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Abstract This article, divided into two parts, traces and discusses two pairs of
analogies invoked in Sanskrit(ic) literature to articulate the paradox of God’s
oneness and multiplicity vis-a-vis the souls and the manifest world, reflecting the
philosophical positions of parinamavada (and bhedabheda/dvaitadvaita or, in some
cases, visistadvaita) and vivartavada (and abhedaladvaita). These are, respectively,
the analogies of fire in wood and dairy products in milk, and moon/sun in pools of
water and space in pots. Having introduced prevalent ideas about the status of the
supreme principle(s) vis-a-vis the souls and creation in gaivism, Sankhya, and
Vedanta, and having investigated instances of the first pair of analogies in multiple
textual genres in Part I, here I turn to the discussion of the second set of analogies.
Having proposed that the first set reflects the influence of parinama-Vedanta on an
early strand of the Saiva textual corpus, | argue that the second set, attested
prevalently in relatively late sources, betrays a (post—)éar'lkarian origin (even if it
was used in a parinama-sense), thereby suggesting a vivartavada-Advaita Vedanta
influence on the Saiva corpus after the 9th or 10th century.

Keywords Analogies - bhedabhedavada - bhedavada - parinamavada -
vivartavada - satkaryavada - Saivism - Vedanta - Sankhya
Introduction

In Part I of this article, I have mapped and discussed a pair of analogies—i.e., fire in
wood and dairy products in milk—invoked to express the concepts of parinamavada
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(and bhedabheda) with respect to the theologico-philosophical issue of God’s
oneness and multiplicity, his transcendence and immanence, and his identity and
difference with creation and the individual souls. My analysis has taken into account
selected sources spanning multiple literary genres, viz. Upanisads, the Mahabha-
rata, philosophical treatises and commentaries, Saiva revealed scriptures and post-
scriptural sources, Vaisnava-Paficaratra and Hathayogic texts, and (Sanskrit-)Old
Javanese Saiva texts from Java and Bali. In Part 11, I shall take into account the same
corpus of sources, with the addition of Sanskrit inscriptions from the Khmer
domains, to discuss a second set of analogies, which in the course of the medieval
period came to be regarded as expressing vivartavada, namely the reflection of
moon or sun in pools of water and the limitation of space inside pots. In the
Conclusion, I will advance a hypothesis, based on my analysis of both sets of
analogies, on their bearing on the history of the Saiva textual corpus—in particular,
the relationship between different strands of Saiddhantika scriptures, and the
influence of Vedanta (both in its parinama- and vivarta-varieties) thereon.

Reflection of Moon or Sun in Water and Space Delimited by Pots

The reflection analogy constitutes a group, different variations of which are
possible. Its basic (and, perhaps, earlier) configuration is that of the reflection of a
celestial body in multiple pools of water, like for example many pots filled with
water acting like mirrors. Variations of the theme may include the comparandum
(i.e., moon or sun), the medium (i.e., a flowing river, the ocean, or multiple
receptacles of water), and its characteristics (i.e., calm or rippling water). As the
analogy of space (fictitiously) delimited by pots is presented in some sources
alongside the reflection analogy—a fact that may be historically significant—, it
seems pertinent to discuss both of them here.

Kamaleswar Bhattacharya (1961, p. 60), in his study on Brahmanical religions in
the ancient Khmer domains, noted that the image of the reflection of sun or moon on
water is frequently employed in Sanskrit literature from the Indian Subcontinent
from the mid-9th century onwards, especially in Vedantic milieus. Indeed, both
analogies are nearly always encountered in Vedanta or Vedanta-influenced sources,
including Saiva sources, or in passages of sources of rival systems (such as post-6th-
century Sankhya commentaries) describing the views of a Vedantin pirvapaksin."
Those images are usually resorted to in order to express the paradoxical relationship

! Cf. the ca. 6th-century Sankhyasaptativrtti ad SK 18: The Vedavadins say that one consciousness is
apprehended in all bodies like one thread running through the jewels of a necklace, or rather that are
consciousnesses like the moon in the water—i.e., numerous moons seen in the river, well, pond, sea, etc.;
Matharavytti: the view of a piirvapaksin is referred to with the example of the moon being one and yet
appearing as manifold on the water’s surface: ahosvij jalacandravat purusa iti eka eva bahusu
nadikipatadagadisv ivopalabhyate iti | atah samsayah kim ekah puruso gunasitranyayena ahosvid
bahavah purusah | atrocyate—bahavah purusah katham iti cet tad ucyate (this is contrasted to the view of
another vedavadin who holds that the relationship between the atman/purusa and the single bodies is like
that between one string and many gems pierced by it, which is likely to correspond to a distinction
between parinama- and vivartavada-Vedanta. The Sankhyas subscribe to the view that consciousness is
plural).
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between the Absolute (either Brahman, in Vedanta, or the Lord, in Saiva systems)
and the manifest reality and/or the individual Souls in terms of oneness vs.
multiplicity, union vs. separation, and identity vs. difference.

The reflection analogy bears an illusionistic and monistic flavour, and constitutes
a far cry from the realist and evolutionistic force of the analogies of fire in wood and
butter in milk, which convey the idea of an actual and irreversible transformation of
a substance. And yet, this analogy—as it is evoked, e.g., in the BS, and even in some
passages of Sankara’s BSB, e.g. ad 2.3.43—has been regarded by some scholars as
being susceptible of a more nuanced interpretation, which stands closer to, or even
coincides with, bheddabheda and parinama positions—for the reflection is an actual
image of the ultimate reality, sharing with it some common characteristics.” Seen in
this light, the analogy and its philosophical premises would, therefore, seem to share
with bhedabheda-Vedanta the same emanationist model for the transformation of
the cosmos, but differ from it with respect to the nature of this transformation in that
it is only illusory: nothing really changes and the Brahman remains the only cause
of the world. This would seem to put Sankara closer to a bhedabheda (and
“qualified” vivarta) rather than abhedaladvaita view.? As noted by Nicholson (n.d.),
not only vivartavada “emerged gradually out of the earlier Vedantic theory of
Parinamavada, rather than one that sprang fully formed out of the head of Sankara”,
but also “the lines between the doctrines of parinamavada and vivartavada are
considerably blurrier than usually depicted in histories of Indian philosophy” (ibid.,
2007, p. 395).

Be this as it may, it is hard to deny that, from the 9th century onwards, both the
reflection and limitation analogies became the signature-mark of a form of Vedanta
that reflects not much the bhedabheda of the Aupanisadas/Vedavadins but rather the
vivartavada of the Advaitavadins associated with Gaudapada, Saﬁkara, and
Mandanamisra. As such, they are attested mainly in non-dualistic sources influenced
by monistic, vivartavada Vedanta; and the former is also invoked in the critiques of
Vedanta by both Saiddhantika authors and non-dualists, such as Somananda. These

2 The analogy conveys the idea that the sun or moon are fundamentally different and separate from their
reflections, and yet the latter share some similarities with their original realities—that is, they are not
totally non-existent, but possess a certain order of reality and are dependent on the higher reality of their
prototypes (Hiriyanna, 1949, pp. 155-156). Reflections are at the same time different and the same as
their prototypes—an idea that conforms to bhedabheda. To Nakamura (1989, pp. 450—451), the reflection
of the image of the sun denotes a bhedabheda view, for it is found in the BS (cf. infra). According to
Thrasher (1993, pp. 45, 48, 50), the vivarta interpretation is traceable to Mandanamisra, a contemporary
of Sankara.

3 Several scholars (among whom Hacker, 1953, pp. 24ff.; Rao, 1996, p. 265ff.; Andrijanic, 2017) have
noted parinama passages in some works of Sankara, which suggests that he, at least in the early period of
his activity, might have held an intermediary position between the realism of the BSB and the
uncompromising vivarta of the later Vedanta. Some bhedabhedavida arguments may be detected in BSB
2.3.43 (jiva is an amsa of Brahman, as it were [iva], like the scintillae and fire, which might have been
taken from an unknown older bhedabhedavada commentary). Thus, the vivartavada probably emerged
gradually out of the earlier Vedantic theory of parinamavada, and evolved toward a more marked
illusionism in the course of the mediaeval period (Nicholson, n.d.). A more controversial position is that
of Rao (1996, pp. 266, 272ff.), who regards Saikara as a parinamavadin, having been the victim of subtle
misunderstandings throughout the history of Vedanta from classical to modern times. Potter (1963,
p. 165) argues that Saikara made a “deliberate decision to avoid the causal conundrums with which his
successors occupied themselves.”
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facts may reflect the fortune enjoyed by that system, as well as its reception and
development, in medieval India and beyond.

Sruti, Smyrti, and Philosophical Sastras

The analogy of the reflection of the sun or moon in water is frequently used by Sankara
in many of the writings attributed to him (whether genuinely or spuriously) to express
the relationship between Brahman (or I§vara) and the individual souls. His BSB
probably came to be regarded as the locus classicus for it. But the analogy goes back to
a much earlier period, as it is attested in the BS itself, in the Vakyapadiya of
Bhartghari,4 in the Yajriavalkyasmyti (4th to 5th century CE),5 and in other sources that
are quoted as sruti by Sankara in the BSB and other works, namely:

eka eva t® bhiitatma bhiite bhiite vyavasthitah |
ekadha bahudha caiva drsyate jalacandravat || (=Brahmabindu Upanisad 12)’

The Self of all beings, one as it is, residing in different beings, is seen as if it is
one and many [at the same time], like [the reflections of] the moon in water.

yatha hy ajam® jyotiratma vivasvan apo bhinna vahudhaiko nugacchan |
upadhina kriyate bhedariipo devah ksetresu evam ajiio® yam atma 1"

Just as the unborn Sun, whose essence is light, being one, [becomes] many,
reflected in diverse waters, even so this god, the Self, who is ignorant, through
limiting adjuncts is made to [appear to] have diverse forms in [different]
bodies.

In the Brahmabindu Upanisad, the two verses following thereupon (13-14)
illustrate the analogy of the space delimited by pots.'" The latter analogy is found,

4 Cf. 1.49, on the relation between sphota and nada: “Just as a reflection existing in other place [than
where the real thing stays], as it were, follows the motion of water because of the action of water, so
sphota and sound are related” (trans. Nakamura, 2004, p. 592), pratibimbam yathanyatra sthitam
toyakriyavasat | tatpravyttim ivanveti sa dharmah sphotanadayoh (compare 1.70, on the word as one or
many; 1.99; 2.298). On the various reflection analogies (pratibimbaka) in Bhartrhari, cf. Nakamura, 2004,
p. 488 n. 12. Bhartrhari seems to critique the reflection analogy in 2.296—although not of moon or sun in
water but of mountains in (probably) a body of water, as in the Buddhist Lankavatarasiitra (ibid., pp. 485,
488 n. 13).

5 3.144: “For just as the ether is one, (but appears) as plural (when reflected) in pots etc., so the one Self
(appears as) many, like the moon (or sun) (reflected) in pools of water”, akasam ekam hi yatha ghatadisu
prthak prthak | tathatmaiko hy anekas ca jaladharesv ivamsuman. The first line is also found in Bhatta
Vamadeva’s Janmamaranavicara (p. 14), with the variant pythak bhavet: cf. infra, fn. 40.

S Brahmabindu: hi.

7 Compare also Parakhyatantra 1.42 cd, and Devyamata 6.2.4.86 cd.
8 Mygendravytti: ayam.

° Myrgendravrtti: aja.

