
dissolution in the ‘fires’ of his austerities, as is the dead man’s corpse on the funeral pyre.
1172Cf. PS 68; also SpN II 5: mahayogl jivann eva prdnddiman api vijnanagninirdagdhaiesa- 
bandhono dehapdte tu ¿iva eva jivam i cedpt mukta eva na tu kathah cid api baddhah, ‘The great 
ascetic, even while he lives and is possessed of breath and the [other faculties], is [not bound 
by] any fetters, which [lit., ‘is such that all his fetters...’] have been burnt up in the fire of 
his knowledge; when his body falls away, he is ¿iva himself; and while living is, as such, 
already liberated, [for] he is not bound in any way at all*. Cf. TA IV 201-2; TS IV, p. 26 (tr. 
Silbum 1981; 193).
U73svapara.
117̂ The translation of the terms ntfcaya and samkalpana differs slightly from that of PS 19, 
for the point of view here is that of the yogin. For him, perception itself, which reveals differ
ence, must be overcome; previously, the perspective was that of the ultimate, ¿iva, engaged 
in elaborating the phenomenal world. Compare the “twin” perspectives of Samkhya and 
Yoga — the one elaborating a theoretical construct and the other promoting its abolition. In 
this world of diversity, every mental operation has three aspects: discrimination (or identi-

Karika 76
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belong to or depend on the distinctions between] ‘cognizer’ and ‘thing to 
be cognized’, between the ‘inner’ and the ‘outer’ — Now, it is

the collection [of such seeds] tha t he offers [into the fire of con
sciousness] — seeds that are themselves nothing but postulates of the mind 
(kalpanà) and being themselves the source of all [other] difference.

[This collection] is indeed a [shapeless] heap,1175 because difference 
is infinite.

[And he] offers, makes oblation of, this [collection] into the fire of 
his own Self, by merging it into non-discursive consciousness, achieved 
through the vision of ultimate [or transcendent] nonduality.1176

This is the purport of the verse: for the yogin whose being is identified 
with the transcendental brahman, the essential (akrtrima) oblation consists 
in annulling the determination (kalana)1177 that there be a subject who 
cognizes and an object to be cognized that are beyond himself;

[and annulling that, for him] comes about naturally (svarasasiddha), 
for there is no longer any conceit attributing to his body, etc., the capacity 
to cognize.

As has been stated by Bhatta Sri VIravâmanaka:1178

tying the elements of the flux), differentiation (or identifying the self as subject vis-à-vis the 
flux, as object), and appropriation (or establishing a relation between the self and the object 
— the ‘this’, the T , and the ‘mine’).
1175roii.
1176 Cf. YRad 83: paramâdvayadfé.
1177kalana has a specialized meaning in the Trika. Padoux translates: ‘dynamisme limita- 
teur’, ‘limiting dynamism’. Most traditional etymologies presume a link with fcd/a, ‘time’, 
which, according to Mayrhofer (s.v.) is illusory (he cites Lat. celer, Gk. keXXoü ‘impel’, 
which agrees nicely with the sense proposed here). Compare the term’s often attested (but 
also contested) medical meaning, ‘the “thrust” of the embryo in the womb’. The meaning 
should be something like ‘determine’, ‘compel to be precise’; it is the annihilation of that 
“thrust” toward determination, that “need” to distinguish, that “distinguishes” the mental 
oblation of the yogin. The notion of kalana would then be related to the ‘sheath’ (kancuka) 
termed here fcald, ‘tendency to act in respect of a determinate agent’; cf. kalà vàyurûpâ kim- 
citkartftvena prerikà (PTLvf 5ff.). Finally, ‘determination’ appears to capture the different 
meanings implied by Padoux’s excellent ‘dynamisme limitateur’. Also to be rejected is the 
false doublet sometimes proposed, kalana/karana.
1178Verse also quoted, without explicit attribution, by PM 42. In his introduction to Vâmana- 
datta's Samvitprakàla (pp. 7-8) M. Dyczkowski observes that it is not at all certain whether 
the VIravâmanaka said here by YR to be the author of the quoted text is the same person 
as the Vâmanadatta, author of the Saijivitprakâéa. Dyczkowski gives several arguments 1) 
Vâmanadatta, author of the SamvitprakdJa, presents himself as a Pàhcarâtrin, whereas the 
epithet ‘vira’ generally applies to éaivas; 2) the sacrifice there described is more of a £aiva 
than of a Vai$nava model; 3) the verse quoted by YR cannot be traced in the manuscripts 
of the Samvitprakafa (although it might be supposed that those MSS are incomplete, or that 
the verse is quoted from another work of the same Vâmanadatta). In all probability, there is 
room to believe that we are dealing with two different authors, inasmuch as SpN II 4 cites 
a verse attributed to ‘BhaKa 3ri Vâmana’ (see n. 1156) — a verse that is not attested in the 
available manuscripts of the Sajpviqyrakdda, Might it not be then the case that the Bha^a 
éri Vâmana of the SpN is the same author as the Bhafta £rl Vïravàmana(ka) to which YR 
attributes the present verse?
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We perform obligatorily that supra-mundane sacrifice1179 in 
which the forest of duality provides the [required] firewood, 
and death itself is the great animal [to be sacrificed].

Karika 77

The master now describes the [way of] meditation (dhyana) of such a 
sacrificer:

77. And unceasing is his m editation; moreover, the Lord [who is 
his Self] creates manifold forms. That alone constitutes his m edita 
tion — [the realization] that the true form of things is nothing but 
tha t which is draw n [on the wall of consciousness] by his im agina
tion.

Every form, thought to be a fixed form, is subject to disappearance, 
owing to the unsteadiness of the m ind.1180

Moreover, that m editation is unceasing, since the Lord, the Great 
Master who, although infinite, has the form of one’s own Self, creates 
manifold forms, in virtue of his freedom [to compose] thought-constructs, 
whereby the essence of his energy of action [is manifested],

— that is, he ceaselessly inscribes the numerous objects that are noth
ing but constructions of his imagination, as forms upon the mirror of his 
intellect.1181 It is these [constructions]

— that alone constitute the [jfidnin's] meditation, namely, his contem
plation (cincana), itself exempt from coming into being and passing away, 
for there is nothing that is different from it.

But elsewhere, [when one meditates upon] a particular deity, there 
is a determination [of that stream of consciousness]1182 inasmuch as one 
predicates various faces and limbs [of the deity].

All acts of the mind are but sprouts emerging (sphara) from this Energy 
named Para [or supreme energy]; for him who knows this, the All [i.e., 
universe] has become without qualification, identical with the Supreme 
Lord.

And that alone constitutes his meditation — [the realization] tha t 
the true form [of things], namely, ultimate reality, is that which has

1179See PS 68.
n80Lit., ‘due to the [constant] movement elsewere of the operation of the mind’. The forms 
subsist as long as they find a substratum in the mind, but the latter is not thereby constrained.
1181 The same term is found in YR ad 8, glossed by pratibhamukura. Further, in the commen
tary ad 77, samvidbhitti, the ‘wall of consciousness’, appears as a gloss of buddhidarpana.
ll82Such a statement implies that particular forms of the deity, if paid too much attention, 
may distract the yogin from contemplating the ceaseless stream of divine activity they man
ifest.
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been draw n, that is, painted, on the wall of consciousness Csamvidbhitti) 
by the imagination Csamkalpa), that is, by the [active] mind.

Thus, since all this that appears [viz., everything] has been delineated 
[for us] in the form of mental constructs, [it follows that] whatever has 
the form of an act of mind, never going beyond the realm of that which 
appears, is true [viz., real], for in every circumstance it is accompanied 
by consciousness.

This has been stated in the revered Svacchandatastra:

Wherever the mind goes, there one should fix the mind. Hav
ing moved it [i.e., let go that fixation], where will you go, since 
all is composed of Siva? 1183

And similarly, in the ¿aivopanisad:

Wherever goes the mind, O beloved one, whether [its object 
be] external or internal, there is the condition of Siva, for Siva 
pervades everything. Where indeed will [the mind] go, [if not 
to him]? 1184

Therefore, the meditation of such a yogin arises naturally.1185

Karika 78

And his would be what sort of silent (or whispered) recitations [viz., of 
what rosary would he ‘speak1 or ‘tell* the beads]? The master says:

78. When he rotates in his inner awareness the entire sequence of 
universes, the [thirty-six] principles arranged sequentially, as well 
as the group of sense-organs, then this is term ed his ‘silent recita 
tion*. 1186

1183SvT IV 313. Same text quoted in ¿SV III 24, although with variants: yatrayatra mano 
yati jneyam tatraiva cintayet/ calitva yasyate kutra sarvam iivamayam yatah//.
ll6A£aivopanifad [ = VBh 115]. ¿aivopanifad is another name of the VBh to which AG refers 
also as the ¿ivavijnanopanisad in IPW , vol. II: 405.
]l85svarasodita — lit., ‘emerging from its own essence*.
U86The karika has been translated in accordance with our understanding of the commen
tary. Another interpretation is possible — aksaganam understood in explanatory apposition 
to bhuvanavatim, and tattvokramakalpandm, as an adjective also qualifying bhuvanavalim (al
though YR does not gloss it as a BV): ‘And, when he rotates in his inner awareness (bodha) 
the entire sequence of universes, thought of as a [triadic] sequence of tattvas, [in the man
ner of] a collection of beads [viz., as his rosary (akfagana = metaphorically the ak$amdla)]t 
then this is termed his “[silent] recitation” (japa)’. Cf. the definition of the japa in TA IV 194 
and TS IV, p. 26; also $S III 27: katha japah, ‘The conversation [of the jivanmukta) is the 
recitation [of the m antra]’, quoted here by YR ad 78, and by KsemarSja ad Sdmbapancdfika 
10 (see Padoux Sdmbapancdiika: 570). Note the play on the words: akfagana of the kari
ka being glossed as aksasutra and aksamold, with a ilesa on aksa (m.), ‘bead’ and ak$a (n.), 
‘sense-organ’.
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The constantly  recurring] reflection on supreme ipseity as not differ
ent from the universe itself, [which is pursued] in the manner about to be 
described, is term ed his ‘silent recita tion’ [viz., the mental ‘speaking’ or 
‘telling’ of a rosary], and this is said to be not adventitious [— that is, is 
not a passing state, but is rather, seemingly, inherent, or natural].

— What is that [‘recitation’]? The master says:
‘[He rotates] the entire sequence of universes (bhuvana)\ That 

is, [he rotates] the entire series of mansions (prâkàra, viz., ‘worlds’) 1187 
numbering 224 that are encompassed within the host of thirty-six princi
ples; 1188 similarly, [he rotates] the arrangem ent in sequence of princi
ples — that is, the arrangem ent, the accurate determination, of the 
sequence of principles, termed ‘Self (àtman), ‘knowledge’ (vidyà) and 
‘Siva’. 1189

As well [he rotates] the group of sense-organs, that is, [he rotates] 
also the collection of sense-organs, both internal and external.1190

All this [he does] in his inner awareness (antarbodha), that is, in his 
own consciousness, which has become [viz., which has been identified 
with] the rosary,1191 formed of the energy of the middle breath (madhya- 
maprànaéakti) .1192

1187According to MW, bhuvana may be a varia lectio for bhavana, ‘house*; thus might be 
explained the use here of prâkàra, ‘mansion’, as a gloss for *bhuvana*.
ii88our text differs here from the KSTS edition concerning the number of bhuvanas. For a 
discussion of the problem, see ‘On the Sanskrit Text*. On the number of the bhuvanas, see 
Appendix 5, p. 323.
1189This refers to a manner of grouping the realities of the universe under three headings 
only — the three ‘principles’ (tatrva) of àtman, vidyà, and £iva — instead of the usual thirty- 
six of the Trika system: a ‘trinity’, named tritattva (sSp, vol. UI: 428ff.) or tattvatraya (YH 
III 85, Dviveda: 271), that is the object of a rapid form of nirvànadïkjà, ‘liberating initia
tion’, designated as the tritattvadiksà (S£p, vol. Ill: 428ff.). On the correspondence between 
the three all-encompassing principles and the thirty-six recognized by the system, on the 
one hand, and the five kalàs and the bhuvanast on the other, see S^P, vol. Ill: 428ff. On 
the correspondences between the three principles and the parts of the body of the adept, 
see SéP, vol. Ill, pl. XIV. According to Hélène Brunner, op. d t:  436-437, who follows the 
explanation of Somaiambhu, the àtmatattva, which comprises the thirty-two inferior princi
ples, up to éuddhavidyà (thirty-one, viz., up to màyâ, according to some authors), represents 
the domain of individuality and finitude; the vicfydmttva, which brings together fèvara and 
Sadàiiva (as well as éuddhavidyà, according to all texts except that of Somaiaipbhu) is the 
domain of knowledge (Wdyd), wherein the àtman enjoys both omniscience and omnipotence; 
the éivatattva, which coincides with the tattva Siva, is the domain where the àtman is recog
nized as not different from Siva, and since ¿iva is indissociable from éakti, the three tattvas 
enumerated to here comprehend the thirty-six tattvas of the usual list. See also Dlpikà ad YH 
III 85 (p. 272-273), and Padoux YH: 307-308.
1190 Probable reference to the gross form of the thirteen organs as well as to their inner 
powers, or presiding deities (karaneévari, karanadevf), who appear to the adept at the climax 
of his practice.
U9} akçasütra.
1192Breathing, with its exhalations and inhalations, mimics the creator god who ‘emits’ 
and ‘swallows’ the universe periodically. The yogin strives to regulate his breath, sup-
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When he rotates [all this] according to the sequence of the flows [of 
the breath — which is none other than šaktí itself, seen as vac, or phonic 
energy, and symbolized by the kundalini — passing] through bindu and 
ndda1193 — that is, when he revolves all this in his own consciousness 
in the manner of a water-wheel, in accordance with the sequence: cre
ation, sustenance, resorption, that defines each exhalation of his breath; 
in other words, when each and every moment he considers [all this] to be 
composed of [nothing but] subtle phonic vibration (ndda) —

then this natural repose in perfect ipseity is indeed his ‘recitation’.
Here is the purport of what has been said: ‘recitation’ is but the uttering 

[accompanied by yogic practice] (uccara) of a mantra designating a deity 
fit to be denoted by it. And those recitations may be counted by means of 
the rosary1194 accompanied by the [practitioner’s] permeation with the 
energy of breath (pránašakti), by [the simple device of] sequencing the 
turning of its “beads” [i.e., turning them one after the other].

However, for the yogin [experiencing] ultimate [or transcendent] non
duality, his own energy of breathing has become the thread [of the ros
a ry ],1195 reverberating (nadaná) with the flow [of respirations] in the

posing that its moments are the ‘beads* of a rosary, of which breathing itself constitutes 
the thread. The madhyamaprána is that prána which rises without deviating through the 
su$umná canal, in the form of kundalini; as such, it is called udána, the ‘rising breath*. Ac
cording to K$emaraja ad SvT VII 10, the madhyamaprána is that prána which rises in the 
‘middle* nádi: madhyanádyášrayamadhyamaprána*. On madhyamaprána, see NT VII 7: torn 
vahen madhyamapráne pránápánántare dhruve, and K$emaraja ad loc., vol. 1:153: madhyama- 
práne sufumnásthodánákhyapránabrahmani vahed nimajjitapránápánavyaptyunmagnatayá vimp- 
šet, ‘The madhyamaprána is the breath, termed udána, that passes through [the nádi termed] 
sufumná; in addition, it is termed “middle**, because it issues from the fusion of prána [the 
“ascending** breath (viz., exhalation)], and of apana [the “descending** breath (viz., inhala
tion)]’; for a complete description of the process, see Sanderson 1986: 177ff. See also TÁ 
XXIX 236, where the term madhyamaprána appears in the context of the vedhadikfá (a dik$á 
made by piercing the different cakras by means of the madhyamaprána). On the five pránas, 
see Padoux 1992: 136, n. 140, and Olivelle BÁU: L-LI. On japa and its association with prána, 
see SvT II 140a: japah pránasamah káryah; also Padoux 1987, and TAK II, s.v. japa. 
U93bindu and náda are different levels of the articulation (uccára) of a mantra (see n. 1375). 
The commentary thus establishes that the káriká refers to mantric practice, and associates 
that practice with kundalini breathing techniques; see Padoux 1992: 83, according to whom 
phonic energy ‘gradually condenses, and passing through an initial “resonance** (ndda), be
comes a drop (bindu) of phonic energy, divides, and subsequently gives birth to the matrix 
of the phonemes (mátpká), then to the phonemes themselves (varna), and to words. This 
sound process is “that which expresses” (vácaka), and induces thereby the emergence of 
“that which is expressed” (vácya), namely, the world of objects (artha) or of the meanings 
that it expresses. The phonic energy is symbolized by the kundalini, in her twin aspect, hu
man and cosmic, connected with “breath” (prána)\ Padoux (YH: 375) translates náda as 
‘vibration phonique subtile’ [— ‘subtle phonic vibration*], or (1992): ‘phonic resonance*, 
‘subtle sound*.
U94ak$amálá.
1195Note that the word tantu is often used to describe the middle šakti, which is compared to 
a fibre of the lotus stalk (mpnálatantu); see Kubjikámatatantra [KMT] XXIV 120-121, where 
the Goddess, in the form of šakti, the mother of the three worlds, situated in [the middle
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middle breath; emerging naturally, [this energy] is said to be an innate 
[kind of] rosary, as it comprehends all the senses.1196

Since all this world is [composed of] objects to be expressed, [and] 
given that the universe consisting of thirty-six principles1197 is established 
in this very same energy of breath, the Goddess (bhagavaS), who is su
preme [awareness] (pardsvabhdva — viz., paravac as paraJaktQ, assumes 
the form of vital breath via the sequence of arousal and release [that fol
low] at each exhalation of [the yogin’s] breath. [Ever] aware (vimrfanti) 
[of the absolute, i.e., the Supreme Siva], she causes the attentive yogin to 
execute naturally [a suitable] recitation in each vibration (spanda) of his 
breath .1198

Here, in the ¿aivopanisad, [we find] the number of recitations [given]:

The ‘recitation of the [mantra-]goddess’ [viz., the mantra 
‘HAM SAIf] is taught as easy to accomplish; [one may repeat 
it] 21600 times in the span of one day and one night. It is 
difficult [only] for those who are dull.1199

of, or between] idd and pingala, has the form of a lotus stalk (communication of J. Torzsok). 
Same image in VBh 35, where the Goddess is compared to the filament of the lotus stalk: 
bisasutrdbharupa.
1}96sarvaksakro(fikdrena sahajaiva aksamald ucyate — after providing the generally accepted 
definition of the tantric japa, the commentary turns to the specific experience that is at issue 
in PS 78.
1197The terms sarvam and vidvam are preferential, one implying a distributive view of the 
totality, the other a cumulative.
1190The prdnaJakti that, until now, had been conceived of as an entity is now identified with 
the Goddess, herself viewed as the kundalini (see TAK II, s.v. ‘kundalinV and ‘uccara’). In 
conformity with the two cardinal truths of the doctrine, 1) that everything is verbal (vacya), 
and 2) that the world is founded on breath (prdna), the Goddess assumes herself the form 
of breath (an hypostasis that the conception of breath as energy justifies), and becomes 
indissociable from the japa as such. Thus the Goddess is at once breath, japa, and the energy 
that utilises the yogin to execute the japa, to the extent that she inhabits and animates him 
in every limb. Thus is the yogin ‘enthusiasmed’, as it were, in the original sense of the word, 
that is, ‘possessed by the deity’.
X]"¿aivopanisad [=  VBh 156]. Reference is made here to the mantra 4HAM SAIf, that is, 
to the natural japa of a mantra that is the cycle of breathing itself, with its double move
ment of inspiration (ha) and exhalation (sa). The computation is effected thusly: if each 
cycle of inspiration and exhalation lasts for four seconds, there are fifteen cycles per minute, 
nine hundred per hour (15 x 60), and 21,600 per day (of 24 hours); the same computation 
is found in SvT VII 54-55a, and TA VII 47-52a (see Gnoli TA: 165). The practice of the 
hamsoccdra is associated with the worship of the kundalini, one of whose modalities is the 
madhyapranakundalini (see TA V 135-136; and TAK il, s.v.). This ¿loka (VBh 156) is quoted 
(with some alterations) in K$emaraja ad SvT VII 56, who attributes it to VBh; also in SSV III 
27, but preceded by a verse that is absent of ¿ivopadhyaya’s commentary ad VBh: sakarena 
bahirydti hakdrena viiet punah/ hamsahamsety amum man tram jivo japati nityaiah//, ‘[Breath] 
exhales with the sound sa and inhales with the sound ha. Therefore, the empirical individ
ual ever repeat the mantra hamsat hajpsa' (tr. Singh £S: 190, modified); on the strength of 
the ¿SV, Silbum restores (p. 170, n. 4) this verse to the VBh; Padoux (1992: 140, n. 149) 
identifies the verse as Dhydnabindupanisad 62, although he observes: ‘this Upani$ad as edited
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And, in Šivasůtra, it has been stated:

His conversation is the recitation [of the m antra].1200

This recitation alone is the focus of those [adepts] whose feet are to be 
honored, possessed as they are of [perfect] concentration.

Kàrikàs 79-80

And this is his vow. The master says:

79-80. When he regards everything with the same glance, when 
he deems his awareness fully satisfied with the world seen as a cre
mation ground, and apprehends his body as nothing more than a 
staff surmounted by a skull,1201 and when he is able to hold in his

(or compiled) by Upani$ad Brahmayogin (Adyar, 1920) gives the two letters in the reversed 
order ha for exhalation, sa for inhalation, but the principle remains the same’. The mantra 
*hamsa’ is the mantra of the absolute ‘1*, inasmuch as it symbolizes the supreme identification 
‘so 7iam’, i  am this’. See SvT VII 56: prânahamse sadâ lïnah sádhakah paratattvavit/  tasyàyam 
japa uddiftah siddhimuktiphalapradah/ / ,  ‘The adept reposes always in the prânahamsa and 
knows ultimate reality/. This is what is termed his recitation (japa). Thus does he obtain 
such fruits as liberation (mukti) and supernatural powers (sidd/iO/A Kçemarâja comments: 
iha práno nirnltavišvamantravíryabhůtahamsá^rayatváddhamsa iti/f ‘Here, the breath is termed 
hamsa, because it is based on the hamsa, wherein the efficacies of all the [other] mantras have 
been brought out’, and quotes VBh 156. The mantra ‘HAM SAlf is also known, although in 
texts later than the 12th cent, (e.g., in Šivopádhyaya’s 18th cent, commentary ad VBh), as 
ajapájapa [ÜL, as translates Padoux, ‘la récitation de la non-récitée’ [— the ‘recitation of the 
non-recited’), i.e., natural, or automatic, or spontaneous, japa. See Padoux 1987: 144-147; 
and TAK I, s.v. ajapá, ajapájapa; II, s.v. japa: 'la pratique de rajapájapa identifie le mantra 
récité et le souffle, ce mantra étant hamsat lequel est à la fois ces deux syllabes, le souffle cen
tral ascendant et l’énergie divine ou l’absolu, voir SvT 4. 262; BVU [ = Brahmavidyopanifad] 
57-80’. The identification of the japa referred to in PS 78 with the mantra HAMSAH offers 
a clue for understanding the passage of YR’s commentary ad loc.: ‘when he rotates (yat pari- 
vartayati) [all this] according to the sequence of the flows [of the breath passing] through 
bindu and nâda [...]’, for, according to Jnânaprakàia’s Šivayogarama (šl. 4-5; 16th cent. Ad), 
the breath is suspended thanks to the bindu which, being the anusvàra of the syllable harp 
of hamsaf is in the center of the ajapàmantra (ajapâmantramadhyasthabindunà); see Padoux, 
1987: 146; the Šivayogarama has been edited and translated by T. Michael.
1200ŠS III 27. See also VBh 145, quoted in ŠSV III 27, and in SvTU II 139a: bhüyo bhûyah pare 
bhâve bhâvanâ bhávyate hi y á / japah so 'tra svayam nàdo mantràtmà japya ïdrfah//, ‘Indeed, 
the realization (bhâvanâ) that is realized again and again within ultimate reality is the [true] 
recitation (japa)\ there [viz., within that japa] of itself the sonic resonance (nâda) of this 
sort is to be recited, being of the nature of mantra’. Same notion of the natural japa in 
TÀ IV 194: akjvimaitaddhfdayárúdho yat kimcid âcaret/  prânyâd và mjiate vâpi sa sarvo *sya 
japo m atah//t ‘Whatever he does, firmly established in this non-adventitious Heart (hfdaya)t 
whether breathing or pondering, all this is considered to be his japa\ TÂV ad loc. quotes 
the same ŠS III 27 that YR refers to here, as well as (from some unknown source?): bahyair 
api yo jalpah sa japah [...]/ ityâdy uktam.
1201 Lit, ‘[an awareness] accompanied by the imagistic notion (kalpana) that his body is 
nothing but a “staff surmounted by a skull” (khatváňga)\ In other words, his body is treated



266 TRANSLATION

own hand [as his begging-bowl] any fragm ent of the knowable, [in
stead of] a skull, 1202 filling it w ith the liquor of delighting in all the 
essences, 1203 then tha t is his vow, both easy and very d ifficu lt.1204

When [he composes his mind] in the way that will be explained, then 
tha t is his, the knower of the Selfs, vow — a [self-imposed] restriction 
intended to propitiate the deity that is his own Self.

What sort of vow? The master says: ‘[a vow] both easy and very 
difficult’.

Very difficult, that is, obtained by suffering made acceptable through 
the favor of the Supreme Lord, putting aside all other means [of libera

metaphorically as a *khatvanga’, the staff that accompanies the ascetic on his journeys and 
which is one of his “characteristic marks” — a staff whose superior part is provided with or 
imagined as a skull. The literal meaning of ‘khatvanga’ is ‘leg or member Conga) of a bed 
Ckhatvd*)’. In effect, the upper portion, or “head”, of a bed’s leg, in the shape of a paral- 
lelepipede, is pierced with three holes, through which the cords are threaded that constitute 
the supports of the traditional Indian bed. The two upper holes, parallel to the floor and 
slightly apart, can be seen as the orbital cavities of a cranium, while the third, below and 
between them, resembles a mouth. The term khatvanga appears (in the guise of the adjec
tive khafvdngin) once only in the Mdnanavadharmalastra [MDhS] XI 105, doubtless in its 
literal sense ‘bed-post’; perhaps MDh£ XI 72 (kftvd iavaliro dhvajam, ‘having made the head 
of a corpse his emblem’) refers to our khatvanga, as an attribute of the ascetic (see, infra, 
Baudhayanadharmasutra [BADhS] I 1, 3); see also YajS III 243, which describes the mendi
cant ascetic ‘carrying a bowl which is a skull’ (iirahkapalin) ‘with his emblem’ (dhvajavant); 
cf. Apastambadharmasutra [=  ApDhS] I 10, 29, 1, khatvangamdanddrthe [...], *[...] taking 
a khatvanga as his walking stick’; the commentator Haradatta (14th-15th cent.) mentions 
the two interpretations of the term: either khatvanga is a ‘part of a bed’ or ‘it is to be taken 
in the sense well known in the Tantra of the Kapalikas’ (khafvaya angam khatvangam [...] 
kapdlikatantraprasiddhasya khatvdngasya va grahanam); also: Gautamadharmasutra III 4, 4, 4, 
where the penitent is described as having two attributes: the khafvanga and the begging-bowl 
made of a skull (khatvdngakapalapanir), and BADhS I 1, 3: kapali kha^vang [...] dhvajam 
iavaiirah kjtva, ‘carrying a skull and a khatvanga, [...] having made the head of a corpse his 
emblem’. Iconographically, the khatvanga is sometimes a stick surmounted by a skull (or 
by many skulls, as in Buddhist representations), sometimes a kind of stick or mace whose 
superior portion is sculpted in the form of a skull (see Illustration).
1202On kapdla, see MDh£ VIII93 (kapalena ca bhik$arthi where the term signifies simply 
‘begging-bowl’, as it does in vedic texts (see, for instance, ApDhS II 9, 23-10, BADhS II 10, 
17, 23 — in the context of the agnihotra); cf. YSjS III 243, quoted n. 1201, and ApDhS I 10, 
28, 21: [...] puru$adirah pratipanartham adaya, *[...] Having taken the head/skull of a man 
in order to drink’. J. Torzsok pointed out the aforementionned textual references on kapdla 
and khatvdnga in a lecture delivered at the EPHE, Vth Section (February 2008).
1203vi^varasasavapurnam ... rasayati— lit., ‘he delights in [a begging-bowl that, rather than] 
a skull, (is nothing but] a piece of the knowable, which he holds in his own hand, filled 
with a liquor [composed of] all essences (or, of essences of all (things)]’. The term vtfvarasa, 
interpreted as ‘all essences’ may imply a reference to the Tantric worship, in which the 
adept partakes of a mixture of sexual fluids, blood, alcohol, etc.; vtfvarasa may, as well, be 
understood as ‘the essences [of all the things] of the world’.
l2(MCf. TAIV 258b-263a, on the futility of ordinary vows, which are, by no means, required 
‘for understanding the plenitude of one’s own Self in its omnipresence’ (svatmanas tatha 
vaidvarupyena purnatvam jnatum); also TS IV, p. 27, which gives the Trika definition of vrata, 
quoting the Nandafikha: sarvasdmyam param vratam, ‘The highest vow is [to take] everything 
as identical’.
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tion], for nescience itself has vanished. And it is easy, for it is obtained 
without the bother of adopting external ornamentation, such as bones, 
ashes, etc., or [of observing] restrictions as to food, e tc .1205

What is that vow? The master replies [with the phrases beginning 
with] ‘a ll’; that is, [this vow is observed] when he contemplates all this, 
which is presented to his m ind1206 as formed of apparent difference with 
an eye to its lack of difference — [which sense of unity is inculcated] 
by reasoning, by traditional scripture, by experience and by meditative 
exercise (abhtfUana) [and is confirmed in the insight]: Tt is I alone who 
myself manifest as all this*.1207

Thus says the revered Bhagavadgitd:

Himself as in all beings,/ And all beings in himself,/ Sees he 
whose self is disciplined in discipline,/ Who sees the same in 
all things.1208

Thus the vow consists in the idea of non-difference become unshakable.
Moreover, when he deems his awareness fully satisfied w ith the 

world seen as a crem ation ground, then this also is his vow.
[This is thus explained:] just as this world consisting both of objects to 

be known and of knowers may be deemed to be overwhelmed by [a great 
many] hundreds of corpses, namely, objects characterized by insentience 
— jars, bodies, etc. — so, verily, it may indeed be termed a crem ation 
ground, that is, a garden where dwell the Fathers.1209

As well, since consciousness, [assuming the form of] the Goddess, alone 
is sentient, and whatever appears different from it — namely, the entire 
universe, which is illumined (ullasita) by that awareness — is insentient 
and may be compared to a corpse, so is the universe [here quite properly 
compared to] a cremation ground.

Furthermore, he deems his aw areness satisfied utterly with that 
world seen as a crem ation ground. That is, he understands [his aware
ness] to be situated in the midst [of a cremation ground], made extremely 
frightful in virtue of the fact that whatever has come into being is subject 
to destruction.1210

He who takes a [mundane] vow (vratin) dwells, does he not, in a cre
mation ground; but he who lives by an other-worldly (alaukika) vow takes 
up residence in this world of transmigration — itself [a veritable] crema
tion ground made frightening by the fact that all cognizers and objects

1205Cf. TA IV 213-232a, 240-247b.
l206prdtitikcL
l207sarvam idam ekah sphurami.
1208BhG VI 29.
l209piqvana.
1210Or, taking the compound as a dvandva: ‘by virtue of [scenes of] creation and destruction’.
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of cognition are found to be perishable; like one insane, he plays games 
(krida) with those fettered cognizers, who are [effectively] insentient, and 
with objects that are cognizable, such as jars, etc., which take the place 
of the dead [in the outward cremation ground]. [This he does,] consider
ing: T alone am the ultimate reality, [embodying] the unique principle of 
consciousness, [which extends] everywhere’. 1211

Moreover he deems his aw areness [fully satisfied w ith the world 
seen as a crem ation ground] accom panied with the imagistic notion 
tha t his body is [nothing m ore than] a staff surm ounted by a skull.

Here, the body is imagined as a staff surm ounted by a skull — 
which is the prescribed way of [viewing the body, metaphorically or in 
principle, as a] skeleton.

For the body of the yogin after all amounts to nothing but a corpse, 
is nothing but the remainder of root impressions [left by his previous ex
perience], 1212 for he deems his [true] self to have gone beyond the body, 
owing to the extermination of his foul seizure by the conceit that his body 
is the locus of the cognizer.1213

For him who thinks thus, his body is imagined as stamped (°mudrd) 
with the form of a skeleton. [Therefore, his awareness] is furnished 
(kalitäm), impressed (mudritäm), with that [image], inasmuch as [his aware
ness is now presumed to be the] substratum for whatever is to be enjoyed.

Indeed, the heroic ascetic (Wravratin)1214 situated in a cremation 
ground should be [viewed as if] marked [with the sign, or imprint] of the 
staff surmounted by a skull; for he, whose [true] form is his awareness, 
considers his own body as different from that awareness insofar as it is 
something to be known — hence the ‘stamp of the staff surmounted by a 
skull’ [is justly said to be upon it]. And that also constitutes his vow.

Similarly, he delights in (rasayati) [a begging-bowl that, rather than] 
a skull, [is nothing but] a piece of the knowable — that is, he takes 
pleasure (carvayaa) in it — for, the knowable is anything having the form 
of the enjoyable, characterized by the pentad of objects, sound, etc.; it 
is delimited both by what there is to know and what there is to d o .1215

U llsarvaträham eva ekacittattvaparamanhah.
1212This analogy of the khatvänga represents a tantric metaphorization of the notion of afa- 
riratva, which, in BÄU IV 4, 7, quoted n. 1062, is rendered by the slough of a snake. Cf. YR 
ad 83: ‘free of the modes (bhäva) [determined] by the [hexad of] sheaths (kancuka) whose 
first is mäyä, he requires nothing else, merely supporting his body as [basis for exhausting] 
the [unexpended] remainder (ie?a) of [previous] impressions (samskära), in the way the 
[potter’s] wheel [goes on] rotating (cakrabhrama) [after the potter has ceased impelling it]’; 
and: ‘In any case, how could there be awareness (smrti) at the end without there being 
affirmation of root impressions (samskära) left by his previous experience (pürvänubhava)?’
1213Lit., (taking durgraha in the sense of ägraha) ‘owing to the extermination of [those wise 
men’s] [stubborn] insistence that the body [etc.] is the cognizer’.
1214Lit., ‘he who has taken the heroic vow*.
1215See YR ad 21.
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Thus the [knowable] is said here to be a piece, equivalent to the piece 
of skull [used as a begging-bowl by Saiva ascetics], which is nothing but 
a [fragment of] skull, that is, a shard of the cranial bone — in which 
he delights, that is, at which he marvels, by reposing in perfect ipseity, 
periodically sipping the essence [of the knowable] — then that also is his 
vow.

That the drink of heroes (virapana) placed in a skull is indeed savored 
by him who takes a vow is expressed by the words: [‘filled with a liquor 
composed of] all the essences [of the entities of the universe]’. 12,6

Moreover, the portion of the essence [present] in all [entities, or in 
the  universe], that is contained in the fragment of skull having the form 
of the knowable pentad of objects, sound, etc., namely, the part made of 
the ambrosia that is delight (carvana) itself, is nothing other than what is 
called here the liquor [composed] of [all] the  essences [of the  en ti
ties of the universe], for it offers supreme bliss (paramananda); it is the 
best of drinks, and [that “skull”] is filled with it.

And this might [also] be said: by skull is [here intended] ‘something 
serving as a receptacle’, namely, the resistant part of the ‘all’ that may be 
analogized to a ‘shard’; the ‘drink’ is the essential portion1217 contained 
in that [scil., ‘cup’], capable of creating wonder, for it offers exultation.

Now, a skull is held in the hand of one who has taken a vow; hence, 
the master says: ‘[It is] held in his own hands’. Here, his own means 
‘those belonging to him’; the term ‘kara’, ‘han d ’ [signifies also] the ‘rays of 
consciousness’, essentially, the goddesses that are the organs of sense such 
as the eye, etc.; in them [scil., the ‘hands’, i.e., the ‘rays’ of consciousness, 
i.e., the goddesses, i.e., the organs of sense] is received the fragment of the 
knowable that [momentarily] assumes the character of an object, insofar 
as it is something to be enjoyed; hence the [metaphorical bowl] is said to 
be ‘held in his own hands’.

As a drink is drunk with the aid of a [begging-bowl made of a] skull 
held in the hand, so by the [true] yogin is savored the liquor [composed] 
of all the essences, gathered unto him by means of the sense-organs, the 
eye, etc., which are the ‘rays’ of his consciousness (samvitkara), with the 
aid of that “skull” which is any piece of the knowable.

Here is the purport of what has been said: the yogin, gathering up, 
by means of the goddesses that are the organs of sense, the pentad of ob
jects constantly offered to him in this way, partakes of constant repose in 
Bhairava, who is his own consciousness, by the act of reasoning itself.1218

1216There may be here a veiled reference to Kaula rites; see Masson, Patwardhan 1969: 38ff., 
esp., 42; also TA XXIX, 6 and passim.
,2l7sdrabh<Sga.
1218A reference to the ‘view that there is no second’ (advayadfS), as stated in the next sen
tence?
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Until the very last moment, he leads [his life], as taught here, in confor
mity with the view that there is no second (advayadrf).

Such is the vow of him who has cultivated the lotus feet of a true 
teacher. Beyond that is nothing but the desiccation of the body.

Karika 81

Now, summing up what has been previously expounded, the master ex
plains that this doctrine is preeminent [among doctrines]:

81. So, having atta ined  [that condition which is] called by the 
nam e M ahesvara, namely, u ltim ate reality, w herein he is shorn of 
birth  and death, [the yogin] rem ains [in this world], [acting] as 
he wishes, because all th a t he manifests [henceforth] is the [pure] 
state  of the agent of experience;1219 he has accomplished w hatever 
he had to d o .1220

So, that is, in the manner just now expounded,1221 having appre 
hended the secret that is called by the nam e M ahesvara, namely, u lti
m ate reality — that is, having correctly experienced the Great Lord as he 
is in reality, in virtue of the unshakable realization1222 [of that reality] in 
his own heart

[Answering the question] ‘what sort [of entity] is this [ultimate real
ity]?', the master explains: it is ‘free from birth  and death ', or, in other 
words, is that by which, when understood, there can be no more birth or 
death;

Having realized this [state], the yogin rem ains [in this world], [act
ing] as he wishes, having accomplished w hatever he had to d o .1223 
[This means:] the yogin, the final goal of whose existence (parapurusartha) 
has been fulfilled, owing to the absence of anything further to be done, 
rem ains [in this world], that is, continues [to live], passing his time as 
he wishes, without ever exceeding [the boundaries of] his own desire, 
his body kept [‘in motion’] like the freely revolving wheel [which once 
set in motion by the potter goes on rotating without further effort on his 
part] .1224

1219That is, unentangled with the perishable objects of this world.
1220Adaptation of APS 79. On the notion of kftakptyata, see YR ad 50.
1221 This interpretation of samanantara is required by the context (see the avat., and the id 
of the karika).
1222pratipatti.
1223Cf. PS 40.
1224 Cf. SK 67: samyagjndnadhigamad dharmadindm akaranaprdptau/  tifthati samskaravaidc 
cakrabhramavad dhftadarirah, 4By the attainment of perfect wisdom, virtue and the rest be
come devoid of causal energy; yet the spirit remains a while invested with the body, just
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How is this possible? The master replies: ‘because [all that] he m an
ifests [henceforth] is the [pure] s ta te  of the agent of experience’ [un
entangled with the perishable objects of this world] — that is, because, 
in all conditions [viz., in whatever circumstances he finds himself], he is 
m anifest as the [pure] agent of experience [and not as an enjoyer], his 
is the effulgence (parisphurana) attained through sustained concentration 
on that very secret. In other words, though remaining in his body, [the 
yogin] experiences bliss unsullied [by bodily contact].

Karika 82

Among living beings, anyone at all who thus knows his own Self [to be 
identical with the universal Self], would become one with that Self— with 
this in mind, the master now teaches the absence of any restriction as to 
whether [the student] is entitled [ritually to pursue such knowledge]:

82. He who knows the Self of all, thus described — [source of] 
suprem e and incom parable bliss, om nipresent, u tterly  devoid of di
versity — becomes one w ith th a t Self.

He who knows — whatsoever animate being knows — the om ni
present Siva, who has been thus — in the way mentioned — described, 
that is, made known as a uniform and unqualified mass of blissful con
sciousness by the methods of argument, scripture, experience and sus
tained concentration — that is, anyone at all who has abandoned [all 
mundane] limitation becomes one w ith tha t [Self] — would be none 
other than Siva himself. So is the verse to be construed.

In this case, there is no restriction as to whether the [student is ritually] 
entitled to [pursue] the knowledge of the Self, for all those, whoever they 
may be, who are afflicted by the faults of birth, death, etc. — even if they 
be animals — become one with him by recognizing (pratyabhijnanat) that 
the Great Lord is one’s own Self. Such is the reference1225 of the word 
‘yat’: ‘he who . . . \

Further, [this omnipresent Siva] is how [to be described]?
[He is] the Self of all, the Self of all that cognizes and is cognized; 

or [taking the compound as a BV] he is that whose Self is [composed of]

as a potter’s wheel continues to revolve through the momentum of the impulse previously 
imparted to it’ (tr. G. Jha) — of which the present passage ([...] cakrabhramavad dhftadarirah 
tifthati [...]) seems merely an emprunt. TA XXVIII 312-320a quotes APS 81 (v. 312) and 
comments upon it (w . 313-320a). It is noteworthy that TAV ad loc. (avat. ad XXVIII 317) 
— that is, in the same context, inasmuch as PS 83 reproduces APS 81— puts the quote of the 
same v. 67 of the SK in the mouth of an objector. Cf. PS 69 and AS II 37b (quoted n. 1109): 
[...] yatir yadfcchiko b/iavet, *[...] one should become an ascetic and live spontaneously, 
without willing anything’. Same image and phraseology in YR ad 83. 
l225pardmaria.
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the entirety of knowers and things known; in other words, he is both the 
transcendent (sarvottirna) and the immanent (sarvamaya).

Hence [this omnipresent Siva] is [described as] having shaken off, 
or having set aside, diversity, the infinity of [phenomenal] difference, on 
account of his appearance (sphurana) in the form of consciousness always 
and everywhere; he is further described as that whose bliss is incom pa
rable, devoid of qualification and most excellent, because expectation [of 
any thing at all, for him] is lacking.

Anyone who knows thus his own Self would become áiva (sivarúpin).

Káriká 83

Such being the case, where should he who has understood that the Great 
Lord is his own Self give up his body, when his entitlement to that body 
has been extinguished, and to what [place] does he then go? The master 
now removes such doubts:

83. W hether he gives up his body in a place of pilgrimage or in 
the hu t of an outcaste, be he conscious or n o t ,1226 he goes [thence] 
to a condition of transcendent Isolation, his grieving at an end, for 
he was liberated a t the very m om ent he acquired know ledge.1227

The knower of the Self who has thus concentrated with determination 
upon (pari&lita) his nature and whose heart has truly gained confidence

1226Lit., ‘even if he be no longer conscious*.
1227This verse is borrowed from ÁPS 81 without alteration. AG quotes it in two other places: 
GAS ad VIII 5-7, referring to it as an ‘authoritative ¿ruti’ and TÁ XXVIII 312, where it is 
referred to by JR as an ágama — with a variant: parityajet for parityajan; note that TÁ XXVIII 
315a comments upon the use of the optative, expressive of the possibility (sambhávaná). 
The verse is quoted also (see S. Sastri APS: 38, and Gnoli TÁ: 536, n. 5) in a late 14th cent. 
Vedanta text (2nd half of), Vidyaranya’s Jfvanmuktiviveka (see Intr., n. 54). Cf. the similar 
verse from the Ratnamálááástra, quoted by the immediately preceding passage of TÁ XXV11I 
(v. 310): rathyántare mütrapurísamadhye candálagehe niraye ¿maááne/  sacintako vá gatacintako 
vá jñáni vimokfam labhate ’pi cánte, ‘Even if at his final hour he finds himself in a roadway, 
or surrounded by urine and feces, or in the hut of an outcaste, or some other vile place, or 
in a cremation ground — whether he be conscious or unconscious — he nonetheless attains 
liberation (viz., he is freed from the fetters of the body] [for these pollutions, which are of the 
body, do not modify his already perfected state]’; and the (anonymous?) quote that follows 
that of APS 81, in the same passage of GAS VIII5-7: tanum tyajatu vá káfyám  i vapacasya grhe 
’thavá/  jñánasampráptisamaye mukto 'sau vigatajvarah//, ‘He may give up his body in Káil or 
in the house of an outcaste. He, whose [samsáric] fever is over, was liberated at the time 
of the attainment of jñána' (tr. Sharma GAS: 160) — a verse also quoted ‘from the Smjti’ 
(sm/te/i), in the Tattvabodha attributed to áañkara. Compare PS 83 (kaivalyam yátí) and TÁ 
IV 212 (atra yáto gato rüdhim kaivalyam adhigacchaú/  lokair álokyamáno hi dehabandhavidhau 
sthitah), which reinforces our hypothesis that the iáktopáya is the point of view of choice for 
the PS when evoking the figure of the jivanmukta — chapter IV of the TÁ being devoted to 
that path.
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through the vision of ultimate nonduality, saying to himself: ‘All this uni
verse is nothing but the freedom that is manifest in my own S e lf ,1228

— whether abandoning his body in a place of pilgrimage, that is, in 
a most sacred place such as Prayaga, Puskara, Kuruksetra, etc., or in the 
most defiled [of places], the residence of an outcaste, by which reference 
is meant a dwelling of the lowliest of men;

— thus, in either case, free from the vexation of seeking or avoiding 
[such places],

— he goes to a condition of transcendent Isolation (kaivalya) [viz., 
reaches ‘separation* from the limited world of bondage] through know
ledge of the Self alone; that is, in other words, after the destruction of 
his body, he attains a condition of Isolation (kevalata) that is beyond the 
Fourth state [of consciousness], composed solely of blissful consciousness, 
a condition quite apart from the host of causes and effects, such as the 
primal matter, e tc .1229

From which it follows that for him there is no longer any discrimination 
of [licit] object [scil., ‘of consciousness*] from illicit object, 1230 for he sees 
with an indifferent eye that all this universe is permeated with his Self and 
is presided over by the Supreme Lord; therefore, the grief that arises from 
doubts occasioned by [the presence of] choice has been destroyed, i.e., 
rejected. His grief is thus said to be at an end.

As it has been said in the revered Nirvanayogottara:

It is a matter of indifference for them who know 3iva as ulti
mate principle whether death takes place in the Himalayas, or 
at Gangadvara [ = Haridvara], or in Varanasi, or Kuru[ksetra], 
or Prayaga, or [even] in the house of an outcaste, e tc .1231

Nor there is any need for awareness fsmrti) 1232 at the time when body 
falls away. It is with this in mind that the master says: ‘even if he be 
no longer conscious*. Here, the meaning of the word even is: ‘Let con
sciousness (samsmrti) cease [, what does it matter]!’

Even if the knower of the Self is no longer conscious at the moment 
he abandons his body, being overpowered by the humors of wind, bile or

1228saraim idam svdtmaprakdJasvdtantryam.
1229Cf. the way TA XXVI11 316-320a and JR ad loc. comment on kaivalyam ydti, whose 
ambiguity is underlined. On turya and turyadta, see PS 85-66 and Intr., p. 29.
l230ksetra/akfetra.
1231 On the Nirvanayogottara, a manuscript of which is deposited in the Central Library in 
BHU (no./n* C 4246), see Dyczkowski Samvitprakafa: 7, n. 1. On the vanity of prescriptions 
and prohibitions, see YR ad 69.
1232smjti means ‘memory* stricto sensu, but here, the word is employed more or less by synec
doche to signify 'consciousness* (of something) in general. The entire following discussion 
seems to imply the question: 'Can one arrive at kaivalya without being conscious at the 
moment of death?’
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phlegm arising at that m oment1233 — that is, if consciousness of his own 
Self has departed — even if he thus, helpless, leaves his body, now com
parable to wood or stone, even so, having already attained the knowledge 
of his own Self, he undoubtedly reaches [absolute] Isolation (kaivalya). 
Therefore, there is no particular significance1234 attaching, at the time of 
death, either to awareness Csmarana) or to its absence, provided that one 
has [already] attained knowledge of his own Self.

Now, if one were to object: — Let there, then, be no distinction made, 
for him who is [fully] cognizant of the knowledge concerning his own 
Self, between a place of pilgrimage and its contrary — but, when you say: 
‘even if he be no longer conscious at the final moment’, then, as far as 
the self-knowledge is concerned that had been understood as providing 
a means (updyata) [to liberation], if, at the moment of the body’s falling 
away, he has [also] become unaware (vismarana) of that very knowledge, 
how could he then be [said to be] liberated (mukta)? As has been stated 
in the revered Gita:

And at the hour of death, on Me alone/ Meditating, leaving the 
body/ Whoso dies, to My estate h e / Goes; there is no doubt of 
th a t.1235

And so, in such cases [as indicated in the Gita], meditation Csmarana) 
is indeed [shown to be] useful; and even if one could [somehow] attain 
identity with him [the Lord] at the final moment, in the absence of any 
meditation on the Supreme Lord, then all fettered souls, even the stupid, 
would at the time of death, realize within themselves the Supreme Lord, 
for no distinction [between them and the knowers of the Self has been 
posited]; furthermore, all such statements [claiming some final benefit 
for the true knower, such as those you have been regaling us with in this 
work] would be unauthoritative.

But this is not the case. [Anticipating such arguments] the master 
says in reply: ‘[he who became] liberated a t the very m om ent of his 
acquiring knowledge’. True, there may be no utilization of [conscious] 
meditation on his part [at the time of death]; however, it was at the very 
moment when the true teacher, [whispering] into the depth of his ear, 
conveyed to him the knowledge that the Great Lord is his own Self, that 
he acquired1236 the ultimate meaning of the knowledge of his own Self: ‘I 
myself am all this’. 1237

Free of the modes determined by the [hexad of] sheaths whose first is 
mdya9 he requires nothing else, merely supporting his body as [basis for

1233Same development in YR ad 94-95.
l234vife$a — lit., ‘difference*.
1235BhG VIU 5.
l236adhirudha — lit., ‘mounted upon*.
1237a/iam eva sarvam idairt Cf. TA XXVIII 72-73a, which quotes the Ntf&tana (see n. 1240).
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exhausting] the [unexpended] remainder of [previous] root impressions, 
in the way the [potter’s] wheel [goes on] rotating [after the potter has 
ceased impelling i t] .1238 Thus, [once he has acquired true knowledge,] 
there is no reason, at the final moment, for him to bother about awareness 
or its opposite, inasmuch as the corporeal sheath is effective only so long 
as a relation with the sheaths of the impurities of deeming oneself finite, 
and of regarding the world as objective that arise from ignorance exists.

But since the sheath created by ignorance has already been destroyed 
by [the guru’s] instruction regarding knowledge of one’s own [true] Self, 
how can any such corporeal sheath, [even] moribund, effect any control 
over the knower of the true Self at the end?

Thus, he would have been liberated (muktah) at the moment the know
ledge of the Self was explained to him, and he will go on living (jivann eva) 
[till his prarabdha actions are exhausted].

As has been stated in the Kularatnamdlika which has a thousand verses:

When the most excellent teacher teaches him correctly, he is 
undoubtedly liberated at that very moment; thereafter he in
habits [a body] merely [moving] like the revolving wheel [of 
the potter].1239

And also in the revered Nisatana: 1240

l238cakrabhrama — SK 67 is implicitly present here. Same image in YR ad 81.
l239Lit., *... [thereafter] the mechanism continues to function*. Or ‘liberated at that very 
moment, he would merely dwell in time like a potter’s wheel [revolves for a time]*, yantra, 
meaning ‘device* or ‘mechanism* (in general), has been understood as referring to the pot
ter’s wheel, an image frequently attested; cf. TAV XIII 231a: yantram in akimcitkaratvdt, ‘ MA 
mechanism [scil., the potter’s wheel]** is referred to here, for [the body, so understood] 
no longer does anything*. This is a wellknown verse cited also in PM 66 (with the vari
ant: yatra) in the context of initiation by ‘the teacher’s sidelong-glance* (gurukapdk$apata). 
£SV III 43 quotes it as belonging to the Kularatnamdld and gives the verse immediately fol
lowing — verse that might refer to the jivanmukd acquired through the ‘non-means* (ami- 
pdya): kim punai caikatdnas nt pare brahmani yah sudhih/ ksanamdtrasthito yogi sa mukto 
mocayet prajah/ / ,  ‘How much more then the yogin of supreme understanding! If he is es
tablished in the highest Brahman with one-pointedness even for a moment, he is liberated 
himself and he liberates other people* (tr. Singh). TA XIII 230b-231a (with variant: tadaiva 
kila mukto *sau for muktas tenaiva kdlena) and XXXVII 27 both cite the same verse from the 
[Kulajratnamald: yasmin kale gurund nirvikalpam prakdiitam/ muktas tenaiva kdlena yantram 
tisthad kevalam//, of which the 2nd hemistich has the same form as the 2nd hemistich of the 
Ratnamala cited by YR ad 83 and ¿SV III 43. The Kularatnamdld is abundantly mentioned in 
the TA as ¿rikularatnamald, ¿riratnamald, ¿nmald (TA and TAV I 274, XI 28, XIII 229b-231a, 
XV 594 (... inmanmaloditam), XXVIII 112, 128 (iriratnamdldkulagame), 145, 256, 309, 310, 
415-417a, XXIX 55, 192b-195a, 201-202a, 238b-239a, 282-283, XXXI 60b (alluded to by 
devyaydmalamdlayoh?), XXXVII 25b-29 (variant of the text quoted in XIII 230-231).
1240The Nifatana (Ni&samcara, Ntfdcara, Nificara, Naifasamcdra, Atana) is a pre-lOth cen t 
Kaula text, which has survived in a manuscript in Kathmandu: NAK 1-1606 (palm-leaf, 
Newari script); see Sanderson 2005: 110-112, 133; 2007: 375. It is abundantly mentioned 
in TA and TAV: I 51, IV 78b, IV 177-178a, VI 31b, XII 23b-24a, XIII 197, 241b-242a, 
XIV 43b—45, XV 83-97a, 105b-107a, 596, XVI 200a (according to JR, ¿astre is implicitly
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[In the time it takes] to milk a cow or an arrow to fall, which 
may be encompassed in the blink of an eye, he who has once 
identified himself [lit., ‘united himself] with the ultimate prin
ciple, is liberated and he may liberate others. How can there be 
then, for him whose Self has merged previously, for a moment, 
into the transcendental brahman, [any question of] awareness 
at the end of life?

Moreover, by whom else can the last moment of the knower of the 
Self (atmavid) be directly experienced, apart from the witness that is his 
own experience? — On the strength of which witness one might posit the 
existence in him of awareness or its opposite, inasmuch as ‘those who see 
horizontally’ [viz., fettered subjects]1241 are not privy to any such realm 
of experience? Therefore, in this matter, let the omniscient ones be asked 
their opinion.1242

Moreover, from the mere movement of the body at the time of death, 
one cannot infer that the moment of abandoning the body is to be taken 
as either auspicious or inauspicious [that is, that it would lead or not to 
liberation] for him who has realized the ultimate tru th .1243

referring to the Ntfafana), XXVIII 72-75a, which quotes from the Nidatana: drimannidatane 'py 
uktam kathananve$anad api/ drotrdbhyantarasamprapte guruvaktrdd vinirgate// muktas tadaiva 
kale tuyantram tisthati kevalam/ surapah steyahdri ca brahmaha gurutalpagah// anyajo va dvijo 
vdtha balo vrddhoyuvapi va/ paryantavdsi yo jnani dedasyapi pavitrakah// tatra sarnnihito devah 
sadevfkah sakinkarah/ / ,  ‘In the Nidatana — as soon as it leaves the mouth of the teacher, as 
soon as it is received in the space of the ear [of the student], even if [the latter] must still 
inquire as to the sense of the teaching — it is said that [the hearer] is liberated at that very 
moment; the “machine“ [viz., the body; the implicit image being that of the potter’s wheel] 
alone persists — whether he be a drunkard or a thief or a killer of brahmins or a visitor in the 
bed of his teacher, whether he be bom a brahmin or bom elsewhere, whether he be a child, 
an old man, or a youth; an enlightened man in the neighborhood purifies the very place, for 
the god is there present, along with his consort and retinue’.
1241 Is the term intended in the sense o f ‘those who see only what is in front of their faces’?
1242Is there a shade of irony here — ‘Therefore, in this matter, let the [so-called] omniscient 
ones (sarvajha) be asked [their opinion]’?
1243This passage refers to the practice, well attested in India, of inferring the future moral 
state of the dying person from his condition at the last moment — which is indeed decisive in 
that respect; see Edgerton 1927, pt III: 219-249. Likewise, AG, commenting upon BhG VIII 
7, distinguishes between the external state of the dying man, which is purely ‘circumstantial’ 
(vastuvjttopanata), and his internal state (antardada), which consists in being steeped in the 
thought of the Lord, i.e., in the awareness of one’s own Self. Of this condition people in 
attendance on the dying man are but deluded witnesses, and cannot presume anything as to 
his journey beyond, whereas the only true witness of that experience is the experience itself. 
GAS V1U 7 emphasizes, somewhat sarcastically, that there is no question of becoming that 
object the thought of which accidentally crosses the mind at the final moment: kim vastu 
vmopanatam eva tad bhavati tasminn antye ksane/ nanu putrakalatrabandhusmfteh didirodaka- 
panader vantye k$ane d[?tam smaranam id tadbhavdpattih sydt/ maivam, ‘Can it be the case 
that he [the dying man] becomes only the object brought in fact [to his awareness] at the 
final moment? Can he possibly become what he sees or remembers at the final moment 
— a friend, wife, or child that he has recollected or the cool drink [that he has then been
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Therefore, necessarily, the Supreme Lord, abiding ever in his own Self, 
causes him who has acquired knowledge of the Self and who has been 
made over into the condition of that [viz., into the condition of the cos
mos, or of the Supreme Lord] 1244 to be aware (smarati) of his own nature, 
though at the time of death he resembles wood or stone.

As has been stated by the Lord in the Laksmisamhita: 1245

O Narada, these mortals who are aware of me as they carry on 
their activities in perfect health, 1246 I take note of them, who 
resemble wood or stone at the time of their end .1247

And:

His mind firm and his body healthy, he who is ever conscious 
of my universal form, so long as perdures the equilibrium of 
earthly elements — I am aware of him, my devotee, as he dies, 
resembling stone or wood; I lead him on the supreme pathway.

Thus, here, the cause [of salvation mentioned] is the fact that he has 
once and for all become [identical with] the being of the [universe, or 
the Supreme Lord]. In any case, how could there be awareness at the end 
without there being affirmation of root impressions left by his previous 
experience? Therefore he who knows has no need of anything at all at the 
moment of dying.

offered]? Hardly!’ (with the variants of the NSP edition); cf. PS 90-91 and 94-95.
1244tadbhavabhdvita — the translation of tadbhavabhdvita is borrowed from Edgerton ad BhG 
VIII 6. In his GAS VIII 6-7, AG discusses the term’s meaning, referring to the thought- 
processes of those who are enlightened (jnanin): ye hi sada bhagavantam bhavayanty evam 
bhutvd bhavisyama id tesam tajjah samskaro ’nyasamskarapratibandhia nyayena [...], ‘Those 
who constantly realize the Lord, thinking “having become [one with him], we will [ever] so 
be” — for them, “the root impression bom of that [truth-bearing insight (jtambhdrd prajna, in 
YS I 48)] obstructs other root impressions (anyasamskdrapranbandhm)" [YS I 50]. According 
to that maxim [...]’. Then, concludes AG: samvinmdtrasatattvaparamefvarasvabhavataiva bha- 
van, ‘one becomes merged with the Supreme Lord who is in essence consciousness alone’. 
Note that we differ in this matter from Sharma (GAS: 161), who has not recognized the 
reference to YS I 48 and 50; see, inter alia, Whicher 2005: 611. For other occurrences of 
tadbhavabhdvita, see avat. to 90-91 (and BhG VIII 6 quoted by YR ad 90-91), YR ad 94-95, 
and n. 1328, which gives a longer excerpt of GAS VIII 6-7.
1245Not to be mistaken for the Lakfmitantra; the Catalogue o f Paficardtra Samhitd (ed. Sadhu 
Parampurushdas and Sadhu Shrutiprakashdas) cites (p. 57, 73) Dr. P. P. Apte’s unpublished 
thesis, Paficardtra Samhitas: A Study (University of Pune, 1962) which distinguishes between 
the Lakfml Tantram and the Laksmi Sarphita (communication of Marion Rastelli). YR’s quote, 
attributed to the Laksmisamhita, does not figure in the extant Lakfmitantra, which suggests 
that the two works may be different Sanderson 2009: 69-70 refers to the ParicariUrika text, 
the Mahdlakfmisamhita, available in MS.
1246Similar phraseology in YR ad 90-91 and 94-95.
1247The source of the first quotation is probably the Lak$mi$amhitd, as the following one,
although the expression yad uktam (which introduces it) may allude to an unnamed source.
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If then having recourse to places of pilgrimage, etc., is, as stated above, 
not subsidiary [to the way of life of the renunciate, viz., not necessary to 
it] in any context whatever, then why are [such practices] adopted by the 
wise? 1248 [In answer to this objection] the master describes the specific 
sphere [in which actions such as pilgrimage, etc., are licit]:

84. Visiting places of p ilgrim age1249 is m eant for acquisition of 
m erit; going to one’s death  in an outcaste’s dwelling eventuates in 
hell. But w hat does this m atter to him who is unaffected by the stains 
of m erit and d em erit?1250

There are those, even though wise, who have not yet freed themselves 
completely from the notion that the body and the like is the locus of the 
cognizer,1251 and who have [developed as yet] no confidence in the in
quiry into the knowledge of their own Self. It is they who, [in an effort to] 
accumulate merit, perform sacrifices or effect acts of pious liberality1252 
[such as building wells, temples], etc., or who acquire demerit [by per
forming impious actions]. It is for them that visiting places of pilgrimage, 
such as Prayaga, etc., is ordained, [or] resorting to a holy region at the 
time of death in an effort to acquire merit, that is, in an effort to attain 
a higher world1253 [viz., a better birth].

Similarly, why would not going to one’s death in an outcaste’s 
dwelling — going to one’s death, that is, reaching destruction [of the 
body], in an impious place, referred to metonymically by the term ‘out
caste’s [etc.] dwelling’ — eventuate [for them] in hell? [Why would 
they not then] fall into a hell such as Avici, etc.? For it is evident that they 
persist in considering the body as the locus of the cognizing subject.1254

Those such as are here described would for all intents and purposes be 
bound by unceasing birth and death, beset as they are by the confusion 
of the body, etc., and the Self, in accordance with the view that, after 
experiencing as well the pleasures [of heaven or hell] consistent with the 
place of their death, they are reborn in auspicious or inauspicious bodies, 
and die again.

For him, on the contrary, whose conceit that the body, etc., is the lo
cus of the cognizer has entirely vanished due to the firm awareness [of

12A8vidvas.
12A9tirthasevd includes tirthayatrd, the pilgrimage itself, and arthdvasa, residence at the tfrtha.
1250Same verse as APS 82.
1251 Lit., ‘whose seizure by the notion th a t ... has not yet completely vanished*.
12520 n  this notion, see £S X 14, 8, MuU I 2 ,10; also Malamoud 1976: 165-166.
1253uttamaloka.
1254Lit, ‘For it is evident that [in their case] seizure by the notion that the body is the locus 
of the cognizer [yet persists]*.

Karika 84
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the Self] arising from the knowledge of that Self — what signifies all this 
for him, whose consciousness is as [immaculate as] the firmament (cinna- 
bhas) ,1255 once interruption of contact with the latent dispositions com
posed essentially of merit and demerit has been effected [viz., who is no 
longer affected by such dispositions]?

Thus, since resorting to places of pilgrimage, etc., is meant for those 
partaking of auspicious and inauspicious actions, there is no utility, for 
the pure knower of the Self, in visiting such places, etc.

As it has been stated in the Manavadharmasastra:

If you have no dispute with King Yama Vaivasvata1256— the 
very one who dwells in your heart — then go not to the Ganges 
or to Gaya.1257

Here, Yama is nothing but the conceit that the body is the Self, which 
lies in the heart. Since this [idea] has been consumed [i.e., transcended] 
by those who have understood their own complete nature as [identical 
with] the Great Lord that is one’s own Self, how can they resort to places 
of pilgrimage, etc.? This is the established truth.

Karikas 85-86

Now, one may object: — It has been explained above [karikas 57 and 62], 
has it not, that the Self, whose nature [is revealed] once the impurities of 
deeming oneself finite, of regarding the world as objective, of supposing 
oneself the agent of actions have been burnt up in [the fire of] knowledge, 
remains in its essential nature, when the body falls away, and does not 
engender any further sprouting of existence, just as a roasted seed does 
not engender any [further] budding.

Had the destruction of the body’s sheath been contemporaneous with 
the appearance of the knowledge of the Self [that is, had one died at the 
moment of revelation], let it be so that [the Self] not engender any fur
ther [rebirth]. [That is, we accept your thesis on that stipulation.] On the 
other hand, since the fetters represented by the body’s sheaths, etc., re
main in evidence [in the case of the so-called fivanmukta], how in heaven’s 
nam e1258 can he not be permeated by the attributes pertaining to the body

1255This image is widely present in Indian speculation. If anything may be compared with 
consciousness, the comparans is often sky (nabhas), or ether (dkaia), for both are in prin
ciple clear, omnipresent, without beginning or end, abstract yet sensible. The metaphor is 
repeated in respect of the heart: hfdayakada.
1256‘The son of the Sun*.
1257MDh£ VIA 92. Gay§ is a favorite place for offering irdddha to the Ancestors (pitf).
i258kathamkdram — same adjective in the avat. ad 63 (see note thereon). It is used here for
rhetorical reasons.
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[that is, with merits and demerits]? And once he is permeated by them, 
how can he not become [again] a transmigrating self at death ? The master 
now refutes this objection:

85. Placing the rice-kem el, 1259 once it has been completely sep
arated  from husk and bran, again w ithin the piece of husk, does not 
restore to the whole grain its id en tity 1260 associated w ith tha t form 
[tha t is, does not restore to it its capacity of generation].

86. In the same m anner, consciousness, once it has been sepa
rated from the complex of sheaths [that is the body, etc.], is [for
ever] completely alien to their touch, even though, as a liberated 
Self, it rem ains there [for a time] due to root impressions [previ
ously accum ulated ].1261

[The compound tusakambukasupfthakkrtatandulakanatusadaldntarakse- 
pa is to be understood as follows:] Placing ... the rice-kernel [tha t has 
been] completely separated from husk and bran ... [again] w ithin 
the piece of husk — that is,]

placing w ithin the piece of husk the rice-kernel, that is, putting it 
again where it was previously, [but now] well separated, that is, com
pletely detached, from husk and bran —

does not restore the identity of [the husk and] the rice-kernel, that 
is, [does not restore] the tight coalescence [of the husk and the rice-kemel] 
— even though [that placement] was [previously] present in terms of a 
form 1262 such that a sprout would be enabled [that is, would germinate].

[In other words] the husk and the rice-kemel remain distinct just like 
two iron rods, and are not focused on enabling a single action [that is, 
whatever action ensues derives from the parts separately and not from the 
whole, in this case the seed],

i ̂ A ccord ing  to Apte’s dictionary, tandula is the ‘grain after threshing, unhusking and win
nowing; especially rice*.
l2eotâdàtmya — we take the term tâdàtmya in a technical sense (cf. its use in Vedanta and 
in aesthetics): 'relatable only to itself, that is, an 'identity*, understood as the ‘otherwise 
indescribable’ unity of its constituents, which, in this case, is alone able to produce the 
effect, viz., the sprouting. In the metaphor, tu$a appears two times, as tu$a and as tu$adala. 
As taja, it stands for a congenital impurity, as does kambuka; as tufadala, it stands for the 
body that the jndnin occupies, much as cast-off clothes, after realizing the knowledge of the 
Self.
1261Silbum takes samskàra as ‘purification’ (as does Barnett), and translates: ‘De même que 
la Conscience qui par des purifications est ici séparée des cuirasses qui la recouvrent [...]* [— 
‘Just as consciousness which, by purifications, is here separated from the armors covering it 
[...]’]. These two verses correspond to APS 44, although the metaphor is different: ‘Just as 
clarified butter, drawn from milk, is not in that [milk] as before, if it is cast [back into it], so 
the spiritual Self, if it has [once] been separated from the Qualities (guna) of prakfti, is not 
[together with these any longer]’.
l262tadrûpatayâ = tadrùpa* in the compound.
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In the same m anner, namely, in the same way, consciousness (sam- 
vit), i.e., the intelligence (cetana) of the knower of the Self,

separated  from the complex of sheaths, that is, from the accumu
lation of sheaths such as the impurity of deeming oneself finite, etc. — 
that is, restored [to his pure state] by affirming through sustained concen
tration the knowledge of his Self, saying: ‘It is I alone who am manifest, 
always, everywhere, as the universal Self, whose nature is the Great Lord 
that is my own Self — 1263

[that consciousness] even though rem aining there for some time, 
that is, even though established [temporarily] in this complex of sheaths 
as a p a rt1264 [of a whole, composed of consciousness and body], thanks 
to the continuing existence of the body,

is [now] a liberated Self (muktatman), its bondage destroyed, and is 
completely alien to the touch of those [sheaths].

