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Sakti or Divine Power

CHAPTER 1

EvoLuTioN OF THE IDEA OF SARTI IN
VEDIC LITERATURE

Before dealing with the idea of Sakti or Divine
Power and its gradual development throughout the
extensive field of Vedic literature, which roughly
covers a period of at least a thousand years and a
half, if is necessary to say a word or two about the
general nature of this earliest branch of Ancient
Indian Literature. Apart from the four Samhitas,
the Vedas include a number of Brahmanas or books
of ritualistic explanations of hymns. Then there
are the Aranyakas or ‘‘ Forest Treatises ” and a
fairly large number of Upanishads or books of
metaphysical and mystical speculation. Besides
these the Srauta and the Grhya Sitras inculcating
and describing Vedic ritual practices are also re-
garded as forming an integral portion of the Vedas.
Then come such works as are called Prati¢akhyas
or treatises on Vedic grammar, Sikshés or manuals
on Vedic Phonetics, Kalpasiitras, Anukramani or
Indices and numerous other treatises of similar
nature. It is needless to mention that anyone who
is acquainted with the history of ancient Sanskrit.
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literature will fully realise the vastness of the
output of this period of the intellectual activities
of the Hindus. It is, therefore, no exag-
geration to maintain that a thoroughly historical
and critical study of this whole body of Vedic
literature would demand nothing short of the labor-
ious attention and utmost patience of a life-long
study. So we should like to point out ‘that nothing
of this kind is to be expected from this disserta-
tion. The peculiar nature of the Vedas also
renders our task of tracing an evolution of the idea
of Divine Sakti much more difficult. The Vedas
comprising the Brahmanas, the Upanishads and
such other works, are neither the compositions of
a single author nor do they belong to a definite
period of Indian chronology. The Sambhitas are
the ‘aggregate assemblage’ as H.H. Wilson de-
scribes them, ‘in a single collection of the hymns
or laudatory verses and liturgic formulae’ composed
by various Rshis or seers of truth at different
times. There are many indications in the Samhi.
tas of the fact that the hymns were often composed
by the heads of families, or of schools adhering to
a common form of worship. Then there is an-
other peculiar difficulty which is bound to present
itself to every student of the Vedas, viz., the ex-
tremely disconnected and highly nebulous character
of the ideas which they enshrine. The Sambhitas,
the Brahmanas and even the Upanishads—all seem
to point to a stage of human thought when people
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seemed to think and talk in the language of meta-
phors and imageries. Solid facts of the physical
order of nature and fictions or the impressions they
left on the receptive imagination of men seem to
have blended so completely that the Vedic Rshi
could say that Indra with his thunder-bolt pierced
the cloud-demon Vrtra and poured forth raim.
Sometimes it becomes almost impossible to find
out what natural phenomenon is at the background
of the Rshi’s utterance in a particular hymn. Like
the Samhitas, the Brahmanas also lack fundamen-
tal unity of subject-matter. They are, as Sylvain
Lévi rightly points out, ‘a common treasure-house
of aphorisms, anecdotes and legends circulated
amongst the sacerdotal clans.” They were
composed at a time when the priestly authors
no longer possessed that freshness of ima-
gination which characterised the seers of the
Samhitds. Priestcraft, with its ‘complicated
machinery of sacrifices comprising innumerable
ribualistic details, was ' fully established. The
main interest of these sacerdotal priests, far from
being an intellectual pursuit of truth for its own
sake, centred round the sacrificial altar which for
them ' represented the ‘ Nabhih ’ or centre of the
earth. - In them the Vedic Mantras are invariably
explained with reference to some particular sacri-
ficial rite, regardless of the context they may have
in the Samhitas themselves. The hypostatising
tendency is, again, at its highest in the Brahmanas,
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fact that in later times the rival schools of Vaishna-
vism and Saivism tried to trace their origin from the
same Upanishadic teachings and often drew quite
conflicting conclusions from the same texts. Thus
the Upanishads may truly be likened to a melt-
ing pot where the different creeds of post-Vedic
schools are all indistinguishably mixed up in a
liquefied state and are already in the process of
making. Reviewing this common shadowy
character of the speculations of the Vedic litera-
ture from the Sambhitas down to the Upanishads,
we can unhesitatingly say that all of them more
or less indicate a state of primitive thought in a
condition of extreme plasticity. In a word, their
thought neither took a determinate shape nor
moved in a definite direction. It possessed the
fluid character of molten gold, as it were, which
was subsequently placed by the originators of
different systems of thought in definite moulds
and turned out into different shapes. In spite of
these initial difficulties in dealing with the Vedic
literature it is not altogether impossible to trace
an outline of the different stages of the evolution.
of the idea of Sakti from the simple conception of
‘agencies of divine powers’ manifested in the
physical operation of Nature, to the complex and
abstract notion of one ¢ Divine Creative Power *
operating in the production and government of
the universe. This is possible because the Rgveda,
the important Brahmanas and the Upanishads.
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contain at any rate almost all the germs of
later theological and philosophical speculations.
Although the idea of one Supreme Sakti as a
distinct and full-bodied theological principle
evolving the inner and outer worlds of thought and
reality in conjunction with a male counterpart,
either Siva or Vishnu, as in the later schools of
Kashmere Saivism or Bengal Vaishnavism, is
scarcely conceived in this literature, we can
nevertheless trace the first origin of this tendency
in the hymns of the Rgveda, the contents of the
Brahmanas and the Upanishads.

Let us first of all consider the hymns of the
Rgveda, which is admittedly the earliest record
of Indo-Aryan thought, and some portions of
which are even supposed to have been composed
before the Aryan settlers of the Punjab separated
from their Iranian brethren and entered the valley
of the Indus. In the hymns of the Rgveda we
do not find any mention of Sakti as a definite
creative principle. But the immense forces of
nature, acting in such striking phenomena as
floating clouds, thunder, lightning and rain, already
influenced the minds of the Rshis, who were
peculiarly open to such impressions of grandeur
from without. The play of elemental forces,
sometimes terrible and sometimes pleasing, led
them to the belief in the presence and agency of
many °‘divine powers’ whose characters, as Dr.
Muir points out, * corresponded with those of the
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physical operations or appearances in which they
were manifested.”” The imaginative faculty of
the Rshis being stimulated to its highest pitch by
the observation of these changes and variations in
the processes of nature, they failed, in their exu-
berance of child-like wonder, to regard them as
regular physical facts of material nature and
ascribed them as ‘functions’ to various gods or
divine agents presiding over the different depart-
ments of nature. Out of these various ‘cosmic
functions’ of gods such as Indra, Agni, Varuna,
etc., slowly emerges the first vague notion of
Sakti or Divine Power, not conceived as a
single category, but in a pluralistic sense. Thus
every one of the principal gods of the Vedic
pantheon may be said to have, in a sense, a basis
of Sakti. If, for example, we eliminate Indra’s
specific power of slaying the cloud-demon Vrtra
and letting loose the pent-up herds of cattle or
rain he, the Lord of Might, ceases to have any
meaning to the Vedic Rshi and almost melts
away into nothingness. The same thing holds
true, more or less, with regard to the other gods.
Thus, for instance, Agni is specifically describ-
ed in the Rgveda as having three functions : first,
as heat-energy manifested not only in the culinary
or sacrificial fire but in his terrestrial operation as
the energy of gastric fire, life and vegetative
growth’; second, in his operation in the atmosphere
or mid-region as the (electric) energy of lightning ;
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and third, in his celestial operation as light and
solar energy in the sun, the dawn and the planet-
ary bodies. If the idea of these special functions
or ¢ powers of operation ’ is taken away from the
conception of Agni he almost immediately loses
his specific character of a Vedic deity. Again,
in the case of Tvashtr, his specific function con-
sists in his power (Sakti or Saci) or creative
agency in the womb to bring about the trans-
formation of the different forms or rather types
of creatures. The idea of this power or function
of ¢‘ Ripavikartrtva >’ (or that of ‘ an omni-form
vivifier ) forms an essential element in the con-
stitution of his being, which cannot be removed
without destroying his personality altogether. It
should, however, be pointed out that a rigorous
application of this method of elimination to all
the gods of the Rgveda is not possible. This is
80 because the individual personalities of all the
gods of the Vedic pantheon are not always well-
defined. Very frequently the same functions are
attributed to different gods. The protective and
wealth-bestowing functions, for instance, are com-
mon to all the deities. But there isno doubt that
in the Rgveda the gods are conceived as presiding
over the operations of the various departments of
nature, each having as a rule the privilege of
lording over a special domain. But it is not
always possible to draw a line marking off the
boundary of the domain of a particular deity.
2
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What we would point out is that although the
agencies of nature are so imperfectly personified
in the Rgveda that the personality of one deity
tended to merge into that of another, the character
of each principal god regarded as a whole, had for
its nucleus a conception of certain Saktis, or, as it
was then termed, Sacis. It is, perhaps, in this
notion of Saci, though crude and simple, that we
find the first faint glimmer of the Divine Sakti-
principle in the earliest stage of formation. But
here the processof conceiving these Saktis or ‘nature-
functions of divinities’ as something separate from,
yet acting in close association with, their male
counterparts, as in later times, has not begun.

In this connection it is worth while to consider
in what manner and in what sense the words
Sakti and Saci, often in the plural, are employed
in the hymns. The word Sakti is used about a
dozen times in the Rgveda, mostly in connection
with Indra. Once or twice it is also used in con-
nection with Agni and the ASvins. Sayana, the
famous Indian commentator, explains it differently
in different places. Under Rgveda I. 109, 3 he ex-
plains ‘Pitinam Saktir’ as the ‘ power of procrea-
tion of the Fathers.” Under ITIL. 57, 3 he explains
Saktim as the © power of fertilization.” Elsewhere
(III. 31, 14) ‘Saktir’ is explained by him as Indra’s
‘deeds of charity’ (Indrasambandhini danani). In
IV. 22,8 Saktih seems to mean the ‘ power accru-
ing to the priests owing to ritnal performance.’
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V. 31,6 applies the epithet Saktivah which per-
haps means ‘possessor of powerful functions or
deeds’ (Karma). The sense of ‘functions’ (IXarma-
bhih) in the instrumental also occurs in X.
88,10 :—*‘ Stomena hi divi devaso Agnim ajija-
nacchaktibhih Tama akrovan tredhabhuve kam
sa oshadhih pacati viSvartipah.’”” The point to be
noted in these references to Sakti is that the
word has already given rise to the two most impor-
tant ideas of the °vivifying powers of (I) repro-
duction and (II) fertilization, either in the animal
(in the ovum) or vegetable world.” These ideas
constituting the conception of Sakti are important
because we shall see later on how these two ideas
are practically at the basis of all the female god-
desses of the Rgvedic Gna type such as Sarasvati,
Ila, Dhishana and others. In the philosophical
sense this idea of generation, meaning ‘to give
birth to the world of names and forms, played an
important part in the post-Vedic connotation of
Sakti as the ¢ Female Creative Principle ’ fashion-
ing the world out of her womb (sarvaprapafica-
janani) as the VimarSa Sakti of the Kashmere
Trika.

It appears that the seers of the Rgveda were
more fond of the word Saci than of Sakti. Sacl
is the typical Vedic word to denote the °divine
powers’ of the gods. Sacibhih in the instru-
mental plural is used on more than thirty occasions
in the Rgveda in praise of various gods. But
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this term, too, is specially associated with Indra,
the divine type of a Kshatriya warrior of the
Rgvedic age. As we pass on from the 1st
to the 4th, 6th, 7th, 8th and 10th Mandalas of the
Rgveda we find that the idea of closcly associating
Indra with Saci or his ‘divine power’ has gained
a firmer hold on the minds of the Rshis. Hence,
in the later books they apply such an epithet as
¢ Sacipatih’ to Indra meaning the ‘Lord of
Might.” Rgveda I. 56, 4 actually describes the
Sacl of Indra as ¢ Devi Tavishi’ or the ‘Goddess
of Might,” who waits upon him as the Sun attends
the Dawn. Here evidently ‘Tavishi’ is nothing
but Saci conceived as Indra’s ‘Divine Consort’ or
¢ Energy as his female counterpart.” This hymn
is rather significant, as it marks a further develop-
ment in the process of unifying the different Sacls
of Indra into one Saci and actually making her
his divine consort. Later on we see that this
Sact, who was originally nothing but Indra’s
deeds of power deified, became actually the wife
of Indra—Indrani(RV. 1. 82, 5; 6; II1. 53,4 ff.; 1.
22,125 11. 32,8; V. 46, 8; X. 86, 11,12). Pischel
18 perfectly right when he says that ¢ Indrani’ is
not a personal name of Indra’s lady, but that her
real name in Vedic time was Saci (cf. Vedische
Studien by Pischel and Geldner, Band II, p.
52). In discussing the meaning of ‘goh’ in I.
121, 9 Pischel rejects Sayana’s etymological ex-
planation as ¢ Vajra’ and arrives at the above
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conclusion, when he affirms that ‘goh’ refers to
Indra’s Sakti or his personified strength’ which
he finds in battle. Hence, he understands by the
above hymn that a cow, or a ° wifely conception
in the abstract,” is here intended to be placed by
the side of the bull or the ‘masculine conception’
of Indra (op. cit., Band I1I, p. 164).

It is interesting to note here that Saci as the
Sakti-consort of Indra also figures in later Icono-
graphy. Hemadri gives the following descrip-
tion of her image:—*‘Indra’s wife Saci with
her two arms must be seated on his (Indra’s)
left thigh. In three of his hands he holds a lotus,
a goad and a thunder-bolt, while the fourth passes
round the back of Saci. One of the arms of Saci,
likewise, is passed round the back of Indra, the
other holding a bunch of flowers of the wish-
giving tree (Kalpa-vrksha).”” But the Rshis
beyond unifying the multiple powers or functions
of Indra under the category of Saci could not very
well take the next step of assigning particular
creative functions to her. All that can be gathered
from these highly obscure hymns alluding to her
is that Saci seems to have the function of assisting
her lord Indra in his deeds of valour and charity.
She certainly seems to have something to do with
the task of stimulating the high-spirit of Indra’s
devotees in battle (RV. VII. 67, 5). It appears
that through her Indra is made more powerful to
exercise his protective function (RV. I. 56, 4).
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In Taitt. Br. II. 4, 2, according to Sayana’s
explanation, she inspires fearlessness in the heart
of Indra and maintains him at the front of the
army. This passage runs as follows :—* Indrani
devt subhaga supatni udaméena patividye jigaya
trimsad asya jaghanam yojandni upasthe Indram
sthaviram vibharti.”’

InRV. III. 60, 2, Saciis not a mere blind phy-
sical force, but denotes ‘ skill or ability ’ implying
conscious intellectual faculty (Prajiia). All that
can be gathered from these Stktas is that, though
the term Saci originally meant nothing more than
‘ help or friendly assistance,’ she came to be invest-
ed, even in the hymns of the earlier books of the
Rgveda, with the character of an intelligent
divine principle. The author of the Nighantu is
not therefore very far from truth when he identi-
fies Saci with Vak (Naigh. I. 11 ; also Durga on
Nir. I. 11), who represents pre-eminently the Gna
type of the ‘ Female productive consorts of
gods.’

Leaving aside the question of Saci, let us turn
to such hymns of the Rgveda as mention the
Gnas or the ‘ Divine Consorts ’ of the gods. For,
in tracing the evolution of the Sakti-idea it is
impossible to skip over the hymns alluding to the
Gnas. The word Gna, lit. ‘women’ (Greek
yvvn'), occurs in the Rgveda alone about seven-
teen or eighteen times in the nominative and
accusative singular, and in the instrumental and



SAKTI IN VEDIC LITERATURE 15

locative plural. The form ‘‘ Gnaspati ’ is also
once used in the 2nd Mandala. In BRV. I. 22, 10 ;
II. 31,4 ; V.46, 2, 8; 49, 7 the word occurs
with the female goddesses—Sarasvati, Hotra,
Bharatl, Varutrl, Dhishana, 1la, Puramdhi,
Aramati, Agnayl, Indranl and Varunani. Sayana,
it seems, is not quite sure of its meaning. Some-
times he explains Gna as the ‘ rising flame ’ of
Agni (Gna gantrir jvalah, RV. V. 43, 13). Some-
times he says that it signifies the Vedic metres,
Gayatri, ete. (RV. VI. 49, 7). At other times he
explains it as referring to the consorts of gods
such as Agni, Indra, Varuna, Mitra, Maruts, the
Advins, Rudra, Pushan and Bhaga (RV. V. 46, 2),
and quotes from Nirukta (III. 21) to show that
Mena and Gna are names of female beings. In
spite of these different meanings given to the
word by Sayana, it is quite clear from a collation
of all the passages of the Rgveda where it occurs
that Gna belongs to the pre-historic stage of
thought when male ¢ nature powers * were begin-
ning to be associated with female ‘energies.’ In
the Vedic stage Gni certainly implies in the
collective sense a ‘ group of Divine Females * who
produce or promote fertility and wealth. Thus
whereas the Rgvedic Sacis represent © Divine
Powers ’ as the deified nature functions of male
gods, forming an essential element in the con-
stitution of the latter’s personalities, the Gnas are
distinctly separate principles of female energy ’
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acting in association with their ‘male counter-
parts.” The fundamental idea underlying the
conception of the Gna type of female divinities
such as Dhishana, Bharati, Sarasvati, ete., is, as
Mr. Johansson rightly points out, generative and
vegetative power (Sakti). With the Rgvedic
Gna we find that the tendency to unify the
various functions or operations of gods under a
distinct type of ¢ female principle ’ representing
the productive energies of generation and fertility,
corresponding to male ‘nature-powers’ generically
termed Purusha, is becoming more marked and
well-defined. The introduction of Gna, therefore,
enables the Vedic seers to conceive ‘nature-powers
under the two types of the ‘ Divine Male’ and the
‘Divine Female’ for creative operation, much in
the same manner as the later post-Vedic schools
regarded Siva as needing a female counterpart
or a Consort Sakti, or the ‘ male God ’ Vishnu
requiring Lakshmi, for the purpose of creating
the world of beings. Here certainly we find the
earliest trace of the tendency, so characteristic of
the latter-day Saiva and Vaishnava thinkers, to
seize upon the active nature of the Highest
Godhead, conceived as a ‘Supremely Conscious
Principle’ of female sex, and to place her by his
side in a relation of reflex-identity. This fact of
the ‘wifely relation’ of Gnas with the Vedic gods
for the express purpose of promoting generation
is brought out in two ways : first, by the repeated
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use of the significant expression ‘Sajoshd’ or
¢close-knit° with Gnabhih in the instrumental
plural, and second, by their special association with
Tvashtr, the ‘Omniform vivifier.” As to the
reason for their frequent mention with Tvashtr
Prof. Macdonell suggests a plausible explanation.
‘‘ Probably,”’ he says, “ because of his creative
agency in the womb, Tvashtr is chiefly men-
tioned with the ‘Celestial Females’ (Gnas, Jana-
yah) or the ‘wives of the gods,” who are his most
frequent attendants '° (Vedic Mythology, bp.
117). Mr. K. F. Johansson in his interesting
book ‘¢ Uber die Altindischen Géttin Dhishand
und Verwandtes >’ seems to maintain the view
that all such female goddesses of the Rgveda as
Sarasvati, Vak, Hotra, Bharati, Dhishana, etc.,
who occupy a subordinate place in the Vedic
pantheon, originally belonged to this common
type of Gnas, signifying fertility and opulence,
and did not enjoy the privilege of any specialised
function. Then, after a time, Dhishana, Sarasvati,
etc., and particularly the goddesses with the
feminine affix ‘ani,” etc., e.g., Agnayi, Indrani
and Varunani, were gradually distinguished and
came to be conceived of as the specialised forms of
Gnas or ¢ Devanam Patnis.’” He has worked out this
~ theory with great ingenuity, especially with regard
to Dhishana, one of the most prominent female
deities of Gna type. Though this theory may be
open to criticism by competent Vedic scholars,

3
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there is no doubt that he throws a. new light on
the character and significance of the Vedic.Gnas;
enabling us to understand better the importance of
these female divinities of the Vedas, who have
hitherto received but very lttle attention from
eminent Vedic scholars. Prof. Macdonell, for
instance, in his Vedic Mythology . says:—
*“ Goddesses occupy a very subordinate position in
Vedic belief and worship. They hardly play any
part as rulers of the world.”” Tater on, he
says :—‘‘ Goddesses as wives of the great gods
similarly play an insignificant part in the Veda.
They are altogether without any independent
character, simply representing the spouses whom
such gods as Indra must have had. Hardly any-
thing about them is mentioned but their names,
which are simply formed from those of the gods
with the feminine affix—° ani.’ Thus Indrani 1s
simply wife of Indra, Varunani and Agnayi also
occur in the RV. but rarely.”” Be this as it may,
Gna in the plural is mentioned not,less than three
times also in the Atharva Veda (AV. VII. 51, 2 ;,
XX. 35, 8; XIX. 10, 6). Here, too, Gnas are
invoked as goddesses who grant refuge, wealth and
offspring, and also help in the winning of spoil.
The special point to be noticed here is that Gnas
are invoked along with the goddess Sunrta, per-
haps a deification of ‘ pleasantness,” but identified
by Sayana with Sarasvati, the °Goddess of
Truthful Speech’ (cf. Sayana on RV. X. 141, 2
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““ Sunrta priyasatyavagripd devi devanasila Saras-
vatl, etc.”’). :

In the Brahmanas the term Gnas does not
seem to occur so frequently as in the Vedic hymns.
But as ¢ wives-of the gods ’ they have an estab-
lished place assigned to them in such ritualistic
cilts as the * A§vamedha,”” the ‘‘ Patni-samyaj,”’
and the like, which were performed to call forth
generative power, especially. in the sense of the
restoration of the power of vegetative fertility. In
some of these fertility-cults, such as Patnivata=
graha and the Patni-samyaj in the ‘ New and Full-
moon Sacrifice’ Gnas are specially connected with
Agni and Tvashtr, who are typically representa-
tive of the ‘male power’ of generation. In the
Aitareya Brahmana (III. 37) Gnas as the ° wives
of the gods’ are celebrated first along with Agni
Garhapatya in Agnimaruta-sastra (III Padicika) of’
the Soma sacrifice for the propagation of cattle
and offspring. The Brahmana runs as follows : —
“The wives of the gods he should celebrate first.
Agni Garhapatya places seed in the wives; veril
thus in these wives with Agni Garhapatya open
he places seed for propagation. He is propaga’
with offspring and cattle who knows thus ™
Keith’s translation in the Harvard Oriental Se
Vol. 25). Again in the Kaushitaki Brahma-
Gnas are expressly styled ‘controllers of ?
in connection with the Patni-samyaj in thr?
and , Fulllmoon OQfferings.”” Thjs - F
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assigns to the Gnas the function of conferring
union and serving for generation. Here in addi-
tion to Agni Garhapatya Tvashtr and Soma are
introduced as ‘ male energies ’ of fertilization. We
give below Dr. Keith's translation of the pass-
age :—

‘“In that they perform in the Garhapatya the
sacrifice to the wives with (the gods), the wives
share the Garhapatya, the sacrificer the Ahava-
niya; therefore they perform the sacrifices for the
wives with the gods in the Garhapatya. They are
four in number; up to four, are pairing, union,
propagation; (they serve) for generation. They are
performed inaudibly; the sacrifices to the wives
(with the gods) are a pouring of seeds; inaudibly
is seed poured; they are appropriate;...... He sacri-
fices to Soma, Tvashtr, the wives of the gods;
and Agni, lord of the house; these deities are the
controllers of unions; them here he delights; they
here being delighted confer unions. To Soma he
first sacrifices, thus he pours seeds; to Tvashtar

scond, Tvashtar transmutes the seed that is
ured; then to the wives, for these are joint sacri-
'8 for the wives; in thatfhe sacrifices last to Agni,
of the house, the wives are those of him that

s the sacrifice well performed; therefore he

ses to him at the end...... ...In that he causes

: to sit on the grass bundle and the grass

s male and the wife female, verily thus he

on upon women; therefore the wife puts
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between her thighs blades of the grass bundle
(III. 8, page 364).

Though there is much in the Brahmanas about
the Gnas playing an important part in rituals of
sympathetic magic, e.g., in the form of Aditi
representing the earth, or.the queen in the
Asvamedha symbolizing the female counterpart of
Varuna represented by the horse, it is well worth
noting that the Brahmanas are more inclined to
take the word in a narrower sense. They employ
the term to mean the Gayatri and such other Vedic
metres. This probably indicates that the priestly
authors of the Brahmanas are on the way to bring
all the different forms of Gna divinities under the
single head of Vak, who is regarded as the most
typical representative of the Gna type. The reasons
for this seems to be that in the Brahmanas, since
greater importance was attached to the actual per-
formance of sacrifices, a good deal of attention was
naturally given to the accurate recitation of the
Mantras composed in various metres. The idea of
the Mantras exercising a mystic power over the gods
and npatural phenomena also came to be more
firmly established in the minds of their composers.
Thus in their minds Gna no longer definitely
signified, as it did originally, a type of ‘ Divine
Females’ in a general sense but, through ider
tification with metres, came to be more close”
associated with Vak. The Satapatha Br. ¥
5, 4, 7 identifies Gna with metres- by x5
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of which men go to the celestial world. The
Tandyamahabrahmana I. 8, 9 mentions Gnas as
females, but ascribes to them the function of cutting
up in pieces the sacrificial cloth after it is woven:
Taittiriya V. 1, 7, 2 offers a similar explanation as
 Chandamsi vai Gnah *’ and identifies the metres
with ‘the wives of the gods.” The point to-be
noticed in this Brahmana passage is that the term
is mentioned along with Varutri and Dhishana, of
whom the latter is explained as identical with Vidya
ora certain knowledge. This means that Dhishana
is already assuming in the Braihmanas an abstract
character. Tounderstand the special significance
which underlies this further step which the Rshis
have taken in bringing the Gnas through the metres
(Chandamsi) into a closer relationship with Vak,
who henceforth usurps their place, it is necessary to
eonsider carefully the fundamental conception of
“metres’ as embodied in the Brahmanas. To the
authors of the Brahmanas Gayatri, Trishtubh,
Jagatl and such other Vedic metres were not
mere mechanical arrangement of syllables
(Padas) but represented ‘living creative forces.”
They are regarded in these treatises ashaving a
certain potency in them by virtue of which
they . yield the secret power of Yajiia, which.
nables the gods to defeat the Asuras and
un supremacy over them. This 1is affirmed.
the following passage of the Taittiriya:
‘hita i — S
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- ¢“ Prajapatir devasurin asrjata tadanu Yajfio,
‘asrjyata Yajilam chandamsi te vishvafico vyakra-
man so’surdn anu yajfio’pdkramad yajfiam chand-
amsi te devd amanyantdmi idam abhivan yad
vayam sma iti te Prajapatim upadhavan so’bravit
Prajapati$chandasam viryam adaya tad vah pra-
dasydmiti sa chandasam viryam adaya tad ebhyah
prayacchat tad anu chandamsi apakraman chandam-
si yajiiah tato deva abhavan pard’surah, etc.’’

Later on the same work explains Gayatri as
““Tejas’’ or power, Trishtubh as the specific ener-
gies of sense organs, and Anushtubh as the potent
~principle of Yajiia (cf. * Gayatrya parilikhati, tejo
~vai Gayatrl tejasaivainam parigrhnati trishtubha
~parilikbati indriyamn vai Trishtuv indrienaivam
enam parigrhnati Anushtubha parilikhati Anushtup
sarvani chandamsi......tejo vai Gayatri yajno’nush-
tubh indriyam trishtup tejasd caiva indriyena ca
ubhayato yajflam parigrhnati”’ (Taitt. V. 1, 3,
Part V, VI, Bibliotheca Indica edition). Often in
such Brahmanas as Paficavimsa and Satapatha we
find that the metres, especially the Gayatri, are
said to have the power of carrying the (fruit of)
sacrifice to the gods (Sat. Br. I. 3, 4, 6, Weber’s
edition). Gayatri is Tejas and has ‘‘ Virya " because
she is regarded as the special metre of Agni, who is
produced with her from Prajapati’s mouth (Sat. Br.
I1. 3, 5, 4). She represents the ‘life-energy’ (Prana)
because she stimulates and maintains ‘vital breath’
in the body of the yajamana (Sat. Br. 1. 8, 5, 15).
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Sat. 1. 7, 3, 23-25 describes how by the eight-,
eleven- and twelve-syllabled metres, Gayatrl, Trish-
tubh and Jagati, the gods can * go aloft * to heaven
(Divam upotkramati). In the contest between the
gods and the Asuras Gayatrl withdrew into herself
the force (Ojo), vigour (Balam), energy (Viryam),
progeniture (Prajam), etc., and stood apart (Taitt. S.
II.4,3,1). Through the potency (Virya) of the
Anushtubh metre acting as Vajra the gods saw and
pierced ‘‘Night’ under the control of the Asuras
(Tandya IX. 1,1). From these Brahmana passages
and many others (cf. also Taitt. S. I. 5, 8, 3; ibid,
V.3,8,2; VI, 3, 3; Ait. L. 1, 5-6; 1. 5, 2; Kaushi-
taki III. 5; VII. 10 ; X.6; XI. 2) it can be easi-
ly seen that the idea of Sakti or ‘Tejas,” ¢ Viryam’
‘Varshman,’ as it is termed in the Brahmanas, lies
at the very core of the Brahmana-conception of
Vedic metres. Now, in the Rgveda Vak is describ-
ed as a “Cow,’”’ the members of whose body are
constituted by the metres of different number of
syllables (Pada). This verse runs as follows : —

““Gaur] mimaya salilani takshati Ekapadi dvi-
padI sa catushpadi Ashtapadi navapadi bubhavushi
Tasyaim samudra adhi viksharanti. ”

Thus the Rshi’s mind early sought to establishan
essential connection of Vak with the Vedic metres.
This happens not only in the Rgveda but also in the
later Atharva Veda. In the Atharva VIII. 10, 12-
18, Vak, under the name of Viraj, is conceived as a
‘Cow’ whose well-beloved calf is Indra and the rope
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binding her to the tether is the Gayatri. Why
Gayatri is mentioned specially as the ropecan be
easily seen from the fact that it is by the means of
metres or particular arrangements of syllables
(Padasamsthana) that we can reduce speech toa
systematic order. 'This process of connecting Vak
with metres attains its final stage in the Brahmanas
when they actually maintain that the * three-fold
Science’’ with all the Mantras in various metres is
the ¢ thousand-fold progeny of Vak.” This fact the
Brahmanas affirm in another way, viz., by repeat-
edly identifying Vak severally with each of the well-
known Vedic metres (cf.Taitt. I. 7,5; Taitt. S.
V,1,9. 1: Tandya V. 7, 1).

This idea of Vak as the Mantra-mother giving
birth to her three-fold progeny of Rk, 8aman and
Yajus is one of great importance. Already in the
Rgveda X. 125, we find that the Rshis are
beginning to conceive Vak in a philosophical way
as ‘the active power of Brahman proceeding from
him.” In verses 3 and 8 of this Sikta she is
regarded as ¢ Speech ’ in the feminine form. This
hymn is the earliest document of the personi-
fication of speech as ‘a productive principle of
energy.” It also occurs in the Atharva Veda in
almost the same language. It is therefore neces-
sary to analyse the verses of this significant Siikta
and observe what characteristic features and func-
tions are herein attributed to Vak. Verses 1 and
2 ascribe to her the specific function of supporting

4
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the gods such as the Rudras, the Vasus, the
Adityas, the Viévedevas, Mitra, Varuna, Agni,
Indra, Pdshan, Bhaga, Tvashtr and the two
Aévins. This clearly brings out the point that she
is conceived as a sort of  Supreme Female Energy’
sastaining and stimulating the activities of gods
in carrying out their respective functions. This
is clearly brought out by the 2nd verse which runs
as follows:— “I support the foe-destroying
Soma, Tvashtr, Pashan and Bhaga.”” Verse 6
describes her as the ‘ martial spirit’ of Rudra, who
derives from her his power of bending the bow and
slaying the destructive enemies of Brahmanas. In
verse 3 she is given the significant epithet of “ the
Sovereign Queen.’”” The same verse describes her
as ‘ cognizant of Brahman, the Supreme Being
abiding in manifold conditions and entering into
numerous forms.” Verse 4 makes it absolutely
clear that she is the ¢ one great sustaining principle’
of life and activities of ecarthly creatures. This
Rk runs as follows :—‘“He who eats food (eats)
through me ; he who sees, who breathes, who
hears what is spoken, does so through me ; those
who are ignorant of me perish ; hear thou who
hast hearing, I tell thee that which is deserving of
belief.”” Verses 5, 6, 7 and 8 are most significant.
In these verses the functions of °rendering her
devotee formidable making him Brahmin, a Rshi
or a sage through her supreme will* and ‘{pervad-
ing all things as a subtle ubiquitous principle of
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energy,’ like the wind, giving form to all created
worlds, are attributed to her.

The last verse describes her as being ‘so vast
in greatness that she is beyond the heaven and
this earth.” According to verse 7 her birth-place
is in the midst of the waters, whence she spreads
through all things, and touches this heaven with
her body.” According to Dr. Weber ‘the waters’
here represent the chaotic primordial principle,
the “Urmaterie’” in which all things that are soon
to develop lie in an undifferentiated condition.
As such she is the first emanation from the
Purusha, the Supreme Male principle. (Cf.Indische
Studien, Neunter Band, article ‘“Vak und Logos.’”)
It is interesting to note that even in this pseudo-
philosophical hymn belonging to the latest Mandala
of the Rgveda when the Rshis were beginning to
speculate on such abstract deities as Purusha,
Hiranyagarbha, etc., Vak still retains her function
of bestowing wealth and protection originally be-
longing to her as a goddess of Gna type. But
here the individual characters of the various Gna
divinities seem to have merged into her. Hence-
forth, she emerges as the sole principle of creative
energy. Soon after in the Brahmanas we find
that she actually takes her place by the side of
Prajapati, the Father of Creation as his Sakti..
It is in fact nothing but this Vedic mea of Vak
giving birth to the Mantras as her progeny that
worked under the Agamic influence of the early
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Tantras and finally gave rise, in the circle of
Trika philosophers, to the idea of Matrka Sakti,
the Mantra-mother, or Para Vik or the Supreme
Logos. There can be little doubt that this Sikta
on Vak represents an attempt on the part of the
Rshis to abandon the older pluralistic conception
of phenomena, so characteristic of their specu-
lations in the earlier books, and to express the
idea of the fundamental unity of the world. On
this point of the Vedic significance of Vak Mr.
Wallis rightly observes :—*‘ Vak, speech, is cele-
brated alone in two whole hymns (of the RV.), X.
71 and 125, of which the former shows that the
primary application of the name was to the voice
of the hymn, the means of communication between
heaven and earth at the sacrifice. The other hymn
illustrates the constant assimilation of the varied
phenomena of nature to the sacrifice ; all that has
a voice in nature, the thunder of the storm, the
re-awakening of life at dawn, with songs of rejoic-
ing over the new birth of the world, are embodied
in this Vak in the same way as it is said of
Brhaspati that he embraces all things that are,
It is another expression for that idea of the unity
of the world which we have seen crowning the
mystical speculations of all the more abstract hymns
of the collection™ (Cosmology of the Rgveda,
p. 85). It is beyond doubt that in the 10th Mandala
of the Rgveda, we find a clear indication of the
fact that the thoughts'of the Rshis are progressing
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towards abstract conceptions of deities enabling
them to advance towards the idea of one ‘Sovereign
Divinity.” Thus on the one hand we find the
Rshis attempting to unify the notions of ‘male
gods’ into one Supreme Deity as Prajapati or
Viévakarman. On the other hand, the same
process of unification goes on with the result that
the particular female goddesses—Varutri, Dhishana,
Sarasvati, etc., are all unified under a corresponding
‘Supreme Female Deity, Vak. Thus the idea
begins to arise that the universe came into being,
not from particular gods such as Agni, Indra, etc.,
but from a Demiurge Brahma or Prajapati (RV.
X. 121, 10) by his sacrificial power by which he
sacrificed himself. “Prajapati,” as Dr. Muir rightly
observes, ‘‘is the result of one of those efforts of
the Indian Intellect to conceive and express the idea
of deity in the abstract, as the ‘Great First Cause’
of all things’” (Original Sanskrit Texts, Vol. V,
p. 393). But in the Rgveda Prajapati is not
actually associated with Vak for creative purposes.
She is certainly regarded as a * productive principle’
under the conception of a ‘ Cow ’ who yields
nourishment and sustenance (RV. VIII. 89, 10).
RV. X. 114, 8-9 suggest her connection with
prayer and emphatically affirms that ¢ Vak spreadeth
forth as far as Prayer extendeth.” RV. I. 164, 42
declares that the “seas of water descend from her
in streams whereby the world’s four regions
have their being and that from her flows the
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unperishable flood whence the universe hath life.’
But thus far goes the Rgveda and no further. The
Atharva Veda, however, vaguely suggests the
wifely relation of Vak with Prajapati who 1is
styled Parameshthi. Thus in A. V. XIX. 9,3
Vak is given the significant epithet ‘‘Devi Para-
meshthini.”” (Cf. ‘“Iyam ya parameshthini Vak
devi brahmasdamsita.’’) It is not until we come
to the period of the Brahmanas that we find
her position as the Sakti of Father Prajapati
definitely established. In the Brahmanas she
unites with Prajapati as his wife and brings
forth gods and universe. Here as ‘‘Suparni”’
she becomes the mother of Vedic metres and
serves as the source of all living things. Thus
in the Brahmanas the relation of Prajapati to Vak
is becoming a hieratic symbol of that of the Abso-
lute to Liogos. But in these treatises Prajapati
is not equal to the Absolute, Brahman (neuter),
but is an emanation from the Absolute. To
understand this further step in the process of
development of Vak-sakti from a ‘simple goddess
of the Gna type’ to the ‘Supreme Wifely Sakti
of Prajapati,’ it is necessary to consider more care-
fully her character as depicted in certain passages
of the Brahmanas.

Satapatha VI. 1, 9 describes how Prajapati
created the primeval waters out of Vak. -This
Brahmana runs as follows :—¢ He (Prajapati)
created the waters out of Vak (Speech, that is) the
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world ; for speech belonged to it ; that was created
(set free). It pervaded every thing here ; and
because it pervaded (ap) whatsoever there was here,
therefore, (it is called) water (apah).”” Pafica-
vimsa VI.1-3 affirms more definitely that Vak was
emitted from Prajapati as his ‘ other self ’ and
through her he created the Rathantara and Brhat
samans. ‘‘ Prajapati desired—‘ 1 will be many
and procreate myself.” He silently meditated in
his mind. 'Whatever was in his mind became big.
He reflected ‘this is my womb ’ (i.e., the inner
essence) which is within me. This I will create
by means of Vak. He emitted Vak and she
entered the Rathantara. Thereafter was born the
Brhat (siman).”” TLater on (X.2,1) this Brah-
mana describes how Vak took out the ¢ Light ’
(Jyotih) from Prajapati when he was exhausted
after begetting creatures. Whereupon being inter-
rogated by him she replied that she was but his
* Own self ’ (Svaiva te vag ity abravit). Paficavim-
da XX.14,2 leaves no doubt as to the fact that Vak
is the companion-principle of Prajapati in the
matter of creation. ‘‘Prajapati va idam eka asit,
tasya vag eva svam asIt, vig dvitiyda—sa aikshata
imam eva vacam visrija iyam va idam sarvam
vibhavanty eshyatiti, sa vacam vyasrjata sedam
sarvam vibhavanty ait, etc.”’

Kathaka XII. 5 (and 27, 1) make it absolutely
clear that Vak is the wife of Brahma Prajapati,
who couples with her and creates all beings.
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‘‘ Prajapatir va idam aslt, tasya vag dvitiyasit, tam
mithunam samabhavat, sa garbham adhatta, sa-
smad apakramat, semd praja asrjata, sd Praja-
patim eva punah praviat.”> The epithet ‘‘ Vacas-
patim’’ which appears in V.S. IX.1 and Satapatha
V. 1. 1, 16 directly as the name of Prajapati proves
this wifely relation of Vak beyond doubt. Aitareya
X.1 describes Vak as the Nivid of twelve syllables,
which came out of Prajapati while the latter
was practising austerity and through whom Praja-
pati created all beings. Taitt. Br. II. 1, 2 narrates
the story that Prajapati was doubting whether he
should perform ‘ homa,” by the ¢ ghee ’ produced
from his sweat. Vak in her invisible form told
him to perform the homa. When she was ques-
tioned as to her identity she replied that she is
but the self of Prajapati. Thereupon Prajapati
performed the homa by uttering ‘“ Svaha *’ and
thus was born the ‘‘ Svahakara.”” Often in the
Brahmanas we find that Vak disappears from the
gods, and the latter, unable to perform Yajfia
without her, as she represents the wisdom of
speech at sacrifices, have to make a regular search
after her (cf. Paficavimsa VI. 5, 10).

It must not, however, be forgotten that Vak in
the Brahmanas does not merely represent the out-
ward expression of uttered speech,’ but also signi=
fies the inner aspect of subjective thought processes
which are intimately connected with language
(expressed). It is for this reason that Satapatha,
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Tandya and such other Brihmanas describe Vak
as ¢ Upholden by the mind ’ or the  Yoke fellow ’
of mind. There can be little doubt that the authors
of the Brahmanas fully grasped the fact that a
certain mental factor is invariably involved in an
intelligible form of speech. It is this fact that led
them to affirm that Speech is upheld by the Mind,
because the Mind goes before Speech (and prompts
her), ¢speak thus, say not this.,” So well indeed
did they perceive the rclation between Vak and
Manas that in the Satapatha they actually make a
statement that ¢ were it not for the Mind, Speech
would talk incoherently * (Sat. Br. 2, 4, 11). Tt
i¢ also interesting to note that the authors e’ ‘he
Brihmanas were no less quick to realise that
Mind, meaning simply the suppressed form of
thought activity, without Vak, signifying an active
expression of ‘inner language’ in vocable, l¢’
is not at all sufficient for ;,‘bvﬂe\”:’randins’
Satapatha IV. 6. 7 say <
this speech was, there
everything was known :
was, there nothing whr
was known, for mno «
those who think in
likely that they wishe
connection of Val
affirmed that Man
female forming a
fice (Devanam '

]
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intended to be conveyed in these words when
Prajapati, the ‘male principle’ representing
productiveness (Sat. V. 1.3, 9, 10), is identified
with Manas and associated with Vak (Taitt. Sam.
II. 5, 11 ; Kaushitaki XXVI. 3). Aitareya
VI. 5 declares that Vak is impelled by the Manas
when she speaks, and that if Vak utters speech
without the guidance of mind that speech be-
comes ¢ unsanctified ’ (Astrya) and ° unattended
by the gods’ (A-devajushta). DPossibly it is
this idea of the intimate relationship of Vak with
Manas (the latter being the guiding principle)
that naturally led the Rshis in the Brahmanas
t> identify Manas with Prajapati (c¢f. Taitt.
Sam. II. 5, 11; Samavidh. I. 1, 4), whose
inseparable connection with Vak as her husband
becomes more explicit only when suggested by
analogy of the interdependence of Mind and

“ commonly percsived in the phenomena

~ s if we consider the relevant

v this point of the nature
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invoked with the sister-goddesses Ila and Bharati,
forming a triad (RV.I.142,9 ; I.188, §; II.
1, 11; II. 3, 8; III. 4, 8, etc.). In the
Rgveda she figures generally as a river-goddess,
the deification of the sacred river Sarasvati, on
whose banks several Aryan tribes dwelt and per-
formed their sacrifices. RV. VII. 96, 2 mentions
that the tribe of Pirus lived on the grassy banks
of Sarasvatl, who is invoked in the hymn for
protection and bounty. That Sarasvatl in the
Rgvedic age did not assume the definite
character of a ‘ goddess presiding over the wisdom
of specch’ as in later times, but simply re-
presented the divinity of the river of that name,
is' apparent from several hymns of even such 1
books of the Rgveda as the 7Tth and 10th

dalas. RV. VII. 36, 6 describes her

roaring,” ‘ Mother of floods,’

and ¢ with fair streams f-"

volume of their water.’
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probably, in her connection with ¢ prayer ’ and
the ¢ sacrificial performances ’ on her banks.
For even in the earlier portion of the Rgveda
we find that suggestions of her connection with
“prayer © and ¢ sacrifices > are not absolutely
wanting. RV. II. 3, 8 describes her as the
Goddess who ¢ perfects the devotion ’ of her
worshippers. RV. VIIL. 85, 11 describes her as
accompanied ¢ with Holy Thoughts,” which evi-
dently mean devotions or prayers. In IX. 81, 4
she is spoken of as ‘ Suyama ’ which possibly
means ‘ one who is easily led by prayer.” X. 17, 7
says that ‘the pious worship Sarasvati while
the sacrifice proceedeth.” X. 30, 12 connects
* vith “ Intellect * and “ Amrta.” Thus it is
~robable that with the rising predominance
“turally involving the mystic power

ayers in the Brahmanas, she

~nst of the other goddesses

er the most enlarged
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is celebrated in a few separate passages. Allusion
is made in the hymns as well as in the Brahmanas
...to sacrifices being performed on {he banks of
this river and of the adjoining Drshadvati, and
the Sarasvati in particular seems to have been
associated with the reputation for sanctity, which,
according to the well-known passage inthe Insti-
tutes of Manu, wag ascribed to the whole region,
called Brahmavarta. The Sarasvati thus appears
to the carly Indians what the Ganges (only twice
mentioned in the RV.) became to their descendants
... When once the river acquired a divine character,
it was quite natural that she should be regarded as
the patroness of the ccremonies which were cele-
brated on the margin of her F-ly wp'ers, and that

her direetion and blessing = invoked as
essential to their proper p ad success.
The connection into wh' hus brought
with sacred rites may ha o further step
of imagining her to hav. fluence on the
composition of the hymns wkh ‘med 80 impor-

tant a part of the proccedings, «.  of identifying
her with Vik, the Goddess of Spe:ch’  (Original
Sanskrit  Texts, Vol. V, p. 338). Professor
Macdonell suggests that V. S. 19, 22 marks the
transition from her older conception of a river-
goddess to the later Brihmana conception of a
‘goddess of speech.” ¢ The transition,’’ he says,
“from the older conception of Sarasvati to the
later conception (as the goddess of the wisdom of
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speech) is, perhaps, to be found in passages like
V.S, XIX.12 which states (the myth) that when
the gods celebrated a healing sacrifice, the Asvins
as physicians and Sarasvati through speech (vaca)
communicated vigour to Indra’’ (Vedic Mythology,
p. 87).

