CHAPTER11

Latest News from a Kashmirian
“Second Dharmakirti”

On the Life, Works and Confessional Identity of
Sankaranandana according to New Manuscript
Resources

Vincent Eltschinger

With its impressive educational and ritual complexes (Nalanda, Tela-
dhaka, Vikramasila, Uddandapuri, etc.), Magadha remained the domi-
nant centre of Buddhist intellectual life and religious creativity in India
from the 6% to the 12" centuries CE. Probably as early as the 7*" century,
the rival centre of Valabhi in Gujrat, which had hosted such noted intellec-
tuals as Sthiramati and Gunamati, began to die out, likely not surviving
the decline of the Maitraka dynasty that had so munificently supported
it from the beginning of the 6% century. But sometime during the 8
century, Kashmir entered the scene of Buddhist religio-philosophical cre-
ativity with intellectuals such as Dharmottara.
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of the FWF project “Cultural History of the Western Himalaya.” The present paper is the
updated English version of an essay to be published in French in the Annali dell’Istituto
Universitario Orientale di Napoli (Eltschinger 2010). Most sincere thanks are due to my
dear friends and colleagues Anne MacDonald, Isabelle Ratié, Cristina Scherrer-Schaub,
Diwakar Acharya, Helmut Krasser and Raffaele Torella for their many insightful remarks
on earlier drafts of this essay or its French predecessor. I am especially indebted to Alexis
Sanderson for sending me a printout of his research materials on Sankaranandana, solv-
ing several problems related to tricky kavyas and allowing me to discard an earlier hypoth-
esis regarding the relationship between Sankaranandana and Abhinavagupta.
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Less than two centuries later, Kashmir had become a major centre of
Indian philosophical life, a centre that, contrary perhaps to Magadha, was
extremely lively with philosophical interaction and competition between
the representatives of various Buddhist, Saiva and orthodox brahmanical
denominations. And from the middle of the 10" century, Kashmir also
became the focal point of the so-called second diffusion of Buddhism to Ti-
bet, thus attracting the most gifted personalities among the Tibetan elite
and providing Indian Buddhist intellectuals with positions in ever more
numerous translation teams. The phenomenon would culminate at the
end of the 11* century with personalities such as rNog lotsaba Blo ldan
Ses rab.

Among the non-Buddhists involved in this fascinating period, let us
simply recall here the names of Jayantabhatta, one of the most creative
representatives of the Nyaya, and of Utpaladeva and Abhinavagupta, who
were responsible for the development of the Pratyabhijiia system. On the
Buddhist side, Sankaranandana stands out both as the main interlocu-
tor of the Saiva Pratyabhijiia school and as one of the most influential
thinkers among the early generations of Tibetan philosophers. Sanka-
ranandana was apparently so brilliant that, due perhaps to the extreme
terseness of his style, to his philosophical penetration and to his doctrinal
orthodoxy, he came to be famed as the “second Dharmakirti.” Given the
amount of quotations in Pratyabhijna works as well as his impact on the
“second diffusion” of Buddhism, Sankaranandana must be considered the
most outstanding representative of Buddhist philosophy in Kashmir.

Strange as it may seem, however, we know nearly nothing about him.
His life, dates and even confessional (i.e., both socioreligious and doctri-
nal) identity are still shrouded in mystery. Until recently, only the four
works recorded in the Tibetan bsTan ‘gyur, all left entirely unstudied, and
a few titles were known to us. Things are, however, changing for the bet-
ter due to the (re)discovery of (new) manuscript resources that shed en-
tirely new light on Sankaranandana’s religious and philosophical identity.
The present essay aims at summarizing previous research on the subject
(SEcTiON 1), presenting the scope of the new resources (Section 2) and
providing new insights into the internal chronology of Sankaranandana’s
works (SectioN 3), their confessional identity (Section 4) and, finally, the
kind of biographical hypotheses they allow or exclude (Section 5).
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1 Previous Research on Sankaranandana

1.1 When he published his pathbreaking History of Indian Logic
(1921), S. Ch. Vidyabhasana was aware of four works by “Sankarananda,”
all of them preserved in Tibetan translation only: the Pramanavart-
tikatika, the Sambandhapariksanusara, the Apohasiddhi and the Prati-
bandhasiddhi.® Vidyabhusana’s historical and biographical account re-
lied entirely on the narrative recorded by the Tibetan hagiographer
Taranatha (1617 century). According to Vidyabhasana, “Sankarana-
nda” was active during the reign of Nayapala (around 1050):

Sankarananda... was born in a Brahmana family in Kasmira.

He was learned in all sciences, and was above all an expert

in Logic. He intended to write an original work on Logic re-

futing Dharmakirti, but in a dream he was told by Manijusri:

‘Since Dharmakirti is an Arya (an elect), one cannot refute

him, and if thou seest mistake in him, it is the mistake of thine

own understanding.” Thereupon Sankarananda repented and

composed a commentary on Dharmakirti’s Pramana-vartika

in seven chapters.?

1.2 In 1932, Th. Stcherbatsky classified “Sankarananda” among the
representatives of the “Cashmere or philosophical school of commenta-
tors.” According to the Russian scholar, this tradition whose “active actors
were often brahmins” intended to uncover the “deeper layers” of Dharma-
kirti’s philosophy.? In 1933, E. Frauwallner rightly emended the names
recorded in the Tibetan sources (“Sankarananda,” “Sankarananta,” “San-
kananda”) to “Sankaranandana.” It was also in the thirties that the schol-
ars and adventurers R. Sankrtyayana and G. Tucci travelled across Tibet
in search of Sanskrit palm-leaf manuscripts. In Nor, the two of them pho-
tographed a Sanskrit manuscript amounting to thirty-one folios (hereafter
MS A). As Bithnemann (1980) would point out, this manuscript contained

Vidyabhusana 1921:344-345. Vidyabhiisana also translated the marigalas of the
first two works quoted (1921:345, nn. 2 and 4).

2Vidyabhiisana 1921:344. For a second (and funnier) biographical legend associated
with the alleged conversion of Sankaranandana, see Krasser 2001:496, n. 30.

3Stcherbatsky 1932:40—42.
4See Frauwallner 1933:241(/1982:488) and Krasser 2001:489-490.
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all the stanzas that formed the basic didactic structure of Sankaranan-
dana’s thirteen independent treatises.> In the report he published in
1935, R. Sankrtyayana mentioned the titles of three new (but to him still
anonymous) works: the Prajrialankarakarika, the Sarvajiiasiddhikarika
and the Agamapramanyakarika.® His list included one more title, the Sar-
vajriasiddhisanksepa which, like Tucci, he photographed in Nor and was
able to ascribe to Sankaranandana (sic).” None of these materials were
either described or edited until 1980.8

1.3 In 1960, R. Gnoli dedicated four pages of his introduction to the
edition of the PVSV to the last among the known Indian commentators
of this work, “Sankarananda.” As H. Krasser rightly points out, “Profes-
sor Gnoli was the first and only expert not to date Sankaranandana...
on the basis of Tibetan tradition but to use textual sources.” It is un-
clear whether Gnoli, a noted specialist of Kashmir Saivism, noticed Abhi-
navagupta’s or his commentors’ explicit mention of two theretofore un-
known works of Sankaranandana, the Pramanyapariksa and the Dhar-
malankara. Whatever the case may be, the Italian scholar added only
one title to the list provided by the Tibetan bsTan ’gyur and Vidyabha-
sana, viz. a Prajiialarikara whose doctrinal stance he interpreted in a way
that I shall attempt to refute below.'® Gnoli’s identification of the San-
skrit fragments scattered throughout Kashmir Saiva literature marked
a significant turning point. First, Gnoli was the first scholar to identify
Abhinavagupta (950-1020) as the terminus ad quem for Sankaranandana;
as for the latter’s terminus post quem, it was provided by Dharmottara,
whom Sankaranandana, according to Abhinavagupta again, is supposed
to have criticised.!! From this, the Italian scholar concluded that Sanka-

®See below, SEction 1.5.

6Sankrtyayana 1935:42, [Nor] XXXVIII.3.173, 4.174, 5.175. See also Much 1988:16—
17,21 and 27. The title “Agamapramanyakarika” does not appear in the colophon of MS A,
which presents the title as: “Agamasiddhikarika,” and must therefore be either an error
or an emendation by R. Sankrtyayana.

"Sankrtyayana 1935:42, [Nor] XXXVII.1.168. See also Much 1988:28, and below, Sec-
TIoNs 2.2.9 to 2.2.10.

8See below, SEctions 2.2.5 and 2.2.11.
9Krasser 2001:489.
0See below, Secrions 4.7 and 5.3.

1 Gnoli 1960:xxiii—xxiv. IPVV I1.16,10-11: tena yad dha bhattasarikaranandanah... iti
dharmottaram dusayitum /.
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ranandana had been active sometime during the 9% and 10* century, a
conclusion that, in my opinion, still holds today. Second, Gnoli turned the
(Indo-)Tibetan legend upside down: that Sankaranandana was praised
by Abhinavagupta and composed such a non-Buddhistic work as the Pra-
jralankara could only be due to the fact that, far from having converted
from Saivism to Buddhism, Sankaranandana had converted from Bud-
dhism to Saivism.!?

14 In his Les Bouddhistes kasmiriens au moyen dge (1968), J. Nau-
dou located, allegedly on the basis of the Tibetan translations (and not
without obvious contradictions), the floruit of Prajiakaragupta, Yamari
and “Sankarananda” in the 10* century.!® The French scholar was aware
of the same four “Tibetan” works as Vidyabhusana and partly misinter-
preted the scope and meaning of the Apohasiddhi and the Pratibandha-
siddhi.'* However, Naudou is to be credited with having drawn the atten-
tion to the important colophon of the Pratibandhasiddhi, which portrays
Sankaranandana as a “paramopasaka mahapandita brahmana” and as a
“second Dharmakirti” (chos kyi grags pa gfiis pa).'® Let it be noted in pass-
ing that Naudou, in wondering whether “Sankarananda” was the same
as that Sankarabhadra “who received the Yuddhajayarnavatantra Svaro-
daya nama and the Svarodayalagnaphalopadesa from Abhinavagupta,”®
seemingly also suspected a close connection between the two intellectu-
als. Naudou (who obviously hadn’t read Gnoli) also relates the “story of
[Sankarananda’s] hypothetical conversion” on the basis of Taranatha’s ac-
count.

1.5 Like Gnoli’s comments, G.Bihnemann’s “Identifizierung von
Sanskrittexten Sankaranandanas” (1980) laid the foundations for the
philological study of this philosopher’s works. First, Biithnemann collected
and published all the Sanskrit fragments explicitly ascribed to Sanka-
ranandana in Kashmir Saiva as well as Jaina sources. Second, her study
was the first to rely on Sankrtyayana’s photographs of the Nor manuscript

2See below, Secrions 4.7 and 5.3.

*Naudou 1968:104.

“Naudou 1968:108.

*Naudou 1968:107. On this colophon, see below, Foornore 125.
!*Naudou 1968:107; see also Naudou 1968:103.
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(MS A). Though she did not edit the pothi, Biihnemann traced all the ex-
tant fragments to it or to the Tibetan translations!” and succeeded in iden-
tifying the thirteen independent works (didactic stanzas only) contained in
MS A, thus suddenly raising the number of Sankaranandana’s works (com-
mentarial or independent) to fifteen.'® Third, Bithnemann pointed out, on
the evidence of both the Tibetan translation of the Anyapohasiddhi and the
form of certain Sanskrit fragments, that most of Sankaranandana’s inde-
pendent treatises originally consisted of misraka texts combining didactic
stanzas and explanatory prose.'?

1.6 The two decades separating Bithnemann’s from H. Krasser’s
(2001) study were characterized by a growing interest in the Tibetan
indigenous contribution to Buddhist logic and epistemology. Together
with Bhavyaraja, Manoratha, Parahita (11" century) and Sakyasribha-
dra (1127-1225), but also rNog lotsaba Blo ldan es rab (1059-1109) and
Sa skya Pandita kun dga’ rgyal mtshan (1182-1251), Sankaranandana
started to be reckoned among those Indian and Tibetan intellectuals who
had exerted a deep and lasting impact on the first generations of Tibetan
philosophers.?° In this context, Sankaranandana came to be (mistakenly)
considered as a likely Indian predecessor of the dGe lugs pas’ “moderate
realism.”?!

"See Bijhnemann 1980:193-197.

8See Bithnemann 1980:191-193 and Much 1988:16-17. For each work, Biihnemann
added the number of stanzas as recorded in the colophons (on these “micro-colophons,”
see Eltschinger 2008:120) as well as the references in MS A. Steinkellner/Much 1995:80
presents a 22-item list that can easily be reduced to Bihnemann’s provided one does not
distinguish between the versified works and the prose commentaries: 6 and 7, 10 and 11,
12 and 13, 14 and 15, 16 to 18, 19 and 20 overlap.

¥Biithnemann 1980:193.
203ee especially van der Kuijp 1983 and Jackson 1987.

#Sankaranandana is frequently alluded to by the (dGa’ ldan pas/)dGe lugs pas as an
Indian authority regarding the kind of moderate realism they profess. Their Sa skya
pa adversaries reject this interpretation as of purely Tibetan origin (i.e., as having origi-
nated in doctrines developed at gSan phu sne’u thog monastery under the inspiration of
rNog lotsaba and Phya pa chos kyi sen ge). The dGe lugs pas authenticate their ideas
by resorting to PVAn on PV 1.40 as well as to the Kashmirian logician Bhavyaraja (Drey-
fus 1992:42). See Tillemans 1984:64, n. 5, Dreyfus 1992:42-43, Yoshimizu 1999:463-464,
n. 19, and Tillemans 1999:212-213. Let me mention in passing that this Tibetan-Western
interpretation of the PVAn passage relies on a misunderstanding, for this locus does not
reflect Sankaranandana’s own position, but the ideas he ascribes to a realist opponent.
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Though it bears no connection with the “Indo-Tibetan” approach, T. Fu-
nayama’s study, “Remarks on Religious Predominance in Kashmir: Hindu
or Buddhist?” (1994), is worth mentioning in this regard. According to
the Japanese scholar, Sankaranandana belonged to a socioreligious mi-
lieu characterized by a “syncretic attitude” that likely accounted for the
fact that “there were a few Buddhist texts written by brahmins.”?? As Fu-
nayama has it (echoing Gnoli),

9th Oth

Sankaranandana who flourished in the or 10" century
wrote a commentary on Dharmakirti’s Pramanavarttika as
well as other works, on the one hand, and as a Hindu wrote the
lost Prajiialankara which was highly estimated by the Saiva
philosopher Abhinavagupta. This double attitude incurred
a discussion regarding whether Sankaranandana converted
himself or not.

Funayama answers this question by declaring himselfinclined to “assume
that he composed Buddhist texts without conversion.” With the exception
of Biihnemann (1980) and Steinkellner/Much (1995), who hadn’t touched
upon the issue, Funayama was at that time the only scholar not to endorse
any variant of the “conversion” hypothesis.

1.7 H.Krasser’s “On the Dates and Works of Sankaranandana”
(2001) is no doubt the most thoroughly documented study published before
the “paradigm shift” induced by the discovery, in 2004, of several Sanskrit
manuscripts containing works of Sankaranandana. Let it be noted first
that Krasser reorganized Biihnemann’s list of works in various directions:
by identifying two new Sanskrit fragments, Krasser established that the
Dharmalankara too originally consisted in a misraka composition;?® by
hypothesizing a now lost commentary on Dharmakirti’s VN, he raised the
number of Sankaranandana’s works to sixteen;2* finally, Krasser is to be
credited with the first attempt at establishing the relative chronology of
these works.?® Turning Gnoli’s biographical outline upside down, Krasser
rehabilitated the tradition of Sankaranandana’s conversion from Saivism

22 Funayama 1994:372 (same reference for the next three citations).
**See Krasser 2001:492.

24See Krasser 2001:490-493, and below, Section 2.1.3.

% See especially Krasser 2001:508.
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to Buddhism. Two arguments had allowed Gnoli to reverse the Tibetan
legends: first, he interpreted the Prajiglankara as of Saiva obedience; sec-
ond, Abhinavagupta, in addition to praising Sankaranandana, portrayed
him as pratilabdhonmesa, “lone who] recovered illumination.”?® Krasser’s
critique of this argument was two-sided.

