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PREFACE

This second Edition differs only slightly from the first one (IsMEO, 
Rome 1994). Basically, I have lim ited m yself to correcting a not 
negligible number of misprints, kindly pointed out by colleagues and 
students. Among them, I wish to thank first of all J. Bronkhorst, then 
M. Hattori, F. Sferra, A. Pelissero and C. Pecchia. Heartfelt thanks I 
also owe to M algosia Sacha.

I take the opportunity to express my gratitude to the many review
ers of this book. Some of them (J. Bronkhorst, J. W. de Jong and M. 
Hattori) have proposed alternative translations of some passages. In 
order to illustrate the grounds of my translation of 1.5.18 and 1.5.21 
(and vrtti), I wrote a detailed letter to the now greatly lamented Pro
fessor de Jong, who, in his reply, declared him self fully convinced. The 
remarks of Professor Hattori concerned basically the same points; he 
also corrected and integrated the last part of fn.20, p. 117 (see below).

Several objections were raised by my colleague and friend Profes
sor Johannes Bronkhorst in his thorough review article published in 
Asiatische Studie /  Etudes Asiatiques (L, 3, 1996, pp. 603-621), which 
have induced me to re-examine carefully some thorny points of this 
not easy work. I do agree that his interpretation of alokadi (vrtti on
1.7.10) is better - and plainer - than mine. It is to be said, however, 
that this does not affect the overall meaning of the passage concerned: 
“The light etc. [perceived in a certain spot] means the absence of 
something else [in the same spot]...” (Bronkhorst), versus: “The sight 
[o f a light] etc. ...” (mine). After having attentively checked the other 
points questioned by my learned friend, I remain convinced of the 
correctness of my own translation.

In his capacity of Director of the Editorial Committee o f  IsIAO 
(ex IsMEO), Professor Maurizio Taddei took a significant part in making 
the re-edition of this book possible. To our greatest sorrow, this out
standing scholar, and dear friend, came to a sudden and untimely end 
in February 2 0 0 0 .1 wish to dedicate this Indian edition to his memory.

Rocca Priora, October 2001 R a f f a e l e  T o r e l l a



First and foremost, I should like to express my gratitude to IsMEO 
for accepting this book for publication in the Serie Orientale Roma, 
founded by Giuseppe Tucci. In paying tribute to the memory of Prof. 
Tucci -  my paramaguru -  I must also acknowledge him as the first 
western scholar to realize the importance of the Kashmiri Saiva tradition 
and to promote its scientific study. I ideally place this work at His feet.

I thank IsMEO and the University of Rome “La Sapienza”, whose 
financial support enabled me to make several journeys to India in search 
of MSS of Utpaladeva’s works.

Then, I express my gratefulness to the Libraries that allowed me to 
photograph and use their MSS for this edition: Research and Publications 
Department, Srinagar (A.K. Reina, Assistant Director), Oriental Research 
Institute and MSS Library, Trivandrum (Dr. K. Appukuntan Nair and Dr. 
T. Bhaskaran, former Directors; P.L. Shaji, MSS Assistant) and Oriental 
Institute Library, Baroda (Dr. R.T. Vyas, Director). I heartily thank Pandit 
Dinanath Shastri, Srinagar, who generously put at my disposal his private 
collection of MSS, then destroyed during Muslim desorders in Srinagar.

Special thanks are due to Felicity B. Lutz for her valuable assistance 
in the English version of this book, and to my student Francesco Sferra 
for preparing the Indexes and helping me very much in correcting the 
proofs.

Finally, I wish to thank Raniero Gnoli with whom I discussed many 
passages of this work. To this extraordinary scholar -  and gentleman -  I 
dedicate this book.

Rocca Priora, October 1993.

R a f f a f x e  T o r e l l a
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INTRODUCTION

In the complex and varied cultural panorama of ninth-century Kash
mir we find all the major components of the religious-philosophical ten
dencies in India at the time and, together with these, some particular 
situations that led to new developments, which were also later to spread 
very far from their place of origin. The tradition of Buddhism (rooted in 
Kashmir since very ancient times) is present both with the realist schools 
and the Vijnanavada, and culminates in the great cultural prestige of the 
so-called 'logical school’, which seems to elude too definite a colloca
tion within one or other of the great Buddhist currents to which, by 
turns, contemporary followers or opponents and modem scholars assign 
it. The Brahmanic elites were still engaged in elaborating or perfecting 
their reply to the doctrines of Dignaga and Dharmaklrti, whose circula
tion in Kashmir was to be further stimulated by the presence of Dhar- 
mottara, summoned by King Jayaplda to his court (Rdjatarahginl 
IV.5.498). Thus works of great importance were composed that had a 
major influence throughout India, such as the Nyayamaftjan of Jayanta 
Bhatta and the Nyayahhiisana of Bhasarvajna. Then, still in the Brah
manic sphere, though pertaining to another side, there was the spread of

*

Vedantic schools apparently independent of Sankara, each of them being 
distinguished by a particular configuration of the elements common to 
them all (Brahman, maya, avidya, vivaria, etc.) and indicated by a 
variety of denominations1. There are various evidences of the activity of 
Mlmamsaka schools. In addition to this, a tradition of studies in literary 
criticism and aesthetics flourished during this period (Ingalls 1990: 1-10), 
and was to constitute the major cultural branch of Indian aesthetics. Lastly, 
there was an equally important tradition of studies in grammar and 
general linguistics, in which the legacy of Bhartrhari seems to have a 
prominent place.

Corresponding to this ‘high’ cultural tradition on the religious plane, 
there was -  obviously with the exception of the Buddhists -  the smarta

1 Cf. citrabrahmavadin (SD VI.3b), sphulihgdtmavadin (ibid. 10c) etc.



dimension of Brahmanic orthodoxy, characterized by the ancient popular 
devotion to Siva and Visnu, and to the pantheon connected with them. A 
series of texts, linked to the cult of Siva and Visnu, were already becom
ing stratified probably a couple of centuries before the period under con
sideration (but some are definitely much older). These express ideals and 
thrusts that are absent in the Brahmanic sphere, mainly since they have 
been consciously excluded because of their non-conformity to existing 
social and religious structures, or even their possible disruptive force. 
These texts give voice to a need for a more direct participation in the 
experience of the divine, no longer seen as a transaction managed by 
specialized personnel with a view to obtaining clearly defined and cir
cumscribed benefits -  culminating in an impersonal liberation projected 
into an indefinite future -  but as a transfiguration here and now of the 
whole person, whose components, including the purely physical, become 
the very protagonists of the path of liberation and not the unwelcome 
extras. In this framework, and by carefully observing the nature of these 
texts and of their addressees, it becomes immediately clear that we 
cannot propose a scheme of interpretation centring on the polarities 
Brahmanic orthodoxy - popular thrusts, or ritualism - ecstatic anti-ritualism. 
In general, the Tantric adept, as Sanderson (1988: 662) has correctly 
described him, is in actual fact a hyper-ritualist, who does not cancel the 
inherited ritual but replaces it, often only by modifying, enriching and 
making it more complicated2. He sometimes goes as far as to transform 
it into a labyrinthine religious play, the highest and most complex ex- 
ample of which is perhaps the Saivasiddhanta ritual, analyzed in such a 
masterly manner by Helene Brunner (see Bibliography). The ritual elem
ent rests on a basis that is broadly shared both by Vaisnava and Saiva 
Tantrism, even in the currents that are ideologically more far-removed 
from each other.

In ninth-century Kashmir the Vaisnava school of Pancaratra and the 
various currents of Tantric Saivism had begun to follow different paths. 
The Pancaratra was already heading towards an inexorable decline which 
was gradually to lead to its disappearance from Kashmir and its firm 
transplantation in the South of India. However, this was not without 
producing as its final fruits some original figures of thinkers poised bet-

*

ween the Vaisnava and Saiva faith, such as Vamanadatta (cf. Torella 
1994) and Utpalavaisnava, aware of the affinity of the two tradi

2 In any case, never totally negating it (cf. Sanderson 1990: 77, 82-83).



tions, which appears also, on the scriptural level, in a line of Pancaratra 
texts marked by non-duality.

________ s

The Saiva tradition, which would continue to characterize social and 
religious life in Kashmir, is for its part far from being unitary and if the 
skein of texts, subdivisions and orientations is now beginning to be 
unravelled, we are particularly indebted to a series of penetrating studies 
by Alexis Sanderson3 -  to which I refer here. What is evident is the 
presence in Kashmir during this period of a sharp distinction between a 
dualist tradition and a non-dualist one with extremist tendencies. The 
former, the so-called Saivasiddhanta, which embodies a kind of ‘normal
ized’, mild, Tantrism -  so much so that some scholars tend even to 
exclude it from the Tantrism proper -  perpetuates many of the social and 
religious institutions of the ‘orthodox’ order which it aims to replace: it 
basically accepts the caste system, prefers to understate the non-vedic 
nature of their Agamas and tends to identify with the establishment, in 
maintaining a marked separation between pure and impure. It creatcs a 
self-sufficient and all-pervasive ritual system, which, integrated by yoga, 
leads the individual soul by degrees on a journey towards itself and the 
reappropriation of its own true nature of Siva: the last station is the 
achievement of the state of liberated Siva, for ever distinct from the 
other monads of liberated individuals and from the supreme Siva, who 
alone performs the five functions on the cosmic plane.

Opposed to the Saivasiddhantins in many respects, the non-dualist
A

Saivas follow the teachings embodied in another great division of the 
Saiva Agama, that of the Bhairava Tantras, in which the terrific form of 
the God -  at least in the most radical texts -  expresses first and foremost 
the overthrow of the behavioural norms, conventions and distinctions 
through which an attempt is made to give a definite and recognizable 
structure to reality -  fragile fences that the Power of the God, his Sakti, 
sometimes superordinate to him, now derides now disrupts. The adept 
enters into harmony with this Power, or rather he is possessed by it, 
through practices and behaviours that here and there reveal their more or 
less remote rooting in the practices of the Kapalikas, who challenge what 
the Indians see perhaps as the horror par excellence, the macabre fre- 
quentation of the cemeteries, where they evoke the terrible Mothers by 
eating putrefying human flesh etc. Some divinities of important Bhairava 
Agamas still display the animal features and hideous attributes, as well

3 See Bibliography; cf. also Dyczkowski 19882.



as the names, that link them to this ancient substratum (cf. Sanderson 
1988: 670, 674-75). At other times, instead of this (or alongside this), we 
find that sex is resorted to as the central moment of the rite: the adept 
worships the Goddess by offering her a cup containing the kundagolaka, 
or mixture of sperm and female secretions that the ritual union with his 
partner has just produced. Gradually relieved of its original burden of an- 
tinomianism and orgiastic transgression -  and later totally eliminating the 
funerary aspect (Sanderson 1985: 202) this mobilization of energies 
through practices that challenge the current concept of purity and tend 
towards the overflow of the powers of the senses becomcs the charac
teristic of the so-called kaula way (kaulaprakriya) to liberation.

Several of the Bhairava Tantras are kaula in nature, especially the 
Yamalas, but also, though to a softened and subtler degree, the so-called 
Trika Tantras. Among them an older stratum may be distinguished, con
sisting of the Siddhayogesranmata , the MV and the Tantrasadbhava, in 
which the term trika does not yet appear and which feature the essential 
doctrines but not the awareness of forming a group or school4, as is the 
case for the later Devyayamala, Trikasadbhdra, Trikahrdaya (or °sara), 
Nisisamcdra etc.5.

*

S o m A n a n d a  (875/900-925/950)

This ‘school’ (with the scriptures that are linked to it in various 
ways, such as those of the Krama) would probably have been destined to 
remain one of the many Kashmiri Tantric schools whose names we hardly 
know and whose outlines are blurred, had it not been for the develop
ment, mainly within it, of the first seeds of what was to become the

4Cf. Dyczkowski 19882: 187 n. 189. On the three phases in the development of 
the Trika see Sanderson 1986: 170 n. 6; etc.

5 In the light o f current knowledge, it is not easy to define what is really meant 
by one Tantra belonging to a particular ‘school’. Every Tantra contains a mass of 
elements -  at times even contradictory to one another -  a portion of which may be 
shared also by Tantras belonging to different currents that are sometimes even far- 
remoted from each other ideologically. For instance, cf. the long, important passage 
on the ‘voids’ etc. in chapter I (prasnayogadhikara) o f the Tantrasadbhava  (MS, 
National Archives, Kathmandu, No.A363, f.8a 1.6 -  f.l lb  1.1) -  an old and ‘radical’ 
Trikatantra o f  the Vidyapltha that is present almost verbatim in a ‘m ild’ 
Bhairavatantra, in many respects close to the Saivasiddhanta, like the SvT (IV.234- 
296), belonging to the lower Mantrapltha.



flowering of an extraordinary series of works and masters that between 
the ninth and twelfth centuries constituted one of the highest achieve
ments of Indian speculation and spirituality of all time. The complex 
work of exegesis of the scriptures6, the reformulation of their teaching 
and the organizing and hierarchizing of their contents indicate first and 
foremost its decision to emerge into the open, to escape from the dimen
sion of a restricted circle of adepts -  which is what must have been the 
original nature of these schools -  and to offer itself implicitly as an 
alternative to the dominant Saivasiddhanta, or at least to establish itself 
within it as a non-extraneous element (or rather as an element which, 
though not intended to constituie the whole, was able to give it its 
ultimate significance). In order to do this it was necessary to extract a 
homogeneous though varied teaching from the diverse texts; to purge it, 
without changing its essential nature, of all that it was felt could not be 
proposed to a wider circle -  in other words, of all that was bound to 
create an instinctive and insurmountable resistance -  by attenuating the 
sharper points or removing every actually concrete aspect, and finally 
translating it into a discourse whose categories were shared by its ad
dressees and engaging in a dialogue that would not be afraid to confront 
rival doctrines.

Vasugupta and Kallata with the doctrine of the Spanda, on the one 
hand, and Somananda, on the other, were the first to undertake this task. 
The former chose a plan that was more closely connected with spiritual 
experience, the latter one that was more in terms of conceptual elabora
tion (though his work is clearly based on direct experience7, which is 
sometimes visionary and ecstatic). But both the teachings and the tone of

* 0

the SS and SK and of the SD are perfectly compatible: Somananda is 
certainly aware of the doctrines of the Spanda which echo here and there 
in the SD (even the term spanda is to be found8), they all implicitly refer

6 The first to take this path must have been the philosophers of the Saivasid
dhanta. Sadyojyotis and Vyakhyani (cit. SD III. 13cd-14) were certainly Somanan- 
da’s predecessors (though their date cannot be fixed more precisely). Earlier than 
Somananda is probably also Brhaspati, the author of the Sivatanusdstra  repeatedly 
quoted by Abh. in the TA, who is coupled with Sadyojyotis in the introductory stan
za of Ramakantha’s commentary on the M oksakarika .

7 Cf. the vrtti on TPK IV. 16, sdksatkrtaparamesvarahhattarakakarair bhatta- 
srisomanandapadaih.

8 SD VII. 19a, 24b.



to the authority of the VBh9. A late tradition (Chatterji 19142: 25 n.3) 
even includes Somananda (along with the other masters of the Pratya- 
bhijna) in the spiritual line descending from Vasugupta. Somananda

+ _

knows and criticizes (for his Sakta tendencies) Pradyumna Bhatta, who 
comes immediately after Kallata in the Spanda lineage. I will not dwell 
here on the Spanda school, to which an exhaustive monography has 
recently been devoted (Dyczkowski 1987), except to say that its teach
ings, which had already emerged as a post-scriptural elaboration, were 
subsequently re-elaborated, especially by Ksemaraja, and incorporated in 
the synthesis of Abh.’s Trika, not without being to some extent strained 
and depersonalized10.

All the scant information we have on Somananda indicates his close 
relationship to the Trika and the Krama. At the end of the SD he himself 
informs us that he belongs to the Tryambaka ( or Teramba) mathika 
founded by the son of Durvasas, who was asked by Siva himself to save 
the secret doctrine from oblivion. This is the same Tryambhaka who in 
the TA is considered the depositary of the non-dualist Saiva tradition, in 
other words especially the Trika11. We learn from Abh. that he wrote a 
commentary -  now lost -  on the Paratrimsika, which belongs to the 
ekavlra form of the Trika. A surviving passage of the Kramakeli of 
Abh., quoted and commented on by Jayaratha (TAV III p. 192), men
tions Somananda as a disciple of the Krama teacher Govindaraja, who, 
before dying, passed on to him the doctrine of the Kalis taught in the 
Devlpancasatika\ this doctrine was'transmitted by Somananda, through 
his spiritual line, down to Abh. (ibid. p. 194).

The only work by Somananda that has come down to us, the SD (cf. 
Gnoli 1957, 1959), is considered to be the first of the Pratyabhijna 
school. In this difficult, discordant but fascinating work, he alternates 
expositions of a non-dualist doctrine that is felt to be still very near to its

9 Ksemaraja connects the Spanda, first of all, with the Krama (SN p. 74 evam  
copakramopasamharayor maharthasamputlkaram darsayan  ...) and, secondly, with 
the Trika (Sadardha) and the Mata (p. 49, 47). The concept of spanda  (Sanderson 
1988:695) is present in the Jayadrathayamala  and in other texts linked to the Kail 
cult.

10 See, for instance* in the SSV the supcrimposition on the SS of the doctrine of 
upayas, which Abh. had derived from the MV.

11 TAV vol. 1 p. 28 nikhilasastropanisadbhutasya sadardhakramavijnanasya  
traiyatnhhakasantanadvarena a\atdrakat\'dt\ TA XXXVI. 12 tryambhakamardakabhi- 
khyasrinatha advaye dvaye t dvayadvaye ca nipuna kramena sivasasane (Jayaratha: 
advaye iti trikakuladau).



scriptural sources -  though these cannot be clearly distinguished - ,  logi
cal justifications, visionary tirades and summary dismissals of opposing 
doctrines; he presents an exceedingly long and malevolent demolition of 
the theories of the Grammarians. The central nucleus is the powerful and 
effective affirmation of Siva as the only reality: he does not render the 
universe so pale that it is transformed, as in the contemporary Vedantic 
schools, into an indefinable play of shadows, but illuminates it from 
within and constitutes its life. In this universe where everything is 
penetrated by Siva nothing remains in the margins, all is mirrored even 
in the humblest thing and the whole nature of Siva is present in it (SD
III. 18ab svanisthe sivata deve prthivyadav apidrsam) -  directly, just as 
gold is directly gold in the jewel, though it assumes a particular form. 
The doctrine of the sari'asarvatmavada is the other face of the ekasivata. 
Though this was already a long-standing concept12, here it acquires very 
special importance and implications because it serves as the theoretical 
context for the experience of the Tantric adept who has set out on the 
path of the expansion of consciousness and energy: the object, though 
maintaining its own identity, must not act as a dam, nor oppose itself 
rigidly, but allow itself to be bent and, finally, uprooted, become an 
integral part of this free flowing.

The principal argument in favour of this doctrine clearly derives 
from the Vijnanavada. If there were a real diffence in nature between 
consciousness and things, the phenomenon of knowledge would be im
possible, because things, whether they have a concrete form or not 
(atoms), cannot become the object of consciousness (IV.30). No relation 
between things themselves would be possible, if they did not share one 
and the same principle (V.l); this principle is precisely consciousness, 
which exists equally in all things (V.12). ‘Being’ is, actually, being 
united with the manifestation of consciousness (cidvyaktiyogita; cf.
IV.29; IV.7ab sarvabhavesu cidvyakteh sthitaiva paramarthata). Thus 
everything is pervasive, incorporeal and endowed with will, like con
sciousness (V.4). If things can be efficient, it is because they ‘want’ one 
particular action that is peculiar to them (V. 16,37). And if they want it, 
they must also know it, in-other words be conscious -  first and foremost.

12 This conception is already referred to in the Mahabhasya (Wezler 1982). See also 
Wezler 1992.



of themselves. All things are in all conditions13 knowing their own self 
(V.105ab sarve bhdvdh svam atmdnam jdnantah sarvatah sthitdh). And 
that self, continues Somananda in a visionary crescendo, is the same as 
mine, as that of other subjects: ‘T he  jar knows by my own self. I know 
by its self; I know by the self of Sadasiva, Sadasiva knows by my self ...” 
(V. 106 ab). All things have the essence of all others, because every thing 
has the form-nature of all things. Everything is in everything, with the 
various configuration of forms. I have the nature of the jar, the jar has 
mine. In knowing himself through the different things, Siva resides 
autonomously, being constituted by the manifestation of consciousness 
and differentiated in the manifold differentiations (V.107cd-109). Once it 
has been established that everything has the nature of Siva, the question 
of the unity and multiplicity of the universe becomes pointless, and so 
does the question of its reality-truth; even as regards the so-called ‘er
roneous' cognition there is no real falsity (mithydtva), becausc even in 
the eyes of the opponent it has, anyhow, some kind of efficiency (IV. 18- 
20). Though the world of ordinary experience (vyavahdra) is said to be 
unreal, the reply is that the Lord is also manifest in unreality14 (111.77). 
But what is then the nature of manifested things, which on the one hand 
are limited and, on the other, enjoy a state of expansion, being united

A

with the supreme pacification of Siva (V.6)? Like everything that exists,
they are states in which Siva freely manifests himself (IV.47). It is true
that they have power, they are sakta, but, as everyday experience also
shows, having power, or being able to do something, does not mean

1  ̂ * 
being independent . If they are saktis, Siva is the possessor of these
saktis, though being inseparable from them; he is the only real sakta in
ways as infinite as his powers (IV.4-5). If they are states (avastha,
bhdva), he is their substratum16.

We are, therefore, in a markedly saiva or sambhava context, in the 
sense that the Power -  though being inseparable from Siva (III.2cd) -  is 
subordinate to him. Once this premise is established, it is possible to let 
it take the stage and see it rise in many points of the work to the role of

13 The subject cannot be insentient even with regard to the mere ‘being’ or 
‘standing' (V.14).

14 And also in pain (V.9).
15 If things were in themselves totally independent, the unification (anu- 

samdhana) o f their cognitions would be impossible (SDVr p. 147).
16 Cf. (punning on the root bhu~) IV.5 lab tasmat svayam svabhavena bhavair bhavi 

bhaved bhavah.



protagonist17. Somananda, following the teaching of the Trika, distin
guishes a triad of powers -  iccha, jnana  and kriya -  (connected with the 
level of Sakti, Sadasiva and Isvara respectively), which in fact are never 
really separated from each other. Prior to them, at the top of the Saktitat- 
tva plane, there is a moment in which they are completely mingled and 
about to unfold: this is the state called unmukhitatd, aunmukhya ‘proten
sion’ or pratham d tutih  ‘first moment (of the w ill)’ (I.18cd), ‘w ave’ 
(SDVr p. 16 taranga, urmi). When these powers are totally dissolved in

*

unity with Siva, we have the supreme state, characterized by the supreme 
lysis (n inrti) and the conscious beatitude (cidrupahlada). But in no case 
can one speak of Siva as quiescent or isolated (.santa, kevala) (III.87b- 
88), insofar as devoid of power (III.90ab)18, nor can one speak of cessa
tion of the perception of the self, since Siva would then be insentient 
(jadci; III.90cd-91ab). His turning to creation -  and more generally to his 
five functions -  springs out of his own joy (amoda); he plays at conceal
ing himself and assumes the nature of maya down to the Earth (1.32). 
Thus it cannot be said that the universe is ‘imagined' as Siva, or vice 
versa, because the one is directly the other (111.83). Just as gold is not 
‘imagined' as such neither in the simple jewel of solid gold nor in the 
earring in which the work is so refined as to set aside, as it were, its 
nature of pure gold, so Siva is ‘formed, arranged’ (klpta) as universe -  
in the sense that he has become such, or freely presents himself in this 
form (SDVr p. 133, klpta h sampannah svayam sthitah); kalpana is, on 
the contrary, imagining something where it is not (III.87c-91ab). There
fore, the nature of Siva is present in everything, whether we know it or 
not (VII.led). Even differentiation has Siva as its essence19, hence there 
is not really a bond nor, consequently, liberation (111.72). Furthermore, it 
is the very belief in the actual existence of bond and liberation that con
stitutes the basic impurity (VII.87cd). All the ritual prescriptions, sastras 
and teachers only serve the purposes of everyday life and are in any case 
a way in which Siva manifests himself (III.48-49ab). Ritual bathing,

17 This is anything but an isolated case in the Saiva scriptures and treatises (see 
also, in the Pancaratra tradition, the Laksmltantra  etc.).

ls If we admit the reality of Siva's slate of inactivity, we are obliged to admit 
that, in spite o f everything, the three powers are present in it; it is precisely this 
meeting of the three powers that constitutes the requisite o f reality (III.56).

19 Even if in Saiva scriptures themselves we sometimes find the unreality of the 
world affirmed, there is no real contradiction here, since this is merely a device to 
promote dctachment (III.95cd).



offering to the fire, puja etc. (VII.87 ff.) arc external forms whose core is 
the awareness that everything is resolved in Siva. He who worships, he 
who is worshipped and the act of worship are in reality all one -  Siva 
(VII.94cd). The Siva principle, whether it is known or not, does not 
suffer any real obstruction (VII. 1 ff.). Fire, whether externally perceived 
or not, still generates light, and gold, if it is not known, does not there
fore become a stone. All this is doubtless true; it is true that the gem of 
desires remains such even if it is not known, but only if man knows it as 
such can he enjoy its effects (VII.4). The same may be affirmed regard-

*

ing individuals’ identification with Siva. It has been said that even a fire 
that is not known generates light, but so much more will be generated by 
a fire aptly arranged for this purpose, such as a lamp in a house 
(VII. lOcd ff.). Thus a means must be taught whereby the attained aware- 
ness of the nature of Siva produces visible effects in the souls 
(V11.12ab). This means is represented by logical argumentation, the 
scriptures and the teacher20 (VII.5cd). The SD condenses all this.

It is therefore easy to imagine on which arguments in particular 
Somananda challenges the opposing doctrines. First of all he attacks all 
those who in various ways claim that the external world is unreal, espe
cially the various types of Vedantins (VI.3 ff.), who consider it as an 
illusory manifestation (vivarta) of Brahman, caused by nescience, or the 
Vijnanavadins (VI.33-34) who affirm the reality of knowledge but make 
unreal objects arise from it and, moreover, do not admit a subject of this 
knowledge -  whereas every action, and therefore also the action of 
knowing, is necessarily dependent on an agent subject. The thesis of the 
Saktivadins is also rejected for a similar reason: they consider Power as 
the sole reality, without taking into account that a power, even though it 
is supreme, is implicitly dependent on a subject that possesses it. Then 
there are those who admit agent subjects but make each of them an en
tity that is separate and distinct from the Lord; those who sharply divide 
bond and liberation, like the followers of the Nyaya-Vaisesika (VI.28cd); 
and those who claim a Brahman devoid of consciousness, and hence 
jada  (VI.29). Even those who claim the reality of the external object, 
like the hahyaxadin Buddhists, are wrong because they do not admit a 
unifying principle of reality, and thus make the passage from the moment 
of sensation to the moment of mental elaboration impossible (IV.BOcd

20 Cf. p. XXXVII.



ff.), and likewise the operation of apoha, through which they seek to 
elude the universal.

It is essentially on the basis of these arguments, used either in isola
tion or together, that the opposing doctrines (apart from those already

_ *

mentioned, Jaina, Pancaratra, Saivasiddhanta. Samkhya etc.) are gradually 
dismissed. Several of these objections are concentrated in the criticism 
of the doctrines of the Grammarians -  namely of Bhartrhari -  which 
differs from the others for its disproportionate length (the whole of 
ahnika II) and its aggressive, sarcastic tone.

These Grammarians who think themselves so clever -  says 
Somananda quoting passages from the VP and the vrtti -  claim that the 
supreme Brahman is to be identified with Pasyantl-vac, but the latter at 
the most is identifiable with the power of Knowledge, that corresponds 
to the plane of Sadasiva -  definitely not to the highest plane. In fact, as 
the word itself says, Pasyant! ‘sees’ something. But what is the nature of 
its objects? If we say that they are externalised images that it itself has 
produced, we must ask ourselves whether they are real or unreal. In the 
first case the distinctive feature of this philosophy is lacking, namely 
seeing the manifestation as illusory {vivarta)\ the unreality of what it 
sees would have repercussions on it, rendering it asatya, which is inad
missible. If the cause of this perceiving unreal things is nescience, it is 
the latter that must be established as being real or not: if it is real, then 
Pasyant! is contaminated by it; if it is not real, it is not understood how 
there can be a relation between a real thing and a unreal one. The same 
is also true of its creation. Moreover, this nescience can be seen neither 
as an attribute of Pasyant! (for the above-mentioned reasons); nor of 
something else, since nothing real exists apart from it; nor is it to be 
considered as independent, because then it would be impossible to sup
press it. Neither can avidya be imputed only to the middle level, because 
in any case it is Pasyant! that is the cause of it. If Pasyant! is to be iden
tified with the sphota, we must ask ourselves how words, unreal as they 
are, can manifest it. No means of knowledge can prove its existence, 
since for you nothing is real except it. Even the belief that pronouncing 
a correct word leads to heaven results in attributing to the only reality 
that can be its subject characteristics which are contrary to its nature, 
such as the desire for particular fruitions, etc. It is not possible to posit 
as the highest reality that which, because of its very nature, always 
remains -  however you put it -  an instrument of action (v<Jc). Not even 
identifying the sabdatattva without beginning and end with Para Vac 
makes sense, since this means identifying the object (sound) with the in



strument (voice). If, then, Pasyant! is said to be only a proper noun and 
hence to escape all the criticism concerning the fact of seeing, etc., and 
that it is only the feminine ending that counts -  which is intended to 
express its being the power of Knowledge - ,  the reply is that, if it has 
nothing to do with seeing, it is insentient and therefore cannot be the 
power of Knowledge either. Then, the attributes that a verse21 assigns to 
Pasyant! are criticized one by one. And so on in this vein, until his final 
outburst: But why on earth have you left the sphere of grammar and 
taken it into your heads to deal with a field which is not yours, like 
philosophy?

U t p a l a d e v a  (900/925-950/975)

Though Somananda is unanimously recognized as the founder of the 
Pratyabhijna, the school was not to be named after him or his work, but 
after the work of his disciple Utp. The term pratyabhijnana occurs only 
once in the SD (IV. 120a) and has no pregnant meaning, since it is used 
as an argument to demonstrate the essential unity, or possibility of unifi
cation, of cognitions (against Buddhists etc.). If, on the one hand, it is 
true that the IPK are a ‘reflection’ of the SD, as Abh. says22, on the 
other hand it is undeniable that they contain important novelties, not so 
much in the basic doctrine as in the far more aware and acute determina
tion of the aims proposed, the ways of attaining them and the ambit 
addressed.

First and foremost Utp. , being perhaps actually aided by the nega
tive example of the SD, decides not to mix registers. The IPK is to be a 
purely theoretical and rigorously argumented work, though based on a 
scriptural background. The authority of the revelation must not be super
imposed on the rational demonstration, and for this reason it is allotted a 
specific space, the third Adhikara23. Unlike what occurs here and there

21 avibhaga tu pasyann sarvatah samhrtakrama  / svarupajyotir evantah suksma 
vug anapayim  //. This verse, frequently quoted, is included (with reserve) by Rau -  
along with the entire passage to which it belongs -  in the karika  text (1.167); Iyer, 
instead, takes it as a quotation given in vrtti.

IPV I p. 7 srisomanandanathasya vijnanapratibimbakam.
23 Cf. IPVV III p. 400 jnanakriyadhikarayugalena tattvarthasamgrahasahitena  

svaprakase 'pi yuktyupabrmhite ninlpite "svatah" ity amsah puritah, agamadhikarena



in the SD, any emotional colouring is banished. This does not mean that 
Utp. was solely a logician: the extraordinary intensity of his hymns24, 
which were to be collected in the SSA and are still recited daily by the 
brahmins of Kashmir, proves it. In a sense Utp. inaugurates what was to 
become a salient feature of the whole Trika in Abh.’s synthesis: namely, 
the tendency not to constitute a monolithic doctrine and a world of 
religious experience to oppose en bloc everything that does not coincide 
with it (as in the ekdntin trends) but to distinguish planes, that are 
hierarchically ordered but in which the ‘higher’ does not automatically 
cancel the ‘lower’ (as Somananda had already said, Siva is everywhere, 
even in differentiation, pain and hell). This is the perspective of the 
paramadvaita, such an elevated viewpoint that it does not fear what is 
different from itself, is not put in a critical position by it, is not forced to 
make a choice. If we take the IS, then we find a still different face. Were 
it not for its certain attribution, we would never suspcct that the refined

0

Naiyayika speaking here is the same person as the Saiva theologian of 
the IPK or the bhakta of the SSA25.

But let us return to the TPK and, firstly, let us see how Utp. deter
mines the choice of his opponents. The most important feature is that the 
Saivasiddhantins virtually disappear, at least as direct targets, and the 
stage is dominated by his critique of Buddhism. This is a message Utp. 
addresses to his dualist cousins, whom -  as will be seen more clearly in 
Abh. -  the Trika does not intend to defeat, but to use as a basis for its 
emergence from the dimension of a restricted circle and for its establi
shment in the stratum of social normality, by internalizing, or in any case 
circumscribing, its own specific difference26. The fact that the MV -  that 
is, a text containing distinct dualist lines (Chatterji 19142: 10, Sanderson 
1992) and as such is venerated also by the Siddhanta -  was chosen by 
Abh. (following his master Sambhunatha ?) as the basic text for the

tom eva artham upodbalayata “sastratah" ity ayam. Here Abh. is referring to the 
well-known passage of the Kiranagama , Vidyapada IX. 14b.

^  j

Wc should recall, on the other hand, that the very starling point o f  Pratya- 
bhijna theology is the state o f devotion, the mahesvarasya dasyam  mentioned in the 
first verse of the IPK. Cf. SSA XV.4 etc.

It is only the last verse that enables us to see it in the right perspective.
26 This attitude is aptly outlined by an oft quoted verse: antah kaulo bahih saivo 

lokacare tu vaidikah / sdram dddya tistheta nankelaphalam  yathd  // (cf. Sanderson 
1985: 203-205; id. 1988: 699)



Trika is a clear indication of this attitude27. Choosing Buddhism, and 
particularly its logical school, as number one enemy means reinforcing 
the undeclared alliance with the Saivasiddhantins, who see Utp. siding 
with them against those who had already been the opponents of 
Sadyojyotis (see for instance the first chapter of his Naresvarapariksd) 
and were to be the opponents criticized by Narayanakantha and especial
ly by Ramakantha, who displays a particularly vast knowledge of their 
works and doctrines. This lengthy examination and criticism of the 
teaching of the Buddhist logicians resulted in, or at least was accom- 
panicd by, the peculiar phenomenon of a more or less conscious absorp
tion of their doctrines and their terminology, that was to leave substantial 
traces in the structure of the Pratyabhijna28. This may have been a 
deliberate choice by Utp.: to increase his own prestige by assuming the 
ways and forms of a philosophical school which was perhaps the most 
respected and feared, even by the many who did not agree with it. But 
certainly one must also view this in the light of the complex relationship 
with ihe Nyaya.

The Nyaya was also given a wide berth as an opponent. This, too, is 
probably part of the manoeuvre to place the Trika in a broader Saiva 
context, seeing that the Saiva faith was known to be pre-eminent among 
the Naiyayikas. It is probably for this reason that we see Utp. assuming 
a Naiyayika guise in the IS (Abh. also dealt with the philosophy of this 
school in the Kathamukhatilaka, now lost29). Against the realism of the 
Nyaya, that claimed the reality of the external objcct and the actual exis
tence of concepts such as relation etc., Utp. sets the criticism of the Bud

27 According to Abh., the Trika -  and consequently the MV, which is its es
sence -  represents the essence of the entire Saiva tradition and not of the sole non
dualism (TA 1.18 dasastadasavasvastabhinnam ya r chdsanam vibhoh / tatsaram  
trikasastram hi tatsaram malimmatam  //).

28 I w'ill not dwell on this point, which I have already dealt with elsewhere 
(Torella 1992). Also Somananda presents and criticizes themes and doctrines of 
Buddhist pramdna  tradition (inference, the universal as exclusion of the other, in- 
stantaneity; cf. in particular SD IV.68 ff., V.44 ff. -  within a general criticism of the 
inference placed outside the context of ekasivata  VI.77 ff.) and refers, more or 
less explicitly, to two verses by Dharmakirti (PV III.282 in SD 1.45 and PV III.354 
in SD VI.39). In the SD we find peculiar terms of Buddhist logic, such as 
svalaksana  (IV.71a). apoha  (VI.76c), svdrthdnumdna  (V.55a), pardnum ana  (V.61c) 
etc., but they are always referred to the opposing doctrines, without showing any 
trace of conditioning or appropriation (as it is in Utp. and Abh.)

29 Cf. IPVV I p. 20.



dhist logicians, but only to show that they would easily get the better of 
its relatively ingenuous realism if the Pratyabhijna did not intervene to 
support it. After letting the Buddhist logicians demolish the Nyaya 
categories, he shows how the Buddhist alternative is in fact equally inad
missible. It does overcome the Nyaya, but remains as though suspended 
in mid air, since it is proved -  in its fragmented and isolated universe -  
to be incapable of accounting for the network of relations and the cir
cularity of the world of human experience. So -  Utp. seems to say, and 
later Abh. was to put this more explicitly -  one might just as well accept
the view of the Nyaya in the sphere of the vyavahara, on condition that

0

one sees through it the pervasive presence of Siva as constituting its 
dynamism and internal coherence. It could equally well resolve the in
consistencies of the Buddhist view and render them acceptable. In this 
way, Utp. achieves the result of both showing the superiority of the
Pratyabhijna to Buddhism and warning the Nyaya not to count too much

0

on its forces alone, detached from those of the new Saiva theologians.
Another important aspect of the strategy of Utp.’s Pratyabhijna is the 

glaring reversal of Somananda’s attitude towards Bhartrhari, who, from 
being a punctiliously criticized and even derided opponent, becomes one 
of the major inspirers30 throughout the IPK (as I have sought to point 
out in the notes to the translation), and in particular in one of its essential 
doctrines. I am referring to the identification in Siva of the dual prakasa- 
vimarsa pole -  the first understood as the motionless cognitive light that 
constitutes the basic fabric, the founding structure of reality, of the 
‘given’; the second as the spark that causes this luminous structure to 
pulsate by introducing self-awareness, dynamism, freedom of interven
tion, of self-assertion, thus expressing in theoretical terms what is the na
ture of an unpredictable divine personality, like that of the violent and 
loving Siva handed down in the Scriptures and with whom Utp. 
dialogues in his mystical hymns. Prakdsa forms, together with a large 
group of synonyms or quasi-synonyms (from the roots bha-, pratibhd 
bhas-, avabhds-, dbhds-, pratibhds-, prath-)*\ a close-knit constellation

30 The fact that the Pratyabhijna shows at one time the influence of the Bud
dhists and of Bhartrhari docs not appear as a contradiction, if we take into account 
the undoubted relations and mutual exchanges between the doctrines o f the Buddhist 
schools (Madhyamika, Vijnanavadin, logicians) and the doctrines o f Bhartrhari (cf. 
e.g. Lindtner 1993).

31 To these must be added another key term, sphur-, where the light is enriched 
by a ‘vibrant1, dynamic, connotation -  which makes it into the intersection point 
with the doctrine of the Spanda.



of ‘luminous’ terms indicating the notions of being manifested, emerging 
from the dark, coming to consciousness or, more in general, of being the 
object of knowledge and finally simply ‘being’, whose use was already 
firmly established especially in Vedantic and Buddhist (particularly logi
cal) contexts; prakasa and synonyms frequently occur in the VP.

Apart from isolated and uncertain eases in the Saiva scriptural tradi
tion (cf. Dyczkowsky 1987: 233 n. 10; cf. also SD II.83d, 84c), 
vimarsa in the pregnant sense Utp. attributes to it, cannot but derive 
from Bhartrhari’s teaching, especially if we consider its link with light, 
on the one hand, and the word on the other. Of course, I am referring 
here to the two very famous and most quoted stanzas 1.131-32 of the 
VP3\  whose influence, though extending over the whole structure of the 
Pratyabhijna, we find concentrated in particular on two closely connected 
aspects. One (IPK 1.5.19) concerns the only way deemed possible to ac
count for a common fact in everyday experience, such as the immediate 
and seemingly thoughtless action that still achieves its purpose - namely, 
that of affirming the presence of a subtle reflective awareness even 
within the sensation or movement captured at its most direct and undif

32 Vimarsa has been translated in various ways and there are good reasons for 
each of them: ‘cogitazione, pensiero' (Gnoli), ‘prise de conscience (Silbum), ‘self- 
consciousness, freedom, determinate consciousness’ (Pandcy), ‘raissaisissement in- 
fini' (Hulin), "Betrachtung, Urteil' (Frauwallner), ‘self-representation’ (Sanderson), 
‘prise de conscience active, libre activite de la Conscience’ (Padoux) etc. The trans
lation ‘reflective awareness’ that I have generally adopted -  drawn from Matilal 
1968a, who however uses it to translate anuvyavasaya  (also Dyczkowski uses it fre
quently) -  seemed to me broad enough to be adapted to the different contexts and 
meanings in which the term is used. Being neither too precise nor too vague, it per
mits me not to disseminate the text of different expressions for the same term. 
Vimarsa is accompanied by a scries o f terms deriving from the same root with dif
ferent preverbs {para0, pratyava°, ava°> a°). A differentiation between them might 
be attempted by identifying a more intimate and analytic element in vimarsa , a more 
instantaneous and indefinite, element in param arsa , one more characterized by intro- 
jection and return to the subject in pratyavamarsa  . However, the close reading of 
the texts of this school indicates that, even if these different nuances are in principle 
not unfounded, they are largely used as interchangeable terms. Another important 
notion, closely connected with vimarsa -  and probably first introduced by Utp. ~, is 
that of camatkdra ‘astonished, wondrous, savouring’ (see below p. 118 n. 23). It could 
be defined as a vimarsa enriched with a strong aesthetic connotation.

33 See below p. 125 n. 41.



ferentiated moment34. The other aspect regards the two solemn general 
formulations (1.5.11 and 13) that define vimarsa (pratyavamarsa in the 
vrtti) as the essential nature of light (avabhasa\ prakasa in the vrtti) and 
indissolubly link consciousness (citi etc.), reflective awareness (pratya- 
vamarsa) and the supreme word (para vac) ' '.

The presence of Bhartrhari, not only in the substancc of these 
doctrines but.often also in their verbal formulation, could not be more 
direct -  even if the vrtti of VP36 docs nothing to emphasize the apparen
tly very general meaning of the verse but, on the contrary, seems to do 
its utmost to keep it down to earth. In making this doctrine one of the 
crucial points of the Pratyabhijna, Utp. appropriates another prestigious 
tradition, that of the Grammarians, and Bhartrhari in particular, whose 
teaching on the all-pervasive power of the word is, moreover, connected 
with a very ancient speculative trend, which also continues in the 
Agamic tradition close to Utp. This is incorporated with no effort in the 
philosophy of the Pratyabhijna, enriching it with implications, and -  
something that must not be underestimated -  it furnishes a further, 
penetrating argument in the dispute against the Buddhist logicians, one 
of whose basic theses was precisely the absolute otherness of direct 
sensation from determinate knowledge. However, it is true that the 
criticism of the tripartition of the word held by Bhartrhari (cf. below p. 
120 n. 26) remains -  according to what appears from the passages of the 
fika sketchily quoted by Abh. in the IPVV. But it seems to slip into the 
background, compared to the general acceptance of Bhartrhari’s teaching 
as a whole. One might even say that Utp. criticizes the tripartition also 
because this, though unanimously recognized by the contemporary 
exegesis of the VP and explicitly mentioned by Bhartrhari himself, appears

34 This conception is not to be referred solely to Bhartrhari -  as will be seen 
later on -  but may also be considered as a development in philosophical terms of 
the experience of the ‘effervescence of all Powers' (sarvasaktiviblata), described in 
Chapter I o f the SD and, in turn, derived by Somananda from the scriptures (first of 
all, the VBh).

35 See below p. 120 n. 26.
36 The question of the identification of the author of the vrtti on the first two 

Kdndas of the VP -  indicated in the colophons as Harivrsabha -  with Bhartrhari 
himself is still to be considered an open one (see the recent contributions by Akluj- 
kar 1972,1993 and Bronkhorst 1988,1991, for and against this identification respec
tively). Fn the course of this work I shall provisionally accept the thesis o f  identity, 
which seems to me the more likely and which, above all, has always been accepted 
by the Indian tradition.



to him not in line with the general plan of the VP, to which a quad- 
ripartition like the Saiva one would be more suited. The mention of a 
supreme form of Pasyant! made in the vrtti on the SD (p. 38) -  which 
Somananda had not taken into consideration even if later Utp. con
siders it included in the criticism of Somananda, might be understood as 
Utp.’s airing of a hypothesis of fourth level in Bhartrhari himself. An in
direct confirmation might be represented by the explicit equivalence that 
his disciplc Ramakantha (Spandakarikavivrti p. 153) establishes between 
sabdatattva and Paravac, which, therefore, does not coincide with Pasyanli 
but of which the latter is an emanation. Moreover, Ramakantha seems in
clined not to underline the illusory nature of the Sabdadvayavadins’ 
vivarta, but he considers it simply as a different way of denominating 
that proccss of the Lord’s articulation in the multiplicity of the universe 
which the Saivas call saktiprasara ‘flowing of the Power1 (ibid.).

At any rate, it is clear that we are far removed from the attitude of 
Somananda37, who minimizes even that aspect which by contrast was to 
strike Utp. so forcefully -  namely, the inevitable presence of language at 
the heart of every cognitive activity (SD II. 19-20)*8. And I like to think 
that the vidvad0 Utp. places in front of Bhartrhari’s name when, in SDVr 
p. 84, he quotes in full a verse of the Saddhatusam iksd^, .which 
Somananda is fiercely attacking at the time, is a kind of veiled apology,

37 Furthermore, the conception of the Absolute that results from an overall view 
of the VP appears close to that o f  the Pratyabhijna. Positions such as that expressed 
in the Sadhanasamuddesa  (vv. 39-41) could easily have been subscribed to by 
Somananda him self (who refers only to the Kanda  I), even if we do not read it in 
the light o f Helaraja explanation (Prakirnakaprakasa  I p. 262 ekam era samvin- 
mayam param  sabdabrahma tatha tathavasthitam iti karikarthah). The very notions 
of avidya and vivaria, examined in the whole of the VP. seem to escape 
Somananda's criticism. Avidya, in fact, is not a principle extraneous to Brahman but 
a sakti (VP I Vrtti. p. 9) and, as such, does not weaken but rather accentuates Brah
m an's centrality. Similarly, the term vivarta (and related forms) seems to be used by 
Bhartrhari to underline the continuity of Brahman in the manifold world of 
manifestation rather than to signify a de-reali/ation of the latter. Somananda, 
however, is certainly not the only one to interpret Bhartrhari in this way; while some 
of his early critics, like Jayanta or Santaraksita-KamalasTla, show they are at least 
aware of the problems in interpreting these key-terms, the later Vcdantins will not 
seem to have any doubts about reading them in the light o f the subsequent 
Sarikarian doctrines.

38 The verse figures as an objection that Somananda essentially pass over.
39 Quotations of this work attributed to Bhartrhari (Iyer 1969: 9-10), now lost, 

are also to be found in the Spandapradipika  (pp. 4, 22). Of the two different titles



a timid dissociation from what he finds himself commenting on with the 
devout diligence of a disciple.

A further original contribution by Utp. to the philosophy of the 
Pratyabhijna is the doctrine of the dbhasas. Somananda had not develo
ped his own idea of the ontological status of the manifested world, but 
had only asserted strongly and repeatedly its reality [satyatd) and its 
having the nature of Siva (sivarupata). Things are ‘states’ (avastha, 
bhdva) of Siva, and their emergence is due solely to his will, brought 
about by nothing other than a natural overflowing of energies, whose 
characteristic feature is ‘joy’ (amoda) as well as ‘play’ (k n d a ). Utp. 
includes the world of manifestation in his great luminous metaphor. 
Every aspect of reality is a light; it is a reflection in the mirror of 
consciousness and has its ultimate reality in consciousness.

By combining elements drawn from the Vaiyakarana and the Bud
dhist pramdna tradition, Utp. presents these ‘manifestations' (dbhasa) as 
having the nature of universal (in fact, each one of them is connected 
with a word). They can appear in isolation or aggregated around a 
dominant manifestation and are provided with a single or complex causal 
efficiency, on the basis of a compatibility that has its ultimate foundation 
in the law of Necessity established by the Lord. United among themsel
ves, thus becoming more and more particularized and, finally, combined 
with three manifestations endowed with a special individualizing force -  
space, time and form -  they constitute the world of everyday experience. 
It is easy to glimpse in this conception elements drawn from the 
Vijnanavadins (consciousness as the receptacle of everything that is 
gradually manifested), from the Vaiyakaranas (the idea of a hierarchy of 
universals) and from the logical-epistemological school of Buddhism (cf. 
Torclla 1992: 332 ff.). In this case, too, the word dbhasa as a philo
sophical term, was not invented by Utp., but was commonly used in the 
Vedantic and Buddhist schools. It also occurs in the SD40, but, even

that are attributed to it -  Sabdadhatusamlksa  in the SDVr and Saddhatusamlksa  in 
the SpandapradTpika (Dhatu° is only the abbreviated form; cf. Gaurinath Shastri 
1959:61, who traced out one more quotation from this work), the right one is most 
probably the latter (which, besides, better lends itself to be abbreviated), as can be 
deduced from U tp.’s commentary: dhatusatkopagamat bhedavade 'pi ... This work 
may possibly have been an examination of the six Vaisesika categories (even though
I am not aware of any other occurrence of the term dhatu in the sense of padartha), 
or (J. Bronkhorst's personal communication) of the six dhatus mentioned in Bud
dhist works, such as the Siksasamuccaya.

40 Cf. 1.33c, 11.21c, III.78b, IV.98c, VI.58d etc.



when it does not appear in a context where explicit reference is made to 
opposing doctrines (various kinds of vivaria), its use seems to be merely 
sporadic and casual, and in any case devoid of a precise technical con
notation. In one respect, dbhasa is not distinguished from prakasa (and 
related terms), and the two terms often seem interchangeable (svabhdsa, 
svaprakdsa etc.; cf. SSA I.lc sivabhasah). In another (namely, in its 
more technical use, as in the so-called dbhasa theory), though the essen
tial unity of nature remains, dbhasa is seen as a particle, an individual
ized and extroverted form of the ‘great light’41, ‘cut out’ in it. This frag
mentation of the light is accompanied by, and also presupposes, an 
analogous descent of consciousness to the state of fragmented subjec
tivity of the manifold individual subjects (the true subject is avic- 
chinndbhasa; cf. 1PV II p. 138); see in particular Abh.’s commentaries 
on IPK II.3.1-2. The relation between consciousncss and dbhasa is that 
between the mirror and the reflected image, subtly analyzed in Chapter 
III of the TA (cf. also MMP pp. 147-53). The ontological status of the 
dbhasa is therefore a mixture of autonomy and heteronomy, without its 
basic reality ever being called into question: reality is precisely being 
manifest (IPK 1.4.14 and vrtti; cf. APS 5ab evam apy avabhasanusakta 
sattocitd bhavet). Though he never explicitly repeats Somananda’s 
extreme formulations (“the jar exists, knowing itself’), by using a typically 
Vijnanavada argument, Utp. underlines the necessarily common nature of 
consciousncss and its object: only that which is itself light, i.e. sen
tience42, can shine in knowledge; to say that something is insentient is 
like saying it is inexistent (APS 13ac). Even when an abhasa is viewed 
as external -  as ‘this’ -  the ‘this’ continues to have its foundation in the 
I; it may also be said that the reflective awareness of something in terms

41 In this case the Saiva tradition interprets dbhasa  as lim ited  light*, by attribut
ing to d° the meaning of tsat; in this sense, the supreme Siva is nirdhhdsa  (IPVV III 
p. 271). *

42 Among the rare passages in the Saiva scriptures that explicitly touch on and 
philosophically elaborate this point, see that o f  the Ucchusmabhairava (cit. SSV p. 
4; Torella 1979: 39): “How is it possible, O Dear One, that these be objects of 
knowledge, without being also subjects o f knowledge. It is for this reason that im
purity does not exist.”, and of the Kallkakrama  (cit. SSV pp. 57-58; Torella 1979: 
112): “Knowledge shines within and without, in various forms, and there is no exis
tence of object that is outside knowledge. The whole world is, therefore, constituted 
by knowledge, and no entity is perceived without knowledge. Knowledge has the 
same nature as the object. (...) The single nature o f  knowing and the knowable 
comes out o f  their mutual implication in the cognitive act.”



of separation, of ‘this’, has been fully achieved only when it rests in its 
innermost being, thus becoming the reflective awareness T  (APS 15). It 
is the same light of the self that is manifested as self and as other (APS 
13cd).

Conceiving of the supreme reality as an absolute I is another innova
tion made by Utp. (cf. Dyczkowski 1990), though in my opinion there 
are no substantial differences between this and Somananda’s dynamic 
Self-Siva which underlies the whole universe and express himself in it. 
Utp. is the one who chose to use this word regardless of the associations 
generally attached to it in Indian thought, being aware of the fact that the 
risk of a reification that has always weighed heavily on the word dtman 
was even more negative, and that this makes it less suitable for expressing 
the unpredictable overflowing of the divine personality. The term T  is 
implicitly aimed against the two conceptions that are, after all, closest to 
the Pratyabhijna and which it most aspires to differentiate itself from: the 
consciousness devoid of a subject of the Vijnanavada and the static 
atman-brahman of the Vedanta. “The resting of the light in itself, or the 
supreme condition of the I, is absolute independence from every other, 
autonomy (svatantrya), agency, Lordship “ (APS 22cd-23).

I will not present in detail all the argumentations Utp. develops in 
the Jnana0 and in the Kriyadhikara (regarding which I refer directly to 
the translation and notes). They mainly take the form of a debate with 
the Buddhist logicians and also betray, as has been pointed out, their 
strong influence. Utp.’s constant preoccupation is to show, in every con
text he deals with, the need for a single, dynamic subject that unifies and 
animates the discontinuity of reality and constitutes the substratum of every 
limited subject, as well as of every form and activity of everyday life.

This I or Consciousness is, on the religious plane, Siva. In his 
highest form, the supreme divine personality is solely ‘I’ -  consisting of 
consciousness and beatitude -  in whom all the principles are contained 
though in a state of complete dissolution. He is present throughout the 
IPK as the ultimate essence of every reality and is also directly men
tioned here and there, even if the stage is generally occupied by a less 
extreme form of him, which balances between transcendence and im
manence. In fact, being an expository work, which requires an object to 
teach and a recipient of this teaching, it cannot but deal with that form 
of the God which is open to the world of manifestation, whilst firmly 
remaining its sovereign. On the supreme plane there is only the 1 resting 
in his fullness and no trace of the knowable remains; even the Pratya
bhijna has to withdraw from this plane, leaving it in the background. In



the various models of tripartition that the IPK presents, following in the 
wake of the Trika (aham, aham-idam, idanr, suddha, suddhasuddha, 
suddha; para, parapara, apara), this more accessible form of the God is 
connected with the second level. It is mainly indicated as Mahesvara, 
Isvara, Isa, Prabhu, whereas the supreme form is often given the name of

0

Siva or Paramesvara, but there certainly are exchanges between these 
two series -  which indirectly points out the fact that it is a question of a 
sole reality and that every distinction of degree and figure is purely 
instrumental to the expository requirements.

After leaving the sole force of independent argumentation to work in
the first two Adhikaras, Utp. -  though in a subordinate way, as may be
seen from the disproportion between these sections -  allows revelation to
take the floor43, being aware that there is a marked limit beyond which
experience and reasoning no longer suffice (cf.IPV II p. 213). And thus
in the first ahnika of the Agamadhikara he goes on to describe the
principles that constitute reality -  from Sadasiva to the Earth -  without

0 0

expressly mentioning Siva or Sakti but considering them, or so it appe
ars, as fused in the figure of the supreme knowing subject (III. 1.1c), of

43 Utp. does not name any of the scriptural sources o f  the IPK. Abh. in IPV II 
p. 231 expressly mentions the Sadardhasara  (see below p. 193 n. 13, probably the 
same as the Trikahrdaya  (or Trikasara) quoted for the first time by Bhaskara in the 
Sivasiitravdrttika  (p. 31) and then, repeatedly, by Abh., Ksemaraja and Jayaratha 
(Dvivedi 1983: Upodghata pp. 39-40). The nature o f  this text -  belonging to the 
so-called second stratum of the Trika scriptures, but also quoted by Abh. as an 
authority for the Krama cult o f the twelve Kalis -  indirectly confirms U tp.’s position 
in the Saiva tradition. According to Jayaratha’s explanations (TAV III p. 194), the 
Krama doctrine taught in the D evipancasatika , as well as the Trikadarsana, had been 
handed down to Abh. through the lineage deriving from Somananda -  that is, 
through Utp. and Laksmanagupta (the latter, in particular, also being his teacher in 
the Pratyabhijna) . In a definitely Krama context Ksemaraja (PH p. 20) quotes as an 
authority a short passage from the lost IPtikd, and a Krama flavour can be noticed 
here and there in the SSA (see e.g. chapter VIII). Regarding a passage from the vrtti 
on IPK IV.5, vasiutah saktivikaso visvam , Abh. names the SrJmahgalasastra as 
being the source; and, in fact, elsewhere (SDVr p. 107) Utp. textually quotes the 
passage of this Tantra which Abh. alluded to. The M angold  (or Sarvamahgald) is in
cluded in the list o f Bhairavatantra given by the Srlkanthlsamhitd. Abh. (IPV II p. 
228) also mentions the Raurava  (but with reference to a doctrine referred to but not 
accepted by Utp. ; see also the quotations from the K dlottara  in the SDVr) and, 
in particular, the MPA, a text belonging to the Saivasiddhanta but whose peculiar 
emphasis on the role of knowledge (presented as a more prestigious alternative with 
respect to ritual) is well-known.



the Isitr (III. 1.2 vrtti). Abh. (IPVV III p. 258) identifies this supreme 
principle, which is apparently placed at the top of the scale of tattvas and 
not beyond it, with the sivatattva . By integrating, as seems possible, the 
scant indications of the IPK with what Utp. says in his commentary on 
the SD, one can state it is the sivatattva that presents itself as constituted 
by all the tattvas (p. 22 sarvattavamayataya sivatattvdvasthdnam). Still 
according to the SDVr, it is the supreme Lord 6iva, endowed with the two 
powers of consciousness and lysis, or light and beatitude (p. 23 
svarupanupravistacmnirvrtirupasaktidvayah prakasanandamayah purnah 
paramesvarah sivah prasrtah); he assumes the form of the various 
principles, beginning with Sakti (SD 1.29). Cf. IPK IV. Mac sarvatha tv 
antardllndnantatatt\>aughanirbharah sivas cidanandaghanah\ SDVr p. 
106 evam suvarnavat paramesvara eva purvoktecchddisaktiman tatha 
tatt\'abhuvanakdryakaranddiprakaravaicitryena [...J sthitah\ in SD 
III.2Id and in the vrtti he is called sivatattva. In passages like these, we 
seem to witness the overlapping and merging of Siva seen as the first or 
last tattva and of the highest divine personality who is beyond the very 
dimension of tattva -  even if supreme -  containing and transcending all 
the tattvas without exception. This impression is reinforced when Utp. 
passes from the noetic register of the IPK to the emotional register of the 
bhakti in the SSA.

A great deal of space is devoted to the structure of the limited sub
ject in the second dhnika of the Agamadhikara. The divine subject 
(pati) -  whose body is constituted, as it were, by the universe -  is 
counterposed with the ‘beast’ (pasu), the fettered soul, in its various 
forms depending on the maculations that characterize it. In the concep
tion outlined by Utp. there are two components from different sources: 
the hierarchy of subjects -  which is a peculiar element of the Saivasid
dhanta44 -  and a version of the three maculations which, though deriving 
from the analogous doctrine of the Saivasiddhanta, has an utterly monis
tic qualification. The dnava, mayTya and karma maculations45 completely 
lose their original nature of ‘substances’ that physically obstruct the self 
of the pasu from without and resolve themselves into erroneous attitudes 
of the individual consciousness46. The anava maculation, with its

44 Which Abh. was to take up through the MV.
45 On the different denomination of the three maculations in dualist and non

dualist schools cf. Sanderson 1992:286 n.23.
46 Cf. MV I.23cd malam ajnanam icchanti; SS 1.2 (a)jnanam bandhah . Cf. TA 

1.22 ff.



obliterating the one or the other of the components of subjectivity (con
sciousness and freedom, hodha and svatantrya) determines that identity 
crisis onto which the other two are grafted: the mayic one -  which 
causes the I to see the world of objects as Separate from himself -  and 
the karmic one -  which makes him consider his own actions as the 
causes of the series of rebirths, miring him in the samsara. The cause of 
all three is the power of maya, which has its roots in the very will of the 
Lord (III.2.5 vrtti). The individual knowing subject, variously con
taminated by these three maculations, is then distinguished according to 
the four levels which he tends to identify with (void, vital breath, mind 
and body) and the conditions (avasthd) in which his experience of reality 
may take placc (waking, sleep and deep sleep, corresponding to direct 
perception, to mental costruct and to partial or total suspension of all 
activity and knowledge). The fourth state, in which duality is overcome, 
corresponds gradually to the conditions of Vijnanakala, Mantra, 
Mantresvara and Isa; the state beyond the fourth is the one in which 
every trace of the knowable is dissolved in the absolute I of Siva.

As we have seen above, the limited subject tends to identify with 
four aspects progressively higher in rank, which are however still in
cluded in the sphere of the objects: the body, the mind, the vital breath 
and the void. Their predominance causes the eclipse of the two com
ponents of his authentic subjectivity, consciousness and freedom (bodha 
and svatantrya-kartrta). Liberation, therefore, consists in inverting this 
relation -  namely, in the consciousness-freedom establishing themselves 
at the centre of the individual, while pushing the components of the fic
titious I in the margins47 -  and takes on the form of a knowledge that is 
‘characterized by penetration in it’ tatsamdvesalaksanam  (IPK III.2.12d). 
Here we have one of the key words of the Kashmiri Tantric tradition, 
which, furthermore, possesses the particular feature of allowing one to 
glimpse the succession, or rather, the coexistence of two different con
ceptions of the individual I ’s escape from his limits. In fact, in samavesa 
the meanings of ‘to enter, to penetrate into’ and ‘to be penetrated, pos
sessed by’ coexist, thanks to the dual transitive and intransitive sense of 
the root v/s-48. In the earlier stages of these schools the term must 
doubtless have been mainly used to mean the loss of individual identity 
and the paroxysm of energies which derive from being possessed by the

47 Cf. TA I.173cd-I74ab and Jayaratha's commentary.
48 Cf. Sanderson 19K6: 177 n. 33; on this term see also Hara 1966.



terrible divinities linked to the funerary and sexual transgressions, 
evoked in the Kapalika rites49. In the later phase represented by the 
Trika and the elaboration of its teachings, the prevalent use of the term 
in its active meaning sometimes appears as a conscious declaration of 
new intentions -  even a kind of damnatio memoriae of a past that has 
become uncomfortable for those aiming at new integrations50. Utp. uses 
avis- with the active meaning in the first of the final verses of the IPK 
(*... entering in the Siva nature ...’). Also in the first verse of the SD51 
samavistah is definitely active, but, since it is referred to Siva, the result 
is that it is my form that is penetrated by the God. As Utp. explains, it is 
Siva who has become one with my form, in the sense that he has entered 
realities such as the vital breath etc., which in themselves are not dif
ferent from the other inert things such as the jar and so on, in order to 
make them into centres of individual conscious life; indeed, the more in
tensely he penetrates them, the more the extraordinary powers emerge 
(p. 3 ydvatyd ca matrayd samdvesas tdvanmdtrasiddhisambhavah). And, 
therefore, he who seeks these powers must increasingly deepen this 
‘entry’ into himself. However, Utp. concludes, we can imagine that both 
Siva and man enter and ‘are entered’, since the movement towards unity 
is the same in both. These considerations have left their mark in the way 
Abh. develops the laconic text of the kdrikd, tatsamdvesa°, which is only 
glossed in the vrtti with tacchaktisamavesa0. Abh. says (IPVV III p. 
327) that this word is intended to refer to the two forms of liberation in

49 In the Saivaparibhasd avesa-samaxesa  is considered to be the form of libera
tion peculiar to the Kapalikas (Sanderson 1985: 213 n.90, Brunner 1992: 46-47 n.65, 
Brunner 1986: 518-19). Says Sivagrayogin (p. 342): kapalikdh samavesena sdmyam  
upugacchanti / tatha hi -  yathd grahah purusesv avisanti tathesvaraguna muktesv 
a\'isanti\ what makes such a conception of liberation unacceptable in the eyes of a 
Saivasiddhantin is its dangerous resemblance to possession by evil spirits and the 
subject’s loss of identity and autonomy (p. 346 tatha sad bhutavistasyevdsvdtan- 
trydpattyd purusdrthatvdyogat). These themes had already been touched on in the 
older dualistic Saiva tradition (cf. Paramoksanirdsakdrika  v .l3 b  avesends\atantratd\ 
Ramakanlha’s tlkd  p. 286 bhutdvistasyeva pum so muktav asvatantryam evesvarasa- 
mateti; ibid. p. 283 anyais tu tadd paramesvaragunaih svdsrayasthuir eva siddhah 
samavisyate grahair iva purusa ity dvesapaksah).

50 This process reaches its completion with Ksemaraja, for whom samdxesa  as a 
technical term seems to have lost any specific identity (PH p. 45 samdvesasa- 
mapattyddiparyayah samddhih).

51 asmadrupasamavistah svdtmandtmanivdrane ( sivah karotu nijayd namah 
saktyd tatdtmane //.



life. In the one case it has the meaning of ‘complete and perfect entry 
into the own true nature ’ (satyasvarupe samyag a samantat pravesa- 
laksanam; active meaning) and corresponds to the state beyond the 
fourth in which the adept, after becoming aware of the supreme nature of 
the I, becomes as though withdrawn from the knowable which formed 
his fictitious identity. By contrast, in the other the various components of 
the levels of the limited subject are gradually penetrated by the elixir of 
the I, until they become, so to speak, transfigured, removed from their 
nature of knowable realities. This experience, which corresponds to the 
fourth state, can be extended further, until it flows into the state beyond 
the fourth, where the components of limitation, including samskdra, are 
totally dissolved and incorporated in the I. The passive sense of the 
second explanation of samavesa and its relation with the above passage 
of the SDVr become evident from what Abh. adds later (ibid. p. 330), 
this time apparently referring to tacchaktisamavesa0 in the vrtti: tasya 
samviddharmdh saktivisesdh samyag avisanto vibhutlr utthdpayanti (cl'r. 
above n. 49)52.

The fourth state and the state beyond the fourth can be attained 
through the practices centred on the vital breaths, described in the 
Agamas. Utp. briefly touches on this point at the end of the 
Agamadhikara. The duality of the prana and apana that characterizes the 
waking and dream states is overcome with the entry into the samana, 
which suspends and unifies them, corresponding to the state of deep 
sleep. The subsequent level, represented by the uddna, marks the end of 
the limited condition, which culminates -  with the all-pervasive presence

a

of the vydna -  in the supreme condition of Siva.

52 Therefore, there is a difference between the two turyatitas delineated by Abh. 
The first pertains to the jnan in , who reaches it instantly thanks to an intense and 
flashing ‘peak experience’; the second, by contrast, pertains to the yogin  and is the 
fruit o f the repealed practice o f this samavesa . Here the adept does not halt when 
his self enters into the nature o f  Siva; this is merely his starting point. He slows 
down this identification and intensifies it at the same time, extending it gradually to 
all the levels o f the fictitious I (body, mind etc.), which the jn a n in , on the contrary, 
only abandoned. This second turyatlta. reached in two stages -  says Abh., following 
Utp.’s tlka -  pertains to the visesadarsanas, namely to the schools that prevalently 
teach a sdktadvaita. i.e. that stress the ‘pow er’ clement in the self (p. 3 3 J). These 
are opposed by the samanyadarsanas, which place the emphasis on the subject in 
his transcendcnce and whose form of turvatlta  ~ the one described first -  tends to 
cancel the knowable and aims for pure consciousness (this is the vyatireka-turyatita



In the Tattvasamgrahadhikara the path to liberation passes through 
the overcoming of the activity which, throughout the IPK, is considered 
as the very core of the condition of limited subjcct: the vikalpa -  the 
dualizing, discursive thought, that unfolds through antinomies and or
ganizes reality in terms of separation -  in all its forms. The two different 
methods taught by Utp. give the same result -  liberation in life -  the one 
by the gradual attenuation and elimination of mental constructs through 
the cultivation of their opposite (the nirvikalpa), the other by allowing 
them to flow and progressively .purifying their contents. I shall return to 
these later.

The whole of Utp.’s work, however, is built around teaching the 
‘recognition’ of the Lord, which also the two above-mentioned forms are 
part of (IPVV III p. 354 pancabhih [the last five stanzas] pratya- 
bhijnatmakam moksatattvam). This new and easy way is merely the trig
gering in the devout of an act of identification, which does not reveal 
anything new but only rends the veils that hid the I from himself; a 
cognition is not created but only the blur that prevented its use, its enter
ing into life, is instantly removed. The way by which the master creates 
the premises for this to occur may, on the contrary, be gradual: this is 
what Utp. does with his work, which aims through a series of arguments 
at bringing to light the powers of the I and those of the Lord, until iden
tification is triggered. The practice of such a linear (avakra) path is 
enough to enter into the nature of Siva and achieve the condition of 
liberated in life, which may also be accompanicd by the extraordinary 
powers (IPVV I p. I l l  Jsvarapratyabhijnakrto 'bhyudayo jivanmuk- 
tivibhutilaksanah). This ‘penetration’ still presupposes a body and, in any 
case, a state in which the distinction between the I and Siva has not yet 
been dissolved53. This occurs within everyday reality just as it is. The 
light of liberation does not cause its colours to fade, does not cover them 
but brightens them, performing the miracle of eliminating otherness 
whilst maintaining the richness of individual flavours.

Says Utp.:

“Dwelling in the midst of the sea of the supreme ambrosia, with my
mind immersed solely in the worship of You, may I attend to all the

to which the avyadreka- o f the visesadarsanas is opposed). Utp. and Abh.’s inclina
tions lie towards the latter.

53 IPV II p. 258 dehapate tu paramesvara evaikarasah id  kah kutra katham  
samavesah.



common occupations of man, savouring the ineffable in every thing.” 
(SSA XVIII. 13)
“May my desire for the objects of the senses be intense, O Blessed 
One, like that of all other men, but may I see them as though they 
were my own body, with the thought of differentiation gone”. (VIII.3) 
“May I aspire to liberation by worshipping You, without withdrawing 
from experience and the world, and without even seeking the 
dominion [of the extraordinary powers], but becoming intoxicated 
with the abundant liquor of devotion”. (XV.4)

The householders of Kashmir, whose desire for an intimate ex
perience of communion with the absolute, though profound, withdrew 
before the abysses of transgression and loss of identity, were not to 
remain indifferent to the insinuating message of the Pratyabhijna.

T h e  f u t u r e  o f  t h e  P r a t y a b h i j n a

If Utp.’s teaching did not remain an isolated, though brilliant, fruit of 
the Saiva tradition, this is probably due to Abh., who took it to constitute 
the theoretical and speculative side of his great synthesis of the principal 
currents of non-dualist Kashmir Shaivism. The privileged position that 
the Pratyabhijna occupies in the paddhati of the Trika (in the broad 
sense), not only in the treatment of the bimbapratimbavdda in the third 
dhnika of the TA, but in the work as a whole -  as well as, in various 
ways, in the M W , the PTV, the Paryantapancasika etc. -  was so to speak 
the sounding board that amplified and spread its teaching. It is virtually 
impossible not to find traces of the characteristic themes of the Pratya
bhijna in the Saiva authors who came after Abh., as well as in later scrip
tures such as those of the Tripura (Yoginihrdaya, Tripurdrahasya etc.). 
The doctrine of the abhdsas, consciousness as the synthesis of prakasa- 
vimarsa, ahamta, camatkdra, the four levels of the limited subjectivity 
occupy -  either isolated or combined -  an important place even in some 
Vaisnava scriptures, like the Ahirbudhnyasamhita and the Laksmitantra. 
Nor must one think that this influence was limited to Kashmir, since it 
was very strong also in south India, where the Trika, Krama and Tripura 
schools were widesprad (Sanderson 1990:80-82). This is also evident 
from the inclusion of the Pratyabhijna in the SDS of the Southern Indian 
Madhava (14th c.) and the presence of MSS of works by Utp. and



Somananda54 in southern scripts (for example, it is to be noted that the 
only complete MS of the IP vrtti is in Malayalam characters).

The doctrine of the updyas, stated briefly and as though in passing in 
the MV (11.20-23), is taken up again with great emphasis by Abh. and 
comes to constitute one of the main structures of the Trika, serving as a 
device to incorporate diverse spiritual traditions in this great synthesis, 
without levelling away their individuality. I will spare the reader yet 
another exposition of the doctrine of the updyas55 (just as I spared him 
that of the tattvas) and confine myself to some considerations par
ticularly on the first two: the non-means (anupdya) and the divine means 
(sdmbhava). Firstly, we must remember that, according to Abh., there is 
no real difference between anupdya and sdmbhava -  the former only 
representing the higher plane of the latter56 -  and that the sdmbhava is the 
sole ‘direct’ means (sdksdt, TA 1.142a), whereas, of the two others, the 
dnava is only a means of access to the sakta and the sakta to the 
sdmbhava (142b and Jayaratha’s commentary). In the non-means57 the 
adept immediately establishes himself at the centre of the supreme con
sciousness without the need of a jumping off point. The teaching of a 
master pronounced once only, or a series of arguments, or faith in the 
scriptures are sufficient (TA II.49ab). Even if these causes may be 
endowed with succession, the phenomenon they trigger is not; in fact, in 
particularly privileged cases, it may arise by itself, without any of these 
detonators. The intensity of this state of penetration is such that even a 
mere chance encounter with a subject who has entered it may in certain 
cases determine instantaneous liberation (11.40). Everything appears dis

54 Which shows that the early Pratyabhijna texts continued to be studied also in
dependently of Abh.’s interpretation.

55 One o f  the most concise and clear enounciations is to be found in the 
Tantroccaya: (anupdya) p. 161 tatra sa paramesvaraprakdsah kasyacid aviratapra- 
bandhataya punar upayanirapeksataya bhdti ekavaram guruvacanam Jdrsam samyag 
avadharya\ (sambhava) p. 163 kasyacit tu paramesvaraprakasas tadiyayam sva- 
tantryasaktau nirjnatdydm prakasate [...] ahamsvdtantryasaktibhasitavisvdbhasah  
paramesvara vibhur eko nitya iti muhur muhur bhavayan sa eva; (sakta) p. 165 
yasya tv ittham apy avikalpakah samdveso nodeti sa savikalpabhdvanayd sat- 
tarkarupaya samskurute vikalpam; (anava) p. 167 yus tu sattarkena na nirmala- 
svabhavam asadayati tasya dhydnddikam ucyate.