[To explain further] it [viz., consciousness] is completely alien to, 
that is, is devoid of, the touch of that complex of sheaths, the body, etc. 
— [‘touch* meaning here] the affliction 1265 that is bom of the impurity of 
supposing oneself the agent of actions appearing in the shape of merit and 
demerit and as such is capable of engendering the sprout of transmigration 
Csamsdrankura) . 1266

In the same way, the rice-kemel, put back in the [separated] piece of 
husk, is devoid of that contact [with the husk and the bran] that leads to 
the generation of the sprout.

This can be said: transmigration is generally caused by ignorance; how
ever, the consciousness of the yogin is not a cause of transmigration, owing 
to the deficiency of required conditions1267 [viz., the absence of the three 
impurities], themselves generated by ignorance, for his sheaths have been 
sundered by the knowledge of his own Self arisen in him. Nor is it the 
case that this bondage of the corporeal sheaths, remaining [for a time] 
as a rem nant1268 thanks to the power of root impressions, is capable of 
giving rise to the sprout of transmigration through the manifestation of 
[bondage’s] own properties, for its root, ignorance, has been burnt up in 
the fire of knowledge.1269

1263aham eva svatmamahefvarasvabhdvo vifvfitmand sarvadd sarvatra sphurami.
l26Afe$avananayd — from the point of view of the body, consciousness is not the ‘whole* 
(¿ejin), and their relationship, though necessary from a logical point of view, makes of con
sciousness the ‘part’ (iesa) that, upon death, vanishes, thus putting an end to that ‘whole*.
l265upardga.
1266Consciousness remains free from contact with merits and demerits, which, a function of 
the karmamala, are the very cause of transmigration.
1267Lit., ‘assemblage, collection’; namely, a functional assemblage, therefore a set of means 
or conditions in view of something.
1268Se$avartanayd.
1 ̂ T ransm igration  is the result of impurities, which are themselves the result of nescience, 
which consists in taking the body as the Self. The idea is that the body is not the sole cause
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This being the case, the [mind of the] knower of the Self (jnanl), while 
living (jivann eva), is formed by the Fourth; and he transcends even that 
Fourth,1270 once his body no longer exists.

Thus, in either case,1271 [the yogin] need have no fear of transmigra
tion.

Karikas 87-88

Now, one may object: — Even though its own nature has been appre
hended, the consciousness of the yogin is nevertheless impure inasmuch 
as it remains in a body that persists as a remnant, this consciousness — 
owing to the presence there, to a limited extent, of impurity deriving from 
its contingent association with the body (dehopadhQ. This objection the 
master refutes by example:

87. A gem, m ade flawless by the most skilled artisan , though 
appearing flawed by its contingent association w ith the jewel-box, 
is revealed as limpid by nature, 1272 as soon as this contingency is 
removed.

88. Likewise, consciousness, whose [true] condition — thanks 
to the instruction of a true teacher — is flawless, freed as it is from 
its contingent association w ith a body, is freed as well from all other 
contingencies, and appears as S iva.1273

[The comparison may be formulated as follows:]
A gem, its flawlessness verified 1274 by an extremely skilled lapidary, 

though [appearing] flawed, that is, though it becomes, in effect, cloud
ed, thanks to the close contact of the jewel-box, reveals itself nevertheless 
as limpid by nature, that is, becomes flawless, just as it was previously, 
once it is separated from the contingent qualification of the jewel-box — 
such particular cause of obscuration (avarana) being no longer present.

Likewise, in this very same manner,
that consciousness, whose [true] condition — thanks to the  in

struction of a true teacher — is flawless (evam sadgurusdsanavimalasthiti 
vedanam) ...

of rebirth — ignorance is also required, which is a function of the spirit (not the body); and 
since ignorance has been consumed in the fire of knowledge, it no longer exists.
1270On turiya and turyatita, see YR ad 1; on the “degrees” of liberation, see YR ad 61 and ad 
83: *[...] after the destruction of his body, he attains a condition of Isolation (kevalata) that 
is beyond the Fourth state [of consciousness], composed solely of blissful consciousness*.
1271 The translation of punah would be superfluous in this context
*272svacchaparamdrthah — lit., ‘such that its ultimate truth is limpidity*.
12730n  the conjunction of particles, apit ivaf see B&R, ss.w.: §§ 2 (p. 303), 4 (p. 819).
l274udyotita — or ‘assured* (lit., ‘clarified’).
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[which sentence is thus explained:]
[true teacher means] a most excellent instructor, who has completely 

realized the knowledge of the all-encompassing Self;1275
[his teachings means] repetition [under his guidance, wherein is re

vealed] orally (mukhdmnaya) the [great] secret of the knowledge of the 
Self;1276

[consciousness] whose [true] condition [is flawless] means that 
the impurity of deeming oneself finite, which is the screen [on which 
are projected] the impurities of regarding the world as objective, and of 
supposing oneself the agent of actions, has vanished, like the flaw in the 
gold,1277 owing to sustained concentration on that instruction.

And consciousness [purified] in this way is also like the sky above, 
owing to the disappearance of the original stains; it,

freed, i.e., separated, from its contingent association w ith a 
body, 1278 that is, from the qualification whose defining feature is the 
body, appears indeed as Siva, owing to the absence of any further con
tingency ...

... or, what amounts to the same thing, [consciousness] manifests itself, 
when the body comes to an end, in virtue of the quality of Supreme Siva 
[that it has acquired].

Just as the gem is manifest in and of its own nature, when its con
tingent association with the jewel-box is removed, so does consciousness, 
though immaculate already1279 in the awareness (avabodha) of its own 
nature, manifest itself as indeed purified, owing to the termination of its 
contingent association with the body, judged to be impure.

Now, one may object: — But, just as the gem, though freed from its 
contingent association with the jewel-box, may again become tarnished by

1275We take paripurna as qualifying both svdtmajhana* and *vid. On other definitions of the 
sadguru, see TA IV 33-85.
1276Same expression in YR ad 96.
1277Cf. YR ad 17 and 24.
1278In the terminology of Indian logic, where in all probability the word found its origi
nal technical meaning, an upadhi is a rectifying addendum that transforms an otherwise in
valid argument or proposition into a valid statement, notably by restricting its over-extended 
range. ‘Where there’s fire, there’s smoke’ is an example. The proposition is false as it stands, 
for the phenomenon of “smokeless” fire is well-attested. To correct the proposition, it suf
fices to add the upadhi ‘provided that the fuel is moist’. Properly speaking, the upadhi in 
this sense belongs to the argument, not to the object, but because anything that serves to 
differentiate one entity from another may be considered an upadhi (as the branch that serves 
to distinguish one bird from another), the upadhi is often more or less loosely attached to the 
object, as in the present case. The upadhit or ‘contingent qualification’, concerns then any 
circumstantial condition that cannot be said to belong to the object in terms of its very being, 
such as the weight of the lead, etc. The yogin’s consciousness is devoid of such contingencies 
(that is, is deficient in upadhi) — nothing limits it, nothing circumscribes it.
1279While referring to the lapidary phrasing of the karika, YR reformulates the line in more 
normal syntax.
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the adjunction of any number of other contingencies [such as dust, etc.], 
so likewise, consciousness, though freed from the contingency of the body, 
will still be impure, if it should receive, like the gem, another contingent 
qualification, inasmuch as it is affected by that contingency.

The master anticipates this objection by saying: ‘[consciousness is] 
freed as well from all o ther contingencies’.

The parallelism 1280 between the example and that which has been ex
emplified by it is not complete in all respects.1281 After the falling away 
of the [yogin's] body — his only shape now the great Light formed of ul
timate nonduality — all this [universe] becomes [for the yogin] his own 
body, as it were (svângakalpa) — [which] had been thought to be a mere 
contingency.

And, further, he [the yogin] cannot be qualified by any other con
tingency, for there is no contingency whatever standing apart from this 
[plenitude].1282

Thus, there is no [absolute] parallelism between [consciousness and] 
the gem as to the manner in which they accept contingent qualification. 
The acceptance of the contingency of a body is rooted, is it not, in ig
norance, but once that ignorance has been cut off by the axe of Self- 
knowledge,1283 how can there again be contact with any [further] 
contingency?

As it is said in the revered Gîtâ:

Knowledge is obscured by ignorance;/ By that creatures are de
luded.// But if by knowledge that ignorance/ Of men's souls is 
destroyed,/ Their knowledge like the sun/ Illumines that High
est. 1284

Therefore, the yogin's own consciousness is ever pure, and pure only, 
for he knows his own true nature [as being the Self of all things].1285

X2BOsamycL
1281 The universe becomes the permanent body of the yogin now freed from his transitory 
body. There, all contingent qualifications are impossible, for nothing can be added to or 
taken away from the by definition universal body.
1282Cf. YR ad 12-13._
1283Same image in TÀ IV 13: durbhedapàdapasyàsya mülam kpitanti kovidàh/  dhârârûdhena 
sattarkakuthâreneti mécayoh//, ‘Ceux qui savent tranchent à la racine l’arbre funeste de la 
division avec la hache de la raison intuitive aiguisée au plus haut degré* (tr. Padoux — ‘Those 
who know cut the root of the ill-fated tree of difference with the axe of intuitive reason highly 
sharpened’).
1284BhG V 15b-16.
1235This is another way of describing the experience of mokfa, which has already been de
fined, from the viewpoint of nondual ¿ivaism of Kashmir, in kà. 60. See also MBh X 47, 
12-15, quoted n. 425.
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Kärikä 89

The accumulation of root impressions in the mind of him whose conduct 
has with determination been so fashioned accordingly 1286 [viz., fashioned 
to such ends as have been described in kä. 84 and its commentary] is 
the very cause in regard to which arise all contingent conditions. And 
indeed nothing else intervenes that is novel1287 [i.e., no other cause of 
transmigra tory experience need be suspected].

This is what the master says:

89. Having first, on the basis of norm ative teachings, or like 
au thority , identified him self [with the objects and purposes therein 
enjoined], 1288 and with a fa i th 1289 therein  tha t is unwavering, one 
a tta ins rebirth  in heaven, hell or the hum an cond ition .1290

The cognizer, who has made a repeated effort (abhyasa) , 1291 either in 
the domain of sacrificial action — whether for his own merit or for the

1286yathàvatparUïlitcivyâpâra*.
1287 nütanatvena.
1288Cf. SB X 5 2, 20: tarn yathä yathopäsate tad eva bhavati, ‘In whatsoever form they serve 
him that he becomes’ (tr. Eggeling); the reference being to Prajapati, who assumes for the 
worshiper whatever form the worshiper meditates upon. This passage is frequently quoted 
by ¿ahkara in his commentaries; cf. MuU III 2, 9: sa yo ha vai tat paramam brahma veda 
brahmaiva bhavati, ‘He, verily, who knows the Supreme Brahman, becomes Brahman himself; 
BÄU IV 4, 6: brahmaiva son brahmàpy eh, ‘Being Brahman he goes to Brahman’; also BhG IV 
11 (quoted by R ad APS 66), BhG VIII 6 (quoted in YR ad 90-91), BhG XII 2 (quoted in SpN II 
5); ÄPS 58 (quoted supra) and 66: sarvâkâro bhagavàn upâsyate yena yena bhävena/ tarn tarn 
bhàvam bhütvà cintämanivat samabhyed//t ‘By whichever appearance (bhâva) the Lord, who 
has all forms, is meditated upon, that appearance He adopts, as He is like a jewel fulfilling 
all wishes’, and ÄS II 29. Among Trika texts, see SpK II 4 {[...] na sàvasthà nayâ iivah, ‘[...] 
there is no state which is not ¿iva’, and SpK II 6-7; SpN II 6-7 which quotes: itvo bhütvà 
éivam yajet, ‘One should worship £iva by becoming ¿iva’ (again quoted in ésA  I 14, which 
corrects it in the same verse as ‘bhakto bhùtvà\ ‘One should worship £iva after becoming his 
devotee’); ¿S II 2 (¿SV ad loc. quoting SpK II 6); TÄ IV 207-8; YR ad PS 104. See also the 
concept of tadbhâvabhâvita in YR ad 83, ad 90-91 (n. 1308).
1289First occurrence of the term éraddhâ.
1290This is a specific way of formulating the law of karman; see p. 29. In our translation, we 
differ from Silbum on two points: the understanding of pürvam and that of the syntactical 
link of éâstràdipràmânyàd and avicalitaéraddhyâpi. She translates: ‘Par une foi inébranlable 
aussi en l’autorité des Traités, etc., on devient identique à l’objet (de sa foi) et on accède juste 
avant (la mort) au ciel, à l’enfer (ou) à la condition humaine’ [— ‘By an unshakable faith 
also in the authority of the Treatises, etc., one becomes identical with the object [of one’s 
faith] and reaches just before [death] heaven, hell, [or] the human condition’]. We follow 
the commentary, which stresses the stages of the process: ‘having at that moment (tadaiva) 
attained ... the identity with th a t... he attains later (uttaratra), after death (dehapàtàt), either 
heaven, or hell, or the human condition’.
1291 On the notion of abhyâsa, see BhG VI 33-36 and Sankara’s definition in his commentary 
ad BhG VIII (abhyàsayoga) 8: mayi cittasamarpanavisayabhüta ekasmims tulyapratyayàvjttila- 
kfano vilakfanapratyaydnantarito 'bhyàsah sa càbhyâso yogah [...], * “abhyâsa” consists in the 
repetition of the same kind of thought, uninterrupted by any contrary idea, with regard to 
Me alone who am the object of concentration of the mind; that repetition itself is “yoga” ’.
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benefit of others —
or in the domain of Self-knowledge — whether that effort is based 

on the authority of traditional scriptures, or on declarations resuming the 
traditional teaching of a preceptor, 1292 or on his own sustained concentra
tion [aided by] reasoning, or even on the faith that arises from previously 
implanted latent dispositions — 1293

[that cognizer,] having a tta ined  identity  (tanmayata) therewith, at 
that moment, thanks to the accumulation of root impressions based on 
such [activity] — an identity that is of the nature of the matters [therein] 
rehearsed time and time again —

when later on his body passes away, he reaches either heaven, that is, 
unexcelled felicity, or hell, that is, the sufferings consequent upon [res
idence in] the Avici hell, etc., or [again] the hum an condition, that is, 
that state wherein both pleasures and pains [are native], in accordance 
with the latent dispositions [so engendered].

On the other hand, when his body perishes, nothing at all befalls the 
man (purusa, viz., the knower of the Self) who has rehearsed no [acts 
engendering] latent dispositions.

Indeed, with whatever intention the cognizer rehearses [his actions], 
he becomes one with that intention, and at the moment of death the ob
ject that he desires with clarity Csphutataya) comes into evidence for the 
cognizer.

In this way, there can be no reversal [or setting at nought] of the mat
ters that have been rehearsed [throughout life], nor can anything not of 
the nature of previously rehearsed activity come into play in some un
precedented fashion.1294

Thus, previous rehearsal (purvdbhyasa) is alone the cause of whatever 
[effect ensues]. This is the purport.

1292Lit., ‘the declaration of the teaching-sequence of the teacher’s teachings’. The implication 
is that such a teaching has authority.
1293These addenda develop the ‘etc.’ (adi) of the ka. Cf. TS IV, p. 23: kim tu guror agama- 
niruparte vyapara dgamasya ca nihlankasajdnyatatprabandhaprasavanibandhanasamucitavikal- 
podaye vyaparah, ‘Moreover, the function of the teacher [lies] in laying out the Agama texts; 
whereas the Agama texts find their function in arousing a thought that is suitable to that text 
and founded on its development, [a thought] both devoid of doubt and commensurate [with 
the text]’ (cf. Silbum 1981: 191).
1294apurvatvena — the term is borrowed from MTmams3, where it signifies that which is 
“unprecedented” in the prescription of a sacrificial act, and is therefore the source of that 
act’s “validity” or obligatory character (dharma). For example, an injunction to “cook” rice 
for presentation to the Ancestors has no such force, for we know already that rice must be 
cooked to be eaten, whereas the injunction to dehusk the rice “by hand” is dharmic, for of 
the many ways to thresh rice, that one alone is made known by the vedic text. The notion 
acquires ontological status in the developed doctrine of the ritualists — since the “authority” 
of the rite is consequentially certain, the apurva in fact “exists” as the link between rite and 
result (if not immediate).
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Kârikâs 90-91

Therefore, for him who knows the Self, the cause of his coincidence with 
plenitude (purnapratha) ,1295 at the time of abandoning his body, is the 
fact that he has once and for all become identical with the being of the 
[universe]; 1296 nor should the moment of death, whether auspicious or 
inauspicious, be imagined a cause of heaven or hell for him, as is so often 
the case among ordinary people. To express this idea, the master says:

90. The final m oment, as prom oting an u lterior condition either 
auspicious or inauspicious, acquires the status of a contingent causal 
factor [only] for the deluded; for him  [who knows], on the o ther 
hand, it is not a cause in regard to going onw ard [that is, in regard 
to his supposed acquisition of ano ther b o d y ].1297

91. Even those [low-born —] dom estic anim als, birds, reptiles, 
and the like — who, perfected by previously acquired right know 
ledge, understand their [true] mode of being as tha t of the universal 
Self, a tta in  tha t true mode of being [at the last m o m en t].1298

Since [the notion of] the jnànin has been thoroughly expounded, [in 
the previous kârikâs, it is now possible to state that] the last moment, 
that is, the final point of time coinciding with the loss of the body, [which 
is deemed to] p rom ote ,1299 or serve, the auspicious or inauspicious 
condition [of the dying man], presumed by the witnesses (pramdtr) in 
attendance on the basis of alterations in the body’s humors, or by the 
[painful or peaceful] way the malignant disease is experienced ...

... [that final moment] becomes a contingent factor, that is, becomes 
a cause [of transmigration], for those who are deluded, that is, for those 
[limited] cognizers only who mistakenly take the body to be the Self.

Let that miserable [last moment] pass [in such a way for them]. But 
not for all that would it follow, as far as the adept (yogin) is concerned

1295Lit., ‘of his extension into or over that which is full’.
1296See YR ad 83 and n. 1244.
1297 See the commentary.
1298Silbum translates: ‘Mais ce dernier instant qui, renforçant un état de vertu ou de péché, 
devient pour les ignorants un facteur de l’existence (future), n’est pas (pour ceux qui savent) 
cause déterminante de leur destinée. Alors même qu’ils seraient bête de somme, oiseau, 
reptile, etc., ceux qui reconnaissent leur propre destinée comme étant celle du Soi sont néan
moins purifiés par la parfaite compréhension qu’ils eurent jadis et ils vont (maintenant) à 
cette destinée’ (— ‘But that last moment which, strengthening a pious or sinful state, be
comes a cause of the (future) existence for the ignorant ones, is not a cause determining 
(their) destiny (for those who know). Even if they are beasts of burden, birds, reptiles, etc., 
those who recognize their own destiny as that of the Self, are nevertheless purified by the 
perfect understanding that they formely had, and they go (now) to this destiny’]. Our inter
pretation differs from hers; esp., ‘gati’ we take as ‘going’ onward (v. 90); as ‘manner of going, 
behaving, mode of being’ (v. 91); Silbum translates samskfta (as does Barnett) by ‘purified’.
1299Lit., ‘nourish’.
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— he who has abolished the conceit that the body is the Self, and who is 
ever expert in perceiving the Great Lord as his own Self — that the last 
moment is an incitem ent, that is, is a cause in regard to going [onward], 
[supposing that thereby he would] attain another body after this body.

In order to illustrate1300 the question: ‘How does that follow?* the 
master says: ‘Even those who [...]*.

Even those of evil birth, namely, those who have acquired the status of 
an animal (pasu) due to the power of some intention or other [as revealed 
by the accumulation of their demerits], or because of a curse or the like, 
who come to realize, at the moment of death, their proper mode of being, 
that is, the state of their own self, as tha t of the universal Self . . . 1301

... even they, deluded though they may be [in their present condition], 
attain to the condition of their own [true] Self, if favored by the awaken
ing of latent dispositions left by an awareness of their own Self gained 
previously [i.e., in previous births].

Such was the manner of the Lord of the elephants’ liberation [from 
his curse], 1302 who, though for a time an animal nature, was awakened 
through deeply ingrained memories of devotions (bhakti) to the Supreme 
Lord that had been practiced previously with determination — where
upon, having praised Lord Visnu he attained [again] his own nature, com
pletely shaking off all the sheaths [of corporeal existence]. And what cause 
operated in respect of such recollection [of Visnu, if not the deeply in
grained memories of his previous devotion]?

This is the meaning of the verse: the knower of the Self does sometimes 
abandon a body made motionless as wood or rock1303 from the alteration 
of humors, etc., 1304 arisen in it; he [sometimes even] mouthes random 
[nonsense], auspicious or inauspicious, such as ‘monkey’ or ‘cat’ [as seen 
in delirium]; but from these [states, it should not be inferred that] the 
knowledge and other [attainments] 1305 are lost1306 that he had perfected

1300The poetical figure nidarsana is defined as an illustration or a parallel case that confirms 
the general thesis or principle at issue — the ‘setting sun’, for example, which illustrates (and 
confirms) the thesis that ‘greatness is followed inevitably by decline*.
1301 atmatvena, viz. ‘... their own self as being the universal Self [ ...]’. In the karika, the 
term is tadatmatvena, corresponding to YR’s atmatvena: the meaning appears to be the same. 
Similarly, Sankara, commenting on BhG X 10, uses atmatvena; see n. 1310.
1302It is the episode of the gajendramoksa (Bhdgavatapurana VIII 2-4).
1303Lit., ‘the jnanin, whose movements are those of [a piece of] wood or rock [...]*.
1304*Etc.* here intends all the karanas, especially buddhi.
1305This ‘etc.’ might refer to bhakti, as is suggested by a parallel passage in YR ad 94-95: 
[...] abhyastabhagavadbhakteh.
1306Same exposition in AG ad BhG VIII 6, which verse (VIII 6) is also quoted here by YR. 
AG there contrasts svasthdvasthaydm with asvasthdvasthdyam, in the obvious senses of ‘when 
healthy’ (lit., ‘in the condition of a man situated in himself) and its contrary, ‘when un
healthy’; cf. the two verses from the Laksmlsamhita quoted by YR ad 83. Probably to be 
understood as an argument a fortiori: if the last moment is not decisive in the case of the 
average man, how could it be so in the case of the jnanin?
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in practice, while carrying on his activities in perfect health.1307
The various properties of the body, etc., pertain only to the body, etc.; 

they are not at all capable of occulting an object that is ever realized 
(bhavita) [viz., the Great Lord as one’s own Self].

Thus, in all such cases [whether it be a yogin or an ordinary person who 
dies], it is the ingrown [habit cultivated] up until the moment of death that 
is the supreme consideration (paramartha) [that is, the deciding factor].

As it has been said in the revered Gita:

Whatsoever state (of being) meditating upon/ He leaves the 
body at death,/ To just that he goes, son of KuntT,/ Always, 
being made to be in the condition of th a t.1308

And:

To them, constantly disciplined,/1309 Revering Me with love,/
I give that discipline of mind,/ Whereby they go unto M e.1310

1307svasthaceftataya — lit., ‘in the manner of acting as a healthy [man] (svastha) [acts]'; 
svastha means ‘situated in one's self, and, in most cases, the one who is thus ‘situated in 
himself is considered to be ‘healthy’, after the manner it is said of gems that they are svostha, 
when they are not affected by any condition extraneous to their nature (see B&R, s.v.); see 
also M. Hara 1995.
1308BhG VIII 6. In the same way, BhG VIII 6 (and 7a) is quoted by TA XXVIII 325-326a, 
while discussing the status of the jlvanmukta at the final hour. Cf. YR ad PS 83 and 89. Note 
that PS 83 (=  APS 81) is quoted verbatim by AG — under the general category of ¿run — 
in his interpretation of BhG VIII 6. BhGBh VIII 6 explains tadbhavabhavita as: tasmin bhd• 
vah tadbhavah sa bhavitah smaryamanataydbhyasto yena sa tadbhavabhavitah san, ‘tadbhavah 
means “existence in that [other]”; now, by whom (yena) that [existence] has been caused to 
exist — that is, exercised by repeatedly remembering it, it is he [of whom it may be said that 
he] “has been caused to be in the condition of that [other]”: tadbhavabhavitah’. According 
to GAS VIII 6, the meaning of the verse is this: na tu yad evante smaryate tattvam evavapy* 
ate iti [...] sada yena bhavitam antahkaranam tad evante praydnanantaram prapyate/ tac ca 
smaryate na veti natra nirbandhah, ‘It is not that whatever is remembered at the time of death 
[i.e., whatever thought crosses the mind] that forsooth is obtained [...]. That with which 
the heart has been all along informed, that indeed is attained, in the end, after death. This 
is not conditional on whether it is presented to the memory or not [at the exact moment of 
death]’ (tr. Sharma, slightly modified). And, AG adds: sarvdvasthdsu vydvaharikisv apiyasya 
bhagavattattvam na hfdayad apayati tasya bhagavaty eva sakalakarmanydsinah satatabhagavan- 
mayasyavaiyam svayam eva bhagavattattvam smftivifayatam ydtid sada tadbhavabhavitatvam 
catra hetuht ‘He [the jndnin], from whose heart the divine truth is never lost even in the 
course of all worldly pursuits, who has cast off all actions on the Lord and who is ever 
suffused with God, he definitely (avadyam) automatically (svayam) remembers the divine 
essence (at the time of death) — and the reason for this is that he is always steeped in it’ 
(tr. Sharma). See n. 1288. The issue of the dying man’s last thought and its effective force 
is dealt with seriatim until PS 94.
1309£ahkara glosses satatayuktdnam with nivfttasarvabdhyai$andndm, ‘to those who are free 
from all desire for exterior [objects of enjoyment]’.
1310BhG X 10. In his commentary on this verse, ¿ankara explains: buddhih samyag- 
daiianam mattattvavisayam tena yogo buddhiyogah tarn buddhiyogam/ yena buddhiyogena 
samyagdarianalaksanena mdm paramefvaram atmabhutam atmatvena upaydnti pradpadyantet
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It is the transformation of one’s inner organ [into the Lord, or not, as 
the case may be] that constitutes the cause granting immediate direction 
[to the soul at death].

Kârikàs 92-93

Thus, in accordance with the point of view set forth above, there is noth
ing unprecedented that can affect the knower of the Self once his body 
has perished — that would set aside, as something completely novel, his 
having become forever identical with the being of the [universe]. Thus 
it follows that the body only is perishable; it alone perishes [and not the 
identity of the liberated soul with the Lord acquired long ago]. There is no 
further growth of the dispositions [ensuant upon the moment of death]. 
So as to demonstrate this, the master says:

92. Thus, the conscious principle that survives in the interstices 
between bodies1311 is in effect composed of heaven or of hell.1312 
When the body perishes, it proceeds to associate with another body, 
in accordance [with the dispositions it has accumulated].1313

93. Similarly, the [knower’s] own essential Self remains in the 
condition it was in when it became manifest once and for all at the

4buddhi [here] means correct perception (samyagdariana) having Me for an object; linkage 
(yoga) with that (correct perception] is buddhiyoga, or uyoga [viz., “discipline”] of correct 
perception”. By this buddhiyoga which is distinguished by correct perception, they go unto 
Me, the Supreme Lord, having become [for them] the Self, (taking me] as their own Self 
(dtmatvena)’. The first mention of the notion of buddhiyoga in BhG is in II 49, where 4acdon’ 
(karman) — which is, according to ¿ankara’s commentary, 'undertaken by one longing for 
results’ (karma phalârthinà kriyamànam) — is said to be ’far inferior to buddhiyoga “disci
pline of wisdom” (or, as translated here by Edgerton, “discipline of mental attitude”), that 
is, far inferior to action undertaken with equanimity (samatva), because [action undertaken 
with desire for a result] is the cause of birth, death, etc.’ (dürena [...] hy avaram [...] bud- 
dhiyogàt samatvabuddhiyuktât karmano janmamaranâdihetutvât). Hence Kona’s exhortation 
(II 49c): buddhau éaranam anviccha, ‘In the mental attitude seek thy (religious) refuge’, on 
which ¿ankara: paramârthajnânaJarano bhavety arthah, 4Seek thy refuge in the knowledge of 
the ultimate reality (or supreme goal]; this is the purport’. Thus buddhiyoga is synonymous 
with jndnayoga.
l3 lldehàmaràlaga — Silbum understands this differently (analyzing the compound, it would 
seem, as dehâmara-àlagah): ‘L’homme emprisonné à l’intérieur du corps est à lui-même son 
propre ciel et son propre enfer’ (idem Barnett: ‘Man imprisoned within the body is its own 
heaven and hell’, and Pelissero, ‘tale è quel principio cosciente individuale imprigionato 
all’intemo di un corpo’).
1312No doubt a synecdoche: the result (heaven or hell) replaces the process of getting there 
(the permanence of the vâsanâs).
1313Ut., ‘due to what is suitable to itself, glossed as yathâhitavâsanànugunyâL This usage 
recalls the poetical notion of aucitya — which principle asserts that no element of the drama 
should violate the constraints of the main rasa.
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m om ent knowledge was acqu ired ;1314 it does no t become otherw ise 
w hen the body falls away.

Thus, therefore, the conscious principle (purusa) which has entered 
into bodies, jars, etc., that is, the self (àtman) of each and every man, 
permeated as it is by the impurity of supposing itself the agent of actions, is 
formed of heaven, in the sense that its inner organ is permeated by latent 
dispositions1315 [tending to the realization of] fruits of actions previously 
performed with the intention of attaining heaven, etc.; in other words, that 
very Self is the enjoyer of the fruit that is [called] heaven, inasmuch as 
the Self is then qualified by latent dispositions that have come to fruition 
in results such as heaven.1316

Likewise, the [Self, in which have] developed latent dispositions [in
duced by] previous evil actions, is the experiencer of the fruit called hell.

Thus it is the body alone that is the abode wherein are enjoyed the 
fruits of both categories of actions [— good and bad].

When that [body] pe rishes,1317 [the conscious principle proceeds 
to associate with another body] in accordance w ith [the dispositions 
it has accum ulated].

[The master means by this:] When the body perishes, [the conscious 
principle], in conformity with its own latent dispositions thus accumu
lated, associates itself without delay with another body, that is, with an
other abode whereby it may enjoy [fruits yet unexperienced] — through 
which association [the conscious principle] becomes the enjoyer at a later 
time of the fruits implied by the latent dispositions that were [strength
ened] by specific actions [undertaken during a past life].

Likewise, a t the m om ent of [acquiring] knowledge, that is, at the 
time the student [in the course of his instruction] becomes aware of (pra- 
Jcaiana) his own Self as taught by his teacher,

one’s own essential Self (svàtman), or consciousness (caitanya), re 
m ains forever in the same condition it was in w hen it once (sakft) 
became manifest, that is, [it remains] in the condition in which [it be
came manifest], once and for all (e/cavdram), in consequence of this course 
of study1318 — or [in other words] [that very Self] has acceded to the

1314This statement echoes the famous verse sakfd vibhâto yam âtmâ, already quoted in YR 
ad 10-11.
1315 Note the etymological figure: vâsita/vàsanâ.
1316In all this exposition, as well as in kà. 92 itself, the notion of the puryaftaka, or subtle 
body, is implicit, in the context of the padu, for it is the puryastaka which, being the abode 
of the vâsanâs, is responsible for transmigration (see n. 393 and 738). It vanishes only after 
moksa has taken place.
1317U l , ‘at the time of decomposition of that [body]*.
1318krama may be taken in two ways: either the particular tradition of instruction (e.g., 
advaitakrama) or the process, the procedure, followed by a particular guru in his teaching.
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condition of self-reflection (paràmaria) which is limited [only] by its char
acteristic quality of perfect freedom.

That essential Self is displayed to the jñánin by whom it is constantly 
in such form contemplated (paràmrsta) ,1319 in accordance with that very 
form [in which it is contemplated], 1320 because of the development of 
latent dispositions [in previous lives tending thereto].1321

Nor is it the case, when the body falls away, that the essential Self 
of the knower which is already manifest, becomes o ther than this, that 
is, becomes hidden [from itself],

nor could what has thus become apparent ever not be apparent,1322 
for otherwise no one would devote himself to any discipline (abhyaset), 
and collapse of traditional practice 1323 of every sort would ensue, and all 
[distinctions such as those stated in Sàmkhyakàrikà] would become null 
and void:

By virtue is obtained ascent to higher planes, by vice, descent 
to the lower; from wisdom results the Highest Good; and bond
age from the reverse.1324

Therefore, at the moment of death, let the body be what it will; it is 
only the development of latent dispositions relating to the essential Self 
that constitutes the cause of every one’s bondage or liberation.

Kârikâs 94-95

If, moreover, in the body, due to a disorder of its humors, the ravages 
of dying are experienced, not for all that would the development of his 
practice [previously undertaken] be in any way impaired.

1319As he sees the Self, so he becomes the Self.
i320tâdrûpyena.
1321 Or, if one were to read *vasaná-apraroha\ *... because of the non-development of dispo
sitions [that would contrary such permanence]*. In either case, it is a matter of vàsanàs that 
were accumulated during a previous life of the ascetic, and which either favor (or do not 
contrary) the acquisition of final beatitude, or act contrary to that acquisition, but which 
may be annulled. The reference here (as will be explained in the following verses) is to as
cetic practices previously interrupted, but which have created Mgood karman” on which to 
draw in the lives to come.
1322na hi bhatam abhàtam syàt. For variants of this key-maxim of nondual Saivism of Kashmir, 
see YR ad 30: nàprakâàah prakâàate and YR ad 10-11: sakfd vibháto yam àtmà.
1323yyavahára.
1324SK 44 (tr. G. Jha). These references (abhyàsa, vyavahára), in YR’s commentary, are to 
ascetic practices — the commentator says in conclusion that if such contradictions be admit
ted, the ascetic tradition itself, as it is conducted, would be rendered inoperative, for the end 
of the practice (final beatitude or illumination) would become inexplicable.
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In order better to understand the condition [of the dying jlvanmukta] 
described above, the master develops the theme further:1325

94. Utter theft of the group of faculties, loss of memory, chok
ing, 1326 rupture  in vital points, particu lar diseases: such experiences 
are bom  of modifications affecting the b o d y .1327

95. How could such experiences not belong to him, inasm uch as 
he is still associated w ith a body? Therefore, even if he be afflicted 
w ith delusion a t the hour of death, 1328 the know er of the Self does

l325parigha(ayate — the sense to attribute here to the verb parighat- invites reflection: the 
only instance cited in B&R (from Mpcchakafikd) and by MW of this combination of verb 
and preverb involves a musical context — “strumming” a lute. May we then suspect here a 
metaphorical “playing” on a theme, in the manner of an Indian rdga? Without preverb, the 
root ghat often expresses the idea that the elements of an exposition “fit together” well, are 
“coherent” — and this usage is especially common in the negative: etart na ghafate.
13260 r  ‘death rattle?
1327Silbum translates éarîrasamskdra as ‘prédispositions corporelles’ [— ‘corporeal predis
positions’]. Since the context is that of a ‘disorder of the humours’ (dhdtuvaifamya), we 
understand the compound in the sense ‘modifications of the body’.
1328lt is possible to understand mohayoge as a BV qualifying marandvasare, and to translate: 
‘at the hour of death, even if it [this hour] is associated with delusion*. But we follow YR’s 
interpretation in translating the kârikâ (maranakfanajanitaddrirdjndnasambandhe ’pi). With 
this kârikâ the question of the last moment is definitely resolved. This should be compared 
with AG’s commentary ad BhG VUI7, summarizing his position, which he presents at the end 
as that of his guru in this field, BhaKendurâja: na hi so fntyah ksanah sphuiadehdvasthdndt/  na 
hy asàv antyah ksano ’smadvivaksito bhavddjiair laksyate/ tatra tv antye ksarie yenaiva rûpena 
bhavitavyam tatsamskàrasya dûravanino 'pi deéakàlavyavahitdnâm apy dnantaryam id nydyena 
prabodhena bhàvyam/ tadvdédt tatsmaranam tatsmptyà tadbhâvaprâptih, ‘That [moment] is not 
the [true] last moment, because it concerns clearly the body [only]; on the other hand, 
the last moment that we are concerned with is not the last moment that these gentlemen 
[who speak in this way] intend. Whatever be the form [of an experience] that was once 
present [to the mind], one must, at the final moment, apprehend [the presence of] root 
impressions (samskdra) [left] by that [experience], however distant [it might have been] — in 
accordance with the dictum (YS IV 9, not quoted in its entirety by AG) “even [things, viz., in 
the YS’s context, vdsands] separated in space or time may exist in proximity”. Thanks to these 
[root impressions], there is recollection of them; and in virtue of that recollection, one takes 
on the existence [indicated] by them’. Note that YS IV 9 reads: jàtideéakdlavyavahitânâm 
apy dnantaryam smptisamskdrayor ekarùpatvât. In translating the passage, we differ from 
Sharma, who does not recognize the quote from YS, and translates: ‘By last moment is not 
meant the moment of obvious physical demise. The last moment we wish to talk of is not 
of the kind seen by you all (on the outside). At that last moment, whatever (mental) form 
ought to be will come to be by the logic that even a remote impression (samskdra), even 
in the case of those obscured by time and space, will be regained on account of belonging 
to the innermost nature. Under its influence memory (will arise) and through that memory 
that (appropriate) condition will be attained’. AG completes his exposition by saying that 
these ‘traces’ (samskdra) — hidden — may cancel the ‘traces’ more in evidence left by the 
behavior of the dying man at his final moment — because they enjoy a status that is more 
irrevocable, having in virtue of their very acquisition put an end to the temporality and 
particularity on which the chance behaviors listed above depend. It is for this reason that 
Kj$na recommends that one remember him always — there exist samskaras (tajjak those 
bom of that — the identification with the divinity) that are able to cancel other samskdras
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not lapse from ultim ate reality  [experienced] as his own Self.1329

The p u rlo in ing1330 of the group of organs, viz., the thirteen external 
and internal sense-organs, means the complete disappearance of their es
sential function. As, for example, [when] the sense-organs, beginning with 
the eye, make no pretense as to apprehending [external] objects, such as 
colors, etc.; or when the organs of action, beginning with the voice, cease, 
insofar as their functions of speaking, grasping, etc., are concerned. Nei
ther can the intelligence (buddhi) [in such cases] determine1331 the object 
as it is, nor the mind Cmanas) find a basis1332 [in the data offered by the 
senses], and even the ego (ahahkara) remains then in the condition of a 
latency Csamskara) [emerging only] from time to tim e.1333

Similarly, loss of m em ory means the spiriting away of the content 
of an experience: [as when] one who is about to die is unable to recog
nize an object placed before him, though apprehended hundreds of times 
[previously], even when urged to do so by his relatives.

For this reason, the fact that he has once and for all become identical 
with the being of the [universe, or the Supreme Lord] [— hence, his ul
timate salvation] is beyond [viz., is not dependent on] vedic recitations 
[made at the time of death]; 1334 nor do acts of liberality or anything else 
[done by relatives] in the final hours, like drawings on the sky, have any 
effect on his mind when it is in that condition [of identity] — but [if the 
relatives want to do them], there is no obstacle to doing so, inasmuch as

hostile to them (anyasamskarapratibandhin, YS I 50), even if one is unconscious of them at 
the end; see also n. 1243 and 1244.
13290 r, be the ablative understood as an ablative of cause (according to an alternative in
terpretation of the corresponding passage in the commentary): ‘Therefore, even if he be 
afflicted with delusion at the hour of death, the knower of the Self does not cease [to be 
such], because his own Self is now known as ultimate reality (or, be svdtmaparamdrthat un
derstood as a TP, ‘because of the ultimacy of his own Selfy. In the commentary, be the 
compound prarudhacaitanyapratyavamariasatattvdt analyzed as a TP, the translation would 
be: *[...] because his own Self is now known as ultimate reality, that is, because his essential 
nature is the developed awareness of his consciousness’.
1330pramosa.
1331 On adhyavasdya, ‘determination* (or niicaya), as the function of the buddhi, see n. 401 
and 591.
l332anavasthiti — the term anavosthiti suggests the regressus ad infinitum of the logicians; its 
use here, in a Samkhya-iike context, suggests a 'mind* (manas) that ‘goes in circles’, not 
finding its normal basis in sense-perception.
1333The sarpskdras are not normally said to function in the absence of the sense-organs, of 
which they are the “root traces’*. What YR means here, probably, is that, deprived of the 
function of the sense-organs, nothing remains of the ahahkara apart from traces previously 
accumulated, which, as traces, never rise to the level of consciousness of the dying person. 
On the respective functions of buddhi, manas and ahahkara in the process of cognition, see 
PS 19.
133Abrahmavidydkathana — li t ,  ‘recitation of the knowledge of brahman\ We have opted for 
the (otherwise unusual) syntactical linkage of vind with the following term.
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they have been enjoined in the ritual texts.1335
[As for the compound, ¿vdsakalilata, ‘choking’, lit., ‘confinement of 

breath*:] — by ‘breath* (svasa) [is meant] ‘vital air (vayu) [that remains] 
in the throat*; its ‘restriction’ (kalilata) in the area of the throat [is exem
plified by] such things as stammering and hiccuping.1336

Similarly, rup tu re  in vital points means ‘disruption of the ligatures 
that bind the bones, etc.*.

And by particular diseases is meant ‘fever, dysentery, and the like*.
Now, because of a disordering of the humors — wind, bile, phlegm — 

of tha t body, which is nothing but a material sheath (bhutxikancuka), the 
experiences1337 bom  of such modifications affecting the body are the 
experiences of suffering belonging to that body.

How, then, in what manner, could th a t [experience] not belong to 
the knower of the Self as well inasm uch as he is [still] associated w ith 
a body? It would indeed be [experienced]!

Therefore, because of [such objections], [the master has affirmed that] 
the know er of the Self — who [after all] has overcome the conceit that 
takes the body, etc., to be the Self and who has mastered the relation
ship between the Great Lord and his own Self1338 — does not lapse, that 
is, does not go to a condition different, from ultim ate reality [experi
enced as] his own S e lf1339 — experience whose essential nature is the 
developed awareness that [he is nothing but] consciousness, even though 
there remains [at that moment] a connection with an ignorance bom of 
the body that is itself generated by dying.

Since the knower of the Self, by whom the connection with the body 
has been cast aside, is not able to identify with experiences bom of that 
body, he does not apprehend the moment immediately adjacent to the 
casting off of the body1340 [such as would be the case] if he were merely 
an ordinary man. This being so, no unprecedented consequence ensues for 
him, whose heart is located in the Self1341 and who has practiced devotion 
to the Lord as he carried on his activities in perfect health, via intentions

1335Lit., ‘such may be done merely for its ritual effectiveness (itikartavyata), and has been 
so enjoined (id niyogah) \  The passage suggests that the recitations and the gifts at issue 
are those of relatives or others in attendance on the dying jivanmukta, made in the hopes of 
easing his agony or of assuring him an easier passage.
1336The same symptoms are described in GAS VIII7: ¿vasayasa, hikkd, gadgada; cf. TA XXVIII 
327b. See also YR ad PS 83.
1337bhoga — lit., ‘delights’.
1338Or ‘who has taken upon himself [a state of identity] with the Great Lord’. That is, leaving 
no room for any suspicion of difference.
l339Beyond the Self recognized as such, there is no further or more ultimate Real to be 
sought.
1340The meaning is perhaps that the dying jivanmukta is no longer, in any case, in contact 
with the body at the moment when it gives signs of ceasing to function.
1341 svasthahfdaya.
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that are self-formulated.1342
Therefore [we say that] the knower of the Self is liberated (mukta) at 

the very moment that his Self encompasses [the universe — svatmapratha]; 
the modifications affecting the body no longer constitute for him any re
straint — as has been already explained hundreds of times.

As for him who[se life] is composed of [choices between] piety or sin, 
and who ever confuses the body with the Self, how can he not come to 
identify with that body — for such identification arises from the ex
perience of pleasure and pain and the like brought about by modifications 
affecting the body?

As it has been stated:

But when under dominance of goodness/1343 The body-bearing 
(soul) goes to dissolution,/1344 Then to the worlds of them that 
know the highest,/ The spotless (worlds), he attains.1345

The [three] qualities — sattva and so on — which are attributes of 
Nature, constitute a constraint only for him who has identified himself 
with them [viz., with the qualities].

From which it follows moreover that, concentrating with determina
tion [on them] as separate from that [Self], the qualities [constitute] no 
[constraint] for him. Therefore, the path of the knower of the Self is

l342svasamkalpitdbhiprdyena — the acts, whether involuntary or not, of the dying jlvanmukta 
have no effect on him (that is, they do not produce any apurva)t for his thought is self- 
dependent: it is not open to any external influences.
1343See GAS XIV 14: yada samagrenaiva janmandnavaratasdttvika-vydpardbhydsdt sattvam 
vivfddham bhavati tadd prdptapralayasya Subhalokavaptih, ‘When sattva becomes predominant 
as a result of carrying on sattvika practices ceaselessly throughout one’s entire life, then fol
lows the attainment by the deceased of benign worlds’ (tr. Sharma). Note that at the end of 
his commentary on XIV14, AG takes advantage of the verse to reassert his own interpretation 
of the moment of death: ye tu vyacakfate maranakala eva sattvadau vivpddhe etdni phaldnlti 
tena samyak idrire *hubhave praviftdh/ yatah sarvasyaiva sarvathdntye k$ane moha evopajayate/ 
asmadvydkhydyarp ca samvddinlmdni ¿lokantarani. According to the fact that the text would 
read better with te instead of tena (tena being superfluous here), we modify Sharma’s trans
lation: ‘Those who say that these results follow upon the predominance of sdttvika or other 
qualities only at the moment of death are (pre-)occupied with physical experience [i.e., they 
take a grossly physical view of the situation]. For in case of everyone always at the last 
moment delusion (moha) alone appears. In this commentary of ours there are other verses 
consistent with these ideas*. YR here, by quoting BhG XIV 14 in the same context, seems to 
agree with AG.
i344*He goes to dissolution’, i.e., ‘he dies’ (pralayam maranam ydti) — so Sankara.
1345BhG XIV 14. The BhG deals elaborately with the gunas in this chapter. This statement 
of the BhG assumes as its context jnana: what is the siddhi attained through knowledge? 
According to Sankara, the ‘knowers of the highest* are the ‘knowers of such tattvas as mahat 
— i.e., brahman, etc.* (mahadaditattvaviddm); the ‘immaculate worlds of the knowers of the 
highest’ may be understood as referring to intellection (buddhi) — immaculate because saliva 
is properly the guna of buddhi. Note that, in the same context, TA XXVIII 326b gives a 
paraphrase of BhG XIV 14-15, which TAV ad loc. quotes in its entirety.
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altogether different [from the path of those who have identified them
selves with the qualities].

On the other hand, fettered cognizers who have not seen the feet of a 
preceptor [viz., who have not approached him for instruction], miscon
strue1346 the qualities that are proper to the [knower of the Self]. For 
instance, they might say: ‘If he is a jnanin, why does he experience [such 
sufferings], his body stricken with disease, etc.? Why does he [still] sup
port [them]?’1347 Or, if he becomes inert at the time of death, they might 
say: ‘He doesn’t remember anything’.

Who is there who will question them, quarreling amongst themselves, 
since they are afflicted with such many-sided nescience? [Who is there 
who will say:] ‘Even if this fellow is a jnanin and now gives evidence of 
traces [produced] by properties of the body, how for all that would he be 
defiled?’1348

The self-illumination of him who knows the Self remains ever the il
lumination of the Self, though that illumination be variegated by this or 
that [external] condition.1349

There is further no interruption in the pure experience of his own Self 
through which his knowledge might [in that interruption be said to] per
ish.

Though in him the power of the six qualities1350 was complete, did not 
even Lord Vasudeva, in his incarnation as Kjsna, experience the pain bom 
of a hunter’s arrow’s wound, and did he not then abandon his material 
body? In this case, was there any cessation of the essential nature of the

l3A6anyatra apadayanti — lit., ‘transfer elsewhere’. The normal meaning of the verb suggests 
an inopportune transfer that augments the delusion of those already deluded paius.
1347Lit., ‘why does he wear, viz., put up with such suffering?’
1348The implication is that no one but the jnanin is able to ask such a question, and he is not 
in a position to do so.
1349Cf. YR ad 93: nahi bhatam abhatam syat.
l350sadgunya — lit., ‘the state of being endowed with six qualities’. LT 11 24-36 enumer
ates the six along with their definitions: 1) jnana, ‘knowledge’, ‘omniscience’; 2) aifrarya 
(II 28), ‘lordship’; 3) iakti (II 29), ‘ability*, ‘potency’ [‘to become the material cause of the 
world’: jagatprakftibhava1; 4) bala (II 30), ‘strength’, i.e., ‘absence of fatigue (iramabhava) 
in connection with the production of the world’; 5) virya (II 31-33), ‘virility’, i.e., ‘unaf
fectedness (vikaravihara) in spite of being the material cause’ [this is a condition, says LT 
II 31, not found within the world where ‘milk quickly loses its nature when curd comes 
into existence’]; 6) tejas (II 34), ‘splendor’, ‘might’, which is said to be ‘power to defeat oth
ers’ (pardbhibhavanasamarthya). For a detailed exposition of the concept of sadgunyat see 
Schrader (1973: 37-39). According to Ahirbudhnyasamhitd VI 25: $adgunyavigraham devam 
and LT II 6: jndnddydh $adgtma ete $ddgunyam mama tadvapuh, Schrader concludes: ‘In their 
totality the gimas make up the body of Vasudeva [...] as well as of his consort Lak$ml. [...] 
It is mainly in this form, to wit as a person qualified by the six gunas and distinct from his 
¿akti, that God is called Vasudeva*. As Schrader observes (p. 36): ‘The old dogma that God 
is necessarily “free from [the three] gunas” (nirguna) does not exclude His possessing the six 
ideal gunas which, on the contrary, must be ascribed to Him, because without them there 
could be no “pure creation”, and, all further evolution depending ad loc., no creation at all*.
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Lord of the universe?1351
Modifications affecting the body, from that of the insect to Sadááiva, 

are all of this sort; however, the latter [Sadásiva] has a body composed 
solely of awareness of his own Self, whereas the former [the insect] has 
for its essence the conceit that the body, and so on, is the Self. So much 
is the difference [between gnat and God].

Thus the corporeal properties of the knower and of him who is not a 
knower (ajñánin) are perforce similar; but not for all that, is there any 
similarity of consequence.

Such a truth has been stated in the revered Gita:

One acts in conformity with his own/ Material nature, 1352 —
even the wise m an ;/1353 Beings follow (their own) nature;/
What will restraint accomplish?1354

1351The episode is narrated in MBh XVI 5, 19-20.
1352Such is the explanation of Sankara: prakftir náma pürvakftadharmádharmádisamskáráh 
vartamánajanmádau abhivyaktáh sá prakftih [according to the text published in the POS, 
p. 59], 4prakfti means the modifications [or perfectionings] (samskára), such as piety and 
impiety, etc., acquired during past [lives] that become manifest in this present life'.
1353The explanation of Sankara is as follows: jñánaván api kim punar múrkhah, 4Even a wise 
man [so acts] — what indeed will a fool [do]?’
1354BhG III 33. Commenting nigrahah kim karifyati, 4What will restraint do here?’, ¿añkara 
adds, putting these words in the mouth of Kf$na, mama vá anyasya, ‘[What will restraint 
do here] from Me or anyone else?’ The impressions of merit and demerit shape the nature 
(prakfti) of every being, therefore they are also prakfti, and the individual self behaves in 
keeping with this. It is common to both, jñánin and ajñánin, even if the result is not the same: 
the jñánin is able to move against prakfti and, determining his own course, to attain liberation, 
whereas the non Jñánin falls prey to his own prakfti determined by his own samskáras. The 
quotation from the Gita substantiates the first part of the statement: when there is a body, the 
logic of the body will be there, whether it is the body of the jñánin, or of the one who is not 
a jñánin; this body will have to undergo all its attributes, or conditions, and no intervention, 
from any side, will be able to do anything. As far as the body is concerned, no control is 
possible: one cannot make one’s body eternal. However, the situation is a different thing 
when it comes to consciousness, the perennial substratum of the transitory body. Trying 
to overcome both hatred and attachment, i.e., all kinds of samskáras, the jñánin is able to 
restrain, to control himself (it is the nigraha referred to in BhG), thus to transgress prakfti 
— if not in the realm of differentiation, at least at the level of unity, when he strives for 
it — and to attain liberation. GAS ad III 33 explains this verse in a very clear way: yo 
*pi ca jñáni na tasya vyavaháre bhojanádau viparyásah kaácit/  api tu so *pi sattvádyucitam eva 
ce$¡ate evam eva jánan/  ato bhütánám pfthivyádinám prakftau vilayah átmá cákartá nityamukta 
id kasya janmádinigrahah, ‘He also who is a knower of the Self will be in no way averse to 
such worldly activities as eating, etc. Rather he acts properly in accordance with the sattva, 
etc., (that predominates in him) and he knows that “after this the elements such as earth, 
e tc , will dissolve in prakfti, but the átman, which is a non-agent [a ‘non-actor’, as translated 
by Sharma] (akartf), is eternally free”. [Therefore] to whom applies the restraint from birth, 
e tc?  [I.e., to whom apply the measures intended to check the process of rebirth, etc.? Not 
to the jñáninV; Sharma understands differently kasya janmádinigrahah: ‘Who is imprisonned 
in birth, etc.? [Not the man of knowledge.]’.
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Now the master, explaining that the cause [of insight] is nothing but 
the marvelous1355 descent of [the Lord's] supreme energy (parafaktipdta), 
posits a difference of result in the process of perfectioning that attends 
upon the discipline of [acquiring] knowledge — which process may be 
instantaneous or progressive:1356

96. When [the yogin] accedes to this way of u ltim ate reality  im
m ediately, [upon instruction] from the m outh of the preceptor [him 
self], 1357 then he becomes S iva1358 w ithout further obstacle, in virtue 
of a grace th a t is extremely forceful.

At the moment in which a person — [he can be] anyone at all for whom 
this birth is the last — accedes, that is to say, engages upon, this way of 
ultim ate reality which has been explained [to him] hundreds of times 
already,1359 [after hearing the teaching directly] from the m outh of the 
preceptor, that is, of a most excellent instructor — namely, the method 
consisting of the secret transmission by word-of-mouth [that leads to] per
fect knowledge of one’s own self (svatmasambodha), and whose chief char
acteristic is complete autonomy . . . 1360

... [that person] then, that is, at that very moment — immediately 
upon [receiving] the teaching of the preceptor,

[becomes] Siva himself, without further obstacle.1361 As it has been 
stated in the Srikida: 1362

i35SQr ‘marvelously variegated’, ‘variable’.
1356The question of variable grace has been taken up in k§. 9. From here, through k8. 102, 
YR develops kS. 9 elaborately, emphasizing its esoteric dimension.
1357Viz., merely on the strength of the preceptor’s teachings.
1358... eva iiva = it'va eva.
1359Same terms — paramdrthamdrgam enam — and same gloss in PS 100 and YR ad loc.
1360Same phraseology in YR ad PS 87.
1361 According to YR, eva is to be taken with iivah rather than with nirvighnam, as in the 
k8rika.
1362perhapS, the text referred to here is the Kularamamdlikd, that YR quotes ad 83, espe
cially because immediate liberation is the issue in both passages (note that Wilson MS ad 83 
reads ¿rikularatnamdlikdsdhasrikd). Nevertheless ¿rikula can be the short form of a number 
of texts, for instance: the Kulasdra, which ¿SV III 43 quotes after the Kularatnamala, the /Cu- 
laparicdJika, the ¿rikulaguhvara ['gahvara] quoted or referred to in TAV III 170, 174, XXW
13-16, XXXII 49-50b, the ¿nkulakriddvatdra (TAV XXIX 36-39), the ¿rikulakramodaya (TAV 
XXIX 63), etc. Reference is made here to the kulacdrya and to the way his sidelong-glances 
(kataksapdta) constitute an “initiation”, which gives the disciple access to jlvanmukti; accord
ing to the PM, MM 66 alludes to the instantaneity of realization (and therefore of liberation) 
which the sidelong-glance of the guru brings forth. In effect, the PM quotes a verse from 
the Ratnamdla (which is also quoted in two places in TA XIII 230b-231a and XXXVII 29, 
although with variants: yantram  for yatra, prakaJitam for prabha$itam): yasmin kale tu gu- 
runa nirvikalpam prabhdsitam/  tadaiva kila mukto ’sau yatra tisthati kevalam*, and comments: 
*[...] guntkatak$apdtalak$andt [...] k$anad eva'. Similarly, MM 67, whose subject-matter is

Karika 96
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He, O dear one, is instantly liberated, on whom the [guru who] 
knows the essence [of things, who knows the real] casts his 
glances, whether inadvertently,1363 or playfully, or even re
spectfully.

Now, one may ask: — ‘How might [the guru] initiate [his disciple] into 
a secret [teaching that involves a] verbal transmission of this sort?’1364

The master replies: ‘in virtue of a grace tha t is extremely force
ful (atitivray. In other words, extremely forceful, that is, harsh, is the 
descent (pata) of the energy (¿akti) of the Supreme Lord, its transfer 
(avatarana) to the lotus heart of the fettered soul, which is [also] termed 
[the Lord’s] ‘favor’ (anugraha) — by which descent even the fettered soul 
becomes Siva, that is, is liberated while he yet lives (jivann eva muktah), 
after hearing the teacher’s communication of that verbal tradition.

As copper is turned into gold by pouring mercury upon it [so is the 
fettered soul transformed into Siva].1365

jfvanmukti, refers explicitly to the 4dedikakatdkfapdta’, that is, as explained in the PM, to the 
4kulacaryakatdksapdta’. The sidelong-glance of the kulacdrya is that of Siva himself, adds the 
PM, citing an Agama: kulacaryam adhisthaya devo diksayitd Iivah, 'Taking up residence in 
the teacher of the Kula, the god is £iva in the form of him who confers initiation*. Same 
reference to the delikakatdk$apata in PM 58.
1263 helayd — it is perhaps worth noting that B&R, for the “root** he/, refers the reader to the 
root knd. Mayrhofer recognizes no such “verb" but, for held (whose etymology, as a noun, 
has not been satisfactorily clarified), refers chiefly to derived forms found in the two epics 
— to which one might add those of B&R for helayd: ‘leichtsinniger Weise, mit Leichtigkeit, 
ohne sich irgend einen Zwang anzutun, ohne Weiteres, mir nichts dir nichts’, which capture 
a range of the term’s allusions, but weigh more heavily on the side o f ‘absence of intention*, 
thus according well with the present passage. Those usages that tend toward ‘elegantly, 
gracefully’, etc., seem to be either contextual interpretations or late acceptations. The nom- 
inalized held, found in the dramaturgical literature, seems rather a technical usage which 
extends a bit further the usual sense of the “adverbial** term (on that notion, see Bansat- 
Boudon 1991: 199-226). According to the dictionaries, it is only in such texts that the 
term is employed in its full nominal dress: the quasi-totality of non-dramadc citations is 
“adverbial** — our helayd; see also YR ad 98-99.
}36Amukhdmnaya — the relevance of the objection appears to concern the sense to be at
tributed to the term amndya, which in normal usage presumes a long apprenticeship at the 
feet of the teacher — as in the case of learning the Veda, which requires eight years of daily 
study (note the borrowing of the term dhnika to designate the chapters of the TA itself), or 
learning Sanskrit grammar, which requires even more. YR seems eager to adduce that a 
verbal transmission of this sort is at issue, at least in the sense that the concluding “lesson** 
is received directly from the mouth of the master.
1365In the alchemical traditions of Ayurveda and Tantrism, mercury (rasa or pdrada), by un
dergoing a certain process, called paradasamskdra (which includes eighteen modes of trans
formation — saijiskara), is ultimately ‘perfected* (siddha). In the present context, mercury, 
which is celebrated at length as a means to acquire an enduring body, is also seen as a means 
of attaining the highest goal, liberation; see Sarvadcuianasaijigraha IX, where, at the outset, 
it is explained that ‘mercury is called pdrada, because it is a means of conveyance beyond 
the series of transmigratory states’, and the citation, there, of the Rasasiddhanta: ‘One not 
living cannot know the knowable, and therefore there is and must be life*. YR’s commentary 
alludes only to that tradition according to which this mercury, poured into melted copper,
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Now the purport of this is as follows: the acquisition of the knowledge 
of one’s own Self has for its unique means (upâya) the favor of the Supreme 
Lord. Here, such [acts] as silent recitation, meditation, offering sacrifice, 
etc., which arise thanks to the [Lord’s] power of causal constraint, are 
ineffectual as means.

Rather, in this case, the secret of the verbal tradition [received di
rectly] from the mouth of the deity1366 attracts violently,1367 without de
lay, the heart of him whose hea rt1368 has been pierced by the energy of 
[the Lord’s] favor — thanks to which [reception] he becomes the Supreme 
Lord at once. Hence, the marvelous grace of the Supreme Lord should not 
be brought into question [or ‘inquired into’, ‘doubted’].

Kàrikà 97

As for the [aspirant] unto whom the [Lord’s] grace descends with mid
dling, feeble, or very feeble intensity, etc., he too may acquire the condi
tion of éiva (éivatva), when the body falls away, provided he has meditated 
(vimréat) on the words of the preceptor up until the moment of death in 
accordance with the stages of his discipline (yogakrama). Thus, the master 
now explains:

97. Identification with Siva1369 is his [also] who accedes to the 
utterly transcendent state in graduated steps, 1370 finally gaining fa
miliarity with the ultimate principle.1371

instantly tranforms it into gold. Yet, the more speculative dimension of the alchemical pro
cess, as developed in what the Rasasiddhànta calls the raseévaradaréana, is also implicitly 
present.
1366In the Àgamas, the first person is normally reserved to the deity, or to a sage; the office 
of the guru is to transmit their teachings.
l367Here the way of hathapdka, ‘forced maturation*, is referred to, which TÂ HI 260-262 
deals with elaborately.
1368The repetition is in the text itself, although it is not a strict case of “repetition” by Indian 
standards, for one instance of the word hfdaya is a noun, whereas the other is part of an 
adjectival compound describing the acolyte (to be supplied).
l369éivamayîbhâva — li t ,  ‘making oneself into ¿iva*.
127Qsopanapadokromena — Silbum translates: ‘gravissant pas à pas l’échelle (des catégories)* 
[— ‘the ladder (of the categories)*], but, in her commentary, which takes into account YR’s, 
she understands that the reference here is to the cakras, which seems to be more correct. 
Also see her Intr., p. 45, in which she stresses that YR ad 97 alludes to the ‘seven stages* of 
the kuntfalinVs ascent. It appears, nevertheless, that YR enumerates eight of them.
1371 On the linguistic application of the term rûdhi, see n. 1089. The mention of rüdhi in this 
odd context, as well as in the avat. to 98-99, may help to fix the sense of this problematic 
term. In effect, the problem the aspirant is deemed to face here is twofold: the words of 
the teacher have not induced in him a “sudden” insight (kà. 97) nor has that insight been 
vouschafed to him as he confronts his final moments (kà. 98-99). The term m(jhi applies 
suitably in both contexts: the acolyte has not understood the “direct sense” of the teacher’s 
instruction, and that sense remains mysterious to him even at the moment of death. In both
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Thus, as has been said ,1372 for him who, because of the feeble de
scent of the [divine] energy, accedes to the u tterly  transcendent state, 
without having [at first] appropriated the teachings [of his master] re
garding perfect knowledge (purnajnana), that is, who comes [at length] to 
experience direcdy the state that is above all the principles ...

— But, interrupts an objector, how [is this possible]? The master says: 
‘[It is done] in graduated steps’, that is, little-by-litde: [his awareness 
is concentrated first] in the bulb, then in the navel, then in the heart, etc.

The steps (sopdna") are these: the ‘bulb’ (kanda), the navel (nabhi), 
the heart {hrd), the throat (kantha) , 1373 the soft palate (lampika) ,1374 the 
‘drop’ (bindu), the ‘resonance’ (ndda, or ‘phonadon’) [through which] en
ergy [progresses], that is to say, they are the stages (txrtha) for moving 
[the Sakd] upwards; 1375 [each] of them is a state  ("pada") and [at the same

cases, what is missing is the rudhi — the ‘immediate apprehension* that guarantees liberation; 
hence our translation by ‘familiarity*.
l372kila — see Emeneau 1969: 241 ff.
1373nabhi, hfd, kanfha, are three of the six cakras — but should not be confused with the 
organs themselves. The 'bulb*, kanda (or medhrakanda), also named guhyasthana, the ‘secret 
place*, is the opening of the muladhdra (the ‘radical support*, the lowest of the cakras, at 
the base of the spine, in the area of the genitals, where the different nadls, or canals of 
vital energy, join). In fact, represented as a triangle in tantric accounts, the muladhdra may 
be turned downwards (then called adhovaktra, the ‘downwards opening’), or upwards, and 
called kanda. Located at the root of the sexual organ [Avalon says ‘between the genitals and 
the anus’] (i.e., five fingers below the navel, and two fingers above the membrum virile), 
near the anus, it allows the virile power to pass into the central channel; at that point, it is 
called trikona, the ‘triangular sanctuary*, inasmuch as it is made of the three divine iaktis: 
iccha,jhana and kriya. See Silbum 1983: 43.
1374Rather, lampikd (or lambikd, l i t ,  ‘which hangs down’) is the uvula, the flexible extremity 
of the soft palate. It is also called talu, or catuhpada, for it is seen as the intersection of four 
ways, and, as such, symbolized by a lotus with four petals where the two ways of the ordi
nary external breath (one descending in the lungs, the other going up through the trachea) 
cross the two ways specific to the interiorized breath of the kundalini (one descending to 
the muladhdra, the other going up to the brahmarandhra). Described as located below the 
brahmarandhra, and turned toward the bhrumadhya, the lampikd, as is the case with the lalafa 
(in the middle of the forehead) or the triveni (also situated at the level of the bhrumadhya), 
is not a cakra. Rather it is a place where air gathers in such a way that breath changes its 
nature, and, becoming tenuous, is a source of peace and bliss. See Silbum 1983: 45, Silbum, 
PadouxTA: 274, Hugues 1997: 106-107, Sanderson 1986: 177-181.
iy7Sbindu, nada and iakti are included in the stages of ascent of the kundalini (see VBh 30, 
and its commentary which details this twelvefold process, in Silbum VBh: 81-82). Explicitly 
relating to the realm of phonic energy, the first two are also associated with a specific place 
in the subtle body, bindu, representing “mental** energy, is located in bhrumadhyacakra, and 
ndda, representing conceptual thought, in the space which extends from lala{a, in the middle 
of the forehead (the place for those subtle modulations of the phonic energy which are ardha- 
candra and nirodhinl, between bindu and ndda in the ascending movement), to the summit of 
the head, ¿akti (as a level of sound in the uccara, viz., in the articulation of the mantra and 
the upward movement of phonic energy) is beyond the corporeal process, since the yogin has 
transcended the frame of the body at this stage. Through ndda, its unarticulated and almost 
imperceptible resonance (itself ending in nadanta, even more subtle, which resides higher, 
at the level of the brahmarandhracakra), that power of the mantra dissolves into ¿akti, Siva’s
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time] an acquisition; [by going] from one [to another], by abandoning one 
and accepting another, there is sequence (°fcrama/i) — 1376

... there is for this [kind of] yogin as well acquisition of the condition 
of Siva1377 on the occasion of abandoning his corporeal body,1378 to the 
extent that he has grasped the ultimate reality evolving1379 [within him] 
— [an acquisition] “by degrees”.

Thus has been expounded the sequential procedure (kramayukti) [which 
too permits merging in the absolute].

Energy, which is its very source, and where some form of sonorous vibration remains. Then 
the dissolution of this sonorous vibration goes on, within iakti itself, with three more stages 
which are not referred to here, by YR, viz., vyapini, the ‘Pervading*, samand, the ‘Conscious*, 
and unmana, the ‘Transmental level*. On this entire process, see Padoux PTLvp 83ff., and 
Sanderson 1986: 178-180 (from whom we borrow the translation of vyapini, samand and 
unmana).
1376Thus, according to the commentary, kundaliniyoga seems to be referred to in the k5rik§ 
(see also the av a t which speaks of yogakramd). Unless (though less probably) one is to 
understand that AG meant another ascent: perhaps from an inferior practice, such as the 
visualization of deities, to the superior one of the PT, as AG understood it, meditation on 
sounds, etc. (see PT: 265-266, where occurs the desiderative noun aruruksuh, ‘the one who 
desires to ascend’). This process of the ascending kundalini is indissociable from the yogin’s 
ascent through successive levels of phonic energy, experienced in the articulation of a mantra 
(probably the parabija SAUH, as may be inferred from the similar passage of TA V 54b-62a); 
such is suggested by the reference to bindut nada and iakti. This ascent also coincides with the 
process of the reabsorption of the differentiated into pure consciousness (itself correlating 
with the cosmic reabsorption of the entire phenomenal manifestation). What is hinted at, 
here, is a complex and most elaborate practice involving the differentiated stages, up to 
the ndbhiy of the anavopaya, the ‘means, or way, of the finite soul*, and the idktopaya, the 
‘means, or way, of energy*, referring to the ascent of the subtle energy through five stages 
(hfd, kantha, tdlUy bhrumadhya and lalafa) before reaching the supreme phases that start from 
nada (see Silbum VBh: 82). As stated above, PS 97 may be compared to TA V 56b-57a, not 
only because both passages use the term sopana, but also because they appear to describe 
the same process. By enumerating bindu, nada and iakti, YR*s commentary seems to echo TA 
V 56b-57a, where the kundalini, explicitly mentioned, is seen as ‘blossoming into a garland 
(malika) [of subtle energies] going, through successive stages, from bindu, in the middle of 
the eye-brows, to nadanta and iaktC. JR, explaining bhrubindundddntasaktisopdnamdlikdm, 
expounds the process more fully, adding the missing items, viz., nada, vyapini and samand: 
‘The garland of [the subde energies:] bindu, nada, nadanta, iakti, vyapini and samand, which 
are [considered as] degrees (sopana), inasmuch as [the yogin] has recourse to ascending the 
steps higher and higher (urdhvordhvapaddrohopdyatvaty.
1377 Lit., ‘of a condition whose essence is £ivahood*.
1378Such a yogin will attain the complete liberation that is named videhamukti, only at death, 
for the body remains in some way a sheath for him. This explains the two concepts of 
jivanmukti and videhamukti.
1379paramarthapraroha.
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Kârikâs 98-99

Should such familiarity1380 [with the object of his practice] not be ac- 
quired, even though the adept has practiced confidently the yoga of 
“stages” (kramayoga), then some obstacle to the attainment of his desired 
goal has intervened. And if death itself should intervene with his goal 
yet unattained, then ‘what will be the issue? The master removes this 
apprehension:

98. But, it may a t some time or o ther happen th a t for him [the 
“sequen tial” yogin], because of a p a u se 1381 in the course of his prac
tice, death intervenes before he has gone to the extreme lim it w here 
ultim ate reality is experienced, 1382 though his heart yearns to reach 
the [highest] state.