1. Sankaranandana’s Prajiialarikara cannot have shifted so signif-
icantly from Buddhist “orthodoxy” since Abhinavagupta himself
presents certain among its teachings as saugata, i.e., Buddhist;
moreover, Gnoli’s translation of pratilabdhonmesa raises several
problems.?’

2. The Tibetan traditions (both biographical and doxographical) unan-
imously hold Sankaranandana to have been (or at least become) a
Buddhist, and the colophon of the Tibetan Pratibandhasiddhi can
only be interpreted as testifying to a conversion to Buddhism. As for
the concluding stanza of the Isvarapakaranasarnksepa, it suggests
that this conversion took place rather late in Sankaranandana’s life.

These observations led Krasser to divide Sankaranandana’s literary
production into two distinct periods. That Abhinavagupta praised San-
karanandana was due to the fact that he was not aware of the latter’s
polemical tracts against the existence of God (as well as of his commen-
taries on Dharmakirti’s works, since at least the Tika on the PV con-
tains unambiguous anti-theistic statements). According to Krasser, these
works must belong to a period posterior to Abhinavagupta’s final work, the
IPVV (around 1014-1015), whereas Sankaranandana’s remaining trea-
tises must predate the IPVV (especially the Anyapohasiddhi, the Pra-
jralankara, the *Brhatpramanyapariksa, maybe also the Dharmalankara,
all of which are quoted in the IPVV). Finally, on the grounds that a state-
ment of Utpaladeva’s would seem to presuppose an (unidentified) stanza
of Sankaranandana’s, Krasser hypothesized a lifetime between 940(/950)
and 1020(/1030).28

1.8 Krasser is also to be credited with the only critical edition and
annotated translation of a work of Sankaranandana to date, the ISvarapa-
karanasanksepa (2002). As the editor brilliantly points out, the doctrinal

% QGmoli 1960:xxvi.
%TSee below, respectively Secrion 4.7 and Foornote 98, and Secrion 5.3.
3ee Krasser 2001:494-505, and below Section 5.4.
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and textual background of the treatise is purely Buddhistic. This work
amounts to an updated version of Dharmakirti’s arguments against the
existence of God.

1.9 According to A. Sanderson’s unpublished “Notes (2005) on Hel-
mut Krasser’s ‘On the Dates and Works of Sankaranandana (2001)” (2010
for the printout), three reasons at least plead against Krasser’s assump-
tion of a conversion from Saivism to Buddhism. First, the Tibetan leg-
ends only say that Sankaranandana was a Brahmin who converted to
Buddhism, but never allude to a former Saiva persuasion; as for Sanka-
ranandana’s name, which many (including myself) had held to hint at a
Saiva environment, “it is not an initiation name (diksanama) and there-
fore tells us nothing about his religion. Only initiation names and ordi-
nation names reveal a person’s religious practice.” 2° Second, the hypoth-
esis of a conversion from Saivism to Buddhism would seem to presuppose
that the works praised by Abhinavagupta were of Saiva obedience; now,
Sanderson sees “no evidence at all that [Sankaranandana] wrote any but
Buddhist works or that Abhinavagupta saw him as anything but a Bud-
dhist in any of his works,”®? and “Krasser provides no evidence of works
which are un-Buddhist to any degree.”! Third, Abhinavagupta’s terminol-
ogy while referring to Sankaranandana’s alleged illumination is character-
istically Buddhist and points “to a Buddhist illumination or at least to the
fruit of Buddhist practice,”? thus making it difficult to admit that San-
karanandana had been a Saiva earlier in his life. Let it be noted, finally,
that Sanderson also criticises the assumption that Utpaladeva might pro-
vide a terminus ante quem for Sankaranandana. According to him, “the
passage does not allow this inference. Abhinavagupta does not say that
Utpaladeva attacks the verse in question but only that he attacks a certain
position which Abhinavagupta illustrates by citing this verse.”

1.10 The present author has published a diplomatic edition of the
stanzas of Sankaranandana’s Sarvajrasiddhi (MSS A and B) together

2 Sanderson 2005(/2010):2.
30Sanderson 2005(/2010):2.
31Sanderson 2005(/2010):2. See below, SEcrion 4.1.
$2Sanderson 2005(/2010):2.
3 Sanderson 2005(/2010):3.



312 Vincent Eltschinger

with a preliminary study of this treatise’s doctrinal stance (2008), of de-
cidedly Buddhist and especially Dharmakirtian allegiance.

1.11 Our knowledge of the available Sanskrit manuscripts, or,
rather, of the extant photographs of manuscripts containing works by
Sankaranandana has increased very significantly in the past few years.
Whereas Bihnemann had to draw her conclusions on the basis of one sin-
gle manuscript(/set of photographs, MS A) and Krasser on the basis of two
of them (MSS A and C), the present study can rely on seven manuscripts
and 11 sets of photographs, the most important ones having emerged
around 2004—2005. Among these 11 sets of photographs, only one (MS
C) is of a currently still available physical manuscript. The remaining
ones are of manuscripts found in Nor in the thirties (MSS A and B) or in
unspecified Tibetan monasteries (?) during or after the Cultural Revolu-
tion. At least some among these manuscripts of Tibetan provenance but
Indian origin are likely to have been preserved in Lhasa (Potala). It is to
be noted that, although these new manuscript resources shed an entirely
new light on Sankaranandana’s literary production, intellectual personal-
ity and biographical sketch, much time and many more manuscripts will
be needed in order to gain a thorough picture of Sankaranandana’s philos-
ophy. Indeed, except for the manuscript edited by Krasser (2002, MS C),
I am aware of no set of photographs that would, at the same time, be well
readable and present a complete manuscript. This being said, one can
reasonably expect that MSS D, E, F and G will allow, in a not too distant
future, editions and/or studies of at least (parts of) the two Pratibandha-
siddhis, the Anyapohasiddhi, the Dharmalankara (chapters 2 and 3) and
the three *Pramanyapariksas. Here is a sketch of the resources currently
available:

e MSA
— Found in Nor and photographed thrice by R. Sankrtyayana
(1934, 1936 and/or 1938) and once by G. Tucci (1939)
— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs and/or negatives kept in Patna (BRS), Géttingen
(NSU), Rome (IsIAO)

— 31 folios, complete; proto-Bengali(-cum-proto-Maithil1); for de-
tails and a description of the manuscript, see Eltschinger
2008:118-121
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— Covers the thirteen independent treatises (stanzas only!) of
Sankaranandana (see below, Sections 2.2.1 to 2.2.13; Biithne-
mann 1980; Eltschinger 2008:118-121)

e MSB
— Found in Nor and photographed twice by R. Sankrtyayana
(1936 and/or 1938) and once by G. Tucci (1939)
— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs and/or negatives kept in Patna (BRS), Géttingen
(NSU), Rome (IsIAO)

— 45 folios, incomplete (?); proto-Bengali(-cum-proto-Maithil1);
for details and a description of the manuscript, see Eltschin-
ger 2008:121-124

— Covers the SSi (incomplete), the SSiS (complete) and the IA
(incomplete [?]) (misrakas!); see below, SEcTiOoNs 2.2.9 to 2.2.11
e MSC
— Found in Varanasi (BHU) and photographed by R. Torella
(1991)
MS kept in Varanasi (BHU); see Krasser 2002:1.xi
Photographs kept in Rome (ISIAO)

15 folios, incomplete; Sarada; for details and a description of
the manuscript, see Krasser 2002:1.xi—xix

— Covers the IAS (complete) (misraka!) together with an anony-
mous commentary (incomplete); see below, SecTion 2.2.12

e MSD

— Original location in Tibet and photographer unknown
— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs kept in Beijing (CTRC, folder labelled Dharma-
lankaral?])

— 31 folios, incomplete; proto-Bengali(-cum-proto-Maithil1)

— Covers the DhA (chapter 2, incomplete; chapter 3, complete)
(misraka!); see below, SEcTioN 2.2.7

e MSE

— Original location in Tibet and photographer unknown
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— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs kept in Beijing (CTRC, folder labelled Pramanya-
samksepo dvitiyah)

— 32 folios, incomplete; proto-Bengali(-cum-proto-Maithili); the
complete original MS must have amounted to at least fourty-
five (?) folios

— Covers the *BPrP (misraka!); see below, SEcTioN 2.2.5

e MSF

— Original location in Tibet and photographer unknown

— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs kept in Beijing (CTRC, folder labelled Pramanya-
samksepa)

— 9 folios, incomplete; proto-Bengali(-cum-proto-Maithili); the
complete original MS must have amounted to at least 12 (?)
folios

— Covers the *SPrP (incomplete) and the *MPrP (incomplete)
(misrakas!); see below, Secrions 2.2.3 to 2.2.4

e MS G

— Original location in Tibet and photographer unknown

— MS possibly kept in Lhasa (Potala), TAR, China

— Photographs kept in Beijing (CTRC, folder labelled Pramanya-
samksepa)

— 22 folios, incomplete; proto-Bengali(-cum-proto-Maithili); the
complete original MS must have amounted to at least thirty-
one folios

— Covers the AAS (incomplete), the PSi (incomplete) and the
*PSiS (incomplete) (misrakas!); see below, Sections 2.2.1 to
2.2.2, and SecriON 2.2.6

1.12 Even a preliminary study of these new or rediscovered ma-
terials sheds new light on the life, works and confessional identity of
the Kashmirian philosopher Sankaranandana. First, his own cross-ref-
erences make it possible to draw sound conclusions regarding the rela-
tive chronology of his most important works (see below, SEction 3); these
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cross-references have, moreover, revealed a hitherto unknown (but still en-
tirely lost) work of Sankaranandana, the Pramanaviniscayanusarini (see
below, SEcTioN 2.1.4). Second, both the cross-references and the colophons
allow us to provide several treatises and commentaries with more accu-
rate titles (see below, Section 2). Third, thanks to the availability of the
mangalaslokas and concluding verses—but also, of course, of significant
parts of the works themselves—we are now able to ascertain the confes-
sional identity of Sankaranandana’s works: these are unambiguously and
exclusively Buddhist, with no identifiable Saiva or even a simply brahman-
ical component or leaning, which urges us to rule out all variants of the
“conversion” hypothesis (except Sankaranandana’s alleged upasaka condi-
tion; see below, Section 4). Fourth, both the relative chronology and the
confessional identity of his works allow us to refine our understanding of
Sankaranandana’s chronological relationship to Abhinavagupta (see be-
low, SEcTION 5).

2 Sankaranandana’s Works and the State of
Their Transmission

Sankaranandana has authored at least seventeen works. Four are direct
commentaries on four distinct works by Dharmakirti, whereas thirteen
consist of independent treatises. Among the latter, twelve were misraka
works combining didactic stanzas and explanatory prose, and this is very
likely to be true of the last one (the Agamasiddhi) as well.

2.1 The Commentaries Among the four direct commentaries, two
have come down to us in their Tibetan translation without any known
Sanskrit fragment. The other two are known through Sankaranandana’s
own cross-references or through hearsay.?*

2.1.1 (Pramana)varttikanusarini (1: PVAn) The work corresponds
to D no.4223 (Pe 1-293a7) and P no.5721 (Pe 1-338a8). According to
D/P1b1, its title is: Pramanavarttikatika (Tshad ma rnam ’‘grel gyi ‘grel

3 Bu ston (Chos *byur 853,1) remarks that Vinitadeva and Sankaranandana have au-
thored commentaries on the seven treatises of Dharmakirti (Dul lha darn bDe byed dga’
bas sde bdun la ’grel pa byas Zes grag go //).
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bsad); according to P338a8, its title is: rNam ’grel rjes ’brans, which
Steinkellner/Much (1995:84) retranslate as: *Pramanavarttikanusara, a
form that is very likely to reflect the original title of the work:

1. in AAS (AAS, D298b1/P321a3), Sankaranandana refers his readers
back to his rNam ’‘grel gyi rjes su ’bran ba, a title whose original
Sanskrit, in MS G/AAS,s 15b7, is Varttikanusarint;

2. in his commentary on DhA% 3.11cd—12a; (MS D/DhA,s 27a4), San-
karanandana also refers to his Varttikanusarini.

Whatever the amount of the PVSV originally covered by the Vart-
tikanusarint, it is nearly certain that the extant Tibetan translation has
not recorded it in its entirety: the translation stops abruptly at the end
of the commentary on PVSV on PV 1.128 with no concluding stanza (con-
trary to all other works of Sankaranandana) or colophon (in D), P338a8
ending with the following short statement: Bram ze chen pos mdzad pa’i
rINam ’grel rjes ’brans ji siied ‘gyur ba’o, “[This was] the Varttikanusarint
composed by [Sankaranandana,] the Great Brahmin, to the extent to
which [it has been] translated [into Tibetan].”®> The translators of the
Varttikanusarini remain, therefore, unknown to us.?® Any explanation
regarding the circumstances responsible for such a state of transmission
is utterly speculative. It is, however, certain that the composition of this
comparatively early work cannot have been interrupted by the death of
Sankaranandana (see below, Secrion 3).37

%0r should we understand Tib. ji siied in the sense: “[Varttikanusarini] to the extent
that [it is(/was) availablel,” i.e., as something like *ji sfied yod pa? This would suggest that
the translators did not have access to the entire text.

%63a skya Pandita may have taken part in a (translation/)revision: see van der Kuijp
1983:100-101, Jackson 1987:113 and Krasser 2001:498, n. 35; according to Go rams pa
(5b5), Sa skya Pandita is the author of the Tibetan version: Pandita Sam ga $ri las rNam
‘grel le’u dan po’i *Grel pa dan | Yid kyi sin rta’i bSad pa Kun las btus dan sByar ba dari /
Bram ze’i ’Grel pa dan bcas pa gsan nas bsgyur /. Gro lun pa (and maybe also Bu ston)
ascribe this translation to rNog lotsaba Blo ldan Ses rab: see Kramer 1997:60.

37Stcherbatsky (1932:42) remarks: “Unfortunately he did not finish it.” Note also the
following remark by Go rams pa (56b2): Chos mchog gis mdzad pa’i Tshad ma grub pa’i rab
tu byed pa dan Bram ze’i Tshad ma grub pa’i rab tu byed pa. Should we interpret this state-
ment as an allusion to two lost works commenting on PV 2 (pramanasiddhi/pariccheda]) or,
rather, as indicating confusion regarding the titles of the works: in the latter hypothesis,
Go rams pa would then refer to Dharmottara’s and Sankaranandana’s Pramanyapariksas
as *Pramanasiddhis. This second hypothesis is to be discarded on the grounds that Go
rams pa (4a6) explicitly refers to the Chos mchog gi Tshad ma brtag pa (i.e., Dharmottara’s
Pramanyapariksa).
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2.1.2 Sambandhapariksanusarini (2: SPAn) The work corresponds
to D no. 4237 (Ze 21b4-35a3) and P no. 5736 (Ze 27al1-44a3). According to
D21b4/P27a1-2, its title is: Sambandhapariksanusara (Brel pa brtag pa’i
rjes su ’bran ba). By analogy with the well attested titles of (1) and (4), I
am inclined to favour the title: *Sambandhapariksanusarini. According to
D35a3/P44a2-3, this ’Brel pa brtag pa’i ’grel pa of Bram ze Samkarananda
(°nanta D) was translated into Tibetan by the pandita Parahitabhadra and
the lotsaba bhiksu dGa ba’i rdo rje.38

2.1.3 Commentary on the Vadanyaya (3: *VNAn) Sa skya Pandita
is reported to have studied and translated, together with Samghasri, two
commentaries on the VN, that of Santaraksita and that of the Bram ze
chen po, i.e., Sankaranandana.?® By analogy with the titles of the other
known commentaries on Dharmakirti’s works, one may tentatively pro-
pose the title: *Vadanyayanusarini. To the best of my knowledge, no other
Indian or Tibetan testimony corroborates the existence of this work.

2.1.4 (Pramana)vini$cayanusarini (4: PVinAn) In his commen-
tary on *BPrPk 32 (MS E/*BPrP,,s 11a2-3), Sankaranandana says:
ata eva viniscayas taddrstav evetyadina drstavisalyalparika-
Ipavrttim upadarsyaiva tatphalavisayasmaranabhilasabhyam
eva vyavaharam pravrttyadyatmakam darsayatiti vivrtam vi-
niscayanusarinyam vistarena /.
And in his explanation of *BPrPk 41 (MS E/*BPrP,,s 14a6-7), he de-
clares:
na [tu] yatha pratyaksasya visayakaramahimnaiva visaya-
samvidas tadriupyam ity evam samvidapekso visayabhavo ‘nu-
manasya pramanabhavalyal syad ity atra viniscayanusariny
evanugantavya | .
Furthermore, Sankaranandana refers twice to the Viniscayanusarint

(rNam par ries pa’i rjes su ’bran ba) in his Varttikanusarini.*°

%For a short characterization of the SP in the SPAn, see Stcherbatsky 1932:247.
393ee Jackson 1987:113 and Much 1991:I.xxvii, n. 24.