Frequently in the Taittirlya Sarasvati is asso-
ciated with the Advins, the ‘“ Divine Physicians,”’
in respect of her healing function. Taitt. IL. 6, 4
states that she carries out the function of creating
the shape of the body (possibly of Indra) by bring-
ing together the bones, marrow, flesh, etc., in
their proper places. She also creates the ‘ internal
organ’ of Manas in collaboration with the ASvins.
She produces :he blond just as a weaver weaves a
piece of cloth 4+ m. Hven the Vyana-Vayu

which perva from head to foot (cf.
‘“ Vyano sar is said to be generated
through her Laitt. IL 6, p. 620,
Anandagram ed, waitt. II. 6, 4 ascribes to
her the function .nulating and sustaining the

growth of the fc¢ ., in the womb. Taitt. II. 6, 11
and 12 speak 1 her as a physician (‘‘Sasha
Sarasvati bhishak *’). Thus it seems that these
passages of the Brahmanas which explicitly de-
scribes her as having a certain agency in the general
formation of the body and especially in that of the
‘‘Garbha’’ do really indicate a transition in her
conception. No doubt, in the Rgveda Sarasvati is
intended to be connected with a certain intellectual
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activity when she is characterised by such epithets
as ‘‘Dhitibhih saha,”’ ‘‘Dhinam avitri,”’ ete. But
in the Rgveda her character of a river-goddess is
never completely separated from her abstract intel-
lectual nature. These two characters, as a matter
of fact, run side by side. It is not until we come
to the Brahmanas that we find the natural concep-
tion of a river-divinity almost disappearing and
giving place to the other abstract notion of a
““goddess of speech stimulating the holy thoughts
(sumatindm codayitri). Under the influence of
this new conception she naturally tended to become
identified in the Brahmanas with Vak, especially
as the ‘Goddess of Truthful Specch.” Hence, we
find in the Taittiriya that the epithet * Satyavak *’
is repeatedly used to denote her (Taitt. I. 8, 19).
Another interesting feature of Sarasvati consists in
her possible connection, on etymological grounds,
with ‘Saras’ or a lake. In this respect she may
be compared with the Greek ‘‘ Muses,” povop
probably ‘ montia,” ‘‘ mountain-lady,” as she is
“ Sarasvati *’ or the ‘‘ Liady of the Lake.”
Equally interesting isthe epithet ‘“ Ambitama
or the ‘most motherly’ applied to Sarasvati in
the Rgveda II. 41, 16. This ‘ motherly * concep-
tion brings her in close connection with the other
“mother-goddesses ’’ of the Rgveda such as Aditi,
Puramdhi, etc. Two reasons might possibly have
suggested the attribution of a ‘ motherly’ character
to her, viz., (1) because she was worshipped
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by the tribes along the river as the spirit of
fertility promoting by her abundant water the
growth of crops cultivated on her banks, and (2)
because she nourished by her ““‘full swelling volume
of waters” the smaller streams which issued from
her, just as a mother feeds her suckling babes.
Thus it is quite likely that this analogy of a
parent stream contributing © watery ’ nourishment
to its offshoots of rivulets suggested in the minds
of the Rshis the idea of motherly nature, though,
perhaps originally derived from the animal world.
Like Sarasvati, the Sindhu is also described as
¢ Matrtama * in RV. III. 33, 3. ¢ Matrtama
nadyo’ occurs also in RV. I. 158, 5. Tt is diffi-
cult to say what exactly led the Rshis to form the
conception of the motherly attribute, which cer-
tainly plays a great part in the post-Vedic worship,
to many of the female goddesses of the Rgveda.
But from the way in which several female divinities
such as Aditi (T.B. IT1.7, 5,10 ; Ap. Sr. IL. 5, 9),
Puramdhi (¢f. Pischel-Geldner’s Vedische Studien,
Erster Band, p. 202 ff., article on Puramdhi as
a ‘‘ Fruchtbarkeitsgdttin ”’), Indrani (as Dhena),
ete., besides Sarasvati, are described as ¢ mother-
goddesses,’ it can be easily seen that this  motherly
conception,’ a fundamental idea behind the notion
of such goddesses as Umd, Durgd, Parvati,
Liakshmi, etc., is, undoubtedly, of Vedic origin.
Mr. K. F. Johansson is perhaps right when he
says :— * The mytho-religious conception of
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mother, sister, and wife generally sprang out of
the ‘ motherly-wifely ° conception and frequently
overlaps it (Uber Die Altindischen Gottin Dhisana
und Verwandtes, p. 90). There is, of course,
no doubt, that the post-Vedic conceptions of the
‘ mother-goddesses *’ such as Kali, Durga, Liakshmi
and especially the guardian “ Mothers ’’ of South
Indian villages, do not consist purely of this
Vedic conception of ‘ Motherly nature’ in the
higher sensc of fertility and protection.

Doubtless, the ideas of Indian Folk-religion
exerted, as HKrnst Arbman suggests, a great
influence in moulding the notion of the ¢ motherly
divinities * of the post-Vedic age, especially in
their demonic nature (¢f. Arbman’s Rudra,
Upsala). But to deny altogether any connection
of these ‘mother-goddesses,” as Uma, Durga,
Parvati, Lakshmi, etc., with the old Vedic fer-
tility-goddesses such as Sarasvati, Puramdhi,
Aditi, ete., is, perhaps, equally unjustifiable. For
it can be easily seen that much of the ¢ Maternal
characteristics> of the goddesses 1is scattered
throughout Vedic literature. Tryambaka, one of
the Rudras (sons of Tvashtr and Aditi) is asso-
ciated with 3 Ambas, meaning wives or mothers,
in the Traiyambaka homa. Tryambaka here indi-
cates Rudra and Ambika, perhaps originally his
‘sister, is, in the ritual concerned, identified with
Uma, Durga, or Parvati, as Siva’s consorts. In the
rites of the A¢vamedha the 3 queens correspond

6
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to the three ‘ mother-goddesses’ with their
ceremonies of sympathetic magic to the horse (cf.
Johansson’s book, pp. 90-91). Vaik, as we have
scen, is described in the Brahmanas as the
“mother’ of the thousand-fold progeny’ of Vedic
hymns. Now, in the later Puranas or in the
Schools of Saivism and Vaishnavism, Parvati or
Lakshmi as the Sakti of Siva or Vishnu did not
primarily signify any demonic nature. In the
Vishnu Purana, the most authoritative text of all
the schools of Vaishnavism, Lakshmi or Sriis
described as the ‘ Supreme Mother-goddess’ by
such epithets as ‘‘ Jaganmata > (Vishnu P. VIII.
15, 28). In the 1st Amga IX. 116 and 117 she
is spoken of as the *‘Lotus-sprung Mother’
(Jananim abjasambhabam)and isalso identified with
Sarasvati. Lakshmi’s motherly nature is further
brought out in this Purdna by such beautifully ex-
pressive epithets as “Vedagarbha,’” “Yajfiagarbha,”
‘““Siuryagarbha,”” ¢ Devagarbha,” ¢ Daityagarbha,”
(as Aditi'and Diti)—all of which go to prove her
motherly nature as the *“ Great Cosmic Mother”’
or Jagaddhatri, in which aspect she is still wor-
shipped in Bengal (Vishnu P., Amsa V, ch. IL,
7-12). In the Markandeya Purana (XXIII. 30-
48) Sarasvatl as the Sakti of Vishnu is similarly
described as the ‘“ World-sustainer ’ (Jagaddhatri)
which signifies the same mother. The same
Purana (ch. LXXXIV. 1ff.) depicts Lakshmi as
Ambika in a motherly sense.
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In such Paficaratra treatises as the celebrated
Lakshmi Tantra Lakshmi is several times address-
ed by Sakra (Indra) as the ‘‘Suprecme Mother”
and explained as such, especially as the ‘‘Mantra-
Mother ** (cf. Liakshmi Tantra, VI. 3, 4 ; XXIII.
11 ; XXIX. 26, etc.). Parvati or Durga, the Sakti
of Siva’s Creative Will, according to Siva Purana
(Vayaviya Samhita, Uttara, V. 15) has the attri-
bute of motherly nature indicated by the epithet
“Prasavadharmini.”” HKven Kali, who in the
Mahanirvana Tantra is explained as the embodi-
ment of the destructive energy of Tume (IVth
Ullasa, 30-34), is not altogether devoid of such
gracious features as the ‘removal of evils’ and pro-
tection.  The 13th Ullasa, 242 and 243, invokes
Parvati as the “‘great World-mother > who main-
tains all the worlds together with the gods in her
womb. Numerous other passages can be adduced
from the authoritative texts of the later Saivas
and Vaishnavas to show that the old Vedic ideas of
generation and protection which were al the back
of the Vedic conception of motherly character still
played an important part in the formation of the
post-Vedic conception of ““motherhood’” of goddes-
ses, though, perhaps, modified to a great extens, by
the influence of popular forms of worship and
religion. All that we wish to point out here is
that in the attribution of motherhood to Sarasvati
we find one of the earliest attempts on the part of
the Rshis to conceive the female divinities in a
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motherly character which we find so well developed
in the post-Vedic Sakti.cult in the Puranas, the
Kpics and the Tantras (both the Vama and the
Dakshina paths).

When from the Brahmanas we come to the
Upanishads, we find that the mind of the Rshi
1s more occupied with the problem of ‘one all-
embracing principle ° Brahman who 1s immanent
in every form of creation, than with the question
of sacrifice and matters accessory to it. As the
result of this transference of interest we find that
the seers have almost given up discussing such
topics as the performance of various rites with
their prescriptive ceremonies, the application of
different metres, and so forth, but have set them-
selves seriously to the task of grasping the
fundamental unity of phenomena. Consequently,
Vak-$akti, who enjoyed a prominent rank by the
side of the male Prajapati in the Brahmanas, has
come to occupy a much inferior position in many
of the principal Upanishads suchas the Chandogya
and the Brhadaranyaka. In these works she is
in fact subordinated to the Prana-sakti, as can be
seen from the common Upanishadic narrative of
the quarrel amongst the different senses, which
always ends in the establishment of the superiority
of Prana, or rather the ‘Mukhya-Prana.” In the
Kaushitaki, for example, Prana is explained as
Prajia or self-consciousness, and Speech is describ-
ed as one portion taken out of it, having the word as
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her object, placed outside (cf. Kaush. II. 1; II1I.
4, 5). The Upanishadic conception of Prana-sakti
we shall discuss later on in the chapter on Matrka
Sakti in the Kashmere school. Nevertheless, the
Rshis of the Upanishads could not entirely break
away from the carlier speculations of the Brah-
manas. Hence we find that such topics as ““Om,”’
"‘Udgitha,’” etc., which strictly do not come under
their subject-matter, are frequently discussed in
such Upanishads as the Chandogya, the Katha
(I. 2, 15-17), the Taittirlya (I.5), the Maitrayaniya
(VI. 2, 4; 22.28), the Praéna (V. 2-7), etc. The
whole of the Mandukya is devoted to the discussion
of ‘Om-kara.” Prajapati (the Father of creation)
who is a familiar figure in the Brahmanas, still
appears with his offspring the Devas and the
Asuras in the same role in the earlier portions of
the Chandogya and the Brhadaranyaka. The same
old Brahmana conception of Prajapati as the ‘year
comprising the months’ or food (Annam) lingers
in the very first question of the Prasna in such
statements as ‘the year indeed is Prajapati ;* ‘the
month is Prajapati ;’ food 1s Prajapati,’ etc.
(I. 7-15).

Just as in the Brahmanas Prajapati creates all
beings by practising penance or a kind of coercive
self-meditation so also in the Prasna the celebrated
saint Pippalada in the reply to the question of
Kabandhin Katyayana says:—‘‘ Prajapati (the
Lord of creatures) was desirous of creatures
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(prajah). He performed penance, and having per-
formed penance, he produced a pair, matter (rayi)
and spirit (prana), thinking that they together
should produce creatures for him in many ways”’
(Pragna I. 4). Similarly in the Maitriyaniya (II.
6) we find that in the beginning Prajapati,
the Lord of creatures, stood alone, and then medi-
tating on himself he created many creatures, into
whom he entered in the form of vital airs that
they should awake. In the Upanishads, however,
Prajapati does not usually create Vak out of his
self and then produce all creatures in union with
her, as in the Brahmanas, but sometimes brings
forth the syllable ““Om’’ together with the ‘* Vya-
hrtis”’ or sacrificial interjections, which are ex-
plained philosophically not as a mere symbol of
thought but as representing all kinds of speech and
identical with the whole world of phenomena
(Ch. Up. II. 23, 3-4 ; Brh. Up. 1. 5,5).

In spite of the increasing importance of ‘‘Om’’
or ‘“Pranava” in the Upanishads a wonderful
continuity of Brahmana speculation with regard to
such topics as Vak, Gayatri, etc., is clearly percep-
tible in these works of philosophical speculation.
Thus the two ancient Brahmana conceptions, viz.,
(1) the identification of Vak with Rk and (2)
that with the Gayatrl metre, which, we have con-
sidered above, seem to persist in the earlier portions
of the Chandogya and the Brhadaranyaka
in such statements as ‘“ Purushasya Vag raso vaca
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Rg rasah,” ‘““Vag eva Rk Pranah Sima,”
‘¢ Speech is Rk, and therefore when a man utters a
Rk verse he neither breathes up nor down,’’ etc.
(Ch. Up. 1.1, 2; 1.1, 5 ; 1. 3, 5). Ch. I. 37, de-
scribes Vak as a cow capable of yielding the milk
of speech to him who thus knowing meditates on
those syllables of the name of Udgitha. This idea
is nothing but the old Sarmhita idea of Vak as a
productive principle conceived in the character of a
cow. This ancient idea is more clearly expressed
in the Brhadaranyaka (V. 8, 1) in the following
terms :—‘“ Let him meditate on speech as a cow.
Her four udders are the words Svaha, Vashat,
Hanta and Svadhi. The bull of that cow is
breath (Prana), the calf the mind.”

In the same Upanishad (I. 2, 4) the Brahmana
identification of Manas with Prajapati, who enters
into Vak for creative purpose, also finds its place.
Chandogya I1II.12, 1, expresses the identity of Vak
and Gayatri which is so often mentioned in the
Brahmanas. The continuation of the Brahmanic
notion of Vak in the Upanishads will be better
understood if we consider the following passages
of the Brhadaranyaka :—

(1) TIn the beginning there was the self alone,
one only. He desired, ‘ Let there be a
wife for me that I may have offspring,
and let there be wealth for me that I may
offer sacrifices.” Verily this is the whole
desire, and even wishing for more, he
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would not find it...And so long as he does
not obtain either of these things, he thinks
ne is incomplete. Now its completeness
his made up as follows) :—mind is his
(self (husband); speech the wife ; breath
the child; the eye all worldly wealth, .....
the body (atman) is his work, for with the
body he works. This is the fivefold sacri-
fice, for fivefold is the animal, fivefold
man, fivefold all this whatsoever. He who
knows this obtains all this.”” (Brh. L
4, 17.)

...... Verily the self consists of it (i.c., Prana);

that self consists of speech, mind and

breath ...... These are father, mother
and child : the father is mind, the mother
speech, the child breath. ...... What is

known has the form of Speech, for speech
is known. Speech having become this
protects man. ... ... Of that Speech
(which is the food of Prajapati) earth is
the body, light the form, viz., this fire.
And so far as Speech extends, so far ex-
tends the earth, so far extends fire.” (I.5,
3-11.)

(3) In the beginning there was nothing to be per-

ceived here whatsoever. By death (i.e.,
Mrtyu or Prajapati) indeed all this was
concealed,—by hunger ; for death is born
of hunger......He desired, ° Let a second
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body be born of me’ and he (Death or
Hunger) embraced Speech in his mind.
Then the seed became the year. DBefore
that time there was no year. ...... He
therefore brought forth by that Speech and
by that body (the year) all whatsoever
exists, the Rk, the Yajus, the Saman,
the metres, the sacrifices, men and ani-
mals.”” (Brh. I. 2, 1-5.)

If we consider these and similar other passages
of the Upanishads it becomes clear that the old
Brahmana conception of the female Vak bringing
forth the creatures in union with the male Praja-
pati still lingers in the memory of the Rshis
of the Upanishads, and finally culminated
in the more developed conception, as in the
SvetaSvatara, of a ¢ Supreme Sakti belonging
to God Himself, hidden in its own qualities’
(cf. ““Devatmasaktim svagunair nigidham’’). If
we leave out the Sveta§vatara, we find that in the
ten or twelve principal Upanishads the word
Sakti is not directly mentioned, it is for this
reason that the later writers on Saivism or
Vaishnavism frequently quote texts from this
Upanishad but seldom from the Brhadaranyaka,
Mundaka, ete., to prove the Srauta origin of
the doctrine of Sakti(Sakti-vada). In the Trika
school of Kashmere Punyananda quotes several
Svetagvatara verses in his commentary on
Kamakalavilasa (cf. commentary ,on $lokas 5, 7

7
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and . 20). Thus, for example, he quotes the
text.: —“Eko’varno bahudha $aktiyogat, etc.,”
m explaining Vimarsa Sakti, who, as we shall
see later on, holds within herself all the pheno-
menal .objects, both *‘ Sabdatmaka '’ or ideal
and ‘‘ Arthatmaka > or real. MaheSvarananda,
the author of Maharthamaiijarl, tries to trace the
origin. of Jfiana Sakti, one of the tripartite
Saktis of the Liord Mahes$vara, to the Upanishad
text :—*“Utainam gopa adréan utainam udaharyah.”
He secks to establish by this text the fact that the
Jiana Sakti as the self-illuminating conscious-
ness of egoity is ingrained in the self-perception
of all creatures from the animal of the lowest
grade to the highest type of a self-conscious
man (c¢f. sthilo’ham sampanno’ham iti svatma-
sphuranam,rcommentary on §l. 4). He also tries
te prove the existence of VimarSa Sakti as the
power of agenthood in all persons from TaittirTya
II. 6: “Asti Brahmeti ced veda santam enam
tato viduk.”” The word ‘‘Sat’’ in the text he
breaks up etymologically into two parts, viz. (1),
the root ¢ As’ meaning ° Bhavanakhyakriya and
(2) the participial affix  Satr’ implying Kartrtva
or. agenthood. Now taking together the gram-
matical implications of these two parts he
aftempts to prove that the term Sat in the above
tgéxti means ‘‘ Kartrtva Sakti *’ or the power by
which an independent (Svatantrah) agent brings
something into existence (cf. ““Bhavanalakshangyah
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kriyayah karta’’). This, according to him,
practically signifies Vimarda Sakti, the funda-
mental Sakti-principle of the Trika. Abhinava-
gupta, the most prolific writer on Trika philo-
sophy, quotes Brhadaranyaka IL. 5, 29 in his
Pratyabhijfiavimardini (I.1,5) in support of
the Trika doctrine that Vimarda Sakti is the
Prakasa or the ever-illuminating - principle of
Paripiirnahamta or ‘Reflection of Complete Egoity’
and as such can never be denied (c¢f. ‘‘Tannihnave
hi kah prasnah kim uttarafi ca syad iti’’).
In his commentary on Paratriméika Tantra
($lokas 3 and 4) he quotes Katha II. 3 in support
of his theory of Sakti. After Abhinava, Kshema-
raja, another celebrated writer of the Trika
school, quotes Katha IV.1 in his commentary
on Pratyabhijiahrdaya (sitra 18) to explain
the yogic process of turning the activities of
the senses inward for the realisation of the true
self. Jayaratha and Sivopadhyaya also attempt
to trace the origin of Ananda Sakti from such
Upanishadic texts as ‘‘Anando Brahmeti vyajanat
““Raso vai sah, rasam hyevayam labdhva anandi-
bhavati,” etc.

Similarly in the Bengal school of Vaishnavism,
maintaining the doctrine of Acintyabhedabheda
relation of Sakti to the supreme Godhead
Vishnu, we find that Svetasvatara texts are almost
Jinvariably cited to trace the origin of the Sakti
cq.n,qeption froﬁl Vedic literature. Thus, _for
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examaple, Jiva Gosvami, the most erudite and
critical exponent of the school, devotes a long
and highly polemical chapter on Sakti in his
masterly work Sarvasamvadinl (cf. Bhagavata-
sandarbba with its Anuvyakhya in Sarvasamvadini,
Bangiya Sahitya Parishat edition, Calcutta). In
this chapter he quotes several times from the
Brhadarapyaka and Chandogya to prove that
Jhana is the Svariipa-Sakti of Sri-Bhagavan. But
his favourite texts in support of Vishnu’s Divine
Sakti, which he is never tired of quoting again
and again, come from the Svetasvatara. Almost
the same Svetasvatara texts on Sakti are quoted
by such prominent Lingayat writers as Siva-
yogi Renuka and Maritontadarya. Looking
at many of these texts quoted from the principal
Upanishads it seems that some of them have,
perhaps, very little to do with the idea of Sakti
as the ‘‘Supreme Creative Power,”” but are
only so explained by the usual ingenuity of a
commentator. But there is no doubt that these
writers of Saivism and Vaishpavism were deeply
influenced by the texts of the Brhadaranyaka
the Chandogya, the Kena, the Mundaka, etc.,
many of which, at any rate, strongly suggest
the idea of Sakti in the sense of ¢‘ Divine Creative
Power.” It must however be admitted that
in quoting from Svetadvatara, where we find
the Sakti-idea expressed in unequivocal language,
they do not twist the natural meaning of the texts.
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In this connection it is interesting to observe
that while in the Samhitas and the Brahmanas
the idea of Sakti signified generative power in
its natural sense of ‘‘Copulation,’” the usual form
of creation, in the Upanishads it tends to assume
the philosophical form of ‘‘ Tkshana’ or ‘‘Abhi-
dhyana,” as it is termed in Manusmrti meaning
a fiat of volition or a kind of ideal presentation
of the world-to-be ’ in the mind of the Supreme
Being. Thus in almost every Upanishad (cf.
Srashtavyalocanatmakavyaparah) we find that the
““‘Creative Brahman,’’ the Purusha, the Akshara,
or whatever he may be called, desires or puts forth
this activity of Ikshana ‘I will be many and pro-
create myself (cf. ‘‘Bahu syam prajayeya’’). Now
the fundamental idea underlying this conception
of Tkshana is Sakti or the ‘‘ Power of Creative
Desire.”” This Ikshana, as we shall see later on,
is exactly the same as the VimarSa Sakti of the
Kashmere school implying ‘‘paramarsa,”’ which
Abhinava explains as ‘creative desire’ (cf. ‘‘ para-
marSo hi cikirsharipa Iccha ).

So far we have discussed the continuity of the
early Brahmana speculations on Sakti in the
Upanishads and have examined the Upanishadic
texts which have been quoted and utilised
by the later Saiva and Vaishnava writers in
expounding their particular doctrines of Sakti.
Thus having prepared the ground it will be
easier for us to consider carefully the following
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suggestive texts of the main Upanishads on the
point : —

(1) Kena—III (Khanda) giving the significant
story of the appearance of Uma Haima-
vati before the gods who were priding
themselves on their victory over the
Asuras.

(2) Katha—V.12,13 :(a) ‘“There is one ruler,

the self within all things, who makes
the one form manifold. The wise who
perceive, etc.
(b) There is one eternal thinker, thinking
non-eternal thoughts who, though one,
fulfils the desire of many. The wise, etc.
(¢) VI.2 and 8: ‘‘Beyond the Un-
developed is the person, etc.

(3) Mundaka—TI (Mundaka),I (Khandaj verses
8 and 9 :—la) ‘‘Tapasa ciyate Brahma
tato’nnam abhijayate. Annat prano-
manah satyam lokah camrtam.” (b)
““Yah sarvajiak sarvavid yasya J#ana-
mayam tapah, Tasmad etat Brahmand-
mardpam annafl ca jayate.”’ Also L.1,1;
II. 2,1.

(4) Taitti.—II (Valli) V (Anuvaka):—
‘““Vijhanam yajhiam tanute, Karmani
tanute’pi ca, Vijiinam devah sarve. Vij-
fianam Brahma ced veda.”’

II.5 :—‘“He perceived that understand-
ing (Vijfiana) was Brahman, for from
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understanding these beings are born
by understanding when born they
live; into understanding they enter at
their death.”’ :

(5) Chandogya—III. 14, 4: *‘Yah sarva-
karma sarvakamah sarvagandhak sarva-
rasah sarvam idam, ete.”’

(6) Brhadaranyaka (I. 4, 1-5): (a) ‘‘ Ekaki

na ramate. Sa dvitiyam aicchat. Sa
haitavan asa. Pumstvam stritvam ca
apatayat. Patanat patih patni ca. Sa
gaur abhavat. Rshabhah  itarah.
Tabhyam gavah, etc.”’
(b) III. 7 (the whole of it) which deals
with the Antaryamitva aspect of Brah-
man as the ‘inner-controller’ of all
things. '

One fact is quite evident from the texts men-
tioned above :—all the principal Upanishads agree
in emphasising, more or less, the ‘active nature’ of
Brahman (i.e., His Sakti). It is indeed true
that they often speak of the Highest Brahman as
a changeless being transcending all phenomena.
But at the same time it cannot be definitely assert-
ed from the texts only that the seers of the Upa-
nishads regarded this Higher Brahman as devoid
of Sakti or potential capacity of projecting the
world. The Katha text (a) clearly indicates the
existence of Sakti when it says that the self,
the ruler ‘makes the one form manifold." For
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otherwise how can the eternal thinker, who is
one, fulfil the desire of many (Katha) (b) unless
the Rshi presupposes the existence of some kind of
Sakti in him? Then again the Katha (¢) plainly
suggests the existence of the phenomenal world as
the unmanifested Sakti when it assigns a subordi-
nate place to the Undeveloped (Avyakta) in rela-
tion to the Purusha, almost in the same manner
as the Trika maintains the existence of the world
as a seed (undeveloped) in the hrdaya or the inner
self of Siva (¢f. ‘‘ Tatha hrdayabijastham jagad
etac cardcaram ’’).

The Mundaka text (a) shows that Brahma swells
by his ¢brooding penance’ in his Sakti-state,
which reveals a striking resemblance to the Trika
explanation of Sakti as ‘‘ kificid-ucchinatapatti ™
of Siva when he is about to create. The Mundaka
text (b) calls attention to Brahma’s Sakti or creat-
ive effort which is his ‘‘ Jidnamayam tapah”
and from which proceed all enjoyable objects
manifested by mama and rapa. This ‘“ Jiiana-
mayam tapah ’’ is certainly a clear hint at Jhana-
Sakti, which, later on, becomes one of the three
primary Saktis of Siva in the Kashmere Trika
school. Besides these, Mundaka I.1, 7 ; IL 1,
1 ff., also suggest the idea of Akshara Brahma’s
Sakti by describing creation as a process of ¢ pro-
jection’ or ‘ emission * of the world illustrated by
the examples of a spider sending forth his web
and a blazing fire throwing off sparks. The
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Chandogya text given above points out the Sakti-
nature of Brahma, as rightly urged by Jiva
Goswami, by such significant expressions as
“ Sarvakarma,’’ Sarvakamah,” etc. The Brhada-
ranyaka passage (a) leaves no doubt as to the
issning out of Sakti from the Purusha as his
‘second’ or female partner whom he embraces
in various feminine forms and by whom
he begets creatures. So clearly indicative of
Sakti is this Sruti that Srikumara, the author of
Tatparyadipika, a commentary on Tattvaprakasa,
(a rare Agamic work on the Saiva System of Phi-
losophy), carefully selects this text in support of
the theory of Siva’s need of a Sakti-consort for
the accomplishment of Pasu’s enjoyment (Bhukfti)
and final emancipation (Mukti; cf. Tattvapra-
kaga, commentary on I. 3, Trivandrum edition).
In the Kena, as mentioned above, Sakti appears
before the gods in the form of a female figure, high-
ly adorned, and is designated by the significant
epithet * Haimavati” or the * Daughter of Hima-
vant,” Tt is not until we come to the Svetagva-
tara that we find the Upanishadic conception of
Sakti fully developed. For in this theistic Upani-
shad alone the absolute Brahman of the other
Upanishads becomes really the ‘¢ Personal God,”’
Tsvara, associated with his Sakti who is not an
altogether separate principle put belongs to Him
as His own. The exact nature of the relation of
Sakti to Parama Mahegvara is, for the first time,

8
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laid down in this Upanishad in such precise terms
as * Devatmadakti,” ¢ Svagunair nigidha,”
““Ruled by the Lord,” etc. This view of the
relation of Sakti to Saktiman Isvara was adopted,
as we shall discuss in our chapters on Trika

and Virasaivism, by all the later schools of
Saivism.



CHAPTER II
SaxT1 IN THE TRIKA ScHOOL OF KASHMERE.

The Saiva system of Kashmere, known special-
ly as the Trikasasana in the ancient philosophical
literature of India, upholds, as its name indicates,
the existence of three ultimate principles, wviz.,
(1) Siva, the Supreme all-doing, all-knowing,
all-sustaining Being called Prakasa, (2) Sakti,
a personal entity of the nature of Perfect Egoity,
and (3) Anu, the individual soul under the
bondage of impurities of limitations. Of these
three, the exponents of the Trika School have
brought into greater prominence the idea of Sakti,
the second Tattva, by a thorough and systematic
analysis of the nature and development of its con-
cept and significance in their particular branch
of Indian religious thought. The meaning of
this will, perhaps, be better understood, if, in
the first instance, it is explained what precisely
this school meant by their first principle Siva,
whom they admitted to be the Highest Being
transcending all the processes of discursive
thought.  According to  Malini-Vijayottara-
tantra, a highly authoritative work of this
school, this highest Being of pure consciousness,
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Siva, is the Supreme Entity. He is the all-doing,
all-knowing, serene Lord—the all-pervading, in-
divisible and infinite.® He is called by various
names as Parama Siva, Parama Siva Bhattaraka,
Bhairava, and a host of other names. In Him
remains His Sakti or Nature in a sort of reflex
relation of Self-Identity. Then as he comes to
possess the tendency of projecting Himself this
Sakti evolves from Him in the form of Divine
Creative Will? (Icchatvam). This statement of
Malinivijaya, it seems, lays the first foundation
of a definite conception of Sakti upon which the
later writers have built a splendid superstructure
of brilliant elaborate dissertations. For the
Malinivijaya Varttika goes on to explain that Siva,
who is never dissociated from His form of con-
sciousness, has three Saktis assuming the forms of
the cogniser and the cognisable by virtue of His
own power of freedom.? Thus it can be seen
how Malinivijaya arrives at a very definite con-
ception of Sakti in propounding the idea that
Sakti is that ‘power’ of freely willing
Nature of Siva which is related to him in
Self-Identity.

This conception of Sakti as Siva’s ¢ nature of
perfect freedom’ is further defined by Utpaladeva
in his I$varapratyabhijia as VimarSartpa, i.e.,
as the vibration of Consciousness of real Egoity
holding within itself and visualising the entire
world of objects as *this is.” TUtpaladeva thus
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draws our attention to the clearer and definite
idea of Sakti as the ‘ unalienated conscious nature
of Siva with all its contents unmanifested.’* This
attempt of Utpala to define Sakti from the stand-
point of its ‘vimarda character’ helps us a great
deal to grasp the value and importance of the truth
that Sakti can never be conceived as a mere
abstract principle devoid of all ‘concrete content.’
It is from an appreciation of this position that
Utpala further styles this vimardariipa Sakti as
the Sara, essence and Hrdaya, the inmost core of
the heart, as it were, of the Parameshthi, the
Creative Lord.

On this question of the determination of Sakti
the Sivasttravarttika says that she is ‘the power
or capability of knowing and acting of the self-
established Siva.” Sakti is the divine Nature
which supplies the ground of Siva’s realisation of
His own self. It 18, in other words, a sort of mirror
in which the Supreme Being sees Himself and
comes to know His real nature. The idea of Sakti
being the ground of Siva’s consciousness of Egoity
and as such nothing extraneous to Him, is
very lucidly explained by Punyananda in his
Kamakalavilasa ® by the illustration of a king of
handsome appearance who sees himself reflected in
a mirror placed in front of him and knows that to
be his own self

To this conception of Sakti as the free nature
of Supreme Siva in his creative tendency
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Mahegvarananda adds a further important element
of ‘Self-enjoyment’ and so makes it more compre-
hensive. With perfect ease and simplicity of
expression he describes the ‘Sakti principle’ as that
slightly swelled up aspect of Siva in which he
possesses the tendency of visualising (ikshitum)
maintaining (sthatum) and projecting the world
while experiencing the most supreme felicity of
joy which he feels by feasting, as it were, upon
his own self (the triangular heart) sweetened by
the honey of the spontaneous outburst of his inner
content of joy.” In other words, Sakti is but the
‘conscious nature of Siva’ when He has swelled
up out of the fulness of the blissful state and set
himself in spontaneous vibration towards the act
of self-expression. Here in this conception of
Sakti we come to a position where she is viewed
as the nature of Siva in a state of suspended
animation of joy or self-realisedness of which we
can neither posit existence nor non-existence in the
proper sense of the terms. It is, perhaps, for this
reason that most of these writers of the Trika
School seek to explain Sakti from this standpoint
as a sort of tendency (Unmukhibhavana) of a seed
slightly swelled up just before the shooting out
of the plant which erstwhile remained in the seed
in a nascent state.®

The Trika writers, when they conceived the
idea of Sakti in this character of course regarded
it not as ‘force in exercise’ but as a transcendental
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existence beyond the reach of discursive reason-
ing.’  Malinivijaya therefore speaks of both
Siva and Sakti as beyond the Turya or the fourth
state.” TLooked at from this point of view, Sakti
is not at all an entity different from the Parama
Siva and does not stand in any (external) relation
to him. She is only a sort of hypothesis framed
to explain to the devotee of dull intellect the true
nature of Siva, so that, merging himself into
the ocean of His Divine Essence, he can obtain
final release. This the Trika expounders of Saiva
philosophy clearly perceived that the idea of a
separate Sakti arises in the human mind only
when he attempts to concentrate his analytic
thought on the compact indivisible Pure Conscious-
ness and tries to separate the content from the
unified whole by predicating some definite character
to it. Hence there can be no such thing as Sakti
except from the point of view of a cogniser
(Matrta), or literally, a measurer or determinator
of reality. This highly metaphysical truth of deeper
significance regarding the idea of Sakti is clearly
hinted in the following couplet of Malinivijayotta-
ravarttika : —

‘¢ Saktisca no Saktimato vibhinna
Tenaiti no bhedamiyam prthaktvam |
Amatrtayam na ca Saktir asti
Tena Svartipam na hi Saktiyuktam s >’

‘““The Sakti again is not different from the
Saktimat. Hence this separation does not lead to



64 CHAPTER 11

its distinction. In the absence of the state of a
cogniser Sakti does not exist. Hence the Real
Self is not joined with Sakti.”

Sri Adyanatha, the author of Anuttarapraka-
$ika, seeks to define and explain the idea of Sakti
from an entirely different point of view. He
does not consider Sakti so much from the Vimarsa
aspect, but lays greater stress on the conscious
Self of independent illuminative nature (Anan-
yatah Prakasah) which merely rejoices in absolute
freedom., He, therefore, explains Sakti as that
dlumination independent of anything  other
than its own-self which is but the power of
limiting the world-transcending Siva. According
to him Sakti comes to mean that power of
absolute freedom of Siva by virtue of which
He voluntarily limits Himself and appears as the
world of objects. It may incidentally be noted
here that this definition of Sakti approaches very
nearly to the etymological meaning of Maya, which
also being derived from the root ma to measure,
has been taken to mean that by which something
is measured, i.e., the power of voluntary Self-
limitation.

From what has been said above it can be easily
understood that the idea of Sakti has been
interpreted by most of the eminent writers of
this School as the innmer nature (Sara) of the
most Supreme Siva (Parama Siva-Bhattaraka),
who possesses consciousness of Perfect Egoity
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(Paripirnahantd) and ‘unrestricted freedom’
(Svatantrya) as the two essential constituent
elements of Him. 1t has also been remarked
that some of the later authors added the element
of joy (Ananda) to this concept of Sakti. This
characteristic feature of joy of the Sakti concept has
been very greatly emphasised by Abhinavagupta,
one of the most accurate and philosophical inter-
preters of the School, who flourished from 993 to
1015 A. D. In his celebrated work the Tantraloka
he seeks to explain the idea by that aspect of Siva,
the Supreme Enjoyer (Bhoktd) possessing the
power and objects of enjoyment (Bhogyatva).
In the 190th sloka of Tantraloka he says :—
““The God of unsurpassed blissful Joy is called
the Enjoyer (Bhoktd), Desire and such other con-
tents of His Self are His ‘enjoyables’ (Bhogya). For
this reason only he assumes the state of Sakti.”” 2
The value of this particular way of determining
Sakti consists in the fact that it endeavours to es-
tablish the idea of Sakti by bringing it into a sort
of closer and more intimate connection with the
Highest Reality, Siva. Besides it also tries to
point out the most important fact that the whole
world of diverse names and forms exists as real
only when it has its roots deeply struck into the
nature of the Supreme Being Siva and is, there-
fore, nothing else than the externalisation of the
conscious Siva as the object of His own Self-
enjoyment.
9
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‘¢ Sakti,”’ says Jayaratha, the celebrated com-
mentator of Abhinavagupta, ¢ is the very Saktimat
Himself. But Her difference from Him is held
only by a sort of transference of epithet by reason
of the difference in Her evolutes.”” ' This
characterisation of the Sakti idea from the aspect
of the ‘enjoyed’ has this great advantage in
speculative thought that it serves to bring out the
fact that the concept of Sakti implies a ‘substantial
totality’ beyond relations—a whole seeking to
realise itself in their detail. To put this in plainer
language, Sakti refers to a ‘unity which transcends
and yet contains every manifold appearance’ (Svat-
masatkrtakhilaprapafica). One fact of supreme
importance that strikes a student of the Trika
Literature as he passes from one definition of Sakti
to another is that almost all of these definitions of
Saiva writers try to explain the world of pheno-
mena—both mental and material—not from a static
point of view as a mass of lifeless inert matter but
from a dynamic view-point as a vast store-house
of one energy manifesting itself as partly potential
and partly active.™ It is by the power of His
Illimitable Consciousness of HEgoity (Vimarsa
Sakti) that the Supreme Lord manifests Himself
as the world of objects. But the difference consists
only in this, that in the form of material or rather
cognised objects (Vedya) such as ‘pots and jars’
He does not possess any freedom of Self-determi-
nation (Svatantryasinyatibhasana) while in that
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of the conscious evolutes such as Sadasiva, I$vara,
etc., He retains that power (of Self-determination).
under certain limitations (Svatantryayuktatabha--
sana).® Now it may be asked how this Sakti,
which is nothing but consciousness or sentiency,
operates in externalising Her self (bahigkaroti) -
as the material objects of perception such as
blue colour, pleasure, pain, pots, etc. To this
Trika philosophers answer that. conscious illumi- .
nation (Prakasa) has always the character of a"
cogniser Pramatrtva, because without that the
Conscious Reality would not become a positive,
entity (Vastu) but a sort of non-entity without
any definite character of its own * (Avastu).’
So when the Conscious Reality Samvid, instead
of the conscious reflection of Hgoity, reflects
itself as ‘this it is’ He becomes materialised,
s0 to say, by that particular mode of his reflective
consciousness. Looked at from this new point"
of view of the Kashmere Saivas, the whole exter-
nal world of ‘cognisables’ or matter interpreted -
as having its origin from Sakti as a particular
mode of conscious reflection of objectivity (Idanta-:
paramaréa) comes to be imbued with life-force, '
and, apparelled in the garb of truth and reality-
(not Maya or illusion), appears in a perfectly glo-
rious light to the devotee (Sadhaka). This inter--
pretation of the phenomenal world of manifold
appearances by the application of the idea of Sakti
is fraught with a deeper truth as regards' the:
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nature of the Supreme Reality which is bound to
disclose itself to every right-thinking man in a
calmer mouwent of reflection. It is the fact that
the idea of Sakti as interpreted above by the pro-
minent writers of the Trika School impels us to
recognise the truth that Supreme Reality is not
a ‘mere sundered abstraction’ sitting apart from
phenomena something similar to the conception
of the changeless (Kitastha) inert Brahma of the
Advaita Vedanta. On the contrary, Reality it-
self is nothing at all apart from appearances, and
that outside it, as Prof. Bradley puts it, ‘‘ there
is no space in which appearances could live.”” "
If we closely consider how the powerful advocates
of this School of Thought handled the problem of
Sakti or of diversity, we cannot fail to notice
another most interesting point in their discussion,
viz., the introduction of the idea of ‘ Self-wonder-
ment’ {Camatkrti) as an integral element in con-
stituting Vimarga.'® This idea of wonder, again,
is further connected on etymological grounds with
the aspect of the feelings of ‘ having enjoyed’ or self-
realisedness mentioned above. The meaning which
they wanted to convey by employing this psycho-
logical factor of self-wonder is that whenever a man
begins to reflect on his own self as an ego in the
category of subjectivity (Ahantd) he invariably
comes to experience within himself a sort of keenly
felt wonder or a feeling of enjoyment as he discovers,-
all on a sudden, that he has the capacity (Samarthya) .
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or. power of being conscious of himself as an ego.
This being true in the case of individual human
consciousness, they extended this analogy also to
the sphere of the consciousness of Parama Siva,
and maintained without any hesitation that the
Sakti, which is the reflective consciousness of Per-
fect Egoity, consists also in a sudden outburst of
Siva’s own consciousness of his potential possi-
bilities—carrying along with it and at the same
time a joyous feeling of ‘self-realisedness,” which they
technically called ‘Antarnimagnasamvidananda.’"
Indeed these writers conceived this element of
‘self-wonder’ or ‘realisedness’ to be such an im-
portant factor in the formation of the idea of Sakti
that the celebrated author of ISvarapratyabhijiia-
vimardini defines CitSakti as of the nature of
Pratyavamarsa, which again is nothing but the
essential character of Her Self-wonderment
(Svatmacamatkaralakshana). He even goes so far
as to regard this character of self-wonder as the real
test of determining the sentient character of things.
“A jar,”’ says he, ‘‘is an insentient object because it
does not wonder at its own self, that is to say,
cannot reflect on the latent possibilities of its own
self in the form of a subjective ego.’”” *® This idea
is more lucidly expressed by the author of
Sattrimgattattva-sandoha in the course of his
explanation of the idea of Sakti. ‘It is the
Supreme Lord (Parama Igvara) alone,”’ says the
author, ‘‘ who comes to occupy the state of Sakti
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by virtue of the manifestation in different degrees
of this ‘Self-wonderment ’ at the consciousness of
Perfect Egoity owing to the condition of the
swelling up or overflowing of His own Lordly
Nature.”

Sakti— Her relation to Parama Siva.

Sakti, as has been explained before, stands
only for the inmost nature of the Supreme ILord
Siva. This ‘nature’ again, has been explained
as ‘the unrestricted freedom of His reflective
consciousness of Perfect Egoity.” No sooner had
the Trika writers come to establish this idea of
Sakti as a principle or category ? with some sort
of separate existence of its own standing by the
side of Parama Siva for His creative impulse
than they were inevitably driven to face another
problem which they found by no means an
easy one to solve.  This new problem was:
How is this full-bodied principle of Sakti to be
harmonised with the conception of the Supreme
Reality? Once the Sakti-idea received a kind of
separate existence as a category in their hands,
they began to apprehend that people might entire-
ly lose sight of Her real character as the identical
nature of Siva and conceive Her in a dualistic
relation to Him. It is probably in this anxious
attempt to guard the earnest devotees of the
Trika against such possible mistakes of fatal
consequence that we shall find the real reason
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why this question of Sakti’s relation to Siva
formed the subject-matter of a serious discussion
at all. Probably for this reason also we see that
in the Malinivijaya Tantra, one of the oldest
authoritative books of the School, Sakti is de-
scribed as inhering in the Great Sustainer of the
world (Jagaddhatri) in a relation, if at all, of
Samavaya—technically so called.® Here too in
the Malini we get for the first time a clear hint
-as to how to conceive Sakti in a perfectly har-
monious relation to Siva, the Ultimate Reality.
This point can be fully grasped only when it is
explained what the relation of Samavaya exactly
means in Indian philosophical literature. Sama-
vaya means a relation by virtue of which two
different things such as a substance (Dravya) and
an attribute (Guna), substance and Karma, sub-
stance and simanya, cause (Karana) and effect
(Karya), atoms (Paramanu)-and Visesa appear so
unified as to represent one whole.** Tt is, in other
words, an inseparable relation of essential identity
pointing to a reality which continues to remain in
the character of an undivided organic whole.
It is, therefore, practically not a relation at all
in the ordinary sense of the term but a special
kind of indissoluble connection (Ayutasiddha
Sambandha). It is, as Kumarila the great
Mimamsist philosopher holds, ‘ nothing external
from the things themselves in which it inheres,
but only a special aspect which refers to the real
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essential nature of the things themselves (Sva-
ripa). Thus when Malini seeks to describe Sakti
as-Samavayini of Jagaddhata, it evidently means
that she belongs to the one unified real Self of
Siva, and is not really a distinct principle at all.
Kallatacarya, the famous author of the Vrtti on
the Spanda Karikas, who flourished in the latter
part of the 9th century A.D., clearly perceived
that it is impossible to determine from the highest
_metaphysical standpoint any hard and fast rela-
tion of Sakti to Siva, the Highest Reality, because
every relation as such implies some kind of rigid
distinction between the objects denoted by the
terms of the relation. He perceived, too, that to
maintain a relation between Sakti and Siva in
the absolute or ultimate sense would mean that
the two—one set up in contrast with the other—
are mutually distinct. This would, he saw, lead
to the entire breaking up of the character of
unity of the indivisible and supreme conscious
reality, Siva. To avoid this misconception he
takes great pains to explain the relation between
Saktiman Siva and His Sakti as one of perfect
non-distinction (Abheda). ‘‘In the truest sense,”’
says he, ‘‘ the Parasakti is a strictly unified whole
because of her possessing consciousness of Perfect
Egoity.”> When this Supreme Lordly Nature
(Parame$varya), the manifestation of the highly
wonderful Sakti holds within her the mass of
phenomenal existences of endless diversity wrought
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by Maya Sakti, she seems to be invested with
the nature of distinctions and minor differences
(Aunmukhya) owing to the mere rising up. of
_the tendency of the reflection of objectivity
(Avaraparamarsa). It is then that She is speci-
fically called ‘Many’ (bahu). But this specific
_denotation (Vyapadesa) of Sakti is employed for
bringing home the real purpose of the non-distinc-
tion (Abheda) between Sakti and Saktiman.
To bring out this inner relation of harmony
between Sakti and Saktiman Siva Kallata in his
commentary on the Spanda Karika 18, charac-
terises this Sakti in plainer language as ‘one who
does not fall outside the Self of Parameévara’
(Svavyatirekinl). In the course of elaborating
the supremely transcendental character (Paratva)
of this Sakti he draws our attention to the fact
of Her operation in perfect harmony with Siva’s
illumination of consciousness (Prakaga) in which
she manifests Herself in all Her endless wealth
of diversities. ‘‘ Herein,’’ says he, ‘‘consists Her
supreme character (Paratva).”” ®

Passing on from Kallata, when we come to
Ramakantha, another famous commentator on the
Spanda Karikas, who lived in the middle of the
10th century A.D., we find this view of the
inseparable intimate relation of Sakti with its
possessor Siva is much more strictly adhered to.
So great indeed was the stress laid on this aspect
of Samavaya that Ramakantha even went so far

10
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‘a8 to advance this inseparable internal relation
‘of Sakti as a ground for the existence of Siva
Himself. We can easily find out what he meant
"by this. It is the idea that Siva comes to re-
cognise His own Lordship (Aiévarya) only when
He -knows Sakti as His and not something
standing outside of Him. Siva’s Siva-hood con-
sists in His reflection of perfect I-ness (Pirnaham-
vimaréa) as the Lord.® Now, consciousness of
~full Egoity is then and then only possible when
He is also conscious of possessing Sakti who
holds within Her the entire phenomenal world.
If Sakti is allowed to stand apart from or outside
the Supreme Siva, He will lose His positive
character. Devoid of the consciousness of His
endless wealth of manifold phenomena (Ananta-
“vaibhava), Siva will be without Caitanya or
sentiency because He will no longer be able to
experience the ever-increasing delight of Self-
Wonderment (Svatma-camatkrti) at His vast
resourceful nature of Sakti. Thus shorn of His
immeasurable glory Siva, the highest Godhead,
will naturally descend to the lowest level of an
insentient material object, as a pot or jar of clay.”
With a view to explain with the utmost lucidity
" this idea of specially indissoluble inner relation of
“Sakti, Ramakantha makes use of an illustration
drawn from the psychic state of a man’s everyday
-life. 'When a man begins to feel a desire for
- something, the object of his desire, being not yet
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actually materialised, remains in him as an idea
and as such cannot be differentiated from ‘the
total psychic contents’ of his conative self.
So also the Sakti of Lord remains indeed in--
separably united with His real Self (Svaripa)
when He is just conscious of the working of a
creative impulse within him.® This Para Sakti
of the Paramesvara, non-distinct from His own
Self (Svar@pabhinna) is, in the ultimate sense,
a truly unified whole. When the word Sakti is
specifically employed (Vyapadesa) to denote the
individually determinate reals (Bhavavyaktayah),
the real purpose of the author is to bring out
the inner meaning of the total absence of Her
distinction from Paramesvara, the possessor of
Sakti.®

In Vijianabhairava, a work of considerable
antiquity, we find this very question as to the
real nature (Svaripa) and relation of Sakti put
into the mouth of Sri Devi, the divine consort of
Bhairava. In reply to this Bhairava asserts that
Sakti is nothing but His own self (Svariipa) in
the aspect of ‘one who fashions, sustains and
withdraws the world. He further affirms that
Sakti, possessed as She is of His nature, is
nothing distinct from Him, and that the relation
of non-distinction always continues to exist be-
tween Her and the Possessor ® (Saktiman).
This relation of non-distinction our author seeks
to explain by various illustrations drawn from the
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ordinary facts of a man’s life of everyday ex-
perience such as the fire and its burning property
(Dahika Sakti), the lamp and its illuminating
power, the Sun and its rays, and so forth.”
“ The burning power,”’ he says, ‘“‘of the fire cannot
be perceived to exist separately, however carefully
it may be argued out. It is only the nature of
the fire that we come to know when it is deter-
mined by such experience of burning as ‘This it
is.””” It is only because Sakti is essentially
identical with Siva and breathes His nature that
She is described in I$varapratyabhijfia as posséss-
ing the character of a category (Padarthatma)
and not simply as the attribute.” Coming down
from the 10th to the 11th century A.D., we find
that the tendency to regard Sakti as a definitely
marked out category (Dharmi) as distinguished
from a mere attribute (Dharma) has perceptibly
increased. A greater stress is now laid on the
substantively real character of Sakti as a definitely
determined category (Padarthatma). Inspite of
this increased tendency to give the Sakti-idea a
more prominent position in thought, its real
character of non-distinet relation to Siva is never
forgotten and is constantly urged. As a good ex-
ample of this we need only examine the remarks of
Kgyemaraja, the celebrated 11th century commen-
tator of the Vijiianabhairava already mentioned.
Commenting on a passage of that work dealing
with the question of Sakti’s relation, he first gives -
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the bare etymological origin of the word Sakti,
deriving it from the root ¢ Sak > meaning ‘to be able
to do something’ with the Krt affix ‘ti’ in the
‘ Bhavavacya,” meaning capability (Samarthya)
in the sense of a Dravya or substance as distin-
guished from an attribute.” While attaching
this substantial character (Dravyatva) to the
meaning of the word, he had most probably in his
mind the well-known grammatical maxim “ Krda-
bhihito bhavo dravyavat prakagate.”’® Then he
goes on to say that Sakti is a substantial cate-
gory (Dharmini) because She has come to possess
such attributes of the Saktimin as omniscience
(Sarvajiiatva), omnipotence (Sarvakartrtva) and
omnipresence (Sarvatmata). It is interesting to
note in this connection that this conception of
Sakti as a Padartha was already hit upon by
Abhinava Gupta in the 10th century in his deeply
learned commentary VimarSini under the 12th
Karika, 5th Ahnika, 1st chapter, where he dis-
cusses the question why Atm&, a Dharmi or
Dravya, is mentioned by a case in apposition
(Samanadhikarana) with Caitanya which means a
Dharma.