56 TAV I p .  182 sa eva pardm kdsthdm praptas canupaya ity ucyate.
57 The expression ‘non-means’ is not to be taken literally; it alludes to the far 

more subtle nature of this means -  which* however, remains such -  with respect to 
the others (cf. TA II.2-3 and Jayaratha’s commentary).



solved in the Bhairavic fire of consciousness to him who has entered this 
state (11.35).

While this kind of samavesa5* concerns the innermost aspect of con
sciousness, in the divine means the stress falls on its power of Freedom 
(TSa p. 10, Tantroccaya p. 163), or its manifesting as the universe. Here 
there is indeed a means-end relation, though in a very subtle form. The 
adept can start from any aspect of the knowable, taken in its dimension 
that is closest to consciousness and not yet differentiated from it, and see 
it as an image reflected in a mirror -  distinct but inseparable from its 
support. This experience, strictly devoid of discursive representations 
characterized by the scission between -subject and object, rests on the 
Lord's power of Volition, in which the manifestation is still completely 
enclosed within the desire to create: “All is bom of me, is reflected in 
me, is inseparable from me” (TA III.280ab). Unlike the anupdya where 
everything happens in an instant, once and for ever, this experience is to 
be repeated essentially the same and progressively extended to all the 
aspects of reality (TA III.2.74 ff.). Through repetition and succession 
(TAV II p. 1 sdmbhavopdyam kramaprdptam, TA 111.271 a bhuyo bhuyah, 
Tantroccaya p. 163 muhur muhuh) the adept reaches liberation in life, 
the fourth state. One can only speak of liberation in life with respect to 
the divine means; in the anupdya it cannot even be said that one is 
somehow liberated from something; in it, means and end coincide (TA 
111.272-73).

The Pratyabhijna is traditionally connected with the anupdya. Abh. 
does not say this explicitly; he just refers, towards the end of the treat
ment of the anupdya, to two authorities: the Urmimahdsastra and 
masters such as Somananda etc. Regarding the latter, Jayaratha’s com-

A ____

mentary only mentions the SD and quotes the well-known passages 
Vll.lO lcd and VII.5-6, the second of which, moreover, also appear 
through in the final stanza of Ahnika II of the TA. In fact, it is 
Somananda who expressly mentions ekavaram  (VII.5c), which consti
tutes one of the essential features of the anupdya (which always takes 
place sakrd ‘once and for ever’). The central teaching of the Pratya
bhijna seems less extreme: we might say a sdmbhavopaya in the broad 
sense which leaves room within it for both experiences -  sovereignty

58 Even though the modem authors sometimes tend to use upaya  and samavesa  
as synonyms, an obvious distinction between them remains (cf. TSa p. 9 para- 
m efvara sam aveio nirupayaka eva , etc.).



and complete dissolution in the I, turya and turydtlta, seen as forms of 
liberation in life. The end of the Pratyabhijna is, indeed, jivanmukti(IPVr 
on IV. 16 etatparisilanena sivatavesaj fivann eva mukto bhavati) - a con
dition which Abh. does not connect with the anupdya but with the 
sdmbhava (TA III.272). The Pratyabhijna furnishes a series of prelimi
nary arguments to the act of recognition, which, though with a different 
intensity, is at the basis of both the anupdya and the sdmbhava. In fact, 
also the anupdya requires ‘purification through the composition of a 
series of arguments’ (TA II.49a yuktipracayaracanonmdrjanavasat)59\ 
and, in ihe ambit of the sdmbhavopdya, Jayaratha (TAV I pp. 239-40 on 
TA 1.216) notes that it is only thanks to the teaching that leads to the 
recognition of the true nature of the self that these practices can be 
productive, while those same states exempt from discursive representa
tions which from time to time are spontaneously produced in the 
unaware and fettered subjcct (pasu) remain sterile.

Also the practice outlined in IPK IV.II, with its emphasis on vikal- 
pahdna and krama(*\ is typically sdmbhava, Ksemaraja in PH p. 40 
makes this clearly understood by quoting this passage to illustrate an 
experience he defines vikalpam akinciccintakatvena prasamayan, which 
echoes the definition of sdmbhavasamdvesa in MV 11.21.

But in the IPK other means are also taught. If we want to rfead it in 
the light of A bh/s systemization, we will have to classify as dnava the 
practices and experiences centring on the vital breaths hinted at in 
III.2.19-20 and recognize in the experience described in IV.12 -  “He 
who, having all as his essence, thus kndws: ‘All this multiform de
ployment is mine’, he, even in the flow of mental constructs, attains the 
state of Mahesa” -  the elements that characterize the sdktopdya, i.e. the 
progressive purification of discursive representation and its transfor

59 Abh. is referring here, according to Jayaratha (TAV I p. 41), to the recogni
tion of the identity o f the individual self and of the Lord, attained through the 
demonstration of his own theses and the invalidation of opposing ones, and therefore 
precisely to the IPK. The later Saiva tradition was to connect the name of Utp. with 
the work of constituting these logical arguments; cf. M ahanayaprakasa  (Trivan
drum) III.64b yuktitattvavicaksanaih.

60 This gradual process of attenuation and elimination of the vikalpas -  explains 
the vrtti -  is grafted onto an experience in which the creation of the Lord appears in 
all clarity and devoid of vikalpas, since the idea of differentiation does not arise 
(ibhedanudayad vikalpojjhita spastavabhasa ca\ cf. IPV I pp. 34-35). Thanks to this 
practice the adept becomes anavaratanirvikalpakasamvedanaratnamdlabhusitahrda- 
yah  (IPVV III p. 389).



mation into pure reflective awareness61 (Sivopadhyaya is explicit in con
cluding his commentary on VBh 109, p. 95, where this verse is quoted 
as an authority: iyam sakti bhiih).

The teaching of the Pratyabhijna, in both its aspects of philosophical 
elaboration and spiritual achievement, was transmitted by Abh. and his 
disciple Ksemaraja, thus influencing the diverse currents of Tantric 
Saivism which, either explicitly or implicitly, were to tend to model their 
theoretical structure upon it.

The case of Ksemaraja deserves special mention. With the PH he 
composes a kind of catechism, of Pratyabhijna in nuce, addressing the 
many who would have been unable to deal with the dialectical subtleties 
of the major work (the IPK and its commentaries). In the PH -  a work 
perhaps modest in itself, but important because of its wide circulation 
and the influence it exerted especially over the Saiva-sakta schools of 
South India (cf. Mahesvarananda; the texts connected with the Tripura 
school etc.62) -  we witness a kind of apotheosis of the Pratyabhijna: 
from a single school accepted and valued within the great synthesis of 
Abh.’s Trika it ends up by constituting the very framework, in which 
Ksemaraja also inserts teachings from other schools, especially the 
Krama63.

T h e  IS v a r a p r a t y a b h ijn Ak a r ik a  a n d  its  c o m m e n t a r ie s

The IPK -  which made the name of Utp. famous -  must have been 
an early work, given the fact that all his other philosophical writings 
presuppose it and contain specific references to it.

His other works include the following. SDVr, named Padasaiigati in 
the third introductory verse (Mahesvarananda calls it by this name in the 
MMP), which has come down to us only up to 1V.74. IS and vrtti: a 
demonstration of the existence of the Lord written from a Naiyayika 
viewpoint, arguing against Mimamsa, Samkhya and Buddhists. SS and 
vrtti: the exposition of his own conception of relation against the oppos-

61 Cf. the vrtti: paramarsamdtran a$esan vikalpan sampadayatah . See also the 
commentaries on this verse by Abh. (IPVV III p. 393 vikalpa avikalpd bhavanti) 
and by Ksemaraja (PH p. 28 suddhavikalpasaktim  ulldsayanti).

62 The Yoginlhrdaya-Setubandha  and Laksmlrama’s commentary on the 
Pardtrimsika  call it Saktisutra.

63 On the possible connection of Utp. with the Krama see above p. XXX n. 43.
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ing theories, especially the Buddhist ones (see below pp. 95 ff.). APS: 
restatement of his conception of subjectivity and its relation with object, 
first expressed in the IPK64. The SSA deserves a separate mention65: 
twenty mystical hymns composed by Utp. at different times during his 
life and later collected and ‘edited’ by his disciples66. In them, moments 
of exaltation alternate with moments of discouragement, enriching and 
cracking the mask of the impeccable theologian of the major works67.

Utp. devoted two commentaries to the IPK, a short one (vrtti) -  
edited and translated here -  and a long one (vivrti or tika)6*, of which 
only fragments have come down to us (Torella 1988). Neither of these is 
really and truly a word for word commentary. The vrtti confines itself to 
presenting the content of the stanzas in another form and briefly pointing 
out its implications; the vivrti takes the karikas and the vrtti as its start
ing point and often develops into far-reaching excursuses. The link bet
ween the sutras and the vrtti is a particularly close one. Despite the fact 
that they are presented as being artificially differentiated, they substan
tially constitute a single work, since -  according to Abh. (IPVV I pp. 16, 
183) -  they were composed at the same time. Proof of this lies in the 
fact that the namaskara, present in the sutras, is not repeated at the 
beginning of the vrtti, whereas it is in the tfka (ibid. pp. 2-3). This 
makes the vrtti specially important for grasping the ‘original’ meaning of

64 The commentary that Utp. certainly composed on this work (see MMP p. 
133) has not come down to us.

65 Sastraparamarsa  v. 8 (cit. Pandey 1963: 163 n. 3) “There are, it is true, 
everywhere thousands of rivers of beautiful verses, but none of them resembles the 
divine river o f the Stotravalf'.

66 Two other verses attributed to him, but not included in the SSA, are quoted 
in the M ahanayaprakdsa  of Sitikantha p. 12 (yat kimcit eva bhutdndm  bhavdva- 
ranam prati / no k im d d  eva bhaktdnam bhavadavaranam II; sarvasamvinnadibhe- 
dabhinnavisrdntimurtaye / namah pramatrvapuse sivacailanyasindhave //, see also 
Bhdvopahdravivarana  p. 43); Yoginfhrdayadfpikd  p. 287, after quoting the latter 
verse as belonging to the Pardpancdsika , quotes another one {yatra yatra milita 
marfvayah / latra tatra vibhur eva jrm bhate  //) and attributes it to the Stotravalf (is 
it that by Utp. ?).

67 The MS given as ‘Mantrasara  by Utpaladeva’ in the Bhandarkar Oriental 
Research Institute Library, indicated by Rastogi (1979:134) as a possible un
published work of Utp., actually contains the P T L V .of Abh., whose second verse 
says, in fact, saddgamapravdhesu bahudha vydkrtam trikam I srfmadutpaladevfyam  
tantrasdram tu varnyate //.

Its length must have been equivalent to 6000 or 8000 slokas (Torella 1988:



the stanzas. In the tika, which was composed later on, we already find mul
tiple interpretations of the same verse, all considered equally possible but 
evidently being the outcome of further reflections.

The karikas, the vrtti and the tika represent three distinct and relative
ly autonomous stages in the exposition of the Pratyabhijna doctrine and, 
accordingly, it is as though Utp. has taken three different roles (bhiimikd)
-  karika0 or sutrakara, vrttikara and tikakara (IPVV I pp. 2-3) -  almost 
three different persons, capable of dialoguing and disputing with each 
other, and yet remaining within the higher unity of the granthakara or 
sastrakdra. The karikas, the vrtti and the tika are seen by Utp. in the tika
-  as we can gather from the IPVV -  as respectively linked to the three 
planes of PasyantI, Madhyama and Vaikhari on which the Supreme Word 
(Paravac) is articulated. On the supreme plane the essence of the doctrine 
still lies in the consciousness of its author Utp., undivided from Siva, 
and it is given the name of ‘heart’, precisely because of its quintessential 
nature. On the Pasyant! plane it takes the form of sutra , insofar as a 
differentiation begins to be outlined (dsutrand), which is necessary if it 
is to become an object to be taught and explained to other men. Then, 
on the Madhyama plane, the essence is disclosed (unmllita) in the vrtti 
and finally, on the Vaikhari plane -  which corresponds to the vivrti - ,  
having now become clear through the refutation of the opponents’ pos
sible objections, it is fully differentiated and thus accessible to the com
prehension of all (IPVV I p. 16).

To this distinction between the planes of the doctrine corresponds the 
diversity of levels in the recipients of the teaching. Both the sutras and 
the vrtti are aimed at those who are not impregnated with the latent 
traces of their earlier adhesion to other doctrines. The study of the 
sutras-vrtti as a whole prepares them for the subsequent phase which 
consists in the study of the sutras alone, independently of the vrtti. On 
the contrary, those who are under the influence of erroneous conceptions 
deriving from the profession of different doctrines, are obliged to follow 
the whole course beginning with the tfka. When the tfka has removed 
these errors, they can have access to the sutras accompanied by the vrtti, 
and subsequently to the sutras taken alone, until they reach the heart of 
the doctrine in identity with the consciousness of the sastrakdra (ibid.).

Abh. devoted two of his most important works to the doctrines of 
Utp. The one (Vimarsinf) is a commentary on the stanzas alone, the other 
(Vivrtivimarsinf) a commentary on the vivrti or tfka, which, as we have 
seen, was in its turn a commentary of the complex karikds-vrtti. No 
commentaries predating Abh.’s have come down to us, even though an



exegetic tradition must already have existed (cf. IPVV II p. 210), which 
was probably only oral. From Abh.’s sporadic annotations we come to 
know that the texts of the Pratyabhijna69 were already beginning in his 
time to present some doubtful readings and variants for some points 
were already circulating.

Information on the chronological order of Abh.’s two commentaries 
is contradictory. What would appear to be the more natural sequence - 
first the lengthy commentary on the tika and then a reduction of the vast 
and varied material to a smaller size and a more concise and incisive 
form -  seems to be confirmed by what Bhaskara says at the beginning of 
his sub-commentary (I p. 3)70. But Bhaskara has not proved to be a reli
able source in this respect, since he later (Bh I p. 316) does not hesitate 
to invert the order71. However, a passage from the IPVV, which 
unequivocally mentions the Vimarsinf2, is decisive on this point.

Abh.’s contribution to the Pratyabhijna -  in the light of what can be 
inferred from the hints at and quotations of the tika contained in the 
IPVV and other passages of the tika which have been handed down to us 
in various ways -  appears far less original than is generally thought. 
Despite the inevitable difficulty in reading a text like the IPVV, which is 
an extensive and diffuse commentary on a work that has not come down 
to us, it seems clear that the majority of the themes and subjects that 
Abh. touches on find their direct correspondence -  or at least their start
ing point -  in Utp.’s tika. In fact, the IPV itself, which according to Abh. 
is intended to be a commentary on what the karikas are in themselves73, 
accomplishes its task through a carefully gauged and considered sys
tematization of a rich speculative material whose early origin is to be 
glimpsed in the tika . In his interpretation of the stanzas Abh. essentially 

|v echoes the interpretation or interpretations of Utp., sometimes enriching 
r| them with new arguments. He only diverges from Utp. in four instances

i
69 The later authors often refer to one or the other o f the three texts (IPK, vrtti 

f- and vivrti) only by the mention 'iti pratyabhijnayam  .
S. 70 On this basis Pandey 1963: 32 maintains the priority of the IPVV.
J  71 The first passage, too, was incorrect in considering the SDVr as the first of 

U ip.’s works, whereas, on the contrary, it often refers to the IPK and its commen- 
a'i taries.

72 III p. 230 anenaiva asayena asmabhih sutravimarsinyam ekarasatvena iciam 
:Jf sutram vyakhyatam, iha tu yavadgati vkarayitum  ittham vibhagena apeksa 
% vyakhyata . 
| ,  73 j p y  i p 39 Qsmafcam tu sutravyakhyana eva udyamah .

• ‘i*
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(I.3.4b bhranter arthasthitih katham ; I.4.4ab naiva hy anubhavo bhdti 
smrtau purvo ' rthavat prthak\ 1.7.1c akramanantacidrupd\ II.4.10d sthi- 
rasvarthakriydkaram) -  in the last instance this is explicitly declared; see 
p. 179 n. 14 -  but in none of them is the overall thread of discourse sig
nificantly altered. Discrepancies are sometimes to be found between the 
text of the karikas and vrtti as has been established here on the basis of 
the MS tradition and Abh.’s quotations from it. This is often due to the 
fact that these are not actual quotations, but paraphrases, which some
times expand and sometimes contract the text; at other times, it is a 
question of errors that have crept into the MS tradition of the IPVV or 
of errors already present in the text of the vrtti that Abh. had before him 
(see the Apparatus).

That the IPV of Abh. ended up by eclipsing all the other com
mentaries -  including those by Utp. him self74 -  and that it has become 
established as the standard commentary, thanks both to its intrinsic 
quality and to its author’s great prestige, may also be seen from the fact 
that it is the only one for which sub-commentaries were composed, such 
as the vydkhya of Bhaskarakantha or the anonymous commentary in the 
Madras Government Oriental MSS Library75, and others only extant in 
fragmentary MSS, like the IPV-vyakhyd in Trivandrum Library 
(No. 15413C) or the IP-anvayadlpika (by one Sadhananda?) in Mysore 
Library (No.B.187 of the old Catalogue)76.

74 This is proved by the scant MS tradition o f  these works (only one complete 
MS of the vrtti and a short fragment of the tika have come down to us) and the very 
few quotations from them. While Ksemaraja and Jayaratha (obviously, besides Abh.) 
show their knowing the tika, also independently o f  the IPVV, the only mentions of 
the vrtti I am aware of are in late works and by authors belonging to South India 
(Mahesvarananda and Krsnadasa; see text notes p. 1 n. 9 and p. 63 n. 218.

75 I have learnt from N. Rastogi that the edition o f  this text was prepared long 
ago by K.C.Pandey and himself, but its publication has been as yet stopped by 
problems concerning precisely this joint authorship.

76 There are also at least two other (late) commentaries on the karikas alone, 
one by Nagananda in the Adyar Library (No.28. B. 24, mentioned in Raghavan 
1981: 31) and the other by the Kashmirian Bhattaraka Sundara (IPKaumudi; 
Research Department Library, Srinagar, No. 1083). The colophon of a MS of the 
vrtti (sec below p. LIII) mentions Bhauaraka Sundara as he who would have 
composed a commentary to take the place of the final part o f U tp.’s vrtti (missing in 
all the Kashmirian MSS). During my last visit to Srinagar, I tried -  without success 
-  to see the MS o f the Kaum udi, possibly misplaced.



The IPK with Utp.’s vrtti has been edited in the KSTS (see Biblio
graphy); the text of the vrtti, corrupt in many points, breaks off at the 
beginning of III.2.9. The text of the karikas is obviously included also in 
the two editions of the IPV77 and in that of the IPVV.

The karikas have been integrally translated into English (twice: Pan- 
dey 1954, together with the IPV; Kaw 1975-76); partially -  Jnanadhikdra 
and ahnika I of the Kriyadhikara -  into German (Frauwallner 1962). The 
vrtti has never been translated.

♦

77 If I chose to quote the IPV according to the edition which also contains 
Bhaskara’s sub-commentary, it was not because of my considering it the more cor* 
rect (it is rather the opposite!), but only in order to be able to give a single reference 
for both texts.



ABOUT THIS EDITION

This edition is based on nine MSS (and the comparison with the in- 
complete text edited in the KSTS). Of these, eight are in Sarada script 
and are indicated with the letters from Gh to T (the MSS K Kh G are 
those used for the KSTS ed.; the reference to them is limited to the read
ings quoted in the foot-notes of that edition). The ninth MS, marked with 
the siglum T, comes from Kerala and is in Malayalam characters.

A first division is to be made between the MS T -  on the one hand -  
which is the only one complete and generally gives better readings, and 
the Sarada MSS -  on the other -  which all break off at the same point 
(beginning of the vrtti on III.2.9), have lacunae and corrupted passages 
and, in general, less satisfactory readings (cf. text notes Jnanadhikdra 
35, 41, 59, 72, 92, 279, 293, 371, 384, 388, 381, 408, 417, 461; Kriya° 
8, 89, 148, 151, 155, 167, 170, 181, 186; Agama° 9, 39, 46, 64, 74, 77; 
etc.).

Moreover, within the Sarada MSS (dating from XVII to XIX cen
tury) we can distinguish between a very homogeneous group of seven —  
Gh N C Ch Jh ft T (to which we may add K Kh G) -  and J. This MS, 
though sharing many of the features common to the seven others, is the 
only one that shows a considerable amount of readings identical with, or 
sometimes similar to, those only found in T (cf. text notes Jnana0 53, 
105, 237, 242, 263, 281, 322, 383, 404, 427. 432, 444, 445, 449; Kriya° 
21 ,43 , 70, 87, 116, 120, 130, 159, 165,218; etc.).

Already on the basis of these first considerations it is possible to at
tempt to outline a stemma codicum , bearing however in mind the factors 
of uncertainty determined by the peculiar features of the Indian MS 
tradition, and particularly of the Kashmiri one. The transmission of texts 
in Sarada script (as pointed out by Biihler 1877) is normally the work 
not of simple scribes or devotees, unaware of the content of what they 
are copying, but of learned pandits, of scholars, who mostly do not limit 
themselves to passively copying the MSS, but compare them with others, 
record various readings in the margin, choose between alternative read
ings found in the exemplar, make -  explicitly or not -  emendations of 
their own. Moreover, in the case in question, they often have before



them -  besides other MSS of the vrtti -  also other commentaries on the 
IPK, first of all the IPV which seems to be felt as the standard one, as 
the inclusion in the text of glosses drawn from it and sometimes the par
tial or complete reproduction of its colophons shows (see below)1. In 
spite of these difficulties, met with in any contaminated tradition, the 
picture that comes out is relatively clear, at least in outline.

T lb]

K Kh G Gh N C Ch Jh N T

We start from a work which probably did not have a large circula
tion and was reproduced in few copies. The scrutiny of the extant MSS

*

permits us to assume an archetype la] in Sarada characters, complete, 
which however some corruptions have already crept into (at least those 
indicated in Jnanadhikara text notes 92 and 167, Kriya0 155 and 2()5)2.“ 
This MS, or a faithful apograph of it, was brought from Kashmir to

1 N even reproduces large portions of the IPV in the margin and between the 
lines. In other cases (K.h G) it is the vrtti that may be found in the margin of a MS 
of the IPV.

2 Abh. in the IPVV had already noticed various readings in the MSS o f the vrtti 
at his disposal.



Kerala, probably around XII-XIII century when the Trika school spread 
over South India. T derives from it, although not directly. The exemplar 
of T (which belongs to XVIII century) was already in Malayalam script, 
for some mistakes in T can be explained as misreadings of Malayalam 
characters. The good quality of T is a further example of the high stan
dard of the Kerala MS tradition. From [a] at least another MS also 
derives, which was probably the only one that later survived Muslim in
vasion, although with the loss of the last portion; we shall refer to it as 
the hyparchetype [b]. From [b], incomplete and with a certain number of 
corruptions but still relatively correct, derive J and the hyparchetype [cj. 
In this manner it is possible to explain, on the one hand, the many read
ings that J, alone, shares with T and, on the other, the still more substan
tial affinity of J with the other Sarada MSS. As regards the latter, which 
constitute a very compact family, we may assume a common ancestor, 
i.e. the hyparchetype [c], which further corruptions have crept into. Be
sides these corruptions shared by the whole family, there are some others 
that are peculiar to single MSS or groups of them3. Probably, it would 
be possible to go farther on and identify genetic connections within the 
family K Kh G Gh N C Ch Jh N T, too. But, at this point, the con
tamination of the MSS and the scribes’ work of collation and emenda-

»  • 

tion makes this attempt rather complicated and its result, anyhow, 
doubtful. These considerations and, above all, the awareness that such 
further investigation is bound not to have any direct bearing on the es
tablishment of the text have induced me to refrain from it.

For this edition the testimony of IPVV, which sometimes quotes literal
ly, sometimes paraphrases or simply gives the contents of the vrtti, has 
been largely made use of. Since it mostly proves invaluable in confirm
ing or discarding a reading, choosing among equivalent ones, or even help
ing to restore passages corrupt in all MSS, I have decided to include it in 
the critical apparatus on a par with the MSS, though being well aware that 
in so doing I have departed from the established usage of classical philol-

3 A passage from the Jnanadhikara  seems particularly fit to illustrate the progres
sive corruption from [a] to the above group o f  Sarada MSS (cf. text note 405): 
°jnananubhavena na bhinnasydtitasya rupyajnanasyapramanyam  (correct reading, 
only found in T), °jnananubhavena bhinnasya rupyajndnasyaprdmanye sd  J, 
°jndndnubhave jnanasyapram anye sa N, jnanasydprdm dnye sd  Gh Ch (°sydd  ) Jh N 
T (C Jh then corrected into the reading J).

4 See, for instance, the isolated concordances o f  single MSS with correct read
ings only found in T  (T Jndna° n. 253; C Jndna°  n. 395; Ch Jh Kriyd° n. 118; etc.).
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ogy. But I have preferred to put together in a single apparatus what (MSS 
and testimonia) is in this case equally important for the constitution of the 
text, so that the reader is not compelled to continually go from one ap
paratus to the other.

Abh.’s commentary composed around 1015 represents the oldest 
evidence for our text -  older than any extant MS. This constitutes its uni
que importance; however, I have made a cautious use of it and followed 
it only when I could find some kind of support in the MSS. For in many 
a case, even when IPVV seems to quote literally, it is apparent from the 
MSS evidence that Abh. is giving a text either approximately remembered, 
or reworded, or mixed with his own glosSes. In these cases, if all the MSS 
agree on a different but equally satisfactory (and often more concise) read
ing, I have accepted the latter.

I have followed the division of the text into adhikaras and ahnikas, as 
in the IPV and IPVV, though the MSS vary greatly on this point, some 
of them even showing* no division at all. I have given the colophons in 
the simplest form, like that often found in T. There is some doubt as regards 
the Tattvasamgrahadhikara, which is taken by the IPV as consisting of a 
single dhnika5 whilst the IPVV divides its commentary on the adhikara 
into two vimarsas (third and fourth, first and second being devoted to the 
two ahnikas of the Agamadhikara6). In the respective introductions the 
IPVV refers separately to 15 (IPVV III p. 355) and 3 slokas (ibid. p. 400). 
Considering that no MS of the vrtti shows a division into two ahnikas1 
and that this division might have been introduced by the tika -  which the 
IPVV directly refers to - ,  I have taken this adhikara as a unitary section.

In the text, < > angle brackets enclose what has been added to the 
transmitted text by conjecture; [ ] square brackets indicate editorial dele
tions. No mark has been used for conjectural emendations of transmitted 
readings; they are acknowledged as such and accounted for in the 
Apparatus. Sandhi has been normalized8.

5 IPV II p. 280 [...] dgamdrthasamgraham slokastadasakena darsayati “svatmai- 
va sarvajantunam ” ityadina “utpalenopapadita” ity antenaikenahnikena.

6 O f the MSS, only J T correctly divide the Agamadhikara  into two ahnikas.
1 In fact, it is only C S  that mention the name of the Tattvasamgrahadhikara.
8 1 have only occasionally dealt with the peculiar varieties of sandhi, scribal mistakes 

etc. in the Sarada and Malayalam MS tradition.



Gh

The MS belonged to the personal collection of Pt. Dinanath Shastri, 
Srinagar, who, with great kindness and generosity, allowed me to 
photograph it. This MS no longer exists, having been destroyed along 
with the entire collection in the course of the recent Muslim desorders in 
Srinagar (Dinanath Shastri’s personal communication).

The MS is on paper, written in Sarada characters, consisting of 28 
folios numbered on the verso from 1 to 28, with 16 lines per page, measur
ing cm. 21,4 x 17,6. On the first page the vrtti on the first seven karikas, 
omitted in the text, was added in the margin and on a small streap of 
paper pasted in the left margin; the hand is apparently the same.

Beginning: om namah sarasvatyai H om namah pratyaksasva- 
rupdydtmane H

End: kartryoge 'pi bodhdnam karmottlrnandm vidyesvarakhydnam  
bhinnavedyabhaktvena mdyamalam  // Then, kdrika III.2.10.

There is only a division into adhikaras; within each of them the 
numeration of the karikas is continuous. Rare corrections in the margin.

N

Research Department Library, Srinagar, No. 824.02.
The MS is on paper, written in Sarada characters, consisting of 48 

folios numbered on the verso from 2 to 49, with 11 lines per page,

1 The MSS K Kh G are described in KSTS Ed. as follows: *4(K) Ms. belongs to 
Pandit Harabhatta Shastri. On Kashmiri paper in Sharada character. Size 10" x  6". It 
is in the Talapatra form. (Kh) and (G) Ms. -  These are, in fact, the Manuscripts of 
the Ishvarapratyabhijna-Karikas with the Vimarshini and their margins contain the 
Vrtti in question. The Ms. (Kh) belongs to Rajanaka Maheshvara. In Sharada charac
ter, on old Kshmiri paper. Correct. Size ]l4 foolscap, paper-bound. The (G) Ms. -  Got 
on loan from Pandit Rama Kokila, a well known Pandit o f  Srinagar. Size i/4 foolscap, 
bound in leather, almost without mistakes, on old Kashmiri paper, in beatiful Shara
da character.” (p. 3). The printed edition is referred to in the Apparatus as E.
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measuring cm. 18,7 x 14,1. It has been profusely annotated by a dif
ferent hand with single glosses or long passages (mostly drawn from the 
IPV) between the lines and often entirely covering the margins. There is 
only a division into adhikaras; within each of them the numeration of 
the karikas is continuous. Between ff. 35 and 40 there are a few' pages 
without glosses. A passage based on the IPV is inserted in the text bet
ween f. 2a line 8 and f. 2b line 6.

Beginning: (The first page is missing) °hesvare / ajadatma ... (kar. 
1. 1.2 ).

End: same passage as in Gh; then the remaining karikas without com
mentary. Finally: samapteyam pratyabhijna i subham astu sarvajagatdm.

C

Research Department Library, Srinagar, No. 892.
The MS is on paper, written in Sarada characters, consisting of 23 

folios numbered on the verso from 1 to 23, mostly with 21 lines per page 
(sometimes 17-19), measuring cm. 25,6 x  17,1. Sporadic corrections and 
glosses by other hands in the margins. There is only a division into 
adhikaras; within each of them the numeration of the karikas is continuous; 
sometimes a different hand notes the end of the dhnika in the margin.

Beginning: om namah sivaya.
End: same passage as in Gh; then the remaining karikas without 

commentary. Finally: tattvasamgrahadhikarah // iti srimadutpaladevacdrya- 
viracitd pratyahhijnavrttih samdpto (sic) sivaya namah li dditah slokdni 
190.

Ch

Research Department Library, Srinagar, No. 1672.
The MS is on paper, written in Sarada characters, consisting of 30 

folios numbered on the verso from 1 to 22 only, measuring cm. 25,2 x 
16,5. It is divided into three portions written by different hands, ap
parently in different periods'.

First part: ff. 1-1 la. 13 lines per page. It begins with: om namo 
gurave / om . Some glosses by different hand in the margin only in few 
pages. The vrtti on each kdrikd is introduced by atra vrttih. Division into 
ahnikas. The colophons are as follows, iti purvapaksavivrtih; paradarsa- 
ndnupapattih; smrtisaktinirupanam caturtham.
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Second part: ff. 11 b-22b. 14-18 lines per page, neither glosses nor 
corrections. F. 13 is missing, lacuna from °sakdlasparsat (vrtti 1.5.14) to 
atmasabdac cdham iti (vrtti 1.5.17). Colophons: iti snmadacdrydbhina- 
vaguptaviracitdyam pratyabhijnasutravimarsinyam jnanasaktinirupanam  
pancamam dhnikam\ iti srimadacdrydbhinavagupta0 etc. apohasaktini- 
rupanam sastham dhnikam. The colophons of the six ahnikas are derived 
from IPV; the portions of slokas found at the beginnning of each dhnika 
also come from the opening slokas in the IPV. No division between 
ahnikas VII and VIII.

Third part: ff. 23-3 la. 23-28 lines per page. Some glosses in the mar
gins drawn from the IPVV. Neither division into ahnikas nor numeration 
of verses. End: same passage as in Gh; then the remaining karikas 
without commentary. Finally: sampurneyam  (sic) pratyabhijndsdstram .

J

Research Department Library, Srinagar, No. 1662.
The MS is on paper, written in Sarada characters, consisting of 37 

folios numbered on the verso from 1 to 37, with 21 lines per page, 
measuring cm. 13,4 x 16,9. Corrections in the margins or between the 
lines, generally tending to replace the readings that J shares with T with 
those found in the other Sarada MSS. The numeration of the karikas is 
continuous, but there is a division into ahnikas within each adhikara; the 
colophons are derived from the IPV.

Beginning: om namah sivaya.
End: same passage as in Gh; then, kar. III.2.10.

Jh

Research Department Library, Srinagar, No. 860
The MS is on paper, written in Sarada characters, consisting of 22 

folios numbered on the verso from 1 to 24, with 16-17 lines per page 
(from f. 13 onwards, 20 lines), measuring cm. 21,9 x 14,8. F. 17 (from
II.3.1 idam etadrg ity evam to II.3.7 aviruddhavabhdsandm eka°) and f. 20 
(from II.4.9 °kramena janayed ghatam to vrtti 11.4.9 tatah pari0) are miss
ing. Some folios are misplaced. Notes and corrections by different, much 
more recent, hands in the margins and between the lines. The numeration 
of the karikas is continuous; no division into ahnikas.

Beginning: om namo mahdmdyesvaryai // om namah sivaya sasivaya 
sivaddya namo namah.
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End: same passage as in Gh; then the remaining karikas without 
commentary. Finally: srJmatsundarabhattarakena pratyahhijnavrttih sam- 
purmkrteti subham astu devadinam manusyakitandm I.

N

Research Department Library, Srinagar, No. 2352
The MS is on paper, written in Sarada characters, consisting of 16 

folios numbered on the verso from 1 to 16, with 22 lines per page, 
measuring cm. 26 x 17,9. Neither division into ahnikas nor numeration 
of verses. Rare corrections in the margins.

Beginning: om srlgurur jayati om srJman paramasivo jayatitamam II
End: same passage as in Gh; then the remaining karikas without 

commentary. Finally: tattvasamgrahadhikarah iti srimadutpaladevacdrya- 
viracita pratyahhijnavrttih

T

University of Baroda, Central Library, Sanskrit Division, No. 807.
The MS is on paper, written in Sarada characters, consisting of 56 

folios numbered on the verso from 1 to 55 (no number on the last folio), 
with 12 lines per page. Neither division into ahnikas nor numeration of 
verses. Rare corrections by other hand in the margins.

Beginning: om srlganesdya namah om namah sivaya (to be noted: f. 
14a in the margin: om namo bhagavate vasudevdya).

End: same passage as in Gh; then the remaining karikas without 
commentary. Finally: sampurneyam pratyabhijnasastram  / subham astu i 
sivdyom namah.

T

Oriental Research Institute and Manuscripts Library, Trivandrum, 
No. 8900A.

The MS is in palm-leaves, written in Malayalam characters2, consist
ing of 21 folios (corresponding to ff. 4-24 of the whole codex), with 11-12

2 P.L. Shaji, MSS Assistant, provided me with a devanagarl transcript. The colla
tion o f  the MS, however, is based on my own reading of the Malayalam text. In this 
connection, I would like to tell a very instructive story, which should caution against



lines per page, measuring cm. 27,2 x  7,5. According to the information 
kindly supplied by P.L. Shaji, the MS was collected by Ramasubha 
Shastri, Kadinamangalam, from Chirakkal Palace Library on 9/9/1941. 
On paleographic evidence, it is not later than XVII-XVIII century. The 
IPVr begins on f. 4b, 1.2, after an incomplete anonymous work dealing 
with the theories of error. The palm-leaves have become dark, especial
ly at the edges, from which small fragments are missing here and there; 
in some places they have been eaten by insects. No numeration of ver
ses; there is a division into ahnikas, with some inconsistencies {prathamam 
dhnikam; dvitiyam ... etc.; iti jnanadhikarah; navamam dhnikam; dasamam 
dhnikam; kriyadhikare trtlyam; dvadasamam dhnikam; kriyadhikarah; 
agamddhikdre prathamahnikam; agamddhikdrah; neither division into 
ahnikas, nor mention of the title for the last adhikara). The MS often 
has voiceless stops instead of (correct) voiced stops, evidently due to the 
absencc of the latter class of sounds from the scribe’s own language (i.e. 
Malayalam).

Beginning: kathamcid dsadya .... (kar.I.1.1)
End: samdpteyam isvarapratyabhijnavrttih //3 bhtrunam abhayaprado 

bhavabhayakrandasya hetus tato hrddhdmni prathitabhiravarucdm Iso 
'ntakasyantakah / bheram vayati yas suyoginivahas tasya prabhur 
bhairavo visvasmin bharanadikrd vijayate vijndnarupah parah / subham.

The sigle E in the Apparatus refers to the printed edition.

the widespread practice of working with South Indian MSS using devanagarT copies. 
Prof. H. Alper (whose untimely death in 1987 saddened all of us) came across this 
MS, too. Having realized its importance but not knowing Malayalam script, he asked 
for and obtained -  through the good officcs of Prof. K. Kunjunni Raja -  a transcript 
by a pandit o f Madras. When Alper came to know that I was already working on the 
IPVr. he was so kind as to send me his transcript. The comparison of the pandit’s tran
script and mine was startling. The differences were so many as to make me doubt 
about my actual understanding of Malayalam. Thus, I carefully checked some por
tions of both transcripts with my photographs of the original MS. It soon became clear 
that the astute pandit -  besides definitely having an imperfect knowledge of Malaya
lam script -  had prepared his transcription keeping the KSTS Ed. before him: some
times he (badly) copied from the MS, sometimes found it more practical to copy from 
the printed edition. Also his transcription of the last portion of the vrtti, not available 
in the KSTS Ed., is very inaccurate and full o f mistakes.

3 This verse is quoted in MM P p. 173 and ascribed to Ksemaraja.

LIV



TEXT



I

*

*

J

J



s T F T T f ^ R :

W H H l f e c b H
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1 sampat omitted in C. 2 paramesvaraprasadad eva cit. and commented on in IPVV 
I p. 24; cf. also ibid. p. 38 vrttau ca gurubhattarako 'pi paramesvarasabdena nirdistah.
3 The compound is partly cit. and commented on ibid. p. 21 vrttau ca sucito *yam artho 
udasyalaksmih” ity anena / ddsyaprabhava laksmyah samastdh sampadah paramesvara- 
prasddat labdha yeneti, on the same page cit. (from the tika) atyantadurlabham dasyam .
4 aham ekdkisampadd lajjamdno cit. ibid. p. 27. 5 janam apimam: janasamipam  E Gh N 
C Ch J Jh N T, which probably derives from IPV I p. 33 upasabdah samiparthah, tena 
janasya paramesvaradharmasamipatakaranam atra phalam (sa and ma are almost iden
tical in sarada script). 6 sva°: svam  T N J. 7 vaksyamanopayena cit. ibid. p. 32.
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n 3. n

8 pratyabhijndpayami cit. and commented on ibid. pp. 23, 31-2. 9 tasydpi paramdrtha0 
cit. ibid. p. 30; cf. the paraphrase ibid. yena asydpi labhena tusyeyam; paritusyeyam  cit.
and commented on ibid. pp. 33-4. The whole passage is quoted in Krsnadasa’s Anuttara-
trimsikdtaghuvrttivimarsini (ORI and MSS Library, Trivandrum, MS No. C2108 D, f.
152b). 10 sarvesam svdtmanah cit. in IPVV I p. 50; svdtmanah is indicated as a subjec
tive genitive depending on jndnam kriya ca (kartari esa sasthl / tatkartrkam hi jndnam  
karanam ca , na tu sambandhasasthi). 11 sarvarthasiddhi0 cit. ibid. p. 49; °samd.vrayas>’a
results from the paraphrase ibid. p. 52 sarve tasmat pramdtur anye ye 'rthah tesam yd 
siddhih prakdsamanatd. tasya yatah sa pramatd nibandhanam visrantisthanam
vimarsariipatayd samasrayah. 12 °sarvdrtha° omitted in E. 13 krodikrtasiddheh cit. and 
commented on ibid. p. 67 krodfkrtasiddhikatvam yad uktam vrttau adisiddhatvasphutika- 
ranabhiprayena ... tena pramatrd svdtmano nijasya rupasya siddhih prakdsah prameya- 
siddhyaiva krodikrtd krodopalaksitahrdayarupatam gatd krtd hrdayangamikrtety arthah.
14 purvasiddhasya cit. ibid. p. 67. 15 purdnasya commented on (and differentiated from
the close purvasiddhasya) ibid. p. 51 idantadesakalasvarupaniyamarudham prathanam ya~
sya nilasukhadikasya, tasya bhavas tannisedhopalaksitah san pramatd prakdsate ca 
prakdsistha ca prakasisyate ceti ydvat I ata eva purdnah purvasiddhas ceti na parydyau, 
purano 'pi hi na purvasiddhah pisaca ivat purvasiddho ’pi na purdno dhuma iveti ubhayok-
tih. 16 T omits eva. 17 tena cit. ibid. p. 50. 18 jadandm evodyamah cit. ibid. p. 49 and
commented on p. 78.
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19 svasamvedanasiddhasya cit. and commented on ibid. pp. 79-80 svasamvedana- 
siddhasya ity api vrttau gaunam drastavyam sukhadivat anapahnavaniyatdm nirupayitum.
20 E Gh N C Ch J Jh N T omit api. 21 Cf. the paraphrase ibid. p. 80 mayakrto vyamoho 
mdydvydmohah. 22 ahrdayangamatvdt cit. ibid. p. 80, where it is remarked that this cau-

<± «%

sal ablative glosses the locative anupalaksite, which is therefore a nimittasaptami. The 
compound is paraphrased and commented on ibid. p. 86 asadharanam antsvare yad 
asambhavyam jnatvakartrtvddi, tad eva abhijndnam ekadharmdtmakasvarupamukhena 
anantadharmacitravastusvarupapravesdbhyupayah, abhitah svarupasarvasvasvikdrena va
st u jndyate yeneti, tasya khydpanena prathandya. This confirms °abhijnana° T Gh N J Jh 
T, instead of °abhijnapana° E C N  and °abhijhandkhydnakhydpanena Ch. 24 Cf. ibid. p. 
86 “ iyam” iti drdhasabdena, “pratyabhijna” iti bhdvasadhanam niscayasabdena. 25 Quo
ted as pratyabhijnamdtram ibid. p. 87. 26 upadarsyate cit. and commented on ibid. p. 87 
atas tadvyavahdramdtram api neha sddhyate, api tu updmsu cchannam sthitam sat, upa 
samJpe iti hrdayasamgamanena pradhanataya darsyate ... tena vrttau sutranusarenaiva 
“upadarsyate" ity uktam. 27 vastunam cit. ibid. p. 88. 28 Cit. ibid. p. 95 vrttau ca 
jadajadabhedapadam . 29 dvaividhyam: dvaividhye C Jh T- 30 tatra cit. ibid. p. 96. 31 ji- 
van°: jiva° T; cf. ibid. p. 97 “anena” iti jadandm antarale jivannisthatanirupanena.
32 Cf. ibid. p. 97 “jivanasambandhah” ity anena kriyasambandho 'tra pravrttinimittam iti 
hrdi nidhaya samasakrttaddhitesu sambandhabhidhdnam iti manyamdnah satrantam j l - 
vacchabdam sadhyamdnavyuparatajlvanakriyavadabhidhdyakam sucayati / jivatdm ity 
upakramya jlvanam jnanakriye ity ekavacanena samvidaikyam paramarthikam aha. jiva- 
nam jnanakriye eva cit. ibid. p. 104. E Gh N C Ch J Jh ft T invert: jivanam jJvattvam .
33 Gh N add yo janati karoti ca jJvatlty ucyate, being a gloss drawn from IPV I p. 67.
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^RT%̂ T3ê lj?rqT vô T^qtTR5Rts^v1q?̂ m “*3TT?*TT, ?TP7
HNI^I^c-MI f^R pff^Tm FTT^ V3l&  f^RfrT: II 4 II\  >

vv? rq q t7 s m : 11

sflM lf^F l^  II
N

34 tatra: tatha T. 35 Instead of jivatdm  ... at'mavedyam T, E Gh N C Ch J Jh N T
have a text that is evidently corrupt: tatrdpi pratyaksdj (pratyaksa° C Ch) jndnam atma-
samvedyam. The text of T is supported by IPVV: jivatdm  cit. p. 103; kriyd is mentioned
p. 104; kayaparispandaparyantibhuta appears through the paraphrase p. 104 kayaspanda-
rupatvam prdptd sati and p. 105 vrttau ca ayam arthah purvavasthdsambhavasuca-
kacvipratyayaprayogena (referring to °paryantibhuta) svikrtd; anyatrapi can be understood
from p. 104 ... yat pramatrvyatiriktasya pramdtrantarasya darsanasparsanasphuta- 
pratydvaseyeti. 36 api omitted in Gh. 37 Cit., in a slightly different form, ibid. p. 108 
sidhyatity api vrttau svaprakdsatamsapradhdnyaya. 38 Cf. ibid. p. 108 etac ca vrttau
“siddha eva na tu sadhyah” ity anena darsitam (na tu sadhyah being most probably a
gloss). 39 °samvedyataya: °siddhatayd E Gh N C Ch J Jh ft T, equally good. 40 Cf. the
paraphrase ibid. p. 111 tasya iti karmani ca kartari ca slesena sasthi / yah svaparayor 
ahammatrapratyeyataya nirbhdsanayogyo ’ta eva sa mdydsaktitirohitair murkhair vima- 
nyate uktarupaviruddhena rupena abhimanyate, sa eva ca isvaro vipratipadyate tasyaiva 
sarvatra kartrtvat / ubhayatra mayasaktikrtam dvarandvabhdsanam hetuh. 41 °pratyeya:
°pratyaya E Gh N C Ch J Jh ft T. 42 atma: svatmd J. 43 evam vimatih: eva vimatih E, 
also possible; eva vi... T; evemiti (then corrected to eva vimatih) Gh; evam iti N C J Jh 
ft; eva mitih Ch; evam probably cit. ibid. p. I l l  and glossed with vak$yamanapurva- 
paksarupataya. 44 Omitted in E C ft; upodghatah is glossed ibid. p. 112.
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45 T adds atha purvapaksah (Ch om purvapak$atayeti). 46 nityasya: anyasya T. 
47 °avabhdsa°: °avabhasam T J, but cf. ibid. p. 118 tata eva sphufo desakalakdraniyato 
'tra artho bhati. 48 nirvikalpakam is probably to be preferred to nirvikalpam T (cf. ibid. 
p. 116, where it is said that in the tika the form vikalpakam is used in order to indicate, 
by the agent suffix, the autonomy of this function and the fact that it does not require a 
permanent entity as a subject; however, in the case of nirvikalpaka, the suffix might al
so be understood as a mere samasanta). 49 °samjnam: °samjnakam Jh. 50 The quotation 
(from the tika) ibid. p. 118 aha “ubhayam api evam” ity anena prakdrena bodhariipam 
iti creates some doubt about the reading etan, on which, however, all the MSS agree. 
51 IPVV I p .  119 quotes as vrtti only bodhatiriktasya, which, however, might be a deli
berate abbreviation by Abhinavagupta. 52 tasya: asya T; tasya cit. and commented on 
ibid. p. 119 tasya iti atmano ’nupalabdheh, tasyeti vd ubhayasya anyasambandhitayd anu- 
palabdhir iti vrttiyojand (the meaning does not change; a twofold interpretation of the 
karikd had already put forward ibid. p. 115). 53 sthirarupa: sthira E Gh N C Ch Jh N, 
equally good. 54 Cf. ibid. p. 121 vrttav api sahasabdena ahampratiter abhildpavyabhi- 
cdro darsitah and p. 120 nanu ahampratyayasabde sdbhildpagrahanam visesanam vrttau 
kimartham iti. 55 vedayitd na: na vedayita T Gh Ch J Jh N. 56 kascit cit. ibid. p. 119; 
lokair cit. ibid. p. 120.
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57 smrtikaie cit. ibid. p. 122. 58 purva°: purvartha0 T, but cf. the paraphrase ibid. p. 
122 purvabhavini; purvdnubhavabhdvat N. 59 E Gh N C Ch J Jh ft T omit
°artha°, but cf. the analysis of the compound ibid. p. 122 purvo yo 'rthavisayo "nubhavas 
tasya yo 'vastambhas tadrupaparityagah sa dharmo yasydh. 60 smrtir jayate yadi: smrti- 
smrtau di N. 61- tadapi cit. ibid. p. 122 “tadapi” iti smrtikaie smrtirupataydm ity arthah. 
62 nanuvarteta: ndnuvartate N J, ndvarteta E C S . 63 aneka°: pilrva0 N. 64 kenatha: ke- 
napi T. 65 °dbhdsa°: °avabhasa° Gh Ch. 66 °avalambamyo visayo 'py atra: °alambaniyo 
'py artho E N, °dlambanJyo visayo 'py artho Gh N C Ch J Jh T (visayo is added in the 
margin in C and deleted in J). 67 saty apy atmani omitted in Ch. 68 'pi only found in 
T; asato ’pi cit. ibid. p. 126. Cf. the paraphrase of the whole passage in the tika, cit. ibid. 
p. 126 “katham sd nastasya visayena visayavatT’ iti. 69 yadi cit. ibid. p. 126 yadisabde- 
na athasabdasya sambhdvanam dyotyatvena aha.
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70 ca omitted in J. 71 anukurvaty eva: anukurvaty E Gh N Ch J Jh N T, anukurvb
ta C. 72 tam anubhavam dbhasayati: tam anubhavam avabhasayati E C N ,  tam anubha
vam dbhdsayaty eva Ch, tam anubhavayati T. The reading accepted (Gh N J Jh) agrees
with the quotation ibid. p. 126. 73 evam: yady evam Ch, evam corrected to eva Gh.
74 Cit. ibid. p. 126 “tenaiva ca” iti samskdrena: ca omitted in N. 75 sukhaduhkha0 cit.
ibid. p. 131. 76 °dharmdsrayatvena: °dharmat\'ena T T. 77 ’nupayogo: nopayogo E Gh
N C Ch J Jh S  T; cf. the paraphrase ibid. p. 132. 7H dharmair, omitted in E N and
added in the margin in C, cit. ibid. p. 131 "bhinnair dharmair asambhinnasya” iti alabdha-
tadavesasyeti ydvat. 79 anupajdta0: anujdta° N. 80 Cit. and commented on ibid. p. 132
(avyaprteh is interpreted as a bahuvrlhi depending on dtmano), where a portion of the 
whole passage is also paraphrased “smrtav avyaprteh” iti vrttigrantham sasthyantam dtma
no visesanatvena hetutdsamuccayagarbham vyacaste /  asambhinnatvena anupajatavisesat-
vat pratisamdhdv dtmano ’nupayogah smrtav avyaprtatvdc ca. 81 tad drastrvat cit. ibid.
p. 132.
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82 cit°: jnanacit° T. 83 cetyadharma0 cit. ibid. p. 136. 84 dtmana iva nityatddipra- 
sangah cit. ibid. p. 135. 85 jndnam buddhih cit. and commented on ibid. p. 154.
86 °cchdyam cit. ibid. p. 154. 87 ato 'sdv arthaprakasah cit. and commented on ibid. p.
154 “atah” iti ubhayacchayddharandt / asau buddhih / arthasya prakdsas tatphalaparyanto
’dhigama ity arthah. 88 tathd ca: tathdpi Ch; tatha ca cit. ibid. p. 174 vrttau tathaplty 
arthena tathd ca ity anena abhyupagamavddabhidhdyind (cf. also p. 158). 89 tasyas cit-
svarupatd sydt cit. ibid. p. 174. 90 evam  cit. and commented on ibid. p. 176 evam iti 
sutradvayoktdbhir yuktibhih yah prasanga uktah, tadviparydyena anityarupasya ananydsri-
tasya jndnasya siddhir ity arthah. 91 sad api cit. and commented on ibid. p. 176 sad api
iti vrttav apisabda uttarakdrikdvakdsaddnarthah I apisabdo hi kamakdrarupam sattve
tdvad anvavasargam dyotayann anyasya tu sattvam api na adhigantum sakyam iti 
prakatayati, 92 Even though it is not found in any MS (nanyasambandhitayd E Gh N C
Ch J Jh N T, ndnyasya sambandhinah T), nanyasya sambandhi is the reading that the
context seems to require. This is confirmed by the quotation ibid. p. 182 tad dha “na
anyasya’* iti “sambandhi” iti taddtmyasamavayddinety arthah. Then the IPVV cites the
words that the tika uses to gloss anyasya: “anyasya” iti vrttim vivrnoti pathapurvakam
“dtmakhyasya” iti “vastunah” iti. 93 na omitted in E. 94 na: napy T. The last sentence
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of the vrtti is recalled at the beginning of the IPVV on the following kdrikd (ibid. p. 183): 
svarupena anyasambandhitayd ceti ... / yuktyd pramdnavyaparena bddhitatvam svarupa- 
ta uktam “na sapy eka kramika” iti, anyasambandhitayd tu uktam “ekasya kramika katham 
bhavet”. 95 T omits api, which is confirmed by the quotation ibid. p. 183 kriydpi na yuk- 
td iti vrttir vydkhyatd. 96 purvdparibhutavayavaika (cf. SDVr p. 91) karakavydpararupd 
paraphrased ibid. p. 184 kdrakasya phalasiddhihetubhiitakriydnimittasya svakriydpeksaya 
vd kartuh sambandhi tatsamavayt taddtma vd vydparo rupam svam laksanam yasydh. sd 
kriya yasydh sambandhino bhdgdh purvdparibhutdh kramavrttayah iti ydvat. 
°aikdkdra\ydpdra° T Ch. 97 na omitted in E. 98 Cf. the paraphrase ibid. p. 191 eka 
katham kramika iti sutram sphutayitum vrttau kramikatvam vydcaste / anekakdlasprktvam 
hi kramikata I ekas ca tatkalo *tatkalas ceti katham bhavet. tadatadau vd kdldv ekam 
katham bhavet iti svarupatas tavad aikyam kriydydm badhitam. 99 Cf. ibid. p. 193 as ray a - 
bddhakaninlpanam sfitramsam vydcaste vrttikrt “napi kdlakramavydpt ca” iti I cakdrdv 
anyonyavirodhadyotakau. 100 Cit. ibid. p. 194 kevalam gamana ity ddina vrttigranthena, 
p. 196 parindma iti (cit. by the tika, which comments on it). 101 °rupd: °riipam T. 
102 kdyddindm ... matram paraphrased ibid. p. 195. I0* tu omitted in T J N. 104 Ch omits 
anyasya. 105 kriyavac ca na kriydkdrakasambandhah kascit cit. ibid. p. 198; 
kriydkdrakddi° E Gh N C Ch Jh N T.
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l(* Cf. ibid. p. 198 nanyad iti atra punasya  hetutvam vrttav uktam bhinnasya vya- 
tiriktasya asya sambandhasya kriyayd iva anupalambhad ity anena: T omits asya. 107 In
stead of vastunam T has an almost illegible word (perhaps iha, which would be equally 
good). 108 Cf. ibid. p. 203 ekatvam hi abhinnarupatxam, tadviruddhena ca bhinnarupa- 
tvena vyaptam dvayor yugapatsvarupasarvasvena avasthanami °sthitir E Gh N C Ch J Jh 
N T. lt19 na ca dvayoh cit. ibid. p. 204. 110 anyonyapeksa0 cit. ibid. p. 204; E Gh N Ch 
J omit °atmd, °apeksandpi C N, °apekse T. 111 paratantryarupah cit. and commented on 
ibid. p. 204 tena "paratantryarupah sambandha" ity atra ittham yojand - paratantryam 
bhavad api sambandha na siddhyatiti. °svarupah T. 112 yatha ... kalpitam ... kartrtvam 
api cit. ibid. p. 206. where the whole passage is commented on. 113 iti katham atmd sar- 
vesvarah cit. ibid. p. 206: mahesxarah T. 1,4 T adds iti purxapakso, Ch iti piinapaksaxi- 
vrtih, J iti purxapaksanirupanam.
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115 T adds atha paradmsananupapattmirUpanam. 116 purvdnuhhavasamskdrapra- 
bodhajanmapi cit. ibid. p. 210; °prabodha° omitted in T (in Gh it is added under the li
ne); °jdpi E. 1,7 dtmamdtranisthatvat cit. ibid. p, 210. I,B Cf. ibid. p. 211 tat katham 
uktam “dtmanisthasvarupasamvedikaiva” iti (from the tika). On the same page the com
pound is cit. in a slightly different form: vrttau ca “svavisayasamvedikaiva” iti\ samve- 
dakaiva Ch. 119 na tu vyavasthdpika ghatate cil. ibid. p. 213; °vyavasthdpikdpi T; °vya- 
vasthapitd N. 120 °dvesdbhdvat: °dvesat J. 121 sarva hi jnaptih cit. ibid. pp. 216 and 222;

_____ i  a  a  _

sarvdpi T. Cf. the quotation from the tika ibid. p. 215 svasamvedanaikariipandt, glos
sed with svasamvedanam ekam riipam yasya iti; °svarupa. Cf. ibid. p. 229 svasamveda- 
naikarupd ... yd kdcit hi jnaptih, sd anyasamvidvedyd na bhavatiti and the quotation from 
the tikd ibid. p. 222 “jndnam jnanantaravedyam na bhavatr iti. 123 °rupdnanya°’. °rupa 
ndnya° E Gh N C Ch J Jh N T. 124 °vedya: °samvcdyd E. 125 anyonyavedane anyonya- 
visayavedanam api sydt cit. ibid. p. 229; anyonyavedane omitted in N Ch Jh: anyonya- 
samvedane E Gh (added in the margin) C J N T. 126 tatas ca cit. ibid. p. 230. 127 Cf. 
the paraphrase ibid. p. 230 iti indriyaniyamo hiyeta. 12s Cit. ihid. p. 214 upacdra iha 
vrttau sphutikrtah "samskdrajatvena" iti\ °samskdratvena C. 129 Cf. ihid. p. 253 aha 
“sddrsyamatram" itiy perhaps cit. through the tika\ Ch omits tat°.
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130 «t7 ca cit. ibid. p. 236 asamanjasam iti vrttau vydkhyatam neti samastavakyartha-
nisedhena / cakarena a.sankadyotakena atha iti vydkhyatam. 131 E omits ca. 132 suktau
cit. ibid. p. 236. 133 T reads iti va°, which, if corrected to ittva0, would be equally
acceptable. 134 The whole sentence up to the danda cit. ihid. p. 238. 135 °sampramose:
°asampramose C. 136 purvdnubhutartha0 cit. ibid. p. 239, where this point is dwelt on at
length; cf. in particular na asydm (smrtaul kimcit prakdsate yena vaiparityam dsankate /
etadartham eva vrttau purvanuhhutdgrahanam anumanavikaipanddav iva apurvaprakasa-
tdnirdkaranatdtparyena pray uktam. 137 piirvdnuhhavdsparse ca tadhhinnayogaksemdya
paraphrased and commented on ihid. p. 240 purvdnuhhavendsparso 'sadrsyam andvesas 
ca saptamyd hetutvena nirdisto vrttau bhirwayogaksemaive sadhya iti vivrnoti “ tatah" iti 
/ yogo lahdhaldhhah, iha tu tadupaiaksitam prakdsalaksanam svarupam. ksemam lahdha- 
pariraksanam, tadupalaksitas in iha visaydmsah ! taduhhayam anuhhavdt bhinnam smrteh 
prakasasya apurvatvat visayasya ca avastutvat iti. T omits ca. I3K bhrdnteh samskarajat-
vf ko grahah cit. ihid. p. 240; p. 241 Abh. records a different reading (ity anye patanti): 
°jatvam. 1,9 grahah: hhramah G Ch (in T hhramah, deleted, precedes grahah): hetuh K 
C N.
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140 adhyavasdya eva cit. ibid. p. 242. The whole passage is paraphrased and com
mented on pp. 242-43 bhrantya bhramarupena upalaksito yo vixayavyavasthapaka uktah, 
so ’dhyavasaya eva, na tu svasamvit f ndpi svasya prakdsamanasya rupasya samvit nir- 
vikalparupa. E (but not G) Gh omit sva°. 141 sa ca cit. ibid. p. 243, where the rest of 
the vrtti is also paraphrased, sa tarhi adhyavasdyo jadio vyavatisthdpayisite hdhye 'rthe ta
sya aprakdsarupat\>dt / yadi tu tatra prakasarupah syat, yogina iva tatra purvasminn arthe 
vikalpaniyahhimate sphutatayd pun'aprakasah sydd iti na smrtita. ndpi adhyavasayatd 
bhaved anubhavaikarupatvat / atha na bdhye 'sau prakdso yena anuhhavarupatvam, napi 
sa n ’athaiva aprakaso yena jadah, kimtu svatmani svollekhe ca svdkdre prakdsarCtpa eva 
asau. tarhi punar api arthe bdhye jada eveti hahydrthavyavasthayd hetuh sydt I sd hi 
samvinnistha bhavati, na tu kadacit jadanistheti i bhramarupena ca yad abdhyabdhyayor 
ekikaranam, na tena bdhyasya kimcit sprstam tatsparse bhrdnta-tvdyogat / na hi raja- 
tajiidnena satyarajatasva sukter vd vyavasthd kdcid iti tdtparyena vrttyarthah / evam sutre
vrttau ca adhyavasayamdtrasya riipam dusitam, taddvdrena tu smrtyadhyavasdyasyeti ! 
atitagrahanam ca vrttau vikalpopalaksanam utpreksdvikalpasydpi piirvdnuhhavopajivana- 
pravesena vastuto 'tHatvad eveti. 142 °mdtram only found in T. jndnani svdtmamatra0 
cit. in the tika (Torella 1988: 144); cf. also IPVV I p. 25 3. 144 svasamvidrupataya cit.
in the tikd (Torella 1988: 144). 145 aparasamvedyani: ndparasamvedyani E Gh N Ch J
Jh T, na parasamvedydni C N, na parasparasamvedyani T. I have accepted the reading
as quoted and glossed ihid. p. 255; see also the tika (Torella 1988: 144). 146 tesam cit.
IPVV I p. 268. 147 anyonya0 cit. in the tika (Torella 1988: 150); cf. fPVV I p. 268 vrttau
visayasamghattanaydh pradhdnyat ... and the tikd (Torella 1988: 150) vrttau ca visaya-
samghatanapeksayd sasthi\ samghattand0: samghatana° E Gh C N T (also possible).
148 paramartha0 cit. ihid. p. 269 and in the tikd (Torella 1988: 151).

13.5
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149 katham cit. IPVV I p. 272. 150 cittattvam eva and ato 'tiriktasya cit. in the tikd
tTorella 1988; 152); riktasya Ch. 151 Cf. the quotation in IPVV I p. 276 vrttikrd aha
asesapadarthajnananam anyanydnusamdhdnam cittatvam iti. 152 asyaiva cit. ibid. p. 285.
153 °adikdh: °ddi° T. 154 C Ch J T add paradarsananupapattih. 155 pascad api cit. in
IPVV II p. 4. ,5& °anubhavitrtvat: °anubhavitrtayd E C N (°tvdt is also the reading of
Kh). 157 The whole passage (from purva°) is paraphrased and partly cit. (through the
tika) ibid . p. 4 “tasya ekasya purvanubhutatvena yah pratyavamarsah” iti ubhayakala- 
samsparsi "atra” iti pranapuryastakadehadau samkucitasya “purvdnubhutarthusampra- 
mosarupd smrtir nama vyaparah” iti sambandhah / ekatvdt hi sa ubhayakdiasprk f kar-
trtaiva ca vibhuta svairitvam iti vrttiyojana; p. II atra iti vrttipadam; p. 13 vrttau ca
uktam vibhoh iti. vibhoh kartuh Ch.
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158 smrtisaktya cit. ibid. p. 19. 159 anyatha cit. in IPVV II p. 22. 160 prakasitasya 
cit. and commented on ibid. p. 22 purvaprakasitatvena tatprakdsananulagnah katham pa - 
ramarso bhavet /  yadi ca na bhavet purvaprakasitatvena pardmarsanani, tat sa iti bhuta* 
prakasaparamarso na syat / tena “prakasitasya” iti vrttau prakrtyarthe ca pratyayarthe 
ca bharah kartavyah; cf. also p. 31. 161 paramarso'. paramarso \pi Ch. 162 svasattdkala 
eva ca cil. ibid. p. 31; ca omitted in J. 163 tena cil. ibid. p. 23. 164 Cf. ibid. p. 23 tatha
hi ndse arthena smrter na dosah, sadhhdve vd na posah\ na dusyati cit. ibid. p. 25,
where the whole argumentation of the vrtti, as developed in the tikd, is summarized. 165
°sattd°: °sattva° Gh N J Jh T T. 166 °anyatamac cil. ibid. p. 29 ghatdbhasasabdah sutre 
kevaldbhdsopalaksandrthah iti vrttau vydkhyatam anyatamapadena. 167 My conjcctural
emendation for asyasphutdvabhdsah Gh N C J Jh N T T, asydh sphutdvabhdsah E Ch.
The emendation is suggested by the argumentations in IPV, IPVV and in ihe tikd (To
rella 1988: 154-55. 168-69) and by the (probable) gloss sphuta eva added to the following
tathaiva in Ch J T (see also the tika: tada sphuta evdbhasah; Torella 1988: 155). The read
ing asydh sphutdvabhdsah, to which asyasphutdvabhdsah might be reduced by assuming
the omission of the visarga before samyoga, could only be acceptable if we took asydh
as referring to smrti (which does noi seem likely). 168 anyada tu cit. ibid. p. 29 and in
the tikd (Torella 1988: 155). 169 sarvdtmandrthitvena: sarvdrthitvena J. 170 T J (and Ch,
in the margin) add sphuta eva (being probably only a scribal gloss of tathd e\a). 171 Cf.
ibid. pp. 29-30 antarayati sdntaram karotiti antaram vijdtiydmso malam, tadabhavo nai-
rantaryam; atisayanirantara0 cit. in the tikd (Torella 1988: 155). 172 Cf. ibid. p. 30 ane
na drstarthasabdo vyakhyatah. 173 °pratyakstkdra cit. ibid. p. 29.
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174 Cf. ibid. p. 34 anuhhavena saha arthah smaranad ahhinnah iti vrtrya tdtparyad-
vayam sautram vydkhyatam. 175 tdtkdlika°: tdtkdlike Ch. 176 °smrtiprakdse cit. ihid. p.
33; T omits °smrti° and reads °prakaso. 177 prakasdd hhinnasya cit. ibid. p. 34; cf. p.
33 prakdsad hhinnasya md bhut prakasamanatd\ prakdsyamdnatd0 1'. 178 ca only found
in T T. 179 °samvidam: °samvid° N. 180 tathd hi cit. ihid. p. 37. 181 'nuhhuta0: *nubhuto
T G. 182 bhdti: \abhd ti T. 183 yas ca cit. ihid. p. 40; anekakdlo, cit. ihid. p. 41, is quo
ted on the same page in a slightly different form (probably meant to clarify its meaning)
nanu ca samvidah kdlasparsa eva ndstiti katham vrttih anekakalagata iti / anekakdlaga-
tesu vedyesu yad unmukhatvam, tdvanmatrdd eva sa bodho ’nekakdla iti upacarena acarya•
te ... tadunmukhas ca ekah svasamvedanapramatd. I1U Cf. ibid. pp. 43-4 nanu yogi 
kriyasaktiprakarsavan api iha darsane, tat katham jndnasaktiprakarsamdtram asya vrttau
nirupitam\ cf. also ibid. p. 47 sarvajnagrahanam . . . .  185 pramatrantaragatopalambhah
cit. ibid. p. 42.
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l8  ̂ svdtmarudha eva cit. ibid p. 47 and in the tika (Torella 1988: 158). bhaseran cit. 
IPVV II p. 52; dbhaseran E, avabhaseran K G Gh N C Ch J Jh N T. 187 atas ca: ata 
eva T. 188 yoginam paratmatdpattir eva cit. in the tika (Torella 1988: 158) (as parama°> 
which is also the reading of Kh Gh J). 189 tattvam cit. and commented on in IPVV 11 p. 
47 “tattvam" iti vivmoti “paramaimavedakam” ity anena tattvam paramatmavedakatvam ity 
arthah (cf. Torella 1988: 158, n. 54) [...] sarvajnagrahanam pragupakrantaparasamveda- 
nopakramat paratmavedakaparyayatam etiti bhdvah. 190 api: eva vd T, also possible. 
191 prdtisvikena cit. ibid. p. 52. 192 °bodhatmand rupena: bodhena Ef but cf. the paraph
rase ibid. p. 52 ayam ca atra bhdvah svasmin svasmin darsane yddrsam bodhasya suddha- 
riipam ... . 193 Cil. (as bhaseran) ibid. p. 52. 194 T omits tathd, but cf. ibid. p. 53 yadi 
tathd iti na tu etat sambhavatiti; tadd Ch. 195 maya drstam  cit. ibid. p. 54. 196 In T 
°darsana° is added under the line; °paramarsana0 T; °dtmika Gh N. 197 Cf. ibid. p. 54 
kathanasabdena (from the tika). 198 etad omitted in T. 199 T adds drso, being probably 
a gloss. 200 Ch adds smrter vydkaranam eva. 201 The text cit. ibid. p. 55 is a little 
different: ity evam vrttau vyakhydto “darsanam eva tat pratyavamrsyate” iti vacanena.



14.8 ?F*rqT ^  i 

3JT?niT̂ f»fTTf̂ ncC«lf ht<t: II c II

<?0 '*?q:q T T 'q ^ T : ^ R r q f  fo^R JT T %  q j\  C

, 08ioHfr«<«R2|vf ^  F rq q f tf fT  q T « f w * ° “f o f '5 t asX>

t  S» ^  V

qH RTR *ow3Tfa 5 0 dq ^ R t? r  II 6 IIN

?frf fT F T T f^ T ^  ^ d 4 m fe ° b M  IIsO \

q o ^ R T f l f ^ R
%

^h T T T T R H m H T  * *  ^ R V ^ n rs rM R fs iq  i

3 T ^ T :f t* Jd c H l3 q  'S(Zrl ^%TTc!T^T II 1 II

g c q ^ 10s f^  i ^ n q w r :

^m f w c  II 1 II

202 Cf. ibid. pp. 57-8 vivrtav api ... drk prddhdnyena pardmrsyate / smarane 
praiyaksddhyavasaye ca adaranam eva purahsarapurvddisabdair darsitam. 203 In Ch °pa- 
rdmarsa0 is added after drk0 under the line. 204 °nirdesena: °nirdese T N C Jh N T; in 
Gh °na is added in the margin. 205 sarvatraika0: sarvatrdtraika0 T. 2(K* Cf. ibid. p. 62 
nanu mdydkrtavicchedav iti yad uktam ... . 207 Cf. ibid. p. 57 api.iabdo bhinnakramah. 
bhinndv api ekatra dbhasate iti vrttyanusdrena vd yojand. 208 prakasete: prakdseta J.
2W It is out of°question that bhdvanam is the original reading of the kdrikd (cf. vrtti: 
arthandm). Bhaskara holds, instead, that the text which Abh. had in front of him had bhin
ndndm, glossed by him with vicchinndndm. Also the editors of Bh accept this thesis. 1
would say that the text commented on by Abh. also had bhdvdndm and that bhinndndm 
- as well as the further explanation vicchinndndm - are meant to elucidate the sense of
bahirdtmand\ bhdvdndm is simply understood in yesdm ... tesdm ... bhinndndm etc. (IPV
I p. 196). Furthermore, bhdva is mentioned in the paraphrase in IPVV II p. 68 atyakta-
samvidabhedasyaiva bhdvasya kalpitapramatrapeksayd vicchedena yat prakasanam ... (it
is worth noting that bahiratmana is here paraphrased as vicchedena prakasanam ; as bhe-
denavabhasah in the vrtti). 210 Cf. ibid. p. 68 vrttav apisabdo ydvacchabdas ca sutrasesat-
vena pathitah. 2,1 °antar°: °antara° N C S .
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2,2 °samjna°: °samjnakac T, samjna E. 213 yatha: yada N C N T. 2,4 jnanakdle: 
jnanajnane J. 215 Cf. ibid. pp. 68*9 tatha ca vrttih - svarupabhuto yah prakasah so 'rtha- 
sya prakasamanata, na tu tasmdd arthad bhinnah san prakasah, so 'rthasya prakasamana- 
td yukteti; p. 69, where a slightly different interpretation is given, atra pakse vrttir evam 
netavya - arthasya yd prakasamanata, sa prakaso ’nubhavah. na tu asau prakasamana- 
tatmd prakaso *rthasya svarupabhuto 'rthasarivamagnah. The passage ibid. p. 75 nanu 
prakasamanata svarupabhuta ghatasya iti vrttau kim etat, although presenting itself as a 
literal quotation is only a further variation on the same theme. 216 Cf. ibid. p. 77 vrttau 
matrasabdena abhinnatvamatram vyakhyatam, sar\'drthasddharanatvena samkarasa- 
nkaydh ptthdbandhah krtah. 217 C f ibid. pp. 77-8 “tasya” iti prakdsamatrasya “vi$aya- 
niyamo nirnibandhanah” na kenacit hetuna upapadyate iti sambandhah / visayaniyama- 
sya akaram darsayati “ghatasya” ity adina. In J tasya is followed by prakdsamatrasya, 
which is precisely the gloss of IPVV; ghataprakdso J; T does not repeat ayam. 218 Cf. 
ibid. p. 78 trtiyapddasya artham prakasdtmatasabdena vrttau vydcaste “arthasya siddhih" 
iti f “ tat” iti vyakhyatam “tasmat" ity anena; artha° E Gh N C Ch J Jh N T; prakasayat- 
ta T.
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219 abhasamdnataiva: avabhdsamanataiva T, Jh has dbhdsamatrahetutaiva then cor
rected to abhasamdnataiva. 220 satta° omitted in C N. 221 dbhdsatmataiva: abhdsamdna-
taiva E C, dbhdsataiva Kh G Gh N T, bhasataiva Ch, abhdsatdtmaiva J, dbhasataiva cor
rected to dbhdsatmataiva Jh, bhasamdnataiva N. 222 ekam omitted in E Ch. 223 ta-
syavisese 'pi cit. ibid. p. 82; tasya visesana0 T. 224 kramena visisyamano 'rtho cit. and
commented on ibid. p. 89 “kramena** iti vrttau kramo 'pi na niyatah, api tu bahubhir bhe-
dair dbhdsdn visistdn karoti iti visisyamanasabdam vrttigatam tatparyena vydcaste ... yo
'rthasabdo vrttau ... . 225 vicitra0: citra° C N. 226 na omitted in T. 227 Cf. ibid. p. 89
“bodhavilaksana” iti aprakasamdnatvad eveti dsayah. 228 arthair cit. ibid. p. 130.
229 k$atih: ksitih J. 230 tavatd: tdvaty eva T. 231 Cf. ibid. p. 130 tesu [abhase$u} samdpte
vyavahdre . . . .
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232 Cf. ibid. p. 130 bdhyas carthah savayavaniravayavobhayavilaksano viruddha- 
dharmadhyasadikam dusanam avalambya pramanabadhitah ... “niravayavas ca 
paramdnurupo ’rthah pramanabadhito bahubhir bahubhih prakdraih satkayogadikam
vikalpya” iti vrttigranthasya yojand. T reads yugapadarthadiksatkayogdd eva {yugapad -
whether it was in the original text or not - is anyhow understood; cf. Vimsatikd 12ab 
satkena yugapad yogat paramdnoh sadamsata). 233 Ch adds iti syat. 234 Jsvaratvat: Jsva-
rat T; cf. IPVV II p. 146 “/?/” iti yata evam devan'dt cidatma ... . 235 svdtmarupataya
cit. ibid. p. 146. 236 upapannabhasanam: upapannavabhasanam T, upapannabhasarupam
E Gh C Ch J Jh N T» upapannabhasam rupam N. I have accepted the reading quoted and
glossed ibid. p. 146 tasya yad abhdsanam, tat tavad upapannam na prayatnasadhyam; ta- 
dabhedinas ca bhavardseh prakasatmatvad upapannabhasanam iti. 237 icchd°: icchadi0
E Gh N C Ch Jh N T. 238 m r d a d ia p a r a 0 T. 239 ghatapatadikam: ghatadim T.
240 artharasim cit. ibid. p. 155. 241 °avabhdta°: °avabhasa° E Gh N Ch Jh N T T, but 
cf. ibid. p. 156 prathamam sutrabhdgam gamyamdnarthanirupanena sphutayati vrttikrt 
”purvdvabhdta" ity adina “anumanam" ity antena i “pun'avabhataniahsthitah" iti. 242 arthe: 
artho E Gh N C Ch ft T, artha T. The reading arthe, required by meaning, is only found 
in Jh, as a correction of a previous artho; J has arthe, then correctcd to artho.
241 ndntarlyaka0 cit. ibid. p. 156, where the rest of the sentence is paraphrased: purvasab-
dopadane 'pi hi antahsthitatvasya avarakdlatavrttir vyangyd i na ca vimarsanamdtram 
anumanam . api tu praptipravrttiyogyavastuniscayarupam, iry aha “ndntarlyaka” ity ddi. 
On the meaning and the necessity of tattaddesakaladiyojanayd sec also ibid. p. 162.