“Tn PVAn on PV 1.19a(/PVSV 14,6), D86a6: rjes su ‘gro ba med par go bar byed pa
fiid du mi srid do Zes rNam par res pa’i rjes su ’bran bar bsad zin to //. In PVAn on PV
1.28(/PVSV 19,15), D115a1-2: yod pa bZin du mran bya go bar byed pa ma yin na Zes rNam
par nes pa’i rjes su ‘bran bar gtan la phab pa’o //.
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Although “Viniscayanusarini” does not echo any known commentary
on the PVin, we are now familiar with the second element of the title,
viz. “anusarini”, which Sankaranandana uses for his own commentaries
on the works of Dharmakirti. To the best of my knowledge, no external
testimony corroborates the existence of this Viniscayanusarini. Nor do we
know, except for what the above-mentioned quotation of the PVin (1.18
and/or 18,11: taddrstav eva) suggests, the amount of the PVin commented
upon by Sankaranandana’s Viniscayanusarini.

2.2 The Independent Treatises (According to Their Order of
Appearance in MS A)

2.2.1 Pratibandhasiddhi (5: PSi) The title of the work is well es-

tablished: Pratibandhasiddhikarikah in MS A 2a6-b1; Pratibandhasid-

dhi/’Brel pa grub pa in D302b1/P325a8 (and ’Brel pa grub pa in D303a5—

6/P326a6); Pratibandhasiddhi in the Sanskrit colophon (MS G/PSig

#98a3). Moreover, Sankaranandana refers his readers back to his Prati-

bandhasiddhi in his commentary on *PSiSk 2 (MS G/*PSiSys *28b6).4!
Of this misraka, we possess:

a) The 21 didactic stanzas (PSi% 1 in sardulavikridita metre, PSik 2—21
in anustubh metre) in MS A 1b1-2a6 (very corrupt).

b) The 21 didactic stanzas in D no.4257 (Ze 302b1-303a7) and P
no. 5755 (Ze 325a7-326b1), translated by Bhavyaraja and rNog Blo
ldan ses rab (D303a7/P326a8-b1).

¢) Anincomplete but generally well readable manuscript (MS G/PSiys)
of the misraka (in which the PSi immediately follows upon the AAS).
The numbering of the extant folios is problematic. The PSi starts on
the verso of MS G/AAS,s 19a, viz. virtually at *19b in continuous
numbering. However, *19b is numbered “1” and *20b “2”, with no
more numbering afterwards. I am inclined to hypothesize that the
PSi covered *19b1 to *28a5 in continuous numbering, and 1a to *9b
in the numbering that starts at *19b. Only one folio seems to be
wanting in the PSi, g, viz. *21a/b or ¥*2b—3a, which probably covered
PSik 4, PSik 5-7 and the beginning of the explanation of PSi% 7.

417t is to this work and to this very stanza (2ab) that Go rams pa refers in the pas-
sage cited and translated in Steinkellner 1992:262, n. 40. Glo bo mkhan chen ascribes it
explicitly to a "Brel pa brtag pa. See below, FoornoTE 84.



Latest News from a Kashmirian “Second Dharmakirti” 319

2.2.2 Laghupratibandhasiddhi (6: *PSiS) The only available title

for this work is: Laghupratibandhasiddhikarikah (MS A 2b5). By analogy

with the titles of other summarizing works of this type, I am inclined to

prefer the conjectural form: *Pratibandhasiddhisarnksepa (hence *PSiS).
Of this misraka, we possess:

a) The 8 didactic stanzas (in anustubh metre) in MS A 2b1-5 (relatively
well readable).

b) An incomplete but generally well readable manuscript (MS G/-
*PSiSys) of the misraka (in which the *PSiS immediately follows
the PSi). In this manuscript, 6 folios of the *PSiS are extant, viz
*28a(6)-*30b in continuous numbering (see above, Section 2.2.1),
which cover *PSiSk 1-8 together with their commentary (the com-
mentary on *PSiSk 8 is interrupted).

2.2.3 Suksmapramanya(pariksa) (7: *SPrP) The only available ti-
tle for this work is: Saksmapramanyakarikah (MS A 3a5). On the element
“pariksa,” see below, SEcTioN 2.2.5.

Of this misraka, we possess:

a) The 10 didactic stanzas (and not 20, as Bithnemann 1980:192 has
it), all of them in anustubh metre, in MS A 2b5-3a5 (generally well
readable).

b) Two unnumbered and scarcely readable folios (MS F/*SPrP,,s) cover-
ing the following parts of the work: *SPrP s recto 1 covers the end of
the commentary on *SPrPk 3 (1. 1-4), *SPrPk 4 and its commentary
(11. 4-8), *SPrPk 5 (beginning, 1. 8); *SPrP,,s verso 1 covers *SPrPk
5 (end) and the beginning of its commentary (1. 1-8); *SPrP,,s recto
2 covers the end of the commentary on *SPrPk 7 (11. 1-7), *SPrPk 8
and the beginning of the commentary thereon (1. 7); *SPrP,,s verso
2 covers the end of the commentary on *SPrP% 8 (11. 1-6), *SPrPk 9
and the beginning of the commentary thereon (11. 6-7).

2.2.4 Madhyapramanya(pariksa) (8: *MPrP) The only available ti-
tle for this work is: Madhyapramanyakarikah (MS A 4al). A title with
a final element °sariksepa cannot be excluded if one refers to (14) and
(16); see below, SeEctions 2.2.10 and 2.2.12. Moreover, the (scarcely leg-
ible) colophon of *MPrP,s seems to begin with: pramanyasam... (MS
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F/*MPrP,,s 7b7); finally, the box containing *MPrP,,s at the CTRC is la-
belled “Pramanyasamksepa,” although I am not aware of the source of this
label (a conjecture from this colophon?). In the same way, an element
°pariksa(®) in the title of the work cannot be excluded (see below, SEcTiON
2.2.5).
Of this misraka, we possess:
a) The 16 didactic stanzas (in anustubh metre) in MS A 3a5—4al (quite
well readable).

b) A seemingly complete manuscript (MS F/*MPrP,,s, 7 folios) of the
misraka. Whereas MS F/*MPrP,,s 1a—6b are generally well readable
(to the exception of the more corrupt MS F/*MPrP,,,s 2a and 4a), MS
F/*MPrPy,s 7a/b (covering *MPrPk 15 and 16 together with their
commentary) is in a desperate state.

2.2.5 *Brhatpramanya(pariksa) (9: *BPrP) Two titles are avail-
able for this work: (1) Brhatpramanyakarikah (MS A 9b3); (2) Pramanya-
partksa IPVV 11.221,4). The first one seems less satisfactory to me than
the title quoted by Abhinavagupta. Granted that this work serves as a ref-
erence for (7) and (8), which merely summarize it, one may preserve, for
convenience’s sake, the element Brhat® (in my opinion rather implausible)
and propose: *Brhatpramanyapariksa.
Of this misraka, we possess:

a) The 124 didactic stanzas (margala in vasantatilaka metre, *BPrPk
2—-122 in anustubh metre, *BPrPk 123 in drutavilambita metre, and
*BPrPk 124 in vamsasthavila metre) in MS A 4a1-9b3 (generally
well readable).

b) 32 folios of an incomplete but good manuscript (MS E/*BPrPy,s) cov-
ering the following parts of the work: MS E/*BPrP,,s 1-29b cov-
ers *BPrPk 1-76 and commentary; 3 folios of MS E/*BPrP,,s cover
*BPrPk 114-124 (*BPrPk 124 being interrupted in the middle of its
third pada). *BPrPk 77-113 and its commentary (12 to 15 folios?)
as well as the last folio containing the end of *BPrP% 124 and maybe
a colophon are missing.

¢) 1 Sanskrit fragment edited by Bithnemann (1980:193).42

Outlook: A critical edition of the available Sanskrit and a study are
under preparation (L. McCrea/P. Patil).

“1dentifiable as *BPrPk 32 (MS A 5b1 and MS E/*BPrP,,s 10b4).
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2.2.6 Anyapohasiddhi (10: AAS) Two titles are available for this
work: (1) Apohasiddhi in D281a6/P302b3 (Apohasiddhi /Sel ba grub pa)
and IPVV 1.292,18; (2) Anyapohasiddhi in D302a7/P325a6 (gZan sel ba
grub pa) in MS A 11b4 (Anyapohasiddhikarikah) and in the colophon of
MS G/AAS,s (19a8). Since Sankaranandana refers to his work as Anyapo-
hasiddhi (on DhA% 3.6cd—7ab, MS D/DhA,,s 20b6-7), one may take this
last title to be well established.

Of this misraka, we possess:

a) A Tibetan translation by the pandita Manoratha and the lotsaba
rNog Blo ldan Ses rab (realized in Anupamapura, Kashmir); it cor-
responds to D no. 4256 (Ze 281a6—302b1) and P no. 5754 (Ze 302b3—
325aT7).

b) The 41 didactic stanzas (marngala in vamsasthavila metre, 2—39 in
anustubh metre, concluding stanza in prthvi metre) in MS A 9b3—
11b4 (often scarcely legible).

¢) Three fifths of the misraka are available in a good manuscript
(MS G/AAS,s). The entire text covered 19 folios (MS G/AAS,,s 1-
19a8, while 19b = PSi,¢ 1[a], see above, SEcrion 2.2.1). Extant
are MS G/AAS,,s 7a/b, which covers approximately AAS; D289b2—
290b2/P311b2-312b3 (from the end of the commentary on AASE
16 to the end of the commentary on AASE 20), and MS G/AAS, s
9a—-19a, which covers approximately AAS; D291b1-302a7/P313b2—
325a6 (from the end of the commentary on AASE 22 to AASE 41).

d) 5 short Sanskrit fragments edited by Biithnemann (1980:193-194),
to which 2 others must be added.*?

Outlook: A critical edition of the Tibetan version and the available
Sanskrit is under preparation (V. Eltschinger).

2.2.7 Dharmalankara (11: DhA) The only available title for this
work is: Dharmalamkarakarikah, attested in MS A 15b1, in the colophon
of MS D/DhA,,s (31b1) and in TAV 6.15,1 (Bithnemann 1980:194).

Of this misraka in three chapters (see below, SEcTioN 4.4), we possess:

BIPVV 1.272,15-16 (pratipadyata iti | pratipatter eva kathamcid bhava uktah syat,
na tv arthasya rapatisayo [nirvartyate]) = AAS; D281b6-7/P303a4—5 (on AASE 4); IPVV
1.272,16-18 (tathatve ‘nyendriyadivyaparam anyasya na pratitaye ‘pekseta, yatha krto na
punar anyasya karanam ityadi) = AAS; D282a1/P303a6 (on AASE 4).
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a)

b)

c)

All the stanzas (general mangala in sardulavikridita metre; 1.1-39
in anustubhs, 2.1-26ab (sic) in anustubhs, 3.1-16 in anustubhs, two
concluding stanzas in ratoddhata and upajati metres) in MS A 11b4—
15b1 (often hardly legible).

Chapters 2 and 3 of the misraka in a well readable but seemingly
often faulty manuscript of 31 folios (MS D/DhA,s 1-31b2). MS
D/DhA,,s 16a (covering DhAk 2.25cd—26ab with its commentary) is
missing due to the photographer’s clumsy manipulation of the folios.

4 short Sanskrit fragments edited by Bithnemann (1980:194);** 2
fragments edited by Krasser (2001:492);%° 1 fragment edited by Jam-
buvijaya (1981:145).46

Outlook: A critical edition and study of DhA 2 is under preparation
(V. Eltschinger/I. Ratié). A critical edition and study of DhA 3 is under
preparation (M. Sakai).

2.2.8 Prajnalankara (12: PA) The only available title for this work is:
Prajiialankarakarikah (MS A 25a4), and Prajrialankara in IPVV 1.234,12
and 11.144,12, TAV 2.54,8, 2.63,15 and 2.64,6.

Of this misraka in three chapters, we possess:

a)

b)

An indeterminate number of stanzas (approximately 50) of the first
chapter in MS A 15b1-17b5, totally illegible. The 67 didactic stan-
zas (according to Bithnemann 1980:192 and MS A 20b4: dvitiyah //
67 /) of chapter 2 in MS A 17b5-20b4, totally illegible. The 102
didactic stanzas (PAk2 3.1-100 in anustubh metre, PAk 3.101 in
sardulavikridita metre, PAk 3.102 in vasantatilaka metre) in MS
A 20b4-25a4, poorly legible. It is to be noted that G. Tucci’s pho-
tographs of MS A, though generally weaker than Sankrtyayana’s
1934 photographs (glass-negative), seem to be slightly better as far
as the folios covering the PA% are concerned. Future research may
allow the recovery of at least the stanzas of the third chapter.

14 short Sanskrit fragments edited by Bithnemann (1980:194-196,
partly identified in MS A).

441 = DhAE 1.11cd-12ab; 2 = DhAE 1.12cd—13ab; 3 = DhA% 3.1ab;; 4 = DhA% 3.5¢d.

“Respectively identifiable as a part of the commentary on DhA% 3.6cd-7ab (MS
D/DhA,,s 19a7-b1) and part of the commentary on DhAZ% 3.7cd—8ab (MS D/DhA,,s 21a4).

461dentifiable as DhA% 1.3.
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2.2.9 Sarvajiiasiddhi (13: SSi) The only available title for this
work is: Sarvajriasiddhikarikah (MS A 27a6), and Sarvajiiasiddhih (MS
B/SSi,,s 26a3, colophon).

Of this misraka, we possess:

a) The 48 didactic stanzas (SSik 1-45 and 47 in anustubh metre, SSik
46 in nardataka metre, SSik 48 in sardulavikridita metre) in MS A
25a4-27a6, generally well readable. For a diplomatic edition of MS
A 25a4-27a6, see Eltschinger 2008:127-128.

b) A (probably) incomplete manuscript (MS B) photographed by R. San-
krtyayana and G. Tucci (see above, SEction 1.11). The (incomplete:
folio 15 is missing) SSi covers folios 1-26b4 of the manuscript. The
poor quality of the photographs makes at least one half of the text
unreadable. On this manuscript, see above, Section 1.11, and Elt-
schinger 2008:121-124; for a diplomatic edition of the stanzas as
they appear in MS B, see Eltschinger 2008:129-138.

2.2.10 Sarvajinasiddhisanksepa (14: SSiS) Two titles are available
for this work: (1) Svalpasarvajiiasiddhikarikah (MS A 27b6); (2) Sarva-
Jrasiddhisanksepa (MS B 30a2, colophon; see Eltschinger 2008:124). I
am inclined to prefer the title: Sarvajriasiddhisarnksepa.
Of this misraka, we possess:
a) The 12 didactic stanzas (in anustubh metre) in MS A 27a6-b6, gen-
erally well readable.

b) A (probably) incomplete manuscript (MS B) photographed by R. San-
krtyayana and G. Tucci (see above, Section 1.11). The complete
SSiS covers folios 26b4—-30b2 of the manuscript. The poor quality of
the photographs makes the SSiS nearly unreadable. On this manu-
script, see above, SEction 1.11, and Eltschinger 2008:121-124.

2.2.11 Isévarapakarana (15: IA) The only available title for this work
is: ISvarapakaranakarikah (MS A 29a3).
Of this misraka, we possess:
a) The 27 didactic stanzas (IA% 1 in sardilavikridita metre, IAE 2-27
in anustubh metre) in MS A 27b6-29a3, generally well readable.

b) A (probably) incomplete manuscript (MS B) photographed by R. San-
krtyayana and G. Tucci (see above, SEction 1.11). The IA is likely
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to cover at least folios 30b2-45b (the last among the folios pho-
tographed by G. Tucci in 1939) of the manuscript (IA% 10, 13, 16 are
still identifiable in MS B 34a, 35a and 36a respectively). G. Tucci’s
(not to speak of Sankrtyayana’s) photographs are so bad that the
text is entirely unreadable (it is not even certain that MS B actually
covers the whole of the IA). See Eltschinger 2008:123-124.