99. He, whom the T eaching1383 term s ‘fallen from discipline’, 
becomes in consequence a lord of worlds full of wonderful enjoy
ments; then coming again into existence in a following birth, he will 
become Siva, 1384 thanks to the stage of progress achieved w hen he 
p a u sed .1385

And so,
because of a pause in the course [of his practice] means that, due to 

some obstacle, [the adept] who practices yoga (yogàbhyâsa) in progressive 
stages1386 has remained content with the experience acquired on one of 
the [lower] cakra-\eve\s;

and, before he has gone to the extreme lim it w here u ltim ate reality 
is experienced means that he has not attained the state proposed [by his

1380nîd/u — see n. 1089 and 1371.
1381 See YR ad loc. vtirànti — ‘pause*, ‘cessation’, sometimes understood positively (‘repose*), 
sometimes less so (‘rest’). Here it is to be taken neutrally, for, despite the commentary, the 
‘cessation’ of discipline may be either voluntary (as from laziness or premature satisfaction) 
or involuntary (as by lightning or sickness). The term, like many others in this tradition, 
has “poetic” overtones: the sense of fulfillment or completion that characterizes aesthetic 
experience (rasa); see Bansat-Boudon 1992.
1382Lit., ‘that extreme edge (of that which is] made of ultimate reality*. Silbum under
stands dhàrâ as the ‘culminating point’: ‘Mais celui qui s’arrêtant à mi-voie du recueillement 
n’accède pas au point culminant qui est la réalité suprême (...]’.
1362éàstra — see n. 1390.
l3SAéivïbhavati.
1385Cf. BhG VI 41-44, particularly 41: ‘Attaining the heavenly worlds of the doers of right,/
Dwelling there for endless years,/ In the house of pure and illustrious folk/ One that has 
fallen from discipline is bom’, and BhG VI 43-44a: ‘There that association of mentality/
He obtains, which was his in his former body;/ And he strives from that point onward/ 
Unto perfection, son of Kuru (4 3 ).// For by the same former practice/ He is carried on even 
without his wish (44a)*. GAS VI 41 glosses ‘for endless years’ (iàivatîh samâh) as ‘for three 
years of Vi$nu* (iâfratasya visnoh samâh — vaiçnavâni trini varçâni)'-
l3S6ullahghanakramena.
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preceptor], which, above and beyond all the paths (adhvan),1387 has the 
form of the ultimate principle;

If, however, though his heart yearns to reach the [highest] state, 
that is, though eager to realize1388 the presence of ultimate reality, as 
taught [by his preceptor],

at some time or other, in the midst [of the process], an inopportune 
event1389 is seen to befall him, then, what will be his future course when 
the body falls away, [inasmuch as] he had not attained what was to be 
attained?

The master replies: ‘He [whom the Teaching terms] “fallen from 
discipline”, etc.*.

He is, in the Teaching, that is, in the authoritative text, 1390 term ed 
or said to be ‘fallen from discipline’ {yogabhrasta) , 1391 that is to say, he is 
one fallen, or swerving, 1392 from the discipline [of realization] (yoga), 
from absorption (samadhi) [in the absolute] — or from both.

What sort of person, then, would he be?
The master replies: ‘[A lord of worlds full] of wonderful [enjoy

1387The paths referred to here are the ‘six paths’, the fadadhvan — the six factors of dif
ferentiation, thanks to which the entire creation or manifestation begins. By reversing the 
process, they are also ways of returning to unity — a meaning that is underlined by the 
traditional etymology of the word, from the root adt ‘to eat’; see TA VI 30: adhvd kramena 
yatavye pade samprdptikaranam/  dvaitinam bhogyabhavat tu prabuddhdndm yato ’dyate, ‘ [The 
term] adhvan (‘route’) — given that the [final] state is to be reached in stages — here signifies 
the means of finally reaching [that state]; hence, because all things possessed of duality are 
[*en route’] to be consumed [lit., ‘of the nature of something to be enjoyed’], [that ‘route’] 
is said to be ‘eaten’ by those who are enlightened’. TAV ad loc. explains: yatavye pada iti 
divatattvatmani/ bhedadadaydm hi tauauattvollahghanakramena sattrimdam divatattvam prdpya- 
tvenoktam/ bhogyabhavdd ity adaniyatvat/  adhigatasamviuattva hi sarvam svatmasatkurvanad 
bhavah/ tenddhvaivadhva, adyata ityadhva ceti, ‘By “a place to be gone to” he means [the 
final stage of the discipline] invested with the ¿iva-principle. Indeed, it has been said that 
the thirty-sixth principle, ¿iva, is to be approached gradually by proceeding [upwards] from 
principle to principle — it being obvious that the condition of difference [then prevails]. By 
“for it is of the nature of something to be enjoyed” he means that it is fit to be eaten. The 
meaning is that those who have approached [or mastered] the principle of pure conscious
ness (samvittattva) [the 36th] have transformed everything into their own self [have “eaten” 
everything]; such is the meaning. Thus by “path” is here meant either “path” [simply, viz., 
the process], or “what is [to be] eaten, or consumed” [viz., the result — for in progressing 
toward the divatattva, the route may also be said to be “eaten, or consumed” ’. See n. 441. 
l266dsadana — viz., ‘bring himself into’. 
l289vipatti = marana, in the ka.
1390Thus is ddstra glossed as dgamagrantha. It seems likely that the ‘¿Sstra’ referred to here 
is the Bhagavadgfta, especially its sixth chapter, which deals with the nature of yoga. A 
discussion of the yogabhrasta and his fate occurs there as well (see, in n. 1385, BhG V I37-45, 
esp., v. 41, which is to be compared with PS 98-102). Even YR’s question: kd gatih echoes 
that of Arjuna to Kfsna, at the outset of the passage: kdm gatim gacchaa. Furthermore, in the 
commentary to ka. 102, below, YR explicitly quotes its first and last verses. See also APS 
85b (=  PS 101b): bhuvaneju sarvadevair yogabhrastas tatha pujyah.
1391 Or ‘from [the path of] yoga’.
1392Cf. BhG VI 37: yogdc calitamdnasah, he 'whose mind falls away from discipline’.
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m ents], e tc / .
When the body falls away, he becomes a lord (pad), a potentate (Ef- 

vara), in worlds (bhuvana) that correspond to the levels [of meditation] 
attained when a pause [in his practice occurred] — worlds inhabited by 
the Lords of the tattvas (tattveivara), and which abound in wonderful 
en joym ents,1393 that is, in various marvels, such as women, food, bev
erages, garlands, garments, anointments, songs, music, etc. — in other 
words, immediately after dying, he is associated with these divine de
lights.

Again, once his entitlement to such delights is exhausted, how would 
he fare, who had fallen from discipline? [That is, what happens then to 
him?]

The master replies: ‘[Thanks to the  stage (of progress) achieved] 
w hen he paused, e tc /.

Now, by stage [of progress] achieved when he paused, is meant 
the place, [for example, one of the cakras, the] fcanda, etc., [at which his 
meditation was interrupted];

thanks to tha t [stage, means], thanks to its power of awakening root 
impressions [that were occasioned] as he exercised himself in that [place 
wherein a pause occurred],

he, coming [again] into existence in a following birth, viz., the 
next birth — that is, having acquired another fit body suitable for yogic 
practice in this world of transmigration,

and, after much effort, having taken possession [again] of the yoga he 
had previously practiced,

easily1394 rises to 1395 the [highest] state [wherein is experienced] ul
timate reality — which was his goal in his previous life — and, when his 
body falls away, becomes Siva himself.1396

Karikas 100-101

Now, when the body falls away, what is the [future] course of [the adept] 
who, though he practices [yogic] discipline [assiduously], finds no repose 
[viz., satisfaction], be it only a little [viz., ‘even slight*], in any part [of the 
discipline], due to unsteadiness of mind (manaJcaficalya) — yet [despite 
this] retains faith in the discipline itself?1397 To this concern, the master

13930 r  ‘where each world exhibits, in principle Cpradhana), an enjoyment proper to itself, 
such as that of women, of food [...], etc.*.
139Ahelayd; cf. n. 1363.
1395Lit., ‘mounts upon’.
1396fiva eva bhavati. His practice has lasted for two lives.
1397In the preceding verses (98-99) are treated two types of “failed” aspirants — both fail
ures signaled by a ‘visranti’ in the discipline. Either the aspirant has found a ‘satisfaction’
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replies as follows:

100. But, as for [the adept] who, though practicing this path  of 
ultim ate reality, 1398 does not a tta in  true discipline, he will yet with 
delighted mind rejoice a t length, partaking of the pleasures of the 
worlds of the gods.

101. Ju st as a m onarch who rules over the entire  earth  is ven
erated  by all people in his dom ains, so is he who has fallen from 
discipline venerated by all the gods in their w o rld s .1399

Although he practices this path, whose essence is knowledge of his 
[true] Self, that has been explained [to him] hundreds of times, that is, 
though he devotes [himself to that practice] with faith and devotion,

— should he die in the midst of life without attaining the repose that is 
the mark of yoga proper, due to the circularity1400 of mental faults [such 
as inattention, anger, e tc .],1401

— then he, [whom we term] ‘fallen from discipline*, partakes of the 
pleasures of the worlds of the gods, his mind rejoicing; there he remains 
joyful for a long time, thanks to the force of his devotion, which to him is a 
favor, and the faith that had grown strong in him regarding [the efficacity 
of] the discipline leading to [final] insight; he is venerated by the gods 
themselves in their worlds, that is, in their respective abodes.

To whom is he comparable?
The master replies: to ‘[... him who rules over] the entire  [earth ]’.

(vifranti) in some lower stage of the discipline (or presumably even outside it) that ‘stops’ him 
prematurely, or some unforeseen obstacle has intervened to give his practice pause (vifrdnti) 
before it culminates — leaving him ‘blocked’ at an intermediate stage. In these kSrikas 
(100-101), the final possibility is confronted — that even this last ‘satisfaction* (vtfranti) is 
not vouchsafed to the aspirant: though he has pursued his practice assiduously and tirelessly, 
no ‘pause* of any sort is accorded him before his demise. The sense of this puzzling term — 
vtfrdnti — is thus made clearer by AG’s treatment here. The last possibility alludes perhaps 
to the case of the less-than-able student, destined to remain a ‘failure’ (in the present birth at 
least), determined though he may be. To him may be offered only the hope of 'pleasurable 
worlds' as a reward, a kind of booby prize, no doubt — a prize, perhaps, that shows also 
the inroads made by the bhakti tradition even in those traditions that would seem to have 
no place for easy devotion. Here as well, selfless faith has found its reward. Cf. BhG VI 34: 
cancalam hi manah, and 37, where Aijuna enquires about the unsuccessful yogin who is yet 
possessed of faith (iraddhayopetah).
}398marga — soil, ‘met-hodos’, ‘method’; see YR ad 18 and PS 96.
1399Cf. APS 84-85: paramdrthamdrgasddhanam arabhydprapya yogam api nama/ suralokabho- 
gabhogi muditamand modate suciram/ /  vi$aye$u sarvabhaumah sarvajanaih pujyate yatha rajd/  
bhuvane$u sarvadevair yogabhrof {as tatha pujyah//f from which PS 101-102 borrows almost 
verbatim.
X400anavasthdna — lit., ‘absence of basis*.
1401 That is, the more one submits to their influence, the more they constitute obstacles to 
the yogin’s progress. Or ‘due to the absence of basis [of his practice, caused by] faults of the 
mind*.
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Just as a m onarch who rules over the entire  earth, that is, a uni
versal emperor, lord of the seven continents, is venerated, shown respect, 
by all people in his domains, in his various territories,

so likewise is he praised even by the gods, saying: ‘By us is he to be 
revered, for his [next] birth will be his last; 1402 [indeed] he has cultivated 
nothing but dispassion [in this life]; merits and demerits have ceased to 
be for him objects [of experience]. It is he [after all] whose striving in a 
previous life was motivated by a desire to know regarding his own Self. 
This is the purport.1403

Karika 102

What will be his future course after his entitlement to experience the plea
sures of other worlds terminates? Replying to this question, the master 
says:

102. He reaches again the hum an condition after a considerable 
tim e and, then, by practicing [anew] his discipline, he a tta ins [fi
nally] divine im m ortality — from which state  he does not re tu rn .1404

Having enjoyed the delights available in the divine worlds as just de
scribed, after a very long time, he who has fallen from discipline ob
tains, on the dissolution of his body, divine im m ortality (divyam amrtam)y 
which is of the nature of the ultimate principle.1405

[This happy result following ineluctably ...]

1402In YR ad 96, the same compound appears in the context of the jivanmukta and has been 
translated accordingly ‘of whom this birth is the last’.
1403The explanatory order of the commentary is here reversed. It seems that the clause: 
4surair api bhuvanesu nijanijasthanesu pujyo bhavati’, which precedes the question: ‘To whom 
is he comparable?’, is to be taken as a resume of what follows, which is in fact the gloss of 
the final portion of the karika; this detailed explanation then closes with itiyavat, indicating 
that it is “another” way to interpret the r£sum£.
1404Cf. APS 86: mahata kalena mahan manufyam prapya yogam abhyasya/ prapnoti divyam 
amftam yat tat paramam padam visnolx/, and BhG VI 45, which, developped by our verses 
100-102, is quoted below by YR at the end of his gloss on 102: prayatnad yatamdnas tuyogf 
samiuddhakUbisah/ anekajanmasamsiddhas tato yati pardm gatim //t ‘But striving zealously,/ 
With sins cleansed, the disciplined m an,/ Perfected thru many rebirths,/ Then (finally) goes 
to the highest goal’.
1405In our text, the words divyam amftam , ‘divine immortality’ (qualified in the text of Adiie- 
$a by paramam padaip visnoh) constitute a problem in the sense that they could be interpreted 
in a dualistic manner, as referring to some divine paradise, akin to our ‘Elysian Fields’ where 
the departed are indeed happy, but from which they must return eventually — as observes 
the avat. to PS 102 about the ‘divine worlds* (suraloka) of ka. 101: ‘after one’s entitlement 
to [experience] the pleasures of other worlds terminates’. The words might also refer to a 
notion of liberation comparable to that of RSmanuja, who considers mukti to be a devotee’s 
residence without end in the proximity of the Lord — a notion more in conformity with the 
requirements of bhakti — where the idea of an ‘identification’ with the Lord is seen rather as 
arrogance or lise-majesti. The very notion of bhakti or devotional fervor seems to require an
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— once he returns to the human condition in this world of transmigra
tion, that is,

— once he acquires [again] a body fit for the realization of yogic prac
tice,

— [and starts] cultivating [again] that yoga, constantly practicing 
it i406 — a discipline that was difficult to acquire in his previous lives 
due to unsteadiness of mind, but which is now [acquired] effortlessly, 
[re] awakened thanks to root impressions [bringing to the fore] latent 
dispositions that were produced by the discipline previously cultivated, 
which had grown strong through the faith and devotion he had previously 
given evidence o f.1407

In other words, he becomes unshakable in [his attachment to] the ul
timate principle.1408 For this very reason, there is thence, for him, no

object worthy of that fervor — which is evidently not the devotee. Such an interpretation, 
where ‘residence’ occupies the place of ‘liberation’, might hold in the case of the first PS, 
strongly colored by Vaisnava devotionalism (though even this interpretation is debatable), 
but it cannot be held in the context of the second PS, strongly nondualist. The substitu
tion, by the second PS, of yasmad avartate na punah for yat tat paramam padam visnoh of 
the first (APS 86) is well conceived for dispelling the ambiguity introduced by divyam amp- 
tam. YR’s commentary, as well as the organization of the textual ensemble of ka. 97-102, 
leaves little room for doubt as to the interpretation of what is intended by these words. This 
‘divine immortality from which one does not return’ is a periphrasis, unusual indeed, for 
‘liberation’. We have seen that ka. 100-102 evoke a type of inferior ascetic ‘fallen from 
discipline’ (yogabhrasta), whose practice is entirely unsatifactory. To him, whose aspiration 
to achieve liberation in this life has failed, is ascribed delightful (and lengthier) residence 
in ‘divine worlds’ (ka. 100-101); he is then reborn, takes up the practice of yoga where he 
had left it, and is ‘freed’ at the end of his second life, without however experiencing jivan- 
mukti (ka. 102). Similarly, YR observes that ‘divine immortality’ (divyam amrtam), is ‘of the 
nature of the supreme principle’, and concludes by citing the Gita (VI 45): ‘perfected thru 
many rebirths,/ [he] Then (finally) goes to the highest goal’. Thus ka. 103 may fairly end 
by assuring the devotee that he will reach the ‘condition of £iva’ (iivatva), that is, ‘libera
tion*, designated in the commentary of YR ad loc. by terms such as prakr$tamukti, ireyas, 
paraireyas, and paramapurusartha. As well, it is noteworthy that ka. 103 summarizes ka. 
97-102. Cf. BAU IV 4, 7 (quoted n. 1062), where the adjective ‘immortal’ (ampta) has been 
interpreted by Sankara as designating a state of jivanmukti. Cf. also BAU IV 4, 8, under
stood by Radhakrishnan in the light of £ ad loc.: tena dhlra apiyanti brahmavidah svargam 
lokam ita urdhvam vimuktah/ / ,  ‘By it, the wise, the knowers of Brahman go up to the heav
enly world after the fall of this body [&: itah: asmac charirapatat], being freed (even while 
living) [£: jivanta eva vimuktah santah]\ and Sankara’s exegesis of svargam lokam: apiyanti 
apigacchanti brahmavidyaphalam moksam svargam lokam/  svargalokatabdah trivistapavacyapi 
son iha prakarandt mokfdbhidhayakah/  itah asmac chanrapatat urdhvam jivanta eva vimuktah 
santah/, *[...] they go to the heavenly sphere, or liberation, which is the result of the knowledge 
of Brahman — ‘Heavenly sphere’ generally means heaven, the abode of gods, but here from 
the context it means liberation — after the fall o f this body, being freed even while living’ (tr. 
SwamI Madhavananda).
1406YR does not comment samabhyasya (=  abhyasya of the ka.).
1407Cf. a similar phraseology in YR ad 103, obviously inherited from BhG, especially VI 37, 
which YR quotes, below, at the end of the passage.
1408Lit., ‘he goes to a condition of unshakability with respect to the essence of the ultimate 
[principle]’.
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return .1409
Even a bit of reflection on the important and auspicious subject which 

is that of Self-knowledge tends not to the perpetuation of the round of 
existences.

As has been said in the revered Gird:

In it there is no loss of a start once made,/ Nor does any re
verse1410 occur;/ Even a little of this duty/ Saves from great 
danger.1411

And one should [also] remember the text, recorded by the Sage [Vyá- 
sa], that starts from the question:

An unsuccessful striver who is endowed with faith,/ Whose 
mind falls away from discipline/1412 Without attaining perfec
tion of discipline,/ [To what goal does he go, Kjsna?]1413

and ends with the answer

... Perfected thru many rebirths,/1414 Then (finally) goes to 
the highest goal.1415

1409Cf. BhG VDI 21 :yam prdpya na nivartante, and XV 6b: yad gatvd na nivartante.
1410The allusion is medical: medicine may sometimes cure, sometimes not; such incon
sequences do not affect the path of karmayoga, the ‘yoga of action’, which, according to 
Sahkara, means ‘the performance of actions [rites and duties! with detachment after destroy
ing the pairs of opposites, with the intention of adoring God’ (nihsaňgatayá dvamdvaprahdna- 
púrvakam išvararddhanárthe karmayoge karmánustháne). Also Šaiikara: fám ca nápi cikitsávat 
pratyaváyo vidyate: ‘Nor does any contrariety result, as happens in therapy’. Same argu
ment in YR ad PS 103. GAS 11 40 offers another image: yathá ca parimitena šríkhandakanena 
jváláyamáno *pi tailakatáhah sadyah šito bhavati evam anayópi svalpayá yogabuddhyá mahá- 
bhayam samsárarúpam vinašyate/, ‘Just as a burning pan of oil immediately cools down with 
[the application of] a small amount of sandal-paste, even so the great terror of sarpsdra is 
destroyed even by a small bit of Yogic doctrine’ (tr. Sharma, who does not translate ‘mahá’ 
of mahdbhaya).
1411 BhG II40. Cf. the commentary of Šarikara: mahato bhayátsamsárabhayáj janmamaranádi- 
laksanát, ‘The great fear, i.e., the fear proper to that world of transmigration characterized 
by birth, death, etc.’. Same verse quoted in IPV 1 1, vol. I: 31.
1412Šaňkara comments: antakále ca yogác calitam mánasam mano yasya sa calitamána- 
so bhrastasmftih, where calitamánasah is explained as bhrastasmftih, ‘whose memory/con
sciousness has been lost’. This explanation may take us back to the argument discussed in 
the commentary ad ká. 94-95.
1413BhG VI 37.
1414According to BhGBh VI 45, ‘perfected’ or ‘accomplished’ (samsiddhah) means ‘he by 
whom perfect insight has been attained’ (labdhasamyagdaršanah), through the accumulated 
samskdras: [...] anekesu janmasu kimcitkimcitsamskdrajdtam upacitya tenopacitendnekajan- 
makptena sajpsiddhah [...] labdhasamyagdaršanah/ , '[...] Accumulating little by little in many 
births a homogenous mass of root impressions, he is [finally] accomplished (sarpsiddhah) 
through that totality [viz., those root impressions], acquired in many births [...], that is, he 
attains perfect insight’.
1415BhG VI 45. Commenting on this, AG emphasizes that the verse refers to the lyo-
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The master now explains that those whose hearts have been softened by 
reflection (viveka) should be wholly attentive to the cessation of birth and 
death, inasmuch as the excess of glory (vibhutQ attaching to one who has 
even slightly been touched by the ordered discipline leading to [final] 
insight is so great as to be indescribable:

103. This being the case, [the adept] should bend every possible 
effort tow ard th a t ultim ate goal, thinking tha t whosoever is deeply 
engaged in this right path  [to liberation] reaches the condition o f 
S iva .1416

Because, in this way, the practice of reflecting (pratyavamaria) on one’s 
own Self, thanks to the method just explained, [itself involves] obtaining 
the highest result,1417

therefore it is shown, by the words ‘w hosoever engages in this very 
beautiful p a th ’ — that is, in the path leading to the most excellent [form 
of] liberation (prakrstamukti) — that there is no restriction of qualification 
[on such practice].14,8

Now, by whosoever is deeply engaged is intended anyone who, 
stricken with the countless afflictions of birth, death, disease, etc., delights 
fully in that path with a discerning mind — who is therein immersed, 
placing there his entire faith.1419

Such a man, very soon, that is, without delay, reaches the condi
tion of S iva,1420 that is, he attains to that goal that has no goal beyond 
i t 1421 within [the confines of] a single birth after having shaken off all the 
afflictions of this world of transmigration.

gabhrasta exclusively devoted to God’ (yosyananyavyaparatayd bhagavadvyapdrdnuragitvam 
sayogabhra$ia id), who has to practice yoga through several lives before being liberated, and 
that this liberation takes place only after the dissolution of his body: na casau tenaiva dehena 
siddha id mantavyam/  api tu bahimi janmdni tena tadabhyastam id mantavyam/ / ,  ‘He is not 
perfected [viz., he does not attain realization, or liberation] in that very body; this ought 
to be noted. And it should be also noted that he has practiced that [yoga] through several 
births*.
H16Note that, inadvertently, this kariki has been omitted in Silbum*s translation.
H17The compound uttamaphalalabhah is taken as an appositional predicate (a KD) of the 
subject svatmapratyavamaridbhydsah.
1418That is, such practice is subject to no prerequisites, such as the prior qualifications, 
whether ritual or social, that condition the sacrificed ‘authority* (adhikara) to perform the 
sacrifice.
1419This passage is doubtless intended to echo the portrait of the disciple who comes to 
question Adhara that is sketched in kit 2-3.
l420iivatvam eti.
1A21parcdreyas — the terms parcdreyas (also YR ad 105) or nUdreyas (YR ad 104) appear 
to contain, as it were, the memory of an historical evolution, whereby the notion of mok$a 
replaced (or complemented) the ireyas of the ritualists; taken literally, parasreyas means ‘that 
which is beyond, or exceeds, ireyas’.
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As has been stated in the teaching entitled áivadharmottara: 1422

Here is expounded the liberation that takes place within the 
span of one life [only]. Let it be examined [first]! [But, if 
that fails,] what prevents you from attaining the liberation that 
takes place within the span of several lives?

Thinking th a t such is the case, that is, reflecting on it (vimfiya) [viz., 
reflecting on the promise that whosoever engages in this path reaches 
the condition of Siva], he should strive in w hatever way possible, by 
every possible means, to reach that ultim ate goal (paramàrtha), that is, 
he should make this preeminently his effort.

Keeping in mind [the maxim]: The effort done for the highest [objec
tive], [always] brings [highest] fruit’, 1423 not the slightest pride need be 
presumed [on the part of the adept] in this matter.

Hence, if the formation of one’s own self[-awareness] is perfected by 
practicing the discipline, then the desired [goal] of ours [i.e., liberation] 
is attained [in this birth]; if not, the attainment of other divine worlds [is 
ours].

And, once he returns therefrom, he takes up again the discipline, on 
the strength of the awakening in him of the latent dispositions left by the 
discipline previously practiced.1424

Thus, no hindrance of any sort afflicts the practitioner [of yoga] as a 
result of engaging with determination in the path leading to the ultimate 
goal.1425

And not the slightest pride need be presumed on the part of the one who

1422Referred to, here, as a la s tra ’, the text has not been edited, but has survived in several 
MSS; see e.g. Goodall 1998: 375-376 (n. 616), 421; Sanderson 2004: 406 and passim. 
It belongs to the ¿ivadharma corpus, whose affiliation is that of a ‘laukika’ ¿aivism, which 
preaches ‘devotion to ¿iva for pious laity* (Goodall 1998: 376, n. 616; Sanderson 2004: 231). 
We are indebted to D. Goodall for the communication of ¿ivadharmottara X 26-30a, from 2 
MSS: Cambridge Add. 1645 (dated 1136 Ad (samvat 256); palm-leaf, early Newari script) 
and a paper transcript in Devanàgarî, 1FP, T. 510. Here, YR’s quote agrees with the MSS for 
the second hemistich (X 30a), but the first hemistich does not correspond verbatim with what 
precedes in 1645, namely, jijñásyatám iyatâvan muktir ekena janmaná/ yadi náma na muktih 
syàd ekenaivátra janm aná// X 29 — from which one could infer that there could have been 
two different recensions of the text.
lA23Mahábhásya (paspaááhnika) which reads: pradhàne kpto yatnah phalavân bhavati. The 
issue, for Patafijali, is that of interpreting the injunction to study the Veda ‘along with its 
ancillaries’ (veddfiga) that is incumbent on any brahmin. According to Patafijali, that means, 
first and foremost, ‘along with grammar (vyàkarana)\ for this is the most important (pra- 
dhàna) among the six vedáñgas, and by studying it without delay, one arrives more quickly 
at the desired goal. See also BhG VI 40: na hi kafyânakft kakid  durgatbfi tâta gacchati//, ‘For 
no doer of the right/ Comes to a bad end, my friend*.
1424Cf. YR ad 102.
lA25éreyas — for a similar statement, see YR’s commentary ad 102.
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devotes himself to the attainment of the ultimate human goal (paramapu- 
rusârthà). Let it be auspicious.1426

Kàrikà 104

The author of the treatise1427 [here commented upon, viz., Abhi- 
navagupta] has in this way expounded, in accordance with the system 
of nondualistic Saivism, the teachings on the essence of ultimate reality 
(paramàrthasâra) 1428 [first] uttered by the revered Sesa, with the aid of 
argumentation, experience and scripture; 1429 he now proceeds to sum up 
the purpose of the text, indicating that ‘it alone is the teaching that serves 
as means for realizing the highest among the goals of [human] life' — 
subscribing here his own name with no other goal [in mind] than that of 
expressing his own delight:1430

104. To him who meditates on this transcendental brahman, as 
concisely expounded by Abhinavagupta,1431 Sivahood comes with
out delay, once it has pervaded 1432 his own heart.1433

1426in’ i ivam — the formula signals that kà. 103 is a sort of pradàsd. Compare the similar 
promises found in the epic and purànic literature promising success to those who hear even 
a single word. The text thus magnifies its own efficacy.
1427iâstrakâra.
1428Or ‘has set forth the [ensemble of] instructions known as the Paramârthasâra'.
1429See the avat. to PS 8 and 10-11.
1430Probably a pun is intended: the line may also be read *... expressing the delight proper 
to his [absolute] Self. The teacher seeks no glory, power nor wealth; like a Bodhisattva, he 
delights only in the benefit others may derive from his teaching. Not only has he passed on 
the secret knowledge to someone qualified, but his teaching serves to express his obeisance 
at the feet of ¿iva.
1431 Or, by punning on Abhinavagupta’s name: T o  him who meditates on the transcendental 
brahman in reference to which a concise summary has been stated [in such a way that such 
a brahman is now understood as something] quite novel (abhinava), and [heretofore] hidden 
(gupta) [...]’.
*A32nijahfdayâveéam — this àveiam is doubtless to be taken as a gerund of type namul, which 
often appears in composition with its direct object, as here (see Whitney 1983: §995c, Renou 
1968: §§104-105). The gloss dviiya indicates this as well, and the fact that YR does not take 
âveéam as the direct object of the verb. He also prefaces his gloss of nijahpdayàvedam with the 
adverb katham , implying a circumstantial function of the compound. The namul is generally 
employed, as Renou observes, in order to emphasize ‘la rapidité du procès’ — which suits very 
well here the sense of the kàrikà: aciràd eva [...]. We differ therefore from other translators, 
who apparently understand àveéam as an accusative; cf. Barnett: ‘The being of ¿iva speedily 
comes to penetrate the very heart of him who meditates [...]’; Silbum: ‘Lorsqu’il médite [...], 
avant peu la nature de éiva pénétrera dans son propre cœur’; B. N. Pandit: ‘An aspirant who 
meditates [...] attains quickly a samâveéa of éivahood in his heart’; Pelissero: ‘La condizione 
d’identità con £iva pénétra velocemente nell’intimo del cuore di chi mediti [...]’. The ‘kjtvâ’ 
that follows in the commentary the pratikà (nijahfdayâvedam) is a gloss intended to flag the 
odd gerund; it functions thus as a parenthesis, to note that a noun is not at issue, that is, as 
a grammatical notation of the usage itself.
1433That is, his core consciousness. The kàrikà is somewhat puzzling in its construction,
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This transcendental, or most excellent, brahman, which has been 
explained as ‘that which expands that which is unfolding’1434 is [so called] 
because [of its inherent tendency to] grow [or to strengthen] and is [thus] 
composed of utterly complete bliss (paripurnananda), being of the nature 
of one’s own Self.

Now, to the person w ho m editates on that [brahman], who is able 
to reflect (pratyavampat) effortlessly on his own Self, Sivahood comes 
w ithout delay, that is, speedily, not after numerous births, [for] he has 
become brahman already in the way mentioned. [This means that for him] 
the ultimate goal 1435 is [now] attainable.

How [does Sivahood come to him]? [Sivahood comes to him ...]
... once it has pervaded his own heart, once it has entered into his 

own heart, the very locus of self-awareness (pardmaria) . 1436
What sort of brahman is this?
It is like unto [that brahman], in reference to which a concise sum 

m ary Csamksepa) containing the essential purport (tatparya) [of our doc
trine] has been stated, and explained, by Abhinavagupta, whose name is 
to be mentioned with reverence [i.e., celebrated].1437

And this also may have been intimated [by the author], on the pretext 
of mentioning his name: ‘It is like unto that brahman in reference to which 
a concise sum m ary has [here] been stated, or revealed, in such a way 
that the exceeding secret of that transcendental brahman, is [now under
stood as something] quite  novel (abhinava), never before seen by others, 
and [heretofore] hidden (gupta), concealed, as it were [from others]’.

And in making this known in this way, the difficulty of access of the

and in construing it, we have followed the commentary. The participle dhyayatah is best 
understood as a genitivus commodi, which implies the ellipsis of the object, for, according to 
YR, ¿ivatvam (as subject) ‘comes to’ him who meditates (requiring an accusative in Sanskrit); 
such ¿ivatvam is not ‘his’ (genitive); sec Renou 1968: §222IL This is probably why the object 
of abhyeti is not mentioned — being clearly, by a sort of uha, understood as the underlying 
subject of the participle. The construction ¿ivatvam ... abhyeti invites normally the reverse 
parsing: ‘goes to Sivahood’ (see previous ka.: ... eti sa Iivatvam). Abhinavagupta may have 
changed this on purpose, for two reasons. First, to show that Sivahood is produced by itself, 
and that the meditating subject does not need to act any further. Second, the structure of the 
whole sentence may avoid the subject/object relation deliberately, to express in grammatical 
terms that such dichotomy cannot characterize the relation of one’s self and Sivahood. The 
Self is Siva, and, accordingly, the sentence has only a subject, without any object.
1434The translation reflects one of the several possible constructions of this first line of the 
commentary — one that goes somewhat against expectations, prathamanam is not taken 
as the incipit of a gloss of idam (which would then refer at least indirectly to ‘this’ world, 
brahman in its ‘extended’ form), but is simply an unglossed quotation of the idam of the 
karik5, pointing to brahman itself. The relative clause terminating in yat is thus in effect the 
“gloss” of brahman, ‘which has been previously expounded as “having expanded” (vitatya) 
that which “is expanded” (prathamanamY — the visible world.
14350 r  ‘ultimate felicity* (nihireyas).
14360n  the syntactical construction, see n. 1432.
1437Same expression in YR ad 105; see also YR ad 2-3.
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teaching is set forth [by the master].

Mentioning the size of the text, the master declares his authorship in re
spect of this manual:1438

105. Thus, the suprem ely recondite core of the teaching has now 
been condensed in one hundred arya-verses by me, Abhinavagupta, 
illum ined by rem em brance of Siva’s feet.

This core of the teaching (¿asirasdra), that is, that essence (satottva) 
spread throughout numerous texts, has been condensed by me; that 
is, has been stated [by Abhinavagupta] after having mastered it himself, 
within the small span of a hundred verses, though it can hardly be ex
plained in a thousand texts. By this is stated [as well] the resourcefulness 
[of the author’s] luminous consciousness (pratibha).

The pronoun ‘m e’ [in the phrase ‘by m e’] is how qualified?
[The person referred to is said to be] ‘illum ined [viz., inspired] by 

rem em brance of Siva’s feet’.
[This compound is to be analyzed as follows:]
... illum ined means ‘resplendent with the marvelous experience of 

supreme ipseity’; [by what is he illumined?]
... by rem em brance Csmarana) — that is, with constant awareness 

Cnibhalana) when perceiving such [external] objects as sound, etc., never, 
at any moment, being deprived of the experience of his own Self (svdnu- 
bhava); [by remembrance of what?]

... of the feet, that is, the rays of consciousness1439 [that are]

... of Siva, [appropriation of] whose nature is [for the aspirant] the 
ultimate goal, who reposes in one’s own self (svatmastha), who is solely 
formed of blissful consciousness (cidanandaikamurtQ.

Hence is the [master’s] name to be celebrated.
Otherwise [viz., if not to Abhinavagupta — that is, if his name had 

not been mentioned], could authority and authorship in a teaching such 
as this [of limited] size, on ultimate reality (mahartha), 1440 be reasonably

lA3&prakarana — see n. 276.
1439corona, ‘foot’, is here given an esoteric interpretation, as meaning ‘ray*, probably after 
the fashion of kara, which means both ‘hand’ and ‘ray’ (see p. 269).
H4°or ‘on ultimate meaning’. Perhaps also an implicit allusion to the Mahartha mystic tra
dition, from which the Krama current proceeds; cf. the Mahdrthamanjari of Maheivarananda 
(12th cent.), which sets forth a synthesis of the various mystic and philosophical currents 
of monistic ¿aivism as they then flourished in Kashmir, those that are referred to as the 
Mahiirthadar$ana (also termed Mahanaya and Krama), the Kula (originating in Assam), the 
Trika (in the restricted sense of Spanda) and the PratyabhijnadarSana.
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attributed to anyone else, who was beset by the confusion of the body 
(and the like) and the Self and who had not recognized that his essence 
is the identity of his Self with the Great Lord? Only he, whose nature is 
so described, would dare to discriminate [the true doctrine from so many 
false doctrines]!

Thus, by this expression [‘illumined by rem em brance of diva’s feet’], 
it is [also] said that the very nature of the Great Lord has coalesced with 
the preceptor. Let it be auspicious.

Thus ends the Paramdrthasara, ‘The Essence of Ultimate Reality*, com
posed by the master Abhinavagupta, most eminent among the great Saiva 
teachers.1441

★★★

This commentary, whose subject is the nondualism of pleni
tude,1442 has been composed by me, by name Yoga[raja], an 
ascetic, without passion, who resides in the auspicious Vitas- 
tapuri, 1443

Under the tutelage of the revered Ksemaraja, a scion of the 
lineage of true teachers, in whom Maheia himself is incar
nate. 1444

★ ★★

Thus ends the commentary on the compendium [entided] Paramartha- 
sara, 1445 the work of the revered Rajanaka Yogaraja, most eminent among 
the Saiva teachers.

1441 This is the colophon (puspikd) to the Paramdrthasara. YR’s formulation echoes that of 
his direct master, K$emar3ja, who paid homage similarly to his own direct master, Abhina
vagupta, in the colophon to the commentary on the first chapter of ¿S.
lAA2purnadvaya — or ‘entirely composed of [the doctrine that teaches] non-difference from 
the plenum*.
1443Another name of Pravarapura, the modem ¿rinagar? TA XXXVII 48-52 describes it as 
situated on the bank of the river Vitasta (the modem Jhelum), which, according to legend, 
has its source in blow struck by ¿iva’s trident (on the legendary origin of the Vitasta, see 
Jayadratha’s Haracaritacintamani XII 2-34, and RT, vol. II: 411).
1444These verses, called pu$pikd£lokat precede the colophon to the commentary.
1445This is the colophon to the commentary. It is doubtful that paramdrthasdrasamgraha 
should be taken as another title of AG*s work. Rather, it is a characterization of the work en- 
tiUed Paramarthasdra, which is a summary, a concise exposition Csamgraha, ‘compendium*) of 
nondualistic ¿aivite teaching. This interpretation is corroborated by the 2nd mahgala verse, 
where YR refers to himself as the author of a commentary on the compendium (samk^qxi 
= samgraha) that is the Paramarthasdra (paramdrthasarasamkfepa). Both synonyms are most 
likely intended as oblique references to the samksiptam of AG’s final karikS. It is proba
bly because of this colophon that several manuscripts of the commentary are catalogued as 
Paramdrthasdrasarjigraha-vivjti or -pTcd.
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1. Rudra (YR ad 1)

In rudraksetrajna, Rudra, or, rather, the Rudras, emblematically repre
sent the category of the adhipatis, presiding deities of the ‘spheres’ (.anda) 
constituting the universe, which are at the same time levels of subjectiv
ity and experience; on Rudras, see TAV VIII 306 (so ’vyaktam adhisthdya 
prakaroti jagan niyogatah iambhoh/ ¿uddhasuddhasroto ’dhikarahetuh £ivo 
yasmat / / ) :  tacchakdti tacchabdendnantaparamanah /  anena ca na kevala- 
mayam ksetrajnanam eva sthitim vidhatteyavad rudrdndm api — ity uktam //, 
and MVT V 12. Thus Rudra is ‘the one who presides over the condition 
of pure [limited] subjectivity represented by the Void or by an extremely 
subtle body formed by the puryastaka — in other words, over the condition 
in which there is a reabsorption of every other cognizable reality’ (iPvy III 
2 ,1 , tr. Torella IPK: 197). The deity presiding over a given level of subjec
tivity and experience brings his devotees to this plane. Therefore, Rudra 
is also the model for such a subject: he who is able to reabsorb within 
himself all cognizable reality, he is Pralayakala seen in his divine dimen
sion (on Pralayakala, see YR ad 14 and 23, n. 625, and Appendix 10, 
p. 330). Responsible for the withdrawal from phenomenal world, Rudra 
is thus ontologically higher than Brahma and Visnu, ‘who preside over 
the manifestation of differentiated cognizable reality, the former causing 
creation and the latter continuity’ (IPvy III 2, 1, tr. Torella: 197). In the 
hierarchy of the cognizers, the line is clearly drawn between Rudra (or the 
Rudras) and the ksetrajnas. Rudra(s) as well as Brahma, Visnu, etc., belong 
to the category of the Lords (pad), for, as stated by IPK III 2, 3, ‘they see 
things (bhdva) [i.e., the universe (viiva)] as their own body (svangarupa) 
[i.e., as their own Self]’. Thus, they transcend the ordinary dichotomy of 
subject and object, as do yogins; cf. SSV114, which comments on dr£yam 
£anram, ‘[The yogin’s] body is the perceptible’, in almost the same terms: 
yadyad drsyam [...] tat tat sarvam [...] svangakalpam asya sphurati na bhe- 
dena, ‘Whatever is perceptible, all that [...] appears to him [...] as his own 
body [i.e., as his own Self], and not as different from him’. Therefore, the 
Lords are endowed with ‘sovereignty’ (aiivarya); see IPvy III 2, 3. As such,
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Lords (pati) rule over their subjects, who thus deserve to be called ‘catde’ 
(pašu, viz., ‘fettered souls’, according to the traditional etymology — TÁV 
IX 144b-145a): pášyatvát pašur ity ucyate, ‘He is called pašu for he has to 
be fettered’ (see also YR ad 5) — for not only do they abide by the law of 
their Lord, but also by the law of difference. The concluding verse of TS 
IV, p. 32 (quoted by YR ad 33), shows that the pašu is a potential pati and 
vice versa. It is the supreme pati, Paramešvara, who opts for servitude, in 
the free movement of his play. Taking their bodies — as the locus of all 
worldly experience — to be the Self (or the cognizing subject), instead of 
consciousness, they are also called ksetrajňa or ksetravid, lit., ‘knower of the 
field [viz., of the body in which pure consciousness finds a substratum]’. 
The notion is defined by BhG XIII 1-2: idam šariram kaunteya ksetram a- 
bhidhiyate/ etad yo vetti tam prahuh ksetrajňa iti tadvidah// ksetrajňam cápi 
mám viddhi sarvaksetresu bhárata/ ksetraksetrajňayor jňánam yat taj jňánam  
matam m am a//, ‘This body, son of KuntI,/ Is called the Field./ Who knows 
this, he is called/ Field-knower by those who know him ./ Know also that I 
am the Field-knower/ In all Fields, son of Bharata./ Knowledge of the Field 
and Field-knower,/ This I hold to be (true) knowledge’. AG comments on 
these two verses, adding a third verse found only in some versions of the 
Kashmiri recension of the BhG (see Schrader 1930). For the detailed and 
most intricate demonstration, see Sharma’s translation of the entire pas
sage (GAS: 182-183). We quote here only AG’s development of the ksetra 
m etaphor samsárinám šariram ksetram yatra karmabijaprarohah, ‘For those 
involved in the process of santsára, the body is the field (ksetra), wherein 
the seed of karman sprouts’ (tr. Sharma). See a similar explanation in 
TÁV IX 144b-145a: karmabljaprarohdvaham ksetram šariram evátmatvena 
jánánah, ‘He who takes the body, i.e., the field bringing about the sprout
ing of the seed of karman, to be the Self [is called ksetrajňa or ksetravid]’. 
As such, the ksetrajňa belongs to the category of the anu, the finite soul, 
thus defined by TÁ IX 144b-145a: anavo náma naiványat prakášátmá ma- 
hešvarah// cidacidrúpatábhási pudgalah ksetravit pašuh/, ‘The finite souls, 
indeed, are not different from the supreme Lord who is of the nature of 
Light. When he manifests his conscious as well as unconscious state, he is 
[known as] pudgala, ksetravit or pašu’. See also YR ad 5 and ad 45: And it 
is that Lord alone, ascending through the different levels [of subjectivity], 
who appears as the different [categories of] cognizers, from ordinary souls 
to Rudras’.

2. sarva (YR ad 1)

Cf. MBh XII 47, 54: yasmin sarvam yatah sarvam yah sarvam sarvataš 
cayah /yaš ca sarvamayo nityam tasmai sarvatmane nam ah//, ‘To that om
nifarious one do I bow, in whom lies all, from whom all starts, who is all, 
who is everywhere, and who is eternally made of all’. As developed by
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Ramakantha, in the long avat. of his Sarvatobhadra ad BhG (pp. 1-14), that 
verse is the concluding ¿loka of the hymn — designated by Ramakantha 
(p. 3) as the stavarajan, ‘king among hymns’— addressed to the Lord by 
Bhlsma, in the Moksadharmaprakarana of the MBh. Ramakantha quotes 
(and comments on) it in order to establish the essential meaning of the 
BhG, which he formulates (p. 3) as: atmaivedam sarvam, ‘This entire 
[world] is the Self, thus agreeing with the upanisadic statement: idam 
sarvam yad ayam atma (BAU II 4, 6 [=  IV 5, 7]). He emphasizes the 
interplay of the two pronouns, yat and sarva, showing how the Lord, rep
resented by yat, is described in terms of the [Lord’s] relation to the uni
verse (sarva): tasmai yac chabdapancakavisistavtfesanapratipadyasvarupaya 
sarvatmane namah, ‘Salutation to him, who is of the nature of the All [viz., 
the universe], and whose essence is to be expounded in terms of qualifi
cations determined by the pentad of the word yat [i.e., in terms of five 
relative clauses declining the different modalities that presuppose a com
monality of essence between the Lord and the world]’. YV VI 36, 18 also 
quotes the verse in the chapter entitled Paramesvaravarnana. In turn, AG 
quotes it, segment after segment, as a part of his argument, while com
menting on PT 4 (see PTV: 27-32, Skt text). It is noteworthy that, in 
the same passage, AG also cites SpK I 2: yatra sthitam idam sarvam karyam 
yasmac ca nirgatam/ tasydnavrtarupatvan na nirodho fsti kutracit, which es
tablishes the transcendence of the Lord ‘in whom all this world (sarva) 
rests and from whom it has come forth [as an ‘effect’, karya]\ SpN I 2 
first develops the logic of the inherent presence of the effect in the cause; 
cf. SpP ad loc., p. 13 of Dyczkowski ed. (1898 ed. omits it): satkaryatvat 
It establishes that the world (sarva) as an ‘effect’ (karya), i.e., a product, 
is produced by the action of an agent, not by any insentient cause, for 
the word karya, as a gerundive (kftya), presupposes the activity of a sen
tient agent: karyapadena cedam eva dhvanitam kartuh kriyaya nispadyam 
hi karyam ucyate na tu jadakdrananantarabhavi, ‘The word karya, “effect”, 
suggests only this much: that is said to be an “effect” which is to be ac
complished by the action of an agent, and not that which is consequential 
to an insentient cause’. On this point, £aivites differ from Buddhists, for 
whom the inevitable priority and posteriority of cause and effect demon
strate, not the logical priority of the agent, but a mere temporal succes
sion. Then, in the same passage, he demonstrates that the Lord, being all, 
does not require anything additional in order to create the ‘All’ (sarva) 
— that is, any material cause, viewed as different from the agent — as 
does the potter, who needs clay: sarvasabdenopaddnddinairapeksyam kar- 
tur dhvanitam, ‘The word [viz., the pronoun] sarva, “all”, suggests that 
the agent is independent of any material cause, etc.’. Cf. also IPK I 5, 
7: cidatmaiva hi devo 9ntahsthitam icchavafad bahih/ yogiva nirupadanam 
arthajatam prakaiayet// ,  ‘Indeed, the Lord, who is consciousness, mani
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fests externally the multitude of objects that reside within him, without 
having recourse to material causes, through his sole will, as does a yogin’; 
also iPvj* ad loc. and SD I 44-45a: yoginam icchaya yadvan nanarupopa- 
pattita/ na casti sddhanam kimcin mrdddlcchdm vina prabhoh// tatha bha- 
gavadicchaiva tathatvena prajayate/ ,  The yogins, by their sole will, create 
various forms, without having recourse to any cause — such as clay — 
other than the Lord’s will. Similarly, it is by his sole will that the Lord 
generates [all objects] in this way’. This is a way of establishing the 
absolute freedom (svatantrata) of the Lord, which SpK I 6-7 defines as 
akrtrimd, ‘natural’, ‘non-adventitious’, that is, according to Ramakantha’s 
SpV ad loc. (p. 33), ‘innate’ (sahaja), insofar as it is ‘not dependent on 
any material cause or other auxiliary cause [in achieving its object]’ (na 
tupaddnasahakdryddikdrandntarapeksini). Similar reflections on sarva are 
found in BhG X 8, which SpV IV 21 (=  ad III 19) quotes (along with BhG 
X 9-11) in the Kashmiri recension, in support of the karika celebrating the 
advent of the supreme Subject (bhoktr) as the Lord of the Wheel (cakrei- 
vara): ayam sarvasya prabhava itah sarvam pravartate// [for aham sarvasya 
prabhavo mattah sarvam pravartate//]/ id maty a bhajante mam budha bha- 
vasamanvitah//, ‘ “This is the source of all and all things evolve out of 
this”. Realizing this, enlightened men, filled with fervor, adore Me’ (our 
transl.).

3. camatkara (YR ad 1)

In Trika texts, and especially, here, in YR’s commentary, camatkara 
appears mainly in composition, mostly with pardhanta or its synonym 
purndhantd, or with sva, or svdtman} or cit; thus is described as wondrous 
the experience of supreme ipseity, or of consciousness itself, or of the Self. 
It seems that the first occurrences of the concept (also in the form of its 
synonym: camatkrti) are to be found in Anandavardhana’s vrtti ad DhAl 
IV 16, quoted below (the only occurrence of camatkrti in DhAl), and in 
Utpaladeva: IPvj I 5, 11; SDvr I 8, where camatkaray defined as svarupa- 
paramarsarupahy ‘awareness of one’s own essence*, glosses dmoda of the 
karika; and SSA XIII 41 (camatkrti). The usual explanation of the term’s 
etymology takes camat9 as an exclamation of wonder, probably an ono
matopoeia. According to V. Raghavan (1942: 269), ‘[...] originally the 
word camatkara was an onomatopoeic word referring to the clicking sound 
we make with our tongue when we taste something snappy, and in the 
course of its semantic enlargements, camatkara came to mean a sudden 
fillip relating to any feeling of a pleasurable type’. However, on the basis 
of ABh ad VI 31, vol. I: 278, and at the cost of correcting the manuscript 
— camatah karanamy instead of ca manahkaranam — Gnoli (1968: 59-60) 
has proposed taking camat as the present participle of the root cam, ‘to 
sip’; camatkara then would be the ‘action of one who tastes’. Such an
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etymology appears doubtful: not only the -kara here is much more likely 
the same -kara we have in omkara, etc., but the reading ca manahkaranam 
makes perfect sense (see, below, the complete text). Various characteriza
tions of camatkara have been given. See, for instance, very probably the 
first description of the experience, that of the vrtti ad DhAl IV 16: sphu- 
raneyam kacid iti sahrdayanam camatkrtir utpadyate, ‘ “Here some extraor
dinary [meaning] flashes forth” — such is the wonderment that arises in 
sensitive readers’. Cf. YR ad 75, who develops the notion in the context of 
speculations proper to PS. It is noteworthy that two texts of AG, the ABh 
and the IPW , one from the sphere of aesthetics, one from Pratyabhijna, 
give almost the same definition of the term; compare ABh ad VI 31, vol. I: 
278: bhunjanasyddbhutabhogaspandavistasya ca manahkaranam camatkara 
iti, The word camatkara, indeed, properly means the mental activity of 
the enjoying subject (bhunjdna) who is immersed in the vibration of a 
marvelous enjoyment (bhoga)’, and IPW  I 5, 11 (vol. II: 177): camatkrtir 
hi bhunjanasya yd kriya bhogasamapattimaya anandah, lcamatkrti means the 
action of an enjoying subject (bhunjdna), that is the bliss (ananda) consist
ing in the perfect realization of enjoyment (bhogasamapatti)\ Later on, 
IPW  I 5, 11 (vol. II: 179) enumerates a few glosses for paramarsay among 
which is camatkara: [...] rasanaikaghanataya paramarsah paramanando 
nirvptii camatkara ucyatey ‘Since it is indistinguishable from rasa [lit., ‘be
ing of one mass with rasa’], reflective awareness is called “supreme bliss” 
(paramananda), “serenity” (nirvra), “wonderment” (camatkara)*. The im
mediately preceding passage of the ABh ad VI 31, vol. I: 278 deserves to 
be quoted. Defining camatkara as ‘the form of consciousness that is de
void of obstacles’ (sa /*..J avighna samvit)y it adds: tajjo ’pi kampapulakol- 
lukasanadir vikarad camatkarah/ yatha “ajja vi hart camakkai kaha kaha vi 
na mamdarena daliaim/ camdakaldkamdalasacchahaim lacchum am gaim y/ 
tatha hi sa trptivyatirekenacchinno bhogavesa ity ucyate, ‘The changes pro
ceeding from it, namely, trembling, horripilation, joyful movements of the 
limbs, etc., are also called camatkara. For instance: “Hari is still in a state 
of wonder: How, o how is it that the limbs of LaksmI, which are as beau
tiful as fragments of the moon, have not been broken by Mount Mandara 
[churning the ocean]?” Indeed, this [camatkara may be] likewise [defined 
as] immersion in an enjoyment that can never achieve satiation and is thus 
uninterrupted’ (tr. Gnoli 1968: 59, modified). Note that such a statement 
would justify the reading ca manahkaranam, since it contrasts the mental 
aspect of camatkara (referred to as ‘mental activity’ or ‘consciousness free 
from obstacles’) with its physical effects (trembling, horripilation, etc.). 
On camatkara, see also Torella IPK: 118-119, n. 23.
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4. šaktayo ’sya jagat sarvam... (YR ad 4)

This verse is frequently mentioned in Kashmirian Šaiva literature, with 
a few minor variants: jagat krtsnam, šaktayas tu (or šaktayaš ca)] šaktayo 
’sya jagat krtsnam is the reading of TÁ V 40a. It appears, in this form, in 
JR’s long discussion of TÁ VIII 168-174 (vol. IV: 1474, páda c), which, 
as we have seen, quotes and develops the definition of anda given by 
the Raurava. One should note particularly that all the commentaries on 
SpK I 1 quote it: Ksemaraja’s SpS I 1 (pp. 14-15; second hemistich) and 
SpN I 1 (půda c, p. 7), Ramakantha’s SpV I 1 (p. 9; full verse), and Ut- 
palavaisnava’s SpP 1 (p. 12; full verse). This confirms that PS 4 and its 
gloss should be understood in the light of SpK I 1. See also Utpaladeva’s 
ŠDvf III 18-20: 107 (pratika of the second hemistich: šaktayas tu jagat 
krtsnam; see below), Ksemaraja’s SSV III 8, III 30 (půda c) as well as 
Varadaraja’s ŠSvá III 30 (second hemistich), Abhinavagupta’s PTV 1, on 
khecarísamatům vrajet (second hemistich, in Singh, p. 13), as well as TÁVI 
112 (vol. II: 155; full verse), III 67 (vol. II: 428; půda c), III 79 (vol. II: 441; 
půda c), III 99 (vol. II: 460; second hemistich), III avat. ad 143 (vol. II: 
497; second hemistich), III 190 (vol. II: 538; second hemistich), III 205 
(vol. II: 549; půda c), III 228 (vol. II: 569; půda c), TÁ V 40 (vol. Ill: 963; 
second hemistich) and TÁV V 40 (ibid.; full verse), TÁV V 68 (vol. Ill: 
990; full verse), VIII 174 (vol. IV: 1474; půda c); IX 154 (vol. IV: 1754; 
půda c), XIII avat. ad 266 (vol. V: 2363; půda c); also in SvYU XI 194 
(půda c) and (second hemistich) in Dipiků ad YH III 203 (Dviveda: 390) 
(and Padoux YH: 401). The Sarvamaňgalů is given as the source of the 
quotation by YR as well as by the authors of SSV III 8 and TÁ V 40; the 
latter quotes the entire second hemistich and attributes it to the ‘Atfcm- 
galašůstra’ expounded by Šrikantha. As observed by Torella (ÍPK: XXX, 
n. 43), the Maňgalů ‘is included in the list of Bhairavatantra given by the 
Šnkanthísamhitď. According to Padoux (TÁ: 270), the Sarvamaňgalůšůs- 
tra, known only through this quotation, could be a hymn in praise of Siva, 
whose names include Šrikantha. Citing the full verse, the SpV (ad 1, p. 9) 
refers to the Půramešvara[šůstra]; this does not however permit us to con
clude that the same work is referred to under a different title; it should be 
noted that SpV (p. 9), quoted above, attributes the statement to Šiva him
self, by referring to the text it quotes as půramešvara, and that TÁV IX 154 
uses the term udghosyate, ‘is proclaimed’ (yad abhiprůyenaiva šaktayo ’sya 
jagat krtsnam ityůdyudghosyate). Other texts make allusions to its source 
as ůmnůya, ‘Tradition’ (in SSV III 30), Agama (in SpN: 7, SpS: 14-15, and 
Varadaraja’s ŠSvá III 30), and rahasyašůstra, ‘esoteric Scripture’ (in SpP: 
12). Similar assertion in ŠD III 2b-3: na šivah šaktirahito na šakúr vyaúreki- 
n l//  šivah šaktas tathů bhůvůn icchayů kartum ihate/ šaktišaktimator bhedah 
šaive jůtu na varnyate//, ‘Neither is Šiva devoid of energy, nor is energy
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independent [of him]. Empowered in this way, Siva exerts himself to 
create objects of his own free will. Indeed, according to Saiva doctrine, 
energy and the Possessor of energy [or energies] are not described as dif
ferent [‘as do unauthoritative schools of thought (apramdnikadarsanesu)', 
comments Utpaladeva]*; also SD III 20b: [...] sarvam sivatmakam, which 
Utpaladeva glosses by quoting the aforementioned passage of the Sarva- 
mangala: sivatmakam eva sarvam na tu iaktyatmakam/ vyavahdrikasakd- 
bhedasrayene tu iaktyatmakam uktam saktayas tu jagat krtsnam id vastutas 
tu sivatmakam eva (3D vj III 20b); also, TA III 168b: saktisaktimadaikat- 
mya°; cf. TAV III 205 and avat. ad V 68, which both quote the “maxim”: 
saktimatah khalu iaktir ananya ityadinltya; iakdmatah khalu saktir ananya 
ityadyuktayuktya, indeed energy is not different from the possessor of en
ergy*. The source of such Trika notions might be MVTII 2a, quoted by TAV 
I 196: i aktimacchaktibhedena dharatattvam vibhidyate/, ‘The tattva ‘earth* 
divides into energy and possessor of energy [or energies]*.

5. andas, tattvas, adhvans, bhuvanas (YR ad 4)

Quoted in TAV XI 8, MVT II 49 enumerates the four andas: parthivam 
prakrtam caiva mayiyam iaktyam eva ca /  id samksepatah proktam etad 
andacatustayam//. The word anda, l it , ‘egg* or ‘envelope’, connotes a 
form which is both impenetrable and constrictive. Underlined by TA VIII 
169-170 and XI 12b-14a, constriction is a main feature of the andas, in 
terms of which the infinite is reduced to the finite. Thus Paramasiva be
comes a paiu, rather all the varieties of pasus. Defined in YR ad 4 (by 
citing TA VIII 169) as an ‘aggregate of entities’, i.e., as an aggregate of 
bodies, faculties and worlds, and clearly described in YR’s commentary as 
four sheaths fitted within one another, these andas are not only to be seen 
as cosmic spheres. They are also metaphors for the different grades of 
experience, whether this experience takes place at the level of pure man
ifestation, or pure subjectivity, which is that of iaktyanda, or at the level 
of phenomenal manifestation and embodied subjectivity which mdydnda, 
prakrtyanda and ppthvyanda account for. Everything starts with saktyanda, 
lit., the ‘sphere of Energy*. In fact, iakti, the very power of the Lord, once 
transformed by him, out of his absolute freedom, into the power of negat
ing his own essential nature, which is plenitude, gives rise to the other 
three levels of experience which are, as saktyanda itself, as many levels of 
bondage.

Why is this theory of the andas set forth at the very outset of the exposi
tion? It is because the entire text, considering the main problem of empiri
cal being to be that of delimitation, aims at explaining how diversity takes 
place so as to enable the reversal of the process and the recognition and re- 
experience of one’s own fundamental plenitude. This reversal of process 
takes place through adhvafuddhi, the ‘purification of the paths’. In karikas
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14-22, the PS enumerates in decreasing order Paramasiva’s “manifesta
tions”, the thirty-six principles that the methodical analysis of perceptual 
diversity reveals. Nevertheless, before broadening the analysis of the con
stituents of external and internal reality meant to explain Creation itself, 
the treatise endeavors to apprehend the manifestation of sensible experi
ence in its totality, in its seemingly paradoxical relation to the deity, the 
unique entity, the supreme reality, which is defined by its essential free
dom. Thus, it is an essentially philosophical effort that produces the theory 
of the four andas, or concentric ‘envelopes’, through which the exposition 
seeks to account for the organization of the Creation — thus giving rise to 
the concept of the cosmic ‘sphere’ — as well as to account for the degrees 
of experience understood as degrees of finitude and bondage, which are 
to be overcome in order to regain one’s essential plenitude. This is the 
reason why saktyanda, the first of the four andasf is composed of the three 
inferior tattvas of the ‘pure path’ (suddhadhvan), starting with Sadäsiva, 
where first emerges ‘this’ as an ideal potentiality. Yet it is a finitude and 
a bondage altogether relative, for what is at stake, at this level of nond
uality, is the pure manifestation that has not yet materialized itself into 
actual creation. As Michel Hulin states: Siva follows the pure path ‘pour 
faire, si l’on ose dire, le tour de sa nature’ [— ‘... so as to, so to speak, 
take an overall view of his own nature*] (1978: 305). The position of the 
suddhadhvan is, for the nondual Saivism of Kashmir, a way of showing that 
consciousness ‘does call for cosmic manifestation’ and that ‘far from being 
defilement and degradation, its relationship to multiplicity is enjoyment, 
because it expresses its inmost possibility’ (Hulin 1978: 286). This is why 
YR states, in his avat. ad 4, that ‘this universe is nothing but the blossom
ing of the Lord’s energies’, and later on, that ‘the universe is in essence 
nothing but the marvel of supreme ipseity’. BÄU I 4, 1-3 describes of the 
Primordial Androgyne as one who ‘evokes in imagination a possible cos
mic multiplicity and rejoices in realizing that he already encompasses all 
of it* (Hulin 1978: 302). The same description is appropriate for Para- 
masiva, pure consciousness, itself understood in this system as the unity 
of prakaia and vimarfa. Yet such a consciousness ‘cannot be satisfied to 
contain the objects as “a bag contains nuts”; it possesses them only if it 
recovers them at every moment’ (Hulin 1978: 301; note that the image 
is present in SpN I 2, where it is said that the world ‘has not come out 
of him [the Lord], as does a walnut from a bag’ — na prasevakäd iväk- 
sotädi tat tasmän nirgatam apf). Thus there is a double movement: on the 
one hand, cosmic dispersion, when consciousness, disaggregating its host 
of energies, brings about the creation of the universe; on the other, its 
reabsorption within consciousness. Moreover, such delimitation, seen as 
bondage, is nothing else than the alteration, freely chosen by Siva, of his 
own saktiy energy or power. Hence, his omnipotence, in play (we meet
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here the notion of divine krîdâ) reducing itself so as a ‘this* emerges as 
antagonist to the T , appears as the altered and constrictive form of the 
éaktyanda, the ‘sphere/envelope of Energy’, that is the reduced, as well as 
reducing, energy (or power) of the Lord.

Actual creation begins with the power of division and dichotomiza- 
tion that is mdya, associated with the five kancukas. Thus is constituted 
mâyânda, the ‘sphere of mâyâ, or Illusion’. Its seven tattvas, from mâyà to 
purusa, stand for that level of experience where the one who was pure 
subject starts seeking, in illusion and delusion, for what is outside of 
him. As such mâyânda is the condition required for the manifestation 
of prakrtyanda, the ‘sphere of Nature’, which, beginning with prakrti and 
consisting of the following twenty-three tattvas, offers the complete delin
eation of cognizable reality (meya) divided into drastr, the ‘seer’ (who is 
but his karanas), and drsya, the ‘seen’, viz., the five tanmdtras and the five 
bhütas.

At the core of prakrtyanda, the last ‘sphere/envelope’ is to be found 
— which coincides with the grossest tattva, earth — which stands for the 
body itself, according to reasonings first put forth by Sâmkhya (see kâ. 22 
on this point). Thus is constituted the prthvyanda, the ‘Terrestrial sphere’. 
It represents the grossest level of experience, where one mistakes the body 
for the Self, i.e., when pure consciousness fully appropriates to itself those 
fictitious contents, the body and so forth (buddhi, etc.), that are extrinsic 
to it. Thus the way the four andas are fit into each other expresses the pro
gressive constriction of pure, free, ever-radiating consciousness, in other 
words, a ‘genesis of bondage’, to borrow the formula coined by Hulin (‘une 
genèse de la servitude’) in the context of the theory of the thirty-six tattvas 
(1978: 304).

Since the entire manifestation exists within the four andas, they may 
be seen as encompassing an infinite variety of worlds and their inhabi
tants. Again those inhabitants are endowed with an infinite variety of 
bodies and faculties which may differ from world to world, as well as, 
within the same world, from one level of being to another (see YR ad 5). 
The eighth chapter of the TÀ deals with the bhuvanas (as well as with the 
notion of anda, in 168b-174) in the course of expounding the desddhvan, 
‘Path of space’, of which the bhuvanas represent the most concretized as
pect. As recorded by TÀ itself, their number varies widely from text to 
text, although they are fundamentally innumerable, as indicated by SvT 
X, which posits universes along with their subuniverses. Quoting SvT X 
2-5a, JR observes, in his avat. to TÀ VIII 9, that ‘since there is an in
finite number of bhuvanas, there is an infinite number of their presiding 
deities also. Therefore, nobody would attain the Absolute ever, by medi
tating on each of them, even if one devoted innumerable births to it. Such 
a practice would be thus impractical’ (bhuvanânâm ânantye tadadhïsânâm
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api anantyam/ in tesam pratyekam evam anusamdhane janmasahasrair api na 
kascit param yayat/ ity etad asakhydnusthdnam). In a reply to such reserva
tions, TA VIII9-10 refers to Srikanthanatha’s Diksottaratantra (XIII63-67), 
according to which there are just five bhuvanas, presided over by Brahma, 
Visnu, Rudra, livara and Anasritasiva respectively. However, according 
to SvT IV, TA VIII407-427 reckons 224 bhuvanas. TA VIII 428-434a refers 
to the account of the bhuvanas in the Matahgatantra. At the end, TA VIII 
436-452 adopts the count of the MVT (V 1-33), which TA VIII 436b reaf
firms to be the main authority in the Kashmirian nondual Saivism. Thus 
118 bhuvanas are enumerated, related to just four of the five kalasy since 
the fifth kalay in MVT, does not contain any bhuvana (contrary to the SvT 
which attributes 16 bhuvanas to the fifth kala). JR offers an explanation 
(avat. to TA VIII 428) for such discrepancy of classification: the bhuvanas 
are expounded in keeping with the specific prakriya, or process of initia
tion (diksa)y adopted by such and such authoritative text, the difference 
of the prakriyas corresponding to the difference of the aspirants’ entitle
ments. However, the common feature of all these expositions is that they 
are made in the context of diksa, which SvTU V 88a (vol. Ill: 38) defines 
as atmasamskdra, ‘perfecting the Self; thus the Vth chapter of the MVT 
is entitled diksaprakarana, and the Xth chapter of the SvT: bhuvanadhva- 
diksaviddhi. This process of diksa implies the process of the ‘purification 
of the paths’ (adhvaduddhi), whose lower level is the ‘purification of the 
universes’ (bhuvanasuddhi).

Apprehended in the light of these spatial correspondences, the four 
andas are evidently to be seen as cosmic spheres, all the more so as a 
presiding deity rules over each of them.

