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Preface

In the text, karikas and pratikas 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),

— 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 dha, 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 document ... but
referring it to a general background that will be recognized by the reader’
(Chicago Manual of 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 Rame$vara Jha, the author of the
Purnatapratyabhijid, 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: Paramarthasara
of Abhinavagupta. The Essence of the Supreme Truth, with the commentary
of Yogardja. 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, Tantrdloka

1. The two Paramarthasara

The Paramarthasdra, 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,’ a compendium? 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 Paramarthasdra is of the nature of a
prakarana,* a ‘manual’ or ‘précis’ serving as introduction to the estab-
lished doctrine of a tradition.®> The work, appropriately, begins by

1The commentary ad 104 uses the term $dstra.

2samksepa or samgraha. See 2nd marigaldcarana of the commentary (paramdrthasdrasam-
ksepa), Paramdrthasdra (PS) 104 (idam ... samksepam), 105 (tad idam samksiptam $dstrasaram)
and the colophon of the commentary (paramdrthasdrasamgrahavivrti).

3See, for instance, Tantrdloka [TA) X 1, XIII 348 and (as the periphrastic expression
‘sadardha’, ‘half of six’) TA XIII 301 (where is established the supremacy of the Trika over
all $aiva currents), XV1 158, 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) $aivism 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 avataranika
[avat.] ad PS 41 (n. 875) and 46.

4See 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 (samksepa) containing the essential pur-
port (tdtparya) [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



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.

The Paramadrthasdra 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.’

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
Paramarthasdra is presented as a $aivite reworking of another Paramar-
thasdra, attributed to Adiesa, also called Adhara® (sixth or seventh cen-

sincere adept: ‘This core of the teaching (Sastrasdra), that is, that essence (satattva) 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): [...]
Yyasya svaunani jijidsartham pragianmani udyamo ‘bhiit, ‘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 moksa — see PS 103 and YR ad 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.

9Also Ananta — all these being synonymous with Sesa, Visnu's serpent. Hence the al-
ternative titles of the work: Adhdrakdrikd, or Anantakadrikd, to which is sometimes added a
descriptive title: Arydparicdsiti, ‘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 jagadadhadra, ‘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: Sesah anantas tu na
yah ko ‘pi vipascit, ‘Sesa, 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
Sesa directly with a divine figure, Anantanitha — ‘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 Tantralokaviveka [TAV]; references to TAV 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 Bhagavadgita (BhG] VIII 6, v. 81 of



1. THE TWO PARAMARTHASARA 3

tury), 12 of which the commentator, Yogaraja, has retained only the Sam-
khya features. !! This is perhaps in function of that text’s verse seven, in
which the mumuksu, who now knows his catechism, presses the master to
reveal the secrets implied in the distinction between purusa and prakrti and
just why knowledge of that distinction is salvific. ! To this extent, Yoga-
raja only takes partial account of the doctrine of the older Paramdrthasara,
which conflates Samkhya dualism and the nondualism of the Vedanta —
akind of pre-Sankara Vedanta !3 halfway between the dvaitddvaitavada of
Bhartrprapafica !4 and the advaitavada of Gaudapada, !> but one which,
imprinted with devotion to Visnu, remains profoundly theist, in the man-
ner of epic Samkhya. 16

Adisesa’s work, which he there terms a $ruti; in his TA (XXVIII 309b), he attributes this same
verse, without naming the text, to the ‘Lord of the serpents, who bears the burden of the
universe by supporting it' (ahisdno visvadhdradhurandharah). Another thread of the tradition
(in fact, the edition of the text, published in the Pandit, 1871) identifies Sesa with Patanjali:
Srimadbhagavacchesaktdrydpancasitih samdpta (colophon) vs. s$rimadbhagavatpatasijaliviraci-
tdryah (incipit). The Western mentality will of course attempt to resolve the ambiguity: the
author is one Adiesa, 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 Paramar-
thasdra of Adisesa will be designated by the abbreviation APS (= Adisesaparamdrthasdral,
the Paramarthasdra of Abhinavagupta, by PS.

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

11See YR ad 2-3.

12APS 7: gunapurusavibhdgajiie dharmddharmau na bandhakau bhavatah/ iti gaditapiir-
vavdkyaih prakptim purusam ca me brithi//, ‘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 APS cited here, unless otherwise specified).

13See, notably, Bouy Agamasdstra [AS): 23-28; Mahadevan 1975: 16-22; Bhattacharya
AS: LXXIXSf.

!4See APS 27. Adiesa shares notably with Bhartpprapaiica the conception of a saprapasi-
cabrahman, in virtue of which brahman, in the course of evolution, passes through different
states (avasthd), eight in number, according to Bhartyprapaica (see Hiriyanna 1924), five,
according to Adisesa (v. 27).

15See APS 31.

16Thus, by some authors, the PS of AdiSesa has been identified as essentially vedantic,
in reference, particularly, to v. 31, whose terminology is indubitably vedantic, and to the
last verse (which may nevertheless be a late interpolation): veddntasastram akhilam vilokya
Sesas tu [...] (Ganapat Sastri APS: preface; Suryanarayana Sastri APS: VII; Bhatttacharya AS:
LXXX; Bouy A$: 18, 27; note that the Sabdakalpadruma identifies the text of the Paramdr-
thasdra as the ‘work of $e$anaga in 79 aryas, s.v. veddnta); note also that the later vedantic
tradition, represented notably by the Jivanmuktiviveka (14th cent.) appropriates the first
Paramarthasdra for its demonstration of jivanmukti, presuming to ignore $aiva arguments
entirely on that notion. Others consider it as more akin to Samkhya (Pandey 1963: 63; Sil-
burn PS: 19: ‘un Samkhya teinté de Visnouisme (sic), par conséquent théiste’), or vaisnavite
(Barnett PS: 708). P. Hacker (1965: 154) treats the APS as one of the texts ‘that profess
Vaisnavism and teach radical advaitism at the same time'. For Danielson (APS: 4, 6, 10),
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The doctrine that emerges from the earlier Paramarthasdra 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, !7 itself the result of the
all-powerful mdya of Visnu — a deity who, however, seems little but the
personification of a principle that the text terms equally brahman, atman,
or paramdtman. 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
doctzisne and placing it squarely within the currents of early devotional-
ism.

A programmatic verse at the beginning of Adhara’s response to the
disciple sketches the basic outlines of such a doctrine: ‘I shall propound
this “Essence of Supreme Truth” (paramarthasdra) after making obeisance
to that Upendra [=Visnu], by whom this unreal world was made from
Primordial Matter as something seemingly real’. !°

Moreover, one has the feeling that the questions put by the disciple
are principally framed in terms of Samkhya, 2° 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 instance prakiti,
persistently identified with the mdya of Visnu.?! As a matter of fact, the
disciple poses two questions: how liberation is achieved (vv. 4 and 6), %2
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’.

V7APS 2: dtmdmburdsau nikhilo ‘pi loko magno 'pi ndcamati neksate ca/ dscaryam etan my-
gatrsnikabhe bhavamburasau ramate mysaiva//, ‘The whole world, though submerged in the
ocean of the Self (dtman), 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.

181t might be said that the same tactic is employed in all the manifestos of devotionalism,
including the Gitd, which may well have served as model for those that followed.

19APS 9: satyam iva jagad asatyam milaprakpter idam krtam yena/ tam 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’ (ftavaky) — that is, comments R, who
knows ‘the complete meaning of Vedanta [viz., of the upanisads), formed by the words of
the Lord, Brahma, etc.’.

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

22APS 4: samsdrarnavataranaprasnam prcchdmy aham bhagavan.
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requests by introducing a third term, brahman (or datman), » an upanisadic
notion, hence vedantic, 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!’ %

One may wonder whether Adisesa’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-a-vis the
other, be it Samkhya dualism or the nondualism of the Vedanta. 2% Thus
the analogy of the chrysalis, which the student employs to illustrate the
problematic of liberation from bondage, ? 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 sarvatmavada, 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 sarvdtmavada of Adisesa, 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 All’:
‘[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,

2n particular, APS 13 (dtman), 16-18, 19 (brahman), etc.