2.2.12 Iévarapakaranasanksepa (16: IAS) Two titles are available
for this work: (1) Sanksiptesvarapakaranakarikah (MS A 29b2-3); (2)
Isvarapakaranasanksepa (MS C/IAS,s 8,1; see Krasser 2002:1.7). Here
as elsewhere, the form Isvarapakaranasanksepa is to be preferred.

Of this misraka, we possess:

a) The 10 didactic stanzas (in anustubh metre) in MS A 29a3-b2 (see
Krasser 2002:1.38-39 for a diplomatic edition and fac-simile repro-
duction).

b) An incomplete but well readable Sarada manuscript (MS C/IAS,,,
15 pages). The complete IAS covers MS C/IAS,s 1,9-8,2 (followed
by an incomplete anonymous subcommentary on the IAS, the only
known subcommentary on a work of Sankaranandana). See Krasser
2002:xi—xix for a description of the manuscript, Krasser 2002:1.1-7
for a critical edition of the manuscript, and Krasser 2002:22-36 for
a facsimile reproduction of the manuscript.

2.2.13 Agamasiddhi (17: AS) The only available title for this work is:
Agamasiddhikarika (MS A 31a7). The AS is the only independent treatise
of Sankaranandana that cannot be ascertained to have been a misraka. Of
the AS, we possess the 49 didactic stanzas (ASk 1-48 in anustubh metre,
ASFE 49 in prthvi metre) in MS A 29b3-31a7, not well readable towards the
end.

3 Internal chronology of Sankaranandana’s
works

Insofar as they provide us with enough prose, these materials allow us to
conjecture chronological relationships between Sankaranandana’s major
works (see Ficure 11.1 for an overview). Let me make clear from the out-
set that the PA, the AS, the SSi[/SSiS], the *VNAn and the IA[/IAS] have
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resisted all my attempts to fit them into the series. Two types of chronolog-
ical sequences should be distinguished: (1) what we may call the “thematic
series,” which amount to four; (2) those series that connect thematically
distinct works.

3.1 Thematic Series The textual evidence available confirms the
intuitive hypothesis that the shorter treatises, generally entitled Sari-
ksepa, summarized longer, more systematic works dedicated to the same
topic.

3.1.1 While commenting on *PSiSk 2, Sankaranandana refers back to
his PSi (...ity uktam pratibandhasiddhau), from which we may draw the
sequence: PSi —» *PSiS.

1. *MPrPk 1 is unambiguous: “Although [its] substance(/utility) has
[already] been presented in detail along with the refutation of [our]
opponents’ misconceptions [about it, we here] abridge and present
again [the true exposition of] epistemic validity.”*”

2. *SPrPk lab is no less clear: “Although [we have already] abridged
[it elsewhere, we] agree to abridge [the true exposition of] epistemic
validity a second time (dvir api).”*® From this we can posit the se-
quence: *BPrP —» *MPrP — *SPrP.

3.1.2 The same holds true of the two works dedicated to omniscience:
“Although the method [according to which] one demonstrates [the possibil-
ity of] an omniscient [being] has [already] been expounded in detail, [we
shall] endeavour [here] to prove [it] again concisely.”*® From this we can
safely conclude: SSi —» SSiS.

AT+MPrPE 1: vistarenanyadurdrstapratisedhapurahsaram | uktartham api sanksipya
pramanyam punar ucyate //. Note also *MPrPk 16: nirnayapeksino ye rthah kvacid ukta
api svayam | te ’tra sanksipya nirnita na prasango ‘nyagocarah //.

48+SPrPk lab: sariksiptam api sarikseptum pramanyam dvir apisyate /.

498SiSE 1: vistaroditasarvajiiasamsadhanavidhav api | punas tatsiddhaye yatnah
sanksepena pravartyate //.
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3.1.3 Despite the fact that neither sazi-Vksip, nor any of its derivatives
occurs in IASE 1,°° I am inclined to hypothesize that the IAS summarized
the twice longer IA. I would, therefore, conjecture: IA *— IAS.

3.2 Non-thematic Series The internal chronology of the themat-
ically distinct works is more fragmentary. However, three sequences are
beyond doubt.

3.2.1 As we have seen,®! Sankaranandana refers twice, while com-
menting on *BPrPk 32 and *BPrPk 41, to his PVinAn, from which we
can conclude: PVinAn — *BPrP [—- *MPrP — *SPrP].

3.2.2 We also saw®? that Sankaranandana refers twice to his PVinAn
in the PVAn; while commenting on DhA% 3.7ab (MS D/DhA,,s 20b6-7),
Sankaranandana refers to his AAS;?? since the latter refers to the PVAn,?*
we can posit the sequence: PVinAn —» PVAn —» AAS — DhA.

3.2.3 While commenting on SPZ 4cd, Sankaranandana refers his read-
ers back to the PVAn,%® from which we can safely conclude: PVAn —
SPAn.

3.3 Can the thematic series opened by the PSi and the *BPrP be
brought back to any of these three well-established sequences?

0JASE 1 (Krasser 2002:1.1): kudrstidhvantavidhvamsaprayatnaparaya dhiya |
samasenesvarastitvapramanabhava ucyate //. “Aufgrund der Einsicht (dhiya), bei der
die Bemithung um vollige Beseitigung (vidhvamsa) der Dunkelheit schlechter Ansichten
(kudrsti) das hochste ist, wird kurz erklart, daB es fir die Existenz Gottes (iSvara) kein
Erkenntnismittel gibt.” Translation Krasser 2002:11.167.

51See above, Section 2.1.4.
52See above, SEcTioN 2.1.4.
53MS D/DhAns 20b6—7: ... iti nirnitam etad anyapohasiddhau /.

54MS G/AAS,,« 15b7: vastuvimarsas tu vistarato varttika eva varttikanusarinito ‘vagan-
tavyah /. AAS; D298b1/P321a3: dros po rnam par dpyad pa ni rgyas par rINam ’grel fid
dam rNam ’grel gyi rjes su ’bran ba las khon du chud par bya’o //.

%5SPAn; D27b6/P35a5: de yan* tha dad par grub pa ma yin no Zes bya ba la sogs pa
rgyas par ni spyi fiid la rNam ’grel gyi rjes su ’bran bar ston pa’i phyir ro** [/. *D: de ltar
P; **D: phyir P.
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3.3.1 The *BPrP contains several discussions dedicated to the apoha
theory. Sankaranandana was certainly not in a position to abridge his
treatment of apoha by referring back to his PVinAn since the latter, like
its mula, is not likely to have included any significant elaboration on apoha.
The AAS and the PVAn (more than two thirds of the extant Tibetan trans-
lation bear on apoha) would have allowed him to abridge these discus-
sions, as he generally did. However, Sankaranandana never refers back
to them in the *BPrP and limits himself to the quotation (pratika) of PV
1.58a/PVSV 32,1.56 I am inclined to believe, admittedly on rather weak
grounds, that Sankaranandana had not yet commented on the PV or au-
thored the AAS when he wrote his *BPrP. I would, then, conjecture the
sequence: PVinAn —» *BPrP *—» PVAn — AAS.

3.3.2 At the close of a rather lengthy presentation of momentari-
ness (on PSik 18, MS G/PSiy,s 27b1), Sankaranandana declares: ...yatha
vipafnicitam anyatra. Concerning anyatra, three candidates are worthy of
consideration: PVinAn on PVin 2.76,11-83,10, PVAn on PV 1.193-196,
and the first chapter of the DhA (ksanabharngasiddhi). As it has been pre-
served in Tibetan translation, the PVAn ends with PV 1.128; in the same
way, it is far from certain that the PVinAn ever extended beyond PVin
1.18. I would conjecture, though on even weaker grounds than in Section
3.3.1, that anyatra refers back to DhA 1, and hence: DhA *— PSi.

3.3.3 While commenting on DhA% 3.8ab (MS D/DhA,, 21a7-b1), San-
karanandana says: ... iti vipaficitam acaryena sambandhaparitksayam;
and while commenting on PSik 10 (MS G/PSis 23a8-b1), he declares:

.. uktah sambandhapariksayam. Considering that Sankaranandana is
prone to refer to his own works whenever possible, I am inclined to believe
that he had not yet commented on the SP when he composed the DhA and
the PSi, and to conjecture the sequence: DhA *— PSi *— SPAn.

3.4 One can only regret the miserable state of transmission of the
PA and hence the impossibility of locating Sankaranandana’s magnum
opus in the series, for the chronology of Sankaranandana himself is closely
dependent on the PA (see below, SEcTion 5).

%0n DhAk 3.5ab, MS D/DhAn 18al: pratyaksena grhita ityadi tu cintitam anyapo-
haprastave /.
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4 Confessional Identity of Sankaranandana’s
Works

4.1 S.Ch. Vidyabhiuisana was not aware of any other works than
those contained in the bsTan ’gyur (PVAn, AAS, PSi, SPAn); rather than
elaborating on their confessional identity, the Indian scholar repeated
the Tibetan legend portraying Sankaranandana as a brahmin who con-
verted to Buddhism under the inspiration of Manjusri.?” The very fact
that these four works belonged to the Tibetan canon incited R. Gnoli to
consider them as “of Buddhist nature”;® however, from the fragments of
the PA that he found scattered throughout Kashmir Saiva literature, R.
Gnoli reversed the pious legend and hypothesized Sankaranandana’s con-
version to Saivism, an event the PA would bear testimony t0.5° Although
G. Biihnemann did not deal with the confessional identity of the works she
identified, she remarked that the MS A “enthdlt, wie die Ubersicht zeigt,
Texte, die fast die ganze Thematik der vollentwickelten Pramanaschule be-
treffen.”®® As we have seen, H.Krasser portrays Sankaranandana as a
Saiva with a strong Buddhist leaning; his conversion to Buddhism would
have taken place late in Sankaranandana’s life and resulted in the com-
position of “atheistic” tracts as well as commentaries on Dharmakirti’s
works. H. Krasser must be credited with a close consideration of both the
fragments identified by G. Bithnemann and the margalas of the IAS, the
SPAn, the PSi and the *BPrP.%! He concludes: “This, however, means
that all S[ankaranandanal’s works cited by or preceding Abhinavagupta
already contain strong Buddhist tendencies or exclusively Buddhist ideas,
and that Abhinavagupta did not know any purely Saivite work by him
to which he could have referred in his writings.”®? This conclusion closely
matches A. Sanderson’s views on the topic; note, however, that the British
scholar sees evidence neither for Sankaranandana’s having been a Saiva
at any point of his life nor for a conversion to Buddhism.

"Vidyabhiisana 1921:344-345.

8Gnoli 1960:xxiv.

%90n the PA, see below, SEction 4.7.

8Bithnemann 1980:193.

61Respectively Krasser 2001:502, n. 49 (AAS and SPAn); 502, n.51; 503, n. 56.
82Krasser 2001:503.
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In what follows, I shall attempt to demonstrate that all of Sankaranan-
dana’s works are of strictly Buddhist persuasion. For each of these works
(except, of course, the PVinAn and the *VNAn), I have endeavoured to
exhibit at least one marigala and/or concluding/votive stanza. Whenever
possible, I have also tried to briefly characterize the work. Since the Sari-
ksepas lack mangalas and final/votive stanzas, I hypothesize that their
confessional identity does not differ from that of the work they purport to
summarize.

4.2 The *BPrP opens with a stanza paying homage to the three Bud-
dhist jewels:

With devotion, with [my] head bowed down, with [my] mind
[and] words, [I] pay reverence to the Buddha together with
[His] law as well as [His] community and dedicate this en-
deavour [of mine] to present the true nature of epistemic
validity, the core of which has not been [adequately] per-
ceived(/determined) by [our] opponents(/others) who are going
on a wrong path.5

From the outset, the treatise places itself under the authority of Dharma-
kirti, for *BPrPk 2ab is nothing but a quotation of PV 2.1ab: pramanam
avisamvadi jianam arthakriyasthitih.%* As already noticed by L. van der
Kuijp and E. Steinkellner, Sankaranandana was noted among Tibetan
philosophers for having held, against Dharmottara and Kamalasila, the
view that the validity (pramanya) of a cognition can only be ascertained
extrinsically (paratah).?® Even a short glance at our materials allows
us to confirm the Tibetan authorities in their opinion. *MPrPk 2d =
*SPrPk 2d claims that pramanam parato khilam;%® the following remark
is even more straightforward: tasmat sapeksam eva sarvam pramanam na

63+BPrPE 1, MS A 4al-2 and MS E/*BPrPy lal: buddham sadharmam* atha sarya-
ganam pranamya bhaktya natena** sirasa manasa vacobhih | pramanyatattvam anirupi-
tasaram anyair unmargagair gaditum ahita esa yatnah //. *Against saddharmam MS A
4al, unmetrical; **against matena MS A 4al. vasantatilaka metre.

%4MS A 4a2 and MS E/*BPrP,, lal-2.
%See especially Steinkellner 1992:259, 262-263.
%MS A 3a6 and MS F/*MPrPy, 1al.
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svatantram asti;®” or else: paratah pramanatvam.%® As for the connection
with the epistemological doctrine of PV 2.1ab, it is as follows:

When [Dharmakirti] says that a valid cognition (pramana)
consists in a reliable cognition (jiana), the meaning [he in-
tends] is that that cognition (samvedana) whose compliance
(tathabhava) with the [real] thing it takes as its object is
caused(/provided) by [its] reliability, is a valid cognition. [And]
all that [which meets this criterion] is either perception or in-
ference (pratyaksanumanabhedena). Since the cognition (vi-
JjAana) [only] becomes a valid cognition with the attainment
(sadhana) of the [real] thing it takes as its object, [we] claim
that a valid cognition [is only ascertained] extrinsically.5?

The *MPrP opens with a discussion of a general nature on pramanya and
goes on, until *MPrPk 9ab, with the demonstration that the epistemic
validity of a perception is established extrinsically. From *MPrPk 9cd
onwards, the treatise enters a similar discussion regarding inference, as
the following excerpt makes clear: anumanasyedanim katham paratah
pramanatvam ity aha...”® Let me conclude this short notice by quoting
the very suggestive final/votive stanza of the *BPrP:

From the merit arisen from the discrimination of the true na-

ture of valid cognition, may this auspicious result be mine

so that, while engaged for a long time, in [innumerable] ex-

istences, in the practice of the vow of awakening, my faculties

may keep alert(/unwearied).”!

5"MS F/*MPrP,, 6a2.
8 MS F/*MPrP,, 1a6.

$9MS F/*MPrPns 1a4-5: yad aha — pramanam avisamvadi jRanam ity avisamvadopa-
paditavisayibhutarthatathabhavam tat samvedanam pramanam ity arthah. tad idam sar-
vam eva pratyaksanumanabhedena. vijianam visayibhutarthasadhanena saha pramani-
bhavatiti paratah pramanam iti giyate.

OMS F/*MPrP,,s 4b6-17.

1+BPrPk 124, MS A 9b2-3 and MS E/*BPrP.s 30 + x + 3b6: pramana*tattva-
pra**vivecanodayac chubhac chubham syat phalam etad eva me*** | bhavesu bodhivra-
tacaryaya carams ciraya bhuyasam atan/d]ritendriyah**** [/. *Against pramana® MS
E/*BPrPns 30 + x + 3b6, faulty and unmetrical; **MS A 9b2 om. °pra®; ***MS A 9b3
om. me; **¥*MS E/*BPrPps (30 + x + 4a is missing) with no equivalent of °ya carams ciraya
bhiyasam atan/d]ritendriyah. vamsasthavila metre. Needless to say, this verse is open to
alternative translations.
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4.3 The margala of the PVAn is of similar intent. The technical ter-
minology used in this initial reverence to the three jewels is unmistakably
Buddhist:

Glory (jaya) to the Sugata who is victorious over all the cankers
(asrava) that project (*a-Vksip) the three [realms of] exis-
tence (*bhavatraya), who has thoroughly understood existence
(bhava) and liberation (*niryana, *nihsarana)! [Glory] to His
law (dharma) that is born of perfect vision (*samyagdarsana),
that must be realized personally (*pratyatmavedya) by the
sage, that is well said (*subhasita) and without affliction (*nir-
Jjvara)! [Glory] to [His] community (sarigha), [to] the eight no-
ble personalities (*aryastapudgala, *astaryapudgala)!™

The AAS opens with an homage to the omniscient one:

Paying homage to the omniscient [being] who is free from er-
ror and perceives as they are the objects belonging to the three
times, and having reached(/being full of) compassion, [we] dis-
card the faults [made] by the Buddhist as well as [the] non-
Buddhist proponents (svaparapravadin) concerning the [doc-

trine of] exclusion.”®

If needed, SSik 47 and ASE 1 testify to the fact that Sankaranandana’s om-
niscient being is no one else than the Buddha Sugata. Suffice it to say here
that the only quotations occurring in the AAS are borrowed from the PV.”*
Far from substantiating objections, these seven citations (sometimes pre-
ceded or followed by “Gecaryena”) aim at shortening those of Sankaranan-
dana’s own discussions that might overlap with the PV or the PVAn. In his

2PVAn, D1b2-3/P1b4—2al: / srid gsum ‘phen par byed pa yi /| zag pa ma lus las rgyal
ba /| bde gsegs gan dag srid pa dan /| nes byun legs par rtogs pa dan /| de chos yan dag
gzigs las byun /| mkhas pas so so ran rig bya // legs gsuns rims bral dan dge 'dun // ‘phags
pa’i gan zag brgyad po rgyal /.