Rajanaka, another Trika writer, in his Sat-
trimgatitattvasandoha puts this idea of Sakti as a
category in the plainest language possible.
“ Sakti,”’ says he, ‘“is not distinct from the Sakti~
man as held by other schools of thought though
She has the attributes of the Saktiman.’’®
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‘“ Sakti,”” says Bodhapaficagika, ‘‘is never
intended to be described as a thing apart from the
nature of Saktiman. There is always an essential
identity (Tadatmya) between the two, as in the
case of the fire and its burning power.””®*® Here
a question might naturally arise as to why the
conception of Sakti as a sort of ¢ Companion Princi-
ple’ to Siva is at all necessary if She is not regard-
ed as anything different from His nature or self.
In answer to this two reasons have been suggested
by the adherents of this school. The first argu-
ment is that the Real Self of Siva cannot be
established unless it is also admitted that He has
an active character, 4.c., His Sakti (Svartipaprati-
padananyathanupapatti). The second argument
is that the two most outstanding characteristics of
Siva, namely, Supreme Lordship (Mahesvarya)
and absolute consciousness (Samvittva), without
which He will not be what He is, will come to
nothingness if Sakti is not maintained in the above
sense.

Ramakantha in the Vrtti on the 16th Karika
argues that it is extremely difficult to grasp the
undetermined (Anavacchinna) Supreme Being
by human intellect, as it cannot proceed without
bringing in an element of division by breaking up
the reality presented as a whole into two factors,
viz., a ‘‘what’’ and a ‘‘that,”” an existence
and a content (Uddesya and Vidheya). Intellect,
as we all know, operates through a process of
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% disjoining of quality from being.” This process,
which characterises a man’s mind (Manas), is
called in the Samkhya philosophy ° Samkalpa '
or discrimination (Vivecana) of an object by means
of a subject and a predicate (Visesya and Vise-
sana).” To express this idea more clearly, it
may be said that thought can never enter into
reality as an undivided whole, but has to grasp it
by detaching from it a quality and then adding the
same to it as an adjective. For example, when
we perceive a jar of clay as ‘this is a jar,” what
is really presented to us, according to almost all
the different schools of Indian philosophy, is an
undetermined reality, whole and entire. Then
the intellect comes in and alienates from that un-
‘divided existence an aspect of it, wiz., its parti-
cular shape, colour, etc. (Kambugrivadimattva),
that differentiates it, and reunites them with the
characterless reality expressed as subject. So
Ramakantha says that the Seers of the Truth
(Tattvavid) sought to indicate the real nature of
the Supreme Reality by breaking it up into princi-
ples or categories, viz., Siva and Sakti, in view
of this inherent limitation of intellect. ‘‘It is
for this reason,”” says he, ‘‘that the ancient
teachers have in the ‘ Tattvagarbha ° hymn sung
in praise of the Siva category alone with a view to
establish the prominence of Sakti forming His
own Nature characterised by the condition of an
ever-existent consciousness which never disappears



80 CHAPTER II

(Aviluptopalabdhrtvalakshana).’”” The following is
the hymn : —

“ Let us ever worship that Supreme Mother
who is of the form of an ‘ Undetermined Effulgence
(Nirupadhi-jyotiripayah) and who is specifically
referred to by the epithet Siva.”®

For the second reason for this twofold division
of the Highest Being, we have to turn to the
famous 10th century exponent of the Trika, Abhi-
nava Gupta, and also to his well-known commen-
tator Jayaratha, who flourished in the latter part
of the 12th century A. D. Abhinava Gupta takes
up the question in Tantraloka, and offers the
explanation that the conception of Sakti is equally
necessary with the conception of MaheSvara,
because without this conception of his Lordly
nature Siva would lose His essential character as
Mahedvara and a conscious principle.* As He
would then have to remain always in one definitely
fixed character like a jar of clay, He would have
to be a material object. The deeper significance
implied by this argument has been fully brought
out by Jayaratha. ‘It is His real Nature,”
argues he, ‘‘ that is alone everywhere declared as
Absolute self-determination  (Svatantrya) and
Supreme Liordship (Mahesvarya). Now, these two
characteristics constituting His Nature would not
have been possible if His Self were to be manifest-
ed in one constantly fixed character. In that case
materiality would come upon Him.* Pots of clay
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etc., are purely material, and so they appear
always in one fixed way, as ‘ Here now appears
this pot.” Not so appears the Supreme Illumina-
tion =’ (Prakasa).

““ Sakti— Her Manifestations.”

In the previous section an attempt has been
made to show how from the mere abstract
subjective idea of Sakti embedded in the Supreme
Siva as His ‘ Inner Nature of Perfect Egoity * the
exponents of the Kashmere School had to pass on to
the more concrete and objective elaboration of Her
as a ¢ full-bodied principle ’ or category (Padartha)
of independent existence capable of having things
predicated of Her. Once the purely metaphysical
idea of Sakti as ‘ merely the essential character of
Siva in an indissoluble relation of self-identity ’
was left behind, She at once rushed into the fore-
front of definite human thought as the sole  living
principle of cosmic forces in synthesis * possessed
of a definite character of Her own—this time a
Dharmi and not a mere Dharma. This attribution
of the new character of a substantive category
(Dravyatva) was so pronounced and well-defined
that in course of time even Siva, the Ultimite
Reality (the datum of all modes of consciousness),
was pushed into the hollow background of a * Pure
Being * beyond the reach of human intellect.”
This fact of the rising predominance of the Sakti-
idea as a principle and the gradual dwindling away

11
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of Siva into comparative insignificance is easily

brought home to one who carefully goes into the

details of such earlier Trika Tantra works of

unquestionable authority as the Malinivijayottara

and the Vijianabhairava. In the former of these

two works the reader will find that at the very

outset Sakti, the goddess Uma, occupies an equal

position with ParameSa, the Supreme Lord, as

His divine consort (Mahesani).” But later o’;
as he goes deeper into the contents of the wkﬂ%le
work, e.g., (1) the details of the cosmic evr o’iutes
of Sakti,” (2) the devotee’s merging in# Her
Self by the different kinds of conecf ¢ i
(Dharanas) according to Yogic met;hod’u (3)
concentration on the letters (Varnas): ‘“(')f Mantras
as imbued with living psychic forces,*s .4 (4) the
various kinds of spiritual initiation Diisha) * he
finds that they are all explained $"Jecially from the
Sakti point of view. So much? gtress is indeed
laid on their bearing on Sakti that 4 reader imme-
diately after finishing the whold; trestise invariably
carries away with him a geneta] jmpression of the
Sakti-principle reigning S“'Tpreme over all the pro-
cesses of cosmic evolution.) :

It should be remembeied here that this Tantra
forms only the latter P}/rt (Uttara) of a bigger and
more comprehensive Work, of which unfortunately
no manuscript has ﬁ?s’ yet been discovered. It is,
therefore, quite posgible that in the earlier portion
of it (Purvamalini) there were many elaborate and
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illuminating discussions on the nature and classi-
fication of the ‘ modal manifestations * of the Sakti
principle, which, if discovered, would undoubtedly
throw a flood of light on the problem of the various
manifestations of Sakti in Her expansion both
in the order of cosmic evolution and in that of
individual psychic consciousness. However, the
Malinivijayottara in its present shape treats mainly
of the different esoteric methods of a particular
type of Saivic Yoga.” For the attainment of this
‘ Yoga ’ several ‘ mudras’ or occult postures are
enumerated. These ‘ mudras,” too, are explained
as the different modes of the Sakti-manifestation
of Siva (Mudrakhyah Sivasaktayah).*

In the chapter which treats of ‘ Manasa Yaga,
a kind of ¢ internal meditative sacrifice,’ concen-
tration on the limbs of Sakti is expressly enjoin-
ed.” Inexplaining ¢ Diksha’ it is specially enjoined
that the devotee should fix his memory on the
‘ enkindled Sakti ’ who pervades his whole body
from head to foot.® With regard to Dharana it
can be seen that this Tantra, while recommending
the ¢ fixing of mind’ on the sense-organs as all-
pervasive (Vyapaka), holds up before the mind’s
eye of the devotee the alluring prospect of a kind
of * unrestricted power over the exercise of these
organs.’ ** In the same manner even the  Saivic
Yoga ’ is explained as the realisation of unity with
Sakti, the Great Cosmic Energy in the inner as
well as the outer worlds.” Tn Chapter XIX of this
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Tantra even the letters (Varnas) constituting a
‘mantra’ are said to have their origin from a parti-
cular Sakti-manifestation called Kula Sakti.® It
wmust be admitted here that stray notes as to the
meditation of Siva are not wanting in the Malini.
Bur still one cannot fail to catch as the one lead-
ing note the dominating influence which Sakti
exerts on the various rites and spiritual exercises
of the devotee (Sadhaka). Hence the general
impression that the Tantra as a whole leaves in the
mind of the reader is that the whole of the work
fromn first to last is fully saturated with the idea
of the working of the Supreme Sakti-principle.
Similarly in the Vijianabhairava we find that at
the beginning the Sakti-principle has been placed
on an equal footing with Siva (here specifically
styled Bhairava) as His divine wife, Sri Devi.™
But here, too, a closer study of its contents reveals
the fact that the general purpose of the work is
an elaborate elucidation of the Sakti-principle
rather than of Siva Himself. This Tantra opens
with a question of Sri Devl to Her Lord Bhairava
regarding the real nature of Sakti. In answer to
this Bhairava explains to her in detail the precise
nature and relation of Sakti to Saktiman.” The
first distinctive feature of this Tantric work lies in
its wonderfully lucid and elaborate explanation of
the different processes of mental abstraction called
Dharana. By means of these Dharanas, it is
‘related, one is able to realise the Principle of Sakti
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who in Her turn serves as an entrance to Bhairava,
the Ultimate Reality. Thus Sakti, because She
leads to the attainment of Siva, is called the ‘ Sai-
vic Mouth ’ (Saivi mukham).%

The second distinctive feature of this Tantra
consists in the manner in which it clearly develops
the idea of Sakti as a ¢ Void ’ (Sinya).” When
by the exercise of Dharanas all the mental modi-
fications (Vrttayah), are swept away from the
‘ field of consciousness,” leaving only the sub-
stratum of undetermined consciousness as the
“ Energy of Pure Sentiency ’ (Cit Sakti), Sakti
‘ Self-satisfied *  (Svaparitrpta) is called the
¢ Great Void > (Maha $anya).” Here, a question
might naturally arise as to why only two works,
viz., the Malinl and the Vijfiinabhairava, have
been specially chosen out of the extensive field of
Trika literature in support of this view of the

~early rise of Sakti into prominence with the
result of the gradual retirement of Siva into the
inaccessible citadel of a © Transcendental Principle
of Pure Being.” In answer to this possible ques-
tion it has to be noted that these two Tantric
works are chosen because they are regarded as
typically representing the essential teachings of the
numerous other works of the Trika School. As for
the pre-eminent position of Malini, suffice it to
say that it is regarded by no less a person than
Abhinava Gupta, one of the masterly exponents
of this School, as presénting the essence of Trika



86 CHAPTER II

philosophy.® Jayaratha, one of the most brilliant
commentators of Abhinava, following in the foot-
steps of his master, says that ‘¢ Maliniis even
superior to all the other Schools of Saivistic Tan-
tricism.”” ® Thus having so far dealt with the
problem of the rising predominance of the Sakti-
principle, let us enter into the question of the
different series of Her manifestations.

Sakti before She shines out in the different
modes of Her manifestations remains, as has been
so often pointed out, immersed in the Being of
Paramadiva. From the point of view of this un-
differentiated immanental state of existence She is
described by the general term ‘ Cit Sakti’ or
¢ Vimaréa Sakti ' in the sense of an ¢ All-tran-
scending power of Perfect Egoity.” With reference
to this stage of immanence, again, She is also
designated by the term ‘‘ Para Vak,” the ¢ All-
transcending Supreme Liogos.”” ®  Of all the trea-
tises in the Trika, it is in the Iévarapratyabhijiia
Karikas of Utpaladeva in the early part of the 9th
century A.D. that we find this Vimarsa character
of Sakti most emphasised.” Then in the 11th
century Abhinava Gupta in his celebrated com-
mentary Vimaréini on the Iévarapratyabhijiia
seems to see in it the greatest determinative
character of Sakti. Accordingly, he took a good
deal of trouble to trace all the different phasesin
the Sakti idea to this fundamental character of
VimarSa, which, again, he identified with the
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power of ¢ Self-determination’ (Svatantrya).®
Utpala in Iévarapratyabhijiia characterises ° Cit
Sakti,” the power of Pure Sentiency, as having the
nature of ‘ Pratyavamaréa.” Abhinava explains
‘ Pratyavamarsa ’ as that ‘‘ which has the nature
of ¢ Sabdana ’ or sound, meaning a kind of ¢ inner
inarticulate expression ’ * independent of Sam-
keta or the conventional agreement by which a
particular word is meant to express a particular
meaning.* Pratyavamaréa, in this sense, is the
hasis of such ordinary words of speech dependent
on Samketa (convention) as ¢ this is blue, ’ ‘T am
Caitra,” ete. In this form of ¢ inner sound’
Sakti includes within her the entire world of
objects in its ideality. Hence She is called ¢ Vak ’
or the Word. As ordinary words (thought-symbols)
express their corresponding objects by a process of
‘ spreading out,” over the objects, Sakti as the
¢ Supreme Word ’ spreads Herself out on the whole
world of objects and envelops them within Her
folds. Because She thus appears always in the form
of ¢ resting on Her own Self ’ (Svariipa-viéranta),
which is essentially ‘Cit,” She is ¢eternal ’ (Ni-
tya).® This eternal aspect of Sakti ¢ reflecting in
wonder at Her Self with the ideal world ’ is really
what is meant by VimarSa. This very fact Pun-
yananda, the author of Kamakalivilasa, express-
es by saying that ¢ Vimarsa is the name of one iden-
tical Sakti whose manifestation knows no limit.” ©
From a consideration of the explanations offered
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by the Isvarapratyabhijiia and Naginanda (quoted
by Punyananda) we can unhesitatingly say that
VimarSa Sakti is the Supreme Sakti in the state
of ‘vaguely experiencing’ in Her Egoity the  sup-
pressed ideal Universe > while it is yet of an unde-
fined character referring to the ¢ I-ness * (Ahanta)
as still the more dominant factor. Abhinava
Gupta fully discusses this essential aspect of the
“first stirring-up of the ideal world * in Sakti in
the 5th Ahnika under Karika 9 in the following
words : —

‘“ Therefore, all this aggregate of objects
(Bhavarasih) is in the Cidatma (Pure experience)
in the continuous resplendent form of ‘T am.’
Then because Samvid (the pure conscious Princi-
ple) possesses the nature of a master characterised
by Self-determination of the form of Lordliness,
She throws out this aggregate of objects in gradual
succession in diverse forms, making possible the
distinctions of different cognisers (Pramatrbheda-
prathanapirvakam). Even then She brings
unity amongst different cognisers with regard to
some common object of appearance (Abhasa), as
in the case of several persons witnessing the danc-
ing performance of a girl (Nitambini-nrtye iva
prekshakan). In so far as the girl remains the
common object of the witnessing activities (Pre-
kshana) of those persons, there happens for the
time being a kind of unity (Aikya) amongst
them. But so far as their bodies, vital forces,
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intellects, pleasurable feelings, etc., are concerned,
there does not occur any perfect unity, because
these factors of distinctions still remain.®® Thus
unifying (Samyojana) and separating (Viyojana)
every moment in various ways the cognising
subjects (Pramitr), the Lord of Supreme Power
projects the world of names and forms by exercis-
ing the functions of creation, preservation, etc.” It
is this ‘ independent play ’ of his power of introduc-
ing diversity in unity and unity in diversity both
in the external and the internal world that is
called Vimar$a.® According to the I$varapra-
tyabhijia Karika of Utpala, this Vimarsa Sakti
is beyond the determinations of time and space
(Desakalaviseshini). Hence, She is regarded as
the * Great All-pervading Existence’ ™ (Mahasatta).
Abhinava attempts to strengthen this transcenden-
tal character of Sakti (Vimarsa) by the argument
that determination of a thing is possible only when
the subject of determination and the object quali-
fied can be combined in thought without any in-
congruity or °inner conflict.” As an illustration
of qualification he mentions the stock example,
viz., * Caitra is with a bracelet *’ (Katakavan
Caitrah). Here, according to him, the person
called ¢ Caitra ' and ¢ Kataka ’ can be connected in
idea without any feeling of incompatibility or inner
conflict. But in the case of Vimarséa and Time
and Space the same thing cannot be said, because
they give rise.to a feeling of utter incongruity,

12
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as Vimarsa manifests Herself in subjectivity
(Ahantd), whereas Time and Space express
objectivity (Idanta).” When this Vimaréa Sakti
comes into operation, there arises the fixed deter-
mination of distinction and non-distinction in the
world (Bhedabhedavyavastha). Again, Vimarda,
as pointed out before, is said to be identical with
the Svatantrya Sakti, the power of Self-determi-
nation, on the ground that this fixed order of
difference and non-difference is nothing but the
outcome of the Svatantrya or the Self-determin-
ing capacity of the Lord Siva possessing the
nature of conscious Self-illumination.™ Thus in
the last step of the process of analysis the Sakti-
idea is resolved into the irreducible factor of
Svatantrya, the power of determining Self by Self
alone, into the two-fold categories of subjectivity
and objectivity, or the perceiver and the perceived
(Grahyagrahaka). It is, in other words, in
Vimarsa that the Supreme Independence (Sva-
tantrya) of the Loord in the above sense consists.’’ ™
To express this idea in plainer language, it can
be affirmed that the Supreme Soul (Paramatma)
is pre-eminently an Independent Entity, a means
and an end to Himself, because He is capable of
reflecting on Self as the Perfect ¢ I’ in essential
identity with the phenomenal world presented in
ideality. For an easy understanding of this intri-
cate point of the essential unity of Vimarsa with
Svatantrya it is worth while to remember always
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the all-important fact that whenever the writers of
this School employ any such term as ‘‘ Prakasa’’
(Self-illumination), *‘ Vimaréa’’ (Reflection of
Egoity as ‘ I’), and ‘‘ Cit-Svariipa > (True Self
of Pure Sentiency), they never mean any real
difference amongst them.™ On the contrary,
they assume the existence of a vital connection of
fundamental character, so much so that the denial
of any one of these three necessarily implies the
denial of the other two. What they really meant
by this fundamental unity binding them together
is that whenever one thinks of any being as ‘ Shin-
ing by Himself’ (i.e., a Self-illuminating Principle,
—Svayamprakasa), the very law of thought forces
him to think also that such a being must have
knowledge of his existence as ‘I am.” This
thought, again, by its sheer force of logical neces-
sity leads to a further acknowledgment of the fact
that it is by reason of this knowledge of existence
(as ‘I am’) that such a being becomes what he
really is—a Pure Conscious Self (Citsvaripa). To
this simple but at the same time most fundamental
truth of the ¢ Ultimate unity of Self ’ lying hidden
at the back of all the countless experiences of daily
life, the ‘ eternal rallying-point’ of all our cogni-
tions, Abhinava Gupta’s commentator Jayaratha
attempts to draw our attention by the following
brilliant passage of .Tantraloka :—‘¢ Svitantrya
is truly termed Vimarsa, which latter, again, is its
principal character. Self-illumination without
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Vimarsa is neither possible nor can it be reason-
ably maintained.”” ® The reason for giving
this detailed explanation of Vimarsa is that the
term Vimarsa is not only employed in a highly
technical sense, but that it is also an entirely new
conception, because nowhere in the extensive
literature of the six orthodox Schools of Indian
Philosophy is this term to be found used in such a
special sense as is so often done in the Trika.
It is, therefore, no exaggeration to say that
in the hands of such masterly exponents of
Trika Philosophy as Utpala, Kshemarija and
Abhinava Gupta this Vimaréa conception became
a kind of ‘universal key’ by which a Saiva
devotee could easily aspire to unlock the doors
leading to the secret chambers of the mysterious
palace of Sakti—the Great World-mother—dis-
closing to his eyes an amazing wealth of endless
occult forces.” Thus having examined the
nature and importance of the Vimarsa idea in
connection with Sakti, let us go back to the
original point of the different kinds of Sakti-
manifestations.

"~ The earliest reference to the well-known
tripartite division of Sakti into Iccha, Jiidna,
and Kriya for the purpose of creation is to be
found in the Malinivijayottara Tantra. The
meaning of these three Saktis is best explained
in the following passage of the work:—‘“ O
Devi, She who is called Sakti, inherent in the
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Sustainer of the world, assumes the desire-nature
(Icchatva) of Him who desires to create. Hear
how She attains multiplicity, though one. That
by which a thing is known for certain to be
“this’ and not otherwise goes by the name of
Jiiana Sakti in this world., When the idea is
born ‘ let this thing be thus ° the power making
it so at that moment is called Kriya Sakti.
Though She is thus of two forms, Isvari, when
determined by the limiting adjuncts (Upadhi) of
objects, becomes of endless forms, like the jewel
Cintamani. Therein She attains motherhood,
becomes divided two-fold and fifty-fold. She thus
becomes the Malini.”” ™ Why, it may be asked,
does this Supreme Sakti assume three different
forms? This question was, as a matter of fact,
raised by Rama-Kantha in the middle of the 10th
century A.D. In his Vivrti on Spanda Karika
(No. 1) he suggests that this division does not
introduce any element of real difference into the
nature of unity of the Supreme Sakti. The three
modes Iccha, Jfiana and Kriyad are only three
specific points of view (Vyapadesa), from which
Sakti is looked at owing to the play of Maya
Sakti, which brings objectivity (Idanta) into the
uppermost level,® Maya Sakti, according to
him, stands for the °creative functioning’ of
Sakti, which stimulates from within Her the first
stirring-up of the ‘Ideal Universe which had
hitherto remained suppressed.” This three-fold
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division of Sakti is the most general division
in the Trika literature. But sometimes a five-
fold division is also found. The best explana-
tion of this latter division is to be found in the
Tantrasara of Abhinava Gupta. ‘‘ There is,”’ says
he, “One Independent Illumination (Prakasa).
Because of his independence alone He is un-
determined by Space and Time, and is therefore
pervasive, eternal, and also possessed of the
nature of both having forms and formlessness.

(1) His Independence is Ananda Sakti ;

(2) the feeling of ‘divine wonder’ at His
independence is Iccha Sakti ;

(3) the power of knowing without any refer-
ence to feeling or emotion is Jiiana Sakti ;

(4) the power of creating any and every form
is Kriya Sakti ;

(5) and the power of *shining’ or revealing
His own Self is Cit Sakti.”” ™

This five-fold division is made in strict
correspondence ~ with the five principles of
Siva, Sakti, Sadasiva, Iévara, and Vidya,
which arise from Sakti in the course of Her
manifestation in universal experience. According
to the Tantrasara of Abhinava, Paramesvara
passes through the above five stages (i.e., these
five principles) owing to the preponderating in-
fluence of one or other of the five Saktis.*® Thus
when Cit predominates, the principle of Siva
arises ;° when Ananda Sakti predominates, the
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Sakti-principle arises ; when Iccha gets the upper
hand, Sadagiva or Sadakhya originates; when
Jiiana predominates over the others, Isvara comes
into existence ; and lastly when Kriya rises to
the surface, Vidyatattva arises. As to what
exactly is meant by these aspects of the five
principles of Siva’s universal experience at the
time of the inner working of the five Saktis, we
can find a very lucid explanation in the commen-
tary on Paramarthasara, a Kashmere Saiva work
written by Yogaraja, who flourished in the 11th
century A.D. ‘‘ Siva-tattva,”’ says he, ‘‘ is that
Caitanya (sentiency in the pure sense) in the
form of Supreme Illumination (Mahaprakasa-
vapuh), who is above all the other four principles,
and is full of ¢ Self-wonderment * at His Perfect
Egoity dwelling in the hearts of all cognising
beings. That very Lord, partaking of Cit-nature,
comes to reflect inwardly (Paramréatah) in such
form of experience as ‘ I will become the world.’ %
Then out of this inner ‘ Contemplativeness’ His
Samvid attains the special form of *joy’ or
‘ Blissfulness,” and comes to be invested with
the character of a world (vi§vatmata). Thus
Samvid at this stage, slightly swollen up (Kiiicid
ucchiinatdpanna), becomes like a seed contain-
ing all the objects of the world that are yet to
come. This is the Sakti-state. Then, again,
from this germinal state (bijavastha) of cosmic
evolution, technically called the ‘ Great Void,’
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analogous to such a form of experience as ‘I
am this,” the Great Liord experiences a °feeling
of wonder ’ full of Perfect Egoity at His
reflection of identity with the coming world,
as though it were held up before Him in Idea.
This ‘ wonder’ finds its expression in such a
form of experience as ‘I am this,” because the
Kriya portion of Sakti finds rest in His Egoity,
leaving the Jbana portion scope for free indepen-
dent play. This stage of Mahega is called Sada-
§iva.®? Then follows from this the I§vara stage,
when He feels ‘ Self-wonderment’ in the feeling
of identity with the world in Idea as ‘I am
this’ by a perfect balance, as it were, of the
two mutually contrasted aspects of Subjectivity
and Objectivity. In this I¢vara stage the
ordinarily felt contrast between Subject and
Object has not as yet dawned.® Now from this
stage, Subjectivity expressed in ‘I am this’
becomes the principal factor, and Objectivity
becomes subordinate to it. This may be expressed
by an analogy to such a form of individual
consciousness as ‘I am I and this is this.’
Here the wonder can be explained by comparing
it with a kind of ‘undefinable wonder’ that a
new-born child feels when it touches its head
with the fingers..® An interesting point in
this conception of five stages in the ° universal
experience’ of Siva, with special reference to this
five-fold manifestation of His Sakti, lies in the
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fact that these five stages are conceived in strict
accordance with the gradual decrease of the
purity of this ‘ wonder’ (Camatkrti) of Siva.
Thus in the first stage (Siva) this ‘wonder’ is
the wonder of Pure Subjectivity unalloyed by
any mixture of Objectivity. In the second stage
(Saktitattva) it becomes slightly bound up with
Objectivity (though yet undefined) in such inner
reflection as ‘I will become the world.” Here
the wonder of Pure Subjectivity (Parnahanta)
gets the first colouring of Objectivity in the ideal
presentation of the world. In the third stage
(Sadasiva)  Objectivity 1s dimly perceptible,
though wholly overshadowed by Subjectivity.
In the fourth stage (ISvara), the purity of
‘wonder’ has considerably decreased, so as to
make the appearance of the polarity of Objectivity
and Subjectivity possible. Inthe fifth stage, the
gradual process of mixing up this ‘ pure gold’
of wonder with the alloy of Objectivity becomes
complete.¥ It may be of some interest to
note here that some of the later authors in this
school do mot recognise Cit and Ananda as
two different manifestations. They include the
former in Jiiazna and the latter in Kriya. The
reason for this different enumeration lies, accord-
ing to them, in the fact that the rising up of these
principles in and within Siva means some kind of
‘ functioning’ or formative (Nirmana) activity
being stimulated from within. Creative acfion
13
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again, is seen everywhere in human experience to
proceed from some agent possessed of Jiiana (Co-
ordinating intelligence) and Kriya (power of put-
ting forth energy).® As a typical representative
of this divergent view we may mention Punya-
nanda, the author of Kamakalavilasa, who pro-
bably flourished much later than the great Trika
‘expounder Abhinava Gupta.” According to his
opinion, it is Jiiana Sakti, and not Cit as a sepa-
rate Sakti, that lies at the basis of Siya-tattva.
Similarly also Kriya Sakti (and not Ananda)
stands as the basis of Saktitattva.

Connected with these three Saktis—Iccha,
Jiiana, and Kriya—a different set of three Sakti-
manifestations is also mentioned from the stand-
point of the three well-known functions of Crea-
tion, Preservation, and Destruction, viz. :~—Vama,
Jyeshtha, and Raudrl.®* Vama Sakti, the world-
mother, means the power which projects the
world of the endless cycle of births and re-births
(Samsaravamanat). Jayaratha identifies Her with
another Sakti called ‘ Tirodhana Sakti.”” ® It is
specially to this Sakti that Brahma owes His func-
tion of creation. Next comes Jyeshtha. She is
the power by which the whole world is sustained,
and is specially connected with Vishnu the preser-
ver. Raudri, as Her very name indicates, is the
Sakti which belongs specially to Rudra, the God
of universal destruction. The earliest trace of
this division of Sakti from the view-point of the
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three creative functions can be found in the
Malinivijaya. Here these three Saktis, conceived
as the female counterparts of the gods of Hindu
Trinity, are first mentioned in the 5th Adhikara,
which deals with the enumeration and explanation
of the different worlds and the various paths
(Adhvas).® 1In this chapter they are mentioned
with the two principles of Sadasiva and Iévara;
and are said to be connected with the Sakala or
waking stage. Later on, when we come to the
8th Adhikara, dealing with the specific rules of
Tantric purificatory rites, we find them mentioned
once again.” This time their connection with the
Trinity is vaguely suggested.

In Svacchanda, another Tantric work of con-
siderable antiquity, which is very often quoted as
an authority by the later writers of this school,
they are mentioned with six other Saktis in con-
nection with the rules prescribed for ‘Devatanyasa.’
According to this Tantra, the devotee should place
on the throne the white lotus of Vidya, and in each
petal of this lotus he should place (for the purpose
of meditation) these ‘shining’ (Devi) female deities
—Vama, Jyeshtha, and others.” Beyond this
‘passing reference’ Svacchanda does not clearly
explain the meaning or function of these ‘Shiring’
Saktis. Curlously enough, no mention of these
can be found in the Vijianabhairava-tantra.

Coming down from the time of such Tantric
works of remote antiquity to the early part of the
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9th century A.D., when Vasu Gupta first ex-
pounded the Trika system in the Siva Sttras pro-
mulgated by him in a mysterious way as a ‘fresh
utterance’ from Siva, we do not find Vama and
others mentioned anywhere in the Satras by their
specific names. There are, of course, two or three
Sttras which might be taken as vaguely referring
to these Saktis by such terms as ‘ Yoni’ and
¢ Matrkacakra.”® Judging purely from the siitras
themselves, it is indeed hazardous to assert that
the words ¢ Yonivarga ’ and ¢ Matrkacakra ’ refer
only to these three particular Saktis, and not to
any other kind of Saktis. Thus it seems probable
that the Siva-stitras did not attach so much impor-
tance to this division as it did to the other better
known division into Iccha, Jiiana, and Kriya. In
the early part of the 11th century Abhinava Gupta
connects them with the Prana-activity in the
bodies of animated beings. In Tantraloka he
explains Vama as the ‘‘Goddess who presides over
the ¢ Samsari’ people and discharges the function
of ‘vital-activity ’ of earthly creatures.”” Jyeshtha
carries on the same function within the bodies not
of all persons but only of those who are ‘fully
awakened to the consciousness of the Truth’
(suprabuddhanam).*” This very function Raudri
perforias in the bodies of ¢those only who are will-
ing to comprehend the Truth ’° (Bubhutsinam).
Jyeshtha Sakti has also another important func-
tion to perform. It is She alone who leads the
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devotee to the attainment of a true spiritual
guide (sadguru) assuming the form of Siva’s
Will when the aspirant is already inspired with
Rudra Sakti and is desirous of realising his true
self.%

After Abhinava in the latter part of the 11th
century, Bhattabhaskara, in his Vrtti on the
Siva-siitras, seeks to explain ¢ Yonivargah ’ in the
sitra ‘‘ Yonivargah KalaSariram >’ as referring
definitely to these three Saktis along with a fourth
called Amba. These four Saktis, according to
him, are the originating sources of numberless
other Saktis of the world. They are the concrete
manifestations (mitirtayah) of Siva. Out of their
conjunction is formed the body (sarira) of the
Kalas. The Kalas, again, are the causes of all
¢ Sabdas ’ (words, i.c., elements of speech), extend-
ing from the first letter of the alphabet, 4, to
the letter Ksha.”® These Kalas also cause the
appearance of the distinctive knowledge of limited
individuality, such as * I,” ° this is mine’ (Aham
mamedam iti bhedaprathdtmakam) by an inter-
pretation of Sabda or speech ($abdanuvedhena).
Thus circumscribed by the working of the Kalas,
the Pasu forgets his own natural wealth of illimit-
able Consciousness (Prakasa), and comes under
their bondage. So in the end it is due to the
gradual unfolding of the Saktis (Vama, etc.) that
the true knowledge (of Self) of the Jivatman
is enveloped.”
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Bhattabhaskara goes a step further, and
attempts to trace the origin of these four Saktis
from the transcendental Kriya Sakti manifesting
herself as Matrka Sakti.®® But though he seeks
to derive all of them from the Kriya Sakti, he
does mnot definitely suggest any connection of
this new division (leaving out Amba) with the
more general division into Iccha, Jfiana and Kriya.
But that such an attempt to harmonise these two
different divisions of Sakti was already being made
at this time can be seen from the follqgwing verses
in Kamakalavilasa : —

‘“ Iechasaktis tatha vama paSyantivapusha sthita i
Jiianadaktis tatha jyeshtha madhyama vagudirita u
Rjurekhamayi visvasthita prathitavigraha |
Tatsamsrtidasayan tu baindavam rdpam agrita u
Pratyavrttikramenaiva sragatavapur ujjvala |
Kriyasaktis tu raudriyam vaikhari visvavigraha n’’

Side by side with this division of Vama, Jyeshtha,
and Raudri, the earlier Tantric works of the Trika
seem to recognise a third set of Sakti manifesta-
tions conceived of as ‘Great Mothers® (Maha-
matrs)—sometimes eight and sometimes seven in
number, presiding over the eight Vargas or groups
of five letters. These Saktis are enumerated as : —
Maheéi, Brahmani, Kaumarl, Vaishnavi, Aindri,
Yamya, Camunda and Yogisi.® The Malini
seems to suggest that these Saktis originated from
the Iccha Sakti of the Supreme Liord impregnated
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with the import of all the Sastric lore when He
made Aghora understand this." This eight-fold
manifestation of Sakti is described in the 8th
Adhikara of the work as ‘ surrounding Siva,” who
is described as ° seated on the six-fold seat’ of
Ananta, Dharma, Jfiana, Vairagya, Aiévarya and
Karnika. Here their connection with the eight
quarters is also vaguely suggested. ‘‘ After thus
meditating on Siva of such description,”’ says
Malini,  the devotee should sacrifice to the eight
Matrs.” ' But here the enumeration, it may
be noted, slightly differs from the preceding one.
Instead of mentioning Brahmani, Vaishnavi,
Camunda, Yogisl and Kaumari, the Tantra here
mentions Agneyl, Varunani, Vayavi, Nairrti, and
Kauverl. On a comparison of these two enumera-
tions of the same eight Mothers, one cannot fail
to notice that in the second enumeration (in the
8th Adhikara) the four intermediate quarters are
referred to instead of the four Goddesses, viz. :—
Kaumari, Vaishnavi, Camunda, and Yogiéi. This
fact leaves no doubt that the Malini early sought
to establish a connection between these eight
Saktis and the eight quarters or directions of space.
On this question of the eight-fold division of Sakti
we find that the Vijianabhairava, which is supposed
to contain the pith and essence of an earlier Tantra
called Rudrayamala, does not at all dwell on its
nature and significance. As to why this division
of Sakti is dropped in this Tantra we have no
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means of offering any satisfactory explanation. 1t
may be quite possible that these eight Saktis were
more fully dealt with by the bigger Tantra
Rudrayamala, of which it contains the essence .'*®

Turning next to the Svacchanda, we find that
the connection of these Saktis with the ‘ vargas’
or groups of letters and also with the directions of
space—which was at least a suggestion in the
Malini—is definitely worked out. This Tantra
regards each of these Saktis as the ‘ray ’ of
Bhairavi, the divine consort of Bhairava.
Strangely enough, Svacchanda mentions them as
only seven and not eight in number. The Sakti
called Yamya is left out in this enumeration,
which also differs somewhat from that of the
Malini. Thus instead of Yogi§i and Brahmani
we find here Varahi and Mahalakshmi.®
Along with these three divisions of Sakti which
we have hitherto explained, we also find a
fourth division—perhaps the last important
division—of Her into :—(1) Apara, or Ghoratari,
(2) Parapara or Ghora, and (3) Para or Aghora,
from the point nf view of Her different func-
tions of degrading the Anus (individual souls
in bondage) or leading them up towards
the  Supreme abode of Siva’ ($ivadhama). *In-
spite of the infinite forms of the Sakti of
Siva,”” says the Malini, ‘‘She is chiefly
known, O Devi! in three different aspects
owing to the different modes of Her operation
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(Karyabhedat). The name Apara stands for those
Saktis which closely embrace the Rudra-souls and
draw them more and more downward by attaching
them to sense-objects. Parapara stands for those
Saktis which like the former, bar the progress of
the individual souls towards final liberation by
bringing about their attachment to the mixed
fruit of their action (i.e., pain and pleasure). Last-
ly, those benign Saktis are called Para by the
learned (in Saktitattva) which lead worldly
creatures to attain the fruit of the (eternal) abode
of Siva.”” ' 1In the 8th Adhikara of Malini a kind
of description of the ‘concrete images’ of these
three is given in connection with Nyasa of the
Vidyamurti. Para is described as possessing the
‘pleasing’ (Apyayanim) form of a ‘shining’ Goddess
(Devim) resplendent with effulgence of a million
of moons. Assuming the form of ¢ Will,” She
destroys the miseries (Arti) of supplicant devotees.
Apara, the terrible, is said to be of a ‘dark and
tawny complexion.” And lastly, Parapara—the
mighty in Her real self-—is of ‘red complexion.’
She, too, assumes fthe form of Will, and is slightly
stern (Ugra), but not terrible.”” The real point
of interest in this description is that a connection
of these Saktis with the primate Iccha Sakti is
sought to be established by the words ‘‘Icchartpa-
- dharam.’> In the Vijiianabhairava this division
also finds its placein connection with the question
of Sri Devi expressing doubt as to the triple nature

14
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of Sakti. In reply to Her question Bhairava ex-
plains at some length only the nature of Pard Sakti
leaving out the other two.  Anyhow, this Tantra
does not seem to indicate so clearly as the Malini
the nature and reason for this division. Thus
we have tried to set forth in a general way the
different ways in which, according to the
Kashmere School, the Great Supreme Sakti
(Parabhattarikda samvid) manifests Herself in
the course of the gradual unfolding of the whole
universe. To enable our readers to form an ade-
quate idea of the interconnection amongst these
different sets of Sakti-manifestations, we give
below a tabular form.

Sakti (Pardbhattarika)

Jiana . Iccha Kriya
Jyeshtha Raudri
|
Vama Para Apara Parapari
or or or

Aghora Ghoratari  Ghoril

Raudri-Mahe$i, Brahmani, Kaumari, Vaishnavi,
Aindri, Yamya, Camunda, Yogisl.

1st set.—Iccha, Jfiana and Kriya.

and set.—Vama, Jyeshtha and Raudri.

3rd set.—Mahesi, Brahmani, Kaumari, Vaishnavi,
Aindri, Yamya, Camunda and Yogisl.