Vv. 41-46 of the PS (esp. 41 and 46) deal again with the andas, as 
related to the mantra SAUH, the hfdayabija, which stands for the whole, 
inasmuch as it is posited that the first three andas (or kalas) are pervaded 
by SAy and the fourth by AUy whereas the fifth kald is pervaded by the vis- 
arga H: such is the teaching (see MVT IV 25 and PTLvj 21-24 in Padoux 
1975: 11Off., n. 241 and 275). The correspondences do not end here since, 
in the context of the ritual of absorption within the hfdayabija (PTLvj 
27-28), the four andas are again related to four limbs or organs of the 
body, according to their place and function. In the PTLvj, the correspon
dences are just alluded to. Nevertheless, according to Swami Laksman Joo 
quoted by Padoux in his translation (PTLvj: 118, n. 303), the four andas — 
from pfthvyanda, the lowest one — are respectively related to pada, hasta, 
pani and mukha, an interpretation that requires a slight alteration in the 
order of the text which reads: padapdnihastamukha\ Similarly, correspon
dences are established between kalas and parts of the body (see Brunner 
SSP, vol. Ill: fig. Ill, IV), as well as between tattvas and parts of the body, 
in the process of internal worship (see Padoux 1986: 178-180).
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6. spanda (YR ad 4)

On the notion of spanda, see AG’s definitions in ÎPV III 1, 3 (vol. II: 
221- 222): ¿uddho yam spandah [...] kimciccalanâtmatayâ sphuradrupa- 
tvât, ‘[Sadâsiva] is pure spanda, for he manifests himself in a form which 
is subtle movement’, and TÀ IV 184-186a: kimciccalanam etdvad ananya- 
sphuranam hiyat, '[spanda] is subtle movement, autonomous glitter’ (see 
also Torella ÎPK: 121). The same definition of spanda is found in SpN 
I 1: citsvdbhâvyâd acalasyâpi áríbhagavatah svâtantryasaktir [...] kimcic- 
calattàtmakadhâtvarthànugamàt spanda ity abhihità, ‘The svátantrya¿akti of 
the Lord, though he moves not, being of the nature of consciousness, is 
known as spanda in accordance with the root-meaning of the word signi
fying “subtle movement” (kimciccalattd)'. That this movement be imper
ceptible is required in order to prevent the objection that the dynamism of 
the ultimate principle, consciousness, implies its perishability (for activ
ity implies the transformation of the cause, hence its perishability). The 
Trika postulates self-awareness in the form of a vibration, or a pulsation, 
that is, a movement that is not a movement, continuous, yet unchanging, 
and therefore imperceptible. ÏPV I 5, 14 (vol. I: 256-257) develops this 
line of thought: spandanas ca kimciccalanam/ esaiva ca kimcidrûpatâ yad 
acalanam api calam âbhàsata ity/ prakàéasvarûpam hi manâg api nátiricyate 
’tiricyata iveti tad acalam evàbhàsabhedayuktam iva ca bhàti/, ‘spanda means 
imperceptible movement. And this imperceptibility [of the movement] 
consists in this, that what is surely motionless appears as if in motion. 
For, although the essential nature of consciousness is not to change, it ap
pears to change; [in other words,] that [essential nature of consciousness] 
which shines as motionless appears as endowed with an infinity of man
ifestations’. Similarly, TÀ IV 183b defines spanda as svdtmanyucchalana, 
‘expansion in one’s own self, before developing it (TÀ IV 184b) through 
the metaphor of the wave that is not different from the ocean (quoted 
n. 872).

7. Anâsritasiva (YR ad 4)

See TÀ V in  10, giving the exposition of the bhuvanas according to the 
Diksottaratantra: [...] anàsritah sivas tasmâd [viz., sâdâkhyagocaràd] vyàptà 
f ..J , ‘Anâàritasiva pervades [the tattvas] beyond [the realm of Sâdâkhya, 
viz., beyond éuddhavidyà, Isvara and Sâdâkhya (or Sadâàiva)]’. JR ad loc. 
observes: tasmâd iti sâdâkhyagocaràd arthâd ûrdhvam saktitattvasthâne tu, 
‘He pervades [the tattvas] beyond the realm of Sâdâkhya, that is to say, 
he remains above, at the level of saktitattva\ At this level of experience, 
the subject, viz., the yogin, is no longer Paramaáiva who contains the 
universe within himself. As observed by Silbum (Kâlikâstotra: 37) this 
yogin does not possess the form of perfect consciousness, which, consist
ing of the free play of exteriority (idantâ) within interiority (ahantâ) and
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vice versa, enjoys cosmic bliss (jagadananda). Cosmic bliss, as defined 
by TA V 50-52a, implies a relation of the Self with the universe, in the 
form of their co-essentiality. It is in this sense that the yogin deprived 
of this experience of jagadananda is deemed ‘unrelated [to the universe]’: 
cidaikyakhyatimay anasritasiva0, ‘[...] Anasritasiva does not experience the 
unity of absolute consciousness [in which the universe is identified with 
consciousness]’ (PHvr 4). Nevertheless, Anasritasiva is the stage of expe
rience in which the universe yet to come, that is, empirical manifestation, 
is prepared, since it is the state (avastha) in which Sakti begins to veil the 
Self temporarily, and, separating the universe from it, to produce akhyati, 
nescience, or failure to recognize the real nature of the Self. This is the 
reason why sunyatiiunya, the ‘Void beyond the Void’, or ‘absolute Void’, 
is given in PHvr 4 (p. 55) as a synonym for AnaSritaSiva: cidaikydkhyati- 
maydndfritasivaparydyaiunydtiiunydtmataya [...]. Parama&va, the Whole 
having nothing outside himself, has to create a Void within himself in 
order to make room for the universe that he wishes to manifest as dif
ferent from himself. And it is this Void that will assume the form of 
the objective universe. Cf. TA VIII 402: ancrtritam tu vyapare nimittam 
hetur ucyate, ‘In the process [of creation], the cause that is not dependent 
(anasrita) is called the impelling [cause] (hetu)\ and TAV ad loc.: vya- 
pdre iti srstyadikriydyam/ iha hi sa eva parah parameivarah svasvatantryat 
prathamam sunydtmatam avabhasaycm anasritadirupataya prathitah, i n  the 
“activity”, i.e., in the act of creation, etc., the Supreme one, Paramesvara, 
out of his freedom, first manifests himself as Void, and, manifest in that 
form, is known as Anasrita’. In terms of mystical experience, Anasritasiva 
represents the yogin’s stage of passive samadhi, or extasis (cf. Silbum 
Kalikastotra: 27, 36-37). SSV I 2, quoted n. 226, whose phraseology is 
similar to that of YR here, describes Anasritasiva as the first manifestation 
of auto-limitation, freely chosen by Paramaiiva, which eventuates in the 
maydpramatr.

8. Gahana (YR ad 4)

TA VIII 317-319 has Gahana the first among the six Rudras occupying 
the lower fold/cavity (puta) of the mayagranthi, the gross level of maya: 
madhye putatrayam tasya rudrah sad adhare ’ntare/  eka urdhve ca pance- 
ti dvadaiaite nirupitah// gahanasadhyau hariharadaieivarau trikalagopad 
sad ime/ madhye ’nantah ksemo dvijesavidyetavisvasivah// satsu ca putagesu 
tatpardvfttya/ parivarttate sthitih kila devo 'nantas tu sarvatha madhye//, 
‘Within that [mayagranthi], there is a triad of folds/cavities (puta). In 
the lower one, there are six Rudras, in the middle there is one, in the 
upper one there are five. Thus twelve Rudras have been described. The 
six [Rudras] are Gahana, Asadhya, Harihara, Daiesvara, Trikala, Gopati. 
Ananta is in the middle. [The five Rudras are] Ksema, DvijeSa, Vidyeia,
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Visva and Siva. [Regarding those five] and those six [Rudras] remain
ing in their [respective] folds/cavities, the location is liable to change, 
for they are interchangable. Nevertheless, Lord Ananta always remains 
in the middle’. Those two lines are a paraphrase of SvT X 1124-1127, 
as shown by TÀV VIII 317-319, which quotes it (p. 1566). Although SvT 
X 1124-1127 enumerates thirteen Rudras, placing six Rudras in the up
per fold, among which Ananta (to be distinguished from the Ananteia in 
the middle fold, who is defined as jagatpati, the ‘Lord of the world*), the 
two lists are parallel: Dasesâna in SvT corresponds to Dasesvara in TÀ; 
Ksemeéa to Ksema; Bràhmanasvàmin, the ‘Lord of the Brâhmanas*, to Dvi- 
jesa; Vidyesâna to Vidyesa, and Visvesa to Visva. One observes that JR*s 
reading of SvT 1124-1127 allows emendation of the SvT ed.: brahmana- 
svâmï instead of brahmanah svâmï (since Bràhmanasvàmin is the synonym 
of DvijeSa), viiveia instead of vidyesa (since Vtévesa is the synonym of 
Visva).

9. Phonemic emanation (YR ad 10-11)

Such speculations appear to be quite in keeping with those of VP 11-2 
and its vjtti, which establish that since, in our cognition, we identify the 
objects with their words, the objects are essentially of the nature of the 
word. Cf. VP I 1-2: anddinidhanarn brahma sabdatattvam yad aksaram/ 
vivartate 'rthabhdvena prakriya jagato ya tah // ekam eva yad dmndtam bhin- 
naiakdvyapdsraydt/ aprthaktve 'pi saktibhyah prthaktveneva vartate/ / ,  ‘Ce 
Brahman sans commencement ni fin, Parole principielle, Phonème (im
périssable), qui se manifeste sous la forme des objets et d’où procède le 
monde animé, Lui qui, révélé comme un, est le support de pouvoirs dif
férents et paraît divisé sous l’effet de ses pouvoirs, quoi qu’il soit indivis 
[...]’, which may be summarized as follows: brahmanf which is Word- 
principle (sabdatattva), ‘appears as the objects’ (vivartate 'rthabhdvena). 
Thus, the creation of the world proceeds from it. The brahman is the one 
appearing as many, for it is the holder [lit., ‘substratum’] of a multiplicity 
of powers (sa/ctz). Though not different from its powers, it seems to be so. 
As Biardeau (VP: 25, n. 1) puts it: ‘C’est l’Absolu lui-même qui se mani
feste sous la forme des phénomènes par l’intermédiaire de ses pouvoirs. 
Le éabdabrahmavàda est donc un monisme de type bheddbheda' [— ‘It is 
the Absolute itself which manifests in the form of phenomena through its 
powers. Therefore, the sabdabrahmavàda is a monism of the bheddbheda 
category’]. Here also, the process of the Lord’s manifestation is nothing 
but the progressive display and differentiation of his supreme energy — 
a notion which MVT III 5-9a, quoted in both SpN III 13 and SSV III 19, 
clearly develops: yd sà éaktir jagaddhdtuh kathitd samavdyinl/ icchdtvam ta- 
sya sà devf sispksoh pratipadyate// saikâpi saty anekatvam yathà gacchati tac 
chrnu/  evam etad id jneyam ndnyathed suniscitam// jndpayand jagaty atra



330 APPENDIX

jnanaSakdr nigadyate/ evam bhavatv idam sarvam id karyonmukhi ya d d // jd- 
ta tadaiva tad vastu kurvaty atra kriyocyate/ evam esa dvirupapi punar bhedair 
anantatam/  arthopadhivaJad yati cintamanir iveivan//, ‘When the Master 
of the world wishes to create, his [supreme] isakti, the Goddess who is said 
to be inherent in him, becomes Will [viz., energy of Will]. Listen how she, 
though one, becomes many. Similarly, when she makes the knowable 
known as definitely “this” and not as something else, she is named in this 
world “energy of Knowledge”. Similarly, when she becomes intent on act
ing, considering: “Let all this come to be [just as I have willed and known 
it]”, [that same energy], arisen at the very moment she creates the object, 
is then named the “[energy of] Action”. Thus, though [already] of two 
forms [Knowledge and Action], she differentiates herself again, becoming 
innumerable, thanks to those objects, which [function as her] contingent 
attributes. Therefore, this sovereign Goddess is to be compared to the 
thought-gem that yields all desires’. MVT III 9b-13a goes on to describe 
the form assumed by the supreme Sakti when considered from the point 
of view of phonemic emanation: becoming Matfka, she shifts from the 
level of paravac to that of pasyand, again dividing herself into different 
phonemes or groups of phonemes, grouped into eight vargas and presided 
over by eight matrkas. Thus emerge from one another in succession the 
Lord’s energies, seen as a ‘wheel’ — a multitude assuming the forms of all 
possible words and things.

10. saptapramatrs (YR ad 14)

The notion of a hierarchy of subjects — usually seven in number, but 
not uniformly — is common to all schools of isaivism, including those that 
are dualistic. The notion itself of a ‘heptad of subjects’ (pramatpaptaka) 
seems to be mainly of Saiddhantika origin, as is suggested in TAV X 7-8 
(avat.), wherein a Traika adept questions the need for the seven just men
tioned (TA X 6-7a): nanv asmaddarsane naraJaktisivatmakam eva viivam id 
sarvatrodghosyate tat katham iha siddhdntadarianadisamucitam pramatrbhe- 
dam avalambyaitad uktam [...], ‘But, one might object, is it not everywhere 
proclaimed, in our school, that the world consists of nara, Sakti and Siva? 
So why has this [doctrine of the seven pramatp] been stated here [in TA X 
6-7a] by adopting the types of pramatp congenial to schools such as the 
Siddhanta?’

The seven subjects represent different levels, or modes, of conscious
ness, that is, of cognitive experience, as is made clear by the metaphor of 
SpN 11, in which they are said to be different ‘roles’ (bhumika) assumed by 
i>iva: s'rundn mahesvaro hi svatantryasaktya sivamantramahedvaramantres- 
varamantravijndndkalapralaydkalasakaldntam pramdtrbhumikam tadvedya- 
bhumikam ca grhnanah, ‘By his power of absolute freedom, the glorious 
Great Lord assumes [on the subjective level] the cognitive roles of Siva,



331

the Mantramahe^varas, the Mantresvaras, the Mantras, the Vijnânâkalas, 
the Pralayâkalas and the Sakalas [, whereas, on the objective level,] he as
sumes the roles [of the objects that are] made known thereby’. For other 
examples of the theatrical metaphor applied to Siva, or the Self, and of the 
use of bhûmikâ in the sense o f‘role’, see SS HI 9-12, YR ad 1 and 5; see also 
SvTU VIII 31 (vol. HI: 175): devah parâvâksaktimayah sivabhattâraka eva 
sadâJiva id gfhitatattadbbûmikah svayam gurusisyapade sthitveti, ‘Sadâiiva is 
Lord Siva [half-]made of that sakti that is supreme Speech (parâvâc). And 
the fact that “he adopts by himself the [double] posture of the teacher and 
the pupil (guruéisyapade sthitvâ)” means that “he [alone] assumes each of 
those roles (bhûmikâ).” ’ As modes of consciousness, the seven categories 
of subject are related to the tattvas understood as different levels of expe
rience.

So variable are Saiva texts, both in describing the levels of subjectivity 
and in locating them on the scale of the tattvas that it would be difficult, 
within the limits of our exposé, to give an account of them in detail (see, 
notably, Torella ÏPK: 199ff., Vasudeva MVT: 151-178). It is, however, 
possible to account for the more systematic classification of the ‘heptad 
of subjects’ later proposed by AG and his immediate followers, which is 
modeled on the MVT (114ff., I I 1-9), itself reformulated in IPK III 2, 6-20. 
And it should be noted that AG, particularly in his TÀ, emphasizes the reg
ular correspondence not only between the levels of subjectivity and those 
of manifestation (tattvas), but also between the levels of subjectivity and 
the three impurities (mala), or, more exactly, between those levels and the 
stages of the process by which the aspirant gradually frees himself from 
those impurities (see TÂ IX 93b-96, translated by Vasudeva MVT: 172). 
AG elaborates, and, indeed, rationalizes the Saiva doctrine of a hierar
chy of subjects in TÀ IX 84-96, X 6ff. (he refers again to that doctrine 
elsewhere, such as TÀ XV 339-341, etc.), TS IX, PTV 5-9b, ÎPV III 2 and 
ÎPW  ad loc. (vol. Ill: 319-323) and ad I 7, 14 (vol. II: 404-405). So 
do, on the one hand, his exegetes, Jayaratha ad TÂ and YR ad PS (see 
kàrikâs 14 and 23), and, on the other hand, Ksemarâja, in his PH (sütra 
3) with auto-commentary, and in several other commentaries (SpN I 1, 
quoted above, !>SV I 2-3, etc.). We sketch here the hierarchy of the seven 
subjects in descending order, as does YR in his gloss to PS 14, dealing 
with the first five, and in his gloss to PS 23, dealing with the last two, 
according to the distinction between éuddhâdhvan and aiuddhàdhvan: 1) 
As pure, undivided, vibrating consciousness, Siva (i.e., Siva/Sakti) is the 
highest subject. 2) The Mantramahesvaras, the ‘Great Lords of Mantras’, 
are located at the level of Sadâéiva. Thus the level of Sadâsiva is that very 
high level of consciousness where ‘this’, although appearing at the hori
zon of consciousness, remains immersed within the ‘I’. Nevertheless, the 
essential unity of consciousness has been somehow fragmented, as shown
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by the plural applied to those Mantramahesvaras. 3) Then come, a grade 
below, the 118 MantreSvaras, the ‘Lords of Mantras’. Located at the level 
of livara, they represent the level of consciousness that operates there. 
Whatever may be the interpretation of the experience which the Isvara 
state symbolizes (see YR’s exegesis ad PS 14, which differs in some way 
of the classical one), it is the level of consciousness corresponding to the 
state in which one experiences more distinctly the emergence of an ideal 
objectivity, without deviating from one’s own essential ipseity. As differ
ent modes of this essential ipseity, Siva, the Mantramahesvaras and the 
Mantresvaras are free of all impurity. 4) Being located at the level of sud- 
dhavidya, pure, perfect Knowledge, the Mantras still belong to the plane of 
the suddhadhvan. Nevertheless, although ideal, the clear introduction of 
differentiation, which characterizes the stage of iuddhavidya, implies the 
presence of maya, even if not yet fully developed (aprarudha), inasmuch 
as no sense of alterity is generated (see n. 508). Therefore, the experi- 
encers located at this level, the Mantras, are affected by the mayiyamala 
(see iPK III 2, 9 on the Vidyesvaras, with Utpaladeva’s vrtti). They are 
associated with the Vidyesvaras, a group of eight deities (SpN II 2 men
tions two of them: Anantabhattaraka and Vyomavyapin; see also IPV III 
1, 6: vidyesvara bbagavanto ’nantadya vartante), whose specific task is that 
of accomplishing four of the five cosmic functions (pancakrtya), as well 
as striving for the liberation of limited souls, ‘acting as intermediaries in 
the revelation of the teachings of Siva, etc.’ (Torella IPK: 201, n. 14); see 
n. 510. Being etymologically ‘those who ideate [creation]’, the Mantras 
are perfect instruments for the Vidyesvaras who employ them in this dou
ble task. Thus the plane occupied by the crowd of the seventy million 
Mantras headed by the Vidyesvaras represents ‘the mode of conscious
ness in which vast but internally differentiated segments of the universe 
flash into view’ (Sanderson 1986: 192). Facing a reality considered other 
than themselves, the Vidyesvaras, residing at the plane of iuddhavidya, 
are omniscient inasmuch as ‘they are identified with consciousness’ (iPvf 
III 2, 9). For the same reason, since that consciousness is made of both 
prakaia and vimarsa (that dynamic principle which manifests itself as the 
activity of the ‘I’ and receives therefore the name of kartfta, ‘agency’), 
they are endowed with agency, as is shown by their accomplishing four 
of the five ‘duties’ (krtya). Yet, since they conceive the objects of their 
action as different from themselves, due to the mayiyamala, such agency 
is partial (IPK III 2, 9), and can be contrasted with the omnipotence of 
the Mantresvaras and Mantramahesvaras. ‘Therefore, IPvf III 2, 9 con
cludes, they too must be considered finite souls (anutva)’; see n. 510. 5) 
The presence of agency, even though partial, is what distinguishes the 
Vidyesvaras/Mantras from the next level of consciousness, namely the Vi- 
jnanakalas (or Vijnanakevalas) — defined (iPK III 2, 6-7) as pure con
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sciousness (iuddhabodha), in the sense that ‘they no longer contaminate 
self-representation with the projection of the impure tattvas from maya to 
earth (prthiviy (Sanderson 1986: 191). In other words, they no longer 
consider what is not the Self, viz., the body, the mind, etc., as the Self (a 
mode of consciousness which is that of the Sakalas). Therefore, in contrast 
to the VidyeSvaras, the Vijnanakalas are free of the mayiyamala, the impu
rity of differentiation, and in contrast to the following states, Pralayakalas 
and Sakalas, they are also free of the karmamala, the impregnating of con
sciousness with impressions left by one’s good or bad actions; thus do 
not transmigrate any longer. On the other hand, they are completely de
void of agency (kartrta), i.e., of ¡-consciousness (vimarsa, or spanda), with 
the result that they consider themselves incomplete or deficient. Thus, 
they are subject to the anavamala, the impurity consisting of the intuition 
of limitedness, that is, they fail to recognize their own creative freedom 
Csvatantrya) and own essential plenitude (purnata). Their name, ‘those In
ert in Gnosis’ as Sanderson translates it, accounts for those two symmetric 
features. So does their location on the scale of the rattvas, since, accord
ing to some texts (notably YR ad 14, and PTV 5-9b quoted n. 511), they 
hang suspended between the pure Csuddhadhvan) and the impure universe 
(asuddhadhvan), being placed below iuddhavidya and above maya, in an 
intermediary tattva, created ad hoc for purposes specific to 6aiva specu
lation, namely, the mahdmdya, the ‘Great Illusion’. Thus the Vijnanakala 
represents the mode of consciousness belonging to the yogin engaged on 
the path leading to liberation. According to the IPW  (vol. Ill: 322), it 
is a kind of experience (bhogaviiesa) which may be attained through a 
special initiation intended to facilitate leaving [behind] the realm of ma- 
ya, either through meditative realization (Wiavana), or through concen
tration (dharana), contemplation (dhyana) or absorption Csamadhi) that 
have maya for their object (cf. Torella IPK: 200, n. 12). Thus, PTV (Skt. 
text: p. 57) teaches that ‘the Vijnanakalas and the Pralayakalas do not 
have the idea of mama, “[this is] mine”, [in certain states as samadhi] ’ 
(yijnandkaldndm pralaydkalanam ca [...] mameti vyatiriktam nasti). 6) The 
Pralayakalas, or Pralayakevalas, ‘those Inert in Dissolution’, represent the 
mode of consciousness in which the Self is suspended in a state of iner
tia, which explains the common analogy of deep, i.e., dreamless, sleep. 
On the meaning of the term ‘Pralayakala*, see IPV III 2, 8 (vol. II: 252), 
quoted n. 625. The ‘dissolution’ of their name is a metaphor for the state 
of total absorption found in deep sleep, which is itself further analyzed as 
twofold, according to whether some internal sensation (savedya or prana) 
persists or not, the latter stage being that of real absorption or ‘dissolu
tion’. Thus the doctrine distinguishes between two levels of Pralayakalas 
(IPK III 2, 8). Sanderson (1986: 191) defines the lower one, as ‘analo
gous to dreamless but blissful sleep Csavedyapralaydkalata) and the other to
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dreamless sleep completely void of sensation (apavedyapralayâkalatâ)’. In 
Utpaladeva’s fourfold division of the limited self (mâyâpramâtr), the lower 
Pralayâkala is also termed prânapramâtr, for he experiences the Self as an 
internal sensation (prâna), and the higher one is termed éûnyapramâtr, for 
he experiences the Self as the Void (sûnya). In the prânapramâtr, the ma- 
yïyamala persists, whereas it is transcended in the éûnyapramâtry with the 
complete, although transitory, dissolution of the mâyic world. However, 
kârmamala remains at both levels, for, though all actions have dissolved in 
the perfect inertia of deep sleep, ‘the impressions of past actions remain, 
waiting to regenerate world-experience' (Sanderson 1986: 191) when the 
period of dissolution comes to an end, that is, when one awakes. Thus, 
as is the immediately inferior Sakala, the lower Pralayâkala is subject to 
the three impurities, whereas the higher Pralayâkala is free of the mqyi- 
yamala. See also YR ad 23, who defines the Pralayàkalas as the ones ‘who 
are freed from the particular [that is, from gross materiality] and from the 
body*. 7) At the bottom of the ladder, the Sakala, ‘endowed with factors of 
fragmentation (kala)\ is the ordinary limited consciousness existing solely 
in the states of waking and dream, immersed in the mâyic world, taking 
as the Self what is not the Self, and denied even the transitory redemption 
of dreamless sleep. See YR ad 23: ‘Are called Sakalas those cognizing sub
jects who are of a bodily nature because of the factors of fragmentation 
(kalâ), beginning with the faculties in their “pure” state [that is, without 
adjunction of object] (indriyamâtra) and ending with particular [objects] 
[that is, with the mahâbhütas]\ For a detailed exposition of the reverse 
process, through which the meditator, gradually freeing himself from the 
sentiment of differentiation, aims at reaching the intuition of identity with 
the deity, that is, consciousness itself, see TÀ IX 90b-97a, XIII 275b-76; 
also Sanderson 1986: 190-193.

11. gunatattva (YR ad 19)

In Sâmkhya, unconscious nature (prakfti) is the “cause” (at least in the 
sense of the material cause) of the world; in Trika, consciousness itself is 
that cause, the world being nothing but its external manifestation. The 
Trika explains the phenomenal world as resulting from the progressive 
obscuration and constriction of the Lord's supreme energy, which is his 
freedom. Thus it establishes a ‘genesis of bondage' (Hulin 1978: 304 — 
une ‘genèse de la servitude') against the background of an essential vibra
tion which, though progressively weakened, or so it seems, never ceases 
to tremble. Sakti is the fundamental principle that distinguishes Trika 
from Sâmkhya, despite similarities in the cosmologies of the two systems. 
The Trika understands empirical diversity in terms of the dichotomy of 
enjoyer (bhoktr) and object of enjoyment (bhogya). In this context, purusa 
is the enjoyer whereas prakrd represents the totality of such objects — an
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argument similar to that of the Samkhya concerning the purusa, who “con
templates” prakrti as though she were a dancer, or an actress, performing 
before him (SK 59). prakfti offers the entire objective world to the en- 
joyer, although its objectivity is as yet potential. Thus TS VIII, p. 83 con
trasts the actualized world (prakrtitattvasya sargah), with prakrti defined 
as the homogeneous and quiescent aggregate of the three gunas. prakrti is 
not only creation in potentia, it is also the fundamental principle persist
ing in each and every particular object of enjoyment, once creation has 
taken place: [...] esa eva sukhaduhkhamohdtmakabhogyavHesdnusyutasya 
sdmdnyamatrasya tadgunasdmydparandmnah prakrtitattvasya sargah, ‘[...] 
Such is the creation pertaining to prakrtitattva; this prakrtitattva, which is 
nothing else than the common principle (samanya) inherent (anusyuta) in 
[each] specific object of enjoyment made of pleasure, pain and delusion, 
is also termed the equilibrium of those gunas (tadgunasdmya)\ The TS 
(pp. 84-85) gives an alternative definition of prakrti as bhogyasdmdnya, 
‘state of equilibrium of the objects of enjoyment’, which makes it the 
archetype of objectivity itself. Some disturbance of this ideal equilibrium 
is necessary so that actual objectivity emerges from its potential “cause”. 
So TS (p. 85): evam ksubdhat pradhanat kartavyantarodayo naksubdhad iti, 
‘Thus other effects [buddhi, etc.] emerge from the disturbed pradhana, and 
not from the undisturbed one*. The point is of so much importance that 
the TS postulates additionally a gunatattva: ksobho Vafyam eva antarale 
1bhyupagantavya id siddham samkhydparidrstam prthagbhutam gunatattvam, 
‘One must necessarily accept that this disturbance takes place in-between 
[the two principles]. Thus has a gunatattva distinct [from prakrti and bud
dhi] been established, which Samkhya has failed to discern’. The term 
‘fcsob/ia’ has itself been borrowed from the Samkhya, more precisely from 
late Samkhya, where it appears intended to gloss over a glaring lapsus 
in the system — for the initial coming into contact of two utterly unlike 
principles (for so it conceives purusa and prakrti) is indeed difficult to jus
tify. A true dualism is thus difficult to maintain, and this may have been 
the reason for the introduction of the three qualities, which are never, in 
fact, in a state of equilibrium; their ‘resting’ being then nothing but an hy
pothesis motivated by the doctrine itself. This means that, regarding the 
gunas, the loss of equilibrium is as much a category in its own right as the 
equilibrium itself, and thus deserves to receive a name, that of gunatattva.

12. Evolution of the phenomenal world (YR ad 19)

In the Samkhya (see SK 22), whereas purusa stands isolated, neither an 
effect, nor a cause, buddhi and ahahkara proceed successively from prakrti, 
the primal cause; cf. also SK 3, which defines four types of entities by hav
ing recourse to the opposition ‘producer-product’ (prakrti-vikrti). Then, 
from ahahkara, the ‘group of sixteen’ emerges, which includes manas, the
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five buddhuidriyas, the five karmendriyas and the five tanmatras. A fur
ther analysis (SK 25) distinguishes the ‘group of eleven* (manas and all 
the ten indriyas), effect of the sattvikahahkara (also named vaikrta), from 
the five tanmatras, products of the tamasdhahkara (also named bhutadi, for 
it is the secondary cause of the bhutas); see n. 593. And all of them are di
rectly, i.e., horizontally, related to ahankara, instead of vertically evolving 
from one another (SK 25-28). As for the five bhutas, they proceed from 
the five tanmatras; see Hulin 1978: 73ff. and Larson 1979: 179ff., 236 
(chart). On the other hand, although SK 33 defines the antahkarana as 
threefold, its identity as a whole is not fixed, buddhi, ahankara and manas 
being clearly distinguished from each other and endowed with different 
status. The Trika also derives the manas and the ten indriyas from the 
sattvikahahkara (see n. 593), whereas the five tanmatras proceed from the 
aspect of the sattvikahahkara in which tamas assumes predominance, as 
shown by two parallel passages of TS VIII. See TS VIII, p. 87: tatra sattviko 
yasmad manas ca buddhlndriyapahcakam ca, tatra manasi janye sarvatanma- 
trajananasamarthyayuktah sa janakah, ‘From the sattvika [ahankara] manas 
and the pentad of the buddhuidriyas proceed. Once the manas is evolved 
[from the sattvikahahkara], the same ahankara [in the aspect in which 
tamas is predominant] becomes the cause capable of giving rise to all 
the tanmatras’, and TS VIII, p. 89: bhoktramfacchadakat tu tamahpradha- 
nahahkarat tanmatrani vedyaikarupanipahca, ‘However, from the [aspect of 
the sattvika] ahankara in which tamas assumes predominance, and which 
veils the enjoyer’s part [viz., the subjectivity], proceed the five tanmatras, 
which are only object of knowledge (vedya) [and which do no partake of 
the knower, as is the case with the manas and the indriyas]\ This concep
tion of the tanmatras originating from the sattvikahahkara (even though it 
is from its tamasa part) is an innovation as regards the Samkhya scheme. 
In fact, in the Trika reasonings, the sattvikahahkara itself is trigunatmaka: 
although it abounds in sattva, some traces of the two other gunas remain; 
see Mukund Ram Shastri ad TS VIII, p. 87, n. 80 (ad tatra sattviko yasmad 
manas ca...): sattvikah sattvapradhano yato guntbhutataya rajastamasor api 
sambhava ity arthah. Therefore, one has to understand that, once the manas 
has emerged from the sattvikdhankdra equally characterized by the three 
gunas, the five tanmatras are produced from the subordinated tamoguna of 
the sattvikahahkara. The Trika agrees again with the Samkhya by making 
the bhutas directly emerge from the tanmatras. However, its perspective is 
altogether different, since it emphasizes, with the concept of ksobha, ‘dis
turbance*, the persistence of vibrating consciousness within all the levels 
of phenomenal diversity. Thus, the entire process of the manifestation 
of the tattvas takes place according to the principle that the cause in its 
disturbed form is called the effect (see TS VIII, p. 90, in Appendix 13).



337

Each tanmatra is considered to be the quintessential form of the cor
responding mahabhuta, inasmuch as it constitutes its distinctive quality. 
Thus sound is associated with ether, or cosmic space, considered to be 
the substratum of the propagation of waves; touch with air, etc. Yet, 
with the exception of ether which has sound for its unique quality, one 
has to admit that other mahabhutas possess more than one sensible qual
ity, or, to put it differently, that one tanmatra may be present in more 
than one mahabhuta: for instance sound is present in all the mahabhutas. 
Thus classical Samkhya (e.g., Yuktidipika 38) has elaborated the theory of 
the progressive accumulation of the qualities, furthermore explained — 
just as in YR ad 22 — as the cumulative combination of the tanmatras, 
according to the principle that the effect is proportionate to the cause. 
Hence, if space is experienced as sonorous, air as sonorous and tangi
ble, fire as sonorous, tangible and visible, water as sonorous, tangible, 
visible and savory, earth as sonorous, tangible, visible, savory and fra
grant, it is because space proceeds from sound, air from sound and con
tact, etc. This is also the position of the Trika (see YR’s commentary 
itself) with the difference that emphasis is once more laid on the prin
ciple of ksobha, as shown by TS VIII, p. 90 (emending sabdatanmatram 
to sparsatanmatram): tatra sabdatanmatrat ksubhitad avakdsaddnavyaparam 
nabhah — sabdasya vacyddhydsdvakdsasahatvat/ sparsa(sabda)tanmatram 
ksubhitam vayuh sabdas tv asya nabhasa virahitdbhavat/ rupam ksubhitam 
tejah purvagunau tu purvavat/ rasah ksubhita apah purve trayah purvavat/ 
gandhah ksubhito dhara purve catvarah purvavat/ anye sabdasparsabhyam 
vayuh ityadikramena pancabhyo dharany iti manyante/ gunasamudayama- 
tram ca prthivi nanyo gunl kascit/, ‘From disturbed (ksubhita) sound (iab- 
datanmatra) emerges the ether [or space] (nabhas), with its function of 
providing space — for the word [as articulated sound] gives place to 
the expressed meaning. Air (vayu) is nothing else than disturbed touch 
Csparsa); however, sound (sabda) is also present, for air cannot exist with
out space (nabhas) [whose quintessential quality is sound]. Fire (tejas) is 
nothing else than disturbed form (rupa); however, the two preceding prin
ciples [i.e., tanmatras] are also present, as in the previous scheme. Wa
ter (apas) is nothing else than disturbed savor (rasa); however, the three 
preceding principles are also present, as in the previous scheme. Earth 
(dhara) is nothing else than disturbed odor (gandha); however, the four 
preceding principles are also present, as in the previous scheme. Others 
maintain that earth proceeds from [all] the five [tanmatras] in keeping 
with a scheme according to which air proceeds from both sound and tan
gibility. Moreover earth is merely the aggregate of the qualities [i.e., of 
the tanmatras] and there is no substratum of qualities (gunin) which would 
be different from [earth as aggregate of the qualities]’. For what matters

13. tanmatras (YR ad 22)
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in soteriological systems as the Samkhya and the Trika is not so much 
the question of creation as manifestation as the correlated questions of 
the process of cognition and that of liberation. This is why the Samkhya 
contends that, during the process of cosmic dissolution, each mahabhuta 
is reabsorbed into the tanmatra from which it proceeds, and all the tanma- 
tras are in turn reabsorbed into ahankara. IPV III 1, 10-11, vol. II: 242, 
synthesizes the Trika’s viewpoint not only on the entire meya, that cog
nizable reality made of twenty-three elements (the thirteen karanas and 
the ten karyas) whose cause is prakrti, but also on the entire ‘genesis of 
bondage* which starts with mdya. Observing that, in IPK III 1, 11, the 
bhutas are mentioned first, before the tanmatras, AG develops all the im
plications of such an order: sthulam karyam prthivy apah tejo vdyur nabha 
iti panca bhutani/ suksmam esam eva rupam gandho raso rupam spariah 
sabda iti/ tatraikaikagunam akasady ekaikavrddhagunam veti darianabhe- 
da id na vivecito 'nupayogat/  tatra sthulam vibhaktam avibhagasydnumd- 
pakam iti sthularupopakramam uktam/ atra pfthivyddyabhdsa eva misrTbhuya 
ghatadisvalaksanibhutdh karmendriyair upasarpita buddhuidriyair alocita an- 
tahkaranena samkalpitdbhimataniicitarupa vidyaya vivecitah kaladibhir anu- 
ranjitah pramatari visramyanti/ id tatparyam, ‘The gross effect [manifests 
itself] as the five physical elements Cbhuta): earth, water, fire, air and 
ether. Their subde forms are odor, savor, color, touch and sound. On this 
point systems differ. Some hold that ether, etc., have only one quality 
each. But others maintain that each item, in the order given here, has one 
quality more than the item succeeding. However, since this point is not 
very important, it has not been discussed here. The gross, which presents 
the state of differentiation, is the means of inferring the undifferentiated 
state. Hence the gross categories are stated here first. According to this 
system [i.e., to the Trika], the manifested principles (abhasa) such as earth, 
etc., mixing with one another, assume the form of a definite object, such 
as jar, etc. They come to rest in the subject as they are approached by 
the organs of action, or perceived by the cognitive organs, synthesized, 
taken as one’s own, and ascertained by [the manas, the ahankara and the 
buddhi constitutive of] the antahkarana, differentiated by circumstancial 
Knowledge (vidya) and affected by [the other kahcukas as] kala, etc. This 
is the implied meaning* (tr. Pandey, modified); see the Tantrasadbhdva, 
quoted n. 545.

14. Doctrines of the Self (YR ad 27)

See also PH 8 and its vrtti: naiyayikadayo jndnadigunagandfrayam bud- 
dhitattvaprayam evatmdnam samsrtau manyante, apavarge tu taducchede §u- 
nyaprayam/ ahampradtipratyeyah sukhaduhkhadyupadhibhih tiraskrta dtmeti 
manvdna mimdmsaka api buddhav eva nivistah/ jnanasamtana eva tattvam iti 
saugata buddhivpttisv evaparyavasitah/, ‘The Naiyayikas, etc., admit a Self,
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which, being the substratum of knowledge and other qualities, is for all 
intents and purposes Cprâya) identical with the category of buddhi, as far 
as worldly experience is concerned. At the moment of liberation, when 
all [gunas] disappear, the Self is for all intents and purposes identical with 
the Void. The MTmàmsakas are settled [in taking the Self] as buddhi, inas
much as they consider the Self that which is apprehended in the cognition 
T , veiled by the contingent conditions (upddhi) of pleasure and pain. The 
followers of Sugata [i.e., Yogâcàra Buddhists] have concluded that [the 
Self is to be found among the] modes of the buddhi (buddhivjtti), holding 
that the Real (tattva) is nothing but a series (or continuum) of cognitions 
(jhànasamtânay.

15. Vaisesika and Vaiyâkarana concepts of jâti, sàmânya, 
sattâ, and mahâsattâ (YR ad 27)

It is a typically Vaisesika notion that even the ‘universal* Csâmânya) 
must be distinguished into at least two varieties: ‘being* (sattâ) — which 
is devoid of external distinction, therefore, unqualified — and what comes 
to be known as jâti, ‘genus* — which is common to various individuals but 
differs from genus to genus, on which distinctions depends our behavior in 
the world. Frauwallner observes, apropos (II: 104), that what are called 
sâmânyaviéesa, ‘Gemeinsamkeit-Besonderheit* Ogenerality-particularity*), 
occupy the logical space between sâmànya as such, that is, sattâ, ‘being* 
(untouched by particularity), and viéesa as such, the ‘particular’ (the ‘at
om’, untouched by any universal). This ‘sâmânyavisesa* was by the Vai- 
sesikas then termed jâ ti1, so as not to confuse it with their ‘d/c/ti*, which 
for them did not mean ‘common form* (op. cit: 102). YR seems however 
to confound ‘genus* (jâti) with ‘universal* (sâmânya), which, according to 
Frauwallner, should be distinguished, mahâsattâ as such is not a Vaisesika 
term. It appears in the grammatical tradition, particularly in Helârâja’s 
commentary on Bhartfhari (avat. to VP III 1, 33), in a characterization 
of the ladvayanaya\ presumably the advaya of Bhartrhari: [...] adva- 
yanaye paramârthasatyekaiva jâtir mahâsattâkhyâ parabrahmasvabhâvâ, ‘In 
a monistic doctrine, this jâti termed mahâsattâ is of the nature of para- 
brahman, the highest brahman, the only ultimate reality (paramârthasad)\ 
The term mahâsattâ appears also in the Trika; see IPK I 5, 13-14 (quoted 
n. 238), which passage characterizes consciousness endowed with aware
ness as supreme Speech (parâvâk), freedom (svâtantrya), sovereignty (atf- 
varya) of the supreme Self, fulguration (sphurattâ), ‘great being* (mahâsat
tâ), unmodified by space and time (deiakâlâviéesinï). In the Trika tradition, 
the mahâ- of mahâsattâ may be understood as a reference, somewhat cor
rupted, to Vaisesika and Vyâkarana doctrine, ‘great* signifying ‘par excel
lence*, vis-à-vis all the other ‘sâmânyas* that are tinged with particularity 
— as ‘great* in the English idiom “God is the one great cause”. On the
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Vaisesika notion of satta, see further Frauwallner 1973, vol. II: 103-104; 
Lysenko 2007. It is difficult to recognize in YR’s idiosyncratic account 
any particular Vaisesika theory (see Keith 1921: 192-196; Frauwallner 
1973, vol. II: 3-180; Halbfass 1992; Scharf 1996; Lysenko 2007). What 
is implicitly at stake here is the Trika criticism of the Vaisesika system, 
which distinguishes radically between dharmin, ‘substance, substrate’ [lit., 
‘that which has the property’], and dharma, ‘property, quality* — whereas 
Trika holds the contrary view, namely, that there is no essential differ
ence between dharmin and dharmay or in Trika terms, between sakdmat 
and sakti(s); see TAV I 158-159 (vol. II: 194): [...] khalu kanada dtmatva- 
bhisambandhad atma ityadina dharmirupam atmdnam nirupya [...], ‘Verily, 
the followers of Kanada, having explained that the atman is “that which 
supports the attributes” (dharmin), according to the statement: “The Self 
(atman) is such due to its connexion with Selfhood (dtmatva)”. [ ...]’ — 
meaning that, for Vaisesikas, atman is considered a dravya, a substance, 
and as such is connected with its jati, namely, dtmatva, as well as with its 
qualities (guna), namely, jnana, sukhaduhkha, etc., and is thus a dharmin 
distinct from its attributes (dharma). JR concludes his gloss by affirming 
the Trika position: na vastutah kascit iaktitadvator bhedah, ‘In reality, there 
is no difference between energy (iakti) and its possessor [viz., saktimat]’.

16. MTmamsaka position on the Self, according to the Trika 
(YR ad 32)

After interpreting SpK 14 from the Trika viewpoint, according to which 
anyatra, ‘elsewhere’, refers to the Supreme Lord, or supreme Self, Kse- 
maraja shows that the verse may also be understood both as formulating 
the MTmamsaka doctrine and as its implicit and logical refutation, ‘any
atra’ thus refers to the puryastaka — a position conditionally adopted by 
Ksemaraja in order to demonstrate that one must not stop at that under
standing, but should rather recognize, within this puryastaka, a transcen
dental Subject who is Sankara or Siva, as a ‘[uniform] mass of blissful 
consciousness’ (cidanandaghana); see SpN I 4: mmdmsakaparihdraya tv 
etad inham vyakhydtavyam/ aham sukhityadisamvido yds ta anyatreti pur- 
yastakasvarupepramatari sukhadyavasthdbhir anusyute otaprotarupe [...] na 
tv asmadabhyupagate fsmimi cidanandaghane sahkaratmani svasvabhave — 
iti na sarvada sukhadyupadhitiraskrto \yam atmapi tu cinmayah/ yada tu ni- 
jasuddhya vaksyamanayayam svasvarupam guhayitva tisthati tada puryasta- 
kadyavasthdydm sukhitvadirupatasya tatrapi na nirodhas taih sukhadibhir 
asya [ ...] / aham krio bam sthula ityadipratltiparihdrena aham sukhi duhkhi- 
tyadi vadato yam asayah, ‘In order to refute the MTmamsakas, this [i.e., 
the term atman] should be interpreted as follows. The cognitions such 
as “I am happy”, etc., exist elsewhere (anyatra) [i.e., ‘in another substra
tum’, viz.,] in the cognizer (pramatf) in the form of the puryastaka, which
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is threaded through (anusyuta) the states of happiness, etc., that is, which 
is interwoven (otaprota) with them. [But] it does not signify for the [MT- 
mamsakas] that essential nature which is accepted by us, namely, Sankara 
[Siva] as a uniform mass of blissful consciousness. [As a consequence of 
our definition], this Self [according to us] is not always veiled by contin
gent attributes (upadhi) of pleasure, etc. [as MTmamsakas say]; rather, it is 
pure consciousness (cinmaya). When, through his own impurity (aiuddhi) 
[that we will later expound], he conceals his own nature and appears [con
ditionally] (tisthati), he then, being in that state of puryastaka, etc., takes 
on the form of [the experiencer of] pleasure, etc. Even in this state, there 
is no obstruction [of his real nature] by those experiences of pleasure, etc. 
[...]. This is the real intention of him [viz., the MTmamsaka] who says: “I 
am happy”, “I am sad”, etc., in rejection of assertions such as “I am thin”, 
“I am fat”, etc. [as characterizations of the Self]’; in other words, from 
the Trika point of view, the MTmamsaka’s real intention is that the sub
stratum of such experiences is a transcendent Self, defined as one mass of 
consciousness and bliss. Showing thus that the MTmamsaka view implies 
within itself its own completion, Ksemaraja adds that one has only to sub
merge the puryastaka along with phenomenal diversity within the supreme 
Self (SpN I 4): sukhitvadipratitisambhinndm puryastakabhumim antarmukhe 
pade nimajjayams tadanusatigena bahyasyapi dehaghatader galanat pratya- 
bhijanaty eva svam £ivasvabhavatvamy ‘Indeed, one recognizes (pratyabhija- 
nati) one’s own essential nature as Siva by submerging one’s own condi
tion, that of puryastaka, replete with experiences of pleasure, etc., in the 
inner state [viz., the Self], and by dissolving along with it the externality 
that consists of body, jar, etc.’ (tr. Singh, modified).

17. sunyavada (YR ad 32)

According to the avat. of SpN 112-13, the Sunyavadins are ‘the Vedan- 
tins Cirutyantavid), the Naiyayikas (viz., Aksapada) and the Madhyamikas, 
for whom remains only the principle of naught or universal destruction’ 
(visvocchedarupam abhavdtmakam eva tattvam avasisyate). The Vedantins 
(or Brahmavadins) are otherwise called Abhavabrahmavadins, as this is 
developed by PHvj* 8: asad evedam asld ity abhdvabrahmavadinah iunyabhu- 
vam avagahya sthitah, ‘The Brahmavadins, adepts of non-Being (abhava), 
descend into the region of Void (sunyabhu) on the basis of [ChU VI 2, 1]: 
“In the beginning, this [world] was just Non-being” and remain [there]*. 
The discussion of SpN I 12-13 starts with the same quote from the ChU, 
whose full form is: sad eva saumya idam agrasid ekam evadvitiyam/ tad- 
dhaika ahur asad evedam agrasid ekam evadvitiyam/ tasmad asatah 
sad ajayateti, ‘In the beginning, my dear, this was Being alone, one only 
without a second. Some people say “In the beginning, this was non-being 
alone, one only; without a second. From that non-being, being was
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produced.” ’ Similarly, the Sünyavädins include the Mädhyamika Bud
dhists, as stated by PHvjr 8 (mädhyamika apy evam eva), SSV 1 1 and TÄ I 
33a, which formulates thus the Mädhyamika position: antahsûnyo ’ham, ‘I 
am internally Void’. SpN I 5 describes the Mâdhyamikas as sarvesäm ab- 
hävavädinah, ‘those who assert the non-existence of everything’, whereas 
SpN 112-13 quotes and refutes Nägärjuna. See also ÄS II 23, which char
acterizes the Mâdhyamikas as those who take the âtman to be amûrta, 
‘without form’, which, according to the commentaries, means nihsvabhâva, 
‘devoid of essence’.

18. neti neti (YR ad 32)

This apophatic phrase comes first as a litany in the BÄU at the mo
ment of celebrating the âtman. Cf. BÄU II 3, 6: athâta ädeso neti neti/ na 
hy etasmâd iti nety anyat param asti, ‘Now therefore there is the teaching 
not this, not this for there is nothing higher than this, that he is not this’, 
and S ad loc.; also BÄU III 9, 26: sa esa neti nety ätmögrhyo na hi grhyate 
’siryo na hi Siryate ’sango na hi sajyate ’sito na vyathate, na risyati, ‘That self 
is not this, not this. It is incomprehensible, for it is not comprehended. 
It is indestructible, for it is never destroyed. It is unattached, for it does 
not attach itself. It is unfettered. It does not suffer. It is not injured’; 
same text in BÄU IV 2, 4; IV 4, 22; IV 5, 15. See also MäU 7 and ÄS III 
26 (which quotes the pratika of BÄU III 9, 26): sa esa neti netîti vyâkhyâ- 
tam nihnute yatah/ sarvam agrâhyabhâvena hetunâjam prakâsate//, ‘De ce 
que [le passage scripturaire:] “Il n’est, quant à lui, ni ainsi, ni a in s i...” 
nie tout ce qui avait été exposé en détail, en invoquant comme raison 
[son] insaisissabilité, il appert clairement que le [brahman est] non-né’ 
(tr. Bouy — ‘Since, by stating: “It is not this, it is not that”, [the Sruti] 
denies what it had elaborately expounded, giving as a reason that [the 
brahman] is entirely ungraspable, it clearly appears that this [brahman] is 
unborn’); also ÄS IV 83a, where the Sünyavädins’ position is alluded to 
by [...] nästi näsßti [...], in the course of referring to various conceptions 
of the Self {âtman), considered quâ its being or existence. As observed by 
Änandagiri ad loc., the repetition (ripsd) of nâsti is meant to signify the 
Void as absolute (âtyantika). Note that the Yogäcäras have accused the 
Mâdhyamikas of professing nihilism (cf. Bouy ÄS: 295-296). So do the 
£aivas, as YR demonstrates here. They hold that not only does nihilism 
amount to an aporia, but also that it has for its corollary the superimposi
tion of a false insentience on the Self. Even though the Mâdhyamikas deny 
the accusation of nihilism, claiming rather that their doctrine of sûnyatâ 
is catuskotivinirmuktâ, ‘free from the tetralemma’ — that is, the four alter
native propositions: idam sat, ...asat, ...sadasat, ...na sadasat, ‘X exists’, 
‘...does not exist’, ‘...both exists and does not exist’, ‘...neither exists nor 
does not exist’, Saivas take all this to be mere empty logic.
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As stated in the auto-commentary, PH 18 deals with mystical tech
niques alternative to ‘the rigorous disciplines that are prandyama, mudra, 
bandha, etc.’. Ksemaraja quotes Kallata in the context of the exposition 
of the saktivikdsa, ‘blossoming of energy’, which he presents as extrane
ous to Pratyabhijna doctrine (iaktisankocadayas tu yady api pratyabhijna- 
yam na pratipaditah), and as ‘resorting to the sacred tradition* (amnayika), 
which the context further allows us to identify as the Krama (see PHvf 19, 
which refers to the Kramasutras). Kallata’s line appears there as an apho
ristic definition of the saktivikdsa, a technique of inner absorption with 
external expansion of the senses, also called bhairavunudra (bhairavimu- 
dranupravesayuktya bahih prasaranam), and described as iakter vikasah an- 
tamigddhdya akramam eva sakalakaranacakravispharanena, ‘The blossom
ing of the energy hidden internally results from the simultaneous opening 
of the entire wheel of sense-organs’. It is again defined by the Kaksyas- 
totra cited in the same passage (also quoted in SpN I 11): sarvah iaktii 
cetasa darsanadyah sve sve vedye yaugapadyena visvak/ ksiptva madhye hata- 
kastambhabhutas tisthan viivddhdra eko 'vabhasi/ / ,  ‘Throwing by will all the 
powers like seeing, etc., simultaneously and on all sides into their respec
tive objects and remaining [unmoved] within, like a gold pillar (hataka- 
stambha), you [O Siva] alone appear as the foundation of the universe’ (tr. 
Singh). Later on, the vjtd  relates the i aktivikasa to the practices at work 
in the urdhvakundalini, according to a process requiring ‘the restraint of 
the prana between the two eyebrows, which [restraint] is accomplished 
by the energy of the subtle prana which develops gradually through the 
regulation of the vibrations in the cavities of the nose’ (nasaputaspandakra- 
monmisatsuksmaprdnasaktya bhrubhedanena; tr. Singh, modified); on the 
details of this esoteric and complex procedure, see the lengthy exposition 
of PHvf 18, Singh PH: 41-42,150-152. It is noteworthy that the saktivikd
sa resorts to the saktopaya (Singh PH: 30), inasmuch as the exposition of PS 
41-46 is mainly made from this viewpoint. Therefore, Kallata’s aphoristic 
statement means that the ‘blossoming of energy’ takes place by means of 
the transformation of extroverted into introverted consciousness, at the 
very moment that consciousness turns outward, simultaneously opening 
all the sense-organs; a paradoxical practice that consists in reaching the 
greatest interiorization at the moment of, and through, the widest exter- 
nalization.

The hemistich quoted here by YR is not found in the Spandakarika, if in
deed the text is to be attributed to Kallata at all: according to some, among 
whom Bhaskara (SSva I 4-5: 2-3), and Utpalavaisnava (SpP, 7th liminary 
verse), Kallata is the author of the SpK, whereas Ksemaraja ($SV II 4-7) 
ascribes the authorship of the SpK to Vasugupta (on this question, see Dy- 
czkowski SpK: 21-24, and Sanderson 2007: 405-407, who concludes in

19. Kallata (YR ad 42)
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favor of Kallata’s authorship). Nor is the hemistich found in Kallata’s vrtti 
to the Spandakarika — a brief gloss, which he himself calls Spandasarvasva 
in his first concluding stanza. According to AG (IPW , vol. II: 30), Kallata 
is also the author of two commentaries on the Ss, the Tattvdrthacintamani 
[TAC] and the Madhuvahinl, of which the TAC is most often referred to and 
quoted (see Sanderson 2007: 405, n. 578). From all those quotes, it ap
pears that the TAC had a section dealing with the movement and spiritual 
properties of breath; cf. TA X 187-227, and probably TA XXVIII 338-340, 
on which JR comments by citing three sutras (among which: prak samvit 
prane parinata, also quoted in TAV III 141, V 6, V 44—48a, XV 303, XVII 
85, XXVIII 293, 338-339), which he ascribes to Kallata, although with
out giving a source. It appears also that the TAC dealt with a peculiar 
method of animal sacrifice involving the withdrawal and absorption by 
the officiant of the animal’s breath, referred to in TA XVI 36-45 and in 
Ksemaraja’s NTU XX 27ff. (vol. I: 226), where the teaching of this tech
nique is ascribed to Kallata’s TAC. The TAC seems also to have been famous 
for its exposition of the mystical practice of tutipata, the ‘fall of the mo
ment’. It is indirectly referred to by TA X 208 (vol. V: 2026), which names 
Kallata, while JR quotes from TAC: tutipate sarvajnatadayah; SpP 22 [ = 
ad I 22]: 31, quotes it more extensively, although not referring explicitly 
to TAC: tutipate sarvajnatvasarvakartrtvasarvesitadayah/ esa ca gurupadeie- 
nadarat pariksyah, ‘It is during the “fall of the moment” that omniscience, 
omnipotence and mastery of all things, etc., (become clearly manifest) and 
(so) that should be examined with reverence in accord with the Master’s 
teachings’ (tr. Dyczkowski SpK: 159, modified); same quote in PTV 5-9a 
(Gnoli PTV: 61). Let us note that Utpalavaisnava takes Kallata, whom he 
considers to be the author of the SpK, to be the author of two other works: 
the Tattvavicara and the Svasvabhavasambodha, from which he quotes (in 
SpP 1: 9, and SpP 30 [=  II 4a]: 38-39, for the former; in SpP 1: 7-8, 
for the latter). For lack of other clues, we may only advance the hypoth
esis that the line from Kallata quoted by YR and Ksemaraja may belong 
to the TAC, insofar as the verse that SpP 21 [=  I 21], p. 30, draws from 
the TAC agrees with the context in which the PHvj (ad 18: 98, in Singh 
ed.) quotes that same line of Kallata, namely the description of mystical 
techniques of inner absorption responding to the Krama doctrine. This is 
this verse from the TAC: ittbam tattadanalpamobadalanaprdptasvarupodayo 
yogi nityam andtmabhdvavirahat svatmasthito nirvrtab/ drsyadrastprivekavid 
bhavapadavyapi vimuktamayo vyutthane ’pi samadhibbag bhavati san moksa- 
iriyah karanam//, ‘Thus, blissful is the yogin who, cutting through each 
of the many [forms of] ignorance, has attained the dawning of his own 
nature. Established within himself, eternally free as he is of [all] that he 
is not, perceiving the distinction between the seer and the seen, he, from 
whom every sickness has been expunged, pervades the plane of ordinary
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existence. He delights in contemplation (samàdhi) even when he rises 
from [his meditation] (vyutthdna), and so is the fount of the glory of true 
liberation* (tr. Dyczkowski SpK: 158, modified). Similarly, as we have 
seen, PHvj* 18 quotes Kallata in order to support its definition of the bhai- 
ravîmudrâ, a Krama practice, and PH 19 describes the great yogin whose 
samddhi-state persists even in vyutthàna, i.e., even when he rises from his 
meditation, which is exactly the purport of the TÀC quoted above. More
over, Utpalavaisnava*s SpP 43 [ = III 11] might offer a clue as to whether 
the line of Kallata (quoted in YR ad 42 and in PHvj* 18) that deals with 
the practice of the bhairavvmudrd should be ascribed to the TÀC. In ef
fect, Utpalavaisnava identifies the yogin’s state described in SpK III 11 
as the vikàsavfttiy ‘process of expansion*, in other words as the bhairavï- 
mudrâ or saktivikdsa described also in PHvj* 18 and SpN 111. In support 
of his interpretation, Utpalavaisnava not only quotes the passage of the 
Kaksyastotra that is also quoted in PHvj* 18 and SpN 111, but he explicitly 
refers to the TÀC as a text describing the same state (st/utz), which is called 
there ‘secret mudrd* (rahasyamudrd): yd caisd sthitih saiva tattvdrthacintd- 
manau rahasyamudrety ukta. In addition, one should consider Ksemaraja’s 
assertion (SpN 1 1 : 6 )  according to which his first two interpretations of 
éakticakravibhavaprabhava (in SpK 1 1) [the first taking the saktis to be the 
twelve Kàlîs of the Wheel of energies; the second re-establishing the abso
lute sovereignty of the Lord] agree with the very terms of Kallata*s yrttz: 
tad uktam snbhattakallatena vijndnadehdtmakasya sakticakraisvaryasya ut- 
pattihetutvam/ ity etad vrttyaksardndm atra vydkhyddvaye 'py anurûpyamy 
‘The revered Kallata has said: “It is he, whose soul and substance are 
[nothing but] consciousness, who has [therefore] mastery of the Wheel of 
energies, who is the cause of the production [of the universe]**. The two 
interpretations given here [by me] agree with the wording of his gloss*; cf. 
Kallata’s vrtd ad SpK 1 1 quoted above, where Siva is said to be ‘the cause 
of the generation of the Wheel of energies*, and his Tattvavicdra quoted 
in SpP 1: 9: saktiprasarasahkocanibaddhdv udayavyayau/ yasydtmd sa sivo 
jneyah sarvabhdvapravartakah//) ‘[All things] arise and fall away in con
sonance with the extension and withdrawal of [Siva*s] power. Know that 
their essential nature is £iva, Who impels all things* (tr. Dyczkowski SpK: 
145).

20. bhâvanâ (YR ad 68)

On bhdvandy see TÂ II 12-13, which distinguishes between bhdvandy 
‘realization*, and avadhdna, ‘concentration*; TÀ IV 14b defines it as illu
mination or revelation: sphutayed vastu ydpetam manorathapaddd api//y 
‘[bhdvand], which discloses suddenly a reality exceeding the realms of de
sire [that is, a reality that transcends anything one might imagine] ...’. As 
emphasized by TÀV IV 13-14, bhdvand is nothing but the ‘ultimate term
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[or limit]’ (para kastha) of reasoning (tarka, in TAV IV 14, or sattarka, in 
IV 14), namely, the ‘ultimate term [or limit]’ of the certitude (niscaya, in 
Sloka 13) that is proper to ‘those who know’ (kovidah, in IV 14), that is, 
which consists in knowing that nonduality is ultimate reality: tarka eva 
hi param kastham upagato bhavanety ucyate, ‘When reasoning reaches its 
ultimate limit, it is called bhavana’ (TAV IV 14, vol. Ill: 629). Similarly, 
TAV IV 13, vol. Ill: 629: sa eva hi mahatmanam dehadyalocanena yatha- 
yathamabhydsatiiaydt vikalpaiuddhim adadhanah, param kastham upagatah 
san, bhavanatmakatdm yayat, yenasphutam api samvidrupam sphutatam asa- 
dayet//, ‘Indeed, after [reasoning] has effected the purification of the 
thought constructs (vikalpasuddhi) through one or another of the ways of 
reaching the end of the stage of repeated practice — [in other words] by 
studying the revered great Masters’ [teachings] concerning the body, etc. 
— [that reasoning,] thereby reaching its ultimate limit, becomes bhavana, 
by which [process] what was unclear, even though of the form of con
sciousness, reaches clarity’. This passage of JR’s commentary sheds light 
on the organization of PS 39-41, for ‘the revered great Masters’ [teach
ings] concerning the body, etc.’ alludes to the eradication of the double 
error expounded in PS 39-40; once that process of eradication is com
plete (that is, when reasoning has reached its ultimate limit, annulling all 
idea of difference), that certitude becomes bhavana (the matter at issue in 
PS 41), the fulgurating awareness of one’s own essence as consciousness. 
Thus is formulated the experience that transforms the yogin into a jivan- 
mvkta (YR ad 39): ‘I alone manifest myself as the Self of the universe’. 
See also the definition of bhavana given by SpN I I6-7: 52-53, quoting the 
SvT: [...] sarvam sivasaktimayam smaret [v.l. (KSTS 44) sarvam iivamayam 
smaret] (SvT VII 244b) / /  [...] jivann eva vimukto ’sauyasyeyam [v.l. (KSTS 
44)yasyaisa] bhavana sada/yah sivam bhavayen nityam na kalah kalayet tu 
tarn [v.l. (KSTS 44) ¿ivo hi bhavito nityam na kalah kalayec chivam] (SvT 
VII259)//, ‘ “One should consider everything as made of £iva and Sakti”. 
[...] He becomes liberated, even in this life, who gives himself over once 
and for all to that realization (bhavana), for time could not act on him 
who would realize (bhavayet) Siva continously’. Thus bhavana is defined 
as the ‘realization that everything is made of Siva and Sakti’, that is, as per
fect knowledge: tad eva paramam jhanam bhavandmayam isyate, ‘Supreme 
knowledge consists of bhavana’ (quoted in TAV IV 14, vol. Ill: 630). As 
such, bhavana is characterized as instrumental in attaining the state of jl- 
vanmukti. Also Silbum 1981: 191; Chenet 1987, and 1998-1999, vol. II: 
545ff.
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On the Sanskrit text

The KSTS edition has been used as the basis of the Sanskrit text repro
duced here, for, although it is not a critical edition, it represents a fairly 
correct Sanskrit text, which appears to need corrections only occasion
ally. This does not imply of course that a truly critical edition would not 
be necessary, but it could not be produced for the present publication.

In the course of the preparation of the translation, it has nevertheless 
turned out that the KSTS edition may need revision at some places, or at 
least we felt that it would be important to consult several other witnesses. 
Therefore we have collected a number of manuscripts and collated them 
on a few occasions on which we thought to have stumbled on a problem. 
Since such occasions were not frequent, we give a list of variants and 
changes to the text of the KSTS below, instead of reporting the variants in 
notes to the Sanskrit text. We also discuss some of these textual problems 
in more detail in the notes to the translation whenever the problem seems 
to require it.

In addition, we have made some minor corrections and adjustments. 
We have noticed and corrected what we considered merely typographical 
errors, which are listed below. Moreover, we have silently standardized 
the Sandhi, which was sometimes applied and sometimes not in the KSTS. 
We have left the text without applying Sandhi only before and after words 
cited from the karikas. We have similarly removed geminations that spo
radically occur in consonant clusters (as vibudhyeta for vibuddhyeta in ka- 
rika 6 6 ). Words of the karikas appear in bold face in the commentary. 
We have not maintained punctuation marks other than dandas, for they 
depend on the reader’s interpretation and do not belong to the original 
text. All identifications of citations are to be found in the notes to the 
translation, where they are often discussed in detail; therefore we have 
not kept the references of citations in the Sanskrit text
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List of typographical errors corrected

KSTS
p. 31,1. 12 tattvavyadeso 
p. 34,1. 9 layodayavihinan 
p. 91,1. 16 heyopädheyabhävät 
p. 145,1. 5 vyägräbhistava 
p. 145,1. 7 dasarya 
p. 166,1. 18 svatmajnänä' 
p. 169,1. 5 “svatmajnäna* 
p. 181,1. 1 0  ata eta 
p. 188,1. 15 ‘vasad 
p. 191,1. 6  patthänam

Our text
tattvavyapadeso
layodayavihinam
heyopädheyabhävät
vyagräbhistava
darsaya
svätmajnänä'
“svätmajnäna0

ata eva
‘vasäd
panthänam

List of variants in some collated passages

The following list contains, on the one hand, all passages in which we 
have changed the text of the KSTS, on the other hand, variants of passages 
for which we have consulted our manuscripts but decided to keep the 
reading of the KSTS. An asterisk signals when our reading differs from 
that of the KSTS. For the abbreviations, see the description of manuscripts 
below. References are to the KSTS edition. In most cases, we explain our 
choice, sometimes referring to more detailed discussions in our notes to 
the translation. In all cases, we give the reading of the KSTS first.

*p. 8 , 1. 1 1 :
iti diyate paramam jnanam ksiyate karmavasaneti ca KSTS KaGaGha: diy- 
ate paramam jnanam ksiyate karmavasaneti N: diyate paramam jnanam 
ksiyate vasaneti ca Pi: om. WCKha: iti P2P3P4IS

We have chosen to omit this line, which was printed as the second half of 
a citation. Given the evidence of our manuscripts, it is doubtful whether 
this line was cited by Yogaraja, and it is more likely to be a scribal addi
tion than an original quote. Moreover, it is also somewhat out of context, 
for initiation and its nirvacana are only indirectly related to the topic of 
finding a guru.

pratiprakara* KSTS KhaGaGhaCP^: pratiprakara* KaWPiP2 P3 lNS 
Not only does the manuscript evidence point to the fact that the original 
reading must have been pratiprakara, but also to Yogaraja’s usage, for he 
employs the same word ad karika 23 (KSTS, p. 55).

p. 17,1. 12-13:
ayam eva bhedo bhedahetur bhavanam yat viruddhadharmadhyasah kara- 
nabhedo va KSTS P3P4S: ayam eva bhedo bhedahetur va bhavanam yo

*p. 1 2 , 1 .1 :
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yam viruddhadharmadhyasah karanabhedo va TAV before XI 98: ayam 
eva ca bhedo bhedahetur va bhavanam viruddhadharmadhyasah karana
bhedas ca W: ayam eva hi bhedo bhedahetu (1 aksara deleted) rbhavanam 
yad viruddhadharmadhyasah karanabhedo va PiP2: ayam eva ca bhedo 
bhedahetur va bhavanam yad viruddhadharmadhyasah karanabhedas ca 
I: ayam eva bhedo bhedahetu (one vertical line) bhavanam yad viruddha
dharmadhyasah karanabhedo va N: ayam eva khalu bhedo bhedahetur va 
bhavanam viruddhadharmadhyasah karanabhedas ca Gnoli’s edition of the 
Pramanavarttika p. 21
In the view of the manuscript evidence and the citation in the Tantralokay 
the KSTS’s reading has been kept. Yogaraja may be citing from memory 
or from a manuscript that has a different reading compared to Gnoli’s.

p. 59,1. 6 :
aksayam N ^ I S P ^  KSTS: avyayam NacP2 P4 : avyavam W 
The manuscripts have been consulted here to decide whether the KSTS’s 
variant of the Gita should be accepted, although the meaning does not 
change fundamentally in any case. Almost all Sarada MSS agree with the 
KSTS, except the original reading of N, which was then corrected by a 
second hand. Therefore, it seems possible that aksaya was a Kashmirian 
variant in this passage of the Gita. This is also corroborated by the fact 
that the distribution of the variants seems somewhat unusual compared to 
other cases, which may be explicable if one assumes that some scribes, per
haps mostly of non-Kashmirian origin, wrote down the passage relying on 
their memory rather than on their exemplar. However, we have not been 
able to confirm the Kashmirian provenance of this variant with parallels. 
For Abhinavagupta does not gloss this word in his Gitdrthasajngrahay and 
the variant does not appear in the critical edition of the Mahabharatay nor 
in Schrader BhG. Whatever is the case, it is quite certain that Yogaraja’s 
text had aksayam.

*p. 82,1. 4:
ajadapramatrsiddhav KSTS: naresvaraviveke Codd 
Although the identification of the work referred to by the manuscript is 
problematic (see our notes to the translation), the KSTS’s conjecture does 
not seem justified to us.

p. 82,1. 7:
niruddha KSTS PiP 2 NS: nibaddha WI: ont the whole line P3P4

Since all other citations of this passage have niruddha (see notes to the
translation), we have kept the KSTS’s reading.