BAASE 1, MS A 9b3-4: pranamya sarvajiam apetaviplavam trikalavartyarthayatha-
rthadarsinam | krpam upetya svaparapravadinam apohanistho vinivartyate bhramah //.
AAS; D281a6-7/P302b4: / kun mkhyen ’khrul bral dus gsum gnas pa yi / don rnams ji bZin
gzigs pa la btud de |/ brtse la gnas nas sel ba la brten pa’i / bdag gzan rab tu smra ba’i
’khrul bsal byas /. vamsasthavila metre.

™PV 3.165ac; (AAS; P316b8-317a1/D294b3); PV 1.84 (AAS, P317a1-2/D294b4);
PV 1.112a; d (AAS; P317a3/D294b5); PV 1.107cd (AAS; P321a2-3/D298b1); PV 1.70
(AAS; P321b4/D299a1-2); PV 1.68ab (AAS; P321b6/D299a3); PV 3.9¢c-10b (AAS:
P321b7/D299a3-4).
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AAS, Sankaranandana places himself under the philosophical authority
of Dharmakarti alone.

44 The same holds true of another major treatise of Sankaranan-
dana, the DhA. The work is divided into three chapters (of which the first
one is known to us in its stanzas alone). The prose introduction to DhA 2
makes it perfectly clear that DhA 1 consisted of a proof of momentariness
(ksanabhangasiddhi):

And as soon as momentariness, which consists in [the fact
that] all things (dharma) cease to exist immediately after they
have come into existence, is established in the way [we have
done in the first chapter, their] selflessness too is [ipso facto]
established.”™

As this remark suggests, DhA 2 consists in a proof of selflessness, a fact
confirmed by the colophon appended to this chapter: nairatmyasiddhir
dvitiyah paricchedah.”® If the contents of DhA 1 and 2 were not sufficient
evidence to this effect, the strictly Buddhist character of the treatise is
made undisputable in DhA% 2.1-2ab:

Momentariness results in selflessness, the fact that there is
nothing left to be clung to, the supreme tranquility; one takes
possession of the self-supported nirvana, the secure, the high-
est.”’

The following excerpt of the commentary testifies to the fact that, like
Dharmakirti, Sankaranandana assented to the Mahayanist buddhology
according to which awakening consists in the final elimination of the de-
filements together with their after-effects (vasana):

[And] indeed, for the one who sees that everything possesses,
in this way, a nature that is purely dependent on causes [and

MS D/DhA. 1al: evas ca sarvadharmanam bhitvaivanantaram abhavanatmaka-
ksanikatvasiddh/ajv anatmakatvam api siddham eva | . See also the DhA fragment cited
and translated by Krasser (2001:492 for the Sanskrit text, and 503 for the translation).
This fragment can be identified as DhA% 1.12cd-13ab together with the beginning of the
commentary thereon.

"MS D/DhAs 16b1-2.
""DhAk 2.1-2ab, MS A 13b2-3 and MS D/DhAy 1al and 5: ksanikatvat*... niratmata

‘nupadeyasesatvam santir uttama [/ hastle[**krtaniralambanirvanam abhayam param /.
*Against ksanikatvat MS A 13b2; **against hasta® MS A 13b3, hasti®° MS D/DhAn 1a5.
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conditions]..., what can be clung to? Therefore, there is noth-

ing left to be clung to for the one whose cognition [of self-

lessness] has been strengthened [through mental cultivation];

whereas in [somebody] in whom desire finds a resting place

due to [the presence of its causal] conditions [i.e., the belief

in a self], it will (syat) project a very extensive series [of exis-

tences]. Therefore, it is this selflessness that is the supreme

tranquility because it is the abode of(/entrance gate to) the ces-

sation of the defilements together with their after-effects. And

it is through this very [selflessness, when it has been] thor-

oughly contemplated(/has saturated the mind) [in one’s cogni-

tion,] that nirvana is at hand because [any] doubt regarding

rebirth is dispelled.”
As for DhA 3, it consists, according to its colophon, of a ksanikatvaba-
dhabhavasiddhi.”® The mangala of the DhA paid homage to the Sage
(muni) who promulgated the good law (saddharma) that is nothing but
selflessness (nairatmya).?° As for DhAE 3.18, the work’s final stanza, it
also places itself under the authority of the Law preached by the blessed
one;’! here, Sankaranandana purports to have the religious merit gained
from the composition of the DhA serve the success (or: settlement?) of the
law:

Having honoured the exalted Dharma of the Buddha (mauni-
ndra) that teaches the sublime truth(/dharmas), may this

®DhA on DhAZ 1.1-2ab, MS D/DhAs 1a5-7: sarvam eva hy evam hetuparatantrama-
traripam pasyatah {{.. .. .. .. (J}} kim upadeyam iti sthirikrtamater na kificid apy
upadeyam avasisyate | yatra krtaspado ’yam ragah punah pratyayavasad vitatatarapra-
bandhaksepakah syat | tad iyam anatmataiva parama santih savasanaklesaprasamaya-
tanatvat | {{lalnayai}}va ca suparibhavitaya hastastham ayam nirvanam apagatapunar-
bhavasam/[s$a]{{yatva/t]}} /. Elements that do not appear in italics are conjectural.

MS D/DhA.s 31a7-b1: ksanikatvabadhabhavasiddhis trtiyah paricchedah.

80 According to DhAZ 1.1cd, nearly illegible in MS A 11b5: tan nairatmyam
ananyavedyam [ilha saddharmmam ja[glau yo munis tam* vande ’samasastrbhavava-
Sif[gam] tam capi tadvadinam //. *Against tad MS A 11b5. sardulavikridita metre.

810n dharma and bhagavatpravacana, note the concluding prose of the DhA
(MS D/DhA,s 31a6-7 on DhAk 3.17): tad evam ayam nairatmyakaro margo viraga
ity anupadeyaseso nirodhah sakalaparaparikalpitadharmotkarsayogi bhagavatpravaca-
nam evaivamvidhaheyopadeyavastusamdarsakam dharmo yathoditanyayopapaditasarva-
tirthyasayavijalyfisreyah //.
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merit that I have acquired serve to establish the Path of that
[Dharmal, for the welfare of [this] world.®?

4.5 In the marngala of the PSi, Sankaranandana pays homage to the
Sugata; but here, the Buddhist affiliation has decidedly martial overtones:
With [my] mind ever intent [on Him] I praise the Sugata,
whose vast victory-drum that is the proclamation of the True
Way sounds forth irresistibly to [bring about] an act of cogniz-
ing reality that is confined [entirely] to its object, being char-
acterized by the fact that it is a [direct] perception, for the
certain victory of those that follow His path and the [certain]

refutation of those that adhere to false religions.5?

Such is the epistemological doctrine defended in the PSi according to Go
rams pa’s description (and quotation of PSik 2ab):

‘Although something (don) is proven by a valid cognition, the
validity (¢shad ma, *pramanya) [of this valid cognition] is not
(proven) by this same [valid cognition].” (That means:) Al-
though the respective object of activity (jug yul) is ascertained
by the two valid cognitions, an ascertainment of the definitory
character (mtshan 7iid), [i.e.] reliability (mi slu ba) is not pro-
vided through itself. Therefore the general definition and [its]
contrary concomitance (‘gal ’brel) etc. are ascertained by a cog-
nition called ‘examination’ (dpyod pa, *vicara) which occurred

82DhA% 3.18, MS A 15b1 and MS D/DhAns 31bl: satkrtya maunindram udaradha-
rmapradarsakam* dharmam udararapam | yad arjitam nah** subham etad astu tanma-
rgasiddhyai jagato vibhutyai //. * udaradharmapradarsakam (em. A. Sanderson) against
udaravamme pradarsakam MS A 15b1 and udaradharme pradarsakam MS D/DhA,,s 31b1;
**against na MS A 15b1. upajati metre. My interpretation of this verse is much indebted
to A. Sanderson (electronic communication, May 2, 2010).

8PSik 1, MS A 1b1-2 and MS G/PSinms 1al-2: tam vande sugatam sada prayata-
dhih sanniti*vadatmakas tattvajnianavidhau padarthaniyate pratyaksatalaksane | tan-
marganugatair jayaya niyatam dustirthikapakrtau yasyayam jayadindimah suvitato nir-
badham udghosyate //. *Against saniti ° MS A 1b2, unmetrical. PSi; D302b1-2/P325a8—
bl: / de riid Ses tshul don ries mrnion sum mitshan la de lam rjes Zugs kyis /| mu stegs can
nan bsal bas rgyal phyir gan gi rgyal rna rgyas* chen nam /| dam pa’i tshul lugs brjod pa’i
bdag ’di gnod med ries par rab bsgrags pa |/ bde bar gsegs pa de la rtag tu rtse gcig blos
ni phyag ’tshal lo /. *Against rgyas DP. sardulavikridita metre. My understanding of this
verse owes much to A. Sanderson’s comments on an earlier translation. It is, of course,
theoretically possible to construe sannitivadatmakah with sada prayatadhih (against the
evidence of the Tibetan translation) rather than jayadindimah.
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subsequent to the valid cognition. As such the definitory char-
acter of a valid cognition is ascertained only by another (valid
cognition).?*
The SPAn opens with a homage to the omniscient being who, as the
final stanza makes clear, is none other than the Sugata:

[1] pay reverence to the omniscient [being] who has proclaimed
that the world (*jagat), which is free of [any real] relation, is
without self (atman) and one’s own (atmiya), without an object
(grahya) and a subject (grahaka) of cognition.®®

To this omniscient one, Sankaranandana ascribes three doctrines that are
well attested in Dharmakirti’s works: the denial of all real relations, which
is the doctrinal standpoint of the SP itself; the “Sautrantika” definition of
the Buddhist path in terms of perceptual realization of selflessness (nairat-
myadarsana, etc., PV 2); the “Yogacara” definition of the path in terms of
direct realization of non-duality (advaya, etc., PV 3, PVin 1).86

8Translation Steinkellner 1992:262. PSik 2ab, MS A 1b2 and MS G/PSins 19b3: sid-
dhah pramanato rtho ’pi pramanam tata eva na /. Glo bo mkhan chen ascribes this half-
stanza to Sankaranandana’s ‘Brel pa brtag pa; since Tib. *brel pa renders both sambandha
and pratibandha, one should understand, not Sambandhapariksa(nusarini), but Prati-
bandha(siddhi). See Steinkellner 1992:262, n.40. Go rams pa, rNam bsad 127a5sq as
quoted in Steinkellner 1992:262, n. 40: Bram zes— / tshad ma las don grub pa yan / tshad
ma de fiid las ma yin / Zes tshad ma griis kyis ran ran gi jug yul ries par byed kyan mtshan
fiid mi bslu ba la nes par ran stobs kyis ‘dren par mi byed pas tshad ma’i rjes su skyed pa’i
blo dpyod pa Zes bya bas spyi’i mtshan fiid dan | ’gal ’brel la sogs pa nes par byed pas na
tshad ma’i mtshan fiid ni gZzan kho na las nes par byed do — Zes bZed do //. On vicara,
see, e.g., MS G/*PSiSps 29a5-6: tadvicara [ijti vikalpadharmah siksmibhitasvavisayat-
manistha pratiti[Salktih | na tu pramanam kimcit /. The *PSiS consistently describes
this vicara as an insight (prajiia); note, e.g., MS G/*PSiS,,s 29a5: vicaratmakayaiva pra-
Jhaya..., MS G/*PSiSys 29a8: prajriaya vikalpamatya..., and MS G/*PSiS,,s 28b3: dharma-
parikalpanatmakapratiti®... Such was the aim of the *PSiS (hence of the PSi also): sthite
dharmaikatmye na sambandhagrahanapeksa tatas tadatmany eva dharme pratipattir anu-
mitir iti sanksepenopapadyate | (MS G/PSiSps 28a6).

% SPAn,, mangala, D21b4-5/P27a2-3: / gan gis ’brel pa spars gyur pa // ‘gro ba bdag
dan bdag gi min /| gzun ’dzin med pa can gsuns pa /| kun mkhyen de la phyag ’tshal lo //.
SPAn, final stanza, D35a2-3/P44al1-2: / di la bdag gis gsal bar byas pa de fiid don // bde
gsegs rigs pa zla ba’i gzugs briian mtshon byed pa |/ ches rgya che ba’i blo la rnam* gzigs
bya bar ni // blo yi chu bo ’phel phyir myur bar ’byun bar ‘gyur /. *DP rnams. 1 cannot
make sense of this stanza.

80n these last two issues, see Eltschinger 2005:162—179.



Latest News from a Kashmirian “Second Dharmakirti” 337

4.6 Several works do not lend themselves to a clear location within
the sequence of Sankaranandana’s treatises. Whatever their place in the
sequence, however, these works are no less unambiguously Buddhist than
the ones considered so far. In the margala of the SSi,87 Sankaranandana
once again pays homage to the omniscient one and acknowledges being
moved by compassion:

With [my] body, speech and mind, [I] bow down with devotion
to the [one being] who sees everything and [shall now] present
a proof [of the possibility] of this [omniscient being] out of com-
passion for [those] who are led astray by its denial.58

The treatise ends with a stanza that not only equates the omniscient one
with the Sugata, but also testifies to the fact that Sankaranandana longs
for nothing but be(com)ing “himself” a Buddha:

We revere him, we salute him [respectfully], the Sugata who

sees everything. May he be our great refuge until [we our-

selves] attain the rank of a Sugata.?®

The omniscient Sugata reappears in the marngala of the AS:
We [respectfully] salute the omniscient Sugata who, after

having made [it] directly perceptible [to himself], taught the
proper analysis (? samyagbheda) bearing on the factors, etc.”

87For an outline of the (fully Dharmakirtian, though updated,) doctrine of the SSi, see
Eltschinger 2008:140-145.

883Sik 1, MS A 25a4-5 and MS B/SSiys 1bl: kayavarnmanasair bhaktya natva
sarvarthadarsinam | tatpratiksepamudhanam tatsiddhih krpayocyate //.

898Sik 47, MS A27a4-5 and MS B/SSins 26b2-3: tam stumas tam namasyamah suga-
tam sarvadarsinam | a saugatapadaprapteh sa nah syac charanam mahat //.

9ASE 1, MS A 29b3: pratyaksikrtya yah samyagbhedam dharmadigocaram | didesa
tam namasyamah sugatam sarvavedinam //. The AS appears to be an anti-Mimamsaka
tract elaborating on the subject-matter of PV 1.213-338 and PVSV thereon. The trea-
tise opens with a definition of scripture (ASE 2ab, MS A 29b3): sarvajiiasambhavajiid-
nasiddhasambhava agamah. Like Dharmakirti, Sankaranandana seems to admit that
the knowledge derived from scripture is an inference (see already Pramanasamuccaya
2.5ab), but also indicates that this inference is far from flawless and only “practically”
(not to say “pragmatically”) valid, i.e., as far as human religious practice is concerned
(ASE 4ab, MS A 29b4: tatpratitir amanatve ‘py estavya drstavastuvat /; ASk 48cd, MS A
31a6: pramanatvaprasiddhav apy agamasya parigrahah /). As for religious practice itself,
Sankaranandana defines it as follows (ASk 3cd, MS A 29b4): pravritis tu... drstatirikta-
hetutthasukhaduhkhaptihanaye. True to Dharmakirti’s way of dealing with scripture, the
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Remember that the DhA equated parama santih with nirvana and de-
scribed the latter as the final uprooting of the defilements together with
their after-effects; this very same parama santih occurs again in the final
stanza of the AS:

Thanks to the merit (kusala) caused by the belief (? grahana),
the [right] conduct and the right perception that are based on
[the Buddha’s] word, may the [entire] mass of living beings
(sattvadhatu) always be committed to the supreme tranquility
due to [having their] thought intent on abandoning [their] own
good (nijavastu), however dear [it may be], which is assuredly
the basis of a [new] embodiment.®!