4th set.—Para, Apara and Parapara,
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Having thus dealt with the question of the
four main divisions of Sakti and their mutual
connection, let us go back to the original topic
of Her triple manifestations into Iccha, Jiiana and
Kriya. This division is indeed so well known
amongst all the writers of this school and so
significant from a psychological point of view that
an attempt to discuss the problem of Saktiin the
Trika system would be absolutely meaningless
without a reference to this. It is because of these
three Saktis coming into operation that we find
the three Tattvas or categories of Siva, Sakti and
Anu evolve. It is then and then only that the very
application of the specific term Trika to this parti-
cular system of thought becomes possible. Conse-
quently, for a better understanding of the Trika
mode of handling the problem of Sakti let us enter
into a detailed consideration of each of these
Saktis. As we have pointed out before, it is in the
Malini that we can find the earliest trace of an at-
tempt to define regularly these three Saktis. Then
from the Malini, of rather uncertain date, we
have to come down to the early part of the
10th century A. D. for a further attempt to
expound them by Utpala in his Pratyabhijia
Karikas.® It is not until we come to the latter
part of the 10th century, when Abhinava,
the great encyclopoedic writer of this School
flourished, that we can find a regularly philosophi-
cal and consistent way of bringing out their
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meaning and inner significance. To the gifted
author of the masterly commentary Vimarsini
indeed belongs the credit of having given a first
systematic and closely reasoned out explanation of
Iccha, Jhana and Kriya Saktis. With these preli-
minary remarks let us see what Jiana Sakti means.
According to Malini, as we have seen, She means
the ‘ power’ by which a thing is known for certain
to be ‘this ’ and ‘not otherwise.” This power
from which proceeds the °determinate objective
knowledge,” or which imparts distinctive character
to the knowledge of objects, is really meant by
Jiiana Sakti. This suggestion of the conception
or ‘distinctive determination’ (niScayajiapakatva)
Abhinava takes up from the Malinl and develops
by'affirming that Jiiana Sakti denotes ¢ that power
of Samvid '—the ultimate datum of all forms of
consciousness—by which She causes the phenome-
nal objects merged in Her to appear as °slightly
emerged,’ bringing about the idea of externality and
distinction in our knowledge of objects.”® The
whole process of reasoning by which he seeks to es-
tablish this may be seen from the following passage
of Vimarsini :—*‘ Samvid (Pure Consciousness)
- shines. No one can deny this fact. This Samvid
cannot be said to be the exclusive property of
objective phenomena, because in that case the
‘shining’ or manifestation (Prakasa) of objects
would not go beyond them to any cogniser (Pra-
matsd). On the assumption of this position the
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whole edifice of human knowledge, built on the
relation between subject and object (Grahya-Graha-
ka), would collapse. Hence, Samvid must per-
force be admitted to include within Her the aggre-
gate of phenomenal objects. These ‘illuminations’
(Prakasah) of phenomena in and through Samvid
cannot be distinct things like objects. So they are
but one, because otherwise there will not be any
recognition in memory. Thus, one as She is,
Samvid envelops within Her all the objects of the
world. This being admitted, it has also to be
admitted that She has the power to manifest some
objects out of this ‘ inner content of the totality of
objects’ (Svarapantarbruditam artharasim) as
slightly alienated from Her (hence the mutual dis-
tinction of objects). It is this power of Samvid
that goes by the name Jfiana Sakti.”” It is called
Jhana Dbecause in this state, inspite of the ° first
budding forth’ of a sort of ‘internal self-alienation’
the element of manifestability (Prakasakatva) still
predominates.”® This Jiidna Sakti is a self-estab-
lished thing (svatah siddhah padarthah), and as
such cannot be proved by anything external to Her
self. She is that ‘illumination ’ (Prakaga) in the
sense of a ‘ mere presentation’ which establishes
itself in the ‘conscious reflection of Ego’ (Aham-
paramarsa) in every mode of knowledge such as ‘I
know,” ‘by me known ’ and ¢ will be known by me,”
etc.”™ Thus according to Abhinava the idea of
the possibility of a ‘ manifestation ’ (Prakasa) as
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different from the limited cogniser (Mayapramata
formed by the limiting influence of Maya) but at
the same time remaining in unbroken unity with
the Ultimate Samvid lies at the very root of the
conception of Jiiana Sakti. She is thus nothing but
the  Perfect Power of Independence’ of the Lord,
which brings about apparent distinction in Her
nature of compact unity by a seeming alienation of
the inner content, but all the while keeping intact
Her real nature of higher unity. Thus we see that
if we push our enquiry about this Sakti a step
beyond, we inevitably come to the conception of
Svatantrya Sakti lying behind Her." Thinking
on the lines of Abhinava, it requires but a moment’s
reflection to arrive at the most important conclusion
that Svatantrya,as explainedin the Trika, unmistak-
ably points tothe fundamental metaphysical positicn
of this school, viz. :—that Truth in the ultimate
sense is true because it contains within it a ‘‘ po-
tential possibility >’ of manifold appearance. This
explanation of Jiiana Sakti as the power of bringing
out the appearances of objects as distinct, yet
retaining their essential oneness (Aikya) with the
True Self, leaves us is no doubt that Abhinava en-
deavoured to take his stand on the ultimate position
of ‘ Truth as manifold possibility > and to deduce all
the other Tattvas from it. When this Jiiana Sakti
or ‘Power of determining knowledge’ ‘branches
out’ from potentiality to actuality, She attains the
nature of Kriya Sakti. According to Abhinava,
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knowingathing implies a kind of ‘internal activity,’
or rather a kind of °gathering one’s self up’ 2
(Antahsamrambhah), by which the Principle of
Consciousness in the form of illumination (Prakasa-
rapa Samvid) distinguishes self from such grossly
material (Atyanta-jadat) objects as the quality
of ¢ white’, etc. The precise meaning of Kriya
Sakti can be better expressed in the following
words of his VimarsSini:—‘“ In such a mode
of experience as ‘I know’ (Janimi) a kind
of ¢ internal effort ' (Antahsamrambhah) is also
experienced by the knower. It is by virtue of
this Samrambhah, or the ° pulling together of
one’s self,” that a person while knowing an
object, e.g., a pitcher, also comes to have
such experience as ‘I know myself as separate
from such grossly material things as the quality
of white, ete. This ¢ internal activity,” too, parti-
cipates in the nature of Cit or conscious experi-
ence. Such ‘internal effort’ is Vimarsa, and is called
Kriya Sakti in a transcendental sense, because She
is also a self-established and self-illuminating
entity (Svatah siddhd svaprakada), like Jiiina
Sakti. This very Kriya Sakti descends from Her
transcendental position into the body of a creature
gradually through vital force (Prana) and subtle
body (Puryashtaka) in the form of physical
vibration or nerve-force. It is then that She
becomes capable of being directly perceived (i.e.,
in the feeling of fatigue after muscular exertion).™
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This interpretation of Kriyadakti  Abhinava
attempts to strengthen by quoting a remark of his
great preceptor Somananda, viz. :—*Even at the
very moment of grasping a pitcher that Kriya or
the “activity of knowing * knows it’’ (Ghatadi-
grahakale’pi ghatam janati sa Kriya). Really,
the Supreme Sakti is one. Her real form is the
‘Reflective consciousness of Egoity’ (Svabhava-
pratyavamarsa). This true nature of ‘Pratyava-
maréa’ or reflection of ‘I am,’ ‘out of me all
things originate’ and ‘into me all are withdrawn,’
is the most intimate character (Nijo dharmah) of
Samvid, and is also called Samanya Spanda.
Possessed as She is of this nature, She manifests
Herself through the potency of the wonderful
Self-determination of the Lord in two aspects,
viz. :—Pure Sentiency as such and the cosmos.
The first of these two 1s the internal, while the
second is the external aspect (Bahiripam) of
Sakti.'* HEven in the ordinary psychological
sense Jiana points to an ‘internal conditien’ of
the mind. The whole complicated process of it is
carried on within the mind and as such is not at
all an extra-mental affair. Consequently, from
this point of view of the ‘inwardness’ of Sakti as
Pure . Sentiency (Svabhavapratyavamaréartipa
Samvid) She is called Jiana."* But when a
particular stress is intended to be laid on the idea
of ‘externality’ of the same Sakti as partaking of
world-character (Visvatmakatva), that is, having
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within it in a nascent form (like a big tree in its
seed) the whole extended world of names and
forms, She is called Kriya Sakti. This special
term is applied to Her because it ordinarily means
‘some kind of change’ that can be perceived in
the external world—a kind of ‘force in exercise.’
It can be seen that Kriya Sakti, understood in
this sense, does not really signify anything subs-
tantially different from Jifiana Sakti, but only
refers to a state of further ‘externalisation’ (bahi-
rullilasd) or ° branching out’ (Pallava-svabhava)
of Her very Self. According to Abhinava, in every
kind of knowledge there is a hidden element of
‘inner reconstruction’ (Nirmana). This ¢ internal
reconstruction ’ necessarily implies some kind of
‘ internal non-successive (A-krama) activity ’
of the conscious Reality (i.e., Kriya). Thus, for
example, when a person knows a pitcher what
happens is that he not only grasps it in know-
ledge, but also knows himself in a perfectly new
aspect of being intimately connected with it. He
now practically recreates himself in this newly
experienced aspect of perceiver (Pramata) of the
pitcher, which adds a fresh element to the already
perceived groups of elements constituting his
Self.M  So with every act of knowledge a man
comes to discover a new aspect of himself, or
rather his potential possibility of Self-expansion.
Thus with every act of cognition he is compelled
to adjust himself to the new set of circumstances

15
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that presents itself. By such an adjustment he
makes them his own and transforms them into
the necessary factors that go to constitute the
concrete content of his Self or personality. It is
this ¢ continual shifting of the knower ’ or ¢ inner
act of conscious response ’ with regard to the
object of cognition that is meant by ¢ inner recon-
struction ° or re-creation of Self. Thus to know
is to create. It is this psychological truth that
Abhinava Gupta had probably in his mind when
he attempted to deduce Kriya Sakti from Jiiana
Sakti as Sakti in the sense of an unchangeable
(Avyabhichari) nature (dharma) of capability
(Samarthyaripa), which shows Her self in the
form (Sarira) of ‘activity’ (Vyapara) distinctively
characterised by a reflective consideration of the
nature of Egoity of the Lord.™ From this very
timeless Kriya Sakti assuming the subtle form
of non-succession flow all the grosser physical and
physiological activities of the world. As to the
reason why She is not touched by Time (Kalen-
asprshta), the Trika argument is that She cannot
be subjected to the successional influence of Time
because of Her being inseparably bound up with
the Time-less deity Siva. The ordinary activities
of the world (Liaukiki kriya) that we perceive to
take place in successive points of Time are
brought forth by a special mode of the Lord’s
¢ volitional power,” which seems to break up in
separate links, as it were, the chain of continuity
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of objective appearances (Abhasavicchedana)."®
Kriya Sakti, thus conceived as the ¢ formative ’ or
¢ constructive ’ power, is of the utmost value in
this school because it is by means of this Sakti
that the Liord Siva brings forth all the diversities
of names and forms in the world. In this connec-
tion it must needs be remembered that according
to the view of the IKashmere School it is
absolutely impossible to establish any real connec-
tion between the world of manifold appearances
and the Supreme Principle of Consciousness
(or whatever may be its name)—a task that
any system of Philosophy or Theology has to per-
form if it at all deserves that name—so long as
consciousness, ‘Cit’ in its truest sense, is main-
tained as ¢ mere oneness ° (Ekatva) without con-
taining the ‘ many’ within its Self even in a
‘ potential form of unexpressed Desire.” The
problem of the ‘ one ’ and the ‘many’—a problem
of age-long controversy—can never be satisfactorily
grappled with unless it is admitted that the ‘one’
is not a mere hollow and characterless unity but
a unity rich in the wealth of a power to compre-
hend the ‘many’ within it (as its content). '
In other words, in attempting to face squarely
the problem it is futile to push it back a step
further into the region of obscurity, like the
Advaitic Vedantists, by saying that the mani-
fold world is, neither existent nor non-
existent but inexplicable (Tattvanyatvabhyam
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anirvachaniyam). On the contrary, it must rather
be maintained that some kind of essential relation
subsists between the two, and that the ¢ many ’
has in some way or other (which we may not be
able to say exactly) a ‘locus’ in the ‘one.’
It is at this point of the question as to the rela-
tion of the two that the upholder of the Trika
“doctrine brings in this valuable conception of
Kriya Sakti characterised by paramarsa—a kind
of ‘Creative Desire’ (Cikirsharupa Iccha)—in
order to bridge over the gulf of the ordinarily
conceived difference between the ‘one’ and the
‘many,” the consciousness and matter.” Inp
the course of his attempt to harmonise these two
orders of existence (matter and consciousness), so
fundamentally opposed to each other in our or-
dinary experience, Abhinava seems to have ana-
lysed the idea of Kriya Sakti into two important
constituent factors, viz.:—(1) Kartrtva or the
state of a doer, i.¢., agenthood, and (2) the func-
tion of completely or regularly entering into the
different forms of objects (i.e., a sort of co-ordina-
ting activity implying the idea of ‘scheme’ or
¢ design '—Bhinnartipa-Samavesa).  These two
elements of ‘Kartrtva’ and ‘ Bhinnarupa-Sama-
veda ' constituting Kriya, again, are impossible
it we do not admit in the background the exist.
ence of Paramarsa or Svatantrya, which means
an unrestricted power of self-determination. The
very word Kartrtva suggests the idea of a ‘free
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agent,’ as opposed to ‘ Karma,’ meaning an object
to be attained by the agent’s activity.”® Now,
this Paramarsa lying at the root of the concep-
tion of Kriya is after all nothing but the ¢ Creative
Desire, of the TLord, in which all the phenomenal
objects that are yet to be constructed (Nirma-
tavyam) with distinet names and forms lie in an
undifferentiated condition. It is very interesting
to note in this explanation of Kriya Sakti how
She is ultimately traced to the °Creative Desire ’
of the Lord called Iecha Sakti. Following this
line of thought, it is not very difficult to see that
not only Kriyd but also the other two conceptions
of Agenthood (Kartrtva) and Causality (Hetuta)
are so closely interconnected that they imply one
another.”  Hence, according to the ISvara
Pratyabhijiia of Utpala, the Lord Siva becomes
the cause and the fashioner of the world of such
phenomena as pots and jars. It must not be
forgotten in this connection that the writers of
this school, while thus describing the nature of
Kriya Sakti, had always in view the fact of
Her distinction from ordinary Kriya, which means
a ¢ movement of Time in the order of succession,’
or in relation of a ‘before’ and ‘after’ (Pirva-
paribhttatva). Kriya, in the ordinary sense of
the term, has the form of such perceptible (Abha-
sagocara) ‘outgrowing activities > (Parispanda-
rupa) as ‘Devadatta goes, moves, falls,” etc. In
these cases no Kriya is really seen apart from



118 CHAPTER II

such successive altered conditions of Devadatta a.
those of * remaining inside his house ’ (Grhadesa-
gata) and ‘ outside it * (Bahyadedagata). Similar-
ly in such Kriya as ‘milk is transformed’ (Pari-
namate) the meaning is really only the ‘ change ’
of one and the same thing from being sweet and
liquid to something acid and solid.*® Thus
Kriya, strictly speaking, refers to positive things
only (Bhavah eva) in the different characters of
occupying different points of Time and portions
of Space. Consequently, such a thing as Kriya
in-its-self (apart from the positive things
affected) cannot be maintained to exist in the
absence of any direct perception. Considered,
again, from our common way of looking at things
the very notion of Kriya (with succession and
duration) necessarily suggests the idea of °multi-
plicity* by a reference to the different units of
succession, and, therefore, cannot mean one unified
non-successive entity. To obviate this possible
confusion of the special Trika sense of Kriya with
the ordinary meaning, a special term ¢ Spanda,’
as pointed out before, has been purposely employed
by Abhinava.

‘Spanda ’ means a kind of °spontaneous self-
initiated vibration’ not stimulated by anything
outside. Abhinava uses this term as a synonym
of ¢ Sphuratta,” which means ¢ manifestation’ (say
of a pitcher) associated as a part with the ‘I’
(Ahamamsalagnd.)”™ He explains ¢ Spanda ’ as  a
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slight motion’ (Kificic calanam). The word
‘ slightly * (Kificit) here, as suggested by him,
conveys the sense of an ‘ appearing (Abhasate) in
motion though really motionless’ because Spanda
nowise exists apart from the true Self of Pure
INlumination (PrakaSasvartipa). Only in the limited
consciousness of an individual (Mayapramata) it
appears as though it were connected with different
phenomenal appearances (Abhasa-bhedayuktam iva
ca bhati). As has been just now pointed out, the
difficulty of maintaining Kriya Sakti in the ordi-
narily experienced spatio-temporal sense in the
Supreme Lord of Pure Consciousness could not
escape the searching gaze of Abhinava’s keen
intellect. He therefore leaves aside the cheap
popular conception of Kriya and goes on to ex-
plain Kriya Sakti from a higher and more advan-
tageous position, namely, by a reference to the
primate ¢ Conative Desire’ of the Lord, which
takes the form of a ° ceaseless cognition of the
complete I ° (Parnaham).”” His standpoint is
clearly brought out in the following passage of the
Vimarsini :—

‘ But if this is so, one has to arrive at the
natural conclusion that in the Lord, the Supremely
True Cogniser (of Pure Illumination—Paramartha-
prakasalakshana) there cannot be any Xriya
because of the absence of the temporal succession
in which She always expresses Herself.”” To this
possible objection the answer is that properly



120 CHAPTER II

speaking it is the Desire (Iccha) alone of Parames-
vara—which is of the nature of a ‘ceaseless (1)
cogitation of the complete 1’ in the form of (2)
unrestricted freedom, and which also has the
nature of (3) not-looking-up-to-the-face of another
—that is meant to be understood by the term Kriya.
Thus the Will (Desire) alone is (expressed in the
categories of) Causality, Agenthood (Kartrta) and
Activity (Kriya). This holds good even in case
of human beings such as Caitra, Maitra and others.
In their case, too, such internal volitional desire’
as ‘I will cook’ is really the action (kriya), on the
ground that the continuous flow of ‘I will cook ’ is
never broken even in the course of various external
activities such as ‘AdhiSrayana,’ etc.”® On the con-
trary, it is the will-consciousness such as ‘I will
cook ’ that really manifests itself in the character
of ‘internal vibration.” But there, truly speaking,
no temporal succession exists. As in the case of
men so also in the case of the Lord, the Creator
(I¢vara), there is no succession-element in His
¢ cognition of the complete I’ (Vimarsa) which
takes such forms as ‘I will rule,” ‘I will manifest,’
‘I will shine,” ‘I will evolve myself,” etec.
Such forms of His experience consist only of
-* Egoity as such.” But from this potential state
of incipiency the Divine Will (Iecha) goes further
down to a level of actuality, and assumes a
form in which She seemingly (but not really)
appears to be connected with succession. Here



SAKTI IN TRIKA SCHOOL OF KASHMERE 121

in some mysterious way She seems to pervade
the body in the form of a ‘ subtle vibratory energy *
such as a person feels when he says ‘‘ I am going
to cook.”” Now from a state of pure ideality,
when She seems to pass on to that of materiality,
She catches on Herself, as it were, a reflection of
temporal succession and finally expresses Herself
in the form of a rigid distinction of subject and
object. Just as a person looking at the reflection
on a mirror of a continuously flowing river seems
to think that he perceives the very succession of
the ripples of the stream, so also the Divine
Iccha seems to express Herself in successive points
of time in the course of Her passage from the
ideal state of the vibration of the will to
the grossly material state of the feeling of
vibration in actual muscular exertion. To put
it in simpler language, the same Divine Creative
Will (Iccha) which leads the Creator to feel ¢TI will
shine,” ‘I will evolve,’ etc., also leads a man in the
same manner to such feelings of desire as ‘I will
cook,” ‘I am going to cook,” etc. But in the ex-
periences in the Lord’s Creative Will there is no
‘now’ and ‘then.” He does not require one
moment to feel ‘I will manifest’ and another mo-
ment to feel ‘I will evolve myself.” All these are
elements of His Creative Desire presented to Himn
in His Supreme Will as one ‘eternal now.’ But
in the case of the will of a human being She
leads him to feel now ‘I will cook,” and the next
16 '
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-moment ‘I am going to cook,” and the moment
after ‘I will put the pan with rice on the oven’ and
80 on., So here, because the person feels the
‘different elements of his desire in different acts of
will expressed in successive points of time, the
Divine Will working in him appears (from his
point of view and not really) to be successively
expressed. The difference between the mirror
and Paramedvara here lies in the fact that the
.mirror has no power of will, while Paramesvara
has.” Thus He has a two-fold Kriya Sakti,
viz. :=—(1) the power of producing activity in the
form of succession, and also (2) that of establish-
ing His connection with that activity in suc-
cession., So also in the case of succession in
Space, which is also due to His Kriya Sakti.

It is the Supreme Kriya Sakti that brings
about the direct relation (Sakshad anvayah) of
Dravyas (substances) and Saktis with Kriya, e. g.,
the mutual syntactical relation subsisting amongst
the different Karaka Saktis (i.e., Saktis inhering
in Karta, Karma, etc.) and their relation to the
receptacles where they inhere, such as ‘rice,’
‘wood,” and the ‘cooking pot’ in the illustration—
.“‘He cooks rice in the vessel by means of wood ’
(Kashthaih sthalyam odanam pacati).’® The idea
.of spatial direction also arises out of the operations
of this Sakti, ‘Dik’ or spatial direction is
really nothing but a consideration of two things
_in ultimate reference fo a unified experience even
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in the midst of such discrete considerations (Bhe-
davimaréa) as ‘‘ This thing is to the east from that,
is beyond that, distant,”’ etc. Here, by the Vimar-
sa or the function of °apperceptive unity’ of
Kriya Sakti the two things are viwed as internally
united inspite of their being externally perceived
as different. In short, whenever the appearance
of an object does not get satisfaction from its final
reference to itself only (Atmaviérantya) but needs
dependence (Sakanksha) in the last resort (Visranti)
on another appearance (Abhasintara), it appears
in a relational aspect. This relational character
of things is again an outcome of Kriya Sakti be-
cause it involves Vimarsa or the ‘unifying activity.’
Thus operating as VimarsSa or ‘unifying power of
I-reflection,” Kriya Sakti not only enters, as we
have seen, into the very constitution of Causality.
Agenthood, syntactical relation (of the Karakas),
Dik and relation in general, but also constitutes
the very ground of inferential knowledge. On
analysing the idea underlying inference, we see
that the knowledge it gives is nothing but a kind
of ‘recognition’ (Pratipatti) of intimate connection
between two appearances (Abhasas), one of which
has the nature of effect or inner nature (Svabhava-
bhiita) of the other. This intimate connection
is established in thought on the ground of a nature
of identtty (Tadatmya) between the objects per-
ceived in causal relation. This Vyapti-relation,
expressing a relation of essential identity, is
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based on the uncontradicted experience of
finding both of them always partaking of one
common character. Hence inference, "working
with the help of a consciousness of establishing
unity in diversity, presupposes Kriya Sakti
(through Vimarsa)." But the uniformly fixed
relation of cause and effect and the co-presence of
the Sadhya and the Hetu (major and middle terms)
in one and the same Adhikarana (substance, i.e.,
" Paksha) in causal relation are brought forth by
the operation of the Niyati Sakti of the Lord. An
inference is, therefore,. valid only within the area
of a particular period of time and a region of
space where this Niyati or condition of uniformity
of operation is known to exist.

Not only Inference but Agama (scriptural
text, as one of the sources of human knowledge)
is also traced to Kriya Sakti. The only differ-
ence in this case consists in the fact that it is a
most ‘inward activity * (Antaranga-Vyapara) of
Isvara, whose nature is Cit. This inward acti-
vity’ assumes the form of ‘a highly confirmed
and unifying reflection of Egoity’ (Dradhiyas-
tamavimars§atma)- which manifests itself as Logos
or ‘Eternal Idea’ (Sabdana). This inmost activity
or Vimaréa is the very life of even such forms of
knowledge as ‘ Direct Perception’ (Pratyaksha),
etc.”™ Thus operating as Vimarsa in theemanner
indicated above, Kriya Sakti brings unity and
cohesion amidst apparent diversities of discrete
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phenomena, and forms the corner-stone of the
splendid edifice of human knowledge built on the
three main authoritative sources of knowledge,
viz. :—Pratyaksha, Anumana, and Agama.

We have seen how the Lord causes the diver-
sity of phenomenal world to appear in His Pure
Tllumination (Prakasa) by means of Kriya Sakti
in Vimarsa form, which is ultimately His Creative
Desire. But how, one might ask, is it possible
to harmonise in thought the world-diversity
(Visvavaicitrya) with the one unified Prakasa ?
There always seems to arise in thought an inner
disruption when one attempts to think of an
ultimate and real connection between the two.
That it was so with the Advaitin we have said
before. But, unlike the Advaitin of Nirvisesa
Brahman, the Kashmere Advaitin strikes out a
new path, regarding the Sakti-holder as embracing
within the Illumination-Self of Sakti the entire
world of diverse phenomena. The hardest knot
of all philosophical and theological speculations he
unties in the easiest way possible by using the
happy illustration of a variegated picture on a
piece of canvas. In a picture, he explains, the
different objects which are placed in different
positions by a combination of light and shade in
different degrees appear quite distinet from one
another, though they are all on the same undivided
piece of canvas. So also ISvara, the Supreme,
Universal Artist, paints, as it were, the entire
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world-picture of manifold appearances on the
plain and even-surfaced canvas of His one undivi-
ded consciousness of Illumination. ' According
to Trika writers, the best place to look for an
explanation of the existence of the Lord’s J@ana
and Kriya Saktis is the Jiva Himself (the indivi-
dualised experiencer—Mayasamkucita pramata).
If a person exercises a slight introspection and
analyses the content of his own experience, he
will find that it is composed of two most important
factors :—(1) Abhasana or Illumination of Self,
together with the concrete mass of sensations,
feelings, etc., and (2) Ullekhana or ‘bringing
out’ objectively the contents of his desire which
hitherto he was unable to experience because
they were not then existent. Of these two
factors the first is really Jiiana Sakti or his
knowing faculty, while the second is his Kriya
Sakti or desiring faculty.™ Thus, strictly
speaking, even a Jiva when he knows and acts
realises to a certain extent his latent power of
creative self-determination. This is explained by
the immortal creations of great artists or men of
extraordinary genius. Now, from this level of the
limited experience of Jiva working under the
circumscribing influence of Maya, if a man
pushes this result of his enquiry further on to a
higher level, that of unrestricted consciousness,
-he is naturally led up to a position where he has
no - - alternative but to affirm. the existence;
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in an undetermined condition, of Jfiana and Kriya
Sakti. _ : 3

To sum up, we may say that in the highest
stage of Parama Siva there are two indistinguish-
able factors in His Supreme Sakti or Self, viz. :—
Prakasa and Vimarsa. There His Sakti not only
shines but at the same time incessantly reflects on
the ‘Complete-I.” In this two-fold aspect of His
Sakti-nature consists His Supreme Lordship
(Mahesvarya). On emphasis being laid on the
Illumination-aspect, that Sakti becomes Jiiana
Sakti. On stress being laid on the Vimaréa
aspect, She becomes Kriya Sakti.'®

Maya Sakti in the Trika School of Kashmere.

Maya Sakti plays an important part in the
Trika system, for the reason that it is She alone
who brings to the surface the category of Idanta **
(lit. ‘ thisness,” 1i.e., objectivity), which before
Her operation remains submerged in the Supreme
Sakti. By causing this implicitly contained ele-
ment of objectivity to shine out explicitly, She
brings forth the well-known division of the Tattvas
into Sadagiva, I¢vara, Vidya, etc. It is precisely at
this point of the gradual differentiation within the
‘ inner content ’ of the Supreme Sakti shining out
so as to produce the objective world of diversities
that the Trika writers have to bring in the concep-
tion of Maya as an ‘individualising power capable
-of bringing forth diversities of genus and species’
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(Jatibhedopabhedotpadana - vaicitrya - samartbya -
rupa).® The earliest mention of Maya as a
Sakti is to be found again in the Malinivijayottara.
It seems that Malini regards Her as ‘a material
cause of the world’ (Upadana Karana) for *the
accomplishment of the enjoyments (Bhoga) of
Pralaya Kevalas. This Tantra describes Her in
the following terms:—‘‘She is one, pervasive,
undivided, the origin of the world, without begin-
ning and end, and is also called the Isani of
Siva.”” ™ From Her, according to Mailini, not
only proceed the five sheaths of limitations of
Individual Experience (Pafica Kaficukas), wviz.,
Kala, Vidya, Raga, Niyati, and Kala, but also
the other principles ranging from Purusha up to
the earth, technically called in the Trika ¢ Kaladi-
kshityanta.” ¥ One point that strikes us in the
manner in which She is treated in the Malini is
that She is regarded as representing the ‘productive
aspect’ of the Supreme Sakti of the Tiord offering
to the Sakalas or Jivas in general for enjoy-
ment an extensive field of Samsara, containing a
a totality of the above categories. Apart from
this short notice of a rather sketchy character at
the beginning of the 1st Adhikara, Malini does
not give us an explicit definition of Maya as a
principle, nor elaborate on the processes of Her
.working.

In the Vijianabhairava-tantra we find the
word Maya mentioned only on two occasions,
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viz., (1) in pointing out the utter unsubstantiality
(Asaratva) of the Sakala aspect of Bhairava, and
(2) explaining that the Purusha is not separate
from Siva, but thinks Himself so, because of the
working of the Maya principle. From the way
in which the word Maya is mentioned in this
Tantra along with such other words as Sakrajala,
(Magic), Svapna (Dream), and Gandharvanagara
(the city of Gandharvas, i.e., the clouds assuming
fantastic shapes), it would seem that in this trea-
tise Maya is looked at simply from the point of
view of an illusion or wonder-working power.’
This impression is further confirmed by the 95th
sloka, which attempts to define Her as ¢ She who
keeps the individual soul under a spell (Moha),’
i.e. She possesses the distinctive attribute of
¢ Mohanatva.” ¥  If from such Tantric works we
come down to the 9th century, when Vasu Gupta
““discovered *> the Siva Satras, we find that he
expiains Maya not so much by laying stress on
Her aspect of ‘productivity of enjoyments’
(Bhogosamsiddhi) or ‘ wonder of illusion’ as by
emphasising the aspect of producing * Aviveka’
or non-discriminate knowledge. The word Maya
occurs in two Sitras only of the entire work of
the Siva Sttras, viz. :—*‘ A-viveko Maya Saushup-
‘tam’’ and ‘‘ Kaladinam tattvanam aviveko Maya.”
In the first Siatra Vasu Gupta tries to convey the
idea of Maya as a ‘‘ Great Dreamless Sleep’’ of
the individual Soul. In the condition of ordinary

1w
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Sushupti (Dreamless Sleep) the mind-energy
(Manah-spandana) of the Jiva remains at rest,
and the whole world of the subject—the enjoyer
and enjoyed—cannot be experienced owing to
everything (Thinking Self and thought) being
enveloved by a total darkness of non-discrimina-
tion. So also, in the case of Maya, the Jiva is
enveloped by an Ignorance or Ne-science which
consists in a non-discrimination of the Supremely
Conscious Nature of the Lord (Cidrapasya avi-
vekah)."® It is highly interesting to compare this
Sutra describing Maya as of the nature of ‘Dream-
less Sleep * with the following remarks of Samkara,
the great Advaitic Bhashyakara : —

¢ That Sakti, the seed of the world (undeve-
loped), to which the specific term Avyakta refers,
is of the nature of A-vidya or Ne-science (A-vidya
being nothing but the Aviveka of the Svariipa of
Self). Resting Herself on the Supreme Lord,
She is a © Great slumber of illusion,” in which all
the Samsari Jivas lie, forgetful of the experience
of the true Self.”” ***  This illustration of ‘ Deep
Slumber ’ to explain the nature of Maya is indeed
a very happy one, as it serves to bring out with
wonderful clearness Her enveloping function
(Avarana). In the second Sutra Vasu Gupta
brings out more explicitly the idea of A-viveka or
non-discrimination of the Cidrapa Siva. This
Satra clearly states the fact that Maya is nothing
but the non-discrimination (Aviveka) of the eternal
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seer of Pure Cit from the Tattvas beginning from
Kala."* This notion of Maya as Aviveka or a
positive principle of non-diserimination of the true
from false appearances, which seems to be the
main standpoint of Vasu Gupta, was further
elaborated by Kshemaraja, the famous 11th cen-
tury commentator of the Siva Sttras, in the
following terms :—

‘“ That indiscrimination (Aviveka) of the
categories from XKala to Kshiti, of the nature of
limited agenthood, etc. (XKificit kartrtvadirupa),
remaining in the forms of the sheaths, subtle
bodies and gross bodies, is the non-distinctive
knowledge of distinctive things. Such is Maya
or Prapafica—the objective world extended in
names and forms—constituted by Tattvakhyiti or
ignorance of the Tattvas.”” ' That Vasu Gupta
viewed Maya from the standpoint of Avarana
(enveloping character) productive of Aviveka or
Moha is evident from the 6th and 7th Sitras
which follow this one. In these two Sitras he
expressly states that Siddhi (Sarvajiatva and
Sarvakartrtva, i.e., the powers of Omniscience and
Omnipotence) and Sahaja-Vidya (intuitive know-
ledge of the Self-illuminating principle) can only
be attained by a Yogi after the conquest and re-
‘moval of the covering of Moha.™¢

Late in the 9th century, after Vasu Gupta,
Kallata regards Maya as a kind of ¢ taint ° which
spreads itself like a cloud over the clear firmament
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of Siva’s Cit Nature. In his Vrtti on the 40th
Karika he explains Maya as A-jidna or Ne-science
which gives birth to Glani, causing the death and
decay of the physical body of human beings. *
He does not refer to Maya in so many words
actually, but seems to refer to her in his Vrtti on
the 47th Karika when he says that the Saktis are
always engaged in wrapping up the true character
of the Jiva, and that this Sakti by which the
Pagu is caused to fall away from His true Nature
of Siva and held in bondage is the Kriya Sakti of
Siva working within the Pagu. This Kriya Sakti
when not known in her true character (Svaripena
ajfiata) holds the Jiva in bondage, but when known
leads him to the realisation of the final goal."
From the way in which Kallata discusses the
question of the Bandha (Bondage) of Jiva through
the fetters of mind, Ahamkara (Self-arrogation),
subtle body, etc., it seems quite probable that
he intends to identify Maya Sakti with Kriya
Sakti and to say that it is Kriya Sakti alone who
is the Maya or Ajiana, the binding power as
long as She remains unknown. This suggestion
of an interconnection between the two Saktis,
Kriya and Maya, of the Lord Siva marks a distinct
step in advance from the earlier writers reached
by Kallata. This important hint, as we shall see,
was in later times readily taken up and inter-
preted with much force by one of the most eminent
successors of Kallata, the great Abhinava Gupta.
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Passing on from Vasu Gupta and Kallata to
the earlier part of the 10th century, we find that
the great disciple of Somananda, Utpala, takes
up the conception of Maya Sakti in his Pratya-
bhijia Karikds and handles it in a more syste-
matic and philosophical way, strictly confining
himself to the functions and processes of Maya.
He attempts to define Her as ‘that Mohini (Sakti)
power of the Lord by which His Self, though
ceasclessly shining as ‘ Illumination,” becomes
partly unmanifested and the complete realisation
of it barred in consequence.'® According to
him, it is because of this Maya Sakti of the
All-pervading Lord that the Supreme Vimarsa
Sakti becomes limited, and being cut up into
sections different from the cognisers as well as
from one another goes by the names of such
mental modifications as Jfiana, Samkalpa, Adhya-
vasiya, etc.™ Maya covers the ever-present
¢ Self-illuminating * Cit and causes such gross
reflection of Egoity as ‘I am this gross body,
etc.” (ASuddhdham vimargah) to arise in connec-
tion with distinctly separate bodies and cognisable
objects (e.g., blue, etc.). Thus She operates so as
to give birth to the self-arrogating feeling of a
limited cogniser. Hence, according to Utpala,
the functioning activity of Maya is two-fold, viz.,
(1) Avarana (negative) and (2) Vikshepa (posi-
tive). By Avarana he seems to mean the drag-
ging down of the Cit-Principle to a subordinate
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position by partly enveloping His ° continual
Self-revealing character.” Vikshepa, according
to him, would be the causing of the appearance
of the feeling of a limited cogniser with reference
to distinct bodies, intellects (Buddhi), and vital
forces (Prana) in such expressions as ‘ I am, my
body, intelligence, etc.”” It is interesting to
compare with this explanation of TUtpala the
doctrine of the later Advaita School describing
Maya as having the two-fold positive-negative
functions of Vikshepa and Avarana. The idea of
Asuddha-VimarSa in relation to gross bodies, etc.,
arising as resultant factor from the activities of
Maya may also be compared to the Adhyisa or
the super-impositional character ascribed to Her
in the Advaita School. We can thus unhesitat-
ingly say that Utpala’s stress on the Vikshepa
character marks a distinetly new step in the
development of the conception of Maya as a Prin-
ciple. In his opinion it is due to the working of
this power that the different mental states of
knowledge such as Jiiana, etc., though not subs-
tantially distinct from the one non-successive
(Akrama) Supreme Cit not only arise as men-
tioned before, but also appear to be distinct from
Cit and successive, under the influence of the
individualising categories of Time and Space.™®
-Thus he seems to account for the spatio-temporal
feeling that is experienced along with every kind
- of knowledge (e.g., perception, doubt, etc.,) by
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the fact of the discrete existence in space-time
of the extra-mental objects. This spatio-temporal
mode of the existence of the objects, again, he
seems to derive from Maya. It is worth while
to observe here how cautiously he approaches this
question of Maya. He does not regard this Maya
Sakti as a different power by Herself, but feels
it safer to connect Her ultimately with Iccha
Sakti, the most supreme and primate of all the
Saktis of the Lord Siva.” Maya is, therefore, a
form of Siva’s Supreme Creative will by which
He, as it were, enters (Dehadim avisan) the
physical bodies, vital forces, etc., of earthly crea-
tures, and shows Himself in the role of a ¢ limited
cogniser ~ (Samkucita pramata), as though pre-
eminently possessing the ‘mortal coil.” **  Pro~
perly speaking, all phenomena as they remain
internally within Samvid-as-such (i.e., the Self-
Iluminating Principle) are replete with Cit-
nature. This typically Trika interpretation of the
word has often been pointed out before.'® But as
soon as Maya Sakti begins to act upon them (i.e.,
the phenomena merged in Sainvid), they at once
alienate themselves from Samvid and appear
mutually exclusive and external (in existence).
They exist externally, not because they are
externally perceived, but because they are perceived
as distinct from the perceiver in such a mode
of experience as ‘This it is.’*  Finally, if we
carefully analyse Utpala’s conception of Maya
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as set forth in his masterly Pratyabhijia Karikas,
we can clearly distinguish the three following
constituent factors, viz. :—(1) Limitation (Sankoca)
of the Supreme Vimarsa Sakti of Pure Ahampra-
tyavamarsa, resulting in such mental modifications
as Jiidna, Samkalpa, Adhyavasaya, etc., (2) The
identification (Samaropa) of the Pure Ego with
such unreal things as the body, intellect, Prana, or
the ¢void,’ resulting in Maya-pramata or the indi-
vidualised cogniser of limited experience, (3) The
causing of an appearance of ‘externality’ (Bahyata)
or the ‘apart-from-the-perceiver’ character of
phenomenal objects really remaining with and
undifferentiated from Cit, thus making possible the
Artha-Kriya or the pragmatic value of each and
every object.

A careful perusal of the 1st, 2nd and 3rd
Ahnikas of the Agama section of the Igvara-prat-
yabhijiia, discussing the relation of Maya Sakti
with Suddhavidya Sakti and such Tattvas as Pati,
Pasu, etc., leaves no doubt as to the conclusion
that by the time of Utpala the positive conception
of Maya as a power solely belonging to Siva of pro-
ducing all the different impurities (Mala or
Kalushya) clinging to Jiva and causing his bondage
in the endless cycle of Samséra, had come to be
fully established.™®

Before Utpala, as we have seen, in the Saivistic
Tantric works (e.g., the Malini and the Vijiiana-
bhairava) and the works of Vasu Gupta and
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Kallata, this positive and definite character of
Maya as ¢ Mother of all the evils or impurities,’
though vaguely suggested, was not definitely
affirmed and carefully worked out in detail. It
may be admitted that the Malini early sought to
establish a connection between ¢ Mala ’ (impurity)
and Maya as Ajbiana—which possibly contained a
~ broad hintas to this line of subsequent develop-
ment in the definition of Mala as the cause from
which shoots up the sprout of Samsara. But
thus far went the Malini and no further.” Utpala
however was not satisfied with only mentioning the
three-fold function of Maya in giving birth by a
process of ‘narrowing down’ the Illimitable Supreme
Cit, as noted above, to the three products, viz.,
(1) the individual cogniser of limited experience,
(2) the mental modifications of Jfiana, Samkalpa,
etc., and (3) the distinctive pragmatic values attach-
ed to different objects (Visishtartha-kriya-karitva).
He advanced a step further to strengthen Her
positive character by deducing also the impurities
~of the six miseries, Klesa, Karma, Vasana (sublimi-
nal impressions as Adaya), Vipaka (the enjoyment
of actions ripened into fruits—either pleasurable
or painful), and two Malas, viz., Anava and
Mayika.’® Keeping in view all that has been
said up to this point about Utpala’s exposition of
the Trika doctrine of Maya, it will, perhaps, not be
difficult to see why we have made the remark that
of all the writers of the Kashmere School it was he

18
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who first attempted to throw sufficient light on the
problem by an elaborate and systematic treatment
of it. ‘
Passing on in chronological order from Utpala,
we come to Ramakantha, who wrote a very lucid
and elaborate commentary on the Spanda Karikas
about the middle of the 10th century. The most
notable feature in his treatment of this problem is
that he does not occupy himself very much with
the definition and function of Maya, but rather
sets himself to the task of determining Her exact
position and ultimate relation to the Supreme
Sakti of the Lord Siva. The existence of Maya
Ramakantha seems to take for granted, on the
authority of his predecessors Vasu Gupta, Kallata,
and Utpala. He then proceeds to expand more
fully some of the points which were not so deve-
loped by the earlier writers. Thus, for example,
in connection with the function of Maya in giving
birth to ASuddhaham-paramarsa or the reflection
of the conditioned Ego—a point only raised in
passing but not elaborated by Utpala—he takes up
for consideration and expand the superimpositional
character of such Aguddhahamvimaréa into four
kinds of ‘ Imperfect Ego-consciousness’ (Ahampra-
tyaya), wviz.:—(l) modes of Ego-consciousness
resting on the gross body (Dehalambana), such
as ‘I am a man, a Brahman, Devadatta, a youth,
old, lean, bulky,’ ete., (2) modes of such conscious-
ness resting on Buddhi (individual intellect—



SAKTI IN TRIKA SCHOOL OF KASHMERE 139

Buddhyavalambana), as ‘I am happy,” ‘1 am
sorry,” etc., (3) those resting on Prana (Prauya-
valambana), such as ‘T am hungry,” ‘I am thirsty,’
ete., and (4) that resting on the cognition of ‘void’
{Stnyavalambana) after rising up from a dream-
less sleep, ‘as I knew not anything.” '  According
to Ramakantha, all of these four kinds of Aham-
pratyayas arising out of identification (Samanadhi-
karanyam upagatda) with bodies, intellects, ete.,
are caused by the Miya Sakti through removal of the
Paramarsa of the true nature of Pure Ego (Aham).
Another important function of Maya which was
not explicitly mentioned by preceding writers,
viz., bifurcation of the Supreme Samvid-nature of
the Lord’s Sakti into the two most universally
experienced orders of existence—the worlds of
the subject and the object, or the cogniser and
the cognisables (Mata-meya or Jiiata-jiieya)—is
expressly stated by him to be caused by the power
of Maya." Though in the writings of Kallata and
Utpala we find the superimpositional function of
Maya dimly foreshadowed, we do not see any
explicit mention of the process of Adhyasa, which
played such an important part in the doctrine of
the sister School of Advaita and formed the very
foundation of Sankara’s exposition of Maya. But
in the middle of the 10th century it seems that
the Advaita School of Gaudapada gained a firm
footing in the minds of the Trika writers.
Thus it is extremely interesting to note that
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Ramakantha uses the very word ¢ Adbyavasyan’ as
synonym of the more general word ‘ Adhyasyan ’
in such remarks as ‘‘ Atmanamn ca dehadyanitya-
bhavahambhavena adhyavasyan janmidibandha-
bhak, etc.”” Even here he does not stop. To
strengthen this position, he actually quotes a
Karika of Gaudapada on Maya.'” Another notice-
able feature of Ramakantha’s exposition lies in the
fact that in interpreting the principle of Maya he
does not hesitate to utilise the conception of
Ajiiana. In the earlier writings of the Tantras
and the Siva Sitras, as we have seen, the word
A-jdana is seldom used to denote Maya. Even
when it is used it is employed in a rather locse
sense. Kallata no doubt uses the word, but does not
explain what it definitely means.'™  The definite
sense of Ajhana to denote an effect of Maya is,
therefore, first supplied by Ramakantha. He
'explains Ajfiana as a kind of ‘Self-arrogation
(Atmabhimana) of not-self, such as body, etc.,
which possess the six-fold characteristics of change
or transformation, without knowing the un-
changeable nature of the true Self.” In so explain-
ing Ajbana he also uses the word ‘ Aropa,” which
is characteristically expressive of Adhyasa.’® It
is, however, not so much his explanation of the
processes of Maya that lies to the credit of Rama-
kantha as the wonderfully clear and precise term
in which he brings out Her real position in the
Trika scheme of Tattvas and the relation She
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bears to the Supreme Sakti of Siva. One of the
most remarkable results achieved by him with
regard to the question of this relation is the con-
ception of Maya as the ¢ most wonderful wealth or
resource of Siva’s Nature ° (Paramadbhutasva
vaibhava)." Thus, according to him, Maya is as
necessary for the ¢ completeness * (Parnatva) and
Lordship (ISitrtva) of Siva as His Supreme ‘inner
nature of Cit Sakti.” Hence, on the highest
metaphysical ground, unlike the Advaita view,
Maya has a definite locus standi in the Highest
Reality, Siva as His Own Sakti (Nijaya eva Maya-
Saktya), and not simply an alien power. Equally
important with this is the conclusion of Rama-
kantha that this Maya, the Lord’s own power by
which He plays eternally in creating myriads and
myriads of worlds, cannot in any ultimate
sense obscure the true character of Siva, i.c.,
His Supreme Samvid of all-completing Perfect
I-ness.” This is so because She is bound to rest
Herself for Her very existence and manifestation on
this supremely blissful nature of Siva which She is
to obscure. Consequently, paradoxical though it
may sound, the most significant and rational con-
clusion that Ramakantha has thus attempted to
present before his careful readers is that Maya really
stands on the Supreme Consciousness-nature of
Siva, and from there causes an obscuration of that
very ASraya Cit to be brought about in appearance
only, without really running counter to that
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Asraya. Herein lies that ‘most wonderful
character of bringing forth unthinkable events’
(Aghatanaghatana) of Maya which is technically
called ¢ Durghatatva,’ and which in later time was
much emphasised by Abhinava Gupta.'™ Strangely
enough, this position taken up by Ramakantha
exactly tallies with that of Sarvajfiatman, one of
the most prominent writers of the sister School
of Advaita, propounded in his famous work the
Samkshepa Sariraka. The only difference between
them is that Ramakantha ascribes highest reality
to Maya as the Lord’s own power, whereas
Sarvajfiatman maintains a sort of illusory relation
(Adhyasika) between Maya and Brahman.™®

. After Ramakantha, in the earlier part of the
11th century, Abhinava carries this process of
development of the Maya-conception a step further,
and connects it with the Supreme Svatantrya-
power of the Lord. This attempt to interpret
Maya from the point of view of Svatantrya,
which, as we have seen, forms the central part
of the system of Trika speculation, is fraught
with deep significance. It is only in the Kash-
mere School that Maya is looked at from this
entirely new point of view. In the six orthodox
Schools of Indian Philosophy Abhinava’s concep-
tion of Maya as a ‘power of self-determination
in bringing about the appearance of discrete exist-
ence of objects’ can seldom be found.'™ To the
assertion of Ramakantha that Maya is the Lord’s
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own power and not something adventitious Abhi-
nava seemed to supply the reason by affirming
that it is so because She is nothing but His
power of absolute freedom in the manifesta-
tion of manifold appearances.” Svatantrya, as
we have pointed out before, is explained by
Abhinava as the Supreme Vimarsa Sakti. Maya
is a form of Svatantrya. Hence, according to
him, Maya is ultimately an external manifesta-
tion of the Supreme Vimarda Sakti of the Lord
Siva.™ This emphasis, it may be repeated,
on the Svatantrya-nature of Maya is the most
notable feature in Abhinava’s treatment. What,
it may be asked, does this Svatantrya underlying
the conception of Maya mean? This Svataxftryg,
replies Abhinava, means the ‘ unrestricted power
of the Lord in accomplishing the extremely diffi-
cult task of separating His non-dual Samvid into
two mutually opposing categories of subject and
object of thought.” Maya, understood in this sense,
forms the ‘Aisvarya’ of the Liord, defined as Ati-
durghata-karitva or the capacity of bringing to
pass effects very difficult to produce. Every
object, he goes on to explain, is a part and parcel
of the Supreme Cit of Self-illumination.” Even
to a limited cogniser in the stage of undetermined
cognition a pitcher appears to be invested with a
pervasive and undetermined character. But- such
cognition of a pitcher cannot serve any pragmatic
interest (Artha-kriya). So the Lord evolves out
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of His free nature the activity of Maya, and cuig
into different sections the objects which are really!
all-filling by negating them from the perceiving’
Self and Pratiyogi (other objects from which they
are separately cognised).”™ It is due to this negat-
ing function of Maya that a Mayapramita comes
to have determinate cognition of a pitcher such as
‘It is a pitcher alone.” She thus introduces a
three-fold distinction in knowledge, wiz.:—
(1) the distinction of objects [rom one another,
(2) the distinction of objects from the cognising
self, and (3) the distinction of one cognising self
from another.”™  This tripartite distinction intro-
duced into the content of the one Supreme un-
divided Samvid naturally presupposes a certain
¢ free activity ’ of a supremely higher kind (Para-
Svatantrya). Consequently, Abhinava describes
Maya Sakti as ¢ that Supreme freedom of Param-
eSvara through the instrumentality whereof He
makes manifest the Pasu stage (conditioned soul)
by first bringing into the upper level the aspect of
the enjoyer (Bhoktrtva) and then through the latter
that of the objects of enjoyment (Bhogyatva).’ '™
The main difference, therefore, between the Maya
Sakti of the Kashmere School and the Anirva-
caniyd Mayd of the Advaita School consists in the
fact that according to the Trika Maya is nothing
but a ¢ highly synthesised power of freedom ’ of
Mahegvara, whose nature of Samvid has no real
character of one-ness (Vastavamekatvam) in
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opposition to plurality. Hence, according to the
Kashmere School, Maya is perfectly describable (or
definable) both from the point of view of her true
form (Svartipatah) and that of Her ultimate
originating cause (Karanatah). So she is not
Anirvacaniya Avidya of the strict Advaita, which
baffles all attempts at rational determination. Tt
is for this reason that the Trika writers do not
resort to any of the five well-known ‘Khyatis’ '™ (or
theories of explaining false knowledge) in explain-
ing the Mayic world of multiplicity and distinct-
ions (Anekatva and Bheda), but fall back upon an
altogether new conception of ° Khyati,” to which
they give the special name of * Aparna-Khyati * or
positive Ne-science of the completeness of things,
thus freeing themselves from the trammels of the
ever-elusive doctrine of Anirvacaniya-Khyati.
Maya in the Trika view is not, therefore, an error
(Bhranti) of Ne-science, indescribable as either
existent or non-existent (Sadasadbhyam anirvaca-
niyam), butan error of Ne-science consisting in
incompleteness (Aparnakhyatiripa Bhrantih), in
so far as She does not manifest properly that
which ought to be explicitly apprehended in com-
pleteness to the last degree of Vimarsa (or com-
plete I-ness).” Now the objection may be raised
that on the acceptance of this explanation of Maya
the apprehension of a piece of real silver as such
would also be an error of non-complete apprehen-
sion. Exactly so, is the answer given by the

19
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Trikavadin. If the antagonist further objects
that the whole world of objects then becomes an
error (Bhranti), the Trikavadin replies that it is
perfectly true that the entire world of cognisable
objects, as it comes under the purview of Maya
(or Apiirna Khyati), becomes a kind of ¢ error
whole and entire.” Within this world of Supreme
Error of Maya there come to be included other
smaller errors, such as in the case of singly per-
¢ceived objects or the taking of mother-of-pearls for
a piece of silver. Such cases of errors compre-
hended in the Supreme Cosmic Error of Maya the
Trikavadin tries to illustrate by the example of a
¢ dream within a dream.’ "™ It is from this Trika
position that Abhinava directs a strong polemic
against the Advaitin’s Avidya or Maya in the
following terms :—

¢ Tf you say that the exclusive one-ness
(ekatva) of the Cit-Principle is His real nature
(Vastavam) whereas multiplicity (Bheda) is due
to an overflow (upaplava) of Avidya, we ask
with regard to whom is this overflow of Avidya?
Tt cannot be said of Brahman, because He is of
the nature of Pure Knowledge. Nothing else, as
Jiva, etc., really exists by His side to which
Avidya can be ascribed. If you say that Avidya is
indeterminable (Anirvacaniya), we do not under-
stand to whom it is so. If you urge that Avidya
appears (Bhasate) in Her proper.form (Svaripenal
but is not determinable, you are but talking
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nonsense. If again, you maintain that She is
indeterminable because She cannot be grasped by
reason, we ask: Of what avail is that reason
(Yukti) which runs counter to one’s inner ex-
perience (Samvedana), and what impossibility
(Anupapatti) can there be in an actual pheno-
menon? If you reply that Brahman is of the
nature of the Existent and is at the same time
non-distinct, and distinctions arise only by the
force of Vikalpa or constructive imagination, we
ask: To whom does this activity of Vikalpa or
imaginative construction apply? It cannot belong
to Brahman (nothing else being existent at the
time). Moreover, you cannot draw a strict line
of demarcation between Avikalpaka (that which
is not constructed by imagination) as truth and
Vikalpaka as untruth, as both of them equally
possess the character of manifestability (i.e., are
equally manifested—Bhasamanatva). If you say
that distinction (Bheda) is contradicted or nega-
tively obstructed (Badha) in experience despite
its appearance, we reply that the same remark
applies also to non-distinction (Abheda), inas-
much as Badha or obstruction means the rising
up of a reverse form of knowledge. If this obs-
truction can be a real one only because it mani-
fests itself, why cannot distinction for that very
reason be true and not Avidya? If you say that
this non-distinction holds good as it is based on
the testimony of Scriptural texts alone, we reply
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that Scriptural texts are also not real (in the
‘highest sense), as they, too, presuppose the funda-
mental distinction (of the divisions) of the cogni-
'ser, the cognisable, and the cognition. Hence,
the whole thesis of Anirvacaniya Avidya falls to
the ground.’’ **

Maya and her Evolutes.