19 Also quoted in Narayanakantha’s Vytti on Mygendra VP 2.12ab.

" shatasambhrtam akasam Iiyamane ghate yathda | ghato liveta nakasam tadvaj jivo ghatopamah |l
ghatavad vividhakaram bhidyamanam punah punah | tadbhagnam na ca janati sa janati ca nityasah.
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by itself, in pre-Saﬁkara Vedantic works, including the Mandukyakarikal
Agamasastra (or Gaudapadakarika) 3.3—7, where it is said that the universal Self
is like the great space (mahdakasa), while the individual self is like the ether within a
jar (ghatakasa);'* and in the Vakyapadiya (3.1.15-16)."3

Potter (1981, p. 84) describes the reflection analogies as “probably the most
complex and sophisticated of the models offered by Sankara and his contemporaries
[...] to explain the relation between God and the jivas.” According to Sankara, the
individual souls are mere reflections (@bhdsa) of the Supreme Self, just like the sun
is reflected multiple times in rippling water, each reflection being independent from
another. Sankara also invokes this analogy to explain the fictitious multiplication
and appearance as object of experience of the single Brahman, which is without
characteristics and whose essence is consciousness only. While Sankara does not
clearly and unequivocally explain what the medium in human experience represents
—e.g. undifferentiated prakyti, buddhi, prajiia, prana, or citta, among others—, his
ultimate view is that it is not different from Brahman (ibid., pp. 85, 87).

Sankara invokes the reflection analogy in many of the works attributed to him,
viz. Brhadaranyaka Upanisad Bhasya 1.4.7, 2.1.20, 3.5.1; Mundaka Upanisad
Bhasya 1.6, 3.2.7; Chandogya Upanisad Bhasya 6.3.2; Prasna Upanisad Bhasya
4.5, 4.9; and Bhagavadgita Bhasya (13.2, 15.3). In an oft-quoted passage of the BSB
(2.3.46), he couples it with that of space limited by jars.'* The two together
represented “the most influential analogies for theorizing the complete unity and
partlessness of Brahman” (Nicholson, 2007, pp. 386-387). The sun (=Brahman),
being one and the same, inactive, assumes different characteristics (just like the
souls) when it is reflected by a mass of water that moves, shrinks, dilates, etc. The
difference between the original (bimba) and its reflection (pratibimba) is only
apparent: division and difference is only because the intervention of ignorance and

12 ama hy akasavaj jivair ghatakasair ivoditah | ghatadivac ca samghatair jatav etan nidarsanam ||

ghatadisu pralinesu ghatakasadayo yatha | akase sampralivante tadvaj jiva ihatmani || yathaikasmin
ghatakase rajodhiimadibhir yute | na sarve samprayujyante tadvaj jivah sukhadibhih || ripakaryasama-
khyas ca bhidyante tatra tatra vai | akasasya na bhedo sti tadvaj jivesu nirnayah || nakasasya ghatakaso
vikaravayavau yatha | naivatmanah sada jivo vikaravayavau tatha.

13 “Once parts are postulated on the basis of the properties of the different objects (with which space is)
in contact, the universal space also is found in these parts. Just as the connected (potsherds etc.) are parts
fo the jar and the like which (as such) are without divisions, in the same way, the connected objects are
the parts of akdsa which is really without any division” (trans. Iyer, 1971, p. 18), samyogidharmabhedena
dese ca parikalpite | tesu deSesu samanyam dkasasyapi vidyate || desanam ghatadinam desah
sambandhino yatha | akasasyapy adesasya desah sambandhinas tatha.

4 “Just as the light of the sun or the moon which pervades the entire space apparently becomes straight
or bent when the limiting adjuncts with which it is in contact, such as a finger, for instance, are straight or
bent, but does not really become so; and just as the ether, although it apparently moves when jars are
being moved, does not really move; and just as the sun does not tremble, although its image trembles
when you shake a cup filled with water in which the sun’s light is reflected; just so the Lord is not affected
by pain, although pain be felt by that part of him which is conjured up by ignorance, and limited by the
intellect and other adjuncts, and called the individual soul” (trans. Shima, 2000, p. 38), yatha prakasah
saura$ candramaso va viyadvyapyavatisthamano ‘ngulyadyupdadhisambandhat tesv pjuvakradibhavam
pratipadyamanesu tattadbhavam iva pratipadyamano 'pi na paramarthatas tadbhavam pratipadyate |
yatha cakaso ghatadisu gacchatsu gacchann iva vibhavyamano 'pi na paramarthato gacchati, yatha
codasaravadikampanat tadgate siryapratibimbe kampamane 'pi na tadvan stryah kampate, evam avidya
pratyupasthapite buddhyadyupabhite jivakhye 'mse duhkhayamane 'pi na tadvan isvaro duhkhayate.
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576 A. Acri

intellect. Once these are removed, only the original remains. Similarly, the space is
one, invisible, omnipervasive, and inactive, although it appears as if separate and
limited inside different jars. Once the jar is broken, the unity of the space is
revealed. In post—gaﬁkara Advaita Vedanta, the two analogies became essentialized
as technical explanations of avacchedavada and pratibimbavada, respectively, but
by using both of them in the same context, Sankara does not seem to regard the two
views as conflicting (Shima, 2000, p. 38). This suggests that a scholastic distinction
between the two positions and their proponents had not yet developed during his
time.

The former analogy occurs again in the commentary to the siitra abhdsa eva ca,
“And it is just a reflection” (BS 2.3.50), to make the point that the soul is only a
semblance of the supreme Self.'” The individual soul stands to the supreme Self as
the little image of the sun reflected in water stands to the real sun. It is not identical
yet not a totally separate reality either, and not something absolutely unreal (in the
way of an advaita understanding), which corresponds to the bhedabheda position
propounded by the Upanisads and, indeed, by the BS itself, which attests and
expands on the analogy in sitras 2.3.43 and 3.2.18-20. Having introduced the
analogy in 18, ata eva copama siuryakadivat “And so there is the example of the
image of the sun, etc.”, the BS advances an objection in 19, and defends the aptness
of the analogy in 20, saying that Brahman is within the limiting adjuncts (body etc.),
so it participates in their modifications, however illusory. In his commentary,
Sankara elaborates on all those points along the lines of the passage quoted above,
and contends that Brahman is at the same time similar and dissimilar to the
(insentient) medium of the reflection—rippling water, and that its modifications
affect the Brahman only in appearance and not in reality (Potter, 1981, p. 85; BSB
3.2.1 1).16 Further, since Brahman is beyond human perception, it (or, rather, its
limiting adjuncts, upadhi) can only be described apophatically or through analogies.
He notes that the entity and its illustration are not completely alike.

From the above it emerges that the reflection analogy, although may have been
originally understood in early Vedantic milieus as conveying a parinamavada and
bhedabheda position, and was employed by Sankara in a rather ambiguous manner,
was reused by Mandanamisra to represent a vivartavada position (Thrasher, 1993,

15" “And this Soul is just a reflection, which has to be conceived as different from the Self like the image
of the sun in the water, etc. Clearly, it is not the same. Still, it is not a different substance either. And
further, when one image of the sun moves in the water, another does not move: likewise, when a soul is
connected with the fruits of karma, another soul is not connected with those [fruits]”, abhasa eva caisa
Jjivah parasyatmano jalasiryakadivat pratipattavyah | na sa eva saksat | napi vastvantaram | atas ca yatha
naikasmiii jalasiiryake kampamane jalasiryakantaram kampate, evam naikasmiii jive karmapha-
lasambandhini jivantarasya tatsambandhah.

16 BSB 3.2.20: “The reflection of the sun in water expands and contracts with the motion of the water,
moves when the water moves, multiplies when the water is divided. Thus, it conforms to the condition of
the water, but not in the true sense of the word”, jalagatam hi siryapratibimbam jalavrddhau vardhate
Jjalahrase hrasati jalacalane calati jalabhede bhidyata ity evam jaladharmanuydayi bhavati na tu
paramarthatah [...]. The image of rippling water is also invoked by Mandanamisra in his Brahmasiddhi
(cf. the following fn.).
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p. 48),"” and eventually became one of the signature analogies of the illusionistic
medieval Advaita Vedanta. Insofar that it illustrates an example of absolute absence
of modification, the space-pots analogy aligns even more clearly with the
vivartavada position, and indeed it is not found in the BS, which understood the
individual Self to be a portion (amsa) of the supreme Self (cf. 2.3.43; Nakamura,
1989, pp. 450-451).

Saiva Literature: Indian Subcontinent

Among the early Tantras of the Saiva Siddhanta, only the Parakhya—one of the
latest among the demonstrably early scripture of the corpus, probably composed in
the 8th or 9th century (Goodall, 2004, p. lviii)—attests the analogy of the reflection
of moon in water to epitomize the vivartavada-Vedanta position.'® Having defended
the idea of a discrete connection (visistas ... sambandho) of the Soul with a body
and its karma in VP 1.41, a Vedanta opponent replies:

eka eva sthito vettd dehe dehe svakarmatah |
ekadha bahudha caiva dysyate jalacandravat || 1.42"°

[But perhaps] there exists only one knower, [situated] in various bodies, in
accordance with his past actions. He appears both as one and many, like the
moon [reflected] in [rippling] water. (Trans. Goodall, 2004, p. 151)

The (somewhat naive) answer, from the Saiddhantika perspective, is that in as much
as the bodies are of the form of consciousness (cidripatva) they are one (ekatva),
and yet they are divided (bheda) because of their various experiences (bhinnab-
hoga), determined by karma and delusion (avidya). In this manner, the non-dualist
position is undermined. An even earlier attestation of the reflection analogy may be
Sadyojyotis’ Bhogakarika 75cd: bhogye bhogah prabhos chaya yatha candramaso
jale, “Experience is the reflection of the self in the experienced, like [the reflection]
of the moon in water”; the context, however, seems to be that of Sankhya rather than
Vedanta.”

An instance of the analogy invoked to illustrate the view of a Vedanta
pirvapaksin is found in the Vptti on the Mygendra by Bhatta Narayanakantha, VP
2.12a. According to the Vedantins, there exists only one Self that can be known
through its sentient and insentient manifestations; the moon illusorily appears as
double due to a defect in eyesight, while the sun appears in multiple reflections due

17" Cf. Brahmasiddhi pp. 19, 60, 72 (mentioning rippling water, jalataraiga; connected with vivarta, as
opposed to vikara, illustrated by the analogy of the clay and the pot).

18 According to Goodall (2015, p. 272), the whole passage 1.42-50 constitutes an attack to non-dualism
as formulated by vivartavada Vedanta, which bears important implications for the relative dating of the
Parakhya.

19 1.42 cd corresponds to Brahmabindu Upanisad 12 cd and, with variations, Devyamata 6.2.4.86cd.

20 Watson et al., 2013, p. 225, fn. 98. However, stanza 75 could refer to the same view of the
consciousness attributed to the Vedavadins in Sankhyasaptativytti on SK, which uses the same analogy
(cf. supra, fn. 1).
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578 A. Acri

to the upddhis.®' Interestingly, Narayanakantha too, like Sankara, quotes
Brahmabindu Upanisad 12 (as well as Katha Upanisad 5.12=Svetasvatara 6.12ab).

The non-dualist, non-Saiddhantika S’ivadgfs_ti by Somananda (ca. 875-925 CE), in
a series of polemical verses illustrating the views of different schools of Vedanta
(6.6—-15, on which cf. Dyczkowski, 1989, p. 232, n. 96), employs the analogy to
epitomize the views of one of them on the separation between Brahman and the
bodies (6.13):

dehe dehe prthaktve na®* tatha bhedo bhavamakah
Jjaladharamsumannydyo yesam va samavasthitah

Or those among whom the analogy of the sun [reflected] in streams of water is
established: being separated in each body, [Brahman] does not have a real
(bhavatmaka) division in like manner.