*p. 83,1. 13-14:
gaganataya tathava£isyate KSTS P ^  P2 P3 S: gaganataya tatha viSisyate 
P4 * gaganataya tatha tatha visisyate WI: gaganataya tatha tathavasisyate



350 SANSKRIT TEXT

Pi1*- gaganatathavaSisyate N
We have accepted the reading of P4, for avasisyate does not yield good 
sense. The confusion of a and i is unexceptional. Since W and I have 
usually secondary readings, we have adopted a single tathd, attested by 
all the other manuscripts. Note that the correction in P! is made in a 
second, more recent, hand.

p. 92,1. 7:
bhagau KSTS I P iP 2 pc P3P4NSW  Rau: bhaugau P 2ac: bhavau Iyer 
We have retained the KSTS’s reading of this word, which agrees with all 
our MSS and Rau's edition of the Vakyapadiya. Iyer’s choice is probably to 
be rejected, all the more so as his translation appears to follow the reading 
bhagau.

*p. 105,1. 8-10:
yad anatmany atmabhimanalaksanam S: yad atmani atmabhimanalaksa
nam Nac: yad anatmani atmabhimanalaksanam N1* 1 Pi: yad anatmani at- 
mabhimanapurvam atmani anatmabhimanalaksanam N1*2: yad anatmani 
atmabhimanalaksana- P3 P4 : yad anatmani atmabhimanapurvam atmani 
anatmabhimanalaksanam KSTS KaGaGha IW: yad atmany anatmabhima- 
napurvam anatmany atmabhimanarupam Kha: yad anatmany anatma- 
bhimanapurvam anatmany atmabhimanalaksanam P2 

The KSTS has been rejected here on the basis of our manuscript evidence 
and because of the meaning required by the context. Our best MSS, S, N 
(before a secondary correction) and P3 , all attest that the shorter reading 
is authentic; their readings differ only on minor points: N omits the priva
tive prefix, while P3 misses the anusvara. The KSTS agrees with the group 
of manuscripts we have rejected elsewhere as secondary: I and W. Fur
thermore, the shorter version fits the context much better, for the passage 
expounds the ignorance of the individual when he identifies himself with 
what he is not, i.e., when he considers himself the performer of a sacrifice. 
The original expression was perhaps expanded first as a marginal note and 
then came to be included in the text. This is not surprising, given that a 
similar sequence of words and ideas can be found in Abhinavagupta’s text 
itself, see karika 39.

*p. 146,1. 15:
bhattaSriviravamanakah KSTS: bhattasriviravamanah W P1P3P4S: [bra]- 
Sriviravamanah P2: bhattaviravamanah I
Given the manuscript evidence, we accept the form of this proper name 
without the suffix -ka. (For a more detailed discussion of the identity of 
this author, see our note to the translation.)

*p. 149,1. 11:
caturvim iatyuttara GaGha S P1P3P4* catvarimsaduttara KSTS KaKhaIWP2
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The KSTS’s reading has been rejected for several reasons. First of all, we 
have found no other occurrence of 240 bhuvanas instead of the standard 
224, and it is unlikely that Yogaraja should use an obscure number of 
bhuvanas in this gloss. The Malinivijayottara, which differs from other texts 
on this point, also has only 118. Although the relevant folio is missing in 
our copy of N, two of our best manuscripts, S and P3 , both of them in 
£arada, have the number 224. The corruption is explicable, since the two 
words are quite similar. However, it is curious that the editors of the KSTS 
preferred 240. Did they consider it a lectio difficilior?

p. 163,1. 2:
kularatnamalikayam KSTS P 1P2 P3 P4 NS: srikularatnamalikayam WI 
The KSTS’s reading has been kept.

p. 164,1. 10:
laksmisamhitayam KSTS P1P2P3P4NS: laksmipatisamhitayam WI 
The KSTS’s reading has been kept.

p. 169,1. 12:
ubhayatha punar KSTS P1P2P3P4NS: ubhayatha WI 
The KSTS’s reading has been kept.

p. 179,1. 8 :
va paramarsadasam KSTS P 1P2 P3 P4 NS: paramarsadasam W 
The KSTS’s reading has been kept.

p. 191,1. 10:
prasadasamarthyena KSTS P1P2P3NS: samarthyena WP4 

The KSTS’s reading has been kept.

p. 192,1. 15. -  p. 193. 1. 1:
pragjata0 KSTS P 1P2 P3 NS: pragjatT WP4 ‘yoga1’ KSTS P 1P2 P3 NS: om. WP4 

“prabodham KSTS KaKhaP2: "prabodhabuddham WGaGha P 1P3  

NS: “prabodhabuddham P4 

The KSTS’s reading has been kept.

p. 193,1. 4:
parasvarupatadardhyam KSTS GaGha P 1P2 P3 S: svarupadardhyam Ka: [°]- 
svarupatadatmyam Kha: parasvarupatadatmyam P4 NW 
The KSTS’s reading has been kept.

*p. 196,1. 12:
parapurusarthasadanopayah KSTS Kha: parapurusarthasadhanopayah Ka- 
GaGhaW P1P2P3P4NS
We have accepted the reading of the majority of the manuscripts against 
the KSTS. Cf. p. 196. 1. 6 : paramapurusarthasadhanayam.



352 SANSKRIT TEXT

Description of the manuscripts consulted

The KSTS edition seems to have relied on four manuscripts, none of which 
is described by the editor. We can infer their existence from the occasional 
footnotes referring to manuscripts designated as Ka, Kha, Ga and Gha. 
Judging from the very small number of variants given, they were probably 
not fully collated. However, sometimes they provide us with important 
variants of manuscripts that are probably no longer in existence or no 
longer accessible.

Other manuscripts we have been able to consult include Sarada and 
Devanagari ones described below. Since we have not prepared a critical 
edition, we have not attempted to define their relation to each other or 
to a supposed archetype. Not surprisingly, Devanagari manuscripts show 
many errors and corruptions, while the Sarada manuscripts tend to be 
more correct. None of these manuscripts is identical with any of those 
used for the KSTS edition and all of them are independent witnesses, there 
are no identifiable apographs. Two manuscripts, W and I, share readings 
against all the others several times, which shows that they may form a 
subgroup (W being generally more corrupt than I).

1. P i Bhandarkar Oriental Research Institute, Poona MS no. 459/1875-1876. 
Paper, Devanagari script (of Kashmirian origin), 37x17 cm. 33 fol., 14 
lines to a side, complete. Catalogued as “Paramarthasarasamgraha of 
Abhinavagupta with the vjtti of Ksemaraja” (sic! omitting Yogaraja’s 
name).
Some corrections secunda manu, using kunkuma. A later pagination is 
added to the original one.
Beginning: Om sriganeSaya namah /  om cidghano pi jaganmurtya sano 
yah sa jayaty ajah svatmapracchadane kridavidagdhah paramesvarah / /  
End: srimatah ksemarajasya sadgurvamnayasalinah saksatkjtamaheSasya 
tasyantevasina maya sampurneyam paramarthasarasamgrahavivj'ttih / /
A photocopy of this manuscript has been used for collation.

2. P2 Bhandarkar Oriental Research Institute, Poona MS no. 806/1891-1895. 
Paper, Devanagari script, 20x29 cm. 8 8  fol., 20 lines to a side, complete. 
Catalogued as ”Paramarthasarasamgrahavivjti”. Corrections secunda 
manu.
Beginning: om namah siddham / /  SriganeSaya namah / /  om cidghanopi 
jaganmurtya syano yah sa jayaty ajah /  svatmapracchadanakridavidag- 
dhah paramesvarah / /
End: ¿rimatah ksemarajasya sadgurvamnayaialinah saksatkftamaheiasya 
tasyantevasina maya 1  srivitastapuridhamna viraktena tapasvina vivft- 
tir yoganamneyam purnadvayamayi kjta 2  sampurneyam paramarthasa- 
rasamgrahavivrttih [°virtti ante correctionem] iti sivam / /
A photocopy of this manuscript has been used for collation.
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3. P3 Bhandarkar Oriental Research Institute, Poona MS no. 166/1883-1884. 
Paper, Sarada script, 14x25 cm. 80 fol., 16 lines to a side, complete. 
Catalogued as "Paramaithasarasamgraha satika?”
[The cover has the following text:
vedanta
paramarthasara
paramarthasaratika 80 /  17 /  19.
The second line is in Sarada, the others are in Devanagari.]
Beginning: om namo vighna ?? / /  srisadasivaya namah / /  cidghano pi 
jaganmurtya syano yah sa jayaty ajah / /  svatmapracchadane kridavidag- 
dhah paramesvarah / /
End: srimatah ksemarajasya sadgurvamnayasalinah / /  saksatkrtamahesa- 
sya tasyantevasina maya / /  srivitastapurinamna viraktena tapasvina / /  
vivftir yoganamneyam purnadvayamayi kfta / /  sampurneyam paramar- 
thasarasangrahavivftih kjtih sriparamamahesvarasrirajanakayogarajasya 
/ /  o / /  o / /  subham bhavatu / /  o / /  o / /  o / /  o / /  subham bhavatu / /  o 
[This text is followed by two pages of invocations, written in a later hand 
and less legible. Then, on the last page, the following text figures in two 
lines, in Devanagari: paramarthasarasamgrahavivrtih kjtih rajanakayog- 
arajasya.]
A photocopy of this manuscript has been used for collation.

4. P 4 Bhandarkar Oriental Research Institute, Poona MS no. 167/1883-1884. 
Paper, Devanagari script, 10x13 cm. 153 fol., 14 lines to a side, complete. 
Bound as a book.
Beginning: ¿rigane^aya namah ¿rigurave namah / /  Sreyase / /  cidghanopi 
jaganmurtya syano yah sa jayaty ajah svatmapracchadana[svatmaprac
chadane ante correctionem] krldavidagdhah paramesvarah / /
End: srimato yogarajasya sadgurvamnayasalinah saksatkftamahesasya ta
syantevasina maya srivitastapurinamna tasyantevasina maya vivjtih kse- 
manamneyam varnadvayamayl kfta / /  iti paramarthasarasamgrahavivftih 
samapta ¿ivaya bhavatv anusilanavatam / /  sam 26 pausuti 25 somavare 
pariteti ¿ivam / /  / /  [Recent corrections on the margins on the last two 
pages.]
A photocopy of this manuscript has been used for collation.

5. C Asiatic Society of Bengal Calcutta. MS no. G-8698.
Paper, Devanagari script, 15x23 cm. 38 fol., 17 lines to a side, complete. 
Beginning: Om namo narayanaya Om cidghanopi jaganmurtya syano yah 
sa jayaty ajah svatmapracchadanakridavidagdho hi mahesvarah 
End: Srimatah ksemarajasya sadgurvamnayasalinah saksatkftamahesasya 
tasyantevasina maya srivitastapuridhamna viraktena tapasvina [7 aksaras 
are illegible]
A photocopy of very bad quality, containing only the first and last folios
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has been obtained of this MS, therefore it has been used only occasionally.

6 . W Bodleian Library, Oxford MS Wilson 53le
Paper, Devanagari. Complete. 5x7 inches. 120 fol. Bound in European 
fashion. Part 3 of a bundle which contains altogether 328 fol., written by 
the same hand. Perhaps of the 19th century. (See A.B. Keith: Catalogue of 
Sanskrit MSS in the Bodleian Library Appendix to voL 1. Oxford, Clarendon 
Press, 1909. Numbers 575 and 557.)
Beginning: sriganesaya namah / /  cidghanopi jaganmurtya Syano yah sa 
jayaty ajah svatmapracchadanakridavidagdho hi maheSvarah / /
End: srimato yogarajasya sadgurvamnayasalina saksatkytamaheSasya ta- 
syantevasina maya srivitastapuridhamna viraktena tapasvina vivytir yo- 
ganamneyam varnadvayamayi kyta / /  [in red:] iti Sriparamarthasaravivy 
This manuscript was fully collated in the Bodleian Library by Judit Tor- 
zsok.

7. I Indira Gandhi National Centre for the Arts, New Delhi 
Uncatalogued manuscript, belonging to a group of Sarada manuscripts the 
Institute received from pandits who had left Kashmir.
Paper, Sarada script, approx. 16x12 cm, loosely bound (and preceded by 
other texts), 71 fol., 16 lines to a side. Incomplete. Ends in the middle of 
the commentary on karikas 87-88 (KSTS edition page 171).
Beginning: (1st line in black and red ink alternating between aksaras) Om 
ganeSaya namah om Srivagdevi jayatuh (Then in black ink:) om cidghano 
pi jaganmurtya Syano yah sa jayaty ajah svatmapracchadanakridavidag
dho hi mahesvarah / /
End: [...] upadhivisesanam tato muktam pythakrtam viSesanantarabhavat 
(pc, visesantarabhavat ac) tacchivarupam abhatyeva dehabhangat para- 
masivatvena bhasata iti yavat | yatha samudgakopadhivirahan ma 
We are grateful to Prof. Raffaele Torella, who has kindly provided us with 
photographs in electronic form, which he himself made with the permis
sion of G. C. Tripathi, coordinator of the IGNCA.

8 . N National Museum, New Delhi
MS catalogue number (card catalogue, for internal use) 57.106/939. MS 
number 1693 Paper, Sarada script, approx. 11x14 cm. 117 fol., 9-10 lines 
to a side. Loosely bound, preceded by the Parapravesika (which starts 
with ‘om namo srigurave sivaya / /  om visvatmikam ...*, and ends with 
‘parapravesika samaptam /  samvat 97 navamya£ann*au* Complete (but 
without colophon).
Beginning: om namo gurave sarasvatir jayaya / /  Sri jvalamukhyai namah 
om cidghano jaganmurtya syano yas sa jayaty ajah / /  svatmapraccha- 
danukridavidagdha porameSvarah / /
End: yato yo yatsvabhavah sa tatsvabhavam vaktum pragalbhata iti upa- 
destuh samavistamahesvarasvabhavo nena vakyenoktah syad - iti si-
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vam / /
We are grateful to Prof. Raffaele Torella, who has kindly provided us with 
photographs in electronic form. Unfortunately, two sides must be missing, 
for the file 3228 ends with bhedabljabhutasya (KSTS p. 146 middle) and 
the next one, 3229 starts with the top of KSTS p. 148.

9. S Oriental Research Library, University Campus, Hazaratbal, Srinagar.
MS no. 1260-11.
Paper, Sarada script, 26x17 cm. 28 fol., 27-33 lines to a side.
Catalogued as ‘Paramarthsarsangrahvivrtti* of Yogaraja rajanaka with the 
commentary of Laksmana Pandit. (N.b.: As the colophon shows, Laks- 
mana Pandit was the scribe’s name.)
Dated Ad 1730, loosely bound in book form.
Beginning: svasti / /  SriganeSaya namah / /  om namah Sambhave / /  om 
cidghano pi jaganmurtya Syano yah sa jayaty ajah /  svatmapracchadane 
krldavidagdhah parameSvarah / /
End: Srimatah ksemarajasya sadgurvamnayaSalinah /  saksatkjtamahesa- 
sya tasyantevasina maya /  srivitastapuridhamna viraktena tapasvina /  
vivrtir yoganamneyam purnadvayamayi kfta / /  / /  sampurneyam para- 
marthasarasangrahavivjtih / /  kjtih sriparamamahesvaraSrirajanakayoga- 
rajasya / /  / /  / /  Subham astu / /  / /  likhitaisa paramarthasarasangraha- 
vivftir maya panditasulaksanalaksmanena / /  sam 6  sake 1652 anustub- 
gananaya granthaparimanam slokah 1500 / /  / /  Subham astu / /  / /  / /  ka 
*Su* ti 7 gurau Sravananaksattre / / /  Subham astu / /  / /  / /
We have obtained an electronic copy of this MS, photographed on May 
19, 2005 by the National Mission for Manuscripts (numbered as DS 00001 
8940). We are grateful to Prof. Alexis Sanderson for kindly providing us 
with the PDF file.
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Text

3 ra

W T T O T R

^ M * d fU H I^ H N l4 3 4 ^ H < fa d d JJH I3 l4 ß ifa d : I 

K M N W f d ß ^ M d :  I

f a l d i s f t  'dd -H r^l S d ld l 3 : f l -d<4r4^: I 

^ R R ^ ? T ^ # R l f ^ T q :  q W f l :  II ? II

4 is 4  sjv jifq  ^ o 'ju q r w r o r o ^ R :  i 

fä ffd  c*U iH ßdP dä«W lfäflt R f l: II ^ II

d ^I^HI^dlM iyiiqW ^eM^iidÜiiltJdSilttW ^W I^MßHigM fl-

m i f ^ R f r i  HSJMId: q f t f i R W ^ f l T d f l # ^  |^ < W ^ y d H lr M < d d m -

q t q*$*t d4di<dil̂ il«fc fäfäö d |d i i 

A d W l fl4^HM <fl4 R p fa  s n q t q q ^  u ? u

R R . fldqflT^flJtffllflrt WlrH<ddl^q^d 5t>Jd. 3jgflfl4q:flrdrä fldlcd<«H 5R- 

HR. qiHR RHRT^tTHdiqrR I 333^: *dlcfl<ddl<t>KAd q tö  d ^HHNI-

i d s j # d  T q f d c q ^ w l  R q f e jd f d  i s p r a  f% »^R  q^d . ^  f ^ i d ^ d j t f i -

d iih q iilR flP lH < H * id < « ^  fldT dflF«} flSdlfl. 5 ^  ’M d lR R lP w id ld T d lc M iR d ^ i d 3

ßldlRß<Jldtdq4'd ^-ä m Pi flR fl IrTOdt d ^dW d^W M fq^llfa Vf<d«Td: d i-

fHldi^lIrW^m-dW STRIdt fldfä I qjrlR. 

'dlil<lR i4^sfä dfldfcl I 

Pwcicl f̂ TdRR «fr-HijMcva^d: II 

?fci R R 5n ^  i s id le d  gfl^t dqqdtitdm gdf^dqi q d i^ d if^ R R R  qqR w m -

[: I c R lftl^ K d . 5 ^ llR  I
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<<(<1 'Jl'SM'SlcHdHldl-

Fl ddd7lldWHI<jddl ftdd f̂cT dldd. I 3Td dd «dfodd. ?fcl ^ F l  ^ d p f^ d d l^ d -  

T O W  d ld d : S IE F R . f ts U P d F lll  I d d f t ^  fdw5 ^ W d ld R  ft*Rt d?J5H TTId^dF- 

da%dF*mfod ^  IHI*IM|4 WMIt.Qoiiq^dS^iidWM+UillQ4iHW üdd d F4lc$d 

^  WdWUcMddlih I ddlddl dddd: U ^ d il W^Mfacdle! ^ < N < « H . ?frl I

^«iR4 d'rt'SM'SFWI«! fd’d clSdcldl fcTOnt

'tidlid ddFl dd: FI<J d fld t dd: üdlR4 I

^  yjR iR ^ r j f i i nd-TrcididFi ^ i ^ i ^ q ^ r i :  i

'MlTb  ̂ 'Mm<4HN'1 F^T F d d  it f td d : I

?frl ddd lld  dd! ddl -q<hi*tillcl I d |f l4  WF4 <dlrH<^dlFtv4 m.l&«rlNHdK1-

WKHRl JJiilddMWMd :̂ ^ iyru^d««ld^q'<tlI5:^M -+r5R ^^ dddnl dhj* d tö  

itl{|<l(4tP-(Hld+KJi IJM+.K'J1dK^i cdldd FI led Id KliFdNHcd.KFIFM FdlRrendHel dl- 

dd. I

MKdddl H diF T F dldfa^d : ^H : II ? II

d<| i|+<U|dldl4Mä<4WM ^ irlä l^ l yfciMl^ldf

Sflldlt Vdd»rl ß p j :  <w h iI h  h ^  h

^IM KdilR+liiW rl F l  dcdKM, I

dT C dcdfaddJp: R W 5IIW ifö4)j|d  II \  II

^Rj^WdlflKlcfiy^il3<H<J: fiyKli^<dH(dj]<l: illlfllldhFilfcl JRdJ 3R-

d lt dddnlH. ild M  gRi F*ddH.I«d M<Hld1q<*IFM 'JEdTd. I d^l d<jRdHIMRm<fc- 

^ w f e t e i w i  dd. Rr=t R ldfodW :^Jt TTt̂ T dtSUH-ddldl ft:W tTTdridW : 

M<Hi4«iwiyi snvauJftiR+iRi: ir w r fir a R m ^  F M d liT h N ^ i^ K d i M$faij*qi4- 

4+5lWlrM<tl^NllilRri|di)d Rr=t lildidld, I ^  c4̂ Tm<itl: 4<HlddFIFMFIFIId*>diyjl 

UlcldlRd: iPjfrFJdTt V ^ m  FdT i l l  d lddgd^ j MiMlddildddiJrWI ^m R hIh Ô CT- 

fo%d RldHct>R*4>Ru| 7$S: F tlF l ?frl I FtSd $iddlHI$ddfc5: dcUKH. dFI W

d fa^^IF I d c d lt  ^VTt dddldiRdlMK^I K l^ i le ^ - d :  *Mllimi<d<i)[cl I d^ d d ^ r f d ld T f l -  

dMydMdl<d dMMll̂ dl d? 'Jd: dlFSdddddldlcFd^d I W 3I: F fcPd fF7Te[ ddiftldRI 

?fcl I ddtRldlddR»! dlld^sRd d id  H dR dlddSd#^ cTdddidldfl^dl q .

iHRl+KHRl^ dd. W W ^ W W . 3lli4HNPlilMNIrHd|dlHdHddl ddlfad =d- 

d>d. dRdd. firflRd: fdqftfd: i aiddiFi diFnidFTFiFmidi gjdifqvnqi trifddisFdT
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^TRl. I ^  ^  *1: t^ c H sW H d : 

U ^ d U m ^ M  dM<$mMdlHd|U| ^  -HHI+dKi

HfäcTCd H ^  ^  »JW^IHMd Wll<icl I ^FqghKR,

f l r l l  I 5 ^ ^ r n 5 ^  II * II

H J p q f r r w i  <ilß,+N*^ fävjpi fäw R i* iP 4 4 :> fa isiJilri F rra -

* * m H d  f i^ l 'd d f iw M d + ^ d 'iR fc l d^iRt>Rl<t>w4d Rli< 3 W ^ O T g # lI ^ T H R J H -  

ü d iw ir l

5lirhnkl Uffcl: ^fcl Wlföct H ^ II II V II

I3H.I ^xB R ,

... i

ifcl I JW lftcR . M+lßld VRq^cPTT m H^rEH I +W lRr4ld PM *lirh4w R ra. ffcl I 

Rfil: WIchI4) 4 h fl Id+HNK.’JI r ^ K J :  SlRWhW: dF I 33. 4*WH. (4iV-i: IRTO tT^^IS# 

*TC: UtyUfdW li^Pl I w m :  foc5 ^ r f rP f^ ra F F R  ^iRtRFIH. I ^ rfe  ?im^T?f- 

cittiujl

5lfrH?a isliVllsN M ^ m ^ ^ lc l I 

5IrK4lSi*J OFTc^R ^ifrfTRRg R 5 W : II

ffcl I ß i^ m u ^ ^ y ^ X o tic q i^  ^llrbnkl Slffrl: ^  ?fcl I R w  S W I^M ^M « qRI-

^xTRTIc^TOTnFTTRl ^^^-HIHl5.'1l<rHK«4lidH<il PlMdidlMK'^l RT irfrüs R3T-

^ iK + .ed d  «P^RcRI iilT hlu^lilrü^ld  I ^ < lR l^ jy < ^ ß < Jld T d M 4 'd < c l W T O T O -

^iR M ^i^iR jH cil I

3R*T3 W *4  ^MdUWMI P W If l l  3 *^ 4  ^ d r^ W rl^  RFIT-

W F ^ c ^ d  I rra ^ H |U |H U ^ < W » d : tW -dlc*4ltcH  fejcRI. I 3 F 5 i |i^ a jm  J]?- 

?nf^i«il ^5 : I

cWI *M<«Wd*ilH4) q f f r l :  + l4 + < U ||^ d | qftüRIT M^MHI^ll ^ 33 :-

W ^ l c R I  SR qfoft H f ^ V J R W f t c J s q ^  | R ^ rf^ fc l: « fN 'M lP d W i^ n q j-  

iTlSU^lRmtrl: I
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ddP

cd! I ddlft d ^ tlfäv) *3jRdf SWMddlu^lRiqt dddddijHcl I d^d-

W f ^ f a d f t^ R ld g e ^ t  dddäc*} M+lßld mR*$<IcI II V II

d d w ß d f t ^  ßfad<*J+<<J|#M tldM *l I 

dtrFT d  dd ̂  ftld 93 JI<OrtM̂ *nd: || H II

dd d l  d ^ d W ld d R liS g  fo d fo ^ d :  ddä I <£k*lRlr4l4 ß fä d  ffrl I d-

i^ ir ^ P iv n  d w i^ w m < iß < ^ d i^ m s ddd: t̂fski ß R iy d ^ m f-Q u u ^ p : i d- 

dllcUtWlPl +<u||p| d ^ Jd #! I dddl d^Udl^H PuicttWlPl W ^ d lf^ JI- 

i|U|̂ ThlPl d: f f e  ^IM^Wd ä d ld t d  I $dfITdt <Jd*dF9d WW(i|

d^aTf^fäSlRbPwRsIdlPl dRd yil^M<mdld^M4*U|ddyMW d 3: d4 ?Tdd dlft 

fäd3 I ddTft dtRldldfcRTd: ^ l ld l  df^fcRtfrRH^fdTrKR: d*d: <^°4dR di^t- 

khIh hRFRs^ ci siMHiqMci d  ĵ<aj:<«llß îimc! I ^  d  fcftsüdfä Pi^Rritwi tl$>FqciMl- 

dRl dg^vzhsaiifRid: <*><U|Ml fädd I cRTOI did: °M^Rc1h(m W Frd’OI ddldft

€d d ^  dfRfU dTdT d^Id) d^iPd S5II d  “¿udPd dl^iggl ddl^lflHldui dR-

dFBWdtfcI I 9^ ddd I ddT ^ddift 3IHIdnRwiPl ^ p W p i -

vJdd(d5dl9TRddl dllclW^ddldl-illrl I 9dd. fäfad: HldlPttldl-^dHdTd 9919. d # K -  

mgaRIdt ifdld: dlfoddÄJddTSt dRdRdsoRdid^dßv} fänid. I 93^ 3  did ddddddlt 

f^JfeiR-H«-Hlst>l dl^lRlcdl^ »¡Itw d  dd 5f3 I d^ddM dt ^ 1  dtdldd'J f=iticl ddIMt: 

^1 ^ 9 5 :<aiß w *1|c,! ^ d ^ Id lf i^ d is R d d . d ld d  ^ d ^ i^ d ld ^ d ß d l  H^jHHidlcl

d*dd I d^ M<MHId^d|UJ9NWlß d ^  f^dd $d*d4llclRThl ^  did dddJ: I d^rBd.

Sfcll

d ^ d fts ft d^R I: d ld d ^ d d f rP P P d y  a#dK *d$a I

d ^ d d l

?fcl Idldltdl 9d iddlRh^tbl d^TW^Td^d »d^Häd ddldT dddtsfad 9dTddId3 I ddt 

Rraddddreididdd tüdtsRdcdngqr^sfii ddndidid<digqd^ d d i Riaftdd i ddraiä 

•^•dRd«d<sl£llcdPl d ff M+Htllftd 9d9I: ddldfd ^ < (h f%9dddl4 dVddlTjic'W: 

(̂cl d 4  dd^ddld 3d? liw  99 ’^ d d ^ d ld : ?fcl I dlS4 dddl^3dd»dt HidHißd(dity«i- 

^9>dd: idlcp5diddld: ftld: d  9d iddddtddlddrd: ddd^Jdl dd ?d 

ddldvl: dlddcdlcd^dlcd^ddlc^RISJ ^dgHdlßd^ ^d^Rrffösftd^drö dtrBI ^Hcl
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q*qA d s *  ftiq^fAftA; foiVKiq-diddRd i qq qq ^  r r t ^ r :

5 ^ t  Mdl<JnAq l̂cM> «£Ud<fciAd R J?qiqqfA  q # ? F )  A qqqidt sqg^R : | d W I ^ d ^  

qqA*gq*q w id *v j ftA A qrä ^ o T R ^ R F ^ v m A d  A r ^ R F q m iq  q y m d d m sü sfa  d -  

W R f i m ^ r f ^ r a i  « ic d iA  M ^ < iA < w ^ y d :  f a q q q  n h  n

qqdRdißRqvnq: 5TOHT fl qf^ HMMI<d<h ?fA ^ 4  fäd-

■¿4<fcddl o4dl̂ <Jd ^RyfrfilAlcl dldUy-M f̂cl flHNdfA fl

FJTci, I

;q q 4 q  Aqi A <£^didM f q f e M y w J i f l :  qiH uiA qtqi i

»IM ißtW JlI'll ^  *1x1 X*i>liq>! I

q q i  qqAsfä flT fö qR fa : d - d ö iy i^ r t l^ l l iw I ^ iT O C ^ l  cT d lf^ A  flHcdfA VJrA- 

RRT fdiAiAd'l ^rafrf fl ^dfdfq fl+>ß.d>dl<5lPRdNdl d^^TOA I qfl^q Wfe^qAAfi)lr4 

q R d f ä A w q |f t 4 s f t  di^H4>(i+Hlö|^(ArM dl(iR I d d F l  d 4 q q  SRffA: I d>dciHdl41 

^ A t f A  R d ftq A  fl q z fo q  A (Aßldfö 4 fl flR ^fäqH N ISR

F JR . I d fH K d ^ lM rfd  MU|4^lfA^MWI+KlPd*ifA i W R R  q  W A  I ? W W t -  

W : F R R ß ä q q R fl 'J.W lsfA  iq ^ S  ^ icH ^q u i ^qfl.jqqyqitjR qi«H I*dM i ^ W W ^ -  

T<l'4^qiUTl R m iuil R 4  fAfAflRt q  FtRSR. ¥+;fi+.HfÖNrWlrHlA<d VIR-

q R R ts f t  «^TiluWI<d(Ar4^^<dU^Hrt)l<N4feA dldl̂ MH*4d) ^FHTA I

S d iR R ^ F f lR T R flR q t fA flflq! q5T: dHRt q i fl q fö fä flA  q ^ R d F l  « M W  

f 4 ^ y H M m i^ M |J |^ d i l A  i r r r k R cüsfA faq in A  dH i4<A iA sR (4 q < < ukA d flq- 

I *TOT

Alciil^larafAfnA f id iq i liH d R fl i^  i

ii

?fA SRIURTfA% I f% ^fl: flqfl: <£Rq RcRRfl qifAAi ^ T O l A ^ R -

qrfAflfli Al^di4'^i^dwf4'^i«rt q*q f i^ i^ + d d i RqAr qsl a f r  w i  <qd^<+i

FTRR I qf^ AR ^W>TcW|s *t><lf4rA(44l Aqfl RqiAxniA «4x1̂ 1 deleftsfA fAdlRflT- 

vqifl SqqePiAfA cR Adldd! FTR. I ^Rdl ddl: AiAdd+lildd HIcflflxIlßlfeRicI fog

><qiA«t>t<iHi4ls«4<h qq q^qAsRiR^qdA ^jflfSdxiqflivqiflt qAIA n  ̂ ii

d^q; qq flßrfldxd: y d id i^ J id w ^ u i^ d d i d w ra: a pt  qqiAqRt qR  ?fA 

Arrft d^iRRwiA fl qq fAdS: m i^ I  qq qq dqRrcfci i q4 q fA w g f  ^  ^¡q. 

As^iicqiRqSiqf4q.T<dqi SR ^K iA  ^qqqiq«HiqdRdfa^uRf4q flflqfl: w4d<d.l- 

f^HR; qm ?fA dR^ajA qq ßiq  ?fA I
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mW  S3 f a á  fe q f t ^nfcl I

RRWHIcHI H ^IIR : II »  II

RSJI 'd d W ld  R lfa dfcl (iM + iň H H . ‘t K d 'J d ^ d d l + f t l R Í  *RW RČ5řnčR$ SIRR- 

'lléW :M ÍfldH ñ dři. M-°tífd STClfcI RRT r R rRr  5R5RI^ R :R díA cl ^rfcl R^R

ÍÍ*W><ňM ŘfllrlR, M -^dlA c^N R T WHRI<iPAdcAdl°qA R ^$R: qRTRÍR RťRÍR RUR. I 

*1l(A 'dc id d l ^ I 'h lO l R ^ h d ^ l "dd^HW RRRRt Mtl*J^ld: 'h 'M  ^iciAd dl£3IH<4 ’R

dc*ídldl*ddt*i -q«íd4*dťM 'HcVld-RcWNcVdli^d>l AŘt «MdíiiMd ScAdWdl R flM rtR dW  

<t»^HHÍdd**l RI S lß w : « td ^ -S d in l »I «hiPw^lfrl: I dídIMdlčRT ■Rd«<ltd*ll«i: tdA  (díAd 

d ^ U I ^ R d R ^  q Ř # >  1 #  R JJd l#  RT H # JI: R gdR lätfrl H N M IlA lRdldi sq^K M I- 

^  Ad^lcV IďMdřdví ^ | :  tdlcHl vjII^A R imA %fcl I dldltddH<Ad>H.

R njíI-McI ftHMd RT 'h^FdfllA *j$RT Vlf^dl RT «i *JR: I 

^mÍI ídrM: RTT^dlS^l ^i>JÍ| »1 «̂-Mcl ( í ^ h m  $lÍK  II

ficT I d W I^H IcH I RS3I1R: ^ČP5í: RRWIcHlIcRRH&RRlR: RRRRI^RIRgRftgRRI R- 

*UM W W dW d<d^lŘHčílQ « ^ ? f d l  R T W W ^  RR I RřTRR =R ¿RdR.lR R& IIRdi ílRlŤT- 

Tdt<4 RŤTRI RRI M^jHdKjdMi M-<.«tiiÎ *íi« imItwIh RRT»|RÍ«l<|RRT AÍArtd^M RR I Mr^d

^R M iM w A di+ igfcqqw il^bl Ř ts4  q ^ n Ř t  r ä j r k t r t  č m - . r  ^  r r r r t  w ic h u + i íh  

n + iR id : q rp jc a j f t t ť t r i  RŘtRrt * rič rR i r ť t í  č w ^ s ^ r a i  R i : ? r r t r  r r r  ?fcT rt*í -w ihhh: 

dH «i r í & k r  fd ^ q (4 y c íiq i4 M A  i r 4 r t  ñR5dAd R*g íten ?  m ^ i i J  r t  «teiíí^-A f t t -  

5t ^ r :  č tč r  r r r £ t  y ^d ifriŘ R R fi q ^ f% s lč n H . i d'fHK'fi r r i ť r t  w -M R > 'd q i

dM i^>H«di«t: ti^ jd tíA  tidi^jd(4<jdMi w t^ 'h d M i RRčT ffrl R 'MpAq&Mqi^tjild: II »  II 

SčRRft R^RIRRRRRI f l w r a ^ T i g  <33 ^(A-HIdMiHlR: RRTRRTCT: RRR A ÍA <^I- 

RTÍ^fcI <ÍTW|J|HI«rt n(riqi(Adá(cd>(Alrl ril«l<N U |IA ÍlN lrH lrH dqi R R  S R ^ S ^ t t A  RT 

^ M - á o q d W l RIRRHI R *Rl-RJR cíl+cR R éK « ^ M - á V T  ffrl «fcRAdcWlRcHI«!

i i s w v i l i f t  r r i  ^ iß if tiR w ?  m+hiA R sa . i 

w 4Rd)i«iqM irH i IA rriw rtA r 4l*JáA u c  n

3ll+l*l4$Í RJ5 * RRR qft$IR5lfä Ř íq č í« É  R  gHi¡¿lM<H 1+ 1̂  ^ R ^ R Í :  WRT-

Řts^t r |R R i q f^R R S íq q i R q d ts f t  v r ^ sR í w  i řm % fq  r r t r r r r ^ r  RqŘtsRí

3TRRIŤRI H I^H d+W V M dqi R R W Ř ^ W R R : RRRI ČPTT dlMcW^A I R^l ^R: jqßRjR- 

RRfcI R^I il I^ W H N d q i ^l«K N ÍA  Ř qR : ÍRTčRl IFRRŘl R f a  ÍR ig R l-
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H RR M IR W tWI H lcH R * ftsft RlRRif

(i|Thl^<^<ti<i(?l <Etfeft<4)<4Rllcl <4<M1H<4I4 ^ -¿ M ^ d fR IH ^ M l ^ srr^ R : g f e r a  MRt- 

R<R1R I RR cbiyiR5<4cMI3l3l I R <JR: <RRT^R R ^ faR ft^ R I

< qft R ifcRRTftä r r i Pi(4ilM4!>-mR<i«i<iui<iTK g<jt r r u Rr  i r  r  ^ sR r  4  f t f t -

fR R c5 3TI<^f R 4 ^ 1 $ ^  I RR& <Rft g  ^4RHd»Rllcliil<4Hft U4W do4Uft{lc4d M+Hil<l I 

R ift RfoRfd<l<4MpilH41+4*4cf.H. I R rJR  d v R W ^ d : <JRRtpiRRRR SRIRRRIRjfa-

fa>: RRH: MIR: RiftRRlftRTTORR *i»4lßfä u lc H I^ R  aiRIRRRSfaRPTORRRRIIRIHRT- 

f e l< l tc l  d>MiF4<Mftj<TR?qRi RRÎ nq, RI: RRRRI: W I .  RR^fa R : RIRR: iRIcRT R1R- 

rfTdtltdlfty'JMlui^ThWMW'^dHIRci ^R ä  f3[R4WVMMRdWR4KH04<4lciai 3lft

JJtERwRI: RlfrRIRiaj I %Rtftl<R R ?ftw fa<lyM *lTW |U W H l4)R +l4H dR M I^lftd f f t d -  

tR RIRRtS’RIcRI Rlfö'RIHIRIS’RRIRRIcRl RR ^  RtRlftRR: R51R <cMp^II<<«rii»<4i«jRR- 

4l(rH<4l<Ud4*4ldK 3TRRW  f f t  I ?cR d ld H ^ H ^ d R f t^ d  SlirHMIddPM R R d l ^ H  I

HW W  f t  MIR IR: R g#RcR T5<IIRFl R*3 RcRIRRIR R URTcRcl I Rj^RH.

R ft 4<̂ «i RRRIR <IRR RRRRRII

?fcl I cRRI^RRRIR R W H IJJiftl: RJRO lRffttf R ö R f^R lR  | RjjrfiR

f f t l^ :  ^ifrhMIdiil I^H R ft^ t iRRRIHIR I 

<4>K'J|<txAIWIdl RR R>R4<M13R II

II C II

R ^  R R R R I^lt ’̂ R IcR R tS ’R ftR ft’R R ft R R<f ft>W d ^RIcRft<l R

R IR ^R : RlfrfiRIRt f t ^ d »  <fcl MfrlMI<<4lrl

H6&<4 fq*iifo ciß^MH, I

I: II S II

? f t  I R ^R R R flt $  R^HRfcRlRIRRlfö: ^ R o f t ^ R  4RR ^ R W R R R P ^ R T ^ R R ^ f t-  

RH: gjR5:<RlftRhTRR: R̂: gRTf̂ TRRRfiR I RRRcRRÎ lt RIRRftsft RITcRft 5RBI- 

RÜRRtRI^ft RigREfcRTOIRRlT^Hi^^ R hflR Ä IR ftR R ft^l R^tKR



TEXT 363

pdlftldTd

&  ii «; ii

ddft^ qfcRRJ ^ W I tW K IU ^ ^  «IcIMlRd d<nKld>d$

d^cHirt^A«! 'l^mTmcH+ 'jIMUqA dlfcl d^^Hd: «t>l<,vw>lt»»l *H.hRmw»A 'hlR+ld- 

A*1I§.

dretf WIcHPl fädlRddl H?l»k<H. I 

^ l^ e» < » ii^ A feW d ?d^lRbHR^H. II t® II

üjftd*rdft{l«J ^ ^ I R t  gdfrdftjM H . I

HtHWT<l dR dPd*«R l ^R*i<ycH 'Ji'id . II t t  II

dd. HtH, dJd R î cItA dd RldTf^dilddnt d^Hl^l f^ j födini BcSRRRIcl

d^faddd t̂>IU<jrWNM<Jd fiel dTdd. I d^ d?dä dd cFdlf^ dd d ifd i dddläl d?ld- 

ciA d id  dTd ?fd dl drdftrdddfd 'Jll'SyiMl̂ 'ti: did Pî H dddfrl HtnRiA

I dd^dddTdWn dldd! dl^d diddled dlddl dd drd°4M<iiil d d ^ d : I €t- 

?dt dcdt drdd. I dl: ddiRI: ^dd. iddldt d id  dtödüTCId^Ridd: I ddl dR ^K . RW- 

diljd. I pKld)l§H(A ^R.+Hftl-^'JII^ ^  d ig  ddtflcdle! idlcHRl ßdlRddl d?l*KH. 

ffci I idRd^ddllSid^T^drddcdiTiid RlddFdfTdR^: dd Rlffcldidfä I d ^  didl-

^K+i^WldKfdlcM<*)liidid»R.d>K^^lä^ud^Ti> ddfcl I did ddl? WlitfAct><u1ft4- 

Rdd. ?fcl I ^l5lwiA>dHliThidHldHddgd: SlRhfäiRd ^dwdM . I

d^dddRTddlfedR^K  ?Rl I «FPdls Rl:iiddl ddddKil HIH^Ml(̂ <t>|: dlrfid: ^ l^ l l -  

df^SdRlrSdt MQq*Jdl dl^dldl: 3fifid: dl^ilRlü^JcdlidTfä: dftds iFFdld. 'jjfiH. 'dlA 

dd ddtpjidididdd WdnfHcl I d^ dilddjd dddfcl id ld ^ T ^  idld. I d^ dRjt dcdt 

d id  d ff d>lcrdPl4i dl^itRliiidlrdid ^ddddld^fd d^ddldld 5rdTCFldfi[ «4fi<bcHlA{l-

dd. ?Rl I didHldR dtsd Mild'dNHr+K: Ü dll^ilifä Plß+cd: I l«l+cdl ?J«dld'l4cMtluil

5d dHTd^ddlRldiidJRIdfejil d i  ftfädHrt I ddddlid ^d: d<l4«dMHcd>KiiKidl(i| 

HW+IWpd: «+UII<cd: dlrld^ddl fäüd d4W ^<lrUd ß+cd^ddl idld. I 5dd^dl5I- 

dfsddildnidl ddildld^ ddildld Ati(J

driiA ^dvA ui d K lr^ m lrld lrid : I

fcd l^ d l^ d  dlS’d?}: ddddliddlddt did: iF ü  dî t id lrddidi%  aJd^ddi: id l^ d  f^di-

5dFddt dd ildldtd. I did dfcFWddl d düRld ?Rl didft^lddiRldld: d?ld: d frld ^ - 

dlSidtRl dR=d^dft SWArllcI d frd ^ d ü d ld . I dd: id :  o4d^<lrHd>: ftdxr^ßildH.
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4t ei«*! I 3777 447? Xî H. 3% Ri'ftc'SH^i 375jfäi7^77 3THi<̂ id, I 

7747 577*77*1. ?fcl I 4l<iJyid4>d^c4Wd7>7iqi^%77l*777*% 74747F474 *7 üd<5*75l*cM>- 

<rHH, I 3i«-4*i 4%  •

77ff?>7Tc71Sq*n7qT I

5% 'fe i l  *Mld*1 *73 I J: 'fclrttdd *7 *t>*% 477: ilc iW  7777 44

II ?? II

HHclRl^ q^T74 'dd-Äl^fcl 4dl%MlfyH dcfc4HdcWI<JMdl M7drd%li747 *7 ftfa-j&d

ft%  £«1*7751^1 a ^ l A ^  dT d^4*W ^dr'H M 4dW lfl

<*Ju|IW  4id*l<i7IH li^l''W 7% H lPl I 

>71% %HI*%4 4  < ^ 114% =4 II 74 II

%HcWM4<H*Ud«ll4lTlöJ{i*7l* I4Jj4H% I 

37*41*4 4  7777tS% =4 %MThMIMI% d. II 7X II

447 %*775 ^O R R I^ ddX T JW ^ + K l^ cW ^ d iM rtd ^ W d M yM ^ ^ M li^  

7% nfdRlKId^l pq^H. ^lrtifl'JM»l «IMI^I 477% 37%*77% 44aI14%>T7i> Hel. >71% 774> -̂ 

ddl*d<l<fcR 77dM4% ddW4d *7ldHldd% >71% %»7l*lAq 4  7tW H. ^ ^ M W W yu iiH  

4dld7d) %57: MdlcMd f% %*T7F7747 7$7% I d ^ l d l  % *7147 44 4<Hi54% *7

3*7777 44#  c47747 f%7J 44<J|*7l*Uf4d $477*7% 77477t $% 7̂4797774  ̂ I

M4*7% ydl^fdPt*dd c^H'JItdijJ'dfJd: ^ml^r*ld?lr4l4 ^ f0! ^  ^  ?% I *7 %47$ 744 >7747 

44UrR7*%| 37% $7?77: 947157% 414^114(4 o4(rlR^|% 4777 4MU|fdddlicl%Hd4lS% 7>-

«T: 9%%H*4: ^^«174^(741 4+lRrl *7 ^WW-M4: 7%*% 4*7 4  *7 44ü7 ?f<7 5%%:

74771 I 7747=4 34777t779%%*44?#S% 4qOTtS4%744I%777 9%4fr7: I >71% 4J7%49# %-

77474>7iq%9c4qi4>75% I 77F77r7Tl79%%*477ft®|: TtHdlcHPl 4 # #  44*4 t^fcl*! 'fclfadl- 

%%*4414$7%: I 374%47t VllPdVtl 4̂ 77 4^% 57#%  471^4^ 4 ^  3 + ^ #  77 47%J%S% 

d4lc4dl4%vqi%<4l-£l«T444 %534 5% I 47714771 9%%*441^*7 OT*7774T4fc774: I W 47^

37%514*7 (q< iltf dW&4dd{U|Md{ll̂ Tt>iriN>i3lld. 47*171. %H3H %>7I*15I*4*7% <'i'J|n(cl(=l- 

*447777: 44T4774%>7tP 7% 47F7t 4  %>7tF744 47W7T547I^7414147^4 WH ddli% 4  ?% 

4t4I^pTO% 4 37141% 477t #4777^77747% 44*77477777: TTg##: 944  447 9%%*4>4t 

494: I 444% %>a>7I44%%J477%®|: 447471 %J4>7l4>4: 77^##: 774747*p7%37747 74- 

74^ 44 994 I >719*T77tS% 45I971̂ I4>I7%4: %4^*74 4445% ^4'JW« *f7: 74 ^ 4  7t%4%71
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F I  facM + U l^ lP d ilM I q ^ l  H -°tidlH N *W I$ fas! ^FKlf^ MiclRlMcddlRmd 

Hlfcl * g  WPliddHdl ^qitS^ ’It foU^I: F  SIR!: FIRPFRl: ^1: FHHdfcKUIC 

# 5 ^ 1  WlrH(i)dHM^d K l^ l^ d R l^ K W A d  I ^FIIH W dM d f̂ TRT-

?fc? W R ?  qq q^RTFI jj*aJ I

S R Ifd l f ^ f r r f ^ R H ^ r R

ftMff-'J *IFFKi ^  ̂  Hdl<4d ?frl MNct, I d^Hi[sn.q*J)i<l nldl«<*ddi<v II tX II

Rw l̂iTMKlßWdl îft^lH^'̂  dr«<*IIH. I 
s i^ q ^ f t w n ^ iw i f c n i  tv  it

MOlßW: KdTdPllf'M'Jlill «Hd*d<q(dMlRdt<IVI: *H: STrfiqfajfsI-

% f l ^ T R f ^ W H :  ly id 'd ^ lR h d ld ^ H jIIW iy W d  W R t S r# H R . ^ c d d l d Ä I I ^ -  

*IR  dTd^ll*i ly ^ ld P ^ v llild  VRFlfa F llcM ^d q^CTcflr^: I R^Tf dlfacRUi 

f t R I F U ^  I fo q a j 5lfrH9J U <lßldaj ^ q | ^trat *IFIT: F I rW fail d i cWI M ^lrl^Fli

FIcräfrll sm uIcRItM FR*I q^äd I rWI f l ̂ MMI^IIH-d: H«lk'dWHH>KM*l F&!- 

Tdld>i H4IM+|i(Wli4iid^ild<d ßlddtdH. I ^  d rq ^ lW ig q ^ rw m R frl I aFN

F W I R t  SlrRRFI! I q q ?  ftw d tiföd « aflM ^w < ** iH Y i^w v M i^+ « i *R -

*fcl?t I !Jd<uidd ^ « O T g c q f x l# ! ^  d d l ^ l i r l ^ K ^ N i  M ^ I F I l# < |i |-  

F T ^ !  ^ u i i^ im q i  qajM dhlil ^M M iyM lld tiq iH W F IId 'd lftsiR fc tW  F< lßld<$ll I 31-

F IIF H H d h K : #11 d ^ W I F H  I JRIcIR: I 3 ld l< il<nH M iyi^dld 'dlJi -

I d l l ^ R d :  iptf^RJRTFR. I 3 R  F 5  ^H+I<W^J H'sll'Jll d l^ d q i^ i l^ F ld W ld l-

5 j j j s |  d M I^ ^ W P q W ldldldlrlV ^I I s ra  RkJM t^  fN N iH H I^ li q tW R H f t -  

i tä s f ä  q i  ^ r a i  tu

qtvj: ^did^l^R itiddK ^TW I fä*»j R il^ ll f l  F l H$<*d<H ^  II

HImI mR H^IHNI... I
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?fci i ^a aq*qr w  W Pn^si^in^ng i a m ia w ift ^psßqivra ß^wi4>-

c5I: WldR 31|U|c|HW^MHH. I gq^ftaaft ^q^Td^l drdMy+d^l

i f a ä  I dfH K d. < # *  ^dcFS: ^dT H +R ld d F H # I # r fc I  d : SPETCI <$3^1

^ R ^ « 9 W 1 :  q ^ m i d l  ß F 5 p #  II ?V II 

MWIdrdHVMHIfi

TW*t q ^ d ld ’Stl |

^  Hl'qRlirP: ^dldRRRcf ß M t^ d d . II tH  II

q^RH. aiRTRiwi qa. «A ß r#  ^ n a w i fru P w aä  aäqq rwwpmi qfr&: a-

? q  ^llrhHci: I 41mcI sR P ^ iy d  q<l«ri: RRTRI HNI ß ’ÜHl^'tidMI d l RTRII

qqi î rcq *SteRfte*q äafttftfci fa n  a gaasanf^arfta arf^an  anfa^naiw ia  

ifc l I d cW Id -^ H  S'fe^M K dH  fie l I | : # l  VldRl^ l̂<tu(*4lrl + l4w  W I^ - 

uiqvMW m fäw w t i qqa aan w -^ a i m^ mmhimvî  ßr««q w icR iw n i

WVHJ|iw»1l<«4HI'J|«1li^*1oRldM*i. II II 

q^RRFl q  UMlPldi

+ lcW ^lP w ic ld 5 ir^ 'llß < Jld ilH  II \ \  II 

RIRI ^4l+RMKdV||cfl45lcdfl4d)dHM4lsft %J: W ^li^piN ^W ddk^lfä^M H I- 

U ti HeWIMd) qq Mdl̂ Htlddiul̂ VMI^ I^RĤ ^ X ] qRfocflf d: Wd<d ^ T d ü ^ c i  I

3Tdt R M R I: d lp i :  RRR^fcl R ^s y |U N H I< i|q+ IH H ««dld ld i R RIRt R R F R . I 3FH- 

q  «WcHcM ffcl q?qR inR q^q: « b lc ilß ft: afldMidd<4l * p q f  ? a j  dT d M ^ fcd  

t^RaR. II «  II

5fl^a ^naiPr i

H N lu ß d  «h%*q4,H<Jik*d<*fa<*iThH II t»  II

fc^i fd d ^ sft qlvj: fdHNqi HICRdiN d^fä jflld(ih'dl5lTlil 3 iF iq^-

(«kji+R> i qqi qftn^dad^dFTT^^qqi sftaaai R>(̂ <d M tf ^tqd a- 

^irhicii<ldi vdidi(ridi«i4l ^ a :  i j&  *^+q4H  arB ^qqiqiqqiia^. srat: 3rmaR-

? H  ST^ai SrMll^ I a|Vj3d 'HMlfä ?lcl q lS U JddH W d^ Rl<5qqi T̂Trf vHIHlfM sH fU nilcid-

l^ lc? : I
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cWI JR tfrl ^  ^  HIc% ydHW+<«IW g  Mdl<llAcAd<WIU||:

4kAWt*)H. I *gA g ?fcT ßPT H Ir^R lfsPIci ^ l 4  g ^ g A  g g i g |$ g  VJJTtSWJlf^+M'JI g g  

g WfHlRrAd fagAg ^g^q^g^rog«m grggoqigo% icq! fagcgA Ag 

gg*g fa g ftg w i. i gg i wIcHd! AggggiigiggT ^  uAggq^pgg ggra gr g^i- 

fAil ^rfiR W R It <Hlrl-r=»H. I ffegA f At TR: ^  fg if t  +MBtflAsAs;g^n<y[g

A TF1 g  ««WMglHHt*! TRHrgFl iWR: I ggi 'dldlfa ?fA ffcfA^g <jAg-

ydiR+ g gfegfA PkjhtMh, i 3p#rar% gi ggf^rqm f^fct gfäA g

^H ^H M M Id. I H igw fedH . A ^ g i ^ A d r h ^ N i  qgilRfcl II ?» II

4chA<^1 d 'J<ScM»n^ct

c f^  ß M M I^ < ? * w V ld  II \C  ||

giwdd gAg fAdHlA + *^ *h . ggi 

giTO Pi^ k IA g^d:

u^d.^ll-i)gWW<icilrl>*^g>^ll-il<J cgRnRTHHUIcillrlRdidgi ^ßcH VM M I-^K J fa l- 

gfAft gig: i qggfo gfAgit gffeftgg g«iA 5<gif̂  i g: fAAA giwfcglwig: i 

ßw w  ^gic’RTit,URg Ats# giA: gTgisgfAgigĵ Rggtsftg gAAA {̂ «d w iRblA^wR- 

Hw IAPi g i ^k |A|: fl<3*«$W*t g i 's i 'l  dfsM I^g 'T C d g  ^

Al*T: HulVMdgiuii: igiFliA H W P ^ < I A«l*lfdg era. ddiWIpA gng$ ß ilM 'J l^ ivp j^

^ggAg fAtAA**! (A«A AgA i gggAi grA^t^i irhH id (A : g^4g(ci ggie[Ag 

g t w  ?fri HirH^iwißdigifWgAg g ä n g ig *  g^gnggA M tg g  g  ggrg «icg^M  

f^ ra  gnfN f^f^RfrRlfrßHgrg gW SPTc*ig ffcl II ?C II 

g«ißywiuÜHi^ AMig giailAPi sngifA$ HrggAgig

^ ^ : y 4 l4 H iA  Pw gA gx?gdiiA H N N  i 

gff^gR fsgggtffeggisiflrig^R t: n 11

ytgivHWHyl gg. ^^:<dHl4irH«i>H. g w M  ^ggtfifiHidl gg AtgePgA hi ̂ sgg- 

g n g . g ^ fr i: i g ^ R n r t  g n g g g g ^ g tg ig n g i?  £ r a g  4<gi(^ i P ra g : ^gA ditß ilA  Ag>?g- 

gg, g g g g  sifAgjg: ggAfA w i  ^ M A is^ a *  gcAA^A fäggg. g |jg :^ g ig  37̂ -  

giAg *pngt ggA gAfA*graA$ro g  gwJifAfA 11 w  11 

gragguigi?

AlA «ggRi v w i  ufA  « ^ P a g iP i  4K i<5 i 

d W ll»>WKMI<j^H«l ^ f l ^ g ifii ^g= 11 ^o 11
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fcp^q «¡)yi<{IPi MÜP^yifoi (VimyidiPi -AP^ii^i *ra «it-

* ü # i i  ^ ^ H K w ß ^ u iR i^ J iw ^ ir^ '* )!: + ,4 r ^ iu i i  fW n : i i r g w n ^ s a o n f i i g p a q n ^ .  

cM d+KI^WI^d+K+wifol II X° ||

P t  iJTOf i ^ l :  XJJR: nßMH w B idl *1: F fld , I 

Praf JflEt XHt ̂ PtJ: II X? II

^•4*|4c1<4I «l<t>N: * i q p i  f ^ i :  Al^R: FÜ 3.1 HXfcXT: yfäH M <lßid:

RlilQui cli^ujid: yiH|Ä|löHI 3̂§*T: RTSsft W  dift XT l̂f  ̂HFTFWTR. d»*IM*i

Xl^dcRPIdftfd I 'yM ^-llPl | ßMüRlMRl'Jil: M X ^ X I M f ^ f e P j^ t^ l f a  ( F W F 9 -  

3TT^#m%fa II X? II 

ß^-Mluii ^ ¿ 4 l< (lP l 4>l4fi|riH?

HdcAdA4Xlld*icA \dW*>dlH I

S^fcldd: W 'tA 'd: =3^ = q  II XX II

qjfot q<W<^yMflW«ll<il fä^TC: R ^  \d ^M d i T̂TfcT I cRJ!

fe XKd«*udi-°d<<ßxiql r r i  x i« < m i« rt q ^ i t  ^ q tf^ i* iiM d i* r i  ? R 3 « n  i -  

X R pvqinql *pcrcfcj%«|aj ’J ö f fä  q g  q ^ p p f t  qrrf +K U||^U |H . ?fcl f ^ T d ^ n -  

«ilicl 1 p q q i  U ffä : 'tilM'tiHvilcHI '¿OMt'M '

vTnfeqqq yfrldr^ pHy-IAdH. II XX II 

q iq i* ^ M d l$ d : + ^ + d l < p t  3 rq i5

5: Wi: I

<&Hl3d II XX

a ra q fa  q ro fäq ;: x r i :  w n k i :  d«$cM>«m. q * n g q : v i m -^h ^ i f j $  yH i-^K 'y ici 

t W  H N I+ lJ^ d  «W^M^lAIAd dHI-tdH, 'p f A  ^5*träd  HdrHHI-

f P  ddlRwi-WXdqi ROTTfrl I 3iAA WTrlR:

< c ^ » d  f ä i lw ß id l  f ^ 5 I :  q ^ H B I  ?frl ^  I 

K ^y^lliA iÖ ci vr|Jl( ,̂[cl II XX II 

+ ^ + i5 id q w  q x ^ F i ^ ^ q d i H ^

q<MW<u| JR5 XßFi H Wll^**J,4i I 

qntf ßuc^l *)xwqAfödl vicHi 11 xv 11
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Htf: 'hllci'ĥ  Wf.H. Ĥrl-
<Jt*i '«IWv'IH. » 1 ^  diqic*^d ft*4dc^ld. I *llMll^ f^ J F r t iJJRH. ^ilcHd 3 M -

vA q^PMwui qifo^arai aa a âat j<aiRnat aaa gcaa arftat 
ac5: I ai®H. îWRW qi*Jlfaq> SlfRaaT̂ PaaTaaaa. ŜvfRTlî 9-
<7=)ÎM ĉiN: 4>lät dcil aa MHIdl p̂̂ T̂ p̂ R̂ N̂ MTrFl ad id I a.dHdd 
q>l%M<ld ^feas fä<fcf=Hlsfa VJdl<W$McH$B*d)<i>d: li ^V II

d .dctld^lJH S d  ^  add lrd lS .

ai<yyi4<MMi3FMuiN$^a n ^  11

qq qiiSiqa*J«K ^ Ic a ic H ll^ lc W a iR fld ^ llc t qqpqfil S tg J R a a ia a ft * a* t f o i t a P a -  

a n s q a a a .  ^icMW HNH. ^ R m T c w a w i i  * a a q  w ^ w w m A R ^ R m q t q  qn- 

araqaaftaflaa aaaifoaaa sfci araa. i aar aailaftaqsa: qaq wriq a^ qaa^ 
aasj'Rwi aafa ai &  qRi î l̂+Miq #afa si a îRwi qaäfä i aegaaaq; qaiar 
a?s sia idfawnaar araa aataTwaiaia^wt aiafoat a aftfcs: qratfa i a- 
«kTfTafcrfiawHâ ra: aa wicaa'isfaaaiq â a sqa^aa qakaaaaa aa ârqq: 
t d '  iPttMii^Hi* i*nj ddfci i a a ^ T fiT a a j fc tfäaa  a a 'a i  f^ q tta ra ro a ia . h q*\ h

aaaaiŝ  ?ci*aa Pi<̂ iaici

<w»iP>w«4R+i*ii«>*iwi a«l^<a aa i 
ass^n^i: a f maicHd: stat: ii n

<ai<q; ?gâ T: aaiqq>: a^^a$ aaa*fa: aaaaivjaigaaiaaa ̂ iy<if^^am^<i: 
araai^wraaai: a f fäätai: qwaa: whmhw atat: %Faaiaaaa i aa= a qq 
aaaaaaaa ^i?a^: wwid^idi araft aaiqaarar «i^yi^Kjq^ißßni: 
qaa a ^ a t a ga: wiraawwifesi &Fq<fd)iri a qq; qq aakam  ̂aiaqgaaia, i

qqitaia: aaaiâ aaia: af aiar qqjaiâ aaiai: i 
qqrt aiaarraar äa ss: a3 araaaraaaqa m- n

?fri i aaa^aaaft

aa^5 ^ai aiaâ aaita  ̂ i 
atfäarfc i%a%5 aafirt aifxaaia, u

fiel II ^  II

; ^acaaa^qaatsf^ a aca*jaiaaqpaa fear?
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fo S IH W d ifo M lu iß ilH ^ lfö ß W W I: > 

oM4*KdwRddKdl«id g  d  dn^d II ^«11

ftflldd. fiel Ä T O  ^d^d^dlfä

*11*11 wttRKi siel (q^iM 'iil^'i: I

... I

d fd w iR d fä d d ... i

HI^M'Od %fcl o4TÄld|i)d a^5R : iRddlH: f% dldl*^)dlcl dIHM Rld-

^URI a ^ d l d dldd feRddlR dg ifddTt dTrfelR 'Fdrö fiel dfcTCdT

fe d d  fo flM lß : d d i d ^ R t H cHÜtEI: « W iK d lü R d d . fc4R d-H ld**ddl<  d -

d^äeR T R f5̂  fedfte*! E lf te l  ddli*dfdd4faRrMdW<*>|itl^MFI dddüldlddWIdld. I

d d d fld  ffrl ü ^ ld ll^d : I 3TdTdd-

dlft W kM  Ä c T ^ I RwRlHIUlil̂ RicI d dRldd, I

3Fd dM  dfldlfiRw^i dd ldP R dd  fä>UdF]d ddR

Rlfcl *lfäd*I ^tuRedlg: |

d d t dfcRsIT ddl ffrl «RMdfä dfM : dcdHdRliel I d*ftd>d.

d F d R rc iF t ^frtfjn $  drfRajFdi Rrfci: i

^ 5 3 ^ 5 1 : »M  cdR cil+lcH*) dd: II

fc id H li^  I

ddddlR

ddedHd dddlsRd d f%f%^cFfn^ %dFdR Rl̂ dt Rfdl̂ : II

ffcl II II

f ^ n i  yi*T)<.d<dMleiwi^*itiiH«4*i P i^ m h i^.

*5dt dlRd f f d ^ ld  fd R  d  q ^ k ld. I 

w d R f e f t  ^iRu*i f f id R  d id  ii v  ii
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VIR): S ld lri^M icW I^  R5<ft5T%: d r t f  d % d fa 'd . fö-

d  % d fä fä q R f^ | MlMd ?fcl *<Nd, I T̂OT q ^ q ir ld  hRw m h m i

q q i * 5J: M<Hl4 l<i) VRRT d ’tddT fo jB lf t  W ld iq q f o q t  ^Ttfcl d « N  ^ I r R -  

-MiPi'il "ddR-l t+ n lv ti^ is  dTddlild^iHM H, fäV R ^ R T R R I R I R R R T r ^  *idld 

d rd fa lrlV IR q iflT rtcW d  I v rf : 3T>a^VIlf^: 3flq4: ifSJR R lf^: R :  PKirHtiqi sftf̂ T: R lR :

uih«<*VTHimi: w^idl d  ^ 1 : R d R d :  tdlcH*ilidd['^}?lRl<^M*^'t)y»lf<4 ViniMHiI^'t RiF'lijj,- 

qjcI?fcT II ^  II

q q d R iq q ftT d lR ) VJR): R Id*4 Id ■'«4  d^rn fdH i^

1 d T l4 « q < « K q ^ |^  M+KIHMdqi I 

ÎrHldfclR̂ 'diil ddcqdlrHlRlHHhqH. II *® II

= q * ^

... dIM+RI: I

ffci SRW RRRRigqqrqi SREdd: * E R f t

q: 3jq»l •3i(ci<̂ >«j|i*i) qjqi qî IT qRH drTl fävTiafä SREdrfiRR: di+ddPdSiHdiw t̂ddd 

q ^ q i R ^  R S d n q iq d d . i 3 R m r r I  w ^ r o t t o r r  d i w i d d i^ d K ^ - 

TO dR dJE R EdR R TC l R  R c R T tS q ^ r t^ lR d l M+lisldSd: W ^ I R P O T  fa c R R  

q )S ?q q  H'tiRi ?frl q g lR ^  R f  dvi MdiRid dR cR dT dE dd) SR d ?fcl d T frR W R R I- 

dliRI*dt«*M>R'Jl ^-H 'dM d II II

di'4H iq4w Pi<q)cH lT lH <u|^(j^s^H > I 

q u ild d lß  qirH »q«<Pl faw d«kil^d lcl II II

dERT ddifrl: 'd«*! *KUIH. 'ji»+iih n : tj<s*t ^Ii§ i<v tMtts tflhRtTOI q^f: di§4-

5RT

I: Q d tl dfiiRJdTdn»

fdpKiqRl (il(inli|<i qu^R lM R  d4W<l F E fe: I

q-«dlcd.qfo i& P II< M lc d d lP H * i II II



372 SANSKRIT TEXT

5?Ri RRTHt HHt WHHH ^  fcffiKP^ fetftRH. I *WpsRl

<<dlRlRRU| fevjl vnFTH 5T ^ iP fe l H'ddk l̂ididRHA'fcMfa HH 

HIHIrmFR WpIHHH. I RiRk H, ^MiMNIei W W tqR

Pz^TS^y qH. 3T^TTrW f^Hf^r^W Hp RtyH%  q^l%  Î̂ JHIMlRdM, HVZH^H

«¿liciRrh S|% ê.HI'JII'̂ 1 ^RltSi> ^RjHIS? <̂ <<*|R+I H ß-.P^^iHW MHlejel-

■MMlrH^H SUHTOIRrHR. 3FHI^ HÎ TOfrRfrRH2[ieRraHH. I ^  dM ÎcMlRlHMd pHI 

HSTOhRh  in m ^fHqij ¡^71 RIOTR 3TTH7FTCT-

^^fir<li5|^»H^MrcHyic)cfl̂ HHM ^  ĴOI: RHR: ^¡MdWI *Ĵ RpH- 

•ilHdcll &»Äli*(yiei: «ĥ icl M̂ jRlRl I ¿̂ri> m<+iU^c( |̂ij| q|p|.-q|

<4l»l RlHT <4HJldy <̂ 0 dl̂ -i: t̂>Hl RlRlfc!: I

HHcHgscn H H*J! Wl ^sfrRT^ =H II

flH II X? II

^H ^lfäd3lli^^lß*?3R rW <d{M  HWIcilrMÎ .