Maya Sakti, as has been shown before, is the
mother of all distinctions (Bhedaprasiti) that the
fettered soul perceives, viz. :—(1) the distinction
of the cogniser from the cognisable, (2) the dis-
tinction of one cognising self from another, and
lastly (3) the distinction between the cognisable
objects themselves—in spite of the fact that all
phenomena, irrespective of their mutual distinc-
tions, proceed from the same Self-determined
Sakti (Iccha) of Siva the Lord. Hence She is
conceived in the Trika as a  Grand Matrix ’ out
of whose stuff are moulded and shaped in a way
all the thirty-six categories from Siva to Kshiti.
But strictly speaking, the evolutes of Maya are
only the five sheaths of Kala, Vidya, Raga, Niyati
‘and Kala and the twenty-four principles enumerat-
ed in the Samkhya system. For an easy under-
standing of these Tattvas which flow out from
Mays ‘as Her progeny we give below a table,
following the order in which they are enumerated
in the Malinivijayottara : —
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Maya I
I

Kal:

| I |

Bhogya- | Ayyakta (i.c., the Samkhya Vidya | Bhoktr-

| Pradhina) |

"Varga or | | Varga

object Dhi (lcorresp O?\C}:ﬁt) o Rilga or subject

series. Ahamkira Nilyati series.
[ | K(lxla.

Sattvic Rajasic  Tamasie

Manas 5 Tanmatras

|
ll 5 Mahabhitas
| [

5 organs of perception |
5 organs of operation

~—

A glance at the above table will show that the
Trika adopts the Samkhya categories of Prakrti,
Mahat, etc., and also the general plan of its
analysis of the ° Psycho-physical Whole.” But
unlike the Samkhya, which leaves a wide
chasm of irreconcilability of mutual interaction
between Prakrti and Purusha by treating them
as two entirely independent entities of matter and
consciousness, the Trika overcomes the difficulty
by bringing Prakrti under the higher Cetana
principle of the Kala Sakti, a form of Siva’s
Supreme Will-activity. In this manner deducing
Prakrti from Kala the Trika avoids the inevitable
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Samkhya error of the arbitrary introduction of an
external agent, Purusha, otherwise unnecessary,
for the disturbance of the equilibrium of Her
constituent Gupas. This question we shall discuss
more fully elsewhere. Let us now look into the.
meaning and inter-relation of these five categories,
‘which are called Kaficukas, Malinivijaya seems
to take Kala in the sense of a ° capacity of
limited agent-activity’ (Kificit-kartrtva), which
flows out of Maya and by virtue of which an
individual soul feels himself to be a doer with
a limited field of activity. It is, in other words,
because of its operation that a Pasu is compelled
to put forth its activity under restrictive condi-
tions and cannot do everything."

Next to Kala is born Vidya, which means the
‘ capacity (Samarthya) which determines an
individual’s field of knowledge.” ' It is through
her that a person feels that he knows some things
only and not all (Kificit janami iti). According
to Abhinava, the function of Vidya is to discri-
.minate (Vivecana) objects of knowledge such as
‘blue,” °pleasure,” etc., which are reflected on
the mirror of Buddhi (Intellect).®® As to the
reason why this discriminative function is attri-
buted to such a separate principle as Vidya and
not to Buddhi, which, according to Sawmkhya,
is the proper faculty of discrimination, Abhinava
argues that Buddhi constituted as She is by a
“collocation of the conflicting Gunas is Jada or
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inert matter, and, therefore, cannot discriminate
herself, not to speak of discriminating objects of
knowledge as pleasurable, painful or deluding
(Mohatmaka).” The relation between Kala and
Vidya is one of co-presence. Every activity
presupposes knowledge as a necessary condi-
tion. Kartrtva or agent-activity is impossible
without a knowledge of the doer himself.
Hence, Kald or the * Mayic capacity of imper-
fect action ’ naturally involves Vidya or the
capacity of imperfect knowledge. The most
interesting point to.be noticed in Abhinava’s
exposition of Vidya is his affirmation of the
insufficiency of the Samkhya conception of Buddhi
as a passive product of Prakrti so far as the func-
tion of intellectual discrimination of objects and
sense-instruments in cognition is concerned. This
enables one o see clearly how far the Trikavadin
goes hand in hand with the Samkhya and where
he parts company. He goes with Samkhya so
far as the mere presentation of objects constituted
of Sukha, etc. (Sattvic mode, etc. , by Buddhi is
concerned. But he disagrees with him where
the question of definite determination arises,
because the Viveka of an object perceived as
pleasurable as distinguished from another
object perceived before as painful requires a
certain ¢ mental act of rejoining’ (Anusandhana),
which Buddhi, a purely material principle, cannot
accomplish.”™ On the contrary, Vidya can perform
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this function, as She is not substantially different
from Maya, which is not ultimately dissociated
from the Cit-nature of Siva. Even assuming
the reflection of the consciousness of Purusha on
Buddhi, which is transparent like a mirror, this
difficulty from the Trika point of view cannot be
solved, for the simple reason that even then an
actual relegation of Purusha’s essential character
of consciousness (Cetanatva) to the mirror of
Buddhi cannot be proved.™ It may be seen that
this difficulty is at bottom the main difficulty of
the Samkhya system, whigh holds Prakrti and
Purusha in extreme antithetical relation with no
common ground between them to make interaction
possible.

Next to Vidya is born Raga, which is ex-
plained as attachment (Abhishanga) to worldly
objects. It is that which lends its colour, as
it were, to objects (Rafijayati) and makes them
appear in a favourable light, though as a matter
of fact they may be just the opposite. Hence
Raga consists in a capacity of super-imposing
pleasurable or other characters (Gunaropana-maya)
on the cogniser as well as on the bodies, senses,
etc., which are cognised.”” Here, too, the Trika
makes another departure from the Samkhya, which
considers Raga as one of the properties of Buddhi
defined as Avairagya or non-dispassion. Raga,
in this school, understood as a Mayic power
inhering in a person in the form of an ¢ inner
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longing ’ for something other than himself (Kificit
me bhiiyat) more deeply than mere Avairagya,™
which is a temporary attitude of the intellect.
Raga is related to Kala and Vidya in the sense
that without it an individual cannot have imper-
fection of knowledge and activity only with refer-
ence to certain fixed objects such as body, etc.,
which people perceive in the every-day experiences
of life (Pratiniyatavastu-paryavasiyi).™ It is
precisely for this reason that Raga has to
be admitted as a category besides Kala and
Vidya. .

After Raga, Maya gives birth to the fourth
Tattva, called Niyati. Niyati, derived from the
root ‘Yam’' with the prefix ‘ni,” means ety-
mologically a kind of ‘ regulation ’ that such and
such effects should follow only such and such
causes and not others. According to Malini, it is
the power of Niyati that causes an individual
soul to be attached to his own actions, and
not to those of another soul.™ The regulative
function of Niyati in determining the pragmatic
interests of life (Niyatartha-kriya) can be observed
even in the every-day activities of people.
A person, for instance, who wants to cook
procures fire and not a brick-bat ; and also a
person desirous of gaining heaven performs only the
Jyotishtoma and not the Syena sacrifice.” This
‘fixed determination’ cannot be an inherent quality
of causes or effects themselves, because by

20



154 CHAPTER II

themselves they are unconscious (Jada). Hence
they require the aid of an active will-agent to bring
them under a schematic order. This is the reason
why Niyati is regarded as a principle besides the
three mentioned above. In the opinion of Abhi-
nava, it is this Niyati that brings the two pheno-
mena of cause and effect, such as fire and smoke,
under an essential relation of invariable sequence
(Avinabhava-sambandha).”®  In other words, it is
due to the working of this Sakti that a phenome-
non which is a cause behaves itself in such a uni-
formly special way in relation to another which is
its effect that wherever the latter appears the
former must also present itself. TLater in the 11th
century, Yogarija goes even further, and main-
tains that Niyati not only exercises a power of con-
trol in the region of causality but also controls the
sense-organs of a Kshetrajiia (knower of the field
of knowledge), limiting their activity within a
narrow field of certain special objects in special
points of time. Hence, according to him, the in-
dividual soul circumscribed by Niyati can receive
with his sense-instruments only some objects, and
not all at a time. But the souls who have realised
their fundamental identity with Siva (Rudrapra-
mitr) can employ their senses unchecked, and
thus superseding the control of Niyati they are able
to know all and do all in one single moment of an
‘eternal now,’ as it were.”® Niyati thus carries out
a two-fold function of specific regulation, viz. :—
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(1) the specific determination of causes and effects,
and (2) the determination of the specific energy of
different sense-organs. Pre-eminently a principle
of specific determination, Niyati is more or less im-
plied in all the other four principles, because they
all carry out their respective functions of limitation
only through a process of ‘fixed determination’ of
their objects by negating them {rom their oppo-
sites (which means Niyati).

After Niyati comes out of the womb of Maya
Kala, the fifth principle of determination. Kala is
that Mayic power of limitation which breaks away,
as 1t were, from the continuous chain of appearan-
ces the constituent links of temporal instants,
makes them appear in the discontinuous form of
past, present and future, and thus gives rise in the
mind of the Pramita to what we call the idea of
temporal succession (Krama). Then from his
mind the Pramata superimposes this idea on the
objects of the extra-mental world, and comes to
have such feelings as:‘I who was lean have now
become plump, and shall continue to be more so in
future.””®  The relation of such a power as Kaila,
which introduces the element of succession into
the grouped mass of our feelings and sensations,
to the above four principles is quite evident. In
all movements of the individual, whether in action,
discrimination, longing, or specific determination,
the indispensable element of time-succession 18
involved as a pre-requisite condition.
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One 1mportant point that can hardly be over-
looked in connection with this order of Tittvic
evolution according to Malini is that a logical
character of causality is attributed to it, so that
every category which precedes is causally related to
that which follows it."  The special value of this
scheme of Tattvas presented by Mailini seems to
consist in two facts, wviz. :—(1) that this causal
character serves to bring out clearly the idea of
a perfect inter-relation which exists amongst
the evolutes, and (2) that it also brings into a
greater prominence the ideca of Kala Sakti by
showing her as the effect directly produced by
Miya and not through an intermediary principle
like the other Tattvas. It may be noted here that
this scheme of Malini slightly differs from that
presented in Svacchanda, an equally authoritative
Tantric work of the Trika. According to Svac-
chanda, not only Kala but also the other four
Tattvas are born directly out of Maya."® But Abhi-
nava is more inclined to the scheme of Malini, on
the ground that, though these principles anticipate
one another in a way, it is better to take Kala as
the first product of Maya and the generator at the
same time of all the other four, because Kala as
the power of agent-activity (in limitation) is a
condition without which Maya cannot produce the
other four principles.”” Comparing the relative im-
portance of these five categories, we find that Kala
is the most important of all. As the Sakti of a
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conditioned agent, She unites in Herself in the
form of a sprout slightly swollen both the univer-
ses of the ‘enjoyer’ (Bhoktr) and the ‘enjoyed’
(Bhogya). The great point about Her is that She
is nothing but a form of Siva’s Supreme Will, and
therefore not an unconscious inert principle, like
Prakrti. Her very definition as ‘‘Kifcidripata-
vidishtam Kartrtvam’’ implies that She consists of
the same stuff as the Supreme Svatantrya Sakti of
Siva. Now, this definition when analysed reveals
two parts, viz. :—(1) Kartrtva—the subject, and
(2) Kificittva—the predicate specifying the subject.
The subject portion of the definition points out the
‘enjoyer’ aspect of Kala’s inner content, because
to be active as an agent means to be an ‘enjoyer.’
The predicate portion Kificit (something), mean-
ing the ground or object upon which the enjoyer
has to act in order to experience himself as an
agent (Kartr), indicates the ‘enjoyed’ or object-
aspect of Her content.'” By a process of gradual
alienation of the ‘ enjoyer’ portion from the whole
content, She gives birth to the subject-series of
Vidya, Raga, Niyati, and Kala. Then simultane-
ously with Vidya, etc., She produces by the same
process the object-series of Prakrti and Her evo-
lutes. Thus we can easily understand how the
Samkhya Pradhana or Root-Evolvent is made to
fit in harmoniously with the Trika scheme by
being subordinated to the higher Will-force of
Kala, which holds in synthesis the opposing



158 CHAPTER II

principles of consciousness and un-consciousness
(i.e., materiality). We can also see how by the
admission of Kala Sakti the Trika is not forced to
maintain like the Samkhya an influence almost
cx-abrupto on Prakriti of such a ‘ lame ’ principle
as the Purusha, but how, on the other hand, the
whole process of ideal (Bhoktr-Sarga) and mate-
rial evolution is more cogently traced to the
‘immanent working’ of a Supreme Will tending to
express itself.

Let us now pass on from the question of the
nature of Kala, and examine more closely that of
all the five principles which so tenaciously cling to
the individual soul as a kind of ‘ tight jacket’
(Kaficuka) and cause him to be stripped of all his
innate potentialities (Apahrtaisvarya-sarvasva).'®
Here a slight difference of opinion amongst Trika
writers of different periods becomes noticeable.

In the 9th century XKallata identified Her
with the Kriya Sakti of Siva, which, according to
him, enters into the individual soul unknown to
him and without losing Her fundamental Cit-nature
carries out Her function of ‘narrowing down.’*® On
the contrary, Abhinava about 1000 A.D. identified
them with the Iccha Sakti of Siva, which, accord-
ing to him, is prior to Kriya in the order of mani-
festation.”  After Abhinava in the 11th century,
Bhaskara, commenting on the Siva Sutras, seems
to have traced their origin not directly from Kriya
Sakti but through Matrka Sakti, a manifestation
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of the latter.”” These apparently conflicting views
can be easily reconciled if we remember that
according to the Trika School there is no diff-
erence hetween Icchd and Kriya of Siva so far as
their common substance is concerned. The latter,
as we have said before, is regarded only as a fur-
ther externalisation of the former in the order of
evolution.

In the 18th century a rather interesting
account of the nature of these categories is given
by Sivopadhyaya in his commentary on the Vijha-
nabhairava. The most noticeable feature in that
account consists in the fact that he does not
attempt to derive their real nature from either
Iccha or Kriya, but goes straight to the very root of
all Saktis, viz. :—the Svatantrya Sakti, under Her
specific title Unmana.*® The Supreme Unmana
Sakti of Siva, he explains, enters into Kala, which
again specialises Herself at every stage of evolu-
tion up to the earth (Bhuvana) and gathers up
within Her folds the six-fold path of Vicya and
Vacaka, viz. :—Kala, Tattvas, the Earth, and
Varna, Mantra and Pada.* By Mafjunatha, a
spiritual disciple of Abhinava Gupta, a manuscript
of whose short Trika treatise entitled *“ A Mirror
of the 36 Tattvas > has been unearthed from
Travancore in the extreme South of India, these
five Mayic categories are looked at from the point
of view of their function of ‘ narrowing down’ the
five Saktis of the eternally emancipated Siva, viz.,
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—Omnipotence (Sarvakartrtva), = Omniscience
(Sarvajiiatva), All-completeness (Parnatva), Ever-
lastingness  (Nityatva), and All-reachingness
(Vyapakatva). According to him, when Siva’s
power of omnipotence is narrowed in its extent
owing to ignorance of Jiva, She appears in the
rdle of Kala ; when the power of Supreme Omni-
science is so limited, She takes the form of Vidya,
and so forth.”®  Thus, according to the Trika the
Pagu has at bottom all the five potentialities of
Siva just mentioned. When this grand truth of
his essential unity with Sakti or the nature of
Siva dawns upon him through the gracious in-
struction and initiation of a Guru, these fetters of
the five Saktis, instead of keeping him *‘cribbed,
cabined, and confined,”’ become purified, and lead
him to the right path of Salvation. On such an
enlightened devotee Kala Sakti bestows the power
of performing religious duties such as worshipping
the deity and meditating on Him ; Vidya, instead
of limiting his discriminative power, confers the
higher power of spiritual discrimination (Tattvic
Viveka); Raga, instead of causing attachment to
the fleeting objects of the world, engenders Bhakti
or the true attachment to the Supreme Reality ;
Niyati, undergoing a thorough transformation,
attaches him to devotional exercises ; and Kala,
similarly transformed, enables him to establish a
synthetic character in all the successive teachings
of preceptors of different ages.”
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Matrka—The Sakti inherent in Mantras.

The idea of Para Sakti assuming the form of
Matrka or energy residing in a latent condition
within the letters of a Mantra or mystic syllables
forms by no means an unimportant doctrine in the
Saiva School of Kashmere. We need not go very
far to look for its reason. Its significance as
Mantra Sakti becomes clear if we keep in view
the fact that the Trika, like almost all the other
religious systems of India, such as Vaishnavism,
Agamic Saivism, Tantric Saktaism, etc., attached
a good deal of importance to the utterance of
Mantras while concentrating on their meaning.
That this esoteric side of mystic spiritual exercises
with the help of certain Mantras or mystic for-
mule was considerably developed alongside with
its philosophical tenets and ideas can be easily
ascertained by a reference to such Tantric works
as the Malini, Svacchanda, and Vijiianabhairava. *
As the Agamic Saivas had their cne all-important
Mantra called the Hamsa Mantra, the Pafica-
ratrins their Sudaréana or the eight-syllabled
Mantra, the Bengal Vaishnavas their bijamantra
‘Om namah Krshnaya,” the Advaitins their
‘ Great Sentence’ (Mahavakya) * So’ham ’ and so
forth, so the Trika Saivas had also their Maha-
Mantra.®® So far as the mere discussion of Mantra
as imbued with Divine Energy is concerned, the

Trika has nothing to say that is peculiarly her
2
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own. But the most interesting feature in her
treatment of this subject of Mantra from a Sakta
stand point consists in the fact that she endeavours
to raise the whole question of the power and signi-
ficance of Mantras to a firmer footing by establish-
ing an essential connection with the highest
principle of the system, viz., Vimarda Sakti.
Before proceeding to investigate this specific
manifestation of Sakti, it is necessary to remember
that, although this idea of Matrka Sakti as the
origin of all Mantras with their constituent letters
is common to such systems as the Agamic Saivism
the Paficaratra, the Bengal Tantricism, etc., they
hardly attempt to give a rational and systematic
basis to the whole subject by showing how this
conception of Sakti as a power behind the Mantras
follows logically from the highest metaphysical
ground of the system. These systems present
Matrka as a special mode of divine energy in the
Mantras, and seek to enumerate her different
forms. Paficaratra treatises, for example, seldom
attempt to discuss philosophically this Sakti of
Matrka.* In the Sriprasna Samhitdi—a Pafica-
ratra work of authority—we find that Matrka
as a Sakti is merely asserted. There she is
explained as the mother of all mantras, the
latter being her physical embodiment. This work,
apart from Mantra-Matrka, gives us a further
physical description of Varpa-Matrka, i.e., a
Sakti of Narayana residing in each letter of a
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mantra.*®  Although the Pidma Tantra devotes a
long chapter to the subject, its treatment is not
very philosophical. Only the ILakshmi Tantra
contains one or two chapters on Matrka where
an attempt is made to explain her philosophically
from the Paficaratra view point of Sakti® In
Tantric works, such for example as the celebrated
Mahanirvana Tantra, we indeed find her several
times mentioned, but a properly reasoned-out
explanation of her significance and place in the
system as a whole is hardly attempted. In the
9th Ullasa, for instance, only an enumeration of
the 16 forms is given in connection with the Rtu
Samskara, when they are invoked after the worship
of the five deities.” Turning from the Tantras to
the Agamas, we do not find very much of an
explanation of this Sakti in the texts which are
available, except a sort of passing reference in the
Kamika and the Paushkara. In the Kimika
Matrka istouched upon inthe Mantroddhara Patala.
There again she is spoken of as only the primary
mantra of all mantras (Sarvamantrandm mukhya-
bhita), by whose help every object of desire can be
accomplished.?”® 1In the Paushkara sheis only once
mentioned in the 8th patala, dealing with the
origin of Tantras and mantras. There, too, she
is spoken of as a Sakti of Siva, who is the omni-
scient mother of the universe of speech (Vaﬁm@yam
Jagat).™*  Mrgendra, however, has nothing to say
on this Sakti. The Agamic treatment of this
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question we shall have occasion to discuss in our
chapter on Sakti in the Saiva Agamas.

With this preliminary survey let us proc:ed to
our subject-matter. Apart from the Kashmere
Tantric works, we find the word Matrka used
for the first time by Vasu Gupta in the Siva
Sutras. Here the word occurs in two sitras,
viz. :—Jhanadhishthanam matrka and Matrka-
chakra-sambodhah. The first Siitra gives us a
sort of definition of Matrka as that Sakti which
acts as the repository of all cognitive knowledge
of distinction and non-distinction (Bhedapratha
and Abhedapratha). Considering this Sutra in
its order of sequence with the previous one,
‘“ Yonivargah Kala-Sariram,”’ where ¢ Yonivarga®
is explained by Bhatta Bhaskara as meaning the
four Saktis of Amba, Jyeshtha, Raudri and
Vama presiding over the letters of the alphabet
from A to Ksha,” it may be said that possibly
Vasu Gupta intended to convey the idea of
the Matrka Dbeing the one identical Sakti
presiding over these Sakti-forms. The second
Siitra seems to indicate a circular conception of
Matrka as the centre of a wheel (cakra) whose
circumference is formed by the four above-men-
tioned Saktis comprehending the alphabetical
letters. Besides this meagre description, Vasu
Gupta does not seem to throw much light on
this Sakti. In the Satras promulgated by him
we do not find, as in later times, any indication as
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to what necessary connection she bears to any of
the three primary Saktis—Iccha, Jibana, and
Kriya. This point, which he left wunnoticed,
was developed by the subsequent writers. After
Vasu Gupta, Kallata in his Vrtti on the Spanda
Karikas seeks to identify Matrka with the Kriya
Sakti of Siva, whose business, as pointed out
before, is to keep the soul in fetters of bondage
after stripping off his garb of innate potentialities
by means of letters (i.e., through speech), whence
arise all forms of distinctive cognition.™ Though
Kallata does not mention the exact term Matrka,
yet the fact that he has this Sakti before his mind
when explaining the limiting influence of Kriya
Sakti becomes quite clear if his comments on the
Karikas 45-48 are read together as one piece.
This identification of Matrka with Kriya Sakti,
marking a distinct advance upon the ideas of
Vasu Gupta, is a matter of utmost importance,
because it enables us, as we shall see later on, to
assign her exact position in the whole system.
After Kallata, Ramakantha in commenting on
the 18th Karika of the 4th section of Spanda
seems to bring out another point of vital interest,
namely, the connection of Matrka with the
Supreme Vimaréa Sakti manifested in the region
of discursive thought as Para Vak *® Like Kallata
he identifies her with Kriya Sakti; but at the
same time he attempts to show that in her
character of an embodiment of the lord (Aisvara
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Vigraha) she 1is piesupposed as a sustainer
(Samasraya) of the four kinds of speech. Though
she is inherent in all the different grades of Vak
Ramakantha seems to be more inclined to connect
her specially with the last and grossest stage,
Vaikhari. He does this because the Padyanti and
Madhyama are pre-eminently the manifestations
of Jiiana and Iccha.” It isthe Vaikhari alone
which involves an actual effort of breath touching
the different speech-organs, so as to result in the
utterance of different kinds of letters, which
means a manifestation of Kriya Sakti.

This line of thought upon Vak, it is needless
to mention, is traceable to some extent also
in the Brahmanas and the Upanishads.?® But
the fact which stands out as a typical Trika
view regarding Vak is that she is not simply
looked at as articulated speech generated from
an effort of breath coming through the larynx-
box and striking against the different organs of
speech, but as a kind of living intra-organic
force—not a mere physiological process, but a
Supremely Intelligent Entity by herself. Accord-
ding to Trika, Vak before she comes to be ex-
pressed in actual vocable letters can hardly be
distinguished from thought. As for example,
when a person is just on the point of uttering
‘ghata’ (a jar), the word, i.e., the speech-elements
(not the letters ‘ Gha ' and “ta’), is still within
him indissolubly associated with its correlative
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idea of a jar. DPractically, every bit of speedh
before we give expression to it is inextricably
bound up with a disorganised mass of thoughts
and ideas not yet formed into definite shapes. To
speak in words constituted by letters, therefore,
means simply an act of disentanglement of the
idea of a definite thing from the confused mass
of indeterminate ideas, all in a state of perfect
coalescence. Consequently, according to Rama-
kantha, this Matrka Sakti, or Para Vak, which,
as we have seen before, is at bottom the supreme
Vimarga Sakti, radiates as speech in two different
ways, namely, as Hternal (Nitya) in the form of
Mantras and Sastras, and non-eternal in the
form of language serving the ordinary purposes of
life.?” To be able to grasp the essential point of
Matrka’s identity with the Supreme ‘All-tran-
scending’ speech (Para Vak), it is necessary to
consider, in the first instance, the theory of the
gradual manifestation of Vak through the three
stages of Pasyanti, Madhyama and Vaikhari—a
theory which is more or less inherited from Vedic
sources by almost all the religious systems of

India.
Vedic Origin of Vak Doctrine.

This idea of the four-fold division of Vak or
speech-energy is indeed of very ancient origin.
It can be traced to such an early period of Vedic
antiquity as that of the Rg Veda, first Mandala.
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As an illustration we need only look at the
following translation of the 45th verse of hymn
164 of the same Mandala :—‘ Vak is measured
in four divisions. Them only those Brahmanas
know who possess keen intelligence. Three quarters
of her are concealed in the cave (of Buddhi?) and
cannot be perceived. It is only the speech of
the fourth kind that men utter.”” ' To take the
example of ghata, again, just before it was uttered
it already remained within the speaker not as a
particular kind of sound represented by the word
‘Ghata’ but mixed up with a world of innumerable
other ideas, from which the speaker could not yet
distinguish it in the form of a judgment as ¢ This
is a jar’ (Ayam ghatal). Thus speech articulate,
which is composed of words formed by a com-
bination of letters in different orders expressed
in the form of a judgment, means a breaking up
of this original unity of ¢ Total Experience’ into
the two-fold aspects of the predicate, which
stands for the idea (Vacaka) and the subject,
which stands for the corresponding objective
reality (Viacya).” Hence ° thoughts’ or ideas
which express, or to be more accurate, ‘speak of’
(Vakti or Abhidadhati) and things or objects ex-
pressed are from the Trika stand point of Monistic
Idealism one and undivided in the ultimate ground
of the unity of Thought and Experience. Now,
according to Trika, this process of breaking up
of the ‘Original universe of unified reality’ into
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the two distinct but correlated universes of Vicya
Vacaka must necessarily presuppose the internal
activity of a living intelligent principle, which
thus branches off into two seemingly opposite
directions. This ‘Energy of ideational movement’
at the back of all speech-activity the Trika styles
Para Vak or Vimaréa or Matrka.

Upanishadic Theory of Prana Sakti.

It may not be out of place here to point out
that the Trika podibly received a suggestive hint
as to this idea of the play of a Sakti at the back
of the Universe of speech from the Vedic theory
of Prana (Breath). For according to some Upa-
nishads Prana in the three-fold forms of cosmic
(Adhibhautika), intra-organic (Adhyatmika), and
celestial (Adhidaivika) energy builds up the
universe of Vacya (Experience) and Vacaka
(Thought). As a principle of energy dwelling
in the physical body, Prana (as Mukhyaprana) is
said to build up the sense-organs, and also to give
rise to the specific differentiation of their func-
tions.22 So the Upanishadic doctrine is that
Prana is also the life-giving principle at the basis
of the human organ of speech. Indeed, Prana
weaves the whole world of multi-coloured objects
into a fine fabric by means of a long thread of
Namans or Sabdas knitting together the diverse
phenomena of bewildering complexity.® Thus

22
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through the medium of the conception of Prana
Aupanishadic thought partially grasped the ulti-
mate truth of the fundamental unity of Thought
and Reality (Vacya and Véacaka). But the Upa-
nishads could not very well conceive Prana as
a conscious Power of Supreme Intelligence
(Cit-Sakti or Vimarsa). So they had to bring in
the further unifying idea of a higher principle of
Consciousness, viz. ‘—Brahman, whom they called
the Prana of Prapa (Pranasya pranah). Like
this Upanishadic line of thought, the Trika did
not stop at such a materialistic connection of
Prana Energy, but went right up to the very root
of all forms of energy—which is the Supreme
Intelligence—and identified it with Matrka  Let
us now look into the significance of these four
divisions of Vak. Para Vak, according to Trika,
is nothing but Vimaréa Sakti. This equation is
one of the most positive results which it attains
in the course of its careful and laborious investiga-
tions. Vimarsa, as is fully explained before, is
nothing but the ° conscious reflection of Perfect
Egoity.” Para, therefore, is not strictly speaking
a stage of Vak in the sense of a manifested con-
dition, but is so called only to indicate her ex-
tremely subtle nature in comparison with the
stages that follow. As Vimarda she has, it may
be repeated, the characteristic of an ° infinitely
subtle kind of speech ’ (Sabdana), or something
in the nature of an ‘ inner discourse’ (Abhijalpa),
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having in her womb, as it were, the Nada or
or ‘Absolute thought ’* as the root-principle of all
forms of uttered sounds.®™ This Vak is just like
the calm and glassy surface of a great ocean before
a tempest begins to break out, when no change
or disturbance such as billows, foam or bubbles
is to be found. Or to use a happy Trika simile,
Para in that perfectly undifferentiated character
1s like liquid within a peacock’s egg (Mayirandara-
savat), where the different limbs of the bird with
the variegated colour of its feathers remain in a
form of total non-distinction.”® The entire range
of sounds (Sabdarasi) and the extensive body of
scriptures all lie dormant in her womb, without any
division of Pada (word), Vakya (sentence), etc.,
the different elements of speech. How Vak in
this transcendental character is to be connected
with Vimarsa has been elaborately explained at
the beginning of our account of this School. To
establish this Vimaréa nature Abhinava, we
repeat, explained her etymologically as ‘“ "She who
speaks out (vakti) the universe (Vi$vam) as it
were, by means of Pratyavamarsa or a kind of
‘ suppressed internal discourse involving self-
cognition.” *’ ¥ Needless to say, in this all-tran-
scending nature of Sakti or energy in suspension
Vak so completely shades off into the Supreme
Cit (Cidekasarana) that her character of Sabdana
or Abhijalpa can hardly be dintinguished. The
next stage is Padyantl. She contains within
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herself in a highly .subtle and self-luminous
condition (Antah-samujjvala) all the various
sounds not yet cognised as different letters
(Varparapanusandhana-viraha). It is the condition
in which Supreme Energy stimulated by her
self-dependence (Sva-svatantrya) is willing to be
externalised, with the result that she as a self-
luminous seer envisages, as it were, the whole
course of her evolution as the universe of objects
(Vacya), which has not yet clearly taken up the
Vacya-Vacaka order (Krama). In this stage,
therefore, the division of Vak into the two factors
of Thought and Experience is still in a germinal
state.” Then Vak in the course of her evolution
passes on from the undifferentiated Pasyanti into
the next stage called Madhyama. In this condi-
tion the order of Vacya and Vacaka is neither
fully developed nor completely unevolved, but is
capable of being dimly perceived by the intellect
only. She is called Madhyama or the Middle
because she stands as a link between the Pasyanti
on the one hand and the fully differentiated
Vaikhari on the other. According to the Paush-
kara Agama, Madhyama is beyond the guidance
of . Prana Vayu.” This stage is explained by
Ananta sakti, a Trika writer, who flourished later
than the 12th century, by the beautiful illustration
of the pod holding the grain (Simbika-phala-
nyayena).™ The characteristics of Madhyama are
thus.explained by him in his gloss on the sitras
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of Vatalanatha :— ¢ It (Pard) assumes the name
of Madhyama when it has entered the stage of
the Buddhi acting as determinative of the series
of desires and ideas, and holds the group of letters
in itself, as the pod does the grains.” The last
and the grossest stage is called Vaikhari. Sheis
so called because she is generated through the
body (Vikhara). In this stage she is produced
by the guidance of Prina and Udana, and,
striking against the different vocal organs, such
as heart, throat, etc., comes to be expressed as
gross syllables. Thus in this stage the order of
manifestation as Thought and Experience and their
mutual distinction become completely clear.*
According to Ramakantha all these stages of
Vak are at bottom nothing but a ‘streaming forth’
(Prasara) of the Supreme Sakti of Siva, who
never loses Her essential character of conscious
reflection of Perfect Hgoity (Svabhava-pratyava-
marsa). Now that the meaning of the three
kinds of Vak has been fully explained, it may not
be difficult to understand why some Trika writers
seek to identify them with the primary manifesta-
tions of Iccha, Jiana, and Kriya. On this point
there seems to be a divergence of opinion amongst
Trika writers as to which of these forms of Vak is
to be taken as Matrka. Ramakantha, as pointed
out above, is inclined to take Matrka as the
Vaikhari Vak. Abhinava, on the contrary, does
not wish to come down .to this gross stage of
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fourth speech but seems to be more inclined to
identify her with the subtlest form of Para, when
objectivity is just beginning to cast a pale shadow
over her (Amrdyacchayaya yukta).*® From all
these discussions there emerges one important
point which should be borne in mind, namely,
that the Trika recognises Matrka ultimately as
the Para Sakti in an undisturbed condition
(Akshubdha), which always acts in conjunction
with the Supreme Cogniser (Parapramata), Siva.
The name Matrka as the repository of distinctive
cognitions is given to her only from the stand-
point of Padu, because he does not know her in
her true character as an ultimate source (Yoni) of
all mantras and Vidyas. Hence, Kshemaraja and
other Trika writers explain her etymologically
from the word Maty and the ‘taddhita’ affix ‘Ka’
added in the sense of ‘not known’ (Panini V. iii.
73).*® The consideration of Matrka naturally
leads us to another problem which is so closely
connected with her that we can ill afford to pass
it by. This 1s the problem of mantras, of whom
Matrka is the * Great Source.” But for this we
need not go into the infinite details of Mantra-
practice, which are rather meaningless to one
not initiated into their mysteries.®™ Our business
here is only to understand the raison d’ é&tre of
the subject of Mantra-Sakti in so far as it is to
be explained in harmony with the main principle
of Trika, i.e., Vimarsa.
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Meaning of Mantra in Trika : Citta.

The word Mantra, as can be easily seen,
comes from the root Man and the affix tra ; but
Trika writers fancifully derive tra from the root
trai, ‘to redeem.’ Hence, Mantra literally means,
according to them, ‘that which redeems a person
who meditates on it.’* But the Trika went far
beyond this simple conception. The typical
Trika view is set forth in Kshemaraja’s Vimarsini
on the Siva Siatras. Commenting on the first
Sttras of the 2nd Unmesha, he explains Mantra
as ‘that by which the Supreme Truth (Paratattva)
is thought of in terms of unity.” This again is
explained on the strength of the Satra as the
devotee’s own Citta or intelligence-stuff within.*
That this interpretation is a very sensible one
1S apparent fr&nf the fact that it at once leads
us from the popular meaning of letters and
symbols to a loftier plane of the devotee’s con-
centrated thought. Mantra, according to Kshema-
raja, does not therefore mean a simple com-
bination of various letters in different order,
but a kind of highly concentrated thought-
activity focussed to a point, as it were, which is
carried on by the devotee (Mantri) with the help
of such external symbols as Pranava, Prasada, etc.
If this significance of Mantra is taken for granted
it becomas essentially connected with Vimarsa of
the ¢ I-ness ’ in complete non-distinction from the
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entire universe of Thought and Experience. The
inter-relation between Mantra and Vimarsa, the
very pith and essence of the Trika system, has
been explicitly elucidated by Kshemaraja in his
commentary on the 3rd Stitra of the 2nd Book of
the Siva Sutras.® There he remarks that in
Vimaréa lies the whole secret of Mantra and its
mystic power. To strengthen this view of Vimar-
$a as the basic principle of mantra, he quotes the
following appropriate text from.an earlier Tantric
work called Tantrasadbhava : —

‘O beloved, Mantras are composed of letters or
sounds which are imbued with Sakti. This Sakti
you should know as Matrka. Matrka, again,
is filled with Siva’s nature.’””® TIn this quotation
Kshemaraja attempts to present before us the
important categories of Varnma, M. tu.. Natrks
Para Sakti, and last of all S%#EW "intellectual
esoteric side of the Trika system—id their true
perspective. If this Sakta genesis of Mantras is
lost sight of, the Trika affirms that the Mantras
will be as futile as the autumnal clouds which give
forth thunders but seldom pour down rain.”® Quot-
ing from Srikantha Samhita, probably an earlier
Agamic work, Kshemaraja reminds us of the im-
portant Trika conclusion (Siddhanta), that on this
interpretation of the Sakta-genesis there cannot
and does not exist any real difference between a
mantra (it being the © Citta * or the mind-energy
of the devotee (mantri in meditation) and the
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Supreme Principle of Divine energy, as the whole
question rests on a basis of the true knowledge of
unity.*® This Sakta basis of mantra forms such an
important part of the Sakta means (Upaya) of
deliverance in the Trika that Abhinava lays great
emphasis on it and quotes the following significant
couplet to substantiate his remark : ‘¢ One should
not apply the Mantra either to the Purusha or the
Supreme Truth, but to Sakti only because they
cannot conduce to the ¢ bhoga’ or ‘ moksha,’ as the
former 1is 1inactive and the latter unconscious
(Jada).® The subject of Mantra Sakti is so closely
connected with its practical application that a
mere theoretical discussion is not adequate to
throw sufficient light on its inner significance.
Nevertheless, a comparision of the typical Trika
avplanaticizses® . Mantra-energy (Virya) from the
Abhinava, Utpala; int of ‘Citta’ or the mind-stuff
i ged, as TU were, with an electric current of a
highly concentrated thought-activity with the
similar interpretations of the modern American
School of mental healing and New Thought re-
commending ‘concentration upon a carefully select-
ed word as the starting point of efficacious medi-
tation’ may possibly help towards a rational
interpretation of this highly obscure subject. The
Trika exposition of Mantra might, therefore, be
regarded as an anticipation of the eternal truth of
mystic exercises of all ages, which consists in liber-
ating and directing towards a conscious purpose

23
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‘the tremendous powers of apprehension Iying
below the threshold of ordinary consciousness ’ by
means of repeating Mantras or certain rythmic
formule. This psychological explanation of the
summoning up of mental forces pent up in the
subliminal region by means of Mantra or similar
occult practices is clearly set forth in the following
words by A. E. White: *‘‘The fundamental
principle was in the exercise of a certain occult
force resident in the magus and strenuously exert-
ed for the establishment of such a correspondence
between two planes of nature as would effect his
desired end. This exertion was termed the evoca-
tion, conjuration or calling up of the spirit, but
that which in reality was raised was the energy of
the inner man : tremendously developed and exalt-
ed by combined will and aspiration, this energv
germinated by sheer force of a ffw™intellectual
faculty of sensible psychological percegfiion.” “*
Before concluding this topic of Mantra Sakti
we should not overlook an important fact of his-
torical interest, viz., the influence of Bhartrhari’s
grammatical philosophy on the doctrines of the
Kashmere School. Bhartrhari is supposed to
~ have flourished somewhere in the latter part of the
6th century A.D. Apart from his well known
“‘Centuries of Morals, Renunciation and Love,”’
he is known as the gifted author of the Vakya-
padiya, a voluminous but wonderfully original
treatise upon the philosophy of grammar. In
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discussing how the Trika sought to establish Matr-
ka’s identity with the Supreme Sakti of Vimarga
we have seen that as the ‘Mother of Mantras’
(mantra-mata) She is first identified with the
Supreme Logos or Pard Vak. Then we see that it
becomes easier for Trika to maintain that Matrka
as Para Vak is the same with Vimarsa. Now it
is precisely at this point of Vimaréa’s nature of
Vik or speech that we find the Trika writers all
quoting from Bhartrhari’s Vakyapadiya to prove
that speech and thought are ultimately united be-
cause they are both interpenetrated by the exis-
tence of the same reality (Sattd). Abhinava, for
example, refers to him with great reverence as
‘Tatrabhavad-Bhartrhari’ in his commentary on
the Pratyabhijiia Karika, I. V. 14, and quotes two
or three verses from Vakyapadiya. Even before
Abhinava, Utpala uses the word “Pratyavamarsa’
a typically Trika expression, in his Karika—
““Citih Pratyavamarsatma para Vak svarasodita,”’
etc., in much the same sense as is done by Bhar-
trhari. In fact, this Karika of Utpala seems to
be an echo of the Vakyapadiya couplet : —

““ Vagripata ced utkrametavabodhasya éawatl,
Na prakadah prakaseta sa hi pratyavamarsini.”’



CHAPTER III

SAKTI IN VIRA-SAIVA SCHOOL

Preliminary.

Before dealing with the subject of Sakti as
handled by the Vira-Saivas it is necessary to give
in outline a sketch of the origin and the main tenets
of this school by way of an introduction. This
school of Vira-Saivism, which also goes by the
name of ‘‘Lingayata,”’ is so called because its fol-
lowers carry a ‘ linga ’ or phallic emblem of Siva
on their bodies. Though one often feels tempted
to explain the compound ¢ Vira-Saiva * as a ¢ Stal-
wart follower of Siva,” some of the Saiva Agamas
and Siddhanta-Sikhamani, one of the most authori-
tative books of the School, maintain that the term
signifies a follower of ¢ Siva *~ who always delights
in the Supreme knowledge of the one-ness of Siva
and Jiva.”*® The origin of this school is still wrap-
ped up in mystery. Most of the Oriental scholars
are inclined to believe that it probably arose some-
where about 1160 A. D. Basava, the minister of
the Kalachuri king Bijjala of Kalyana, is generally
regarded as the founder, or, at any rate, the chief
leader of the Lingayata revival which took place in
the 12th century A. D. But a closer study of the
Saiva Agamas and the important texts of the



SAKTTy; IN VIRA-SAIVA SCHOOL 181

Vira-Saivas s§ems to lead one to believe that the
origin of the system probably dates from a much
earlier periofy than 1160 A.D.

Vi"t «&G-Saiva Documents in the Agamas.
i

Thestgeneral bulk of the 28 Saiva Agamas con-
tain Dhuch of Vira-Saiva doctrines and rituals.
Most {of them contain either special or mixed
Pataypeis in which may be found a detailed account
of thea characteristics of the Vira-Saiva spiritual
discs pline. The Lingayatas, as a matter of fact,
alwagys appeal to the Agamas as their highest
authiority for such specific rites and doctrines as
holijing the Linga, smearing the body with holy
ashes, bearing the Tripundra mark, etc., and put
forfh the claim that the latter portions of the
Agamas, from the Kamika to the Vatdla, are all
eXéosmons of their doctrines.** According to Siva-
YO&{I Renuka, the author of Siddhanta-Sikhamani,
who seems to have flourished in the 13th century,
the system of the Agamas is superior to all the
other systems such as the Samkhya, Yoga, Paii
cartira, etc.”” In the Agamas themselves th
Agamic system is, again, divided into four group:
viz., Saiva, Pasupata, Soma and Lakula.*®
these, the first, Saiva, is again subdivided into fou
sectiong, piz., the Vama or the left-handef
the Dakshina or the right-handed, Mis)
or the mixed, and Siddhanta or the pure conclusio;
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The Vama-Saiva is the system which gives promi-
nence to the principle of Sakti. The Dakshina is
so called because it lays special styess on the
Bhairava form of Siva. The MiSra gets its name
from the special emphasis on the seven Sakti forms
called Mitr. Tastly, the Siddhanta is so called
because it is in perfect agreement with the essen-
tial teachings of the Vedas.®” In the K:imika
Uttarardha reference is made to the Vira-{sai"a
Viraktas. Numerous references to the mystiaeP®-
formances of the Vira-Saivas are to be fou'hl In
the Yogajagama. The Stukshmagama also tHas,
in many places, referred to this school. ( In
the Suprabheda, as well as the SvayambhwVas
a full account of the origin of the five ancieXt
teachers of Vira-Saivism can be found. Viraganla,
as its very name indicates, is painted ;all
over in Lingayata colour. Makuta, Candrajiian,
Santa, Parames$vara all contain more or 1458
Lingayata doctrines.*® As regards the Vatiilas
t.z e., the Uttara portion, the work is nothi{D8
“ut a systematic exposition of the charactensg’tlC
a'eatures of Vira-Saiva mysticism. The La)th
a?atala of this Agama, called Mantrakila, giveimAD
chount of the Vira-Saivas as distinguished fi'Om
(manya, Misra and Suddha Saivas. The spe;:mﬁc
re)ctrine of ‘linga,’” which sharply diﬁeren*‘"mitf38
is ‘'school from all others, can also be loca:ted in
®e Agamas. In the Suprabheda there is an entire
Slta,la devoted to the characteristics and signi ficance
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of ‘linga.” Besides this Patala, the Jiianapada
of this Agama also contains much about this

e . . e
‘Salvxc emblem.* In the Kamika, in Sivanujiia

Patala, we also come across an explanation of

, ‘linga’ from the point of view of Bindu and Nada.*"

Then again, concentration on the mantra called
Paficakshari or five-lettered ‘Namah Sivaya,’ re-
garded by the Lingayatas as one of the most im-
portant and distinctive articles of their faith—can
also be traced to the Agamas.®' Another outstand-
ing feature of the Vira-Saiva method of soul-cul-
ture, viz., the doctrine and worship of Jangama
Linga, i.e., the human form of a Guru considered
as Siva in mobile character, as distinguished from
His ordinary immobile form of a ‘linga’ made out
of metal or stone—has also its genesis in such
Agamic works as the Viragama.*® The cumulative
force of these Agamic documents of the Lingayata
cult seems to lead one to the conclusion that the
school of the Vira-Saivas probably branched
off as a natural offshoot from the same parent
stem of the Agamas which gave birth to the
other Saiva systems, and probably dates from
the time when they came to be promulgated for
the first time. But it is not likely that at
that Agamic period of high antiquity Vira-

~ Saivism existed as a full-blown system. Be

this as it may, the highly ancient origin of
this school seems to receive a further confirmation
from the Lingdyata tradition which gives a long
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list of Purdtanas or ancient teachers of Vira-.
Saivism filling up the gap of the intervening period
between the five Mulacaryas and Basava the leader
of the revival. According to this tradition, which
follows the Suprabheda account, the five original
teachers, viz., Revana, Marula, Ekorama,
Panditaradhya and Viévaradhya, are said to have
sprung respectively from the mouths of the five
forms of Siva, wviz., Sadyojata, Vamadeva,
Aghora, Tatpurusha and Iéana. They were ini-
tiated into the mysteries of the Vira-Saiva cult
by Siva himself. Tradition also assigns different
places for the lingas from which they were born,
Revana sprang from the Somesa-linga in Kolli-
paka, a village in the north of Sri Saila; Marula
from the Siddheda-linga in Ujjain ; Ekorama from
Mallikarjuna-linga ;  Panditaradhya from the
Ramnath-linga in Kedarnath in the Himalayas; and
Visvaradhya from Visvedvara-linga in Benares. **
The names of these different places from the
north of the Himalayas to the district of Mysore,
where there were temples of well-known con-
secrated lingas of Siva, go to show that at one time
this religious body had its followers spread over
India, though in later times it came to be confined
to the Kanarese and Telugu countries. Accord-
ing to tradition recorded by Renuka in his master-
ly work, Siddhanta-Sikhamani, Revana, one of
these Mulacaryas, who was in reality Renuka, one
of Siva’s personal attendants in His heavenly
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abode on the mount Kailasa, was cursed by Siva
for transgressing His command. So he came
down to an earthly existence in the form of Revana,
went to the hermitage of the sage Agastya on the
mountain Malaya, and taught him the Vira-Saiva
lore.” Maritontadarya, the 14th century author
of Kaivalya-sara and Tattva-pradipiki, a com-
mentary on Siddhinta-Sikhamani, bows .to
Bolabasavarya and Siddhavira as his teachers.
Mayideva, the author of Anubhava-Satra,
gives a list of Vira-Saiva teachers in regu-
lar succession from Somanatha to his imme-
diate Guru Sangamesvara. Thus it might be
conjectured that probably Basava had several
forerunners in his religious teachings.® What-
ever might be the date of the origin of this school,
a careful study of some of its texts, possibly be-
longing to the 13th or the earlier part of the 14th
century, discloses a fact of great historical interest,
namely, a palpable trace of the influence of the
Kashmere type of Saivism. Ir the 20th chapter
of Siddhanta-Sikhamani we find a verse quoted
from Para-Trimsika, a Tantric work pre-eminently
belonging to the Kashmere School. The typical
Trika conception of Vimarsa, which is hardly to
be met with in the 28 Saiva Agamas, has been
fully utilised in explaining the meaning and func-
tion of Sakti in relation to Siva.” Thus in the
20th chapter of this work, while discussing the
topic of Bhajana-Sthala, one of the hundred and
24
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one Sthalas of Vira-Saivism, the author, Siva-
Yogi-Renuka, affirms in clear terms that Bhajana-
Sthala means Tirobhava-Sakti or the Power of
Obscuration considered as the place of resort of
Vimar$a.*” Just like the Trika, he explains this
Vimarsa as the Supreme Egoity, which like
a pot contains within herself the myriads of
worlds yet to come and gives birth to the
phenomenal diversity of things. When again
from Renuka we pass on to Maritontadarya,
who probably flourished early in the 14th century,
we can very well see that the Trika, elaborated
and systematised by Utpala, has gained a firmer
hold on his mind.*® More than once in his work,
Kaivalya-sara, he quotes from the Siva-Sifitras of
Vasu Gupta—not in their actual Satra-form but
in couplets containing a kind of poetical elucida-
tion of the satras. There can be little doubt that
by the name Siva-Satra Maritontadarya actually
refers to the real sitras of Vasu Gupta, and not,
as might be said, to any other Saiva work of the
same name, because from some of the verses he
quotes we can very easily pick out the siitras.
In .the 4th Prakarana of Kaivalya-gara, for
example, the author in the course of explaining
Paramatma-Sthala gives the following couplet : —

',“ Puryashtakasamayogat vicaran sarvamirtishu
Rango’ntaratma vijfieyo nrtyatah paramatmanah.”