24 An advaitabrahman further described as sakalaniskala, an oxymoron that R interprets as
referring both to the sapraparicabrahman of pre-Sankara Vedanta and to brahman as sat, cit,
ananda.

Z5APS 8: ity ddhdro bhagavdn prstah Sisyena tam sa hovdca/ vidusam apy atigahanam vak-
tavyam idam $nu tathdpi tvam//.

265ee Shastri PS: IX. Bhartpprapaiica (5th or 6th cent.), cited by $ankara in his commen-
tary to Brhaddranyakopanisad [BAU], is there presented as an aupanisada whose doctrine is
influenced by Vaiéesika and Samkhya (see Bouy AS: 27).

2Z7APS 6: karmagunajalabaddho jivah samsarati kosakdra iva/ mohdndhakdragahandt tasya
katham bandhanan 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 (mokgsa) from bondage,
which is hard to penetrate because of the darkness [consisting] of Delusion?’

28verse 29¢-d sketches already the outlines of the doctrine: na vidanti vdsudevam sarvat-
manam nard miidhah//, ‘Deluded by this error, people do not recognize Vasudeva as the Self
of everything’.
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and become Supreme Lord at the same time’. 2° Another aspect of the strat-
egy of identification elaborated by the first Paramdrthasdra 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 Siddhdntas, Agamas, and Tarkas, 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 vedantic notions and the monistic argu-
mentation that supports them take precedence over the exposé of Sam-
khya categories: the theory of the tattvas appears only occasionally, 3! and
there remains of Samkhya ontology only the notion of the three ‘qualities’
(guna), and of Samkhya eschatology only the insistence on discriminating
purusa from prakrti, 32 with a view thereby to gaining liberation — a teach-
ing, for that matter, found already in the upanisads, as recognized already
by Vacaspati in his Tattvakaumudi [TK] (citing specifically BAU II 4, 5
and Chandogyopanisad [ChU] VIII 15): ‘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 Paramarthasara
of Adisesa 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 Samkhya-type and
Advaita-type reasonings in the first Paramarthasdra — the soteriological
perspective. 3 And this is also, without a doubt — I will return to this
point below — one of the justifications that might have prompted the
second Paramarthasdra to undertake a rereading of the first.

29APS 63d-64: na kascid apy atra samdehah// atmaivedam sarvam niskalasakalam yadaiva
bhavayati/ mohagahandd viyuktas tadaiva paramesvaribhiitah//. Here, the most evident diver-
gence with respect to $aiva monism or that of Sankara is the maintenance of a brahman/dtman
conceived as both provided with and devoid of parts. The final phrase, however, reads as
$aiva: ‘... and become the Supreme Lord at the same time’ (tadaiva paramesvaribhiitah).

30APS 65: yad yat siddhantagamatarkesu prabruvanti ragandhah/ anumodamas tat tesam sar-
vatmavddadhiyd//. Similar strategy in PS 50 (see p. 9).

31See APS 20.

32gee APS 7, 35, 4445, 70, 75, 83.

33TK 2: atmd va 're jiiatavyah prakptito vivektavyah (BAU II 4, 5); na sa punar dvartate na sa
punar dvartate (ChU VIII 15); tr. G. Jha.

341t has been suggested (Danielson APS: 4) that the famous preamble to the second section
of the received text of the Upadesasdhasri may have been based on the model furnished
by the first PS: a mumuksu 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 Saiva Paramadrthasdra to
have rewritten the older Paramarthasara is quite unheard of in the history
of Indian literature — where neither borrowing nor unattributed copying
are much frowned upon 3> — for in this case it is not merely a matter of
reproducing a text of well-known reputation, 3 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 Adiéesa), and that it is nothing but the accom-
plishment of that older doctrine, from which it has erased all trace of
dualism.

The second Paramarthasara 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-
gardja 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, satkdryavada, the
effect is pre-existent in the cause, and so may the Trika itself, which adopts
the same satkdryavada, be understood by its advocates as already present
in the ‘clotted milk’ of Adidesa’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 (dgama), as Yogaraja is fond of
repeating. 38

Thus the process of rewriting at work in the second Paramadrthasdra

35See Kdvyamimdmsd, chapters XI-XII — or Dhvanydloka, chapter IV.

36See, for instance, the different versions of the Madanapardjaya, The Defeat of Love (Balbir,
Osier 2004: 21ff.).

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 of Adhdra, via the discrimina-
tion of purusa from prakrti, according to the principles of the Samkhya system”. The teacher
(guru, 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 (paramdrthopadesa) 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 (parisilana); 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 Saivism of Kashmir in borrowing the theory of the
tattvas, all the while adapting it to the needs of a monistic system. 3° Even
though it is true that the doctrine set forth in the Saiva Paramarthasara
is framed polemically, as the commentary frequently attempts to demon-
strate, 0 it is essentially directed against the Buddhists, particularly Dhar-
makairti, and against Vedanta, referred to by Yogaraja as Brahmavada at
large, or as Santabrahmavada. #! 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 Sesa but as Pataijali; — the
traditional identification of Pataijali (whether he be the author of the Ma-
habhdsya, or of the Yogasitra [YS], or of both) with Sesa, in virtue of the
epithetical designation bhujarigavibhu, implying that Pataiijali is a devotee

39See p. 54. On the Saiddhantika treatment of the tattvas, see Tantrikabhidhdnakosa [TAK),
s.v. tartva.

40gee, 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).

41gee, for example, YR ad 10-11, 15, 27, 32 (where the ‘Brahmavada’ is referred to for its
version of the sunyavdda: neti neti), 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 Mandanamisra 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 Ramakantha on the Paramoksanirdsakdrikd
of Sadyojyotis). It is in fact quite difficult to decide whether $aiva authors discuss or are
aware of the niceties involved in distinguishing Mandana’s from $ankara'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 Santabrahmavada
(ad 10-11) — and the Sabdabrahmavada of Bhartghari and his followers. Accordingly, YR ad
27 refutes the conception of Self of the ‘Brahmavadins’ and that of the ‘Pranabrahmavadins’,
viz., of Bhartrhari. And YR ad 35 applies the word ‘Brahmavadin’ to Bhartrhari. Bhartphari
(ca. 650 AD), of course, is substantially prior both to Mandana and $ankara, who are more
or less contemporaneous with each other. The distinction between these two sorts of ‘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 $aivas of the 10th-11th 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 $dnta as applied to brahman: $anta, for YR, does not mean ‘inert’, in the manner of a
stone, but * “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,“? 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 -pdda: abhinava-guptapdda, ‘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 Adhdrakadrika 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 Paramartha-
sdara: ‘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 Adidesa’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 Paramadrthasdra,
whether he be called Adisesa 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 Yogarija’s commentary, though not myself their
creator, it is I 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 for a choice

1.2.2.1. DESTINY OF THE FIRST PARAMARTHASARA Why has the
Paramarthasdra 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 Sruti. Might one suppose that Abhinavagupta, in “rewriting” it, expected
some transfer of its authority in his favor? 43

“2Note that TA XXVIII 285b, in quoting the pratika of YS IV 27, refers to the author of
the YS as ‘Bhujagadhiéa’, ‘Lord of the serpents’. Similarly, TA XXVIII 309b refers to Adisesa,
author of the first PS, as Ahi$ana, v. 81 of whose work TA XXVIII 312 quotes.

43See Pandey 1963: 10-11.

41See n. 946. On the question of Trika's supremacy, see also PS 27 and n. 661.

45See Chatterji 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 Gitdarthasamgraha [GAS] ad VIII 6 (where it is termed a $ruti) and
ad VIII 14, as well as in TA XXVIII 312. 46 The same verse will be repeated
verbatim by Abhinavagupta in his Paramadrthasdra, as its verse 83. And
when Vamadeva, probably a disciple of Yogaraja, 4’ quotes it (p. 21), he
attributes it to ‘bhagavan bhogipatil’, *® the ‘Lord of the serpents’, that is,
presumably, Adiéesa.