By identification and contrast, the final stanzas of the IA play on the
notions of sastr and 7svara. In the margala, the sastr (understand: the
blessed Buddha) who revealed the path to nirvana alone is isvara:

Bowing down to him who is the teacher, the unique lord whose
thought is intent on the good of [this] world saturated with
suffering, who has expounded here all that is profitable for
[attaining] nirvana together with that which must be elimi-
nated [in order to attain it, we now] speak concisely in order
to lay down the method [according to which] one establishes
the negation(/proceeds to the refutation) of [that] god whom
others take for the origin of existence.??

treatise goes on with a lenghty advocation of conventionalism in philosophy of language
(e.g., ASE 5ab, MS A 29b4-5: samketasamsraya soktd vacyadhir naparabhidha /). San-
karanandana accordingly criticises the “realistic” accounts of the relation between words
and objects (sakti, simarthya, yogyata), the factors responsible for sabdabodha (ASk 31ab,
MS A 30b4: nakamksadikrtaikarthavisayatve... Note that Sankaranandana is likely to be
the first Buddhist philosopher to criticise this analysis of verbal understanding), the no-
tion of a perceptual recollection (ASk 44cd, MS A 31a4: naksajam pratyabhijiagnam ...).
The AS also answers Kumarila’s arguments on the issue of apabhramsa (ASk 41-42, MS
A 31a2-3) and criticises the doctrine of the authorlessness of scripture (ASk 45¢d, MS A
31a4: apauruseyatd sa tu na pratyaksena gamyate /; ASk 46ab, MS A 31a4-5: svasamiha-
vasiyeta karanoccaranasraya /; ASk 47a, MS A 31a5: pratyaksam pauruseyatvam. ...).

91ASE 49, MS A 31a6-T: iti pravacanasrayagrahananitisaddarsanapravrttakusalad
ayam bha{{vatu sa ttva dhatu}}h sada | priye pi nijavastuni prakatam atmabhavasraye
prahanaparaya dhiya paramasantisamnisritah //. prthvt metre. I leave iti untranslated.

2]Ak 1, MS A 27b6-28al: duhkhaghratajagaddhitahitamatih Sastaika evesvaro
nirvanaya hitam saheyam amuto yah sarvam akhyatavan | tam natva bhavasambha-
vaya kalitasyanyair dvisor! tSvarasyadhatum pratisedhasadhanavidhim sanksepatah kath-
yate //. sardilavikridita metre. I leave dvisor' untranslated.
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According to the final stanza, this world devoid of a god is, however, not
without a sastr provided one admits the existence of an omniscient being:

Therefore, that world which[, as we have demonstrated,] is de-
void of a [creator] god [and] arises on the basis of only [that]
agent [that is karman,] can [nevertheless] have a teacher pro-
vided there is a proof [of the possibility] of an omniscient [be-
ing].93

4.7 Be it by its dimensions or the number of quotations (especially in
Pratyabhijia literature), the PA seems by far the most important among
the independent treatises of Sankaranandana.’® However, three factors
make its overall interpretation quite difficult. (1) The most often quoted
work is also the most poorly preserved: the stanzas of PA 1 and 2 are illeg-
ible in (the currently available photographs of) MS A, while the reading of
PA 3 is, to say the least, often conjectural. (2) As we have seen (see above,
SectioN 3), the PA has resisted all attempts to locate it within the internal
chronology of Sankaranandana’s works. (3) Although R. Gnoli recognized
that “[t]he scanty fragments of this work hardly permit us to get an idea of
its contents,”® he nevertheless viewed the PA as a work “that wanders far
from Buddhist orthodoxy or that is frankly contrary to the Buddhist logic
and gnoseology commonly accepted.”® According to this Italian scholar,
the PA conforms at times so closely with the doctrine and terminology of
Kashmirian Saivism that, at least as far as this work is concerned, Sanka-
ranandana “must have been an important link between the Buddhist and
the Saiva gnoseology.”®” This alleged heterodoxy would have prevented the
PA from entering the Tibetan “canon” or, at least, from being translated

93IAk 27, MS A 29a3: nirisvaram idam tasmat kartrmatrasrayodbhavam | sasastrkam
Jjagad yuktam sati sarvajiiasadhane //.

%The PA amounts to about 200 stanzas (ten folios in MS A), i.e., is five times longer
than the AAS and two and half times longer than the DhA. From among the twenty-three
fragments collected by Bithnemann (1980:193-196), eleven can be traced in the PA. Three
further fragments definitely belonging to the PA resist identification in MS A either be-
cause they are in prose or because they belong to the illegible chapters 1 and 2.

% Gnoli 1960:xxiv, n. 3.
% Gnoli 1960:xxiv.

9Gnoli 1960:xxv, n. 3, in fine.
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into Tibetan. Now in my opinion, and notwithstanding possible but cer-
tainly rare Saiva terminological overtones, the PA by no means deviated
from the Dharmakirtian Buddhist orthodoxy. %8

Let me start where Gnoli himself started. While commenting on “vijria-
navadibhih” (IPV/T on IP 1.5.6), Abhinavagupta places Dignaga’s Alam-
banapariksa, Vasubandhu’s Vijaaptimatratasiddhi(s) and Sankaranan-
dana’s PA on the same doctrinal level.”® This is tantamount to saying that,
in denying the existence of the external world (or at least of any external
object of cognition), the PA was meant to establish mind-only, the final
philosophical stance of Sankaranandana’s predecessors, viz. Vasubandhu,
Dignaga and Dharmakirti.!? Whereas Gnoli discerned, in the “confuta-
tion of the atomistic view and, accordingly, of a reality external to con-
sciousness,” “one topic” of the PA,!°! T am inclined to see it as the very
raison d’étre of Sankaranandana’s magnum opus.

Although the rest of this treatise’s initial stanza is illegible, the fol-
lowing words can still be deciphered: prajiam visuddham dvayanirmuk-
tam,'%2 which suggests that the PA was somehow related to the pure in-
sight devoid of duality, an expression whose terminology and presupposi-
tions are strongly reminiscent of Buddhist idealism. Let us consider now
PA 3.1:

That the entities [commonly believed to be external in fact]
only consist in cognition is called ‘consciousness-only.” And [we
draw] the absence of duality [between an object and a subject
of cognition] from an inference.193

%See already Krasser 2001:496: “Since Abhinavagupta himself quotes a stanza from
the Prajrialarikara in his Tantraloka, and interprets this as Buddhist doctrine (uktam ca...
iti saugataih ...), it is difficult to interpret the Prajralankara as a work that is entirely
Saivite and opposed to Buddhist doctrine.” On this passage, see Krasser 2001:504, n. 59
and Bithnemann 1980:196.

9IPVV 11.144,11-12: alambanapariksadau dainnage, vijiaptimatradisiddhlau] asa-
bandh[v]yam, prajiialankaradisu bhattadarsanesu.

107PVV 11.144,13-16: ayam bhavah — dusanakalapenanena visayasydsattvam aveday-
ata bahyarthavisayam yat pramanam parena pratyaksam samabhavyata, tad asamartha-
taya pramanabhastkartavyam | tato nispramanako bahyo ‘rthah katham sidhyet ...

11Gnoli 1960:xxiv—xxv, n. 3.
102PAZ 1.1, MS A 15b2.

193pAE 3.1acq, MS A 20b3—4: jARanatmataiva vastunam ukta vijRaptimatrata | advayam
canumanat...
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In Dharmakirti’s PV, the demonstration of mind-only proceeds not only
through the refutation of the atomistic theories, but also by way of an
inference generally referred to as the sahopalambhaniyama. Now, the sa-
hopalambhaniyama appears very explicitly in PA 3: “Because they are
necessarily perceived together, blue and the cognition of [blue] are not
distinct.”1% It is therefore hardly surprising that in another stanza, San-
karanandana may claim: “Consciousness-only is [therefore] established,
[and] it amounts to the refutation of an external object [of cognition].”1?
The PA did not limit itself to establishing an idealistic ontology and
gnoseology. True to Dharmakirti’s PV 3 and PVin 1, Sankaranandana
didn’t neglect the closely related soteriology.!%® Through the mental cul-
tivation (bhavana) of non-duality (advaya, itself prompted by the inferen-
tial reflections constitutive of cinta/yukti), through the gradual resorp-
tion of the fictitious polarity between the subject and the object of cog-
nition (grahyagrahaka), and through the uprooting of the impregnation
of duality (dvayavasana), the Buddhist saint realizes emptiness/non-dual-
ity directly. Such is the transformation of the basis-of-existence (asraya-
parivrtti, which, to the best of my knowledge, Sankaranandana does not
allude to), which coincides with awakening (bodhi), with the attainment
of the Buddha stage (buddhabhumi), with the obtention of the rank of a
Buddha (buddhatvapada). Sankaranandana devotes several passages to
the description of the path of elimination and its culminating stage. PA%
3.97cd-98, e.g., exhibits the sequence linking the rational determination
of the salvational contents, their mental cultivation, the elimination of the
impregnation of duality and the direct realization of non-duality:

[One then turns to the mental] cultivation of the empti[ness]
of duality (dvayasinya) that was ascertained [previously] by
this [argument]. Although this [emptiness] is made an object
[of cognition at the beginning of the cultivation process], it an-
nihilates, once [it has been duly] cultivated, the impregnation

104pAE 3.41cd, MS A 22b2: sahopalambhaniyamabhedo nilataddhiyoh //. 1 read: sa-
hopalambhaniyamad abhedo nilataddhiyoh //.

15PAE 3.71cd, MS A 23b5: vijiaptimatrata siddhd sa bahyarthanirakrtih //. Note also
PA%k 3.86c2, MS A 24bl: vijaaptimatre ’pi, and PAk 3.94c;, MS A 24b5: vijaaptidhar-
mah. Note also PAk 3.83as—c1, MS A 24a5, with clear idealistic overtones: ... adihinatvad
bhavasyoktasya karanam | vasana ...

1% 0n what follows, see Eltschinger 2005:162-174.
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[of duality] that is contradictory [to it, and] the dual appear-
ance no [longer] appears.1%7

In PA% 3.96ab, Sankaranandana provides an equivalent formulation of the
same sequence (substituting the no less Dharmakirtian janiyat tattvam
advayam for dvyabhasam navabhasate):

The one who cultivates [non-duality] may cognize, once he has

abandoned the impregnation [of duality], the true reality that

is devoid of duality.'®®
PAZL 3.95bd testifies to the fact that prajiia, for Sankaranandana as for
Dharmakairti, does not exhaust the list of the paramitas, and that its grad-
ual development towards a spontaneous cognition of non-duality paral-
lels the development that leads the so-called “immeasurables” (apramana,
such as benevolence and compassion) from their sattvalambana type to
their analambana type:

[We] admit that the [mental] cultivation [of non-duality] has
such a result once it has provided (@dhaya) a cognition which,
like a cognition such as [that of] benevolence [when it reaches
its objectless stage], is empty of any object [whatsoever].1%°

As for the last didactic stanza of the PA, it connects the three key-terms
of this idealistic soteriology:

Therefore the non-duality of cognition appears in the cognition

of emptiness. The cognition of selflessness purifies(/improves)

it [and, when it has been brought to its maximum intensity,]

gives rise to the summum bonuml[, the unsurpassable com-

plete awakening].}10

Whether Sankaranandana accepted an alayavijiiana or not, his pic-

ture of the Buddhist path is characteristically idealistic and Dharmakir-
tian. We have met with a pure insight devoid of duality in PA 1.1. PA%

07PAE 3.97cd-98, MS A 24b6-25al: tenavasiyamanasya dvayasinyasya bhavanda //
visaytbhutam apy etad bhavyamanam virodhinim | vasanam pratisamhrtya dvyabhasam
navabhasate //.

198pAE 3.96ab, MS A 24b5-6: bhavayan vasanam hitva janiyat tattvam advayam | .

199pAL 3.95bd, MS A 24b5: ...bhavanaivamphald mata | dhiyam adhaya sarvarthasi-
nyam maitryadibuddhivat //. On the type of apramana called “analambana,” see Eltschin-
ger 2011: §4.

1OPAE 3.100, MS A 25al-2: tatas tac chiunyatajiane jianadvaitam prapadyate | tac
chodhayati nairatmyasamuvic chreyah prastyate //.
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3.101, one of two final stanzas of the treatise, has still more Mahayanistic
overtones:

[1] present respectfully the immensely precious Prajhiaparam-
ita with the honour of [this] well-contrived Ornament [of in-
sight] along with an aid (adhara) to ruin [those] rival doctrines
(vadantara) that are born from the dirt of bad reasoning. From
the high (uccais) merit acquired with this [composition], may
this [Prajiaparamita] which is good to attain (svadhigama)
be for this world the token (pada) of the perfections of Buddha-
hood.!1!

Of particular interest is the very last stanza of the PA, where Sanka-
ranandana, to the best of my knowledge for the first and only time in his
ceuvre, clearly exhibits his own religio-philosophical affiliation. Here, San-
karanandana gives free expression to the bitterness—after all, was he
not recognized as the “second Dharmakirti”? —caused by a sense of isola-
tion due to his being situated between Buddhist coreligionists (svayithya)
unwilling to accept his idealism and worthless non-Buddhist outsiders
(tirthya):

Knowing that [even our] externalist coreligionists have not
made our own doctrine their final position because [they deem
it] worthless, the false view of the vile outsiders does not seem
to be worthy of our consideration. Though it was [indeed]
great, this endeavour [of ours] appears therefore to be insignif-
icant (alpa).l?

Let me conclude this first outline of the PA. Contrary to R. Gnoli, I
discern here all the features of the idealistic epistemology and soteriol-
ogy as they were developed by Dharmakirti in his PV 3 and PVin 1—two
chapters that were almost terra incognita when Gnoli published his ex-
cellent edition of the PVSV. But, besides Sankaranandana’s doctrine of

HIpAE 3101, MS A 25a2-3: prajAaparamitam kutarkakalusaprodbhutavadantara-
dhvamsadharapurahsaram sughatitalamkarasampujaya | sampujyarthyatamam yad
atra kusalam sampraptam uccais tato lokasyasya bhavatv iyam svadhigama buddhatva-
sampatpadam [/ . sardulavikridita metre.

H2PAE 3.102, MS A 25a3—4: bahyarthavadibhir asarataya svayiuthyaih siddhantatam na
gamitam svamatam viditva | galnya na nah samavabhati kutirthyadrstir yatno* mahan
api vibhati tato ’yam alpah //. *Against yatna MS A 25a4. vasantatilaka metre.
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error,''% two among his alleged doctrinal deviations are worthy of closer
examination. I shall try to interpret Sankaranandana’s allusion to the
sphuradrupata below (SEction 5.3). But what about this prose fragment
that is likely to point to Sankaranandana’s affinity with Kashmir Saivism:

But if [it is] so, let the world be, in the aforementioned way,
the body (ripa) of a certain [being that would be] one [and] un-
divided[, viz. of Parames$vara who consists in pure conscious-
ness]. How (kim) does it affect us?'

I am inclined to interpret Sankaranandana in the following way. Once it is
admitted that the supposedly external world is nothing but consciousness,
as the Buddhist idealist claims, there can be no harm in letting someone,
say a Saiva, believe that this consciousness is Paramesvara. But whatever
the correct interpretation of this statement might be, two things ought to
be borne in mind: first, given the Buddhist idealist persuasion of the work,
it seems hard to interpret yathoktavidhina as referring to a preceding and
more systematic elaboration of Sankaranandana on the topic of Siva’s con-
sciousness unless it was a critique of this doctrine; second, given Sanka-
ranandana’s repeated refutations of (a creator) god (IA, IAS, PVAn), it
seems difficult to read in this statement more than a rhetorical and rather
condescending concession to his Saiva environment.