Now, a glance only is required to pick out from
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the above verse the Siva-Satras, viz., ‘° Rango’n-
taratma’’ and ‘‘Nartaka-atma.”” This undoubted-
ly goes to prove that Maritdntadarya must have
come across the Siva-Sitras in some form or
other. Then again in his commentary Tattva-
pradipika on Siddhanta-Sikhdmani he actually
quotes the following Karika from the I$varapratya-
bhijia of Utpala, who flourished, as we know,
early in the 10th century : —

¢ Cidatmaiva devo’ntah sthitam icchavadad bahih
Yogiva nirupadanam srthajatam prakasayet.”” 259

A careful consideration of these facts furnishes addi-
tional proof in favour of Dr. Barnett’s theory that
at the beginning of the 11th centnry the theologi-
cal ideas of the Kashmere Saivism of the North
¢ penetrated southward into the Kanarese éountry
and leavened the native Saiva faith of the Vira-
Saivas into a revolutionary ferment.” * So much
for the relation of Vira-Saivism to the Agamas
and the Kashmere Trika. Let us now see what
connection it professes to have with the Vedic
literature.

Relation of Vira-Saivism to the Vedas and Upa-
nishads.

Like most of the religious systems of India,
which point out particular passages in the Vedas
and Upanishads as giving sanction to their special
practices, the Vira-Saiva manuals frequently draw
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corroborative texts from the Vedas and such minor
Upanishads as the Jabala, Maitreya,‘ Uttara
Tapaniya, Hamsa and a host of other later Upa-
nishads. Sometimes they also refer to such
earlier Upanishads as Mundaka, Prasna, Katha,
Brhadaranyaka, and others.” But the Svetadva-
tara seems to be their most favourite text. The
reason for this is obvious. For, it is in the
Svetagvatara that the theistic movement which
was making a slow progress in all the earlier
Upanishads attains its final shape by a process of
identifying the Aupanishadic impersonal Brahman
with the personal God Siva. The position of this
Upanishad, which is not so late in date as is often
supposed, is thus a very peculiar one. It is the
one important Upanishad from which almost all
the theistic schools of Indian religion—no matter
whether Vaishnava or Saiva—have freely drawn
their inspiration.® Apart from these well-known
Sruti texts, Vira-Saivas always refer to another
kind of Sruti which they call Parata Sruti. What
Parata Sruti means it is hard to determine. The
only thing that can be guessed is that this term
might refer to a comparatively little known $akha
of the Vedas.® It must, however, be mentioned
here that the Vedic texts which Lingayatas quote
in support of their peculiar rites such as the wear-
ing of the ¢ linga " or the besmearing of the body
with burnt dung (Bhasmoddhilana) are sometimes
unduly twisted and misinterpreted to fit in bheir
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specific Lingayata meaning.” On the other hand,
to afirm with Mr. P. T. Srinivas Iyengar, the
author of the work entitled ‘‘ Outlines of Indian
Philosophy,’” that the Vira-Saiva cult is ‘‘ but a
social reform movement with a veneer of philo-
sophy put on later to gain an orthodox standing *’
will be to take up an extreme position which is
equally unjustifiable.®® In all fairness to the Vira-
Saivas it should be admitted that when they draw
passages from the minor Upanishads belonging to
the Atharva Veda, which is generally admitted to
contain much of Rudra-Siva conceptions, especially
in support of their theory of Prana-linga, they do
not distort the sense of Sruti.*® Asfor the Vedic
sanction of wearing an actual linga made of stone
or metal, it is beyond doubt that this custom is
more of Agamic origin than Vedic, inspite of the
fact that the Vira-Saivas try their best to legiti-
mise it by quoting two Sruti texts—one from the
Rgveda, 7th chapter, and the other from Sri-
Rudra Upanishad.®

Vira-Saivism—regarded by Samkara as an
anti-Vedic School—why ?

Despite the fact that Vira-Saivism tries its
best to show its compatibility with Vedic teach-
ings—so much so that such Lingayata writers as
‘Renuka and others attempt, without success, to
.show that its teachings are in perfect agreement
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with Sruti—it is generally understood to be a non-
Vedic system, and even opposed to the Vedas. In
this respect it shares the same fate as the Pafica-
ratra system. This view seems to have increased
since the days of the great Vedantic exponent
Samkara. His Bhashya on some of the Vyasa
Sttras beginning with ‘¢ Patyur asdmafijasyat ™
is taken by most scholars as directed against the
Pasupata School, which is supposed to include
Vira-Saivism.”® Vira-Saiva writers seem to have
fought hard to remove this stigma on their system.
Channa Vrshabhendra Swami, the 15th century
author of Vira-Saiva-sarvotkarsha-dipika, dis-
cusses this question at some length, and endeav-
ours to show by quoting from Appaya Dikshita’s
celebrated super-commentary Parimala that the
Pasupata is divided into two distinet schools, wviz.,
Vaidika Pagupata and A-Vaidika Pagupata. ™
The Vedic school of Pasgupata he identifies with
the Lingayata, and he maintains on the same
authority that Samkara’s polemic is really directed
against the non-Vedic Pasupata, identical with the
Lakuli$a, and not against the Vira-Saiva. Srikara
in his Vira-Saiva Bhéashya on the Vyasa Sitras,
which is a later exposition, maintains as against
this current belief, that the Vira-Saiva philosophi-
cal standpoint of Saktivi§ishtadva ita was an
ancient method of interpreting the Vedas adopted
by several early teachers such as Renuka, Sam-
kha-karna, Gokarna, Daruka, etc.” But this kind
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of solution of the difficulty is not convincing. In
any case, though there is much truth in the cur-
rent belief that several characteristic features of
the Vira-Saiva faith show traces of non-Vedic
origin, yet in the main outline of its philosophic
principles and ideas it is not unlikely that it drew
many ideas also from certain sections of the Yajus
and Atharva, where references to Rudra-Siva as a
distinet personal deity are by no means wanting.*
Notwithstanding the above explanation of Channa
Vrshabhendra, it seems more likely that
Samkara’s Bhashya was really directed against the
Pasupata doctrine, meaning also the Vira-Saivas.
Vacaspati Misra in his commentary Bhamati ex-
plains the bhashya as a refutation of the Mahes-
varas.” Now, Mahesvara, though a generic name
for all classes of Saivas, also specially signifies the
Vira-Saivas, who style themselves as such when
they attain to the consciousness of their fellowship
(Sayujya) with Mahes$vara.” Moreover, one of
their 101 Sthalas also goes by the actual name of
Mahegvara-Sthala. That Samkara levelled his
criticisms against the Vira-Saivas is also patent
from another consideration, viz., a distinet anti-
Advaitic tendency (Advaita as understood in Sam-
kara’s school) in the doctrines of Vira-Saivism.?
The ‘¢ Linganga-samarasya,’’ or the highest goal
to be attained by a Lingayata, is not the realisation
of a ¢ NirviSesha ’ or perfectly unqualified non-
dualistic consciousness of Brahman, the Universal
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Self as in the Advaita of Samkara’s school. On
the contrary, it is explained as a state of conscious-
ness of at-one-ment with Siva in the sense of per-
fect fellowship (Sayujya). This anti-NirviSesha
tendency is again more palpably brought out in
one of the Sthalas which they actually style ‘‘Sar-
vadvaitanirasana-Sthala’’ or the place of refuta-
tion of all Advaita. The purport of this topic is
that the Vira-Saiva devotee should not, as in
Samkara’s system of Advaita, merge all conscious-
ness of duality between the worshipper and the
worshipped, but should be Karmi, knowing Siva as
the Guiding Lord and his self as the servant obey-
ing His commands. This standpoint of duality is
specially emphasised by Vira-Saivism from a natural
dread that if it should tend towards Samkara’s
position of absolute non-duality the worship
of Siva’s Linga-form would be an utter impossibi-
lity.” Thus it seems to us that it was possibly this
anti-Advaitic spirit of the Vira-Saivas that evoked
a strong polemic criticism from Samkara. In dis-
cussing the relation of Vira-Saivism with Vedic
literature it is worth while to note also its close
connection with some of the Puranas. The Vaya-
viya Samhita of the Sivapurina, the Samkara
Samhita and the Stta Samhita of the Skanda
Purana, the Linga Purana, portions of the Bhavi-
shya Purana giving an account of Allamaprabhu—
all contain in clear language documents of the
Vira-Saiva cult. But the Puranas, though they
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claim to be based on Sruti, are very difficult to
handle properly. This is so because they cannot
be regarded as belonging to any definite period in
Indian chronology, and also because the subject-
matters that they treat are of such a mixed charac-
ter that they do not always discuss things strictly
of Vedic origin. Thus Puranic documents do not
carry us very far in determining the period of the
origin of Vira-Saivism. But the evidence of Suta-
Samhita, from which numerous quotations can be
found in such Vira-Saiva treatises as the Kaivalya-
sira, the Siddhanta-Sikhamani, Anadi-Vira-Saiva-
sara-samgraha, etc., is of special importance.”™ A
manuscript of this Samhita was discovered by
Prof. Bendall in Nepal which dated, according to
him, from the 6th century A.D. It remains a
curious fact that the Vira-Saivas who are not
thorough-going Advaitins often quote from Yoga-
vasishtha, a voluminous work which breathes an
atmosphere of Advaita from beginning to end. *”

Agamic Classification of Vira-Saivas.

Thus having examined the question of the
Vedic source of the doctrines of the Vira-Saivas,
let us see into how many different classes the
Lingayatas are divided in the Agamas, and what
position they exactly occupy in this general
scheme of vhe various divisions of the Saivas. The
Agamas generally divide the Saivas into seven
groups, viz., (1) Anadi-Saiva, (2) Adi-Saiva, (3)

25
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Maha-Saiva, (4) Anu-Saiva, (5) Avantara-Saiva,
(6) Pravara-Saiva, and (7) Antya-Saiva. Then
from the stand point of external rites and prac-
tices (Acara) the Agamas also divide Saivas into
four groups, wviz., (1) Samanya, (2) Miéra,
(3) Suddha, and (4) Vira.”™ The Samanya-
Saivas are under no stringent rules of Siva
“worship. They can worship Siva-linga and smear
themselves with holy ashes at any time and any
place they find convenient. The Misra-Saivas are
those who worship Siva along with other deities,
such as Vishnu, Sakti, Ganapati, etc. The
Suddha-Saivas are exclusively worshippers of Siva.
The Vira-Saivas are those who follow the easiest
method of Siva worship, and also practise the
easiest forms of spiritual rites. Then the Agamas
further subdivide the Vira-Saivas into three classes
according to the stage of the spiritual advancement
of the devotees, viz., (1) Samanya-Vira-Saiva,
(2) Visesha-Vira-Saiva, and (3) Nirabhara-Vira-
Saivas.” The meaning of these three terms is
clearly explained by Channa Vrshabhendra Swami
in his work entitled the ‘¢ Vira-Saiva-sarvot-
karsha-pradipika.”” According to him these three
divisions represent the three orders of laity, celi-
bates, and ascetics, and also seem to have much to
do with the distinction of caste. The Samanya-
Vira-Saivas he explains as the initiated Kshatriya
and VaiSya worshippers of the Linga. The
Viseshas are the advanced and devoted Brahmdn
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worshippers of the Liinga designated by the terms
Bhakta, Mahegvara, and Aradhya. The Nira-
bhara Vira-Saivas are, according to him, Yatis or
ascetics who have completely renounced the world
and do not labour under the burden of any
social or religious convention. These Vira-
Saivas are also called Jangamas or wandering
Viras ; from them the priestly class is mostly
drawn.® The best Agamic account of this three-
fold division of the Vira-Saivas is to be found in
the 7th Patala of the Stkshmagama, which, as
we'have remarked before, is an out-and-out Vira-
Safva manual in its tone.® From this work we
quote the following exposition of this division :—
““0O Daughter of the Mountain! those who wear
the rosary and smear their bodies with holy ashes
according to the method taught by the Guru,
always utter the five-syllabled mantra without
giving way to laziness, wear the Linga tied by the
Guru with great caution and worship the Linga
meditating on the essential identity of ** the Ishta-
Linga, the Prana-Linga and the Bhava-Linga,
are the Samianya-Vira-Saivas. Those, again, who
can offer to the Jangama all that are dear to one’s
self, for instance, life, progeny, ornaments, wealth,
etc., and take them back as a grace (Prasada)
from the Jangama after having been accepted by
him are called the Viéesha-Vira-Saivas. The
Videshas should be ready to disown even their
wives, brothers and daughters if they act against
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the will of Siva. They should perceive the Linga
by their minds, serve the Linga by their hands,
and experience it by all the senses. They should
think of the Linga as their Liord and of themselves
as His devoted consort, and should, therefore,
immediately give up their lives if by chance the
Linga tied round the neck is lost. Thus, O
Beloved ! have I spoken of the characteristics of
the Videshas. Now I shall speak about the
characteristics of the Nirabharas. So listen to me
with all attention. The Karma of beings is two-
fold—virtue and vice. A Nirabhara is so c Jed
because he has shaken off the burden of ei. Jer
kind of Karma. Whether he is with matted hair,
shaven-headed, with a single tuft of hair, or clad
in a piece of cloth dyed in red-mineral, if he is
free from desire, united with his Linga, living on
alms, void of fear, with restrained speech and
compassionate towards all creatures, he is called
Nirabhara. A Nirabhara is he who worships the
Linga with wild flowers, leaves, and fruits, is
enlightened by the Supreme knowledge of Siva
and has perfectly mastered all his senses.”’
Shadakshara-Mantri, the 18th century author
of an excellent manual of the doctrines of the Vira-
Saivas entitled * Vira-Saiva-dharmasiromani *’
slightly deviates from this account of the Sikshma
Agama, and on the authority of another Agama
called the Paramesvara divides the Saivas into
seven groups, substituting Yoga-Saiva, Jfiana-
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Saiva and Vira-Saiva for Pravara, Antya and
Avantara.?® This shows that according to Vira-
Saiva opinion the seven-fold Agamic classification
is really indicative of progress in the spiritual
path of Saivism, and not of any caste-distinction,
which never finds a real place in the Lingiyata
cult.® The Parameévara Agama thus explains
the terms Yoga-Saiva, Jiiana-Saiva, and Vira-
Saiva :—*‘ One should resort to the view of Yoga-
Saiva, meditating on the essential identity of the
entire world (both mobile and immobile) with
Siva. Then he should fix his thought on the
identity of his self with the world. In this Yoga-
Saiva point of view of Mine there is no place for
external worship, ceremony, worship of the
Jangama and obeisance to others. One should
retire to a lonely place, renouncing wealth, etc.,
and belng absolutely free from egotism and self-
interest, should meditate on the Lord in his soul.
Established in this path, one should perceive the
whole world pervaded by the Linga, and the latter
pervaded by My Nature. This great knowledge
of all knowledge (Jfianasya jiidnam uttamam)
consists, O my beloved Lady! in this perception
of identity. In this path of Jiiana-Saiva, O my
Darling ! there is no (injunction of) meditation,
strenuous mystic exercise, worship of Jangamas,
or even Yogic practice. He who is stationed
in this path, = having passed through the
successive previous places, is doubtless Siva
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Himself, even though he is alike. Ons stationed
in the path of Vira-Saiva has to practise
abstract meditation on this knowledge (of iden-
tity), as neither Jiiana nor Yoga is possible by
itself.”’ ** Shadakshara-Mantr1 points out the chief
merit of this classification of Paramesvara Agama
by showing that these groups, representing differ-
ent phases of the same faith, are like so many
flights of steps of the same ° grand staircase ' all
leading to the ultimate goal of the final realisation
of the Vira-Saiva. Thus the whole scheme of
Saiva classification as set -forth in the Agamas
may be expressed in the following tabular form :—
Saivas
|
Sﬁmls?mya Miélra Sut{dha Vira

- ———— = |

Pravara Antya Avantara Anu Adi Maha |

Samanya-Vira Viéesha-Vira Nirabhara
Vira-Saiva Literature.

Very few texts of this school seem to have
been brought, to light by European scholars.
Nevertheless, judging from a large number of texts
published in India and also many unpublished
texts lying buried in South Indian manuscript
libraries, it is not unfair to conclude that the Vira-
Saiva literature covers a fairly extensive ground.
There are many texts in this literature which, if
critically edited and translated, would in many
ways, open a new field of fruitful study and research.
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But the chief difficulty in this matter lies in the
fact that most of the Vira-Saiva texts are written
in the Karanese and Telugu languages.

Though a large number of texts have in recent
times been published from Sholapur by the late
Rao Saheb Malappa Vasappa Varad, an enlighten-
ed member of the community, the dates of many
of them cannot be ascertained with historical cer-
tainty. This is so because very few Lingiyata
inscriptions dating before the 12th century are
available. It cannot of course be maintained
with absolute certainty that all the inscriptional
evidences of South Indian Chronology have been
exhaustively discovered and thoroughly investigated
so that no fresh material will be discovered in
future throwing light on such problems. Another
difficulty which stands as a great stumbling block
to a student attempting to make a critical study of
the philosophical and doctrinal side of the school
consists in the fact that most of the accessible
texts unfortunately deal with the practical or ritua-
listic side of the system. They hardly attempt to
present a systematic account of the philosophical
position of the school, in contradistinction to that
of the other systems of Hindu faith. Thus such
works as the Kaivalya-sara, the Anadi-Vira-Saiva-
mata-samgraha, Vira-Saivanvayacandrika, and a
host of similar treatises only explain the 101
Sthalas of the system, and try to substantiate their
pet theory of the Vedic sanction of Vira-Saiva
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ceremonials by giving numerous quotations from
the Vedas, the Brahmanas, the Upanishads, and
even the Purinas. The celebrated Basava Purana
is such a medley of facts and fictions fantastically
mingled together that it is extremely difficult and
even risky to glean philosophical principles or his-
torical facts from it. Then again such works as Vira-
Saiva-sadacara-samgraha, Padodakavicara, Pra-
bahulingalila, Vira-Saivasadacarapradipika, and
Liﬁgadhﬁrana-candrika, are so full of ritualistic
details and imaginary tales about Lingayata heroes
that they contain but little of the cardinal prin-
ciples of the system. Thus of the numerous trea-
tises on the Vira-Saiva system of faith the Sid-
dhanta-Sikhamani with Maritontadarya’s commen-
tary, the Siukshmagama, Vira-Saiva-dharma-
¢iromani by Shadakshara-Mantri, Viveka-cinta-
mani by the celebrated Nijaguna-Siva-Yogi, Kriya-
sara by Nilakantha, and a few others are perhaps
the only works which contain a partial exposition
of the doctrinal aspect of this school. Some very
useful statements about the main Lingayata prin-
ciples of Guru, Linga, Jatigama, Prasada, Bhakti,
etc., can also be gathered from the Vacanas as-
cribed to Basava, a select number of which, ren-
dered into English by Mr. P. G. Halkatti, were
published some years ago in the pages of the
Indian Antiquary. If we consider these difficul-
ties, it becomes at once clear why in the writings
of almost all well-known authors who have tried
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to give an account of this school, as for example,
Dr. Bhandarkar, Mr. E. P. Rice, Mr. A. P.
Brown, Dr. Farquhar, a lack of first-hand
acquaintance with a fair number of original texts
and, therefore, an extreme paucity of materials
utilised are clearly perceptible. With regard
to the authoritative position of Nijaguna’s
Siddhanta-Sikhamani, which is one of our main
sources, a word or two is necessary. Mr. C. P.
Brown, writing in 1840 an article on the *‘ Creed,
Customs and Literature of the Jangamas’’ in the
Madras Journal of Literature and Science, raised a
doubt as to the authentic character of this masterly
work and made the following remarks:—* The
Siddhanta-Sikhamani, written in Sanskrit verse
on the Aradhya system, contains a wild mytholo-
gical tale tending to represent Revana Aradhya
as a human appearance of one of the
Pramathas or ministers of Siva. But this
book is not considered good authority and
the legend is not current.” ®  Now, the validity
of the statement that this work is written
on the Aradhya system is not borne out by an
actual investigation into the contents of the book.
It is evident from a careful study of the contents
of each chapter of this book that it is not written
with any special purpose of expounding the
Aradhya system as distinguished from general Vira-
Saivism. In no chapter can be found any specific
mention of the Aradhyas. Then again, as to the
26
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remark on its doubtful authority, it is evident
from a study of the work that either Mr. Brown
had not himself read it or that he was misinformed
by an adherent of the community who only heard
of its existence. On the contrary, the high esteem
in which this work is held by the general body
of Lingayata writers, from Maritdntadarya down
to 18th century writer Shadakshara Mantri, is
evident from numerous quotations from it found in
their writings. In discussing the individual merits
of certain well-known Vira-Saiva works two other
treatises of Mayi Deva deserve to be specially
mentioned, viz., the Anubhava-Stuitra and the
ViSesharthaprakasika. The first work is said to be
based on the latter portion of the Vatalagama. It
is perhaps the best work on the philosophical
tenets of the school, and specially treats of Sakti
as a fundamental principle. The second work 1is
also a very valuable composition as bringing out
the real significance of Bhakti as Sakti and
Prasada in the Vira-Saiva cult. This little treatise
is written in six chapters, expounding the special
doctrines of the school in the form of a dialogue
between a Gruru and his disciple. Each chapter
consists of a number of beautiful verses in diverse
metres expressing the remarkable spiritual earnest-
ness of the author. Here, certainly, we find a
work which, would be well worth the trouble of a
modern critical edition. Next to the works of
Mayi-deva, Kriyasara, a work written in verse by
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Nilakantha, a later writer who is supposed to
have composed a Bhashya on the Brahma Siitras of
Badarayana illustrating the °Sakti-vigishtadvaita’
standpoint of this system, also deserves to be
specially considered. This is a rather voluminous
work, and is written in 81 chapters, each chapter
being styled UpadeSa or instruction, meant to be
imparted to one intending to be initiated into the
mysteries of Vira-Saiva principles. This book
specially endeavours to present on logical grounds
a clear exposition of the ‘ Conditional Advaitism’
of the school regarding Sakti as the ¢ Principle of
limitations,” to distinguish it from the absolute
Advaitism of Samkara’s school, and is therefore
called ‘‘ ViSishtadvaita-siddhanta-rahasya.”” This
work is interesting and important also from an-
other point of view, wviz., that it professes to
epitomise the extensive range of Agamic teachings,
and is therefore also styled as ‘‘ Nigamagamasara-
samgraha.”’ Chapters 21, 22, and 24 of this trea-
tise are specially important, as they deal with such
philosophical topics as the conception of Maha-
linga or the First Principle, the arguments for the
Sakti-viSishtadvaita position, and the exposition of
the six Sthalas or Principles of Vira-Saivism.*’

Sakti in the Lingayata System.

We have seen that in the Trika School
Sakti in Her ultimate character as the ¢ inmost
nature ° of Parama Siva is designated by the
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special term Vimaréa. We have also seen how
this Vimarsa is explained as ‘Reflection of Perfect
Bgoity.” With regard to this problem Linga-
yata School has undoubtedly much in common
with the Trika. So great indeed was the in-
fluence of the Kashmere school of thought on
Vira-Saivic system that we find many of their ideas
and even technical terms such as Vimaréa,
Paramarsa, etc., are actually borrowed and incor-
porated into their exposition of the principle
of Sakti. Like the Trika, Sivayogi Renuka in
his Siddhanta-Sikhamani starts with the idea of
Sakti as possessing a ‘common nature’ with Siva.*®
He, therefore, styles Her in the ultimate state by
the specific term ‘ Dharmacarini ° which means a
lawfully-wedded wife who acts in perfect agree-
ment with her husband’s disposition. In this
supreme state She is inseparably joined with
Siva in Samavaya relation and is far above other
subordinate Saktis, such as the five Kala Saktis
and Kundalini.?® It is with regard to this
aspect of Her non-difference from Siva that Mayi-
deva in his Anubhava-Sitra describes as © a pure
embodiment of Siva’s Grace ’ (Sivaprasidamala-
vigraha) and also asa ‘ digit of Siva’s intuitive
perception of Self ° (Sivanubhitipratibhakala).
Considered from this point of view of primacy
Maritontadarya affirms that She is to be under-
stood as a  perfect equilibrium of Jfiana and
Kriya (Jianakriyasa@marasyatmika).*



SAKTI IN VIRA-SAIVA SCHQOL 205

Thus far we find practically nothing about
the nature of Sakti which stands out as a peculiar
characteristic of Vira-Saivic thought. But soon
the Lingayata thinker throws off his allegiance
to the sister school and carves out a new path for
himself. For, the very next moment we find
that he boldly affirms that this Supreme Sakti is
nothing but the very self of Maya (Maya-
svariipa).” If we consider how Maya in the
ultimate sense is never given a place by the side
of the Highest Reality, Brahman, in the strict
school of Advaita, but is always viewed with
suspicion as the ¢ Supreme Author ’ of all evils we
must admit this to be indeed a bold assertion
reflecting a good deal of original thinking. In
justice to the Trika School it must, however, be
admitted that she also regarded Maya Sakti,
which causes phenomenal diversities, as a special
mode of the Supreme Svatantrya Sakti. But the
Lingayatas, though they admitted this con-
clusion of the Trika, proceeded a step further
and called this Sakti Maha-Maya or Suddha-Maya,
i.e., Pure Maya as She is not in the least contaminat-
ed by Tamas. Here the Vira-Saivas, it should be
noted, do not adopt the Samkhya conception of
Gunas, which in the latter Advaita Vedanta forms
the constituent elements of Maya, bringing forth
illusory forms of perception. On the contrary,
they follow the Agamic line of thought and draw
a clear distinction between Maya in the sense of
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Avidya and Suddha-Maya or Maha-Maya.®™ The
Samkhya ‘ Prakrti ° or primordial matter and the
Advaitic Avidya are at bottom the same principle
except for the distinction that Avidya or Maya
is not an independent principle but works under
the guidance of a higher principle of consciousness
Igvara. The Agamas, on the other hand, main-
tain the existence of a Suddha-Maya in opposition
to the Samkhya Prakriti or Advaitic ° Triginat-
mika Maya ° for the purpose of Siva’s assuming
such pure forms as I$ana, Tatpurusha, Sadyojata,
Aghora and Vamadeva, through which He
gratifies His worshippers. The reason why the
Agamas pass on beyond the conception of Gunas,
the highest point which materiality can approach,
to a higher principle which they call Maha-Maya
or Bindu, is because in this Suddha-path of pure
principles there can be no bondage of Karma
which proceeds from a confusion of Matter with
Intelligence.” Hence, according to the Linga-
yata, the Higher Maya (Urddhva-maya) is deter-
mined by the pure limiting-adjunct (Suddhopadhi)
of Sattva alone without any admixture of Rajas
and Tamas. She, therefore, does .not produce
any confusion of knowledge or illusion with
respect to the substratum of Consciousness on
which She stands (Svasrayamohakarini). But
Avidya or ‘ Lower Maya ’ on the contrary, is
joined with an impure adjunct . of mixed Gunas,
and, therefore, leads to a confused knowledge of
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Her ‘locus’ (Adhishthana-Caitanya). Thus
giving birth to illusory forms of perception, this
‘ Lower Maya ’ acts as the ¢ individualising prin-
ciple ’ and brings forth a plurality of Jivas or
individual souls.” The Supreme Maya Sakti,
again, expresses Herself in different degrees of
consciousness, and becomes three-fold in the form
of the three Gunas. Tt is then that She gives
rise to the three categories of Pati, Paga, Pasu or
Preraka, Bhojya, and Bhokta.*®

If the question is asked : how can this Sakti,
which remains without component parts in Siva,
give rise to a world of names and forms which is
composed of parts (Savayava), the Lingayata
answers that it can be maintained exactly in the
same manner as the Atomists assert the impartite
‘atoms’ (Paramanu) to produce ‘binary com-
pounds’ (Dvyanuka) and then the world which
consists of parts. This apparently impossible
task Maya Sakti can easily accomplish, because
She possesses the ‘wonderful power of bringing
to pass events which ordinarily can never happen’
(Aghatanaghatanapatiyastvam). The whole pro-
cess of the evolution of Maha-Maya, who resides
in Siva as VimarSa, into the world of multiplicity
is beautifully explained by Maritdntadarya in the
following passage of his commentary on Siddhanta-
Sikhamani :—*‘¢ Vimaréa, the natural Sakti of
Brahman, remains eternally non-differentiated
from Him (samavetd) in a state of perfect
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equilibrium of Jiiana (Intelligence) and Kriya
(Activity). Hence, distinction and non-distinction
does not always involve contradiction. If inspite
of His ¢ Nature of Illumination ’ (Prakasarapatva)
Brahman were void of a potential power of Self-
cogitation (Svariipaparamarsa), He would invari-
ably become a non-intelligent and material thing
just like a gem, a mirror or a piece of crystal.
But according to the Sruti text—*¢ That supreme
Sakti of His is said to be of various characters
such as innate Knowledge, Will and Activity *’—
this Sakti assumes the different names of Cit
(Consciousness), Ananda (Bliss), Iccha (Will),
Jidana (Knowledge) and Kriyd (Activity). Of
these, Cit and Ananda being indivisible do not sub-
ject themselves to a process of ‘ Internal agitation’
(Kshobha), while the remaining three Sakti-
elements of Techa, Jhana and Kriya on account
of their implicit reference to objects (Savishaya-
tvena) lend themselves to such a process of
‘ objective differentiation.” So from these three
aspects the Supreme Vimarsa Sakti partially
renounces Her nature of unity and crystallizes
Herself, as it were, into the multiple form of
three Gunas, somewhat in the same manner as
clarified butter which solidifies in one portion while
the other portion remains liquid (Ghrtakathinya-
nyayena). Asthe Activity-portion of Vimarga Sakti
cannot completely dissociate itself from the Know-
ledge-portion and vice wversa, Her Knowledge-
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portion (jiianamsa) freed from the Highest
Agenthood (i.e., of the Supreme Self, Uttama-
kartrtavinirmukta) assumes the form of Sattva
Guna (Manifestability), and is then specifically
styled Vidya Sakti.

In this Sattva form She is called Vidya because
Sattva is the principle of Intelligence which
. imparts to the devotee the Supreme knowledge of
the fundamental unity of Jiva and Siva. Then
Her Kriya-portion detaches itself from the aspect
of a Supreme-Knower (i.e., of Complete I-ness)
and becoming slightly mixed up with Sattva and
Tamas takes the form of Rajas Sakti. When at
last the close interconnection between the two
portions of Jiiana and Kriya as the different
aspects of the same Vimarsa is completely lost
sight of, leading to an apprehension of their
mutual negation (Anyonyabhavabuddhi), She
attains the form of Tamas Sakti. In this way
Maha-Maya or Vimarsa Sakti by her reflection stirs
up within Her own seif differentiation as the three
potentialities of Gunas, and through the agency of
the latter causes the appearance of the three cate-
gories of the ‘ Enjoyer,” the ‘ Enjoyed * and the
¢ Guiding Lord ’ in the pure Cit-self of Parama-
Siva. But this process of Her gradual manifestation
into the ‘ manifold ’ of names and forms leaves no
room for an anticipation of the Samkhya theory
of ‘actual material transformation’ (Parinama-
krtasamkavakaga).”’ ' '

27
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In this typically Vira-Saivic explanation of the
evolution of Maha-Maya by Maritontadarya the
most noticeable point is how cleverly he manages
to steer clear of the positions of the two most
influential schools of Indian Philosophy, wviz.,
the Samkhya and Advaita Vedanta. Following
the Pratyabhijiia standpoint of Will-causality,
which admits of no ultimate opposition between
Matter and Consciousness—both being subsumed
under the higher synthetic principle of Vimarsa—
Maritontadarya does not lean to the side of
Advaitic Avidya Sakti and deduce the phenomenal
world from Her inexplicable and illusory connec-
tion with Brahman, the Highest Reality. Neither
does he tend to the other extreme of the Samkhya
principle of ‘primordial matter’ (Prakrti) com-
posed of three distinct substances (Gunas)—an
entirely independent entity which does not in any
real sense enter into relation with the intelli-
gent Reality, Purusha. Unlike the traditional
Samkhya view of three ultimate modes of matter,
Maritontadarya offers an original explanation of
the Gunas as ‘derived realities,” and traces their
origin from a kind of ‘apparent dissociation’
(Viyoga) of the two portions of Jfiana and Kriya
from one another. Thus the three Gunas,
according to his view, can no longer be regarded
as ‘radical forms’ of matter entirely different
from Consciousness, but are really the same
principle of the ‘Reflection of All-completing
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I-ness’ only in different degrees of manifestation.
Thus deviating from Samkhya and NirviSesha
Advaita, the Lingayata not only gives to this
Supreme Vimaréa Sakti characterised by Sat,
Cit and Ananda the name of Urdhva-Maya
but also calls Her by such names as Cidam-
bara Sakti.®® According to Siddhanta-Sikhamani
it is through this “Prime Energy ’’ of Maha-Maya
or Vimarsa or Cidambara Sakti that the Supreme
Impersonal Siva assumes the form of a personal
Deity with a view to create the world of ° pure
and impure paths’ (Suddha and Asuddha Adhvas).
As for pure creation (Suddhasarga) He first pro-
duces through Sakti the Archimagus Brahma or
Hiranyagarbha and orders him to create the impure
worlds of mobile and immobile objects. Then on
being importuned by Brahma as to the proper
method of creation He brought forth through His
Sakti the ‘‘Pramathas’ or a ‘class of highly
intelligent and powerful beings like unto Himself.’
These ¢ Ganas’ or ministers of Siva are supposed
to be absolutely free from the impurities of ¢ Lower
Maya ° as they are endowed with the Supreme
Knowledge of Siva’s true Self. On these repre-
sentatives of His Siva bestowed the powers of
creating and destroying the worlds.*®

Leaving aside the question of pure and impure
creation through Sakti, let us see how the Linga-
yata' writers employ the Idea of Sakti in explain-
ing the conception of the Linga which forms the
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very core of Vira-Saiva theology. What the Sri-
vigraha of Krishna or Narayana is to the various
schools of Vaishpavism Siva in the category of
Linga is to the Lingayata School. To a Vira-Saiva
the Linga represents the Highest Reality capable
of being realised through meditation, worship and
devotion. So great importance is attached to this
concept or symbol that a Vira-Saiva does not feel
any hesitation in wearing on his body an actual
material representation of this thought-symbol and
calling himself a ¢ Lingavant.” The worship of
God in a Linga-form is undoubtedly of a very
ancient origin. Mr. Gopinatha Rao, the author
of ‘“ Elements of Hindu Iconography,’’ refers to
Lingam at Gudimallam in South India and
examining its sculptural features asserts that it
may belong to the period of the Bharhut Sculp-
tures, i.e., 2nd century B.C. From this he also
concludes that Linga-worship is as old as the 2nd
century B.C.*® The origin of the Linga-cult is
hid in obscurity. ‘It has been sought,”” as Mr,
Barth remarks, ‘¢ at one time among the Dravi-
dian races, at another time among the Western
nations, and even among the Greeks.”” * He
believes that the Hindus did not import this symbol
from any foreign source but found it out by them-
selves in their search for symbols with figures.
There are other scholars who would establish a
connection of the Lingam with the Sisna-Deva in
the Vedas. Be this as it may, it is not improbable
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that the idea of Linga-worship originally had
much to do with the phallus or generative
organ symbolizing a  universal Creative Power.’.
Beyond this meaning of creative power the Lingam
has nothing absolutely to do with the phallus in
its realistic sense in the Vira-Saiva system. After
a close examination of twenty or twenty-five
important Lingayata texts we have not been able
to find out a single trace of a phallic sense of the
Lingam. On the other hand, we believe that a
careful study of Lingayata literature will convince
the reader that the Vira-Saivas assigned the fore-
most rank in their system to a thoroughly purified
concept of the Lingam, taking good care at the

same time to remove all immoral implications.

Mr. C. P. Brown, one of the most reliable writers
on the Lingayata-cult, makes the following empha-
tic statement with regard to the misinterpretations
of this valuable Vira-Saivic symbol by European

writers :—*‘ This symbol (Lingam) is as separate
from indecency in the Hindu mind as circum-

cision is in the Mahomedan mind. The Brah-
mins with their usual love of filth have connected

a variety of obscenities with Linga-worship, but

these are wholly unknown to the Jangamas, who

look upon this idol just as the Catholics do upon a

reliquary with deep veneration—

‘‘ Hanging a golden stamp about their necks
Put on with holy prayers

—Macbeth, IV, 8,
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...... some very obscene stories regarding the origin
of the Lingam have been published by various
European authors. These stories (with which I
never met in Hindu authors) are perhaps Brahmi-
nical ; they have nothing to do with the Janga-
mas ; in their books there is no mention of the
subject; and I have not met with any Jangama
acquainted with these fables.”” ®® Much harm
has thus been done to many of the Saiva schools
of thought by well-known European writers, in
whose minds the idea of the Lingar is, somehow
or other, so closely associated with the phallus
that they cannot but see some hidden trace of
‘ phallic obscenity’ even in the highest philo-
sophical interpretation of Lingam by some of the
masterly writers of this school.

When, for example, Oriental scholars of the
stamp of Mr. Barth and Mr. Hopkins write in a
highly deprecatory manner about the creeds and
customs of Vira-Saivas as involving ‘ grossest super-
stitions’ and ‘Siva-worship in its grossest form, the
adoration of the Linga (Phallus),” we do not know
indeed what to say. We quote below the actual
words of these two well-known writers on Indian
Religious Systems, so that the reader can judge for
himself whether the Lingayatas really merit this
sort of reproach from authors who probably never
cared to read any of their authoritative texts :—
“ In passing,”’ says Mr. Barth, °‘ from this sys-
tem (i.e., the Pratyabhijiia of Kashmere), which
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we know only in its learned form, to the sect of
the Lingayits, which is known to us as a popular
religion, we descend from the heights of the
Timaeus down to the level of the grossest supersti-
tions.”” Then Mr. Hopkins says: “ Thus what
philosophy the Jangamas professedly have is
Vedantic, but in fact they are deistic (not pantheis-
tic) disciples of Siva’s priest Basava, who taught
Siva-wor ship in its grossest form, the adoration of
the Linga (Phallus); while his adherents, who are
spread all over India under the name of Jangamas
or Lingayits, are idolatrous deists with but a tinge
of Vedantic mysticism.’’ *®

Now, our point of contention is that whatever
obscene and sexual significance the Lingam might
originally have possessed in connection with the
phallic cult, which is, more or less, to be found
amongst all the peoples of the world atsome period
or other, the Lingayatas accepted this symbol in
an absolutely purified character because of its
simplicity of form, and gave an entirely new
meaning to it. Thus they gave up the true etymo-
logical sense of Lingam, which means a ‘ mark’
or a ‘sign’ pointing out the ‘male’ or ‘ female ’
character of beings, and took it as derived from
two roots ¢ LI, to dissolve, and “ Gam,” to ‘go
out,” affirming that it means the ‘Ultimate’ Reali-
ty into whose self ‘all the creatures of the world
dissolve and out of whom they all evolve again.’
The Siddhanta-Sikhdamani, for instance, thus
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explains the meaning of Lingam. ‘“ He into whose
self all the gods such as Brahma, Vishnu, etc., and
all the branches of Scriptural learning such as the
Vedas, the Agamas, etc., dissolve and again come
out is the Lingam, the Highest Brahman. There
is no other principle higher than Linga, because
the world originates from it, persists in it, and
finally merges into it.” **

It is the Supreme Brahman alone that becomes
the Lingam or the Highest Illumination of Cit
(Param Jyotih) characterised by Ananda (Bliss)
and Satta (Existence) for the purpose of worship
and fulfilment of the pious actions of His devotees.
The Stkshma Agama, a prefessedly Vira-Saivic
work, thus explains the significance of the
Lingam::—¢ The Lingam is unconditioned and
without any concrete form. It appears to shine
like a column of Light’ (Tejah-stambhaya-
manam), throwing out an effulgence of a million
suns. It is beyond the reach of ordinary senses
because it has no material shape. This Lingam
of Supreme Illumination can be inwardly perceiv-
ed only through meditation by a pure mind.”’ 3
Further on, in the 6th Patala this Agama
endeavours to explain the Lingam through such
principles as the Nada, or Elemental Sound or
Logos, Bindu or the Supreme Sakti, and Kala or
rather Cit-Kala, the ‘digit or Siva’s active nature
of Consciousness.” Evidently, the Linigam is here
explained as a union of both the ‘male’ and the
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‘female ’ principles of the universe, i. e. Prakasa
and Vimaréa, or Siva and Sakti. Therefore, it
comprises the factors of Nada, Bindu, and Kala.
Thus the Agama says :—‘‘Siva in the character of
Nada or Elemental Sound is really denoted by the
term Lingam. Its basis (tatpithika), the Supreme
Sakti, is really the Bindu. Kala establishes her-
self in the Linga only because there Siva and
Sakti become united. This Kald, or the ‘digit of
Siva's creative nature,” is highly subtle and runs
through all things at all times and places like the
oil in the sesamum seed or the fragrance
in the flower. She should be seen through
the ‘eyes of knowledge’ by means of a
gracious look from the Guru. Hence comprising
the Nada, Bindu, and Kala it is known as Lingam
because all the extended worlds of names and
forms merge in it at the time of Cosmic Dissolu-
tion and come out of it again at the beginning of a
new creation. This Lingam is verily of the nature
of both Siva and Sakti (Siva-Saktyubhayatmakam).
So all those who desire higher spiritual enjoyment
(Bhukti) or final emancipation should worship and
meditate on it.”” **

From these two passages quoted above from
two of the most authoritative texts of the Lingaya-
tas it can be easily seen how lofty and edifying a
conception the Lingam is in the Vira-Saiva system.
In none of these two works can be found a single
sentence which conveys obscene phallic sense as

28
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some KEuropean writers would have us. believe.
A similar examination of other treatises also con-
firms the same fact. To assume the form of a
Personal God capable of fulfilling the earnest
desires of devotees and leading them to salvation
naturally implies the conception of an Active God
possessed of all forms of Divine Power or Sakti, and
not an Unconditioned Pure Being who remains
perfectly inactive (Kiitastha). Herein comes the
theological necessity of maintaining a Sakti-prin-
ciple. Now the conception of Lingam, as it is
formed by a combination of Siva and Sakti, fully
oeets the requirements of an earnest devotee of
Siva who is impelled by a spiritual yearning after
the ‘gracious personality’ of a God who can listen
to his prayers and help him out of the mire of
earthly existence by infusing into him something
of His own active nature.® This Siva can doonly
in the Linga-form by sending out His Kala or
‘the digit of active nature ’ (this Kala being only
one of the component factors of the Linga), who
weaves herself into the very texture of human
beings and rouses him to an act of ‘conscious
spiritual effort.> Thus, according to Vira-Saivism
without the idea of Sakti the conception of Linga
becomes impossible. Even in the Maha-Linga,
which is indefinable and unqualified (Aparicchedya),
Sakti remains in the subtle form of Vimar-
§a. Following the Agamic dictum :—*‘ Kriya
Sakti or the active nature of Siva, stands as the
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basis (Pithika, as the ° yoni’ or receptacle of
Lingam, i.e., the Agamic Adhara Sakti) of Jiiany
Sakti, the very self of the Lord ”* Siva-yogi Renuka
shows how the idea of Sakti is indispensably asso-
ciated with the conception of Lingam on the
ground that it is through the idea of Sakti alone
that the world, which reveals a union of ‘male’
and ‘ female * powers in the sphere of life which
continues by a process of reproduction, can be
viewed as an outer expression of Lingam.”” *‘ The
Supreme Sakti,”’ he says, ‘‘ is the basis. Lingam
is the veritable Siva Himself. Because of this
union of Siva and Sakti the universe is called the
Lingam of Siva.”” *® Hence, ultimately Linga
through the medium of the Sakti-idea points out
the highest truth of Vira-Saivism, viz., that the
world, as it consists of both Cit and Kriya (as can
be seen from the fact that all creatures are en-
dowed with two kinds of organs—perceptive and
operative), is essentially one with Siva’s nature
composed of Cit (Prakasa) and Kriya (Vimarsa).
It is interesting to note how through this idea of
Sakti the Lingayatas also bring the Jiva into
closer relationship with Siva in the category of
Linga. Here, too, the Lingayatas strictly conform
to Agamic doctrines. For, according to their view,
the Saivi Kala or the Supreme Kriya Sakti of Siva
residing in the Liangam enters into the Jiva and
operates in the form of Jiva-Kala or Prana-Sakti.
Thus the Ji7a and Siva are in reality the same
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entity. It is only due to the ‘outward modification’
(Bahirmukha vrtti) of the ¢ Lower Maya Sakti ’
that the Jiva conceives himself as an individual
being. He who knows this essential one-ness of
Prana and Linga is called a Prana-Lingi, and the
Yogic wmethod of such meditation is technically
called Prana-lingisthala, one of the 101 Sthalas
of Vira-Saivism.*® It is from this standpoint of
Sakti that the Jiva is to meditate on his own self as
the Sati or the devoted spouse of the Lingam, who
is the Lord, Pati, and turn away his thoughts
from all other things. This form of meditation is
technically known as Sarana or taking ultimate
resort to the Lingam.*® Here it must not be for-
gotten that this relationship between a husband
and wife is at best an analogy and as such should
not be pressed too far. This analogy, as employed
by the Vira-Saivas, does not indicate any sexual
union in its realistic sense, but only serves to point
out the nature of ‘ecstatic joy’ which follows the
actual realisation of ° true fellowship * with God.
This tendency of explaining the higher spiritual
happenings in terms of ordinary human ex-
perience of life is not peculiar to Indian Religious
Systems only, but is common to mystics of all
ages, either Eastern or Western. Fiven as early
as the time of the Brhadaranyaka Upanishad we
find Yajfiavalkya, one of the foremost seers of the
Vedic age, likens this mystic union of human soul
‘with God to the deep conjugal embrace which
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.locks the couple in utter oblivion of self and things
around.®™ Onee this interpretation of the Lingam
as ‘Cidakara’ or ‘Cidanandamaya’ is accepted, its
worship no longer retains an external character of
idolatry (Bahyaptja), but becomes an altogether
‘internal affair’ of meditation (manana) and trance
(samadhi). This ¢ Manasap@ja,” which is more
or less elaborately explained in all the extant
Agamas, is beautifully summarised in the follow-
ing remarks of Siva-yogi Renuka : —

““ This internal Lingam, of the form of Cit and
pervaded by the Parama-Siva, is to be worshipped
by the flowers of (specific) mental attitude (Bhava-
pushpa). Hence this worship in the heart-lotus
is known as the ‘adoration of Prapa-Linga.’ In
this worship Forbearance (Kshama) is the water
of ablution (abhishekasalila), Spiritual discrimi-
nation (Viveka) is the cloth, Truthfulness the
ornaments, Renunciation the flower-garland, Un-
diverted Attention the scent, Disinterestedness
the rice-grains, Faith the incense, the Great
Knowledge (revealing the truth of the universe)
the lamp, Destruction of Prapafica (the extended
world of names and forms), which has Avidya
as its root, the offering, Silence the tolling of
bells, Offering up of earthly enjoyments the
betel-offering, avoidance of the error of earthly
objects (Vishaya-bhranti), the act of circumambula-
tion (Pradakshina), and the intellectual power of
dissolving one’s self into the Lingam is the
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Namaskara or the act of bowing.”’ ¥ Renuka
emphatically affirms that those who worship
Siva in a material Lingam with external rites,
giving up the true worship of the ¢ internal Lingam
of Light,” are gross fools.® We fail to under-
stand how in the face of such unmistakably clear
assertions of Renukacarya as to the real signifi-
cance of Linga and its adoration, Mr. Barth could
make such a misleading statement ‘that with the
Lingdyatas we come to a level of the grossest
superstitions.” Even Basava, as Mr. Hopkins has
observed, does not teach Siva-worship in its grossest
form, the adoration of the Lingam (phallus).
Let us see what Basava says about the meaning of
Lingam in some of the Vacanas attributed to him.
In one of them, dwelling on Aikyasthala, he
says :—‘‘ I know not the earth, the sky or the ten
quarters. I do not understand them. They say,
‘the whole universe is contained in the centre. of
the Linga,” but like a hailstone I fell into the
‘midst of the ocean ; I am overwhelmed in the
happiness of the touch of the Linga ; and am say-
ing only ‘God,” knowing nothing of duality.”
‘Now, Basava certainly can never mean an ordi-
‘nary phallic emblem of stone or other metals by
‘the term Linga when he speaks of an ‘overwhelm-
ing happiness in the touch of the Linga’ and
. quotes in approval an ancient saying ‘that the
whole world is the centre of the Linga.’ If one
goes carefully through the Vacanas attributed to
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him it will be quite clear to him that Basava never
meant to teach ¢ the grossest form of Siva-worship,
the adoration of the Linga (phallus).’