Similarly, the older Paramarthasdara 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 Paramarthasdra). *° The Spandapradipikd, a work
of Utpalavaisnava (also known as Utpalacarya, Bhagavata Utpala, 5° ninth
—tenth century), testifies to the same spirit of syncretism as does the Ci-
cchaktisamstuti of Yoginatha (probably same period), 5! a Sakta who was
familiar with the Spanda, and who as well cites Adisesa’s verse 33 for its
evocation of the mdya of Visnu. 52

Before this, the Paramdrthasdra of Adisesa was authoritative for Sam-
khya, as evidenced by the citation of its verse 83 in the Yuktidipika, a work
composed sometime between the sixth and ninth centuries, of unknown
authorship, but probably of Samkhya affiliation. This verse, which the
Yuktidipika attributes to the ‘tradition’ (@mndya), is cited in support of its
interpretation of SK 2, according to which interpretation ‘liberation is ob-
tained by knowledge’ (jianan moksah) — the knowledge, that is, whereby
purusa is discriminated from prakrti: ‘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” (kevala), even involuntarily’. 53

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

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

47See p. 22.

48With emendation: bhogipatindpi for bhegipatinapi.

49Cited n. 80.

503ee Sanderson 2001: 35.

51By the testimony of the SpP which, in its long avat. (Dyczkowski SpP: 5-6), cites at
length the Cicchaktisamstuti, one may infer that Yoginatha is prior to Utpalavaisnava, or his
contemporary. On Yoginatha, see Dyczkowski SpK: 290.

52APS 33: jvalandd dhiimodgatibhir vividhakrtir ambare yathd bhdti/ tadvad visnau systih sva-
mdyayad dvaitavistard bhdti//, ‘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.

S3APS 83: vrksdgrdc cyutapado yadvad anicchan narah ksitau patati/ tadvad gunapurusajiio
’nichann api kevalibhavati//.
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century Jivanmuktiviveka of Vidyaranya cites verses 77 and 81, which
present two types of jivanmukta.>* In the sixteenth, Raghavananda com-
ments upon the entire text. And numerous are the Indianists who take the
Paramadrthasdra of Adiéesa to be a possible source for the Agamasdstra of
Gaudapida, the chef-d’ceuvre of pre-Sankara Advaita. 55

In addition, the Candrika (sixteenth century) on the Prabodhacandro-
daya (ad V, v. 33) cites APS 18, ascribing the verse to Sesa (yathoktam
bhagavata sesena).>® Finally, in the eighteenth, the famous grammarian
Nagesabhatta cites it several times in his Vaiyakaranasiddhantalaghumaii-
jisd, while discussing the status of error. >/

The first Paramarthasdra 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 Sesa’, with the author of the first Paramdrthasdra
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 of ‘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 Paramarthasara — which, as we said before,
has not given rise to a discrete tradition.

Above all, the Trika, to which the Paramarthasara 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

S4Respectively, pp. 74 and 49, ascribing them to Sesa (qualified as bhagavat, in citing
v. 81; as the author of the Arydparicdsiti, in citing v. 77). APS 77: hayamedhasahasrdny apy
atha kurute brahmaghdtalaksani/ paramdrthavin na punyair na ca pdpaih sprsyate vimalah//;
v. 77 repeated almost verbatim by v. 70 of the second PS, as APS 81 is repeated as such by
PS 83.

SSIn particular, APS 78 (jadavad vicared agadhamatih) is paralleled by AS 11 36d: jadaval
lokam dcaret. See, esp., Sastri APS: VIII; Bha(tacharyaAS LXXIXSf.

56Noted by Sovani 1912: 259-260. PS 8 reproduces APS 18 in large part.

57Nagesabhatta 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 Adi$esa conceives error as sadasatkhydti, not as anirva-
caniyakhyati; 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, mudrds, 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 Paramarthasdra 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 sarvatman, the universal Self, inherited
from the upanisads, is fundamental to the doctrine of Adisesa. And though
the Trika describes itself using terms other than sarvatmavada, 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 Ksemar3ja teaches, in his auto-commentary
to Pratyabhijiiahrdaya [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. >°

Numerous are the occurrences of the notion of sarvdatman in the Saiva
Paramadrthasara. Here are just two examples: verse 73, which serves to
define the jivanmukta, 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.?’; %0 and verse 82, which repeats almost verbatim verse 80 of
the first Paramarthasdra: ‘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’. 6!

58Note the recurrent reference in these texts to the notion of rahasya, ‘secret’.

$9Ksemaraja cites from an Agama: viévottimam dtmatattvam iti tantrikdh/ visvamayam iti
kulddyamndyanivistgh/ visvottimam visvamayam ca iti oikddidar$anavidah/, ‘The Tantrikas
maintain that the doman principle transcends the universe. Those who are followers of the
Kula tradition, etc., consider the donan principle as immanent in [or ‘constitutive of’] the
universe. The Knowers of the Trika system, etc., consider it as both transcendent and im-
manent’ (Pratyabhijiidhrdayavytti [PHvy) 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’.

60pS 73: stutyam vd hotavyam nasti vyatiriktam asya kimcana ca/ stotrddind sa tusyen muktas
tannimamaskptivasatkah//.

61ps 82: vydpinam abhihitam ittham sarvatmanam vidhiitandndtvam/ nirupamaparamdnan-
dam yo vetti sa tanmayo bhavati//; cf. APS 80: vydpinam abhinnam ittham sarvatmdanam vidhi-
tandndtvam/ nirupamaparamadnandam yo veda sa tanmayo bhavati//. See also YR ad 69, which
discusses the double meaning of sarvabhiitdeman.
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krida

Another point of convergence is supplied by the notion of ‘play’ (krida),
which serves to explain, in the first Paramdrthasdra, 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’. 52 Here the idea of ‘play’
is associated with the notion of svavibhiiti, which anticipates the $aivite
notion of svatantrya, ‘freedom’ or ‘independence’. Note also that Raghava-
nanda glosses svavibhiityd, ‘by one’s own sovereignty’, as svatantryasaktya
mdyayd, ‘by virtue of mayd, the energy of freedom’ — $aivite terminology
indeed, and which does take the reader aback coming from an Advaitin!
Nevertheless, though the theme of ‘divine play’ is common to Saivism and
to Advaita (even pre-Sankaran), it should be noted that Advaitins privilege
the term lild, whereas Saivas prefer kridd, 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 $aivite maxims: sakrd vibha-
tah, ‘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’. &

This very verse finds a parallel in the second Paramarthasdra, 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’ (sandtanam), goes on to cite
the formula sakrd vibhato ‘yam atmd, ‘The Self appears once and for all’.

62APS 30: pranddyanantabhedair dtmdnam samvitatya jalam iva/ samharati vasudevah sva-
vibhityd kridamdna iva// (translation is mine; cf. Danielson: ‘After having extended himself
through infinite varieties, viz., breath, etc., like [a feat of) magic, Vasudeva [= Visnu], by
his own sovereignty, reabsorbs [everything] as if playing’). R reads dkridamana iva.

631n the Brahmasiitra [BS] (11 1, 33), creation itself is free play (lild): lokavat tu lilakaivalyam,
‘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 Bhdsya [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 (svabhdva)
of the Lord is, the commentators say, Mdya joined with time and karman’). This is equally
the view of AS 19. R ad APS 30, while commenting on the word he reads as dkridamdna,
cites as well BS II 1, 33. And he adds: svdrdjyasamrddhimanto narendra yatha svavibhiitya
kridanti tadvad atmandtmany eva vihartukdma iva, *Just as princes whose dominion is complete
[continue to] play [at being kings] by exercising their majesty, so also [does Visnu], for he
loves to sport, in and by himself'.

64APS 25: sarvavikalpanahinah Suddho buddho ‘jjaramarah $dntah/ amalah sakrd vibhdta$
cetana atma khavad vydpi// (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 sakrdvibhdatah. 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’, Raghavananda,
while commenting on Adi$esa’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’. %% Such an idea
is also present in one of the leitmotifs of the Trika, the formula ndprakasah
prakasate, ‘That which is not luminous cannot manifest itself, %6 with its
complex network of implications.