15 .8  I
N

«««3TT^TTfpq^ f^ f^ T T 5 T  f a f a r f  c T ^  ^ m i ’H T eR
-o  s

*al,3 rm T flm ^ f ii <: n

3 t t w h : '^ r r m i f f i ^ i ^ i ^ M i f T l^  ^ s r s p r  i 
3T8f^T ^ c f  f ^ g R f c q ^ T F T c T :  II <? II

* * 6^ t £ i w r t t ^  5 n 5 R q F T q q % 5 T f^ m ra :  ,
N sO

H M H M M f a  f % f e :  II <$ II

^ N ^ ld ^ -M  H R R T ^  I 

3T *c^ W  f t R T  II 1 °  II

* “ ^ I c H H l  W T ^ T T s ^ q -

^ r m  gfrf^n<h h w i^ ae^ f a t ) 4)

»t ii 1 °  iiN

T sW T cn R M ra^ q  f tp r c f  f ^ T ^ q m  i 

g^TC T>s«ifqTSfrT tsfa ^ f e ^ T f o s T ^ R :  II 11 II

y c h R F F T  ^ u,0^ q  3TTCITT f^T T  ***3*$-
v O

i r f ^ W T T R  * ^ 33 [u*pnq ^  rSTSTTĝ f
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244 apy omitted in C. 245 dbhdsitam : abhatam T. 246 ghatddi0 cit. ibid. p. 165 vrttau
“ghatddi" iti dbhdsasya visesanam. 247 tatas cit. ibid. p. 165. 248 atmaniva cit. ibid. p.
167. 244 °eka° cit. ibid. p. 167 ekasabdena avasyam esaniyaniyantritava icchayd bhavi-
tavyam ity aha. °arthakaldpaika° G Ch, also possible. 250 mukhya atma cit. ibid. p. 175.
251 tam vina cit. ibid. p. 175. 252 arthabhedita0 cit. ibid. p. 175 “artha" iti / bhedita-
grahanena pratikarma vyavasthdmdtram sidhyatu atah . na tu ajadyam. 2:0 apy, only found
in T I , is cit. ibid. p. 177 sutre vrttau ca ayam apisabdah svabhavantarasamuccaydrtha
iti vdvat. 254 camatkrter abhdvat c'n. ibid. pp. 177-9.



3TT^H fH ^  ^ ? T « f  f^ rf^ F ^ q T M c T ^ c tm -  I

^ r s r a  %  t e i m :  n is .  ii

*^3T T c*^T F T  * ^ M k H c b ^ d '™ i ^ K  ^ ife s p rP T T  f^ R -  

*l?<oq *14 ‘*R?*T ^ rq q o frf ^ '^ f tw fa c T fo lfc lfV fc I  I
* s O  s *

T̂T “̂ cMp^'MI pvifrl^cjcta II T3. II

f^fcT: q ^ n m f c ^ n  t t r w  ^ r^ r tfc c T T  iN
^ T r F ^ T ^ r r ^ T ^ ^ '  W T ^ T ^ C  II 13 II

* 6 ° 3 T f i ^ T ^ q m T  * &V n  * 6 ■* Pi c-M P ^ S R T q i^  i=fFTT - 

6 3CR7F^T , ^ I d l '- c K M ^
7 < s 0  N  N

II 13 II

ttt TgrrfTT h s i -h -h i " ^ y ra T rF n f ^ r F W f t  i 

^ T T  TnTrRTT ylcKTI II II

^ ^ - y d M r f T  ^4>^«|5P?ffTT <tu,3?HRTgPrqt1^MT ***3?-so 6\ c

% T R sq rf^ t T̂xTT H^rfT 'H5R^<frTT a b ® f^TT %WTc*T- 

* &,̂ q*l?H  ^Nr ^ R c w r e r i w  f U f t f ^ w f r c T :  I * W0 T̂T

255 Cf. ibid. p. 184 vrttau dravyapadam atmasdmanadhikaranyena uktam; °dravya-
sva° T. 2?6 hhavatmakam cit. ibid. p. 186. 257 bhedakataya: hhedataya T. 258 mukhyam:
muktam T. 259 drsisaktis citir: citisaktir drsir E Gh N C Ch J Jh N T (also possible).
260 aM/Vwm'Jrvfl cit. ibid. p. 190. 261 esa: ameya E. 262 nitya0: nitya N, omitted in T;
cf. ibid. p. 195 aham iti yat nityam citsvarupam taddesakalakarakrtabhyam ddyantabhyam
sunyam nityoditam. 263 aparatantra: aparatantra0 E Gh N C Ch Jh N T, paratra G.
264 sphuradnlpata: sphuratta E Gh N C Jh T (in Ch sphuratta is corrected to sphura-
drupaia)\ cf. ibid. p. 206 vrttav api sphuradrupata. 265 abhavapratiyoginl: abhdvapra-
tiyogini T, bhdvapratiyoginl Kh. Ch has ahhavd0 correctcd to ahhava°\ abhdvdpratiyogint
is cit. and commented on ihid. p. 201. 26f> abhava°: bhava° T. 267 nitya cit. ihid. p. 201.
26K °asparsat: °asparsa T. 269 praiyavamarsdtma: pratyavamarsa C N. 270 sa visvatma-
nah: sdro visvatmano 'pi T.
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271 °pratistharupa cit. ibid. p. 206; °rupam T. 272 hrdayam iti cit. ihid. p. 206.
273 etadrsa°: etddrga0 E Gh N C J Jh N J .  274 E Gh N C J Jh N J  add tadd, which
seems unnecessary. 275 avaiti: vetri T. 276 ata eva cit. ihid. p. 209. 277 laddnmtanam
cit. ihid. p. 209. 27li dhhdsayati cit. ihid. p. 21 1. 279 °bhave ndhampratyavamrsyasya:
°hhdvendhitapratyavamrsyasya E Gh N C J Jh N T. 280 °pardmarsa°> conjectural emen
dation for °pardmarso E Gh N C J Jh N T, °pratyavamrsyaparamarsa° T.
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pacatyddivdcyo ’rthah / yathdhuh kriyagunajdtisambandhddisabdair na kriyddaya 
ucyante pacatyddimukhenahhidhdndt : pacatyddivdcyo ’rtha / yathdhuh kriydgu- 
najatisamhandhadisahdena kriyddaya ucyante pacatyddivat! pacatyddimukhenahhidhdndt 
J, kriyddaya ucyante pacatyddivat pacatyadimukhenety abhidhanat E G h N C  Ch Jh N T. 
282 eva only found in T. 283 pratftis tv asty eva: pratfti<h>svasyaiva T. 284 Cf. ibid. p. 
218 yatah pratyagdtmd vrttau paramesvara iti kathitah. 285 visvam bhedendbhdsyate 
cit. ibid. p. 218; avabhdsyate T. 286 tat ah: tada T, also possible. 287 citir: citikriya T. 
288 J adds apy. 289 adhyaksam cit. ibid. p. 217. 290 tasyaiva hhinnasya cit. ibid. p. 218. 
291 The rest of the vrtti is paraphrased ibid. p. 218 nanu pratyagdtmano manovrttih samkal- 
pah, buddhivrttir vd jndnam, manohuddhyaksdndm ca jadatvam iti jhanddayah katham ci- 
tisvabhdvdh, - iti codyam garbhfkrtya vrttdv apisahdo yah prayuktah ...; °rupatvenapi E 
Gh N C Ch Jh N T (J has °tve corrected to °tvena). 292 The quotation ihid. p. 218 is a 
little different: iti vrttau darsayati “citisaktih" iti. 293 saksdtkdralaksane jndne: 
sdksdtkdraksanajndne E Gh N C Ch J Jh N T.

k.
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294 The rest of the vrtti is cit. and commented on ibid. pp. 232-3 atha dhavanasya 
adipadasya ca prakararthasya vydkhydndya yat sighrapadam. tasya vydvartyam aha 
“kriydpr iti sayanasanadika niranusandhanatrnatrotanddika vd / [...] / anyat desarupam 
yat dravyam, adipadena suklapltddiiaksano gunah, yadi vd anyadesam anyasvabhdvam ca 
yat dravyadi. radvisayd / “tad aha" iti etad vastu drsyamanasabdena dhety arthah / anu- 
sandhanasabdam vivrnoti “tadrgicchdyojanena” iti laksane trtiyd I idam istam idam isya-
te idam ca esanlyam iti hanopddanecchdndm anusandhdnena upalaksitam yad esanfyat-
vam, tena vina “tat" iti hdnam updddnam ca pratiksanam yad, tat na upapadyate iti sam-
bandhah. 295 ayam iti ghata iti cil. ibid. p. 241. 296 vd: ca T. 297 °atiriktas: °atirikta°
E Gh N C Ch J Jh N T. 298 °maya cit. ibid. p. 244. 299 dtmeva: dtmaiva Gh N Ch Jh
ft T- 300 avabhdsate: dbhdsare Gh N C Ch N, bhdsate J. 301 Cf. the quotations from the
tikd, glossed ibid. p. 271 ,lbodhyusydvasiambhah ” iti karmani sasthl bodhyam avastabhndti,
bodhah svam rupam tadekalinam karoilti ydvat / “athavd” iti atra vyakhydydm kartari 
sasthl. bodhasyeti tu karmani. 302 Cf. ibid. p. 272 evam ca atra yojand - jnanadirupataya 
ekajdtlyatve 'pi vibhinnadesakdladina uparaktam jndnam api jndndntardt smaranam ca 
smaranad anyad dbhasate iti samastasutravrttitdtparyam samksipya ftikakrtj ... . 303 Cf.
ibid. p. 269 esa ca artho vrttikrtd sprsta adipadena; p. 270 desakdlapadasya ca atra paksa
upalaksanatvam vydkhyatam.
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304 prakasyasyarmani: prakasatmani C J N. Cf. the quotation ibid. p. 274 aham ity
atmani. 305 paravdgrupatvdt cit. and commented on ibid. pp. 274-5; para0 T. 306 sabhi-
lapo: sdbhildso (then corrected to sabhilapo) Ch J. 307 svabhavabhutah cit. and com
mented on ibid. pp. 278-9. 308 na vikalpah cit. ibid. p. 274. 309 Cit. ibid. p. 274 “sa hi"
iti vikalpah. 310 Cf. the paraphrase ibid. p. 274 pratiyoginisedhapurvanad eva niscayasab-
davdcyata iti yojanlyam ; °nisedha° cit. ibid. nisedhasabdena nirasanam vydcaste. 3,1 Cit.
ibid. p. 274 “atra” iti visuddhe prakase and (through the tikd) p. 279 “atra” iti vrttiga-
iam vydcaste “visuddheM iti visesanam mayapramdlur vyavaccheddya. 3,2 tathd hit only
found in T, cit. ibid. p. 280. 3,3 dvitlyasya bhinnasya cit. ibid. pp. 282-3. 314 Cf. ibid.
p. 284 vyapadesa iti tucchena hi atuccham eva vyapadisyate ity anena samjnapadam
\ydkhydtam ; °samjnakasya E. 315 anavabhdsane: dbhdsane T, anavabhasena Ch. 316 Cf.
ibid. p. 287 itarasabdena iti vrttau. 317 na sydt cit. ibid. p. 288. 318 andbhdse: ana-
vabhdse E Gh; cf. ibid. p. 288 pratiyogyanabhdse va iti (from the ilka). 3,9 Ch adds ///.
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320 tathd ca , only found in T, cit. ibid. pp. 290 and 280. 321 eva cit. ibid; p. 291. 
322 °tadatad°: °tad° E Gh N C Ch Jh N T (in J °tadatad° is corrected to °tad°). 323 ata- 
dapohanena cit. ibid. p. 293; °vyapohanena E Gh. 324 °avabhdsini: °avabhdsini N. 
325 antare va sparse cit. and commented on ibid. pp. 295-6; va omitted in E Gh N Ch J 
Jh T, dntarasparsa C, dntarasparse N. 326 vikalpite: kalpite E Gh N C Ch J Jh N T; kal- 
pite (kar.) is glossed p. 297 with vikalpanamatraparamdrthah. 327 Cf. the paraphrase i*6k/. 
p. 299 tasmin tasmin nijaniyatarupe sariradau yavad dbhasamanatvam, tdvad eva tasya 
sartrader avasyam pratiyoginah sakasad apohah kriyate iti yo vrttyarthah ...; tad° T. 
328 pratiyogyapohanakaranat cit. ibid. p. 299; °pratiyogyo 'pohana0 N. 3“9 tfhato "yam 
itivat cit. ibid. p. 299. 330 Ch adds iti.
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331 T omits vicchinna°t but the repetition is confirmed ihid. p. 314 vrttau vtpsaya
sdrvatriko viccheda uktah. 332 sunya* cit. ihid. p. 315. 333 E Gh N C Ch J Jh N T in
vert the last two members of the compound, but the paraphrase ihid. p. 310 follows the
order of T: purvdbhasena yd atkyayojand adigrahandd ahamkdrena tatsamanddhikaranena
ca caitra ityddinamna ca, sd kalpanaiva iti vrttau samhandhah. 334 aikyayojana cit. ihid.
p. 312; aikyam C Ch. 335 °dhhdsa°: avahhdsa0 E N Ch J Jh T. 336 °laksana°: °laksanam
C ft. 337 pratyabhijna cil. and commented on ihid. p. 314; pratyahhijndna0 T. 338 adi-
sarge vd vyavahdrakdle 'pi vd.cit. ihid. p. 324. . 339 vd: omitted in Jh T, ’pi va C N.
340 maheivaro cit. ibid. p. 317. 341 mdyasaktyd cit. ibid. p. 3 1 6 . 342 abhinivisya: abhi-
nivesya Ch. 343 tam tam: tattad0 E Gh N C Ch J Jh ft T. 344 kramena cit. ihid. p. 316.
345 kartrsaktya cit. ihid. pp. 316 and 323. 346 hhdsayati cit. ihid. pp. 317 and 324.
347 tathdbhdsanam evotpadanam: yathdvahhasanam evdpurvam evotpadanam E Gh J Jh
T (in Jh evapun’am  is added under the line), yathdbhdsanam evdpurvam evotpadanam N
C, yathavabhasanam evdpurvam evodbhavanam Ch; I have accepted the reading T,
which is confirmed by the quotation ibid. p. 324. 348 tu: tv asya T, tu omitted in T-
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349 sandrthdvabhasah: sarvarthabhdsah Gh N Jh T, sarvdbhasah J. 350 anurupyena:
anupurvyena E ft, dnurupena T; cf. ibid. p. 328 iyatd anurupyapadam vivrtam. 351 sa-
dd sthita eva: sthita.eva ft, sthita eva sada C. 352 jnane bahirdbhasanarupe cit. ibid. p.
329; °abhdsandtmarupe C ft, °dbhdsandtmani rupe Ch Jh J .  353 sahaja cit. ibid. p. 329
(through the tikd) “sahaja” iti bhagavata eva svdtantrydd ulldsitah iti yd vat. 354 cittatt-
vasyantar cit. ibid. p. 330. 355 °avabhdsah: °ahhdsah Gh N J Jh T. 356 purva°: purvdrtha0
T. 357 Cf. ibid. p. 332 nanu saugatavat kim iha vikalpa eva svatantro yena vrttau tathd
uktam. '158 °apddanena yathdruci purvanubhutatvdvimarsanena navam eva tam tam
artham: °dpddanena navam etam artham N. 359 °visesam: °visistam T. 360 tatra cit. ibid.
p. 335 tatra iti vrttau svatantravikalpo nirdistah.
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361 C adds ckriya°. 362 ca cit. ibid. p. 336. 363 ca sphutam : sphutam J, cdsphutam 
ft. 364 ca omitted in T. 365 dbhdsah: m aM asa/i TJ, but cf. ibid. p. 341 dbhasa eva atma 
iti vrtti gran (ham ... . 366 sarvasamvitkdlavydpi cit. ibid. p. 341. 367 Cf. ibid. p. 342, whe
re the exposition of the kar. merges with that of the vrtti: ... api tu tas ta ntlasukhadi- 
visayesu vibhinna yd samvido niscayantdh. tarty eva mukhdni upayds tair 
nadisrotahsthanlyair nemyamana hatavahenaiva aham ity ekamahasamvitsamudre yada 
abhimukhyerta visrdntim yanti, tada esam jnateyam parasparam svasvdmitakdrya- 
karanabhavddih samanvayo vyavahdrdtmd upapattya ghatate. 368 °vyavahdra°: °vya- 
vaharam N.
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369 svarupam: svasvartlpam E T, but cf. ibid. p. 344 nanu kimartham ayam vrttau 
bhedena mrdesah krtah I aha "svarupa” iti svarupe dbhdsane prakasananiscayanarupe
yat bhedapratipadanam ......  370 'hhinnah: 'bhinna0 T J N. The latter would convey a
meaning slightly different but equally acceptable (however, as I have already pointed out, 
the omission of the visarga before a samyoga is frequent in T). The quotation ibid. p. 344 
so 'bhinna ityadivrttih is not useful, since *bhinna might be quoted as being the first part 
of the compound; but cf., in a similar context, ihid. p. 351 pramatrlagnatvena yad abhin- 
narupam ... . 371 kriyate only found in T. E C N have samanvita and the same reading
is cit. ibid. p. 362, but meaning requires asamanvitdh T (cf. also dgatyasamanvitd Gh N
Ch Jh, °tdh T; in J dgatya is corrected to dgatya). 372 °sva° omitted in T. 373 °jndpa-
nakslna: °jndnapariksind Ch Jh, °jndpanakslnd corrected to jndnapariksind J .  374 °sva- 
samvedanasya abhdvat smrtisvasamvedanam evatraika0: °svasamvedanam evatraika0 N.
375 abhdvat cil. ibid. p. 367 . 376 smrti0: smrtih T.
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377 atra cit. ibid. p. 368 “atra" ity asya vydkhydnam “piirvdnubhave" iti. 378 smrti- 
svarupa iva pramanam / smrteh omitted in C N. 179 The whole sentence is paraphrased 
and commented on (with some literal quotations) ibid. pp. 368-9 purvdnubhavakala eva 
samanantaraksane smrter udhhavo nasti; smrtisamaye tu purvaksane yadi anubhavah 
prakaseta vahnidhiimayor iva, grhyetapi karyakdranabhdvah, smrtipurvaksane tu na 
kathamcid anubhavasya prakasah, na tu atra smrtikdla eveti mantavyam sahabhdvena 
prakdse karyakdrana'tvdsiddheh / etadartham api ca vrttau purvagrahanam  / smrter na
kdryalihgatd yatah purvasya anubhavasya dbhaso nasti yena tasya smrtim prati
kdranahhdvah siddhyet iti vrttisahgatih. purva°: pur\’drtha° T. 380 Cf. ibid. p. 372 vrttau
ca vivrtau ca “svas ca abhasas ca" iti “svas ca visayas ca" iti yojyam.
3SI °mitir: °matir Ch Jh (this is also the reading found in IPV and IPVV). 382 chuktikd0:
chukti° Gh N Ch J Jh T. 383 rajatdhhavajndnam: rajatajnandpramdtvavedanam J, omit
ted in E Gh N C Ch Jh N T. 384 praryaksam: pratyaksa0 E Gh N C Ch J Jh N T; cf.
ibid. p. 381 atra aha “tac ca" iti pratyaksam eva badhakam.
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3X5 abhiitala°: abhutalam Ch. 386 T adds hi. 387 ca: apt T. 388 sdhityam na: sdhitye- 
na (sdhitye na) E Gh C Ch J Jh N T, sdhilyeva N. 389 ekarupam: ekam rupam T. 
390 tubhayabhdsasamsarga°: tubhayasamsarga0 T, tubhaydtmakasamsarga° (corrected to 
nlbhaydbhdsasamsarga0) Jh, tubhaydtmakam ekarupam jnanam ekam tubhayasamsarga0 
Ch. 391 ekdbhdsa0: ekdbhasam E Gh N C Ch J Jh N T. 392 °abhava°: °bhava° NT. 
393 pradesadarsanat: °pradarsandt C. 394 °abhasaika°: °dbhasdtmakaika0 (also possible) 
K C N, °dbhdsakaika° E Gh N Ch Jh. °dbhdsakaika° corrected to °dbhdsatmakaika° J 
and to °dbhdsdrmaka° T- 395 °abhdvdt: °abhavavat E Gh Ch Jh N, °abhavd( corrected to 
°abhdva\ar J (vice versa in C T)- 396 pratitih: pratiti0 Ch. 397 tat°: tathd0 (also possi
ble) E G h N C  Ch J Jh N J.
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398 °pt-trany °prasaram E (Kh 0pur am) Gh N C Ch J Jh ft T- 399 vyavahartum: vya- 
vaharanam Gh. M)0 tatra cit. ibid. p. 389 ... iti tridhd tatrasabdo vydkhydtah; tatrdpi E.
401 ’nyafve: 'nyathdhe Kh; cf. ibid. p. 389 anyatvam saptamyantam yat vrttdv uktam.
402 mrdgolakasyapy. bhugolakasya N Ch Jh T, °bhugolasya E Gh C J N. 403 anyamata: 
anyatra C. 404 nddrsyatvad abhdva0: nadrsyatvdbhava0 E Gh N Ch Jh T, na drsyatvad 
abhdva0 C ft. 405 jiidndnubhdvena na bhinnasydtftasya rupyajndnasydprdmanyam: °jndna- 
sydptdmdnye sd E Gh ft T (this is also the original reading of C Jh, then corrected to 
°jndndnubha\ena hhinnasya rupyajnanasydprdmanye sd; the latter is the reading of J), 
0jndndnubhave jnanasyaprdmdnye sd N, °jnanasydd aprdmdnye sd Ch.
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400 °maya° omitted in C. 407 ° svasamvedane: °samvedane E Gh N C Ch J Jh N T.
408 °jnanamayasambandhabhasanat: °jnanam asambaddham E Gh J N, °jnanasambaddha°
N, °jnanasambaddham Ch T, °jnanam asambaddham corrected to °jndnasambandha-
sambaddham C, °jndnasambandham corrected to jndnam asambaddham Jh. 409 °samvadah
praryaksasvasamvedane: sasamvddapratyakse svasamvedane E Gh C Ch J Jh S  T,
samvddapratyakse svasamvedane N. 410 bhdsanad: dbhdsanad H Ch N T. 4,1 °pramdtr°:
°matr° J. 412 tathajnaninam: tatha jnaninam  E. but cf. ibid. p. 405 tathajnaninam iti
vrttau samastam padam. 413 fu omitted in C N. 414 °bhinna°: °vibhinna° E C N.
4,5 sambhavyate cit. and commented on ibid. p. 405 sambhavyate iti vrttav uktam
miidhandm jaghiti tathabhimanabhave 'pi uktopadesaparisilanadisa prakasate eya ayam
arthah iti darsayitum. 416 ’nubhavena: 'nubhavane S .
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417 vyavahdrahetavah: vyavahdrahetor E Gh N C Ch J Jh N T; vyavahdra0 cit. ibid.
p. 408. 418 svatantresu vdnyesu: asvatantresu vdnyesu C Gh N T, asvatanire.su nyesu N,
va svatantresu vdnyesu J, vd svafantresv anyesu T. 419 vikalpesu omitted in Gh.
420 °visayesv: °visesesv J. 421 'ntas: 'nta eva T. 422 Cf. ibid. p. 410 (perhaps from the
tika) tadanim ity anena hi vartamdnatd bdhyanisthaiva iti darsitam. A2y taddtvavisistdnam:
tathdtvam avisistandm T; cf. ibid. p. 410 tadatvam vartamdnatd.
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424 kutascit cit. ibid. p. 410. 425 svatantra0 cit. ibid. p. 410 svatantragrahanam sma-
rananirakaranaya. 426 jdtam  could also be considered as being compounded with sukhadi
with the meaning of ‘multitude, collection’, without this involving a notable variation of
the general meaning. 427 smvesam abhasanam: bhdvdbhdvdvabhasdndm  (which is the
same as the first pdda of the kdr.) E Gh N C Ch N T. bhdvdbhdvdvabhasdndm corrected
to sarvesam dbhdsdnam Jh. 428 hhavabhdvavisaydndm  is paraphrased and commented on
ibid. p. 412 nanu evam vrttav abhasanam bhdvdbhdva visayatvena katham uktah ... and
pp. 414-15 nanu ca dbhdsd visaydh, yato grdhydh. tat katham tesdm vrttau bahuvnhind
visayitvam darsitam. 429 °abhasasya: °abhavasya N. 430 bahirabhavdt: bahirabhdsdt T;
cf., in a similar context, SDVr p. 130 bahye prakasanabhdvdd ... . 4,1 °dbhdsdndm:
°abhasabhedandm T (also possible). 432 sadd sattve: sadasattve E Gh N C Ch Jh N T
433 °dsraya nartha°: °asrayanartha° Ch. 434 'pi: hi E Gh C N, pi corrected to hi Gh.
435 bauddha0: boddhya0 T. 436 bhidyate: vidyate T.
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437 pratyaksa0 cit. and commented on ibid. p. 422. 438 prakasyamanesu: pra- 
kasamdnesu E Gh. This is also the reading cit. ibid. p. 421, but all the argumentation that 
accompanies it presupposes prakasyamanesu: “ata eva” iti yato ’bhimdnamdtrasaram 
mdyJyam dbhdsate svatantryam esdm mladindm, tato vrttau paratantryam esam nirupi-
tam, svatantryam tu na sprstam iti darsayati “antarnita” iti svatantrasyaiva hi pradhdna-
kriydyam tannisthavighnasambhavandnirdsopayogipraisadikriydntaravisayam pdratan-
tryam visaye ’pi prasaratfva mukhyakriyarupe, na tu paramarthatah pradhdnakriydydm
asambhavatsvdtantryah praisadibhir abhisambadhyate / nanu sutrdnusarena vrttau 
“dbhdsyamdnesu” iti vaktavye “prakasa/sya?Jmanesu “ iti kd vdcoyuktih 4 ... . 439 °avya-
tiriktesu: °vyatiriktesu T. 440 bahirdbhdsa cit. ibid. p. 422. 441 tadapi cit. ibid. p. 423
and glossed with pratyaksatve ’p i. 442 T adds iti. 443 ahamvimarso cil. ibid. p. 426.
444 ca omitted in E Gh N C Ch Jh ft T- 445 bdhyatd omitted in E Gh N C Ch Jh ft T
T. 446 sukhades tu cit. ibid. p. 429, where also ghatadinam is mentioned. 447 ekdntah
ekanta° Ch.
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448 'ksya0: 'ksa° E, which is also the reading of IPV (KSTS Ed.), khya° N; the read
ing 'ksya0 occurs also in Bh and IPVV and is confirmed by the paraphrase ibid. p. 430 
aksyadibhumikadirupanam ... . 449 The text of the vrtti in E Gh N C Ch Jh N T appear
at first sight corrupted and full of gaps: ullekhasya sukhaduhkhadlnam cesvarasya 
saksatkdrarupo bauddhah prakdsah. I have accepted integrally the text of T, even
though one would expect an explicit reference to bahirdtmand\ the addition of °lajjd° is
indirectly confirmed ibid. p. 430 “atadrupdc ca” iti lajjd hi na sukham, na duhkham, cit-
tavrttivisesas ca. The text of J is very ciosc to T (only, it omits °lajjd° and reads 
saksdtkara0). 450 aikyena: ekena Ch T. 451 na syat: nasti Gh N Ch J Jh T. 452 hi vya-
vaharah. my conjectural emendation: hi na vyavaharah T, vyavahdra E Gh N C Ch J Jh
N T- ?kas ca: eka eva E (ekas ca also in K Kh). 454 ca omitted in E Gh N C Ch 7
JhlSiT. 4 55 paramatmac cit. ibid. p. 433 . 456 °dkhyena: °dkhya° T. 457 °samjnasyahamvi-
marsanam: °samjnakasydhamvimarsa J.
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458 suddhe: visuddhe T. 459 0#<7fe fv ixvarorya: °gatve tv Isvarasya C Ch Jh N,
ve (corrected to /v isvarasya Gh, gatam tvesvarasya N, ° gatatvesvarasya corrected
to °gate fv isvarasya J. 460 Cf. ibid. p. 437 evam ahantayah suddhasuddhatvam vyakhyaya,
asuddhatvam vyacaste. 461 visaye tu: °visayatve E Gh N C Ch J Jh N T. 462 samkuci-
t& ' v / t m V T
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1 51'a/j^flva0 : svaprabhava0 T. 2 sitosne : iiftu/za/n T; sitosne is also quoted in M M P \
p. 131. 3 There is a direct allusion to sa sd in IPVV III p. 6: adisabdopdttam ca yat sutre \
tat sanksepavrttau vtpsayd> vyakhyatam. 4 sJtadi : sitadir T S . 5 °upalaksitah : °upa-
laksita° T.



6 19 'HfT: qfn? Bfj^fr

% r q m m  n 3 11

f t

i^ T ^ r q t  ^ s c ^ i H R R T ^ T ? s r c T :  I 

S m fR R T ^ T r#  <T f*J*TOTCP£?T: q H t:  II V

3T5=*T>*TmT?T5T e ^  c[ qC\ N

10Kt3t>T shH ^d: II V II 

»

/  f q F ^ f ^ y q f ^ ^ N n H  11 4 11
■V

’ ’S T ^ o p ^ q T ^ q ^ T ^ ^ T R T lt^ F q :  ^>T?JqF-

* T ts fa  I ^ t r s p ^ q  ^  ?TtT^^T^c r TtTT 1 * f a q f ^ T m r f c  -

fqF^TT^m  S F T c^R  ^  114

\  ^ T ^ T V T C T ^ s f a  I 

^  f k f c ^ T H R T :  ^ l ^ f d ' H f r T P T  

sft II &

’ ^ST?? fef^R tscW R T : S T ^T ^gT ^cI q w :  3PT?J-
^  V  N J >

ktt'

6 °avahhdsamdna° : °bhdsamdna° Ch. 7 Qbhutah : cbhuta° T. 8 eva vasau : evasau
■ E Gh N C Ch J Jh N T- 9 Cf. ibid. p. 11 vrttau bhinnavabhasavaicitryasabddbhyam na-

p0um sakaikaseso  *tra dvayasya upayogitdm darsayati. 10 bhavesu cit. ibid. p. 11. 11 Cf.
?■ lire paraphrase ibid. p. 12 anekasmin vastuni desakramo grhahganavat, kalakramo
'' tphakaramattikQdivat i ekasmims tu na desakramo duratader abhdvdt i vaitatyam api

pmsanam  / tad ekatra kalakrama eva pacyamdnamraphalavat iti vrttitatparyam. 12 kriydmu-
' khena cit. ibid. p. 15. 13 ekasya cit. ibid. p. 16. 14 °viparindma° : °parindma° E Gh N

;; C Ch J Jh N T (cf. Nirukta 1.2.8-9 sad bhavavikard bhavantiti ha smaha bhagavan
var$ayanih jdyate *sti viparinamate vardhate 'paksiyate vinasyati). 15 art he is referred to
ibid. p. 20 sutrdnupdttam arthapadam vrttau praksipya .....
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16 0hetuh : °krt T. 17 prakkalo : prak<k>ale T; cf. ibid. p. 21 “sunyadehadyabhasa- 
prakkala” iti bahuvrihih. 18 Cf. ibid. p. 21 “smrtim” [from the tffca] ifi smrtau kevalam
bhasate ity arthah. 19 sva° omitted in T. 20 °vibhdtasya° : vibhdvasya T. 21 bhasana0
: bhdsamana0 E Gh N C Ch Jh T, bhasamanasya ft. 22 dvrtti0 : abhydvrtti0 E Gh N C,
avyavartti0 Ch T, abhyavartti9 Jh, avydvrtti* ft; avrttiQ occurs many times ibid. pp. 21-
22. 23 "nyonyam ca bhinna: 1nyam ca bhinna T, 'nyonyam bhinna E Gh C, 'nyonyam cq
C, *nyonyam N. 24 °sambhavdt : °sambhavah C ft, °sambhavat corrected to °sambhavah
Gh J (in the preceding prakasaikarupatvena tv fsvarasya na kvdpy a is added in the mar
gin), °svabhavdbhdvdt T. Also the reading °sambhavah would be acceptable, but Abh. re
fers explicity to the ablative case: ibid. p. 23 “na kvdpi aprakdsa" iti vrttivakyasya iyam
yojand “sakrdvibhdto ’yam atma purnasydsya na kvdpy aprakdsanasambhavah” iti sara-
svatasamgrahasutraikadesartho [...] pancamim vidhdya hetutayd vrttdv uktah. 25 °gha-
nasya : ghatanasya T. 26 dtmano na : natmano E Gh N C Ch J Jh T, natmand N.
27 vd omitted in T. 28 api cit. ibid. p. 27.
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29 Cf. ibid. p. 26 anena vibhagavasdyena . . . .  30 na ca cit. ibid. p. 26. 31 tasya omit
ted in E Gh N C Ch Jh N T. 32 Cf. ibid. p. 29 kriyatra drstantan>ena updtta.
J satyabhasdh cit. ibid. p. 36. 34 sarvadopayoginam : sadopayoginam T, but cf. ibid. p.
29  “sarvadopayoginam” iti sthairyam uktam “arthavattvena” iti arthakriyopayogah. 35 T
adds tatraikam (that is, the first two words of the kdr.). 36 Cf. the paraphrase ibid. p. 45
antarabhinnam tatn'am samvinmdtrataya, mdydpramatuh punah antahkarandbhdsdt
bahyakarandbhasac ca bahirbheddt vastu phalata ekdnekam / anekatve hetuh “bahih” ity

|  aditi vrttisamgatih; J has ctat instead of eva. 37 bahir0 cit. ibid. p. 45. 38 °sambheda-
tnayaikakasvalakjanabhdsdndm : °sambhedabhdsdnam Jh T. 39 °ekaika° : °eka° E Gh N
C Jh.
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40 Cf. ibid. p. 47 kayor madhyastham mano vrttau uktam iti sankitvd grahya- 
grahakayor iti darsayati. 41 pramdtr0 : mdtr0 E Gh N C Ch J Jh N T. 42 viviktdbhd : 
viviktd vd E, viviktdtd (but in Malayalam script t and bh are rather similar) T.
41 sambandhi0 : sambandha0 E Gh N C Ch Jh N T- 44 karakdndm : karanandm Gh N
C Ch J Jh T- 45 Cf. ibid. p. 62 evam kriyam ekdnekarupam upapddya vrttigranthasya
"matih" ity antasya ... . 46 E Gh N C Ch J Jh N J  add bhdti, which is very probably to
be expunged.
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47 sambandha0 : samanvaya0 E Gh N C Ch J Jh N T, but cf. ibid. p. 61 yd dikkala- 
'- buddhih, sapi ... sambandharupanapradhanaiva. 48 eva : evam T. 49 eva omitted in T. 
/  50 In the KSTS Ed. of IPV (vol. II pp. 57-8) fn. 110 is constituted by a long passage drawn 

most probably from the txka, where the beginning of the vrtti is quoted: tad aha vrttau - 
ekanekarupaih kriyadibhir iti. 51 vastunah and vise$anair cit. ibid. p. 77. 52 va : yd  E.
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53 A reference to vyavasihapyamanata can be found ihid. p. 74 pramatradh'matam 

tasya prakatikartum vrttau nicprayogah. 54 avahhasa eva sthitah cit. and commented On 
ihid. p. 76 “avahhasa eva sthitah*' iti vrttipadair dbhdsavyatiriktam na anyat sthitam 
rudham satyam kimapi asti - iti vadadbhir ahheda ukta iti ydvat. 55 sa eva cabhaso ’yam 
iti nitya vd cit. and commented on ibid. p. 77 nanu “vastuno visesanaih” iti upakrdnta 
vrttih, tata evam vrttyantarena bhdvitavyajn “idam it?' “nityam iti vd”, tat pumnirdese ka 
asayah f ayam iti aha “dbhasa eva” i t i / “sa eva cahhasah” iti hi vrttigranthe ya abhasah 
pramdnatvena uktah, tam eva atinikatdm apeksya nirdesah prakrtam pramdnaprameyayore 
abhedam tdttvikam acaste ity arthah. In the KSTS Ed. of the IPV (vol. II pp. 69-70) fn;
46 is constituted by a passage from the tika, where the same phrase from the vrtti is quo
ted: tad eva darsitam vrttau sa eva cabhaso ’yam iti nitya iti veti. 56 vimarsabhedantL 
satyekaikasabdavdcye paraphrased ihid. p. 78 iyatd vimarsavisesam anusarati avasyam  > A 
ekaikah sabdas tadvdcya iti yd vrttih. 57 prdpte : prdpteh E Gh N C Ch J Jh N T.\
58 ahadhita0 : ahadhita Ch T- 59 °sthairya : °sthairyam T, °sthairyah Gh N. 60 eva cit. 
and commented on ihid. p. 107 vrttav evena apyartha eva dkhydta ekatvam tatra na na 
yuktam ity dcaksanena. 61 vastuni cit. ibid. p. 108.
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62 E puts tatha hi at the beginning of the vrtti. 63 °ddibhih : °ddayah T, °adibhih 
corrected to adayah J. 64 yathd : yada T; abhasd vibhidyante T (and IPV, Bh, IPVV): 
avabhasa bhidyante E Gh N C Ch J N T. 65 °avibhedinah : °vibhedinah Gh N Ch T. 
Also the text commented on by Bhaskara has °vibhedinah and on these grounds the edi
tors of Bh claim that this was the original reading. The correct reading, on the contrary,
is certainly Qavibhedinaht as one can gather from the IPVV and from the IPV itself, if ri
ghtly understood, and as is evident from the thread of the argumentation. Lastly, the vrtti
(tatha bhidhyamdno ’pi desakdlabhedam na sprsati) removes any doubt on this point.
66 'vadhitsa0 : tatharthitd0 T, tathavidhitsd J; cf. the quotation (from the tika) ibid. p. 110
avadhitsddi iti rucyadibhedatrayasrayenety arthah. 67 Cf. ibid. p. 109 “tryasra" [from
the tika] iti dvigur matvarthlydjantah. 68 va : ca E Gh N C Ch J N T. 69 urdhvatd0 :
urdhva0 E Gh N C Ch J N T. 70 pratibhati : bhavati E Gh N C Ch N T, bhati J. 71 tu
omitted in E Gh N C Ch N T. 72 tadvidas tu : taddhitavastu T. 73 tdrnatddi : tarnatadi0
E, tdrnatdpi Gh N C Ch J T. 74 iva : °bhdvah E Gh N C Ch J N T. 75 In the KSTS
Ed. of the IPV (vol. II p. 90) fn. 112 is constituted by a passage of the Astasahasrt (that
is, Utp.'s tika)y where this phrase from the vrtti is quoted: ata eva vrttau sa ca desakdlabhe
dam tatha bhidyamdno 'pi na sprsati; desa° na sprsati cit. in IPVV III p. 110. 76 The
whole sentence tf.\>m tathaiva) is quoted in a passage from the tika which constitutes fn. 
114 of the KSTS Ed. of the IPV (vol. II p. 91). The text is the same as the one 1 have
established, except for 0matra° (see below fn. 81, reading J) which should probably be
expunged. 77 sann ity : santity T.
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78 pata0 : ghata0 E Gh N C Ch N T, pata0 corrected to ghata0 J. 79 °arthasadharana° :
°arthasdrthasadhdrana° T, °arthamatrasadhdranah J, Qpadarthasadharana° Kh. 80 jaf-
rJ° : sattva° T. 81 °sat° : °tat° T. Cf. ihid. p. 111 nanu sad ity dbhdsdntar\rarti satpa-
ramarsah, sa ca katham arthakriyeti uktah / arthakriya hi karyam na tu svabhavah. 82 Cf.
the (abridged) quotation ihid. p. I l l  nanu ca vrttau ... tatraiva ghate ghata ity ahhaso
yah patadisu nasti, kancana ity ahhaso yo mrnmayadisu ndstiti. 83 cabhaso 'ntar :
cdhhdsantar T. 84 °jneyah : °jneya° T. 85 samanyo cit. ibid. p. 111. 86 'nya eva : anya-
td T. 87 yah patadisu : yo ghata0 E Gh C N, yah ghata° N Ch T, yah pata° corrected
to yah ghata0 J. 88 E repeats the passage budhnodara0 ... ghatadisu. 89 caparo yo  omit
ted in E Gh N C Ch J ft J .  90 sa ca omitted in E Gh N C Ch J ft T. 91 °ddi° omitted
in J. 92 ekaikena : ekaika° E Gh N C Ch J ft T- 93 ahhidhlyate ghata : aghata E Gh N
C Ch J ft T. 94 na sattabhidhiyate : san nahhidhlyate E Gh ft C Ch J ft T. 95 na ca
kancana : na kancana E Gh N Ch J ft T, na kdncanaghata C. 96 desadirahitas : desddi-
virahitas G, desadibhir abhihitas E, desddir ahhihitas C ft (in C then corrected to desddi-
rahitas), desadibhihitas then corrected to desadirahitas T. 97 ekasmin cit. ibid. p. 114.
98 pratyabhasam  : pratydhhdsan T; cf. ibid. p. 114 vrttitatparyam vydcaste "pratyabhasam"
iti. 99 karyam : karyan T. 100 °abhasa0 : avabhasa0 J.
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101 anekasyaikata cit. ibid. p. 114. 102 avibhagenavabhdsante : avibhdgd abhasante
T; avibhdgena cit. ibid. p. 117. 103 ca only found in T, but cf. ibid. p. 117, where the
two ca in the sentence are referred to. 104 °patatvadi° : °patddi° J. 105 °avabhdsdh :
°dhhasah J T. 106 eva omitted in T N J. 107 tad etat : tat E Gh C Ch Jh N T» etat N J.
108 kaddcit cit. (perhaps from the tika) ibid. p. 121. 109 Cf. the paraphrase ibid. p. 121
vrttau desakaldbhdsav eva tyajyatvena kasmad uktau. no °rupa° : °svarupa° T. 1,1 Cf.
ibid. p. 124 avasthdtrrupam hi tatra ekam sdmdnyam ity upapaditam / ekam
ekaikasdmanyasvarupam upapadya ... . 112 °matra omitted in E (but found in Kh).

Cf. ibid. p. 124 yenaiva prathamaprathamapravrttena pramdnena bhasvarasannivesa-
visesarupam ausnyadi avyabhicdritaya grhitam, tenaiva trailokye traikalye ca bhasvara-
rupasannivesavisesasya tadausnyavyabhicdritvam niscitam iti na tatra pramanantaro-
payogah. 114 °kdranatosna° : °kdranordhva° T. 115 °urdhvabhdgagni° : °urdhvabhaga-
gami0 T, °urdhvabhdgdgni° N J. Cf. also vrtti ad II. 2. 20 °urdhvabhdktvad agni0.
M6 o ^ o  cit ^  p |25 ; °svabhava°, omitted in E Gh N C Ch Jh N T, cit. ibid. p. 125
svabhdvasabdena iti vrttigatena.
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117 °ddika° : °ddhika° E. 118 kdya0 : karya° E Gh N C Nt kdya° corrected to karya0 
J. 119 °bhedasahityena : °bheda eva sahityena T. 120 svalaksana eva tad° : svalaksane 
etad° E Gh N C Ch Jh N T- 121 °arthitaya : °arthatayd N. 122 T adds hi. 123 durantikadi- 
sphutasphutatvddina : durantikadisu sphutatvasphutatvddina Gh N Ch T> durantikatvadisu 
sphutatvasphutatvddina E C J  N, durantikadisu sphutasphutatvadina Jh. 124 hahiran- 
tascaratvena vdbhasasya : bahirantascaratvenavabhasasya T, bahirantascaratve vdbhasa- 
sasya N, ca gatvarabhasasya J. abhdsasya cit. ibid. p. 150 (perhaps through the tika). 
125 tanmukhya0 cit. ibid. p. 150. 126 °aikydd : °dkhyad N. 127 aikyam  omitted in N. 
128 abadhitam : apabadhitam E C Jh ft T, upabadhitam Ch, api badhitam corrected to 
apabadhitam J. 129 Cf. the paraphrase ibid. p. 151 ullekha eva ghatddayas te$dm, bdhya- 
sya svalaksanasya yd arthakriya tayd virahe *piti vrttyarthah. 130 asvabhavikatvad : 
svabhavikatvad E Gh N C Ch Jh N T. 131 tasya : asya E (tasyd K).
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132 °eka° : °aikya° E Gh N C Ch J Jh N T. A fluctuation between these two rea
dings is also found in the editions of Abh/s commentaries (°eka° in the two editions of 
the IPV, confirmed by the Bh; °aikya° in the IPVV). The vrtti seems to presuppose °eka° 
and so also does the IPVV, though it begins precisely with rajatayd yadyapi suktirajata- 
sya aikyam vimrsyate. But these are simply two ways of formulating a concept that is ba
sically the same. 133 Cf. ibid. p. 152 “rajate” iti satyarajate, “suktau ca" iti rajatvena
adhyavasitavyam , “dvicandre 'pi buddhir mithya” iti vrttiyojana. 134 °avamarsa° : °v/-
marsa0 E Gh N C Ch J Jh N T. 135 °badhenopddhi° : °bddhanenopddhi° E Gh N C Ch
Jh N T, bddhena nopadhi° corrected to badhanenopddhi0 J. 136 nabhodesa0 cit. ibid. p.
153. 137 °samsthdna° : °samsthd° T C Ch Jh N T; cf. ibid. p. 158 samsthdnasya guna-
tvam eva vidhiyate. 138 ekataksepo : ekatadiksepo J. Cf. ibid. p. 159 nanu dksepo 'nubhuya-
te. 139 Cf. ibid. p. 160 vrttau bhedavyavasthaiva upasamhrtd; api cit. ibid. p. 160.
140 apurvdbhdsasya : apurvdrthabhavasya T. 141 nityavabhdsinah : nitydbhdsinah J;
nityavabhdsinah cit. ibid. p. 163.
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142 °avabhasdndm : °ahhdsdndm T, °dbhdsdndm corrected to °avabhdsdndm N J. 
143 tattatpramanatvat : tatpramdnawdt E Gh N Ch Jh T, tanmayatvat T, tanmayatvat 
corrected to tattatpramanatvat J. 144 vibhuh : prabhuh N. 145 vicitra visvdbhasds tasmin 
: vicitrabhasa visva (then two illegible aksaras) smin T. 146 tadicchato cit. ibid. p. 163. 
147 °avabhdsamdna° : °abhasamana° T. 148 °svarupdbhramse : °svarupabhramse ca E 
Gh N C Ch J Jh N T. 149 mdydsaktivasat cit. ibid. p. 163. 150 tasyaiva : tasya vd E Gh 
N, tasya ya Ch N T, tasya vd corrected to tasya yd  J Jh. 151 E Gh Ch N J Jh N T add 
purdtani, which is probably a gloss; sadd purdtani C. 152 upadisyate : upadisyeta E, uddi- 
syate G Kh. 153 hhajata omitted in T. 154 upadidiksor : upadidrksor J. 155 upadesanu- 
papatteh% conjectural emendation for upadesdnupapattih E Gh N C Ch J Jh N T  and 
desanupapatteh T. 156 The phrase bhavanadyupadesdya, found in all MSS. is apparently 
corrupt (unless one takes it as a, rather unlikely, samahdradvandva formed by bhavanddi 
and upadesa); sadhyate : bhavyate T.
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157 tatha tan bhavan : tatha tadbhavan T, tan abhasan E Gh N C Ch Jh N T.
158 ahhasayet : bhdsayet J, avabhdsayet T. 159 ca omitted in E Gh N C Ch Jh N T.
160 tatah : yatah N. 161 jadam  : jada° T. 162 ca : hi T. 163 siddha cit. ibid. p. 188.
164 - .  _ .  o .  risvarena : tsvara0 J.
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165 °bhede ’py aikyena : °bhedenaikatvena E Gh N C Ch Jh N T, °bhede ’py eka-
tvena J; cf. ibid. pp. 189-90 abhdsabhedayoge 'pi ity arthah. 166 caikasya : caikyasya T.
167 kdryatvam omitted in E Gh N C Ch J Jh iSl T- 168 °apeksayd : °apeksa E Gh N C
Ch J Jh N T- 169 apeksya : apeksd Ch. 170 T adds tatas tasyaiva kdrya<m>, which is
very probably a gloss. m  IPV (confirmed by Bh) and IPVV read kriyodita (c and d  are
rather similar in sarada script). 172 sa ca : sar\>a° T. 173 °dntara° : °abhyantara° E C
J isj. 174 °krame : °kramo E Gh N C Ch J ft T*
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l77 175 k&hyukhasata0 : bahyata0 E (bahyahhasata0 Kh G). 176 °apeksa : apeksaya J T. 
sthirasva0 : sthirasya T. 178 ca nirvrttih : cittavrttih corrected to ca nirvrttih J. 
tanniscaye : tanniscayena J. 180 °apeksaya : °apeksa ya  T.



» l * H d  t1 14  H I}  «*»' I 'H lf^ rT l I 

^ h m n ii i *  ii 

^ F f ^ r f ^ T P f P T  f e i R ^ P m p T T f T  I 

tTCTMKTCrT^THRTT^T q ^ :  II 1 3  II

1 ̂ 3T ^5T T H R R x?T T W ^'5 F tsf^  ^N H M >  E R m r a t  3RTCt^  c\ <\ Os

’ ^ f^ M fcR T c + rE n  ’ ^ d ^ ' J I d d ^ d 1^ -

i P ^ r m R ^ T R  cT^Sf ^ f t s s q f a m ^ T  w : ,  ^TTrT^^T
N  ’  ^ 0

V W T H R R c T g ^ r q T ^ ^ q R R ^ T  ’ ^ r q - d ^ S R m  v , s crcT?cRT5t-
^  N

'-cR *lK  V R R R T T % ^  qfrSTT^T ’ “ t j c h r a  c p n f ^ M c M I d ^  

II 1 5 . - 1 3  II

3 T f ^ [ ^ T c f r ^ T ^ f r f f T  « 3 h l 4 s h K ® l f l T f ^  *TT I 

* T F ^ $ n W R R T  ^ H T  T f t r f q y ^  || I V  ||

3 T f ^ q ^ ? f r ? '  ’ “ W r f r T  f* R c f  ^ f r P ^ R > %  -

^ c j i i^ ^ o h i4 < + > K U i^ ^ u q ^ fc i  q^Srq 1eo^ R * ^  < R rq

oFpfoFR^I'HT^:, i e i ? T ^ T ^ S T T i e * T % r T R T  o T ^ R T  ^

181 avahni° : vahni° E Gh N C Ch J ft T. Cf. ibid. p. 215 dhumabhdso'gnydbhasdd 
eva jayamanas tasyaiva gamakah, jatarudhas tu dhumdbhasdd eva jdyamdnas tasyaiva 
gamakah iti purvena sambandha iti vrttiyojand. iH2 niyati0 : niyata0 C. 183 tad0 : tat- 
tad° J. 184 °pramdtrQ : °pramdna° N. 185 °avabhasasya : °dbhasasya corrected to 
°avabhasasya T. 186 atyanta° : aniara0 E Gh N C Ch J ft T. 187 tattatpramdtf*: tatah 
pramdtr0 T, tatpramana0 N. 188 purxavat : ca tatpurvakrta0 E Gh N C Ch J ft T  
189 bhavati cit. ibid. p. 219 bhavatisabdena ... vrttigatena. 190 samarthye : samarthyam 
E Gh C ft, samarthye corrected to samarthyam T, sdmarthya N. Cf. ibid. p. 218* where 
the two meanings implicit in the Buddhist formula asmin sati idam asti are clearly 
distinguished: atraiva ca sutre purvasdmarthye parasya satteti pun'asdmarthyam parasya 
satteti paksdx api siicitax eva. 191 tat cit. ibid. p. 227 nanu vrttau sa iti vaktavye katham 
“tat" iti nirdesah / ... na atra kdryakdranabhdvah paramrsyate, api tu taflaksanatxena 
sammato visistah sattvabhuto vakyartha iti bhaxah. 192 °rahitandm : °htndnam N.
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193 samarthyam : samarthye T; cf. ibid. p. 226 etad vastu vrttau vivarisyate / katham 
purvasya samarthyam parasya satta. 194 Cf. ibid. p. 223 tatra hi purvasya samarthyam 
nama svabhavah sa parasya sattarupo neti vaksyate. 195 pradhana0 and gunavibhakti° 
cit. ibid. p. 231. 196 °bhavah : °bhavakhyah E. 197 °svabhavata : °svarupata Kh G (this 
is also the reading of the IPVV and the two editions of the IPV).
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198 vibhedas ca : vibhedena N Ch J T, vibhede 'pi corrected to vibhedena Gh.
199 °kramdnugd : vibhdgini Gh N Ch T- 200 The readings of the third pada fluctuate: 
hetoh sydt kartrtaivaivam E Ch T, hetoh sydt kartrtaivaitam Gh, hetuh sydt kartrtaivevam 
N, hetoh (corrected to tatha) sydt kartrtaivaivam C, hetoh sydt kartrtevaivam J N, tato 
’nyat kartrtaiveyam T, tatha sydt kartrtaivaivam IPV, tatha sydt kartrta vaivam IPVV. 
Except for hetoh, °ta vaivam and 'nyat, all the other readings might be admissible. As it is
impossible to ascertain the original reading, I have decided to accept the reading of IPV, 
which was definitely the one Abh. had in his text (this is also confirmed by Bhaskara).
201 ekasvabhdvasya : ekasvabhave sya J. 202 Cf. ibid. pp. 238-9 nanu evam pratibimba-
grahane jadasya virodhat ciddtmana eva ekasya bhedena sthitir ity etat yujyate, jadasya
tv evam ay uktam; abhinnasya bhedasthitir hi viruddheti vrttau kim iti pratibimbadharanam
darsitam. 203 avasthiter : avasthite N. 204 °dhdranena : Qdhdrana° T. 205 akasmdd, my
correction: ekasmdd E T, ekah sadd G Gh N C Ch J Jh N T. Cf. ibid. p. 248 vrttau “aka-
smdt" iti nimittasya alabhad iti bhdvah; cf. also ibid. p. 249 nirnimittatvat in the paraph
rase of the tika. 206 dbhdsabhedo cit. ibid. p. 248, where the whole sentence is com
mented on: dbhasabheda ity adina vedyagatam rupam uktam / tad visayatvena yat 
kriyatvam ndma kartrtddhdyakam, tat na ghatate iti brahmagatam rupam uktam.
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207 cikirsaya paramrsan cit. ibid. p. 250, where the rest of the sentence is also com
mented on: vrttyartham vydkaroti “atra” hi" vrttigranthe ( dbhdsand ca kriyd tasya adya 
eva paramarso laksanam / sa eva bahihkarandtmakdbhdsandparyanta / tena trayam etad
upakrame bhdsamdnam api dvayam eva, vastutas tu ekam apiti tatparyam. 208 tad cit.
ibid. p. 248 “tat" ity dbhasabhedasya ghatanam kriyatvam. 209 jadasyapi : jadasydsyapi
T (also possible); jadasya cit. ibid. pp. 248 and 250. 210 Cf. ibid. p. 252 taddbhasas ca
iti svdtantryabhdvasya nimittam ukta icchdbhdva iti sangatih / iyatd vrttir ubhayathd
gamita bubhusayogena yat svatantryam tasya abhdvat, ayogena ca yah svatantrydbhdvas
tata iti. 211 akartrnam : akartrkatvam E; akartrtvam cit. ibid. p. 248. 2,2 The reading of
T is not clear (pramave?). 211 tam cit. ibid. p. 248 tam iti jadam . 214 tena tena : tena
T Gh N J. 2,5 0adina : °ddi° E Gh N C Ch J Jh N T- 216 sa cit. ibid. p. 248 sa iti pra
matd. 2,7 tathd : tadd Ch. 218 sthdtum : kartum E Gh ft C Ch Jh ft T; sthdtum is also
confirmed by the quotation of this passage (cidvapusah ... °rupd) in MMP p. 39. 2,9 kriyd
mukhya : mukhya kriyd N. 220 nakartrkam : nakartrtvam ft Ch Jh, nakartrtvam correc
ted to nakartrkam J. 221 °upacdratah : °upacdrat E C ft, °upacaratah corrected to '°upa-
carat J.
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1 pramatuh and kriya cit. in IPVV III p. 260 vrttau pramatuh kriya iti sam-
bandhasasthh na tu bahiskaranapeksaya kartari. 2 atmano, omitted in T, cit. ibid. p. 258.
* °anugata : °anu%atah T. 4 Cf. the quotation from the tika ibid. p. 259 tad etad darsaya-
ti “parasparaviraha” ity adind. 5 tasya omitted in C N. 6 isitur cit. ibid. p. 265. 7 eva
omitted in E Gh. * °antarayor : °abhyantarayor E Gh J. 9 vedyavedakayor omitted in
T. 10 matih cit. ibid. p. 273. 11 suddha0 cit. ibid. p. 273.
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12 api only found in T (cf. ibid. p. 274 vedyadasam anglkrtavatam api; anyhow, not 
strictly necessary). 13 °pratipattih : °pratipatti° T (but the omission of visarga before a 
sibilant is frequent in Malayalam script). 14 aparatvam cit. ibid. p. 275. 15 parata cit. 
ibid. p. 275. 16 eva omitted in Ch Jh. Gh N C Ch J N T put a danda before tatrastha. 
17 aisvaryasya : aisvaryena T. 18 svdtmanah : atmanah E Gh N C Ch J Jh N I
19 pratyahhijnanam  : pratyahhijnane E Gh N C Ch Jh N T. 20 vidyaya : vidyd E C ft, 
vidyaya corrected to vidya Gh T- 21 °bhdvo : °bhave E Gh ft C Ch J Jh ft T* 22 mayayd 
: mayd E C ft, mayayd corrected to maya Gh Jh T.
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23 eva : omitted in T, evam Ch Jh T, evam corrected to eva J. 24 ca omitted in T;
ca dehadih cit. and commented on ibid. p. 285 ekavacandntam iti vrttau dehadir ity eta-
dapeksaya cakarena sphutatvena vakyabhedo ytra anita ity dsayena evam uktam. 25 vi~
paryayadvayahetur : vihhur yaddvayahetur Ch N, vibhur yadadvayahetur (corrected to v/-
paryaya0) Jh, vibhur yadvaya (corrected to yaddvaya)hetur T; viparyayadvayahetur cit.
(from the tika) ibid. p. 280. 26 vibhor vijrmbhate : vijrmbhd E N C Ch Jh N T, vibhor
vijrmbhd Gh J; vijrmbhate cit. ibid. p. 280. 27 vyatirikta0 : vyatirikte T. 28 °adyaih :
°adibhih J. 29 ca omitted in T. 30 Cf. ibid. p. 288 ... tat kim vrttav abhasapadena.
31 °sambhavah : °bhavah T (equally good). 32 After karya° T adds °karana°> as, indeed, 
meaning would require. However, according to what Abh. seems to say (ibid. p. 290), 
karana is to be considered as understood in karya and is not directly mentioned: niyatim 
vydkartur yd vrttih, tdm vivrnoti “karyakaranabhavas ca” iti / karyalaksanasabdena 
tadbhava ucyate. Cf. ibid. p. 290 karmatatphalaniyamavydkhydne siddhe ... and pp. 290- 
91 vrttau karmasabdena cet kriya, tada phalam tatkrta dtmavarti samskarah, atha sa eva 
karmasabdena tada phalam svargadini. 33 J adds iti.
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34 °karana° : °kdrana° N J N. 35 catra : catha E Gh ft C T. 36 dvidha : dvidhdni 
dasadha T. 37 °gandhani : °gandhakhyani E, °gandhatmakani T. 38 T adds ca. 39 tfrtyo- 
HyavyuJie/ia, my conjectural emendation : anyonyasampatvyuho na T, anyonyavyuhasam- 
bandhena E Gh ft C Ch J Jh ft T. 40 °samjnani tany eva : °samjnatany eva T; tany eva 
cit. ibid. p. 299. 41 E adds °ghrana°. 42 °nasika° : °nasika° ca T, °nasiketi Gh ft C Ch 
J Jh ft T. 43 °upasthakhyani : °upasthani N C Ch J Jh ft T. 44 manobuddhyahamkara : 
mano buddhir ahamkara T, manobuddhyahamkara Gh C Ch T. 45 °karana°: °kdrana° N 
Ch T. 46 °atmake 'tyantasuksma0, my correction (cf. ibid. p. 306 upadanarhatabhidhanaya 
Qtyantasuksmagrahanam ...) : °adyarthe suksma° E Gh C J, °adyarthasuksma° N Ch Jh 
ft T. °atmake suksma0 T.
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47 °dbhdse : °ddhare T; cf. ibid. p. 308 siitre ya evamarthah prasarasabdah, sa
dhhasapadena vrttau vivrtah. 48 niyatyd karmddhlnah : niyatiniyamitah E Gh N C Ch J
Jh ft T (also possible). 49 dtmatattvdbhijnayd : dtmatvdbhijnatayd T, dtmatattvdbhijnatayd
N ; cf. ibid. p. 311 nanu dtmatattxam pratyuta heyam  ... iti sahkitva aha “atmana” iti
sasthisamdso ’yam vrttav ity arthah. 50 pumstvavasthdydm  cit. ibid. p. 312. 51 Cf. ibid.
p. 312 klesakarmavipakasayair yukto 'stu puman. 52 svatantro : svatantra0 E Gh N C Ch
J Jh N T; cf. ibid. p. 313 “svatantro bodha" ity etat tattvam. 53 paramdrthah : para-
marthatah T. 54 °mdtra° cit. and commented on ibid. p. 314.



N
^ r * f  w  w m r ^ x 0 ^  11 <* u^  N

"*''TT^TrTTsfa ^ f ^ q n q f ^ ?  ^T^TT ^*T Ffrq  I 3 ^ = F T P # ?
N  V  V  O s.

^ ^ T f a ‘J|e^ H ^ t |^ (^ M -L |? 'H K < ^ tlk H o h o h f |d |d  w f a

I H— # (  &°F^s?T H r m s i f c n * - ^  II 4 II

f c

^ i f t t f T c W ^ s f ^  61^ q f  5TtrnT5f><{fn I 

M W r :  ^ M R H 'f l  fa^T T  *nrf ^  

^ f f r n r q w  ii e  11

£. 3. 6,̂ -^  £1H  >-H <+ H 4 m H T * rft
SO Ox C  0 \  V

g ^ p n  fW °T R  ii s

t i

&

¥■

^ t* n fc c * S P * N ^ s fa  6 6 ^ 6 ||H -q V 'M f^ T rfT  I 

6 y < T < h ^ t w r i ^ T  ^  ^  fa fT R ^ > c M C  II v  II

55 atraiva : atraivam Gh ft C Ch J Jh N T, tatraiva G. 56 tadato 'pi : tadato T, ta
dapi C J N, tad ato 'pi ChT; cf. ibid. p. 318 “ato ’p i” [from the tika] iti na kevalam purvo
viparydyo ya dnavamalatmd uktah, yavad ayam apity arthah. 57 viparydsdd namnd : vi-
paryasanamnd E Gh N Ch Jh ft T, visayavdsandnamnd C J. 58 mdyiyam : mdyiya0 E
Gh N C Ch J Jh ft T. 59 °hetuhhdvavisaya0 : °hetubhdve C Ch J Jh T (also possible),
hetubhavena E Gh N; cf. the paraphrase and explanation ibid. p. 317 tatra abodharupa-
sya kartur dehader bhinnavedyaprathayam satyam ahetusu api jadesu karmasu nimittava-
grahatma viparyayah / janmanas tu niyatavadhyaksiptasya ayuso bhogasya ca sukha-
duhkhadeh karanabhutam kdrmam maiam. 60 iccha omitted in T. 61 yesdm  : tesdm C
Ch J Jh ft T. 62 svatmano : svdtmand T. 63 vedyanuparakta0 cit. ibid. p. 319 “anena”
iti vedyanuparaktasabdena. 64 °sunyatvat : °sunyat E Gh ft C Ch J Jh ft T. 65 svarupa0
: svarupad E Gh N C Ch J Jh N T. 66 tesdm : ye$am Gh ft. 67 tathd : tatra E ft C Ch
J Jh T (tathd is also the reading of IPV and IPVV). 68 bodhatva0 : bodha° T. 69 tathai-
va : tathd T.
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70 samkhyapurusapraya, though not directly quoted, is diffusely commented on ibid.
p. 320. 71 E Gh C J Jh N have vijndnakald (vijndnakald N Ch T), but Abh. gloss (ibid.
p. 322) refers explicitly to the reading vijndnakevald. 72 iti only found in T. 73 sunya°
: sunye E Gh N C Ch J Jh N J- 74 bodha° : deha° E Gh N C Ch J Jh N T; bodha° is
confirmed by the quotation from the tika, ibid. p. 323 "bodhatatiraskarena”, which pre
supposes bodharupatdtikramena. 75 apit omitted in Gh N C Ch J Jh S  T, is put after 
tesdm in T. 76 °jusam : °yujam Gh T. 77 kartrta0 : kartr0 Gh N C Ch J Jh N T, kar-
trtva° E. 78 karma0 : karma0 E; cf. ibid. p. 324 karmasamskaravikalds ca samsarottirna-
tvdt. 79 vidyesvaratve 'pi: vidyesvardkhydndm E Gh N C Ch J Jh N T\ but cf. ibid. p.
325 hodhayogena vidydsparsah, kartrtayd ca Uvarateti “vidyesvaratve 'pP' ity atra vrtti-
vakye darsitam. 80 °yogdn ; °bhaktvena E Gh N C Ch J Jh N T (also possible). 81 The
edited text of the vrtti stops at this point, where all the available sarada MSS break off.
From here onwards the only source (besides IPVV) is T. 82 isvarad bhinna, my correc
tion : isvardbhinna T. 83 piirvavad ata cit ibid. p. 325. 84 Cf. ibid. p. 325 apisabdasya
bhinnakramatdm darsayann asambhavyam esam tavad anutvam, tat tu nyayahalayatam
bhaved api ity etat dyotayati.
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85 The gender of mala fluctuates between masculine and neuter; see also above II.2.8
karmamalo (karmo Gh IPV IPVV, karma° N C N T )  and II.2.9 maydmalam (°malo Gh 
IPV IPVV). 86 Cf. ibid. p. 328 tat vrttau prathamanirdesena nirdistasya api sunyadeh 
pascdd gunatapradarsanena vivrtam . 87 My conjectural emendation for kartrtatmano
bodho yad upasarjanah'dste T, evidently corrupt. The expected meaning of the sentence
is sufficiently clear. 88 bodhamayatdm dpannasya cit. ibid. p. 331.
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89 My conjcctural emendation for arupatve vd° T. 90 tavataiva cit. ihid. p. 333, whe
re the rest of the sentence also seems to be confirmed by the quotation from the tika : 
" tavataiva” iti vrttigatam evakaram vyakhyatum darsayati “sdmkhyapurusandm ca” iti t 
visesam tu aha “kevalam” iti. 91 The compound is paraphrased and interpreted, following 
the ttka, in two different ways (ibid. p. 335) : purvavyakhyane vrttau evam vigrahah - 
sarvendriyasaktisddharanam jivandkhyam yat prananadikriydpancakam pranadivibhaga-
karanabhutam tasya vyaparapancakasya preranatmika aham iti samrambhalaksand vrttir 
yasya sunyasya, sa tathd uktah / idanim tu evam vigrahah - sarvendriyasaktmdm  
sadharanam jivanasabdavacyam prdnadivdyundm preranalaksanam antar\rttisabda-
vdcyam tat yasyeti; tad dhi tasya sambandhi tasya eva kartrtvdt, na tu tasam karanatvdd
iti. 92 sthitau cit. ibid. p. 338. 93 pranadau cit. ihid. p. 338 “pranddau” iti vrttau “sthi-
tan” iti purvakam yad vaiyadhikaranyena tad apeksaniyam.
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94 kalantara° cit. ibid. p. 339. 95 purvavad cit. ibid. p. 340. 96 My correction, re
quired by meaning, for °upacaya° T. 97 sa ca cit. ibid. p. 345 . 98 pranatmd cit. and 
commented on ibid. p. 343 pranatma iti vrttau karmadharayo yam  iti yavat. 99 T adds sva- 
pne, apparently to be expunged. 100 T adds tra Ctra), apparently to be expunged. 101 ta- 
ra T, meaningless, is probably to be corrected lo tan0 (or expunged).



f a g l H I<»g»H-3*Tt  ^TT^Tt fo|WRH<^»s q T :  II * o  ||

1 0 < m u | |M H q t :  M l ^ q O l ^ q s i l g f o l - v d ^ A o h H I H N I t i ^ -  

^ f t :  i 103* t v c f N ^ f t  10Ŵ ^ -
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102 Cf. ibid. p. 350 katham prdnapanau madhye urdhvena ekatapannau pravahata iti 
vrttau bhanitam ... prdnapanayos ca katham vyatirekena tiryakpravaha uktah ; pdrsvad- 
vaya0 cit. (from the tika) ibid. 103 The comparison with the third eye is developed ibid. 
p. 350-51. 104 Cf. ibid. p. 350 turyddilaksanam urdhvabhaktvaditi vibhagah. 105 Cf. the 
paraphrase of the parallel passage of the tika ibid. p. 352-53 “turydtltapade tu" iti pra- 
vahanavyaparasamsparsanahetuh, desakalabhedapeksam gamanam pravahanam, desa- 
kaldv api ca atra ahantaikamatrasdrajdtau, na tu kathamcid bhinnav iti. 106 °anavac- 
chede (or °anavacchedena), my correction for °anavaccheda° T. 107 Cf. ibid. p. 353 
“prdnasaktih” ity ddi paramesvaronmesamdtrarupa cety arthah. 108 °kalpa° cit. (through 
the tika) ibid. p. 353 “kalpasabdena” iti vrttigatena / kalpasabdah svabhavavdci.
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1 Cf. ibid. p. 357 yad aha "adibhumikayam” iti prathamopadeyata tatah prabhrti ma- 
lavigalandrambhat. 2 My conjectural emendation for °grdhyohamkara° T. Abh. ibid. p. 
357 refers to the ‘long compound' {mahapadam) in the vrtti, quoting very concisely pas
sages from the commentary devoted to it by the tika, integrated with his own glosses. It 
appears that the last word is upabrmhitah and that therefore the reading T is corrupt; in 
T the compound ends with grahyo, which might be theoretically admissible if the fol
lowing word 'hamkara did not give rise to considerable perplexity. The words that Abh. 
expressly quotes are: akhanditagrdhaka, akhanditagrahya, meland, upabrmhita. It is worth 
quoting the whole passage: akhanditagrdhaka ity adikam vrttigatam mahapadam vydcaste 
“yat tat" iti / anena grahakapadam vydkhyatam , akhanditapadam vydcaste “yatra" ity ddi- 
na “akhandita” ity antena i “tathd” ity adina grahyapadam vydcaste, “tatra” ity adina 
tadvisesanam “akhandita” iti , “tayoh” ity adina melandpadam I tayor iti grahaka- 
grdhyayoh / “paraspara" iti akhanditapadena grdhakasya grahakdntardt, grdhyasya 
grdhydntarat na viccheda iti darsitam, amuna tu parasparato 'piti / upabrmhitapadam vi- 
vrnoti “nirdkahksd" ity antena. This permits us to establish the general sense with suffi
cient precision; there remains the doubt as to what exactly the word preceding meland 
must be. My hypothesis is tan (on the basis of tayoh, which seems referred to it in the 
tika), but it might also be something like ubhaya, or ahamidam  (which would be closer 
to the corrupt *hamkara T). 1 IPV (KSTS) IPVV and E read bttddhySdi°.
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4 The same expression cit. (from the tika) ibid. p. 359 in the introduction to the fol
lowing verse: vedyaikadese ’pi ity ddi. 5 T has °khandanatapara°; °khanda° and °apara° 
(aparaparasabdena is most likely a mistake for aparasabdena) are quoted ibid. p. 360, 
°gata° is my tentative emendation for °nata°, evidently corrupt, in the same passage 
°aneka° and 0parijndna° are also quoted: “anena" iti vrttigranthena I khandasabdena 
atidlrghagondsasarlragatabhinnajtvatve khandikarane khandakhandanam prthagjJvatvam 
punar ekibhavapattav ekajlvateti dhvanata anutvam aparapara(read apara°)sabdena ca 
parimitatvam darsitam t anekatvaparijndne tu svasabdenaiva ukte. 6 The lack of com
mentary on the particularly important first pada may induce one to question the integrity 
of the vrtti. However, the content of the first pada might be considered as already 
explained above (cf. III.2.3).
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7 Cf. ibid. p. 363 “dgame” iti srJmahgaldsdstre; the tika is probably referring to the 
well-known ardhasloka of the Mangaldsdstra (or Sarvamahgala) saktayo 'sya jagat 
krtsnam, echoed by the vrtti. 8 slesi°t which in E and in the two editions of IPV stands 
alone, is to be taken as compounded with the following sattvatamo°, as we can gather 
from the vrtti and the other commentaries (only Bh., II p. 291, refers it to rajah); tat- 
tyumano' corrected to sattvatamo" T. 9 Cf. ibid. p. 364 atra hetuh parimityam, tatrapi 
grdhyatdpudanam. 10 The context seems to require the addition of rajah. u Cf. ibid. p. 367 
na kevalam sadyojdtabaldder gocarikdryah ...; cf. also ibid. p. 368. 12 Cf. the quotation 
(from the tikd) ibid. p. 368 “aneka” ity adipadena svalaksandtmdnah, “prthak” ity adina 
tu samdnyalaksanarupd nirdistdh.
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13 My conjectural emendation for svalaksanatmdnam  T, meaningless in this context
(see also fn. 12). 14 After some perplexity (nanakaras might seem connected with citra0
and in this case the text should be modified at several points to yield a satisfactory mea
ning) I have fully accepted T, taking nanakaras as a gloss of vibhinnaS and referring to 
the sdmanyas. 15 My conjectural emendation for ye  T. 16 Following Abh.’s commenta
ries one would expect here something like visesasamanyatmano, but Utp.’s intention is 
certainly different and samanyatmano continues the line of interpretation begun in the pre
ceding verse, where vibhinna refers to the universals. The sense of samanyatmano, whi
ch occurs also in the tika, is clearly explained ibid. p. 370 “samanyatmanah” iti sva-
laksanarupa api sabdagocarikdryatvena samanydtmakd eveti prag eva uktam asakrt.
17 Abh. points out {ibid. p. 370) that according to the vrtti the expression tattadvibhin- 
nasamjfidbhih in the karika refers both to the objects and the subjects: “tattadvibhinna"
ity adina sautram vrttav api ubhayathd yojitam. 18 ksetra0 cit. and commented on ibid. 
p. 379 vrttim vydcaste “atra” iti ksetrasabdena sariram vadata tacchunydndm ndsti vikal- 
panasaktir ity uktam. 19 vikalpana0 (or vikalpa0), my correction (vikalpanasakti occurs
many times in the parallel passage ibid. p. 379): vikalpya T. 20 In T the last aksara is
not clearly legible, fluctuating between te (as in the devanagarl transcript ) and nte. But
meaning requires pradarsyante. 21 sabdamayah cit. and commented on ibid. p. 380. 22 Cf.
ibid. p. 380 etac ca vaksyate “samsaro visrantah" samsaranasya heyatam aha “bandha- 
rupa" iti.
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23 °upajJvinl : °upajlvani T. 24 ajndtayd : ajnatayd N (also found in E, IPV and 
IPVV). 25 5va° : sa T. 26 All the editions of the karikas have °rupaya (also found in C
Ch Nf T) instead of °citrayd T Jh N, but all the commentaries presuppose the latter (IPV 
kakdrddivarnavaicitryair vicitra, Bh tattadvarnavaicitryacitrayd, IPVV astastakabheda-
sahasravaicitryavicitrd). 27 °sdmdnyarupan cit. and commented on ibid. p. 382 nanu niya-
tadetakdla eva svatantravilcalpe 'p i dbhasante arthah, tat katham vrttau “sdmanyarupan”
ity uktam ! etat pariharati “samanyarupatvena” iti smrtivisayo vikalpyamano 'pi na
svotthapitadesakalayogi, kintu nirudhadesakalayogi eveti svalaksanatma, tena svasrsta- 
desakdlabhasameland eva arthah svatantrya[svatantra?]vikalpasaktau, na tu nirudhav 
e$dm kaucana desakdlabhasdv ity etat tdtparyam. 28 °aparijnataya, my correction: °apa-
rijndtataya T. 29 Cf. the quotation (from the tikd) ibid. p. 382 "tattat” ity adina “samskrta”
ity antena samdsapadena “isasrsfyupajivinf' iti vyakhyatam. 30 sd, my correction : sa T.
31 Cit. ibid. p. 384 “varnabhedasatdnantaganana iti vrttigatena bahuvrihinety arthah.
32 cancalatam , my conjectural emendation : cahcalataram T (a and ra are very similar 
in Malayalam script). 33 Cit. ibid. p. 386 “vikalpdkhyavyapdra” iti vrttyd sutre “vikal- 
pakriyaya” iti bahuvrihir ayam saktim visinasti, ity aha. 34 caisah sargah : cesah sarga° 
T. 35 °avabhasanat : °dbhdsavan T (which would be acceptable and even give a better 
meaning, but all the MSS and the editions of the commentaries agree on °avabhdsanat°).