Nemec argues that Somananda betrays no knowledge of Sankara’s philosophy in his
summary critique of Vedanta found in verses 6.6-15.% This may very well be the
case; indeed, echoes of this verse are already found in a pre-SaﬂkaIa source, i.e.
Yajriavalkyasmyti 3.144 (cf. fn. 5, supra), in a passage that contains other parinama-
Vedanta analogies, and the analogy of reflection is also found in Mandanamisra’s
work, which was known to post-9th-century Kashmirian Saiva authors. And yet, it
seems to me that this verse is not incompatible with Sankara’s use of the analogy.

Let us now turn to Saiva texts that resort to the analogy to represent their own
doctrinal position. A series of verses in the Nisvasakarika present that analogy along
with other typically non-dualistic similes in verses 29-37 of Patala 31:

Jjaladarpanamadhye tu chayaripam yathd viset |
notsaren na ca bhidyeta tadvad devo virocate || 29

[...]

tatas toye yatha candro dysyaty akasasamsthitah |

2 yedantesv eka evatma cidacidvyaktilaksitah || 12a [...] tasyaiva tatha tatha vaicitryenavasthiter

tibimbabhedair upadhibhih abhinno 'pi bhinna iva pratibhati. The former analogy is already found in
Bhartrhari, as well as in Paficarthabhasya ad Pasupatasitra 5.8.

22 Nemec (whom I thank for having allowed me to refer to his unpublished handout [Nemec, 2017*], and
for having shared with me his more recent views on this verse) considers the reading na of mss. T and C
(on which, cf. Nemec, 2011, p. 79) to be superior to the reading zu of the other manuscripts as well as the
printed edition, while at the same time not discarding the possibility of reading prthaktvena.

23 Cf. Nemec (2011, p. 255, fn. 316; cf. also p. 106, fn. 43), who follows Sanderson’s (1985, p. 210, fn.
41) remarks on Sivadysti 6.4-24b: “When Vedanta is expounded by its opponents in Kashmirian sources
of our period it is the doctrine of Mandanamisra which is generally in mind [...]. To my knowledge no
source betrays familiarity with the doctrines of Saﬁkara,” as well as Ratié (2011, p. 257, fn. 5), who in her
turn quotes Sanderson in making the same point: “si Utpaladeva et Abhinavagupta s’attaquent
explicitement a des représentants de 1’Advaita Vedanta ailleurs dans le traité, les vedantin qu’ils
combattent défendent une doctrine qui rappelle bien davantage celle de Mandanamisra que celle de
Sarikara [...], tandis qu’a ma connaissance, aucun indice solide ne permet d’affirmer que les philosophes
de la Pratyabhijia connaissaient les oeuvres de gar’lkara”; the same author, having noted a parallel
between Sarkara’s BSB and works by Utpaladeva and Abhinavagupta, suggests the influence of a
common Mimamsa source. Cf. infra, Conclusion, for Sanderson’s and Goodall’s remarks that early
Siddhantatantras as well as commentators like Sadyojyotis ignored vivartavada-Vedanta.
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tadvat sarvagato devas suksmatvan nopalabhyate || 32
sa ca yogena dySyeta pratyaksam jalacandravat |
ksiyate vardhate candra asthiro visamas calah || 33
vikaritvam upayati utpannas sasalaksanah |

amayt nirvikart ca bahirante ca samsthitah || 34
samayr bimbasamkranto khe sthito na tu tajjale |
maline 'pi svadehe tu dysyate paramesvarah || 35
upadesena devesi pratyaksam jalacandravat |
yatha Sariramadhye 'pi pratyaksah paramesvaral |
vidyamano na dySyeta tatha patraphaladisu || 36
svabhavena hi tatrastho khe tu dysyati candramah |
upadesena devesi pratyaksam sarvatah sthitah || 37

29¢ na ca bhidyeta] T17; naiva vidyeta T127 ¢ 32b °samsthitah] T127,;
°samsthitam T17 e« 32¢ stksmatvan nopalabhyate] T17 (suksma®); siks-
matvopalaksyate T127 « 34b Sasalaksanah] em.; Sasalafichanah T17 ¢ 33cd-
36ab] T17; om. T127 « 37a tatrastho] T127; tatrastha T17 ¢ 37b drsyati] T17;
drSyatu T127 « upadeSena] T17; upadevena T127 e sarvatah sthitah] T127;
sarvatasthitah T17

As [the Supreme Principle] entered in the water-mirror in the form of a
reflection, it would not flow, it would not be split: God appears in the same
manner. [...] Just as the moon, existing in the sky, appears in the water,
likewise God, omnipervasive, is not perceived because of His subtlety. He can
be directly perceived through yoga, like the moon [reflected] in water. The
moon diminishes and increases, [appears as if] trembling, irregular [in shape],
moving. Having arisen, the moon undergoes modifications. Without illusory
forms, without modifications, it exists inside and outside. Having an illusory
form, transferred to a reflected image, it [still] exists in the sky, not in that
water. The Supreme Lord is seen in one’s own body, even if it is stained.
O Goddess, He is visible according to the teaching, like the moon in the water.
Paramesvara is visible in the body: while existing [there], it cannot be seen,
like [the seed still existing] in the leaves and fruits.** Residing naturally there,
the Moon is seen in the sky. By way of the teaching, o Goddess, [it is shown
how the Lord] resides everywhere, in visible form.

The context of the passage is the definition of the supreme reality (param tattvam)
and the pervasive, manifest/unmanifest state of the Lord. It refers to a form of yoga
through which the adept can perceive the form of the Lord in the manifest world, as
when one realizes that the moon appearing in the water contained in different pots is
but a reflection of the one moon in the sky. In this respect, it echoes Sanskrit and
Old Javanese Saiva sources analyzed in Part I with respect to the manifestation of

24 T wonder whether here a portion of text has gone missing, presumably a half-verse mentioning the seed
(bija), for the fourth pada seems to refer to the Vedantic analogy of the tree, with its branches, leaves and
fruits (=the souls and the visible universe), existing in a latent form in the seed (=Brahman), and vice-
versa.
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the Lord through yoga as fire in wood and butter in milk;* further, the analogy of
the reflection of the moon recurs in the Old Javanese Arjunavivaha in the same
yogic context (cf. infra). Also noteworthy is the fact that verses 33cd-36ab, where
the analogy is elaborated upon and expanded with respect to the various
appearances of the moon, are omitted in ms. T127.° As the description echoes
Sankara’s discussion in BSB 2.3.46, could those verses be interpolations? Patala 31
of the Nisvasakarika betrays Vedantic influences, as it employs other typically non-
dualistic analogies like the brilliant nature of gold (hematvam) hidden beneath the
rusted copper (tamra; this image is also found in the interpolated passage of the
Sarvajiianottara),”’ the seeds evolving into fruits and leaves (apparently parinama),
etc. The analogy of the space in pots, too, features in Patala 32.62-63ab:

gamdgamananirmukto ghatakaseva tisthati |
ghatasamvytam akasam niyamanam itas tatah ||
ghato niryati nakasam sivo hy evam nabhopamah |

62b ghatakaseva tisthati] T17 (double sandhi); ghatakase ’vatisthati T127
63a niryati] T17; nayati T127 ¢ 63b hy] T17; pi T127

Free from going and coming, it exists like the space in pots. The space is
enveloped by the pots, carried along here and there. It is the pot that moves,
not the space. In the same way, Siva is like the sky.

Goodall (2004, p. lvi, fn. 93) has noted that 62ab—63cd finds a parallel in
Sarvajiianottara 111(=112)*® and Tripurdtapani Upanisad, and that both Saiva
sources could have been inspired by Manditkyakarikal Agamasastra 3.3—4,%° or by
an even earlier source, the Buddhist Aryasatyadvayavatarasitra.®® It seems to me
equally possible that the analogy might have been drawn from a later (vivartavada)

%5 Padas 32cd-33a echo Bhuvanakosa 2.18 and Vyhaspatitattva 49 (cf. Jiianasiddhanta 25.5), where the
analogy of fire in wood and butter in milk is invoked to justify the non-perceptibility of the Lord on
account of its subtleness.

26 The half-line 33cd ksiyate (variant: kriyate) vardhate candra asthiro visamas calah appears in a
different context in T127, p. 271, and T17A, p. 237. (Note that all the Nisvasakarika portions presented
here are missing from the other paper transcript of this text, T150).

27 T17, Patala 31.6-8 (pp. 204-205): cf. Sarvajiianottara, Goodall (2006, Appendix, esp. vv. 5-6, 16, 19—
20).

2 ghatasamvytam akasam niyamane yatha ghate | ghato niyati nakasam tadvaj jivo nabhopamah \| bhinne
kumbhe yathakasam akasatvam prapadyate | vibhinne prakyte dehe tathatma paramatmani. Note the shift
from jivo to sivo in Nisvasakarika 30.63b.

2 Cf. supra, fn. 12.

30 Cf. also Candrakirti’s (ca. 600-650 CE) Madhyamakavatara and the (pre-421 CE) Su-
varnaprabhasasiitra (which, strikingly enough, presents the reflection analogy along with the
comparison with space in verse 21.10): akasatulya gaganasvabhava mayamaricyudakacandrakalpa |
sarve ca sattvah supina svabhava mahanta Sinyah svaya nayakasya.
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Vedantic source, even though its origin could ultimately be traced to a Buddhist
milieu.”!

Other instances of the reflection analogy occur in post-9th-centuries texts that
betray an influence of illusionistic Advaita Vedanta, like the Devydmata;3 2
Hathayoga texts;*> Puranic passages, such as Sivapurana 4.43.6-7 and 20-21°*
and the Sivadvaitakathana of the Lingapurdna, where it is coupled with the analogy
of space in jars;35 and several texts of the later Saiddhantika tradition of South India,
influenced by non-dualist Vedanta from the 12th century onwards.*® The analogy of
space in jars occurs also in the Vaisnava Jayakhyasamhita,®’ along with other well-
known Vedantic analogies of the reflection in a mirror and the redness in a lump of
iron;*® and in Sivﬁgrayogin’s Saivaparibhasa 41 (ghatakasamahakasadystanta),
alongside the analogy of the river and the ocean (nadisamudradystanta, a parinama-
Vedanta image), in the context of the identity (tadatmya) between the Soul and Siva.

Perhaps unsurprisingly, both analogies are attested in some non-dualist, non-
Saiddhantika Saiva works. See, for instance, the Tantraloka of Abhinavagupta,

3! Gaudapada is notorious for using Buddhist ideas and terminology, as well as for invoking Buddhist
analogies, like for example that of the wheel of fire (alatacakra; cf. Bhartrhari’s Vakyapadiya 1.130, 291),
cf. Potter, 1981, p. 83. Wallis (2016) notes that “the Vedanta of Gaudapada and Bhartrhari [...] may be
seen as a bridge (or in-road) between the doctrines of Vijiianavada Buddhism and those of the so-called
‘Hindu’ sphere.”

32 eko 'pi bahudha devas tisthate jalacandravat (6.2.4.86¢d, in glaczka, 2016, p. 196). The Devyamata is
a Pratisthatantra whose core dates to the 7th century, but which contains material added much later, i.e.
not before the 9th—10th century.

3 cf, e.g., Goraksasataka 87 (% Vivekamartanda 153): nirmalam gaganakaram maricijalasannibham |
atmanam sarvagam dhyatva yogi yogam avapnuyat.