In a Saivite perspective, the epithet sakrdvibhatah in effect establishes
not only the eternality of the Self, but the contemporaneity of the Self’s
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 (jivanmukti). 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, sakrdvibhdatah — a usage that the
second Paramarthasdra 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 sarvatmavada: to know that all is the Self is to
be instantaneously liberated. Several verses of the two Paramarthasara
propound this principle. 8 Two are particularly worthy of attention — if
only for the way in which the second Paramarthasara borrows from the
first. Adisesa’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’. %° It is taken up

65Chu VIII 4, 1-2 is quoted n. 455. MuU 1I 2, 11: tam eva bhantam anubhati sarvam tasya
bhdsa sarvam idam vibhati (tr. Radhakrishnan — as are all translations from upanisads cited
here, unless otherwise specified).

6%See YR ad 30.

57PS 93: evam jiidndvasare svatma sakyd asya yadrg avabhdtah/ tadysa eva taddsau na deha-
pdte 'nyathd bhavati//.

68Notably, APS 39-40, 67-68, 72, 73, 81; PS 60 [= APS 73], 83 [= APS 81].

69APS 73: moksasya naiva kimcid dhamasti na capi gamanam anyatra/ ajiidjnamaya-
granther bhedo yas tam vidur moksah// (the words common to the two PS are in roman).
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by verse 60 of Abhinavagupta’s Paramarthasdra, 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’. 7°

Similarly, Adisesa’s verse 817! 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 Paramadrthasdra: ‘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 nastasmytih, 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 Paramarthasara
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 $aivite sense several par-
allel passages of the Bhagavadgita. 73

Meditative realization (bhavana)

The means whereby one accedes to that final knowledge of the Self (or
of brahman), according to the first Paramadrthasdra, is ‘meditation’ (bhd-
vana), or rather, as we have translated the term as it occurs in the second
Paramarthasara, ‘meditative realization’. This is also the means privileged
by the Saiva Paramdrthasdra, to the extent that it is this means that prevails
in the Saktopdya, 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), 7> but its
understanding is here directly inherited from the older text.

The first Paramdrthasdra devotes, in effect, three verses to bhdavana:
‘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

70pS 60: moksasya naiva kimcid dhamasti na capi gamanam anyatra/ ajiidnagranthibhida
svasaktabhivyaktatd moksah//.

71 Arguably the verse most frequently cited in later literature, particularly by AG; see p. 9.

72ps 83: tirthe $vapacagrhe va nastasmytir api parityajyan deham/ jiidnasamakdlamuktah
kaivalyam yati hatasokah//.

738ee PS 90-91, 94-95, with notes.

74See p. 49, and n. 858; also n. 1227.

75See n. 1054, the usage the Mimamsa makes of it.
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becomes one with water, milk with milk, wind with wind, so, by medita-
tion (bhavana) 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 (bhdvanad), no delusion, no sorrow [remains] for him, as he
looks on everything as Brahman’. 76

After an encomium of bhdvana (v. 41), the second Paramarthasdra 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 Paramarthasara, verbally modified to suit saivite
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 Paramarthasara returns (v. 64) to the notion of
bhavana, in the guise of the causative verb bhavayati, which it associates
with the idea of liberation (paramesvaribhitah, ‘he becomes the Supreme
Lord’).”° 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 Paramarthasdra 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 itself.8! And we note
that the metaphor ‘winds of meditative realization’, which serves as ma-

76APS 57-59: evam dvaitavikalpam brahmasvariipdm vimohanim mayam/ utsfjya sa-
kalaniskalam advaitam bhavayed brahma// yadvat salile salilam ksire ksiram samirane vayuh/
tadvad brahmani vimale bhdvanayd tanmayatvam updyati// ittham dvaitasamithe bhavanaya
brahmabhilyam upayate/ ko mohah kah $okah sarvam brahmavalokayatah//.

77pS S1: ittham dvaitavikalpe galite pravilaghya mohanim mayam/ salile salilam ksire
ksiram iva brahmani layt syat//.

78ps 52: ittham tattvasamiithe bhavanaya ivamayatvam abhiyate/ kah $okah ko mohah
sarvam brahmavalokayatah//. Note especially the substitutions Siva for brahman, tattva’
for dvaita®. The second hemistich, in both texts, recalls I$opanisad 6-7, the first PS being
somewhat closer to its source, since it respects the upanisadic order of the words (ko mohah
kah $okah): yas tu sarvani bhiitany dtmany evanupasyati// sarvabhiitesu catmanam tato na vi-
jugupsate// yasmin sarvani bhitdny atmaivabhad vijanatah// tatra ko mohah kah soka ekatvam
anupasyatah//, ‘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?’

795ee APS 64, quoted n. 29.

80APS 66: sarvakdro bhagavdn updsyate yena yena bhdvena/ tam tam bhdvam bhiitvd cintd-
manivat samabhyeti//. This verse lacks a correspondent in the later PS.

81pg 68: ittham sakalavikalpan pratibuddho bhdvandsamiranatah/ dtmajyotisi dipte juhvajjyo-
tirmayo bhavati//.



1. THE TWO PARAMARTHASARA 17

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-
ramdrthasdra having retained, in its exercise of transposition, only the two
initial images: water and milk.

The $aiva Paramarthasdra thus puts equal emphasis on the idea of bha-
vand, 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 kundalini yoga and with the practice of the mu-
drds, 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-
ramadrthasdra, 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 Saiva Paramdrthasdra transposes the Paramarthasdra of
Adisesa precisely because it has apprehended there the foundation for the
doctrine of jivanmukd. It is a jivanmukti that does not speak its name
clearly in the first Paramdrthasdra, 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 jivanmukta. 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-
madrthasdra is already the ‘liberation in this life’ that Abhinavagupta makes
into the issue of the second. In this sense, the $aivite transposition is also
an exegetical project. Underscoring the soteriological vocation of the first
Paramarthasdra, 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 Adiesa
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

82gee YR ad 9, 61, 62, 64-66, 83, 86, 96.

83APSV 3: [...] dtmatattvasdksad bodhavantam jivanmuktam guruvaram yathdavidhy upagam-
ya baddhdiijalih papraccheti, *[...] having approached in a proper way and with a gesture
of salutation the most excellent teacher [AdiSesa), 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 Jivanmuktiviveka; moreover, the quasi-totality of the
second Paramadrthasdra’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-
madrthasdra 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’,3* 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]’. 8

Moreover, in comparing the strategies of composition of the two Para-
madrthasdra, 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. % One observes also that verse 75 of the first
Paramarthasdra, 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 Paramarthasdra even takes up the matter of obstacles to lib-
eration as represented by the notion of the yogabhrasta, the acolyte ‘fallen
from discipline’ (vv. 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

84ps 61: bhinndjidnagranthir gatasamdehah pardkrtabhrdantih/ praksinapunyapdpo vigra-
hayoge 'py asau muktah// (the words at issue are in roman).

85pS 86: tadvat kanicukapataliprthakkrtd samvid atra samskdrdt/ tisthaty api muktatmd
tatsparsavivarjitd bhavati//.

86Compare APS 76-78 and PS 69-71; APS 79-82 and PS 81-84.

87 APS 75: buddhva vibhaktam prakptim purusah samsaramadhyago bhavati/ nirmuktah sar-
vakarmabhir ambujapattram yathd salilaih//.
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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 Adi$esa’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 modern 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. 8°

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

I have found references to the Paramarthasdra of Abhinavagupta only
in works of saivite tendency: the TAV ad I 37, I 39-40, and IX 50, as well
as the Parimala [PM] ad Maharthamanjari [MM] 25 (probably thirteenth
century), * which cite, respectively, vv. 15-16a, vv. 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 Paramadrthasdra has been limited
to $Saiva circles.

2. The Paramarthasdra 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

88This is not the place to pursue the discussion of the elder Paramdrthasdra and its relation-
ship to the younger. A separate monograph will be devoted to the subject, to be published
in due course.

89gee p. 35.

%0n 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 vv. 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 Paramarthasdra 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 (sdastrasaram atigtidham) has now
been condensed in one hundred arya-verses by me, Abhinavagupta, illu-
mined [viz., inspired] by remembrance of Siva’s feet’ (v. 105). Yogaraja
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’
(svdatmajiianarahasya, vv. 87-88), in other words, in recognizing that one’s
own Self is not different from Mahe$vara (v. 81).°!