•yicHl*! ^BMet R H  MticUi miicW>k  5 ^  II V  II

W<=qir4M'dRrTd^d l̂: HH: 9HH  ^ lc 9 f^ q R m |5 m W # l 3HHRn1 I 3Rlfa- 

HTT?^?5rMlR I ^[SnnrqtßTR^ Rpft $lldH, RlSPl: H*RltSR*I: RttrlK: dvl*ld <<yl̂ Ri- 

therSti«4*̂ l»l I <J>iti: ^̂ THPirffrgHSJRjftiel HÎ nfHNP-RJ: «folPWl 5c*l iHpRRê H

nieTM: f^PlfeHWR^T: I 

^W W ^<I Hc?NH fHtSFHrRRTOHt $RlH: RPTlRlH: #S#Tfrl SPllcWlPlHy 

fä^WF^eRJ: I

^mun STST <iHilî dcfdlSd<iKlrHHRWd: R

H.dc^'i’jR'li'ilRl «|Rl>3H: Ĥ 4HIcH<i <4I Hrj> ^l'Wtrldl •̂ Mi'JiylRt'fccHMl <^iHiq: H3H-

HH:*l«RTlTh: I H^ft WHWWWW d<It$4d M.d<Rl 5^1 H*J H ydlHfd^l iiJj-MW -

^.iR+Nl Pl^ftd: I fiß o H ^ N ^ d flld l^ ^ IcM d lfad l T̂IRtH:

RlTOT vTSIrRRt WRÜ .̂-NIHHI-M H ^ R H W lR l < H l^dr# lw R d I f^HH. ^H H SPm H ^H  

H5Rt HHRH^t Hikci ?fct I 3T^ '»llÄ«l I 'dlcW>n.: iH -

PtRldd *+i*id 'Jiio*im<.'Jl RP-IPJ RHHt HHR. yicHiW K̂Mci ^} t<*irHpty»im HWlIcI ^dltn.^
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HHH PwA Mild cTO! < 

HHI R  HR*!:

i: R I R m Ah HWlfcI I

3 O T : R lfcR ^!: RH ^tRT: SR IH R  II

S R li :  II V* II 

HiRAq« I: HRHH ?fcl ^NcW ld^M ^N ^fcH TI

R^RßHHHIRWAAHAÄJdAfä'jllcHHH. I 

^IcI «I'MHllilF'Wl ^>tef UdAlPl II \X  II

td t* l 'HTRHSIHRRIRTR HH, 511*1 H. ihitiR  fäHHs ^ itifA H M piM rt-

HH H fäcF R H  m i^*rlN H dhK ^M R  R R IH R H R  P ilr ld ) R H R S R T fH

H R  H r a R R F R R ^ q R  f r v R R  VIRRH . IR JR l: HH1 HHTH P l*R  H R IH W R H R  H - 

H R  R T R R H  R R H R H R  % T : q < fq fa T tR R R R T R fH  HfejR l^FSqAHAcR R p H ^ fH -

HVfRR ^H  PWHIrHWH. 'WRH HRHH RHRRHRH. '¿¿«HA <^|U|ij4y«b^JRM<m^-

H TpP lfH f HfeH 3H # h A r  % R R R I :  R H R S R lfH  p F R R H  ^ H #  HHHRHrgtFi fH- 

HcREH f S H f f c l l  ^RHRHricRR^THH R T R ^  ^ R R R  H c g ^  RqifcR R R TR H H I^

H I P lijq : H ^ H H R  '■rt'SlsR-H 'fcH^imRldlsR-H R R T Is fR  H IK cIISR-H I 

fR H ^ R ^ ftsJ H R H ^ rR T  R J : qirlHdirl fäW jiaJHIcH! II

?fcl I i+ in lcl HVirfcI g n ir l R  NlPlrMI^. ffc l H R  ScMli^ I ffr l HRHicRI^HH H RR HHHI- 

JRHHI: H R f^ R : ^ r f R ^ % R H R ^ R :  R R R R H R T R ^teR T tR H T ^ IR IR H H IR I^ H  

RIcMWAh ^l(<MHI<idmifi fHHIH R R l  S R 5R IR  H^j f^ H lfrl HHH <JH: # H 5TH: R I R -  

fnHHHTRIW I ^ if^ W g H R ^ j  pRTH H ^  RIcH M  H R H h ^ R R ,

BH H W T R R naJH H H tH . itftelH. R R H . JRRifcl PlRIRrA<t>l+l H R T R W H  I R H R  

tR H ^ H R H rlt H R R H R T H T R : R R R :  IFIRHHigHf^HHT HHH IR H ^R  RTrFRH, II 

W  II

H Ar « A h < J N ^ < : H li^ H R lß ra H : R fa R jq  fä s iR I M ?IM m RA V R d d R U i

*jfcßHlcltteH.I 'dWcRWl ^ H fa ir l  d P * H  I 

VlPd ^AA ywPl dHlft HlfrI II V i II

H^HH ^  HIrPi R?$ 4Ji|i4*HIHA q^ hUhIRT: RH: RRRTHf HlfcRHRTIH- 

q^RT HIW HI c5RH I HRRlPTHI HR SRH5IH HSIUHHlfA H SRIRTHSH:
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xict XI4IX44X4IX| fp-dH^r^jte^d ft*ld(H(el MIHI>4: I M.cllMdl cfil <Ü: tM^MHi^ii^d 

X4I4 4d4If ddlfö ^ Ä fit Tqrfcl fiel I fcddft d: X4X^4ddT4dI4ddft % 4: d ^ u ld d ! 

Hm1^h(m<J<1MI HMMIMHIHel 44 d ^dXd<M<u|d 4^*4 V ld l dd fclttvrd fiel fäl44Id d4T- 

4X4H?xft 53% qf%prq_ II XV II

^i*nHiMilH'itm<^i<ii»tl ^Miuil «« -4  «4< * H(m dd: 4 t ^Omhim^mIci

'dWfeHj % ld4Hfd^: 4<t>IXI*I(fM4ld, I 

dlft: tP4X 4l xlld4de4l-dd: 4 t 1% . II XH II

fä*9H. «^«¡l %14f ^414. î̂ iRImmmm̂ mî m miqicimi 4X^*9-

XXJSX44 d 4d d 4flt 43JX I#34d fäite44*44 dfW t f444fädfadT4d $4dX4 dFt% 4- 

fld d fo d d . I 3ld 43 ß ld ^ H

fid  5dTdd. I

ffcl I 441 fäXTS4X4I JilMel I M ^ict:

4t f% M ^*d  fä^eit^Wt fä’Udldfd dd ^ d fM Id . I 

Xidlj^dl ddd XtdXIdXfldFjRl̂ t 5dd4^% II

fiel I d4I X44: %ltS4X4IdfTO: I f d  fc4Tf M4>IXIHlf(e*4let fiel I X4Ö diiSWJIlPl XI- 

«fl^l dldvl 4dd*Fd dlfä dd 4 Ifl XF% %  did &fac4XHI4di(*<Jet d lft 4IfId4IV4- 

4XH4X4lftxnî  fö fä fä d d ftii 41 44XdPdXg4^V4d ^441 ^41441«! 4)44<JetS4 4  Xdd 

d4 ORRIXIdSd ffd44X5IfI4Iet 4eXT 44 dd4R4X4dI4t %RdddIdI^dt ddlfoV: X44I4- 

dld: X4Iedldd4 4^IX IX 4Id^4I$5|ddX IF IcnX I^Id I% f^4¥4^ dfäd44 dfelddTg X4- 

itSdT9IX4Î 4 i% t w<t>i3iHcMMlei 4514: ^qici**4 X4J? 44 45J4lfî fäx^J4ddd. I 4dt % I- 

Jdf^gdvR.

dfäd441eddledFi XJfl dldPJdPdVIId. I 

d%JX: d4d4: Xdä dtdil 449XId II

fiel 44nXTdIfIe*4d4Td %Xd: X4dt 45FR#dt54X4feI I d4I d lfl: XP4X4T fiel I d % - 

dlefdt 41 XP4X4I XJSfi XU dlfl: fiel d fld : dlpdXdfrl I 4d: W W Ie fli d lfld lfW I-  

4fäe54FdflXI*4c4¥4 dipi^fäd»*! XiX49XXt4 fitW d #4^1X 4 4 fM  44 4fIT 4 fl 

dfl^ddRlXddddftndd fiel 4T4d. I XI4X4 4 d T % fe ^ T i^ sa 4 ^ 4 4 4 I4 I: d4I XtX44- 

X^R dd: 4^5X4 4FT^>^I43I4fIX4XTdÎ 44l 4^IX4t ^JTI ftd t 4flT^X4dT4 d% t5ft4iltal



TEXT 375

d m ißl<dd $dW d yicddtd ddT :̂ 

d d ^ l 'M d c d :

d % d r £ ij rd d ^ d  d jic ld - 

qi£<d|eHd( (̂ri I ddl

Ts ^3:1

ß^llddMMirlHl^MI «fclPlcHiPwid d 3>#dd. II

&  I ^  fod d tid  d?M: d lfld^ fcl 4tdd I $d: ^Iddd^Id. &  I 

dTdR*dts4 ^qRr^*lM  ̂«il'JMH. I ddl ^tldddl %dc$ fäsdMcW+it'fclVll

'idld^T dd) ^pfä»ddt d dddtfcl I

pdfldid^^fä^dl dlrfdl ddTdl ¡̂d: I 

q ^ 3  Rrgdifci d ^ d d  g  f^ d d : n

fiel I din dd: d t {j4d. ?R| I dFRIc^HId. ddl. 3ddfä:dTqqTdTddIdddftd?RqföiIdT- 

^ 5 3 ? n d ^ i  dim rcgfti ddd*ppt did i d^d d m i^ 4 d fe f^ q q ^ s d t aiK«md- 

FdddiTdddd f̂ TTRVjjf ddM W dc^dl^dftlrl ^J:*koM|i^u|d ^4d. ?fcl TJ^Idcddd 

*=qi5qq^TtSd fd :  W ld^IIdqF lI^ qddft dd: M<HdRcdld flddJRdld. ?fcl I ddt 

dli^l^lSdW T: ddl M^MdUMIdlHl^im^WH^^q d m id l^ ftd q d ^ d R q R si-  

dT^TIdddq^RTTd^fqdFd^di^Idfil dPdtSddÜT*d%ddddT dg^'dcdld, dRCd. 31-

dqf^fci i ^ d d d q r f ä f ä d  q rd is d d id r ä  ^dd7») 3 ^  R 'ji*_d d  11 xh  11

T d d ft ^ q  d d d c d d : d d d d n d j d p l d  f t d d d i T ^ i  q d i^ w id d < p q iß iM i[& d -

'dtfd<4d<'dlßl4fo4)fod<i ddT d ddddcR. I 

d S ^ Id lf t f f c lf a d d P iE : d *  3 ? q : II V  II

ddl ddV Jd^^d+W W ^I+ISI^U ddliM  *dd!ddt d dfc53 fävftdt dlft Rlcd- 

dlddcdliPgdt dl 4)dcl %dd <dUNfcl(2|Hddd<dfdlßRH ddd ddddd dd^I ddT^d 

McMft̂ lWld. I dgg. ffcl ddd dldlfäffäfa: 3R^lfäd^cdßdd<HHNdl<dd'd'dd<U|l- 

Slddtf^dTdWTdddddci^fq dddld qRdJg: d d<M^d«VMl dd: d  dd d *  3$d: 

d% ddmt 'dldMWKJ d^Tdt fäsnfödddt dfcl ddl^dfä^ddl d^I f$<4licl dTdl^d ft- 

$ß: I ddfld ^ d d ^ m iil^ M d id lß + iU ^ 'H lföd .d ^ N d : ddftdd'Jddfrl d<4födl d-

dS T ddftdfri: d lü ig d E d tö d fa ä  I 

PlO'ftl ddlf^ HtHlcHpl dT ftddT II 

d^Trddd cdd ddlcd^} dTOd ddPJIT |
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fiel II II

¿EI«tWTü

^ R H 3 n i  *i<iPd «ii«"hiP i i 

dl«4«iiPt d6.<̂ ) 'jilqi: II Vs II

VjfcR*R fölRRRI ^ic^ÄHWI-^ll^l ^WlPl Vdl+WlPl ßHrtMUll+I^Mlß- 

srera . h IcW iP i < ^ f ii^ iiß d iP i v ra fo i f o r ä  a i m  fac*mfo w i  * n ^ i  M dfi+N - 

ä f f a f  vm rR m g aw g sjzfi rrsnfci r  «jr: *rarfoi tjzqirannrcnft t ^ n ^ ^ H i P i

P iß t 'w l P i  d ’W'W^itq ̂ -wedlet!'hld'rl lclMdli^,f>d(q'^i<^icMr^d'l)-

TFR dltd^ tidl<̂ <4: WddiHpd^l'fcHPi^nidi: RRTl dMMdddFd^ M̂ Mpd I 

5c*} EEfcl: ^  JlJHd<ll Hin RlRjUJd crni '̂diypR*ir+lfcgi5l 5R: ’l’THWlfc^N-

353. 5fcl a w l  sfal: 3 #  'T R i)^  RFlRItPHmRI^nilf-

m R nm ra^R  ^  anfä Ri<w^+y^ r w i w i  qftfacitfdi 

^•* ld+l3ldqfä^<<Klc*i|lcq<*M< fäsTTSlfcI ydMdKJI+l l̂dd. I 

q? vHldd<ll aRTf^tR * gn: qWR!>dc|p^Pl<l»K<fcyH sfcn: aHrRRlSm 5fcl

<5HW«B: ^¿Jd d K : I HdHIuWlR+UlHp ĴiHI ^fcn 3HlRfäfad<t>HHcMI*Mllildlßl-

'hl4*ri R*n HMIs*a|||iwiftwiPl MdKJdRüvIlPl tui'breil'illd *JMHtt*l*t>Rl̂ mdm.RI*n 3#| 

ö r f^ ö ^ i^ T R T ^ q y P i ii ii

5c*l '>il<iH«'Sci‘ Ml 3jqt<4i(qilm *} ^  >̂«»<4 V  3  ^» itc iT 'td tcb*  «Hfal^cmg.

s i R i s i R i i n p t f i f e i f ö R t i n l c H g :  i 

R^iaiyffiRRnragn: q<m«id: RcM  ii n

dTdJb) ?f»5̂ ra*f 3ll»cl '3M<rl Rfcl dftd: 'RRIcRl ?IW! RE Sdlldd*-lld dP*Hd.

Rl^l^ qt 33l3*} ^  *il£dlPllcl <1*11 WWqldR'JR: m.Hl4d: df^-cM

3* dMI 33 H'Wi'Ji 3«tld I 3df f^ 'Jl-SHl̂ l \icSlti: 3T 3dfd »l y ifdd  i«ifrl

3t*R33T% HW lR+^Irt RhI^cM^ Wldlftlcl 33RR15I RR: II \C II

R g ^ rfrT ^ R w iR i sn fc i: g n # m ^ n  u ^ H f e d i  w t e r e  fitc3 3  ^  ^ r a ^ i -  

faem ?

■q<dlrM ^i^ d ^ m d d iy -i 3 3 J 3  P w tx -q  I 

■ülc*l̂ dlcHVql «iftt fo<cWlcl <K3k3l II «II



TEXT 377

'ÜHIcHpl Sl^ddd.^ 5̂1# $51: ^SJIf4lr4l(^ dd. dgdlddlddd aWlcM*dlcHddl 
TOROT. dd. dftdd SIÎ Rd PkI$c<4 3lt i^M^+ydlSddPUiilWdld: XdcFdil- 
<d$RlHI(i*dlt$<UW| fädlcM^M* M<HMdi did: dd

aiddRl 3#RR$<|d fcljq^rä d+IX I^R l W ltf« K d S ftd l «iRd: i& ll^dHI<idlR ldl'M Pl- 

h i ^ d d i  dm , ß< «w R i ai^ i)d+ ) ^H ji?ddi *$<i*i)ciW ^ o fm rfc i i s ^ d d  d id r f  d ra ^ - 

dlrdPi Î'̂ l'drHliHHIdl d *llcXH-cINcWIcHMdl̂ lsfä -Jldid d ^ ’yiHl̂ l d Idcil̂ dSd^I-

5Idf<t dFdFUd dld^dd. II X9. II

^  y iPdä^N dK U II^ idW ^dF I dlRldl d RkRlc+ldHdRltdd SrdlS

+<J®MW<«bcWI d 3H§ M<4IPihI ddfrl II V® II

?dxd 't>iR+.iyyiciMiRdy+.K'j| vuRdgdFi ddifä^idd fdrtod wwid-viw dRu- 

HiilMd+HRKcWId. $d: did: arf: ^dnfeldt 3d dXd dfddtdgddd d +<lFNd, X&-
je illnK fM  ^ U d y d M R y ^ lX I M y u |W o 4|I? i ||y c |U |||^ M ^  d d d W d  d>55d l *WI°4im -

x l s f t d f ä d ä

I dR?ld: Ĥ WlPW: I d^dd.?Rl XdlcddFRd '■

d ^ l 3  H lii+ ick i |fö c 4 lrld R ^ (rl I 

d Î ddllRl Rl^ «ÜcMtd «Jddd d  II

5^1 d ld ig  II V® II

itdfcl 'jRdJlf^dTdlndd ^RdlHdTdl f ä d id  3<H<Hd$llTh*{RHWild Ĵild<t>lüll- 

d^ddSliddd^ddldrdl d^Rfcdddd d^dddldlfädRlVIId dd: W ld ld l^ id W I-  

®itRldicddd5lddI5^5ftd5ird>dddf}RIdd^ dxTdX^df^FddldRl^y^digddRl^ H5.IH-

•äJdldUlt ddX dd^ftcddddX dT Sdt^d d d n frF f^ Id d T d d d lcd *  d T d fc f^ j  ddJTFdTctf3- 

^d R d d  WN iR l+ l^ d illrH d lfi+ ^ d y rW + l+ R  d N < |^

d td d ld d d c d i^ a fa fe d ^ T Id d R x td d  II Vt

dTfdddIfddFftdF*SRd$ ftfädd ^VddldRldd pddNXdt dl-

dd
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ddri[Md<4l fP f SFFTClä I

5ll*1ltd 'IPTOrll ddl ^  id. II

^ R lt f !  Vtrai: %dfa&M«il$dl: I

ffcl #*>lfe+l«MiWh^l<}d ^IdHNdH. cTScSlTTdT+Nid, *W W <lR5lVl H+HtWRdl- 

F l^^ rlW ra irR 'B H  ^rafcTI f c  II V? II

>l<WNIfddcdy(rlMKdlfi|H|il'JilMm<<licl

< Ü W I$U dcW ^ » l^ rm ild  «<l<l *TOT I *  I 

d i-Ä ^ li) ^FR!$t ^«änlHlfd II VR II

? m  f%c5 # M  vm R n vR u f g sju n fö ft ^ r i ^ m R c t ^  ^ m r a n w j i f c i  F n ^ R -

cHHidMltHHÎ id«^4 4lPldl

^ lR < i MRuimidlcflfe: I

?frlvrpJ|^dlTt>^r4l R ^TFt y(rl ^FTdRRRPRR. 3|R lR lll II

d f^R : ^FRFl 4t>NMHIwRc4HKMHllRl>ill H<VMW ^IrfT^ilqid'd 

zw raR ^ v a ifc i

dM4 'R  3ll»dH*l̂ lcH^> iiR  I

3P ft ft«limlcl II V \ II

. *^l«|: S Jc M R ^ :

?fcl fied le t. ^KH. e ^ h l^ lM h ld .  ^J'fi.H. ^dddH itiH id. 3ll«rtH. 3 R  3T^R*R>*i *1- 

^^T W IP T R R .

S ^tT tsft B R F C z m f c T O R iy i f ^ ^ y  I

3[fcf R ^cMI W kW, 3R  ^  4i<jdH. SlIddlRl

S < W c 4 i $  4 t *JPTT SffcRFt sq g R q d t I

tlĉ i *TtR HI 'dlicKtlcm aMrh<4: R*ldU I

S f r l



TEXT 379

WcMdl I

?fct d^H^eJfsRid^iHddtcqi tirMH, elfe flTllHldlrH+HdrHdH. mWVHWI*i 5^$Ip^- 

foqiV^lirhtllHifMlfeWW l q^Flt STrKI f̂ iiirzrfcl

^ßßlUI |cIM ô!4c)(^R): I

fiel feicm ct»*i<Ii*iq(illd I

3 ^  ^  3IR IH . id+K^I«^ dcf: 9 t  3PJcR . 3l»id<il'HlrH+ «TO fl-

T q iW I* B I^IW RFRM . 3id M.dle»RK w ftlc l «4«*K*il<M.U|ld. W *A*t 

^yn=qiirnTcCTici i m m

g # } iT O g « r tf c i . . .  I

?fel silR ißl^W IH . I d R ^ ^ H M N ^  y<lßNM <l9IV<iild(äja i r * ^  ^  «l^rbW l ^IrFT 

fe n s q fr i ii v \  ii

Rn<4i5ii*}-'wl*j<ii'i H^iThl «J5I (q^i^ld dsi RipqRc îS.

3TTOJJÖ ^  II W  II

■46^ « 4 ^ t1h dlt»(<5<iqWpl cltl^NjIslHfeqPJ#! ^I^V id'tiR M W IH iW lcH - 

W R lix fi^ R im  gtqq q HO^KH. tR W rh W Ilf^  I 3TO ^  fl$r«fc

vgd^Rl^lcH^lrldW  *ifadH. II W II

M.d-^lTb^^i^lH^4l^^*<(llH'll4q«HIMT<4l d'+l4lHI4Hlf4HN4fd

*lRbGm$wRj|H<iR'M W ltdHft »k R%1 I

RlddlMPl MIHI«! II VH II

df̂ r^H. tWtdHpl 4,d<^dlHM^04lcvlTt>t($mHl4q, ^llrh(s|^^R«lM^|iid Pl«ifd-

grrai w flfe ’d H N friw i Rum ihPi <rorö aw R aaPiK id ^ E rä  ^ R h- h -

*fe  R ^ e l ai^l^^H^Wq+MldrHHI^iw d^IHM M NItld ^dWIH, ¿TOll^lRldl- 

*riRi +i<miiiiMiRifeqiuii =g^g injnr q<MRiWd dfjidMW  <wqBidt4d wä nrö- 

dillrlRrhli^J: qfökyqidlfdJfiW ^  ^ N d fd d ^ ft+ lfa d R u ifd d ^ ^ lR y q i^ M d q i 

fJit'Jlinid ?fcl ^rheilirti: I dRc4 [dfld^irl^Rldl II VH II

M^R^dl R^lc^dl d<VW  ^mcft ̂ ^^IrH+illTH^IVJfRU'JlfRlilRl-dHRHfllHI^II- 

Mfrl̂ q^^KWII q<^i<l«il Rl^+yd: ftiq qq d<lcM<*>Rliy^Mdqi *$tfcl

q g ßldeq(rlRri> itlirhd<4l: Ri^Ih ^ t  feq 7^ fee«} Pl̂ HtHRMMd l̂ t^ d lid  SRR^fe
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Ri<w-<-^i5iwft><iH5Ani(T»)My+«iH<wirm q : M iH ß w w n  R i^i^ iR hM iy  

^ + ß N ^ ll^ ^ lß l^ * y < ^ ß < JK « ^ * i{ i< + |4 'W H ^ T W I d<W #H  ß fa d H . if rl d d - ^ d d l ß v  

RH. ijÖ  n ß .tirH « i* l'l ffrl m^JlHK-HcHdMl *<<ioh*i : 1 ^»k R| *4dH-

TdßR "3 *cRR|: ^«HSHralgMWßcSIWil'il «lcHRlrlRrhlH*llrlRd>lßRI-

f ^ H l d  g  d<uidR4> || ||

5c«J f^Ulgl+wßrtNdttfWttilcil H^WW: ßR : ?frl sqqßSdd ^  dRd: j a  fcTOfcl 35-

dMd ai HHIUM hRh>6. ĈMÎ I&I ti4ll fetlcHd ßiq: WmßRH'&d4!!

51^: qfcRl̂ qrfcl

?fcl *lRl>-'W><H *6kl4l<td d ld ^ d : I 

g ^ ^ P F S :  S lf o W R S R IW R W : II V» II

W?fa >ilfcl ¥ i  Rpfö I 

v8€^  ft’W 'l! 53 I

**§R*ra5 *fo * $ 5 ifa  d r ä j  i m  11

5 er «ftdT URII ^ ( ^ a f & i l s a W ia lR l  I

Rt4lnH ', Hd't>!fi<:4M$.*H t-d d lß l II *v> II

s fa  a w n ^ i  5 ^ n  f ^ r f ^ i f r E q w % H i s q i#  a :  $iRh«H$!*d<3 ^ t e n i t ä a  

W R  q w itf ^ q P W 'ü R l r f l t f i l 'J l  R roR dddvlSaairl W U lß l-

d ld . 315H 5c3dR[dt dl'<lcHI ’TO^Tdraa^FTOTR: W lrHM W ^I: H 33  «4*3M H §<M l4ls3 

tdlrM d ^3s ‘¿l'ä«15ll<A: ^J>tdlirl I 3 H d  td w V -lP iy  3 3  ß w  ?Rl yidH lßdH . I 331 ^ 6 .^ 3  

5^1 * r3d lic l3 > M 3 N < : I 3 F 3 3  a irf td t «R U ^ddldl f ^ I E ^ I r R m i i ^ a R W ^ c F S q ^  

3 3 . H4N<WW+M<H. 3 3  fcTSfa 3<*3: I 3 3 : ^FFTCIrädt a cF aß siT fö i Rfdl « R W d l  

3  ß * I3 S 3 : d rR iR m R  «^MWH<HWW«Kd ^TTR! Ic 3 3 3  W M H I ^ a i f ä s r ^ R I ^ W i  

P w d ^ H lR lU lc jd  MR^dH. I 33T 3 ß 3  f% Rrf^I33Tßrcci dcd4HI<itiMiclRlH»3l4d H-

R U Il^ ftfd  VMIrWIc^H: m 3  Rl:3TRfa3 3313^3313^3331 ^ f c l  I T>-

afac3T5 *3WßF4a<3ßl3 gara. ?frl 33T RrfjRIdTORJ: WUI3*3l3l aiSTRiafaräsfä J  

<RI^K^d^lß 3131*13 WVm<l4qßl^*lß<JlßMRd>lcRd<W<u||id<ldldrrW«%MKWRR 

s r r R i  3 3 3  ^ R R f ^ f r d 3 > i ^ i i ^ i ^ 3 ^ d 3 i ^ a f a < R ^ 3 R 3 i ^ f o f t  i

dfÜAlr+Wl̂ d II V\ II



TEXT 381

331 3 1 5 * ScMlft I 315ftc33 3: *£1*33311331 33 3.3lR-H ^WI^li^MHI^dl-

UHIIvÜ 3)HÜMIrtdHlfiHlR<d*d<H^H *$<U||&>t]tft 3 *  ^Miuillct 3133. I 3513 

3H313lftl3*n3t ift 53 331 313F33 3 *13 33  * :  3H 313lftl33I3: 3*1313 13115$?- 

133 3RT33H333;yrF3c^FI: 3^13: 3 3 I3 13 13 lftw i 5 ft I 3313<lR3d, MMÎ '-WIH- 

3 3 3 ^ 3 S ft3 3 . 3 1 5 *  t$ tlfH  3 3 1 3 13Ic3133ftlR 33 33331313, I 3^1 3 1 *  3 I1 3 ^ 3 f t3  

5 ft 33T 31313133 3113533. * * 1 3 3  *3 3 *1 5  3 3 | <<Md 333 3%sft333133?fa- 

S ^tS fftft I 338J Z&  313lft & P frm $ d )s ft ftl«3d t3 l<5* 3331ft W tft ftl3 lft 1- 

3 3 lft F ^ lfttft 333  '£lT53Ilf33i3=l: f3 fr3 3 I I * * 3 3 *  f t  H t^ w V llft *333 3* 

13T3T3I313Î  ^ l<JH I3 ld fm ^P si3 lft3J  W ^ ^ + W ä ß id 'is ft f*I3 *3 T O 3 : 33^3-

a m f tn f t t  3 3 *  i f t f t l 3 3 3 3 1 3 5 3 : 3  3111133*: I 

3  ^iri * i  3  3  ciyrMiit-ci ^xti 3315H3 Ĵ53 351*33, II

5 ft I d3l3idlft ftT5F3Fl3 5r3lft 1333ftvH3lft ^ P m ^ u iK lttW lft« : 3 * ft fd l< ft-  

3^3F3:MftdlW VM)st f*I3 T l*3 ? 3 iy 3 F 3 ftft 3  <£1*3131 lTO 13I*3I3t * * 3 H i t  

3 3 R it 3133ftft 33213313315* 3 3 3 3 r3 ftq ftft I 3 *3  335311131313 13Ic335J3- 

113 3313t 3 W W T ft  333113 3 3 ^ 3 3  * 3 *  1313. I 3333313*1: 3153. 5 *3 -  

3^3^3331 3 * t  1311* ftl3: 33313*13: 3 * 3 F * l l f t f *  5f t  II V« II V<: II VH II

Ho ||

3 ^  31R?1I33 3i3öl 33t 3 3 ft ft3 3  5 ft ^1393131c3ft 3r3333F313533F3t 3h1t 

3 3 *3 1 5

5 *  t u f * * *  3 ftft  3ft3fJ  * 5 *  3131H. I 

n ftf t  t ilw i * fa f*  35lftl ĉ *i) 1313. II HI II

f t l* I 3 t  3 f t *  3I3t

l? *35 lfft^ 5 i? 1 13 % '£ ? f*13 *3^ ft 1333 15*1313. 3333f3153155I31^134 31313 I 

ftl 3 *3 1 5  tllö Ä  5?3lft I 331 llfc5153. 3I3135lftft31^ $?ft 31 ftft331T3333ft^-

3 1 * 3 1 * 1 5 1 * *  ^ 3 l f t  3 Z 3 i i3 f t3 l f t^ * 3 * 7 P 3 3 * T 3 i3  ü f e f t ü f e f t  üftU '3  *  

* 3 .  * 3 * 1 3  3 5 1 3  3  3 3 * :  F f *  3 *  * 3 m g 3 B ^ 3 I 1 3 3 ^ c 3 3 3 3 f t^ I 5 9 3  3 -  

3 lft  I 33153*3133313:

3 lf t  * 3 1 3 3 * 1 *  3 1 * ) ^  f t 3 f t * l f t *  I 

31531313 **331333**81131  <3 ftc3 ftftS33lft II



382 SANSKRIT TEXT

dTdUH<l.dMddl ßH H d riM P ld lü  I 

d>: STt^i: ^  d l 5.: ü if  «W N citaM d: II II

^  PluifdH 5WR Î dfod+^'Kd'did dffrld: d rd d ^  ^^dPmföddld dl«Mdl in i

(h M*W‘I <rq^l(c||^irl WwIdHTMl RlMHMtMH. H<HI&M<j>.Hc1l Mid ^IIMidl^IHtfRldl 5 d ji-

fa d d l:;  

d d d P d  II MR II

II M? II

f ö f t f ä d

W lRIcI vRdilcI

^ 4 ^  ^ R ^ * t  ftw fl^ llild  i R l d l ^  I 

fä d d t f t  W d W d > i l i ^ d W * * to  II MR II

MMlMNdMlR^fcl 

q^lt: gdIRJdRTRdw5id 

d r a i d i f t  sm r^: fö fäc^ d id d i 

W R l*|:

3m(IcMH fTTd dd  dtsfod??-

MdMM<dl(MMl(tld: üdKii)3lHMd 'H'llrl I d»J Mf̂ l-

il d id ld . 

d d d  ^ fg id lf t  5TRT-

^ « -^ lir ld P ld l H M 'M : M^dlHIMKI ^H I^H + H ^dA } || MR II

dFdddJTTClfä d  degddid dlPldlsfä g  dldlHHI<^J||di)<dlg

^N sqd5R fd t^W f^ngcira^ip i: I

I: II MV II

s r f ^ n d .

d^SWI^qt dldt Rdfcl Wjid<+lR>+.cWIHiMN^d ^ d  ^  31p: «¿Ui||̂ iJi|PiJ |^ _

'¿IWdhcilMdPlId gd: 'JddR d l fad d l % qdd^RtdI% 5IVIRt ddPd d  $d: d # d % I -  

dddt f^dfedVMVJddÄTl d^Rddldt dT'ft mIIMcI PlMd dfcl II MV II

9RWRH5$Pd^ g  ^>dfPt i

fäütfadfad <J$fc «Rdfci fä$u»*{lliiq3Hd. II MM II

^SII-WilÄ tBwMHUJdlPWMI-W*. 3i^pPT^m jddT dd. Plfa-

dd . i # p t  dd. 1̂ 91^ ^ 'gira. PtfclV ^H flPw ild. dRdfo a ^ d d  q t  d ^ fo  «frfadWÎ - 

d l^ lW ^  d id  dl d td :^ d d  diddddRRddl drd m m V d ^ M  dlfrl I I^Pldtdl4



TEXT 383

fa S tfo t c^Rld ^  HWtflUllcl crag

«M kcw -ggl fftfrag f^F tra ra  R^Fravft u d -g ijg J iW IR i i if tg g j

g g g tf e  H f ^ s f i n f e r o i c j ^ s ^ g  i 

p g iß j :  w g ra ifo i v R i r o i c f ^  crai 11

fie l II ^  II 

g g g ^ c ilc g i^

l g ra  p ^ g r  h

fcW lft H 4kAN d d liW  g^H. I 

Hlfel ßwi4>: tq<{IRllcll*|: II II

g iF H H t^ W c g g H ^ y ^ l fepftft ^pg^diRggq. g ^

DTOc^Rra sFiHHH ?ici g^cMHigid^MHlHglra^g gpHH: %h ggiRgi hhi Fira nggft-

Pid: ij'i'Jl'*lrg^: I H*| H i’-i,J'SHiciiĉ »i«i 'Jll<4c) "̂ TtlJ <¿1̂ 1: crmî rmcL HcRFR gcMil«̂  I

Heft gFH^qpi HWRH %T: ^tcpdt HFT H ggftfel g^uiHl^igiUI: ra<{IRjfclRl: Rl«-H{IRl-

l^rgft: H: Rm^-nlo^i -Hllcl Vjitfcl H '¿«î -dli||«r1<l-tR+ic^lcllifg Hfail: ^RttiHllt-lRlel %gc$ 

HraiRg.^g.td^l+lgßHHiicWiiiRhRi+w<dHm<Jd fiel n h«; ii 

araggfrFHiE

^ g  d«l|UWHraig>4ß*iThl II S'» II

g g i f ^ g i r a g jg g g ^ w i :  »jg?ci gufogfci g ln ^ H M iig ira g i iR ra H ra H M ii^ fa ^ i-  

cimh^«(c4Ih 3 g  g i^H üH H ^y 'ggg^ t^ ig f c i  d 3 g  gg^gvfgi*ftgH ggigftg h ^ h  ^ g ^g p ft- 

ftg  n ra iH ^ d  fo g n w g g f tg H  g m n ^ g  g  gg>: « j g ^ :  gncHi g ^ g g ^ g ra H -  

izraigra gg: n g if^  'M’HKMOd fftggrici ftra3 fftg jiddHN<r4drgMi^HigßHRig(^l 

raicHPi gg ngfci u h« ii

H 3>cw»i RRIel grf f t  ctt“H Rnî hH. I 

3g g  siil-qRi MtHicHiMii »iiRwi htRh ii \& ii

g : giicH^ii « ic + H d ^ ^ w id ^ g ß c H : q  $cW H  fftftfciH h  g>fHi<(ft H fi; grgt: grf^rrat 

g in g M i^ d  1f>H 'v iR chi^ « 4  f t  crcg R t^t^gg , f fe ig g : ercg ^ ic H H Ü ^ ti& ^ lV i: 

qgragngft^ f f t ^  Rfjrh raicHdi Hfiggreigragg gg ggggf: ngg ggggngngr-
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5: R R!# RRtl^MdcR»: ^R: RRR: q f r k  

o iF U R fip p  P t#  R R I^tRr  4fH I'j^lM M ^PrJ8^lrM *TlPTrilsft fäpTRTf^fcl RRR 

hIm«*«]: TtRKPRHIS’RRJRR iq*i(c%cit<i<WqHl*ttl<4l f # $ l4  PfRTRRR I RRT# M<.4[hhi<̂ :

RTSl«l<4MHHfH<̂ RdH'J'Sci w^Mdtai Pilifici RR35: I

W lcR R I44R tR d PIcM^RrR: $R l W l ,  II

^frl I TPR<fcltlSfR

^4>^.|S^(hIcI 4>li4<.lsRd R ?c^*hR*T *ldHl°4clRiJH: II

fiel I 3FR R  ^R  =4 # # c T  ScRlf^ I R M I? R f: # 4 p l  RRT R R f # ^  RR RÖ RtHIs R r 

anPjRTRjpRTS  ̂ßlR <4c4l(4 <4dl «¿lK«4ld'i 4*R,JI M<R|if RTpR% RT̂ jRi RcRR¥RS»R^3 

RRÎ RTR Hlftldl STRRPRR q I RR fPpRRTTR 4i|4<RH MlcmWRWfa<RURlfe55|iJ- 

RTOR # T R  R  R ^R: T l^R R FT IcR #S5R nR R T R lff#T F4 TRePRFT ^ R T R p ^ R R ^ q c ’!- 

# :  I R RclNdl TRRRf^RBtR: fdrf^icl ß ^ l d 'l  4 |R m I d4^4>: #4>l<JlRlRTR:

*R^RP*5I^RicRR R Rdi^icl II \C  II

srfrP p^R R S R F S tR R n ärS R N R cl: I

^5 .R 4id  R |*9T R # RR <j#cl: R^R II W  II

3TfcPpR. arpRIRR IJHR. C<r Rr RHR, R4M<HiyWH^Mß?TTRRRnRTRRTR RT*SJ- 

R lt RR RTSicIdltldRRRI’y i R ^ :  RTRl4: R ^F R ^B : W IcR^IW Rdrd: R  RR TTRpPJrRt- 

^cRIt^fTRR ?R ^5R N R : #T  S^RI « T ^ f c l  r 4R |<R W |R | R 3TT^% : RilfL-dlRlRI-

pRcWT’R: R^FCRTR: R lftfa ftsfä  TRlcRRRRRTCRIcF# rR rP tR R  r R | RCT RTR R R #  §»ffcl: 

RRSRIRTR^Tcdwl RT RföjcJiRlHl f^cRIRfcRTR: R41R. I 3TIRRRTRI fi» T #  RfRT R%T- 

RRRR R %  RTRiR: TRIcRR^R!: TRR: R ^cfcM m .M K ' RR^RRT ffrl R i4.Rl(Mc-lli<4, R- 

RR. I RPR Rfrl 47t RTRRt JRR: R R IR #  ^K IIcR lPlR lPM I ^RRT^RR: RRIRRT RRRI R R #  

5 R f##R R R #R T R  RIFRHJTRR^RfRTf^RiT ?fcl I R: gRT^fRRT^RTTRcRRRRFRRTRi f l #  

R R R T #R I3#T R #R R #R R  R 1 W : R  4 #  o4R|RThl|IHWIWRNl(lRrMKHM4 TRT^R RR 

R5RPRRT W R -R R üK +R ^W I^R I =4 SRRRFRRRR# R^lPlrMfRlRI^RNRilRl f # I W -  

R jqqr^R iP i n ^  11 

f f #  RteRRRRRIf

*il*3w 3r R.F4‘4jmRd r riPi rhrhtrr i
RTfTRRpRpTf TRRIRRPiaRfiRT#f: II \o  II



TEXT 385

m i4« d M dH > K dk fd  % ddy*d did SilclRifc *ddl d  I 

^  «1 îdRldjfc[R% MH'W, C4<il Hl*Hl ddT Hd'ilC*M'Ttll

'̂ tMMKl(̂ H^HI'̂ I fil^llTl cSd '<Hq »¿RtiRfd I M<jTT>H.

3io4|(i|Pi cR cTt% ĉ*hlnrMI f t  SWMdd. II

?fcl I 4.-4Riyi1̂ '^  dfaiTKdRdilc-ddl d?[dt dRTd̂ T: dRd d dcFddTdl d^dkddddldd- 

dftfcl %  Md-y-d ffcl ddd ¿ddcW-M dddT^d$ ^Tt̂ fcTOI dfaldld dd I f t  'Jddf^B^dd- 

fadd? 3Tffld fcdlf^ I iH^-llicldPld dlM^HIcHlfaHMHdfsdlcdid «dKMIcHI-

R ld Id c 5 $ IW ^ : d d d H P T C ^ ^ ^ 'ld lR l'd liS R d ftd J lR d s id id lc P S Ic iS I’JTCqfiFjrcd^II- 

ftcy K ^ K jR m M d y i d^Rddd Rid. P ld ^ lW lcd H ld '^L lR iiiW d d l'ig K fllijR R T - 

ddlfflddl iFyRj^i<U| dd ty^lRbRl: *<llrH*<llc1'V-lrt$1IJiyd: ^(He^Thdl *<lld-l3lRt>-

W«M<KdM dd Idilcftld: did: ?fd I aiddldldl ddT dd'dftdJ^IM+.^IKydyTbHl'bttldft

dd d d #  ydlf^iMirltdfl+/NH^Id<d ydl<Jld>l*i d #  ddTd '¿HWW

y jif^ r^ iv jd d : d iia rsd ifdd iy  sn m d tiri i d d d  «^odR T did^ idddR dd^fad  d d ^ f  y ^R i- 

d c ^ d d  d #  gd : W H ^ Id li# 9 % 3 £ lR d d I3 d ld -d # iy i< W iiirk ß y + R l'M < R  grfiRl- 

drdRlHWdiydKl dftRtdddTd%dT dd5dTSn d gd: dTdrä tfftdrd d3 ftRk*l dddllrl I 

dfm^dTl ijd?t d ftfacHMc) PMHd i d #  ddd I d d #  ß^yii<dWJd>H.

[ d I

d #  dfdd ödfrPldd: itdd: fd :  II 

R ra  ^ d ld d l  dl^ddM: d ? d l^ d l  I 

tf|u|gu<j|yc|.y^ ddlrdl de[ II

ffrl II <*° II

dd d^PdT^ndd^dT flT«ft dTCRdfd VJRddJrli Icdld^dfcl

R ld ls ilM ilP y # ^ # .:  d d f d a iR d :  I 

d # d ^ d d N t g g j :  || ^  ||

d # t d  dd d^J: #  dcdd^SCdHF JJdl: fdlf^cdT? Rid fedrf^ I Rldt f# lR d tS fI d # t

dRdd^OTcdTddlfcldgcdl #TClRldTd#t d #  dd d  ddd. I ddl d d i% : Irdd dd d # -

dTd: I ddfdT id fd l qddSdflddldld. dlRd: 5 d # t  ddt dd d  ddfcl I d<t q fo ted d  

d#d lfd  gudiguyifa f^dftcdRdddft ^IcdHlPlHIHNI'd.dlydifiJI d id  d  d # d  fRl I
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3R!r  «TO" ?fcl mItihiI^cih, I dR  Sflifat R  '■riNild ^rfit »1

RR: 5|{RrIR | RÄKR^iRHl RfrfiRicI 1% R ^ I c T l ^ l t  RlR ffcl II II

^ ¿ i^ T tr fq  s rfR  feu R sft 5rifrRiRiRi=n4 j ^ftc r  q t f  r  r^ r r  r f i

RRRlcRRIRRfrTRI^

I

S T IR lf a ^ ^ R R i RRFRR^RRRM I ^  II

R f|faR S  SlrfcS^fct RllclR(cW>ldqHUIdc4fä RIHlfäd><r4KJRI$<lI^ddd:>itlThdi ^ifcl 

RRR fllRlftlRI 3*RR. M<mäi|dN<lWI ^ER. RrI ^ I l Ä « t  fä^JIRIRI *R><|tflc4dv}ui 

^ l i l l r R R lP l^ ^ M K N I ^ ^ R c ^ lR H  Rfc#*TR§RI^ 4  RiR %RRM d<JR<i)4 R RR- 

fif^ R : ftwgqiRR[RR!t R R R R JF R ^ RRfä ^ R r M ^ :  tfRRR ^V j RIvJiftdT^ I RWT51

t ^ R  RRt ^  RRRRlfrl II II 

+ * R R  <£ddl FUf^cRId

lRRldRRl<äd f |  «feRifadMlß^iHMdRI I 

t t j f a d l  falcRd^Q*4t) RRI Rlfcl II II

RRTTR. R f t f td f te ^ R  aUyRlirMPldd ^ l< jfaR M d lR d lR 4 * d d R d ld > l^ fasiR R  R- 

RfRR. R>4 W I 1# !  R^R ffIR R  R  R #  RRTtf RT R ^ R R  R :R R t RRIRRRdl W H  

R ^  SJIR R lftc^ RIRRlfäßlöRI R^RIRRRut RjR R F l RRfaTRRTc5aORR5: W l :  R - 

f a d :  d^p iM w A H l^id lR H R lS # R l4t MI<aWHq>FRl^l€RfäR>KMRtilRI<I£TRd R-

RRR RI RIRRI R R R I R ^ J l^ W n  R IR IF ir< JIR q ifaF lf¥ rdq > R V ciq iR d lf^  

föRRRT ^R ff^R R lf^R T R R R R  RRR: R R lft f^RTRfRT^IRRPfN RFR^R RRRRFRTOIRI

*J$fad l 'R lfä 'R ßl y d l< t> U N rb R i^ |U |^ H )^ l( l< d lR d ld ^ < d (f l Ff^TI Reit R R ^ S « ^  

RRT RRfcI ?fcl I RRFI R IFR Fl RRTCRRR RI RtrHT R F I RIRrR ^RR J: ^ R :  RicIRH- 

Rirl RI fafrl: R^RRiRRTRRI RRI RRfel RRRIRR RRR^TRFSRRrfRd RRTR?-

qRRidq>cwi<diKici.d qm  r r f h h t ^  r f r  ^ i r r r f J r r r Ri i R<Rd«i(l{l*i$Ri r 4  r -

STTRTlfR Rfä|RRRI f c t  RglRRIRREIRIRI^RFR^ ^ ( ^ l & f ä R ^ F R R  FUf^fcl RIcRRT- 

R: II II

RRRRIcRRRT Rr N tI RRi ^R<«IIR RRIRRRcflfcl R W F R R R l  RrRRt 4 r  R R lfl R 

F IlW cl RicRlf^RRft R |W I^ d ^ R i4 1 + 4  RR: RTORfcI

f^RRRRRlRlRtf^RRIR^ RRRtRFRR. II W  II
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(¿Wli^ftRH$VWWIcdl«i ßldH<J fä ^ u ld  I

<fe«lRw itfllfl WlfeddW Jd: V dT *HUIH. II \ \  II 

qf^*Jd: M ^lirhM Idß'Ä ^: MHIdl <dlî yHl̂ dlRlMWHyfM<l<t,rM W kdM  ßldH^ ft-

d F l d d d  ^  d d ^ ld . dfclH tyäN d^H  I f^drRFl ^w R b^lW ld'^

Ufct ddSfrl dH. ftddH ^TT^fdf^5^MRRITiiRH I dqifäildrästdli^d S B ^ T l d- 

F n : d id :  m  HHH d i d  d H  I 3 ^ d d  *GdT: dT dldi: *fc*dT:

d ^ d  d ^ jf^^ jfc l d d ^ d  *Wdllci d ^ f ^ J H  I ^ d l  f^BraildflTdicSdTRwidlRrfiifet o^iisH - 

^FTcdvjwiRidqqgqH ^«ddH ^ h iR w h  i d q i^ T H  wd^H. i 3ddd

d ift ydM di^iRbdidiPi ddt csqtcqfrifNt w d ^ H  i ^ biiI ^ R i^ vw h  H51̂ -  

d H  ßqidK(Hct4«1Hl( (̂«lil'1«i: d d d : l̂»1l«il 3>ql«il

^JVRiddbil d  ^1: HdKdPdftd^d (q*jn>l ddl^lri dldd. II W II II W II

q q fr iR ia iR o iiid w ic d H H q ^ : s m r ^ d w i i  ^ M ^ H w m w K d N K d ^ H c d d  q R d t  

RPdddfdfdH d W idH  q dd+Md ^^dd dFTTcdpftd: dftdTf̂ dd^dddT ffädcdTdT-

^ 4  d q^rqcqiqqq-

^RbRKRl Mct>4 $1liddl d dd. I

d H ^ d l ^ ^ d ^ f c l ^ d t d f e q ^ ^ l l  V »ll

dR fddft qjd fd  TBd %1 ^ N c t I



388 SANSKRIT TEXT

ddi d  di^d  fidUJH ^fcl I d^T d5dd *J3dd ?Rl $ d  d»fcdI5 51 dfc[dfö ?-

tdlf^ I ddsTFJd ddl d  dR<H_ dpf^d> dd} 3lfi| ^  d d l  d^dFddddt d d ld R R  ^fcl

3F R I 5 'ill <|><1hIh <4511(^4» d id  Cil4> JJfdlfäddT  vbrtli*1HMI*1l<4IV4 <4d*TtC'bH HltcTl(4>'4>*1 

vhO»1 ^Tb 'txrHcl I d d l f? M'JlPd ^M 'b l <4'JlCt <4m1HM *<4I<4«1 t4'JlcH*jic'4'Jll M^l'bH **4*4

f d d d m i d d w n f ^ f c  d f d r i  HifMi4i i4F4<fa g  d t f w d  y w l  d d  d^diHifoi

ft<4iHct*ljr<4Hl^lRj'llS^ d  q-,-qr|q M'JlHM: ^ rK ^dl <+*HIJll *'4*lli'^l+irtHI4ll-llid d*4l <4iHvh- 

cri>li*-iH 1̂ 1 Hl<41̂ 4 d p i  <£dHp4 d id  c1<{l*M *<i*ii(^«ii ‘brtH  ^» d d  d d  d^ld>H *<4<4d-

f d k  d t i c d f e d c t a d » ^ ^ ^  d d d d W d rfd d i d f d id  d^Tdd y d d l^ IccM : didfal t r p n  

i m  W J|l(^l+,cJ. <4M ldl<di(4M l4'lrM ^'J|W l(i| d d l flH lfed^M dW lfaM Id^l^M d- 

Id  dH *+icvd y-j^d | 3ld *33 *fc«4iHHi<4 i'b<4ivh rt ^id «{lî i <1104^*4 >jici M'JtHM 

<+>=4'i(hMI<4 Ĵ Htt-HHcJ M'dPtl *4M'bl I fdF dfl'dT  ¿cifijl (q'bc’M*<4ld'*4l4l <4ct<4*J 4{id-

Hp| d id  'bcwiHHMlHNlTlc'hcW d  4J3ddS»d: d id  fc d fä d ld d ld d R d i^ Jd i

^ ldW I?icdT ci||L |K di^bJ-IHI'J| d rfdd l d id  V M lddH IH IdM  d d l M  ddfdlcl II II 

d d  « d 4 H ^  ^'N I<d+c?M dl+c!.t1M R r4Th^fö^dl 7IH: d d l% d !5

^  W xAfedxTM I'M pl^ *U<MI«4Uuk«: I 

T̂TcĤ Mifclî  ^  3l%5dllipWl ddfcl II ^  II

SiKSOdd d d iR ^  d l d ld d l 3 lS dd  % 5= q i#aT : d d lrd d l *$<IHlicl d l- 

chIh i*4H3Hp-(<i: d d  JtM: d d d r f t *4*il<.,J|s *4l^Rd d d  5IMI dfcl^di: dt+C^ivrt d l^d l dfcl- 

dlfädl d f ^ k l  d d * 5 ftd * d ld . +ddAJd>ÄI d ^  g ^ R R ig d l  W d l  d l -

d f R d d t d l d ft 'd d ic d lfc d d l: d ^ d d l d l^ d d ^  d d R #  W T W f h p i :  3?Tdlddtfclfa d d -  

id fd lld l  H dd'dN H cd-K H H  d j^d . ^ß d> < rd+ dfodd l# l4 iM  HHMd-H i*<ÜRl4dl d -

\C II

ödR ^ddd ddidd l d : d^üJfU ddTdndTddl: d  d td d d d d l dT*l diIc5dicldRiddlcdTt[

3Wdd5T d 5 i i t i i d t  ^ d  % df^Fd5dd: I 

d d  d>dd Pldl^il d ^ ^ I R d l  II ^  II

di?4RlcH<: d fc ldd^ddR d  d d ld d  3W R. d d c f d d  g d f ^ d R ^  d f^ d f ^ d d f ild f t^  

f iW f M d  5% n^dd^ddli^Idd^dIdR lcf ddRl ddRl ddT^d. I d d l i # d t ^ d  

5 td l^  I d ^ d d l d^TOI d r d ^ d  d l cJjrWSll^dl f^ tlrd d R S d l d d F d Jlf^ d  ^ rJdddR dJd l- 

M d d lH Id l^ ilirH ild d l'd i^ d ld f ^jdT dlRl f% M fe  d lf t  fdlcilfrl I d^IH dO d: d :  d lP d : 

g ^ :y if^ P r+ .? d d lfd ^ |5 d  ffct I d d l d d  dvdd R ld l#  ?frl I d d  dvdd d l^d l d l^d l id ld  

^ d d R d d d ld l^ f d  g d d R d t d d d n d $U ddd^d l-

d d f d d c d l d ^ ^ d d d d ^ d y ^ d l d d l d f ^ d d d R T d d f d 'S d l d ^ d d ^ q d l d ^ f f ^ W d .  I



TEXT 389

f t f s q ä  f c f o d f t  5i<RdV ll d d g d lT d d fd : dTRRfcRI^dd. MinRtMlM-^fct I 3 -

Tt: ^

dd  9R d STTdt d d i ^ 1  iJip it fäf: II 

flrl I d W d ^ f t

^fadd4^d$ddM M 4 fäRwRuildfädTb^WilcWi I 

^ i l^ d d d f ä d  4><dddii|<H M iR  ^ R iad fd  II

?fcl I dRHdnRl $d^lM l ti4*ljlir*ll ?fd I dd: d  fUd! ddUjllrHl

^jtMIHIc^l dqiRl d  ^dlRl d^ lrd lc l $RT d  ftFqöAI<t>d<il ddfd d d  f^JrFTdSdl *JMild 

fiel II II

f ?<dTI

m.dl*5fttf d  d l3 : F J5 d ^  fädcS: II »o II

d  ddd. 9<HI«iftd. W lrM H^iW M H^dTd^: ^ S ^ iM ^ I H ld W lR d n i f a :* ^ -  

R^4>IHdliddldfd^Hd^ddldldf^facM <i fRT «CTSTd ̂ ^iFN fefenPl d.Hlftl fd^IT- 

cdddT d<tl(?dd*i<Nld*d'dl<£lRl MHI<lMddlPl d£IMId+J<didRdMldiil<kddl d d jd d d lt 

HMcdfaMMMIdlcM<ddV'4dc*i fädpdd d d  R>dldldRllcl fdJT d ^Jdd^d lft qi- 

3: dT^d: d  Hldi dJSdä dfödtfödd fRl I Wddf^cdT? ftdcS: l[fcT I dd*d*d Rlddl: 

W O  iHRNdldmiHHcM: tfdddSdd ?fcl I ^  d icW d fe Mdl^ßR^sl<(ill^lHI<Jddl- 

rd lrd N lP R Id d R t iid  dd^ d R  ^fa< H ^M facM faH H < K lc^ lr^d M IM fh * ld H : ddl- 

ddd dRdwSdddt ddR ^d cW R d i fädd: WlrKdlRldMIHMIc*«} 'JRdlddTCI: I ddT 

y td d d s ic n ^

dtd dldfdl dl«il d Rv-'-tci I

t^dlft d  fdt^idilvl i[Rd d RldVZ  ̂ ||

?Rl II «o II

qMftvTFI niRldl Plddddl m.l*J$MI&

d < 4 li* iq d« d d ßq i< H dcild d l4 M R d '4 f I 

fow lsW dfcW l I d  ß d R ^ l^ d ir l :  II « t  II
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3 ^ :  jfesWRJdlfaiJW: 5 $ : 3lcVt|fM c5THlcMHl<: 3S|VJ: StHldlRwiM: fä^T-

$ufä4Rll-H<SrdR R 3 R  5T3t: RifWIlUl^dl ^ W l .  % :  R ^ M IrH M ik d l3

* c 3d K f i* R d > K M c 4d H * N - H ^  R * ä  H d W Id M R l d^T T^ftfc l q R g ^ q f ^ q ^ t f ^ -  

qî Md^ld ^cR M ^d3*fä^R d|.W <qfcl I d3T fo ld : Wld3M£Rwit 3: R *gc3*3

3c* R: «re ?3 ffcl I ?3fcl3PR3cn^ m ffä  ?>-

4frl MHluilqqvl 3T q^TO drl W I^fR: ^ g q q ? rfi^  dfä fddH di^d^Ridifä HIcHRi- 

3i '

' H ^ d  f t s f t d :  II 'S? II

3*f: 333fclfä*)<*tol4l<t I

RHd-d<3>lR<fc|c3K<3ld: fäi|<RRil*ld. *r3lcdlcR)3VMl 3:

^I^pTcg^tlirRrld: 333fcl q^HI?J«it gd^ln^l 53t91^3d31 ■HRdWä I 3: gd: 3 -

gll*4lRl q^igiiicH ^q: 3fEfP313n3FKc3: R: äd dglfypfui 3*1 dTR FJ53dTR %d

§T*pFi 5llPw: tlHM'iilc): 3>*} RlÔ lM WlRid II «3 II

dlglWddddddJ iTsft ¿dUdl'iTO 33 d <TC3 MRd'lMWW|i<r4ll

3T ?faat dlftd oqf̂ f̂ ThHW % 3d 3  I 

W ld lR d l«  ^ -^ T h fd lv l'iM ^ .R ld q i,: II «X II

q̂rMM. PhF'Rddi^HH, s)d«*l 3T «l <*i(ciRtj»h . RßT53 fä-

?Id qrkidd £3^ %frl I d lft^oM R  sfcdcMddl 3  idldlRdl fl: 33cR f: qftdP* 3P3-

grB : 3 ^P d* | II «* II

faä ^PJ5d*3c3T5

q f | W r d ^  f ^ T d d R W l f ^ k  I

3lttt 3T dW ^3J1£R II «tf II

d*3 fflRldt föd: 3*#3t 3T ^  33 3̂HI&M *3Td^3dl31 d|J3l3R3IR I 3151^ 

i)diRMWKfd<l 3̂R<0d3(rl 3̂ 1 ^ 3 1  SliRcdlWI Mî ldTd+eW^Mdl MR+leMd: *3T- 

Tij^ctl 33Sitsfä ^ 3 : ^dTcd^TTFTT Fq«»iRl»i hRr$<1%1ti<?i R isfä  d 3  !^3t ^^»<<<<1
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R ld .l ii l 'M 'W ^ d  M T ffl^R ^IR H Id V lrf^  q i S lfa d . tffä-

<%$: s q q m f t  ^ r  ?fci q q  * ra f5 * q  ^ « j^ h .  i q fe s t d R c^ id

q f ^ R M ^ i  q ^ i  ' i f t w ^ t T F n q R q ^ q q  9 t H w i f l ^ c n ? r a :  

dtfadH. I d i a ^ t »  dd lW ^H I W ( M  g  ?fcl f o k  5 lfft

sfad A K u R m fe: 3 q  d d i R ^ d i <m  qR qnfa, a n jp ifa fc i « n ^ d ^ ^ i H .  i d

^T^fcT I Mdl<|Md>RRt RMdMU+RK d N M  q ^ u R d R ul ^ß<lRlfÖ dH. 

d ltM  dl'^*i|el«i t l lk ld :  I

« ii lA w d . <dW  «Äkldd: H d -iR d  W l c d d ^ iW  J&H. d l^ lR iy id R lR l II «V II

«ll54^q^5.i% 3vlTR:

iR ^M < M lfM H 4 li< d R w ^d l W l R b '^ P i  I 

5 R R q m h f^ 5 S $ ^ :  q f ^ P R iR ^  II «H II

ĉTTR: qR tdqdl^ aidrol q$qRl<JR 3 ^ 1  dt d ^ R ^ R d . I ^  dlfU<ddl MRdK^dl

qqcqcri R-qRdK̂ di yqqqf^qi? w*iRi><p h . ?Ri i *qn %^rRqwf8#%rNfi-
^IldPbqi^lThldi f^Hdl(cHiftl^<lR4><U|i(ld>qWlRl: ^dTd. WH-dK^dlH. I %= q R ^ -  

slRd ^llrHIH^d I HlcRd< w falcl -ÜIH^dH. W I^m R t d lR ^ d ^ l 

HUlk'dlß^lPdcitlFiT q : tRRRR^q ¿d+l<iu4+d>f.yR^illd. födcMpl qiRl 5P5[rf^fWl- 

q g ^ # i  ^ r r a q .  s a # i  .di'SqiqddH Rifi'diPi d<icdw*MßHc!.*=qRRi i a m r e r q l  

ffnil |_qmKqd^cit,M Rcq|j"nNiiNdd y ^ l f ^ w r a *  sildll^H U i^R?: «HI£cMI*d- 

ydc^>4'+dlrH dld<H N K 9dlrtidH d«li,d  HldlqMM+4lthU<fclcl> q tS n R ^ R  -'tHct.K: I^IT-

*33 5 i^ R [q t R m i:

qfcisnt W IW < d d l^ l^  qiaiftrfrl I qd^q *girläR*J| <MM«MI*il ?aq-

[s Wl(cttll4) q ^ R R W :  3RR*iT H qq ft:$l««K lfc-

q p q q i

PfcqR lddg< ldl<id 'dJ l-rildlMdKN11!-

«¿lillRlfdd dddN»i(rlRl4-^iRhRlfd'qd I

iidiilM ld.il

^ t  q q k  q q q  ^ P ü tiid h R d U d -i q  ii

fiel II «H ll

i: q ^ i d % q i?
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^ l ß ? n $ R f c l^ R :  II * \  II

d «  M<JRrqFl Wlc^ddl'id+.FJ vflfcl^ q d ^ M d cfe lW « * td ^ W I iWlfeHl fcT- 

c4M«yHi(^f4i<hK4><4^nn ^  sfa: q%dqni tfqqd i $qd 5cqi5 qffcFrR i

qfc srä3 q c ^ P H w g q ^ P F R ^  ^qi^i q  qHiq^R^T?T^qt q: qi-

mwiiiq): qq ig q ^q ^ajq ^q rq f^n q ifxR q q ti qqrgqqq-

qRdd: q^qqi^tRq ^ # 3 T ^ q  fadd: ^ W H ^ q iilß lW H  ^rkd: d-

w sq ^ rf^ q q ^ ff^ q ig q q ^ q  ^ncRq# qjid ffä i arqqm : q ^ ic r o q  qrRrdl 

^if^HlrJdlftHMMW KI: iqq^qqi^qqqq^dqfoiq: d  qqiffrdt 5 tq: I q.

qi^vipM kqm q:

qq^rt gdq*1 ijr^ q  q?jq^j: i

3iciiß>4>H q f q  q q  fad* q s n q |  n

ffrl II «s II 

q^q^q q rq ^ q  vqidqnj

addddwftd ^ q f t q q q i P q i ^ d v q i h  i

Pwdl4>KfaPdd*qi4d<FIMd dd^jd nqdTdflqlS ^ tl, gW Kd fa l OTRq. ddiTd 

q q  *(*m K w q q T q : ^ ic H ^ q t  q ^ 5̂ :  f^qRifrB 'RqTqf^qivq^tqicP^'q qrRi ß P ^ i P i  d -  

dlfal ^ 3 #  3rqq^i dWiq<miPd4.cq^qWI't>Kl̂ fe<4|j'l d^ffprfcl 3ddTc[qqßi- 

dAd*q sqidd. fäqql dldli^ic^Rld. I fdd? g ^ddlßilq dWN*l̂ qR+trMdqi 3qdJ

qqi 4 ^ d  qqqi «nföfädd. M tfd q . tkw <<q*i w m idi qqq vqid*q

dd. i qq; qqft^ qqqqmrt f^ q tf^ fe c t  qqtöqiqR^qqRi n+ntiidRilH ddi qqq 

^ß<^W l(^(d I djjrti sftRdd’qPdSndl

qq qq qq| qifrl dd dtq qnqd. I 
qfötdl fiq q*d!ftl d4 ftiq*dt dd: II

?fci i d q i ¡Th n P imR

qq qq ddt dlfcl drö qpqirft fitö I 
d q  d q  fä ld ld d d  dTFlfcl II
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?fcl I dfH lcH W liqclH clijlpM l VqwRllcl II ««  II

*lddH<=ft*W dl I

« R iq fä  MRdcklcI ^  ^ 1  d f ä l :  II »C II

<j>|si*ic4«i q $ ld : I q>lSdlRlcqn[ fW WIH. qlsfciTlTqw^i«nqlci*ii ■q q ß q ic jcK -

^ Id ä q ^ ld l HI4>KMifr d*n dTd«W txrqdl*l ?fcl dT<M>H*M aH rH pK JlßN K ^W  

Mft+cMdlH mR ^ K H . S T W m ^ l ^fcl 3 R R f ^  dV2Wqt-

u K iT W ^ H d w i w ^ R id i d K ^ ^ d i ^ A u i  qcqRq& rfci a R q g q fh i’i R ^ i w i f ^ -

^lfe^ll4silR dcM *l'Ji|$$ fäd |S *q  q q :  I apm RPTt Sid: f%c5 dl-oM^qiqi ^dd N I d N + H I 

d«*l*4l*IH.: d  W n c W I  q iUKlRhc^ii ^ iqqR dddtfrR ui *fcjqq: I 'H d l iq q l P m ^  d d  

qU iüdirtifd^H dl q u iq q |U | q q i^ + q u i W id li^ d l 41+1^1

•«4cl d d : «41*4^ qi-«J '

y iqqfcl I 3Tq vriH^iq*)!

q id iR i f^ q iP R R  i 

^ q i^ s q i :  II

?fci iid lq P iq R  i R id * i^

S R qidq: I

II 'SC II

d 4  d n q i  ¿w i qcM ^ici q*i i

ftttt*ttlMpKdl ftuWilJHxjMdl+födlH. II ^  II

ß H K ^ IW ^ u l ^ H d ^ 't iM lc R .  I

<yqfci q q-d̂ dAdqw ̂ g$*l q q 11 c<> 11

qqq. qd. q^qqrdd. qd^qRq inRid: qcin. wicnqqcimHujtwiq Pi^h: i d- 

1̂5 H & J  ^  gc5Vf ’q ffcl I g§ fed! |:<ddK^licmRyqK-4lqiqqReiK^M>J| q^d5̂ -  

q ^ I O T tl fdld: tjjcidd. ddT ^3d  qî iRqq^Hitudvjii£K(qqHiRit<ita>K<b<qdl q  

|q*ii c5^qd 5cHci: y5$4 ^1 f% ci&dPicqi  ̂wi*{. Scqil^ I q^iqft^ Hiciliciq» dqiq*!!^^

?: ^ w lfc i d*fo$rä i qqi sfN qqstdig
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W*}CllPl "'IlcHpl I 

d'PI '̂rblcHI dd d  dd^üM : II

^dd dd: d'fä<4>l dddcd'4'äldiS'drl^lRld ddftd W d ld td  SFSddt fä*dd *H*IM4 

dIWdd. I dRdd. ßW H5||i| f t :W I ̂ at dß<H. d^dirlPfcWddl H6.IHlM>J| dVddfä- 

di*i ■htJc! I y<it ßici ^H îid ddrdd 3*Rc5lf%3il ddl wsiî H'i'fcPiTictTd^H.diy

ffrl Heil 'Jl'S: M^HHI<jfM*i<ilÎ i*i: Htdt<4l«ilti: «¿l'+ITI'I^'Sl 3>«)l«i: dtlK*J3-

fadi dd’-(dl<jSIHdPiydddl ‘‘ftdd W lld*dHMIHUII*d I 3F*ra dd fädWSlJfdiFIdl- 

+fo<tl d *^  ffcl I fäü5: d dd W I3fd*ddl 4>&lcf>fäftiyißM: föc5 dttlikH -

H l^dlPlH ld^y^yi-^il^ldld ddrdRi W IP P  d d tW IM l^  Ptd^: SRinddded- 

ddRdd: dlddftdd dd! «fefodld. dRdldTCäd gfödld. I fRdfddt f |

dddTTddiRd W if W 1 WmdtSF^ d id f^ d : dttHRdP) ^JddT PlddddTCdd: dd

föd dTCdTd ddd ?cdT5 fcd^d ffd I frdftdd. 4<«KlRPlMdd4l4>M dTdeS-

id'Jd d is#  dKdRlaidOIIJJdddiSdl: d dd M<dM*̂ <lPl<yld. W I*W  d rrt dFi 3d

I RMlfsRUty d: dlddRdpfld: difödfSdT: dlddied: d dd *hdlc4 dj\d: dR- 

dFiaadcKRtUd Sd^ld^ftRdldlldPiPl I ^dlc5^ dfeR: dRdd dddlcdlei PM4RRH. ?fci I 

fadl: Wkdldl 3 dRJ: d ^d f^d R O I^d d ld lf^d ^d d ^  dPdddl d^dW d * Pldd- 

dt d^JdtfcI pTddRd ddl dlf̂ Rdd didl̂ d HlW 'ftdd ddd ^Rd'JddidldT^d fä^Rdldd- 

«gdf^tflcdRdfPldl ddTIcdRdTOH I 3TddTdTdt d tft dd^d ddtddrt f^dddd^ dR»d- 

^ j p R l f c d  ^ d d l i d % ^ d d f ^ d l P d d ^ f ^ 5 d f  v p u d ld y d R m d d d f ddldf^ddSdC dll 

#T#d^dd|dIdddfeftfedd^ddnd$dRdddd^STd,d$fterldaiTddfirfrl II ¿<> II 

Mlddlcldlf̂ d ^cW ^ d ^ R d H U R IH IS .

d w jd iw redg d^vq  I 

d d e s a q d ld d n d n tfd fc d fe re f tld ^ q . II c \  II

*frl ddddidiKd ddddd ddllcldlf̂ ct T^ddR ddd4dt*9d^dd. drfrdd) diRddl d- 

dc5»d idlcdPl ?ddfcldrdl d^dd^dd I dRddRlddd. ffcl ddliildddlcdirldWl

d idldiPlirl dldd. I fd ^d ferefrl d*fed. ffrl dPdddlTd did^ldRRdddldlfsPddd^-

g d d ld : d ^B d . # d 5 T p p P t fädT id ld ^ d d  d d id d d ^ d d lfk :  fcIBfcT ddc5dfcldISddR 3 I 

dSm^döS^dlddddnd. ^  I ddd^ddtefteddddT^ d5IRdg>#dddIdd»RIi d ft^ - 

d4 clt-Hlfĉ ict dlftedlsft ^uiW«<dd ?fcl dTdd. II ¿? II
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WIcHld q f ö ^ jq d t  H W tdS.H : *<1lRc4RH>lRRld»ll*llq*1l&

°Mlfä*wRlßdRlc«l tldicHld fttJgMMMH. I 
Pm>9H9<HW^ d t t f r l t f  iF R ^ t ddfcl || ||

Cc*PI. M«t>Ryi omiF-mh, 3wqR*jsiPm*i«tyi>y»i Rnh. '»(f*)R.dH. ^twi*IhI-
«JHdqRsiicMdjil'JIMRdH. ^f^gqifbmnit ̂ Rifely: 3 ^ :
Rid ̂  t'MlRtcl I 3|d HlRl̂ lRRldM) ddl ̂  *ta*1 'ij*+HHtuHRqlmnic1lRdq*i)tsft
3T ä WIcdĤ WcdRlsilldlTl-Hdl ddnillcl x r - <TCR̂ : I qfet d wicHldH. 
f̂cl I MHI<JÜHd|U|IHIcMI UdlRl dT MMÎ MMdlRl d̂ dlrMI d ddfrTTO WH f̂nid dl-

qd. i am  q q  * r ^ i  ^  V £ m m , h n m h ,  3 d  dR q-

MI+lfllRKdld. Riwis RlildUKRd: SfE: 3TR :̂ dFl dHdRiyRlicI WlrHld dRR: dd: 
Rŵ hI t̂ iRRi ii ¿r it

<̂)3liklR4't>H.HR<tl3 ;|>q 5lfR HRrM̂IcK dl ̂ IdlcMlRtRld 9-
%tfcl

<ftif « q ^ l i  9T dKf*iicl<Rl MRrM'd̂ H. I 

% 9m l •Hlicl Cd^fa*: II ¿K II

^  MR̂ llfedfdŴ Ml fTRt ddft^ fdlrMM+l̂ lfdld'vdRllcl 9<Hldd«ll dlt ddTO-
H^l^d WTdSd 9T

qtqfa 5ifrt iraRmprnqr wI+kmRcW w><qdiß<Rd mfci 9̂ 59-
R l< W ^ + y d i ^d ld ld^M i didciidi dTdim 9T9ct I 

9dtSF9 f3*J *9IcRdt ^  flHi'üll 9WtHlRliird qS9dt d  StdRMsiRHHilSd 99

Cd: R+cM^lt,l+l‘idd: 3d d  99d. I ddlrhH,

R ndR i J w & R  dK i^iw I f i t  w r d  91 i 

d^Hpl -qu^lcM^: RlddTdR^i dd H<«IH, II

ffcl «ilPldluidliildR I d l^ ld l <dHldNW d jc jd d ld  ?c9!C dW*tlcK.I3 ?fcl I 3TRdt d d j-  

RlRrdRitl^ld: I df^ 9T d  fd f t y flicH m iA  dSdW ldftdW dlftddm . dW^Rl: dTO- 

MIN|U|^<9lRddWlrHddld: q ^ q -

d953 mfrl ddt d WIcd^lMlRldH W ld d 3  W J IIW 3  R ildliRd I dg

dTdjSd9 W lrH ^ lld R d l dT d  H ö d iic id ilid  W Ic d s lM ^ IW d d l Ijd c i

d id  <d9MMdR ^  RlfH<u| 3 rT ff q ^ t d  grB: F lld . I d^diH .