3 yacayitva svayam tac ca pavisya diiratah sthitah | na tatra ca pravisto sau nirliptas ca citsvaripavan ||

yathd ca jyotisas caiva jaladau pratibimbata | vastuto na praveso vai tathaiva ca Sivah svayam || sarvam
Sivah Sivas sarvo nasti bhedas ca kas cana | katham ca vividham pasyaty ekatvam ca katham punah ||
yathaikam ca siryakhyam jyotir nanavidham janaih | jaladau ca visesena dysyate tat tathaiva sah.

35 Lingapurana 1.75.24-25: “Others say that, even though the space is one, it is perceived [separately] in
regard to [separate] pot[s], o virtuous ascetics; [similarly,] Sankara possesses the state of separation and
non-separation. [Here is another example] for the understanding of the people: the sun, albeit unique and
fixed in the same place, is perceived as multiple [reflections] in water-streams, o virtuous ascetics,”
vyomaikam api dystam hi Saravam prati suvratah | prthaktvam capythaktvam ca Sankarasyeti capare ||
pratyayartham hi jagatam ekastho 'pi divakarah | eko 'pi bahudha dysto jaladharesu suvratah.

3 These instances will not be dealt with here. On the analogy in the Suprabheda, cf. Brunner, 1967,
pp. 51-54.

37 Jayakhyasamhita 88-89: tathda sarvasya jagato vahirantarvyavasthitah | ghatasamstham yathakasam
nivamanam vibhavyate || nakasam kutracid yati nayanat tu ghatasya ca | calacalatvam evam hi vibhos
caivanumiyate. It seems to me that another Paficaratra text, the Laksmitantra, while not attesting the
analogy of space in jars, alludes to avacchedavada in the following verse (2.4): anavacchinnariipo "ham
paramatmeti sabdyate | krodikrtam idam sarvam cetandcetanatmakam (cf. fn. 61 infra on pada cd).

38 Jayakhyasamhita 83-84: ayahpinde yatha vahnir bhinnas tisthaty abhinnavat | tadvat sarvam idam
devo vyavytya paritisthati || nirmale darpane yadvat kificid vastv abhitisthati | na ca tad darpanasyasti asti
tasya ca tad (d)vija. On the conjunction of fire and iron concealing their difference, cf. Brahmasiddhi (p.
61).
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16.80,>° and an unattributed quotation in the Janmamaranavicdra by Bhatta
Vamadeva (disciple of Yogaraja, himself disciple of Ksemaraja).*® For the non-
dualist Saivas the Soul is identical to Siva: he is the only existing subject, and
everything is but a direct emanation of him—a real rather than illusory one, contrary
to what the vivartavada-Vedantins maintain. Furthermore, he is active and not
passive. It is conceivable that the Trika and Krama schools used the analogy in the
manner of bhedabheda-Vedanta to illustrate their theory of abhasa (reflection)
without impacting their transformationist theology.

Sanskrit Inscriptions from the Khmer Domains

The analogy of reflection occurs in a number of dedicatory opening stanzas of
Sanskrit inscriptions from the Khmer domains in Mainland Southeast Asia from the
10th century onwards.*' Being all of Saiva theological persuasion except one, which
is Buddhist, these inscriptions can be considered Saiva literature of the hymnolog-
ical genre; as such, they are likely to reflect doctrinal themes that were prevalent in
the transmitted sources of their time, which must have been ultimately based on
South Asian prototypes.*? Below are the relevant stanzas of inscriptions containing
the analogy of moon reflected in water (chronologically ordered):

(1) Inscription of Udadityavarman on Phnom Khna, K. 355, 944-968 CE
(Ceedes, 1911, pp. 405-406):

_________ § cale jala ivansuman |
bhedabhedatmane tasmai paramesaya no nalmah ||] 1

[... Who is] like the moon [reflected] in moving water—to that Supreme Lord,
who is [thus both] multiple and undivided, obeisance!

(2) Inscription on Banteai Srei, K. 570, 969 CE (IC I, pp. 144—147; Finot et al.,
1928, p. 72):

drstadystarthavidyanam ya ekah prabhavah parah |
vikalpabhedad® bhinnanam sarvvapam iva candramah || 9

The One who, supreme origin of the sciences (or: spells?) whose aim is what is
seen and unseen, because of the division [introduced by] dichotomizing

3 “Thereafter one should meditate on the Self, unique and divided into six kinds by virtue of the operations
that are superimpositions, like the moon on the water; in reality, it is not divided,” atmanam bhéavayet pascad
ekakam jalacandravat | kytyopadhivasad bhinnam sodhabhinnam tu vastutah. Another reflection analogy
employed by Abhinavagupta is that of the city reflected in a mirror (cf. Rastogi, 1984, pp. 28-34).

40 p_14: gkasam ekam hiyatha ghatadisu prthag bhavet | tathatmaiko 'py anekas cajaladharesv ivamsuman.
41 A discussion of the reflection analogy in these inscriptions may be found in Bhattacharya, 1961,
pp. 60-61 and Goodall, 2017, pp. 139-140, fn. 11.

42 No Saiva text transmitted in manuscripts from the region has survived to us, but several Saiva
scriptures of the Mantramarga are mentioned in inscriptions, viz. the Nisvasa, Paramesvara, Sirascheda,
Vinasikha, etc. (Sanderson, 2014, p. 37).

43 Based on the reading by Goodall (2017, p. 140, fn. 11), correcting Finot’s vikalpa[n nlo dad.
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thought, [appears as the origin] of the distinctions, like the moon in the waters
of the universe.

(3) Inscription of Thma Puok, K. 225, 989 CE (IC III, p. 66):

yo 'pi eko vahudha bhinno v[iJneyasanurodhatah |
$astva naikantrasthavimvo™ vuddhas sa patu vah || 1

May the Buddha protect you—He who, albeit unique, [becomes] divided into
multiple [forms] to fulfill the wishes of the disciples, like the moon is reflected
in multiple receptacles of water!

(4) Stele of Tuol Prasat, K. 158A, 1003 CE (IC 1L, p. 99):

om namas Sivayastu Sivaya yasmad |
vrahmadir ansah pratibhith prabhitah |
bhinnopadhanad vahudheva bhinno |
nanyas svabhavad iva varibhanuh || 1

Om. Let homage be to Siva the benevolent, from whom the portions consisting
of Brahma etc. have appeared, [as] substitutes (pratibhiih), as if they were
manifoldly distinct [from Himself] due to the superimposed particularity of
being distinct, [yet] not different from its natural state, like the sun [reflected]
in the water.

(5) Piedroit N at Phnom Sanke Kon, K. 232, 1009 CE (IC VI, p. 229):

Sivo jayaty unmanayaikadhama
tadekavad yas sikhayeva vahnih
mandsthito ‘neka ivormmimali-
kallolacancadvidhuvimvatulyah || 1

Victory to Siva, who shares his abode with Unmana® and is like one with her,
like the fire with the flame, and who resides in the minds, as if multiple, like
the reflection of the moon shaking on the billow (kallola) of the garlanded of
waves.

(6) Stele of Trapan Don On, K. 254, 1129 CE (IC III, p. 182):

namas sivaya yacchaktir adya purusasamgata |
prakytistha dvitiya va yabhyam vyaptam idaii jagat || 1
abhivyakto yayapy eko dysyate ‘nekadha sivah |
candrah pratimayevavyat sa Saktis Sambhavi jagat || 2

4 Cf. Goodall (2017, p. 140, fn. 11), who understands naikanira® in place of naikanira®.

4 Unmana may stand for the homonymous form of the Sakti, along with Vyapinl and Samana
(represented by manasthito?).
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Homage to Siva, whose first Energy is united with the Spirit, whose second
Energy resides in the Nature, and by both of whom this universe is pervaded.
This Energy, [called] Sémbhavi, refreshes the Universe, [she] through which
Siva is manifested and, even though unique, is seen as manifold, just like the
moon [is seen] through [its] image [reflected in water].

(7) Inscription of Angkor Wat, K. 300, > 12th century (Bergaigne, 1893,
p- 388, LXV A2):

t...T eko 'nekadehesu dehinam |
bhidyate vahudhevendur vvahukotighatambhasi || 2

[... while] unique, He is split in the multiple bodies of the embodied beings,
like the [reflection of the] moon [is] manifoldly [split] in the water of an
innumerable multitude of jars.

All inscriptions describe the paradoxical concept of unicity and multiplicity of Siva;
six of them articulate its self-manifestations through the analogy of reflection.
Goodall (2017, p. 140, fn. 11) notes that

The moon divided when reflected upon ripples is an oft-repeated image for the
paradoxical nature of God found in such Saiva works as the Parakhyatantra
(1.42) and the Devyamata [...]. In Cambodian sources, it is rather more
common to find the moon reflected on the surfaces of multiple bodies of water
rather than on moving water.

K. 355 (1) and K. 232 (5), invoking the analogy of the moon reflected on ripples
rather than multiple bodies of water, are remindful of the elaborations by Bhartrhari
and Sankara (compare Nisvasakarika 31.33cd-36ab) mentioned supra. And yet (1)
explicitly mentions bhedabheda, identity in difference, rather than aa’vaita,“6
whereas (5) employs a distinctly tantric terminology and imagery.*” K. 570 (2),
attributing the seeming multiplicity to vikalpabheda, would seem to stand closer to a
vivarta perspective. This is also the case of K. 158 (4), remarking that creation is not
distinct from its natural state (nanyas svabhavat): difference is only due to external
conditionings (upadhana, corresponding to upadhi—a Vedantic technical term). K.
254 (6) presents the analogy along Saiva theological lines, multiplicity being the
result of the manifestation of Sakti. K. 300 (7) multiplies the reflections of the moon

4’6 Along with the typically bhedabheda analogy of identity between fire and heat, standing for Siva and
Sakti, in st. 1 (cf. infra, fn. 49).

47 Besides the reference to the Saktis, the image of the moon reflecting on the waves of the sea echoes the
analogy of the “rising of the moon on the ocean of consciousness”, and the Siva-Sakti dichotomy
expressed though the image of sea and waves, found in non-dualist Krama and Spanda works, such as the
Maharthamarijart (which is later than this inscription, yet often contains earlier motifs), several hymns to
Kali (Silburn, 1975), Tantraloka 4.184b, Spandakarika 11, etc., as well as in Laksmitantra 2.21.
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to an uncountable number, so as to represent the individual souls.*® K. 225 3), a
Buddhist inscription, presumably borrowed the analogy from a Saiva source.

The above attestations of the reflection analogy in Sanskrit inscriptions dating
from the mid-10th-century onwards suggest an influence of Vedanta—arguably of
the variety that was popularized by Sankara, Mandanamisra, and their epigones—on
the Saiva religion in the Khmer lands from the turn of the first millennium CE.
However, many of those instances seem to reflect the use of the analogy in the
context of a transformationist, qualified monism (bhedabhedavada) rather than
illusionistic, utter monism (abhedavada or advaitavada), in which Sakti plays a
central role, just like in some non-Saiddhantika Saiva sources from India.* Thus,
one may assume that even though the widespread attestation of that analogy in
prototypical Sanskrit texts was due to the successful reception of vivartavada-
Advaita Vedanta in Brahmanical circles, its adoption by the Khmers did not
displace the locally predominant philosophical and theological paradigm.