Cf. ibid. p. 387 sargasya pramdtrsddharanyddicintd kva upayujyate iti cet 
pramatrsahityena prameyasya sr$tir na anyatha bhedavabhdsabhajanam vind tad anupa- 
patter iti. 37 sr$tih, my correction : sr$feh T,
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38 sa cdham idam ity etdvat0 cit. ibid. p. 387. 39 bheddnudaydt cit. (from the tika) 
ibid. p. 388. 40 The text is doubtful and my restoration is only tentative. Here the second 
part of the karika is glossed (cf. ibid. p. 388 evam slokardham vyakhyatam, which con
cludes the gloss of the first half). T reads tantrdntardntarodyatksetrajnavydpdravikalpa- 
nirhrasaparasilpanena. I correct tantra0 to tatra° on the basis of the quotation ibid. p. 
388 tadvrttim “tatrantara" ity adikam ; antarantara is confirmed by its mention in the tika 
“yady api” iti i “sahabhave ca antarantara” ifi yuktam iti bhavah / “ tathdpi” /«' na atra 
vikalpasrster antarantara sambhava uktah, kintu tannirhrasasya. In the same compound, 
after °ksetrajna°, T has some aksaras deleted and corrected, which are read in the tran
script as °vapdrakalpa0. Actually, T has vikalpapdra, where the part ikalpd is deleted and 
va is corrected to vya, thus forming the word vyapdra followed not by kalpa but by vikal- 
pa\ °vikalpanirhrdsa occurs many times ibid. p. 389. Then I read °parisllanena instead of 
°parisilpanena T (my conjecture is supported ibid. p. 389 tarn eva ca vikalpanirhrasam 
yadi parisilayati ... . 41 sarvo : so ’ham E. According to Bh (II p. 305), sarvo, found in 
the text of IPV commented on by him, would be the corruption of the original reading 
sargo, graphically rather similar in sdrada script. In his opinion sargo would fit the con
text better (ayam sargo, that is, the creation of the vikalpas of which it is question), but 
the decision is left to the reader’s sensitivity (sahrdayd atra pramanam). However, a clo
se examination of the vrtti induces me to think that the original reading was precisely 5wr- 
vo (which is not directly glossed, but which lends itself to not being glossed). I would 
even add that Abh.’s commentaries may allow one to suppose that his text had precisely 
the corrupt reading sargo (he would gloss it, in fact, with vikalpasr$tih), then returned, 
by a further corruption or correction, to the original one which was in front of Bhaskara. 
Accordingly, Abh.’s interpretation of vibhava is also different from the vrttfs. But another 
hypothesis may also be put forward. Bhaskara records and immediately discards a further 
reading so ’ham (kutrapy adarse “so 'ham” ity api pdtho ’sti, sa tu na yuktah). This rea
ding, found in E, is accepted by Sivopadhyaya in the Vijnanabhairavivrti (p. 95) and fier
cely defended against the upholders of the other two {ibid. p. 96) ye tu "sarvo mamayam, 
sargo mamayam” ity adipafhantaram kalpayanti te panditammanyah ... mudhah). The
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first pada of the karika, in this form, would refer to the two aspects of ‘recognition* 
(pratyabhijnadvaidham), connected by him with the vv. 109-10 of the Vijnanabhairava. 
According to Sivopadhyaya, this would be the reading commented on by Abh. 
ipratyabhijndvimarsinikdrena); and indeed IPV II p. 305 (and almost in the same terms 
IPVV III p.393) says: na hi sah pratyagatma nama pasuh kascid anyo 'ham, api tu pari- 
gThitagrahyagrahakaprakasaikaghanah paro yah sa evaham sa cdham eva ... . But this 
may also be a mere digression of Abh., not directly dependent on the text of the karika. 
Lastly, sahrdayd atra pramanam. 42 Cf. ibid. p. 395 “ciddnandaghana** iti sautram 
ahampratitau purndyam” itiyata vyakhydtam. 43 pasyan yathepsttan arthdn : jdnan yathe- 
psitan pasyan C N (this is also the reading of IPV, IPVV and Bh), pasyan yathepsitan 
Qtma Ch Jh T (dtma then corrected to arthdn in T). The text of E T N is the one 
presupposed by all the commentaries. 44 This word in T is difficult to read. Among the 
various options °nibhrtam (or °nirbhrtam) seems to me the only one that may furnish an 
acceptable meaning (the transcript has °nivrtam).
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45 Cf. IPVV I p. 38 tikdkaro ’pi “sak$atkrtaparamesvarakaraih” i/i vaksyati. 46 eva 
cit. in IPVV III p. 403 “jivanmukto na samsayah” ity adi$u agamasthanesu niyamartha-
vya£/ryana>’a  vrnaw ya evakarah ... / adbhutatvam api ca evakarena sucila asya upa- 
desasya.
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TRANSLATION





C h a p t e r  I

1. Having in some wayx attained the state o f  servant o f  Mahesvara 
and wishing to offer assistance also to the whole o f mankind, I shall -  
by giving it logical justification -  make possible the awakening2 o f  the 
recognition o f the Lord, which brings about the achievement o f  all suc
cess3.

-  1 who have obtained, thanks to the benevolence of the Supreme 
Lord4, the benefits that derive from being His servant5-  a state it is very 
difficult to achieve -  being ashamed of my solitary success, shall, by the 
method that will here be described, enable the whole of mankind to re
cognize their Lord, in order to gain my complete fulfilment through the 
attainment also by them of the Supreme Reality. -  1 -

2. What intelligent being could ever deny or establish the cognizer and 
agent, the S e lf Mahesvara, established from  the beginning (adisiddhej?

1 I.e. in a way that eludes all description.
2 I have thus tried to render the various m eanings that Utp. gives to the one verb 

upapadayami (cf. IPVV I pp. 31-32; cf. also the closing verse o f the IPK). The main 
m eaning o f the causative here is samarthacarana> i.e., to act in such a way as to 
bring about the production o f a certain action (in this case the awakening o f reco
gnition).

3 Thus, following the order that appears most obvious, 1 refer the compound sama- 
stasampatsamavaptihetum  to pratyabhijnam , but, as Abh. points out on the basis of 
the tfka  and the vrtti, it not only qualifies tatpratyabhijnam  but also dasyam. The 
compound, which is implicitly understood as tatpurusa  in the vrtti, is the object o f 
intricate interpretations, sometimes as tatpurusa  and sometimes as bahuvrlhi, in the 
IPV.

4 O r also, as Abh. suggests (sec text note 1), «thanks to the benevolence o f the 
master».

5 Cf. the vigraha of the compound (see text note 3).



11.2 -  The Self of all beings, the substratum of the establishment of all 
objects6, who embraces the establishment of himself7 -  since otherwise it 
would be impossible to establish all the various objects -  self-luminous, 
whose nature is uniquely that of cognizer, formerly8 established, ‘ancient’, 
possesses knowledge and action. Sovereignty (aisvaryam) is established 
through inner awareness. Therefore only the foolish strive to establish or 
deny the Lord. -  2 -

3. However, since He, though being directly perceived (drste ’pi), is 
not discerned fo r  what He is because o f  delusion , precisely fo r  this 
reason, by bringing His powers to light, the recognition (pratyabhijna,) o f  
Him is shown.

-  However, since the Lord, though established through inner aware
ness9 (svasamvedanasiddham)y does not enter the sphere of full and defi-

6 According to Abh. (see text note 11), this is to be understood as meaning that 
the cognizer constitutes the final stage (visrantisthana) o f  the cognitive act, at which 
the revelation o f the object {prakasa) becomes reflective awareness (vimarsa).

7 The cognizer becomes implicitly conscious o f himself, of his being ligh t', pre
cisely through perception (the ‘illumination’ of the object);-indeed, the illumination of 
the object -  its perception -  presupposes a light into which it enters, a light that by 
definition is not its own but pertains to the subject.

8 The being established of the subject always ‘precedes’, as an a priori condition 
o f knowledge, and for this reason eludes any objectification that attempts to capturc 
it, so to speak, from behind. That would be like trying to step ahead of one’s own 
shadow, as a well-known verse of the Trikahrdaya  (quoted in SSV p. 4) puts it. Abh. 
(IPVV I p. 51) gives the example o f inferring fire from smoke, which, indeed, implies 
that it is always the smoke that is already established first: the difference being that 
the priority o f the self is ad infinitum {yada yada upakramah tada tadd purva- 
siddhan'am ity eso ’tra paramarthah). This is precisely what the nearness of pur\'a- 
siddha  to purana  signifies, which taken singly may apply to various things (see text 
note 15); the same theme will be taken up again later.

9 The expression svasamvedanasiddha  interprets and orientates, by limiting its 
meaning, drste in the kdrika , which, insofar as it is passive, seems to degrade to the 
status of object He who is the subject par excellence , the Lord. But, Abh. notes (see 
text note 19), this expression, too, is, in the strict sense o f the word, inadequate, as 
the ffka  itself has pointed out (ndpi svasamvedanasiddhatvam atm anah); it can be 
accepted only if understood in a metaphorical sense, as expressing the undeniability 
of the experience o f the 1. 1 'he theme o f the absolute impossibility of objectifying the 
I, Siva, recurs with particular insistence in the work o f Utp. Cf. IPVV III p. 162 yat 
pram exlkrto "smlti sarvo 'py atmani lajjate / katham prameyikaranam sahatdm tan 
mahesvarah it ‘Everyone feels ashamed in him self at seeing that he is transformed 
into an objet o f cognition; then, howf might the Great Lord stand this T



nite knowledge (ahrdayangamatvat)10 because of the delusion caused by I 1.3 
maya, His mere ‘recognition’11 is here shown -  in the form of the acqui
sition of unswerving certainty - through the illustration of that sign of 
recognition that is represented by the faculties peculiar to H im 12. -  3 -

4. Indeed, the foundation o f insentient realities rests on the living 
being; knowledge and action are considered the life o f the living being.

-  There are two kinds of reality: insentient and sentient. The estab
lishment of an insentient nature rests on the living being; the being such of 
the living, i.e. life, is represented precisely by knowledge and action. -  4 -

5. Knowledge is self-established <svatah siddham,); action , when it 
manifests itself through a body, becomes cognizable also by others. Thanks 
to it, knowledge in others can be guessed.

-  In living beings action, when it reaches the final stage of bodily 
movement, also becomes directly perceptible in other subjects13; know
ledge, which is in itself capable of self-perception, becomes evident (pra- 
sidhyati) also in others precisely through action14. Therefore, the Lord,

10 Lit.: ‘does not reach the heart’, i.e. the plane o f vimarsa which alone makes a 
cognition fully accomplished and effective (cf. IPVV I p. 80).

n  The reality of the Self is not therefore ‘known’ -  as happens with any object 
in phenomenal reality, which, not shining itself, needs to be illuminated by con
sciousness -  but is simply ‘recognized’. M oreover, this act o f recognition is not 
something that was not there formerly and must be brought into existence, but eter
nally present and merely concealed, it is only ‘shown* (darsyate) as predominant, by 
placing it near (upa)t in contact with the heart (IPVV I p. 87 see text note 26). Thus 
Abh. intends to remove the act o f recognition from the sphere of the vyavaharasadhana  
as well (cf. p. 173 n. 3). In fact, there may not be anything asiddha  in the Lord, not 
even as regards any aspect of vyavahara (prakhya-upakhya , jnana-abhidhana) con
cerning him, for in this case even the establishment o f the smallest portion o f the 
knowable would become impossible (IPVV I p. 87 tadasiddhau pram eyalesasyapi hi 
na kdcit siddhir ity uktam).

12 That is, above all, the powers o f knowledge and action.
* This means that action, as an inner reality (vimarsa), inseparable from know

ledge, is also self-established. The possibility o f objectification only regards its ex 
treme phenomenal form of bodily movement.

14 If action is examined first in the vrtti, thus reversing the order o f the karika 
where knowledge is mentioned first, this is because action is the means by which 
knowledge (from which it is inseparable) can be inferred in others (IPVV I pp. 104- 
105). That bodily action, and the use o f the word, presuppose knowledge is a gene-



1 1-5 the Self perceived as T  in oneself and others, is established insofar as it 
is directly experienced through inner awareness. Because of the obscuring 
of his true nature caused by the power of maya, the Self is thus15 erro
neously conceived. -  5 -

rally recognized fact; cf. for instance D harm akirti’s Santdnantarasiddhi 1-2 (Kitagawa 
1955: 58; Stcherbatsky 1969: 64). But to infer knowledge means to objectify it and 
it is for this reason that Utp. in the karika and in the fika  prefers to resort to other 
expressions, such as to conjecture, suppose, guess etc. (cf. uhanam tarkanam sambha- 
vanam ibid . p. 101). The problem, however, arises again and is given an elaborate 
solution in IPVV I pp. 105-108. Abh. begins by stating that since it is a question of 
an inference founded on the svabhavahetu  (see below p. 179 n. 17) -  that does not 
aim  to make known an object not formerly known, but only to rid it o f erroneous 
conceptions -  the real basic self-luminosity o f knowledge and o f the subject is not 
contradicted. After a series o f objections and replies, following the line o f argument 
in the tika , the conclusion is reached: a ccrtain level o f objectification in inferring 
knowledge in another body is undeniable, but this applies only to the initial and medial 
stages, whereas in the end {paryante) knowledge appears in all its luminosity, at unity 
with the subject making the inference, as happens at the conclusion o f every cognitive 
act. In saying prasidhyati the vrtti intends to express the emergence o f the natural 
self-luminosity o f knowledge and to exclude the possibility o f its being a luminosity 
induced by the subject, as is the case for the common object o f knowledge (siddham  
bhavati, na tu sadhyam).

15 I.e. in the way that will be described in the following chapter. In understan
ding tasya both as objective and subjective genitive (it is Abh. him self who underli
nes this, see text note 43), the Self becomes both the object and the subject o f the 
error: the Self in its freedom is mistaken about itself. Indeed, every reality, even error, 
has the Lord, the Self, as its ultimate source.



1-2. / Objection/ '  There is one type o f cognition2 in which the par
ticular reality ( s v a la k s a n a 0,)3 appears and another type o f cognition,

1 In the whole o f ahnika  II a Buddhist purvapaksin  is speaking; his arguments 
are broadly speaking those o f the Buddhist logicians, that gradually become more 
specifically vijnanavadin, sautrantika  etc. The target o f Buddhist criticism here are 
some atmavadins whose (various) positions are only partially shared by the Saiva 
dtmavddin. One might almost say that Utp. sometimes uses the Buddhists’ own 
weapons to demolish doctrines which, though apparently closer to the Saiva posi
tions, remain, however, extraneous to what is their core and essential tenor. In the 
text the word ‘Objection’ refers to the Buddhists and the word ‘Reply’ refers to the 
atmavadins.

2 I have understood ekam  ... param  here in the plainest sense, which is also the 
one explained in the vrtti. Abh. (IPVV I p. 114) lists three possible interpretations, 
and the one accepted here is the third. The second, which Utp. adopts in the fika% 
takes ekam  as ‘single, undifferentiated', in this sense referring to direct experience 
(anubhava) as opposed to the vikalpa , which assumes different forms (memory, im 
agination, doubt etc.). The only differentiation in direct experience is the one deriv
ing from the variety o f its objects. Thus param , apart from ‘another’ correlated to 
‘one’, is also to be understood as ‘subsequent’, in the sense that the vikalpa always 
depends on a previous direct experience.

3 The svalaksana  - which Dharmottara understands as a karmadharaya  ‘unique 
character, unique reality’ (NBT p. 70 svam asadharanam laksanam tatt\}am  
svalaksanam) - is, for the Buddhist logicians, the object o f direct perception. 
Dharmaklrti (no definition o f svalaksana  is found in the extant works o f Dignaga) 
describes it as follows: capable o f causal efficiency, dissimilar from everything else, 
not being the object o f words and not being known in the presence o f signs that are 
different from it (PV III. 1-2); and that which, owing to its being far or near, 
determines a difference in the form that appears in cognition (NB 1.13). The 
svalaksana - says Moksakaragupta (TBh p. 11) - is something real, unique, determined 
by a space, a time and a form which are peculiar to it; he gives the example o f a 
particular jar, capable o f containing water, with a definite place, time and form, 
directly present to knowledge, devoid o f differentiation into many properties, 
different from what belongs to the same or a different class. The svalaksana strictu 
sensu is an absolutely undivided reality; it is an instant (NBT p. 71 pratyaksasya hi 
kjana eko grdhyah). The term svalaksana  is borrowed by the saiva  authors to denote 
‘‘an entity having a character which is only its own, consisting in a determined place, 
time and form which ‘contract’ its own nature" (IPV I p. 86 svam anyananuydyi 
svarupasamkocabhaji laksanam desakdtdkararupam yasya  The basic difference



12.1-2 called mental elaboration (vikalpa0), inseparably connected with dis
course (sabhilapam^ which appears in manifold forms. For neither o f the 
two is there any necessity' to posit any stable perceiving subject, since he 
does not appear^ in them. Also the notion o f T  (ahamprafitih) has in 
reality as referent the body etc...

-  One type of cognition, consisting in the direct perception of the 
clearly manifested (sphutavabhasa0) particular reality, is called ‘exempt 
from mental elaborations’ (nirvikalpakam)\ the other type of cognition, 
on the other hand, which, permeated by the word, appears in the various 
forms of memory, doubt, fantasy etc., is called ‘representation, mental 
elaboration’ (vikalpa0). Neither the one nor the other are admissible as 
depending on another entity distinct from knowledge itself in the form 
of consciousness, since this other entity is not perceived (tasyanupalab- 
dheh). Who, then, is this permanent Self? Even on the basis o f the no
tion of ‘1’, which is indissolubly connected with discourse, the existence 
of a cognizer, who transcends what are simply cognizable realities, name
ly the body and so on, cannot be ascertained5. -  1-2 -

with the Buddhists lies precisely in conceiving o f place-time-form not as the intrinsic 
nature o f the thing but as the contingent contraction o f an entity whose real nature 
is, on the contrary, expanded (vikasitasvabhdva eva, vitatdtmd; cf. SD V.6c), ‘open’ 
(cf. IPVV II p. 27). Though appearing as a unitary entity, the svalaksana , in Utp.’s 
view, is in fact form ed by a num ber o f dbhdsas, i.e. universals, which have become 
a particular owing to their mutual delimitation and their connection with space and 
time (Torella 1987: 168-69). In the process o f particularization space and time are 
considered the most essential elements (antarahga). If, already in perception itself, 
the svalaksana  appears as a unitary reality (the world o f practical experience is, 
indeed, made o f svalaksanas), this is due to the unifying power o f the mind (anu- 
samdhana) which links together a group o f dbhasas by making them subordinated 
to a predominant one (samdnadhikaranya\ see below pp. 166-167) Thus the saiva  
position may be defined dbhdsanikurumbatmakavdda as opposed to the niramsasva- 
laksanavada of the Buddhists (on svalaksana  in the Buddhist pramdna  tradition see 
Stcherbatsky 19302: 181-198, Katsura 1991: 135-137).

4 The Buddhist logicians acknowledge the validity o f non-perception as the 
criterion for establishing the non-existence o f something that could (if present) be 
perceived (drsyanupalabdhi); this subject will be extensively taken up again later.

5 The Buddhist knows he is laying him self open to an obvious objection: how 
is it possible to say that no ‘I’ is manifested in knowledge when, on the contrary, 
we all usually say « /  know, /  am happy or unhappy, I  am thin or fat». But he has 
his answer ready: this notion o f T  docs not reveal a perm anent subject but refers to 
the series o f distinct moments of cognition (jnanasantana) and o f body (sarlrasan- 
tana) on which apparent personal identity is based. And in any case this experience



3. IReply] How could we explain memory, which conforms to direct I 2.3 
perception when the latter is no longer present, i f  there were not a per
manent se lf who is the subject o f the perception?

-  Since the former direct perception has disappeared at the moment 
of the memory, the memory, whose essential quality is precisely its 
dependence on that former perception of the object, could not arise, 
unless one admits the persistence6 of the awareness of this perception 
also at the moment of the memory. And this lasting awareness at dif
ferent times is precisely the self, the perceiving subject. -  3 -

4. [Objection] Even i f  we do acknowledge the existence o f  a se lf 
memory is still not explained, given that the perception no longer exists 
and that only through it [the perception] does memory have access to 
the objects formerly perceived. I Reply]. But memory acts on those very 
things that were the object o f  the perception...

-  Once the direct perception (manifestation) of the object has ceased, 
the object no longer exists even for memory, since it is assumed precise
ly through direct perception. Therefore, even if one acknowledges a self 
consisting in a unitary consciousness, memory finds itself without an ob
ject and thus all worldly activity collapses. If, on the other hand, you 
claim that memory has as its object that of a perception that no longer 
exists... -  4 -

5. ...insofar as the occurrence o f memory is due to the latent impres
sions left by direct1 perception. [Objection] I f  that is how things stand, 
what need is there fo r  this useless burden o f  a permanent self?

would come into the category of the vikalpa , since it takes place through verbal 
mediation (the word T ); and therefore, even if an T  existed, it would become trans
formed into object.

6 Or, if we accept the reading avartate or avarteta, ‘the arising again*.
7 This is the reason for the atm avadins  reply; the dtmavddin  and the Buddhist 

purvapaksin  completely agree on this point. However, while this admission allows 
the dtmavddin to elude the criticism levelled at him in the previous verse, he lays 
him self open to further, even more radical criticism: once the fundamental role that 
the samskdra  plays in memory is acknowledged, resorting to a permanent self be
comes superfluous. The grounds o f the Buddhist argumentation are clcarly outlined 
by Abh. (IPVV I pp. 126-7). Every cognitive act has two levels: an outer and an 
inner one. The first (bahirmukha) consists in the illumination or perception o f the



I 2.5 From direct perception there derives a latent impression (samskarah); 
the memory arising from this conforms to that former perception and 
makes that perception -  in which the object is immersed -  manifest. If 
things are explained in these terms, why is it necessary to assume a use
less permanent subject, since even the supporter of the existence of the 
self acknowledges the existence of the latent impression and this alone 
is enough to account for memory? -  5 -

6. I f  the qualities are separate [extrinsic to the self], then, since the 
nature o f the self remains unalteredt the latent impressions are sufficient 
to explain the phenomenon o f  memory. The subject o f  memory is there
fore only a mental construct (kalpitah), as was the subject o f the percep
tion.

-  The self, even if it is invoked as a substratum of qualities that are 
distinct from it, such as pleasure, pain, knowledge etc. serves no useful 
purpose. Indeed, it does not perform any function in the phenomenon of 
memory8, since it does not undergo any modification, seeing that it does 
not combine with the above-mentioned qualities, which are conceived as 
separate. Therefore, as in the case of the subject of perception, to say 
that the self is the subject of memory is purely a mental construct. -  6 -

object, the second (antarmukha) is constituted by the self-consciousness (sva- 
samvedana) o f this perception. According to the Buddhist, the atmavadin  stakes 
everything on this continuity o f self-consciousness (to which he gives the name of 
atmari) to explain the phenomenon o f memory, and in so doing leaves memory 
without an object which can only derive from the bahirmukha  level o f the former 
cognition. Now, if this has completely ceased there cannot be a memory (which cor
responds to saying ‘that’) and, if it is fully present there, there is only a new direct 
perception. W hat is required is ‘the non-cessation o f something that has however 
ceased (nastasydpy anasah)’ and this is precisely what the samskara  is. Even the 
atmavadin  cannot refute this either and thus he gives renewed vigour to the Bud
dhist’s attack, which is expressed in the second part o f the karika .

8 The karika  is parrying an objection that the atmavadin  might raise, this time 
on behalf o f a Vaisesika: the samskara  is a quality (dharm a) o f the self, on a par 
with know ledge; pleasure and pain, and as such presupposes a substratum (dharm in) 
where it inheres (i.e. the self); the dharm in , on the other hand, cannot be represented 
by a santana , because it must be a unitary reality (eka) (cf. IPVV I p. 130); but if 
one wishes to preserve the permanence o f the dtman  one must consider these 
qualities as separate from him and not able to modify him (this is explained in IPV
1 pp. 92-3 and IPVV I p. 130). In this case, however, neither a samskara  which does 
not modify the self, nor a seif which is not modified by the sam skara , can explain 
the phenomenon o f memory.



7. I f 9 cognition were conscious (c itsv a ru p a irU  then it ought to he per- I 2.7 
manent like the se lf10; i f  on the contrary, it were not sentient, /?ow could 
it illuminate objects?

-  If cognition were by nature conscious, then, unable to be associated 
with time and place -  which are qualities pertaining to objects it would 
become permanent etc., like the self11. If, on the other hand, it were not 
sentient, how could it illuminate the object? -  7 -

8. [Reply], Just as the intellect assumes the form  o f the object, so it 
assumes the sentience (caitanyam) o f  the se lf12. [Objection]. In that case 
it is not insentient, fo r  i f  it were so , it could not illuminate the object.

9 After confuting those who maintain that the existence o f the self is directly 
perceptible or inferable, the purvapaksin  turns to attacking (he ‘sovereignty* 
(aisvaryQ) o f the self, i.e. its being endowed with the powers of cognition and ac
tion. Cognition as a reality or function distinct from the self is primarily criticized; 
this is a conception that may be ascribed to the atmavadins in general but -  as we 
shall see -  rejected by the Saivas.

10 This is, o f course, the opinion held by the majority o f atmavadins. The 
reasoning is as follows: the self is nitya, because it is citsvarupa svaprakasa , and 
time can qualify only objects. Abh. (IPVV I pp. 135-6) mentions the positions of 
the followers o f the Samkhya (kapildnam tavat nitya eva asau)> of the M imamsakas 
(jaimiriiydh purusam  samvidrupam eva sukhadyavasthdbhinnam manyante ... 
cidrupamsena nityah, avasthamsena tu anityo  *sfi, this is a doctrine which stems from 
the Bhattas, cf. SV, Atm avdda , vv. 26 ff.) etc. The positions o f the atmavadins dif
fer greatly as regards whether the self is conscious or not.

11 If cognition, as distinct from the self, is conceived as being conscious by 
nature -  and such, for instance, is the position o f the Vaisesikas and the Prabhakaras
-  it follows that it, too, is permanent. The contradiction that arises (in the eyes of 
the Buddhist) and is not made clear in the vrtti nor, it seems, in the fika , is pointed 
out by Abh. (IPVV I p. 103): if  both jnana  and atman  arc nitya, there can be no 
relation between them, because, according to the Buddhists, the only relation is that 
o f cause and effect, which, indeed, cannot exist between two permanent realities.
Abh. (IPVV I p. 134) points out a further consequence: cognition thus having the 
same properties as the self, would only be another self, and thus the hetu that it 
represents in the inference o f the self would bccome asiddha.

12 This is the Samkhya theory, according to which the buddhi, though itself in
sentient, cognizes by means o f the light that is reflected in it from the purusa. Thus 
the buddhi would be both insentient and sentient (c i d - a c i t which is a position the 
purvapaksin  recognizes as untenable (in order for it to be able to fulfil its function 
in the final analysis it must be sentient and therefore the criticism levelled earlier is 
valid). The view o f the Samkhya is inadmissible -  it is said, among other, in the 
IPV and IPVV -  because only a clearer thing can receive the reflection o f another 
and the buddhi is certainly no ‘clearer’ than the self.



12.8 The intellect (buddhih) is cognition13. Though it is itself insentient, 
just as it assumes the reflection of the form of the object, so, in the same 
way, it also assumes the reflection of the sentience pertaining to the self. 
Thus [in assuming them both14], it can illuminate the object. However, 
[it is replied] it follows that it must be sentient by nature.

Therefore15 cognition, though it exists, is not related to anything else 
[i.e. to a subject], because this has been recognized as untenable. Action, 
on the other hand, neither exists in itself, nor as related to anything else.
-  8 -

9. Also action [as a separate reality is logically inadmissible as it] 
consists in the coming into being o f bodies etc. in different places etc. 
('tattaddesadijatataj16 and nothing more, since nothing more is perceived; 
nor is it tenable that it -  being one and also characterized by succes
sion -  may be related to a unitary reality.

-  Action, too, conceived as one and constitued by various preceding 
and succeeding parts, consisting in the activity of factors (kdraka0)17, is 
not tenable, as it is not possible to attribute unity to something charac
terized by succession, i.e. that exists in a multiplicity of moments18. Nor 
is it admissible that it has a substratum that is both characterized by tem-

13 The various reasons for this apparently inappropriate identification (of the 
organ with the function etc.), are extensively analyzed in IPVV I pp. 149-50.

14 Cf. text note 87.
15 That is, on the grounds o f the arguments put forward in this and the previous 

karika  from which the conclusion is reached that cognition is neither permanent nor 
related to a subject.

16 Cf. e.g. TS 706 desantaropalabdhes tu nairantaryena janm anah  / samanapa- 
ravastunam gatibhrantih pradipavat If.

17 This is an allusion to Patanjali’s famous definition, karakanam pravrttivisesah  
kriyd (M ahabhasya , vol. I p. 258), understood in various ways by generations o f 
commentators (e.g. What is the meaning of kdrakdndm?  The subject, the subject and 
object, all the kdrakas without distinction? etc.). This is the background to the whole 
o f the Kriyasamuddesa  o f the VP, which is, in turn, the reference point for the Saiva 
conception o f action (cf. the extensive and repeated quotations from this fundamen
tal text in the IPVV’s comment on this verse).

18 This is a reply to an implicit objection, formulated in IPVV I pp. 186-7: there 
are, indeed, collective units such as the army etc., but here the various antecedent 
and consequent parts, linked by a reciprocal relation, exist simultaneously; this is 
not so in the case o f action.



poral succession and is unitary in nature19. Action is only ‘to go ‘to 
change and so on, which is but the assumption on the part of bodies etc. 
of new states of existence at various and diverse times and places, since 
nothing else distinct from this is perceived. -  9 -

10. The various things come into being in concomitance with the 
presence o f certain other things: this is what is experienced and nothing 
more. There is no relation (sambandhah) other than that o f  cause and 
effect20,

-  What is directly perceived is simply that, when a certain preced
ing thing is present, a subsequent thing comes into being. As was argued 
in the case of action, no relation of action and factors (kriyakarakasam- 
bandhah) exists, since such a ‘relation' is not perceived as a distinct 
entity. There is no connection between things other than that of cause 
and cffcct. -  10 -

11. [A  relation (sambandha)21, however conceived, is inadmiss-

19 The difference in nature inherent in the various antecedent and consequent 
parts determines a difference in nature in the substratum they share (cf. IPVV I p. 
193).

20 IPV I p .  117 summarizes the series o f criticisms the purvapaksin  levelled 
against the Saiva statement «the I is sovereign (Isvara) because il is in union with 
knowledge and action (jndnakriydyogdt)». Jnana  is produced (karya) by its own 
group of causes, such as the faculty of sight etc.; kriya does not exist: therefore they 
cannot be kdryas o f the self (nor can the self, by definition, be a karya  o f them). 
And therefore, given that the only relation acknowledged by the Buddhists is that of 
kdrya-kdrana, it follows that there cannot be any relation between jnana  and kriya 
on the one hand and the self on the other.

21 In presenting the Buddhist criticism of the concept of relation (sambandha) 
Utp. refers to Dharmaklrti's Sambandhapariksd. The complete text o f this short work, 
and the vrtti with which Dharmakirti accompanied il, has only survived in Tibetan 
translation (the commentaries Sambandhapariksatlkd  and 0anusdra , respectively by 
Vinitadeva and Sankaranandana, are also extant only in Tibetan translation). The 
Sanskrit text o f twenty-two of the twenty-five kdrikds that compose it can be ob
tained from Devasuri's Syadvddaratnakara  (see Frauwallncr 1934: 261-300) and 
Prabhacandra's Prameyakamalamartdnda  (see Jha 1990). Like Dharmakirti, after 
dealing with the concept of relation in various parts o f his magnum opus, the PV, 
felt the need to return to it both organically and concisely in the SP, similarly -  and 
this does not seem merely coincidental -  after the IPK, Utp. also composed the Sam- 
bandhasiddhi (with a vrtti), a short work in which he outlines the Saiva conception 
o f relation. Indeed, the critical reference point for the latter is the SP, an ardhasloka



I 2.11 ible]22 since, as it rests on the two related term s23, it cannot be unitary 
in nature; since a thing that is [already] accomplished ( s id d h a s y a )  can
not ‘require’ (^ a p e k s a n a tj  another and dependence (p a ra ta n try a 0,) etc. are 
not logically tenable24. Thus the agent, too , is merely a mental construct.

of which is even included in the text (4cd ity amisrdh svayam bhavas tan yojayati 
kalpana. corresponding to v. 5cd of the SP). Some verses quoted by Abh. in IPVV 
I, without any reference to their source, also com e from the SP. It is worth quoting 
them in full, also because they differ in some places from the form in which the 
same verses are quoted by Devasuri and Prabhacandra (the latter are in square brack
ets): bhdvabhedaprafityartham samyojyante ’bhidhdyakdh (v. 6b, cit. p. 195), pasyann  
ekam adrstasya darsane tadadarsane i apasyan  /Prabh. apasyat] karyam anveti 
vinapy akhydtrbhir /Prabh. vina vydkhyatrbhir] janah  // darsanadarsane muktva 
karyabuddher na sambhavdt lasambhavat] f karyadi&rutir apy atra laghavdrtham  
nivesita  // (vv. 13-14, citt. p. 199), ity amisrdh svayam bhavas tan yojayati 
[misrayatiJ kalpana  // tam eva canurundhdnaih kriydkdrakavacinah i bhdva- 
bhedapratityariham samyojyante 'bhidhdyakdh / /  (vv. 5cd-6 citt. p. 200), sants ca sar- 
vanirasamso bhdvah katham apeksate i apeksa yadi [pardpeksa hi; Prabh. inverts 
the two hemistichs] sambandhah so  ’son katham apeksate (v. 3, cit. p. 203), ... tan 
misrayati kalpana (v. 5cd, cit. p. 204), dvitve sati [Dev. dvisthe sa ca, Prabh. dvitve 
sa ca j katham bhavet (v. 2a, cit. p. 205), siddhe ka paratantratd  (v. la , cit. p. 204). 
It should be noted that the readings given by Devasuri and Prabhacandra are general
ly more in line with the Tibetan translations.

22 In Dharmaklrti’s opinion the connection between cause and effect is not a 
relation (as conceived by the realists), since the essential requisite o f a relation is 
the simultaneous prcscnce o f the two related terms on which it rests equally -  
whereas cause and effect must necessarily belong to two different moments in time 
(cf. PV III.246 asatah prdg asamarthydt pascdc cdnupayogatah  / prdgbhavah  
sarvahetunam  ...//) -  (SP v. 7 katyakaranabhavo 'pi tayor asahabhavatah  / prasi- 
dhyati katham dvistho  ’dvisthe sam bandhata katham  II). Thus, the cause-effect 
relation is, in the final analysis, unreal precisely qua relation, being reduced to a 
concatenation o f presences and absences (anvaya-vyatireka , bhava-abhdva); cf. SP v.
17 etdvanmatra\i.e. bhdvdbhdvau\tattvdrthdh karyakdranagocardh / vikalpa darsayan- 
ty arthdn mithydrthd ghatitdn iva //.

23 The fact that it rests on the two related elements is, as we have seen, the es
sential feature o f a relation, as it is commonly understood by the realists: in the 
opinion o f the Buddhist opponent this is a contradiction in terms, but precisely be
cause this is the essential requisite it cannot be abandoned without rejecting the very 
concept o f relation (see SP v . l la b  dvistho hi kascit sambandha ndto 'nyat tasya 
laksanam).

24 Here, too, a direct reference is made to the SP the first slokas o f  which are 
devoted to confuting one by one the various forms in which a relation may be 
represented. Utp. expressly mentions and criticizes only apeksa and paratantrya; the 
karika . however, adds °adi° and the fika shows that this is intended to refer to 
rupaslesa , which in the SP is actually examined in v. 2, after paratantrya  and before 
apek$d.



-  A relation is based on two terms (dvisthah) and it is not logically 12.11 
tenable for it to rest on both and preserve its unitary nature. Neither is 
a relation conceivable in the form of a reciprocal requirement 
(anyonyapeksd0) between two things which are'already accomplished25 
nor in the form of a dependence (pdratantrya0) of two self-contained 
things26. On the grounds of what has been said, just as the state of 
cognizer is a mental construct, the same holds good for the agent27.

25 I.e. they already have their own independent existence. Primarily one must 
distinguish, as Utp. does here, between apeksa  and pdratantrya , often generically 
translated as ‘dependence’. In apeksa  the sense of ‘need, requirement, expectation’ 
predominates: the shoot ‘requires’ the seed (SSVr p. 2 ankura eva bijam apeksate)', 
the genititve rajhah ‘requires’ (‘depends’ on) purusah (apeksa, dkdnksd  ; see IPVV I 
pp. 203-204), without which it would remain incomplete. Dharmaklrti’s criticism (SP 
v. 3 pardpeksa hi sambandhah so  ’san katham apeksate i sams ca sarvanirasamse 
bhdvah katham apeksate //) is taken up again in the fikd and then in IPVV (I pp. 
203-204). If a cause is existent (sat) it cannot ‘require’ anything else; if it is non
existent (asat) it cannot ‘require’ at all; nor can it be said that a thing ‘requires’ its 
effect in order to be qualified as a cause, because this is not anything other than its 
very nature, but is identified with it. If one objects that its nature, though being fully 
present, may not be realized as such in practical reality (vyavahdra)> one may reply 
that, if  the vyavahdra is cognition and verbalization (jhana-abhidhdna)9 then it is the 
subject (i.e. the mind), not the thing, that is directly involved, and therefore he is 
given the responsibility for establishing such unreal relations (cf. SP v. 5cd ity 
amisrdh svayam bhdvas tan misrayati kalpana). In the case, then, o f rajnah  (which 
is sat) with respect to purusah  (also sat) there is no reciprocal apeksa , but only of 
the form er towards the latter, (IPVV I p. 204 rdjnah satah sati eva pum si apekseti, 
na tu anyonyapeksd atra vivaksita); therefore it cannot be represented as sambandha , 
which -  we know -  must be dvistha.

• *

26 The criticism o f pdratantrya  (more precisely ‘dependence’ as subordination, 
heteronomy) is outlined in the first verse of the SP (pdratantryam hi sambandhah  
siddhe kd paratantrata). Abh. notes, following in the steps o f the fikd  (IPVV I p. 
204), that a reciprocal ‘requiring’ (anyonyapeksd) may well come within the sphere 
of pdratantrya ; but this is still not enough to fulfil the prime requisite o f sam bandha , 
which is that it must be equaHy present in the two related terms (dvistha). In effect, 
in the relation o f pdratantrya anyonydpeksarupa  (glossed in the fikd  with 
parasparonmukhata  and anyonyam aunmukhya), like that o f wife and sacrificer in 
the sacrifice or o f two lovers making love, one cannot say that the ‘expectation’ (un- 
tnukhatd) o f the one coincides with that o f the other. Thus unmukhatd  does exist, 
but it is not a proof o f sambandha.

21 It is the use o f language (Dharmakirti notes) -  serving as a means o f dif
ferentiating things -  that suggest the existence o f relations like that o f factors and 
action. This relation has no correspondence in reality, but is merely the result of the 
synthesis o f discursive thought (kalpana), which, in fact, comes about through Ian-



12.11 Thus28 how is it possible to claim that the Self is the Lord of all? 
-  11 -

guagc (tarn [kalpanam] eva cdnurundhdnaih kriyakdrakavdcinah i bhavabhedapra- 
fityartham samyojyante ’bhidhdyakdh). The valuation o f kalpana according to Dhar- 
maklrti can obviously not be shared by Utp. (cf. SSVr p. 5).

28 In IPVV I p. 206 it is debated whether the two terms o f the simile are on 
the same plane. In fact, from the previous arguments, in the case o f jndtrtva, jnana  
is acknowledged and only the existence o f a subject is denied (and should the lat
ter exist, the possibility o f a relation between the two is denied), whereas in the case 
o f kartrtva  even kriya itself is denied. It is replied that the example tends to show 
their equality as regards being kalpita ; and it is added that also jnana  is essentially 
kriya -  because of the verbal root it contains -  and that therefore the confutation of 
kriya also implies the confutation o f that particular kriya  that is jn a n a , which places 
them on the same plane.



/
/

/

/
/

1. Agreed.1 However; that form  o f  cognition which is memory, though 
arising from  the latent impression deposited by the form er direct percep
tion , /s restricted to itself (atmanisthamj and / th w  the original 
perception2.

-  Memory, though arising from the reawakening of the latent impres
sion deposited by the former perception, because it is restricted to itself 
exclusively knows only its own form. It cannot be claimed that memory 
determines the object formerly perceived, since it [memory] does not 
penetrate the former direct perception, -  1 -

2. A cognition is self-revealing (svabhasaiva)3 and cannot be the ob
ject o f another cognition, just as the cognition o f  taste is not known by 
that o f shape. The fa c t that [memory] arises from  latent impressions im
plies its similarity to the form er perception, but not its cognition o f that 
(tadgatihj4.

1 The author shows that he partly shares the view that the purvapaksin puts for
ward regarding memory in the previous dhnika , especially with respect to the im 
portance of the function o f the sam skdras. He departs from this view, however, when 
he examines their role, taking into account the impossibility (also recognized by the 
Buddhists) of one cognition becoming the object of another.

2 Every cognition -  and memory is a form of cognition -  is svasamvedana  and 
it is in this sense that the expression atm anistham , which generally refers to insen
tient realities (ja d a j, must be understood. It is ‘confined, restricted to itse lf  in the 
sense that it is only aware o f itself and not of other cognitions (cf. IPVV I pp. 210- 
11 ).

3 The expression svabhasa  (cf, below p. 161 n. 2, p. 162 n. 4) may be in
terpreted in various ways and my translation o f  it has been left deliberately vague. 
The vrtti understands it as svasamvedanaikarupa. Abh. glosses it in the IPV in two 
different ways (abhasah prakasamanata sa svam rupam avyabhicari yasydh; svasya 
ca abhdsanam rupam yasydh , which coincides with the vrtti); in the IPVV he even 
gives four different interpretations.

4 The samskara  o f the form er perception is reawakened by a present perception
-  similar to the other -  which gives rise to the memory. The sam skara , therefore, 
ensures this ‘similarity’ in the memory, but the memory itself has no direct access



13.2 -  Every cognitive ^ct is by nature only aware of itself (sva- 
samvedanaikarupa) and does not become the object of another cognition: 
if the cognition of shape could grasp the cognition of taste and vice versa, 
then the one would perceive the object of the other and in this way every 
restriction on the activity of the individual senses would cease to exist. 
Since memory arises from the latent impression left by the former per
ception it only bears a similarity to that perception but does not have 
direct cognition of the latter; and, moreover, as there is no cognition of 
this former perception (tadabhavat) not even the similarity to it can be 
maintained. -  2 -

3. [Some might object that]5 memory appears erroneously (bhrantya) 
as having as its object something directly perceived (drstalambanata), 
being reduced, instead, to the only determinative activity directed at 
them'6 (tadavasayatah), despite the fact that they have never directly 
entered its cognitive sphere (atadvisayatve ’pi). But this objection, too, is 
inconsistent.

-  And it cannot even be claimed7 that memory has these as its 
object only erroneously, in the sense that it makes the object of its own 
determinative activity (adhyavasyati) the former direct perception and its 
object, which in reality are not experienced, as happens when one states 
that one sees silver when faced with mother-of-pearl. -  3 -

4. H ow s is it possible to reduce the true nature o f  memory to this? 
(smrtitaiva katham tavad). And how is it possible that the establishment

to (cannot ‘know’) the former perception and therefore nor can it, strictly speaking, 
establish the similarity between the latter and the present perception which has 
reawakened the samskara. This, as will be shown later, is an operation that presup
poses the I. As one can gather from the vrtti, and as Abh. (IPVV I p. 214) explains, 
tad  in tadgatih  has two different meanings, the first o f which refers to anubhava 
and the second to sadrsya; the first is to be considered the cause o f the second: *na 
tadgatih* ity atra dvav arthau tacchabdena anubhavasya sadrsyasya ca paramarsat 
! tatra prathamartho dvifiyasmin hetutvena mantavyah. IPV I pp. 129-30 defines 
the question with great clarity (and in this the Sanskrit language is an unrivalled in
strument): samskarat param savisayatamatram smrteh siddham , natu anu- 
bhavavisayatram, napy asya visayasya purvdnubhavavisaylkrtatvam iti niscaya esah.

5 This is once again a Buddhist speaking.
6 The former perception and its object.
7 As IPVV I p. 236 (cf. text note 130) explains na negates the whole sentence.
8 The author states the reasons that induced him to consider (in the last pada  

o f  the previous karikd) the opposing thesis untenable.



o f objects (arthasthitih) should come about thanks to error9? A nd, i f  such 13.4 
is the case, what sense is there in claiming dependence on the latent im
pressions left by the form er direct perception?

-  Memory cannot be identified with something that derives only from 
determinative knowledge (adhyavasayamatrat), the object of the former 
perception being absent (tadvisayasampramose) because it [the former 
perception] is not made manifest [in the memory, according to your con
ception]. Neither can the definite establishment of an object formerly per
ceived be taken to be due to error. And moreover, [if it is a question of 
‘error’] why insist so much on the fact that memory -  conceived of as 
error -  arises from the latent impressions, when, on the contrary, it is dif
ferent from the former direct perception from every point of view (tadbhin- 
nayogaksemayah)iK}, not coming into contact with it in any way? -  4 -

5. I f n  the determinative knowledge (avasayasya) is error; how can 
it then , being insentient, establish objects? I f  on the contrary, it is

9 The essential core of memory is the form er perception recalled to mind. There 
is therefore no new cognition and it is only a new cognition that can be imputed 
for error (cf. IPVV I p. 239 and text note 136). The vrtti and, as can be gathered 
from the IPVV, also the fikd , leave no doubt as to the m eaning that Utp. attributes 
to the second pada  o f the karika (bhrdntes cdrthasthitih katham). It must be pointed 
out, however, that the interpretation o f the IPV (I p. 132) is completely different. It 
essentially says that obviously no establishment o f the nature o f the object can derive 
from error, since the former is not manifest in error (if one understands error, as the 
opponent does, as a s a f  or atmakhydti), and that on the contrary everyone can see 
that the organization and functioning o f the world o f experience depend on memory. 
Therefore memory cannot be an illusion. This interpretation o f the karika  
(m isunderstood in Bh.’s commentary) is, in fact, what everyone would give on a first 
reading, and it anticipates the argumentation that Utp. actually presents further on.

10 In the expression yogaksema  (according to IPVV I p. 240) yoga  (which has 
the general m eaning of the attainment of something not formerly possessed) stands 
for the object’s own nature characterized by light-knowledge (prakasa), and ksema 
(the preservation o f what has been attained) refers to the part-object. Thus these fea
tures differentiate smrti-bhrdnti from anubhava , since in the former there is no new 
cognition (I read andpurvatvdt instead o f apurvatvat) and the object is not really 
present.

11 The _ argumentation of this verse presupposes the opponent’s objection, 
clarified in IPV 1 p. 133: the determination (adhyavasdya) of the form er direct per
ception and its object, which is brought about by memory, establishes a partial 
similarity o f the latter to the perception; and for this one needs to resort to the 
samskdras. The discourse, therefore, turns to the nature o f this adhyavasdya  (and



13.5 conceived o f  as being sentient, how can it , restricted as it is to it
se lf and to its own ideation (nijollekhanisthat), establish objective 
reality?

-  It is the determinative knowledge (adhyavasdyah) alone that -  er
roneously -  establishes objects, and not its self-awareness12 (svasamvit). 
If such is the case, it is sentient and - being insentient - how can it 
cause the establishment of objects? Thus, even if one were to ack
nowledge it was insentient, (this should be understood in a limited way, 
that is, in the sense that] it would only be able to make manifest objects 
pertaining to the past, or illuminate only non-external objects -  itself and 
its own ideation (abdhyasvatmollekh'amatraprakdsah) -  and, therefore, it 
could not equally be accepted as the cause of that establishment of ob
jects we are dealing with13. -  5 -

6. Thus, the functioning o f the human world -  which stems precise
ly from the unification (anusamdhana0) o f cognitions, in themselves 
separate from  one another and incapable o f  knowing one another -  
would be destroyed...

this is what the present karikd  is about) and as IPVV I p. 243 underlines (a- 
dhyavasdyamatrasya rupam dusitam , taddvarena tu smrtyadhyavasdyasyeti) through 
the confutation o f this conception o f the adhyavasaya  in general, the form in which 
it operates in the ambit o f memory is also confuted. If the object is illuminated by 
it, then one cannot define it error; if  it is not illuminated, then this means that 
memory does not have access to the object and therefore it does not make sense to 
speak of ‘similarity*.

12 The adhyavasaya  is on the one hand insentient (as regards its actual not com 
ing into contact with the object,- its being bhranti), and on the other sentient as 
regards its self-awareness. But only the first aspect is significant in this case.

13 This point is made clear in a passage from the IPVV (I p. 243), which due 
to its importance and clarity I have quoted in full (see text note 141). The adhyavasaya 
is insentient insofar as it does not illuminate the object it aims at determining. If it 
does not illuminate the external object (otherwise it would be no different from direct 
experience) and neither can it be said that it does not illuminate at all (otherwise it 
would simply be ja d a ), nonetheless, it is acknowledged that at least it illuminates it
self and its own ideation. But even this is not sufficient for it to cause the deter
mination of external objects, because precisely as regards the latter (and it is this 
that counts here) it is insentient. All this criticism of the adhyavasaya  aims at reduc
ing its significance in the phenomenon o f memory, with the ultimate purpose of 
making way for the admission o f another principle that may consistently explain the 
point, i.e. the self, as we shall see later.



-  Cognitions are restricted to themselves only (svatmamatraparini- 13.6 
sthitani) and cannot be the object of other cognitions (aparasamvedydni) 
being by nature [exclusively] conscious of themselves. But then how 
would the dimension of human activity and behaviour (lokavyavaharah)
-  culminating in the teaching of the absolute reality -  be possible, since 
this consists precisely in the interconnection between the objects of 
knowledge? (anyonyavisayasamghattandmayah)14. -  6 —

7. . . . , 5  i f  there were no Mahesvara who contains within himself all 
the infinite form s , who is one, whose essence is consciousness, possess
ing the powers o f knowledge, memory and exclusion16.

-  The mutual unification of all cognitions of things is [constituted 
by] the consciousness principle (cittattvam) whose form is all, since noth
ing distinct from it is admissible. The powers of knowledge etc. only per
tain to this consciousness principle. It has been said17: «From me derive 
memory, knowledge, exclusions -  7 -

14 See Torella 1988: 160-66.
15 It continues from the preceding karika.
16 Cf. IPVV 1 p. 276. The implication o f the opponents’ theses is recognized as 

untenable (nasyej janasthitih) and it is this untenability that leads to the confirm a
tion o f what they sought to deny (prasarigaviparyaya), i.e. the Self as the subject of 
knowledge and action, unifier and coordinator o f the discontinuity o f reality. Con
sciousness is the unification o f cognitions both in the sense o f ‘becoming one’ 
(eklbhavana) and of ‘making one’ (eklkarana), ‘merging together’ (misrikarana). In 
the vrtti anusamdhana  and cittattvam  are in a relation o f samanddhikaranya  since 
action and the subject o f the action are in reality the same (yuktam eva abhedena 
upacaranam kriyakartroh paramarthata aikyat). See Torella 1988: 166-67.

17 BhagavadgJta XV, 15.



1. The Free One (svairl), the perceiver o f the object formerly per
ceived\ continuing also to exist later; has the reflective awareness: Uhaf. 
This is what is called 4remembering\

-  The light-perception of the object formerly perceived is not extin
guished [at the moment of memory1], since he [the knowing subject, the 
Lord] also continues to exist later as the perceiver of the object formerly 
perceived. Having here (atra)2 a reflective awareness of an object in 
terms of ‘that’ -  as formerly perceived -  on the part of he who is one, 
the Lord (vibhuh), agent, is the function called 'memory’. -  1 -

2. [He who remembers] must necessarily, having a reflective aware
ness o f  famrsanj the particular entity (svalaksanam)3 formerly made 
manifest, make it manifest4 at the actual moment o f  the memory

1 Cf. the classical definition o f memory in Yogasutra  I. 11 anubhutavisayasam- 
pramosah smrtih.

I.e. in the present limited condition, at least according to Abh.’s interpretation 
which is, in turn, based on the fikd. The subject o f memory is thus Siva him self as 
had already been suggested in the previous karika. This is underlined in IPVV II p.
11 sutravrttyor bhagavatah smartrtvam uktam, tadanusarena fikdydm api and p. 13, 
where it is excluded that vibhu may be simply taken to mean *pervader\ vividham 
krtvd bhavafiti vibhutvam, na tu iha vyapakatvam... The phenomenon o f memory, 
though having as its ultimate subject Siva, the Supreme Consciousness, must neces
sarily occur on the individual plane, otherwise it would not make sense to speak of 
a before and after o f a perceived object, etc... And this is what the vrtti refers to 
with atra, which is glossed in IPVV (see text note 157) «... function o f the Lord 
contracted in the breath o f life, the eightfold body, the physical body etc.» and at 
greater length ibid, p. 11, where the expression samaropitasvatantrya, which glos
ses atra in the tJka, is cited and explained.

3 The object o f memory is the svalaksana , or the individual entity in space and 
time. In m em ory, in fact, there is necessarily an association with a form er time 
and place, otherw ise there would be no m em ory but a general vikalpa  (cf. IPVV
II p. 19 smrtau hi pragdesakalayogo 'vasyam sphurati I anyatha vikalpamatram tat 
bhavet).

4 W ithout prakasay in fact, there would be no param arsa , but - as IPVV II p.
18 remarks - the latter should also immediately follow prakasa , being inseparable



(svakale), either as a single manifestation \jar or as the totality o f its 14.2 
components (akhilatmana).

-  Thanks to the power of memory (smrtisaktya) the subject, when 
having a reflective awareness (paramrsan) as ‘that’ of the particular en
tity formerly perceived, must make it manifest [in the present] 
(abhasayaty eva)5, for there could be no reflective awareness of an ob
ject made manifest [only in the past] (prakasitasya)6; and this manifesta
tion occurs at the very moment of the act of remembering (svasattakala 
eva). Therefore it is not erroneous to state that there is the manifestation, 
at the moment of the memory, of an object, which, however, is no longer 
present at that moment. At certain times the object appears in the form 
of a single manifestation7, i.e. limited to one of the many manifestations 
that constitute it, such as -  in the case of a jar -  ‘ja r\ ‘golden’, ‘individual 
substance’, ‘existence’ etc., depending on the subject’s intentions8. In these 
cases its manifestation in memory is distinct and vivid (sphuta0)9. At

from it (pardmarsanam ca prakdsandntarlyakam). The question this karika  is meant 
to answer is. precisely how to bridge the gap between the prakasa  of the object - 
which occurred in the past, at the time of the former perception - and its pardmarsa, 
being effected now by memory.

5 In the sense that making the object manifest in the present is the necessary 
condition for the memory to be such, abhasayaty eva glosses abhasayet; therefore 
this optative is to be understood in the sense of niyoga (cf. IPV I p. 161).

6 This interpretation is supported by Abh.'s argument (see text note 160). Cfr. 
n. 4.

7 The single dbhasa  in the memory is only single relatively speaking, i.e. it is 
not combined with other abhasas such as ‘golden’ etc. In actual fact, due to the very 
nature o f memory, the connection with the abhasa  ‘time' is inevitable, and this is 
sufficient in itself to make it svalaksana  and in this sense sphuta (cf. IPV I p .  159 
dbhasdntaravyamisrandbhave ’p i tu kalabhasasambhedenaiva svalaksanyam tasya 
abhdsasxa karoti kdlasakter eva bhedakaftat iti vaksvate / evam tavat svalaksanlbhavah

m  ̂  ̂ . . . .

praktanadehabhasasacivyadyuditakalabhasayojanaya ghatdbhdsasya iti).
8 This theme is extensively developed later (II 2. 5-7).
9 The readings o f the MSS oscillate between sphuta  and asphuta  and, at first 

sight, there seem to be arguments in defence of both. In fact, in the fika the 
manifestation o f an object in the form of samanya  is said to be asphuta. But this is 
so as regards the so-called independent vikalpas. whereas we have seen that for 
memory' the case is different. The fika goes on to say that in general many sdmdnyas. 
in combining with one another, mutually delimit each other and thus may be said 
to become sphuta , and, once they have been further delimited by the abhasas of 
space etc., they finally give rise to the svalaksanas. It is true that the case in ques
tion concerns a single dbhasa , but its status in memory is a particular one, as has



14.2 other times, on the contrary (anyada tu), the object appears in its totality, 
since this is the subject’s intention: its manifestation is equally distinct 
and vivid (tathaiva), as in the previous case10. And finally, the subject 
whose mind is intensely concentrated without interruption even directly 
visualizes the object formerly perceived (drstdrtha°){{. -  2 -

3 . I t  would not be possible to speak o f  the manifestation o f the ob
ject being remembered if  it appeared as separate from  the m em ory12;

just been said. M oreover, the fikd  adds, the samdnya  even when taken singly may 
be sphuta (compared to others), when it implicitly contains other broader and more 
generic sdmdnyas (e.g. the sdmanya  o f the dhava  tree, compared to the sdmanya  of 
tree in general). See Torella 1988: 168-70. The concept o f a hierarchy of sdmdnyas 
as regards their extension probably stems from Vaisesika and grammatical speculation.

10 In IPV I p. 160 the degree of sphutatva  in this case (where there is a com 
bination of different dbhdsas) is considered greater than the former: i.e. it is ati- 
sphuta.

11 It is the case that ibid. p. 160 is defined atyantasphuta. IPVV 11 p. 29, fol
lowing the fikd, considers it implicit in the expression akhilatmana  in the karikd , 
that would therefore be understood as referring in the broad sense to a multiplicity 
o f dbhdsas (bahvabhasopalaksanam ) and with a further differentiation within it 
(samagratva and asamagratva). Thus the object would appear in the memory as a 
combination o f many dbhdsas: when the latter do not cover the whole (asam agra
tva) o f the object this is the intermediate level (introduced in the vrtti by anyada 
tu)\ when, on the other hand, the object is recalled in the totality o f its aspects, the 
memory is so vivid that it closely borders on the direct perception from which it 
differs only in the fact that its object is a thing ‘already’ seen. The expression 
drstdrtha  distinguishes this from other forms in which the object visualized had not 
been previously seen but experienced in various ways through the revelation o f the 
scriptures, as in the case o f the visualization o f deities etc.

12 In other words, if the object appeared as external to and distinct from the 
memory (IPV I p .  163 bhinnatvena bahlrupatayd), then the requirements for direct 
perception and not for memory would exist. The object is present in the memory 
only through the manifestation o f the form er perception, but it is only in it, i.e. in 
the past (tadd), that the object bahir avabhdsate. W hat is manifested in the present 
is only the reflective awareness (vimarsana). See Abh.’s lucid formulation of the 
question in IPVV, which may serve as a general definition o f memory according to 
the Pratyabhijna: purvadrstataiva savimarsa safi idanlntanavimarsabhumipatitd sa iti 
vimarsa ucyate (II p. 30). This stanza actually shows how the apparent inconsisten
cy between a (present) vimarsana and a (past) anubhava  is only resolved by the 1 
which ensures the possibility of unifying the various cognitions occurring at different 
times. A further clarification is provided by IPVV II p. 32. The prakasa  concerning 
the part-object (arthamse) in the former perception belongs to the past; but the 
prakasa  as grasped by the vimarsa, concerning the part-self (svatmamse), is not



therefore the unity o f  cognitions that occur at different times is neces- I 4.3 
sary, and this unity is precisely the knowing subject.

-  And the object formerly perceived, manifesting itself together with 
the perception in the present ‘light’ of the memory (tdtkalikasmrtiprakase) 
(directed at that past time), is necessarily not separate from the memory, 
since that which is separate from the light cannot shine. There is there
fore a unity of the distinct cognitions such as direct perception, memory 
etc. and this unity is constituted by the self, the knowing subject. To 
elaborate: -  3 -

4. In fa c t , in memory the form er perception is not manifested 
separately -  like the object -  since it appears as resting on the se lf as 
the expression 7  perceived in the p a s t’ indicates.

-  In memory the former perception -  unlike what happens to the per
ceived object that is remembered13 -  is not manifested as separate (dif
ferentiated), since it is the self itself that is manifested -  the object of 
the notion T  -  whose essence is informed by this perception. And it is 
precisely that reality present at many different times, known as T , that 
is the self.

limited by time (kalanavacchinna eva). Thus the vimarsa in the memory can connect 
itself with the vimarsa in the perception and, through it, with the former light o f the 
object -  in this way meeting both requirements, that is, taking place in the present 
and not being divorced from prakasa  (tanndntarlyakavimarsasahitah punar vimarsas 
tu idariintanah).

13 In the perception the object appeared - due to the power of maya - as if it 
were separate, external to consciousness. This may not happen in the memory for 
otherwise it would not be memory (IPVV II p. 34 smaranataiva na bhavet); in fact, 
the light o f memory embraces, so-to-speak, the object much more strongly {ibid. 
artham atitamdm krodikaroti). However, this is true only to a certain extent: the 
assumption of externality - in the form of residual traces, as a shadow {ibid. 
chdyamatrena) - continues to exist (p. 32 prthagbhavaprakasabhimdno 'nuvartate), 
remaining in the object remembered in the background. In underlining this, Utp. also 
implicitly draws a sharp distinction between the ‘external’ thing, on the one hand, 
and perception, on the other: unlike the thing, the latter can never be objectified (see 
next karikd). Thus those who think they can do without the I as the unifier of 
different cognitions, by claiming that memory has access to its object simply by 
embodying (i.e. objectifying) the former perception o f it, arc mistaken. In IPV I p. 
167 Abh. gives an interpretation o f the example concerning the status o f the object 
(arthavat in the karikd) both as sddharmya0 and vaidharmyadrstanta ; neither o f them 
reflects the interpretation found in the vrtti.



14.5 5. The cognitions [o f others] are not manifested [as an object] even 
in that particular cognition belonging to the yogins. The only means o f  
knowing them is self-awareness. What has just been stated also applies 
i f  they are acknowledged as an object o f  cognition (meyapade ’pi va),

-  For the omniscients, too, the cognitions belonging to other subjects
-  which can be known only through self-awareness14 -  must always be 
manifested as resting on their own self {svatmarudha eva); and, there
fore, what in reality occurs (tattvam) is the identification on the part of 
the yogins with the self of others15 (paratmatapattir eva). Should one at
tribute [to the cognitions of others] the nature of cognizable object 
(prameyakaksyayam api) such as the jar etc., they would have to be 
manifested each in its own form of pure awareness (suddhabodhatmand 
rupena), whereas that is impossible16. -  5 -

14 I.e. that introspective awareness that one has o f every cognition or that every 
cognition has o f itself. This position had also been accepted by Bhartrhari; see the 
last four verses o f the Jatisam uddesa, in particular v. 106 yatha jyo tih  prakasena  
nanyenabhiprakasyate / jndnakaras tathanyena na jnanenopagrhyate  (Abh. quotes 
this verse in another section o f the IPVV giving a slightly different reading of the 
second hemistich: jnanarupam  tatha jnane nanyatrabhiprakdsyate) ‘Just as light is 
not illuminated by another light, in the same way, the form of cognition is not 
determined by another cognition* (transl. Iyer 1971: 62) and v. 110 yato visayarupena 
jnanarupam  na grhyate i artharupaviviktam ca svarupam navadharyate // ‘As the 
form of the knowledge is not cognized as an object, its form as distinct from that 
o f the object is not grasped’ (transl. Iyer 1971: 63). See also Helaraja’s lucid 
commentary. For a penetrating analysis o f the various theories about ‘knowledge of 
knowledge’ I refer to Matilal 1986:141-179.

15 This is the most obvious meaning o f the text o f the vrtti. According to Abh.’s 
interpretation (IPVV II p. 47, see text note 189), who in turn takes this from the tika, 
tattvam  is ‘the being such of the omniscient’ (m entioned at the beginning o f the vrtti), 
meaning the condition of subject identified with the Supreme I (paratmavedakatvam ); 
thus the meaning o f the sentence would be the following: ‘the condition o f subject 
identified with the Supreme I , pertaining to these yogins, means in point o f fact the 
attainment of identification with the self o f others.’ On the yogin’s cognition o f other 
minds sec Dharmaklrti’s Santandntarasiddhi vv. 89-93 (Stcherbatsky 1969: 89-92, 
Kitagawa 1955: 108-10).

16 The nature o f every cognition is in the final analysis suddhabodha  and it 
should appear in this form to the yogin’s cognition: but precisely this is impossible, 
because descending to the condition o f vedya necessarily entails the flawing of sud- 
dhatva  (see IPVV II p. 52 svasmin svasmin darsane yadrsam bodhasya suddham  
rupam, ... na tddrsam nirupardgam vedyatam paracittajndne ’bhyeti; cf. also IPV 1 
p. 183). A similar remark is made by Helaraja, commenting on VP III. 1.109: cf.



6. The memory17 expressed as ‘thus that cognition occurred in me' w I 
ziOAie or/i^r riwn an analysis (vySkaranam) m terms o f differentiation o f  
the memory expressed as '[that thing] was seen by me’18.

-  The memory presented as ‘thus that perception occurred in me’, in 
which the cognition is mentioned separately, is nothing more than the 
analytic exposition of the memory understood as ‘[that thing] was seen 
by me’, which is characterized precisely by having a reflective awareness 
of the visual perception as residing in the knowing subject. -  6 -

7. Determinate cognition (avasa) too, in the form  o f  7 see this’ or 
‘this is a jar’ regards (manyate) the visual perception as being indissolub
ly inherent in the subject o f the determinate cognition (avasatari)19.

-  Also in the determinate cognition of the object in front of one -  
whether it appears in the form ‘I see this jar’ or ‘this is a jar’ -  the visual

Praklrnakaprakdsa I pp. 103-4 ghatajndnam iti tu jhdnam  na jndnarupanupdti, yato  
ghatajndnagatam , visayam nirupya jnanarupam  kimapi tad ity etdvad yadi param  
nirupayitum saknoti, na tu sd tadiya bodharupatd tasya pratibhdsate parasam ve- 
dana iva  «But the cognition ‘[This is] the cognition o f a ja r ’ does not come after 
the form of the cognition [‘This is a ja r ’], for, having brought to the intellect the 
objcct in the cognition o f the jar, it can at the most bring to the intellect ‘that is 
some form of cognition’; the awareness character [bodharupatd] o f that [cognition, 
namely ‘This is a ja r ’] is not reflected in it as in the case o f somebody else’s 
cognition.» (transl. Aklujkar 1970: 179).

17 This karikd  aims at confuting anyone who might still wish to claim, in 
presenting the memory as *1 remember having had this perception’, that the percep
tion appears as the object in the memory (cf. IPV I p. 177).

18 Abh. (IPV. I p. 182) also points out a different interpretation o f the karikd , 
supported by ‘others’ (anye tu)y but he keeps to that o f the vrtti.

19 This karikd  is in reply to the hypothetical objector who might seek to in
validate the principle o f the non-objectifiability o f cognition (applied here to memory 
in order to show the need for the I as the fundamental reality), by claiming that the 
determinate cognition (adhyavasaya, vikalpa) that follows the undifferentiated per
ception (nirvikalpa) knows the latter as object (cf. IPV I p. 186, IPVV II p. 54). It 
must be remembered that the adhyavasaya  plays an essential role in memory, be
cause memory is not linked directly to the anubhava  itself, but to the anubhava  as 
filtered and determined by the adhyavasaya; indeed there is no memory o f an anu
bhava not followed by adhyavasaya  (IPVV II p. 54 avikalpite smarandsambhavat). 
The criticism levelled at the adhyavasaya  therefore constitutes both an analogical 
and a direct criticism of memory.



14.7 perception one becomes aware of (pratyavamrsyate) has the knowing 
subject as its constitutive reality20. -  7 -

8. Therefore, when there is the reflective awareness ‘that is seen by 
me, that was seen by me', ‘this', ‘that', the two elements though divided 
into perceiving subject and perceived object are manifested within the 
[true] cognizer (pramatari).

-  Therefore in memory or in generic mental elaboration (vikal- 
pamatre)21 -  which both presuppose the reflective awareness of a former 
perception -  only the ‘object’ part in the form of ‘this’ or ‘that’ may be 
expressly mentioned, even without being intermixed with the word ‘per
ception’ (drksabdanuvedham vinapi). Nonetheless, in all cases, the per
ceiving subject and the perceived object, though22 they appear to be 
separate due to the influence of maya, are manifested as absorbed within 
the one cognizer. -  8 -

on
The T  that is the subjcct o f the determinate cognition is that same T  that 

constitutes the centre of the anubhava , even if the latter may be such that the I does 
not appear in it (‘this is a ja r’ as opposed to ‘1 see this jar*). But the absence o f the
1 is only apparent and does not concern the anubhava  in itself but a particular aspect 
o f the following adhyavasdya , which, depending on the circumstances, may stress 
the objective (i.e. when one is intent on bringing about some practical activity con
nected with it) or the subjective elem ent (cf. IPV I pp. 187-8). ̂i

I.e. in the determinate cognition (adhyavasdya) that follows the direct 
perception. In the construction I have followed Abh.’s indications (see text note 202).

2 Utp., unlike Abh. (see text note 207), assigns api a different place from the 
one it occupies in the karika. The separateness o f the perceiver and the perceived - 
Abh. says (IPVV II p. 58) developing Utp.’s rem ark in the fika  - is only apparent 
as the very use o f the dual form shows. On the basis o f the sahavivaksa  principle, 
in grahyagrahakatabhinndv arthau each term refers both to itself and the other; they 
are interdependent (anyonyapeksau). For the analysis o f a sim ilar use o f this 
grammatical argum ent see Torella 1987:154-157.



C h a p t e r  V

1. The objects that are manifested in the present can be manifested 
as external only i f  they reside within.

-  Even in direct perception1, however2, the manifestation of objects 
as separate3 is admissible only if they are absorbed in the cognizer 
(pramdtrantartindnam)4. -  1-

2. I f  it were not essentially light, the object would remain non-light 
as before5; and the light is not differentiated [from the object]: being 
light constitutes the very essence o f the object.

1 In this the manifestation o f the object is present, unlike in memory etc., in 
which the direct presence o f the object has vanished.

2 The reference is to an implicit objection to which this karikd  is intended as a 
reply (cf. IPV I p. 195, IPVV II pp. 67-8). If it has been said that in direct percep
tion the object appears as external, differentiated from the knowing subject, and that 
in memory (and also in vikalpa etc.) it appears in union with it, how is it possible 
to claim  the dependence o f the latter on the former? Indeed, this karika  establishes 
the sense in which the ‘externality’ o f the object in direct perception is to be under
stood.