3dd9>lcisf3 d l3 d  dRidjridT q ^ d d d ^  I 

d: qqifcl d  dlfcl dlfrdd iRld: II
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fiel I qqRTOI TOTOTO 3 W T t q ffa  q^Hj<fH^J|r^Scq^<Rl« Rpqiqfrl:

fMMÜ. flR: q ^ R R : W W R  ^ s f t  fa iiq iH N IeM W H fR iq iri qWldl«WlPi W TT^I- 

^MHÎ iiPi FJR % fte W c R q if flRfFRil^gxK: fiel I TOJ RTO FR ^R m F I: 

fi&f^ii qfq Hfq rto jis  fqieqqfitiffiRiqf5i: i>dteiR-H?[q qn^isfRq fRftc^facqfiip?- 

TOfTeRflRqfqiqf ß F lfe ^ ? ra if^ K fq R R i R P q fe # * T O ^  % q ä  ftTORStqRqi TOITO- 

R TO flt q fR R  fiel R fM<u||fM<u|^'4HT qfRI<fllR>ilPlcl|UMRqiq«b%-

qRTO} flfet Wqfcl ^|eRpR|q^RlpH>äftHq;gq>ltfqirfc*i fdR»3̂  ßRUdrä

q r o t  p f t R l  qqpRt T O r o f t f ä  w ic MP*w>*w n «<  qq  f l q fc ro i g rc : t o . i qqnfc j -  

c5f?mifcTOqt fllffafTiqifl.

q n ^ s p  q ^ r a r o tö  q ^R . 11

fiel I % ftqfslW R Sft

JÜ q ld P l^ ld  RT d R d l^ c - iH ie ^ H , I 

fl^ifJR»: ^  R f^  f l  *JRlt f lN q e q fR . II 

qfHIeH^ q^ T O P  ^Hlefll slflfrl p J R , I 

flf lq i g  q s i t o i  s u t o r  fq jq ftq R  11

fiel i m  q ie flfä f: q q r o r q :  T O g > r o ^ # t  t o i ^ h ^  q s s n r o i  t o t o t o ^  r i  q ft-

RJTOIR RIRRl RRTRTTOli R # R  RTRf fiel f l% lf liq  'Ak<M\ R ^JR: RlffaTOTRIRTTO’RTRfl- 

^sfäflR q fR T q fq ift ffcRTO TO  ^H I^R TO I^H T^ RIRR: I R fR lfR R qifa f l f l  tfftlRHli'fti

wicH5iwß< TOrTOi qq q r^w t q ro iro f ^  f r o l  + i«qiqitJi^qft flrrcqfei i q^-

^  W*Ü: trH<Pd RR RTC  ̂ I 

«WbHIHiyi^cKiiwMTl^l^ t+W*-HS*t II

cTOT

feit ^l{ft l̂(cl Rt *R: I

q i^fli«! fro i f ä w l q  t o h  ii 

RR*g  f ä q r o t  et R raq iq ro ifa flH . i 

afii W l f a  W g $  RRlfä q fltf  flfelR. II

fie lto rh iT O ftftfeq q rg T O  i qqqqi 

fäRI RRTO^ fjjie lfft f q i ^  R p ftq i TOTOfft figqqR  fiel II ¿ \
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d R  ^dfldraiddUI^ThM+Rui q  $ d f ^ d jf d l3  *nfcl df? Rinlct RäC&fdcddliftdd 

?fcl RNdRdlddlli

^RH$Rre3im hulgl% ^ll ¿VII

^dt R^dldft ^iRmMI^IÜ^: dTOcf d Rdfod: «IrMsIMddNi d  d dd! ddl̂ JT- 

dWMifavî diRydRiid jddidwtd? di ydidiR<iidddi h < u in w  g^did
dddcVI+WHd ftfatft diRd I d ^  HNdd d̂PldddR: IffcT I ^miR^'lMd.^ m»ildRl 
*dTd Rdddfrl: üdddlfä: ftid ld  ^<JMlRddt>MldNdMi fofofa d Hd^M HI^dlil^

RilHld<dld. I dd»R*IMI#Ju| dtddfd ^ 1  3JdR|dS ^  3dd^l ^diSd-d dcddd-

<d«MWJ|lW«dT R̂ I-tlloMHlPlH 'JddTdT: I ddd d̂: WlrH^MMĉ diiKMU&lRll-
dT̂ dlfadldt fodd^l Rdfödfddd fadd:*ddlddl ddlddWdMdlddldttWlfl̂  dfcl
f t  dd I >ft d  dd: ^jlR^Ry^W dfcId #dddlftd l RdcWd fITftdt

dRdjqdld: I d f̂tdTdd V^Ilft

ddt qq«dl ddl «itnq'i <|R ftdd: I 
äd di djft HI ddt dd: II

?fcl I 3R  ^IrHdlPlrR l&ddl&il dd: dT d: 4UIWIrHHdt9<HHIdyMd.id tfdftdT ädt 

3Rddd ifldTftddTddTd ?fd fd'ftl'ti: II ¿V II

d^ HWHpWlRd ddl Ifid^Vimddl^hdFIddcRdFR SIlcdT Rl'J'SMIctlrWW^Htd ^d

d itdlftlcl dtaddd^fcl

d 'l§ 9 S f im d i g i^ d ^ R d g tRnSlcRP l  II ¿*\ II

ddrbiJ+MdcillMfKlI *tR <^ ^«»Kld. I 
RiKdR *JrtilcHI dcW$!R<lR5dl ddftl II ¿\ II

gw^+l««*l gg *Jdfd: ftfact d: d^ddfll: dFJ d: ^<d.|-d<^H: dlfad d̂- 
iddd (c|»dld: d dd! ^^dRdddd: d>*gcWJ|fH d|9ddl^ddddddc^d ftddtsft dl̂ l- 
ddd. dWNVWR. d 3!d:5lc5PE!dfe5lftd M̂d<J|cfi fclddt d ^R^Iddddadft 
ddd: dSd. ddd pfad fdd. *tftd. ddd! ^^RZvdT: dll<J|ddc!>lft<fĉ dH$Ud. ĴdfdT 
aifliR WlcddflWddldt RtJÎ ddl dd l̂ ddd *$<ldllcl «Icd^HMfoilrtd^l^lcd^dl
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3 R  $cd fd l d>^d>ddcd|| 4<(dcd>lc*> ilM d d dd l ^ d l^ ld  fcTCRdft f%«RTT ^Tcft I ^ tM cHI RSR- 

iRRTOT d c w f ä d ß id l  R d fä  dFIT <«£ll^fc%d>Md<rdl: FR $:

d  3 W I :  ftd ftfclT  d R fc II itT O d  d d l ^ r i l ^ A  fW R r F |^ fS ^ -

R T t^ F R fd ^ h  R d d lld  I ^^Tt> FI12[flRdR?dIdRRId<#Hn3Tld RRl^dW IcHsIRcilchddv- 

3 fR d  d tf*R : <JR: ^ m ^ $ ld 'H P ld tllR lS )d d K ? d M lft HTO ilM d d dd l fifd >R d-

R R  IdW fld 5iM i(« ^ M i5ii» inci: ^ id M H iR id N d  d ttU X tld  <^iqH<*i*Hld 511*1!

R ^  iw d d d d l M N -w k N it^ d  d lR ld d ^ d H R l*id ^ ^ ^ H n R l i^ d lR l$ d M l(c l? d V d lfä  

d ld ^ H  RKWIdcdKy>dRdicl iü W H  dRd<(rl

p fc W H R lR d d ile d ä ß H c ilR ld : R ijtffc ta li): I 

H fo d liid  H p W u ^ - ^  II ¿ »  II

^ b H ^ M M .r K ^ f td lR l f c l  ß ldV 4H . II ¿ ¿  II

dd l T̂fÖT: 3|fcra#n% fedW gdiirR#Rc9: R<R*#d>(4RiScdTR RlcWlsRl V^KHId) 

Rdfä r r r ^r : « tjA + lw iR iß ^  ^ g q w $ ?  ddTdßRRRdRq: Rq-

r r  1 d3*l ^R dd Md>i<üi<*i y ^ R i r m f ^ d N t i  MR4ui«irH5iidß<il <Ri+y- 

<i(w w  dR  siwwh. ^ i r H f i R i ^ j ^ r a r a ^ i w  qfefte^R  R p rt ^ r i^ r e ^ R d r w r -  

«tM  •HiMlM'MHHcvWrt^jcKrM R d ic ld td  d<^4Ri4 RlfödR^SPfldlsTRIRdRft 'K dH .

M|i): R<JS d liR  d ^ P R I  'SHlRl: RR: *JTtv*t 'JdStti Id^iM'Jii'TWHidiTid, ß ld^W -

RTRIRld <£H$IdKdRldcdd RTRR fiel dldR I ’TOI R^+ldlRlfdRiFRftl: WRdVM) Rlfcl 

ddd tdtd^'Hlddldlfö.HrtH’̂ i^j'ö.liHdd^iiiOHiRl^ldiß.^'&Hd Rd<iR RTRR I RR dfrlddT 

RR£+lMlOßRddsfä Rd<*ddMIMlRlMRilfilcHHc’>: Rdd RRdräRrPRft 3dR3 R-

qffedici rrivzrr5p t o Ri i Ri i r

« M < lw P d d .d l:  R ddT R U ddR : ft<M i||d ld*d  Ri!|Md>l*ldRM: d< R I£dV 4*d R d R lR *p-

d R id lH iid H ^ it^  RTTOR. I d lU R i^  (4>tf ^ liR ld lR rd ^ l RdRdTcRRRRiSRdl di- 

d d d t ^RddlfiRhTOI Rdd. I dRrPH.

^M dl< jd  fd d  ^R R5jRd vrtnld: II 

flRR R dd^lld ddt RlfölRRIrRR: I 

dNIHlRrdd^M  MdflSldßl RRRR. II

f fr l s iR fld lR  I d W Ic W fd ^ d s tld K ilP ld : W fld ^ d  RRd ^ R R d frl II ¿ ¿ I I

R d 1d l« id ld i d d ld w R *i1 & R °d ld lV R :^ R h H d ^ :d  fa f t r f  R Rd^RRdfrl f^ R R I-  

dlcilcdl4<dlcl
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SIIUlßHIHI»H4l<l^lcW*WWlft cMWdlH. I 

3TH: f l  q q  ̂  H^«4c4»l II II

3)|i|HMIHI'J^I^M<4IMKU|4+i!m<iRbMR^cf.WlcMI^WHW^I TOFU qi tdMJ^IM 

5 5 1 ^  91514 qi $dl*qW: 9Hidl dc^^KMdft'Jl d-TOdlH. d r ^ R g g ^ g -  

VWIH, m i  *l^d<d ^ M Id ld W d l^ 4 d  T O k. RrdrRFJt ÄfrlH. d*TO 3*4^91% - 

*TO. T O ® ^  HUTlfcI d  <f!9ldl-

^  M(c4>(-qqNd(d I qd: TO HHldl 4dl3l4d 9<*q*qlcl d %  il  d|J9t 

^ ¿ d d i  q^Rtof^ct d c W ^ fW rfe  qicirtci d n q ro rc ro : <k i Ri 14.949: t o t o to -

I d 9 9  qqTOTd 9q 'tiKuiftici vn^: n II

j: ^ u q i^ u q v 'il 

h<u ih w : qriaicW dpRqil^Rui q R ^ d ^ R ic q id

3Rq: muif(i dRndi'jql qnf ̂  qi fa ß t  < p r. i 

*i«mI t^«fci(lMi4 «rw ld i |  d  q  ̂ 5:11 11

4 sPi a^r o ^ d %  q^qRwflqm?); TOißm. i

11 s t  11

q ^rfcR lf^d  f l f a f t  T O d : ifTOI: T O  ^f4 d I5 IT O d l4 l 99c4 VJl^'lM dild 5 5 5 T O ^ - 

qqisi qjftqftqd: qm^PH^PidiH. gjqt q tw if qi ftqfä ^ h m : to . j^ m r . 

4«ilcHHlPHl TOT^imq «idilfldMM. <t>RU|d TOSfcII TO3<J ddlddl RrT%I-

cHHiPic4 53̂ 1 dR+ld. 4lPiPi q: 3T^q: *idl ^I^FclTOHt

«m<.«I dqa, I qa^iroftfci Ph^imsihl 4 il4  ?fri i 4sf4 qidTORTqqqid qirofi^di 

qiqiW dd: H^MdlHis 9THT: TOlfcR. ^ilcHpqfct *K«IN«< -*l(cH<4d ^Idl^: 4  *J5T: d- 

niliPl qPTTOdTOcdindqiTOraqtvnTO^cII: WIcdRqRt q  TOF  ̂ I dFTOFWdl^l TOT 

ttRddl q^TOTOdlfä ddl Ml'tMR.̂ il(rtclM<.AjyiHRhtifcbltW '̂dd ßw j d JN*rl TFTO- 

qFffc f^ tq  qTOTOFjqroi to=T9 FTOt 1 art did: qifto^qqr^rqqTOqq- 

OTiqiwq^ f l ^  ^  qRTO5f^Icnf^ qr qR^ITO TO ^ ?qq# ddlddl TOq%TOI 

q^w ^t 51M I^  dt“4 PlWcilH: ^ l^ ik ll^ ld l TOT: 3l£kiqi4d PlHdPd d PP̂ I dli4d 

q * g  w i i 4 4  sF T O rftroT O W 7! T O q q ^ R q q r o ^ :  1 q q i jTidi^rt)H.

4  4  qift *RTOT4 ciTTOFd d l^ R d . I 

ct d*1«lid 'fti*n<4 tiqi d-£l9dll«ld: II

TOI
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RRt RRcrjTFIRt ‘H'-rtrll I

441 Ih ^« ¡W  et HÎ MMlPd d II

ffaRlfadlRH :-RU Idd M R ^d R ^M ?^: II II

« 4 h r 1 Ph.RHRW<4  if tW R d .R : ^SR: I

II VI II

^  SiM iqtÄ tq ic ^ i I

rü^T RR R ^ l#  R «ft.Hlcli'RRI '44frl II *tt II

RR. R ffll^ iR R iy iftP lid y : «J&R: RRRR $IH R cM filR lP ld  RflcRT W R it lP w iR ^ fd -

4>m _d .'d lR d W lP ld |id :4 ^ : W IR R : R ^ W ^ k c l.d lW d lP lR iy d llrH d '+ .rtH ld iP l RTRR. I

RRF1 ^ M R y H IrM R + H iW d ilÄ  W IcR I R cR iR , H fd . R + d li R l£4j RT^T: 31RR1R: RR^-

pPlR! FilcRI RRdilrt q?PJ5: dl£-RU| RlRRUKIdTrlfM WH R <JR: iftRlä R+lteld'lsft 

tdlcHl fllpR : 5flSTOI ttH l'^ lftd : RRfcll R f t  RldHHld t-Rl '̂-X^I R 

^qci^^KplM rtiM l RRR.

ScR lft RR R  ^S jR -fR P R W R n ft R lflt RRTC^ RRTC^ %Rc* RTRRTO?: W lrR R d : RRRR 

RRI R ^  R  tg ftfc l II II

qftRCTR

R iW m tim tR : R^cfRRl: «RIW>Pwdl = ^ :  | 

R i ^  <Mlfo$hl: 4l(l<^«>K'jil RtR: II V 4 II

j^ j id ^ 'h R d id d id ^ i l  •K.tt>'+>rtdl'd)i R>Rc£ RRRRiRR^RIRTRcRR. R ? f t  (41Pl-

^l*hHI^-HKU| M R ^U M iH o ilrtl^u it fa d t RI R R R iK itll RR: R?RT RRRRTRRftRRR R IR R R

Yjifni RRR*£R RRRRRRTTSRcRVP$R I

RÄJ: II

RR»«I R f t  R R ^ R  R * ft4 |i|if t I

RRRIR^ft ST FitR 'R R ^ M cRRRRr Ir . II V \ II
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*<U|4|U |fq «U<JMJIdf4 d 4 i<iillrM4>W IW ^ s HVMftHcilWl *m i 

P sP lftl d  JF F * R i 4 l'lli^<MiPipj|'J*l'i)<i M-44I<HI<1 d  Iflft

^p£4y|'4W lU H H lP l H ^W lSH yR ^lrH diK lsft *|V2i  qvzi *Rd>U.d4 Kd I tTOI VjRlWHI: 

SP pijrfW flP l WWPTl ipEJ: ^  Ür3-

iro fa ra fip  *  f^ra srciffri f ä g  d f^ R H ^ H w r a  + ,N w (d  f^ rm : i a m  *ara; 4 7 ^  

41^+dW  4ifc5c5HT <+>«¿<$1 * l£p H l 3 ! 1 3Jl*ra *l4 ^ d ^ s  3?R*TCtfiFJ I cTOI^JII-

'»«Kldtanx*jdtl ffct I 3l{k t*t '1ldiH T lW ^iyi^'4̂ lr l  S l t t e t -

*TtH: <̂ 5>rti ^<fcfc|H 4 ^  iWiHVl R h ^ mI*) flFcl ^ llP w iS ftH 'i^ d . I

iTFNÄJSfq «IrH M lH m U  ^ ^ F T O c W R T O d r ^ r a . *  ifli=!TOmni qifcl I ^ T IS #  

p #  d  tT^d T O  < w 4 w>$ 'TFid c il4.4 4 ^i<R M IdH H d-di P 4 Ifl-

4^ 4H <c4dlddl HFI W fy ^ < 4 f 4 H ^+icM dlR m N U l i^ W 4EH^T«RTWT3:£ p R  fö fö -

^  flMNdPd d fH l^ ld l  HlrM MyW HH'dW d grKI H *lfl<W 4>RISFl <W <l4 iPl 5IH5I:

MldüPlMli^dH, I ^  ^IrM HIdl y W W J :  H 4^1 < ^ f* l< l^ d ^ W ^ :< 4ll<MMM- 

Plci rl*-*HMo=i dIMlid I ĵThH,

g  ^ifrt i 

H<ItW&<I rtl4ildH d.l^Pm <Jd II

p 4lf^ I * M I< 4 I TJHT: q ^ f c lV j q f e p W ^  P w ^ l i  f^ V Id  ^HW dl ß fä th d 4 l q ft-

tflicW I H it Hc^d 4>-4dirl p f t P S i ^  ^  q^OI: I q  ^ d i ^ ^ 4 <U||: M^MHIdK^t i^ T d l-  

5yM W »44im<<4Pd I p i f l  ^ n ir+ iin id  5W ir g R 5 cRRRI *££ sR ^ tilfd  ^  ^  4T

H<UI0 H4 'dltW HNId: f*idH dd d  d^ +K H ßillM ^dcdlidd^H M iaj 'W ^ -

vrU-rilH. I W t  p d l  F T lt^ W R ^ R ^ rP ia  Mdir+MdHdl ^  d F l tj'ZJcl. I p f t d :  WIcRM- 

4» U lfd d < 4fyiP lP ^4 l s f t  fdlcHMdil^l <33 II |JHWW Wlc^l^Hpl<Jd<4l PlUciN: t^ ltH  p i t  

T O I  I ^U|M |^U^nfedlft 4 d 4M I^ < 4 : $ u j|M d k ĉ TtB-

4|RmM ftdT f% dFJ T̂rFSDTt: Hfd^MfäyciNlS^c4T $dlrH<lRNM*4lfa <dfiH>K 

W 5 I  ^  WlrH«c44H^HIdydl^J>M<^ ^KJIrRRlPldRldTd Sd'Wlfcwq: I

d W ^ $ fh x m r  ^IM ^IlPldl: S w R W tfili^ c ^ g  ‘ild ltjrbH

« td p d d ld i i l  |

Mflrl <4iPd ^ iP i  Plü5.: f% 't>R«4pt II

5ftl II ^  II

^<ldtH«hRu| W l  =4 5IW4HIM R^cW PlRl4M«lid>mdM4 4 H P t!
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W lH u W ftW  $lft.fcl ^  I

'üirl^dJtlirhqidM^ Plßn^d ftl4: II V  II

4 ^ 4  4HR viq: qfyiRFRI gpgQia. W4<«ßl4>4*ld. W .  3RTCI: d cR lf^ R  4- 

TRpfapfa. Hulww^'cwjinf f4lcR^4lq^4iyiq<fi*qwfti 4: 45^3. SRV̂ fcT HRpRllfcl 

R: d%4 dftR^4r4<fft ^ ^ 1*PWRK*taRRTO4 fö fl ftR  43 54R. I # f^ q 4 trP l.

J>«MI ‘¿ I'S 'il «Ii Ih ClT^ßcl. I

4*4 *imd4ifö R *iThW Î<i||lcMi| II

i Rg 4^A4ß4 gwypREPm ^Rqf^qi^ arfcRftercifoqrara. ?fcl I srfcreiqR <ftq:

qtSyi4#l£l<-=4WI: q R ^ q i: 31%: 41R: M^c4>HWNd<'J| J^faiq.

q ^ ü f^ R R frl 'Jlh'rw JJrP ffrl 4T4R, I 441 ftftRRqRnRjquifRqfcl I 3imh4:

q ^ w i^ d lq w  qq ^ich^ircMR rt4  ftq fä s iR w ^  ^M wq^iiR+yqwdqi ^  

4^ 1 3^J55lfrB i^5|^q  1 dil<4l4)M %RPJljnWRSRt ^M N 'dqfrl %1 ?lfc%l 

q ^ iffdviT4 4liilr4M4^4l'dil fäfäq: R R^R : itlfrhMId fiel II ^  II

4*4 Rfd: 3ll%qicRdf4 q^T^WI*R0|?^l RPRIRIW !

fö p id :  f t u ^ q ir l l f e ^  *4 lR ic l arfcTTI^fcl

4̂T-rilaT ¥4  ylqwq<4>Aqi *i44d: i 

q*cfiq*?fec5rä 4%*l ßl4H4)*IR: II V» II

q<t ^  ^ilrEqrdq^iicHui^iHiq^iwiyK^d *hMI«] w i  R&Rqq^Riqfifrqqr-

4R *t44R: RRH*J4cl: 4>qftcMlt! y lq id q ^ U I ffcl I 4>^4lfa£c4>^P44>lfä^HK;tl-

frF^qii^T ylMMlPl 3Ä4RI4>MU||4 cfNpqq R4t q^H. 3HR1^4 R4 ^WI<W^M: 4vR: 3Fh- 

?R: q ^  ddl iinit Reit g ^ q v rtW Jl ä%ci i q?f q w w q i^ 'd lq ^  (W ndi4*A

<ilpMWt4 4 R 4  ßl4'dl*4RI4l ftyirlHMdlrqqi 4>fiTdl 11 II

q^rrft 4>H4m*R4*4dl qtf*TR: RRpyfcttqifa ydwqup-föd *4K4teniHi4*d<iq) r i-

R * 4 g  m .R I*M l4 l< IH 4 d *q  H « lfo « lK l: | 

dcM <cH H lc^+^dyisP|TR 0t «K lfacW Id. II \C  II

4t4RE: 3TT% qfodtS*?l R|ifHlj ni4dqfrl: I

II w  II

I 4144*4*44: ^RT^RrRRRT 4U lfä4 l« tl: g>nfa*i«»>iqfti'4«J44'l4cW^- 

*4*4  qRaiN Ra*4ia qq »hhi4h4? 4i<i»wd*q m*Ht4*?41 rI^ tir! qsrt ydiMltiluiiHMi- 

R q ^  q f^  q i d c q ^ m i t c ^ p ^ ^  q fcW W T T ^R R iH ^ro riiR siq F q i^ i W N a .  R *ä



TEXT 403

Pldirl: itdT^ld d^dWIcWcildidlfä fäu3dldlcd>l dlrlfcdlii dldSE: $cdll<̂  I Ü: dldig.

«dld*>dd«d ¥IB» dlrtd: du4 4>Rld: drfi: I Id5! I f*)-

o^qrai^ PwdldiPi ^Hiy4wv(mdHM 4yi^M d^d4i<jiRM ywiPi dTft ^ rtPi id - 

fädRd'J3’diPi drd d ^ M lP l d^ dpi: Id it ddfrl didüdd^di^d f^ddid^W d fiel 

didd. I d^tdlfij^nTlft^ 'J'K.Ih Ü Mpiild: 45*1 !4®llPd ScHlÎ  I ßfliiPfltm-

• tw  45*dl^: M ^l+d q^lld . d<i*dTdilW 5Iiddldind*dlcd: '»h+ll»rA, '*)«+<Pi ^ i  i t -  

dftsfäd5lftdlitt dldlW kldM  dFd 4di«lüi 4M ddldd Wl<t>cd tc5dT m.dl4d4f dFd-

3?dPdiddtsft dffl dlRldl dd^ldcdli&yiPdd4><ilsft HHMUMHHIHid dffl dfcl

d id d W fö l tPdidldFd dtddft did I 

^W l+d)Jldl4l ^ d H d l dt^ä ĵRHH. II t®® II 

[4 ^ 5  tHlMn: ü4dA: ^ d ^  ddl iFdT I 

^ 5  d^44td«K W dl <t«4: II t®t II

ddd. fpldlddl: MlrlMll̂ d Hlrd^llddd-d *RITdd, d d d id i-H'fiHirh*dt flßdlRl f̂ Td- 

i^ldlddiddld ddTd^lld^I'dt fädlPrt d^d^S^IdP ldd: Ü 4P lyyl ^iMdl* I-

^ ^ 5  ^ d t ddPl I 45 f^cdl? « |4  Icdlf^ I ddl iSI^^Nt <MI üdtSfä’dil

iFdJ d45diff ß 't'lj  dOd 4dJ snsihd^dl^df^dd:

y g d ra w d :  dfaddddi d^iisfm4; did wird Pi Pitimi4 y iM w ^dd 'is^fci i^ if t

ü jd dfp ld ldd . II ^oo || II

dSdl d5T̂ d ’¿ H d l^  MIW dlddWW I 

did)Pi l^cdd»ld didl<Ncicl d^d: II t®4 II

I 45I^d Ü dtddS: ild  P.SPd^dd.’ddTddFled

dtdPdldiddddW  ^l(l<dldld dPdFdPl ddaraddRIT did! 5'dTdtS^ddd dtdd. dFdl-

I dicq ddWW d  ^ P d  t̂ ®Md*idd. didrd- 

TOd^ddT^tdd ddJdHd dldd, I 3Td dd diHl^diHd^ d id  d idli^Pl I 

^  dfP l d^dld Wlrd^lldPldd ddldPl drdddi: itid id id ld  d ddfcl I d ^  «Mdl^J

d?rPld!ddJdTlsPd dcddTdl d (qtJcl I 

WeddWW d d id  dldd d id ! ddid. II
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Sfä I ddl

arofcJ: il*dN<T1 % irafc5cW PW : I 

a id M  d td ä fö fä R , . . .  ii

S rd lfä [d S n ^ d

[ d^dl *jPl*li HidHli^disfä *+)d“ 4 ffrl II II 

H44dd snddld+Aui ¡d«d'l4dldiA t^lWd d d  $dlp4»jcdpftldl d : d d $ d  dldd cTFRT-

d : ßl4<4H. I

?fcl *Tc=(T d d ld d lfä  4dd«i!dH. II t ° \  II

dd^idTcdddTdd^SmdTd: M faM lRd+^ll^dd'+.cW ld: dWTd, OdROH^ildd dT-

*f y^y^irfiyi'T'b dfä d : 4 ^ (tt< d : ^id 'w R P l'^H ldR : d^Rld: I d : 45^33. Sldd- 

t|<U |^|U ||^i(H ldH RiTlild: ^Rd: ¡444 .^1  f ä :W I  ld«!44  94?dTdT ^cdl f td d : d :

d tft I ddT Rl44Mtd<

^tdTdfädH dTdcdft^ddTd. I 

aid'fcdld'W  ^ irtiH d d l % d q i4A II

?fcl I ffrl Hcdl ^  dR-Hd. 'H H I't  M dlddl d d  ddllw  Hd>Kul MMd*itM*t. Hdid«! R -

R dd: dtfd: I ddld del: "+.<̂ »4lPlicl $<414$ d d ld ^ c W l d fdddt dd  dtdl*dKM idTcd- 

M^ßsirH*ic4wi ftn* d: ddH^ct d  ■^(^«Hcildil'rl^H liii: I dd lsft ncMl^dt-M dldiO-Dddd- 

4ld4m dra4ld4^d »JdRfa dlditdÄI firl d^TTOdfcttedTd ß>fa<4>£ ddldrldtfcl 

dRdgSdlddlddTdt ddN 1^4^41 d ddd ?fcl ftfdd. II ?oX II

5TT^R: W T f lW *  RRdldHRR^t ftTdTSdSTTddWT $<t4$H4IOH4dni dlrl- 

4RI ddTcdd: 4R dlM 4l4li4d4l id lP 3 v n d d ^ 5 R ^ 4 id d ^ d F % I: M ^N IdO N dlM Id ffcl

PW^dd^rqTdfqWRdl?

H<Hfi|d4JiHll^d*1^'! VOIdd: d t  d H  I

fe l4 d  P w ^ 4 I^ IO * i|fc l II ?ov ||

^ R . dddTd ßdcd UfrimRrl dfl. TOL dfE d. *W ^dK 4R dR >iO |idd^ WIcMWV 

dd. Wlwd! aidTdl^d tdirdid u rd d ^ id l ■ddtd ^P itld . ^ftddd d  ^ddg.dl ^ d d d -F d
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fiel I 4<P idW  tfv jg ft I ^ 4  PM(W4l^l*i f -

<41 fosf ^ q n . W RW JRRli^q I qfetf elm  3rfiw<44$dlRd: M+lftld:

<n<q4 qq n^fqvj^ i m  ^  hw ^m h<h^4. ^ trb ji q ts ^ e c :  qrs-

§ R ^ q if rR iq : »JEW 314^551 ?4T>fS <34^14: 3 ^ 4 :  H+lRld: * $ 4 :  4 4  4 # *  I

H4HÎ <4dl ¿«ÄMd'm l̂fq dfrlTlf^dl FTTd. II ?»v II 

iR iqfw Jt id^Mddi^M-y+dui

n t*n  ii

îi«tiK*i q̂ qi q»TRi q^re ddr3 qq. qqr ^hh. 
514»! d ^ 4  «^*11 | <£|«|U | 441

ßiifq<wR*w;î löq fiel i ftraw qp44:*qqiqFi iRiwwfq f^H % n^qrft ^«nPi 

î ^HqWMIH. WHIM. K̂lRPm414̂ l4>l̂  q f^ t HÎ HdWMiqfdd ^H: 4-

wdTdfqqiri q^iqiM<iisFi q<n q| qr^qqrq: q  dc^qqrä fäqrf;

MMc'fld ̂ r̂ H<̂ : qi’pRll'fli: <<lll̂ lcl Rl«)d. II ?ol\ II

4<HiqdH: II

« fad : iiHIMW  f l ^ W R I l f e l :  I

ii lf td ^ i^ ilti iy l R|<tM  <tniwHi I

II ^ II

II
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SvU Évetàsvataropanisad
TaiU Taittiriyopanisad
TAK Tântrikàbhidhànakoéa
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YS Yogasütra
YV Yogavâsistha

Institutions, journals and series

ABORI Annals of the BORI
ALS Adyar Library Series
ÀSS Ànandâsrama Sanskrit Series
BEFEO Bulletin de l’EFEO
BORI Bhandarkar Oriental Research Institute
BSOAS Bulletin o f the School of Oriental and African Studies
BSPS Bombay Sanskrit and Prakrit Series
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IFI Institut français d’indologie, Pondichéry
IFP Institut français de Pondichéry
IIJ Indo-Iranian Journal
IsIAO Istituto Italiano per l’Africa e l’Oriente
IsMEO Istituto per lo studio del Medio ed Estremo Oriente
JA Journal asiatique
JAOS Journal o f the American Oriental Society
JRAS Journal o f the Royal Asiatic Society [of Great Britain

and Ireland], Londres
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KSS Kashi Sanskrit Series
KSTS Kashmir Series of Texts and Studies
NGMCP Nepalese German Manuscript Cataloguing Project
PDI Publications du département d’indologie (IFP)
PIFI Publications de l’IFI
POS Poona Oriental Series
PSS Pari mal Sanskrit Series
Publ. EFEO Publications de l’EFEO
Publ. ICI Publications de l’Institut de Civilisation Indienne

(Collège de France)
SBE Sacred Books of the East
SOR Serie Orientale Roma
SUNY State University of New York
TSS Trivandrum Sanskrit Series
WZKS Wiener Zeitschrift fiir die Kunde Siidasiens

Sources (editions and translations)

Primary sources are alphabetically listed by title. Editions precede trans
lations in the listing — in each case, in chronological order of original pub
lication (1st ed.). The same principles apply to the commentaries, which
are to be found under the heading of the commented text.

Asterisks indicate the editions of texts cited in the footnotes.

Abhinavabhâratî [ABh]
M. R. Kavi 1926-1964 (ed.): The Nôtyaéâstra with the commentary o f Abhi- 

navagupta. 4 vols. [Vol. 1, K. S. Ramaswami Sästri (2nd revised ed.) 
1956; vol. 4, M. R. Kavi and J. S. Pade (eds).] Baroda, Oriental 
Institute (GOS 36, 6 8 , 124,145).

R. S. Nagar 1981-1984 (ed.): Nâtyaéâstra ofBharatamimi with the commen
tary Abhinavabharati by Abhinavaguptäcärya. 4 vols. Delhi/Ahmed
abad, Parimal Publications (PSS 4).

Ajadapramâtrsiddhi (in the Siddhitrayi) [APS]
M. Kaul Shästri 1921 (ed.): The Siddhitrayi and the Pratyabhijna-Karika- 

Vritti o f Rajanaka Utpala Deva. Srinagar, Research Department, 
Jammu & Kashmir State (KSTS 34).

Anuttarästikä
L. Silbum 1970 (transi.): Hymnes de Abhinavagupta, traduits et commentés. 

[Bodhapancadaéikà, Paramârthacarcà, Anubhavanivedana, Bhairavas- 
tava, Anuttarästikä, ParamärthadvädaJikä, Mahopadeiavimsaökä, 
Dehasthadevatäcakrastotra.] Paris, De Boccard (Publ. ICI 31).



SOURCES (EDITIONS AND TRANSLATIONS) 411

Astâdhyâyï [P.]
S. Chandra Vasu 1962 (éd., transi.): The Astâdhyâyï ofPâninL Edited and 

translated into English. 2 vols. Delhi, Motilal Banarsidass.
L  Renou 1966 (transi.): La grammaire de PâninL Texte sanscrit, traduction 

française, avec extraits des commentaires. 2 vols. Paris, EFEO (Biblio
thèque de l’EFEO). (Is' ed. (3 vols.) 1947-1954.]

Âgamaprâmânya
Narasimhacharya 1976 (éd.): Âgamaprâmânya o f Yâmunâcârya. Baroda, 

Oriental Institute (GOS 160).

Àgamasâstra [Âè], Âgamaéâstravivarana [ÂSV]
V. Bhattacharya 1989 (éd., transi.): The Àgamasâstra ofGaudapâda, edited, 

translated and annotated. Delhi, Motilal Banarsidass. [1st ed. 
Calcutta 1943.]

R. D. Karmarkar 1973 (éd., transi.): Gaudapâda-Kârikâ. Poona, BORI 
(Government Oriental Series: Class B, 9). [1st ed. 1953.]

S. R. Gupta 1995 (transi.): The word speaks to the Faustian man. Vol. 2. 
Delhi, Motilal Banarsidass.

Ch. Bouy 2000 (transi.): Gaudapâda, L’Âgamasâstra. Un traité vedântique 
en quatre chapitres. Texte, traduction et notes. Paris, De Boccard (Publ. 
ICI 69).

Nrisimha Bharati 1983 (éd.): Srüânkaragramthâvalih. Complete works o f 
Sri Sankaracharya in the original Sanskrit Vol. 8 : Commentaries on 
the Upanishads; p. 391-539 (sagaudapâdïyakârikâ mândukyopanisat 
érïmacchamkarabhagavatpâdaviracitena bhâsyena sahitâ). Madras, 
Samata Books. [Ist ed. 1910.]

Pandits of the Adyar Library, revised A. A. Ramanathan 1984 (eds): Daio- 
panisad-s with the Commentary o f Sri Upanisadbrahmayogin. Pt. I, 
p. 212-322 (sngaudapâdïyakârikâsahitâ mândukyopanisat vivaranam). 
Madras, Adyar Library (ALS 15, 1). [1st ed. 1935.]

Âpastambadharmasutra [ÂpDhS]
G. Bülher, M. S. Shastri 1932 (eds): Àpastamba’s Aphorisms on the Sacred 

Law of the Hindus. Edited in the original Sanskrit with critical notes, 
variants readings from Hiranyakesi-dharmasütras, an alphabetical index 
together with the siitras and word-index, extracts from Haradatta’s com
mentary, the 'U jjv a lâ Poona, BORI (BSPS 44/50). [1st ed. Bombay 
1868-1871.]

P. Olivelle 2000 (transi.): Dharmasûtras: the law codes ofÂpastamba, Gau
tama, Baudhâyana, and Vasistha. Annotated text and translation. 
Delhi, Motilal Banarsidass.
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Arydpahcdfiti
See Paramdrthasdra of Adi£e$a

Balabodhini
See Kavyaprakasa

Baudhayanadharmasutra
See Apastambadharmasutra (Olivelle)

Bhagavadgitd [BhG], Bhagavadgitdbhasya [BhGBh], Gitarthasamgraha 
[GAS], Sarvatobhadra

W. L Shastri Pan&kar [V. L  S. Pansikar] 1912 (ed.): The Bhagavadgitd 
with the Sahkardbhasya comm and the subcomm of Anandagiri, the 
NUakanthi comm,, the Bhasyotkarsadipikd comm o f Dhanapati, the 
Sridhari comm, the Gitdrthasahgraha comm of Abhinavagupta, and the 
Gudarthadipika comm, o f Madhusudana with the Gudarthatattvaloka 
subcomm of Dharmadatta (Bacchaiarman). Bombay, Nirnaya Sagar 
Press.

F. O. Schrader 1930 (ed.): The Kashmir recension o f the Bhagavadgitd. 
Stuttgart, Kohlhammer (Contributions to Indian philology and his
tory of religion 3).

S. Levi, J-T. Stickney 1938 (transl.): Bhagavad-gitcL Paris, A. Maisonneuve.
F. Edgerton 1944 (transl.): The Bhagavad-GitcL Translated and interpreted 

2 vols. Cambridge (Mass.), Harvard University Press/London, 
H. Milford, Oxford University Press (HOS 38-39).

V. G. Apate 1936 (ed.): ¿rimadbhagavadgitd, anandag^rikrtatikdsamvalita- 
samkarabhdsyasameta. Benares, Anandasrama Press (ASS 34).

D. V. Gokhale 1950 (ed.): Srimadbhagavagitd ¿rtfahkarabhagavatpaddcdr- 
yaviracitena bhasyena sahita. Poona, Oriental Book Agency (POS 1).

Lakshman Raina [Lakshman Joo] 1933 (ed.): ¿rimad Bhagavad Gita with 
Commentary by MahdmaheSvara Rajanaka AbhinavaguptCL Srinagar, 
Kashmir Pratap Steam Press.

A. Sharma 1983 (transl.): Gitarthasamgraha, translated with an introductory 
study. Leiden, Brill.

M. Kaul Shastri 1943 (ed.): The Bhagavadgitd with the commentary called 
Sarvatobhadra by Rajanaka Ramakantha. Srinagar, Research Depart
ment, Jammu & Kashmir Government (KSTS 64).

Bhagavadbhaktistotra
R. Gnoli 1958 (ed.): “The Bhagavadbhaktistotra by Avadhutasiddha”, East 

and West 9 ,1 -2  (n.s.): “Miscellanea Indica”, 1: 215-222.
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Bhâmaü
See Brahmasütrabhâsya (J. L. Shastri)

Bhâskari
See Ïsvarapratyabhijnavimarsinï (K. A. Subramanya Iyer, K. C. Pandey) 

Brahmasütrabhâsya [BSBh]
Nrisimha Bharati 1983 (ed.): ¿risâhkaragramthâvalih. Complete works o f Sri 

Sankaracharya in the original Sanskrit Vol. 7: Brahmasutra Bhashya. 
Madras, Samata Books. [1st ed. 1910.]

J. L. Shastri 1980 (ed.): Brahmasütra-Sahkarabhâsyam, with the commen
taries Bhâsyaratnaprabhô o f Govindänanda, Bhämati o f Vâcaspaàmié- 
ra, Nyâyanirnaya o f ÀnandagirL Delhi, Motilal Banarsidass.

L. Renou 1977 (transi.): Sankara, Prolégomènes au Vedânta. Paris, I.P.E.C.

Brhadäranyakopanisad [BÄU], Brhadäranyakopanisadbhäsya [BÄUBh] 
Nrisimha Bharati 1983 (ed.): Srisânkaragramthâvalih. Complete works o f 

Sri Sankaracharya in the original Sanskrit Vol. 10: Brihadaranya- 
kopanishad Bhashya. Madras, Samata Books. [1st ed. 1910.]

R. E. Hume 1965 (transi.): The thirteen principal Upanishads translated from  
the Sanskrit with an outline o f the philosophy of the Upanishads and an 
annotated bibliography, with a list of recurrent and parallel passages by 
George C. O. Haas. Delhi/London, Oxford University Press. [1st ed. 
London/New York 1921.]

É. Senart 1934 (transi.): Brhad-Äranyaka-Upanisad, traduite et annotée.
Paris, Belles lettres (Collection Émile Senart 3).

S. Mâdhavânanda 1965 (transi.): The Brhadâranyaka Upanisad, with the 
commentary o f Sankaräcärya. Calcutta, Advaita Ashrama. [1st ed. 
1935.]

S. Radhakrishnan 1978 (transi.): The principal Upanisads (with ¿ankarabhâ- 
sya). Edited with introduction, text, translation and notes. Delhi, 
Motilal Banarsidass. [1st ed. London 1953.]

P. Olivelle 1996 (transi.): Upanisads, translated from the original Sanskrit 
Oxford, Oxford University Press (Oxford World’s Classics).

Candrikä
See Prabodhacandrodaya 

Chdndogyopanisad [ChU]
É. Senart 1930 (transi.): Chândogya-Upanisad, traduite et annotée. Paris, 

Belles lettres (Collection Émile Senart [1]).
See Bfhadâranyakopanisad (S. Radhakrishnan)
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Dehasthadevatacakrastotra
See Anuttardstika.

Dhvanyaloka [DhAl], Locana
P. Sastri 1940 (ed.): The Dhvanyaloka, with the Locana & Balapriya commen

taries by Abhinavagupta & Sri Ramaddraka, with the Divyahjana notes 
by ¿ri Mahadeva ¿astri Benares, CSS Office (KSS 135: Alamkara 
Section, 5).

D. H. H. Ingalls, J. M. Masson and M. V. Pathwardhan 1990 (transl.);
D. H. H. Ingalls (ed.): The Dhvanyaloka o f Anandavardhana, with the 
Locana o f Abhinavagupta Cambridge (Mass.)/London, Harvard 
University Press (HOS 49).

Dipika
See Yoginihrdaya

Gaudapadiyabhasya [GBh]
See Sdmkhyakdrika

Gautamadharmasutra
See Apastambadharmasutra (Olivelle)

Gitarthasamgraha [GAS]
See Bhagavadgitd (W. L. Shastri Panslkar, Lakshman Raina, A. Sharma)

Haracaritacintdmani
K. Pandurang Parab 1897 (ed.): Haracarita Cintamani o f Rajanaka Jayad- 

ratha Bombay, Nimaya Sagar Press.

Uvarapratyabhijhakarika [iPK], Bhaskan, Uvarapratyabhijhavimajiini 
[IPV], IivarapratyabhijMvivntivimarsini [IPW ], isvarapratyabhijha- 
kdrikdvftti [¡Pvj]

M. Rama Shastri, M. Kaul Shastri 1918-1921 (KSTS 22, 33):
M. Rama Shastri 1918 (ed.): The Ishvara-Pratyabhijha Vimarshini o f Ut- 

paladeva with Commentary by Abhinava Gupta Vol. 1. Srinagar, 
Research Department, Jammu 8 c Kashmir State (KSTS 22).

M. Kaul Shastri 1921 (ed.): The iswarapratyabhijha o f Utpaladeva with the 
Vimariinl by Abhinavagupta Vol. 2. Srinagar, Research Department, 
Jammu 8c Kashmir State (KSTS 33).

*K. A. Subramanya Iyer (ed.), K. C. Pandey (ed., transl.) [R. C. Dwivedi 
(gen. ed.)] 1986: livara-Pratyabhijhd-Vimariini o f Abhinavagupta 
Doctrine o f Divine Recognition. Vol. 1 and 2: Sanskrit text with the 
commentary Bhaskan (K. A. Subramanya Iyer, K. C. Pandey); vol. 3: 
English translation (K.C. Pandey). Delhi, Motilal Banarsidass. [1st ed.
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Allahabad, Lucknow, 1930-1954 (The Princess of Wales Saraswati 
Bhavana Texts 70, 83, 84).]

M. Kaul Shâstri 1938-1943 (éd.): îsvarapratyabhijnâ Vivrtdvimaréini by 
Abhinavagupta. 3 vols. Srinagar, Research Department, Jammu & 
Kashmir Government (KSTS 60, 62, 65).

M. Kaul Shâstri 1921 (éd.): The Siddhitrayi and the Pratyabhijna-Karika- 
Vritti ofRajanaka Utpala Deva [ÏPvj up to III 20]. Srinagar, Research 
Department, Jammu & Kashmir State (KSTS 34).

R. Torella 1994 (éd., transi.): The isvarapatyabhijnâkârikâ o f Utpaladeva 
with the author’s VrttL Critical edition and annotated translation. Rome, 
IsMEO (SOR 71).

Jaiminiyopanisadbrâhmana [JUB]
B. Ramachandra Sharma 1967 (éd.): Jaiminiyârseya-Jaiminiyopanisad- 

Brahmana. Critically edited. Tirupati (Kendriya Sanskrit Vidyapeeth 
Series 5-6).

Janmamaranavicara
M. Râma Shâstri 1918 (éd.): The Janma-Marana-Vicàra ofBhatta Vâmade- 

va Srinagar, Research Department, Jammu & Kashmir State (KSTS 
19).

Jivarunuktiviveka
S. Subrahmanya Sastri, T. R. Srinivasa Ayyangar 1978 (eds, transi.): JT- 

vanmuktiviveka (Liberation in life) o f Vidyâranya. Edited with English 
translation. Madras, Adyar Library and Research Centre (ALS 6 ).

Kausitakibrâhmanopanisad [KauBU]
E. B. Cowell 1968 (éd., transi.): Kausitaki-Brâhmana-Upanisad, with the 

‘Dipikd’ commentary o f ¿amkarânanda. Edited with an English trans
lation. Benares, CSS Office (CSSt 64). [1st ed. Calcutta 1861.]

See Bfhadârariyakopanisad (S. Radhakrishnan)

Kâlikâstotra
L. Silbum 1975 (transi.): Études sur le sivaïsme du Cachemire. École Krama, 

2: Hymnes aux Kâli. La roue des énergies divines. Traduction et 
introduction [érikâlikâstotra of Sivânandanâtha, old Kramastotra, Pan- 
caéatika and Kramastotra of Abhinavagupta]. Paris, De Boccard (Publ. 
ICI 40).

Kâthakasamhitâ [KS]
L. von Schroeder 1900-1910 (éd.): Kâthakam: die Samhità der Katha- 

àâkhâ. 3 vols. Leipzig, F. A. Brockhaus.
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Kàthakopanisad [KâU]
See Brhadàranyakopanisad (S. Radhakrishnan)

Kàvyamimâmsà
C  D. Dalai, R. A. Sastry 1934 (eds): Kàvyamimâmsà o f Ràjcriekhara. Revised 

and enlarged by K. S. Ramaswami Sastri SiromanL Baroda, Oriental 
Institute (GOS 1). [1st ed. 1916.]

L. Nitti-Dolci, L. Renou 1936 (transi.): La Kàvyamimâmsà de Râjaiekhara. 
Paris, Imprimerie nationale (Cahiers de la Société asiatique 7).

Kàvyaprakàsa, Bâlabodhini
R. D. Karmarkar 1965 (éd.): Kàvyaprakàsa o f Mammata, with the Sanskrit 

commentary Bâlabodhini, by the late Vamanacharya Ramabhatta Jha- 
lakikar(7th ed. revised). Poona, BORI. [1st ed. 1950.]

R. C. Dwivedi 1977 (transi.): Kàvyaprakàsa of Mammata: the poetic light 
Text with translation & Sampradâyaprakàsini o f Srividyâcakravartin 
with complete comment Samketa o f Ruyyaka. 2 vols. Delhi, Motilal 
Banarsidass. [ l sl ed. 1966-1970.]

Kiranavrtti
o

D. Goodall 1998 (éd., transi.): BhattarâmakanthaviracitâKiranavfttih, Bhat- 
ta Ramakanfha’s commentary on the Kiranatantra. Vol. 1: chap
ters 1-6, critical edition and annotated translation. Pondicherry, 
IFP/EFEO (PDI 86.1).

Kramastotra of Abhinavagupta
See Kâlikâstotra

Laksmitantra [LT]
V. Krishnamacharya 1959 (éd.): Laksmi-Tantra. A Pàhcarâtra Àgama edited 

with Sanskrit gloss and introduction. Madras, Adyar Library & Re
search Centre (ALS 87).

S. Gupta 2000 (transi.): Laksmi Tantra. A Pâncarâtra text Translation and 
notes with introduction. Delhi, Motilal Banarsidass. [ l sl ed. “Nether
lands” [Leiden] 1972.]

Locana
See Dhvanyâloka

Mahâbhàrata [MBh]
V. S. Sukthankar, S. Belvalkar, P. L. Vaidya 1933-66 (eds), with the coll. of 

P. V. Kane, R. D. Karmarkar, V. G. Paranpe, V. P. Vaidya, S. K. De,
F. Edgerton, R. N. Dandekar, Raghu Vira, et aL: The Mahâbhàrata, 
for the first time critically edited. Poona, BORI.
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Mahâbhâsya
S. D. Joshi, J. A. F. Roodbergen 1968-1986 (eds, transi.): PatahjalVs Vyâ- 

karana-Mahâbhâsya. Text, translation and notes. 9 vols. Poona, 
University of Poona (Publications of the Centre of Advanced Study 
in Sanskrit: Class C 3, 5, 6 , 7, 9, 10, 11, 12, 14).

Maharthamanjari [MM], Parimala [PM]
T. Ganapati Sàstrï 1919 (éd.): The Maharthamanjari with the commentary 

Parimala o f Mahesvarananda. Trivandrum, Government of His High
ness the Maharajah of Travancore (TSS 6 6 ).

L. Silbum 1968 (transi.): Études sur le sivaïsme du Kâémir. École Kramœ La 
Maharthamanjari de Mahesvarânanda, avec des extraits du Parimala. 
Traduction et introduction. Paris, De Boccard (Publ. ICI 29).

See Cox 2006

Mâlinivijayottaratantra [MVT]
M. Kaul ShâstrT 1922 (éd.): Mâlinivijayottaratantram. Srinagar, Research 

Department, Jammu & Kashmir State (KSTS 37).
S. Vasudeva 2004 (éd., transi.): The Yoga o f the Mâlinivijayottaratantra. 

Chapters 1-4, 7,11-17. Critical edition, translation & notes. Pondicherry, 
IFP/EFEO (Collection Indologie 97).

Mânavadharmasâstra [MDhS]
J. Jolly 1887 (éd.): Mânava-dharma-sâstra. The code o f Manu. Original San

skrit text Critically edited according to the standard Sanskrit commen
taries with critical notes. London, Trlibner & Co. (Trübner Oriental 
Series).

Mândukya-Upanisad [MâU]
See Brhadâranyakopanisad (S. Radhakrishnan)

Mimâmsânyàyaprakâsa [MNP]
F. Edgerton 1929 (transi.): The Mimâhsânyâyaprakâéa, or Àpadevû A trea

tise on the Mîmâhsa system by Àpadeva. Translated into English, with 
an introduction, transliterated Sanskrit text and a glossarial index. New 
Haven, Conn., Yale University Press.

Mrgendratantra

M. Kaul ShâstrT 1930 (éd.): The Sri Mrgendra Tantram (Vidyâpâda & Yo- 
gapâda) with the commentary o f Nârâyanakantha. Srinagar, Research 
Department, Jammu & Kashmir Government (KSTS 50).

N. R. Bhatt 1962 (éd.): Mrgendràgama (Kriyâpâda & incomplete Caryâ- 
pâda) with the commentary of Bhatta Nârâyanakantha. Pondicherry, 
IFI (PIFI 23).
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M. Hulin 1980 (transl.): Mrgendragama, Sections de la doctrine et duyoga, 
avec la vjtti de Bhattanáráyanakantha et la Dxpiká ďAghorašivácárycL 
Traduction, introduction et notes. Pondicherry, IFI (PIFI 63).

H. Brunner-Lachaux 1985 (transl.): Mfgendragama, Section des rites et 
section du comportement, avec la vftti de Bhattanáráyanakantha. Tra
duction, introduction et notes. Pondicherry, IFI (PIFI 69).

Mundakopanisad [MuU]
See Bfhadárariyakopanisad (S. Radhakrishnan)

Netratantra [NT], Netratantroddyota [NTU]
M. Kaul Shástri 1926-1939 (ed.): The Netra Tantram with commentary o f 

Kshemarája. 2 vols. Srinagar, Research Department, Jammu & Kash
mir State (KSTS 46, 61).

Nirukta
L. Sarup 1967 (ed., transl.): The Nighantu and the Nirukta: the oldest Indian 

treatise on etymology, philology, and semantics, critically edited from  
original manuscripts and translated for the first time into English. Delhi, 
Motilal Banarsidass. [1st ed. London, 1920-1926.]

Nyáyabhásya [NBh]
G. Jhá 1939 (transl.): Gautama's Nyayasutras (with Vátsyáyana-Bhásya). 

Translated into Englih with his own revised notes. Poona, Oriental Book 
Agency.

Paňcadaii
SwámI Swáhánanda 1975 (transl.): Paňcadaši o f Šň  Vidyáranya Swáml 

Madras, Sri Ramakrishna Math.

Paramárthacarcá
See Anuttarástiká.

Paramárthasára of Ádišesa [ÁPS], Paramárthasáravivarana [ÁPSV]

Šesanágaviracitam paramárthasáram, in R. Radhakanta Deva 1961 (ed.): 
Šabdakalpadruma, or an Encyclopedic Dictionary o f Sanskrit words ar
ranged in alphabetical order giving the etymological origin o f the words 
according to Panini, their gender, various meaning and synonyms, and il
lustrating their syntactical usage and connotation with quotations drawn 
from various authoritative sources such as Vedas, Vedanta, Nyaya, other 
darshanas, Puranitihas, music, art, astronomy, Tarttra, rhetorics and 
prosody and medicine etc. 5 vols. Benares, CSS Office (CSS 93). 
Pt. IV: 501-502 (s.v. vedanta). [1st ed. (Bengali script) Calcutta 
1821-1857.]
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Pandit Bâlaàâstrin 1871 (éd.): Šesakrtá-áryápaňcášitih, The Pandit, 5: 189 
-191.

T. Ganapati Sastri 1911 (éd.): The Paramârthasâra o f Bhagavad Âdesesha, 
with the commentary o f Râghavânanda. Trivandrum, Government of 
His Highness the Maharajah of Travancore (TSS 12).

Suryanarayana Šukla 1932 (ed.): Ádišesa, Paramârthasâra. Benares (Acyu- 
ta Granthamâlâ 9).

S. S. Suryanarayana Sastri 1941 (éd., transi.): The Paramârthasâra o fÀ di 
Šesa. Bombay, Kamatak Publishing House (extra series vol. 4 of 
the New Indian Antiquary). [Reprint 2003: The Paramârthasâra o f 
Âdi Šesa. Edited and translated by S. S. Suryanarayana Sastri. The 
Paramârthasâra o f Abhinava-gupta. Edited and translated by L. D. 
Barnett. Fremont, Asian Humanities Press.]

H. Danielson 1980 (transi.): Ádišesa, The Essence o f Supreme Truth (Para
mârthasâra). Sanskrit text with translation and notes. Leiden, Brill 
(Nisaba: Religious texts translation series 10).

Paramârthasâra of Abhinavagupta [PS], Paramárthasáravivjtti. [PSV]
L. D. Barnett 1910 (éd., transi.): The Paramarthasara o f Abhinava-gupta, 

JRAS, 42: 707-747. [Reprint 2003: The Paramârthasâra o f Âdi Šesa. 
Edited and translated by S. S. Suryanarayana Sastri. The Paramartha
sara o f Abhinava-gupta. Edited and translated by L. D. Barnett. Fre
mont, Asian Humanities Press.]

J. C. Chatterji 1916 (ed.): The Paramârtha-Sâra byAbhinava Gupta with the 
commentary o f Yogarâja. Srinagar, Research Department, the Kash
mir State (KSTS 7).

L. Silbum 1957 (éd., transi.): Le Paramârthasâra, texte sanskrit édité et 
traduit Paris (Publ. ICI 5).

K. Dvivedï 1984 (éd., comm.): Abhinavagupta pranïta paramârthasâra, satî- 
kâ anuvada evam satippana adhyayana. Benares, Motilal Banarsidass.

B. N. Pandit 1991 (transi.): Essence o f the Exact Reality, or Paramârthasâra 
of Abhinavagupta. Delhi, Munshiram Manoharlal.
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The key terms of the doctrine and certain recurring segments of its phraseology have been 
indexed, each with a translation, forming a glossary of the essential points of the system. 
Letters with diacritics follow the same letters without any diacritic.