(Sanskrit-)Old Javanese Saiva Texts from Java and Bali

The analogy of reflection is attested in some Saiva-influenced Old Javanese
belletristic texts as well as (Sanskrit-)Old Javanese Saiva scriptures of the tutur
genre—but not in tattvas (i.e., Dharma Patafijala, Vrhaspatitattva, and Tattvajiiana),
which, as we have seen in Part I, only attest the analogies of fire in wood and butter
in milk. The Bhuvanakosa, a text containing early material which may have
achieved its current form in Bali during the Majapahit or even post-Majapahit
period (> 14th century), betrays Vedantic-influenced doctrinal strands.’® Cf., for
instance, dyad 2.15 on the Lord’s pervasion of the beings:

tatha jiiatva mahadevah vyapt sarvasaririsu

akasam iva kumbhesu vrajen moksam anasrayam

15a tatha jhatva] conj.; tathapiltva ms. 15b sarvaSaririsu] em.;
sarvvagaririsu ms. 15d vrajen] em.; vrajan ms.

48 Compare Jianasiddhanta Ch. 5, quoted infra. Note that in stanza 30d, the inscription refers to the
Paramesvara as a scriptural source (yathoktam paramesvare); this is likely to be the Paramesvaratantra,
an early Siddhantatantra that has survived to us in fragmentary form, and which is regarded as non-dualist
by Goodall (cf. infra, fn. 61). Another non-dualist Siddhantatantra, the Sarvajiianottara, is mentioned in
K. 1002 and K. 532.

4 Cf. Bhattacharya, 1961, p. 61. Note that other bhedabheda images, like the association between fire and
flame/heat, are featured in K. 232 (IC VI, p. 229); compare heat (ausnya) and fire (agni) in K. 355 (cf. supra),
as well as Sivadysti 3.7 (nagner ausnyam prthag bhaver), Vijianabhairava 19ab (na vahner dahika $aktir
vyatirikta vibhavyate), and Jayakhyasamhita 97ab (jianam tad eva jiieyam ca vahner jvala yathaiva hi).
Another inscription propounding a bhediabheda position through the use of a Vedantic terminology (i.e.,
paramatman) is K. 713A, vv. 1-2 (IC 1, p. 19, 879 CE): “Hail to Siva, the Supreme Lord, the Supreme Self
who, by his own nature without parts, takes [separate] forms out of his own will. Hail to the one who holds the
javelin, who, albeit unique, constantly creates a self, by residing separately and at the same time in multiple
[beings],” niskalaya svabhavena svecchaya dhytamiirttaye | sivaya paramesaya namo stu paramatmane |l
yvenaikendpy anekesu tisthata yugapat pythak | atmapi kriyate nityam tasmai Silabhyte namah.

50" Several Vedantic analogies feature in this text, viz. that of the seed plant, the river joining the ocean,
etc. One also notes a Vedantic terminology that owes to the discourse of Brahman-Atman refashioned
along theistic lines.
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sira san yogisvara vruh rin bhatara mahddeva | vyapaka vi sarva mavak |
mankana rin kumbha makveh inandalan in vulan tungal | mankana simpanin
nora | ulihnin kabeh | tankas visesa irikan sadvarga | sira ta mantuk rin
kamoksapadan | tar pahinan lapasnira ||

Having known that Mahadeva is pervasive within all embodied beings
like ether within pots, [one] reaches supportless liberation.

The leader among yogins knows that the Lord Mahadeva pervades all the
embodied beings like the space pervades all the embodied beings. In the same
way, the multiple pots are the place where the single moon resides. Thus is
how non-existence, the final destination of everything, is brought together in a
limited space.’’ [Being] the epitome of superiority over the group of six [inner
stains], he reaches the stage of release. His release is without boundaries.

Intriguingly, the Old Javanese commentary mentions the analogy of reflection of the
moon in the water of multiple pots, which is not found in the §loka, while passing
over in silence the analogy of space in pots—i.e., rendering it instead as the image
of space pervading, just like Siva, the bodies of all beings.’* This could reflect either
a misunderstanding by the Javanese/Balinese author, or an attempt to add on the
§loka by integrating the latter analogy with the former. Indeed, as we have seen, the
coupling of the two analogies of reflection and delimitation is not uncommon in
Sanskrit sources.

The space-pot analogy is echoed in other Old Javanese sources, in passages
characterizing the Lord as pervading everything as the invisible space or a clear
sky.”® Some of those passages bear a somewhat illusionistic flavour, like for
example in an Old Javanese prose passage of Jaanasiddhanta 8.5 (p. 120),
describing the Lord as bodiless, inaccessible through direct perception in the world
(tan dadi sira katona sakala pratyaksa rin rat), having a just dimly visible form or

3! The root simpan* is unattested as such in the Old Javanese-English Dictionary (Zoetmulder, 1982),
which glosses asimpan as “brought together in a limited space, grouped together, compressed, in a limited
number, containing the basic essentials; put away, hidden.” I am not sure about whether here the term is
to be understood in a concrete sense, namely to illustrate one or both images, or rather figuratively, so as
to mean “the [doctrinal] essentials of”.

52 But it is possible that nora in the Old Javanese commentary is to be interpreted as a synonym of space,
in the sense of “unmanifest” (this reflects a Vedic usage applied to asat in the sense of “invisible to the
eye”, as a synonym of antariksa: Acri, 20177, p. 588), which could be an oblique reference to the image in
the Sloka.

53 This image recurs in various Old Javanese sources, viz. Jianasiddhdanta (15.6, 25.2-3), Bhuvanakosa
(1.11, 2.17), San Hyan Kamahdyanikan (p. 19 line 28) and in Balinese Sanskrit Stutis. In the Sanskrit-Old
Javanese version of the Bhagavadgita (Old Javanese Bhismaparvan, p. 64, corresponding to
Bhagavadgita 13.32), the image of the Self being ubiquitous in the body yet invisible as space is
related: yatha sarvagatam sauksmyad akasam nopalabhyate | sarvatravasthito dehe tathatma nopalab-
hyate || [0):] prasiddha sarvagata kota ikan akasa, ndatan kopalabhi gatinya, makanimitta siksmanya,
yatha, kadyanganika, mankana ta san hyan atma vyapaka rin sarira, tan katon sira pan adamit, “Just as
the ubiquitous space is not perceived due to its subtility, so the Self, which is contained everywhere in the
body, is not perceived. [OJ:] As is well known, space is ubiquitous, yet its state is not perceived because
of tis subtility. Yatha—ijust like that. In like manner, the holy Soul pervades the bodys; it is not seen, for it
is subtle”.
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merely having the appearance of illusion/Maya/creative power (mdyakaramatra),”*
and like the sky (@kdsavat).” The same text unpacks the analogy, along lines similar
to those found in Khmer Sanskrit inscription K. 300 (i.e., moon reflected in an
innumerable quantity of pots), in a lengthy prose passage of Chapter 5 (p. 90), as
follows:

upamanin sarva tumuvuh sahananya kabeh kadya dyun mesi baiiu | bhattara
kadi sirya hanen akasa | dalan sira sanke sor | tungal juga sira | tathapinyan
ikan dyun sevu sanvakona rin sira | yadyastun salaksa koti niyuta kvehanikan
dyun | niyata kasanvan denira | tonan ikan toyen ghata | an mungu in natar |
niyata pada mesi siuryabimba ikan toyen dyun | mankana ta bhattara hanen
hatinin rat kabeh ||

The analogy of every living creatures, all of them, is that they are like vessels
filled with water. The Lord is like the sun that is in the sky. Look at Him from
below: He is one only. Yet, if a thousand vessels were to be irradiated by Him,
[and if] the number of the vessels would be even ten thousand, a hundred
thousand, or a million, no doubt [they] would be irradiated by Him [one by
one]. Look at the water in the vessels, which are on the ground: clearly, all the
[distinct bodies of] water within the vessels contain the image of the sun. In
this manner is the Lord as He exists in the hearts of all beings.

In a prose passage of the same chapter (p. 88), the text describes a “yoga of the sky”
(devambarayoga) using an image that may be regarded as a (local?) “variant” of the
analogy of ether in pots, where those elements are substituted with the cavity of the
heart/the interior of a bamboo and the sky, respectively:

apan in kuvunin hati tungal kalavan lanit kan katon denin vvan kabeh | ya
kuvunnin hati | ya akasa ika@® tan patopi | tan pantara | aparan ta denin
anungalakan pikakasira | vyaktinya | kadyanganin tvas in vuluh sinivak |
kuvunnya nini ikan vunvan ri joro | mulih anungal maren akasa paranya |

For in the cavity of the heart it (i.e., the om/vital breath) is one with the sky,
which is seen by all men. What is the cavity of the heart is [also] the sky,
without borders and without intermediate space. What is the way to unite their
[separate] arrangement? Its explanation [is as follows:] like the interior of a

34 Cf. Zoetmulder, 1982, p. 1130: mayakara, “(Skt) illusory or unreal form, vague or dimly visible form.”
The same word occurs in the early 13th-century kakavin Sumanasantaka 12.7 to articulate a variant of the
reflection analogy: “Existence is like an illusory form (i.e., reflection) in a mirror; everything that exists
does not last” (mayakara hanen cramin padanikan dadi sahanahananya tan sthiti).

53 Compare Bhuvanakosa 3.79: [Skt] “This universe, the mobile and the immobile, is an entirely
illusionary appearance. Siva’s essence resides in everything; [everything] is dissolved into the ontic level
of Siva. [OJ:] The nature of the whole universe is illusion (or: [the Lord’s] creative power). Everything
that exists in it is the form of the Lord Siva. The whole universe, in the end, dissolves into Him”,
mayamatram idam ripam jagat sthavarajangamam | Sivatmd bhavate sarve Sivatattve praliyate [em.;
Sivatatva vvaliyate mss.] || ikan jagat kabeh | sthavarajangamavaknya | maya svabhavanya | riipa bhatara
Siva sahananya | ikan rat kabeh | i vakasan lina mare sira. The use of praliyate and lina are indicative of
parinama-Vedanta: cf. infra, fn. 60.

56 Em.; ikan ed. (all mss.).
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split bamboo; the cavity [mentioned] above is the bamboo, in the inside, which
returns to become one with [the space in] the sky, its destination.

Another instance of the analogy of reflection is found in the second part of the Stuti
of the Arjunavivaha (11.1; cf. 10.1-2, quoted in Part I, in the context of the first set
of analogies), which uses it to characterize the ineffable presence of the absolute—
in His Sadasiva form, i.e. sakalaniskala—within all beings:

sasivimba hanen ghata mesi bariu
ndan asin suci nirmala mesi vulan
iva mankana rakva kiten kadadin

rin anambaki yoga kiten sakala

The image of the moon is [present] in pots containing water.

And anything that is pure and spotless contains the moon.

In such a manner you are said to dwell in creation.

For one who devotes himself to yoga you are in the manifest world.

This echoes Nisvasakarika 32-33ab, quoted above, which also declares that the
Lord can be directly perceived through yoga like the moon reflected in water.
Analogous non-dualistic propositions of seemingly Vedantic origin are found in the
tutur Kumaratattva (I1), where the oneness of the Lord is compared to the oneness of
the sun: both only appear to be manifold when contained in the eyes of each person
(f. 22v); further, because Maya makes Him endowed with a body,

bhatara prabheda vakasan, ya ta inupamakon aditya mvan ghata, ikan maya
akon magave ghata, satus, siyu, sayuta, ikan bhatara kadi aditya hanen joro,

The Lord at last [becomes] differentiated; that can be compared to the sun and
the pots. Maya is like that which makes the pots, hundreds, thousands,
millions; the Lord is like the sun that exists inside [the body (?)]; the Nature is
the water of the pot; the Spirit is the reflected image of the sun.