Let us also consider the following Vacanas
where Basava speaks of the Linga:—*O when
shall T gaze at the Linga in my palm with my
eyes showering down limitless tears? O when shall
the sight of the Linga be my life ? O when shall
union with the Linga be my life? When shall I
lose all connection with my bodily disorders, O
Kudalasangama Deva, and say continuously, Linga,
Linga, Linga.”” They say that the dining plate is
the right receptacle for the Linga. But the dining
plate is not theright receptacle for the Linga. For
the Linga one’s own mind is the right receptacle.
If you know how to offer your own soul without
indifference, with a pure heart, Kudalasangama
Deva will remain in you. O consider if iron cannot
remain iron after contact with the Parusha (i.e.,
Spar§a-mani), then one should not have mean
qualities after contact with the Linga ; for. the
servants of our Kudalasangama Deva should
possess no other qualities than His. You can see
Linga in the mirror of a devotee’s face....Destruc-
tive weeds have grown in uncultivated soil. They
do not allow me to understand, nor do they allow
me to awake. Root out these weeds of wickedness
and protect me. O Father Linga, there I shall
plough and cultivate.” ® These Vacgnas make it
absolutely clear that Basava was no fool to address
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the ordinary material Lingam, much less a phallic
image, as the Father Linga, or to say that the

stone image of a Lingam can be seen in the mirror
of a devotee’s face.



CHAPTER 1V

SAKTI IN MiMAMSA aAND THE OTHER ORTHODOX
SysSTEMS

The Mimamsa system of philosophy brings in
the idea of Sakti or an impelling agency of force
in connection with the topic of Aptrva, which
acts as an intermediary principle between sacrifi-
cial performances and their results such as heaven,
victory, ete. On this Apurva as a Sakti Dr.
Ganganith Jha remarks as follows : ‘It does not
appear quite reasonable that momentarily dis-
appearing actions should bring about any such
future effects, as the attainment of Heaven and
the like. But the fact is that from certain Vedic
passages we come to know of the enjoyed and
prohibited actions to bring about certain results ;
and in order to render reasonable the production of
future effects by means of momentarily disappear-
ing actions we assume certain intervening tran-
scendental agencies in the shape of ‘‘Punya”
(Virtue) and ‘“Papa’’ (Vice). Thus then, the
causing of the attainment of Heaven by sacrifices
is not immediate but indirect through the unseen
agency of virtue. This is what is called the *un-
seen force’ (Adrshta) leading to a particular
effect ; and the cause of this unseen force is the
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primary action, fisted up with all its various sub-:
sidiaries preceding and following it and not the
primary action itself.”’” (Cf. Preface to the Transla-
tion of the Sloka-varttika, Bibliotheca Indica
edition.) In discussing the Sanya-doctrine of
the Buddhists Iumarila admits the existence of
Sakti as a category which determines from what
cause what effect should be produced (cf. ‘ Prati-
karyam vyavasthita ’’). He attacks the Buddhist
position of Sunya, and says that as the adversary
does not admit the real existence of such accessory
causes (Sahakari) as Space, Time, etc., and admits
‘“Vasana '’ or ‘ Clinging Desire ’ as Sakti, which,
again, is not for any permanent self but rather
inheres (Ahita) in a thing which is momentary,
there cannot be any reason why from the know-
ledge of cause (e.g., Tantu) the effect (e.g., Pata)
should not always and at all places immediately
proceed (cf. Sloka-Varttika, $lokas 247-258 and
also the Nyaya-ratnakara on them). In the chap-
ter on Arthapattti Kumarila maintains that the
existence of Sakti in the matter of causality can
be known only by ‘‘ Arthapatti” or Apparent In-
consistency and not by any inferential process
which involves a causal connection between the
" Middle term and the Sadhya. This is so because
the knowledge of such Sakti (Sakti-jiana) does not
depend on any perception of relation. In the case
of any thing which is a term of relation the know-
ledge of that thing to which it is related is necessary
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forits knowledge. Sakti cannot be thus known in
relation because she is not capable of being directly
perceived (Pratyaksha-grahana, cf. verses 46-49).
The principle of Sakti is "also introduced by
Kumarila in connection with the question of the
Universal and Particular as the object of the indi-
cation of Sabda (Samanya-visesha). He holds the
view that Sabdas or words have the Sakti or capa-
bility of indicating the ° Class-notion’ or commo-
nality. If this Sakti or capability of words, he
argues, is in the Individual (Vyakti) to bring
about ideas of generality (Samanya), without
admitting a separate entity (in the form of
““class '), of what sort would be the capability of
denotation for such a person ? (i.e., the Vicya-
sakti)? (1) Will this capability be cognisable or
non-cognisable, and (2) will it be different in each
individual, or one (and the same for all)? 1f it
becomes one and cognisable, then, in other words,
it must be only a class. If, again, this Sakti
becomes non-cognisable (agrihyatve), then the
idea (of Singleness or Commonality) becomes
devoid of any basis (and as such false) because no
object is accepted by mere existence (unless it is
cognised actually in some form or other). Thus
in the course of arguing that the Sakti or capabi-
lity (cognisable) of a word to signify ‘‘samanya
cannot belong to an Individual Kumirila arrives
at the notion of the existence of Samanya or Jati,
that is, the idea of Single Commonality as the
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natural property of Individuals, which he also
calls Sakti. Thus establishing Samanya or Class-
notion, he argues that its manifestation would
depend on certain capabilities in the Individuals
composing it. It is therefore, this . ‘‘Class ™
which when manifested by an Individual, becomes
its Sakti. This Sakti or capability is not in all
Individuals, but in some only. That is why the
Class ‘“ Gotva ’’ is not perceived in the presence
of any and every individual (e.g., horses or ele-
phants), but only in that of individual cows. No
exception can be taken to this ‘ Capability,” which
is natural, just as we cannot take exception to the
‘ burning capability > of fire and not the Akaga.
This Sakti or ‘a Single Capability ’ as the con-
trolling agent (of such relation as that between the
Individuals and the Class) is established by Artha-
patti Praméana or Apparent Inconsistency.

This Sakti or Capability, according to Kuma-
rila, cannot itself become the object of the Single
notion of Commonality for two reasons: (1)
because it cannot be perceived directly by the
senses and (2) also because according to Mimansa
no idea can exist without a reality as its counter-
part (cf. Akrtivada—verses 12-29 and 41, 42, Sloka-
Varttika). Thus we can see how the Mimamsaka
is almost forced to admit Sakti as a mere logical
category like the Nyaya and the Vaideshika in its
special form of Apirva to establish a causal con-
nection between the sacrificial act and its future
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results. In this system Sakti is not the Supreme
Sakti of Vimarsa raised to the higher metaphysi-
cal ground of the Ultimate Principle of all creation.
This explains the great difference in the attach-
ment of a higher value and importance to Sakti
in the Kashmere and Lingayata systems as we
have shown before.

In the Advaita School Samkara no doubt admits
Sakti as a determinative category in the Cause
when he affirms in his Sariraka Bhishya :—
““ Sakti$ ca Karanasya karyaniyamartha kalpya-
mand nanyd napl asatl va karyam niyacchet.”’
Elsewhere in the same work he calls Avidya or
Maya a ‘“Great Sakti  enveloping the Jivas,
who are totally ignorant of the true nature of the
Real Self. But thus far he goes and no further.
Vidyaranya, the author of the well-known work
Paficadasi expressly calls Maya a Sakti, and
devotes a long chapter at the end of the manual
to it, in which he dwells at great length
on the nature of Sakti from the Advaita point
of view. But this system never recognises Sakti
as a real principle and non-different (in sub-
stance) from the Highest Brahman. Thus Sakti
practically loses her real metaphysical value in
the system.

The Samkhya Pradhana or Prakrti is no doubt
essentially a principle of Sakti from which all
subtle and gross matter proceed. But she is never
regarded in this dualistic system as the active
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nature of the Intelligent Principle, Purusha and,
therefore, does not enjoy the proper position that
she ought to have. This comparison with the
treatment of Sakti in the Six Orthodox Systems
enables us to understand clearly how Sakti as the
Supreme Svatantrya Power of Siva in Trika was
a very important departure from these systems,
and reflects not a little originality of thought on
the part of its advocates. It is the Kashmere
Trika that never lost sight of the Svetadvatara
hint at ‘ Supreme Sakti belonging to God,” and
restored her to her proper position in the sphere
of higher metaphysical speculation.
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Cf. also §F=UR’s commentary on it :—
¢ i @ EwEtEatear fafvsdawaEy guam: asfafad
wf uff IgEd dMqEI@ waeaugaErten afesmcadiaea €
W UFEFATN SIHTFA@ T waga ua: W g9 fraqsmy
=l FAmaNan & Td, Iy fwafradig A e
R anfalE e gwa 1
e Cf. vas®’s fasfa on wifcar 1:—
“gr (i.e, g1, the fafirg of frdw and s4w) 9 "afaTw
U§E ufHE;, TRAR wd ¥ wArRAvafiTaTefiiy €@ @ fegwdw
gaEEt (8.1) swm  smAAEM  greTRE@gREefes seErEwE
FRAMR AT THI=T AU 1~

37 Of. wfwaa’s gwwEar Sl and also diae’s commen-
tary :— .
* wrea wfigu @@l farfad) aem=q .

srefaanudfawfan swwnfmufgag i
“gfeq @WE AEERAEHEqRE fFEEE wwe whe
e fa o s @ od GCAIEREE CAENEE ARG EE:
AEE SWqWH VAN 3|1 SWIAMGRImNiAENEE a4 g e
arfemfea affacted srsama 1

28

“gur & gRNE TWITWAW WA, U WEUIAEIRAT
wafa8a, agr wiEd; uA yaa@Earafaiafad a0 aqEEgemataive
Qe wFfaltdw 3 wafaga
THa®’s faafa, 1. 1.

Ibid—“qr 9e@sea @guz Wi afalds aifest =2fafk-
QURARIAETNAT § AMANGUIANATNIIAST NIWGHT gAY @7

amfeer wAt wwq a1 afenRe 9 WA QueR wEEuq
nfwwdl Rewranfavgaae watere |

29
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° Cf, fawmrE, Sl 18:—
“ gfnfaadugag wae: gl fer: |
TaEeRE e Toafn g |

31 Ibid, Sl 19 :—¢ 7 a5 gifear wfm=ifafcar fwsa
Also 81. 21 :—
“ goreaa Svw fRavtee = |

wd etz azaq wan faw: W@
32 Cf. commentary on fasra<d, Sl. 19.
33 ¢ gafafedt widl goaq gwwd 1’
¢ pemerrfuawe: aeeien ot —aEfast i
*s  Of. wefdnfaawa=e—

“gu @ifa @AW iAI STafiEd fmaw @wfitEn
frongan wfwawar @i, 1@ wFnaguf@ashy amedmfvaaag Temg
Ffala:, ete.”’

8o “ wfwy afemguz Afaia @ amsefa |
AR A sfrfewqia; |
37 Cf. gtem=ifat, No. 27, and also a19® faf’s aastgi—

“ wafatafzaw afigeq sf aqueas Jafafs gos wwats
fagw qaafa fatufadaowss faevafa sfa aEg 1”
also “ q|; gt gAey wAsTentzivEan |

gEIEaa a1 fe vawaEs g@ar
38 ywaw’s faafa on wewRar, 4.16: —

“aRd quEwd faward, gcfwswiu  @suafqurearEOeEn
fwm qufifin s@@d ) qo 9 gEnEd Tefs; gqaRfgae-
THTTIUEIHEIAL TR: AT fIORAnaY faaRTagaa—

g frgafasdiemEn fagwa |
W 9If af At fggurars 1’
39 g, Sl 100 :—
¢ FEMEITEI TGN FWEAC
a¥aed efaw avreraq weifeaq
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*° Cf. sgxg’s fag= on a=xEw, Sl 100 :—

“afy 7 wea<; ufafgas Fafagada wafawa, qe@ wzifeaa
AErE dhigedd ¥ 4 @, T6ed (¥ qE @9wS figend 9 a9
aagfraaaraarnma afegifefa, ... ... ... ... fog ¥ @ @wE
a; WEAaf WeEAM 3@ 9 e=TizRiEd, aquafEdse @
TRMAIR WRTS WiATRUEH ¥ 7 @ifzfd Srad weaq s w e
wzifefieq setay wifd s@as srafgaEwE w8q 7 g 9t e

*1  This does nob profess to be a chronologically worked
out theory, but is simply a psychological justification of
the inner working of the mind of Trika writers that led
to the concrete development of the uf@-idea. The main
reason seems to be this that when wufw standing for the
inner nature was scooped out of fita and placed side by
side with Him as the mother of all diversibies there
remained no other alternative but to turn away from fia

who was thus rendered hollow and henceforth to regard
«f& as the ‘sole principle of all becoming.’

«3  Of. anfeifasEiaT, vuw sfyaw, Sl 8.

+s  Ibid, 3, 4, also 1. 25. 35.

++  Jbid, 12, 13, 14, 15, 16, 17 =sfysrs.

+s  Ibid, 8, 25-29, 34-35, 52, also 18, 37-39.
“s  Ibid, w99 and wwEw Ffy=as.

*7 At the very outset of wifet we find that the sages
A|E, wTW, €y, afws and others come to AR, the
destroyer of the demon a"®, and say that they have
come to him desirous of proper success in 37 |

Cf. wfed, 1. 2-5, 10-14.
+8  (Cf. Ibid, 7. 1. The twenty-six postures are:—
1. fagew, 2. www, 3. =nf\, 4. ==%, 5. 9%, 6. @,
7. gg¥, 8. wwwian, 9. wwgE, 10. @A, 11. @Siemr, 12. @qarn,
18. @z 1xq, 14. ®99g, 15. v@¥, 16. qny, 17. sy, 18. =@,
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19. fafwmgze, 20, wEwwwd, 21, @, 22, @
23. z=zn, 24. &fq, 25. wfaar, 26, fwgarn
*°  wifest 8, 44, 176.
50 Ibid, 11, 4, 29.
*t Ibid, 15, 45, 46.
52 Ibid, 18, 29, 32,
33 Ibid, 11, 10 also 19, 58,
“ Y garg fgar av: gunfaagewa; |
§ qad gadE |@gads aafag
** fagmata— NEFAT @ vary, ete.”
Also SI. 163— s@=afear 4t @ @ar fuaw g1
The meaning of %a, specially applied to faa, is ex-
plained in SI. 130. 1t is explained with special reference
to two important factors in the nature of fua, viz., (1)
gsmsa——a kind of ‘inner discourse’ of all objects, and (2)
gIEE—all-pervasiveness.
55 Of. fammeatd, Sls. 2-4, 1421,
56 Ibid, Sl. 20 :—
wRERmaew s w@a waer |
el faad @ d@gatas=a |
FAUS explains “ g@q” as  WIPATIH |
57 Jbid, Sls. 89, 40, 43, 44, 45, 46, 58, 89, 108, 120,
122, 127, 134,
* guAIfEEEERTq 3,8 AN |
T U T YAty a1 fa 0
This war is, again, conceived of as a ‘‘ Great Sky
(wwaw or werw™) which is devoid of any particular shape
(wmafa) |
58 Cf. fawwwa, Sl. 69;
also “ gy gAYN JAUIHEIT A |
sRfaca e s gaaar waq i1’
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That this gm refers to a substratum of undetermined
consciousness ( fafamw® or fwrwat faq) can be seen from
Si. 45:—

“ ey gEgE v Wy faw
gafaft wman ff sezgea: 1”
also “ e |EAE wde Rafwmead |
frcran fafa: ofin sy enawer

According to fasrm# this void is attained by a process
of merging the ®#@: which is ub the root of all modifica-
tions as it continually oscillates from the one extreme
(#1fz) to the other of doubt (wa). Cf., Sls. 60, 83, 108.

This 7@, it is highly interesting to note, has been
sarefully distinguished from that of the wrafwm (aihilistic)
Buddhists by such terms as w3, e, wweEw (of. 127).
Swuw explains this 7@ as that alone where the cognisable
objects (3@s) are not cognised—* 424 @ FuTY a7 YA |

What <®Ust wants to say on the positive character of
this 7= as against the nihilist is that it is consciousness
beyond the region of discursive thought expressing the
relativity of war, ¥& and =, Itis called 7w because
it is devoid of all ‘=iw®#wwhs,’ all the relative aws, and
@mus. Quoting from fawsaifust, an earlier work, he identi-
fies this ‘void’ with ®Id®1 meaning consciousness. As
every negation implies some kind of determination and so
refers to a positive reality at the back ground, this g as
consciousness is at the root of all m@&mag™gs. Quoting
from w9 an earlier Agamik work, he attempts to show
that activities proceed from this void as wf&. According to
this work all the letters constituting speech-activity
proceed from wuf# which, again, starts from gm. These
ags constitute ‘®ms’ and from ‘#®®s ’ comes the whole
scheme of creation.

wfwaa in his q=E® takes this & conception to mean
dfag (pure consciousness) when it separates itself from
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the entire world of cognisables and reflects on itself as
‘1 am beyond the world.” Then according to him wfag
appears in reality as nothing but a shining pure and
simple like the serene cloudless sky above. Cf. qmm, 6.9.

Criticising the wrafd® view-point of I as ‘absolute
negation’ sigta says: The arafasms hold the absolute
negation of all existences. Consequently, they maintain
that even #fag or consciousness—as the datum of all
cognitions—has no real self-determining character (f:@w)
and is, therefore, unreal (fa=rr, not real in the ultimate
sense). This positiod is not tenable. If @fag becomes
famr and, as such, has no independent character there
will be no existence of any kind at all.

Bven in the case of blue, ete., when they lose their
own individual character because of unreality they still
find a ‘locus’ in this €fag (though undifferentiated).
But if this @fag is said to be non-existent nothing will
appear and no existence could be predicated of anything.
Thus the entire structure of human knowledge will totally
collapse. For further reference to =@, cf. @ATU=m on
gager, Sl. 82. The main results of the discussion may
be summarised in the following terms:—

1. w7 is "@faig or fag-affi:—not in actual operation
as yet but in suspended animation—something like
the @m= of the w==Ift@rs. It is thus an absolutely
positive thing.

2. Tt is nothing but perfect @m@=r running even through
such negative forms of knowledge as °‘sky-flower,
son of a barren woman ete.’

8. This void is absolutely devoid of all mental
modifications, undetermined by relational forms of
thought activity and is, therefore, like the cloudless
sky above. .

As regards the conception of = as the ‘‘ Great =ramm”
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(the space-giving element) it is interesting to observe
that this conception also plays a prominent part even
in the thoroughgoing school of =ia, first expounded by
MU in the earlier part of the 8th century before agayy
promulgated the fuagss. Even earlier than WsuE in
several of the Upanishads we find that the =i is
compared to =TEIN on account of its pervasiveness (Fuma),
invisibility (@gwm@) and giving support (¥smyrwa). Thus
diswz in the wEawwtw of his @@ wRaT explains the
llusory nature of the relation between =@ and shamars
by the example of =#w and its modifications in wzrm,
gZiE, ete. Cf. wifars 8-9, 11-12, wawsaw; also wikaTs 1,
91, wEranfaasIy |

Thus it might be quite possible that the first concep-
tion of @™ arose in the Aupanishadic hint at the &&yq of
awq by a process of continual negation (faSuyg@=w) of
phenomenal appearances in Him such as ¢ =ena =@ &fq
afq, ‘=w@wamy wvew,’ etc. Then this < Afq-wmi’ (path of
negation) was taken up by the ==d school of Weurg and
w%¥ as a convenient mode of establishing the fa@m@ of
the phenomenal world. (Cf. =faum<w, Sl 26; also
Faramfa, Sls. 83-84).

Almost at the same time (might be earlier) the
Nihilistic Buddhists took up this conception of ‘ negative
description ’ and developed it in their own way. The Trika
writers, possibly a little later than sftsuiz, took up this @=
or void and instead of employing it merely as an analogi-
cal example carried it a step beyond and connected it
with wraar afs, the real nature of fva, forming the central
part of their doctrine.

59 Cf. qmrn, 1. 17-18 1 —
7 aeEre g9 Frafenfasaa
2923w fafe® ma=ay faga 0
eureRuaEeiuE asgraw fad )
aqart fawww fe aqard arfeiaay |
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8o  Ibid, Jayaratha’s Commentary : —

afqmr fasidn gefqwin swfa gsd@dha: gaa  @svEEn
FHQEW -+ 79 fegAEE-aQETAT@Ta gy qa
fRamure fogamq, SEgwd TWE aw, dgwIRd Aifaan s,
a9 g, FeTe ‘aqard Afasaa fafa |

61 Tév, Pr. Ka., 1. 5. 13:—

fafa: wasaatan wEm @@
|AWIATT & a7 G |

5t Ibid, 1. 4.1, 2, 8.

Also 1. 5. 10. Utpala defines f@% as ‘‘wawad
e’ 1. 5. 11, -

¢3  Ibid, 1. 5. 12, 13, 17.

©* ymgAd is explained by wfwws as a sort of ‘internal
discourse.” The idea that led to this meaning is that these
Trika writers like many other writers of other systems of
Indian Philosophy maintained the theory of * an inseparable
relation between thought and language.” Whenever
there is thinking going on, an ‘internal speech’ not yet
materialised in concrete aGs or wWas, they believed, is
also going on in suppressed form within the mind. The
best exponent of this theory of ‘ eternity of speech’ was
aﬁigﬁ, the famous author of a®9€ta, a highly interesting
and learned work on the philosophical aspect of Sanskrit
grammar. He maintained that no idea or thought (waz)
is possible unless there'is a sort of ‘mental reconstruction
or reconsideration’ (WmTWw—inner discourse). This
“discourse’ is the essence of %= and must, therefore, be
presupposed in every form of W™ or ¥®¥.  According
to him every ‘= is an expression of ‘‘Existence”

81
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(gw1). His position may be judged from the following
wifiars : —

“q gisfE g9 @ ¥ TR
wgfagw €3 WIF € TR T |
AMEIAT FTTRIAGAT GG ACFA
A wH: gERA @1 ¢ At )

wfia uses the term ==+ in a special sense. In comment-
ing on wafirgr, 1. 2. 1, 2 he further elucidates the meaning
of this word as ‘that which has the nature of 99’ or a
kind of ‘‘inner recognition of the essential identity of w=
(speech) with its corresponding object (w¥%) in such a
.unified form of close-proximity (wfwaw#) as ‘this is this’
dtsam.”’  This inner recognition of unity meant by w=m
does not form a part of the cognised object (fawau® = ax3)
but is rather connected with the ‘‘All-illuminating Intelli-
gence’’ (wamw). This w== may assume various forms such
as ‘This is,” ‘That is,’ * That is this,” ‘ This will be,” ete.
wiwaa apprehended that these terms ‘@r®’ and ‘g’
might very easily mislead a person to think that they
refer to ordinary words capable of being externally grasped
by the auditory sense-organ. So Le again explains it in
commenting on w&fwsT 1.6.1 as ‘something quite different
from ordinary words which can be heard.” *‘This ars,”’

says he, ‘“ appears to be internally merged in consciousness
(@fzurafn). Cf. ‘‘afs w9 @saw safwema

¢ g&%a, according to Nyaya Philosophy, means ‘ti
convention’ made by will that sych and such & meanir
should be understood from such and such a word.
refers to uf¥ or the signifying power of words defined :
‘the relation of a word and an object that always serv
0 revive the memory of that object (whenever the wo
is spoken).’
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Cf. axdifumi—* fean@aifus sziwwfy G&a wa nfw: 1

s Cf. Tév. Pr., V. 1.5, 13:—

“=a ux g1 @I@9 faguam w@fanimagw sfear gaqarafma
faan wefasa

¢7  Cf. mmswanfaarE, Sl No. 1 and its Commentary : —

“famel AW frmERa fema@a ferdeka a1 wafaefla
feawTus, @ wmWae AW wmH@eER 1 also  comment
on Sl. 4 “ faadf @ wwafula fae waafs: 7

S8 Cf Tév. Pr., V.1.5.8:—

Camg @i waewfe fegmf@ wefegs agwr wqas-
Wimwee: Symedry Gmérﬁm wifawram fafedw agsr wfem
dfa3+ afewifs wwademuagsEsq | ol sfagw@ @@ ol
wrogfeg@EMIgiRg g 9@ wfanaarg g=9 0w waeq gfaed
wAEEAIAAIqsAa A qwRE efedefear fad wagata 1

6o Of Iév. Pr., V. 1.1, 2:—

“g U @aw: | Q@] 9 w88 #ed AR 9 wegEaan
wagafafa g agE: ,

Cf. also “uwaga gwamwd §ai @a=mETEy,” etc., faafta
1.6.13.

70 Jbud, 1. 5. 13.

7t Ibid, 1. 5. 14: ‘‘7q f&® 99 gerwwam wifa @q qw
gy ®Z® 33 Ga€@! 9 9 SAAM] gEAD WaA—aN; gl
qg 9 WEWgl AW gEEwa[YYn. | U Suweredlq  fage
fammq w17 ete.

73 [bid, 2.3.10:—

“gy famimeiza deweaEwn dda fv wWAW@ dEgAmm
faaamaw @ramtnias e 1”7
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'S Cf. Jayaratha’s Commentary on @=isi®, 5-8 ;

also 1. 134, 185. Cf. also w==ifcat, 14 ; also ISv. Pr.,
V.1.4.8,8.

74

Cf. fadiurars’s Commentary on fagraaza, Sl. 137 :—
“ YRTAATH 7T Y99 ARG
g 9 gHE 7 3o fawiq o
) fewstseata |/
=% fawdisfa fadwea: 1
Cf. Iév.Pr.,, V. 1.5 20:—
“aeIrg @=a ud faAs; warae Afafegm oa 1

75

Cf. Jayaratha's qmtei®, ¢.g., in Sls. 65-66 :—
“@raa’T f fand sgwd, € 9@ g awE, 7 s ffEad: gam
gwrafa Sugwa ar, ete.”’

76

According to Trika interpretation farf is resolved
into the ultimate form of w@=r or famx. The whole
world is nothing but the ‘expansion’ or ‘shining out’ of
framfw.  Cf. fuaga, 8. 81. ‘ wufmysdtsa fasgq 1’

Cf. also faafeit of 9w on it: ‘‘@m wenfy warn
gfagrma: a@:, v97: frar-ufme Toed fawmn fagq”’

The universe is a kind of perpetual stage on which

numerous ufws are incessantly attracting and repelling
one another. (Cf. the expression sa=mfmvmfia.)

17 Cf. wifeifasEnaz, 111, 5-10.

“ iy gmaAwE 791 Tt aGY |
wadafela T amafa giafag o
MUT TG wARfHfa |
w3 yafad ag wafafa ag1 g 0
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SITAT a2 qqazaq Fedd waAEa
wd aw1 REWY gaaE AFarH |
weiaifyanrg aifa et ”

s Cf ww, VIV. 1. 1:—

“ zEAwET va qe@nAn o sree-fraraedn senfae-
ArEmiEAfaa o, aq: fMagmasi gw amtn: g9y sd9g, aganl-
afere fraas wagafa sxfuafkawmaegn: ufsauey O

79

Cf. =8, sga: =fzs,, p. 6, Srinagar edition: —

“gam TE GRNL WEAWIET ¥ SARE@AOITRE @GR AaEH
fra  wmtarfusrewE, q@ 9 @ammEe,  agagaER
g, wwwegdr 9=, Fwwi@sar @k, sstadfs
framfs: 94 ganfa: afefedsu agas  ssemthamtags:
aafgara Mam=zagmE: Wawa |, ete.”

so  Cf. qmmna:, e« wizs:, p. 73—

“ga wwEE gEfn oimfe T sed, @ 9 @y 1fE e ar
g@ad wwzaq vaw fasfa  faquR fagaws,  sream@E
afnaed, SIS geIftaaEd - SEnfEnee e,
faamaws 1~

s1  (f. Commentary of = on wRAGHT,—

“ fanfy-weifwaamrfaamal ¥ aweat! oAt vam fEes-
wigw wiaafa u”’

“ g1 fe—GHIATUAT: JUITTITAARAG GHAWE W ARHAD
g SawRacs fuaEdq ) qed wiad: fegeu@ wawawr “fad
waifq ' sfa wwand feswEawaad d@feRs fafee sswmew
FHWETT Negfa:, € TwawE

52 Jbid, “yacfu was fazggqufadimgn aemEfarareEi,
wenw ‘wefieq’ sl W/EA qUivamal 2 FAqFQ wiemrETg Ghar
W weatnA: @4 a1
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3 aql wag ‘ wefaed ' sfd wASH W), gAVAgATIZIEA
4 QWHIHRIC, 897 4@ $AAWI | FIY REWEET AW
FRG q:  WeATH,—T3fMER T IRARY GEAAN  GOIMAGEET
fdsgfafig @ wada AvEREmE wime: ggfaEse |

Cf. I§v. Pr., V. 1. 8. 11.

“quuEEEt § weqeRiiEyf seREamiiRaeareaa-
[N, ete.”

s+ Cf, Commentary on YTHIEER :—
“ HAIY IEEWTE FEMAQRTT ¥ weAwH sefew’ Wdww:
IR gAATEw 13 fdse fafag @, ete.”

*s  Cf. =wwa#fa may be expressed in terms of human
experience as ‘deepening wonderment.” It is derivately
explained as ‘self-enjoyment.’

Cf. ‘awd yoeE @G T ‘Teadl Maredisr sfa awqar 1”

se  Cf., smmwifga@ of gwE=, Sl 18 and its com-
mentary : — .

“wm fanRq sFafafadiad .. L fagmeelyw: g9 WA-
fFamaraa fasmadt e 17

*7  Cf. ymm= is supposed to have flourished later than
wfiea, i.e., after the 11th century A.D., because he isnever
quoted or mentioned in any connection by writers earlier
than wfwma. He is not even mentioned by such later
writers as %y, TS, wgwre< and others.  We find
quotations from him in the @fwa@swamwim by the 18th
century Maharastra Brahmin #wr&@t@g. From this it seems
probable that he flourished much later than sfiwwa—possibly
in the 17th or the early part of the 18th century.

s Cf. wifnifana, VIIL. 66:—
“ grar W81 € QL ¥ @ Frammana |
amfage o= @ wam: wfrwfzan o
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8 Cf. g, IV, 21:—
“FmE gEREAN TeE@ml e faumatafond: >
Cf. also “ gamradt 41 a@ araren afmiad

920

Cf. for the description of ¥awrat and the 14 kinds
of ¥yauH beginning with @< and ending in #w, ®ifeAifaAa,

V. 2-6.
91 Of. ibid, V. 32:—
“ QN YT ¥ qrAT 9 qu1 afpandt |
v g aw gamia fagdan 0"
also Sl. 63 :—

“qrr S8 9 Q8 9wt Ifa quraw |
Fafawegt 97 gafamcad a9 1”

also VIII. 66 :—

°*  Cf. w=w=aa, 11. 68-70: —
W gAY FAATATGAIE—
“ At geEed W st afsgarfa )

QY efaaud g @t 4% qmneT
Fafagdl I fawdz awT 7§
FAfAIW S FgATHAIIRT |
gaaeadl 9 dwai fafnsdg
FagAgt eRguAfnadq
w4 Al 247 wfvwat Al ”

°s  Of. famgw, I 8:— qifrad: samdw

Ibid, I1. 7:— " A@&TaHEE: |’

°+ Cf. ammena, Sls. 52, 56 :—

““ gy farae a7 wfeatan sver 5 ASiaT
o1 aEmaATaTEATG qafaerigat |
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AT geifrardtar syatafe afe
Y1 § gUISET gyaaar = @)
also fags of 519wy on the above.
“ grar HERARTTE YT faRGt a4 |
Frafadt ast AR TN wf@@smsdam o

°s  Cf. gm, IV. 35:—

“q wewfrawifie:, @@Ry oW A AUstEafaern @gw
gfa Mgd 7’

°¢  Cf. fumgIaifas, 1. 3:—

“ Qg TAA T AHaE; FHARTH |
warysifayr QL) arar 9 foagaa: o
qrat & ggE W %A FAg T
TRRIfETRRAL FAE: TRHRTH )

7 (Of. ibid, . 2, 8:—

¢ =g wRgfafa gse Fevgmmad |
ARIINET a1d ATNFHGGARA |
qgEN« garEEAfagafaaTa |
TAT ARG GINFHIGET 9 o
FarE Wgat aifa aret @fawd ga; |
a9 qH qz@q MANGQT gt | ”

s Ibid, XI. 7:—

“ grarar Masl T a1 g v g
qan FNEge) gEaniafa wfhag |
a=ifenf@maew qaAs da: @ar|
wreda fmaata: faa@e’ fsw@ g

se  gifes, 111, 14 :—

“ Fresht aTEradt a WA dwd agr

=N amar v Wt Qg 9y ar wan ”
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100 JThid, TTT. 26—
* gEmrETmhTEr sddfayarEE |
TR A9FHe Fa1 IRTT 1
101 Jpid, VIIIL. 93-98.

100 Of, fymmea, SL 1, 2:—
“ e w27 WA ARy WA |
=iy 4 faaay | dwa qw@=
also, 8a-8g .+ ... wETHEEWE FREEEYICER 7
103 g —Y I, —
“ @il g wETAH: A FASIGHT |
-39 g AEATHT A g FACCCH 0
AW F991 § T g GA@RTN
8= 99 gadEn SrgEr g gafiary
TN, GH A gaGwaafeEn |
Cf. also fw et (—
“wa - - gfa gEETE: wOfEwan 7

[

1o+ wfgifasaiat—III. 30-33 : —

X ety Aew faasaem: |
wrRa AeRf A @gErEA 0
faudsr a deamdisy; qeaETe |
gL gaifewT SEEfsa gan )
frrmdrmarafs geasaata an
gfoam-faafuasn g gama
geasEgsEE fraurawmane |
9 wafgaEss wE: faama: 1

105 Jbpid, VIII. 72-74 :—

“ gay @ gt wfE efadracda

T @A THAUT AT W
32
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s war fafagat @ Wwae )
O MRS g N T o
CEIYT 297 guartafamiE |
T S I TRR g |7
108 TFor the interconnection between = and firar and
between s=%1 and fmar. Cf. Abhinava’s remark : —3I%<-
wefwmfawfaa, 1. 1. 2: < sreawaawaa fe fon sfa am@ 1 Also
Ibid, 1. 1. 1: “ sgraffy OO SYa@uEadn ramfaag=-
wafa sfa gdfam: 7
107 Tt must of course be admitted that both Utpala
and Abhinava trace these three ufas of g=%1, sw and fwan
from the most authoritative work ‘‘famefe’’ by @ww,
the preceptor of Utpala; cf. “afe=er arad gasi aweq far
fe @r--wa 7 Sgfaq aw fadefeaaam 1’ For Utpala’s view
cf. Tév. Pr. 1. 1. 4.5, 1. 5. 7-10, 1. 6. 7-11, 1. 8, 9-11,

108 T4y, Pr. V. 1.V, 1:—

“q WY, fafgaraaEay 9 qEETEEi Igfawd
‘gy:fgrqaat’ 39 9% @A Agfmasaas ‘92’ gA@a Sugaa,
am wgfswadfaeiicw wew sfwam@E@iTn@Ea g wEd) g@-
afafgs wafan”

1oe Jgy Pr. V. 1.111. 7:—

“gfaq amaq uawa ' fq araq @ Ffwq wuz,ad1 @1 g 9|
afy @RAfEEE wgE @ 9 gaw 2 9@ 99w ud avn 9y ;
a9 wdEIN; aEaE geafea,—sfq afad areETeRWE | walss-
gFWEYt Gfagq TRdl S9ed welsfy aguimia va wtea ; 9 9
whgAE gf WAW wAW, §q 9 GO SquEE,—3fd wq uq wEl,—
3fq oxag @At qqURE A7 WA, —sdaefly wfrsgar wFwER
Ry gaaRd SwY A faud a1 g gala, au @wrEsEn |
% Saw, WA @euIwE feaq Wiy waeafd  famtae s
ofee, @923 WU - eI SR Wwreaty,—sf wufred | &w
sirfas |
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10 Jbid, 1.1. 5:—

“wd IR, WA owid WA 9—3@d wEmRyuataiafeads
R W A, R 97 wuq feee, agued v fawwawd e, 9
7 ¥, ete.”’

11 Tbid, 1.8.7:—

“ gt 9 MAaRaAtTe SHErEd afeafma,—sf aewe
wawTH, FIO g qe2wma, ete.” also 1.5.17. and 1.6.11.

112 This “sm-63@’’ or ‘creative cogitation’ embedded
in cognition may be explained as a ‘creative Thought-force
continually in operation, which is giving shape and form
not only to the body but largely to the world in which
we live.” Cf. Edward Carpenter’s Art of Creation, Ch.
II, pages 24-25.

118 T4y, Pr. V. 1. 1. 5:—

“qa i —smadEEnsfy Wi, 8 gERdun faanse
Sfa—sfa ay; faq@waa wafa ; @ 5 g0 fFan thamfreas)
Tz wEqEAtERaaE=E: ¢ wefkrearasy 92 swfa | e’
sfa am wr=Qafrawts: weeed wa: fagt @nam, 99 § @
MUGEeFHAY TG GIEIW  WRAGHT Gt AT
qEgEsty wwww yewrefisg 0 @1 9 swafzafedd  wawar
§ @HTE [IAS Twafd, 9 9 SWfaee, ete.”

14 Of. wemReRtEt of wwaw, IV. 16:—

“ g qCETCE G a: Taasfy eyt fergfemeadan
faamaaw € wwadiad $fawd qzafed, a9 fneme R 9w
FIREMET FHERTET T agfm; Smihameaar kg sued| 1’

15 Thid, 1.11:—

“qga TR TT@  QWEREERReWl q0E: ;90 §3edevany
IR € SFoEa |

116 Igy. Pr. V. 1. VIII. 1:—

“agfy 9 ymmEEtiwd  fewuqd uwdd  dfgeq, qufe
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[aEaTd qafiafed va w7 fawmn, 39 wEtafa qEsr gafa
framfreuq qofy SfaR wd Uad—afwaam) w9
Wan=; wafda: wagas gquan fdid wafa o 9 @ aw @
FfammRurraMamwEgtaan < wefafa’ ddeaq)

That there is some sort of ‘inner responsive activity
in cognition is also admitted by some of the Western
Psychologists—‘‘All consciousness is motor, says William
James, and no sooner does the new emotion come within
the border of consciousness than it sets the springs of
action in motion which inevitably flow down to creation
and the outer world.”’

117 mmifafaefs, IV, 18—

“ g Ew’ @ENEEE GEEE HRTREET aqEEIaAtE R
amay ‘ot w=fred v gwgawn Sd afaaifanacn
. wfw §3 SeafeAE@EwErEaAft G O [AETE 99 199 3@
wo™ WAWGa, awdl A| wen aq) #g 391

s Ty, Pr. V. 11. 1. 2:—

“ar g ol dafet arafafonr framfe wer@t W@ s
e gFAEnty, sfa—dwEmfn afe, g9 o asRaEnewE qo
Tt w1’

Cf. also “wifwan: fwaran, exwnd samfafafae w8 Suwd 1”

119 Ihid, 11, 4. 20:—

“ qaq Arad faRaEwaEEIY aE FMETTU MasTRETiET
frm AMagad ; qUATERd § @@er Gk wafq adveEd ase
gl fe faaluiet=l, @i 9 g=wwwd FwlaeaieswE, —
TR, ete.”

120 This is one of the most valuable conclusions of

the Kashmere school. It is at this point that we can
draw a clear line of demarcation between the Kashmere
and the faf&®w types of Advaita Philosophy. Utpala
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constantly reminds us of this in his book. Cf. I8v. Pr.
IIIm.7,1.v.1,%9,10,1, VL. 7, 1. VIIL 7.

123 Cf. ante No. 119.

123 Ibid, 1. V. 16 :—

“gai wfm  wqEntrlrater eAteel, @ o fedan
PELCEIRCR 100 S

12 Of. Panini Sitra, 1. IV. 54: * @a=: w1
Abhinava explains a?{{a as the ‘power of integrating and
disintegrating the different @3zas (perceptions) according
to the sweet will of the doer.” Cf. ISv. Pr. V. 1.1IV. 3:

“gg fe .- wazzad g frawar wfy d@fag o o ua2q Fzarfum
IfEs—eRy FNTARNAADN T2 TG QEAF, FOE T TEL
g9], ete.”

134 JIbid, 11. IV, 21:—

“ 5@ Yl GZUSTAWIE AL |
frgr@RafuRa egar avar fean 1

125 Ihid, 1. 11, 9:—

“ g% aR@eRd aEq Tw=fd, w@f, gadtafz aq sfenedE,
a9 uEdwalagaEsIHaaEgIaw], 1 § aqEsnfais wifegmt
frar wdw: ‘Rued fed fasfa’ @y g - saife wifa, ‘g’
IRTAA’ s AYTAgRUARaRaY gad afdqufaafz  wd aF wam
AARTATIN T WA TT AT -+« €S 490 7 Y wf9q G, ete.”

26 JIbid, 1. V., 14 :—

‘a3 WX weamfye zfy, swwesd e Aamfr afafed,
13 sfa waada wwregaRs T wifa ... oo ety fafawafeaEnasha
WRUREA AT TN "R 3fa swd

In this connection it is interesting to note also the
definition of (W@ :—

“ TR, W GEVEATEIAEY fee A Ee
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AAAAGTHTET T vae v oov ... W fofEE SmEAq @R a1’
wesIaas, 1. 2.

137 T¢v. Pr. V.1, V. 8:—

“gefd  @ww—aq MR TUTEEEEN  IAEEEIUE
srfastvan  efEIsAfuaT@aEr wWarar AwfgaRa agEsTateg-
s muafeere: fadtufagarsifagum areaeq wwEat sfq, ete.”

138 Tbid, 2. 1. 8:—

“ 77 w4 g yaaR waata @ q fean, 5fa wETd—semanTaTg,
RAYAY F T FIYEE ?  IOMSNT—IT d@a; g @ wnfaea-
TEARfTTaWRAWS  SrngEaan %1 fra, sfosw
defR@d wlua  wafrka gga @w ar fon sfa, Sadwed
vaifd s §a sxfser §a G, @ 9 wfmguRkagaca=adassiy
uaifd sfa e fafead, a9 qowif| s=wd a9 qur E=AwEal

cwif, 99 § 7 wfgq WA qWa ) wE e ‘3@ W@ w afa
99 geaenf’ sddnd O s Al Cww sdaEAEas A
qa @iaq F9;, Ta8d T SYI—WA@NATS (FarHd SHEg AHW A,
aeaifu 9 =fyq @w, T@ g TRy ‘=i’ sfa weaEEt aEvsm
wd wAvElraR wrnfa 9= wafewr sMesRgReedataar aqgmdatner
wifd Teuawfna fqasasadivaresagaitaes, ete.”

129 Jbid, ‘w7 9 &9 qwE T I A0E, GETE g 91
wfa—sfa swaar v framfs: * sweutfrdsame Faeafhaqoe-
Ay’ 3fa) wd SuaAsy AW, 99 g v fofn o= w4, s
g framfala a1 @Far, sfa—fwd: 17

130 Jpid, 11. 2, 6:—

“ HRATW FAMCAAMEAT Z41UF G G54 gHAG €A, g

‘wERgEEET e, SisReAEES RS s, qfe
FRATHA WA A g A GrAg WAdlsd 939R, weAwa
wagqafafanar wa fagad;, IrEFeAw@E O @ gaa; sy
frnquadfafas:, w9 w@Er 9 fer o e dT,
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v fifia wiedt wame R geew wiawtef s@tE o o
R 3 afefiman WEEEEd: GRS SerERiwe
wWe e ¥ aq weaEEd aq ‘e s9wR o 'S v W[, 79
TEGHEE FATI GRSV R URS e TR e
geufEl qa gawavad  framfxfasanadl, qafy s
GEATEN g, J91 GQE gaIE qWW, 9 9 A a5y
2919, g FEEEaILa, ete.”

131 Thid, II. 8, 2:—

“ggEAs g wAifd: FHEIAUG AR GUIEHATE a1 THETT
sfqufe:;, a@=@ 9 39 9@ FANRAWETEE; FEEIMERSE ey
Trifrafanmesiias w38 wauEl wafa @ s, 39 aafa fafasia
aafa S/ w19 ar FFATT q@TH |

132 Tbhid, 11. 8. 2:—

“quayg ARG TRl eERfEanEan AgenEe ST
HEF @@ FqUR: gLy Aifvaw, ete.”