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 Tantraloka, Yogaraja is nevertheless a pro-
found exegete, sometimes even audacious — despite what Lilian Silburn
says. %2 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’ (jidnin), 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/ acirdd eva sivatvam nijahrdayavesam abhyeti, ‘To him
who meditates on this transcendental brahman, as concisely expounded
by Abhinavagupta, Sivahood comes without delay, once it has pervaded
his own heart’ — the apparently straightforward authorial signature is

91See YR ad 14 (rahasyanaya), 75 (rahasyavid), 81 (rahasyam paramdrthamahesvardkhyam
... upalabhya), 87-88 (svdtmajiidnarahasya), 96 (svatnasambodhamukhamndyarahasya) and
104 (parabrahmarahasydtisaya).

92‘Contrairement aux grands commentateurs de cette école philosophique, Yogarija n'est
qu'un simple exégete qui ne posséde aucune originalité; c’est la raison pour laquelle nous ne
donnons qu’un résumé de sa glose’ (Silburn PS: 20).
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reinterpreted metonymically,®® as a copulative compound (dvandva) of
adjectives that qualify the term ‘brahman’: ‘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 (utkrdnti), which is also condemned
at greater length in the Tantraloka — though with some misgivings, as the
practice was taught in the Madlinivijayottaratantra [MVT], the text that is
otherwise considered authoritative in the Trika. **

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 Paramarthasara. 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. > Yogaraja
himself was probably initiated into Krama, as may be inferred from an-
other text ascribed to him, the recently discovered Sivastaka. °¢ This hymn
to Caitanyasiva, ‘Siva as consciousness’, is of Krama affiliation and justi-
fies our recognizing, at various places in the Paramarthasdara, Yogaraja's
references as having a Krama coloration. For example, after referring to
the Kalikakrama 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 sSaktivikdsa, the ‘blossoming of energy’, also
called bhairavimudra, which, as the context shows, implies a reference to
Krama practice. ¥ 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 Paramadrthasdra’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 Spandanimaya [SpN] ad I 1 (Kaul Shastri SpK: 6, I. 5); his quotations of the
Kalikakrama in the Sivasitravimarsini [$SV]; his auto-commentary ad PH 15, where he rev-
erently cites ‘the Kramasitras composed by ancient teachers in their own characteristic lan-
guage’ (tad uktam purvagurubhih svabhdsamayesu kramastitresu), and ad 19, in which he refers
again to the Kramastitras, which he not only quotes, but explains at length, in dealing with
the notion of kramamudrd, or mudrdkrama; see also Sanderson 2007: 398ff.

9See Sanderson 2007: 380, n. 483.

97See also, inter alia, the reference to the notion of ‘great Void beyond the Void' (ma-
hdsinydtisiunya), 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 matrkas (vv. 10-11), to mudrds
(v. 42), to mantric practice (vv. 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
kundalint, °® understood notably in its association with the articulation of
the mantra HAMSAH (v. 78).

However, the major contribution of Yogaraja to the understanding of
the text is his emphasis, beginning with the commentary on verse 9, on
what he considers its core issue, jivanmukti. 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 jivanmukta so incomprehensible to ordinary
men. Of course, the framework is well known, both in the literature of
Kashmir Saivism (and in the Paramdrthasdra itself; see v. 59), and in pan-
Indian tradition, beginning with the upanisads — but Yogaraja 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. *

Such are the originality and the lucidity of this commentary that it
truly merits its appellation as a vivrti, an ‘elaborate explanation’. 19

It might be noted also that Yogaraja could have figured in roles other
than that of Ksemaraja’s disciple, exegete of the Paramadrthasdra, and au-
thor of the Sivdstaka, if he is the Yogesvara or Yogesvaracarya that Va-
madeva, the author of the Janmamaranavicdra, salutes as his master —
thus furthering a preceptorial lineage or parampara. '°!

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

9B Covertly ad PS 78, more explicitly ad PS 97, again ad PS 98-99, through one allusion.

%9Phrases that I have thought interesting enough to collect in an ‘Anthology of spiritual
experience’ (see p. 461), to which should be added the “ahamstuti” that constitute verses
47-50 of the PS itself; see p. 25, and p. 55.

100Thanks to this commentary, we have been able to make sense out of such puzzling pas-
sages as karikas 27, 63, 78 or 84-85, to cite only a few; see, for instance, the way YR discloses
the ‘implication’ (tdtparya) of ka 63 (n. 1065).

1015ych is the hypothesis of Shastri, in the preface to his edition of the Janmamaranavicdra
— an hypothesis that might be corroborated by a few additional indices: 1) the occurrence
of the image of the water-wheel (araghattaghatiyantra), in a similar context in both YR's com-
mentary ad 47 and in the Janmamaranavicdra: 18-19; 2) Vamadeva'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 Samkhya. 192 Note especially the way in which Abhinavagupta 103
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 Paramarthasara. It becomes, in the second, a doxo-
graphy in miniature.

Thus the Paramarthasdra 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 Yogar3ja 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
Paramarthasara itself: the notion of jivanmukti.

Vv. 2-3: the myth of origin of the Paramarthasdra of Abhinava-
gupta, structured in terms of the myth of origin of the Paramarthasara of
Adisesa.

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 of ‘reflection’ (pratibimba; 12-13) and the related
doctrine of ‘difference-and-non-difference’ (bhedabheda). 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.

1025ee p. 52,
1031n 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 Samkhya, 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’ (mdya vimohint).

Vv. 23-27: characterization of finitude as a ‘sheath’, ‘constriction’,
or ‘impurity’ — all realizations of error, and consequences of mdyad; 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’ (avidya), termed as well
‘ignorance’ (gjiidna) — 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).% The two errors constitute the
mithydjfidna 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’
(mithya, 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 of ‘divine play’ (krida), 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 Self ...", to which
one accedes, symmetrically, by unveiling, by purification, by reconquest
or recognition of ‘Self-knowledge’ (svajiiana); correspondence established
between macrocosmic (creation, etc.) and microcosmic (the four states,
waking, etc.) modes of the Self (34); justification of the apparent para-

104gee ., 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 jivanmukd 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’ (antaryaga).

Vv. 41-46: change of tone in the commentary that focuses on an
esoteric and mystical interpretation of the philosophical concepts treated
above (bhedabheda, etc.). ! 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 (dgama)
that is proper to the ‘way of energy’ (Saktopdya), this latter also called the
‘way of knowledge’ (jidnopdya) — the way of interiorizing ritual that is
characterized by ‘meditative realization’ (bhdvana) 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 (hrdaya), 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 ‘I’ as ultimate principle, on the
model of the vedic ‘self-praise’ (dtmastuti). 1% The realization of the ab-

105Gee n. 865.
1061 call it ahamstuti, ‘[self-]praise of the “I”’. 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 ‘I' (aham), equally that of the yogin and that of the Lord, is char-
acteristic of the ‘way of Sambhu’ (§dmbhavopdya), defined, as well, as the
‘direct way’ (saksddupdya).'®” In consequence, the first-person pronoun
expresses the ‘undeniable’ (anapahavaniya, YR ad 47, 50) faculty of ex-
perience (or consciousness) present in all beings. This ‘I', the mode of
affirmation of the ‘Great Lord that is the Self of each person’ (svatmamah-
esvara), reduces all the other modes of valid knowing (including revealed
texts, Agamas), to a position of externality and relativity (YR ad 50). 1%8
This self-praise of the ‘I’ ‘stamps the yogin in the way of Sambhu’, as is
said in Tantraloka. 1°° On another level of interpretation, it is not the meta-
physical principle of the ‘I’ 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
vv. 41-46, devoted to mantric practice and articulated in terms of the
mantra SAUH. The mantra AHAM, defined elsewhere as the ‘supreme
great mantra’ (paramahdmantra), source of all the other mantras’ efficiency
(virya), is thus in effect the counterpart, in the way of Sambhu, 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 mdya ..."),
the yogin is liberated. He is henceforth a ‘knower’ (jiidnin, 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 §ambha-
vopdya, we return to the depiction of the yogin in majesty according to
the Saktopaya: 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 vv. 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 ahantdcamatkdra, and ad 8, with the concept of ahampratiti, the cognitive experience
of the ‘first person’ (see n. 397).

107Gee TA 1 142.

108¢Cf, TA III 125b-127a, IV 212-218.