3 Separate from the mayic cognizer, identified with the mind, the body etc.
4 The only true cognizer in the absolute sense (paramdrthapramdtr, IPV I p. 

197), i.e. the Supreme Consciousness.
5 An object that is external to consciousness does not exist at all, since it would 

be jada  and what is jada  cannot shine in knowledge; cf. SD IV .29-31, V.12 etc. This 
principle, which often recurs in Vijnanavada texts, has a lucid and synthetical 
formulation in a verse o f Prajnakaragupta’s Pramdnavdrttikdlamkara  (quoted in TBh 
p. 35) yadi samvedyate riilam katham bdhyam tad ucyate /  na cet samvedyate riilam 
katham bdhyam tad ucyate «If blue is perceived, then how can it be called 
‘external’? And, if it is not perceived, how can it be called ‘ex tem ar?» ; see also TS 
1998 ff., etc. Furthermore, the Vijnanavadin says, blue and cognition o f blue are 
never perceived separately (sahopalambha); therefore, they are non-different. Cf. the 
well-known passage from the PVin (I.55ab; Steinkellner 1972: 206) sahopalam- 
bhaniyamad abhedo nilataddhiyoh , also quoted by Abh. (IPVV II p. 78). For a 
comprehensive treatment o f the inference based on sahopalambhaniyama , see Iwata 
1991. Among the many examples in monistic saiva  texts cf. the verse from the lost 
Ucchu$mabhairava (cit. SSV p. 4) ydvan na vedaka ete tavad vedyah katham priye



5 . 2  -  I f  i t  d i d  n o t  h a v e  l i g h t ,  i . e .  t h e  c o g n i z e r ,  a s  i t s  o w n  n a t u r e ,  t h e  j a r ,  

j u s t  a s  i t  w a s  n o t  m a n i f e s t  [ t o  t h e  c o g n i z e r ]  a t  f i r s t ,  w o u l d  c o n t i n u e  n o t  

t o  b e  s o  e v e n  a t  t h e  m o m e n t  o f  c o g n i t i o n .  W h a t  c o n s t i t u t e s  t h e  o b j e c t ’ s  

b e i n g  m a n i f e s t  (prakasamanata) i s  l i g h t  i n s o f a r  a s  i t  i s  i t s  o w n  f o r m  (sva- 
rupabhutah) a n d  n o t  a  s e p a r a t e  r e a l i t y 6 .  -  2  -

3. I f  light were undifferentiated [in itself] and differentiated [from ob
jects], then objective reality would be confused. The object that is il
luminated must itself be light; that which is not light cannot be es
tablished.

-  L i g h t ,  c o n c e i v e d  a s  a b s o l u t e l y  u n d i f f e r e n t i a t e d  [ a s  r e g a r d s  i t s e l f ]  

(prakasamdtram) and as differentiated from the object would be com
mon to all objects8. In this case the delimitation of objects (‘this is the 
light-cognition of a ja r; this other, of a piece of material*) would have 
no plausible grounds. Therefore, the establishment (siddhih) of the object 
depends on its essence being light (prakasdtmatdyattd). -  3 -

4. [Objection]9 Since consciousness-light (bodhasya) being undif
ferentiated cannot he the cause o f a multiform manifestation, all this

f vedakam vedyam ekam tu tatt\'am nasty asucis tatah //. Sec also SPr 1.12 
tvadatmakatvam bhdvdndm vivadanti na kecana  / ya t prakdsyadasayato naprakdsah 
prakdsate  //; etc.

6 In formulating the Saiva position, Utp. is implicitly critical particularly of the 
B uddhist and Kum arila theses. A ccording to the B uddhists (kxanikavddin) the 
manifestation (perception) o f the object is understood as a ‘luminous’ moment 
produced in a chain o f moments, e.g. o f a ja r -  a luminous moment determined by 
a concurrence o f causes, such as the operation o f the sense of sight, light etc. For 
Kumarila, on the contrary, an added quality, ‘being manifest’ (prakatata) occurs in 
the object, from whose presence a former cognitive act is inferred. In both cases the 
light is not separate -  as Utp. also maintains -  but it is found, so to speak, com 
pletely resolved within the object (IPVV II p. 69 arthasarlramagnah) and one is un
able to understand how a thing can be cognized only by some and not by others. 
According to Utp. there is an illumination o f the thing (whose essence is light) by 
the light of the subject.

7 Cf. text note 216.
8 I.e. it would illuminate all objects indiscriminately.
9 The preceding argumentations may lead to a Vijnanavadin-like conception. In 

order to undermine this, Utp. temporarily opposes it with the Sautrantika criticism 
(which he agrees with up to a point, at least with the motives for it) and in this con
text presents their doctrine known, at least in later sources, as anumeyabahyartha-



various manifestation lacking in an apparent cause (akasmika0) leads to I 5.4 
the inference o f an external object [as its only possible cause].

-  The establishment of the being of insentient realities is merely their 
becoming manifest (dbhasamanataiva), and this is precisely having 
manifestation as their essence (abhdsdtmataiva). Their true reality, there
fore, lies in the one pure consciousness. The gradually changing manifesta
tion of objects which occurs though there is no diversity in the latter in
duces one to hypothesize an external object, different from consciousness 
(tato nyam), not shining (aprakasamdnam), as the cause. This reasoning is 
analogous to that which establishes the existence of the senses10. -  4 -

5. Not even a varied reawakening o f  the karmic residual traces can 
be taken to be the cause [o f the multiform manifestations]f fo r  in that

vdda (Sarvasiddhantasamgraha  V.2ab sautrdntikamate nityo [°am?J bahydrthas tv  
anum lyate , 7ab visayatvam hi hetutvam jndnakdrdrpanaksami; TBh p. 36 arthasya 
svarupena ndsti vedanam  ‘bhaktam sydd arthavedanarri iti vacanat; SDS p. 94 anu- 
meyam satyam ity asthitan vijneyam anumeyam iti). The bdhydrthdnumeyavada  as 
upheld by Badhanta Subhagupta is mentioned and criticised in TS vv.. 2050-55. If 
consciousness is abhinna , as the Vijnanavadins claim , and no other cause can con
vincingly explain the emergence from  it o f the various differentiated images that 
constitute phenomenal reality, all that remains is to hypothesize the existence o f ex
ternal objects as the source (bim ba) o f the reflection (pratibimba) present in con
sciousness. The existence o f the external object is strictly speaking only inferable 
(nityanumeyah; on the proof by the m ethod o f vyatireka  see TBh p. 35), not 
directly perceivable, as it is in Vaibhasika conception: in cognition only dkaras figure. 
M oksakaragupta summarizes the various positions as regards the reality o f external 
object as follows (TBh p. 36): ye *pi taddrambhakah paramanavo vaisesikdnam, 
saksadadhyaksagocard vaibhdsikanam darsane, svakdrasamarpanapravandh sautrdnti- 
kdndm mate, te ’p i yogacdrdnam darsane na sambhavanti; see also SDS p. 35 te ca 
mddhyamika-yogacdra-sautrdntika-vaibhdsikasamjndbhih prasiddha bauddhah yathakra- 
mam sarvasunyatva-bahydrthasunyatva-bdhydrthanumeyatva-bdhyarthapratyaksatva- 
vdddn atisthante. (In Sautrantika epistem ology this is to be understood in the sense 
that the thing, the absolute particular that is the object and cause o f the direct per
ception, is (imperfectly) cognizable only through the filtered image o f discursive 
thought -  anumdna  in the broadest sense - :  if, on the one hand, there is absolute 
otherness between the thing and its mental image -  which is samdnya in nature -  there 
is, nonetheless, an undeniable coordination, too: the one is the cause o f the other). 
Sautrantika criticism does not succeed in undermining the Vijnanavadin position, but 
serves to show the need for a more coherent and comprehensive conception, which 
is represented precisely by the definitive conclusion (siddhdnta) o f the Saiva doctrine.

10 Indeed we do not perceive the senses directly but we infer their existence 
from the existence o f cognition, which only occurs through them (cf. below I. 5. 8.).



15.5 case a new question would arise: what is the cause o f the variety o f such 
a reawakening?

-  The varied reawakening of the karmic residual traces does not 
occur outside consciousness; also what might be the cause of this 
reawakening is not seen. Consequently the cause of differentiated 
manifestations cannot be anything but the external object11. -  5 -

6. That may be (syad e ta d /2. [But] seeing that ordinary worldly ac
tivity can be accomplished on the basis o f  such 'manifestations' alone, 
what sense is there in wanting to resort to an external reality other [than 
consciousness]t which is not supported by reason?

-  Ordinary human activity takes place through objects precisely in
sofar as they are manifested (abhasamanair evarthaih). So what harm 
could there be in considering them essentially ‘manifestations’ (abhasa0) 
and nothing m ore13? In which case there is no longer any need to resort 
to an external object, since they alone are sufficient to ensure the com
plete functioning of practical reality (tavata lokaydtrasamdpteh). 
Furthermore14, the external object is contradicted by the criteria of right

11 The argumentation o f those who claim the existence o f external objects con
tinues with the reply to the expected Vijnanavadin objection. A detailed account of 
the arguments set forth by the two opponents (V ijnanavadin’s vdsandvaicitrya  and 
Sautrantika's pratyayavaicitrya) is to be found in SDS pp. 80-84; Vacaspatimisra 
also refers to them in the Bhamafi and Tatparyadipika  (La Vallee Poussin 1901: 190, 
n. 114).I o

At this point the author takes up the discussion in the first person (but the 
same thesis with the same arguments might also be put forward by a Vijnanavadin), 
after having voiced the opposing theses o f the bdhydrthavadins. Abh. sees tw o pos
sible interpretations o f the expression sydd etad: the partial acknowledgement o f the 
opposing theses and then the exposition o f his own, introduced by a kimtu  that is 
to be understood; or the simple addition to the adversary’s thesis o f another even 
more convincing one, his own (the vrtti gives the latter interpretation). But, as can 
be seen, the general meaning remains the same.

13 It is understood by this that the external objects themselves ‘inferred’ precise
ly as such -  i.e. illuminated, brought to consciousness through inference -  are in
separable from the light o f consciousness which is their essence; for if  they were 
outside it, there would be no knowledge o f them (cf. I. 5. 9.). This implication is 
taken up and developed by Abh. (IPV I, p. 222).

14 After the fundamental negative reason given in the previous lines, additional 
reasons (abhyuccayabddhaka) are put forward. U tp .’s remarks are the same as those 
a Vijfianavadin might make; cf. Vimsatika 11-15 and vrtti, Sthiram ati’s bha$ya on



cognition (pramanabadhitah): this is so if it is considered as having parts, 
since this would result in attributing to it contrasting qualities etc.; if it 
is considered as devoid of parts it is still contradicted in various ways 
(bahusah), because it is simultaneously in contact with the six directions 
of space, etc.15 -  6 -

Trimsika  1, Alambanaparlksd  1-5 etc. Particularly exemplary is the argumentation in 
Vimsatikd, often taken up again by later authors (cf. M ok^akaragupta’s TBh, SDS 
etc.; see also Levi 1932: p. 52 note 2) and, implicitly, also referred to by Utp. 
Vimsatika 11 reads: na tad ekam na canekam visayah paramdnusah  / na ca te 
samhata yasm dt param anur na sidhyati // «Thc object is not one; it is not multiple 
as composed of many atoms; and it does not even consist in these atoms 
agglomerated, since the atom is not established.» The first thesis belongs to the 
Vaisesikas who consider the object an individual substance (dravya), a totality 
{avayavin) formed by a complex o f parts. The Buddhist tradition is unanimous in 
rejecting the avayavin as a mere mental costruct (see M ilindapanha  pp.26-28 (PTS 
Ed.), Samyuttanikaya  1 p. 135 (PTS Ed.), TS 555-620 and Panjika , Pandita Asoka’s 
Avayavinirdkarana  etc.). The second thesis may also be ascribed to the Vaisesikas 
who consider the atoms, imperceptible if taken singly, as being the parts that 
constitute the avayavin  (cf. TBh p. 36 ye 'pi taddramhhakah param anavo vaisesi- 
kdndm  ...). The third thesis is upheld by the Vaibhasikas (see, for example, AK I.35d 
sahcita dasa rupinah - Bhdsya: pancendriyadhatavah, pahcavisaydh sancitah para- 
mdnusahghdtatvat) and, in a modified form, by the Sautrantikas; the Sautrantika 
criticism of the Vaibhasika conception is expressed in various places in the AKBh. 
The Vijnanavada rejects the theory o f the agglomeration o f atoms, however 
formulated (sancaya, sanghdta, samuddya  etc.); see bhdsya  on Trimsika 1, Vimsatika 
12-15 and vrtti, M adhyantavibhagafika  p.21 (Stcherbatsky 19362: 93-95). One o f the 
Abhidharma passages which lends support to this thesis is sancitdlambanah panca  
vijhanakdyah. This is also quoted by Dignaga (Vrtti on PS I.4ab; see Hattori 1968: 
88-89) who endeavours to show how it is possible for direct perception to have a 
group o f entities as object while remaining avikalpaka. The same passage is quoted 
by M anorathanandin in his commentary on PV 111.194, where D harm aklrti’s defencc 
o f D ignaga’s controversial statement begins. According to Dharmaklrti, arthdntara- 
bhisambandhaj jdyante ye  ’navo 'pare ! uktds te sancitds te hi nimittam jndnajan- 
manah H «Those other atoms which come into being in close relation |M anoratha- 
nandin glosses: ‘in close proxim ity’] to other things [i.e. atoms] are called ‘agglom
erated’. They are the cause o f the arising o f know ledges In this way Dharmaklrti 
tries to show that the agglomeration is not a different thing from the atoms them 
selves. This position, too, expressed from a Sautrantika standpoint, is, however, 
altogether unacceptable to a Vijnanavadin like Sthiramati, who concludes his 
criticism (Bhdsya  on Trimsika 1) by pointing out the internal contradiction: na hi 
asancitavasthatah sancitdvasthaydm param anunam  kascid atmatisayah i tasmad  
asancitavat sancitd api param anavo naivalambanam.

15 A critical allusion to the Vaibhasikas’ anusamcayavada. If the ultimate reality, 
the atom {paramanu), has no parts, it is not understood how this can aggregate to



15.7 7 . Indeed , the Conscious Being, God, //Are f/ie independently o f
material causes, /w vir/we 0/  //js  volition alone > renders externally 
manifest the multitude o f  objects that reside within H im 16.

-  It is therefore the consciousness-principle alone that, in his sov
ereignty, renders manifest as external the multitude of things such as 
the jar, cloth etc., which are spontaneously manifested as being informed 
by his very self17. Since his power is infinite, this external manifestation 
of objective reality takes place through his volition alone without resort
ing to causes such as clay etc. -  7 -

8. Neither can one speak o f inference i f  the thing that is the object 
o f  this has not been formerly directly perceived (anabhatapurve). This is 
also the case as regards the senses, whose direct perception may be said 
to have occurred through the perception o f  a reality that has the charac
teristics o f a cause ('hetuvastunahj, such as the seed etc.1*

-  Inference is an act of reflected thought (vimarsanam) which has as 
its object a thing that was formerly manifest to consciousness and [as 
such] is internal to it (purvdvabhatantahsthita eva); it occurs on the basis 
of the direct perception of an object invariably concomitant with this en
tity and involves the linking [of this entity] with this or that determinate

others, aggregation only being possible through a contact between parts which by 
definition it does not possess (see e.g. Vimsatika 11 ff. and vrtti). See also Dignaga’s 
Alambanapariksd  vv. 1-5. In the text bahusah  m ight equally well refer to the 
previous pramanabadhitah.

16 Cf. SD I. 44-45ab yoginam icchayd yadvan nanarupopapattita i na cdsti 
sadhanam kimcin mrdddiccham vina prabhoh 11 tathd bhagavadicchaiva tathdtvena 
prajdyate ; cf. also 111.35-37.

17 svatmarupatayopapannabhdsanam. Upapanna'\ according to Abh. (IPVV II 
p. 146), is intended to underline that this m anifestation as Self is not something that 
has to be proved, but is itself taken for granted and self-evident. This expression in 
the text may equally well refer to  cittatn'am: «which is spontaneously manifest as 
Self» (see text note 236).

18 This karika  and the following one examine inference, since this is used by 
the bahyarthavddin  to establish the existence o f the external object. In stating the 
inevitable necessity that it should operate on an object which has already been direct
ly present to consciousness (abhdta) and that therefore, as was shown earlier, is in
ternal and coessential to it, Utp.’s aim is to exclude the possibility that inference 
might establish the existence o f something that is absolutely other than conscious
ness, i.e. the bdhydrtha. To achieve this he is com pelled, as will be seen, to include 
the concept o f samdnyatodrsta  within the pratyaksatodrsta.



time and place19. The senses, too, are inferred only partially and generi- 
cally (kimcinmdtram), as cause, and this was, in fact, formerly directly 
present to consciousness, through the perception of the seed etc.20 -  8 -  

9. But the object that is outside the light [completely extraneous to 
it] has not been manifested to consciousness at all; thus its existence 
cannot be established even through inference.

-  There has been no manifestation at all of the object that is outside 
the manifestation as jar etc., since this would be logically untenable; 
therefore its existence cannot even be established by inference. -  9 -

19 This definition o f inference does not only refer to the mode o f the cognitive 
act, but -  as is clarified in this last sentence -  it is careful to add that it aims at 
proving the existence o f an object that is able to propose itself as the possible ob
jec t o f a purposeful activity (i.e. specified by a definite time and place; cf. text note 
243). It is true that the sphere o f inference is constituted by the general (cf. NB I. 
16), but its ultimate application is to the particular: its ‘usefulness’ consists in per
mitting one, via an argumentation in which there are only conceptual abstractions, 
to establish the existence, for instance, o f a ‘determinate’ fire, which at this moment 
cannot be directly perceived, and to act consequently (cf. NBT p. 21 anumanam ca 
lingasambaddham niyatam artham darsayati). As Hetubindufikd  p. 34 puts it, ya t 
mahanasddav anagnivydvrttam vastumatram prag anubhutam na tat taddesadi- 
sambandhitayaivdnumanavikalpena smaryate kintu yatra pradeie  prag ananubhutam  
tatsambandhitaya  (cf. Shah 1967; 278, 280; Katsura 1984: 227).

20 According to the bahyarthavadin  the existence o f the external object is in
ferable from that o f the abhdsa, just as from the occurrence o f perception the exis
tence o f the sensory faculty is proved, even though the latter is never directly per
ceived. W e have, therefore, an inference based on the general correlation 
(samanyatodrsta) as understood, for instance, by Jayanta (NM I p .  120 sdmanyato- 
drstam tu yatra sambandhakdle 'p i lingafrtdd lingijsvarupam  apratyaksam nityapa- 
roksam eva samanyato vyaptigrahandd anumlyate yatha Sabdadyupalabdhya srotradi 
karanam , which Bh. I p. 23 ! follows very closely), where the object was and con
tinues to be inaccessible to. direct cognition. Utp. replies that in this case it is not 
the sensory faculty as such, in its particular individuality, that is inferred, but its 
generic nature o f cause (therefore only one o f the many dbhdsas o f which it is com 
posed), which it shares with an infinite num ber o f other objects, such as the seed, 
and in which it had been perceived several times before. Thus, here too, we are 
faced with a case o f pratyaksatodrsta , in which there is perception limited to a 
genera! aspect (samanyatodrsta , but in the Saiva sense o f the term), with the 
aforementioned consequences. It m ust be kept in mind that the term s pratyaksato0 
and samanyatodrsta  have been, since Vatsyayana, understood in various ways (see, 
e.g., Sdbarabhasya  on M lmamsdsutra  I. 1.5, NM 1 pp. 120-21, TS 1441-1454; cf. 
also Matilal 1985: 29ff; cp. Foreword).



I 5.10 10. The multitude o f things cannot hut shine resting on the self o f  the 
Lord, otherwise that act o f reflective awareness which is volition 
(icchamarsah) could not he produced.

-  As in the self of the Lord, whose essence is consciousness, so also 
in the objective realities themselves there is a shining without 
differentiation21, for otherwise reflective awareness, in the form of voli
tion, which necessarily concerns objects that are already shining [to the 
subject], consisting in the state of creator, could not ex ist22. -  10 -

11. The essential nature o f light is reflective awareness (vimarsam); 
otherwise light, though ‘coloured’ by objects, would be similar to an 
insentient reality, such as crystal and so on.

-  Reflective awareness (pratyavamarsah) constitutes the primary 
essence (mukhya atma) of light. In the absence of this reflective 
awareness, light, though objects make it assume different forms, would 
merely be lim p id ’, but not sentient, since there is no ‘savouring’ 
(camatkrteh)23. -  11 -

The autonomous shining beyond every duality and scission, which is peculiar 
to the self, is a state that also extends to things when they are immersed in the self 
(cf. IPVV p. 167 atmani hi nirhhasamane tadabhedasthitam katham na nirbhaseta) 
in such a way that the condition of idanta  does not develop.

22 The will to produce something -  at every level -  presupposes an object that 
is in some way already present, ‘shining’, in consciousness (see below p. 126 n. 43). 
Volition, in order to be such, must be connected with a desired object that ‘limits’ 
it from within, that gives it a content. The will o f the Lord, therefore, presupposes 
the shining of the whole of objective reality, which, not being separate from the sub
ject, shines as the I shines (cf. IPVV II pp. 166-167). Furthermore, volition, being 
a particular form o f reflective awareness (cf. SD II.84-5), is already in itself the 
proof of the existence of the ‘light’ with which we know it is inseparably connected 
(see ibid. p. 167 tena avasyambhavino vimarsdt tatprakdso 'numiyate\ p. 169 icchadi 
paramarsavisesa eva pardmarsas ca prakasasya svabhavah).

23 Camatkrti, camatkara , is one of the key-words of this school. Abh. (IPVV II 
p. 177) says: «Camatkrti means the act of a person savouring (bhunjanasya), that 
is, the bliss constituted by the full achievement of fruition». Bhunjana , Abh. explains 
later, is he who, engaged in savouring a taste such as sweetness etc., unlike a 
voracious glutton, lets the cxpcrience rest on the cognizing subject, that is, makes 
the ‘subject* part predominate over the ‘object’ part. Camatkara , in its highest form, 
is therefore both the act o f savouring and fullness, absolute independence, 
consciousness devoid of obstacles (avighna samvit) a savouring w'hich is in the final 
analysis a savouring of one’s own self and of one’s own bliss, which eludes every



12. Precisely fo r  this reason the self has been defined as ‘sentience’ 
(caitanyam) meaning by this the activity o f consciousness in the sense o f  
being the subject o f  this activity. It is thanks to sentiencyf in fa c t , that 
the se lf differs from  insentient reality.

-  Sentience -  that is, the power of consciousness, perceiving -  though 
an abstract (bhdva°)24, has been said to be the primary nature -  the 
reflective awareness (vimarsa0) -  of the substance self, being that which 
distinguishes it from insentient reality. This activity of being conscious 
means precisely being the subject of such activity25. -  12 -

screcn or intermediation of the world of objects, and even goes beyond that relative 
and momentary transcendence that one has in the aesthetic experience of poetry and 
the theatre. The terms with which it is glossed or with which it is closely related 
may be grouped according to its principal components: cognition, bliss, wonder. The 
first group includes, for example, vimarsa (pratyavamarsa  etc.), carvana , dsvdda, 
rasana, prafiti; the second includes ananda , nirvrti, visranti, laya; the third vismaya, 
vikasa. This last sense (prevalent in the sphere of rhetoric and aesthetics, and in non
technical usage) refers lo the wonder and astonishment that accompanics the return 
of reality to its original ‘virgin* state, the transfiguration that this type of experience 
operates on reality in freeing it from the veils o f the I and of the mine. Utp. seems 
to have been the first to use this word pregnantly. However, already vismaya  in SS 
(1. 12 vismayo yogabhumikah), glossed by Ksemaraja with ascaryamdnatd  (see also 
the verse from the Kulayukti, cit. SSV p. 13, atmd caivatmana jna to  yada bhavati 
sddhakaih  / tada vismayam dtmd vai dtmany eva prapasyati If) and amoda  in SD 
(e.g. I. 7b yada tu tasya ciddharmavibhavdmodajrmbhaya) glossed by Utp. precise
ly with camatkdra , seem to hint at very similar concepts. On camatkdra  see Gnoli, 
1968: XLV-XLVIl, 59-62; Gnoli, 1985: 32 and n. 90; see also Hulin 1978: 343-58, 
Masson-Patwardhan 1969: 46; id. 1970: 17-8 and notes; Larson 1976.

24 Bhdva  can also be understood here in the sense of ‘quality (of the substance 
self)’; the general meaning is basically the same (cf. n. 25). According to Katyayana’s 
vdrttika on P. V. 1.119 tasya bhdvas tvatalau (see n. 25), the abstract nominal 
suffixes (bhavapratyaya), such as syaii in caitanyam, denote an essential quality 
(bhdva being thus interpreted as guna); cf. the remark of Helaraja (Praklrna- 
kaprakdsa  I p. 194) ittham atra visesanam svarupena param uparanjayat sutre 
bhavasabdena pratipaditam, bhavaty asm dt tena prakarena dravyam iti bhdvah.

25 Being ‘conscious' is the attribute (dharma) o f the substancc (dravya, dharmin) 
‘self, that is in fact the dravya par excellence , because everything without distinc
tion rests on him (cf. IPV I p. 248). Saying *thc self is sentience' (SS. I. 1), instead 
of ‘the self is sentient1 or ‘in the self there is sentience’, means underlining the ab
solute pre-eminence of this quality over all others (cf. IPVV II p. 33 bhdva- 
pratyaye<na> taddharmapradhdnyam darsitam ; see also PV 1.61-2). In fact, per
manence, incorporcity ctc. may also pertain to other entities, whereas consciousness 
only pertains to  the self and it alone suffices to characterize it (cf. IPV I p. 248,



15.13 13. Consciousness has as its essential nature reflective awareness 
(pratyavamarsa0); it is the supreme Word (paravakj that arises freely. It 
is freedom in the absolute sense, the sovereignty (aisvaryamj o f the 
supreme Self

-  This is the First Word (adya vac)26, in which the expressible is

SSV p. 2). «The suffixes of the abstract -ta and -tvam  -  says Katyayana (varttika 
V on Pan. V I  119) -  indicate that quality whose presence in the dravya  determines 
the application o f  the name (yasya gunasya hi dravye bhavdt Sabdanivesas tadabhi- 
dhane tatvau bhavatah; one can guess the quotation in a corrupted passage of IPVV
II p. 186, yad  aha madhyamo munih -  yasya gunasya hi ...)• In the particular case 
of caitanya  the abstract is particularly significant: cetana , as Abh. says (IPV I p. 
247), is a krdanta  and as such its abstract denotes a ‘relation’ (sambandha) and, 
through the relation, the two related elements, i.e. the subject and the action of per
ceiving, o f being conscious (eit-). A bh/s argumentation is implicitly based on the 
grammatical maxim (see Torella 1987: 158-59) samasakrttaddhitesu sambandhabhi- 
dhanam anyatra rudhyabhinnarupavyabhicaritasambandhebhyah (Kielhom 1874: 537; 
cf. Siradeva’s Brhatparibhdsdvrtti 130 and Haribhaskaragnihotri’s Paribhasabhaskarah  
132 in Paribhdsasamgraha  pp. 272 and 373-74) «(the abstract nominal suffixes) 
when suffixed to compounds, to words formed with primary' derivational suffixes 
and to words formed with secondary7 derivational suffixes, name relations, except 
(when words of the aforementioned types) are idiomatic or have the same phonic 
form (as a word expressing a general property or universal), or name an invariable 
relation» (transl. Hayes 1983: 710). This paribhdsd  is also quoted in Helaraja’s Pra- 
klrnakaprakdsa  on VP III.5.1 (I p. 194) and, in an abridged form (samasakrttad- 
dhitesu sambandhabhidhdnam) ibid. p. 55 on VP III. 1.47). Kaunda Bhatta (who also 
quotes the same maxim in a slightly modified form) in Vydkaranabhusanasara  p. 
344 refers to the treatment of the matter by Bhartrhari himself in the MBh fika (not 
found in the fragmentary text that has come down to us). Tattvabodhirii on 
Siddhantakaumudi 1781 (cf. Hattori 1968:85) even seems to ascribe the authorship 
o f  the maxim to Bhartrhari himself. Cf. also, from a different point o f  view, VP 
III. 1.34.

26 The vrtti does not dwell on the levels o f  the Word; it mentions only the
supreme level (adya vac). On the contrary, this subject is developed in the fika -  as
is seen from IPVV — where the polemic with the Vaiyakaranas, which Somananda
had started in Chapter II o f the SD (Gnoli 1959; Gaurinath Shastri 1959: 69; Ruegg
1959: 11), is also reproposed. Grammarians (particularly Bhartrhari), as is known,
are criticized for having conceived a division of the Word into three levels, instead
o f four, and for having consequently ideniified the supreme level with Pasyanfi. For
a description of the levels o f  vac see PTV pp. 102-159 (Gnoli 1985: 60-97); Ruegg
1959: 79-81, Gnoli 1959: 55-63, Iyer 1969: 142-145, Aklujkar 1970: 67-75, Padoux

/

1990: 166-222, Torella forthcoming. Though Bhartrhari is unanimously thought (e.g. in the Saiva 
tradition; but cfr. Intr. p. XXVI) to be the upholder of the threefold division, the VP seems 
to hint at a further level, which may be seen as the supreme form of Pasyant! (VP I vrtti



undifferentiated27, without beginning or end in that it is constituted by 15.13 
perpetual consciousness, autonomous. This is pure freedom, independent 
of any other reality, which has the name of ‘sovereignty’. -  13 -

14. It is the luminous vibrating (sphuratta)28, the absolute being 
(mahasatta)29, unmodified by space and time; it is that which is said to 
be the heart ('hrdayamj o f  the supreme Lord, insofar as it is his essence.

p. 216, but this interpretation seems more open to doubt) or as para prakrti (VP III.
2. 15 etc.); cf. Iyer 1968: 143-5, Aklujkar 1970: 69-70 and n. 6 , Aklujkar 1990.
Among the Vaiyakaranas only Nagesa (M BhUddyota  pp. 40-41; Paramalaghumanjusd  
p. 68 caturvidhd hi vdg asti ...; see also his commentary on the Yogasutra) explicitly 
maintains the division into four levels. It is to be noted that, four centuries before 
Nagesa, Sayana in the Rgvedabhdsya  proposed, among others, the same interpretation 
of the verse catvdri vdkparimita paddni ..., quoted in the Paspasd . It would have 
been very interesting to see how Bhartrhari, whose fikd on that portion o f  the MBh 
is extant (Bronkhorst 1987), interpreted it, but unfortunately he is completely silent 
on that point. The verse, however, is quoted in the Vrtti on VP 1.159 and interpreted 
there in terms of tripartition (p. 220).

27 Abh. refers to three different interpretations of abhinnavacya  given in the fikd 
(IPVV p. 191): sasthl0 or pancaniisamasa  and karmadhdraya , that is, ‘in (or from) 
which the expressible is undifferentiated’, ‘designated as undifferentiated’.

28 Sphurattd  and the closely, related term spanda  are specially fit to designate 
the highest sakti o f Paramesvara due to their paradoxical nature of immovable 
movement -  ‘oscillation sur place’ (Hulin 1978: 290) - ;  kimciccalanam , Abh. says, 
where kimcit stands for the appearance of movement, agitation in something which 
is, however, motionless, firm. In ordinary usage, too, the adjective spandavat is 
referred to one who is firmly established though being full o f the freedom of many 
deliberations. In comparison with spanda , sphurattd  (Abh. records the use of this 
term and concept by Sankaranandana) also contains a ‘luminous, shining’ connotation.
One may say mama sphurati ghatah only in the sense that this shining-vibrating 
which belongs to the I is transferred to the object. Truly speaking, it is the I (whose 
essence is light) who -  partially departing or, in a sense, not departing at all, from 
his nature of consciousness -  shines-vibrates as an object (ibid. p. 200).

29 Cf. the concept of mahdsatta in Bhartrhari. «It is being \sattd] which, being 
differentiated according to the object in which it is present, is called the universal.
All words are based on that. That is the meaning of the stem and of the root; it is 
eternal it is the great Soul; it is the meaning of the suffixes -tva and -tal.» (VP III. 1.33- 
34; transl. Iyer 1971: 25-26). Words, whether one accepts the thesis that they denote 
the universal (jati, sdmanya) or the individual substance (dravya\ all express, in the 
end, the pure being in the most general form, the mahasattd , i.e. the sattd not qualified 
by any particular content. This is valid not only for nouns - which refer to accom
plished realities -  but also for verbal roots -  which express processes to be accom
plished. This, so-to-speak, universals’ universal (mahdsdmanya), present in all things 
and embracing even non-being (cf. Prakirnakaprakasa p. 41 san'abhdvesu sadrupam  
sdmdnyam anugatam i abhdvasydpi buddhydkdrena nirupanat), is Brahman itself.



15.14 -  It is, by nature, luminous vibrating, it is the subject of this luminous 
vibrating; it is not to be understood as the counterpart of non-being 
(ahhavapratiyogirii) [but] it also pervades non-being; it is existing, being, 
the subject of the action of being; permanent, because untouched by 
space and time. It is the power of the activity of consciousness, whose 
essence is reflective awareness. It constitutes the foundation of the self 
of the supreme Lord, who is all things; the various agamas call it the 
‘heart’30. -  14 -

15. Precisely by virtue o f  this he transforms himself into the reality 
which is the object o f  cognition (jneylkuryatj; but this object does not 
subsist independently [o f the subjectJ. I f  he were to tend towards i t3] his 
freedom would cease.

-  By virtue of such pure freedom, he knows no object that has any 
foundation outside himself, but, on the contrary, his power being 
unrestrained, he transforms his very self, which is not the objcct of cogni
tion, into cognizable reality. If he had to depend on a cognizable object 
separate from himself, his state as the subject of cognition would lapse32.
-  15 -

16. The Lord, thanks to his freedom which is absence o f dualityy by 
creating a self not devoid o f  freedom variously representing him in the 
form s o f Isa etc. renders the carrying out o f practical activity possible.

-  Therefore the Lord, by virtue of his freedom which is perfect full
ness characterized by unity with the cognizable object, manifests himself 
as that particular cognizing subject of that particular moment, represent
ing him in the forms of Isvara, Siva, the perceiving subject and so on, 
acting thus for the purpose of the various practical activities such as crea
tive meditation etc.33. -  16 -

30 On the ‘heart’ in the Saiva texts and, in general, in Indian tradition see Mul- 
ler-Ortega 1989.

31 I.e. towards an object conceived of as independent of him.
32 The subject is by dcfiniton free (svatantro).

It is only the Lord’s power of freedom that renders possible this paradoxical 
blend of objectivity and true subjectivity. The terms of the question are lucidly ex
pounded by Abh., in an earlier passage of IPVV (I p. 108): «Although freedom and 
dcpcndcnce are two diametrically opposed realities and mutually exclude one 
another, Paramesvara in his supreme freedom combines them {yojayati) when he



17. The variety o f notions such as T  etc., does not entail diversity in 
the nature o f the self \ because a se lf is created precisely as he who lends 
him self to being the object o f the reflective awareness T  
(ahammrsy atai va), like action which is expressed by personal endings 
(tirivacyakarmavat).

-  He who is the object of the reflective awareness T  on the plane of 
the present cognizing subject does not have the nature of ‘this’ (idanta), 
which he should have being the object of cognition34. In the diversity of 
ways in which the self is definitely apprehended and in which he appears 
to perception, what is expresseded [e.g.] by the word ‘7svara' is the cog
nizing subject and no other; only, this happens indirectly, through the 
reflective awareness T 35. Similarly, that reality, for example, that is

creates differentiated representations such as Isvara, the self etc. Their idanta  com 
ponent makes them able to become the object o f meditation, worship, teaching and 
so on, and, on the other hand, their unveiled ahanta  component ensures the attain
ment o f  their true nature».

34 The power of freedom of Paramesvara, in the sphere of the general process 
of the objectification of the self -  from which all stems -  causes a certain layer to 
remain as though suspended between the T  and the ‘this’. ‘This’ insofar as con
structed, ‘created’ (nirmita) just like any reality posited as external, but unlike these, 
closer to pure subjectivity and capable of reimmersing itself in it by virtue of the 
contact with the T . This is the case with notions (and words) such as Siva, Isvara. 
self, cognizer, which arc on the one hand an objectified reality, separate from con
sciousness, and on the other not completely so (IPVV II p. 210 na ca atyantam  
prthak svatmany eva): na ca arilsvaram, Abh. adds elsewhere (IPV I p. 272), other
wise meditating on Isvara  or anlsvara  would be the same thing, which is con
tradicted by the different fruits that derive from it.

35 The real self, consciousness, is characterized by aham-pardmarsa; on the con
trary, reality and denominations such as Siva, Isvara, Bhagavan, I etc. arc charac
terized by idam-paramarsa  whose sphere includes the individual pardmarsas 
(sivaparamarsa  etc.). The issue raised is how a single reality can be the basis on 
which both creator and created (nirmita) rest. According to Utp.’s reply, as developed 
by Abh., unification is provided by the aham-pardmarsa  which also underlies the 
notions of Siva, Isvara etc. It is the I (aham) in fact -  as Abh. says (IPV 1 p. 278- 
9) -  which constitutes the ultimate outcome, the definitive resting place (visrdnti- 
sthdna) of this kind o f  cognition (but also, he adds later, o f all the others, without 
distinction); even for the cognition ‘blue’ the final resting place is the 1. though this 
is more difficult for the average intellect to grasp. This distinction between the two 
planes is outlined by Abh., following the fika, in a passage of IPVV (II p. 213). In 
the case of the, so to speak, primary aham-pardmarsa , from the very beginning 
(upakrama eva) there is awareness of freedom. In the pardmarsas concerning dtman, 
Isvara etc. this is true only as regards the final outcome; at the beginning, on the



15.17 denoted by the verbal form ‘he cooks’, is expressed by the word ‘action’; 
for, as has been said: «The words ‘action’, ‘quality’, ‘universal’, ‘relation’ 
etc. do not express [directly] the various actions etc. because they are 
denoted instead through the verbal form ‘he cooks’ and so on»36. From 
the words ‘Isvara' and ‘self’ one reaches the understanding of one’s own 
self, but only insofar as one contextually has the reflective awareness ‘I’, that 
is, not directly. The apprehension of the self, however, effectively takes 
place, just as the object previously perceived is known by memory, 
through the direct perception37. -  17 -

18. Owing to the power o f maya, fo r  the Lord it has as its object a 
cognizable reality differentiated [from self] and is called by the names 
o f  cognition, imagination, determination etc.

-  By the power of maya, to Paramesvara38 whose essence is light, 
the world -  which consists of his own self -  is manifested as differen
tiated. This very Consciousness, therefore, appears as sensory cognition; 
precisely this reality which is manifested as differentiated39 forms the ob
ject of memory, imagination (samkalpah) and determination (adhya- 
vasayah). Though40 appearing in the form of the functions of the inter
nal sense (manas°) and the intellect (buddhi°), what is acting is in fact 
none other than Consciousness itself. -  18 —

contrary, there is the condition of dependence peculiar to the ‘this’, insofar as those 
notions arise marked by objectivity, despite the fact that the aham-paramarsa  is 
present in them and pervades them from within.

36 Untraced quotation. In tenor it may be compared to VP III 6 . 1, which Abh. 
quotes in IPVV II p. 215.

37 The parallelism is clearly explained by Abh. (ibid. p. 213).
38 In departing from what appears to be the plainest interpretation (‘the power 

o f  maya of the Lord’), Abh. (IPVV II p. 217) follows the indications in the fikd. In 
the eyes of the Lord (or rather, o f  the limited subject in whom he is freely con
tracted) the world is made to appear as differentiated from the self.

39 According to Abh. (IPVV II p. 218) tasyaiva bhinnasya  is not to be under
stood as anubhutasya , which -  it is objected -  would be all right for smrti and 
adhyavasaya , but not for samkalpa (samkalpe tu nava ekavisaya utthapyate). It 
means the external object in the broad sense of the word, i.e. that which is subject 
to the power o f  maya.

40 The concessive meaning o f  api refers here, according to IPVV II p. 218, to 
the implicit objection: how can cognition, determination etc. have Consciousness as 
their essential nature, since they arc functions o f  the intellect, the manas and the 
senses, which are in themselves insentient (see text note 291)? Cf. SK I. 6-7.



19. Even at the moment o f  the direct perception (saksatkaraksane ’pi) 
there is a reflective awareness fvimarsah^. How otherwise could one ac
count fo r  such actions as running and so onf i f  they were thought o f as 
being devoid o f  determinate awareness (pratisamdhana0)? 41.

-  Even at the time of that cognizing which is characterized by direct 
perception there is in consciousness a reflective awareness of the object 
(iarthapratyavamarsah), in a subtle form42. In fact, a rapid action -  such

41 In other words there can be no prakasa  without vimarsa. The two examples 
given in the karika o f  moments that might be considered as not having discursive 
articulation -  the first moment o f direct perception and rapid action -  only appear to 
be so. The discursive articulation is already contained in embryo in the sensorial 
experience, and so too -  still in a ‘contracted’ (sam vartita) form -  is the linguistic 
articulation, inseparably connected with it, for otherwise it would not be able to occur 
after the perception; similarly, even the most rapid and thoughtless action cannot but 
contain, however sketchily, an articulated awareness o f the ends to be achieved etc. 
(cf. Hulin 1978: 294-96). In formulating this conception, which may be considered 
one o f  the pivots o f Pratyabhijna philosophy, Utp. follows in the footsteps of 
Bhartrhari (cf. VP I. 131 -32 na so 'sti pratyayo loke yah sabddnugamad rte / anuvid- 
dham iva jndnam  sarvam sabdena bhasate f! vagrupatd ced utkramed avabodhasya 
sasvafi I na prakasah prakaseta sa hi pratyavamarsirii //) «There is no cognition in 
the world in which the word does not figure. All knowledge is, as it were, intertwined 
with the word. If this eternal identity of knowledge and the word were to disappear, 
knowledge would cease to be knowledge; it is this identity which makes identification 
Tor, in a broader sense, ‘reflective awareness’] possible» (transl. Iyer 1965: 110-11; 
see Matilal 1990: 133-141) and is constantly aware of Dharmaklrtrs diametrically op
posed position (cf. in particular PV III. 174-191 ab; and, obviously, the well-known 
definiton of pratyaksa  as kalpanapodham  in PS; see Funayama 1992).

42 A potential linguistic articulation (sabdabhavana), says Bhartrhari {vrtti on 
VP 1.131, p. 188), is present in various degrees in every cognition; it is therefore 
also present in the cognition devoid of mental elaboration (avikalpajnana), though 
only in a contracted and hidden form (samhrtarupa). (But at this point one -  and 
first o f  all a Buddhist -  might wonder on which basis it is then possible to draw a 
distinction between savikalpa  and nirvikalpa , and, moreover, what nirvikalpa  is. An 
elaborate answer to these crucial questions is given by Abh. in IPVV II p. 239-40; cf. Torella 
forthcoming). This condition makes the cognition that occurs remain, in one sense, as though it 
had not occurred, because it is not able to manifest its effects (karya), namely, to 
attain the plane of verbal communication and practical use (Vrsabhadeva’s Paddhati 
p. 188). That this cognition, however, has occurred is proved by the fact that a 
suitable occasion (nimitta), such as the subsequent occurrence of a similar cognition 
(Paddhati p. 189 sadrsagrahanader nimittat) may reawaken it and render it manifest. 
Bhartrhari gives the example of a person walking quickly, wholly intent on reaching 
his destination, who seems not to notice anything that he meets along his path -  
leaves, clods of earth until, some time later, he finds himself faced with a similar



15.19 as reciting, running and so on -  necessarily occurs through a determinate 
awareness (°anusamdhanena)43 of the intention of reaching or leaving 
this or that place etc. which is seen at that moment44. -  19 -

20. The determinate cognition (adhyavasaj ‘this is a ja r \  beyond the 
linguistic sign and the thing signified (namarupa0), is the very power o f  
the supreme Lord. It is manifested in the same way as the se lf and not 
in terms o f "this'45.

object and this brings to mind the cognition that he did not previously realize he 
had had. This is possible, says Bhartrhari, only if we admit the existence within the 
first perception of a sabdabhdvand  which, after being ‘contracted’ (cf. IPVV II p. 
226) as it was, has now become fully manifest (vyakta). Then let us consider the 
case of a sensation taken in its very first moment (Vrtti p. 170 prathamopanipdtT) 
and not destined to further development. Even the indistinct cognition that derives 
from it, based on an inner formulation such as ‘this, that’ is made possible only by 
the presence of a sabdabhdvand* though in a subtle form. Finally I will quote one 
last, particularly significant, example from those Bhartrhari gives. This is the analysis 
o f the process that leads from the perception o f  a group o f  words to the 
comprehension of the meaning of the sentence they form. The text o f  the Vrtti (pp. 
191-92) is ambiguous in some places and I understand it in the light of 
Vrsabhadeva’s interpretation (which is, however, questionable; cf. Aklujkar 1970: 
147-48). What appears at first is the indeterminate reality of a series o f separate 
words-mcanings, isolated from one another. Subsequently (uttarakalam ; Paddhati p. 
191 abhinnapadarthaparicchedad uttarakalam) there is a reflective awareness 
(pratyavam arsa), namely a determination of the meanings understood from the words 
(Paddhati ibid. padebhyo  ’nubhutanam arthdndm dkaranirupana) and a coordination 
(anusamdhana), namely the ascertainment, with mutual connection, of the meanings 
obtained  trom  the words (P addha ti ibid. p a debhyo  ' vagatdnam  arthanam  
parasparavacchedendvadhdranam); finally, the constitution of a single overall meaning 
(ekdrthakaritvam). All this depends on having the word as essence (vagrupatdydm 
baddham). It is to be noted that pratyavamarsa and anusamdhana are precisely the two 
terms on which Utp.’s Vrtti on this karikd is centred.

43 Anusam dhana . to be understood also in the sense o f  'coordination' o f the dis
tinct wills to leave one thing and seek another, present in the act o f  volition (sec 
text note 294). As stated before (1.5.10), volition is a particular form of reflective 
awareness; it must include a vimarsa ‘this is that’, though in a generic form, touching 
the desired object in same way. In this state the powers o f volition, knowledge and 
action are united with the light full o f consciousness and bliss (IPVV 11 p. 233 and 
SDVr pp. 91-92). See also SD 1.9.1 lab.

44 According to Abh. (IPVV II p. 233, see text note 294) the expression desadi° 
may be understood in two ways: ‘other substances or qualities’ or ‘substances etc. 
existing elsewhere or o f another nature’.

45 The karikd  is to be understood as a reply to an objection which we find made 
explicit by Abh. in IPV and IPVV. The objector admits that the determinate cogni-



-  The determinate cognition ‘this’ and ‘jar’, beyond the linguistic ex
pression and the thing signified, which in themselves appear as differen
tiated [from the subject], consists essentially in the power of Conscious
ness: it is manifested, like the self46, in terms of non-differentiation. -  20 -

21. However, insofar as they conform to the time and place o f the 
differentiated cognizable reality, [perceptive] cognition, memory and 
determinate cognition etc. appear to be successive41.

-  Differentiated cognizablc reality, such as the jar and so on, is made 
manifest to the Consciousness48 as differentiated by this or that time and 
place due to the power of maya. [Perceptive] cognition, memory etc., 
closely resting on this differentiated reality, are manifested at different 
times and places etc. -  21 -

tion in the subtle form the previous karika  spoke of may be considered not separate 
from the subject or from the ‘light’, as we have seen, but he wonders how one can 
continue to claim this once the determinate cognition (adhyavasdya) ‘this is a jar' -  
becomes evident (sphuta) and, on being articulated in words, fully assumes the form 
of vikalpa. The word ‘jar’ -  like the thing it signifies -  is manifested as an objec
tive reality, separate from the light o f consciousness, and this cannot but have reper
cussions on the determinate cognition the very essence of which is the linguistic 
expression. The meaning of Utp.’s reply is the following. No one has ever said that 
it is the ordinary manifested word (which is only the lowest level o f language) that 
constitutes the vimarsa; it is, on the contrary, on the same level as any reality that 
appears as external. This word and the thing it signifies are only the object of 
unification by a determinative cognition, which is rooted in the Lord’s pure power 
of consciousness (of which it is one of the manifestations). In unifying nama  and 
rupa  (sabda  and artha) determinate cognition remains distinct from them, on another 
level, retrieving them through the outcome of its very process within the sphere of 
the T.

46 The various notions of self, cognizing subject. Lord etc. shine directly to the 
consciousness as T  (cf. above karikas 16-17 above).

47 One can explain this karika , too, as the reply to an unformulated objection, 
which it is possible to intuit from the thread of the argumentation and with the aid 
of Abh.’s commentaries. If every form of cognizing -  the objector wonders -  in the 
ultimate analysis is resolved in the T , what results is an absolute unity of cognition 
in which there is no room for spatio-temporal differentiations (which may charac
terize only the object). And yet this differentiation is evident at every moment of 
ordinary experience ...

48 See above n. 38.



1. The reflective awareness 7 \  which is the very essence o f light, is 
not a mental construct ('vikalpah), although it is informed by the word 
(vagvapuh,). For a vikalpa is an act o f ascertainment fviniscayahj present
ing a duality (dvayaksepl) *.

-  The reflective awareness concerning the self, the reflective 
awareness T , which constitutes the very nature of light, cannot be called 
vikalpa even if it is essentially associated with a ‘discourse’ (sabhilapo 
'pi)2 since the word that informs it is the supreme word. Indeed, the 
vikalpa3 is an ascertainment (niscayah) acquired through the negation 
of the opposite4, and, as regards pure light, there is no possibility of the 
existence of something that is its opposite5. -  1 -

1 Without a duality of this - non-this, Abh. remarks (IPVV II p. 280), how can 
the functions peculiar to vikalpa be carried out, that is, how and what to unify, divi
de, imagine ?

2 Utp. refers here critically to the well-known definition of kalpana  given by 
Dharmaklrti (NB 1. 5) abhilapasamsargayogyapratibhasa prafitih kalpana , which in 
turn derives, with modifications, from Dignaga (PS I. 3d namajatyddiyojana; cf. 
Funayama 1992). During the discussion o f  this subject in IPVV, Abh. repeatedly 
quotes passages from Dharmottara, which turn out to be either paraphrases or sum
maries o f  passages from the NBT (ad I. 5).

3 On vikalpa in general see Matilal 1986: 313-15. The term vikalpa is analysed 
in IPVV II p. 274 in a few different, but compatible (or even complementary) ways, 
each of them singling out an aspect of this complex notion, a) vividhakalpana , to be 
understood either as putting together what is differentiated in reality (bhinnasyapi ... 
yojana) or as conceiving as manifold what is one in reality (ekasyapi vaividhyena kal
pana). b) Cutting (kip- in the sense of vicchedana) another form which has been imag
ined (vividhasya ca sankitasya rupdntarasya kalpanam vicchedanam). c) After divid
ing (vibhajya), removing from the other and protecting by making it enter into the 
cognizer’s mind (vi-kal-pa). And later on (p. 281), d) vividham kalpanam , i.e. manifold 
conceiving, in the sense that at same time it has something being affirmed and 
something being negated as its object (vidhlyamananisidhyamanataya).

4 The main characteristic of vikalpa is that o f projecting the object outside the 
I, o f knowing it in terms of separation: 1his\ In analyzing the working of vikalpa, 
Ahnika  VI dwells particularly on its aspect o f ‘exclusion’. In the avikalpaka  state the 
thing is ‘full’, just like consciousness, but it cannot bccome the object o f practical

(notes 4-5 next pagesi



2. In fact , the manifestation o f two opposite realities is possible in 
the case o f \jar’ and * non-jar*. On the contrary, the manifestation o f a

usage as regards cognition, communication and so on (IPV I pp. 309-310 
tadavikalpadasdydm citsvabhavo  ’sau ghatah cidvad eva visvasarlrah purnah, na ca 
tena kecid vyavahdrah). For this purpose the subject in the mayic world has to break 
into pieces what is full in itself, distinguish and negate: knowing becomes contrasting. 
Also in this case Utp. appears drawn into the orbit o f Buddhist thought. The first 
formulation of the apoha  theory is found, as is well-known, in the PS and in the 
Nydyam ukha , though apparently still limited in its application to the ambit of the 
inferential process and the denotation of words (for the development of the apoha 
theory in Dignaga’s works see Frauwallner 1959: 99-106). The word expresses things 
as qualified by the negation of the other meanings (sabdo 'rthdntaranivrttivisistdn 
eva bhdvdn aha , cit. in PVSV pp. 62-63; the passage comes from the vrtti on PS 
V.36d, Hattori 1980: 71). Or again: ‘ [The word] expresses its meaning through the 
exclusion of others’ (PS V .lcd  ... svdrtham anydpohena bhdsate). It was, then, 
Dharmaklrti who extended the application of the apoha  to all the fields where 
universals operate, that is, in the broad sense, to the contents of discursive thought 
(PV 1.134 tendnydpohavisayah proktdh sdmdnyagocarah I sabdds ca buddhayas 
caiva vastuny esam asambhavat //; PVSV pp. 92-93 tasmat siddham etat sarve sabda 
vivekavisayd vikalpas ca). Therefore, words (or vikalpas), do not express universals, 
undividedly present in single particular things, - as the Realists maintain - but only 
a ‘difference’ (bheda) through the exclusion o f  what is other, namely, o f all those 
things which are joined by the fact o f  having different effects with respect to the 
thing intended. The intrinsic nature of the thing constitutes its difference, the 
exclusion of what is other its (potentially) common dimension (PV I.180ab cintyete 
svatmana bhedo vydvrttya ca samanata); the anydpoha , after all, is seen to share all 
the essential characters o f the samdnya> that is, ekatva nityatva pratyekaparisamapti 
(cf. PS V.36cd; Katsura 1991: 132). Therefore, the word is applied to that difference 
in which the exclusion of the other has made a common structure appear (PVSV p. 
62 ... bhede samanarupapratibhasiny dksiptatadanyavyavrttir nivesyata iti). How
ever, it is not a question of two distinct operations (with a relationship of visesya- 
visesana), Dharmaklrti says -  and Jinendrabuddhi will repeat, a few centuries later, 
in his commentary on the PS (Stcherbatsky 19302: 464) -  since the denotation of 
its own meaning entails by itself the exclusion of others, precisely inasmuch as the 
nature o f  its own meaning is the ‘difference’ (PVSV p. 63). But, Dharmaklrti adds 
a little later (PV 1.128), the difference is not a real thing (vastu) -  nor is exclusion 

it is only a relative term. Something real would be the form {rupa), but the object 
o f the word is not rupa  but bheda (abhdva, viveka\ PV 1.185 and PVSV thereon). 
Almost all the debates o f the later Buddhist thinkers, who will attempt to recast the 
apoha  theory taking into account the Nyaya and Mimamsa criticism, are centred on 
these points. The current division (Mookerjee 1935:132-33) between ‘negativists’ 
(Dignaga and Dharmaklrti; for a distinction of their respective positions see Katsura 
1991: 142-143), ‘positivists’ (Santaraksita and KamalaSIla: the word expresses firstly



1 6.2 reality that is other and differentiable6 from light, on the same plane 
(IvaJ7, is not possible.

a positive entity and only secondly, by implication, the exclusion of the other, TS 
1018 tasya ca pratibimbasya gatdv evavagamyate i sdmarthyad anyavisleso  
ndsydnydtmakatd yatah  //) and ‘synthetists’ (Jnanasrlmitra and Ratnaklrti: the word 
expresses a positive entity qualified by the exclusion of the other; Ratnaklrti’s 
Apohasiddhi p. 59 ndsmabhir apohasabdena vidhir era kevalo ’bhipretah / napy 
anyavydvrttimatram i kintu anydpohavisisto vidhih sabdandm art hah, then taken up 
again by Moksakaragupta) seems too simplistic and fails to grasp what appears as 
a substantial unity with different formulations (Katsura 1986, Siderits 1986). The 
Pratyabhijna position is very close to Ratnaklrti’s: the words (and vikalpas) rest on 
a reality which is mainly affirmative, qualified by the implicit negation of the op
posite (IPVV II p. 289 antarlJnlkrtapratiyogyabhdvavisistavidhipradhdnavastunisthdh: 
p. 280 vidhau visrdntatvat nisrayasya). In this process three moments may be singled 
out: imagining what is other than the object intended, then superimposing it onto the 
object and lastly negating it. (ibid. p. 289 vikalpayet, dropayet nisedhec ca). Or, 
according to another formulation: every apprehension includes the superimposition 
of the manifestations to be excluded and their negation (ibid. p. 290 sarva prameyesu 
pratipattir apohydbhdsdropanisedhavyaparantahkarinl).

5 The countercorrelate of light, its contrary, cannot in fact be either 
aprakdsamana -  because in this case it would simply not exist -  or prakasamana  -  
because it would be of the same essence as light (IPVV II p. 279).

6 Cf. IPV I p. 307 bhedinah ... apohandtmakabhedanavydparasahisnoh  [both Bh 
and KSTS Ed. read incorrectly °vydpdrdsahisnoh  ]. On the plane of knowable reality 
it is possible to imagine, with respect to a ‘blue’, a ‘non-blue’ (and what is other than 
blue indeed exists); why then, on the plane of the knowing subject, imagining a rea
lity other than consciousness should be inadmissible ? This objection is put forward 
by Utp. and Abh. (IPVV II p. 288) and answered as follows. On the plane of pra- 
meya, created by maya and made of a multitude of dbhdsas, anekat\'a and vaicitrya are 
not surprising, whereas in pure light a reality different (cf. bhinnasya  in the vrtti) from 
the nature o f pram atr cannot possibly exist. But even admitting that lights may be 
differentiated in their nature owing to a differentiation of space and time, nonetheless, 
just as, when a certain ‘blue’ is ascertained, only yellow etc. are negated - not the other 
‘blues’ -, likewise, when a light is ascertained the other lights are not negated. The 
two parts o f this argument unfold what is implicit in dvifiyasya bhinnasya  in the vrtti. 
Therefore, even if there were a ‘second’ (etc.) light, this would not be subject to exclu
sion. However, a ‘second’ light is not admissible as a reality (IPV I p. 308 na ca 
prakasasya svarupadesakalabhedo yena dvifiyah prakasa ekasmad apohyate). A 
‘second’ light as the product o f mental construction cannot constitute a pratiyogin  in 
the same way as ‘being cause, effect, instantaneous’ cannot be considered a pratiyo
gin with respect to ‘blue’ (IPVV II p. 282 svakalpandkalpitena dvifiyena na pratiyo- 
giparipuranam kriyate I na hi nllasya kdranatvakaryatvaksanikatvadi pratiyogipakse 
vartate , na hi tat prthak kincit). See also above n. 5.

7 What is needed for two entities to be termed pratiyogin  is precisely their op
posing each other while remaining on the same plane. My translation makes the



-  O th ern ess  w ith  re sp ec t to  lig h t (prakasetaratvam) is  n o t p o s s ib le ,  
s in c e  an o p p o s ite  rea lity , s e c o n d  to  and d is tin c t from  lig h t, c a lle d  n o n 
lig h t, is  n o t m a n ife s te d . T h ere  b e in g  n o  p o ss ib il ity  o f  e x c lu s io n  
( vyapohanayogat) , s in c e  su c h  an  o p p o s ite  rea lity  d o e s  n o t e x is t ,  o n e  c a n 
n o t, th erefo re , sp ea k  o f .  m en ta l co n stru c t (vikalpata0) [w ith  r e fe r e n c e  to  

ahampratyavamarsa]. -  2  -

L ik e w ise ;

3 . For we call v ik a lp a  the ascertainment o f a certain thing (tan -  
n isca y a n a m ) [e.g.] \jar* arrived at through the exclusion o f its opposite 
fa ta d v y a p o h a n a tj by the knowing subject only (m a tra iv a ), in whom that 
and the opposite o f that are manifested (tad ata tp ratib h ab h aja )8.

-  T h e  a scer ta in m en t ‘ja r \  b rou gh t ab ou t b y  th e free  k n o w in g  su b ject  
o n ly  w ith in  w h o m  lie  the m a n ife s ta tio n s  o f  that [the jar] and its o p p o s ite ,  
and that ta k es p la c e  th rou gh  th e e x c lu s io n  o f  the o p p o site : th is  is the a c 

t iv ity  c a lle d  vikalpa. -  3 -

4 -5 . Having left the plane o f Consciousness because o f the influence 
o f maya, that reflective awareness T  which addresses differentiated 
realities -  e.g. the body, the intellect, the vital breath or that imagined 
entity, similar to ether -  understood as the knowing subject, that reflec
tive awareness, excluding what is other than its object, is a v ik a lp a ,

value of iva explicit and in so doing follows Abh.’s commentary. Bh., too, insists 
on this point (II p. 307) tulyakaksya eva hi pratispardhitayd bhedena purah sthdtum  
saknoti iti tulyakaksyasyety uktam; Abh. (IPVV II p. 282) adds pratiyogitvam  hi tat- 
sthdndpannatvam.

8 The Buddhist description o f  vikalpa's, modus operandi thus seems liable to be 
shared also by the Saivas. Moreover, on a close scrutiny, it is only within the saiva 
context that it may logically stand and elude criticism. Indeed, if one accepts the 
Buddhist presupposition of things being self-confined, it results that what appears 
from the cognition of a thing is only that same thing and the awareness of its cogni
tion, and one does not understand where the ‘other things and their negation spring 
from. But this difficulty concerns only the Buddhist (IPV I p. 308 evam sdkyah parya- 
nuyojyo na tu vayam), not the saiva  conception centred in a cognizer who is not 
bound to the present object and its cognition (IPVV II p. 291 visayataddarsa- 
nddipdratantryam ujjhatd) but is free to dynamically aggregate, separate and merge 
all the various cognitions. The centrality of the I, which characterizes the saiva  con
ception, is pointed out by the particle eva in the karika  (m dtraiva) and in the vrtti 
(pramatur eva*).



1 6.4-5 which arises precisely from the manifestation o f an opposite reality to be 
excluded9.

-  T h e  r e f le c t iv e  a w a r en ess  T  a s  th e k n o w in g  su b jec t, w h ic h  b eca u se  
o f  th e p o w e r  o f  m a y a  (mdyasaktyd) o f  th e C o n sc io u sn e s s -p r in c ip le  itse lf ,  
o f  th e L ord , a d d r esses  rea lit ie s  that are m a n ife s te d  a s  sep arate  su ch  as  
th e b o d y , th e in te lle c t , th e in terior  ta c tile  s e n s a t io n 10 or that im a g in e d 11 
en tity  w h ic h  is the v o id  (sunya), b e y o n d  th e m , s im ila r  to  e th e r 12 -  th is  
form  o f  r e f le c t iv e  a w a r e n e ss  T  is  n o th in g  o th er  than a  vikalpa, lik e  ‘th is  
is a jar’, s in c e  it e x c lu d e s  th e v a r io u s o p p o s ite  e n tit ie s  that are m a n ife s te d , 
su ch  a s  the b o d y  and so  on . -  4 -5  -

6 . The connection, in the case o f an entity that is manifested at a 
certain time (k a d a c itk a v a b h a se ), with something that was formerly 
manifested etc., this connection, too, which occurs thanks to the latent 
impression, is a mental construct (kalpana,) since it is applied to realities 
that are manifested tas differentiatedl3 .

-  W ith in  the sp h ere o f  th e v a r io u s to ta lly  d ifferen tia ted  and d iscon *  
tin u o u s m a n ife s ta tio n s  su ch  as th e b o d y , th e  v o id  e tc ., th e c o n n e c t io n  in

9 In his commentaries Abh. introduces these two stanzas with an objection to 
which they furnish the reply. The reflective awareness T  (ahampratyavamarsa) oc
curs through the exclusion of non-I; is it not therefore a vikalpa itself? The answer 
is that there are two kinds of ahampratyavamarsa , one is pure and the other is im
pure; the objector’s remark is pertinent only to the latter, which is the object o f the 
two stanzas.

10 Sparsa  (but dntara) is the sensory faculty that reveals the existence of the 
prana , just as antahkarana  reveals that of the mind and the sense o f  the I, or sight 
reveals that o f the body. But Abh., in commenting on the fika , grasps other mean
ings of this antaratvam  o f the prana  (not to be confused with physical breath), name
ly its not being directed outwards, its being the essential element and its permeat
ing all the senses (cf. IPVV II pp. 295-7).

11 Imagined insofar as, unlike the other realities with which subjectivity is 
wrongly identified, it cannot be directly known by the internal and external senses 
(ibid. p. 297).

12 For example, it shares with ether ‘vacuity’ and the fact that it is not a pure 
non-entity {ibid. p. 297). On the void see below pp. 203 ff.

u  Once again it is useful to resort to Abh.’s commentaries to understand the 
link between the present stanza and the previous one. The notion of the I 
(ahampratyaya) is not only to be divided into pure and impure (suddha -  asuddha), 
but each of these two forms has in turn two aspects: an immediate awareness through 
a direct internal experience and a mediated one which is the result o f a connection



u n ity  (aikyayojana) w ith  fo rm er m a n ife s ta tio n s , w ith  an  in d iv id u a lity , 16 .6  
w ith  a n a m e, (a  c o n n e c t io n )  m a d e  p o ss ib le  b y  the la ten t im p r ess io n s  
w h ic h  en su re  th e  in tern al p erm a n en ce  o f  th e fo rm er  m a n ife s ta tio n s , -  th is  
c o n n e c t io n  in  u n ity , w h ic h  is  e s s e n t ia lly  an a c tiv ity  o f  the k n o w in g  su b 
je c t  (pramatrvyapdrarupa), is  m e r e ly  a m en ta l con stru ct and p r e c ise ly  
that c a lle d  ‘r e c o g n it io n ’. -  6  -

7. Thus also in the course o f ordinary reality14 the Lord, entering the 
body etc., renders externally manifest by his volition the multitude o f  ob
jects that shine within him.

-  At the moment of the original creation, as in the course of everyday 
reality, Mahesvara, by virtue of the power of m aya15, by entering the 
body etc. conceived of as self, creates the [limited] knower and thanks 
to the power of doer (kartrsaktya) gradually16 renders the various objects

(anusamdhana) between several elements. Now in the case of the asuddha- 
ahampratyaya  (which concerns us here), the direct form (anubhavarupa) -  e.g. ‘I am 
the body’, namely ‘I am thin’, ‘I am old’ etc. -  has already been spoken o f  and ack
nowledged as vikalpa (see above karikas 4-5). But it might be objected that the 
second form, since it works through unification -  ‘that which was previously a child, 
then an adult, with a determinate name, character etc. is the I -  and not exclusion 
(as was seen in the case of the first), does not have the characteristics o f  the vikal
pa. The present stanza answers this objection by essentially saying that an 
anusamdhana  that has as its object realities conceived as bahya and bhinna  cannot 
bring about a real unification as it is polluted by their appearing in the sign of vikal
pa. On the contrary, it is on the plane of Sadasiva where the ‘this’ is not yet bhin
na that anusamdhana  brings about a suddha-ahampratyaya. However, Abh. con
cludes (IPV I p. 327), in every anusam dhana , namely in every act o f unification we 
perform in ordinary reality, the light o f  vidyasakti (see below pp. 193-194) shines 
for an instant: each of these may be taken by the limited subject as the first step in 
the process leading to the overcoming of differentiation and duality.

14 The five activities o f the Lord take place not only on a cosmic level but also 
in everyday reality, which is, in various ways, continually penetrated and supported 
by them (cf. SSV pp. 10-12, PH pp. 22-26).

15 Utp. glosses icchaya  with mayasaktya  and kartrsaktya; as Abh. explains 
(IPVV II p. 323) mayasakti is responsible for the identification of the 1 with the 
various seats o f limited subjectivity (body etc.), kartrsakti -  in the form of kala  and 
vidya -  for the manifestation of reality as external.

16 I.e. linking the various manifestations with particular subjects and then remov
ing them from those to link them with others and so on (cf. IPVV II pp. 316-7); 
this pertains to the microcosmic level o f the five divine operations (creation, reab
sorption etc.). Or, according to another interpretation (ibid. p. 323), gradually con
necting on the pure, mixed and impure levels o f creation.



1 6.7 that sh in e  w ith in  h im  ex te rn a lly  m a n ife s t . C rea tin g  is  p r e c ise ly  ren d erin g  
m a n ifest in  th is  w a y  ( tathabhasanam eva). O n  th e con trary , i f  h e  d o e s  
n ot en ter  th e  b o d y  e tc ., then  the w h o le  m a n ife s ta tio n  o f  o b je c t iv e  rea lity  
w ill take p la c e  sp o n ta n e o u s ly  and s im u lta n e o u s ly  in  the form  o f  ‘I am  a ll 

this’17. -  7 -

8. Therefore it is definitely ascertained that whether in memory, or 
in vikalpa -  that depends on exclusion or in direct perception, the 
manifestation o f the object is internal.

-  In e v e r y  k in d  o f  c o g n it io n  (sarvasamvitsu), a ll o b je c t iv e  m a n ife s ta 
tio n  is  a lw a y s  sh in in g  as a b so rb ed  in  th e c o g n iz e r  (pramatrsamlinah) lik e  
the c o n sc io u s n e s s -p r in c ip le , in an  ap p ropriate w a y  (anurupyena)is. -  8 -

9 . However\ in direct perception , which consists in rendering the ob
ject externally manifest, [this manifestation] occurs spontaneously 
(n a isa rg ik a h ), while in memory etc. this is informed by a form er per
ception.

-  In d irect p erc ep tio n , c o n s is t in g  in ren d er in g  the o b je c t  ex tern a lly  
m a n ife s t19, th e  m a n ife s ta tio n  o f  the o b je c t  w ith in  th e c o n s c io u s n e s s  (cit- 
tattvasyantar) is  sp o n ta n eo u s  (sahaja)20', o n  the con trary , in m em o r y  etc . 
it h as as its  e s s e n c e  a fo rm er p ercep tio n , and it is  for th is  v ery  reason  
that m em o ry  is  sa id  to  arise  from  la ten t im p r e ss io n s21. -  9  -

17 It is the plane of Sadasiva-Tsvara.
18 When, for example, the cognition appears as ‘this is a jar’ and there does not 

seem to be any reason to claim a connection with the subject, even then, on the con
trary, the fact that the cognition and its object rest ultimately on the cognizing sub
ject reveals that their nature is essentially consciousness. The expression dnurupyena 
seems to refer to the possibility of relative differentiations of degree within a basic 
identity; see also above I. 5. 10 and vrtti.

19 In the sense of perceiving it as other than self, as ‘this’.
20 I.e. it does not depend on external factors (former perceptions), but, as Abh. 

says (IPVV II p. 329)i it stems from the freedom of the Lord himself (cf. text note 
353). Also sec PTV p. 221 (svasamarthyodkhuia0), IPVV I p .  114 (svasamarthyot- 
tham r\ikalpakajndna°).

21 The criterion on the basis o f which it is possible to make a general distinc
tion between the various kinds o f  cognition lies in the spontaneous or mediated 
manifestation of the object. The object is manifested spontaneously in dircct percep
tion, and mediately in vikalpa (or rather in a certain kind of vikalpa; see the fol
lowing karika), where the manifestation o f  the object must necessarily pass through 
the reawakening of a former perception. Therefore we have as homologous terms



10. It is also spontaneous in the case o f the v ik a lp a  that acts 16 .1 0  
autonomously (sv a ira ca r in i) rendering particular configurations manifest
in the mental sphere at will.

-  H o w e v e r , the in d ep en d en t (svatantrah) vikalpa22 renders th is  or that 
th in g  m a n ife s t , w h eth er  n e w  or ch a ra c ter ized  b y  a d ifferen t o rg a n iza tio n  
o f  its  parts, m a k in g  it the o b je c t o f  th e m in d  e v e n  i f  it h as n ev er  en tered  
th e f ie ld  o f  the s e n s e s  su ch  as s ig h t  etc .; and it rend ers it m a n ife s t  at 
w ill  w ith o u t c o n s id e r in g  its h a v in g  b e en  p r e v io u s ly  p e r c e iv e d 23. W ith in  
th e sp h ere  o f  th is  form  o f  vikalpa th e m a n ife s ta tio n  o f  the o b jec t is  sp o n 
ta n eo u s , to o . -  10  -

11. Therefore, owing to the fact o f rendering manifest at will, what 
is mentally conceived, knowledge and action have been proved to be fully 
evident (sp h u te ) in every being.

-  B y  v irtu e o f  th e  ca p a c ity  fo r  crea tin g  and k n o w in g  o b je c ts  n o t fo r
m er ly  e x p e r ie n c e d , fo u n d  in  the vikalpa, the p r e se n c e  o f  the p o w e r  to  
k n o w  and crea te  e v e r y th in g  is  e v id e n t  in e v e r y o n e . -  11 -

naisargika-avyavadhana-sphutata  on the one hand and sam skaraja-vyavadhana- 
asphutata  on the other (cf Bh I p. 337). The fact o f making the object manifest as 
external, which is mentioned as characteristic o f direct perception, does not constitute 
an equally valid criterion; in fact, as Abh. notes, in the other kinds of knowledge, 
too, the object is projected outside the I. into the antahkarana.

22 There are two kinds of vikalpa , according to whether it depends or does not 
depend on a former direct perception. The first kind includes, of course, memory 
(smrti), determination (adhyavasaya), conjecture (utpreksana); the second, to which 
the stanza refers, -  the autonomous (svatantra) vikalpa  -  includes fantasy 
(manorajya) and imagination (samkalpa).

23 Both kinds of vikalpa work on material furnished by former perceptions. The 
‘novelty* (navata, apurvatvam) which characterizes the object o f the vikalpa called 
Independent’ is not therefore to be found in an impossible ‘novelty’ of the individual 
abhdsa , but in not considering the former manifestation of the object at a particular 
time and place (which is, on the contrary, essential in the two main kinds of ‘depen
dent’ vikalpa -  memory and determination) and in the different connection (yojana) 
of the individual dbhdsas -  different compared to the former experience -  with the 
consequent creation of new arrangements (sannivesa). The example Abh. gives of 
this is imagining a white elephant, with two trunks, a hundred tusks etc. Another 
element that characterizes the autonomous vikalpa is that it comes into being and 
ceases independently o f the subject's will, as the mind's free wandering (see IPVV
II p. 332; in the compound samsihdnayojandmsena , 1. 14, the final na is to be read 
separately).



1. And this intuitive light fp r a t ib h a / influenced (°ru sita ) by the suc
cession o f all the various objects is the knowing subject, which is con-

A

sciousness devoid o f succession and limit , Mahesvara.