13 Gnoli (1960:xxv, n. 3) writes: “All that exists does exist to the extent to which it ap-
pears to our consciousness, and then the error, too, in so far as it appears, is reality; that
is, it is, by itself, unreality (abhasabhede tv arthah kas tatrabhedo bhramo vapuh, IPVV
1.248 and II1.35: note the word abhdsa, this also proper to the Saiva doctrine). This affir-
mation, thoroughly agreeing with the Saiva position, upsets all the Buddhist gnoseology,
according to which discursive knowledge is, truly speaking, erroneous.” Besides the fact
that abhasa is as regularly and much earlier attested in Buddhist logico-epistemological
literature, note that the issue of error should be discussed in the perspective of Sanka-
ranandana’s idealism. Now, while commenting on PVSV 50,16-51,5, Sankaranandana
remarks (PVAn; D264b5-6): rnam par rig par smra ba ni ’jig rten pa’i tshad ma dan /
tshad ma ma yin pa’i ran bZin dpyad pa na | bag chags brtan pa dan mi brtan pa tsam
rgyu mtshan fie bar len to //. “When he analyzes the nature of [that which] is and is not an
ordinary valid cognition (*laukikapramanapramanasvaripa), the advocate of conscious-
ness[-only] (vijiiaptivadin) resorts to the criterion (nimitta) [that consists in] the mere
stability or non-stability of the impregnation (vasanadardhyadardhyamatra) [responsible
for the cognition].” This is precisely the point at stake in Abhinavagupta’s quotation, the
explanatory prose on which explicitly refers to the drdhabhyasavasana (IPVV 1.248,23).
On this, see Eltschinger 2005:156, n. 8.

HATAV 54,9-10: (yad uktam prajiialankare |) evam tarhi jogad ekasyaiva kasyacid

anamsasya yathoktavidhina rupam astu kim nah kstyate /. Quoted in Bihnemann
1980:196 and Gnoli 1960:xxv.
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4.8 Close examination of the initial/benedictive and final/votive stan-
zas bears an unambiguous testimony: from the beginning to the end of his
ceuvre, Sankaranandana composed Buddhist treatises only. Two works
likely to have been composed early in Sankaranandana’s life, the *BPrP
and the PVAn, place themselves under the protection of the three Bud-
dhist jewels: the Buddha, the Dharma and the Aryagana in the *BPrP,
the Sugata, the Dharma and the Sangha in the PVAn. Two subsequent
works pay homage to the Sugata (PSi, SPAn), two others to the omniscient
Sugata (sarvarthadarsin SSi; sarvavedin AS), whereas three marngalas re-
vere the omniscient one (AAS, SPAn, SSi). As for the DhA and the IA, they
pay respect to the Sastr, the only legitimate Isvara. Finally, while the
DhA twice places itself under the protection of the Dharma (saddharma,
udaradharma), the PA places itself under the authority of the Prajfiapa-
ramita.

The properly votive parts of these stanzas testify to the agenda of a
Mahayanist bodhisattva. In the *BPrP, Sankaranandana expects from
the merit (Subha, kusala) gained by composing his treatises that it may
hasten his way to awakening (bodhi); in the SSi, he takes refuge (Sarana)
in the Sugata as long as he has not himself attained the rank of a Buddha
(saugatapada), i.e., the final elimination of defilements together with their
after-effects (savasana). As a good bodhisattva, our “logician” doesn’t ne-
glect for all of this his altruistic duties, the parartha: For this world beset
with suffering (duhkhaghrata) and enslaved by karman, Sankaranandana
wishes the perfections inherent in the state of a Buddha (buddhatvasam-
pad, PA), nirvana (paramasanti, AS), prosperity (vibhiiti, DhA), the es-
tablishment of the Buddhist path (tanmargasiddhi, DhA), itself regularly
defined as selflessness (nairatmya, passim). Twice at least, Sankaranan-
dana confesses his being moved by compassion (krpa, etc.).

As for the “svayuthya” occurring at the end of the PA, it amounts to
a confession. In conformity with the epistemological and soteriological
doctrines he defends in this treatise, Sankaranandana portrays himself
as opposed to his “realist” coreligionists (bahyarthavadin, PA). The non-
Buddhist outsiders are regularly described in disparaging terms: they
are rivals (anya, para, passim), dull-witted (mudha, SSi), vile or bad out-
siders (kutirthya, PA; dustirthika, PSi) going on (an) erroneous path(s)
(unmargaga, *BPrP) and professing theories born of the dirt of their
vile reasoning (kutarkakalusaprodbhutavada, PA). It belongs to a bodhi-
sattva’s duties to fight against and to vanquish (jaya, PSi) those who
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spread error: Sankaranandana therefore endeavours to ruin (dhvamsa,
PA) these theories, to eliminate the error inherent in them (bhramam
vini-Nurt, AAS), to refute them (apakrti, PSi). In so doing, he just gives
voice to the word of the blessed one (bhagavatpravacana, DhA), which
eliminates those things wrongly imagined/postulated by the adversaries
(paraparikalpita, DhA) of Buddhism, indicates what is instrumental in
or harmful to the nirvana (nirvanaya hitam saheyam... akhyatavan, IA;
heyopadeyavastusamdarsaka, DhA), and defeats all of the non-Buddhist
outsiders’ intentions (sarvatirthyasayavijalyfin, DhA).

Sankaranandana is the representative of the most orthodox, i.e., ideal-
istic version of the Buddhist logico-epistemological movement. He not only
commented on four works of the “acarya” (i.e., Dharmakirti), but he also
composed independent treatises dedicated to all the topics—with the re-
markable exception of “logic” itself, i.e., the so-called pararthanumana—
that were of interest to this intellectual stream: identity relation (tada-
tmya, PSi); genesis of language, concepts and universals (apoha, AAS);
issues related to scriptural and verbal authority: buddhology and omni-
science (sarvajiialta], SSi), refutation of the existence of God (IA), critique
of the Mimamsa’s apauruseyata (AS); proofs of momentariness and self-
lessness (ksanikatva, nairatmya, DhA); the doctrine of (purely extrinsic)
epistemic validity (pramanya, *BPrP), demonstration of the mind-only ide-
alism (vijraptimatrata, PA).

Sankaranandana quotes or refers with parsimony, but when he does, it
is almost always to Buddhist and especially logico-epistemological works:
the treatises of Dharmakirti'!® that he himself commented upon, such
as the PV and the SP;!'7 certain works of Dharmakirti which, to the
best of my knowledge, he did not comment upon, such as the Santanan-
tarasiddhi''® and the Hetubindu;'*® Dignaga’s Traikalyapariksa'?® and

15Named, like Dignaga, acarya (passim), and even “sridharmakirti” (dpal chos kyi grags
pa, in SPAn; D29a6/P37a2).

161 SPAn; D29b2/P37a7; in AAS; D298b1/P321a3.

170n DhAZ 3.7cd—8ab (MS D/DhAn, 21a7-b1: iti vipaficitam acaryena sambandhapari-
ksayam); on PSik 10 (MS G/PSims 23a8-b1: ... uktah sambandhapariksayam).

181 SPAn, D22a1/P27a8; on *BPrPk 65 (MS E/*BPrP, 24b6).
19 SPAn, D21b6/P27a5.

200n DhAE 3.5cd-6ab (MS D/DhAns 18b2: acaryadignagena traikalyapariksayam
upadista, and MS D/DhA,,s 18b2—4 for the full quotation of Traikalyapariksa 24, 25 and
27 [= VP 3.3.76, 77, 79]).
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maybe Samanyapariksa;'?' Pramanantarbhava;?? Vasubandhu’s Vijiiap-

timatratasiddhi 1%

5 Conclusions and Conjectures

5.1 Let me briefly outline the biographical/exegetical hypotheses pro-
posed to date.

1. Most of them entail a conversion scenario:

a) from Brahmanism (with or without Saiva leaning) to Bud-
dhism, either
i. before the start of literary activity (Tibetan legendary
and/or scholastic accounts, colophon of the PSi, S. Ch. Vid-
yabhusana, J. Naudou), or
ii. late in life, but before the composition of both the com-
mentaries on Dharmakirti and the “atheistic” treatises
(H. Krasser);
b) from Buddhism (at least as far as the doctrinal stance of the
works is concerned) to non-dualistic Saivism (R. Gnoli).

2. Certain hypotheses renounce any conversion scenario: Sankaranan-
dana is portrayed as a Saivite brahmin who, in a Kashmirian mi-
lieu characterized by syncretism, composed Buddhist treatises (T.
Funayama); as someone, probably a brahmin by birth, who, without
any conversion, wrote consistently and exclusively Buddhist works
(A. Sanderson).

5.2 In my opinion, the two Tibetan legends lack any probative value.
In contradistinction to them, two elements speak in favour of Sankaranan-
dana’s having been a brahmin throughout his life (pardon the redun-
dancy!): first (though conjecturally), the epithet “bhatta” which is con-

1211 SPAn, D31b4/P39b8-40al (gZan gyi ran béin fiid ci yin Zes spyi brtag [P: D brtags]
par bsad zin to //).

1220p *BPrPk 58 (MS E/*BPrPns 22al: iti darsitam pramanantarbhave). On the
Pramanantarbhava, see Steinkellner/Much 1995:111 (§42.1).

1230n DhAk 2.5¢d—6ab (MS D/DhAns 3b2: ity uktam vijiaptimatratasiddhau).
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sistently associated with him in most Sanskrit sources;'?* second, the

colophon of the PSi, which is the likely point of origin for the Tibetan leg-
ends and is no less likely to have been translated from a Sanskrit orig-
inal (and hence cannot be later than the 11*"-century rNog lotsaba and
Bhavyaraja).'2> As for the description of Sankaranandana as an upasaka,
it is, at least in my opinion, difficult to interpret since the denomination of
“lay adherent” (of Buddhism) remains sociohistorically shrouded in obscu-
rity. This description may equally well mirror the brahmin’s effective lean-
ing towards Buddhism, or reflect the translators’ embarrassment before

124 Apart from all the colophons (except the thirteen “micro-colophons” of MS A, which
never allude to Sankaranandana by name), Abhinavagupta is the only one to call Sanka-
ranandana “bhatta” (IPVV 1.236,1, 248,12, 272,13, 292,18, 293,11; IPVV I1.16,10, 34,12,
71,14, 83,22, 132,16, 144,12, 220,23, 221,4, 250,15, 369,12) or to use the equivalent expres-
sion “bhattapadah” (IPVV I11.85,12). Let it be noted that, contrary to R. Gnoli’s opinion,
these epithets accompany all the quotations from Sankaranandana and not just those
from the allegedly Saiva PA. To judge from the dictionaries, it is certainly not obvious that
the epithet “bhatta” should necessarily refer to a brahmin (PW: “Gewéhnlich Bez. grosser
Gelehrter”; MMW: “also affixed or prefixed to the names of learned Brahmans... also any
learned man = doctor or philosopher”; Apte: “a title used with the names of learned Brah-
manas... any learned man or philosopher”; SNR: “titre ajouté iic. au nom d’un savant”).
Among the cases where “bhatta” undoubtedly refers to brahmins are those quoted by
Witzel (1994:290, and nn. 194 and 216) and Scharfe (2002:184 and 235), to which one can
add Arcata, called “bhatta” when the name mentioned is “Arcata,” but “bhadanta” (Bud-
dhist title) when he is referred to under his Buddhist ordination name of “Dharmakara-
datta” (see Sanghavi 1949:xi). According to W. Slaje (2007: 125), the epithets “bhatta,”
“svamin” and “misra” refer to erudite brahmins taking up the state of life-long grhasthas
(and among whom the ritualist Mimamsakas would allegedly be recruited) by opposition to
the samnyasins. Slaje (2007: 125, n. 35) also quotes Ksemendra’s Lokaprakasa (stanza 8):
rtvijo yajaiko yajva samanto bhatta ucyate | trisandhyopasakas caiva vipras caiva puro-
hitah //. Among the more problematic cases, one may think of the Jaina philosopher
Akalanka(deva), who is regularly referred to as “Bhattakalanka” (but does Akalanka fall
into the same category as Arcata?).

125pS;i,, colophon, D303a5-7/P326a6-8 (for the Tibetan text, see Krasser 2001:499):
“The Pratibandhasiddhi written by the teacher (slob dpon, *acarya), the great scholar
(mkhas pa chen po, *mahapandita), the honourable (dam pa) Upasaka Sankarananda has
been completed. [Namely by the teacher Sankarananda,] born to the Brahmin caste (and)
celebrated by the people (Jjig rten na gtam du) as a “second Dharmakirti,” who destroyed
the doctrines (gZurn) of the ordinary logicians, who is invincible (gran zla med pa, *asap-
atna) thanks to his unmatched (thogs pa med pa) spirit, which recognises how things really
are (don gyi de kho na, *arthatattva), and who, since he highly appreciates (gces spras su
’dzin pa) the teachings of the Sugata, persists with his spirit (sems) in concentration of
the enjoyment (ro myan ba, *asvada) of [his] exquisite utterances.” Translation Krasser
2001:499.
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a brahmin who has authored Buddhist works exclusively: one (socioreli-
gious) foot in Brahmanism, and one (doctrinal) foot in Buddhism...

To the best of my knowledge, nothing contradicts this portrayal of San-
karanandana as a brahmin householder (grhastha) sympathetic to Bud-
dhism.'?% But we have to take into consideration another, less legendary
and much better established series of facts in our appreciation of Sanka-
ranandana’s religious identity: the all-pervading ideology of a Mahayanist
bodhisattva; the only marker of religio-philosophical (and not, as far as I
am aware, socioreligious) identity expressed by Sankaranandana himself
(“svayuthya,” in the specific context of the PA); and the ever repeated ad-
hesion to the Buddha, the Dharma and the Sangha. It is indeed the main
interest of the benedictive and votive stanzas to exhibit a Sankaranandana
who, in addition to defending the programme of late Buddhist philosophy,
endorses all the religious ideals of Mahayana. But, here as elsewhere, our
insufficient knowledge of the socio-institutional realia should inspire hu-
mility in us and prevent us from playing one series against the other, for
they are perfectly compatible. To put it in a nutshell: I am inclined to
portray Sankaranandana as a scholar who was born a brahmin and made
a career as a (lay) Buddhist bodhisattva.

5.3 I don’t hold the hypothesis of a conversion to Saivism and a philo-
sophical turn to the Pratyabhijna to be more solidly established. R. Gnoli

12611 this connection, I cannot help mentioning a story found in Taranatha’s rGya gar
chos ’byun (Schiefner 1868:182,10-183,11; see Chattopadhyaya 1980:301-302 for an En-
glish translation, and Scharfe 2002:139-140 for a summary). According to Taranatha,
Haribhadra belonged to a Kashmirian brahmin family renowned for its erudition. Hari-
bhadra was once defeated in a debate, had to convert to Buddhism (nar pa la Zugs 182,14—
15) and became an expert in the Buddhist dharma (chos kyan mkhas par mkhyen pa’i pa
ndi tar gyur 182,15). His son Ratnavajra was an upasaka (dge bsrien 182,16) who studied
all the branches of knowledge in Kashmir and then moved to Magadha in order to develop
his scholarship further. There he was awarded the famous patira of Vikramasila and
taught the mantrayana (sriags kyi theg pa 182,20), Dharmakirti’s seven treatises on pra-
mana (tshad ma sde bdun 182,20-21) as well as Maitreya’s five works (Byams pa’i chos lna
182,21). At the end of his life he returned to Kashmir, where he defeated and converted
a large number of outsiders (mu stegs man po Zig rtsod pas sun phyuns nas sans rgyas
kyi bstan pa la dkod 182,22—-183,1). The story ends with the mention of Ratnavajra’s son
(Mahajana) and grandson (Sajjana). Of course I do not intend to imply that Sankaranan-
dana and Ratnavajra were one and the same person, but I would like to draw attention (on
the basis of an admittedly late and not always reliable testimony) to the fact that the por-
trayal of Sankaranandana as a *mahabrahmana, an upasaka and a specialist in Buddhist
pramana may find an interesting Kashmirian parallel in the story of Ratnavajra.
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interpreted a long epithet to “bhattasarkaranandanena” as bearing testi-
mony to Sankaranandana’s conversion:

[TThis is suggested by an eulogizing epithet that Abhinavagu-
pta gives to Sankarananda, of whom he says that ‘he recovered
illumination thanks to the force of asceticism and to a constant
exercise of thought on consciousness, owed to the maturation
of his good actions carried out earlier.” Such an epithet fits
well one who, after having followed a doctrine held to be false
(in this case, Buddhism), finally opens his eyes and becomes
aware of how things really are.!?”