109gee TA 111 269: [...] sa evdsau sambhavopdyamudritah. The three principal traits of the
$ambhavopdya are found in this PS’s ahamstuti, as they are set forth in Tantraloka, along with
the same stylistic usage of the first person; see TA 111 280-281: matta evoditam idam mayyeva
pratibimbitam/ madabhinnam idam ceti tridhopdyah sa §ambhavah// [...] systeh sthiteh samhyte$
ca tad etat sttranam kytam/, ¢ “All this proceeds from me, is reflected in me, is inseparable
from me”. The way of Sambhu is a triple one [...). In this way follow one another emanation,
maintenance, and reabsorption’. Cf. PS 48a: mayyeva bhdti vivam darpana iva nirmale [...];
48b: mattah prasarati sarvam [...]; 49b: sarvasmin aham eva sphurami [...], and YR ad 47-50:
‘(... the master]) explains, using terms expressive of the pronoun “I”, that Siva 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 Mimamsaka terms, it is thus the apirva, 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 jrdnin 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 jivanmukti —
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, jivanmukti, 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 jivanmukdi: 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
‘disincarnation’ (asariratva), synonym of liberation ! — 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

10¢f, BSBh I 1, 4: asariratvam moksdkhyam; See YR ad 63, 70, 72 (and n. 1062), 79-80
(and n. 1212).



28 INTRODUCTION

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 ydjaka, the officiating priest, acts without acquiring that
particular benefit which belongs to his patron. The ydjaka thus becomes
a metaphor for the man ‘liberated while living’.

Vv. 68-73: exonerated henceforth from the corruption of his acts,
the jivanmukta 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 (bhdavana) —
the mention here of bhdvana signals that the path taken by the ‘knower’,
in this section of the Paramadrthasdra, 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 (devagrha,
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 jivanmukta as a Kapalika (79-80) — although his vow, qualified as
‘otherworldly’ (alaukika) by Yogaraja, goes well beyond that of the ordi-
nary kdpalika, whose practices are soiled by duality despite their terrifying
rigor; pursuit of these images: the transmigratory world where abides the
jivanmukta is quite as terrifying as the burning-ground of the kdpdlika;
the symbolic khatvariga of the latter, a staff surmounted by a skull, be-
comes, literally, the body of the former; the kdapadlika’s begging-bowl, in
the form of a shard of skull, becomes the ‘shred’ of the knowable that sus-
tains equally the jivanmukta; the kdpalika's liquor is the other’s ‘essence
of the universe’. In sum, the jivanmukta 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 vv. 89-102), that death does not interrupt
or modify the fact of liberation.

Vv. 81-88: new portrait of the jivanmukta, again in quasi-philosoph-
ical terms (81): the commentary borrowing from the Samkhyakdrika 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;!!! 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 (vv. 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 vibhdto *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’ (turydtita). ''3

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 Gitd
and by Mahayana Buddhism — that the fruits of such acts can be conveyed to others, more
worthy or capable of receiving them, Kpsna, in the former case, a bodhisattva in the latter. A
‘god’ is indeed a convenient adjunction to any such system of thought.

112« 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 [...J".

113‘This being the case, the [mind of the) knower of the Self (jiidni), 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’
(jadnin). No intervening accident, no unexpected shock is sufficient to de-
flect one from the destiny he has sought. ' 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 $aivite 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: jivanmukti 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’ (Saktipdta): it is that ‘descent of energy’ of the Supreme Lord, un-
conditioned, unrestricted, 1! 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 Siva’s perspective that is at
issue — paramadrthatah — 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 jiianin
to one on the yogin, he who is engaged in a ‘discipline’ (yoga) leading to

11440n the other hand, comments YR ad 89, when his body falls away, nothing at all befalls
the man (viz., the jiidnin] who has rehearsed no [acts engendering] latent dispositions; in-
deed, with whatever intention the cognizer rehearses (abhyasyati) (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 (apiirvatvena). Thus, previous rehearsal (pirvabhydsa) is alone the cause [of]
whatever (effect ensues). This is the purport’.

MSyigrrikhala, as it is said in the avat. ad 9.
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emancipation. If the echo of the Gitd is clear, the term ‘yogin’ implies as
well a reference to the Saiva system of updyas. A reading of vv. 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’
(atitivra), 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’ (sak-
topdaya) — and probably, to the ‘way of the finite soul’ (anavopaya). The
element that is common to vv. 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 Krsna’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 Paramadrthasara’s remarkable and
quite detailed exception? In part, the answer must lie in the fact that
Abhinavagupta’s Paramdrthasdra is the rewriting of an extra-Saiva text, the
Adisesa’s Paramadrthasdra, of which the last verses (vv. 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’ (vv. 96-97) and supplies a philo-
sophical foundation for the notion of the yogabhrasta (vv. 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 vv. 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-
marthasdra, 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 Paramarthasara 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 Mahes$vara 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 Paramarthasdra is constructed dialectically: to
verse 24, which describes the installation of impurities, corresponds verse
57, which contemplates their abolition; !¢ 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 mdya’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.!!” 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 vv. 85-88.

117Gee 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”
(baddham 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’. 18

On the level of ultimate reality (paramadrthatah), 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’ (Sakti), that of obscuration (tirodhdnasakti) and that of
his grace or favor (anugrahasakti). '1?

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 (pratyabhijina) 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’
(svatmasaktivikasvaratd, YR ad v. 60). With the introduction of the notion
of sakti, 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

118pg 33,
119Gee YR ad 60 and 69.



34 INTRODUCTION

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’ '2° — 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 life '?! — 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 truth. '?2 The
existential difficulty of becoming Siva may be read, in effect, between the
lines of the doctrine of the four updyas — which doctrine includes, nev-
ertheless, at least for a handful of individuals, either the possibility of the
‘non-means’ (anupdya), that is, the absence of all existential difficulty in
realizing one’s own identity with Siva; or that of the quasi-instantaneous
‘way of Sambhu’.

Indeed, one has the sense that Kashmir $aivism 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 (dsramadharma), relegating
samnydsa to the end of life, well after the householder had fulfilled his

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

121gee SpP 1 [= ad I 1, in the textual organization of SpN): iha hi jivanmuktataiva moksah.

122Concerning the conception of jivanmukd in the Siddhanta, which is dualist at the time of
the Kashmirian exegetes, see, especially, Brunner, Somasambhupaddhati [S$P], vol. III: 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
jivanmukti 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 jivanmukti 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 jivanmukti/°mukta are concerned, most modern 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
Yogavdsistha (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 jivanmukti had long ago found its way into the conceptual
apparatus of monists (of whatever stripe) — it is there in the Gitd, 1% as
well as in some older upanisads, 125 and recognized as such by Sankara. 126

1230n the notion of jivanmukti in the dvaitaveddnta of Madhva (13th or 14th cent.), see R.
Mesquita 2007.

124gee notably Dasgupta 1975, vol. II: 247.

125gee n. 1405.

126gee Dasgupta 1975, vol. II: 246; Oberhammer 1994: 15. Prof. Raffaele Torella has kindly
referred me to the epic usage of jivanmukta, 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 Harivamsa: jitah ... jivan muktas ca
visnund, ‘vanquished, he was released alive by Visnu'. The context here is clearly not “muka”
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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 prarabdhakarman, because
(as indicated by Sankara and others) a karman once set in motion is not
easily annulled.

Yet, the contribution of the vast §ivaite literature to the debate on jivan-
mukti cannot be ignored, as has been mainly the case, not only by modern
scholarship (at least beyond the field of Saiva studies), '¥’ but also by later
Indian tradition. In effect, one can say without exaggeration that the Saiva
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 Gita.

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 Samkhya — but the novelty of the Trika’s approach lies
in its viewing, indeed reevaluating, mukti 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
Madhyamika 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 pirmatavada) that suffices to define liberation as
freedom itself. Thus, the Trika organizes under the heading of a ‘doctrine
of freedom’ (svdtantryavada) 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 jivanmukdi,
even to the point of denigrating the older notion of ‘liberation at death’. 128

Jayaratha, in his commentary on TA 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 ksatriya’s humiliation. M. Hara is
of course justified in raising the question of the relationship between the philosophical and
epic variants of the locution “jivan muktah™; it seems more appropriate, however, to see the
two as distinct developments, different not only in context but in syntactic usage.