Here the analogy has to be understood within a local Saiva framework that unpacks
and reconfigures it so as to define each element in terms of Lord, Maya, Prakrti, and
Purusa.

The absence of both the analogies of reflection and of limitation of space in
tattvas, as opposed to their attestation in futurs, as well as in the early 11th century
Arjunavivaha, seems significant. It suggests that, although both fattvas and tuturs
reflect a (parinamalbhedabheda-Vedanta-influenced) non-dualistic form of Saivism
that predates the strictly dualistic Siddhantatantras, some futurs might have been
influenced by vivartavada-Vedanta views, or in any event borrowed the analogies
from Advaita Vedanta-influenced prototypical Sanskrit Saiva sources. This state of
affairs supports the hypothesis that the tatfva corpus represents a distinct genre,
which is earlier than the latter, and also derives from an earlier South Asian
prototypical canon (Acri, 20172, p. 9).
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Conclusion: Some Reflections on Saivism and Vedanta

The investigation of Sanskrit and vernacular literatures of South and Southeast Asia
carried out in Parts I and II of this article has revealed a widespread presence of the
four analogies of fire in wood, dairy products in milk, sun/moon in water, and space
in pots. To recapitulate, and for the readers’ convenience, I summarize the salient
features of the four analogies below:

(1) Fire in wood/kindling sticks: this is an old analogy, probably originating from
Vedic ritualism. In the earlier Upanisads and the Mahdabharata, it is
invoked to justify the immanence of the universal Self in the beings (or
the existence of any invisible things, or the cause in the effect). But
already in the Svetdsvatara, it seems to have assumed a more “applied”
connotation, to metaphorize the manifestation of the supreme reality in the
human body by means of a focused/strenuous activity—a form of yoga
(since fire is not produced from wood spontaneously, it requires a
nimittakarana to be manifested). This usage has been appropriated, along
theistic lines, by Saiva sources, where it sometimes occurs together with
analogy (2). The image of generation of fire from kindling-sticks
through rubbing might have implied a sexual metaphor, at least in the
earlier stratum of the literature, and perhaps it came to represent a
specific mode of parinama implying indirect generation, like when a
child is born from parents; this might explain its virtual absence from
Sankhya treatises, which rather employ analogy (2).”’ It is referred to
only once (succinctly) in Sankara’s BSB, in the Vakyapadiya, and it is
attested neither in the BS nor in the Manditkyakarika/Agamasastra.

(2) Dairy products in milk: this equally old analogy epitomizes not only the concept
of latent existence, and pervasion, of an effect in/by its cause, but also
exemplifies an evolutionary, realist, and complete transformation of a
substance (dravya) into another. As such, it features in Sankhya
commentaries, often to illustrate the production of evolutes from prakyti.
It may also have been associated with parinama-Vedanta, for in BS 2.1.2,
the Brahman is defined as being “like milk”. This is interpreted by both
Sankara and Bhaskara (e.g., ad 2.1.24) as the analogy of milk turning
spontaneously into coagulated milk or curd (the process is merely
accelerated by heat). Just like in the case of analogy (1), and often in
the same context or alongside it, it occurs in passages of Saiva texts
mentioning a yogic procedure to manifest the Lord in the body. In a
strictly dualistic Siddhantatantra, the Kirana, it is invoked to negate the
transformation of Maya—Maya being only nominally differentiated from
Siva, while in commentaries by Saiddhantika authors it refutes the Sankhya
position on prakyti. In some visistadvaita South Indian Saiva works, it

57 Cf. Part I, fn. 21. The silence of the Sankhya sources (apart from one oblique mention in Yuktidipika ad
SK 9c¢) may reflect a disagreement: cf. Sankhyavytti ad SK 16, where the production of a multiple world
through the modification of gunas is regarded as being like milk produced from curds, not like parents
producing a child.
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epitomizes the special transformation of the Supreme into its effects by
way of its power (thus, God is conceived of as being both upadana-and
nimitta-karana).

(3) Reflection of sun or moon in (multiple bodies of) water: probably deriving from
Buddhist sources, it is attested in a handful of pre-Saﬁkara/Mandanamjéra
Brahmanical sources, where it epitomizes the mode through which the One
Self/Brahman resides in many beings. In Bhartrhari’s Vakyapadiya, it is
used in the context of the definition of the two kinds of words. It occurs in
the Sankhyasaptativptti (ca. 6th century) as representing the view of
Vedavadins on multiple consciousnesses (cf. Sadyojyotis’ Bhogakarika),
and in BS 3.2.18 (and perhaps BS 2.3.50 too) to articulate the status of
the individual self as being not an identical and yet not totally separate
reality. Originally, it probably conveyed a bhedabhedavada stance, but it
was reused along vivartavada lines in the milieu of Sankara and
Mandanamisra, as well as their epigones. It often goes together with
analogy (4), such as in Sankara’s BSB. His (as well as Mandana’s) elaboration
in terms of linking the various shapes assumed by the reflection depending on
the medium (i.e., still or perturbed water, etc.) could have influenced subsequent
texts. It commonly features in Vedanta-influenced Saiva texts, and also occurs
in Sanskrit inscriptions from the Khmer domains from the 10th century
onwards, and prob. post-10th-century Old Javanese texts. In the Nisvasakarika
and the Old Javanese kakavin Arjunavivaha, it illustrates a form of yoga
through which the adept directly perceives the immanent form of the Lord
in the world.

(4) Space delimited by pots: attested in the Mandiikyakdarika/Agamasastra and the
Vakyapadiya, this analogy too may have been inspired by earlier Buddhist
literature. But, again, it may have been Sankara who popularized it,
employing it along with analogy (3). It usually illustrates the point that the
Supreme Self/Soul has no parts, and its illusory delimitation by bodies is
just on account of updadhis. As such, it bears a vivartavada signature:
indeed, parinama-Vedanta did subscribe to the doctrine that individual
selves are portions of the universal Self. It occurs in post-9th-century Saiva
sources, both in India and Java/Bali, which reveal either knowledge of, or
influence from, vivartavada-Vedanta.

In what follows I advance the hypothesis that the distribution of the analogies in
Saiva literature (presented in tabular form in the Appendix) could cast some light on
the relationship between Vedanta and Saivism in the medieval period on the one
hand, and the relationship between different strands of Saiddhantika texts on the
other.

Various scholars of Saivism have noted that the early Saiddhantika exegete
Sadyojyotis may not have been aware of the illusionistic doctrine introduced by
Sankara and Mandanamisra, which became established—to the point of relegating
transformationism to a minoritarian and eventually forgotten position—more than a
century later than the period in which Sadyojyotis flourished (prob. 675-725 CE, cf.
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Sanderson, 2006, p. 73).>® Sanderson has argued that the parinamavada refuted by
Sadyojyotis corresponds to the doctrine of Bhartrprapafica in his lost commentary
on the Brhadaranyaka Upanisad (ca. mid-6th century),”” and that by Ramakantha’s
time, the leading Vedantins no longer considered parinama to be the principal
teaching of the Upanisads. Goodall (2015) has argued that most early
Siddhantatantras ignore vivartavada-Vedanta, with the exception of the latest
among the demonstrably early scriptures, the Parakhya and the Mygendra, which
contain critiques of that school (cf. supra). Furthermore, in their lists linking the
followers of a particular system to a cosmic level, the early Saiddhantika sources
place the Vedantins (Aupanisadas) in prakyti, which indicates that they must have
been parinamavadins; at a much later date, the placement of Vedantic
parinamavadins in prakyti and vivartavadins in purusa is made explicit by
Ramakantha. This shows that “Vedantic vivartavada was either unknown or of little
importance in the places and at the times in which the earliest thinkers of the Saiva
Siddhanta wrote” (ibid., p. 277).

The material presented in this article seems to be in harmony with the
abovementioned findings. Even though analogies (3) and (4) do occur in such early
sources as the Yajaavalkyasmyti (3), the Vakyapadiya (both 3 and 4), the
Brahmasiitra (3), and the Mandikyakarika/Agamasastra (4), and may be traced
back to even earlier Buddhist texts; and in spite of the fact that analogy (3) may
originally have been understood in a parinamal/bhedabheda manner, the adoption of
either one or both analogies in Saiva literature from the 9th—10th century onwards
suggest that they only became widespread around that period, possibly because of
their association with vivartavdada milieus stemming from the traditions of Sankara
and Mandanamisra. Therefore, their presence or absence from Saiva sources may be
tentatively proposed as a criterion to detect certain doctrinal strands or influences,
and the relative dating of (parts of) scriptures, especially within the notoriously
difficult-to-date Saiddhantika canon. The presence of those two analogies (espe-
cially when they occur as a pair, and irrespective of whether they are invoked to
reflect a parinama or vivarta position), along with a more widespread awareness of
vivartavada, in the sources may reflect some sort of “canonization” process
triggered by the increasing success enjoyed by the orientation of Vedanta
formulated by Sankara and Mandanamisra. This proposition is consistent with
(a) the demonstrated progressive influence of vivartavada non-dualist Vedanta on
medieval Saiva sources, especially those redacted in South India; (b) the occurrence
of the reflection analogy from the 10th century in Sanskrit inscriptions from the
Khmer domains; and (c) the occurrence of the same analogy in Sanskrit-Old

58 Ramakantha’s account of Vedanta in Paramoksanirasakarikavytti 2.3 draws on Mandanamisra
(Watson et al., 2013, p. 25) and, although he may not have known Sankara, subsequent exegetes show an
awareness of vivartavada. Ramakantha labels the two (unspecified) types of Vedanta expounded and
refuted by Sadyojyotis in his Paramoksanirasakarika (2b) parinamavada or parinativedanta and
vivartavada or mayavada, respectively (ibid., pp. 23-25; 236, fn. 41).

5% Cf. Sanderson (2006, pp. 7071, fn. 42; 68-73). Some fragments of Bhartrprapafica’s work have been
collected by Hiriyanna (1924).
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Javanese Saiva futurs and a gaiva-inspired Old Javanese kakavin from the early 11th
century, which can be contrasted with the occurrence of only the first set of
analogies (along with other early parinama-Vedanta and Sankhya analogies, like
that of the string of pearls) in the (probably earlier) corpus of Saiva tattvas.

More tentatively, I also propose that the origin of the first set of analogies could
be sought in Sankhya and early Vedantic parinamavada-bhedabhedavada (a la
Bhartgprapaﬁca/Aupanisadas)60 milieus—or, rather, in a common Sankhyaic-
Vedantic “fund” that characterized some Upanisads and such texts as the
Moksaparvan, documenting a historical stage at which the two schools had not
yet acquired distinct identities. There may, thus, exist a thread connecting the early
phase of (theistic) Upanisadic and post-Upanisadic speculation of the Moksadharma
and the Svet@svatara to the relatively early Siddhantatantras that display an unusual
doctrinal allegiance to non-dualism or a “compromised dualism”, like the
Sarvajiianottara,® or that are characterized by an eclectic or somewhat blurred
doctrinal formulations, like the Kalottara (i.e. Vathula/Agneya) corpus and the
Nisvasakarika, or again to some equally eclectic Hathayogic texts. These scriptures
may tell us a different history of Saiva non-dualism (or qualified non-dualism), i.e.
one that is associated with an older textual background and doctrinal filiation from
the Upanisads, which appears to have also shaped some seminal Pafcaratrika
scriptures. This strand may have been important also in forming the doctrinal norm
in Southeast Asia: some of the Sanskrit inscriptions from the Khmer domains
presented here seem to use the vivartavada analogies in a bhedabheda sense, thus
reflecting the BS and other early parinama-Vedanta sources rather than the
mayavadin interpretation, although their post-9th-century dating, and their use of
such technical terms as upadhi, suggest an awareness of, and perhaps even influence
from, Advaita Vedanta. Similarly, while early Old Javanese sources of the tattva

60 Bhartrprapafica’s doctrine of liberation consisted in dissolution (/aya) into the Supreme Self
(Sanderson, 2006, pp. 70-71), and his philosophical views—that reflected an unambiguously dvaitadvaita
or bhedabhedavida position—closely resembled Sankhya (Hiriyanna, 1949, p. 92). For this reason, his
positions were repeatedly criticized by Sankara.