-  A n d  th is  lig h t (abhasah) v a r ieg a ted  (°dcchuritah) b y  the su c c e s s io n  
o f  a ll th e v a r io u s  o b je c ts  is ,  in so fa r  as it rests  in tern a lly , th e  k n o w in g  
su b ject, c a lle d  th e ‘s e l f ’, w h ic h  p erv a d es th e  t im e s  o f  all the c o g n it iv e  
a cts  (sarvasamvitkalavyapl) and c o n s is ts  o f  c o n s c io u s n e s s  d e v o id  o f  s u c 
c e s s io n  and lim it; and it is  M a h esv a ra  in  that it is  the creator as regard s  
the c o g n iz a b le  rea lity  that c o n st itu te s  its ‘b o d y ’ (svahgabhute). -  1 -

2 . Relation fjn a tey a m j is possible i f  things, through the paths o f the 
various and distinct cognitive acts, come to rest on a single knowing sub
ject.

-  O n c e  th ey  h a v e  m erg ed  and b e e n  a b so rb ed  (upatiya) in to  th e sea  
o f  the s in g le  k n o w in g  su b jec t th rou gh  th e cu rren ts o f  th e m a n y  c o g n it iv e  
a cts  [ f lo w in g  in to  h im ]3, th e d ifferen t o b je c ts  are se t in th e n etw o rk  o f

1 Pratibhd , which I have translated vaguely as ‘intuitive light’, is the revelation, 
the presentation of the object to consciousness, its illumination by the light of the 
subject (prati~bha), in which in the final analysis it rests. The succession which 
seems to be projected on the light when the objects shine within it (or rather when 
it shines as objects) disappears at the moment when the perception of the object as 
external reality ‘this’, becoming introverted, dissolves and finds its root in the I: ‘I 
perceive this’; cf. the formulation in APS v. 22, often quoted in Saiva texts, 
prakdsasydtmavisrdntir ahambhavo hi klrtitah. Pratibhd  is here to be understood as 
synonymous with prakasa , dbhasa  (cf. 1.6.3) and not in the pregnant sense of 
‘intuition', that is, a special, superhuman kind of direct vision (cf. Gopinath Kaviraj 
1966: 1-44, Gonda 1963: 318-48, Iyer 1969: 86-92; Tola-Dragonetti 1990).

2 In his two commentaries Abh. divides the third pdda  into akramd  (referring 
to pratibhd) and anantacidrupah  (referring to pramatd). The vrtti, on the contrary, 
takes it as a single compound, referring to pramatd.

3 Or also, following Abh.’s commentary (see text note 367): ‘by the means repre
sented by the currents o f the many cognitive acts’, currents that force the objects from 
the external to the internal plane, into consciousness.



c o n n e c t io n s  p erta in in g  to  p ractica l rea lity  {°vyayaharasaman\'ayam), su ch  I 7 .2  
a s , for  in sta n ce , th e c a u se -e ffe c t  re la tion  and s o  on . -  2  -

3. A connection between objects having a spatio-temporal succes
sion and being self-contained is established by their manifestation in 
terms o f  unification (sa k rd a b h a sa 0)4 . Otherwise, no connection at all is 
possible.

-  T h in g s , both  in their  o w n  nature and m a n ife s ta tio n 5, are s e lf -c o n ta i
n ed . A  c o n n e c t io n  b e tw e e n  th em  d e p e n d s  o n  th eir  s im u lta n e o u s  and u n i
tary m a n ife sta tio n  (yugapadekabhasa°). T h is  u n d iv id ed  [m a n ife s ta tio n , i.e . 
c o n n e c t io n ]  is p o s s ib le  o n ly  i f  a b so rb ed  in to  the k n o w in g  su b ject. -  3 -

4 . The perceptions and non-perceptions (p ratyak san u p alam b h an arn ), 
which in themselves concern this or that separate part, may cause the 
establishment o f  the cause-effect relation only i f  they rest on a single 
knowing subject.

-  P ercep tio n s  and n o n -p e r c e p tio n s  d eterm in e  th e c a u s e -e f fe c t  re la tion  
and a lso  its e s ta b lish m en t ( tatsiddhih)6, [o n ly ] o n c e  th ey  h a v e  en tered  
in to  a c o n n e c tio n  w ith  o n e  an oth er  (samanvayam agatya) through  a 
s in g le  k n o w in g  su b ject. I f  th ey  d o  not en ter  in to  a rec ip roca l c o n n e c t io n  
(asamanvitah) p erc ep tio n s  and n o n -p e rc e p tio n s  fa d e  a w a y  at th e m o m en t

4 Cf. IPVV 11 p. 343 sakrcchabdo bhedanisedhatatparye prayuktuh ; ibid. 
sakrdabhdsena desakalasvarupabhasayojanaikyabhasena. On sakrdabhasa  see also 
below p. 155.

5 Namely, both in themselves and as regards the cognitions that have them as 
object, or, as Abh. says, both in perception and ascertainment (see text note 369).

6 Utp. is referring here to the criterion adopted by the Buddhist logicians (Bh 
attributes it to tarkikadi) to ascertain the existence of a cause-effect relation. This 
criterion is based on the combination and interrelation of a certain number of per
ceptions and non-perceptions (cf. PVin II pp. 33-4, HB p. 4, SP 13, PVSV p. 22).
Fire, for example, may be considered the cause of smoke since, fire having been 
perceived, smoke, not initially perceived, is perceived later. Dharmaklrti does not ex
plicitly state the number of these perceptions and non-perceptions: though their 
division into five seems the most likely (this is what Dharmottara in the PVin-fika, 
Madhava in the SDS, and Abh. in the IPVV understand), some commentators -  
Sakyamati, Karnakagomin, Areata -  only recognize three as being essential (see 
Steinkellner 1967: II, 97 n. 49). The dispute between these two views has been 
studied in Kajiyama 1963, where the Karyakaranabhdvasiddhi of Jnanasrlmitra (a 
trikavadin) has been translated.



I 7.4 in which they make known one after the other their respective objects, 
and are not able to display any mutual dependence7. -  4 -

5. The self-consciousness (svasamvittih) which in memory is the proof 
o f memory's very being, that same self-consciousness and nothing else 
establishes the subsistence o f the form er direct perception.

-  Since [at the time of the memory] the self-consciousness of the 
former direct perception no longer exists, it is the self-consciousness of 
the memory and nothing else which establishes the existence of this 
former perception, as it does for the memory itself. This self-conscious
ness consists in the knowing subject characterized by the manifestation 
of a single identical object8. The status of effect -  acting as logical reason
-  (karyalirigata) may not be attributed to memory since, as the manifesta
tion of the former perception is no longer present, it cannot be said that 
a cause-effect relation has been established9. -  5 -

7 Here the allusion is to the difficulties inherent in the Buddhist conception of 
causality; the whole of the fourth dhnika of the Kriyadhikara will he devoted to the 
discussion of this.

8 The argument that memory is the manifestation and proof of the existence and 
continuity of the knowing subject, already extensively dealt with earlier, is here in
cidentally taken up once again. It is in effect through memory that the subject may 
establish that link between perceptions and non-percepiions capable of proving the 
existence of the cause-effect relation. This connection, as has been seen in the 
previous karika , does not really pcnain to the cognitions themselves, but is projected 
onto them by the subject. The continuity of self-consciousness thus reveals itself in 
memory. In fact, it is the very same svasamvedana  which illuminates the memory 
that illuminates, makes manifest, the former perception -  now no longer existent - 
on which the memory is based. Abh, lucidly distinguishes this type of argumenta
tion supporting the existence of the self, based on memory (insofar as it reveals the 
oneness of self-consciousness), from that also based on memory, put forward earlier 
(cf. IPV I pp. 363-4).

9 Utp.'s aim here js  to reject a possible objection -  namely that there is no need 
to resort to the work of a continuous svasam vedana . but that memory is enough in 
itself to connect up with the former perception, since by general consensus the ef
fect can lead to the knowledge of the cause. What Utp. does not acknowledge is 
precisely the admissibility of such an inference, whose logical reason {linga) is 
represented by the nature of effect (karya) attributed to the memory: between the 
perception that occurred in the past and the present memory there is no cause-elfect 
relation, which presupposes a continuity (see text note 379 for the development ot 
this argumentation). Therefore those who invoke memory as the unifier o f cogni
tions which are in themselves separate implicitly finish up by involving precisely



6. Also the invalidating-invalidated relation (badhyabadhakabhavah) I 7.6 
between cognitions which are restricted to themselves and do not contradict
one another (svatmanisthavirodhinam) may exist only by virtue o f their 
resting on a single knowing subject.

- What contradiction can there be between cognitions which are only 
directed to the single manifestations that are their own (bhinnasvdbhdsa- 
mdtranisthandm)10 and, consequently, how can one speak of an in- 
validating-invalidated relation with reference to them?11 On the contrary, 
this relation is admissible if they resl on a single knowing subject. -  6 -

7. [Someone might however object that] just as the cognition o f an 
empty surface entails at the same time the cognition o f the absence o f  
the jar, so the cognition o f mother-of-pearl entails the non-validity o f the 
cognition o f  silver (rupyajnanapramatvavit)12.

that knowing subject they wanted to avoid, who, as we have seen, is identified with 
the continuity of self-consciousness on which memory is based.

10 Or also: «ihat insist only on themselves {°sva°) -  i.e. on ihcir own self-aware- 
ness -  and on the manifestation (°dbhasa°) that is their object». following IPVV II 
p. 371 svasmin visaye dtmani ca svasamvedane (also IPV I p. 365. which substitutes 
svariipe for svasamvedane). This is an interpretation that does not basically differ 
from the text o f the vrtti but constitutes the development of what is there implicit, 
apparently following the indications in the fikd  (cf. IPVV II p. 372 vrttau vivrtau ca 
svas ca dbhdsas ca iti svas ca visayas ca iti yojyam). Or, Abh. continues, only the 
abhasa  (the content o f the cognition) .may be considered mentioned in this expres
sion, sincc the invalidation can concern only that and not the ‘self-awareness com 
ponent (pp. 372-73 at ha va svasamvedanabhage badhasambhavad dbhdsamdtram  
eva sambhavadbadham iha nirdistam); in this case the svdtma0 o f the karika  is to 
be understood in the sense of abhasa  (p. 373 tada ca sutre 'pi svatmagrahanam  
abhasatatparyena yojyam). Abh. (IPV I pp. 265-6) indicates yet another possible in
terpretation of the karika  as a whole, which is really rather contrived, but is. in the 
end, not far removed from the general meaning considered so far. As regards the 
sense in which the expression svabhasa  is used in the logical schools o f Buddhism 
(grdhakdbhdsa  and svasamvedana) cf. Hattori 1968: 101 ff.

11 Also the invalidating-invalidated relation is therefore possible only thanks to 
the subject's freedom to act on cognitions that are themselves unrelated and there
fore incapable, except in a uselessly general way. o f being in opposition to one 
another. According to the Saiva view, an invalidating condition is one which inter
rupts the continuation of the result o f  another (IPVV II p. 372 ya t yasya pha- 
Idnuvrttibhahgam karoti, tat tasya badhakam ; cf. Rastogi 1986) which presupposes 
precisely the continuity and oneness of the knowing subject. See also SD IV. 15 ff.

1? This karika  voices an objection expressed from the point of view of the Bud
dhist logicians (IPVV 11 p. 376 dharmottaropadhydyadidarsitam), according to



I 7.7 -  The cognition of the absence of the jar -  ‘on this surface there is 
no ja r’ -  is precisely the cognition of the empty surface (kevala- 
bhiltalajnanam eva), since the empty surface appears as the absence of 
the jar. Analogously, one may say that the cognition of mother-of-pearl

whom the invalidating-invalidated cognition relation does not need any single sub
ject on which to base itself, but it is the correct cognition that entails by itself alone, 
implicitly, the non-validity o f  every other different cognition o f  its object. The prin
ciple is the same *  as pointed out in the karika  -  as the one underlying the explana
tion of the concept of non-being (abhdva) and non-perception (anupalahdhi) given 
by Dharmottara in the NBT* The cognition o f  the absence o f  the jar, though being 
in itself distinct from that o f the empty surface, is essentially connected with it, just 
as determined cognition is linked to perception and represents its subsequent stage: 
the same cognitive act embraces both of them (cf. NBT pp. 122-123). Dharmottara 
here depends directly on Dharmaklrti, who had extensively debated the question in 
several o f his works (PV, PVSV, HB, NB). The essential points o f Dharmaklrtfs 
conception -  which he sharply distinguishes from his teacher Isvarasena’s adarsana- 
matra  (Steinkellner 1966: 75 ff; 1992: 315) -  may be summarized as follows (I refer 
to HB pp. 21-28*). Non-perception is not a distinct pramdna  connected with a par
ticular prameya  o f its own (abhdva), as for instance Kumarila maintains. It consists 
in a positive perception o f  something that exists, a perception and object that 
however are different from the cognizer’s expectation (anyopalabdhi, anyabhdva , 
vivaksitopalabdher anyatvdt) and in this way reveal an absence. From the positive 
perception of an ‘other thing one may pass to the cognition of the absence of the 
thing intended only on determinate conditions: first o f all, that the two things pos
sess an equal capacity to suscitate a certain cognition (avisistayogyatd) and that 
therefore they are necessarily associated in a single cognitive act, and. furthermore, 
that for the thing that is the object o f  negation there subsist all the conditions neces
sary for its perception (listed in NB II. 13-14). The cognition of the absence is im
mediate: the perception of the one thing alone entails the determination of the ab
sence of the other (bhavasiddhir evdparasyabhavasiddhih). Seeing that a surface is 
empty -  in the classical example -  is knowing that the vase is not there (tasya 
kaivalyam aparasya vaikalyam). If this is possible, it is because it is the very na
ture of every cognition to define its object contextually by excluding the other (tat 
paricchinatti tadanyad vyavacchinatti). As Dharmaklrti states several times using dif
ferent arguments, we are not dealing with an inferential process here, by which from 
the being there of the other we arrive (via mediation) at the not being there o f  the 
thing aimed at, because between the two there is no real sambandha  on which the 
relation of UrigQ-lirigin may rest (na vai kutascit sambandhad anyabhdvas tada- 
bhdvagamaka istah, kim tv anyabhdva eva tadabhdvah). The non-perception there- 
fore directly reveals the absence o f  a thing (abhdva) and promotes the use (ver
balization etc.) o f  this notion in practice (abhavavyavahdra). Anupalabdhi may be 
used as a hetu to establish abhavavyavahdra , but only when it is a question of il
luminating and guiding a torpid intellect (mudhapratipattau) that needs to arrive by 
degrees at a notion that is, on the contrary, immediate in a normal person.



is, at the same time, the cognition of the absence of silver, since there I 7.7 
is no mutual identification between mother-of-pearl and silver. And there
fore it is the very perception that constitutes by itself the invalidating 
cognition (pratyaksam badhakam). -  7 -

8. That is inadmissible. From the cognition o f  the empty surface all 
that is proved is merely that this surface is not a jar  (tasyaghatatmataj, 
and not the absence on it o f  a ja r  that is accessible to perception 
(upalabdhiy ogy asy a>13.

-  From the cognition of an empty surface it is proved that this sur
face is not a jar, but not that on this substratum there is not a distinct 
jar, capable for its part [if it were there] of being the object of sight.
-  8 -

13 Utp.’s reply is based on the distinction between two types o f  abhdva: 
tadatmya0 ‘the surface is not the jar’ and vyatireka° ‘on that surface there is no jar' 
(the two terms recur in IPV and IPVV; the Navyanyaya would say samanddhikarana0- 
vyadhikaranabhava or anyonya°-samsargdbhdva , cf. Matilal 1968: 50, 116, 148; or 
tadatmya0 -  samsargabhdva , cf. Jha 1981: 184-187); in the first the possibility of 
perception has no part, in the second it is essential. The example proposed by the 
Buddhists would be valid only in the first case, but not in the case that interests 
them here, in which the negation is not generalized but concerns, according to their 
own formulation, an object characterized by hypothetical visibility (drsyati'a). Its ap
plication to vyatirekdbhava  is erroneous for atiprasariga (IPV I p. 374). The same 
point had already been made by Kumarila in the SV (Abhavapariccheda, in par
ticular vv. 38-39 and Parthasarathimisra’s lucid explanation in the Nyayaratnakara). 
Dharmaklrti had also foreseen this possible objection to his own theory: if the 
reference to the cognition that simultaneously defines its object and excludes that 
which is other may serve to account for the immediacy o f  the cognition o f  absence, 
what results, however, is a generalized negation concerning all that is other than the 
object effectively perceived, thus rendering impossible the application of those dis
tinctions (ekajnanasamsargi, upalabdhilaksanaprdpta) mentioned above (HB p. 26* 
yady ekaparicchedad evdnyavyavacchedah sidhyati, sarvasydnyasydvisesena 
tatrdbhdvasiddhir bhavet, na tulyayogyavasthasyaiva; upalabdhilaksanaprdptasyanu- 
palabdhir abhdvasadhanlti visesanam ca na vaktavyam, anupalabdhilaksanaprapta- 
ndm api tatra vyavaccheddt). Dharmaklrti replies by referring to the narrow sense 
in which the term ‘other’ is to be understood in the context o f the anupaiabdhi, as 
explicitly stated at the beginning (ibid. p. 22* avisistayogyatarupayor ekajndna- 
samsarginoh parasparapeksam evanyatvam ihabhipretam). In conclusion, from the 
non-perception, as it has been defined, there follows the determination of the ab
sence of something definite in a definite time and place (p. 27 tasmad yathoktad  
evanupalambhat kvacit kaddcit kasyacid abhavasiddhih).



I 7.9 9. The surface is always a separate and distinct reality (viviktam), 
since things are self-contained fsvatmanisthiteh); and therefore how can 
the cognition o f it sometimes (jatu) lead to establishing the not being 
there o f a thing distinct from it?

-  The surface is always separate from what is other than itself and 
so how can the cognition of it establish only in some cases (kadacid eva) 
the absence on it of a distinct entity, such as the ja r14? The separation 
from a distinct jar (bhinnaghataviviktatd) might be an occasional aspect 
(kadacitkam rupam) of the surface only provided that also the associa
tion with that jar (ghatasahitatapi) sometimes constitutes its own form. 
But this is not the case: there are always two things, each self-contained, 
and the association (sdhityam) between them is not another individual en
tity which, though distinct from them, comprises both of them (tadatirik- 
tam ubhaydtmakam)15. However [the objector replies], a single cognitive 
act in which the two manifestations appear associated (ubhaydbhdsasam- 
sargdtmakam) constitutes in itself the abscnce of another cognition in 
which only one of the two is manifested (ekabhdsajnandntardbhdvaru-

14 Utp.’s objection serves to induce his opponent to play the last card he was 
saving, in a sense his most important one, that on which the Buddhist conception of 
the anupalahdhi rests, and which gives it its originality. In order that the non-pcr- 
ception of a thing A may define its absence, all the conditions of perceptibility must 
exist (both as regards the thing and the subject), and there must be the positive per
ception of a thing B (and this is the essential point) which enters into such a rela
tion with A that a single cognitive act must necessarily grasp both of them (NBT 
p. 101 ekendriyajndnagrdhyant locanddipranidhdndbhimukham vastudvayam anyon- 
ydpeksam ekajndnasamsargi kathyate). If this cognitive act takes place and only B 
is perceived this means that A is absent. It is in this sense that the Buddhist equa
tion -  perception of B equals abscnce of A -  must be understood (NBT p. 118 ar- 
thajndne eva pratyaksasya ghatasydhhava ucyate). This is -  as we have seen (karikd 
7) -  perfectly homologous to the Buddhist explanation of bddhd: cognition of 
mother-of-pearl equals invalidation of cognition of silver.

15 What guides Utp.'s criticism, here as elsewhere, is his intent to underline the 
immobility of phenomenal reality (objects, cognitions taken in themselves etc.). in 
order to make the affirmation of an T  necessary, as the only source of that dynamism 
which is present at all levels of practical reality, and which renders it possible. In 
doing this he cannot but find himself continually disputing with the Buddhists, who 
in certain respects take the opposite path. Here he denies that sdhitya. ghatasahitatd. 
is something that may be perceived when space is perceived, as its nature; it is not 
an objective given, it is merely a mental construct (IPVV II p. 384 rikalpanamdtram  
etat). This subjcct is dealt with extensively by Abh. following on from the fikd  (cf. 
ibid. p. 383).



pam )16. [A cognitive act] nevertheless [it is replied] delimits the object I 7.9 
as being self-contained: the determination of the absence of the jar does 
not occur as a direct consequence of the datum (na vastubalena), as is 
the case, on the contrary, in the determination of the existence of the 
place, which depends on the perception of the place. However [the ob
jector says] it can be arrived at through the absence of the effect, that 
is, through the absence of a single cognition in which the two things are 
manifested17. Not even this is admissible: it would be a cognition arrived 
at through mediation (vyavadhanena prafitih), whereas the establishment 
of the [empty] place derives immediately from the sight of it (pradesa- 
darsanad eva)1*. -  9 -

10. However, on the surface in question there is a beam o f light, or
-  fo r  the hlindman -  a soft, warm, etc. tactile sensation: it is these per
ceptions that establish on this surface the non-identification o f their ob
ject with the ja r 19.

16 The opponent shows that he is perfectly aware (who can be more so than a 
Buddhist?) that sdhitya  does not belong to the sphere of things, but to the sphere of 
cognitions (cf. e.g. PV I. 87 samsrjyante na hhidyante svato 'rthdh pdramdrthikah t 
rupam ekam anekam ca tesu buddher upaplavah) and reformulates his position in 
less equivocal terms. Utp.’s reply is developed by Abh. in IPVV II pp. 384 
(prativisayam paryavasyat ...) -  385. Dharmaklrti for his part might say that if such 
an ‘association' (sahitata, samsarga) is not a given fact (vastu). it is however present 
in cognition and it is reverberated by cognition on the things that gave rise to it (in 
the background lies the principle expounded in PV I. 109 ekapratyavamarsasya 
hetutvdd dhlr abhedinl I ekadhlhetubhdvena vyakfindm apy abhinnatd  //).

17 The Buddhist opponent, put on the spot, thus ends up by presenting the nega
tive judgement «on the surface there is no jar» as an inference* coinciding substan
tially with the first of the eleven types described in NB II. 30 ff. (reduced to three 
in HB). svabhavdnupalabdhi; as Kamalasila points out in TSP p. 587 and as results 
precisely from its formulation in the vrtti. it is resolved in a kdtyanupalahdhi. The 
Buddhist has therefore illicitly changed plane and Utp. promptly points this out. Bud
dhist logic is perfectly aware of the dual level of the negative judgement (NBT p.
123 ato drsyanupalambho 'bhdvajndnam krtam pravartayati na tu akrtam karofttx 
abhdvaniscayo 'nupalamhhdi pravrtto ’pi pratyaksena krto 'nupalamhhena pravartitu  
ukta iti) and. as has been seen (cf. above n. 12). admits the presentation of the nega
tion in terms of inference only to demonstrate the abhavavyavahdra  in certain eases.
This final shift in perspective is thus equivalent to a surrender.

This is also the Buddhist position restated so often (cf. e.g. HB p. 27* 
darsandnantaram vyavadhanena vincdam astldam tu nastiti), that the Buddhist in
terlocutor ended up. however, by contradicting.

lv After criticizing theopposing  thesis, Utp. now puts forward his own; it is 
‘unknown to the- ancients’ (IPV I p. 376 cirantanair aparidrstam; Bh. ibid.. ciran-



17.10 -  The verbal formulation and relative behaviour (vyavahartum) ‘there 
is the absence of the jar on this surface, there is no ja r ’ can be legimately 
brought about by sight or another sense (alokadi)20 only once they have 
directly perceived in the place in question a beam of light or, in the 
shadows, a warm, soft etc. tactile sensation constituting in the first case 
the absence of the shape of the jar, and in the second of its tangible form.
-  10 -

11. A pisaca is a different thing from  light (analokah); / neverthelessJ 
being invisible, he may reside within the lightt just as he may be within 
the surface in question: from  every point o f  view (sarvatha) his presence 
may not be denied.

-  On the basis of what has been said, the fact that light is a different 
thing from the pisaca does not entail the negation of its presence within 
the light. The pisaca is, in fact, invisible and, though it is different from 
the light, it can reside within the light, in the same way in which it can 
without any difficulty also reside within a ball of clay. Therefore the ab
sence of the pisaca , as he is not visible, is not proved both from the 
point of view of the opposing doctrines and of our own21. -  11 -

tanair hi suddhabhutaladrster exabhdvasadhakatvam) referring to the masters of 
Buddhist logic, whose conception was here the objcct o f his criticism. It is not the 
cognition of the empty surface in itself that may lead to the establishment o f  the ab
sence of the jar, but the perception, through any o f  the senses, o f something else 
that must necessarily be in its place (this principle is categorically expounded by 
Abh., IPV I p. 376 iha bhdva eva bhdvdntarasya abhava). In this way the presence 
of all the factors essential for perception to take place (upalabdhilaksana) is ascer
tained in the subjcct -  which the Buddhists also demand (drsya = upafabdhilaksa- 
naprapta) since a visual or auditory etc. perception actually takes place and may, 
by perceiving a particular object, legitimately imply the non-perception of another 
(the object whose absence one wishes to establish). All without unduly confusing 
adhara  and ddheya  (IPVV II p. 382 ekasyaiva hi katham adharadheyata): the per
ception required to establish an absence is not that o f  the surface (adhara), but the 
space above it, which may or may not be occupied by a jar etc. (ddheya; cf. ibid. 
p. 388).

20 It is to be noted that here the word aloka  is used in the same sentence first 
in the sense of ‘light’, then in that of ‘sight’. II was mistaken; see above Forewordl

21 In the opponent’s eyes, the Saiva conception runs the risk o f  making the 
vyatirekabhdva , which is essential in practical reality, become an undifferentiated 
tadatmy abhava, consequently including even the negations of w'hat is imperceptible 
by nature. Indeed, this verse confirms that the Saiva and Buddhist theories fully agree 
on this point.



12. Thus the cognition o f mother-of-pearl may appear as the non- 17.12 
being o f  the cognition o f  silver; however, it cannot reveal the non-validity
o f the form er cognition o f silver22.

-  The cognition of mother-of-pearl in itself appears as the non-being 
of the cognition of silver; but through the direct cognition of mother of 
pearl which takes place at that particular moment (tadanlntana0) one does 
not obtain the non-validity (apramanyam) of a distinct cognition of sil
ver that occurred in the past. -  12 -

13. Not even inference can account fo r  the invalidation o f  a cogni
tion, due to the property-possessor not being established (dharmyasid- 
dheh)23; on the contrary the invalidation, established on the basis o f

A  4

everyone's inner experience <svasamvedanasiddha) , is coherently ex
plained fyuktaj as deriving from a unitary knowing subject.

-  At the moment of the cognition of mother-of-pearl the former 
cognition of silver no longer subsists. Therefore, since the propcrty-pos- 
sessor is not established, the invalidation may not be explained in terms 
of inference25. On the contrary, it is explained (sidhyati) by maintaining 
that it is in the self-awareness {svasamvedane) -  consisting in the unitary

22 The discussion now returns to the invalidating-invalidated cognition relation, 
after this long digression on the conccpt o f negation has furnished the elements 
needed to clarify the crux of this relation and its implications.

23 The preceding karikds have shown that, remaining in the sphere of the Bud
dhist conception, perception alone is not able to account for the invalidation (bddhd) 
of a cognition. Nor, this karikd  adds, would a possible Buddhist recourse to inference 
achieve this purpose. ‘Also’ (api), as Abh. suggests, may also refer to dharmyasid- 
dher; in this case there would be an allusion to the asiddhi o f the reason adduced, 
as well as o f the property-possessor. The dharmyasiddhi is a form of logical fallacy 
(hetvdbhdsa), included by Dharmaklrti in the asiddha  type (NB 111.65 dharmyasid- 
dhav apy asiddhah -yathd sarvagata atmeti sddhye sarvatropalabhyamdnagunatvam).
On the meaning and translation of the term dharmin see Kitagaw-a 1960: 387.

24 1 translate it in this way on the basis o f the immediate meaning, which -  1 
believe -  remains valid, even if the vrtti chooses to make a so-to-speak concentric 
meaning emerge in its place, which contains the analytic explanation of bddhd.

25 Tn fact, the inference would be as follows: the cognition of silver (dharmin) 
is faulty (dharma) because of the cognition of mother-of-pearl, or o f the cognition 
‘it is not silver’, or also because the thing in question becomes the object of two 
contradictory cognitions (three possible hetus). The fault, as the vrtti makes clear, 
lies in the fact that at the moment of the inference the cognition of silver, produced 
in the past and momentary according to the Buddhists, no longer exists. The fault 
o f asiddhi may also be attributed to the possible hetus (cf. IPVV II p. 397).



17,13 knowing subject -  that the relation constituted by the two cognitions 
referring to a single object is manifested (ekadesavastambhyubhayajna- 
namayasambandhabhasanat). The congruence with reality which is subse
quently ascertained (pascatsamvadah), and which causes one to say that 
the one cognition is valid and the other is not, can take place insofar as 
the former cognition is also manifested in the self-awareness of the 
present direct perception. The determination of the congruence also 
depends on the unitary knowing subject26. -  13 -

14. Thus ordinary worldly activity, whether pure or impure21, is ex
perienced as resting on the Lord associated (khacite)28 with the 
manifestation o f greatly differentiated objective realities.

-  All practical activity, based on differentiation due to the power of 
maya, is pure for those who possess such knowledge, impure for those 
who are blind because of nescience29. It is possible to grasp, through 
direct experience (sambhavyate 'nubhavena), that all this daily practical 
activity is founded on the Blessed One30, engaged in the manifestation 
of the various differentiated realities. -  14 -

26 Two stages may be distinguished in the invalidating process: firstly a con
flict (virodha) between two cognitions, and then the ascertainment of their con
gruence with reality (sam vada) on the basis o f their ability to produce the expected 
results etc. Virodha is possible, Abh. continues on the basis of the fika (IPVV II pp. 
403-4). only if there is a single and unitary subject of the two cognitions (virodhasya 
karanam yad  ekasrayatvam tat sari ekasmin pram atari jiieyam); similarly, samvada, 
taking place only after (paratah) the cognitions, requires the unifying action of the 
subject. Therefore, since the invalidation depends on virodha and samvada  and these 
in turn depend on a single cognizer, it follows that the invalidation also depends on 
this.

In the activity of everyday life (vyavahdra) there is an impure aspect, con
sisting of sales, purchases, quarrels etc., in which the vulgar man is immersed, and 
a pure aspect, consisting of teaching, meditation, initiation, ritual ceremonies, per
taining to the man who has entered on the path of freedom. The value o f  this division 
is, however, far from being absolute and diminishes with the gradual elevation of 
consciousness.

28 Glossed (IPV I p. 390, IPVV II p. 404) with svanlpdnanyaihabhdvena  
uparakte.

29 I.e. sakala, pratayakala and vijhanakala (ihid. p. 406).
30 Practical reality is possible as such in that it is rooted in the Supreme Con

sciousness and this may be known through direct expericncc itself (i.e. not through 
inference). This experience is accessible also to obtuse souls incapable o f arriving 
at it immediately, through meditation and the repeated practice of this teaching, (cf. 
ihid. p. 405).



1. However (kevalam)1, the manifestations sometimes depend on the 
direct sensory experience which takes place at that very moment 
(tatkalikaksasamaksya0) at other times they do not, as in the case o f the 
blindman, darkness etc?

-  Sometimes the manifestations are conveyed by the present direct 
experience, thus determining the cognition that may be formulated as ‘this 
is a jar'; on the contrary, in the case of darkness etc. they derive from a 
former perception. -  1 -

2. On the contrary, there is no difference (visesah) in the intrinsic 
existence fsattayamj o f the manifestation o f the object within the sphere 
o f (he mental constructs regarding future , present or past objects.

-  In the mental constructs that follow direct perception 
(pratyaksaprsthapatisu), such as memory and conjecture, or in the others 
that are not dependent on it (svatantresu), concerning the three times, the 
manifestation of the object remains internally the same3. -  2 -

3. Even if  pleasure etc. and the causes o f the states o f pleasure etc. 
are real (vastusu) and their manifestation exists (sadbhave), nevertheless,

1 Here kevalam  introduces a qualification of the general statement that concluded 
the previous ahnika: the whole fabric of phenomenal existence has its reality within 
the Lord.

2 This explains how the dbhdsas differ in clearness or vividness {sphutatva; IPV
I p. 402-3). The vividness o f an abhasa  depends on its association with the abhasa 
‘direct experience'. This is missing, therefore, when the subject is in the dark or blind 
(but not bom blind) and is replaced by its reconstruction on the basis o f former 
direct experiences. On the contrary, this is altogether absent in the case of a person 
who is bom blind, unless one acknowledges (IPVV II p. 408) that it occurs through 
the latent traces left by former existences.

? The abhasa  ‘blue* is essentially the same whether it appears associated with 
the abhasa  *1 see' or *1 remember’ or i  imagine’. Similarly the abhasa  ‘seeing' remains 
essentially the same even if it is associated in turn with the abhasa  ‘blue', ‘jar* etc. 
In the end everything, w-ithout distinction, takes on the form *1' (I perceive, I remem
ber, I imagine.the colour blue; cf. IPVV II p. 409).



I 8.3 because they belong to the pastt an effective similar4 condition o f  
pleasure is not* produced (tathasthitih).

-  The manifestations of pleasure, pain etc. and those of the factors 
that cause them, though they always exist internally6, do not bring about 
a state of joy etc. because, due to their belonging to the past [in the case 
in question], they have no external existence at the present moment and 
only the manifestations that exist at the present moment (tadatva- 
visistanam) are able to produce the above mentioned state. -  3 -

4. If, however, pleasure etc. is intensely reproduced fgadham ulli- 
khyamane) through mental representation, then that same state 
(tathasthitih) comes about in the subject, in the same way1, since he vivid
ly experiences that pleasure.

-  Reproduced through an autonomous mental representation8 with 
particularly intense effort, pleasure etc. becomes completely vivid and 
causes, in the same way, joy (vikasa°)9 etc. -  4 -

5. External existence (bahyata) is to be considered an accessory con
dition (upadhih) and not the very essence (atmaj o f the manifestations o f  
being and non-being. These, therefore, insofar as they are inner 
manifestations, always exist.

4 Similar to that experienced in the past, when that particular pleasure and its 
causes were present.

5 The negative, required by meaning and supported by all three commentaries, 
is based on reading the compound tathasthitih as tatha-a-sthitih , thus attributing to 
the negative particle the sense of prasajvapratisedha  (the only one to say so explicit
ly is Bh I p. 406). Tatha may also not be considered part o f the compound that fol
lows. but tathasthitih must, in any case, appear joined (as it stands for tatha asthitih); 
however it is only so in Bh's yojana and never in ihc karikas or quotations in IPV 
and IPVV.

6 United with the I.
7 I.e. like that deriving from an ‘external’ pleasure.
8 Utp. specifies that it is vikalpa ‘autonomous’ in order to exclude memory, 

which -  like determinate knowledge or judgement -  is strictly dependent on direct 
perception (cf. text note 425). The role o f  memory is limited to supplying the ob
ject for the mental evocation, which having freed it from its ties with a particular 
past time, place and subject, brings it so vividly back to consciousness that it ap
pears as if it were altogether new (see ibid. p. 411; cf. also karika  I. 4. 2).

9 On vikasa (‘expansion’, joy) see Gnoli 1968: 46-47.



-  All the various manifestations, concerning both being and non-be- I 8.5 
ing, even if they do not appear as external, nonetheless have an existence 
(sattdsty eva), for instance in memory and so on. The fact that they exist 
externally is only an accessory condition and not their own form. The 
same is true of the manifestation of ‘non-being’, even though this [only]
has an internal existence {antahsattdyam api), since it docs not exist 
externally10. -  5 -

6. These manifestations being internal (antaratvatj, insofar as they are 
one with the knowing subject, cannot have causal efficiency which 
presupposes differentiation. Even when the condition o f externality [o f the 
manifestations as regards the knowing subject] exists, the causal efficien
cy is differentiated on the basis o f the differentiation o f the manifesta
tions (bhinnabhasabhedatah).

-  Even if all the various manifestations, such as blue, pleasure etc. 
permanently exist within, nevertheless, precisely because they consist 
only in the knowing subject, they do not possess causal efficiency, which 
is based on the differentiation typical of the relation of cause and effect 
etc. Even if there is the condition of differentiation from the knowing 
subject, causal efficiency, being linked to the manifestations, is seen to 
be differentiated according to whether it pertains to the form and so on, 
conforming with the diversity of the manifestations (e.g. their being men
tal, sensory etc.)11. -  6 -

7. Insofar as they are essentially constituted by consciousness (cin- 
mayatve) the manifestations permanently reside internally; insofar as they 
are manifested as external owing to the power o f mayay they also exist 
externally.

-  As their own form is consciousness the manifestations permanent
ly reside internally. One speaks of external manifestation when the 
things, remaining unseparated from light (prakasavyatiriktesu) are made

10 Cf. SDVr p. 130 tad avastv api prakasamanam cidrupam eva, kevalam bahye
+ _ ,_

prakasanabhavad avastu ucyate. See SD I11.78ab.
11 In other words, this is a necessary but not a sufficient condition: in order for 

a manifestation to produce a determinate effect a series of specifications and rela
tions with other abhasas are also required. On causal efficiency (arthakriya) see 
below p. 166.



I 8.7 by the power of maya to appear (prakasyamanesu)12 externally as the 
object of direct perception13. But even when they are directly perceptible 
(taddpi) they do not cease, for this reason, in the final analysis to be in
ternal. On the contrary, in the case of intending to create and so on 
(sisrksddau) even things come to be internal. -  7 -

8. Even the mental representation (ullekhah) which occurs in the 
sphere o f discursive thought (vikalpc) is external. because it appears in 
terms o f separation (prthakprathalu Indeed, internality is unity with the

12 By using the causative form the vrtti seeks to underline the hcteronomy 
(pdratantrya) o f  the manifestations of objective reality which ordinary experience 
dominated by the power of maya tends to consider extraneous to and independent 
of consciousness. On the other hand, grammatical speculation is able to place the 
correct limits on a statement such as this, which, if taken literally, runs the risk of 
leading one just as far from the truth as that against which it was advanced. If the 
responsibility for the action of becoming manifest, of shining iprakds-) rested sole
ly with the primary subject of the causative (hem) or, in other words, with con
sciousness, this would mean that the subjcct were completely extraneous to the 
reality of light -  and in that ease truly bdhya , or from the Saiva point of view, a 
mere nothing. But as Bhartrhari says (cf. VP III. 7. 122-128), the subject o f the ac
tion induced, in the causative form, can only be someone who possesses the require
ments to act as a free agent o f it (cf. the passage in Abh.’s lost Sivadrstyalocana  
quoted in PTV p. 225, preryo  ’p i sa bhaved yasya saktatd ndma vidyate) (Torella 
1987: 157-58). The meaning of the causative does not go beyond the, more or less, 
cogent stimulation of the hetu so that the kartr performs the action in question: only 
what is in itself able to shine or, in other words, that which is essentially light, may 
be made to appear or shine (cf. also TA X. 38-45a). The status of the abhasa  is 
thus to be found in this delicate balance between svdtantrya  and pdratantrya.

13 Abh. (IPVV II pp. 21-2), following the thread of the fikd, deals at length with 
the various implications contained in the expression ‘as directly perceptible* 
(pratyaksari'ena), and he begins by imagining the surprise of those who expected to 
sec also the vikalpas (particularly those termed ‘independent’) mentioned in this con
text. Utp. is here primarily concerned with underlining what contrasts with what is 
commonly accepted -  in this case claiming the ultimate internality of what is con
sidered external par excellence (the object o f pratyaksa) whereas the internality 
of the vikalpas is generally taken for granted and thus it is not worth expressly stal
ing it. On the contrary, what has to be demonstrated -  and this once again conflicts 
with the general opinion -  is precisely the real externality of the vikalpas and this 
is done in the following stanza. Later this externality ultimately comes to rest on a 
fundamental internality, which is common to every reality. But pratyaksatvena  in the 
vrtti may also have another function: this expression may re 'er to all types of abhasa
-  whether sensory or menial -  being directly present to the consciousness, and thus 
to their indiscriminate satxatd.



knowing subject (pramatraikatmyam), externality is separation from  I 8.8 
him 14.

-  The mental representation of the jar etc. in the sphere of discur
sive thought, though not the object of the senses such as sight, is non
etheless external insofar as it is manifested as separate (from the sub
ject). Indeed, intcmality is the reflcclive awareness T  (ahamvimarsah), 
externality is the reflective awareness ‘this'15. Thus for things - such as 
the jar and so on - there are two kinds of externality, that is, they are 
the object of cognition through both the external and internal senses; for 
pleasure and so on there is one, in that they are cognised only by the 
internal senses. -  8 -

9. Owing to the will o f  the Lord mental representations and pleasure 
etc. are manifested to consciousness as external, in the same way as [also 
owing to the will o f  the Lord] the manifestation -  in the form  o f  direct 
perception -  o f what pertains to the planes o f realities perceptible by the 
eye etc. (aksyadibhuvam) is external.

-  The manifestation (prakasah) 16 of mental representations and 
pleasure, pain, shame etc. that takes place through the mind (bauddhah)n  
is no different from that which, having the form of direct perception due 
to the power of the Lord18, concerns those realities that can be perceived 
by the eye, such as shapes etc. -  9 -

14 One must keep in mind the background against which this discussion o f  the 
externality o f the abhasa  in direct perception and in vikalpa takes place. Indeed ex
ternality has been declared the sine qua non condition on which the existence of 
causal efficiency depends (and it cannot be denied that the vikalpas, too, are able to 
produce effects); and this dependence is invoked in order to refute the satyata-ar- 
rhakriydkdritvam  identification, upheld by the Buddhists. The v/*m distinguishes 
between (wo forms o f  this general externality, according lo whether the dbhasa  is 
the object o f both the external and internal senses, or internal only.

Or to put it more clearly, becoming conscious of the object in terms of ‘1’ 
(unity, intemality) or o f 'this' (separation, externality).

16 Once again the problem arises of how to translate the term prakasa , whilst 
preserving its density o f meaning (light, manifestation, presence to consciousness and 
therefore also coming to light, perception, knowledge etc.).

• ■* »

If this knowing is called bauddha -  in spite of the fact, a hypothetical objec
tor notes, the actual grdhaka is in this case the manas -  it is because it is concluded 
by the act of the ni.icaya, which is pertinent to the buddhi (IPVV II pp. 430-31).

18 Isvara is the ultimate source of all manifestations. This is so not only in the 
case of those that are the object o f perception as external objects, which appear more



1 8.10 10. On the basis o f what has been said (tad) without a unity o f cogni
tions ordinary worldly activity would not be possible. It is on the unity 
o f light that the unity o f the various cognitions is based and this unitary 
light is precisely the one knowing subject. This has been definitively es
tablished.

-  Indeed, practical activity is based on the unification (°anusamdha- 
nena) of the various cognitions, which are in themselves separate from 
one another, and the unification of the cognitions is constituted by the 
light-principle, which is unitary in itself. This unitary light is precisely 
the knowing subject, one, called the Supreme Self. -  10 -

11. And precisely this knowing subject is Mahesvara, insofar as he 
is characterized by indefectible reflective awareness (vimrsaltvena 
niyatena). In fact, in God this awareness is pure knowledge and action.

-  Mahesvara is the supreme self, whose nature is consciousness, with 
his own primary indefectible nature constituted by reflcctive awareness. 
In this consciousness-principle, called Siva, whose essence is everything, 
there is absolutely pure knowledge and action, being none other than the 
reflective awareness T  (ahamvimarsanam eva). In Tsvara, on the contrary, 
knowledge and action, connected as they are with an object assumed to 
be partly differentiated (bhinndbhinna°), are to be considered partially 
pure (suddhasuddhe). Referring then to an objective reality assumed to 
be differentiated, as happens on the plane of the individual subject, 
knowledge and action, informed respectively by sattva and rajas, or in 
other words by light and activity, contracted by tamas, are called impure, 
- l i 

as independent from the limited subject, but also in the case of those that might 
seem solely determined by the individual’s will, such as menial representations, fan
tasies etc. Similarly, as Somananda says (see SD I. 44 and 177//), the ja r is produced 
by the potter but only insofar as his creativity is contained w-ithin the all-pervading 
creativity o f the Lord.



C h a f f e r  I

1. Therefore, also the objection raised earlier -  ‘an action that is both 
unitary and successive, belonging to a unitary subject is not admissible’1
-  was rejected through the demonstration o f the existence o f the unitary 
[consciousness].

-  Through the demonstration of the unitary consciousness-principle 
the activity related to the unitary subject is proved unitary. Thus even 
the objections against action are found to be confuted. -  1 -

2. Succession pertains to ordinary action, which is dependent on the 
power o f Time; it is not, however, admissible fo r  divine eternal action, 
as it is not fo r  the Lord.

-  The action of entities that, due to the power of maya, appear dif
ferentiated, is successive, being dependent on the power of Time2; but 
that action, informed by the awareness of the self, without beginning or 
end, which is the very essence of the Lord, is not. -  2 -

3. Time is the transit o f the sun etc., or the birth o f this or that flower 
and so on, or also heat and cold. Or time, in reality, is nothing but the 
succession ('krama eva) characterized by these elements.

] This is the Buddhist objection expressed in karika  1. 2.9.
2 On the power of Time as the cause of the passing from the One to the many 

the ‘locus classicus’ is VP I. 3 and vrtti; cf. also III. 9. 46. The distinction between 
the working of mdyasakti (the differentiation between things, and between things and 
the subject) and kdlasakti (the introduction of succession into activity) is found in 
almost the same terms in Hclaraja’s commentary on VP III. 3. 83 (akrame ’p i bra- 
hmani bheddvabhasanam avidydkrtam  / tatraiva kramavabhdsanam kdlakhya- 
svdtantryasaktikrtam ); cf. Aklujkar 1970: 122 n. 39; Iyer 1969: 125-26. Abh. (IPVV
III p. 10) synthetically defines the power of Time in the following words: bhagavaia  
eva dbhdsdndbhdsaprathanasamarthata.



-  Time consists of various actions that are common knowledge in 
everyday experience3, or of cold and so on. Or rather, time is the suc
cession itself -  characterized by these -  which is an accessory qualifica
tion (°upadhi°) of all the various realities in their being manifested as 
differentiated; time is nothing but this succession, because it is through 
it that temporal differentiations are established. -  3 -

4. Succession is based on differentiation and this in turn derives from  
the existence or non-existence o f  a certain manifestation (abhasasadasat- 
tvatah). The existence or non-existence o f manifestations depends on the 
Lord, who is he who determines their multiform appearance.

-  The cause of succession in things is the very action of the Lord, 
directed to the multiform appearance of the manifestations differentiated 
in their nature and mutually'exclusive4. -  4 -

5. Through the variety o f physical form s he causes spatial succession 
to appear; through the manifestation o f the variety o f actions the Lord 
also causes temporal succession to appear\

-  In the case of many entities, there is spatial succession through the 
manifestation of mutual diversity and temporal succession through actions. 
However, with reference to a single entity there is only temporal succes
sion due to different actions such as birth, existence, change etc.6 -  5 -

3 The same idea (that the name ‘time’ is given to those realities able to act as 
a reference point, or ‘measure1 for the others) is found expressed in VP III. 9.77 
kriyantaraparicchedapravrtta yd  kriyam prati i nir 'jndtaparimdnd sd kala ity abhi- 
dhlyate //. ‘That (activity), the measure (of time) o f which is well-known and which 
is employed in measuring (the duration of) any oyher activity, with regard to (any 
other) activity, is called time' (transl. Sharma 1972: 101).

4 This is my translation of the expression °anyonydbhdsasunya°t guided also by 
a passage in IPV (II p. 16), which recurs in almost (he same terms in IPVV. Dif
ferent manifestations may implicate each other, referring to a single substratum, such 
as ‘red \ ‘jar’ etc. or may be completely distinct from each other such as ‘ja r \  ‘cloth': 
obviously not in the first case, but not even in the second -  where the two things, 
though unrelated, may coexist in a single cognitive act {yugapad evaikajndnena 
sphurandt Bh II p. 16) -  is there succession. On the contrary, succession is only 
possible if the manifestations are such that the presence o f  the one necessarily ex
cludes that o f the other, as in the case o f  autumn and winter.

5 On kala  / kriyd  and desa / murti see VP 1.1 Vrtti pp. 2, 9 (and Paddhati pp- 
5, 9); see also VP 111.7.153 and Helaraja's commentary; Praktrnakaprakasa  I p. 117.

6 Together with growth, decline and disappearcnce they constitute the six 
modifications of existence (bhavavikara ; cf. Nirukta  1.2.8-9).



6 .  In all things ( s a r v a t r a )  the diversity o f the manifestations is the I I  1.6 
source o f  temporal succession fo r  those knowing subjects such as the void
etc,, whose light is discontinuous ( v i c c h i n n a b h a s a h ) ,  but not fo r  the 
knowing subject who shines once and fo r  ever { ' s a k r t , ) .

-  I n  e v e r y  o b j e c t  d i v e r s i f i e d  m a n i f e s t a t i o n  d e t e r m i n e s  t h e  a p p e a r a n c e  

o f  t e m p o r a l  s u c c e s s i o n  [ e x c l u s i v e l y ]  f o r  t h e  k n o w i n g  s u b j e c t  w h o  i d e n 

t i f i e s  h i m s e l f  w i t h  t h e  v o i d ,  t h e  b o d y  a n d  s o  o n .  I n d e e d ,  a p a r t  f r o m  

m e m o r y ,  w h a t  w a s  m a n i f e s t e d  i n  t h e  p a s t  (prdkkalah) d o e s  n o t  s h i n e  i n  

t h e  s a m e  m a n n e r  a t  t h e  p r e s e n t  m o m e n t 7 ,  a n d  i t  i s  w i t h  r e f e r e n c e  t o  h i s  

o w n  p r e s e n t  ( svavartamanapeksayd )  t h a t  t h e  s u b j e c t  m a y  u s e  t h e  n o t i o n s  

o f  p a s t  a n d  f u t u r e  i n  e v e r y d a y  e x p e r i e n c e .  O n  t h e  c o n t r a r y ,  f o r  t h e  [ t r u e ]  

k n o w i n g  s u b j e c t  w h o  s h i n e s  u n i n t e r r u p t e d l y  o n c e  a n d  f o r  e v e r  (sakrdvi- 
bhd tasya f ,  t h e r e  i s  n o  t e m p o r a l  d i f f e r e n t i a t i o n ,  n e i t h e r  i n  h i m s e l f  n o r  a s  

r e g a r d s  o b j e c t s ,  s i n c e ,  a s  t h e  s h i n i n g  i s  n e v e r  i n t e r r u p t e d ,  i t  i s  n o t  p o s 

s i b l e  t o  s p e a k  o f  r e p e t i t i o n .  —  6  -

7. Also spatial succession in things is manifested [only] to the limited 
knowing subject; on the contraryt to the unlimited subject things appear 
fu ll o f  his own se lf like his own se lf

-  W i t h  r e f e r e n c e  t o  t h e  l i m i t e d  s u b j e c t  [ o n l y ]  t h i n g s  a p p e a r  d i f f e r e n 

t i a t e d  f r o m  t h e  s u b j e c t  a n d  f r o m  e a c h  o t h e r ,  a n d  t h e y  a r e  s a i d  t o  b e  f a r  

a w a y  e t c . ,  f o r  t h e  L o r d ,  o n  t h e  c o n t r a r y  -  h i s  e s s e n c e  b e i n g  s o l e l y  l i g h t

-  c a n n o t  b e  n o n - l i g h t  ( aprakasasambhavat)  w i t h  r e s p e c t  t o  a n y t h i n g ,  n o t  

e v e n  t o  a n  a t o m .  T h e  s e p a r a t i o n  o r  d i s t a n c e  f r o m  h i m s e l f ,  o r  b e t w e e n  

t h i n g s ,  d o e s  n o t  a p p e a r  t o  h i m  w h o  i s  l i g h t  a n d  o n l y  l i g h t 9 . -  7 -

7 That is, connected with preceding manifestations o f  the limited subject (cf. text 
note 17). Only through memory can the former shining of the object be revived, in 
some way; but this is a totally different question, already dealt with at lenght above
(Jnanadhikara , dhnikas III-IV).

ft __
This is a reference -  through a saiva  text (Sdrasvatasamgraha  according to 

IPVV III p. 23, Sivasutra according to Spandasamdoha p. 25) - to sakrdvibhdta in 
Chdndogya Up. VIII. 4.2, later taken up again by Gaudapada in Mdndukyakarika 
111.36, IV.81; see also PTV p. 199. Consciousness shines ‘once only' (this is the 
primary meaning of sakrt ), but as this shining is never interrupted the expression 
may also be taken in its secondary meaning of ‘constantly, always, once and for ever 
(cf. Abh.’s explanation in IPVV III pp. 21-22; see also IPVV II p. 262 
sakrcchabdena tu ekavaravacina saddrthaparyayena va vicchedasahka mvarita).
Sankara similarly glosses sakrt in the passages quoted above with satatam.

9 Lit. ‘a compact mass of light' iprakasaghanasya).



II 1.8 8. Nevertheless, the manifestation o f such a differentiation between 
subject and object o f knowledge is the very creative power 
('nirmanasaktihj o f the Lord  fisituh), who knows thus.

-  The fact that the various entities existing as subject and object of 
knowledge are determined as differentiated from each other and from 
Paramesvara (or from the self), is [due to] the creative power of 
Paramesvara, who, yet, thus shines in absolute fullness, neither does his 
own permanent form ever in any way cease to exist as a consequence of 
this determination. -  8 -



1. The ideas o f action, relation, universal, substance, space and time \  
which are based on unity and multiplicity, are to be considered real 
(satyah), because o f their permanence and efficacy (sthairyopayogabhyam).

-  The ideas of relation etc. are also real manifestations, just like 
action2, even if they regard both unity and multiplicity [at the same 
time]3. They can, in fact, be employed permanently with determinate 
practical results, and as such they are undeniable4. -  1 -

1 This second dhnika  aims at establishing that the categories acknowledged by 
the bahyavddins (the reference is particularly to the Nyaya-VaiSesika) are acceptable 
only if seen from the Saiva viewpoint. Otherwise they do not stand up to criticism 
(and the criticism par excellence is that o f  the Buddhist logicians). Cf. Torella 1992: 
328-29.

2 The demonstration o f  the reality of action was implicit in that o f the power 
of action discussed earlier. In the tika  (cf. IPVV III pp. 36-37) Utp. refers to 
three different interpretations of the compound satydbhasa  -  as karm adhdraya , 
sasthltatpurusa  and bahuvrihi.

3 The principal objection the Buddhists make to these categories, which they 
place in the sphere of relative truth, is precisely that o f  viruddhadharmadhyasa .

4 The truth of a cognition is established here precisely by its not being con
tradicted by a subsequent cognition (sthairya) and by its leading to expectcd practi
cal results (upayoga); see Abh.’s lucid formulation (IPVV III p. 29), satya eva yatah  
sthiro badhakenanunmulyamdnavimarsah samvadavdms ca abhisamhitdydm grama- 
prdptilaksandyam kriydydm upayogl. The key-term samvada  may be applied both to 
sthairya and to upayoga (cf. ibid . p. 69, asydm vyakhyaydm bhdvasya arthakriydm  
kurvata ekanekarupata  ... iti kartavyatd. -  ity evambhuta upayoga uktah, sthaityam  
tu samvadah; uttaravyakhydne tu sthairyam badhakdbhavah, upayogas tu samvadah 
iti bheda iti). This may be compared with one of the classical explanations of the 
term, that given by Dharmottara (NBT p. 17, avisamvddakam jndnam  samyagjndnam  
/ loke ca purvam  upadarsitam artham prapayan samvadaka ucyate, tadvat jndnam  
api svayam pradarsitam artham prapayat samvddakam ucyate (behind which lies 
Dharmaklrti, PV II. 1 ... arthakriydsthitih i avisamvddanam...). On samvada  and 
related terms, such as avisamvadin  etc. (and their different acccptions in the Buddhist 
exegetical tradition) see Katsura 1984: 222-24, Dreyfus 1991, Franco 1991: 49-50, van 
Bijlert 1989: IZ2-28.



II 2.2 2. In action etc. (tatra)5 there is one internal reality (antaram tat
tvam,); this, once it has become the object o f sensory knowledge, becomes 
manifold depending on place , time and the specific shapes it assumes.

-  The essential reality (tattvam) -  which is by nature absolutely un
divided (abhinnam eva) -  becomes one and manifold because of the 
division into internal and external manifestation6. [It becomes manifold] 
because of the multiplicity of the manifestations of the individual realities 
(°svalaksana "), constituted as they are by the different combination of 
external manifestations such as place, time, shape. -  2 -

3. The mind (manas )Kpetforming the function o f determination fo l
lowing [the direct perception] fanuvyavasayij7, brings about conceptual

5 The vrtti does not indicate the interpretation to be given o f  the word tatra. 
Abh. in his two commentaries suggests three interpretations that he considers equal
ly possible: ‘in action etc.’, ‘given the reality of action etc.’, ‘as regards the unity and 
multiplicity of action etc.’. The fikd , from which Abh. quotes the expression evam  
sati (probably referring to tatra) glossed with vidyamane kriyadau tadgate ca 
sa tyane  (IPVV 111 p. 45), seems to indicate the second interpretation.

6 A reality, when it is completely identified with consciousness, in other words, 
when it is only consciousness (cinmdtrataya), may not even strictly be referred to 
as one since the unity-multiplicity opposition only arises at a later stage. This is seen 
from the vrtti, from its paraphrase in IPVV (see text note 36) and from what Abh. 
slates a few lines earlier in IPVV 111 p. 45 nllddinam bhdvdndm pdramarthikam yad  
antaram samvinmatrafaksanam tattvam, tatra na kaland kacid abhedaghanatvad  
ekatdyd api tatra abhavat. The karikd  and the vrtti become clearer once various 
levels of meaning have been recognized in the word antaram. The primary mean
ing of antaram  is the absolute reality identified with the I; it coincides with the first 
of the two types of antaram  spoken of in IPVV II p. 416 (dntaratvam dvidha ahan- 
tayd samskdrataya ca), later articulated (pp. 416-417) and dislocated along the scale 
of the principles (the highest dntaratvam  corresponds to the plane of Paramesvara): 
it is called abhinnam  in the vrtti. This absolute dntaratvam  constitutes the ultimate 
foundation from which unity and multiplicity comc into being on the phenomenal 
level. Unity is understood as a relative dntaratvam, which may be taken in more 
than one way (see IPVV 111 p. 45 ya t tu antaram dbhdsantarandmisram antarungam. 
antaram ca antahkaranamdtravedyam tattvam ekam . tad ekam), and multiplicity is 
knowability on the part of the external senses, temporality, spatiality etc. Thus it be
comes one-many (ekdnekam).

7 This is apparently the meaning indicated by IPV II pp. 43-44. aindriyake nir- 
vikalpake ... f pascddbhdvinam vyavasdyam niscaydtmakam vikalpakam anuvyavasdya- 
sabdavdcyam. According to IPVV III p. 46 anuvyavasaya  is the mental operation 
that occurs after the determinate awareness of the direct experience (anuvyavasdyatn 
sdksatkdravimarsasya pascddbhdvinam vimarsam ...). In any case, the term is not 
used here in the particular sense attributed to it in the Nyaya.



elaborations such as action and so on, which are based on these two8 I I  2 .3  

and substantiated by the activity o f the knowing subject9.

-  The conceptual elaborations such as action etc., carried out by the 
mind (mdnasyah) and regarding both the external and internal plane -  
the mind being half way between them -  are essentially the activity of 
the knowing subject (pramatrvyapararupah). -  3 -

4. Things that are self-contained (s vatmanisthah)10 and are 
manifested separately (viviktabhah), possess a unity in the sense o f  
mutual connection within the unitary knowing subject. This is the basis 
o f the ideas o f relation.

-  The various ideas of relation (sambandha°) such as that expressed 
in the phrase ‘the king’s servant', rest on the unity which derives from 
the connection on the internal plane (antah samanvaydt) and the differen
tiation of the two related terms externally". -  4 -

5. The conceptual elaborations o f the manifestations o f  ‘universal’ 
and ‘individual substance’ also rest externally on unity, as well as on the 
differentiation o f the individual realities and parts.

-  The notions of ‘cows’ and ‘Caitra’ have as object, externally too, 
both the unity of manifestation represented respectively by the general

8 I.e. ‘on the external and internal plane' (according to the vrtti), ‘on unity and 
multiplicity’ (according to Abh.). The two interpretations are equivalent in the light 
o f the preceding karika.

9 As Abh. clarifies very well in the introduction to this stanza in his commen
taries, Utp.’s intention here is to reply to the objection that might be raised by a 
Buddhist: these conceptual elaborations -  which is what they are -  do not take place 
at the time of the direct perception but later, when any contact with reality is 
precluded; therefore they are. in the absolute sense, unreal. In Utp.'s reply it is the 
continuity and dynamism of the I that guarantees the contact between these two mo
ments of time, thus legitimating the working of the mind.

10 The absolute difference and self-containment of things, which is one of the 
pivots of Buddhist doctrine and the school of Dignaga in particular, finds its most 
well-known and rigorous expression in PV I 40ab (later taken up again in PVin: sec 
Steinkellner 1973: I, 40-41) sarve bhdvah svabhdvena svasvabhavavyavasthiteh ...

11 The two terms of the scrvant-king relation have an autonomous reality on the 
external level, but they cease to be separate once they are linked in the conscious
ness of the knowing subject. This docs not mean that they become one, because in 
that case it would no longer be a relation: there is unification in separation 
(bhedabheda).



I I  2.5 configuration of cow and by the configuration of a particular man seen 
as a whole, and the multiplicity of manifestations typical of the individual 
realities (svalaksana0) and the various parts12. -  5 -

6. The connection existing between the factors o f the action 
(karakanam) is based on the awareness o f  the action (kriya0); the no
tions o f space etc. rest on the connection between limit and limited.

-  The notion of action is based on unity-multiplicity, insofar as the 
various factors that contribute to carrying out the action -  wood, 
saucepan, Devadatta, rice - are internally linked to each other by the verb 
‘he cooks’ and externally differentiated. Also spatial and temporal succes
sion -  given the mutual involvement of the objects which act as the limit
ing and limited element -  is merely a particular case of relation charac
terized in the same way by unity and multiplicity. The notions of 
universal, individual substance, action, number etc. all rest on inherence 
(°samavaya°), which is a particular type of relation. -  6 -

7. Thus the knowing subject who aspires to the production o f deter
minate results may obtain them with an entity that is at the same time 
both differentiated and undifferentiated. Thus one may not speak o f error 
(bhrantih) as regards them.

-  With the notions that have been discussed so far, that is, action and 
so on, which are both one and many, the knowing subject has the 
capacity to obtain the determinate effects he desired (which demonstrates 
their congruence with reality), accompanied by the continuity and 
homogeneity (°dnugunya°) of their manifestations. Therefore such no
tions are not erroneous13. -  7 -

12 The unity-multiplicity tension, which characterizes the series o f concepts ex
amined in this dhnika, is not reduced, as it might have seemed so far, to that o f in- 
tcmal-cxtcmal. In actual fact, for the conccpts of ja ti (universal) and of dravya  (un
derstood as individual entity constituted by a complex of parts) the double pole of 
unity-mulliplicity is also to be found at the level o f external reality, as the karika 
and vrtti indicate.

13 The notions of action etc., do not. that is, become subsequently contradicted 
by other cognitions: thus one has the requisite o f sthairya which, together with ar- 
thakriydsamvdda  (already mentioned), determines the empirical validity of a cogni
tion.



1-2. The means o f  knowledge (pramanam) is (hat thanks to which the 
object is situated within its own confines (vyavatisthate/ ‘this thing, with 
these characteristics' . This means o f knowledge is an ever freshly aris
ing light related to a subject (svabhaso ’bhinavodayah,)2. This light, whose 
essence is the inner reflective awareness o f that which is thus manifested, 
becomes -  as regards the object without spatio-temporal differentiations 
etc. and expressed by a single name -  knowledge (mitih), /provided it 
isI not invalidated.

-  The means of knowledge is that on which the setting of the object 
within its confines depends (vyavasthapyamdnata), both as regards its 
mere being and the various possible qualifications such as permanence 
and so on. It consists precisely in the manifestation to a knowing sub
ject of a new object (apurvavastu0) as related to him (svatvena). And this

A

very manifestation ‘this’ or ‘permanent’*, which thus appears to the sub
ject as separate and new, becomes the object of reflective awareness and 
finally valid knowledge (pramitih), whose stability is not undermined by

1 In the interpretation of the notion of vyavastha- vyavasthdp- (which refers to 
the definitive establishment o f something, both as regards its intrinsic nature and the 
other realities in whose contcxt it is situated; ‘establish separately') -  so pregnant 
with meaning and untranslatable in a single word -  I have kept in mind Abh.’s gloss 
(IPV II p. 68 niyatam prakasamaryadam na ativartate).

2 Svahhasa  (together with visayabhdsa) characterizes the pramana  also in the 
opinion of Dignaga and his school (cf. PSV 1.9a, PS 1.1 lab  and vrtti, PS 1.10 in 
particular). However in Dignaga, and in the Yogacara view in general, sva° refers 
to knowledge itself seen as the subject, whereas in the IPK it refers to the knowing 
subject and its centrality (cf. IPV II p. 73 svatvena abhasamdno ya  abhaso  ...; Bh 
ibid. s\at\'ena -  grahakdsrayamamatavisayatvena\ D tp’s vrtti pramatuh svatvenapurva- 
vastvavabhasah). On pramana as revealing a previously unknown object, cf. the second 
(and probably complementary) definition of pramana in PV II.5c ajnatarthaprakaso  
va (Katsura 1984: 220, Dreyfus 1991: 25 ff., Franco 1991, van Bijlert 1989: 150-53).

According to Abh. (see text note 55), Utp. chooses to make these two terms 
masculine (in the karika  they were neuter), thus making them agree with abhasa, to 
state implicitly the single nature of the means of knowledge and of its objects (both 
being dbhdsas)..



II 3.1-2 another means of knowledge4. The object of such knowledge -  which is 
an activity of the subject (pramatrvyaparah) -  is that entity which is

4 According to the Pratyabhijna, therefore, there is no differentiation between 
the means o f  knowledge and its result (pramana-prama), as also the Buddhists -  but 
not only them (cf. Bandyopadhyay 1979) -  maintain (see for example PS J .8b -11 
and vrtti. PV III. 301-319, NBT PP- 79-86, 90-1, TS 1343-60). The Buddhist posi
tion on this point is substantially unitary, with a distinction between Sautrantika and 
Yogacara resulting from the admission or non-admission of the reality of the exter
nal object. Thus, according to the Sautrantikas, prameya  is the external object, 
pramana  the assumption by knowledge of the fonn o f  the object (visayakarata, 
sarilpya), pram a  the obtained knowledge of the object (visayadhigati). According to 
the Yogacara, pram eya  is the appearance of the object to consciousness understood 
as the appearance of consciousness itself in the form of object (visayabhasa . 
visayakarata), pramana  knowledge in the fonn of subject (svabhasa) or, in other 
words, the capacity (yogvata) of knowledge to know itself; pram a , finally, the self- 
awareness o f  knowledge (svasamvitti; on svasamvitti as the final outcome the two 
doctrines would agree); see e.g. PV III. 366-7, TP 1346 with the relative pancika  
and especially PS !.8cd-10 and vrtti, with the notes of Hattori; see also Iwata 1991: 
1-20. The distinction between pram ana  and pram a  -  the Buddhists say -  is only the 
outcome of the analytic consideration of a reality, cognition, which is in itself one. 
The two terms which are thus foregrounded cannot in any case represent a relation
ship of cause and effect - because this would require the actual otherness of the two 
terms -  but at most a relation of vyavasthdpva-vyavasthapaka , with a division of 
roles within the same reality (NBT p- 82 na catra janyajanakabhavanibandhanah, 
yenaikasmin vastuni virodhah syat apt tu vyavasthapyavyavasthapanabhavena tata 
ekasya vastunah kimcid rupam pramanam kimcit pramdnaphalam na virudhyate). 
And up to this point Saivas and Buddhists are mainly in agreement (cxcept that the 
Saivas admit a relation of the type hetu-phala). A proof of this is the fact that Abh. 
in concluding his argumentation (IPV II pp. 73-5, IPVV III pp. 71-2) -  which 
develops U tp/s above-mentioned position -  quotes part o f a verse from Dharmaklrti 
(PV III.308c tadvasdt tadvyavasthanat). On the contrary, the two positions differ on 
the concept o f ‘function, activity' (vyapara), performed by the elements occurring in 
cognition. Vyapara is completely denied by the Buddhists, who consider every dis
tinction on this basis completely imaginary- (utpreksita), so much so that, for ex
ample. an act such as piercing with an arrow may be analyzed in various ways, all 
equally legitimate, attributing to the bow the function (vyapara) either of kartr, or 
karana , or apadana  (TS 1346 ata utpreksito bhedo vidyate dhanuradivat / utpadyot- 
padakatvena vyavastheyam tu nesyate // and relative Panjika). But, above all, the 
impossibility o f vyapara  is the direct consequence of the acceptance of the doctrine 
of momentariness (TSP I p. 488 ksanikatvena nirvyaparatvat sarvadharmandnt). 
Knowledge, therefore, only ‘appears* to be endowed with a function (PV III.308a 
savyaparam ivabhati). The reply of Abh. - who, as we have seen, had just quoted 
with approval the third pada  o f the same verse - implicitly refers to this statement 
by Dharmaklrti (who in turn depends on PS I.8cd savyaparaprafitatvat pramanam  
phalam eva sat): vyaparatmakam eva hi karanasya prathamasadhyatvat phalam f

A



manifested to the consciousness, taken separately5, as a universal6, 
devoid of spatial differentiations etc., denoted by a single word in con
formity with the specific reflective awareness (vimarsabhedanusari0) and 
endowed with its own causal efficiency (svakarthakriyaprapte). -  1-2 -

3. In an object, though its unity is established by the unifying power 
o f the mind (anusamdhana0,), various manifestations may be distinguished 
according to the inclinations, practical requirements and specific ex
perience [o f the subject].

-  For the object, though it is unitary, having been assumed as such 
thanks to a single [unifying] reflective awareness (ekapratyavamarsa0)1,

vydparas ca vyapriyamdnat kartur vydpdtyam dnat vd karanad ananydtmaka eva 
yukta iti mukhyatvena pramdnaphalayor abheda eva nyayyah (IPVV III p. 72; see 
also IPV II p. 75). Vydpdra not only exists but constitutes the very essence of pram a ,

*
and according to the Saivas the non-differentiation of pramana  and pram a  hinges 
on this: vyapara is not a different reality from the subjcct that acts and from the in
strument that is set in action. All this had already been essentially contained in the 
laconic pram atrvyaparah  that follows pram itih  in the vrtti. But Abh. (IPV II p. 75) 
goes on to say that this does not mean that pramana  and pram a  are simply two 
ways of saying the same thing (paryayatvam ); the cognitive light (bodhatma dbhdsah) 
which is the essential nature of both is turned towards the external object in the 
pram ana, whereas in the pram a  it is turned inwards as pure determinate awareness, 
contracted due to the influence of the object assumed in it, having as its essence the 
word.

5 Prthak prthak , in the sense that the pram ana  works only on the single abhasa 
(in the form of samanya). The knowledge of the particular is the result of the sub
sequent unification of the group of single dbhdsas, among which those o f  lime and 
space have a particular individualizing power. As Abh. notes, the same vimarsa , 
which is prakasapramana , sometimes rests on the single abhasa  - and we have a 
samanya sometimes combines several dbhdsas - and wc have a svalaksana ; in the 
latter case it takes the name of anusamdhana.

6 On the basis o f the interconnection -  and in the final analysis o f the identity
-  between vimarsa and sabdana, Utp. is led to state the samanya  charactcr o f the 
object of the pramana, in that it is precisely the sdmanya  that is expressed by the 
word (obviously in the Saiva view).

7 The particular realities, in themselves completely different from one another, 
form an apparent unity on the strength of the same judgment that they are able to 
determine because of their very nature. This concept, even in its formulation, refers 
back to Dharmaklrti (see e.g. PV I. 109, already quoted, and the vrtti tad api 
pratidravyam bhidyamanam api prakrtyaikapratyavamarsasydbheddvaskandino hetur 
bhavad abhinnam khyati). This may be applied, mutatis m utandis, both to account 
for the formation of the idea of class or universal which embraces a plurality of dis-



II 3.3 there are different manifestations depending on the will, practical require
ment, and experience of the subject8. -  3 -

To elaborate:
4-5. Just as the various manifestations are differentiated as 4long\  

4round, 4talF ,4man\ 4smoke\  4made o f sandalwood' and so on, without this 
entailing a spatial-temporal differentiation, so one also has various dis
tinct manifestations such as 4being\ "jar, ‘individual substance\  ‘/wac/e o f  
go ld \ 4shining’ a/id .w oa?/ /r.v rm?2 separate efficiency. 77**7 a/e
the object o f  the word.

-  Given an object unitary in itself9, for example a jar, depending on 
how a subject regards it (avadhitsavasat) what appears to him may be 
the length, or the triangular, circular etc. shape. What appears of a man 
may only be his ‘being erected’ if the subject is only looking for a 
reference point, or a shelter, or shade. ‘Man’ as such, however, appears 
to those who regard him entirely (nyaksena)9*, seeking the services that

crctc realities that may not be strictly reduced to anything other than temselvcs (as 
in the context o f Dharniaklrti’s argumentation), and to account for the synthesization 
of a group of distinct abhasas in the apparent unity of the object which confronts 
us in practical reality (as in the context o f  Utp.’s argumentation). The expression 
ekapratyavamarsa  may be understood either as ‘single, same reflective awareness’ 
concerning different things, which, owing to this, are assumed as being one (cf. 
PVSV p. 41 ekam ekakaram pratyahhijnanam  commenting on ekapratyavamarsa° v. 
73a); and as ‘reflective awareness-of things as being one’ (ekatvena pratyavamarsah). 
The meaning is basically the same. Utp. and Abh. use this expression in both senses.

8 Here, too, there is an evident reference to a remark made by Dharmaklrti (PV 
1.58 and vrtti), according to whom a thing that appears to perception as an undif
ferentiated entity is in fact grasped at the moment of determinate knowledge, depend
ing on which of its components the subject is inclined to foreground (a female body 
may be seen as an object o f  desire, a corpsc, something to eat; a person may at 
times be seen as a father and at times as a teacher). A similar remark had already 
been made by Bhartrhari (VP 111.8.64 acaryo matulas ceti yathaiko vyapadisyate I 
sambandhibhedad arthatma sa vidhih paktibhavayoh  //). See also PVSV p. 41 evam  
sim sapadayo'pi bhedah [...] janayanti anyam va yathapratyayam dahanagrhadikam  
kasthasadhyam arthakriyam.

9 I.e. a svalaksana  (see the previous karika). The multiplicity of manifestations 
does not entail the loss of the object’s individuality, the object being a collection of 
abhasas, distinguished by a particular collocation in space and time and by a specific 
form (akdra).