127Gee Oberhammer 1994: 15, with reference to BhGBh VI 27: ‘Selon toute apparence, ce
texte est la plus ancienne référence 2 la jivanmuktih et peut-étre le seul passage ol Sankara
emploie le terme technique de jivanmukta'.

128gee Utpalavaisnava's exegesis, p. 41.
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with “Srisambhunitha” ’. 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’. 13°

Jayaratha (ad TA 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 vv. 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?” *!3! 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’ (Saktipdta), the ‘means’
or ‘ways’ of liberation (updya), the triad of ‘impurities’ (mala), to cite only a
few — enter into its soteriological project. We learn, for instance, from the
Tantraloka’s treatment, and to a lesser extent, that of the Paramarthasara,
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 pasu into Siva by the ‘verbal transmission’ (dmndya) of Saiva doctrine.
By amndya is here meant, somewhat atypically, the direct audition of the
doctrine, arguably once only, from the mouth of the teacher. In TA V 151,

129TAV I 21: vaksyamdnopdyakramena svdtmatayd pratyabhijiandj jivanmuktipradatvam
prayojanam slokdntardsitritam api $risambhundtha ityddislokena saksdd uktam.

130TA XXXVII 32-33a: ittham dadad andydsdj jivanmuktimahdphalam/ yathepsitamahdbhoga-
datrtvena vyavasthitam// sadardhasdaram sacchdstram upddeyam idam sphutam//.

131TAV XXXVII 32-33a: anena ca asya granthasya — iti saptadhikdm endm trimsatam yah sadd
budhah/ ahnikdanam samabhyasyet sa sdksad bhairavo bhavet// saptatrimsatsu sampirnabodho
yad bhairavo bhavet/ kim citram anavo ‘py asya dr$d bhairavatam iyuh — ityading upakrantam
eva mahdprayojanatvam nirvahitam//.

132 which serves also to describe the two final ‘states’ (avasthd), turya and turydtita (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 Saivism
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 Raurava, Svadyambhuva, Matarga, etc. (I 46). 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. 34
In these same verses one can also detect a sketch of the notions of pau-
rusajiidna and bauddhajiidna, 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 $astra
[viz., the Nisatana]’. 3% 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 213-221a and 259-270 rely on the Madlinivijayottaratantra, 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], the Mrtyusijit (or Netratantra)
[NT], the Kularatnamdla and the Kalikakrama, profusely cited by the Siva-
stitravimarsini (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

1331n the context of treating paurusajiidna and bauddhajiidna. On the dating of those texts,
see below.

134Even though the terms jivanmukti or jivanmukta are not there found, JR ad I 50-51 is
explicit: evam vikalpo 'tra sambhavan muktau vyavadhdyakabh 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 tu pindapdtdc chivam vrajet/ itaras tu tadaiveti $dstrasydtra
pradhdnatah//. See also TAV ad loc., which completes the citation: [...] vikalpahinacittas tu
hy demanam sivam avyayam/ pasyate bhavasuddhya yo jivanmukto na samsayah, ‘He who sees
himself as the unchanging $iva, 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 nirvikalpavrttindm jivatdm eva muktr itaresam tu dehapdtanan-
taram iti siddham (vol. V: 2438).
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sau éyasyeyam 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 'tiva sunirmalah//;
and Kalikakrama (in SSV III 31): sarvam $uddham niralambham jiianam
svapratyaydtmakam/ 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 jivanmukti might
be of some use. 37 Sadyojyotis, who was active between 675 and 725 ac-
cording to Sanderson 2006: 76, certainly knew the Rauravasitrasamgraha,
the Svayambhuvastitrasamgraha and the Matarigaparamesvara, 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 Nisvdsa, 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 late, !3° 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. '*° 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-
maydamala, of the Vidyapitha canon, are likely to have been composed in or
around the seventh century for various other reasons. }! The Brahmaya-
mala also includes transformations of the cult of Svacchandabhairava, 142

1371 am grateful to Dr Judit Tdrzsok for detailed discussions on the subject.

138gee Torzsok Siddhayogesvarimata [SYM): 14 citing Sanderson.

139Gee 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.

140T6rzs6k SYM: 16 and 262.

141gee especially Hatley 2007: 200ff., establishing the period of composition of the Brah-
maydmala from the 6th to the 8th cent.

142H4atley 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 jivanmukd 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 Nisatana, the Kularatnamala and the Kalikakrama, %4
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 Siddhanta and the
Vidyapitha, %> 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, jivanmukta, 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 Pratyabhijia, all of which were composed
within the span of one century, between 875 and 975. 146

It is only hinted at in the Sivasiitra, particularly in the third section
devoted (according to Ksemaraja's exegesis) to the anavopaya (III 9ff., III
18-45), and it is the text’s Vimarsini that develops the idea, either through
citations (notably Kalikakrama, in $SV 11l 31; see supra), or directly, as in
Il 42, which describes the state of the jivanmukta. '’

But the term itself is employed in the Spandakadrika (II 5). '8 Even bet-
ter, jivanmukti 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-
ticakresvara, ‘Lord of the Wheel of energies’. The term, in its Kaula accep-

1435anderson 2004: 273-293.

1440n the Kalikdakrama, see Sanderson 2007: 369-370.

14501 the Siddhanta and the Vidyapitha canons, see, esp., Sanderson 2007: 233-234.

146See Sanderson 2007: 411, 418.

197§V 111 42: Sariravyttir vratam ityuktasiitrarthanityd dalakalpe dehddau sthito ‘pi na tatpra-
madtrtasamskdrendpi sprstah/ tad uktam Srikularatnamaldyam yada guruvarah samyak kathayet
tan na samsayah/ muktas tenaiva kdlena yantras [perhaps an aisa form for yantram, which
appears in other citations of the same verse: TA XIII 231b, XXXV1 29] tisthati kevalam//, ‘In
accordance with the sitra “Sariravyttir vratam™ (Sivasiitra [$S) 111 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 Kularatnamala: “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 kdle 'sau
yantravat kevalam vaset, and PM ad MM 66: tadaiva kila mukto 'sau yatra tisthati kevalam, and
n. 1239.

1485pK 11 5 iti vd yasya samvittih kriddtvendkhilam jagat/ sa pasyan satatam yukto jivanmukto
na samsayah//, '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 Paramdrthasdra — as a way of reaffirming
one of the fundamental traits of the doctrine: the inseparability of ‘energy’
and the ‘possessor of energy’ — Sakti and saktimat.

Utpalavaisnava observes that, in the first verse, jivanmukti is be-
tokened in the very name of the divinity ‘Samkara’, ‘maker’ (kara-) of ‘fe-
licity’ (Sam-), this last understood as the equivalent of sreyas, ‘[ultimate]
goal’, itself defined as enjoyment (bhoga) and release (apavarga).!>® Ut-
palavaisnava continues by pointing out the major components of the ex-
posé of jivanmukd: SpK 30 [=11 5, in the textual organization of SpN],
10 [=110] et 51 [=1II 19]. To be precise, SpP 30 attacks dualistic con-
ceptions of emancipation, which recognize only emancipation at death, as
well as practices such as utkrdnti that aim at achieving such a death. 5!

As well, Ksemardja, in his explanation of the first and last verses, states
that jivanmukd is the goal of the Spandakarikd: ‘What is to be taught in
this treatise is that absorption in the [Lord] has for its fruit liberation
while living’ (ad I 1);'52 and commenting on the cakresvara of III 19, he
observes: ‘Thus he becomes the Lord, that is, the Master, of the Wheel of
energies described in the first siitra. In other words, he attains the supreme
sovereignty in this very body’. 133

Finally, the notion of jivanmukti is at play in IPK IV 12-16, and partic-
ularly in IV 12: ‘All this might is mine’, 15 and in the treatise’s conclusion
(IV 16), which Utpaladeva’s vytti glosses: ‘He who by applying himself in-
tensely to this enters into the nature of Siva, becomes in this very life a
liberated soul’. 153

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

149According to the Kaula, the Saktis are not yoginis, as is the case in the Vidyapitha and in
the Bhairava-tantras, but internal energies. See Sanderson 2007: 402-403; 1988: 679ff.