! Goodall (1998, p. Ixxiii) notes that the Nisvdsa, the Cambridge Paramesvara fragment, and the
Sarvajiianottara have a non-dualist position (or a compromised dualism), which “may or may not be an
indication of relative antiquity.” Duquette (2015, fn. 15) presents an often-quoted verse attributed by
Sivégrayogin to the Skanda (this might be a scripture of the Vathula/Agneya corpus, or the Siitasambhitd,
where Skanda figures among Siva’s main interlocutors?) regarding Siva as material cause of the universe
—a typically Vedantic position: “From Siva, whose nature is only truth, supreme bliss and light, all this
[world], both sentient and non-sentient, became manifest” (trans. ibid.), Sivat satyaparanan-
daprakasaikasvalaksanat | avirbhiitam idam sarvam cetandcetandatmakam (compare Laksmitantra
2.4cd: krodikytam idam sarvam cetandcetanatmakam). In his commentary to ngkan;ha’s Brah-
mastitrabhasya ad 2.2.38, 16th-century Appaya Diksita refers to a passage of the Vayaviyasamhita
(corresponding to the 7th chapter of the Sivapurana) quoted by Srikantha, which supports just the same
view, as being rooted in the Sarvajianottara (which is, indeed, part of the Vathula/Agneya corpus).
Sivaraman (1973, p. 33) argued that Sivadvaita has “a long and continuous history [...] traceable to
Vayaviya-Samhita |...] and also to Sitasamhita of Skanda-Purana.”
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class only attest the first two sets of analogies, post-11th century sources display an
eclectic stance mixing both sets—just like Sankara does—in spite of the fact that in
the medieval Indian tradition they gradually became associated with distinct
philosophical positions. Indeed, it is still very much open to question whether those
analogies already represented well-fixed and unambiguous philosophical stances
when they entered Saiva literature, or were woven into theories at a later time by
authors with specific agendas, and who were writing from specific cultural and
religious contexts. Those analogies could have acquired different meanings in
different texts, milieus, and regions of the Indic world; and yet, it seems reasonable
to assume that they reflect theological and philosophical signatures deriving from
prototypical traditions that became crystallized in later historical periods.

Finally, I should like to point out that the two sets of analogies seem to reflect a
different emphasis on gnosis and action: the former, more “realist” and “concrete”,
admits both gnosis and action—as epitomized, for instance, by the yogic procedure
metaphorized by the activity of rubbing wood to produce fire and churning milk to
produce butter—,°* while the latter upholds gnosis or cognitive shift (i.e. the mere
recognition that the moon reflected in water is not the actual moon and that space is
not separate) as the sole means to remove the updadhis and ignorance, and realize
unity with the supreme principle. Interestingly, this dichotomy reflects an analogous
debate within Vedanta: while the jianakarmasamuccaya, the combination of action
and knowledge to achieve liberation, was subscribed to by some pre-Sankara
parinamalbhedabheda Vedantins, including Bhartrprapafica, as well as Bhaskara
(Potter, 1981, p. 40), knowledge alone was admitted by Sankara. This dichotomy
was also present in the Saiva movement: dualist texts and traditions were (or
progressively became) associated with ritual (especially initiation, as well as
observances), whereas non-dualistic traditions were preponderantly gnostic. Yoga-
oriented traditions, such as the one that formed the mainstream view in the Saiva
literature from Java and Bali, seem to hold an intermediate position between the two
polarities. Statements found in the Kalottara, the Nisvasakarika etc., as well as some
Old Javanese texts (e.g., the Dharma Patafijala) as to the necessity not to just know
the means but also to apply them would seem to reflect the jiianakarmasamuccaya
position. Whether this means that they betray an influence from this early strand of
transformationist Vedanta, or that they reflect views elaborated in a postulated
“yogic milieu” of the Gupta period (cf. Wallis, 2016), it is impossible to determine
with certainty, but either scenario does not seem to be outside the realm of
possibility. Some doctrinal vestiges of this posited early trend may be found in Old
Javanese texts, whose central tenets—such as the status of the Lord as material and

2 This emphasis might have been introduced in yogic/theistic milieus, for according to the philosophical
formulations of parindma in Sankhya and Vedanta, milk transforms into curds spontaneously, without the
intervention of an external instrument.
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not instrumental cause of the universe,®’ the disagreement with the view of the
dualist Saiva Siddhanta as to the nature of the relationship between the liberated
Soul and Siva,** as well as the concept of liberation as merging (laya) into Siva—
seem to have preserved a paradigm that is more archaic than the systematized
Siddhanta of Sadyojyotis and the dualist Siddhantatantras.®®

In the light of the above, it seems not impossible that the beginning of the
Vedantization (both in terms of parinama- and vivarta-vada) of Saivism could be
traced to an earlier period than it has been hitherto assumed,’® and that after the 9th
or 10th century, this influence seems to bear an advaita mark.®” For instance, the
development of the concept of Sakti—inherent to Siva—as Maya in Saiva texts
could be indebted to early Vedanta’s need to justify the “transformation”, as it were,
of the supreme principle as material cause without involving a separate efficient
cause, and articulate the relation between oneness and multiplicity, as well as the
idea of a static/changeless Brahman versus a changing/dynamic universe.®® It is
therefore not impossible that some theistic scriptures, such as the Jayakhyasamhita,

63 A perspective that is compatible with that of the transformationist Vedanta with respect to Brahman
(who is intrinsically changeless and inactive) as the material cause of the universe is related in $loka 12 of
the Vyhaspatitattva, characterizing the Lord in his Sadasiva aspect as “creator” or “generator” (utpadaka,
i.e. material cause) and not as “realizer” or “accomplisher” (sd@dhaka, i.e. instrumental cause) of the
universe. This view was shared by Pasupata Saivism, for the ontology of that system did not yet feature
Maya: the Paiicarthabhasya on sutra 5.47 indeed identifies in the Lord the cause and impeller of the
Universe, criticizing the views that attribute that role to unevolved matter or Spirit. The position that Siva
is both material and instrumental cause of the universe was also upheld by Srikantha, and Appaya Diksita
in the Sivakarnamyta also attributes it to some “Vedic” (rauta) Pasupatas, as opposed to asrauta
Pasupatas, who claim that the Lord is uniquely the instrumental cause (Duquette, 2021, p. 67).

%4 This relationship is described not in terms of similarity, intimate union, or qualitative identity
(Sivatulyatva or Sivasamya), but numerical identity (sa@tmya, i.e. oneness or identity of nature). This view
may coincide with the tadatmya upheld by non-dualists such as Umapati givﬁcﬁrya, and also found in the
(interpolated) monistic passage in the Sarvajiianottara (cf. Goodall, 2006, p. 101; Watson et al., 2013,
p- 78 fn. 6).

%5 Elsewhere 1 have suggested that Old Javanese Saiva texts are characterized by doctrinal archaism
(Acri, 20172, pp. 12-15), and some bear traces of the doctrines of early Saiddhantika exegete Brhaspati
(Acri, 2011).

66 Cf. Padoux, 1990, p. 35: “perhaps as early as the ninth century A.D., a twofold movement of
tantricization of the Brahmanic milieu, and of ‘brahmanization’ or ‘vedantization’ of Tantrism, is
apparent in Kashmir as well as in South India, with the Srividya”; contrast Goodall, 2004, p. xxvi: “Early
non-dualist works of the school could have gone missing, but it appears likely that the old Saiva
Siddhanta was a broadly dualist school which only after the twelfth century felt the influence by non-

dualist Vedanta.”

67 On the other hand, Isayeva (1995, pp. 5-6) suggested that early Saiva strands might have influenced
Vedanta philosophical constructions by the 5th—6th century, and that tantric developments within the
scope of Vedanta already characterized the works of Gaudapada and Bhartrhari (ibid.). This view (which
boldly assumes that these tantric influences occurred at a remarkably early period, when Tantra as we
know it was still in its formative phase) does not necessarily contradict my own position, which assumes
that new Vedanta influences on Saivism intervened on the top of this pre-existing dialectical relationship
between the two systems.

%8 The development of the concept of $akti may have been in part informed by Bhartrhari’s ideas on the
relation between language and meaning, and his use of Sakti as a principle between the signifying power
of language and metaphysics, which had an influence on Kashmirian Saiva non-dualistic thinkers like
Utpaladeva and Abhinavagupta (Timalsina, 2013; MacCracken, 2017).
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some early Siddhantatantras, (Sanskrit-)Old Javanese Saiva scriptures, and Sanskrit
inscriptions from the Khmer domains, document the “survival” of a bhedabhedal
parinamavada metaphysic elaborated in early Vedanta contexts—where Brahman is
described as the material cause of the world and immanent in it, almost along
theistic lines. In a similar way, it is possible that the source of the analogy of milk
transforming into curd that is refashioned along theistic lines in non-Saiddhantika
Saiva sources, like the non-dualist Daksinamirtivarttika/Manasollasa and the
Brahmamamimamsabhdasya by visistasivadvaitavadin érikamha, may not have been
its Sankhyaic but rather its Vedantic formulation, as found, e.g., in the BS,
Bhaskara’s works, etc. This state of affairs may reflect a tension, as it were, in
Saivism between the strict dualism of Sankhya and the qualified dualism or non-
dualism (whether along parinama or vivarta lines) of Vedanta. Be this as it may,
these open questions should prompt us to read the early Saiddhantika corpus without
applying the distorting lenses of later dualist commentators, for it seems
increasingly clear that it reflects a less systematized, unitary, and coherent theology
than it has been hitherto assumed.
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Appendix

The table below displays the occurrences of the four analogies discussed in the
article (Part I and Part II) in a selected body of texts, viz. Upanisads, the
Mahabharata, Sankhyasastras and Vedantasastras, Saiva literature, Vaisnava-
Pancaratra texts, (Sanskrit-)Old Javanese Saiva texts, and Sanskrit inscriptions
from the Khmer domains. Since my scanning of this body of sources—mainly
through the use of e-texts—is far from systematic and comprehensive, this
table should be read as a preliminary tool to visualize some general patterns and
trends in the distribution of analogies in the corpus of texts I have taken into account
—especially the increase in occurrence of the second pair of analogies in
chronologically younger non-Vedantic sources, as well as the occurrence of both
pairs of analogies in non-dualistic Saiddhantika texts. Xs indicate the attestation of
an analogy, while Ps indicate its attestation as a pirvapaksa position. Question
marks indicate a source that has been scanned only partially or unsystematically.

@ Springer



596 A. Acri

Fire Butter/ Sun or Space

in curd in moon inside

wood milk reflected pots
in water

Upanisads
Brhadaranyaka
Katha

Kausitaki

KR X X

Svetasvatara
Amytabindu
Dhyanabindu
Brahmabindu
Tripuratapant X
Mahabharata

Moksadharma X

Aranyakaparvan X

XXX X

o

Sankhyasastras
Suvarnasaptati
Sankhyakarikabhasya
Sankhyavrtti
Sankhyasaptativytti
Matharavytti
Sankhyatattvakaumudi

HKoR XK X XX
v}

Vedantasastras

Vakyapadiva X
Mandikyakarika/Agamasastra X
Brahmasitra
Brahmasitrabhasya (é.) X X
Brhadaranyakopanisadbhasya S)
Mundakopanisadbhasya (S.) ? ?
Chandogyopanisadbhasya (é.) ? ?