9a On the meaning of this uncommon word cf. Vrsabhadeva’s Paddhati on VP 
1.3 (p. 20) nyaksena iti abhimukhyena kartsnyena va (Abhyankar-Limaye 1965: VII 
n. 4).



are peculiar to him. To some [smoke] appears as merely smoke, in its II 3.4-5 
general form (dhumamatram eva); on the contrary, those who are familiar 
with it (tadvidas tu) grasp its specific aspect, for example, that it is the 
smoke from burning leaves, just as an expert is able to grasp the par
ticular features of stones, silver etc. (manirupyadivisesa) and so on10. 
However, the object that is manifested with these distinctions is not dif
ferentiated as regards space and time. Thus for the object ‘jar’ there is 
the manifestation ‘being’ -  which is in itself different [from the specific 
manifestation ‘jar’ etc.] -  common to all the countless other objects such 
as cloth etc. and the cause of specific effects such as the determinate 
awareness ‘is, exists’ which is produced by the mere fact of existing; still, 
as regards the jar, there may be the manifestation ‘jar’ known by the inner 
and outer senses and common to every object with a broad base and bul
bous shape, and different from the other manifestations, i.e. absent in 
cloth etc.; or yet another, ‘made of gold’, absent in clay jars etc. This 
manifestation becomes the object of sensory experience depending on the 
subject’s practical requirement and so on11. Each of these manifestations 
is referred to for the practical purposes of communication, by those who 
aim at obtaining this or that determinate result, with a single word: the 
word ‘jar’ refers to the manifestation ‘jar’ and not to ‘being’ or ‘made of 
gold’12. The manifestation ‘Caitra’ common to the different stages of

10 This is an explicit reference to the dbhydsikapratyaksa  in Bhartrhari’s for
mulation (VP I. 35 paresam  asamakhyeyam abhyasad eva jayate I manirupyadi- 
vijndnam tadvidam ndnumanikam  //).

11 For instance, Abh. explains (IPV II p. 98), he who on seeing a jar thinks of 
its price will be aware of the manifestation ‘made of gold'. This does not occur at 
a later stage, as a result o f  mental elaboration, but at the moment of the direct 
perception itself (aindriyaka eva); see also below vrtti on II.3.7.

12 Cf. the position of Bhartrhari, according to whom a thing, in its intrinsic unity, 
cannot be expressed by a word (except the pronoun); it may be the object of many 
words, each referring to one aspect or power (sakti) among the many it is composed 
of (Vrtti p. 131 apara aha  -  yady api vastu na bhinnam sabdarthas tu bhinnah / 
sabdo hy eka vast u visa yd  nam api sakfinam avacchedenopagrahe vartate; on the 
meaning of apara  in Bhartrhari’s work see Praklrnakaprakasa  II p. 267, quoted in 
Aklujkar 1970: 116 n. 5.). This theme is taken up again and developed by Dignaga 
and Dharmakini. The thing, because of its many aspects, cannot be fully expressed 
by one word (PS V.12 bahudhdpy abhidheyasya na sabddt sarvathd gatih f 
svasambandhanurupyena vyavacchedarthakary asau  //; cf. Hattori 1980: 70 n. 3, 
where a relevant passage from Jinendrabuddhi’s PSfika is also referred to; see also 
the parallel passage, not extant in Sanskrit, concerning cognition through logical mark, 
in Frauwallner 1959: 102). The function of the word is only to denote a certain part 
o f the thing through the exclusion of what is other than that (arthantaravyavrttyd



II 3.4-5 childhood etc. is devoid of place and so on; and what has been said 
above applies to this, too. Thus causal efficiency is differentiated [for 
every abhasa], -  4-5 -

6. Things possess a determinate causal efficiency (niyatarthakriya) 
depending on the variety o f the manifestations they are composed of; and , 
on the contrary (punah), [a different] one based on their appearing as 
unitary realities owing to a common substratum  (sam anadhikaranyena/3.

-  In the unitary particular entity there is a specific effect for every 
single manifestation determined by the power of Necessity (niyatisaktya) 
and [equally determined by Necessity] a single substratum of the dif
ferent manifestations, which produce -  as we have said -  manifold ef
fects. The concrete entity {vasty) is such because of the manifestation of 
this sameness of substratum (samanadhikaranyabhasavasat). In fact, this 
sameness of substratum constitutes the unity of what is manifold 
(anekasyaikata)14. -  6 -

tasya vastunah kascid bhago gamy ate, quoted in PVSV p. 62). As Dharmaklrti points 
out in a subsequent passage, this does not mean that a thing has ‘parts’ (PV I.135ab 
ekatvad vasturupasya bhinnarupa matih kutah), but only that it appears as associated 
with various causes of error concerning its nature; a word serves to remove one of 
these causes (PVSV p. 64 tatraiva ca te sabdas tais tair bhrantikaranaih 
samsrstarupa ivabhati yathasamketam vicchedaya vyapriyante; cf. PV 1.50-51). 
Dignaga’s statement quoted above is closely related, also in its formulation, to the 
one found at the beginning o f  the PS (I.5ab): dharmino 'nekarupasya nendriyat 
sarvatha gatih. They are like the two faces o f  a coin. And similarly Dharmaklrti 
explains the right way in which this assumed multiplicity of aspects and properties 
is to be understood (PV III.231; cf. Hattori 1977: 52). See also Torella 1992: 333- 
35.

13 The karika  hinges on the ambiguity of the expression niyatarthakriya , which 
belongs simultaneously to both parts o f the sentence, with a different orientation of 
meaning. At least this is the interpretation that Abh. gives in IPV and IPVV: things 
have a multiplicity of arthakriyas, each one o f  which is inherent in every abhasa 
that composes them; things, however (p u n a h \ also have a unity (and also a unitary 
arthakriya), due to the predominance of one abhasa  over the others and therefore 
to their appearing according to a sameness of substratum.

14 The ultimate intention o f  this stanza is therefore, as I understand it, to res
tate the reality o f the unity o f the thing which the analysis carried out in the previous 
stanzas had, in a sense, denied. The meaning of the sentence seems to coincide with 
that o f  Abh.’s avataranikd  to the stanza (IPV II p. 101 nanu evarn pratyabhasam  
eva vastutve eko ghatatmd na vastu syat; IPVV III p. 113 nanu evarn eko ’riho gha- 
tatvalohitatvadyatma na vastu bhavet, bhavati).



7. As in the case o f  the distinct rays o f light in a torch and o f  the II 3.7 
currents in the seat so in manifestations that are not in contrast with 
each other the notion o f unity (aikyadhlh) is produced by their appear
ing as unitary entities (ekakarya).

-  The individual rays of light in a torch appear as an undifferentiated 
whole and the same holds for the currents of rivers in the notion of the 
sea and for the various flavours in the panaka. Similarly, manifestations 
such as ‘white’, ‘big’, ‘cloth’, capable as they are of interpenetrating, lend 
themselves to the manifestation, in the direct experience itself, of the 
various unitary things having a single, unitary, effect (tattadeka- 
kdryaikadravya°)l5t The same does not happen in the case of other

15 The very elliptical expression used in the karika  (ekakarya , literally ‘produced 
by one') is analyzed by Abh. (IPV II pp. 106-7, IPVV III pp. 116-7) in its various 
possible implications, which are substantially analogous to those succinctly indicated 
in the vrtti. When one sees a unitary effect that cannot be traced back to the in
dividual components o f a given aggregate, this proves that they form a new com 
plex unity (ekam vastu, svalaksana). The vrtti says that certain manifestations, 
characterized by mutual compatibility, may give rise to ekakarya  (= ekakriya) -  
namely to a unitary effect -  and to ekadravya  (= ekavastu, svalaksana) -  namely to 
their appearing as a unitary and individual reality; the notion of their unity is 
produced by this. One must, however, remember that the individual abhasas con
tinue to keep their own specific identity and causal efficiency intact, ready to come 
to the fore again depending on the attitude of the knowing subject, Ekakarya0 may 
also be understood as internal bahuvrlhi referring to °ekadravya°: ‘o f a unitary sub
stance with a unitary effect’. In this way the expression would be used in the same 
sense in which it is understood, in an analogous context, by the Buddhist logicians 
(to attribute unity to different entities on the grounds that they produce the same 
single effect). Dharmaklrti, too, -  as we have seen -  makes the (illusory) non-dif
ference of determinate entities derive from their producing a single effect -  hence 
the concept o f samanya  (PVSV p. 57 ekakaryataiva bhavanam abhedah). (A 
somewhat parallel question is to be found in the capacity o f a causal complex 
(hetusamagrT) to produce a single effect though being composed of many different 
causes to which Dharmaklrti docs not acknowledge a common svabhava ; see Stein- 
kellner 1971: 184-88). Cf. also TS 201ab ekakaryopayogitvad ekasabdasya gocarah.
The reference to TSP p. 59 seems even more pertinent. Here Kamalasila (probably 
bearing in mind PVSV p. 68) states that ordinary experience groups together data 
that are completely heterogeneous and separate, such as a certain shape, colour etc., 
on the basis of their concurring to carry out a single function (e.g. that o f contain
ing water), constructing in this way the unity o f a ‘thing’ (e.g. the jar): ta eva 
rupadayah saliladidharandrthakriydkarinah samudayo ghata iti vyapadisyante. Return
ing to our text, it may be added that ekakarya0 in the vrtti definitely has a different 
meaning from ekakarya in the karika: the expression is to be understood as a par
tial comment on eka° alone.



II 3.7 manifestations such as ‘blue’, ‘yellow’ etc. This is what we call ‘having 
the same substratum’. -  7 -

8. Faced with a non-specific manifestation o f fire' etc., a single 
means o f  knowledge knows what the outcome or cause o f  it is, its being 
hot, its being able to be denoted by this or that word and so on16.

-  On a particular occasion (kadacit)17, when faced with the bare 
manifestation ‘fire’ in which only the universal ‘fire’ is present, without 
its particular features consisting in the single individuality (°svalaksana0) 
delimited by the association with a particular space etc.18, there is 
through the means of knowledge operating at that moment -  and through 
that means only -  and in a way that embraces the three worlds and the 
three times, the establishment of the various specific features of its own 
nature, such as its effect, its cause, its heat, the fact that it goes upwards 
and is denoted by the word ‘fire’ etc.19. -  8 -

9. On the contrary20, it happens differently in the case o f the activity

16 Cf. Dharmaklrti’s analogous statement, in a different context: (PV I. 43, 45ab) 
ekasyarthasvabhdvasya pratyaksasya satah svayam f ko  ’nyo na drsto bhagah sydd  
yah pram anaih parlksyate  // ... // tasmdd drstasya bhavasya drsta evakhilo gunah ...

17 I.e., following IPVV III p. 121 (kadacit iti jijndsavasare), ‘at the moment in 
which the desire to know appears’.

18 The pram ana , in fact, works on the individual abhasa , which, as we have 
seen, is a sdmanya.

19 The statement that a means of knowledge (pramana , which may be generi- 
cally understood here as a ‘cognitive act’) acts on the individual manifestation may 
give rise to some difficulties: e.g. (cf. IPV II p. 107) it becomes on these grounds 
impossible to determine the relation of cause and effect, whose elements being the 
object o f distinct pram anas would remain isolated from one another in knowledge. 
This stanza and the vrtti reply to this objection as follows: this same pramana  (in 
this case a visual perception) that knows the individual abhasa  -  for example the 
bright form of fire -  at the same time implicitly knows all those other dbhdsas which 
are set by the power of Necessity (niyatisakti) in invariable concomitance with it; 
there is therefore no need for another pramana  to ascertain the concomitance, valid 
for every space and time, o f that particular bright form with heat etc. This implicit 
knowledge regards not only intrinsic properties, such as heat, the fact o f having as 
its cause wood and as its effect smoke and so on but also those derived from 
convention, such as the connection with a certain word and so on.

20 The difference from what was said earlier lies in the fact that the activity set 
in motion in the subject by the perception of a determinate, particular object requires 
the combined operation of several means of knowledge (pramanasamuha), whereas



that starts at that moment21 in the subject who aims at producing cer~ II 3.9 
tain effects, as regards a particular, individual objectt differentiated by 
various, specific sensations o f place etc. (desadikadhyaksantarabhinne)22, 
and also [in the case o f that activity promoted] by inference.

-  On the contrary, the bodily activity of a person (,kayapravrttih)2\  
that may concern only the particular object in association with a whole 
variety of perceptions (of place, time etc.>, in that he aims at producing 
certain effects, necessarily depends on the concourse of several cognitive acts 
(pramanasamuhad eva). This activity may also be promoted by inference, quali
fied, of course, by the direct perception of the property-possessor (dharmf). -9-

10-11. Though the particular form s o f the manifestation o f  the ob
jects may he differentiated ('bhinnavabhasacchayanam) -  in that they are 
fa r  or near, directly or indirectly perceived by the sensest external or inter
nal, faulty in what is needed to make them known or fo r  other reasons 
their unity is not affected by this thanks to the main manifestation

for the knowledge of the same svalaksana  a single means (with svasamvedana) is 
sufficient. This distinction corresponds to that between mere knowing and vyavahara. 
{Pramana, as 1 have already pointed out, may be translated here as ‘cognitive act’; 
it would be misleading to say ‘various means of knowing’, as they may also be 
various operations of the same means -  even if every pramana  is essentially new -) .  
The apparent contradiction is pointed out in TPV 11 p. 114, where three different 
ways of explaining it are proposed. As regards inference in particular, Abh. (IPVV
111 p. 148) notes that the difference of the object, introducing a temporal differen
tiation, necessarily also brings about a difference in the nature of the pram anas; 
indeed, it is not possible to say that the direct perception through which the dhar
min is known is one with the inference itself, which knows the fire, in the classical 
example, only indirectly through the lihga.

21 At the moment when the cognition of the svalaksana  occurs.
22 Abh. puts forward three distinct interpretations of the compound. In the first 

(following the order in IPVV) taking bhinne as a neuter substantivized adjective (= 
bhede), one gets ‘there being a variety of perceptions', where the locative is taken 
to mean cause {nimittasaptaml)\ the need for a plurality o f  pram anas stated in the 
commentaries depends on this. As Abh. notes, the second ‘the svalaksana  being dif
ferentiated by perceptions of time etc.’ coincides basically with the first; this is also 
the meaning attributed to it by the vrtti. As regards the third interpretation ‘the 
svalaksana  constituting -  though combined with perceptions of space etc. -  an un
differentiated reality within the knowing subject' (adhyaksa-antar-abhinne) -  this 
seems traceable only to Abh..

And, one understands, also the other two types of activity, that of the mind and 
of the word. The translation of arthitayd had been omitted in the first edition <1 thank 
J. Bronkhorst for pointing it out).



II 3.10-11 (mukhyavabhasatah) consisting in a single reflective awareness feka- 
pratyavamarsakhyaO24

-  Even if there may be a differentiation in the particular forms of the 
manifestation (i.e. as regards whether the objects are near or far etc., evi
dent or not evident etc., external or internal), the unity of the objects is 
not contradicted, because there is a single reflective awareness forming 
the primary nature of the various particular manifestations25. -  10-11 -

12. Causal efficiency itself is not intrinsic to things, since it is deter
mined by the will o f  the Lord. Thus a thing may not be said to be dif
ferent because it does not possess a certain efficiency.

-  Objects, such as the jar etc., when imagined do not lose their na
ture as a jar etc., even if they lack the ability to produce external effects, 
because this capacity is not intrinsic to their being (asvdbhdvikatvat), 
since it is determined by the Lord for every single manifestation26. -  12 -

24 Cf. again PV 1. 109 ekapratyavamarsasya hetutvad dhlr abhedinl / eka- 
dhlhetubhavena vyakfinam apy abhinnatd // (on this peculiar statement by Dharmaklrti 
see the critical remarks in Prabhacandra’s Prameyakamalamdrtdnda  pp. 469-70; Shah 
1967: 143). Abh. interprets °dkhya° in the compound ekapratyavamarsdkhydd  as 

prathana , but the general meaning does not change much.
25 Thus the avabhasacchayas, or the various direct perceptions, the pratibhasas 

o f the Buddhists -  which cannot but differ from one another even if they concern 
the same object, depending on whether il is near or far, frontal or lateral etc. arc 
contrasted with the mukhydvabhdsa -  or the manifestation not divided up and dis
continuous, seen, as it were, from a more elevated vantage point, and of a more 
genera] character (samdnyarupa) having as its essence the ekapratyavam arsa , that is 
a single reflective awareness, which recognizes and sanctions the basic unity of the thing 
through its manifestations; ekapratyavam arsa , for its part, is contrasted with the in
dividual vimarsas corresponding to the individual pratibhasas (or avabhasacchayas). 
This point is dealt with by Abh. in his two commentaries.

26 Utp. is aware that the previous karika  is bound to arouse the Buddhists' op
position; what is particularly unacceptable is that the nature o f  an external and in
ternal manifestation of an object is basically identical. The Buddhists would say that 
the reality o f an object consists in its efficiency and only the external manifestation 
is efficient; therefore the two cannot be put on the same plane. In his reply Utp. 
denies, as he has done earlier, that efficiency constitutes the essential nature of a 
reality: it pertains to il only under certain condilions -  primarily externality (see 
above I. 8.5ff.) -  depending solely on the Lord's power of Necessity. In an earlier 
passage of the IPVV (III pp. 30-31) Abh., following in the steps of the fikd, had 
denied that arthakriya  might be either svarupa , laksana , or upalaksana  o f the real 
thing. On the concept o f arthakriya  (already found in the Nydyabhasya) and its place



13. Even i f  the reflective awareness o f  silver is one, this awareness II 3.13 
‘silver’ referring to mother-of-pearl is not valid, since there is incongru
ence21 as regards the place, which has a qualifying function [in the 
cognition] (upadhidesasamvadat,); also in the case o f the double moon 
the ether appears differently.

-  Even if the cognitions as ‘silver’ of real silver and of mother-of- 
pearl are in themselves equally real, insofar as in them the reflective 
awareness ‘silver* [on which its validity is based] is the same, however 
the cognition ‘this is (here there is) silver’ referring to mother-of-pearl is 
to be considered erroneous because of its impermanence (asthairyat), 
since it is not congruent as regards the accessory quality -  place as 
its connection with the place occupied by mother-of-pearl is later found 
to be contradicted. Also in the case of seeing a double moon there is no 
congruence as regards the place, occupied in this instance by the ether28.
-  13 -

and acception in Dhannaklrti’s work (it is apparently absent in Dignaga) see 
Nagatomi 1967-1968, Mikogami 1979, Kano 1991.

27 Abh., as he did for dkhya  in the previous karika , makes samvada  derive from 
a root vad- ‘to shinc\ Thus samvada  is taken to mean 'to be correctly and complete
ly (samyak) manifest’ or ‘to be manifest combined with a lasting determinate aware
ness’ (vimarsanuvrtti) (cf. IPV II p. 126). In translating samvada  in the vrtti I have, 
however, kept to the current meaning.

28 The extremely laconic style of the vrffi, which I have tried as far as possible 
to preserve in translation, makes a few additional comments necessary. Firstly, the 
relationship this return to the subject of error, already dealt with above, has with the 
preceding stanzas. Abh. says it is a reply to those who contest the role of the vimarsa 
in the establishment of reality, objecting that thus the notion of erroneous knowledge 
ends up by being denied. If a thing is such in that it is recognized as such by an 
act of determinate reflective awareness (vimarsa) -  remember the maxim so frequent
ly cited by Abh. bhdvardsir yatha vimrsyate tatha asti -  which follows its appear
ing to consciousness (avabhasa, prakasa), then the mother-of-pearl that is mistaken 
for silver is no less silver than real silver. The stanza in question, containing Utp.’s 
reply, is inserted at this point. It is true that a vimarsa is in itself valid, but it is not 
meant to be something momentary, it tends to last, unless that tendency to last is 
blocked by a further vimarsa. And this is precisely what happens in the cognition 
examined here ‘this is silver, there is silver here’. A later vimarsa ascertains that the 
place that qualified the object o f the earlier vimarsa (the ‘here’) is different from the 
one that had been understood: the place that ought to contain the silver is occupied 
by the mother-of-pearl, the place -  in the case of seeing two moons -  o f the second 
moon is occupied by the ether. This reasoning rests on the assumption that every 
concrete object o f knowledge (svalaksana) is mixed with space and time and that 
therefore the vimarsa must embrace them, too.



.14 14. Thus, both the differentiation o f things -  due to qualities such as 
sound and so on -  and their non-differentiation -  due to universals etc. 
(jatyadibhihj29 -  are possible on the basis o f the unity o f  the knowing 
subject.

-  It is a fact of direct experience that qualities such as sound, form, 
configuration and so on, suggest30 the differentiation of things and 
universals etc. their unity: this is admissible only if the unity of the sub
ject is assumed. The determination of mutual differentiation also depends 
on the unifying function [of the knowing subject]. -  14 -

15-16. What function can the means o f knowledge perform -  being 
a new light (navabhasah) -  as regards the knowing subject, he who ex
ists in the absolute sense, the Lord -  like a smooth wall that is the sub
stratum fo r  the painting o f  the multiform universe whose association 
with non-being would be a contradiction in terms, the Ancient One31, 
whose nature is perennially manifest (sarvadabhata0), inherent in every 
cognition?

-  The means of knowledge -  since it is an ever-new light which es
tablishes the still not established reality of the object -  can do nothing 
as regards the knowing subject, who is uninterruptedly luminous. Since 
it is the various ever-new manifestations that constitute the various means 
of knowledge, this light (manifestation) will be, of course, the means of 
knowledge for what is other, but not the self, which is always established; 
the Lord is, on the contrary, the knowing subject because he acts freely 
as regards knowledge. All the various multiform manifestations are pos-

29 The doctrine of differentiation and non-differentiation is restated yet again. 
Objects share both conditions: they arc differentiated if one looks at the distinctive 
qualities o f each of them, non-differentiated if one looks at the universal, similarity 
etc. (°adibhih refers to sddrsya  and bhedagrahana  according to IPV TI p. 132). These 
two aspects may co-exist without excluding one another only on the basis o f the 
unity o f consciousness.

30 IPVV III p. 160, following in the steps o f the fika , considers at lenght why 
the word aksepa  ‘allusion, suggestion’ is used; and concludes yatah sphutam ava- 
bhasanam nasty alaksanam, bhavati ca bhasanam, tata ity arthah.

31 Purdna  (literally ‘the Ancient One*) to be understood here as meaning ‘he who 
existed before {pura)\ before every other thing, beyond time, the eternal etc. This 
is also how Abh. explains the term (IPVV III p. 162), relating it to the impossibility 
of attributing any form of non-existence to the subject, which (non-existence) is in 
cffect the soul o f time.



sible in their multiformity insofar as the subject is stable. His volition II 3.15-16 
makes the various objects that are manifest in reality, without lapsing 
from their own nature of which he is the ultimate essence (tatsara- 
svarupabhramse), appear and disappear by virtue of the power of maya.
In reality he alone possesses perpetual existence (sand) independently of 
every other thing, since it would be contradictory to associate any form 
of non-existence (previous non-cxistencc, non-existence due to destruc
tion etc.) with him. Even if he is taught in terms of being and non-be
ing, nonetheless his nature as subject remains unaltered, since the teach
ing would be impossible there not being he who wishes to teach32. -  15- 
16 -

17. [What in reality happens] is only that the use in practical reality 
o f notions and expressions f°vyavaharah) like ‘Lord’ etc., which due to 
the condition o f obfuscation was not brought about earlier (apravar- 
titapurvah), is promoted through the bringing to light o f the powers33.

32 I.e. there not being the subject.
33 Utp. says yet again here that what is the true reality, the sovereignty of con

sciousness, is not something that has to be proved (sadhya), brought to light; it is 
constantly luminous, it is, in fact, light itself, it is unfading. If anything, it is rather 
a question of removing that state of obfuscation which prevents the limited subject 
from recognizing that he and the Lord are basically one and the same. Or, in other 
words, to call consciousness by its real name, thus making it enter the sphere of 
everyday existence; discourse and everyday reality are both included in the seman
tic field of the term vyavahdra . (It has even been supposed that this extension of 
meaning derives from the coalescence of two different words vyahara ‘noun, verbal 
designation’ and vyavahdra ‘practical transactions’, both being represented in Pali by 
the same word vohdra; cf. Bapat 1975. It is also to be noted that vyahara and 
vyavahdra are usually both translated into Tibetan with the same word tha snad). It 
is therefore a question not of demonstrating something new, but o f pointing out 
(pradarsana; cf. IPVV I p. 87) a reality that has always existed, o f calling man’s 
attention to this and thus inducing him to fill the void that followed awareness and 
to use this latent notion in practical life (vyavahdrah pravartyate). And this is in
tended to exclude, in the case of such vyavahdrasadhana  referring to the sovereignty 
of the I, any nuance of apurva, which is, on the contrary, admitted as being still 
subtly present in the vyavahdrasadhana  referring to an insentient object (cf. ibid).
Recognition, which is in fact vyavaharasadhanarupam (ibid. p. 39), concerns an en
tity which, invested from the outset with a valid means of knowledge, is already 
manifest (maulikadrdhapramanaprabhavaprakdsamdnatdyogini vastuni); the process 
that leads to the identification of the I with Siva -  which is the specific function of 
the sdstra  -  is therefore essentially an inference based on the svabhavahetu , which 
(as Abh. says, ibid. p. 106) vyavaharasadhaka eva abhidhiyate na tv aprasiddhapra-



II 3.17 -  Only, the use in practical reality of notions and expressions like 
‘Siva’, ‘Lord’ etc. referring to our self which is the knowing subject -  
which was not brought about due to the total obfuscation caused by maya
-  is established (sadhyate) for the purpose of teaching, meditation etc. 
through bringing to light the reasons that justify it, i.e. the presence in 
the I of the pure power of freedom etc. -  17 -

sadhanarupah, thus leaving the basic self-illuminating quality of his object intact. 
This is what the sacred texts on the knowledge o f  the Self -  the Vedanta, the Sid- 
dhanta and the secret tantras -  aim at (IPVV III p. 179 yavanti hi atmajnanasastrani 
srutyantasiddhantarahasyatantrarupani, tdni atm ani naiva siddhim apurvarupam  
racayanti i tasmat vyavaharamatrasadhanaphalani eva tanlti bhavah).



1. And thus, his power being infinite, he makes those things1 manifest 
thanks to his volition; and this constitutes his activity, his being creator 
('nirmatrta).

-  The knowing subject, that is essentially consciousness, having in
finite power, the Lord, by means of his volition makes those entities 
manifest in this way. And it is precisely in this power of volition 
(icchasaktih) that his activity, that is, his being creator, consists. -  1 -

2. But an insentient reality does not have this power -  namely, to 
confer existence on something that is n o t3. Therefore, the relation o f  
cause and effect (karyakaranata) is essentially reduced to that o f agent 
and object o f the action (kartrkarmatva0).

-  But an insentient reality -  whether it is primordial matter (pra- 
dhana0) or atoms or seed -  is incapable of producing something that does 
not exist. Being cause and effect, therefore, is merely being agent and 
object of the action and nothing more. -  2 -

3-4. What is non-existent is non-existent and that is that. One can
not predicate the existence o f what is non-existentt nor, on the other hand,

1 By."those things’ Utp., according to Abh. (IPV II p. 152), means that the Lord 
makes manifest what he had already previously manifested. His work of manifesta
tion is therefore continuous: it does not take place only once and it is uninterrupted 
(avicchinnena prabandhena).

2 The examination of the relation of cause and effect begins with the statement 
of the Saiva position and the whole chapter is devoted to justifying this.

3 In the IPV (and similarly in the IPVV) Abh. proposes three distinct interpreta
tions of asatah satah. According to the one at the beginning of the Vimarsini (IPV
II p. 153) we have ankurasya sato  *sato va t with reference therefore to the tarkika 
(Vaisesika) and Samkhya positions regarding the existence of the effect in the cause, 
which is denied by the former and accepted by the latter (in the IPVV III p. 186 
bljasyaiva  seems to have to be corrected to ankurasyaiva). The second is asadrupa- 
sya satah (ankurasya), which may therefore be traced to the interpretation in the 
vrtti. The third is asato ankurasya sato vd bljasya.



I I  4 .3 -4  would the existent gain any advantage from obtaining existence [which 
it already possesses]. I f  one then points out that in practical reality there 
is general consensus on the existence o f the relation o f cause and effect, 
[then one replies that] it consists in the fact that a thing, that is inter
nally present4 (antarviparivartinah), becomes, by virtue o f  the power o f  
that indefinable Being (tasya kasyapi), the object o f knowledge fo r  both 
senses.

-  Attributing the nature of existent to what does not exist is con
tradictory, and it is already established in what exists. [The relation of 
cause and effect consists in this:] a thing, already present within [the I], 
is ‘created’ by the Lord, or in other words, is caused by him to become 
the object of knowledge for the internal and external senses. -  3-4 -

5. Thus, action -  which has so fa r  been the subject o f discussion 
(salsa) characterized by succession and manifesting itself both inter
nally and externally (antarbahihsthitih), being related to an entity that is 
unitary fekasyaj5 and capable o f showing both aspects, is proved to be 
one.

-  This action, though taking place in succession, being both internal 
and external6, is connected with a unitary reality, the agent, established 
as such through inner awareness, and with an object7 that is also unitary,

4 To he more precise: ‘that moves about internally’. Viparivrt- often recurs in 
Bhartrhari’s work.

5 In saying this, Utp. is referring both to the subject and the object o f the ac
tion (this is the interpretation in the vrtti which all the other commentaries also ac
cept, cf. IPVV III p. J89 ekasya iti kartuh karmanas ca). Each is unitary in itself 
and uqitary in that it is inserted in a superior unity, that of the cognizer that assumes 
these two forms (cf. IPVV III p. 258 atmanam eva pramatrsamjnam karmabhdvena 
kartrbhavena ca avalambamdnd kriyd karmasthatvena kartrsthatvena vd vivicyamdnd 
ekdsrayaiva bhavantl vastuta ekaiva).

6 I.e. the two internal and external levels o f the action. Both the subject and the 
object, Abh. explains (ibid. p. 189), can be involved in these two dimensions without 
losing their unity (ekas ca asav asrayah samvidrupo bhagavan svacchandatvasvac- 
chatvdbhyam sahate eva ubhayam antarbahlrupam  ... karmano 'pi antarbahiru- 
bhaydkarasahatvam paramarsabhedat).

7 All actions primarily rest upon the agent and are therefore called kartrstha; 
however, some actions may be particularly connected with the object and they are 
therefore called karmastha  (cf. ibid . p. 190). This division goes back (but from a 
different angle) to the fourfold one -  kartrsthakriya, kartrsthabhdvaka, karmastha- 
kriya  and karmasthabhavaka  -  mentioned in the MBh (on Panini III. 1. 87, vdrtt. 3).

A



since it is recognized as being one by reflective awareness (aikyena I I  4 .5  

pratyavamrsyasya), despite the manifold changeable forms of the 
manifestation. And it is precisely on the basis of this fact -  i.e. that its 
substratum is unitary -  that its unity is proved. -  5 -

6. The entity which is [first] internal with respect to another, once it 
has become external is to be understood as the effect o f that other. The 
two planes o f externality and internality are such in relation to the know
ing subject.

-  For an object the condition of effect is merely its having been made 
external (bahyatdpadanam); thus both being external and being an effect 
are such only in relation to a single reality, and, indeed, it is depending 
on the knowing subject that one may speak in practical reality of inter
nal and external (antarbahirvyavahdrah). [Therefore effect is produced 
by the knowing subject and none other]7a. -  6 -

7. Cause, therefore, is only the knowing subject, and he in the two 
modes o f manifestation o f the effect remains unchanged in his unity*. It 
is therefore appropriate to say that action belongs to a unitary entity.

-  Thus cause is solely the knowing subject, who remains one even 
if there is succession in the external and internal manifestation of the ef
fect. On the basis of what has been said action is therefore proved to 
belong to a unitary (and single)9 subject. -  7 -

8. Precisely fo r  this reason Paramesvara is taken as efficient cause 
as regards the shoot; [howeverJ it is not possible to also consider en
tities different from  him -  such as the seed etc. -  as causes.

-  Considering the fact that producing something (utpddanam) means 
making it manifest externally (bahydbhasatapadanam), the status of

The action o f creating (nirmanakriya) -  Abh. explains (IPVV III p. 190) -  concerning 
an object which has the cognizer as its ultimate essence, is at the same time kartrstha  
and karmastha.

7a See text note 170.
8 Abh. gives a different interpretation (IPV II p. 162): «... since the knowing 

subject is the cause o f the twofold, external and internal, manifestation o f the e ffe c t...».
9 Here and elsewhere eka means both ‘unitary* and ‘one, single’.



II 4.8 cause may be exclusively attribued to the conscious being. For this 
reason some consider the Lord efficient cause10, but in so doing they be
come inconsistent in considering inert and insentient realities -  such as 
the seed etc. -  which have no intentionality (niranusamdhanasya)u  also 
causes. -  8 -

9. In fact, the potter produces the ja r  through a whole series o f  
operations to which he subjects the clay etc., following the rule deter
mined by the Lord (aisvaryaiva vyavasthaya)12.

-  Even when it has been ascertained that the cause is a knowing sub
ject, i.e. in this case the potter, nevertheless, for the jar to be produced 
it is necessary to carry out determined operations on the materials, such 
as clay, following a criterion that does not automatically derive from the 
nature of the thing (na svabhavena) but which is dictated by the restric
tive order (maryadaya) created by the Lord, called ‘necessity’13. -  9 -

10 The allusion is to the followers o f the Nyaya-Vaisesika, as Abh. and Bhaskara 
confirm (IPV II p. 163). They consider the Lord solely as efficient cause, which 
would be in itself admissible if it did not necessarily also entail the admission o f a 
series o f other causes from whose cooperation only effect finally derives. Material 
cause, auxiliary causes etc. -  i.e. in the case o f the shoot, seed, water, earth -  are 
all insentient realities from which, in the Saiva view, the causal function is 
precluded.

11 The term anusamdhana  is used in this school with various meanings. Some
times it means ‘unification, connection’, often referring to the unifying function of 
thought which establishes relations between things (it is then glossed with eKikarana), 
pervading them with its own dynamism. In other cases -  as in the whole o f this 
chapter -  it has the meaning o f ‘intentionality, straining towards a particular objec
tive’. These tw o levels o f m eaning may also coexist simultaneously.

12 In the IPV Abh. devotes quite a long commentary to this stanza, putting for
ward different possible interpretations; these reflect the doubts that the establishment 
o f causality as outlined may give rise to. In the case o f the potter, who is here used 
as an example: there is a knowing subject who as such may legitimately assume the 
role o f cause, but how can one then say that cause is always and everywhere the 
supreme Lord, and, on the other hand, if one accepts this thesis at the outset, what 
room is there in it for the potter? The stanza may be interpreted in both o f these 
ways, depending on the m eaning one chooses to give to the expression aisvaryaiva 
vyavasthaya; and also in a third (or even fourth) way, if one takes the optative 
janayet as being ‘interrogative’ (samprasna) and not in the sense o f ‘obligation’ 
(niyoga).

13 This means that the potter’s kartrta  is not absolute, but m ade possible by the 
higher kartrta  o f the Lord, on whom the order o f things -  the operations the potter



10. The various things f tattat J, ja r  etc., -  lasting and able to fu lfil I I  4.10 
the functions that are natural to them ('sthirasvarthakriyakaramj14 -  may
also be produced by virtue o f the volition o f the yogins alone15, without 
the need fo r  clay or seed .

-  By virtue of the volition of the yogins alone, without recourse to 
clay etc., things such as the jar may be produced, that endure and are 
capable of fulfilling the functions of the jar and so on. -  10 -

11. It is precisely because o f this that an effect fkaryamj or an es
sential property (svabhavah) -  which comes into being from that root 
which is the arising [from a cause] (utpattim ulajah/6 -  may legitimate
ly constitute the logical reason o f an inference only provided that another 
valid means o f knowledge has established that it is not the creation o f a 
yogin.

-  Precisely because of this, an effect or an essential property -  that 
implicitly contains a relationship of causality17 -  are only illusory

has to carry out etc. -  depends. The potter’s creativity must necessarily be seen 
within the creativity o f the Lord, otherwise one would not understand how clay etc., 
insentient as they are, can obey the craftsman’s will. See also SD I. 44-45ab and vrtti.

14 My translation conforms to the vrtti. Abh., though aware o f the precise in
dications in the vrtti (IPVV III pp. 194-5 sthiram ca arthakriydkaram ceti yojand  
vrttikrtd krta) takes tattat sthirasvarthakriyakaram  as a single compound (which thus 
comes to mean ’able to carry out lastingly the various forms o f efficiency that are 
natural to them’), claiming that his interpretation must also be considered admissible 
(... iti samase 'pi na kascid dosah)\ we do not know if the fikd  authorized this type 
of construction. On the contrary, according to the vrtti, tattat is separate and refers 
to ghatadi and sthirdrthakriydkaram  is to be understood as a karmadhdraya  express
ing two qualifications o f ghatadi.

15 The example of the yogin [which occurs frequently in Indian philosophical 
literature] was already to be found in the SD (see III. 34b-36a and Utp.’s vrtti, etc.).
See also above I. 5. 7.

Ift The translation goes back to Abh.'s gloss (IPVV III p. 197 svahhdvo 'pi sva - 
bhdvdntaraniyato yo  ja tas tatra utpattir eva karyakaranahhdvdtmikd midam. Cf. the 
well-known passage from Dharmaklrti (PVSV p. 17) siddhas tu karyakaranabhdvah  
svabhdvam niyamayati.

17 Dharmaklrti, as we know, admits only two types o f ‘essential connection’ 
(svabhavapratibandha; see Steinkellner 1984) between things -  or rather between 
concepts identity (tadatmya) and causality (tadutpatti). Therefore the only in
ference he considers valid is the one based on svabhdva  (Steinkellner 1974, 1992)
- anupalabdhi also enters into its ambit (cf. Iwata 1991: 86-88) -, e.g. 'this is a tree, 

because it is 3 sim sapa ’ where the concepts are co-extensive, in that the one im-



II 4.11 reasons, if the certainty that this is not the creation of a yogin is lack
ing. However, even when this certainty exists, the status of logical reason 
(hetuta) still depends on the necessity instituted by the Lord. -  11 -

plicitly embraces the other and refers to the same thing; or on karya , ‘there is fire 
there, because there is smoke’. Utp. points out that the svabhavahetu, too, in the final 
analysis em erges as being based on causality (tadutpattigarbha), given that the na
ture o f a thing is that which is due to the causcs that produced it (cf. above note). 
Dharmaklrli had already expressed him self in similar terms (PVSV p. 99 
Sdlibljddindm api sa svabhdvah svahetor iti yo na taddhetuh so 'tatsvabhavah sydt; 
PV I. 38 anvayavyatirekad yo  yasya drsto  ’nuvartakah i svabhdvas tasya taddhetur 
ato bhinndn na sambhavah //; cf. Steinkellner 1971: 188 notes 35 and 36). The 
causal implication, as Abh. observes following the fika (IPVV III pp. 197 ff.), may 
be evident to a greater or lesser degree. It is obvious when by virtue o f the sva~ 
bhavahetu  ‘to be endowed with smoke’ one goes back to ‘to be endowed with fire'. 
It is less evident, but equally present, in the case o f ‘this is a tree, because it is a 
sim sapa ’; here it is, in fact, the cause o f the simsapd  -  i.e. its seed -  which infuses 
it with the nature o f tree (ibid. p. 202 simsapabljasya visistasya yd  simsapdm prati 
bljata simsapakdranata , saiva vrksatvam tatra nivesayaCiti; see also IPV II p. 175 
svahetuta eva hi simsapa vrksasvabhavdvyabhicdrim  jd td ; and this cause that 
produces the simsapd  as always united with vrksatva depends in turn on 
Paramesvara’s power o f Necessity, IPVV III p. 200). It is therefore essential in each 
case to establish at the outset that the smoke or the simsapd  in question are not 
yogin creations. The inference based on svabhavahetu  as conceived by Buddhists 
and Saivas differs in that for the former it does not give rise, strictly speaking, to a 
new and real knowledge. According to the Buddhist pramana  tradition, the very 
relationship of gamya-gamaka  between two essential properties is ultimately unreal, 
just as is the distinction o f a plurality o f properties within one thing. ‘All this 
question of inference and object to be inferred’ -  Dignaga says in a famous passage 
often quoted, in slightly different forms, by later authors (Randle 19262: 51-54; see 
also PVSV pp. 2-3, IPVV 111 p. 200) -  ‘depends on a differentiation between 
property and property-possessor imposed by the mind, and does not concern the 
actual external existence’. The difference between the two kinds o f inference -  
besides the operating of two concepts belonging to the same thing in the one case, 
and to two distinct things in the other -  would seem to lie in the fact that the 
svabhavahetu  can establish only vyavahdra and not vastu (NBT p. 106 tad ayam  
arthah -  \jksavyavahdro  ’yam . simsapdvyavahdrayogyatvdt). Abh., commenting on 
the fika (IPVV III p. 213), distinguishes between vastu° , vastuvyavahdra0 and 
sabdavyavaharasadhana. In the saiva  view vrksatva and simsapdtva  are two different 
and in themselves completely autonomous abhasas, set by the Lord in a relationship 
o f samdnadhikaranya  but not necessarily present to consciousness at the same time. 
Thus the status of the svabhavahetu , moving from a real entity tow ards an equally 
real entity, com es to be. as it were, enhanced; as Abh. says (IPV II p. 180) 
referring to the Buddhists, tasm dt sanest' svabhavahetus\' abhdsabhedam vina 
vvavahdramatrasddhanam (vyavaharamdtra, mat is, sabdavyavahdra; IPVV III p. 
213).



12-13. new ('nutanam) manifestation o f smoke etc. derives from  a I I  4 .1 2 -1 3  

manifestation o f fire etc . common to various other knowing subjects, 
which, though not directly perceived at that moment, is its determining 
condition (adhipateh /9. The effect, which is invariably concomitant with

1K These two stanzas respond to a twofold need. The first is the need to suc
ceed in explaining causality whilst remaining faithful to the equation abhdsa=vastu  
(how can one through inference determine the reality o f a fire that is andbhdta  being 
the cause o f smoke present here and now?). The second need is to obtain this result 
by distancing oneself from the Vijnanavadins, who, in maintaining that the dbhdsas 
of the cause and effect must belong to the same individual santana, risk removing 
every general value and therefore all practical importance from causality. The solu
tion proposed by Utp., according to how Abh. develops it, is the following. Some 
subjects present in a certain place (e.g. the kitchen) grasp the relation o f invariable 
concomitance (vydptigrahana) between fire and smoke, in general, but through the 
observation o f particular cases. Namely, they become one as regards these two 
abhasas, or, in other words, there is a single abhasa  ‘fire’ and a single abhasa ‘smoke’ 
for all the subjects present. This identification is provided by the action of the Lord 
him self through the power o f Necessity (niyatisakti), and here lies the fundamental 
difference from the Vijnanavadins. Later, one or more o f these subjects finds him 
self faced with a particular abhasa  ‘smoke’ -  thus present on his own mental con
tinuum (svasantdnavartin) -  and, remembering the previously established vyapti, 
goes back to a generic abhasa  Tire', which is immediately present lo other subjects 
(parasantanavartin): therefore at the moment of the inference the subjects involved 
are found to be, by the very will o f the Lord, unified as regards a particular smoke 
and a generic fire. In the karika bhiiyah, understood in the vrtti as an adjective 
referring to °pramdtr° (cf. vrtti °pram dtrantara°), may also be taken separately as 
an adverb. In this case it would mean ‘also later on’, i.e. also at a time subsequent 
to the grasping of the invariable concomitance between smoke and fire, that is, at 
the time when the inference is made (Bh II p. 185 bhuyo ’pi na kevalam vyaptigra- 
hanakdla eva api tu anumdnakdle ’p i). This double interpretation o f bhiiyah goes 
back to the fikd  itself (cf. IPVV III p. 216).

ig O f the four pratyayas ‘causal conditions’ in the Sautrantika conception (as out
lined in SDS p. 85 te catvarah pratyaydh prasiddha dlambanasamanantarasaha- 
kdryadhipatirupah  ...) the adhipatipratyaya  is the one most directly responsible for 
the production and the specific nature o f the effect (cf. M adhyamakavrtti p. 33 yas- 
niin sati yad bhavati tat tasyadhipateyam ity adhipatipratyayalaksanam)\ for in
stance. it is the organ o f sight that is the adhipatipratyaya  of the visual sensation, 
in the presence of a determinate object also able lo arouse the sensations o f taste, 
smell etc. (SDS p. 86 caksuso  ’dhipatipratyaydd visayagrahanapratiniyamah i 
uditasya jndnasya rasadisadhdranye prapte niyamakam caksur adhipatir bhavitum  
arhasi lake niyamakasyadhipatitvopalambhat). In the AK the adhipatipratyaya  is 
included in a system (see II. 49-55a. 61b-73) formed by six hetus and four pratyayas
-  the other pratyayas are there hetu°% samanantara0 and dlambana0 -  (cf. de La 
Vallce Poussin 1923-31: I pp. 299-308; for different classifications inside the



II 4.12-13 the cause, is indicative flirigamj o f the latter being there. On the con
trary, a manifestation o f smoke different from the one we have spoken o f  
derives solely from the manifestation ‘smoke’ perceived by other subjects, 
which takes on in this case the role o f determining condition.

-  The manifestation ‘smoke’ (in the distance etc.), which, though not 
preceded by the direct presence of the manifestation ‘fire’, arises from the 
manifestation Tire’ common to the various other knowing subjects in that 
place and endowed with such causal power by the power of Necessity; 
this manifestation ‘smoke’ is that which invariably makes known the ex
istence of this manifestation ‘fire’. On the contrary, that smoke which 
derives from other smoke that already exists20 -  the manifestation ‘fire’ 
now being completely extinct arises precisely from the manifestation 
‘smoke’ present to the consciousness of various other subjects, which, 
though not being directly perceived at that moment21 [by the subject who 
makes the inference], is invested [by the Lordl with the role of deter
mining condition22, as we saw in the previous case. -  12-13 -

Buddhist tradition, id.: 1 p. 299 n. 1; see also id. 1928-49: 448 ff. for the hetu- 
pratyaya  theory in the Vijnaptimatrata). The first hetu in the series (kdrana°) is 
identified with the adhipatipratyaya. All dharm as can be kdranahetus (but not with 
regard to themselves) in the general sense, in that they do not make obstacle to the 
causal process; but there is a principal (pradhdna ) kdranahetu which is that 
responsible for the effective production o f ihe effect - for example, sight or form for 
the visual sensation or food for the body (AKBh p. 83; see also de La Vallee Poussin 
1923-31: 1 pp. 247-248). The adhipatipratyaya  in the karika  therefore would 
correspond to the pradhanakaranahetu. Actually, neither Utp. nor Abh. explain what 
they exactly m ean by adhipatipratyaya. In particular Abh. lim its him self to poin t
ing out the character of ‘being rem ote, out o f sight' (IPV II p. 185 tasmdt kdrydt 
so 'numlyate yatah parokso 'sav adhipatitvad eva , IPVV III p. 215 tac ca 
vahnydhhdsddi yato 'numatuh paroksam, tato  ’dhipatipratyaya ity ucyate , etc.). See 
also n. 2 1 .

20 The reference is to the smoke the shepherd puts into a leather bottle and lets 
out later. The example, known as the gopdlaghatikd , already occurred in SD V.67; 
see also Kamakagomin's commentary on the PVSV p . 99.

21 The adhipatipratyaya  must necessarily belong to a different (earlier) time 
from that o f the effect (cf. AKBh p. 84. where there is an exposition of the 
Sautrantika criticism of the Sarvastivadins. supporters of the relation o f causality bet
ween co-existent dharm ay  see also PV III.246). And. on the other hand, if it were 
not paroksa , it would be the object of direct perception and there would be no need 
to resort to inference.

22 Each o f the elements that enter into the relation o f causality plays a role, that 
does not directly derive from or coincide with its own nature (as in the Buddhist

J



14. Also the relation o f cause and effect conceived as ‘there being II 4.14 
this, this other is produced fasmin safidam astij23 is not admissible fo r  
realities that are insentient and as such incapable o f  ‘requiring’ 
(apeksa0)24.

-  A fixed temporal succession of antecedent-consequent, which is ex
pressed in the formulation ‘there being this, this other is produced’, also 
occurs between things that have no causal connections, such as for in
stance the rising in the firmament of the constellations of the Krttikas 
and Rohinl . The relation of cause and effect should therefore be formu
lated thus: ‘there being the causal power of the thing that precedes, there 
is the existence of the one that follows’. But this is not possible for in
sentient realities incapable of requiring26. And even if we understand the 
meaning of the formula as ‘the causal power of the precedent constitutes 
the existence of the consequent’, in this way, too, virtually nothing is 
said; neither can the own nature, characterized by the causal power, of 
the preceding element appear as the existence of the following one. -  14 -

conccption), but is, so to speak, superimposed upon it by the power o f Necessity 
o f the Lord, who remains the only true causal agent, the agent par excellence. This 
is also generally valid for the whole sphere o f practical reality.

25 The Buddhists in general are referred to here. The relation o f causality is 
resolved, in the final analysis, in a fixed temporal concomitance as being the only 
ascertainable thing (cf. Torella 1979: 397-98, n. 32).

24 To the same objection pul forward in TS 521 and relative Panjikd  -  « lf 
causality is explained in this way, namely without the intervention of an operation, 
how can one explain expressions such as ‘the cffect depends on (requires) a cause‘?»
-  the Buddhist replies that it is only a question o f turns o f phrase: what is called 
‘dependence, need’ (apeksa) is merely an invariable immediate succession (ya 
dnantaryaniyamah saivdpeksabhidhlyate).

25 The Pleiades and Taurus. This argument is commonly used by the various 
critics o f the Buddhist conception o f causality. The invariable concomitance between 
the rising o f these two constellations, a Buddhist would reply (cf. TS 1423-4), rests 
anyway upon a causal connection, which links the two terms not directly but through 
their common dependence on a single complex o f causes (cf. PV I. 8); in this case, 
in fact, it would be the same wind (prabhanjanavisesa) that pushes both constella
tions consecutively (santatya).

26 I.e. in the sense that the existence o f one thing ‘requires' (apeksa) the exis
tence o f another. The concept o f apeksa  -  which is the meaning o f the locative case 
here contains on the one hand this intentional dynamism (anusamdhana  in the fol
lowing karika; cf. SSVr p. 2 jadasya nirabhisamdheh  ...), on the other the resting 
o f one thing upon another: IPVV III p. 228 paranisthdnlpd anusam dhananlpd  ra  
saptamy utthdpitd (directly commenting upon abhipraya  and anyanusangita  in the 
fikd), and yet again ibid. p. 229 anyonyalagnaratmikd apeksa  and abhiprdyahtd .



II 4.15 15. In fact the meaning o f the locative case may not be applied to 
self-contained entities, incapable o f intentionality (anusamdhana0), 
whether [cause and effect] are considered existent or non-existent.

-  Effect and also cause may be understood as existent or as non-exis- 
tent; but, whatever the case, they still remain insentient realities, self-con
tained and lacking intentionality, whose being is independent of other en
tities. And it is for this reason that the meaning expressed by the endings 
of the subordinate cases27, whose essence is precisely its dependence on 
a predominant element, is not applicable to them. -  15 -

16. On the basis o f what has been said the only logically admissible 
relation betw'een things is to be found in the meaning o f the case en
dings, which consists in a relation between the action and the factors o f  
the action (kriyakaraka0) and has as its only foundation the knowing sub-

27 All the cases arc subordinate -  excluding, o f course, the nominative which is 
by definition svatantra -  (IPVV III p. 231 dvifiyadayo)\ the kartr presides over and 
promotes the carrying out o f the individual functions o f the various karakas and they 
all bring about (he main action expressed by the verb. But subordination itself 
presupposes a conscious dynamism, an intentionality which everything that is con
ceived as jada , as confined in itself, cannot possess, as well as a capacity for unifica
tion, for establishing relations, which is all expressed in the single word, 
anusam dhana , in all its concentration o f meanings. However one w ishes.to conceive 
this dependence (we have seen that, following the fika, Abh. has distinguished two 
types, anyonyalagnatanlpa  and abhipra\arupa)y it is precluded from inert and insen
tient realities. Utp. returns to this subject and develops it further in the SSVr (p. 2): 
na hi jadayoh sambandhinor apeksartho ghatate paratantryartho va / athapy ankura 
eva bijam apeksate blje va paratantro bhavati, tadayattvades tadatmalabhasyety etad 
api na samyak; upacaro hy ayam apeksata iva paratantra iveti sya t, na tu jadasya  
m ukhyaivakahksa prarthana cecchaiva visista apeksa paratantryam  va parapravan- 
ata paraklyaviniyogakahksa svecchacarananirodhalaksanah samkalpavisesa eva 
samgacchate. alabdhatmanas catmalabhartham apeksadi kathyate. If the Buddhist 
premises are accepted -  Abh. concludes (IPVV III p. 231) -  the relation o f cause 
and effect therefore remains inexplicable, seeing that however one puts it -  blje sati 
ahkuro, bijad ankuro 'rikurasya injam  etc. -  no formulation stands up to a logical 
examination, as there is no room for assuming the role itself of karaka.

2K This concept is already formulated in substantially the same terms in SD IV. 
32ab vinaikatvam ca na bhavet karakaham  kadacana; Utp. gives a very succinct com 
mentary on this, referring the reader to the IPK (and commentaries) for a more ex
tensive treatment o f the subject: ghatades ca yad  etat svakaryakaranam bhavadbhir 
isvate tac cidekarupatvam vina na syat / jadasya nirabhisamdheh karanayogad ity 
etad api Isvarapratyabhijnaydm evoktam.



-  The connection between earth, seed, water and so on is correctly II 4.16 
understood as the meaning of the case endings consisting in a relation 
between verbal action and the factors of the action, depending on a single 
subject, and is not to be identified with some other type of ‘dry’ (suska)29 
connection such as that of cause and effect. -  16 -

17. Even i f  it is maintained that cause and effect have one another's 
very nature, merely the unity o f the two is obtained, fo r  i f  there were any 
distinction it could not be said that they have the same nature30.

-  Even if it is maintained that cause and effect have one another’s 
form, the only result would be that they are a single thing and not that 
they constitute a relation. -  17 -

18. The differentiation o f a unitary entity is action , occurring in tem
poral succession. In this way we necessarily return to our thesis o f an 
agent subject, as being that which becomes modified in the various 
form s31.

-  The presentation of a single reality in differentiated ways, change, 
impelled (or ‘measured’) by time, is precisely action. Therefore for an en
tity free to modify itself, endowed with energy, being a cause means 
being the agent of the action. -  18 -

19. But this is not possible fo r  an insentient reality, because differen
tiation would conflict with unity, given the manifold form s o f manifesta-

29 The meaning o f suska  is explained in IPVV III p. 234 suskah kartrtatma- 
svdtantryalaksanobhayamelanatmakarasasunyah; i.e. without the ‘juice' that is repre
sented by conscious dynamism.

30 The previous karika  concluded the argumentations put forward by Utp. 
against the Buddhist conception of causality, based on the absolute otherness and isola
tion of single entities. A different argum ent must be addressed to the followers of 
Samkhya who, in admitting the pre-existencc o f the effect in the cause, maintain the 
continuity and substantial unity o f things. But the thesis o f the Samkhya (also 
criticized in the IS), as the following karika  points out, cannot figure as a real al- 
tem ative to the Saiva thesis.

31 The Samkhya conception o f causality as the continual modification o f a 
primordial nature {prakrti, pradhana) to forms that are constantly new and already 
implicitly contained in it, in the end, enters into the Saiva scheme of the kartrta: 
the modification o f the prakrti is precisely its being the agent o f the action of 
modification. The Saivas would have no objection were it not for the fact that the 
prakrti as conceived by the Samkhya -  i.e. jada  -  has no right to assume this role, 
which is the exclusive prerogative of the conscious being (cf. the following karika).



I I  4 .1 9  tion. On the contrary, it is possible in the case o f a conscious unitary 
reality.

-  This is not possible for an insentient reality, because its nature 
which is single would conflict with its appearing in differentiated forms.
On the contrary, it is possible for an absolutely limpid (svacche), unitary, 
conscious reality, because there is no conflict here between its unity and 
its capacity to receive manifold reflections32. -  19 -

20. Even i f  the unity o f  consciousness is maintained33 to be the only 
ultimate reality, there cannot be action, fo r  too  entities divided as regards 
the nature o f  their manifestation |'abhasabhinnayoh/), without a prelimi
nary act o f thought which grasps and establishes the unity (eka- 
tvaparamarsam), characterized by the desire to act.

-  Even if one posits the conscious principle as the only reality, a dif
ferentiation of the manifestations conceived of as random (i.e. without a 
cause) is not admissible34, and on the other hand there is no action in

32 The I, according to a simile which is very dear to these schools, is like a 
clear m irror serving as substratum for the m anifestation of objective reality. Owing 
to its absolute transparency it remains unmodified by the apparition o f these forms, 
which are in a sense different from it. It is this very purity that causes what is 
actually not separate from it to appear, instead, as separate (IPVV III p. 243 etad 
eva hi tannirmalatvam ya t svdtmanatiriktasya api atiriktasya iva avabhasanam). See 
also SPr 1.54-55 atyantacchasvabhavatvat sphatikasya yatha svakam f rupam  
paroparaktasya nityam naivopalabhyate H tatha bhavasamayuktam bhagavams 
tavakam vapuh / atyantanirmalataya prthak tair nopalabhyate // «Just as due to its 
absolute transparency, the intrinsic nature o f crystal, that is continually coloured by 
other things, is not perceived, so indeed, O Blessed One, your body, that is united 
with the various beings, due to its absolute limpidity is not perceived without them».

33 Utp. now turns his criticism to the santabrahmavdda, which might avail it
self of what is stated in the preceding karika  to propose itself as the definitive truth, 
able to overcome all the contradictions pointed out in the theories of causality ex
amined so far.

34 The multiplicity and diversity of manifestations cannot be conceived of as 
being purely random, because the order and regularity of reality would remain in
explicable. The multiplicity must therefore have a cause and this cause cannot be 
anything but action. However, in the conscious principle as understood by the 
Vedantins (sdntabrahman) action is by definition absent, and -  as the vrtti explains
-  every insentient reality is incapable o f action. Action, as the bridge between the 
one and the m any, must necessarily contain as a precondition an awareness o f the 
not absolute otherness of the two terms, in order that these may play the roles - which 
are distinct yet intimately coordinated - ,  for example, o f kartr and karma. As Abh.
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th is  c o n s c io u s  p r in c ip le . If, h o w e v e r , it rend ers ex te rn a lly  m a n ife s t  II 4.20 
th rou gh  an act o f  d eterm in a te  th ou gh t c o m b in e d  w ith  a d es ir e  to  act in 
th is  w a y , th en  a c tio n  is p o s s ib le 35. O n  the o th er  hand , an in sen tie n t rea lity  
ca n n o t e v e n  be the a g en t o f  th e a c tio n  o f  b e in g  -  ‘it e x is t s ,  i s ’ -  s in c e  it 
d o e s  not p o s s e s s  th e freed o m  that is  m a n ife s te d  through  ‘w a n tin g  to  b e ’
(,bubhusayogena)36. T h u s the u ltim a te  truth in th is regard  is  that the  
k n o w in g  su b jec t, and h e a lo n e , ‘c a u s e s ’ th e in sen tien t rea lity  ‘to  b e ’
(bhdvayati), or, in  o th er  w o rd s , ap pears in v a r io u s  fo rm s su ch  as m ou n t  
H im a c a la  and s o  on . -  2 0  -

21. Therefore causality, agency, action are nothing but the w ill o f Him  
who wishes to appear in the form  o f the universe, in the various 
manifestations o f ja r , cloth and so on.

- T h e  v ery  w ill  o f  H im  w h o  is  free  and  h as c o n s c io u s n e s s  a s  H is  

n atu re to  ap p ear as u n iv er se  c o n s titu te s  H is  b e in g  c a u se  as regard s th e  

u n iv e r se , in  th e fo rm  o f  a g en cy ; and th is  is  th e  p o w e r  o f  A c tio n . In th is  
w a y  a c tio n  in  the prim ary se n s e  (mukhya) -  i.e . the d es ire  to  act -  
b e lo n g s  u n iq u e ly  to the a g en t, o n e , w h o s e  e s s e n c e  is  c o n s c io u s n e s s .

says (IPV II p. 205), action, which is single, could not be the svabhdva  o f two things, 
if these were utterly different form one another. This moment o f unity occurs in the 
first attempt towards action (ciklrsa), when the object is still completely immersed 
in the I. It must be pointed out that Abh.’s commentaries give three or four different 
interpretations o f the karikd , according to whether dbhdsabhinnayoh  is made to 
depend on ciklrsa, pardmarsa  or kriya respectively; however, these interpretations 
are not incompatible and, on the contrary, broaden the implications o f the meaning 
as a whole.

35 Action, Abh. explains, following the fikd (see text note 207), is the 'rendering 
manifest’ (.abhdsana), whose essential feature is constituted by the very first impulse 
of thought and will to act {pardmarsa -  ciklrsa  or icchd) which already contains in 
embryo the future manifestation and extem alization (cf. SD I. 19-20a and vrtti).

36 A certain action may be attributed to an insentient reality (SDVr p. 159 ghato 
’rthakriydm udakaharanddikdm karoti), only in a figurative sense; strictly speaking 
it would not be permissible even to say that it *is\ unless one takes into account that 
this satta that practical, experience ascribes to it is in reality sivatakhya\ see above, 
Introduction pp. XV-XVI. This point is developed by Utp. in the vrtti on SD IV.
32b-33a, where Somananda solves in the same terms the problem of the attribution 
in discourse o f the qualification o f karaka  (and thus o f case endings) to entities that 
are by definition non-existent, such as the antelope’s horn etc. Bhartrhari would have 
faced the problem by referring to the distinction between mukhyasattd  and vastvartha , 
on the one hand, and upacdrasatta  and sabddrtha , on the other. On the related 
question whether (kd ra ka s)  agcncy presupposes animation see Cardona 1974.



II  4 .2 1  T h ere  is  n o  o b je c t o f  a c tio n  w ith o u t an  agen t; a c tio n , in  fa c t, is  attributed  
to  th e o b je c t e tc . o n ly  in a f ig u ra tiv e  s e n s e , th rou gh  th e a g en t37. -  21 -

37 All the other karakas may even be absent from the sentence, but the presence 
o f the subject is enough to ensure the carrying out o f the verbal action, and, vice 
versa, even if all the other karakas are present the abscnce o f the subject alone makes 
the action impossible (IPVV III p. 253; cf. VP III. 7. 101-2 and Helaraja’s comm en
tary). Cf. SPr II. 54 prakdsate sam vid eka tadanyat tu prakdsyate / prakasyam  ca 
bhavet karma tac ca kartrd vittd katham  // «Consciousness alone shines; that which 
is other from it is illuminated. W hat is illuminated is the object, and how can the 
object subsist without a subject?».



SECTION III. REVELATION 

C h a p t e r  I

1. On the basis o f the preceding argumentations (evamj1, action , 
which consists o f an internal and external level, subject to temporal suc
cession, pertains to the knowing subject alone2: therefore cognition and 
action are inseparable from one another.

1 This is the sense that is expressly indicated by Abh. (IPVV III p. 257).
2 This knowing subjcct is, first and foremost, the supreme knowing subject, 

Paramesvara, but also every limited subject, insofar as Siva is his model and ul
timate essence. W hat the karikd  expounds is therefore the sivatattva  (IPVV III p. 
258 sivatattvalaksanasya parapramdtur)\ all the tattvas, from Sadasiva and Tsvara 
(see the following karikd) are his modes o f being, or so-to-speak internal m odifica
tions, he is the sole reality (ibid. p. 257 sivatattvam hi sarvapadarthdnam vapuh, p. 
263 sivatattvam eva ekam vastusat). Utp. does not place this supreme reality (called 
Isitr in the following karika) beyond the scale o f the tattvas, but at the top o f it, as 
the union between siva and sakti. His powers are absolutely pure (cf. above 1.8.11) 
in that they arc without object. If at the pati level the subject sees the world as his 
own body (III.2.3, IV. 1.4), at the param apati level we cannot even speak o f the 
knowable (IPVV 111 p. 367 param apatau tu bhagavati prameyakathaiva na asti, ibid. 
p. 266 na ca siva pade visvam kificit). All the universe is completely dissolved into 
the I; sivata  is precisely the plane where only the T  exists. At various points in the 
SDVr a (not constant) distinction is made between Siva on the one hand and 
Paramasiva (or Paramesvara) on the other seen as the all-inclusive form (p. 3); e l
sewhere (p. 27) the God is expressly said to assume the form of the thirty-six prin
ciples, all indistinctly understood as karya (... tattvarupam sattrimsattatn'asamkhyam  
karyam rupena bibharti). It must be borne in mind, however, that what Utp. prim ari
ly intends to do in this work is to render explicit the teaching o f his master 
Somananda. Bhaskara (Bh II p. 211 ff.) distinguishes between prakriydsastra  (IPK 
is one o f these), whose aim is to describe the nature of the tattvas (tattva- 
svarupakathana), and sdrasdstra  (e.g. the M alinlvijaya), devoted to the teaching of 
the supreme non-duality. According to the latter, within Sadasiva -  since it has the 
nature o f santabrahman  -  there is not a full contact with Sakti; thus Sakti is posited 
as a separate principle (the thirty-fifth) above Sadasiva and is to be united with Siva 
(the thirty-sixth) distinct from Sadasiva. Though in reality Siva and Paramasiva are 
one single thing, Anasritasiva refers to his specific nature (svarupanirdesa) and 
Parasiva refers , Jo his pervading the whole scale o f principles. However it is not



I l l  1.1 -  A c t io n , su b jec t to  tem p ora l s u c c e s s io n , is n o th in g  but e x te m a liz a -  
tion ; it p erta in s to  the k n o w in g  su b ject, th e s e lf ,  w h ic h  re s id e s  w ith in . 
T h u s c o g n it io n  and a c tio n  are m u tu a lly  in sep a ra b le  in  h im . -  1 -

2. But by virtue o f the pre-eminence o f the internal state there is, at 
the beginning, the Sadakhya princip le3; then, with the predominance o f 
externality, the Paramesvara princip le .

-  B u t w h en  in the L ord  (7situh), b e tw e e n  th e p la n es  o f  in tern a lity  and  
ex tern a lity , in tern a lity  h as p re -e m in e n c e , th ere is th e S a d a k h y a 4 p rin c ip le;  
th en , w ith  the in c r e a se  in e x te r n a lity , th ere  is  th e p r in c ip le  o f  Isvara5.
-  2 -

3. Isvara is opening outwards (u n m esa h j, Sadasiva is closing inwards 
(n im e sa h j6; True Science (sa d v id y a j is the state o f the notions o fT  and 
‘this’ having an identical substratum .

legitimate -  Bhaskara continues -  to make it into a thirty-seventh principle, because 
vyapxa and vyapaka cannot be placed on the same plane, namely, vyapaka  cannot 
be collocated in the same series as the vyapya, though higher up (the same applies 
to those who posit a further thirty-eight principle). The fact that the description given 
by the prakriyasdstra  stops at the sivatattva  may be explained, again according to 
Bhaskara, in two ways: either they were only aiming at giving a differentiated 
description of the tattvas, without intending to proclaim the supreme non-duality (to 
which in any case they constitute a way o f access); or they do not mention a reality 
beyond the tattvas in order not to expose it to objectivization.

3 ‘Principle' (tattva), according to Abh.'s definition (IPVV III p. 264, IPV II P. 
219). is a reality that extends, as a unifying elem ent, to a set o f distinct entities, 
such as earth for hills, mountains, countries etc., or water for lakes, rivers, seas. See 
as regards this M PA, vidyapada, V. 3-4 and Ramakantha’s commentary. Cf. also the 
(implicit) etymological interpretation that Utp. gives o f it (SDVr p. 27) visvapra- 
pancatananaksama  'capable o f extending the deploym ent o f everything'; there is yet 
another definition in TP 73. The tattva refers to the objective dimension o f a cer
tain plane o f reality, that is, to the content and quality of the experience o f the sub
jects who pertain to those levels (IPVV III p. 274 vedyabhavanistha dasa tattva- 
svarupa tadavahhasayitrsuddhamatrvedyavastusadhana).

4 Abh. (IPV II pp. 217-8) gives more than one explanation o f the word Sadakhya: 
the derivative with vrddhi has here the meaning o f ‘that is in sadakhya ' (cf. Panini
IV. 3. 53), where sadakhya means the plane on which the notion o f ‘being' (sat) first 
appears; or o f ‘what is the meaning of Sadakhya (understood as a synonym of 
Sadasiva)'. The word Sadasiva, again according to Abh. (IPVV III p. 264), means 
that the nature o f Siva does not cease to be present, even if the object begins to arise.

* Paramesvara, as the vrtti makes clear, stands for Isvara  here.
6 Nimesa  refers to the moment in which the ‘this’, which in Suddhavidya be

comes fully evident and faces the I (still, o f course, in the sphere o f consciousness



-  Isvara  and  S a d a s iv a  are r e sp e c t iv e ly  o p e n in g  o u tw a rd s and c lo s in g  III 1.3 
in w a rd s, th e  c o n d it io n  o f  ex tern a lity  and  in tern a lity . P ure S c ie n c e  (iud- 
dhavidya) is  th e  p la n e  o f  h im  w h o , h a v in g  a ll th in g s  a s  h is  e s s e n c e ,  
th in k s ‘I am  th is  u n iv e r se ’, w h ere  th e  tw o  term s h a v e  the sa m e  su bstratu m  
(samanadhikaranyena)1, w ith o u t an y  d iffer en tia tio n  b e tw e e n  ex tern a l and  

in tern a l, c o g n iz a b le  o b je c t  and  c o g n iz in g  su b jec t, b o th  restin g  o n  th e  s o le  
rea lity  w h ic h  is  pure c o n s c io u s n e s s . -  3 -

4 . [The latter principle is called  sa d v id y a y  fo r in this things, having 
reached the plane o f object o f cognition and the level of'this\ are known 
by what is their true reality, as their essence is consciousness.

-  T h in g s , th o u g h  th e y  h a v e  b e c o m e  c o g n iz a b le  o b je c t in  th e  fo rm  o f  
‘th is’ on  th e p la n e  o f  c o g n iz a b le  rea lity  d ifferen tia ted  [from  th e su b jec t], 
are k n o w n  b y  th eir  true rea lity  in th e  term s o f  ‘th is  is  I \  in so fa r  as their  
e s s e n c e  is  n o n e  o th er than c o n sc io u s n e s s ;  th is  is  th e se n se  c o n v e y e d  by  
th e  a d je c tiv e  ‘p u re’ [in  P ure S c ie n c e ]8. -  4  -

and non-differentiation), is still evanescent and veiled by the I which completely 
overcomes it, as at the dawn o f creation or the tw ilight o f cosm ic dissolution. The
I-this relation is reversed in the Isvara principle; the ‘this’ in Sadasiva and in Isvara 
are related to one another in the same way as a sketch is related to a finished paint
ing. There is no real differentiation between the Sadasiva. Isvara and Suddhavi- 
dya principles; the ‘identical substratum’ which, according to Utp., characterizes Sud- 
dhavidya is also an essential elem ent for the first two, which show the disequilibrium 
between subject and object though they have unity as their common basis (in the 
one case -  cf. IPVV III p. 266 -  it is idam  that is projected in aham  and vice versa). 
The texts seem to be quite in agreement on this, though there are certain discrepan
cies in the description (IPVV III p. 266 asau vydparo vidyakhyah / ubhav api ca 
tadvyapdramayau paramasivandthasya ekaghanam aisvaryam; IPV II p. 222 tada- 
dhisthdtrdvayagatam karanam vidydtattvam aha; PTV p. 224 bhagavatsadasivesadasd  
suddhavidvamayi; etc.).

7 Samdnddhikaranya  is, in grammatical terms, ‘co-referentiality\ having the same 
case, such as the subject and nominal predicate of a proposition. The plane of maya is 
characterized by the opposite condition, prthagadhikaranya: subject and object ap
pear as two realities unrelated to one another: ‘they have a different substratum’.

8 Abh. (IPVV 111 p. 273) refers to the MPA to define the nature o f Suddhavidya. 
Indeed, the tenth patala  o f M PA’s vidyapdda  (with Ram akantha's vrtti) is devoted 
to the vidydtattva. Vidya is the basic component o f human knowledge, which takes 
place through the various forms assumed by the buddhi (determination, memory, 
intuition and so on) (vrtti p. 311 adhyavasayasmrtipratibhadipratyayabhedabhinnd  
buddhir api yayd vedyate sa vidyd tat param karanam ); Vidya embraces it entirely,



I l l  1.5 5 . Here9 there is imperfection (ap aratvam j on the one hand -  because 
things are manifested as other than the self perfection (parata) on the 
other -  because they are veiled by the I. This is in fact the perfect-imper- 
fec t state (paraparadasa).

-  H ere th ere is  im p e r fe c tio n  b e c a u se  th ere is  the n o tio n  o f  ‘th is ’, p er
fe c t io n  b e c a u se  a ll th e c o g n iz a b le  is  v e i le d  b y  th e I 10: th is  is  th erefore  
th e  p er fe c t- im p e r fe c t  c o n d it io n . -  5  -

6 . Others11 maintain that Vidya is the idea o f differentiation with 
respect to things, present in the one who is, however, fo r  his part, [fully]

in the sense that it ‘know s’, is aware of, all forms o f cognition (X.5 sasannafiva  
satatam sarvahgdlingane ksamd  /  na tathd prakrfi buddhir bahirahgd yatas tu sd  //). 
However, Vidya is bound to the limited human condition (X.20a paurusam hhavam  
asritya), and, as such, it illuminates the ordinary cognizable reality (X.15b vedyar- 
thapratipadika) but it cannot reveal the highest principles (X.20d na sivdrthapra- 
ddyikd). This task pertains to Suddhavidya, which transcends the plane o f maya 
but acts on the plane o f the limited subject, since it is only in him -  not in the 
akala  subject and still less in the mukta in his consciousness, that the whole 
universal deployment, from the lowest plane, is the object o f knowledge (X.23 
sivadyavaniparyanto yo  ’yam adhvdtivistrtah i sa sarvas ca citau jneyo  nasivatvdd  
vimucyate (I).

9 Or in other words, as Abh. comments (IPV II p. 227), ‘in the two principles 
(Bh: Sadasiva and Isvara)’.

10 Cf. IPVV III p. 274 aparatvam apurnatd anydkdnksitvam idam iti, paraftam  
purnatvam aham iti.

11 According to a conception that Utp. does not present as his own (Abh., IPV
II p. 228, attributes it to the Rauravdgama), Suddhavidya is the principle in which 
differentiation appears, restricted, however, only to the sphere o f the object: the 
subject, in other words, without declining from its own total absorption in pure 
consciousncss (therefore no identification with a m ind, body etc.) regards the ob
jec t as other than himself. It is the condition o f the Vidyesvaras -  which w'e will 
return to later -  who, omniscient and omnipotent, facc a reality considered other 
than themselves. It may be added, again on the basis o f Abh., that what differen
tiates this conception from that o f the preceding karika  is that there Vidya 
represents in the sphere o f the consciousness ‘I-th is’ the predom inance o f the I 
which veils the ‘this’; whereas here it is the predom inance o f ‘this’ veiled by the
I. The introduction o f differentiation determ ines a certain assim ilation with maya 
(the Raurava  and other texts in fact call Suddhavidya also by the name o f 
M ahamaya); cf. Rauravdgama, vidydpdda, IV. 28b muyopari mahdmayd sar- 
vakdranakdranam , a maya, however, which is not fully developed (aprarudha) be
cause the ‘this’ in it is incapable o f developing in the sense o f full duality, veiled 
as it is by the I (the ‘purity’ o f Suddhavidya consists precisely in this). Mahamaya



an agent having consciousness as his essencet as in the case o f the III 1.6 
Vidyesvaras: this idea o f differentiation is sim ilar to that caused by the 
power o f maya.