Taking into consideration the immediate context of this strange (and end-
less) epithet, I feel inclined to read it, not as the eulogizing expression
of an illumination and/or conversion, but as sarcasm at the expense of
Sankaranandana’s Buddhist persuasion. Let us have a closer look at this
passage.

In his commentary on IPV on IP 1.5.14,'2® Abhinavagupta intro-
duces the notion of spanda (“vibration cosmique”??) by authorizing him-
self with three quotations of Vasugupta (“sitrakarah,” IPVV 11.199,6):
SK 2.6d, 2.3a and 2.5b (IPVV 11.199,7-11). While explaining the word
“spanda,” Abhinavagupta (IPVV 11.199,7-13) quotes the following two
padas: armir esa vibodhabdher nistarangasya kirtita.'®® Having char-
acterized the cosmic vibration as a wave on the conscious ocean, Abhi-
navagupta then explains @rmi by quoting from Somananda’s SD.!3! He
concludes (IPVV 11.199,16): “The energy of reflexive consciousness is
therefore referred to by the word ‘sphuratta’™ (iti sphurattasabdena sa
vimarsasaktir ukta /). Abhinavagupta then declares: “Why [should we
say] much(/more) [about this]?” (kim bahuna, IPVV 11.199,16), and it
is at this point that the problematic reference to Sankaranandana oc-
curs (IPVV 11.199,16-20):  praktanakusalavipakapravartitasamuvitpara-
marsabhyasatapah prabhava pratilabdhonmesena bhattasarnkarananda-
nenapi... iti nirupitam. In my opinion, the whole of it relates to the

27Gnoli 1960:xxvi.
128566 Torella 2002:121-122.
129AK 1.245 s.v. armi.

139Gie! Ts this the half-verse ascribed to the Urmikaulatantra: iwrmir esa(/a) vibodha-
bdheh saktir icchatmika? See TAK 1.245 s.v. armi, and TAV 830,11-12 on TA 4.184.

BIIPVV 11.199,15: ... sphurannivriacit ... (SD 1.2).
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sequence: kim bahuna... bhattasankaranandanenapi... nirupitam, “why
[should we say] much(/more) [about this if(/since)] even Bhattasankara-
nandana has explained [it when he says, in his PA,] that...” My translation
of api by “even” rather than “too/also” reflects my understanding of the epi-
thet not as the eulogizing expression of Abhinavagupta’s agreement, even
less as bearing witness to an “illumination” of any kind, but as the expres-
sion of sarcasm targeting Sankaranandana’s Buddhist affiliation.3?

In spite of the technical overtones of “unmesa” in the Spandapratyabhi-
jiia tradition,'®® I am inclined to interpret the word in the meaning of a
“(sudden) intuition” or “(sudden) revelation” the object of which is noth-
ing but the sphuradripata. In other words, Sankaranandana has had
the sudden revelation of a truth already taught in the Saiva agamas and
sastras. Did he obtain or reobtain it? Though I am inclined to favour
the first hypothesis, the choice does not affect my interpretation.'* San-
karanandana does not owe this sudden intuition to his erudition or to
his intellectual penetration, as one may expect, but to the “power of as-
ceticism” (tapahprabhava, as Dharmakirti says, e.g., of the sabara “Bar-

132Dy, Isabelle Ratié (electronic communication, April 28, 2010) proposes the following
interpretation of the passage, an interpretation that I make mine and that slightly differs
from my initial understanding: “Il me semble que selon Abhinavagupta, méme Sanka-
ranandana (qui pourtant est un bouddhiste) en vient & expliquer (tout comme les Sivaites)
que la manifestation consciente est une forme de fulguration, et Abhinavagupta insiste
sur le fait que Sankaranandana parvient & cette explication non pas grace & sa science
bouddhique, mais grace a sa pratique ascétique et & son samvidvimarsabhyasa obtenu
gréce a ses bonnes actions passées. (...) S’il y a bien une forme de sarcasme, je ne crois
pas qu’il soit dirigé contre le ‘philosophical acumen’ de Sankaranandana [which I initially
held to be the target of Abhinavagupta’s sarcasm, VE] (d’ordinaire Abhinavagupta semble
avoir de I'estime pour I'intellect de ses ennemis préférés; et puis samvidvimarsabhyasa, ce
n’est pas rien... C’est méme tout, d'un certain point de vue, pour les Sivaites). Il me sem-
ble que le sarcasme est plutot dirigé contre la logique et I'épistémologie bouddhiques (en
dépit desquelles Sankaranandana semble étre parvenu & une position semblable a celle
des Sivaites—ce qui est finalement d’autant plus méritoire...): Abhinavagupta semble
souligner le prodige par lequel un bouddhiste a pu, malgré son bouddhisme, comprendre
quelque chose a sa propre conscience.” I. Ratié also attracts my attention to passages such
as IPV 1.213,2—-4: bauddhair apy adhyavasayapeksam prakasasya pramanyam vadadbhir
upagatapraya evayam artho ‘bhilapatmakatvad adhyavasayasyeti /.

1333ee TAK 1.236-237 s.v.unmesa, and Krasser 2001:494-495, n. 26.
134 0ne may understand “reobtained” as pointing to the fact that Sankaranandana has

regained what he had already been in possession of, be it in (a) former life(/lives) or (why
not?) at the time of his education.
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barians” who possess the capacity to “make mantras”'3?). Sankaranan-
dana owes this sudden intuition to the power of asceticism and to the
“constant exercise of thought on consciousness” (Gnoli; samvitparamarsa-
bhyasa) that has been “provoked by the maturation of former good deeds”
(praktanakusalavipakapravartita), a likely allusion to Sankaranandana’s
beliefs as they can be grasped from the votive stanzas examined earlier in
this essay (see Section 4). In other words, Sankaranandana has obtained
the intuition of the sphuradripata in spite of a Buddhist persuasion that
should have prevented him from discerning the true nature of conscious-
ness.

As for the half-verse of the PA quoted by Abhinavagupta,!3® its obvious
terminological proximity with the Pratyabhijiia'®” does not, in my opinion,
force us to interpret it as testifying to Sankaranandana’s assent to this doc-
trine. For, once the strictly Buddhist character of the PA is established,3®
it would seem more relevant to interpret this half-verse according to the
Buddhist topos presenting the mind as radiant by its very nature (cittam
prakrtya prabhasvaram, ete.),3® and specifically along the “Sautrantika”
interpretation provided by Dharmakirti in PV 2.205-210.14° According to
Dharmakarti, this radiance (prabhasvaratapy = sphuradriupatapp) of the
citta / (vi)jiana consists in the fact that, once it has rid itself of nescience
(avidya, a “counter-” or “anti-science”), the mind/cognition perceives the
entities as they really are, i.e., in their real aspects of impermanence, self-
lessness, painfulness, etc.*! This is tantamount to saying that the mind

1353ee PVSV 124:5-10, and more generally Eltschinger 2001:18-21.
136TPVV 11.199,19: saksatkarah svatahsiddhah sa sphuradrapatasya ca /.

137See TPV 23,13 on IP 1.5.14: sphuradripata. Note the following remark by Professor
Raffaele Torella (electronic communication, August 14, 2005; note that R. Torella admits
the Buddhist character of the PA): “The pratilabdha- phrase is most probably to be taken
as an allusion to the fact that now and then in his (Buddhist) works some unexpected
Saiva ideas come to the foreground, but integrated to the Buddhist context. This is very
interesting as, so far, we were only aware of the very significant presence of Buddhist ideas
in Saiva philosophy. So this shows that, at least to a limited extent, also the other way
round obtained, thus giving also a philosophical counterpart to the much debated issue of
the reciprocal influence between the Saiva and Buddhist tantras. The shade of sarcasm
you detect in Abh.’s phrase is not to be excluded, but to my mind is rather unlikely.”

138See above, SEcTION 4.7.

1393ee Seyfort Ruegg 1969:410-454.

1400 this, see Eltschinger 2005:180-197, and especially 190-192.
“1See PV 2.206-207a;.
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now possesses the direct or perceptual realization (saksatkarapa) of them,
which is nothing but its originary or natural condition (svatahsiddhapa <
prakrtya [siddhah]pvy).

5.4 What about the hypothesis of a late conversion to Buddhism?
As we have seen,? it is certain that Abhinavagupta was aware of at least
two of Sankaranandana’s commentaries on Dharmakirti, of which at least
one contained “atheistic claims”: the PVinAn and the PVAn. This makes
Krasser’s assumption, that Abhinavagupta praised Sankaranandana be-
cause he was not aware of such works, problematic. Now what is true of the
commentaries should be true of Sankaranandana’s two Isvarapakaranas,
which could only arbitrarily be held to be posterior to the IPVV or even to
Abhinavagupta’s death. I am therefore inclined to believe that Abhinava-
gupta was aware of Buddhist works only. But in this case, no argument
remains in favour of the contemporaneity of Abhinavagupta and Sanka-
ranandana. In other words, nothing prevents us from seeing Sankaranan-
dana as a junior contemporary of Dharmottara (provided Abhinavagupta
is right when he claims that the former criticized the latter), i.e., at the
end of the 8" or the beginning 9% century.

But let me go a step further and speculate myself. For want of any
better arguments, let me start from the following premisses:

1. Jayaratha is right when he holds Abhinavagupta’s TA to presuppose
Sankaranandana’s DhA and PA;43

42866 above, SEcTION 3.

143See Bithnemann 1980:194 and 196. In the French version of this essay, I considered
a third premiss as relevant: Abhinavagupta is close enough a witness to Utpaladeva and
Sankaranandana to be trusted when he claims (which he actually does not do, see below)
that Utpaladeva was aware of at least one work of Sankaranandana, the work in which the
following, still unidentified stanza occurs: karyaucityat prak svasamvidasamvitsmarana-
ntare / (see Buhnemann 1980:197 and Krasser 2001:501). Rather than hypothesizing that
one among Sankaranandana’s commentaries on Dharmakirti was a misraka (of the type,
say, of Prajiiakaragupta’s Pramanavarttikalarkara), or that a versified work got lost, I am
inclined to conjecture that these two padas belong to (the illegible first two chapters of)
the PA. Though on the basis of another argument, Krasser (2001:501, n. 44) also ascribes
this stanza to the PA. Note, however, the following remark of A. Sanderson (2005[/2010]:3):
“As for his terminus ante quem of Sankaranandana (940/50) Krasser depends on what he
claims to be Abhinavagupta’s testimony in [[PVV I1.369,9-14] that Utpaladeva criticises
a statement of the Prajiialankara in his Isvarapratyabhijiiavivrti. But the passage does
not allow this inference. Abhinavagupta does not say that Utpaladeva attacks the verse
in question but only that he attacks a certain position which Abhinavagupta illustrates
by citing this verse.”
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2. the PA, Sankaranandana’s magnum opus, is a work of maturity.'44

Let me follow here Gnoli’s chronology of Abhinavagupta, i.e., 950 to
1020.145 Both the MVV and the TA were produced rather early in Abhi-
navagupta’s literary career.'*® Now, the MVV quotes the PA,*7 and the
slightly later TA is supposed to be familiar with both the PA and the DhA.
Since the DhA is posterior to such important works as the PVinAn, the
PVAn and the AAS, I feel justified in hypothesizing that around 985, San-
karanandana had published all of his major works. And if one admits
that the PA belongs to his very last works, one may conjecture that San-
karanandana was either old or already dead in 980-985, when Abhinava-
gupta started his prestigious career. On this hypothesis, one should put
Sankaranandana’s dates back at least twenty to thirty years, and propose
a birth around 910-920 at the latest (be it reminded here that Krasser
proposed 940/950-1020/1030).

As is obvious, this revised chronology still presupposes that the dates
of Sankaranandana and Abhinavagupta somehow overlap. Now, I am
aware of only one argument on the basis of which one could coordinate the
two Kashmirian scholars. Interestingly enough, Abhinavagupta is rather
talkative with regard to his own education, the teachings he attended and
the interest one should take in studying with different masters: “As a
black bee seeking the fragrance [of nectar] would go from one flower to the
other, a student eager for knowledge should go from one teacher(/master)
to the other.”48 A little later in the same work, Abhinavagupta declares
that, “out of curiosity for the views of sastras [that are] inferior to this

1447 am aware of no reference to the PA in any of the other works of Sankaranandana.
It is also my feeling— and nothing more —that Sankaranandana, in the PA, exposes his
final philosophical standpoint, an idealistic doctrine that already appears in the margala
of the SPAn (as well as in the SSi, which cannot be located in the sequence either; see
Eltschinger 2008:144—-145). I am of course aware of the weakness of these arguments.

“5Rastogi (1987:27) proposes 950-1020/1025; Pandey (2000:8-9) locates his birth
around 950/960, and the end of the literary activity in 1014/1015; Deshpande (1989:14)
proposes 950/960 for Abhinavagupta’s birth and 1020 for the end of the floruit.

1460n the relative/internal chronology of Abhinavagupta’s works, see Pandey 2000:27—
34. As I. Ratié informs me (ibid.), Pandey’s chronology is likely to be flawed as regards the
relationship between tantric and aesthetic works. See Ingalls et al. 1990:32 and McCrea
2008:363, n. 2.

7See the next paragraph.

M8A 13.335: amodarthi yatha bhrrgah puspat puspantaram vrajet | vijianarthi tatha
sisyo guror gurvantaram vrajet //.
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one, I have also attended teachers who were Nastikas, Jains, Buddhists,
etc.(/reasoners, ritualists, Buddhists, Jains, Vaisnavas, etc.)”'4° Could one,
then, draw the hypothesis that the young Abhinavagupta attended teach-
ings of the Buddhist master Sankaranandana? Yes, one could if one were
justified in interpreting MVV 1.431 (where 431cd = PA% 1.4cd/MS A 15b3-
4) in this way: etad eva tatha caha guruh Sankaranandanah | na ma-
natvat tato ‘nyatvan na badhad asthiteh sthitih //. On this hypothesis, the
(say) twenty-year-old Abhinavagupta would have attended the teaching
of the Buddhist Sankaranandana whose career was already coming to a
close, and this around 970. One might even imagine that Abhinavagupta
owed his astounding familiarity with things Dharmakirtian to his early
frequenting of the lectures of such a noted guru.

As A. Sanderson kindly informs me,'®° however, Abhinavagupta does
not apply the word “guru” to Sankaranandana alone, but also to early
Saiddhantikas such as Brhaspati and Sadyojyotis, and to the Pancara-
trika Vaisnava author Vamanadatta.'®® Moreover, Abhinavagupta nor-
mally does not refer to his own teachers as “guru,” but as “asmadguru.” Fi-
nally, Abhinavagupta does not allude to Sankaranandana in the detailed
list of his (lesser) teachers that appears in the TA.2 In brief, “[t]he word
guruh does not imply that Abhinavagupta was Sankaranandana’s pupil
but only indicates respect.”’®® We are left, then, with no other chronol-
ogy than Gnoli’s: the bodhisattva brahmin Sankaranandana must have
been active in Kashmir some time during the 9 or 10*" century. Fur-
ther research will show the extent to which Sankaranandana was familiar
with the Pratyabhijna system. In this case, the “second Dharmakirti” and
“great brahmin” Sankaranandana might belong to the 10" century and
his dates coincide roughly with Utpaladeva’s.

M9TA 8.206 (quoted in Pandey 2000:734): aham apy ata evadhahsastradrstikutahalat /
nastikarhatabauddhadin upadhyayan asevisam [/

TA 13.345cd-346ab (Dvivedi/Rastogi edition 2406,13-16; quotation in Rastogi
1987:33, n.5): aham apy ata evadhahsastradrstikutuhalat /| tarkikasrautabauddharhad-
vaisnavadin asevisi |

1%0E]ectronic communication (May 2, 2010).

1813ee respectively TA 1.104ab, 6.134cd, 8.230ab, 8.345ab, etc., and TA 5.154c—155b.

152TA 37.62: sricandrasarmabhavabhaktivilasayoganandabhinandasivasaktivicitrana-
thah | anye ‘pi dharmasivavamanakodbhatasribhutesabhaskaramukhapramukha mahan-
tah /. According to A. Sanderson (ibid.), only the name “Udbhatasri” could be interpreted
as referring to a non-Saiva, Buddhist master.

153 A Sanderson, ibid.
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For the abbreviations of Sankaranandana’s works, see Section 2. For the
abbreviations of the manuscripts, see Secrion 1.11.
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