>
o

e

Prasnopanisadbhasya (S.) ? ?
Brahmasiddhi

Sdrz'rakamz'mdmsdbha‘sya X

XX X K X XX
~D

ke

Upadesasahasrt
Atmabodha

Saiva literature (Indian
Subcontinent): Saiddhantika

Trayodasasatikakalottara
Nisvasakarika (Diksottara) X

Sarvajiianottara

o

TOX M X
>
>

Kiranatantra
Parakhya P
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Fire
in
wood

Butter/
curd in
milk

Sun on
moon
reflected
in water

Space
inside
pots

Devyamata
Paramoksanirasakarikavytti
Naresvarapariksaprakasa
Matangavytti

Mygendravytti
Mygendravyttidipika
Bhogakarikavytti

Saiva literature (Indian
Subcontinent): non-Saiddhantika

Svacchandatantra
Brahmayamala (Southern)
S”ivad,rg,ti
Akulaviratantra
Daksinamurtivarttika/Manasollasa
Brahmamimamsabhasya
Janmamaranavicara
Tantraloka
Vaisnava Paficaratra texts
Jayakhyasambhita
Laksmitantra
Hathayoga texts
Goraksasataka

Saiva (or gaiva-inﬂuenced)
literature (Java and Bali)

Vrhaspatitattva
Tattvajiiana
Dharma Pataiijala
Arjunavivaha
Dharma Siinya
Bhuvanakosa
Jidanasiddhanta
Kumaratattva 11

Sanskrit inscriptions from
the Khmer domains

K. 355, K. 570, K. 225,

K. 158, K. 232,
K 254, K. 300

XK X X X X X

v W v v U v

X

oKX X

e

X

X

X (variant)
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Primary Sources in Sanskrit and Old Javanese

Arjunavivaha: Arjunawiwaha: The marriage of Arjuna of Mpu Kanwa, ed. Stuart Robson. Leiden:
KITLV, 2008.

Bhagavadgita (Sanskrit-Old Javanese): Het Oudjavaansche Bhismaparwa, ed. Jan Gonda. Bandoeng: A.
C. Nix & Co., 1936.

Bhagavadgitabhasya of Sankara: Srimadbhagavadgita Anandagiviviracitatikasamvalitasankarabhasya
sametd [...], ed. K. Agase. Poona: Anandasrama Press, 1897.

Bhogakarika: Astaprakaranam: Tattvaprakasa, Tattvasangraha, Tattvatrayanirnaya, Ratnatraya, Bhoga-
karika, Nadakarika, Moksakarika, Paramoksanirasakarika, ed. Brajavallabha Dvivedi. Varanasi:
Sampurnananda Sanskrit University, 1988.

Bhuvanakosa: [1] Lontar ms. Leiden Cod. Or. 5022, 1878 CE; [2] Lontar ms. from the collection of Ida
Dewa Gede Catra [bearing a colophon dated 1625 CE/Saka 1547, but probably last copied in the
19th or 20th century].

Brahmabindu Upanisad: The Atharvana-Upanishads, ed. Ramamaya Tarkaratna. Calcutta: Ganesha Press,
1872.

Brahmasiddhi: Brahmasiddhi by Acarya Mandanamisra, with commentary by Sankhapani, ed. S. Kup-
puswami Sastri. Madras: Government Press, 1937.

BS—Brahmasiitra: Cf. Brahmasiitrabhdsya.

BSB—Brahmasitrabhasya of Sankara: Brahmasiitra-Sankarabhasya with the Commentaries: Bhasyarat-
naprabhd of Govindananda, Bhamati of Vacaspatimisra, Nyayanirnaya of Anandagiri, ed. J. L.
Shastri. Delhi: Motilal Banarsidass, 1980. [Revised and reprinted from the edition of M. S. Bakre,
Nirnnpayasagar Press, Bombay, 1934]

Brahmasatrabhasya of Srikar_ltha (Brahmamimamsabhasya): The Brahma Siitra Bhasya of Srikanthdcarya
with the Commentary Sivarkamani Dipika by the Famous Appaya Diksita, ed. R. Halasyanatha
Sastri, 2 Vols. New Delhi: Nag Publishers, 1986 [reprint of 1908 edition].

Brhadaranyaka Upanisad Bhasya: in Ten Principal Upanisads with Sankarabhdsya. Delhi: Motilal
Banarsidass, 1964.

Chandogya Upanisad Bhasya: in Ten Principal Upanisads with Sankarabhasya. Delhi: Motilal
Banarsidass, 1964.

Dharma Piataiijala: Cf. Acri 2017°.

Goraksasataka: Goraksasatakam, ed. Swami Kuvalayananda & S. A. Shukla, in Yoga-Mimamsa, 1, 4.
Kaivalyadhama: S.M.Y.M. Samiti, 1958.

Janmamaranavicara: Janma-Marana Vichara of Bhatta Vamadeva, ed. Mahamahopadhyaya Pandit
Mukund RamShastri. Bombay: Nirnaya Sagar Press, 1918.

Jayakhyasamhita: Jayakhyasambhita of Paiicardtra Agama, ed. Embar Krishnamacharya. Baroda: Oriental
Institute Baroda, 1967.

Jiianasiddhanta, Cf. Soebadio 1971.

Katha Upanisad: Cf. Olivelle 1998.

Kumaratattva (IT): Romanized transcript K.ITIc 2256 by I Gusti Nyoman Agung (1941), of a lontar from
Singaraja.

Laksmitantra: Laksmi-tantra; A Paiicardtra Agama, ed. Pandit V. Krishnamacharya, Adyar: The Adyar
Library and Research Centre, 1959.

Lingapurana: Lingapurana. Bombay: SrT Verkate§vara Steam Press, 1906.

Mandukyakarika/Agamasastra: The Agamasastra of Gaudapdda, ed. Vidhushekhara Bhattacharya.
Calcutta: University of Calcutta, 1943.

Matharavrtti: Samkhyakarika of Srimad Isvarakrsna; With the Matharavrtti of Matharacarya, ed. Vishnu
Prasada Sharma. Varanasi: The Chowkhamba Sanskrit Series Office, 1970. [1st ed. 1922]

Mrgendravrtti: SrT Mygendra Tantram (Vidyapada and Yogapada) with the Commentary of Narayana-
kantha, ed. Madhusudan Kaul Shastr1. Srinagar, 1930.

Mundaka Upanisad Bhasya: in Ten Principal Upanisads with Sankarabhdsya. Delhi: Motilal Banarsidass,
1964.

Nisvasakarika: [1] Paper transcript, Devanagari, IFP MS T17, from a MS belonging to M.K.S. Bhattar
Madurai; 188 leaves/635 pp. [2] Devanagari transcript, IFP MS T127, from MS GOML R. No.
16804; 506 pp. [3] Devanagari transcript, IFP MS T150, from MS GOML R. No. 14403; 353 pp. [4]
e-texts of the above transcripts, typed principally by S.A. Sarma and Nibedita Rout (T17), R.
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Sathyanarayanan (T127), Nibedita Rout (T150). [The verse and chapter numeration used here is that
of the e-text of T17]

Paficarthabhasya of Kaundinya: Pasupata Sutras with Pancarthabhashya of Kaundinya, ed. R. Anantakr-
ishna Sastri. Trivandrum: The Oriental Manuscript Library of the University of Travancore, 1940.

Parakhyatantra: Cf. Goodall 2004.

Paramoksanirasakarikavrtti: Cf. Watson et al. 2013.

Prasna Upanisad Bhasya: in Ten Principal Upanisads with Sankarabhdsya. Delhi: Motilal Banarsidass,
1964.

Saivaparibhész‘l: The Saivapraibhasa of Sivagrayogin. Ed. R. Balasubramanan and V. K. S. N. Raghavan,
trans. S. S. Suryanarayana Sastri. Madras: The Dr. S. Radhakrishnan Institute of Advanced Study in
Philosophy, 1982.

San Hyan Kamahayanikan: Sang Hyang Kamahayanikan,; Oud-Javaansche Tekst met Inleiding, Vertaling
en Aanteekeningen, ed. J. Kats.’s-Gravenhage: Nijhoff, 1910.

Sankhyavrtti: Sankhyavrtti;: A commentary on the Sankhya Karika, ed. E. A. Solomon. Ahmedabad:
Gujarat University, 1973.

Sankhyasaptativrtti: Samkhyasaptativrtti (V1), ed. E.A. Solomon. Ahmedabad: Gujarat University, 1973.

Sarlrakamlmam%abhasya The First Two Chapters of Bhaskara’s Sarirakamimamsabhasya—Critically
Edited with an Introduction, Notes and an Appendix, ed. Takahiro Kato. PhD Dissertation, Martin-
Luther-Universitdt Halle-Wittenberg, 2011.

Sarvajhanottara (VP): Sarvajiianottaragamah vidyapada and yogapada, ed. K. Ramachandra Sarma,
Adyar Library Bulletin 62, 1998, pp. 181-232.

éiva@rsti: The Sivadrs_ti of Srisomanandandatha with the Vritti by Utpaladeva, ed. Madhusudan Kaul
Shastri. Srinagar, 1934.

Spandakarika: Spandakarika with the commentary (-vivrti) of Ramakantha, ed. J. C. Chatterji. Srinagar,
1913.

Sumanasantaka: Mpu Monaguna's Sumanasantaka: An Old Javanese Epic Poem, Its Indian Source and
Balinese Illustrations, ed. and trans. P. Worsley, Suryo Supomo, T. M. Hunter, and M. Fletcher.
Leiden: Brill, 2013.

Suvarnaprabhasasttra: Suvarnaprabhdsasiitram, ed. S. Bagchi. Darbhanga: The Mithila Institute, 1967.

Svetasvatara Upanisad: Cf. Olivelle 1998.

Tantraloka: The Tantraloka of Abhinava Gupta; With Commentary by Rajanaka Jayaratha, ed.
Madhusudan Kaul Sastri (12 vols.). Allahabad/Bombay/Srinagar, 1918-38.

Vakyapadiya: Bhartrharis Vakyapadiva. Die Milakarikas nach den Handschriften herausgegeben und mit
einem Pada-index versehen. Wiesbaden: Komissionsverlag Frans Steiner, 1977.

Vijiianabhairava: Vijianabhairava with the commentary partly by Ksemaraja and partly by Sivopadhyaya,
ed. M. R. Shastri. Bombay, 1918.

Vivekamartanda: e-text by James Mallinson 2009, based on ms. Central Library, Baroda Acc. No. 4110.

Vrhaspatitattva: Wrhaspati-tattwa; An Old Javanese philosophical text, ed. Sudarshana Devi. Nagpur:
International Academy of Indian Culture, 1957.

Yajiavalkyasmrti: Yajiiavalkyasmrti with the Commentary Mitaksara of Vijianesvara: Notes, Variant
Readings, etc., ed. Narayan Ram Acharya. Bombay: Nirnayasagara Press, 1949.

Yuktidipika: Yuktidipika; The Most Significant Commentary on the Samkhyakarika, ed. Albrecht Wezler
and Shujun Motegi. Hamburg: Institut fiir Kultur und Geschichte Indiens und Tibets, 1998.
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