-  S o m e  c o n s id e r  V id y a  as th e v ie w  o f  e v e ry th in g  as d ifferen tia ted  
[from  th e I], p erta in in g  h o w e v e r  to  a  su b jec t [fu lly ]  e n d o w e d  w ith  c o n 
s c io u s n e s s  and a g e n c y . T h is  V id y a  is  a lso  th e  p o w e r  o f  m a y a . B e in g  
b e y o n d  th e f lo w  o f  e x is te n c e , th e M an tresvaras and th e  V id y e sv a r a s  
re s id e  th e re12. -  6  -

7 . The power o f Vidya reveals in the state o f'b easf (p a su b h a v e ) the 
true nature as Sovereignty; the power o f maya, on the contrary, conceals

is sometimes (cf. e.g. PTV p. 225) considered a distinct tattva -  between M aya and 
Suddhavidya -  in the need to assign an abode to the vijfidnakevalas, which on the 
hierarchical scale of subjects occupy an interm ediate position between the

*
pralayakalas and the vidyesvaras etc., located respectively in M aya and Sud
dhavidya; in other texts it is, on the contrary, included in Suddhavidya o r in Maya, 
depending on which o f its aspects -  mentioned above -  one wishes tp refer to (see 
Sataratnasamgraha  II. 24-27 and com m ., SDVr p. 25; see also Dvivedi 1983: 
Upodghata, 139-141).

12 IPVV III p. 277 explains, following the fikd, the co-presence in this principle 
of the M antresvaras and Vidyesvaras on the basis o f the essential unity o f Mantras 
and Vidyas (suddhdnddipardmarsasdrasabdarasikaldsarlratvena); the difference is 
that in the former mukti, samvedana  and saktimat predominate, while in the latter 
siddhi, vdcya and sakti predominate.

13 The conception expressed in this karika  (attributed by Abh., IPV II p. 231, 
to the Sadardhasara , a text o f the Trika school) seems to be that favoured by Utp., 
since it is not introduced as pertaining to ‘others* (ibid. anye ity anukteh). Abh. 
formulates it in the avataranikd  to the IPV as follows: in Sadasiva the differentia
tion is not evident, icchdsakti is in action; in Isvara the differentiation is evident, 
the sakti is jndna; in Suddhavidya (literally ‘in the Vidyesvaras’) the differentiation 
is not only evident, but also fully developed (prarudha) -  but only as regards the 
plane o f the knowable, subjectivity is untouched -  kriydsakti is in action. A fter that, 
with the differentiation which also embraces the sphere o f the I, one enters the sam- 
saric world, the realm o f maydsakti. Vidydsakti is also in action on this plane, having 
the opposite function from that o f maya, that is, it discloses true reality to the yogins 
and the jndnins  in whom the error o f differentiation has been overcome and survives 
only in the state o f karmic impulse. The parallel avataranikd  in IPVV contains some 
variants and seems more in line with Utp.: jndnasakti in Sadasiva and kriydsakti in 
Isvara (as in SD II. 1); a residual trace of kriydsakti constitutes, on the contrary, the 
power o f Suddhavidya, also called Mahamaya.



I l l  1 . 7  -  I n  b e i n g s  i n  t h e  f l o w  o f  e x i s t e n c e  t h e r e  i s  t h e  r e c o g n i t i o n  o f  t h e  

s e l f  a s  S o v e r e i g n t y  t h a n k s  t o  V i d y a 1 4  a n d  t h e  s t a t e  o f  ‘b e a s t ’ t h r o u g h  t h e  

a c t i o n  o f  m a y a .  -  7  -

8. On the contrary, when absolute differentiation appears, and the 
void, the intellect or the body -  which are other than the se lf -  are con
sidered as 7 \  it is then that the power o f  maya displays itself.

-  W h e n  t h i n g s  a p p e a r  e x c l u s i v e l y  a s  ‘ t h i s ’ ,  a s  d i f f e r e n t i a t e d  [ f r o m  t h e  

s u b j e c t ] ,  a n d  e n t i t i e s  s u c h  a s  t h e  b o d y  a n d  s o  o n  a p p e a r  a s  t h e  c o g n i z 

i n g  s u b j e c t  -  t h e  T  - ,  t h e n  t h e  p o w e r  o f  m a y a  c a l l e d  ‘o b f u s c a t i n g ’ 1 5 ,  w h i c h  

i s  t h e  c a u s e  o f  t h e s e  t w o  e r r o r s ,  d i s p l a y s  i t s e l f  i n  t h e  L o r d .  -  8  -

9 .  That cognizing subject identified with the void etc. who faces a 
cognizable reality assumed to be separate [from himself], such a subject
-  who is in fact himself an object16 -  is enveloped by the pentad con
stituted by Time etc.

14 On vidyasakti and its degrees cf. SD V r pp. 31-32, 25; see also  below III.
2. 3.

15 Abh. (IPVV III p. 285) quotes a passage from the Rudrayamalasdra (maya 
vimohirii nama kalayah kalanam sthitam), to which the vrtti probably alludes.

16 All the various planes -  from the body to the mind and finally the void -  
with which a person believes he can identify his own subjectivity and which he op
poses to an objective reality considered ‘o ther, are on the contrary, in the final 
analysis, part o f it, as they too are objects compared to the authentic subjectivity 
constituted by consciousness (cit). But if  in one way they arc not identical to con
sciousness they are however an expression o f it, there not being anything substan
tially other than consciousness and that does not ultimately merge with it. The error 
is therefore a double error, paradoxical like the nature o f maya which lies at its basis: 
identifying consciousness, the I, with what is not consciousness is maya, but it is 
maya too which causes what in reality is not different from consciousness to appear 
as other than it. In order that the reality o f the object may be conceived as being 
differentiated from the 1 a degradation of the I is necessary. W ithout this identity 
crisis the I, in its fullness, could only embrace the whole as his own self and the 
word ‘this’ could not be uttered.

17 The manifestation o f the present, characterized by vividness and clarity, is 
the point of reference for conceiving a past and a future. The seat o f the experience 
o f time, Abh. adds (IPVV III p. 287), is primarily the empirical subject and only 
secondarily things, which receive their temporal colour from the time o f the subject 
with whom they are associated.

18 Utp. himself, according to what Abh. reports (ibid. pp. 290-1, see text note 
31), acknowledges two interpretations of the expression karmaphala: ‘the action and



-  T h a t  c o g n i z i n g  s u b j e c t  i d e n t i f i e d  w i t h  t h e  v o i d  e t c .  w h o  f a c e s  t h e  H I  1 . 9  

w h o l e  o f  c o g n i z a b l e  r e a l i t y  c o n c e i v e d  a s  s e p a r a t e  [ f r o m  t h e  s e l f ] ,  i s ,  i n

f a c t ,  h i m s e l f  t h e  o b j e c t  o f  c o g n i t i o n  a s  ‘ t h i s ’  a n d  i s  c o n d i t i o n e d  b y  t h e  

f i v e  p r i c i p l e s ,  T i m e  a n d  s o  o n .  F r o m  T i m e  h e  d e r i v e s ,  t h r o u g h  t h e  

m a n i f e s t a t i o n  o f  t h e  p r e s e n t ,  t h e  e x i s t e n c e  o f  t h e  p a s t  a n d  o f  t h e  f u t u r e 1 7 ; 

f r o m  N e c e s s i t y  t h e  s t r i c t  c o n c a t e n a t i o n  o f  [ c a u s e  w i t h ]  e f f e c t  a n d  o f  a c 

t i o n  w i t h  i t s  f r u i t  ( karmaphalaniyamah ) 1 8 ;  f r o m  A t t a c h m e n t  t h e  y e a r n i n g  

f o r  f r u i t i o n ;  f r o m  S c i e n c e  a n d  F o r c e  t h i s  s u b j e c t  -  w h o ,  h o w e v e r ,  i s  n o t  

i d e n t i f i e d  w i t h  c o n s c i o u s n e s s  n o r  i s  h e  f r e e  -  d e r i v e s  a  p a r t i a l  k n o w l e d g e  

a n d  a c t i v i t y ,  e s s e n t i a l l y  c o n s t i t u t e d  b y  c o n s c i o u s n e s s  a n d  f r e e d o m .  -  9  -

1 0 - 1 1 .  Cognizable reality, distinct in products and instruments, ap
pears in toenty-three form s; it has a single, undivided, radical cause, the 
p r a d h a n a .  The series o f internal and external instruments has thirteen 
aspects; the class o f  products, divided into gross and subtle, has ten.

-  T h e  p r o d u c t s  a r e  d i v i t i e d  i n t o  t w o  g r o u p s .  F i v e  a r e  c o n s t i t u t e d  b y  

s o u n d ,  t a n g i b l e  s h a p e ,  c o l o u r ,  t a s t e  a n d  s m e l l  a n d  a r e  c a l l e d  tanmdtra b e 

c a u s e  o f  t h e i r  s u b t l e  n a t u r e 1 9 ;  b y  c o m b i n i n g  t h e m  o n e  h a s  t h e  g r o s s  e l e -

its result (i.e. the karmic impulse that derives from it)’ or ‘the karma and its fruit 
(i.e. the heaven etc.)’. The principle o f Necessity is therefore that which ensures in 
the subject the apparent validity and fixity o f the cause-effect relation in everyday 
experience, so that what is essentially the Lord's creativity may appear as the 
capacity of one thing invariably to produce another.

19 The relation between the series o f subtle elements (tanmdtra) and that o f the 
gross elements (hhiita, mahabhuta) is referred to in both the Samkhya and Agama 
texts as the relation between universal and particular. The tanmatra  represents the 
archetypal, quintessential form of the relative mahabhuta  of which it constitutes the 
primary quality (sound-ether, tactile sensation-air, etc.), though not the only one, as 
all the schools arc forced to admit. In fact experience shows that -  with the excep
tion of ether -  all the gross elements also have some of the qualities that are not 
considered co-essential to them; sound, for example -  says the MrA, vidyapada, XII.
17 and relative vrtti -  is present not only in ether, but also in air, fire, water and 
earth. Thus two distinct conceptions emerge. According to the first every gross ele
ment possesses only one single quality and, if we perceive others, this is due to its 
combining or connecting (samparka, sannivesa) with other elements. Abh. (IPVV III 
p. 299) quotes, with reference to this, a line from the MPA, ksubhitat sparsatan- 
mat rad dviguno vyuhato marut (not found in the published text; but cf. vidyapada, 
XX. lcd-2ab yat tat prak sparsatanmdtram tdmasam samudahrtam ! tatksobhad  
abhavad vayur dviguno vyuhalaksanah)s which he glosses with purvabhutantara- 
vyuhayogat. This is the thesis o f the ancient Samkhya, which will be later supplanted



I l l  1 . 1 0 - 1 1  m e n t s  c a l l e d  e a r t h  e t c . ,  o f  w h i c h  t h e r e  a r e  a l s o  f i v e ,  a n d  t h e y  a r e  e s s e n 

t i a l l y  n o  d i f f e r e n t  f r o m  t h e  f o r m e r  (tany eva)20. T h e  e a r ,  t h e  s k i n ,  t h e  

e y e ,  t h e  t o n g u e  a n d  t h e  n o s e  a r e  t h e  f i v e  i n s t r u m e n t s  o f  c o g n i t i o n ;  t h e  

v o i c e ,  t h e  h a n d s ,  t h e  f e e t ,  t h e  e x c r e t o r y  a n d  g e n i t a l  o r g a n s  a r e  t h e  f i v e  

i n s t r u m e n t s  o f  a c t i o n .  T h e  i n t e r n a l  o r g a n  i s  t h r e e f o l d :  t h e  m i n d ,  t h e  i n 

t e l l e c t  a n d  t h e  s e n s e  o f  t h e  I .  T h i s  c o g n i z a b l e  r e a l i t y ,  c o m p o s e d  o f  

p r o d u c t s  a n d  i n s t r u m e n t s  a n d  d i v i d e d  i n t o  t w e n t y - t h r e e  f o r m s ,  h a s  a  

s i n g l e  a n d  u n d i v i d e d  p l a n e  c a l l e d  pradhana, w h i c h  c o n s t i t u t e s  i t s  r a d i c a l  

f o u n d a t i o n .  - 1 0 - 1 1 -

in the classical Samkhya by the thesis o f the accumulation of qualities (ether has 
sound, air has sound and tactile sensation, and so on, until one reaches earth which 
possesses all five), which is that generally accepted in the theoretical section o f the 
Agamas (e.g. Kdlottara , Pauskara  etc.) and presupposed by ritual. Furthermore this 
accumulation is generally explained as deriving from the fact that the individual 
tanmatra  generates the relative mahdbhuta  not in isolation, but by associating itself 
with the other tanmatras in various ways (see Pauskardgama, pumstattvapatala, II. 
243-4, cit. in Saivaparibhasa  p. 125; MPA, vidyapada, XVIII. 102-I04ab, etc.).

20 This seems to mean that the gross elements do not have a different reality 
from the essential qualities that compose them, combined and separate (cf. the frag
mentary quotations from the fika on this point in the vrtti, cited by Abh., IPVV III 
pp. 299-300, ‘tany eva' iti vrttim vydcaste ‘tany eva ca' ityadina 4natu vastvantaram). 
This principle is clearly fomulated in TA IX. 289: «In this regard the earth etc., as 
is attested by direct perception, are nothing but an aggregate o f qualities, neither,, 
separate or different from them, does any subject appear that may be called earth 
and so on».



1. Such being the structure o f reality', Rudra is the deity that presides 
over the state in which this2 subjectivity exclusively subsists; Brahma and 
Visnu3 reside in the flowing o f  the differentiated cognizable reality.

-  R u d r a  i s  h e  w h o  p r e s i d e s  o v e r  t h e  c o n d i t i o n  o f  p u r e  [ l i m i t e d )  s u b 

j e c t i v i t y  r e p r e s e n t e d  b y  t h e  v o i d  o r  b y  a n  e x t r e m e l y  s u b t l e  b o d y  f o r m e d  

b y  t h e  puryastakd4  -  i n  o t h e r  w o r d s ,  o v e r  t h e  c o n d i t i o n  i n  w h i c h  t h e r e  

i s  a  r e a b s o r p t i o n  o f  e v e r y  o t h e r  c o g n i z a b l e  r e a l i t y .  B r a h m a  a n d  V i s n u  

p r e s i d e  o v e r  t h e  m a n i f e s t a t i o n  o f  d i f f e r e n t i a t e d  c o g n i z a b l e  r e a l i t y ,  t h e  

f o r m e r  c a u s i n g  c r e a t i o n  a n d  t h e  l a t t e r  c o n t i n u i t y .  -  1 -

2. This cognizer blinded by maya, bound by the karma, is immersed 
in the samsdra; but once Science ( v i d y a , )  has made him recognize his 
own nature as Lord , then, his essence being solely consciousness, he is 
called ‘liberated\

-  T h e  m a y i c  c o g n i z e r  w h o  i s  i d e n t i f i e d  w i t h  t h e  v o i d  a n d  s o  o n ,  

d e p e n d i n g  o n  t h e  k a r m a  b e c a u s e  o f  t h e  l a w  o f  n e c e s s i t y 5 ,  i s  i n  t h e  p o w e r

1 This is how I understand tatra -  not glossed by Utp. -  in conform ity with 
Abh.’s interpretation.

2 ‘This’, i.e. the limited subjectivity described in III. I. 9.
3 Brahma, Vi$nu and Rudra along with Isvara, Sadasiva and Anasrita are the 

so-called Karanas or Karanesvaras, the hypostases o f Siva situated on the various 
planes o f reality in an order o f increasing ontological dignity. Each of these deities 
presides over (adhistha-) a plane o f reality, brings his devotees to this plane and, 
vice versa, becomes directly present to those who are absorbed into the contem pla
tion o f that level o f reality (IPVV III p. 305). Abh., commenting on the fika , connects 
them with forms o f knowledge, levels o f the word and locations in the human body. 
Brahma is associated with the first m om ent o f cognition and manifestation (prdtha- 
makalpikl srstih), with the first effusion o f pasyanfi in the form o f pratibhd  and his 
locus is the heart; Visnu is associated with the. continuing o f cognition, as in memory 
and dream, with madhyama  and vaikhari, his locus is the throat; Rudra with the 
reabsorption o f all discourses, the first step into the supreme word and his locus is 
the palate.

4 On the puryastaka  see below pp. 204-205.
5 That the principle o f ‘necessity’ is at the root o f the karma is stated in the fika



o f  t h e  s a m s a r a .  W i t h  t h e  r e c o g n i t i o n  o f  t h e  t r u e  r e a l i t y  o f  t h e  s e l f  a t 

t a i n e d  t h a n k s  t o  S c i e n c e  h e  i s  f r e e .  -  2  -

3 .  The cognizer is called ‘lord’ fpatihj when things appear to him as 
constituting his own body. When they appear to him differentiated due to 
maya, the subject, polluted by the various contaminations, by the karma 
etc., is called ‘beast’ (pasuh).

-  O n  t h e  p l a n e  o f  s o v e r e i g n t y  ( aisvarya ° )  t h e  c o g n i z e r  w h o  s e e s  t h e  

u n i v e r s e  a s  h i s  b o d y  i s  ‘ l o r d ’ (patih). O n  t h e  p l a n e  o f  l i m i t e d  i n d i v i d u a l i t y  

( pumstva ° )  t h e  s u b j e c t ,  e n v e l o p e d  b y  c o n t a m i n a t i o n s  -  a t t a c h m e n t  a n d  s o  

o n 6  b y  a c t i o n s ,  b y  t h e  r i p e n i n g  o f  t h e  f r u i t s  t h a t  d e r i v e  f r o m  t h e m  a n d  

t h e  l a t e n t  i m p u l s e s  d e t e r m i n e d  b y  t h e m ,  i s  a  ‘ b e a s t ’ (pasuh). -  3  -

4 .  Consciousness that is devoid o f freedom and ,  vice versa, freedom  
devoid o f consciousness: these are the two form s o f maculation -  so 
called because it obliterates one's own true nature -  called a n a v a 7 .

-  T h e  a b s o l u t e  r e a l i t y  i s  f r e e  c o n s c i o u s n e s s ;  o n l y  i n s o f a r  a s  t h i s  i s  

i t s  e s s e n c e  i s  i t  i n  p e r f e c t  f u l l n e s s .  S i n c e  i t  t h u s  w i l l s ,  i n  v i r t u e  o f  i t s  

v e r y  f r e e d o m  [ t h e r e  i s  t h e  anava m a c u l a t i o n  w h i c h  i s  t w o f o l d ] :  ‘ m a c u l a 

t i o n ’ i n s o f a r  a s  i t  i n v o l v e s  e r r o r  a s  r e g a r d s  t h e  s e l f ’ s  r e a l  n a t u r e  a n d  

‘ t w o f o l d  a t o m i c i t y ’ i n s o f a r  a s  c o n s c i o u s n e s s  b e c o m e s  l i m i t e d  w i t h  t h e  

l o s s  o f  i t s  f u l i n e s ,  c r e a t i n g  a  s u b j e c t i v i t y  i n  w h i c h  o n l y  t h e  l i g h t  o f  c o n 

s c i o u s n e s s  s u b s i s t s  w i t h o u t  f r e e d o m ,  o r  o n l y  f r e e d o m  w i t h o u t  c o n s c i o u s 

n e s s .  -  4  -

5 .  There being the a n a v a 8  maculation ( a t r a i v a j ,  the apparition o f  a 
cognizable reality differentiated [from the subject] constitutes the macula
tion called maya; thatf then, which in a subject endowed with agency, 
but lacking the fu ll light o f  consciousness, determines births and e x 

on the following karika, as may be gathered from IPVV III p. 312 aha 'niyatya' iti 
niyatir yatah karm ano mulabhumih; see also vrtti on TIT. 1. 9.

6 All these elements, i.e. the contaminations (klesa) -  avidyd, raga, asmita, 
dvesa  and abhinivesa  -  and so on, are listed in Yogasutra  11. 3 ff.

7 The fundamental maculation, ‘concerning the anu' (anava), or the reduction of 
consciousness to a minimal, ‘atomic’, state (anu).

8 The maculation anava, which is often sim ply called ‘maculation', is necessari
ly the basis o f the other two and is, in the course o f recovering consciousness in its 
fullness, the last to disappear.



periences is the karmic maculation. All three are solely the work o f the II I  2.5 
power o f  maya.

-  W h e n ,  t h e r e  b e i n g  t h i s  t w o f o l d  anava m a c u l a t i o n ,  c o g n i z a b l e  

r e a l i t y ,  t h o u g h  i n  r e a l i t y  n o t  s e p a r a t e d  f r o m  t h e  s u b j e c t ,  a p p e a r s  d i f f e r e n 

t i a t e d  f r o m  h i m ,  t h e r e  i s ,  o n  t h e  b a s i s  o f  t h i s  o t h e r  e r r o r ,  t h e  m a c u l a t i o n  

k n o w n  a s  m a y i c .  T h e  k a r m i c  m a c u l a t i o n ,  w h i c h  p e r t a i n s  t o  t h e  a g e n t  

d e v o i d  o f  t h e  l i g h t  o f  c o n s c i o u s n e s s ,  i s  d u e  t o  t h e  e r r o r  o f  c o n s i d e r i n g  

t h e  c a u s e  o f  b i r t h s  a n d  s o  o n  t h e  a c t i o n s ,  w h i c h  o n  t h e  c o n t r a r y  -  a s  h a s  

b e e n  e s t a b l i s h e d  -  a r e  n o t  c a u s e s 9 .  T h e  L o r d ’s  w i l l  t o  c r e a t e  t h e s e  t h r e e  

m a c u l a t i o n s  i s  c a l l e d  t h e  p o w e r  o f  m a y a .  -  5 -

6. Those who do possess pure consciousness hut not the agency to 
the highest degree ( u t t a m a k a r t r t a )  are created by the Lord as separate, 
distinct from the se lf due to their being devoid o f  agency10.

-  S o m e  s u b j e c t s ,  t h o u g h  h a v i n g  a  c o n s c i o u s n e s s  n o t  s t a i n e d  b y  t h e  

c o g n i z a b l e ,  a r e  c r e a t e d  b y  t h e  L o r d  a s  d i f f e r e n t  f r o m  w h a t  i s  t h e i r  t r u e  

n a t u r e ,  b e c a u s e  t h e y  a r e  d e v o i d  o f  t h e  f u l l  a g e n c y .  -  6  -

7. Though having the same characteristics -  consciousness etc. -  
these subjects are differentiated from  one another because o f a particular 
will o f  the Lord: they are the Vijnanakevalas11.

9 The error on which the karmic maculation is based is therefore that o f attribut
ing to the actions and karmic impulses determined by them the status o f cause as 
regards birth, length o f life, quality o f fruitions etc. Actions, being insentient realities 
(jada), cannot, according to the conception expounded in the Kriyadhikara, be the 
cause o f any thing whatsoever; the sole real cause is the agent, the Lord.

10 This is, in particular, a reference to the Samkhya conception o f the purusa  
in the state o f kaivalya  (cf. IPVV III p. 319). The use o f the expression ‘are created 
(nirm ita) by the Lord’ points out how all these various maculations and levels of 
subjectivity are merely a ‘construct’ created by the free dynamism of Consciousness.

11 Here begins the description o f the various categories of subjects. Utp. ex
pressly mentions the Vijnanakevalins, the Pralayakevalins, the Vidyesvaras and the 
Sakalas, implicitly referring to the more classical division (see MV I. 15 ff.) which 
lists seven levels of subjectivity -  Siva, M antramahesvara, M antresvara, Mantra, 
Vijnanakala, Pralayakala and Sakala -  (see e.g. TP, MrA, TA, PH etc.). There are 
variations in the texts as regards the attribution and location in the scale o f the prin
ciples; in the latter case this ambiguity is often due to the confusion between on
tological plane and field o f action. Besides this there are other divisions, based on 
different criteria (e.g. the well-known one o f the Svayambhuvagama  in kevala, sakala 
and am ala; se$ Sataratnasamgraha  1. 34); cf. Dvivedi 1983: Upodghata. 134-35. As



Ill 2.7 -  These subjects characterized by the pure light of consciousness are 
differentiated from one another, though there is no differentiation as 
regards their attributes of consciousness, permanence etc. This occurs be
cause they are created thus by the Lord and for no other reason. This 
class of subjects, corresponding more or less to the purusas of the 
Samkhya, has the name of Vijnanakevala12. -  7 -

8. The agents that are identified with realities other than conscious- 
ness, such as the void etc., are the Pralayakalas,3. Karmic maculation 
also pertains to them; on the contrary, mayic maculation may or may 
not he present ('vikalpitahj.

-  The Pralayakevalins assume as I the void, the prdna etc., not grasp
ing their having consciousness as true nature. In these limited souls the 
karmic impulses are also present; on the contrary, the mayic maculation

regards the SD, first (I. 31) vidya, vidyesa, mantra  and m antreivara  are mentioned, 
then (I. 41c-43) pasu, santa, kevalesa kevatasambhu, pralayakevalin  and 
vijndnakevalin. The division o f the subjects -  m ostly, as has been said, into seven 
classes -  may be considered the common heritage o f Shaivism in the broad sense, 
whilst keeping in mind the remark of Jayaratha (TAV vol. VII pp. 7-8), according 
to which this differentiation between subjects is particularly appropriate to the dualist 
schools such as the Siddhanta (siddhantadarsanadisamucitam).

12 The state o f Vijnanakevala (or VijnSnakalas), Abh. explains (IPVV III p. 322), 
may be attained through a special initiation aimed only at going beyond the path of 
m aya without there being any conjunction with the supreme reality, or through the 
creative meditation (bhdvana) o f the purusa  in the state o f isolation, without the kar
mic bond, according to what is expounded in the Gita; or through concentration 
0dharana), contemplation (dhyana) and absorption (samadhi) that have as their ob
ject the path o f m aya as far as this point o f deployment. The attainm ent o f this state 
is therefore a special kind o f experience (bhogavisesa). It is for this reason that one 
may speak o f its being sim ilar to the state o f the Samkhya purusas but not absolute
ly identical to it.

13 ‘Devoid of kala because o f dissolution* where ‘dissolution’ is generally the 
state o f total absorption pertaining to deep sleep, and 4kala" stands for the various 
principles that constitute the faculties and products (IPV II p. 152), listed above, III. 
1. 10-11. The mayic maculation is present in the state o f savedyasausupta , in the 
state o f deep sleep in which the traces of objective reality still remain; this is the 
level of identification with the mind (buddhi). In the state o f apavedyasausupta, to 
which the identification with the void and the prana  corresponds, every cognizable 
reality is com pletely swallowed up and with it the mayic maculation, which just con
sists in the apparition of a cognizable object differentiated from the subject. These 
states are analyzed in the following karikas.



may or may not be present, depending on whether there is connection III 2.8 
with cognizable reality or not. -  8 -

9. A class o f subjects identified with consciousness and endowed with 
agency experiences cognizable reality as differentiated; the karmic mac
ulation having disappeared, the mayic maculation is present in them.
They are the Vidyesvaras14

-  There are subjects who have transcended the karma and are iden
tified with consciousness, being also endowed with agency15. These, 
though having the nature of Vidyesvara16, continue to be affected by the 
maculation of maya, being in relation with a differentiated cognizable

I  / €  -
The Vidycsvaras arc a group o f eight deities headed by Ananta, whom Siva 

invests with determinate functions; in particular, they are callcd to cooperate in the 
liberation of the limited souls, acting as intermediaries in the revelation o f the leach- * _
ing o f Siva, etc. They employ another class o f subjects as their instruments, the 
seventy million Mantras; they arc identified, as some texts indicate explicitly (see 
MrV, vidyapada , p. 46, TAV vol. VI p. 55; cf. also IPVV II p. 405), with the class 
o f the M antramahesvaras. It may be useful to mention the clear description given 
by the M oksakarika  o f Sadyojyotih and the relative vrtti o f Ramakantha (particular
ly II 73-94), obviously without wanting to impose it in every detail as the norm for 
the whole saiva tradition. In this the terms vidya and mantra  -  and consequently 
Vidyesvara and M antresvara -  are interchangeable; the Vidyesvara-M antresvaras are 
however divided into a higher group o f eight headed by Ananta (which we can there
fore call M antramahesvaras) and a lower group (apradhana) o f a hundred and 
eighteen, composed of the hundred Rudras etc. The higher M antresvaras are situated 
ontologically below kriyasakti. A fter them, but still above maya* come the seventy 
million M antras, they too are divided into two parts, one half impelled directly by 
Siva and the other by the Mantresvaras. Then follow the hundred and eighteen 
M antresvaras which are mantraprayojakas but have an inferior status, as they are 
situated within maya -  and are consequently sakalas, just as the first two groups are 
niskalas. Regarding their functions, the higher M antresvaras are distinguished from 
the lower ones since only they perform the five activities o f creation etc. in the 
mayic world. All the M antresvaras and the Mantras together attain supreme libera
tion once Ananta ceases to exist, which happens after he has completed the five ac
tivities, at the beginning of the mahapralaya. As regards the discrepancies between 
the texts it may be remembered, for example, that the PH places the M antram a
hesvaras in the saddsivatattva , SvT X. 1060 and TP 1. 10 vrtti place the Vidyesvaras 
in the Isvaratattva, etc.

15 Unlike the Vijnanakalas.
16 The term Vidyesvara expresses, according to Abh. (IPVV HI p. 325), the con

tact with knowledge and sovereignty (vidya-bodha an&_Isvarat\'a-kartrt\a). These 
subjects however -  unlike the nature o f Sadasiva and Isvara, on which level dif-



Ill 2.9 reality. They do not possess the full faculty of action and are therefore 
distinct from the Lord and one another17, as has been previously seen; 
therefore, they too must be considered limited souls (anutvam). ~ 9 -

10. All the beings that are immersed in the flowing o f existence, start
ing from the gods, are affected by the three maculations: but o f  these it 
is precisely the karmic maculation that constitutes the sole direct cause 
o f the samsara.

-  The beings in the power of the samsara, from the gods to immobile 
things, have all three maculations: but it is only the karmic maculation 
that is responsible for setting in motion the samsara. -  10 -

11. And this consciousness:principle constituted by agency (kartrta0), 
reinforced by kala, being limited, comes to be -  in the individual who is 
identified not with consciousness but with the void etc. -  in a subordinate 
position ,8.

-  In the beings immersed in the flowing of samsara this conscious- 
ness-principle, constituted by agency, in the sphere of insentient realities 
[assumed as subject] such as the void, the prdna and so on, corroborated

ferentiation is not yet manifested -  conceive the objects o f their knowledge and ac
tion as different from themselves due to the mayic maculation; they arc, rather, 
similar to the Lord of the dualist doctrines.

11 See MrA, vidyapada, IV. 5.
18 The consciousness-principle (cittattvam), supreme consciousness, in its full

ness is constituted by the interpenetration of bodha  (luminous, cognitive principle) 
and o f kartrta  or vimarsa (dynamic principle which is expressed in the activity of 
the I). The maculation called anava  is responsible for the fragmentation o f this unity 
by suppressing either one or the other of these two components (cf. above karikd 
4). In the samsaric world cittattvam  is found devoid o f the bodha aspect and reduced 
to only kartrta, but no longer a full kartrta (and not even an ‘almost’ full one, as it 
was for example in the Vidyesvaras). It has now become a shadow of its former self 
and is only partially revitalized by the contribution of the kala principle, ‘the partial 
agency’. The consciousness-principle, thus limited, in the individual is therefore 
found in a decidedly secondary position, superseded by the whole concretion of inert 
realities with which the I is erroneously identified. In the verse (kalodbalitam  ... cit
tattvam) there is an obvious echo of passages form the scriptures; cf. v. I. 10 of the 
Svdyambhuvagama  (Government Oriental MSS Library, Madras, MS. 16797) kalod- 
balitacaitanyo vidyddarsitagocarah i rdgena rati j i t  as cdpi buddhyddikaranair tatah ft 
and the substantially identical one o f the Tantrasadbhdva  cit. in SSV p. 37 {ad III. 
3); cf. also Kirandgama I. 16. On the kahcukas (kala etc.) see Torella J998.



by the power of kala pertaining to the Lord, is limited, being placed in HI 2.11 
a subordinate state. And therefore the status of limited soul occupies here 
a pre-eminent position. -  11 -

12. The pre-eminence, in the conscious self, o f  agency and conscious
ness, with the consequent subordination o f insentient realities such as the 
void, constitutes knowledge whose distinctive feature is the absorption in 
it (tatsamavesa0)19.

-  On the contrary, when this same void etc. comes to be in a state 
of subordination as regards the consciousness whose essence is agency, 
then in the subject thus substantiated by this consciousness there is a 
knowledge characterized by the absorption in the power of that. -  12 -

13. When the seat o f agency -  T  -  is the void, understood as the ab
sence o f the mind etc., where only the karmic impulses exist f°samskara- 
matrini) without any evidence or form , there is the state o f the absence 
o f the knowable 20.

-  When there is a subjectivity characterized by the identification of 
the I solely with the negation of the mind, the prana and so on21, then 
in the state of deep sleep, which means residing exclusively in the above-

19 On samavesa sec Introduction pp. XXXII-XXXIV.
20 This verse describes the state o f apavedyasausupta  ‘deep sleep devoid o f the 

knowable’ which represents the plane of the identification of the I with the void. The 
void is here the negation o f every reality that is the object o f knowledge including 
the mind and the prana , which is experienced, apart from in deep sleep in the strict 
sense o f the word, also in the state o f cosmic dissolution, stupefaction, or in the 
deepest states of samadhi. However, one can only speak metaphorically o f there not 
being the knowable: in fact it docs not entirely disappear (the saiva texts often 
rem ind us that there can never be the complete annihilation o f what exists) but it is 
rather reduccd to the shadowy and vacillating state o f samskara.

21 Abh. explains (IPVV III p. 333) that the negation {nisedha) already appears 
on the plane of aham-idam  which extends as far as Isvara (sivatattve Isvarante); it 
is caused by the introduction o f the idam, which precisely entails negation as dif
ferentiation (bhedanarupam) from the consciousness and between objects. While 
consciousness remains predominant and negation performs only a subordinate role, 
wc have as subjects the M antramahcsas and the Vijnanakalas, which are differen
tiated on the grounds of possessing or not possessing vimarsa. On the contrary, when 
negation predominates there is the sunyapram atr. which the present sloka is refer
ring to; finally, when the objects predominate, there is the subject Sakala.



I l l  2 .13 mentioned state, there is the absence of the knowable, in the sense that 
the karmic impulses, though they exist, are imperceptible since they are 
devoid of form. The difference from the Samkhya purusa lies precisely 
in this. -  13 -

14. It is the inner activity (antan vrttih^22 o f the sensory faculties, it 
is that which sets in motion the various breaths, the prana and so on; it 
is called 'life', whose essence is the eightfold body. Or the subjectivity 
identified with the breath o f life fpranej has as its essence the eightfold 
body (puryastakatmikaj.

-  Precisely this knowing subject identified with the void -  in which 
there exists an inner dynamism, the driving force of all the various 
breaths, prana and so on, which is called ‘life’ and is common to all the 
sensory powers -  is called ‘living’ (fiva°)2*\ These sensory powers com
bined with the I constitute the eightfold body. Or it is formed by the sub
ject inasmuch as it is identified with the prana24. -  14 -

22 The karika  identifies antarl vrtti with sunyapramatr (IPVV explains that the 
identification is only metaphorical, in actual fact the real relationship is one o f cause 
and effect); the vrtti places antarl vrtti (antarvrtti) in a bahuvrlhi referring to 
sunyapramdta. The fikd  and IPVV explain that this bahuvrlhi may be understood in 
two ways. In the first, antarvrtti is the very dynamism of subjectivity -  present in 
the sunyapramatr -  that sets in motion the vital dynamism (fivana) common to the 
sensory powers, a dynamism which is that o f the five functions o f the breaths of 
life of whose differentiation it is the cause. In the second, with a subtle distinction, 
it directly denotes the vital energy that is common to all the sensory powers and 
sets in motion the various breaths. The mention o f a n ta n r tti in bahuvrlhi (depend
ing on sunyapramdta) is particularly pregnant; Abh. remarks that it aims at rem ov
ing the role o f cause from the sensory powers and leading them back to their total 
dependence on the agent who is the sole true source o f their dynamism. The classi
cal passage on this in SK I. 6 , which the IPVV does not fail to quote.

23 Cf. TPVV III p. 334 tarn vrttim jlvanalaksandm  ... utthdpayan jlva  ity ucyate.
24 The limited individuality, the ‘living’ (jiva), the transmigrating nucleus, there

fore corresponds to the plane o f the identification o f the I with the void (sunydhanta) 
or the prdna (pranahanta). It consists in a body called ‘eightfold’ (puryastaka), or, 
according to another traditonal etymology, the ‘ogdoade that is in the body’, a kind 
o f subtle body that forms the deep structure of the person and determines his con
tinuity as the vehicle o f the I in transmigration and the depository o f the karma etc. 
There are various opinions on its composition; from eight elements -  five tanm dtras, 
manas, buddhi and ahamkdra  (see Kdlottardgama  XVII 4cd-5ab. SK III .17; see also 
Sdm khyakurika  40 and G audapaduhhdsya) which is probably the .most widely



15. When the subject rests exclusively on these planes, this is the state III 2.15 
o f deep sleep -  similar to cosmic dissolution -  which may or may not 
be affected by the maculation o f  maya, depending on whether the know- 
able is present or absent (savedyam apavedyam ca,).

-  On the plane of the identification with the void, since there is no 
knowable reality, the maculation of maya is absent. On the plane of the 
identification with the prana etc. the state of deep sleep, which is similar 
to cosmic dissolution25, is affected by the maculation of maya, since in

credited conception, to thirty (Ramakantha’s Kalottaravrtti p. 126; see Torella 1979: 
376, notes 35, 36); some texts are collected in Dvivedi 1983: Upodghata, 132-133, 
note 3. In Utp.’s opinion, as gathered from IPVV III pp. 334-336, the puryastaka  
referring to the subjectivity identified with the void (sunydhanta) is constituted by 
the ‘pentad’ -  the inner group of powers common to all the senses, which gives rise 
to the five particular breaths and makes the body’s machine function; it therefore in
cludes the class o f breaths (as what is impelled), the class o f the sensory faculties 
(as what impels) and the sunydhanta (as that presiding over the whole) (sa preryam  
prdnadivargam prerakam ca indriyavargam adhisthatrlm ca sunyahantam aksipya 
vartamanah puryastakah ity uktah). But, as is noted, the current conception is that 
of the puryastaka  as connected with the prdnahanta (prandhantapakse sarvasya 
abhimatam puryastakavasthdnam). In this case one has: the pentad of breaths, com
bined with the three classes of faculties (those of knowledge, of action and the 
antahkarana) impelled by the ahamkdra  which, however, is not included in the num
ber since it presides over it (prdnadipancakam ahamkaraparam ahamkdrena  
preryam dnam , na tena samam ganandrham api tu tenadhisthitam  ... karanatmand var- 
gatrayena sahitam pancakam  samvedanopadhanatvena adhistheyam prdnadirupam  
aham ity evam pramatrbhavena adhisthitam puryastakam). However, the picture that 
emerges from Abh.’s remarks is not completely clear. In conclusion Abh., still guided 
by the fika, says that there is a ‘most subtle’ body (suksmatama; is it the one con
nected with sunydhanta?), which is merely the rough sketch o f the subtle body 
(pelavasartrasya hi tad asutranamatram ); and a body sthulatama  (the physical body). 
The transmigrating body is only the intermediary one between the two (madhyama), 
in which there are also the tanmdtras. Nevertheless, there is no real difference bet
ween the above-mentioned conception and the conception o f the puryastaka  com 
posed o f five tanmdtras plus the three components of the antahkarana, since the 
sparsatanmatra  also embraces the five breaths (sparsatanmatrena pranadisvlkdrat).

25 The similarity consists in the fact that both in the state of cosm ic dissolution 
and in deep sleep the constituent elements of the person (the body and so on), like 
those o f external reality, no longer exist. But this non-existence is real in the case 
of cosm ic dissolution, whereas in deep sleep there is merely the loss of the con
sciousness of them, which may come about through an effort of will in the case of 
the sam adhi, through ingesting a certain substance as in drunkennes, through exhaus
tion as in sleep. The state o f deep sleep is also distinguished from dissolution by its 
brevity (cf. IPV II p. 265).



I l l  2.15 th is  sta te there is  re la tio n  w ith  th e k n o w a b le , su ch  as th e  co n ta c t w ith  
p lea su re  and so  o n 26. -  15 -

16. The clearly manifested (spastavabhasa) creation o f  things in the 
mental sphere alone which are mistaken fo r  objects o f  the senses, is 
called the dream state.

-  The dream state for the limited soul is the creation of objects -  
which appear in the sphere of consciousness as if they were really being 
seen, etc. a creation that occurs through the power of the mind alone 
without the action of the powers of the senses such as sight etc.; this crea
tion is the work of the Lord27. And this is an illusion inasmuch as this 
perception, e.g. of a form, common to other subjects, after having lasted 
as such [for the length of the dream], does not continue later28. -  16 -

17. The creation which is stable, in that it is the object o f  all the 
senses and external, common to all knowing subjects, is the waking state.

-  The creation which occurs thanks to the powers of all the internal 
and external senses is the waking state. Here too, as in the dream state, 
illusion may occur, in the form of seeing two moons etc.29 -  17 -

18. This triad is to be abandoned, since, as the prana etc. 
predominate and , consequently, [authentic, free] agency becomes subor
dinated in it, there is union with pleasure and pain , essentially consist- 
ing in the attenuation or intensification o f this.

-  These waking, sleeping and dream states are to be abandoned since 
in them the prana etc. -  presumed to be the self -  are pre-eminent and

26 As the memory, for example, o f having slept ‘well’ shows.
27 it is not the limited subject who is responsible for these images, since some 

are unwelcome and others, that would be welcome, are linked with other times and 
places (see IPV II p. 226).

28 In line with the conception o f illusion as apiirnakhydti the illusion of the 
dream docs not lie in the perception itself but in its lack of permanence.

29 According to Abh. (IPVV III p. 340, ata eva agamesu avasthanam api 
anyonyanupraveso bahusakha uktah), this is a hint at the conception according to 
which there exist within every single state various planes and aspects correspond
ing to its m erging with other states. In the waking state as perception the dream 
state as illusion is present etc. (cf. SSV pp. 11-12, MV II; in particular see TA 
X.227bc ff. and TS IX where both IPK III. 2. 16-17 and MV II are com m ented 
on).



freedom is reduced. A slight (matraya) increase in freedom means III 2.18 
pleasure, joy etc., and thus a decrease in freedom is pain, aversion and 
so on. The samsara constituted by all the fruitions is the bond. -  18 -

19. The vital breath, constituted by rising and falling breath, is 
present in everyone in the dreaming and waking state. In deep sleep the 
breath called samana is present, consisting in the interruption o f those, 
in a way similar to what occurs during the equinoxes.

-  And that self identified with the vital breath, in the form of in
halation and exhalation, or rising and falling breath (pranapana°), is 
present in the waking and sleeping states30. When these two breaths 
become equal (sdmye)M, like day and night at the equinox (visuvati-

30 The prana  in the broad sense o f the word (breath, vital energy, life) is a func
tion, a mode o f consciousness itself (cidvrtti; prdk samvit prdne parinata , said the 
Tattvarthacintamani, cit in SSV p. 68 etc.), capable of transmitting life to realities 
such as the body, which are in themselves inert and insentient (Jada). This undif
ferentiated vibration (samdnyaparispanda) is manifested in five fundamental forms 
which include the whole range o f states o f consciousness. Rising and falling breath 
(prana in the narrow sense o f the word and apdna) characterize the state of ordi
nary consciousness (waking and sleeping). They incessantly travel from the heart to 
the dvddasdnta  in opposite directions: the prana , flowing towards the exterior (is 
‘day’, ‘sun’), represents the tension towards the object, the apdna  (‘n igh t\ ‘moon*) 
represents the tension towards the subject (cf. IPVV III pp. 342-343). The dualistic 
opposition between prana  and apdna  is the same as that which pervades ordinary 
consciousness. Now one now the other predominates, just as in the days o f the year 
night prevails over day and vice versa. This perpetual play o f opposition is 
suspended in the state o f deep sleep: in the savedyasausupta  when in the interval 
between prana  and apdna  there is a momentary rest in the place o f the heart, in the 
apavedyasausupta  throughout the duration o f deep states o f obnubilation, torpor etc. 
If this suspension o f the prdna-apdna  flow is immediately plausible for the 
apavedyasausupta  where by definition the pole of objective reality disappears, it is 
legitimate, however, to ask oneself -  as does Abh. (TPVV III p. 346), following the 
fikd  -  how this happens for the savedyasausupta , too. The flowing o f the prana  -  
is the reply -  does not depend on the mere presence of the cognizable (vedyamatra) 
but on its appearing as separate from the subject, and the cognizable that is present 
in this state (sensations o f pleasure etc.) is such that it appears, so to speak, to be 
one with the subject (grahakad avicchinnam iva).

31 In the karika cheda  therefore has the double meaning of ‘interruption’ (vie- 
cheda) -  of the breaths as opposites -  and ‘equality’. At this point -  which corresponds 
to the plane of the Pralayakalas -  the breath is precisely referred to as ‘equal* 
(samana). It does not, however, represent the definitive eclipse o f prana  and apdna
-  which would entail going beyond phenomenal existence -  but only a momentary



Ill 2.19 va)32, due to their increasing and decreasing being blocked, the breath 
is called samdna (‘equal’). -  19 -

20. Flowing upwards through the middle path, the breath is called 
udana; it is in the fourth state and is made o f  fire , it corresponds to the 
Vijnanakalas, the Mantras and the Lord33. The supreme breath is the 
vyana, whose essence is all.

stasis in which they remain in the state of sam skara , ready to manifest themselves 
once more. They still have to be truly surpassed.

32 In his commentaries Abh. expounds two distinct traditional etymologies of 
visuvat: ‘capable (vat) o f  pervading (visu)' and ‘that sets in motion (suvat) the d is
tinction (vi=visesa) or the imbalance of duration between day and night’. Bh. finds 
this sccond interpretation obviously contradictory, seeing that he insists against all 
likelihood on glossing prerayati (with which Abh. explains suvati) with nivarayati. 
The difficulty may perhaps be overcome by understanding that visuvat sets in m o
tion the imbalance only insofar as, there being a momentary balance, the imbalance 
must necessarily follow. The passage from the Kalapada  (another name for the 
Kdlottara) cit. in IPVV III p. 343 may be understood in this sense: sdmyam  
vaisamyajanakam visuvat santatam smrtam  (this ardhasloka , not included in the 
Sdrdhatrisatikalottara, probably comes from another o f its many versions). The 
image o f the visuvat is not merely incidental but is taken from the Saiva scriptures, 
where the systematic projection of external time, with all its subdivisions (including 
the vi$uvat) in the individual dimension, is frequently found, with the consequent 
identification o f cosmic time with ‘pranic* time; in particular see Kalottardgama  
(sdrdhatrisati) XI. 1-10 and X. 22-23 with the relative vrtti, SvT VII. 168 ff.; for 
another use o f visuvat see for example SvT II. 316-334a; cf. SSP III pp. 358 ff., 
Saivdgamaparibhasdmanjarl (transl.) p. 276. Similar conceptions are to be found in 
the Buddhist Kalacakra school: Vimalaprabhd , passim, Nadapada’s Sekoddesatlka  pp. 
42-44; on visuvat -  but understood as taking place lagnodayabhisamdhau -  see 
Vimalaprabhd p. 178.

It appears from the fragmentary indications in the IPVV that the fika sug
gests two interpretations of the compound vijnandkalamantreso -  a karmadhdraya , 
as is explicitly said, and not a dvandva  (which would have required the plural). The 
most obvious one is ‘the Vijnanakalas and the Lords o f the Mantras’; the other, 
adopted by Abh., is ‘the Vijnanakalas, the M antras in the broad sense o f the word 
(i.e. Mantras, Lords o f the M antras and Great Lords o f the M antras) and the Lord 
(Abh.: the Lord Sadasiva)’. From the fikd quotations one would obtain, more precise
ly, ‘Vijnanakalas, the Mantras, the Lords of the Mantras and Isvara', where 
M antresvara (Lord of the Mantras) derives, according to the tantra  method, from 
mantra  and Isa, to which, however, an individual meaning is also assigned (cf. IPVV
III p. 352, nanu atra vydkhyane mantresvardh kena samgrhltah f mantrapadena 
tajjdfiyatvad Isapadena samdnavdcyatakrtena tantranyayeneti).



-  [The breath is referred to as] udana because -  after accomplishing III 2.20 
the unification of the prana and the apdna through the interruption of 
their flow along the two sides and transversely -  it rises (udgamanat) 
flowing upwards through the middle path34. This breath -  which flows in 
the fourth state - 35, similar to the middle eye, has the quality of fire be
cause it rises upwards. The breath ceases to flow in the state beyond the 
fourth -  this being the state of fullness and as such devoid of spatio-tem
poral delimitations - 36 and entering a state of absolute fullness takes the 
name of vyana. These two states are to be attained since in them the 
energy of the prana appears as essentially constituted by the supreme 
Lord37. -  20 -

34 The middle path is the susumna; the two side paths are ids and pitigalS.
35 The breath udana rises, therefore, along the susumna  burning every duality 

(IPVV III pp. 350-1 cites some o f them: creation and reabsorption, prana  and apdna, 
day and night, birth and death, aversion and attachment). The fourth state -  together 
with the state beyond the fourth -  constitutes going beyond ordinary existence. In 
this state differentiation dissolves like melting butter, the idantd  is veiled by the I 
as on the Sadasiva and Isvara levels. The objective realities with which the I had 
identified him self are themselves transformed on contact with the I which is finally 
recognized as endowed with the divine qualities o f sovereignty, permanence etc., so 
that they continue to subsist, but as though they have ceased to be objects; they are 
compared to copper which on contact with mercury is transformed into gold. In the 
state beyond the fourth state the difference is only one o f intensity; the quality leap 
has already been achieved. The state beyond the fourth state, in which only the 
‘pervading’ breath (vyana) subsists, is the stabilization o f the fourth, the differentia
tion is now com pletely dissolved, the idantd  dispelled; remaining within the terms 
o f the simile suggested by Abh., even the gold into which the various levels of sub
jectivity have been transformed -  from the body to the void -  as it is increasingly 
perm eated by the mercury wears away and finally dissolves, these realities only sur
viving in the residual form of samskdra  (cf. TPVV III pp. 327-8, 331, 350; IPV II 
pp. 257-8, 270-1, 275-6).

36 In fact the flowing presupposes spatial and temporal change, whereas the 
transfourth is the state of absolute simultaneous fullness.

37 Literally ‘similar to the supreme Lord’. But my translation is in conformity 
with Abh.’s gloss (see *cxt note 108), which in turn appears to follow Utp.’s indica
tions.



1. The very Self o f all creatures is Mahesvara, one, whose form  is 
allf fu ll o f  the undivided consciousness *I-this'1.

-  The one, full of the ‘savouring’ (°camatkara°) of the undivided per
ceiving subjcct, of the undivided perceptible object and of the fusion of 
the two2, in the fourth state which is to be sought first3, the Self com
mon to all living beings, whose form is all, is Mahesvara. -  1 -

2. There (tatra), realities such as the mind etc., which are included 
in the sphere o f the ‘this' freely created [by the Lord] (svasrstedambhage), 
are caused by him to be considered as the fictitious I (ahamkara0) as 
being the perceiving subject.

-  This universe springing forth as constituted by the free expansion 
(jrmbhd°) of the supreme Lord4, realities that are created as the object

1 The translation refers to the most immediate and general meaning o f the text 
of the karika. The far more complex explanation given by the vrtti depends on con
sidering the two terms of the expression aham idam  first separately and then 
together.

2 The above note has already mentioned how this interpretation has been arrived 
at. As Abh. explains (see text note 2), we have here the reflective awareness o f the 
perceiving subject as not distinct from the other subjects, i.e. o f the fundamental 
unity o f the subject beneath the apparent fragmentation; the same applies to the ob
ject; and finally the awareness of the ultimate non-othemess (meland) of subject and 
objcct.

3 Because starting from this the maculation begins to dissolve (see text note 1).
4 The text, which remains doubtful, seems to contain a double interpretation 

(tantra) o f tatra in the karika (which I have translated in a deliberately vague m an
ner): mahesvarasya jrmbham aye  ’smin nirgate and tasminn idantaparamarse. This 
would coincide with the brief references in IPVV III p. 358 to the fikd, which evi
dently gave this type o f interpretation: tatra iti vaiyadhikaranvena vivrtya sama- 
nadhikaranyena vivrnoti (i.e. tatra taken alone or agreeing with °bhdge). Abh. in his 
two commentaries also follows the line o f the simultaneous double function of tatra, 
which he refers in both cases to M ahesvara: ‘M ahesvara being the self, the part ‘this’ 
is created by him upon a substratum constituted by him self’ (thus in the first case



of perception -  the mind, the breath, the void -  in the sphere of the IV 2 
reflective awareness ‘this’, precisely these realities, which represent a 
part of the knowable, are caused to be considered as the fictitious I and 
are, on the strength of this, transformed into the limited perceiving sub
ject. -  2 -

3. The individual subjects considered as being many are the fru it o f 
the non-recognition o f their true nature. In them action and beatitude are 
created, that is, the fruition characterized by pleasure and pain5.

-  It is precisely the rendering limited of that whose essence is all 
which is called fcnon-recognition\ And thus the awareness of a limited 
subjectivity attributed to multiple and fragmented realities, such as the 
mind, the breath and so on6, is called abscnce of the perfect knowledge 
of the supreme subjectivity. The individual selves are many; in them -  
who are manifested as knowing subjects -  Mahesvara creates his own 
beatitude and activity, which are themselves inherent in the only real 
agency. This is precisely the fruition which is called pleasure, since it 
consists in a particle of [divine] beatitude, and pain, since it is an in
finitesimal fragment of [divine] activity. The fact that activity is pain will 
be explained later. -  3 -

4. In the limited subject sattva, rajas and  tamas correspond to 
knowledge, activity and, thirdly, maya7, in the Lord -  fo r  whom things 
represent his own body (svarigarupesu).

tatra is a locative absolute with sati understood, in the sccond, it is a locative 
depending on sv<wrsfa°).

5 The capacity for fruition that the Lord instils in the various lim ited souls is 
therefore a reflection created by him of the powers of beatitude and activity, which 
are, on the contrary, innate in him. They are therefore kalpita. Beatitude and activity 
are not a different thing from jnana°  and kriydsakti, prakasa  and vimarsa (IPVV III 
p. 359).

6 Abh. explains this point (ibid. p. 360) by using the example of a long serpent 
(gonasa), whose body is pervaded by a single life (jlvatva), capable, however, of 
being divided into many distinct panial vitalities which animate the individual parts 
o f the same serpent when it is cut into pieces; and also capable o f becoming one 
again.

7 The power of maya is that which on the Sadasiva-Tsvara plane determines the 
appearance o f idantd  within the consciousness (IPVV III p. 361). It is a further ex
pansion of kriydsakti; indeed, in Abh.’s words (ibid. p. 366), it is the kriydsakti it
self in which, however, instead o f samharana  predominating (srsti predominates in 
jndnasakti) SUnyatd or nisedha  predominates, i.e. the mutual delimitation o f subject



IV 4 -  The knowledge and activity of the Lord, together with maya, be
come sattva, rajas and tamas in the limited subject. -  4 -

5. Owing to the state o f  differentiation, these qualities (gunanam), 
which are transformed in the faculties and in the products, cannot he 
considered as powers inherent in a subject who is the possessor o f them*.

-  Since sattvat rajas and tamas are manifested as distinct [from the 
subject], the term powers may not be applied to them, in that there is no 
differentiation between the power and the possessor of the power. In ac
tual fact everything is an expansion of the power(s)9. -  5 -

6. In the Lord there is being, beatitude, activity. In the limited subject 
there is that, the absence o f that and the two together10 The latter cons- 
titute rajas, which is pain and is composed o f  sattva and tamas inter
mixed.

-  In the Lord, the infinite agency, whose essence is ‘savouring’ (ca- 
matkdra°), is called activity and consists of supreme light and beatitude11.

and object. This power does belong to Siva but, as the formulation o f the karika 
points out, it is not on the same plane as the powers o f knowledge and action, since 
it is connected with differentiation (cf. ibid. p. 361).

8 This karika  is intended to be a reply to those who want to take the parallel 
between knowledge, activity, and maya, on the one hand, and sattva , rajas, and 
tamas on the other, too far, by considering the latter ‘powers’ o f the limited subject 
just as the form er are powers o f Siva. Utp. replies that this cannot be so, because 
the limited subject looks on them -  and on all the deployment o f phenomena that 
evolves from them and is imbued with them -  as other than himself, whereas the 
power is by definition not separate from the subject who possesses it. In the limited 
subject knowledge (prakasa) etc. are not spontaneous (naisargikya) and autonomous 
functions, but require the contribution o f other factors -  e.g. the senses -  in order 
to be performed, which are all penetrated by and derived from the gunas. This is 
why they are called gunas, i.e. ‘qualities, components’, but also ‘subordinate, auxiliary 
elements’ (cf. IPVV III p. 362).

9 W hat has been said so far is only valid, however, within the limits o f the 
world of differentiation. Once the subject recognizes his own true nature, the objec
tive world ceases to appear in the guise of otherness and it is then that all the prin
ciples become what they effectively are, his ‘powers’.

10 W hat is referred to here, as the vrtti makes clear, is the guna rajas, con
stituted by the presence o f satta as prakasa-ananda  (the guna satn>a) and by its 
(their) absence (the guna tamas).

11 These qualities o f the Lord are involved with one another and in the final 
analysis are identified with one another (cf. fPV II p. 289 ya satta bhavanakartrta



On the contrary, in the individual self this light and beatitude, which have 
become knowable realities, constitute sattva. Their absence is tamas. Sat- 
tva and tamas -  or light-bcatitude and their absence -  though two dis
tinct entities, are mutually united to form rajas. In the limited subject ac
tivity and pain are called rajas. -  6 -

7. Those realities which in the Lord are the object o f an unconven
tional reflective awareness in terms o f  "this', those, mixed and separated,

1 0are thus manifested in various ways .

-  The things that constitute this universe (ye caite), which are to 
Mahesvara -  as in the case of the child -  indicated by the meaning of 
the word 'this’ (reflective awareness being the very essence of the light), 
without the connection with (or: the consideration of] the conventional 
linguistic expression ‘this’ coming into play13, those very things appear -  
since they were created thus by God -  as particular realities (svalaksana°) 
thanks to several manifestations having the same substratum (°sdmanadhi- 
karanyena) and in many forms insofar as they are universals each taken 
singly14. -  7 -

8. On the contrary, in the individual subject15, those entities that are 
manifested separately become the object o f mental elaboration in the

sphurattarupa ... saiva  ... camatkdrarupd safi kriyasaktir ucyate ... svatmavisrdntiru- 
patvac ca saiva dnandah). In the pasu  the guna sattva  corresponds to the satta and 
ananda  aspect in the Lord.

12 ‘On the plane o f the limited subject’ is understood.
13 Some form of pardmarsa  is inseparable from the pure light o f cognition, as 

reflective awareness reactive to it, an act o f appropriation on the part of the I. On 
this level, on which the ‘this’ is conceived purely and simply as a negation of the I 
(IPVV p. 367), things are the object of pardm arsa  only in terms o f ‘this’, without 
any other differentiations. And furthermore it is specified that this pardm arsa  is also 
free from any contact with the conventional linguistic expression ‘this’, since the 
word -  which is, as we know, inseparable from it -  is still at a level transcending 
every articulated language, similar rather to a silent nod o f the head. An example 
that clarifies this is the dim and undifferentiated awareness o f (and reaction to) what 
is other than itself and that surrounds it, that the newborn child is presumed to have.

14 See the following karika.
15 Karika 1 has defined the status of the object in relation to the Lord. But Abh. 

(IPVV III p. 367) makes it clear that it is not the supreme Lord in this case, since 
at the level o f Paramasiva one cannot speak o f any objectivity whatsoever, this only 
beginning to emerge when he assumes the nature o f Sadasiva and Isvara (indeed the



IV 8 sphere o f memory, imagination and so on, and have a variety o f  distinct 
names.

-  The entities that are manifested separately, that is, the universals16 
are shown by the limited subjects -  thanks to the power of mental 
elaboration (vikalpanasaktya)17 -  as the object of inner reflective aware
ness through various names such as ‘jar’, ‘silvery’, ‘white’, ‘cloth’, ‘cart’ and 
so on. The limited subjects, conditioned by the experience of these ob
jects, then also make themselves the object of various denotations such 
as ‘I am th in , ‘I am happy or unhappy’. In memory this function of men
tal elaboration takes place in the wake of the previous direct experience; 
in the various forms of imagination etc. it is, on the contrary, auton
omous18. It is precisely this manifestation of a differentiation between 
pcrcciving subject and object perceived, substantiated by the word19, 
which constitutes the bond of the samsara in the limited soul. -  8 -

9-10. The creation that pertains to him is not also common [to other 
subjects] and is dependent on the creation o f the Lord. It occurs in the 
limited subject -  essentially identical to the Lord -  in virtue o f  the very

plane of the Lord (pa ti° , Isvaradasa) corresponds to these). Karika 8 expounds how 
the object appears on the plane o f limited subjectivity.

16 O f the two kinds of object, particular (svalaksana) and universal (samdnya), 
only the latter (cf. text note 16) is taken into consideration here, because the word, 
which in this karika  is shown as that which accompanies and renders possible dis
cursive thought, has as its content precisely the samanya, i.e. the abhasa  taken 
separately (see above II. 3. 2).

17 Vikalpana is, as has been seen, that characteristic function o f discursive 
thought that proceeds to define the object through the evocation and negation of 
what is other than it. In this the essential role is played by the word, as the Bud
dhists show by the conception o f the apoha.

18 See above I. 8 . 1 ff.
19 Many saiva  texts insist on the fundamental ambivalence of the word, which 

permeates every' level of human activity. The powers o f the word, often conceived 
as the powers that preside over the various alphabetical classes, may lead man to 
freedom or enmesh him even more in the samsara. To remain within the terms of 
the discourse o f the vrtti, they may increase the dichotomies of the vikalpa but they 
may also, if correctly polarized, gradually re-absorb the vikalpa in pure reflective 
awareness -  pure insofar as it is not dualizing (the two possible ways o f overcom 
ing the vikalpa will be dealt with at some length later). IPVV III pp. 379-380 refers 
to some o f the classical passages o f these speculations with quotations from the SK. 
the Timirodghata (the explicit attribution to this text is. contained in SSV p. 7) and 
the MV, to which the SS. at least, can be added.



power o f the Lord, ignored, however, as such20, which aims at prevent
ing the resting on the self, unstable, whose nature is vital energy, diver
sified in the multiplicity o f the various phonemes, coinciding with the ac
tivity o f mental elaboration (vikalpakriyaya).

-  The individual subject -  whose nature is identical to that of the 
Lord -  creates, thanks to the power of the Lord not recognized as such, 
objects in the form of the various universals21, not perceptible on the part 
of the other subjects and modelled on the direct experience of objects 
that may be experienced by everyone. And this power of the Lord, aimed 
at obstructing the resting on authentic subjectivity, takes the name of 
maya; it contains the infinite number of all the various phonemes -  K 
etc. - ,  it is continuously in motion in the form of vital energy, it carries 
out the function called ‘mental elaboration’. In this way it crcates the ob
jects internally. -  9-10 -

11. The creation o f the Lord may be common or not common to all 
subjects (sadharano ’nyatha ca), manifesting itself [in both casesJ in all 
clarity. With the suppression o f the mental constructs, resulting from  con- 
centration on a single point, the plane o f the Lord is gradually reached“ .

20 As we saw earlier, also the limited subject possesses an innate power o f crea
tion which is in essence no different from that o f the Lord, since the individual him 
self is essentially identical to the Lord although he ignores or has forgotten this iden
tity. This power of creation, limited by non-awareness, remains restricted to the in
dividual sphere: what is created are images, feelings, ideas etc., which depend more 
(as in the case o f memory) or less (as in fantasy) on the objects in the phenomenal 
world created by the Lord. These two kinds o f objects and o f creations are distin
guished by being the last ‘common to all subjects*, the others are ‘not com m on’ i.e. 
not able to be experienced except by the limited subject who crcates them. But the 
power o f creation is essentially the same.

21 The object o f the mental elaboration (vikalpa etc.) is not the svalaksana, but 
the samanya, which is not attached to a definite time and place.

22 Or: \ „  becomes the object o f the reflectivc awareness [ i  am this universe'! 
peculiar to the condition o f Isvara’. The creation o f the Lord is therefore twofold. 
On the one hand it constitutes the world o f objective existence, regarding which all 
subjects are coordinated: on the other -  restricted to a single individual -  it con
stitutes the sphere o f dream and error, such as the mistaken sight o f two moons, 
which as far as clarity and immediacy are concerned is on the same plane as the 
other (cf. III. 2. 16); cf. IPVV 111 p. 386 aisvarasya sargasya spastavabhasatvam, 
ata eva avikalpyateti rupam. This interpretation of the first part of the karikd  and in 
particular of the expression sadharano 'nyatha ca is that suggested by the vrtti. but 
not the only possible one. For instance, one may understand, as appears from the



IV 11 -  On the contrary, the creation of the Lord is common to all cogniz
ing subjects -  since they are bom within it23 -  or also limited to only 
one subject like that which is manifested in dream, in error and so on, 
where it concerns a single subject. Permeated only by the reflective 
awareness of ‘I am this universe’, this creation of the Lord is free from 
mental constructs (vikalpojjhitd) -  since no differentiation arises within 
it24 -  and it is manifested in all clarity (spastavabhasd ca)25. On this 
plane, by applying oneself and intensely cultivating those moments when 
the mental construct becomes attenuated, which occur sporadically (an- 
tardntard) while the activity26 pertaining to the limited subject is taking 
place, the beings in the power of the samsara gradually attain, through

fika, ‘the creation o f the Lord, common or not common, is different (from the crea
tion o f the limited subject)’, in which asddhdrana  (‘not common’) is implied by the 
conjunction ca. To this Abh. adds an interpretation o f his own (IPVV III p. 386 and 
TPV II pp. 301-2): if the creation pertaining to the limited subject, or the creation 
of the vikalpas, assumes full vividness being experienced differently -  i.e. recogniz
ing the power o f the Lord in it - ,  then it too becomes common, i.e. able to be ex
perienced by everyone, as in the case of he who, being imbued with the energy of 
the mantras, becomes able to transform his representations and intentions into reality; 
in this case the pasavah sargah , too, can lead to the condition o f the Lord ('Isva- 
ratam asya dadati). As he him self explains, the aisah sargah o f the karika  may be 
understood as pasavah sargah , insofar as also this latter form of creation rests, in 
its ultimate essence, on the former; if this interpretation is not directly referred to in 
the vrtti and fika  ~  Abh. adds -  it is only because the ultimate identity o f the pdsava  
and aisvara creation is too obvious to be stated overtly.

23 In the sense that the creation o f the object is parallel to that of the subject. 
Reality, in effect, is constituted by the interaction o f determinate levels of subjec
tivity with the corresponding levels of objectivity (see e.g. PH pp. 6-7).

24 The absence o f the split between subject and objective reality constitutes the 
cardinal difference between Isvara’s creation and the pasu's creation (IPVV. Ill p. 388 
'hheddnudayaf iti / anena aisvarasya sargasya pdsavat sargdt vailaksanyam  
darsitam\ see also II p. 329); and it is precisely for this reason that the creation of 
the Lord does not represent a bond. However, it must be considered, Abh. continues 
(ibid.), that in the pasu's creation two levels may be distinguished, and whereas the 
first only shows the emergence of differentiation, with the mayic and dnava  m acula
tions. it is the second, presided over by Brahma (cf. III. 2. 1) and consisting in the 
various psychic and mental activities (pratyaya), that directly causes the karmic 
maculation and binds to the samsara.

25 Dharmaklrti defines the type o f knowledge that pertains to the yogins in 
similar terms: PV III. 281 praguktam  yogindm jndnam  tesdm ladbhdvanamayam I 
vidhutakalpanajalam spastam evavahhdsate; sec also PVin I. 28 and the following 
passage in prose (Steinkellner 1972: 203).

26 I.e. the vikalpa.



the emergence of the state of the Lord in all its fullness, the dissolution IV 11 
of the state of limited individuality. -  11 -

12. He who, having all as his essence, thus knows: «All this multi
form  deployment is mine»f he, even in the flow  o f  mental constructs, at
tains the state o f  M ahesa21.

-  Also the individual subject who -  though continuing to produce 
mental constructs deriving precisely from the power of the Lord -  has 
become fully aware of his own nature as Lord -  ‘Mine is this multiform 
deployment of the samsara’ -  this subject, too, who permeates the 
universe without any differentiation and transform s all the mental 
constructs into pure reflective awareness, attains the state of Mahesvara.
-  12 -

13. The liberated soul looks at the 4common9 cognizable reality as 
being undifferentiated from himself, like Mahesvara: (he bound souL on 
the contrary, looks at it as absolutely differentiated.

-  Cognizable reality28 is the same for the bound and the liberated 
soul; however, the bound soul knows it as absolutely differentiated and 
the liberated soul as the body of his very self. -  13 -

14. But when he is completely fu ll o f  the infinite series o f principles 
dissolved in him , he is Siva, solely consciousness and bliss, having as 
his body the supreme syllable29.

-  But when the cognizable is entirely dissolved within him and there 
is the full consciousness of the I, the state of Siva is attained. -  14 -

27 This is an alternative path to that expounded in the previous karikd; both are 
directed to the same aim which is to free from the bond o f the vikalpas. In the first 
the vikalpas were gradually suppressed by fixing the nirx'ikalpa (cf. PH pp. 39-40;
IPVV III p. 386 avikalpakaparigrhltaspastavastuvisayaikagratdvalambanena)\ here, 
on the contrary, their inclusion -  and transfiguration -  in the sphere o f the totality 
o f consciousness is taught.

28 I.e. the so-called objective reality (cf. IV .11) facing both the liberated soul 
and the bound soul.

29 Unlike the situation expounded in the previous karikd, where the cognizable 
subsisted though in a state o f non-differentiation with the I -  a state that Abh. com 
pares to that o f the plane of Sadasiva-Isvara here one cannot even speak o f cog
nizable reality, as it has now been dissolved and absorbed in the I without a trace.
This is the state o f the supreme Siva.



IV 15 15. Thus seeing (he true reality o f what is his own self and the 
knowledge and action that pertain to him, he knows and creates objects 
as he wishes.

-  Having thus recognized as Lord his own self full of the infinite 
powers of knowledge and action once the signs of recognition 
represented by the powers have come to light, he sees and creates all 
things at will. -  15 -

* * *

16. Thus this new, easy path has been explained by me as the great 
master expounded it in the Sivadrsti. Thus he whot putting his fee t on it, 
brings to light in the self the nature o f  creator o f the universe whose es
sence is the nature o f  Siva, and is uninterruptedly absorbed in it, attains 
perfection.

-  Within the course of ordinary reality, in its various forms, solely
0

in virtue of an act of recognition {pratyabhijhamatrat) is the state of Siva 
attained. This new path, devoid of tortuosity, was indicated in the treatise 
that bears the name of Sivadrsti by the venerable Somananda, who had 
direct experience of the form of the blessed Paramesvara; I have here 
furnished a logical justification of this path, thus causing it to enter the 
hearts of men. He who by applying himself intensely to this enters into 
the nature of Siva, becomes in this very life a liberated soul. -  16 -

17. Just like the beloved, who after much insistence finally stands in 
the presence o f the maid in love, though he is there before her he does 
not give her any pleasure until she recognizes who he is -  as he seems 
just like other men until that moment -  so fo r  mankind the se lf who is 
yet the Lord o f  the world, cannot manifest his own glory until his 
qualities have been brought to light. For this reason the doctrine o f the 
recognition o f the Lord has here been expounded.

-  The example of the beloved shows that the recognition of the Lord 
must be awakened30 and that its fruit is extraordinary. -  17 -

30 Utp. uses the causative form o f the root u p a p a d as he has done before, in 
his oscillation between the meanings o f ‘awaken’, ‘render possible’, and ‘justify logi
cally’ (cf. also the following karikd).



18. In order that the ordinary man too can attain perfection (,°siddhi°) IV 18 
effortlessly, Utpalaf son o f Udayakaray has explained with argumenta
tions (upapaditaj this recognition o f  the Lord.

-  This easy path to perfection has thus been shown -  18 -  

Here ends the Isvarapratyahhijnavrtti.





ABBREVIATIONS

Abh. Abhinavagupla
AK Abhidharmakosa
AKBh Abhidharmakosabhasya
APS Ajadapramatrsiddhi
Bh Bhaskari
HB Hetubindu
IPK Isvarapralyabhijnakarika
IPV Tsvarapratyabhijnavimarsinl
IPVV Isvarapratyabhijnavivrtivimarsim
i s Isvarasiddhi
KSTS Kashmir Series of Texts and Studies
M M P Maharthamanjaripaximala
MPA Matarigaparamesvaragama
M i-A M rgendragama
MrV M rgendravrtti
MV M alinlvijaya
M W M alinlvijayavarttika
NB Nyayabindu
NBT Nyayabindutlka
NM Nyayamafijari
PH Pratyabhijnahrdaya
PS Pramanasamuccaya
PTLV Paratrimsikalaghuvrtti
PTV Paratr imsikav i v ar ana
PV Pramanavarttika (PV I = Svarthanumana, PV IT = Pramanasiddhi, PV III 

Pratyaksa. PV IV -  PararthanumSna)
PVSV Pramanavarttikasvavrtti
PVin Pramanaviniscaya
SD Sivadrsti
SDVr Sivadrstivrtti
SS Sivasulra
SSV SivasutravimarsinT
SSA SivastotravalT
SV Slokavarttika
SK Spandakarika
SN Spandanirnaya
SS Sambandhasiddhi
SSVr Sambandhasiddhivrtti
SP Sambandhapariksa
SPr Samvitprakasa
SDS Sarvadarsanasamgraha



S§P Somasambhupaddhati
SvT Svacchandatantra
TA Tantraloka
TAV TantrSlokaviveka
TBh Tarkabha§S
TP Tattvaprakasa
TS Tattvasamgraha
TSP Tattvasamgrahapanjika
TSa Tantrasara
Utp. Utpaladeva
VBh Vijnanabhairava
VP Vakyapadiya (the karikas are quoted according to Rau s edition)
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