1505pP 1 [ad 1 1, in the textual organization of SpNJ: bhogdapavargakhyam sam $reyah sukham
vd karotiti $arikarah/ amalah svasvabhdvo yah prdgabhidheyatayopdttah/ iha hi jivanmuktataiva
moksah.

1515pP 30 [= ad II 5): ye tv Ghuh vinotkrdntim kuto moksah/ tannirdsdydha — vind svabhdvd-
nubhavena pumsah kaivalyam utkrantibalad yadi syat/ atra ‘pi pakse nanu moksabhdg udbandha-
nam yah kurute pramiidhah//, ‘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.

1525pN 1 1: tatsamdvesa eva hi jivanmuktiphala iha prakarana upadesyah.

153GpN 111 19: tatas ca prathamastitraniritasya Sakticakrasya [...] ivaro 'dhipatir bhavet/
anena ca dehena mahesvaratvam avdpnoty eveti yavat.

1545arvo mamdyam vibhava iti, quoted by YR ad 33 and 51 (avat.).

155 {¢varapratyabhijfiakdrikdvpui [IPvg] IV 16:- etatparisilanena Sivatdvesdt jivann eva mukto
bhavati (tr. Torella IPK).
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among the Advaitins, as, for example, Sankara ad BAU 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 jivanmukta is a walking paradox. And thus
does the Paramarthasdra describe him as mad, a vagabond living a life of
randomness — at least as the ordinary man sees him (vv. 69, 71). Both text
and commentary are keen to stress that essential misunderstanding. 1

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). 57 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’, 138 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 Yajiiavalkyasmrti 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’ (Yajriavalkyasmyti 1 8). Thus is the ji-
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 Tantrdloka develops,
in the context of emancipation, the original doctrine of double-ignorance
(I 36ft.): ‘spiritual’ (paurusdjiana) and ‘intellectual’ (bauddhdjiiana) — and
along with it its positive counterpart, the doctrine of double-awakening:
‘spiritual’ (paurusajiidna) and ‘intellectual’ (bauddhajiiana). If the ratio-
nale for these concepts is present in the Saiva Agamas, the terminology,
which presents overtones of the Samkhya, seems to be a creation of the
Tantraloka. 1t is in this doctrinal context that appears the definition of
jivanmukti that figures as an epigraph to this introduction. 1°

156gee YR ad 83: ‘Moreover, by whom [else] can the last moment of the knower of the Self
be directly experienced, apart from the witness (sdksin) 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 TA XXVII 319-320a and TAV ad loc.

157gee also TA IV 248-253.

158Quoted without attribution in TAV IV 250: antah kaulo bahih Saivo lokdcdre tu vaidikah/
sdram dddya tistheta ndrikelaphalam yathd//; see also Sanderson 2007: 232.

159Tantrdloka I 44: bauddhajiidnena tu yadd bauddham ajiidnajrmbhitam/ viliyate tadd jivan-
mukth karatale sthitd//.
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The Paramarthasara refers not to these symmetric pairings. One may
infer, however, from the citations that Jayaratha makes of vv. 16b-17 of
the Paramarthasdra, in his commentary on the passages of the Tantraloka
(ad I 39-40) that concern paurusajiniana and bauddhajnana, that these pairs
correspond in the Paramadrthasdra to the conjoined placement of finitude
and double error. The paurusdjiiana corresponds to the anavamala, the im-
purity of deeming oneself finite, that is, the wholly deceitful ‘atomization’
of universal consciousness — itself the product of mdya (PS 15) — and
to the constitution of the purusa, finite (or mundane) man (PS 16a); the
bauddhdjiiana to the quintuple constriction of the karicukas (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 (diksd), 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. ' By paurusajiidna, 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 jivanmukdi is nothing else than the reconciliation
of the plans of essence and existence.

For its part, the Paramarthasara — 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’ (avasthad), the ‘Fourth’ (turya) and ‘Trans-Fourth’

160See TA 1 45: diksapi bauddhavijiidnapiirvd satyam vimocikd/ tena tatrdpi bauddhasya jAd-
nasydsti pradhdnatd// and TAV, avat. ad 1 44: nanu yady evam diksayd dehanta eva mukdr
bhavet, tat katham “jivann eva vimukto 'sau” ityady uktam ity asarnikydha/.
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(turydtita) 16! — the latter appearing as a Saiva innovation. 12 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 jivanmukta) 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. 1% Consequently, one is liberated in this world through inter-
nal realization, and ultimately through knowledge, rather than through
ritual action. The jivanmukta is a jidnin. 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

161 A correspondence already sketched in $SV III 25 and $S III 41. See also YR ad 61: ‘And
he whose [ignorance] 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 [it may be added that], with the perishing of the body, complete (pirna) 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] (turydtitariupdm kevalatdm yati), composed
solely of blissful consciousness’.

162The term appears in some late upanisads of tantric coloration.

163Gee also YR ad 35.

164gee p. 51. On the Kaula developments in general and their importance in the exegetical
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 Paramarthasdra 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 Mi-
mamsaka notion of apiirva !%° in arguments intended to establish not only
the possibility of jivanmukti, but its very legitimacy.

In parallel, the Trika is not loath to invoke authorities (pramana) out-
side its own tradition, %6 though, to be fair, its readings are usually
favorable to its own theses. In the first place, the Bhagavadgita, whose
omnipresence in Yogardja’s commentary and in other texts of the system
is perhaps intended chiefly to affirm how the this-worldly ascesis '%7 rec-
ommended by the Gitd is, in fact, this-worldly liberation.

Similarly, several indices furnished by the Paramarthasdra and its com-
mentary permit apprehension of the relation of inheritance that Trika sus-
tains with Samkhya 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 Samkhya 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 Samkhya and Trika start from the same postulate: liber-
ation is not accessible by ritual (SK 1), but rather by discriminating know-
ledge (vijfidna, SK 2). There comes to the surface, in the usage that the
Paramarthasara makes of these Samkhya notions, a Traika rereading of
Samkhya doctrine according to which the notion of jivanmukd, or at least a
type of this-worldly release that has not yet received that name, is already
germinating in the Samkhyakdrikd, in re vv. 67-68. 1% As such, the Trika
proposes an interpretation of SK 67 that is not all that distant from that
of Gaudapada. '® The Gaudapddiyabhdsya [GBh] on the S@mkhyakadrikd, in
effect, brings out the dynamic organization of the ensemble constituted by

165See p. 29. Compare the transformation of the Mimamsaka notion of bhdvand, ‘efficient
force’ (PS 63) into the Traika notion of bhdvand, ‘meditative realization’ (PS 41, 52, 68).

165 For instance, the $aiva Agamas, such as the Trisirobhairava (cited TA XXVIII 320b-324a),
and the Gitd (cited TA XXVIII 324b, and 325-326a) are put on the same level.

167 This is an attempt to translate into English the formula: ‘ascése intra-mondaine’, coined
by Hulin (2001: 268) apropos the BhG.

168 A rereading implicit in YR’s borrowing from SK 67, while commenting on the paradox-
ical condition of the jivanmukta, as described by PS 81. This Traika rereading of liberation
according to Simkhya appears equally in the TA, notably in IV 212, which associates explic-
itly the notion of kaivalya with that of jivanmukti, and in XXVIII 307-320 and TAV 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 jivanmukd in SK 67-68.

169probably not the Gaudapada, author of the Agamasdstra; see Frauwallner 1973: 226;
Larson 1998: 148-149.



46 INTRODUCTION

vv. 67-68: contrasting the ‘incarnate’ state of v. 67 with the ‘disincarnate’
state of v. 68 (prapte sarirabhede) — life and death in effect. Moreover, the
liberation that occurs ‘when the body falls away’ (GBh 67: Sarirapate) is the
liberation that v. 68 terms kaivalya, described as ‘total’ (aikantika), that is,
according to the Gaudapadiyabhdsya, ‘necessary’ (avasya), and ‘definitive’
(atyantika), 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 ji-
vanmukti, v. 68 to kaivalya, ‘absolute’ liberation, in the etymological sense
of ‘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 Yogaraja’s commentary, the vedantic idea of asariratva, the
‘disincarnation’ <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>