Abhavabrahmavadin, 341 
abhdvasamadhi, absorption in the Void, 

172
abheda, 51
Abhijndnodakuntald, 208 
abhimana, conceit, conceit of self, self- 

referentiality, presumption, 
98, 138, 140, 168, 224, 230, 
247, 248, 258 

Abhinavagupta, 1, 59, 73, 74, 195, 313, 
314, 316 

Abhisamaydlamkardloka, 173 
abhidilana, meditative exercise, 267 
abhyasa, repeated effort, practice, re

hearsal, 285, 286, 289, 292, 
346

abodha, empirical consciousness, 130 
actor, 68, 87 
adhikara, 100 
adhipad, 317
adhovaktra, ‘downwards opening’, 302 
adhvcm, path, 54, 206, 305 
adhvaduddhi, purification of the paths, 

54 ,81 ,323 , 326 
adhyavasaya, ascertaining, apprehend

ing, determinate cognition, 
139, 141, 162, 179 

adhyasa, superimposition, 88, 165,166 
Advaita, 52, 55, 56, 99, 116, 138, 147, 

171
Advaitin, 57, 147, 174 
advayavada, nondualistic doctrine, 96, 

111
aesthetics, 46, 55, 71, 111, 135, 280 
agent, 27, 30, 55, 319 
ahamt T , 51, 90, 166, 210, 213, 215 
AHAAf, 26, 51, 195
ahampratiti, [cognitive] experience of the

‘first person’, 97 
ahamstud, 22, 25, 26, 55 
ahantd, ipseity, 98, 122, 168, 213, 224 
ahantarasabhi^eka, unction of ipseity, 98, 

99, 168
ahantavisrdnti, repose in ipseity, 120 
ahankara, ego, 140, 142 
aindrajalika, magician, 179,185 
Aindri, 107
Ajadapramatpiddhi, 186 
ajapajapa, 265
ajnana, ignorance, 150, 219, 231, 232, 

275, 281, 284, 295 
ajnanagranthi, knot of ignorance, 227, 

228, 231, 232 
ajnanadmira, darkness of ignorance /  

double-vision that is igno
rance, 149, 150 

akhandahantdcamatkdra, unfragmented 
wonder that is ipseity, 90, 
106

akhydna; see akhyati, 117 
akhyati, failure to recognize [one’s iden

tity with the Self], nescience, 
116, 130, 146, 147, 149,167, 
169 ,174 ,175 ,184 ,185 , 204, 
216, 219, 228, 235, 267, 328 

akhyatitimira, darkness of nescience 
/  double-vision that is ne
science, 167 

akimciccintana, thought of nothing, 193 
akftrimdhantd, non-adventitious ipseity, 

192, 226 
amftabija, ‘ambrosial seed’, 203 
Ananta, 2, 328, 329 
Anantabha|[araka, 332 
Anantakdrikd, 2 
Anantanatha, 73
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anantalakti, replete with an infinity of en
ergies, 107 

Ananteia, 329
anavacchinna, unqualified, 164, 260 
anavacchinnaciddnandaikaghana, uniform 

and unqualified mass of bliss
ful consciousness, 164, 189, 
208, 213, 271 

anavasthiti, 294 
anahata, 212
Anairitaiiva, 61, 80,120, 326-328 
[dtmany] andtmdbhimdnah, conceit that 

locates the non-Self [in the 
Self], 165, 166, 192, 228 

antahkarana, inner organ, 138, 141,168, 
290, 291

antaranga, existentially included, inher
ent, 131, 133, 136, 137,147 

antaryaga, interiorized sacrifice, 50 
antaryamin, inner controller, 152, 156, 

182
anubandha, 72 
anubhava, experience, 85 
anubhavitf, pure agent of experience, 68, 

85, 88, 172 
anubhavitfta, principle of experience, 68, 

95, 175, 215, 297 
Anubhfltisvarupa, 157 
anugraha, benevolence, favor, 74, 101, 

102, 266, 288, 300, 301, 307 
anugrahalakti, energy of [the Lord’s] fa

vor, 33, 76, 103, 301 
anupaya, non-way, 34, 47-49 
anusandhdna, mental union, concentra

tion, 194, 196 
anusyuta, threaded through, 177, 184, 

341
Anuttara, the Unsurpassed, 65, 71, 197, 

200, 205
anyatra gomanam, going elsewhere, 227, 

238
anda, ‘egg’, envelope, [cosmic] sphere, 

48, 77, 82, 104, 195, 198, 
209

anu, finite soul, 84, 124, 130-133, 137, 
138, 148, 189 

apavarga, liberation, 45 
opohanaiakd, energy of distinctive appre

hension, power of differenti
ating [T  from ‘this’], 80, 110 

aprakdia, non-Ught, 103, 108, 109, 165, 
186

apurnatva, incompleteness, absence of 
plenitude, 162

apümatvakhyáti, [mistaken] cognition 
that [the Self] is incomplete, 
232, 251

apúrva, 27, 45, 244, 286, 290, 295, 296 
Arnasiipha, 120
arthakriyd, causal efficiency, 114, 150, 

163, 188
arthaprakdia, object-illuminating, 165 
asmit 213
asmitd, egoity, 169
aiariratva, ‘disincamation’, 27, 46, 236, 

247
aluddhddhvan, impure path, 54 ,125 
atadvydvpttyd, 118 
aucitya, 290
aunmukhya, orientation, desire of creat

ing, 119,137 
Avadhütasiddha, 103,107,161 
avairdgya, [contextualized] passion, 135 
avasthd, 66 
avataranikd, 63
avidyd, nescience, 116, 136, 156, 165, 

179, 213, 219, 297 
avikalpa, free from mental constructs, 

non-discursive, lacking any 
alternative, 224 

Avici, 278, 286 
ayam ááayah, 165
dbhdsa(na), appearance, manifestation, 

77, 116, 209, 226 
dbhdsavdda, doctrine of appearance, 95 
Ádhára, 2, 73 
ddhdracakra, 227 
Ádhárakdrikd, 2, 73, 74 
ádisiddha, established from the begin

ning, logically prior, 67, 215 
ádisiddhatva, presumption of priority, 67, 

210
Ádiáe$a, 2, 153,155
Ágama, 9, 82, 84, 104, 123, 198, 201, 

211,286, 313, 322 
Ágamaprámánya, 82 
Ágamalástra, 11 
Ágamaéástravivarana, 153 
ágúr(ya)t 157 
ákdñkfá, 106
ákáia, 97, 185, 188, 251, 279 
dA/ti, 159, 339 
Ák$apáda, 341
álayavijñána, consciousness-receptacle, 

155
dmariana, self-reflection, self-awareness, 

256
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dnaitda, bliss, 46, 55, 56, 142, 183, 269, 
271, 272, 314 

dnandafiakti], (energy of] Bliss, 65,117, 
118, 132, 209, 256 

Anandagiri, 157, 342 
Anandavardhana, 320 
dnavamala, impurity of deeming oneself 

finite, 43, 80, 85, 101, 124,
129 ,130 ,132 ,147 ,148 ,150 ,
189,192, 222, 235, 238, 239, 
248, 275, 279, 281, 283, 333 

anavopdya, way of the finite soul, 31, 38, 
40, 48-52, 303 

dpadana, imposition, 167 
AryapancdSiti, 2, 63, 247 
dtmadevata, the divinity that is one’s own 

Self, 252
atmajna, he who knows the Self, 223, 

224, 252
dtmajyotis, fire of the Self, 243, 244 
atmamaheJvara, see svdtmomoheivara, 

221
atman, in the tritattva, 262 
Atmasaptad, 230 
Atmasiddhi, 231 
atmastuti, 25 
atmatattva, 262
atmavid, knower of the Self, 276 
dtmavi&dnd, repose in the Self, 56, 71 
[andtmany] dtmdbhimdnoh, conceit that 

locates the Self [in the non- 
Self], 166, 168, 192, 216, 
218, 228

dtmakhydd, failure to discern the Self, 80, 
130, 149 

Ayurveda, 300
bandha, bondage, 44, 80, 81, 95, 103, 

163 ,173 ,175 ,192 ,217 , 219, 
221, 229-232, 244, 247, 281, 
292

bauddhajnana, 38, 42 
bdhyakarana, external organs, 98,141 
bdhyarthavdda, 154 
Bahyarthaviidin, 155 
B£hyarth3numeyav5din, 154 
Balabodhini, 87 
Bhagavadbhakdstotra, 161 
Bhagavadgitd, 45, 58,194, 305 
Bhagavat, 82
Bhairava, 51, 112, 114, 195-197, 205, 

207, 254, 255, 257, 269 
Bhairava-tantra, 41, 322 
bhairavfmudrd, 21, 345 
bhakti, devotion, 47, 102, 288, 295,

307-309
Bhartjhari, 8, 157-159, 181, 201, 202, 

339
Bhartfprapanca, 5 ,1 5 3 ,1 5 5  
Bhatta Pradyumna, 119 
Bhalta ¿ri Vdmana, 254 
Bhaua Sri VTravamanaka, 243, 259 
BhaKadivakara, 182 
Bhattadivakaravatsa, 182, 216 
Bha{(anatha, 151 
Bhattendunlja, 293
bhavanakarqrtd, [the Lord’s own free] 

agency of becoming, 78
Bhdmad, 8 
Bhaskara, 125,182 
bhasvarupa, 202, 206, 211, 214 
bhavand

efficient force, 234, 235 
meditative realization, 15, 50,193, 

203, 217, 243, 265 
bhdvavikara, 75, 92 ,185 
bheda, difference, 51 
bhedabhranti, illusion of difference, 116 
bhedapratha, display of difference, 123, 

136, 150, 192, 216, 219 
bhedavyakti, manifestation as difference, 

60
bhedabheda, difference-and-non-

difference, 23, 50, 51, 54, 
55, 70, 112, 196, 209 

Bhedabhedavadin, 88 
bheddvabhdsa, appearance of difference, 

116,195
bhitti, surface, screen, canvas, wall, 67, 

115,116,176, 261,283 
BhT$ma, 319 
Bhoja, 103
bhoktf, enjoyer, subject, 85 
bhrama, error, erroneous view, 232 
bhrand, error, erroneous view, confusion, 

114,116, 161-164,166, 232, 
346

6/tuvana, world, universe, 82, 84, 209, 
240, 261, 306, 307, 325 

bhuvanaluddhi, purification of the uni
verses, 326

bhumika
condition, level [of subjectivity], 

195, 208, 209 
role, 87,151, 161,330, 331 

bindu, ‘drop’, 195, 263, 265, 302, 303 
blue, 89, 91, 92, 154, 199, 258 
blue and pleasure, 154, 165, 168,182 
bodha, universal consciousness, 130
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brahmabhuta, composed of brahman, hav
ing become [one with] brah
man, 238, 245, 251, 314 

brahman, 74, 85, 158, 178-184, 201, 
205, 207, 215-218, 220, 236, 
314

Brahmanaspati, 178 
brahmarandhra, cranial aperture, 227 
Brahmavada, 8,171
Brahmav5din, 56, 128, 155, 180, 181, 

341
Brahma, 68, 81, 190, 208, 317 
Brahmanasvamin, 329 
BrahmanI (=  Brahml), 107 
BrahmT, 107, 239
buddhi, intellect, volition, 139,140, 168, 

170
buddhidarpana, mirror of intellect, 97,98, 

260
buddhidharma, attribute, affectation of 

the intellect, 135, 171 
Buddhist, 165, 168, 228 
buddhitattva, intellect-principle, 101 
buddhiyoga, discipline of mind, of mental 

attitude, 289, 290 
budd/undriya, cognitive organs, 141 
buddhyupddhi, extrinsic affectation of the 

intellect, 171 
Caitanyaiiva, 21
cakra, 227, 263, 301, 302, 304, 306 
camatkdra, wonder, 46, 55, 71, 75, 106, 

115, 121,122, 245, 256, 269 
Candrikd, 11 
carana, foot, *ray\ 315 
carvana, delight, 269 
caturtha, Fourth [state], 66 ,176 ,183  
catuskop, 119, 147, 342 
Camunda, 107 
Carvaka, 153, 159,170,171 
Cicchaktisamstuti, 60 
cidagni, fire of consciousness, 244 
ciddnandaikaghana, uniform mass of 

blissful consciousness, 62,77, 
87, 88, 137, 174, 175, 189, 
192, 214, 216, 238, 273 

ciddnandaikamurti, solely formed of bliss
ful consciousness, 315 

cidekaghana, solely formed of conscious
ness, 90, 209, 238 

cidekamurti, formed solely of conscious
ness, 238

cidekavapus, whose nature is only con
sciousness, 92 

cidghana, mass of consciousness, 60,183,

240, 253
cidrupa, whose form is consciousnesss, 

106,173, 214 
cinmurti, whose form is consciousness, 92 
cit[Iakti], [energy of] Consciousness, 65,

117,118, 209, 211,256 
citi, consciousness, 233, 236 
citilakti, conscious energy, energy of con

sciousness, 233-235, 237 
citprakdda, Light of consciousness, 115 
citta, empirical consciousness, 89, 233 
cognitive process, 97, 98, 294 
cremation ground, 246, 257, 265, 267, 

268
criticism of the Brahmavada, 128 
ddrftantika, 116 
death, 236
deep sleep, 125,146,172,175,181-183, 

214
dehakancuka, body’s sheath, 275, 279, 

281
dehapramdtf, cognizer endowed with a 

body, 87 
Dehasthadevatdcakrastotra, 77, 210 
dehadipramdtfta, condition wherein the 

body and the like is taken to 
be the cognizer, 61 ,175 ,192 , 
248, 278

dehadipramdtftabhimdna, conceit at
tributing to the body, etc., 
the capacity to cognize, con
ceit that the body, etc., is the 
locus of the cognizer, 192, 
229, 238, 241,249, 268 

dehddyabhimdna, conceit that locates the 
Self in the body, etc., that 
takes the body, etc., to be the 
Self, 174, 229, 231, 232, 235, 
238, 295

dehadydtmamanin, beset by the confusion 
of the body, etc., and the Self, 
278, 316

dehadyatmamanitva, conceit that the 
body is the Self, 233, 298 

dehddyatmatd, see dehddydtmamdnitva, 
163

dehddyatmabhimdnin, see dehadydtma- 
mdnin, 226 

dehdtmamdnin, see dehadydtmamanin, 
163, 219, 287, 296 

dehdtmamanitva, see dehddydtmamdnitva, 
223, 232, 279, 288 

Deo ignoto, 158 
deiddhvan, ’Path of space*, 325
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deva, 175, 180, 207, 208, 212, 253, 255, 
256, 269, 307, 308 

Devikákrama, 198 
devf, 107, 127 
dharma, 42, 163, 194, 232 
Dharmakírti, 91, 159 
dhlmukura, mirror of the intellect, 97 
dhyána, meditation, 48, 260, 261, 301 
Dhyánabindüpani$ad> 264 
Dignága, 159 
div, 127
divyam am f t  am, divine immortality, 308 
dikfá, initiation, 43, 81, 194, 326 
Düqottaratantra, 326, 327 
dream, 66, 175, 179-181, 186, 211, 213 
dpffánta, 116
dualism, 152, 227, 228, 308 
duality, 108, 117, 215, 232, 251, 256 
durghafakarin, difficult to construe, 95, 

126
durghatasampddana, accomplishing of a 

difficult result, 128 
dvaitabhránti, error that imposes duality, 

251
dvádaáánta, ‘limit of twelve [finger- 

breadths)*, 227 
evolution, 54, 55 
evolutionism, 54 
flaw in the gold, 133,147, 283 
fourteen, 82
fourteen categories of beings, 81 
gahana, impenetrable, 81 
Gahana, 81, 328 
gajendramoksa, 288 
Ganges, 93, 279 
gañja, 225 
Gañgádvára, 273 
Gaudapáda, 52, 53 ,118 
Gaudapádlyabháfya, 45,153 
Gaudlya Vai$nava, 253 
gavák$a, 252 
Gayá, 279
ghatákááat jar-space, 130,148, 187,190, 

229, 236
Goddess, 76 ,127, 227, 264, 267, 330 
God’s reality or existence, 212, 215 
Grammarian, 181
gramhi, knot, 181, 227-229, 231, 232 
grahaka, empirical subject, 85 
gráhyagrúhaka, the knower and the 

known, subject and object, 69 
guna, 159, 160, 190, 296, 297 
gunatattva, 138, 139, 141, 335 
guru, 253, 286, 299

Hairanyagarbha, 157,158 
HAMSAH, 22, 264 
hamsoccára, 264 
Haradatta, 266 
Hari, 321
hathapáka, forced maturation, 301
he/d, 300, 306
Helárája, 339
hem, 157
Himalaya, 273
Hiranyagarbha, 152 ,157 ,158  
homa, 243
hfdaya, Heart, 197, 265 
hfdayabijQ, ‘seed of the heart*, 25, 205 
icchá[éakn]t [energy of] Will, 65, 79,

104 ,106 ,107 ,117 ,118 ,120 , 
132,145,148, 202, 205, 206, 
209, 248, 256, 330 

idantá, ecceity, 122, 168, 224 
Indra, 235
indriya, organs, sense-faculties, 146, 208 
infant, 122 
insect, 298
interreferentiality, 111 
iti éivam, 313 
iti tátparyárthah, 237 
léána, 117
ísvara, 80,117, 118, 120,121,125, 157, 

209, 262, 332 
íávarakj*$na, 139
I&arapra tyabhijñá vi vjti vim aré in i , 116 
tfvaratattva, 121 
jada, insensible, 248 
jagadánanda, cosmic bliss, 328 
jagat, 104, 113 
Janmamaranavicára, 22, 257 
japa, silent (or whispered) recitation, 48, 

102, 194, 261-265, 301 
játi, 82, 159, 160, 202, 339, 340 
Jhelum, 316 
jtva , embodied soul, 189 
jivanmukta, liberated while living, 22, 29, 

38, 99, 214, 225, 232, 236, 
245, 271, 282, 295 

jlvawnukti, liberation in this life, 14, 17, 
22, 23, 33, 34, 36, 43-45, 47, 
250, 300 

Jlvarunuktiviveka, 11, 19, 236 
jivann eva muktah, 43, 44, 231, 232, 240, 

258, 275, 300, 309
jñá, 132
jñána, knowledge, 219-221, 232, 288, 

291, 296
jñána[íaká], [energy of] Knowledge, 65,
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104 ,106 ,107 ,117 ,118 ,120 , 
131 ,132,148,187, 202, 205, 
206, 209, 256, 330 

jfidnaghana, unalloyed consciousness, 
184

Jnanaprakaia, 265
jndnalaktyupdya, means of cognitive en

ergy, 193
jnanayoga, discipline of [acquiring] 

knowledge, discipline leading 
to [final] insight, 245, 299, 
307, 311

jnanagni, fire of knowledge, 223, 233, 
281

jndnendriya, cognitive organs, 141 
jnartin, he who has knowledge, he who 

knows [the Self], knower, 29, 
216, 217, 223, 225, 226, 231, 
233, 240, 241,243, 244, 247, 
248, 250, 251, 253, 255, 256, 
258, 266, 272, 273, 275, 277, 
279, 281, 282, 287, 288, 290, 
292-298 

jndnopaya, way of knowledge, 49 
kaivalya, isolation, autonomy, absolute 

liberation, 45, 46, 227, 233, 
273, 274 

Kakfydstotra, 182, 216, 345 
kalana, determination, limiting dy

namism, 259 
kald, 130, 146, 240
kald[tattva] , [limited] Agency, 130, 132, 

133, 135, 146, 338 
Kallafa, 21, 157, 200, 343, 345 
kalpana, mental construct, postulate of 

the mind, 108, 163, 259 
kambuka, 136, 137, 146, 148, 222, 280 
kanda, ‘bulb’, 302, 306 
kaficuka, sheath, 54, 81, 131, 132, 136, 

137,145-147,191,217, 221, 
223, 238, 274, 275, 279-281, 
288, 295 

Kan§da, 340
kapdla, skull, begging-bowl, 266 
kara, hand, ‘ray’, 315 
karanadevi, goddesses that are the organs 

of sense, 208, 212, 256, 262, 
269

korman, 171,218, 221
karmavipaka, ripening of the act, 236
karmayoga, yoga of action, 310
karmic condition, 218
kartf, agent, 125, 126
kartftd, agency, 55, 76, 126, 140, 146,

208, 332, 333 
Kashmiri recension of the BhG, 318 
katharpkdram, 234
kataksapata, sidelong-glance, 275, 299 
Kaula, 12, 40 
KaumSri, 107
kdla[tattva], Time [limited], 132, 133, 

135,146 
Kdlikdkrama, 21, 38,198, 199 
K51I, 197, 345 
Kalottara, 144 
Kapalika, 28, 50, 266 
kdrmamala, impurity of supposing one

self the agent of actions, 80, 
101, 131,132, 148,150, 189, 
190, 222, 235, 238, 248, 279, 
281, 283, 291, 333, 334 

Kdiikd, 234 
KSiT, 272
Kdvyaprakd&a, 87, 134 
khatvanga, 265, 266, 268 
khydti, manifestation, cognition, recogni

tion, 166, 174, 222 
kimciccalana, imperceptible movement, 

79, 327
kimciducchunatd, slight swelling, 119 
kola, cover, sheath, 78 ,80 ,148 ,149 ,189  
Krama, 120, 199, 315, 343 
Krama-Mahartha, 197 
kramamudrd, 21 
Kramasutra, 21, 343
kramayoga, yoga of “stages”, sequential 

yoga, 304 
kriyamdnakarman, 235 
kriyd[dakti] , [energy of] Action, 65, 104,

106 ,107 ,117 ,118 ,120 ,121 , 
132, 148, 202, 205, 206, 209, 
256, 260, 330 

kridd, 13, 60, 127, 129, 175, 247, 255, 
268

kriddfila, of playful nature, whose habitus 
is the play, 127, 210, 212 

Kfsna, 290, 293, 297, 298 
kftakftyata , 214, 270 
kftrimapramdtp, adventitious cognizer, 

221
kftrimdhankdra, adventitious ego, 71 
K$emaraja, 60, 66, 148, 176, 177, 199, 

210, 316, 343 
k$etrajria, ordinary soul, 83 
ksetravid, 318
k$obha, disturbance, 110, 335-337 
Kubjikamatatantra, 120, 123 
Kula, 44, 51, 205, 252, 269, 315
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Kulapancdiikà, 299 
Kularatnamàlà, 38, 272, 275, 299 
Kulasâra, 299
kulâcârya, teacher of the Kula, 299, 300 
kundalinï, 12, 17, 22, 49, 52, 263, 302, 

303
Kuruksetra, 273 
Lak$managupta, 186 
Lak$mî, 297
Laksmisamhità, 277, 288 
lampikà, soft palate, uvula, 302 
last moment, 276, 287-289, 293 
law of karman, 27, 29, 30, 42, 45, 285 
liberation, 175 
ifla, 13
Lokàyata, 189 
Madälasa, 169 
Madhuvâhinï, 344 
Madhyamaka, 119
madhyamapràna, middle breath, 

262-264 
madhyamâ, 158 
mahâbhüta, 337 
mahâdevî, 63 
Mahâlaksmisamhitâ, 277 
mahâmantra, Great formula, 198, 209 
mahâmâyd, 61, 120, 123,124, 333 
mahâmoha, great delusion, 173 
mahânanda, supremely blissful, 106 
Mahänaya, 315
mahàprakdéavapus, formed of great Light, 

62, 86, 106, 118, 223, 284 
Mahàrtha, 315 
Mahärthadar&ina, 315 
Mahàrthamanjan, 315 
mahäsattd, ‘great’ or ‘transcendental ex

istence’, great Being, 63,159, 
206, 339 

mahàlûnya, great Void, 120,182 
mahäfünydtilünya, the ‘great Void be

yond the Void’, 21, 120 
mahâvidyâ, great Knowledge, 124 
mahdvydpti, 191 
Mahävyutpatti, 81 
mahäyogin, great ascetic, 258 
Maheéa, Great Lord, 120,126, 316 
Maheévara, Great Lord, 77, 137, 151, 

160, 164, 222, 226, 270, 316 
Maheévarànanda, 315 
mala, impurity, 85, 129,130, 146, 331 
Malükadäsa, 247 
mamatâ, possessive behavior, 140 
Mammaja, 87, 134 
manana, 140

manas, mind, 139
manalcancalya, unsteadiness of mind, 

306, 309 
Manorathanandin, 91 
mantra, 240, 250, 263 
Mantra, 123, 124, 332 
MantramaheSvara, Great Lord of 

Mantras, 121, 123, 331 
Mantreivara, Lord of Mantras, 122, 123, 

332
mantric practice, 22, 50, 263 
Matangatantra, 326
Madhyamika, 153, 155, 171, 172, 229, 

341, 342 
Maheil (=  MaheivarT), 107 
Mahe^vari, 107
Malimvijayoaaratantra, 21, 38, 76 
Mdngaiaiastra, 322 
MatfkS, 107, 124, 330 
matfkas, 107, 239, 330 
mdyd, 54, 56-58, 81, 88, 94, 102, 116, 

123, 124, 126-128, 130-132,
138,145, 162,163, 179,185, 
186, 215, 219, 332 

etymologies, 127 
mayagranthi, mdyd as knot, 328 
mayakancuka, mdyd as sheath, 145, 146, 

221
mayanda, sphere of Illusion, 80 
maydpramatf, cognizer under the domin

ion of mdyd, psychosomatic 
subject, 116, 146, 176, 202, 
219, 328, 334 

maydlakti, power of differentiation, en
ergy of delusive construction, 
energy of mdyd, 80, 98, 102, 
123, 126, 127, 129, 163, 189 

Mciya£akti, 127 
mdyatatrva, 65, 124, 126 
mayiyamala, impurity of regarding the 

world as objective, 80, 101,
130 ,132 ,147 ,148 ,150 , 189, 
222, 235, 248, 275, 279, 283, 
332-334 

mercury, 31, 37, 300 
Meru, 253
meya, cognizable reality, 138, 145 
mithyajnana, faulty knowledge, 27, 218 
MlmSmsaka, 64, 159, 170, 171, 221, 

244, 339-341 
MImamsa, 116, 159, 206, 234, 250, 286 
Mimamsdnydyaprakdla, 234 
mocana, liberation, 102 
moha, delusion, bewilderment, 16, 81,
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127,138,167,192, 217,219, 
221, 228, 248-250, 293 

mohdvarana, veil of delusion, 219, 221 
mok$at liberation, 44, 103, 173, 221, 

227, 229, 230, 232, 292, 309, 
312

Moksadharmaprakarana, 319 
Mjtyunjit, 38 
mudra, 22, 49 
mudrdkrama, 21
mukhdmndya, verbal transmission, 300,

301
mukti, liberation, 228, 230, 308, 311
mulakarana, primal cause, 139
mulddhara, ‘radical support’, 302
nabhas, ‘sky’, Void, 153, 169, 279
Naiyayika, 159, 168, 170, 250, 338, 341
name and form, 154
Nandadikha, 266
nara, finite being, 200, 209
Naredvaraviveka, 186
nada, ‘resonance’ or ‘phonation*, 263,

302
nddanta, ‘end of the resonance’, 302, 303 
Nagarjuna, 147, 342 
Nageiabha^a, 11 
ndprakatah prakddate, 164,174 
Narayana, 157 
ndyaka, hero, 212 
neti neri, 171, 172 
Netratantra, 38 
nidartana, 288 
nididhyasana, 140 
nimesa, shutting the eyes, 121 
nirmatftva, creativity, 116 
Nuvdnayogottara, 273 
nirvikalpa, free from mental constructs, 

108, 110 
NEdtana/Ntfisamcdra, 38, 61, 275 
nitcaya, determinate cognition, definitive 

knowledge, conclusion, deci
sion, 98, 114, 139, 174, 258

Nifvdsa, 39
nifedhavydpdra, activity of negation, 80 
nuyatva, eternity, 134 
niyati[tattva], Necessity, 134-136, 146 
niyatttakti, power of causal constraint, 

83, 84, 102, 138, 301 
nonduality, 71, 72, 74, 76, 150, 198, 

217, 232, 259, 263, 273, 284 
NySya, 62 ,109 ,168 , 250 
Ny3ya-Vai$e§ika, 159 
namult 234, 313 
om, 158,159

outcaste, 245, 246, 272, 273, 278 
pancakftya, five [cosmic] functions, 100, 

124, 332
para, 65
parabrahman, the brahman that is the 

ultimate, the transcendental 
brahman, 74, 87, 156, 215,
259, 276, 313, 314 

paracamatkdrat supreme wonderment,
204 

paradox, 33
parah purujah, supreme Person, 185, 214 
parakfyd, 253
paramantra, supreme mantra, 197 
paramapramcUf, ultimate, transcendental 

cognizer, 126, 210, 244 
paramapurufdrtha, 313 
Paramaiiva, Supreme ¿iva, 104, 106, 

118,125,173,175, 208, 209, 
283, 328 

paramananda, supreme bliss, 269 
paramartha, 225, 226, 230, 239, 247,

260, 268, 270, 274, 276, 289,
299, 303-307, 311-313 

Paramdrthacarcd, 112 
paramarthasatya, transcendent truth, 88,

102
paramdrthasara, 313
Paramdrthasara, 61, 63, 73, 74, 313, 316 
paramdtman, supreme Self, 63, 93, 151, 

184, 187, 190-192, 255 
Parame^vara, Supreme Lord, 61, 62, 76, 

80, 82, 83, 88, 99-103, 116, 
137 ,145 ,152 ,176 ,178 ,189 , 
191, 193, 207, 208, 246, 248, 
260, 266, 273, 274, 277, 288,
300, 301, 328 

Paramefvaravarnana, 319 
parapramatf, ultimate, transcendental

cognizer, 85 
parapurufdrtha, 270, 313 
parasamviddhfdaya, ‘Heart of supreme 

consciousness*, 197 
parafreyas, 311, 315 
paratattva, ultimate principle, 104, 106,

108,110 ,111 ,117 ,118 , 273, 
276, 301, 305, 308, 309 

Para, 50, 206, 208, 260 
pardhantd, supreme ipseity, 215, 262 
pardhantdcamatkara, wonder that is 

supreme ipseity, 71, 80, 108, 
173, 212, 227, 244, 258, 315 

pardhantdvifrdnti, repose in supreme ipse
ity, 226
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parámariQ, self-reflection, self-
awareness, 116, 292, 314 

Parápravešiká, 197 
Paráaiiikávivarana, 70 
parávác, supreme Speech, 63, 107, 108, 

233, 264, 331 
parighaf, 293
parijňapti; see pratyabhijňá, 194 
parimiiapramdtp, finite, limited cognizer, 

63, 230
parípúrna, complete, perfect, 106,177 
pariSilana, sustained concentration, de

termined practices, process of 
perfectioning, 73, 174, 215,
225, 229, 232, 271, 281, 283, 
286, 288, 296, 299

pašu
domestic animal, 82, 89 
fettered subject, soul in bondage, 

bound soul, 87, 88, 101, 107, 
110 ,129 ,130 ,132 ,134 ,137 , 
148, 163, 168, 318 

poiupromdtp, fettered cognizer, subject, 
85, 98, 268, 297 

pafyanti, 158 
Patanjali, 3 ,159 , 312 
pad, Lord, 318 
paurusajňána, 38, 42, 43 
Pauskara, 144 
pada, word, 240 
Páňcarátra, 63 
Páninlya, 159, 242 
Pdrameávaraáástra, 322 
phalakámanábhimána, conceit that con

sists in desiring a result, 247
poet, 134
potter’s wheel, 52, 268, 270, 271, 275 
Prabhákara, 116 
Prabodhacandrodaya, 11 
pradháná, primal matter, 273 
Prajápati, 158, 285 
prajdd, Wisdom, 181 
Prajňákaragupta, 91, 92 
prajňátp, Knower, 182 
prakarana, manual, 72, 315 
prakdša, Light, illumination, conscious

ness, 69-71, 78, 101, 103, 
106,108 ,109 ,111 ,114-117 , 
125 ,160 ,164 ,165 ,177 ,179 , 
181 ,183 ,184 ,196 ,198 , 223,
226, 237, 239 

prakášavapus, formed of Light, 192 
prakriyá, process of initiation, 326 
p ro s tí, primal matter, Nature, 52 ,58 ,74 ,

81, 138, 139, 145, 186, 296, 
334

prakpyanda, sphere of Nature, 81 
Pralayakevala, 124, 333 
Pralayakala, 146, 182, 317, 333 
Pramanavada, 159 
pram<hff cognizer, 61, 85, 208 
pramatfprameya, cognizers and objects of 

cognition, 80 
pramatfsaptaka, heptad of subjects, 330 
prapanca, 96, 127, 150, 151, 182 
prasphurana, vibration, 99 
pratibhd, intuition, self-luminous

consciousness, self-
consciousness, 9, 97, 101, 
134, 215,315 

pratibhdmukura, mirror of intuition, 97, 
98, 101

pratibimba, reflection, image, 23, 
113-115, 185, 213 

prQtibimbavdda, doctrine of reflection, 
112,114, 117 

praaprdkdra, 81, 146 
pratiyogin, 109
pratyabhijna, recognition, 33, 68, 104, 

107, 156, 185, 210, 271, 341 
Pratyabhijn3, 40, 343 
Pratyabhijn3dar£ana, 315 
Pratyabhijndtika, 119, 254 
pratyavamaria, awareness, self- 

awareness, reflection, 95, 
221, 240, 249, 262, 298, 311 

Pravarapura, 316 
PraySga, 273, 278 
Prabhakaramlmamsa, 57 
prdjfia, Knower, 156, 181-183 
prdna, 153,157, 158, 170, 262, 263 
Pranabrahmavadin, 157,158, 170 
prdnapramdq', subject conscious of an in

ternal sensation, 334 
prdnalakti, energy of breath, 263, 264 
Pranavid, 157 
Pranatmavadin, 157 
prdpti, 128
prdrabdhakarman, 36, 235, 236 
pfthvyanda, Terrestrial sphere, 81 
pudgaia, 318
pumstaava, principle of individuation, 

person, 130,131 
purufa, 52, 53, 58, 81 

mundane man, 145 
Purusa, 156,158 
purusatattva, 130
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puryaftaka, subtle body, 97 ,98 ,171 ,174 , 
187, 216, 238, 291,340 

puryaçtakapramàtf, cognizer endowed 
with a subtle body, 98, 99 

Puçkara, 273 
puma, 65
pümajndna, perfect knowledge, 302 
pùrnapramàq-, universal knower, 69 
pûrnaprathâ, coincidence with plenitude, 

287
pûrnarûpatà, plenitude, 137 
pûrnasvarûpa, one’s own nature of pleni

tude, 88, 130, 177 
pümatdvàda, doctrine of plenitude, 36 
pümatva, plenitude, 134 
pürnatvàkhyàti, failure to recognize one’s 

own plenitude, 116,161,164 
piirndhantd, perfect ipseity, 176, 256 
pûrndhantdcamatkdra, marvel of perfect 

ipseity, 118, 120 
pürnàhanîàvtérànti, repose in perfect ipse

ity, 214, 256, 263, 269 
püfa, fold, cavity, 328 
rahasya, secret, esoteric, esoterism, 12, 

75, 119, 257, 270, 271, 283, 
299-301, 314, 322

rasa
mercury, 300
savor, essence, aesthetic emotion, 

delight, 56, 71, 106, 110, 
135, 151, 268, 290, 304 

Rasasiddhdnta, 300 
Raurava, 322
Rauravasutrasamgrahat 123 
Rauravàgama, 78, 82, 83 ,123, 131 
rdgaf [contextualized] passion, 135 
rdga[tattva]f Passion, principle of pas

sion, 134-136, 146 
Râghavânanda,176 
Ràhu, 96, 98, 176 
rdjasdhankdra, 140 
Ràjânaka, 257 
Râjânaka Râma, 257 
Ràma, 247
Râmakan[ha, 71-73, 77, 180, 257, 319
Râmakantha I, 257
Ràmakanjha II, 257
Râmânuja, 47, 149, 157, 230, 308
Ràmeivara Jhâ, 80
Râzdân, 257
Realist, 225
reasoning, 61
rekhànmira, [disease called] ‘line

darkness’, diplopia, 149,150,

167
remorphemicization, 120 
rhetoric of solicitude, 19 
Rudra, 68, 81, 83, 146, 317, 328 
rudrafqetrajna, Rudras and ordinary 

souls, 68, 69, 83, 90, 146, 
208

rudhi, direct sense, immediate apprehen
sion, 194, 241, 243, 301

SA, 203
Sad5iiva, 80, 117, 118, 120, 121, 125, 

204, 205, 208, 209, 262, 298, 
324, 327, 331 

sadguru, true teacher, 73, 225, 270, 274, 
282, 283, 316 

Sadvftti, 257 
Sadyojyotis, 83 
Sakala, 146, 334 
sakfd vibhato yam dtma, 111 
samadhi, 196, 345 
samdpatd, realization, 196, 208 
samavela, absorption, 64, 71, 193, 208 
samulldsa(ka), playful effulgence, emer

gence, 92, 111, 214 
samyagjfidna, correct knowledge, 76 
samkalpa, resolution, ratiocination, 139, 

239, 258
sarpkoca, restriction, constriction, limi

tation, ‘dosing up*, 84, 148, 
188, 221, 234 

Sampradayaprakdiim, 134 
samsara, transmigration, world of trans

migration, 73, 101, 218, 223, 
224, 267, 281, 282, 306, 
309-311

samsdrankura, sprout of transmigration, 
281

samsdrinf subject to transmigration, 237, 
238, 280

samskara, root impression, trace, 97,154, 
182-184, 232, 268, 275, 277, 
280, 281, 285, 286, 288, 294, 
306, 309, 310 

samvijjvalana, fire of consdousness, 51, 
258

samvitprakdla, Light of consdousness, 92 
Samvitprakala, 90
samvittattva, conscious principle princi

ple of consciousness, reality 
that is consciousness, 95, 230 

samvjtisatya, empirical truth, 88, 102, 
152, 159, 160 

sanmdtra, pure Being, 198, 200 
sancitakarman, 235
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sapraponcobrohman, 3, 5 ,153 ,155  
saptapramdtfs, seven subjects, 68, 121, 

146,182,189 
sarva, 113, 264
sarvabhutatman, the Self of all beings, 247 
Sarvadardanasamgraha, 159 
Sarvajnabhairava, 227 
sarvajnatva, 134 
sarvakartftva, 134 
Sarvamangalddastra, 79, 212, 322 
Sarvatobhadra, 257, 319 
sarvdnubhaviqtd, principle of experience 

in each and every [percipient 
subject], 95, 96, 115, 177, 
185, 214

sarvdtman, Self of all beings, 5, 12, 215, 
245, 271 

sarvatmavdda, 5 ,1 2 ,1 4  
satattva, essential nature, essence, 87 
satkdryavada, 7, 52 ,145 
satta, being, state of being, 64 ,78 ,86 ,95 , 

340
sattdmatra, pure Being, 201, 202, 207 
SAUH, 20, 25, 26, 50, 195, 197, 198, 

200, 201, 203, 205, 209, 303 
Sadakhya, 121, 204, 327 
samarasya, unison, 110, 113, 197, 202, 

206, 209 
samdnddhikaranya, 122 
sdmdnya, ‘universal*, 159,160,188, 339 
Samkhya, 45, 52, 55, 57, 63, 74, 98, 

138-141,144 ,168 ,189 ,190 , 
258, 334, 335, 337 

Sarasvatasamgraha, 111 
sdttvikdhankara, 140, 336 
Siddhayogedvarunata, 49 
Siddhanta, 9, 34, 50, 51, 147, 211, 215, 

330
sky-flower, 57,134, 206, 207 
smarana

awareness, 274-277, 315 
meditation, 274

smfti
awareness, 273, 277 
memory, 182 

Somaiambhu, 262 
Somadambhupaddhati, 253 
Somananda, 70
spanda, vibration, pulsation, 78, 79,115, 

155, 264, 327 
Spanda, 40, 315 
Spandakarikd, 72 
Spandasamdoha, 77 
Spandasarvasva, 344

SpandasutrdrthdvaU, 71 
Spandadastra, 66, 254 
sp/iar, 63
sphara, sudden burst, 75, 206, 209, 260 
sphay, 63
sphitatva, flourishing, 173 

14, 63
sphurana; see sphuratta, 68 
sphurattd, splendor, manifestation, efful

gence, 63, 65 ,106 
Sugata, 339
svabhitti, one’s own surface, 209 
Svacchandatantra, 38 
svalaksana, 159,168 
svaprakada, luminous in and of itself, 165 
svarupagopana, concealement of one’s 

proper form, 61, 129 
svastha, healthy, 230, 277, 288, 289 
svasvabhava, one’s own essence, one’s 

own essential nature, 151, 
180

Svasvabhavasambodha, 344 
svasvariipa, absolute, essential, inherent 

nature, 93, 101, 115, 118,
137,147, 212, 279, 282, 284, 
297

svadaktivikasvaratd, full deployment of 
energies, 221, 229, 231 

svatantradfs, free vision, 117, 132 
Svayamprakaiananda, 157 
svalakjanyena, by means of its own char

acteristics, 113, 213 
svatantrya, freedom, 13, 63, 68, 71, 

74, 76, 78, 87, 88, 108, 
116 ,126-128 ,151 ,155 ,157 , 
173-175 ,180 ,191 ,194 ,196 , 
212, 223, 226, 229, 239, 260, 
273, 292, 299 

svdtantryadakti, energy of freedom, 56, 
60, 61, 106, 107, 119, 240, 
327

svdtararyavdda, doctrine of [Siva’s abso
lute] freedom, 36, 157, 160 

svatmabhitti, one’s own surface, 115 
svdtmadarpana, mirror of the Self, 90 
svatmadevata, the deity that is one’s own 

Self, 62-64, 253, 256-258 
svatmajndna, knowledge of the Self, 99, 

137,173,174, 271, 273-275, 
277-279, 281, 283, 284, 286, 
288, 301, 307, 310 

svatmamaheda, see svdtmamahedvara, 247 
svatmamahedvara, the Great Lord that is 

one’s own Self, 91, 95, 126,
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137,192,215, 223, 225, 238, 
240, 255, 260, 271, 272, 274, 
279, 281,288, 295, 316 

svdtman, essential Self, one’s own Self, 
167, 290, 292 

svdtmaprakada, self-illumination, 95, 
273, 297 

svdtmavahni, fire of the Self, 259 
svdtmavid, knower of one’s own Self, 99, 

287
svdtmayoga, discipline tending to the re

alization of one’s own Self, 
194

dabdabrahman, 157,158 
¿abdabrahmavada, 8 
Sabdabrahmavadin, 181 
¿abdadhdtusamiksd, 202 
Sabdakalpadruma, 73 
dabdarasi, mass, totality of sounds, 107, 

239
Saiva, 57
£aivopanifad, 261, 264 
dakti

energy, 54, 107, 239 
‘energy’ as a level of sound in the 

uccdra, 302, 303 
Sakti, 57, 110, 117, 118, 120, 201, 209, 

211,334
dakticakra, Wheel of energies, 49, 51, 76, 

77, 107, 119, 197, 210, 239, 
345

dakdeakredvara, Lord of the Wheel of en
ergies, 40, 41,107, 210, 211, 
320

dakrimahdeakra, great Wheel of energies, 
210, 212

daktimat, possessor of energy, 79, 82, 
127, 193, 212, 323, 340 

daktipancaka, pentad of energies, 117, 
118, 211, 222 

daktipdta, ‘descent of energy’, grace, 37, 
46, 61, 76, 100, 102, 137, 
193, 237, 299-302 

daktivikdsa, blossoming of energy, 77, 
200

daktivikdsa [mudrd], ‘blossoming of en
ergy’, 21, 343 

daktyanda, sphere of Energy, 80, 209 
Sambhu, 64, 71, 151, 196, 207 
Saipbhunatha, 48 ,151 ,193  
Sankara [Siva], 341 
Sankara, 94 ,1 1 6 ,1 2 8 ,1 5 6 , 272, 298 
Saunaka, 230
ddktopaya, way of energy, 15, 25, 26, 31,

48-51, 193, 194, 196, 198, 
243, 272, 303, 343 

ddrpbhavopdya, way of ¿ambhu, 26, 34, 
47-49, 51,112, 193

danta, 110
¿ántabrahmaváda, 8, 155,157 
¿ántabrahmavadin, 107 
dántátitakalá, 120 
¿e$a, 2, 73, 74, 247, 313 
¿iva, 65, 82, 87, 88, 101, 105, 110, 117, 

118 ,125 ,136 ,137 ,146 ,156 , 
157, 196, 207-210, 212, 215, 
217, 221, 225, 237, 238, 254, 
255, 258, 262, 271, 272, 282, 
285, 299-301, 303-306, 311, 
315, 316, 331, 341 

¿iva, in the tritattva, 262 
£ivadharma, 312 
£ivadharmottara, 312 
£ivasütra, 111, 176, 265 
£ivasütravántika, 182 
divatattva, ¿iva-principie, 105,118 
divatva, ¿ivahood, condition of ¿iva, 301, 

303,313 
£ivavijñánopanisad, 261 
£ivayogaratna, 265
divádvayadásana, system of nondualistic 

¿aivism, 61, 313 
£ivástaka, 21 
¿ivopüdhyáya, 265
dokat sorrow, grief, 16, 27, 29, 217, 224, 

273
draddhá, faith, 285, 286, 306, 307, 

309-311 
dravana, 140 
dreyas, 64, 255, 311 
¿ri Rámabhattüraka, 257 
¿rikantha, 322 
¿rlkanthanátha, 326 
£ríkanthisamhitát 322 
£ñku¡a, 299
£ñkulaguhvara [*gahvara], 299 
£ñkulakramodayat 299 
£ñkulakrídávatára, 299 
¿rikumára, 103 
¿rínagar, 316 
£ripürvadástra, 49 
¿riráma, 257 
¿rivai$nava, 230 
¿rividyácakravartin, 134 
¿ruti, 156, 178, 180, 214 
duddhavidyát puré, perfect Knowledge, 

80, 120, 122-124, 136, 209, 
211,327, 332
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luddbadhvan, pure path, 54, 65, 66 ,125 
tinya , Void, 153, 169, 171 
iunyapramdq*, subject conscious of the 

Void, 111, 182, 334 
iunyavada, doctrine of Void, 171, 172 
¿unyavadin, 172, 341, 342 
iunyatiiunya, the ‘Void beyond the Void’, 

120, 328 
$adadhvan, six paths, 54, 107, 305 
sadardha, ‘half of six*, Trika, 1 
$adguna, six qualities, 297 
tadbhavabhavita, made over into the con

dition of that; become iden
tical with the being of that, 
277, 287, 289, 290, 294

taijasa, 179
tamas, darkness, lethargy, 98 
tanmayata, identity, 286 
tanmayibhdva, identity, 203, 207, 208 
tanmatra, abstract (or unmixed) entities, 

143, 337 
Tantrasadbhava, 132, 338 
Tantrasara, 116, 174 
Tantraloka, 42 
Tantrism, 300 
tanm, ‘thread’, 263 
tandula, 280 
Tarka, 9, 211 
tatprakhya [nyaya], 206 
tam'd, principle, category, reality-level, 

52, 86, 104-106, 117, 118,
122 ,125 ,126 ,131 ,138 ,145 , 
190, 217, 240, 252-254, 261, 
262, 264, 302 

Tattvabodha, 272 
Tattvagarbhastotra, 119 
tattvajaya, conquest of the tattvas, 54 
Tattvavicara, 157, 344, 345 
Tattvdrthacintamani, 344, 345 
Tattvopaplavasimha, 159 
taddtmya, relatable only to itself, iden

tity, 109, 147, 193, 196, 216, 
280

tamasdhankdra, 144, 336 
Tan trika, 12 
third brahman, 203, 204 
thirty-seventh tattva, 125 
thirty-six principles, 79, 86, 104, 117, 

126, 145, 252-254, 262, 264 
thirty-sixth principle, 305 
timira, darkness, diplopia, 149,150,166, 

167
tirodhanalakd, energy of [the Lord’s] ob

scuration, 33, 60, 100-103,

Trika, 138 ,139 ,141 ,149 ,153 ,154 ,157 , 
162, 168, 197, 315, 334, 337 

Trika’s supremacy, 9, 154, 161 
trikona, ‘triangular sanctuary’, 302 
Trimdika, 204 
TrUirobhairava, 45, 49 
trtfu/a, ‘Trident’, 202, 205, 207, 208 
tritattva, 262
tur(f)ya, Fourth [state], 29, 43, 44, 66, 

119, 125,175 ,177 ,183 ,184 , 
282

mryatUa, Trans-Fourth [state], 29, 44, 
66, 125, 273, 282 

msa, 136, 145, 146, 148, 222, 280, 281 
tufipata, ‘fall of the moment*, 344 
tu/a, 220 
two, 82
uccdra, uttering of a mantra, 263 
Uddalaka, 200 
ullasati, to beam forth, 107 
ullasa, glimmering, surging forth, emer

gence, illumining, 129, 185, 
209, 267 

ullekha, 162
unmatta, insane, at a loss, 250, 268 
unmefa, opening the eyes, 121 
Upadelasdhasri, 6, 115 
upalabdhf, [pure] agent of experience, 

66, 67, 85, 270, 271 
upani$ad, 66,155, 156, 201 
upadhi, contingent attribute, contingent 

qualification, limiting extrin
sic condition, 89, 90, 125, 
154, 229, 283 

upayat means, “way”, 34, 37, 47 ,48,274, 
301, 313

utkrdnti, terminal Egress, ‘yogic suicide’, 
2 1 ,41 ,227  

Utpaladeva, 104, 119, 187 
Utpalavai$nava, 210, 344 
urdhvakundalini, 343 
unni, 197, 327 
Urmikaularnava, 227, 228 
Vaibha$ika, 168 
vaikhari, 158
vairagya, dispassion, 73, 76,135, 308 
Vai£e$ika, 84, 85, 143, 157, 159, 188, 

189, 340 
vatfvanara, 158, 178, 182 
Vaisnava, 221, 309 
Vaisnava Vedanta, 156 
Vaisnavl, 107
Vaiyakaranasiddhdntalaghumanjufd, 11

129
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Varadaràja, 322 
varna, letter, 240 
Vasugupta, 343 
va^af, 250 
vdc, Speech, 108
vàcaka, signifier, denotator, 73, 123, 

226, 239, 263 
Vâcaspati, 6, 8, 140, 141 
Vâcaspatya, 72, 119
vdcyat signified, denoted [subject], 73, 

123, 240, 263, 264 
Vàmadeva, 22 
Vâmana, 109, 203 
Vàmanadatta, 164, 230, 259 
VàrànasI, 273 
Vàrçyâyani, 75
vdsand, latent disposition, 89, 101, 148, 

154 ,155 ,165 ,179 ,183 , 188, 
189, 234-236, 238, 279, 286, 
288, 290-292, 309, 312 

vdsanddhirûdhi, growth, development of 
latent dispositions, 235 

vàsanâprabodha, awakening of latent dis
positions, 154, 288 

vàsandpraroha, growth, development of 
latent dispositions, 236, 290, 
292

vàsanàprarüdhi, growth, development of 
latent dispositions, 235, 291 

Vàsudeva, 297
Vedànta, 7 3 ,155 ,162 ,180 , 252, 280 
Vedàntasàra, 72 
Vedàntin, 165, 172, 341 
vibhava, 41, 76, 107, 146,173, 215 
vibhrama, delusion, bewilderment, 162, 

163
vibhüti

glory, resplendence, splendor, 81, 
137, 225, 311 

power, 226 
videhamukd, liberation at death, 303 
Vidvanmanoranjani, 72 
vidyd; see éuddhavidyd, 117,118 
vidydftattva], [limited] Knowledge, 83,

130 ,132 ,135 ,136 ,146 ,147 , 
338

VidyàpTtha, 39-41 
Vidyàranya, 272 
vidyàtattva, in the tritattva, 262 
VidyeSvara, 123, 124, 332 
vijndna, consciousness, 154 
Vijnànakevala, 123, 332 
vijndnavahni, fire of discriminating 

knowledge, 220

Vijnanavdda, 52, 154,155, 157 
Vijnanavadin, 154 ,155 ,165 ,199  
Vijnanakala, 124, 332 
vijpnbh, expand, yawn, 82 ,126 ,163 ,184  
vikalpa, mental construct, thought- 

constmct, 108-110, 171,
173, 174, 200, 242-245, 260 

vikalpasamskara, purification of the 
vikalpas, 194 

vikalpaluddhi; see vikalpasamskara, 346 
vikasvara, fully deployed, 148, 221, 229 
vikdsa, blossoming, 77, 79, 148, 221 
vimaria, self-consciousness, awareness, 

reflection, 78, 115, 174, 208, 
243

vimukti, liberation, 103, 247 
vimutfhata, delusion, 169 
virdddeha, 152,158 
viraj, 158
Viraj, 152,158, 178, 182 
visarga, 207, 208, 326 
vidrdnti, repose, pause, 71 ,269 ,304 ,306 , 

307
vtfrdntisthana, place of repose, 69, 185, 

225, 304 
vtfva, 178, 264 
Viivakarman, 178
viivdtman, Self of everything, of the uni

verse, 192, 216, 233, 281 
Vi$nu, 68, 81, 288, 317 
Vifnudharma, 230 
Vifnudharmottara, 230 
Vitasta, 316 
Vitastapuri, 186, 316 
vifhira, 188 
vira, hero, 257 
VTravamanaka, 259
vireia, Lord of the heroes [i.e., of senso

rial energies], 177
Void, 216
vrata, vow, 163, 194, 246, 265-270 
vratam ajagaramt vow of the python, 246 
vyakti, 159, 202 
Vyaktivadin, 159 
vyavacchedaka, 109
vyavahara, ordinary usage, 93, 94, 99, 

152, 160, 292 
vyavasthd, 98 
vyavasthiri, 203 
Vyadi, 159
vyapakatva, inclusivity, 134,135 
vy^pti, inclusion, 135 
Vyasa, 310 
vyavftti, 118
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Vyomavame^vari, 120 
Vyomavyapin, 332 
vyutthana, 345 
water-wheel, 210, 212 
yajamana, 242 
Yama, 223, 279
yantra, device, mechanism, 275
ydga, 243
yajaka, 241
Yamunacarya, 82
Yamya, 107
yoga

derived meaning, 241 
discipline, contemplative union, 

17, 137, 174, 193, 194, 245, 
285, 306, 307, 309 

Yoga, 54, 258
yogobhro$ta, fallen from discipline, 2 ,18 , 

’ 31, 100, 304, 305, 307-309, 
311 

yogacyuta, 31

Yogarilja, 59, 61, 316 
Yogasamcdratantra, 49 
Yogavasiflha, 35
yogabhydsa, yogic practice, practice of 

the discipline, 304, 306, 308, 
309, 312 

Yog5c5ra, 153, 170, 339, 342 
Yogeivara, 22
yogin, adept of the discipline, 22 ,83,134, 

155 ,172 ,176 ,193 ,194 , 200, 
210, 212, 215, 217,219, 221, 
224, 226, 243, 245, 255, 259, 
261, 263, 264, 268-270, 281, 
282, 284, 287, 303, 304, 317, 
320, 327, 328, 344 

Yoginatha, 10 
yogini, 41, 169, 252 
Yogifi, 107
yukti, reasoning, 96, 104, 105, 174, 240, 

267, 269, 271, 286, 313 
Yuktidipika, 10, 82
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ÄS III 9, 185 
ÄS III 10a, 186 
ÄS III 24a, 156 
ÄS III 26, 344 
ÄS IV 81b, 111 
ÄS IV 83a, 344 
ÄSV II 6a, 202 
ÄSV II 17, 155

BÂDhS 1 1 ,3 , 266 
BÄU I 4, 1, 156 
BÄU I 4, 1-3, 326 
BÄU I 4, 2, 224 
BÄU I 4, 3, 175 
BÄU I 4, 10, 64 
BÄU I 4, 16, 247 
BÄU II 3, 6, 344
BÄU II 4, 6 [=  IV 5, 7], 154, 321 
BÄU II 4, 11, 142 
BÄU II 4, 12, 60 
BÄU III 5, 1, 249

453
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BÄU III 7, 3, 156 
BÄU ni 9, 26, 344 
BÄU III 9, 28, 155 
BÄU IV 3, 9, 179 
BÄU IV 3, 9-10, 179 
BÄU IV 3, 11, 179 
BÄU IV 3, 13, 180 
BÄU IV 3, 14, 179 
BÄU IV 3, 19,181 
BÄU IV 3, 21, 181 
BÄU IV 3, 23, 183 
BÄU IV 4, 6, 285 
BÄU IV 4, 7, 236 
BÄU IV 4, 8, 309 
BÄU IV 4, 13, 65 
BÄU IV 4, 18, 67 
BÄU IV 4, 19,156 
BÄU IV 4, 21 ,249 
BÄU IV 4, 22, 182, 211 
BÄU IV 4, 23, 245 
BÄU IV 5, 13, 60 
BÄU V I , 1 ,174 
BÄUBh III 9, 28, 7, 46 
BÄUBh IV 3, 9 ,179  
BÄUBh IV 4, 7, 227 
BÄUBh IV 4, 13, 65 
Bhagavadbhaktistoan 17,103 
Bhagavadbhaktistotra 21, 161 
Bhägavatapuräna III 10, 18ff., 190 
Bhämaä ad I 1 ,1 , 152 
Bhäskari ad I 1, 228 
Bhäskari ad I 3, 7, 187 
Bhäskari ad I 8, 9, 187 
Bhäskari ad second conclusive stanza, 

222
BhG II 16a, 202 
BhG II 20, 94 
BhG II 40, 310 
BhG II 52, 194 
BhG II 66, 234 
BhG III 33, 298 
BhG IV 37, 220 
BhG V 15b-16, 284 
BhG V 18, 245 
BhG VI 29, 267 
BhG VI 37, 305, 310 
BhG VI 40, 312 
BhG VI 41, 304 
BhG VI 43-44a, 304 
BhG VI 45, 308, 310 
BhG Vin 5, 274 
BhG VIII 6, 289 
BhG VUI21,310 
BhG X 8, 322

BhG X 10, 289 
BhG XI 53, 102 
BhG XI 54, 102 
BhG XII 19b, 246 
BhG XIII 1-2, 320 
BhG Xin 27, 245 
BhG Xin 32, 185 
BhG XIV 14, 296 
BhG XV 6b, 310 
BhG XV 15, 187, 211 
BhG XVII, 23, 203 
BhG XVIII 17, 248 
BhG XVIII 20, 152 
BhGBh II 20, 94 
BhGBh II 40, 310 
BhGBh n 49, 290 
BhGBh III 33, 298 
BhGBh VI 27, 245 
BhGBh VI 37, 310 
BhGBh VI 45, 310 
BhGBh VIII 6, 289 
BhGBh VIII 8, 285 
BhGBh X 10, 289 
BhGBh XIV 14, 296 
BhGBh XVIII, 20, 152 
BS II 1, 33, 13 
BSBh I 1, 4, 162 
BSBh I 1, 9, 23 ,158 
BSBh I 2, 5, 18,157 
BSBh 111,33,13 
BSBh II 2, 28, 155

ChU III 14, 1, 203 
ChU VI 1, 4, 151 
ChU V I1, 4ff., 200 
ChU VI 2, 1 ,201 ,343  
ChU VII 24, 1 ,66  
ChU VIII 4, 1-2, 111

DhÄI, vjtti ad IV 16, 323
Dhätupätha IV 1, 127
Dîpikà ad Yoginîhfdaya III 203, 324

GAS II 40, 310 
GAS UI 33, 298 
GAS VI 41, 304 
GAS VI 45, 310 
GAS VIII 5-7, 272 
GAS VIII 6, 272, 288, 289 
GAS VIII 6-7, 277 
GAS Vin 7, 276, 293 
GAS Xni 1-2, 320 
GAS XIV 14, 296 
GAS XV 7, 86
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GAS XV 1 5 ,110 
GBh 1, 53 
GBh 14,145 
GBh 16, 138 
GBh 20, 218 
GBh 23, 138, 139 
GBh 25,144 
GBh 26,142 
GBh 27, 139 
GBh 28, 118 
GBh 55, 53

Haracaritacintdmani XII 2-34, 316 
Haradatta ad ÄpDhS 1 10, 29 ,1 , 266

ÎP K I1 ,1 , 104
ÎPK 1 1 ,2 , 68
IPK I 4, 8, 69
ÏPK I 5, 3b, 69
IPK I 5, 5, 154
ÎPK I 5, 6 -7 ,155
IPK I 5, 7, 321
ÏPK I 5, 13, 233
ÏPK I 6, 2, 108
ÏPK I 6, 3, 108
IPK I 6, 4, 153
IPK II 1 ,6 , 111
IPK III 1, 6, 123
IPK III 1 ,10 -11 ,138
IPK III 2, 3, 319
IPK IV 12, 26, 41,174, 215
ÏPK IV 18, 104
IPV 1 1,1 (vol. 1:18), 62
IPV 1 1,1 (vol. I: 21), 62
IPV 1 1 ,1  (vol. I: 26), 228
IPV 1 1,1  (vol. I: 29), 64
ÏPV 1 1,1  (vol. I: 38), 56
IPV 1 1, 5, 69
ÎP V I3 , 7, 110
ÏPV 1 4, mangaldcarana, 225
ÏPV I 4, 3 (vol. I: 165), 56
IPV I 5, 13-14, 63
ÏPV I 5, 13 (vol. I: 254-255), 64
IPV I 5, 14 (vol. I: 256-257), 327
IPV I 5, 14 (vol. I: 258-259), 78
ÏPV I 5 ,1 4  (vol. I: 259-260), 206
ÎP V I7 , 1, 104
IPV I I 1 ,1 , 88
IPV II 3 ,1 7 ,1 2 9 ,1 3 0
ÏPV II 4, 19, 88
IPV IO 1, 2, 105, 120
IPV III 1, 2-3, 121
IPV III 1, 3, 329
IPV III 1, 8 ,126

IPV m i ,  9 ,1 3 2 ,1 3 3 ,1 3 5  
IPV III 1 ,11 ,141 , 142, 340 
IPV III 2, 8, 146 
IPV III 2, 13,146 
U>VIV1,6, 79
IPV, second conclusive stanza, 222
iPVj-1 5 ,14 , 78
iPvf I 6, 2 ,108
iPvf II 2, 5 ,129
iPvj- III 1, 5, 121
iPvf III 2, 1, 319
IPvj- III 2, 2, 83
IPvf III 2, 5, 126
iPvf III 2, 9, 334
iPvf IV 5, 79
IPvj* IV 16, 41, 104
IP W  1 1, 2 (vol. I: 51), 67
IP W  I 3, 7 ,187
IPW  I 5, 11 (vol. II: 177), 323
IP W  I 5, 11 (vol. II: 179), 323
IP W  I 5, 14 (vol. II: 203), 116
iP W n  1 ,6 -7 , 110
IP W  III 2, 3 (vol. Ill: 312), 83
IP W  (vol. Ill: 264), 204
Eopanisad 6-7, 16, 217

Kaksyastotra, 345 
KaU II 2, 14-15, 70 
KMT XXIV 120-121, 263 
Ksemaraja ad Stavacintamani 24 ,149

Locana, mangaldcarana, 134 
LTII 6, 297 
LT II 24-36, 297

Mahabhasya (paspalahnika), 312 
Mahanayaprakaia 39l>-40a, 120 
Matangapdramesvaragama ([vidydpdda II 

6-7), 220 
Markandeyapurdna XXV 15,167 
Markandeyapurdna XXV 18,169 
MaU 5, 181 
MaU 6, 182 
MaU 7 and 12,153 
MBh X 47, 12-15, 103 
MBh XII 47, 44, 158 
MBh XII 47, 54, 320 
MBh XII 172, 27, 246 
MBh XII 237, 12, 246 
MBh XIV 43, 40b, 246 
MDhS VIII 92, 279 
MDhS VIII 93, 266 
MDhS XI 72, 266 
MM 32, 206
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MM 61, 176 
Mull II 2 ,1 1 ,1 4  
Mull III 2 8, 66 
Mull III 2, 9, 285 
MVT I 20b-21, 124 
MVT II 2a, 325 
MVT II 49, 325 
MVT III 5-9a, 331 
MVT V 7-9, 81

NBh II 2, 58-69, 159 
NBh II 2, 59ff., 160 
Nirukta I 2, 75 
NT VII 7, 263 
NTU VII 7, 263

P. I 1, 1, 244 
P. I 3, 72, 242 
P. III 3 ,1 0 4 ,1 2 8
Parâpravelikd, mangalàcarana, 197
Parâprâvelikâ (p. 8), 135
Paràprdvelikd (p. 10), 141
Paràlaropapurdna XVIII 21-22, 72
PH 1,233
PHvj* 3, 121
PHvj* 4, 60, 174, 328
PHvj* 8 ,12 , 119,156,161,170, 338, 341
PHvj* 9, 132, 134, 148
PHvf 15, 21
PHvj* 18, 343
PHvj-19 (aval.), 196
PM 14, 119
PM 25, 150
PM 26, 233
PM 53, 60, 64, 227
PM 66, 40
PP n 9, p. 3 ,129
PP II 155b-157, 80
PP II 169, p. 21 ,79
PT 9, 204
PT 9-10, 197
PTLvj- (p. 2), 130
PTLvj- 5ff., 259
PTLvf 9, 204, 205
PTLvj-18, 61
PTLvj* 21-24, 145, 197
PTV (Skt. text: p. 3), 127
PTV (Skt. text: p. 57), 333
PTV 1, 121
PTV 4, 70
PTV 5-8, 86, 123
PTV 5-9b, 124
PTV 9, 205
PV, Pramdnasiddhi 219,173

PV, Pratyaksapariccheda 220, 91 
PVsvavjtti ad Svdrthdnumdnapariccheda 

33a, 88

Rauravdgama, Vidyapada, IV 28b, 123 
RTVI 117, 257

VI 47, 18, 127, 156 
RS X 81, 3, 178 
JIS X 90, 2, 155

Samvitprakaia 1 12,164 
Samvitprakdia I 104b-106a, 200 
Samvitprakaia II 58, 230 
Sarvadajianasamgraha IX, 300 
Sambapancaiikd 21, 158 
SK 14, 145 
SK 38, 143 
SK 44, 292 
SK 53, 82 
SK 62, 230 
SK 67, 270
SpK I 1 [in the textual organization of 

SpN), 76 
SpK I 2, 68, 319 
SpK I 3, 66 
SpK I 5, 155 
SpK I 6-7, 320 
SpK I 13a, 172 
SpK 1 18, 183 
SpK I 25, 221 
SpK II 3b, 109 
SpK II 3-4, 109 
SpK II 4, 285 
SpK II 4a, 109, 111 
SpK II 4b, 70 
SpK II 5, 40 
SpK III 13, 108 
SpN, 3d mangala, 104 
SpN, avat., 104
SpN I 1, 41, 76, 197, 327, 330, 345 
SpN I 2, 60, 67, 69, 324 
SpN I 3, 67
SpN I 4, 171, 340, 341 
SpN I 5, 202, 342 
SpN I 8, 99
SpN I 12-13, 172, 341 
SpN I 13a, 172 
SpN II 4, 254 
SpN II 5, 258
SpN II 6-7, 38, 155, 285, 346
SpN II 7, 196
SpN III 13, 107, 146
SpN III 14, 167
SpN III 19, 41, 53, 210
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SpN IV 2 ,197  
SpP, avat., p. 2, 72 
SpP, avat, p. 2-3, 73 
SpP, avat., p. 6, 73
SpP 1 [ = ad 11 in SpN], 34 ,41 ,157 ,227 , 

230, 345 
SpP 2 [ = ad I 2], 199 
SpP 3 t = ad I 3], 93 
SpP 4 [ = ad I 4], 90 
SpP 22 [ = ad I 22], 344 
SpP 28-29 [=  ad II 3-4], 156 
SpP 30 [ = ad II 5], 41 
SpP 51 [ = ad III 19],210 
S p V Il [=  ad I 1 in SpN], 71 
SpV I 5 [ = ad I 5], 85 
SpV I 6-7 I = ad I 6-7], 320 
SpV IV 21 [=  ad III 19], 107 
Stavacintam ani 24,149 
SvT II 140a, 263 
SvT IV 313, 261 
SvT IV 392a, 156 
SvT IV 398b, 39 
SvT Vll 56, 265 
SvT VII 244b, 346 
SvT VII 259, 346 
SvT VII 259a, 38 
SvT X 2-Sa, 325 
SvT X 99a, 84 
SvT X 372b, 39 
SvTU II 139a, 265 
SvTU IV 241-242,105 
SvTU V 88a, 326 
SvTU VII 10, 263 
SvTU VII 56, 265 
SvTU VIII 31, 331 
Sakuntala, IV, st. 2 ,134  
¿abarabhasya  I 3 ,10 , 30-35 ,159  
¿abarabhasya  I 3, 30 ,159  
i>abarabhasya  I 6, 6, 19, 160 
¿drirakam undm sdbhdfya  IV 4, 3, 231 
¿B X 5 2, 20, 285 
¿D I 16-17,119 
¿D I 44-45a, 320 
¿D III 2b-3, 322 
¿D III 20b, 323 
¿D III 72, 230 
¿Dvj- I 8, 320 

¿Dvr I 48, 110 
¿Dvf III 18-20, 322 
¿Dvj III 20b, 323 
¿ribhdfya  I 1 ,1 ,1 4 9
¿S I 2 [in the textual organization of 

¿SV], 169
¿S I 5, 257

¿S I 8 ,178  
¿S I 21, 210 
¿S II 1, 50 
¿S II 8, 167, 243 
¿S III 20, 176 
¿S 111 27, 261, 265 
¿S III 30, 77 
¿SÄ II 28, 61 
¿SÄXIII 15, 119 
¿SÄ XIII 16, 224 
¿SV I 1, 153, 233, 342 
¿SV I 2, 60, 166, 328 
¿SVI 4, 147 
SSV I 6, 119, 243 
¿SVI 11, 177 
¿SVI 14, 317 
¿SVI 21, 211 
¿SV I 22, 196 
¿SV II 7, 205 
¿SV II 8, 99, 243 
¿SV II 13, 107 
¿SV III 1, 89, 139 
¿SV III 3, 132 
¿SV III 4, 49 
¿SV III 19, 107 
¿SV III 20. 176 
¿SV III 24, 261 
¿SV III 27, 264, 265 
¿SV III 28, 39 
SSV  III 30, 199 
¿SV III 42, 40 
¿SV III 43, 275 
¿SV III 45, 39 
¿vU 111 15,155 
¿vU m  19, 214 
¿vU III 21a, 247 
¿vU IV 10a, 186

TÀ I 33a, 342 
TÄ I 33b, 160 
TÄ I 45, 43 
TÄ I 50-51, 38 
TÄ I 101-103, 127 
TÄ I 156, 222 
TÄ I 161-162, 222 
TÂ I 171, 196 
TÄ 1178b-179a, 193 
TÄ I 185, 100 
TÄ I 250a, 162 
TÄ II 16, 165 
TÄ III 21b, 113 
TÄ III 91-92a, 204 
TÄ III 104b-105a, 205 
TÂ III 165b-166a, 204



458 INDEX LOCORUM

TÄ III 167, 203
TÄ in 168b, 323
TÄ III 269, 26
TÄ III 280-281, 26
TÄ IV 10-11, 129
TÄ IV 13, 284
TÄ IV 14b, 345
TÄ IV 35, 76
TÄ IV 136b, 74
TÄ IV 184b, 197, 327
TÄ IV 184-186a, 327
TÄ IV 187b-188a, 195
TÄ IV 194, 265
TÄ IV 212, 272
TÄ IV 257b-258a, 51
TÄ IV 258b-263a, 266
TÄ IV 275a, 109, 209
TÄ V 50-52a, 328
TÄ V 105b-107a, 191
TÄ V 123, 196
TÄ VI 30, 305
TÄ VIII 3, 206
TÄ VIII 9, 325
TÄ VIII 10, 327
TÄ VIII 168b, 82
TÄ VIII 169b, 78
TÄ VIII 176b-177a, 78
TÄ VIII 317-319, 328
TÄ VIII 332, 127
TÄ VIII 322a, 65
TÄ VIII 337b, 124
TÄ VIII 402, 328
TÄ IX 49b-52a, 117
TÄ IX 144b-145a, 318
TÄ X 296, 177
TÄ XI 171-172, 78
TÄ XII 24, 61
TÄ XIII 98, 73
TÄ XIII 198b, 61
TÄ XIII 248b-249a, 76
TÄ XV 272b, 128
TÄXXVin310, 272
TÄ XXVin 359b-360a, 203
TÄ XXXIV 2, 195
TÄ XXXVII 32-33a, 37
TÄV I 21, 37
TÄV I 24, 222
TÄV I 44 (avat), 43
TÄV I 46, 220
TÄV 150-51, 38
TÄV I 158-159, 340
TÄV I 171,196
TÄV I 196, 323
TÄV I 197, 91

TÄV DI 1-4, 112, 116
TÄV in 91, 204
TÄV m 91-92a, 204
TÄV in 167, 203
TÄV IV 10, 129
TÄV IV 13, 346
TÄV IV 14, 346
TÄV IV 136b, 74
TÄV IV 185b, 203
TÄV IV 186-189a, 207
TÄV IV 250, 42
TÄV IV 276b, 193
TÄV IV 278a, 195
TÄV V 56b-57a, 303
TÄV V 105b-107a, 191
TÄV V 123, 63, 196
TÄV V 151, 192
TÄV V 156b, 193
TÄV VI 30, 305
TÄV VIII 3, 206
TÄV VIII10, 327
TÄV VIII 169b, 78
TÄV VIII 322a, 65
TÄV VIII 333, 127
TÄV VIII 337b, 124
TÄV VIII 402, 328
TÄV IX 1, 105
TÄV IX 40, 257
TÄV IX 90b-92a, 125
TÄV IX 91a, 123
TÄV IX 144b-145a, 318
TÄV X 7-8, 330
TÄV XIII 100, 73
TÄV Xni 231a, 275
TÄV XIII 248b-249a, 76
TÄV XIV 33-35a, 228
TÄV XIV 44b-45, 38
TÄV XXVIU 358b-359a, 203
TÄV XXXVII 32-33a, 37
TK2, 6
TK 23,139
TK 24, 140
TK 30, 141
TK 38, 143
TS III, p. 19, 116
TS IV, p. 23, 286
TS IV, p. 25, 243
TS IV, p. 27, 194
TS IV, p. 31-32, 194
TS IV, p. 32, 175, 318
TS VIII, p. 75-76, 139
TS VIII, p. 83, 335
TS VIII, p. 84, 131
TS VIII, p. 86 ,140
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TS VIII, p. 87, 336 
TS VIII, p. 87-89, 140 
TS VIII, p. 89, 336 
TS VIII, p. 89-90, 144 
TS VIII, p. 90, 337

Upadeéasâhasrî 51 ,166 
Upadeéasâhasrî 51-55,162 
Upadeéasâhasrî 97, 67 
Upadeéasâhasn X 1,111

VBh 115, 261 
VBh 145, 265 
Vedàntasâra 3, 72 
Virûpâksapahcâéikâ 3 ,169  
Visnudharma 100, 56; 100, 51, 231 
VPI 1 ,202

VP 1 1-2, 329 
VPI 117,158 
VP 1 120,158 
VP m  1, 32, 202 
VPvj I 1, 181 
VPvj I 4 ,181 
VPvj I 119,180

YäjS I 8, 194 
YâjS IU 243, 266 
Y SI8, 218 
YS I 48, 277 
YS I 50, 277 
YS IV 9, 293 
YS IV 34, 233 
Yuktidîpikâ, 337 
YV VI 36, 18, 319



Anthology of spiritual 
experience

aham aham, ‘I am I’, 122 
aham eva, ‘It is I [who am the Lord]’, 226 
aham eva caitanyamahehvarah sarvatmana 

sarvada evam sphurdmi, ‘It is I 
who am the Great Lord in the 
form of consciousness, who 
manifest ever thus, intensely’, 
244

aham eva cidghanah svatantrah sarvapra- 
matrantaratamatvena sar-
vakarmakdri, ‘I am indeed 
formed [entirely] of con
sciousness, free, the accom- 
plisher of all actions inas
much as I exist as the inner
most Being of all cognizers’, 
240

aham eva eko vihvdtmana sphurdmi, ‘I 
alone manifest myself as the 
Self of the universe’, 192 

aham eva idam sarvam, ‘It is I who am all 
this’, 244

aham eva inham vihvatmand sphurami, ‘It 
is I who appear as the Self of 
everything’, 233 

aham eva mahehvarah, i  am myself the 
Great Lord’, 138 

aham eva param brahma, ‘I am indeed the 
supreme brahman', 220 

aham eva sarvam idam, ‘I myself am all 
this’, 274

aham eva svatmamahehvarasvabhdvo vih- 
vdtmana sarvada sarvatra 
sphurdmi, ‘It is I alone who 
am manifest, always, every
where, as the universal Self, 
whose nature is the Great 
Lord that is my own Self,

281
aham eva vihvdtmd, i ,  myself, am the Self 

of the universe’, 216 
aham idam, ‘I am this’, 120,121 ,126  
aham idam sarvam, *1 am this AH’, 204 
aham ciddnandaikaghano ’navacchinna- 

svabhdvah svatantrah ca, ‘I am 
a uniform mass of blissful 
consciousness; my nature is 
unconditioned; I am free’, 
192

caitanyasvarüpah svatantro 'smi, 'I am con
sciousness, I am free’, 174 

ciddnandaikaghanah svatantro ’smi, ‘I am a 
uniform mass of blissful con
sciousness, [hence] I am free’, 
174

cinmurtatvdd aham eva paiydmi ipiomi 
jighrdmi rasaydmi spjiami, ‘It 
is I who see, hear, smell, taste, 
touch, for my body is con
sciousness itself, 214 

ekako ham iti ko 'paro fsti me ittham 
asmi gatabhir vyavasthitah, *1 
am alone; who is other than 
I? Thus, my fear is gone, I am 
secure’, 224 

ekdkï na ramdmy aham, ‘Alone, I do not 
rejoice’, 175 

idam idam, ‘this is this’, 122 
mamaiva idam vihvam svaiaktivijpnbhana- 

mdtram, ‘this entire universe 
is mine alone — is nothing but 
the expansion of my own en
ergy’, 137

na mamedam api tu tasya, ‘It is not mine, 
it is his’, 241 

ndham kartd pdramehvari svdtantryahaktir

461
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ittham karoti, *1 am not their 
accomplishes it is the divine 
energy of freedom that does 
this’, 240

paramddvayacidanandaikaghano ’smi, 'I 
am a uniform mass of blissful 
consciousness, supreme and 
nondual’, 137 

parameJvarecchaiva ittham vijpnbhate 
mama kim dydtam, ‘It is just 
the Will of the Supreme Lord 
that manifests itself in this 
way; what matters it to me?’, 
248

sarvam asmi, ‘I am all’, 226 
sarvam idam asmi, ‘I am all this [uni

verse]’, 226 
sarvam idam ekah sphurdmi, ‘It is I alone 

who myself manifest as all 
this’, 267

sarvam idam svdtmaprakalasvdtantryam, 
‘All this universe is nothing 
but the freedom that is man
ifest in my own Self, 273 

sarvarp brahma, ‘AH is brahman\ 250

sarvajji brahmasmi, ‘1 am brahman, the 
All*, 237, 249, 251 

sarvatraham eva ekacittattvaparamarthah, 
*1 alone am the ultimate real
ity, [embodying] the unique 
principle of consciousness, 
[which extends] everywhere’, 
268

sarvo mamayam vibhavah, ‘This might is 
all mine’, 174, 215 

svdtmaiva idam sarvam, ‘My own Self is 
this AH’, 256 

¿ambhum svatmadevatdkdram eva pra- 
padye na ca punar mdydn- 
taicarinam kimcid bhinnam 
devam, ‘I take [refuge] in 
¿aipbhu, not in some other 
god operating within the 
realm of Illusion, who is 
[therefore] different from me 
— ¿aipbhu, the divinity who 
has taken the form of my own 
Self, 64

viivam bhavami, ‘I become aU’, 119
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