185 Ipid, 11, 8. 16:—

“frgifganfed f& @@ @A awdam@tn @fq wife gw fad
fadt 1 afz f Aedafes e guaw?d a1 @@=y 8y a9
1 wAswfawd srewafamwifa st efwgaEaf@feat, faes
degeRy waw: «ds, sfa ‘feafiew sfa @da sfoufe ) waw
g famafmfes fufvad tefmsfEaafamgfs @i
MfreaaeaEy  sfa faEw@  gw, &agaq  wEnawifiagew
YyammwaQaats;, sfa wERETTUIERRMATAAIEAl |rwaETe 1”

18¢  Jpid, 1. VI. 11:—

“HaUd qYMIETHH QrEANET] |
smfnd w2 @ fas g staa: 17

“gfed gunited ACTEEY WTTARIT TAH I G, TAWET
« famwre oWy eflaq wared q: seafy faufy a; afg R @
FAW! a1 ST TE FawiEaeq Tewia: SF @aeqr v framwia-
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L 1EC) sfa wdn Trd w2 wafagd sefa wQfq «—
tfd TfFRIEEEEeTE HEEAT g9 SEaaE Igd @yt
gaafa”

185 Tbid, 1. VIIL. 10-11:—

“A 9 W@ WE TG W AOGEEE IR T
we—afeandfa, W g 9fa Fewame oo ¥ Td ALHTETE]
fawl, 2a@ fralzea@, T8 URAIE SRS, THIEUET ST qaq
T faad; e, Aty wwsavan sfa fed @ goeemt
swafad, ete.”

186 Jbid, IV. VI. 7, 1. VIIL. 7. where @amr is
explained as ‘F<kgaE@wrgaeqr ufs’ and ‘sgr as ‘fafsgmma-
wigaq' | By ‘sgmnr’ it seems that the Trika writers meant
‘a section’ of the ‘total reality’ fus measured by the
intellect of the limited cogniser as &% or 3 devoid of

the power of self-cogitation or wmfawi1 The special
sense of this term will be clear from the following
quotations :—

1) 2. IV, 19:—“ed ss@w ‘sgq’ sfa ufifafeanmaan
gua; uRfgaeud 7 wRguzafaay, ete.”

(2) 3.1 8:—“wefafa « ures sefafa 9 arg, ete.”

@) 3. L 4:—“sgwauami Jayfagaga I’

(4) 8.1 8:—“‘gx' 93 wulk agafgmawis wEas
arae faguaan wifvay 17

(5) 8.1IL 12:—“g@ ‘faq seeuawRuArmRgwE-
e wRaq 1’

6) 1.1.6,2. IV. 1:—“=g sg=a1 geawEmEw@an, ete.”
187 Cf, M. Mm. Verse 17 with commentary.
135 mfeefesmEe, 1. 26:—
“g1 S afadtem e swa frfis
AR Fae ¥ F@a )
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189 Jhid, 1. 27. 33 :—

“‘wEg |1 AMEE ATANTEHA] JAIA |
aENEE e A aasEs |
wErfefafaedrafaqderaeeay |
qgze soq sqw afawadsgan

140 fywEeRa, verses 8-9 :—

“gq fafeq gae a6 a@E g a0
agaaar fF Y 4 amswaq |
ArErENaH F7 AaEATCTH |

141 Thid, verse 95:—

Y faRifeeht Me wwEn Fwe Raag)
sfeusd’ aEmt wwaw g waq ("

Cf. also commentary of fadiureng—*‘fafiiu Fzgurwmda
gy Meafq sfa aEmEn @ Tead v sfq”

141 fumggarfie under 1. 20 :— ‘wfa3S) AraTdtygEg 1

‘Y TEEIEL TALFLE T2 |
fagwenfads: @ waEARwEL: |
&9 wraefasea Ry aatq v |
wimfa Qwde fagd a1 gywar o

The mind-energy of sitg evolves the worlds of wrer and
qew. COf. wm of =< on the arswafar, verse 4:—
“SramET wAwATEA afefE w7 U WAMGHEAT WA GRARTET 94, etc. "
It is also Wtgure’s standpoint that the world of duality,
viz., qre and Iew, is an oubtcome of the w=w of fag—a
product of wrar. Cf. s, IV. 72,

1«8 COf, g on Vya. Sa. 1. IV, 3:—

“Fedwareyaq |” “wfyafwmr  Soraframree
R s qel, ge @efafivear W@ dafed
shar; 1

33
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The exact propriety of this illustration of ‘“wemgfw’
Anandagiri brings out by showing the three following
characteristics common to both gyf¥ and &mr: —

(1) =wggw—non-perceptibility (of the real self).
(2) favgErgaw—distorted perception of the same.

(8) wmwsafauig@ga—causing the appearance of
an infinite plurality of individual souls.

1+ fgggartaa on 111 8 :—

‘o' frme 9 zE fewEagEd ‘qeRat awmwiads amr

145 Thid, II1. 8 :—

“fafeaafcan  Faffaawar q@[ TYRgEeTgaITET
wafeamt AsaAfada: yeFREtwaaEEs wgemEE a  gfqefw, @
qE ‘gETEfaRg:’ vaw: 1’

146 fyags—o6 : —“AwrataE fafg: 1’

I bid, 7 —“‘Aresam Famwg gsafaea;

gesitsan Bhaskara explains as ‘@wamufea faan awen,’
and fafg as ‘fafy: @l W gSwEsqE@Tw )’ A€ he
explains as ‘q¥Ww@,’ €.g., qE, @Y, G, %%, ¥4, a9 and even
Wy |

141 _qRg  gEwEdte  fMeafee gdEe, LU
AETATgEea, ete.” '

148 Ibid, TI1. 40:—

“wmif; faw wdww faaifed, @1 9 @fn w9Ee s@ws,
qEAH , etc.” ’

140 gy frferat afw: o woafe

qfaet @AEEr W fagrantest 0

Cf. also sfa—“gr ¥ 3 frarawmar wnafa ogafdd Tfien......

§9 THRTATTET, AT 91 ¥ g gofafenst wafa gaw 1’
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150 Fmagafm—1. 1. 8:—
““ferg Areawefa gesemuaiea |
smfaac@as nafasivewa o
182 Jhid, 1. V. 18:—
‘e faw; @9 fasw S
afoar SEsETEEEEiAEta 1
153 Ibid, 1. VI. 4-5:—
“fava s fean faa warawfe =:
2R gE1aw uid Ay awdia an))
wareaarefafa famdismadredn |
fasw w9 wafaarganas: 1~
Cf. also Abhinava’s commentary on them. fowwi
#1gyn fear is explained by him as “gww@rasuq ag@yeETaT
suqrtae "—This practically means ‘statwi’ The second
portion of the above sloka (No.4) with the 1st part of
sloka 5 refers to ‘ fagyq 1’
10 bid, 1. V. 21:—
“Gae frmrda-SuaEgAya; |
TgEaEE e and afaerad o
Ibid, 1. VI1I. 1:—
“q1 Sa1 wfqur aaquerEERial |
HRATTR(AEA: GH@ G ARG W
vss fbid, 1. VIII. 9:—
“Iq @ gETes yEIa afemEn |
T WY ETRTsaIfeyat a9 i’
155 Ibid, 1. VI. 7:—
“g2d sawIshy wye wifeian |
WRATRC e wraag afe n’”’
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188 Ibid, 1. VIII, 7:—
“femna sawmmm=a fafa: 9z
HFAT WEHAMAT qreretz afecway o’
127 Ibid, 1. VIIL 8:—
“faae dsagw @ sl aven g
SRR AT a@ 7 5 qrerar o
Cf. Abhinava’s remark on the same—“amratufzed; disfa
AT, T A FFEANRATA,. .50 9 fad qq qe@e sfa ga—
oF @y wifwar |
188 Ibid, 111, 1. 8:—
“HR eINE wrasEagTArEAIEa |
T gt 7T a1 wrarfw Twva 0
Also 111. II. 2.3 :—
‘“@rgedy W3y gAET = qfq: |
W #fey & waeEnfeagy; o1 0”
ref gifeeifasas, 1. 23—
“AEFFROHHIN, AqTRa; |
AeHTEirf darogTERRe |7
One point of difficulty in connecting ‘@@’ with wmar
so far as #f@M is concerned lies in the fact that aw is
mentioned separately from #rar in the list of ‘@2’ objects—
‘W W T AW WgeAf@s s’ @ later on, is said
to bave its origin from w1 But whence #® arises is
not explicitly mentioned.
reo Cf.  eywmmfewm, 111, I1. 4-5:—
“EramrsfeieE ey |
feurwe wafed @aeTmetE:
frndmads ATl srPiTes |
TN Al g WA T Ay o
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For the terms—a&w, ®+#, faurw, and =g cf. wigss-
@Mgd 5-9, Grewarg and also ga 13, and =rgwg on them.

161 §p. Viv. L IV : —

“ga: arg Wawrg waWfag: AW wen wgwate, ag a9—
RAACE, AWANE, Sagd, FAE, FEISE, FASE, YHIsEH WA
erwaan, gfedisE, gfeEdiseq,—saen  ggmeed:  gfase,
afvdiseq,—s@Ra: WUERT: | gEamAEyETs ‘e fafeq
w3feaq, —sf v@satndy; granETEE: sfagge TArEE; gEafd |
q ud 2vrea: ¥= wa wfqan, aziwEmay wenaansty wa wa o ete.”

Cf. also Vrttion Sp. Kar. I. IV:—

“wery uda dfaq SumHenr wefafs @ R arnfesy, @amts-
sfa-auifaegwra-guaainEsa  gEEfaagisaad o€ gat 3. @
¥’ —szaife, ete., ete.”’

Cf. Tmswafw on Sp. Kar. I. IV., referred to in the
above.

te2  (f, yWwwaty on weafE, 1. 2:—

“QrUHIT U QAFEAq AMGATeIaqENEad; |id Jafafos
a3 ufEw’ [T ANET  FAWEA AR IR ARHEAA ;  vaga
¥ WE TR UNEE—Iq @@ aWIEEUE WHRINHEEr  wiadeyd)
s FwaARgaar G 17

Cf. also Vrtti on Karika, IV, XIII:—

‘wamfwatraa o faswfafale facgaeemmmmen oada
faffamfemmaaeuaiaas THEAST  gRARST €@ A A
fezingmaeewifme  war  ofiwan, Refawmfy ast
MNe@waghed agEmAT  GUEERNAL, FA) SRWEAT  GTEE-
BWEEEWETEARE 1faediT, ete.”

163 Of. ibid, ITI. 3:—

“ga  AmNtmewafdERaafaaewEna  sgEagEneE] /Y-
AYEggMaeEs oA wafemeaEReR et
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89 qYEgEITTIEUCENIgANE  geHes  SeafafeaR -
FHWHE A HAT AT [IHET AAHTA, WA 9 Ty
WIATENIEA gaEe Smfeawan €90 sha sfa wafemd 1”—The
quotation from wteurz is wrgmwRE XI1I, fidtg waca—
e |

16¢ The word %= is once used in the fisga in the
second Sutra of 1st Prakasa, viz., “swe aw;1” This
reading of the Sitra after the 1st Sitra “Sgmaran’
attaching ‘%™-vowel is not even universally accepted by
the Trika writers. The word = occurs in the Kallata
Vrtti on the Sp. Kar. ITIL. 40.

res  Of. twewafy on Sp. Kar. :—

“wuEm T s-uRam-feefy-ae- e faacfaeate-
s ERwEE e ST wgaad e,
afeiy afa smgf o afanm sw@e wwf S@Quas @@
fagera 1’

186 (f. ibid, 1I. II.

Cf. do. 1V. 16:—

“wEmfa’a Fawr g CaratramarEa faawa 1

167 Cf. ibid, I. 2:—

“gfatd AgEL—daia awEEnfeasteafmEn artaan,
FEiy T@ @wwEw gud qaa mife sfa

The conception of ®ri as the fayfa or &5 (wealth) of
fita requires a closer examination. The best explanation
from Trika point of view is given by Abhinava in his
auEs, wo® Wi, vew Fra 1 Three elements, according
to him, go to make up this idea. They are :—

(1) wmmmr wf& or power of self-determination—Siva
stage.
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(i) =mwdfgew or the desire of creating world-
diversities (fagafe=1) in the order of succession—this is
Sakti stage.®

(i) et or manifesting Himself in the form
of temporal succession—Nara stage.

Quite different from this is the idea of &% conceived
by the Strict Advaita School. wswgfr, for example,
explains it as ‘those acquired aspects of Brahman in
relation to the created world which are often described
in Sruti texts.” Some of them are as follows : —

(t) afws (or the aspect of the controller e.g., wsr aw,
efc. [Vrh. Up. 4-4.22, ete.]

() ==aifaa (or the aspect of the inner controller)
e.g., [Vrh. Up. 8-7-8, 2-5-15, etec.]

() sSfmea (or Lordship over the world).

() fra=E (or the aspect of the determinator).

(v) @sr=gsE (or the condition of being the upholder
of all).

(vi) w=i@@ (or the aspect of being the indwelling
spirit of all created things).

According to Trika @%= or fafa proceeding from
is perfectly natural (@rnfamt) to fua whereas in the other
school it is unreal and something ez abrupto with regard
to Brahman as it proceeds from @gr which is unreal
and adventitious.

168 This point that #mn rests on the dfag of all-filling
complete I-ness is expressed by uws® in his faafq on
qHTaE, 1V. 16 ag:—

Cgmfa: wEn gfae gEigEeiguitanes? @nd @
faqreET SEtia g8 qeAmRRTEeY faQurg” am, ete.”

169 The point of similarity between vw@® and
gHuwg is that fadfaq or =w, as the case might be,
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is both the (1) =% on which @t depends for existence
and the (2) fiwg or the subject which is affected by her
activities.

170 Cf. gmmen®w, Vol. VI. 9th Ahnika, Sls. 149-150:—
" v W Faw wfacafaifadt o
FgravrgErawr au fe @ aan @d 1”7
The idea of tracing #rmay up to the final w@=r concep-
tion of wff—the main thesis of Abhinava will be clear
from the following : —

(1) “a=fy g @1 falwguar wifa q@n  a@IEEwTaa fafasd
qq, aq ‘mtmrﬁi’ﬁigwa i--” I.P.V, II IIL 9.

(i) “dEng UCAECEE dqUL WEAWI qq AWAWEH ... @
waad wwfaesa 1”10 P, V. I1. II1. 17.

@ii) Cf. also I. P. V. IL IV. 20.

(iv) “ga 9 fewwes @@= aEwtEe’ L P V. IV, 18,
(v) “‘TRUTER § WATE WATERADEIAHAR Hifegy
wfy @ra=Tew wEtheg; ' 1 P. V. I VL 5,

(vi) “a% g AETEN ARITEANTEAREETEET, ete.”
L P.V.I VIIL 7.

1 ¢f, LP.V.LV. 14:—

“grfafa 99 W9 &9 aq sgAe faaAwle:, AeeETAr aq
RS {¢ qEIfy SHEEES@RLET saRs 3f6, ferarest
frefaaq 1”

173 Abhinava dwells often on this ‘z¥zaii@’ con-
ception of @t and, therefore, ultimately of the ‘wra=r’
power of the Lord. The following quotations taken
together make his position perfectly clear: —

(i) “wfagienReaerd-Remmnfiaryanr,, ete., ete.”
ILP.V.LII1.
() “z¢ TRATW@ WRY W WEATH—I]...... NG00

faRgrEwmEEEfagaTge IR, ete., ete. ‘
I P V.II II1. 17.
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Gii) Cf. I.P.V. II. IV.?20.
() Cf 1I1.P.V. IILL 8.

With regard to the conception of gSz@ of wmrin the
Trika a comparison with the similar idea in the later
Vedanta of the strict Advaita School is not only interest-
ing but helpful towards its proper understanding. Taking
gaawgf who flourished in 900 A.D., a little earlier
than Avinava, as a representative of Advaita Vedanta
we find that he lays down a general proposition that
there is nothing that cannot be had out of &® or Error
“qarq wwd wfe fafeefe 1  (@99wmdww, Ch. I11., Sl 115).
Then he goes on to say that =faar or wmat is of the
nature of wiff and so she gives all kinds of impossible
combinations of happenings (=z=1) as we often perceive in
dreams. As illustrations of such impossible combinations
he mentions the following strange experiences :—(I) Feel-
ing as if eating the sky (@#fd w@wrfd), (II) Feeling as if the
sky is sundered into pieces (@afy @fea@iwd) and (III)
Seeing with eyes his own head cut off and placed on
the palm of his hands (fasifa®y =1sd@% wufiaq). Hence,
according to the strict Advaita Vedanta =fsar or wmm is
an ‘A-logical principle’ having ‘@snguufs,’i.c., a sort of
meeting-ground of all contradictions (from the point of
view of relative reasoning). This is her adornment (3mu¥y)
because of which she is what she is. Otherwise she would
lose her distinctive erroneous character (aifw@). This
position is clearly explained by the following couplet of
sefafy, a work on Advaita Vedanta by g, a famous
disciple of ws<, who flourished about 800 A.D.: —

“gSzmAfAgEn Yuud, 9 § guud | wufEs geam safaa gw'E
LECR
173 ¢f. 1LP.V.L VL3:—
“gm € WHIglE: =g, feArEeRdsit aqamEAiiaca-
sfcfy gt umaaafe safy swe1 w9 qufawi SR, TEe-
34
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gfawt € WHSWIE WWET WW@ 998 9Eq, qefiamwewat  feg-
TR w2 fazads fed g, @ W 3w afegm e, 4
AMAMREAETY Y0 geafs wa’ dvezema: sZRemey Fad
filyagd, a9 aQesafyeg a@ we@ frggage@R ‘gz @ 4
AN G ARG AR oo

s ¢of. 1PV, LV 18:—

“ga = feaw@a @aw1 aEmta:, @ fd gq €9 weigy
WAy, WA AT gag: Faea ary, ete.”

s of. 1PV, ILIIL17:—

“gay faq wfreed  whafs,— sasmat  sefesaged @
REIMATR  ARMAVIGEGATE,  ARAIA | qETq GCRERE aq Ul
QAT qq qgEANTET TIRYAENE q| UeRiTggEmd, aggid
9 TeNwEAAf | §u1 wEd AEmfaea 1”

176 They are known in Indian Philosophical Litera-
ture as “@ifauss,” viz., (I) snarenfa, (I1) seqafa, (1)
wurenta, (IV) wenfa and (V) =sfasedwenfs)  smenfa
theory of illusory apprehension is held by the Buddhists,
wagr@ifa by the @y, 3ffew and @, the wWenfa by the
®wiar and gi@ and wfasgedgenta by the Advaita Vedanta.
For the best explanation of these theories we refer our
readers to Dr. 8. N. Dasgupta’s excellent work ‘‘A History
of Indian Philosophy,’’ Vol. I, pp. 384-386 and also 486.

w7 ¢f, 1PV, ILIIL 13:—

------ AN AR YU TIY N@EH (AARGE A A qenta,—
saafaey wafatd afwawd | agaRm wazfaudarve e
qragistt g

‘g YUREITAN  WqUenfa: | dawfe far e @w
wifm—yameq | fewn efeatwitfanfy sgwa:, wmme & as
gife: ; qafi g @7 &Y W@ T® Wiz 1 TWE  aifeegs,
varwfeaenty fmte wdiy '
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e Cf. I.P.V, II 1IV. 20.

170 Of, also II. IV. 8.

189 The word “sfasgweita’’ is difficult to be properly
rendered in English. ‘f=e%’ means ‘to explain a thing
conclusively by showing its cause of origin’ (frad® aww).
In the strict Advaita School they seemed to have under-
stood it in the sense of indeterminable as ‘‘either
existent or non-existent.”’ faqg@ram, one of the greatest
intellects of this school, puts the meaning thus :—

we% qeuwnat faaraEdl @ g9q |
TR afreEtArg STt 1
Cf. Chitsukhi, 1st Ch., pages 78-79.

In the famous work named ‘faqg@’ which was
composed a little later than 1190 A. D. after Sriharsha’s
work ‘@ws@m@™’ when the Kashmere Saivistic School
had already spread itself over the soil of Kashmere,
we find the Trika view of @ as the smufa of ge@wx
anticipated and discarded after much dialectical discus-
sion. These discussions of feqg@! on the meaning of
the word wfwsss«tg and the ultimate nature of wmr, as
against all the other Schools of thought the then existing
ineluding possibly the Kashmere Trika (though not named
by Trika), leaves no doubt as to the point of difference
between the two Schools of Advaita.

In support of this we quote the following from
Fagdt: —

“oify wgzElg N geEifkld Sumw a9 I, A@EEg @t
fagmE T Wt SENWMET BATQR | SRARA greTRwgaarat
ITERATAWEG SIAMAY, AEWRT ¥ [WCRIIAIEE 9y
GETATEAT, FRTTAT [oeveernennen 7w gwarafaaian . ‘qawe fas-
wrfrata;, waTRar A @, aTEREW......... serfear wmfaasy

wmmEyawetmg | Cf. fegg@t—Nirnayasigara  edition,
pages 57-60. For the discussion of wfasadg, cf. 75-79,
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181 grfeeifasae, waw wfya, SL 27—
“HHa 91 FOaE JEdaq gae |
SEwNEEwE A adseeT 1
182 Thid, Sl. 28.
“faen faF9gEE TN qARHART 1
198 Of, gerEs, qafEE, Sl 192, 193:—
“gfg’ uwafa ar faen
 gfgzguaiicw
GEIE A qe-
I FIARCE |
HAFE | qaw
fafg=fan forstraran i
w8 Of, Ibid, 194:—
“gfgq quamIal fa5da @y gEw |
Z:@ Wemwa arfy fagd glaefau’’
185 Cf. qas, qaatsa, Sl 195, and also commentary
of Jayaratha : —
“gd, gEE@@E favd gfgesuazs gudq ; W quERIvEn
7 fadgAafiE 1o 7 ¥ qUAAERY favasdes 9w wisfy fada,
a@ f¢ wogemE sfaaq (a1 9 gHge @R 98 99
QFA( RS FFEUIganFang (”

r¢6  (Of, Ibid, Sl. 196 and 197 :—

“ag e gL DaHTaw |
gHHRAITE wa & qufafaag )
sredd fe gEsy yaramise wraas |
afe@es qung 93 fEawa Far) "

Cf. also Jayaratha’s comment on these Slokas,
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187 1P, V,III.I.9:—

‘w9 Wit gu AW wefkeds e, — e fewe:
waalk 2Tt uRT ¥ quidaRg 33 T a1

158 Of. Ibid :—

“a 9 aggfyTanaTEEde, afy WE sgw@ wAgEr @ w3l g
wada 1 gfgwedsft ¥ =Rsfusw: cf. also Jayaratha’s
remarks on qamE 9th Ahnika S1. 201.

189
200.

“Fafradfe GReea@esatoty, sgaq; @ grewesh
wfafraaagueEaify, sgaEaare fwfazuta @fwEa W=, sgans
qaq FOUET! wIq

190 For the definition of fafq cf. wfeffasEnaT 1. 19.

() “frafedinga+ @@ st gweq 1’
() also gmre= IX, 202 :—
“Srafedismt v9 faf® somes

@) LI.P.V,IIL 1. 9:—

“wgq wanevET gl fagan frawa 1

Cf. Jayaratha's commentary on d=m® 9-199-

(iv) Jayaratha on IX. 202, qmei® says—

“frafafé ‘wames FRATRTRT T WA 3 Frerwaaang 1

191 Cf.  Jayaratha’s prefatory remarks in his
commentary on gmEia—IX. 202:—

‘g e frameTaT s fefagured, fifew serfy, <fv mfe
frafe:; o gred Fam—aq wadl afeRafeet @ e, il
¥ A{GEERT 7 FH ¥4 qgaEna safaffasa we, qy e
fagfafifa 1’  As for the end to be achieved by the sacrifices
#faem and @ cf. the Mimamsa dictum—‘sfswt
a1 g5a” and “wEEwHE; GaT gHT 17
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o2 of I,P.V.,I1IIII.8:—
“quify ¥ vawE arEfFTeEaTRE wiaar fafacen faafaa:

ete,”’

0 Of. “ommar—agwErgut ffmatt aswaragmf
. faw gSfieaafaq 9@ ga9e 99, gUTa 91 Jas@i galawa
wrmf  waTafanfafafeaa= afw, szuifeueew@smace-
gwgiAe, @ & ¥E @y, W@ AR aafy QfEmwfaa
UM —aq ffanfragagan agts: <@ @adfeafangeafy’
afifmad ‘

1os  ayife wrE  FweEAIq  sWAR fEREE argERw
waist vatfa, fi¥ FOwWd @ G@ a@ wlrwte gaat,—sda-
A Feq wwWaAfed gmq aqEsaififo wddsfy yfked @«
waraafa 1’

195 Tt must not, however, be understood that because
the sif@«! explains the evolution of these principles in
the order of cause and effect they follow in the ultimate
sense in this order of time-succession. The reason for
this is that they are all interdependent. Cf. amm® IX.
219 and also Jayaratha’s comment thereon.

196 @gape—XI1. 63—

‘T aEEgquAl A qaEde €
e frafaawe y'ew vataeer o

197 gamEE—IX. 208 :—

“femr TSy frafa; s@Saegenq |
FerE e faggit eyt 1
cf. also Jayaratha’s commentary on the same.

108 COf. marmam IX. 218-214. and Jayaratha's
comment : —

“oi FerETEE fRfwT e |
faltwan® e i g
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fadwuaar fisy fafapnredfEa |
ELCICRL TACERCICECER T8 i
'9® g% means a ‘tight-fitting robe’ which obstructs
the free movement of the body. Hence, by a figure of
speech, these principles are so called because they ob.-
struct the free movement of the soul towards its final
goal. Sometimes #mr is also added to these aw=s and
then they are called ‘wg@mg®.’ Sometimes again, they
are enumerated as three leaving out @te and {wafa and
called ‘‘threefold sw=” (famg®). The earlicst use of
this word in Trika is to be found i in a satra of Vasugupta,
viz., ‘“‘gamgat a3 fag @ ulEEw g 11 42,

100 grmkar—III. 45 and 48.

20r T P V.IIILI 9:—

“gd 9 gArEwHada witw, sfa q€a wfnedn sfaweefam o,
wgifaq g "ZARuaREEIEa wRwdagify | @ dwMERsfate
fas fawiq Nifggafe, sggazs aa 91

20t Cf, “‘gri@l AraE ¥ a1 GRamta g8 9

@r fEEgs:, ete,”’

103 fagfq of fdturarg on fywmeda Sl 56 :—

“aeRfNTMRYT; @aAWIRE: SHARGY] Q@EaAHE THie-
fagmaa= argaTaaey @Wat @mfyeaty wiiafaa gaug sawrgaf,
ete.”’
30+ fyafq on 3mra Sl. 56 :—

“gd FrERul URATS F@r@l afm SududEwe q  gaMeat
wwifa1” also “@d A9E WMeTwnTAfEd U@EERST auww-
g T, areafy aremmnfatafae seawyames agq

08 “Rynfemfrdrdfe g w@fa @ W@y gdava-
gHTE-quE-frea-arTa-raasesfa 7% aderedn st
-wer-frafa-avagn wamnfa " —wgmefacied sefdnaeeian |
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00 Cf, wwmm—fdauze Sl. 42-43, and commentary
of GaTs thereon—

“qlQqus: @RY Aafefaas’ awifh cafdad vads Nafasa-
JEida TSS¥qUAId WA | AUAMTET A AR SATEeaa |
auife—wanfaeur A FzaEepafadfe® W@, s gaAraEnz-
fafeqaadiaitas far @ifes-faare, i wefass, @@
SrRuikfwaseng:, fafa; wagrmwmEt framws; 7

This process of purification of the tattvas is called
in Trika by the technical term ‘“‘@wunfy.” It is accom-
plished by mentally placing (mr@) these tattvas in different
parts of the lotus in the heart (gzguw) by uttering the
gud, as the result of which a new purified body arises.
This may be likened to a similar process in I called

‘gaufy’ or rather ‘“‘yasta’’ by concentrating on the essential
character of the five y@s. Cf. wraww ga I11. 44-45.

207 From the passages quoted in Abhinava’s commen-
tary and also from XKshemariija’s quotations, it seems
likely that there must have existed in the 10th or
11th century an immense amount of literature on
Mantra-Sastra such as Tantra-Sadbhava,  Srikantha
Samhits, Vidyatantra, Siddha-Santana and a host of other
tantrik works which have not as yet been discovered.

208 Tn this connection it may be said that Mr.
P. T. Srinivas Iyengar’s remarks in his Outlines of
Indian Philosophy, P. 1. 172—that Matrka, the mother of
the Universe, loses her importance in this school (i.e.,
Pratyabhijnd) is not accurate as will be evident from
a perusal of this section.

209  Sattvata-Samhita, for example, does not men-
tion the name Matrka but seems to point her by the
term Pard vak in Chapter II, Upasanavidhi.

“TUIERGEHEE] TU aF SO |
a1 gt 1 wrwaar G o
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Fef At e ARt o @A |
FRGH TS TREAFRIT, I

Cf. also Chapter V, $loka 101:—
“q a1 ge qfnd wEAafa T @ae |
qastuswama’ a3 adt@aEe: 1>

Cf. also Chapter XXV, élokas 148-149.

210 (f. the following $lokas of Sri Pra$na-Sambhita,
on Matrka, Chapter II:—

“aganfavEn @1 Nfear 7 g7 739 0
waEfHaWIRY-Jadg@alst af |
41 afe: gfwdstw ausdy aud 1 (SL 3-4)
“Sharar SeagEAT aRqEHRREET |
wa saa & fagas vs'feat (S 29)
“gaa frmaat a1 8 Dewefadt

HHTqE HA Qg a9 qaaay aq: 0’
(Ch. 52, Sl. 31)

Cf. also élokas 36-38 for auarga
211 There are Chapters XX, XXII and XXIII called
Matrksa, prakasa and Mantraprabhava-varnanam and so
forth.
212 Cf. Mahanirvanatantra—9th Ullasah, 6lokas

87, 88, 89 and 118.
213 Of. Kamikigama-Mantroddharapatalah :—

“qep) feqd B @1 areErawReEa: |
MR ATEE: NAT AT AR A U
A<} A= sfa M@ ¥ 41 Ha 9uq|
§ 71g; wwa fam: vzt faamh
g g woafa fafay: afusad
TagyaTT gavTirsfeRaa: 1
gamagEaea e |
dfar AEw § @ gNREEI i |

36
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HEAT GHALATU FERIAT WIRE |
A AT G aWIeaq A= 1”

214 (Cf. Paushkara Agama—8th Patalah called
Tantra-mantrotpatti-patalah—=Slokas 19-20.

“geys AT T 41 Wq) A@aq @)
a1 a1 | g1 ) Srawfanfzan”’
Cf. also Slokas 22-28.
215 (f.e Bhattabhaskara’s Sivasttra-Varttika :—
Qe THI T AT FHRCCH |
w1 sugfaet QA8 A « fagaa: o (S119)
argt @ §qE: Wrowdl F9g 9
‘o -wafe'e v werEn seRad 1 (S 20)
216  (Of, Kallata’s Vrtti on Karika 45, 47 and 48 :—
‘it F-FORT-INE---THTEE  AfCAIMEE AT
afmaqed WAt Ta gad), AT TR F-ATCraR gat:
EwTET TIfaE; agEa |’
217 (Cf. Ramakantha’s Vivrti on Xarikd 184th
Nihsyanda :—
“qi fe  UCATT-GRUIRTIEEAANAITRUT Giq W Aw@9adr
wigan | ete.
a2af TRATd W |WErgsTtEniE e frareedae
facatyer wafean yea, ete., ete.”
318 Of. “oangd d@QEUAMEEY WEaTETITeaETRET
wuE yay it 1’

“Yaqa SERTAmEE... ... g Gratafafy afgm, aqgat
q W AT Y, aqg=ET 9 gRa e, et
219

Vak personified as a female principle of speech
in early Vedic times and then she came to be conceived
of as a creative power or Sakti. In the Brahmanas,
this goddess of speech became the wife of the creator
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(Prajapati) and in union with whom she created all things.
Sometimes she is placed absolutely at the beginning of all
things of Brh. Upa. IV, 1, 2 and I, 4, 3. Garbe on
Viae— Philosophy of Ancient India,”” p. 53.
220 Cf. Vrtti on Karika 18:—
“ N5ty areRw: wadsen, @ Mefw@da iy, —aa qEw
werway e, difrsesenfime —aifraaammy sfa: 1
i ¢ ganfe arwufcfaar g, '
wifw fagarterar & wiforw: |
7% dif fafear dwaf,
g0 aret wgwn sl u”

also,—
“a g fR I N,
faarfaary’ - gwmatufa |
a1 fafafafEwa a9r,
fagrea=n afgaficitea 1”

222 Tt is almost impossible to convey the logical
import of the terms Vicya and Vacaka in English. Vicya
literally means ¢ that which is capable of being spoken of ’
and Vacaks ‘that which speaks of.” These are the two
clearcut divisions into which the whole universe of reality,
comprising thought and reality are often analysed in
Indian Philosophy. Vaeya is rendered by Mr. J. C.
Chatterjee in his *‘ Kashmere Saivism’’ as ‘ predicable’ in
terms of discursive thought und speech.

223 (f. Such Sruti texts ag:—

(1) ‘“Prano’ hyevaitan Sarvan Sambrnkte.’

(2) ‘‘Ta etasyaiva sarve ripamabhavam’’

224 (f, “ Tadasyedam Vica tantya namabhir dama-
bhih.”’

(1) ‘‘Sarvam Sitam’’

(2) Sarvam hidam namani.

(8) *‘Vacarambhanam vikaro namadheyam.
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225  Tantraloka Jayaratha’s commentary on 3. 236.

I A9 AR UEE, SEET IET Jue |

Cf. also Ananta Sakti’s definition under the Siitra 7
of Vatulanatha—

“arEgeTE-fmra-gET vgd ”—"“fracefaEaniee-
fremtfretyowaafy, SwuqaTeTEaRITANE FREEWEEy-
T A TEEAET A AT Tyt qifq wfgar 1’

226  This simile of the liquid in a peacock’s egg is

an Agamic ome. Then from the Agamas, we find it
borrowed by such schools as the Trika, Lingayate and
others,

Cf. Paushkara Agama:—
“ AT aefafestardnto |
Qe At 5 A g faaed o
227 1§, Pr.V.I 5 13:—
“qdmrq uq, afw ferRgEufd goaEEe St ¥ aTE, Waed 61
|G ﬁr{qam” ete.

228 (f. Abhinava’s Tantraloka, 3-236, and Jayaratha's
comments on it :—

“ §a f TOHTD WEIGEIT TEIRIATE AT YA AT AT
fawrreTEreaTq 9% Sifay €@ MU Zeevaar g aR e 1

229 Cf, Paushkara:—

““magfmfaamrn aifird serameen )’
{8l. 20 2nd Patalah)

230 (f. Anantadakti’s Vrtti on  Vatilanatha,

Stitra 7:—

“&q aﬂmﬁmﬁ'ﬂsﬁwmgﬁqﬁr@mﬁwﬁm
TR A safafear
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231 (f. Jayaratha on Tantriloka, 3. 226:—

“TAST MR TR O R ARSI AT FGEET  SEed
AT E? W waanEdw=vian 1’

The gradual evolution of Vik through all these stages
is thus explained by Bhaskarariya in his commentary
on the Lalitasahasranima by the illustration of the
growth of a plant from its seed :—

“t The Para form is mere sound (w=s®+ ) the poten-
tiality of growth in the seed; Pasyanti (uwm=t) is the
seed beginning to sprout; the Madhyama (@aw) is
when the first two small leaves appear, but are not yet
separated; the Vaikhari (%@®) is when these two small
leaves are separated but joined at the roob.”

238 (f. Tantriloka 3. 198 :—
“ qariETEE TRt 69 |
WA N 49 1w e’

Cf. also Jayaratha’s comments on Tantriloka, 3. 222.
333 (f, Jayaratha under Tantraloka, 3. 282 :—

“ gEyIART AATUT fErAe anfEe |
33 qifer; gATETEt g5we § gt i
—“sanfefasfyaa @7 saursrar @ar s& 17

Cf. also Kshemardja’s Vimar$inl under Sivasitra
1, 4:—

“oqfeTRTET a1 |ar Waa fagse, ete.”’

ss+ Puller discussions of the meaning, descriptions
and application of mantras can be found in such Tantrie
works as the Saradatilaka and others. In the Kashmere
School, the best source of such information is the Para-
triméika Tantra with Abhinava’s commentary thereon.
A very able exposition of Mantra-Sakti from modern
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point of view is to be found in Sir J. Woodroffe’s book
*‘Sakti and Sakta’’ and also his other essays.

225 (f. also the well-known Agamic dictum :—
“Hare geafeE T GAREERA |
ATt e safrdtad
( guiRE-FAAgIC-vEa: ) |
#se  (f. Kshemaraja’s Vimar§ini under Siva-Sttra:—
“fad W’ — 99 fmEd WA i awfafa frae ) qdegare-
FavTER-NwER-fwiey §3g9q | a2% wwEd wRed fwwa
TCHAC-WRUAARTE @A A, et veseeo o N HRRAAEAHNIEA
NNAHE AT R favRE A o g fafaaat-dagammmaseg 1”
237 Cf. Vimaréini on 2. 8, ** feereiTadr Rueed I"—
“faet qrEgdEl, WX WY g@ 9 faawmd weEe g,
a@ a1 @, WASERAHIYUEfENAET  gee | #ra
Trgatg |

338 “ g qutmaET wATG 9 T fd )
wfeny wresT S a1 a1 9 % a1 faarerar 1’
23890 * qmTQt AEEr g ar gar afwean

a1 € R e arewE W’

240 Jrfw@ig-dfeant g,
“gusr; TawAl @ feafa sgram
weEted gemme a9 faafa 1” s
341 COf. Pard-Triméika, Srinagar edition, p. 151.
HerTi—
“x g'fg 4 W AW Al A Mamdq )
srsETfafEgerT @ & WanwEdes 07

s42  Cf. A. E. White, quoted in Evelyn Unde;rhill’s

Mysticism, p. 189.
343 Thig is the meaning given to the term ‘¢ Vira-
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Saiva’ by Dr. J. N. Farquhar in his book entitled
‘‘ Outlines of the Religious Literature of India,’’ p. 261.

Mr. E. P. Rice also gives the same meaning in his
book ‘‘A History of Kanarese Literature’’ published in
the ‘Heritage of India’’ Series, p. 49, Chapter IV.
But we do not know from what source they derive
this interpretation. To take the current mesaning of
Vira as ‘Stalwart’ or ‘Heroic’ would be inadequate just
as in the case of the same word in the Siva Satra of
Vasugupta, viz., fagmfisn fi%a.”” For our meaning cf.
Siddhanta Sikhamani, Ch. V. 15-17, pp. 57-58. Cf. also
Viatulagama, 10th Patala, Sls. 80-32.

24+ (f. Siddhanta Sikhdimani, Ch. V. 13, 14. For
the Vedic sanction of the Specific Lingayata rites see
the same work, Chapter VI. 86, 37, 38 and 40; Ch. VII.
43, Rudrakshadharanasthalam, Sl. 23.

*+5  §id. Sikh., Ch. V. 4-7—

“GRaevaftiw: ez qwme )
Y=g %4 aw fafawa 1
s4s  Ibid, S1. 9.
Cf. also Suprabhedagama—Xriyapada, Prasnavidhi-
patalah, Sls. 28-29.
*T qTuE G argee qgiEEe |
Ay $3 g Qe Qe arguarfeag o (28)
T gEgHe Arefaads 7 |
fgSa g fagm Ay fagrrgees |
werfenfad fogr vy awa: 1’ (29)
247 Qid. Sikh. Ch. V. 11-12:—
“sfemvTe ae gy STaTaE |
gyATaus Y fasr dggwaq  (11)
Feyanfaafaar fegrra; famm:
FearefiQfyar ke s9’ 1’ (12)
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248 TFor the Agamic documents of Viradaivism
compare the article of Mr. V. V. Ramanan—*‘Viradaivism
—Phase of the Agamianta’’ in the Siddhanta Dipika,
Vol. XI, Nos, 2ff. The Suprabheda account of the origin
of the five Vira-Saiva 4aciryas has been separately
published by Rao Shaheb Mallappa Vasappa Varad from
Sholapur.

Cf. Yogaja:—

“ frue1g 9quE AETAE SWIGTE, |
qataw dfew we et g
frefeamgaaaR oy |
fawa fewra ga aqfaswgersaq 1

*+  On Linga, c¢f. Suprabheda—Jiianapada, Siva-
srshtividhipatalah, Sls. 27-34; 55-60.

In the same Agama—Kriyapada, 33rd Patalah is
called Lingalakshanavidhi-patalah in which the subject is
discussed in detail.

Cf. Yogajagama :—
“ gyraETq gwey agEf g gaaw |
I yRTe §d fagfadfag i
(quoted in Fawr@r)
ss0  (f, Kamika—Sivanujiiapatalah :—
¢ gewiagd A Asnwue Taadq |
sfq wren aon foF @@ 7 w0 7@ 4 (199)
fuafes faur N awass a9 (203)
st i fow 2 fwa)
aw fayy TE9 IaeugerEaq | (204)
gerfE-we )} g FwEwgIrEal |
famgaret wnfEt w=da wRifan o’ (205)
351 (f. Maritontada’s commentary on Sid, Sikh,
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VIII. 17-18. Also Kamikagama, Mantroddharapatalah ;—
“faQunet - @ H-FRG /@ waq | - faew, ete”’

253 The doctrine of Jangama is one of the most
distinctive features of Vira-Saivism. The following
explanatory remarks of Rev. G. Wiirth is worth consider-
ing:—‘“The Lingayata priests are called Jangama, an
appellation of which the meaning is not perfectly certain,
It is most probable, however, that they were thus called
in consequence of a still existing rule which enjoins
them to be constantly on the move, unmarried, poorly
dressed, begging their food and wandering from place
to place. (Bombay Branch of the Royal Asiatic Society’s
Journal, 1864.1866) Siddhinta Sikhamani explains the
term in Chapter XI “sisawremmeafeaud,” Sls. 2-3, as those
Siva-Yogins who know Siva as the illuminator of the
universe by means of His Cit and Kriya Saktis and
nothing apart from the universe (@®&&waan).

283 Vagava Purana, Ch, LVII, gives an account of

the ancient Vira-Saiva saints:—

(1) s zm, (2) afeda, (3) aqysndzal, (4) fwaEw,
(5) s@w, (6) =madsan, (7) s=wn and (8) wwrATr@sE—
c¢f. Translation of this Puriana by Rev. G. Wirth.
According to the Channa Vasava Purana the Vira-Saiva
Puratanas are:—

(1) Ahappageyaru (in Tamil Iyarppagai Nayanar)

(2) Chirunote Yandaru (., Srirutonda )
(8) Kaligananataru ( Gananatha o)
(4) Murkhanainaru « Mirkha )
(5) Perumaleyaru « . Idangudi o)
(6) Marabhaktaru ( . Ilaiyangudimara,, )
(7) Chendakesigalu « Chandeévara )

(8) Siriyala Sitti or Chirutonda Bhaktaru.
Cf. Jeerige Basavalingappa’s article—Siddhanta
Dipika, Vol, XI, p. 493,
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284  Qid, Sikh., Chs. III and IV.

“ HERaus W FARTEEEHAR |
it N gewt feaaeaa |
¥ yauAge AgwaEi fadtga: |
TR AL SgaAIgEra; |

This work relates that this Saiva system was first
revealed by the Lord Siva to His son Xartikeya
(Shadénana) and Parvati, His divine spouse. And from
Kiartikeya Renuka, the most favourite Gana (attendant)
came to learn this precious body of Saivic truths. Then
from Renuka this Vidyd was promulgated for the benefit
of the world to Agastya.

385  Who this Mayideva is it is difficult to ascertain.
His date is yet uncertain. In Basava Purana, however,
one Mayideva is mentioned amongst several early Vira-
Saiva poets as Moggeya Mayideva. His work ‘‘ Anubhava
Satra’’ has been published from Sholapur by Sridatta-
prasade in the series called *‘ Vira-Saivalingibrahmana-
granthamala.”’

Cf. (1) Somanatha, (2) Upamanyu, (3) Bhimanaths,
(4) Kaleévara, (5) Boppanatha, (6) Someévaralinga, (7)
Nanakarajaprabhu, (8) Sangamesvaraprabhu, (9) Mayideva.

256 Gid. Sikh., Ch. XX, in introduction to S1.7 quotes
the following from Para-Triméika : —

¢ qut Ao WfEed TEEN: |
qqT TR SALATUIG 1”7
287  TFor *‘ Vimarsa '’ in Siddhanta-Sikhamani, cf. Chay
XX, Bhandasthalam, Sls. 1-5 and 6. Bhajanasthala, Sls.
1, 2and 4:
« Rt v wfin f3faaraifod
gfere wfafear aw afee fammsae
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9 fEa siqan feragasifadt |
agr wfaf Swaian ya? awfa fear o

258  There are traces in his commentary on the
Siddhanta-Sikhamani of the influence of Abhinava Gupta
whose Pratyabhijiavimar$ini he quotes as “‘fuarsawre;”’
¢f. commentary on Sl 2, Ch. XV. “wzatw@am«ie
gaifwAEd gos IR FAEEw seufcEs 3 fasara
etc. Also Ch. XII, Sl. 5—‘“‘garuwi sweffaagads @3-
waEa ey

Apart from these Maritontadirya also quotes from
Vijianabhairava and Rudrayimala tantra works mostly
used in the Kashmere School. These instances show
that at any rate the 14th century Lingayata writers
were fully acquainted with the Trika literature up to
the time of Abhinava Gupta.

250 Maritontadarya’s commentary—Siddh. Sikh., Ch,
V., 8l 39.

260 Dy, L. D. Barnett has expressed this view in
his article * Saiva Siddhanta’’ contributed in Siddhanta
Dipika, Vol. XI, p. 62ff. Cf. also his article ‘‘ Notes
on the Saiva Siddhantam ’’ published in ‘‘ Le Museon.”’

261 Numerous quotations from the Vedas and
Upanishads can be found in such Vira-Saiva manuals
as the Kaivalya-Sara, Anadi-Vira-Saivamata-Samgraha,
etc. Kaivalya-Sara also quotes such minor Upanishads
as Atharvagira, Narayani, Kaivalya, Brahma and others.

262 Thig is the view held by Orientalists like Dr.
L. D. Barnett and Dr. R. G. Bhandarkar. Cf. Dr.
Barnett’s ** Hindu Gods and Heroes,”” Chap. II, p. 66,
and also his article in the Siddhanta-Dipika referred
to above. Cf. Dr. Bhandarkar’s ‘‘ Vaishnavism, Saivism
and other minor sects’” Part II, p. 110. Section
¢ Svetasvatara and Atharva Upanishads.”
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“e> (f. Kaivalya-Sara, pp. 16, 84 and 96, Sholapur
Edition.
2% (Of. The remarks of Mr. P. T. Srinivasa Iyengar
in his ‘“Outlines of Indian Philosophy,”” page 164,

footnote.

‘“The Lingayatas quote ‘“smaw Sawran wamy’’ [Taitt.
Up. I, 4-1] ‘O God! may I possess wisdom’ and inter-
pret it to mean ‘may I wear the God.” The Saivas
besmear their bodies with burnt dung and support the
practice by quoting, “4a& « wafeasw [Ibid, 1. II. I] ‘ Do not
neglect greatness’ and twisting its meaning into ‘Do not
forget to besmear yourself with burnt dung.’

265 ¢ Qutlines of Indian Philosophy,” p. 164.
We consider this way of dealing with the entire system
of Vira-Saivism by a single sweeping remark as doing
little justice to it. On this assumption of Mr. Iyengar
how are we to explain away numerous Agamic texts
which all endeavour to explain the underlying principles
of Vira-Saivism?

266 (Cf. Kaivalya-Sara, p. 48, where Maritontadarya
quotes from Atharva Sirsha Upanishad.

“ grmmATEr fagargate A9 @1 9 @W@ W\ 9,7 ete.
2867 The text quoted from the Rg Veda is:—
“ ufed & foadl amawa sytarte Ty fega:
wagag ae@l 79,3 fyarE seeeaq aarEa 1
Sri Rudra Upanishad text is:—
“qr @ T faar a9t qaeRTEe |
a1 wEgat g=wa frfermfaemEfe o’

2e8  Cf. Vyasa Sutras, 2,2.37 41.

Bhamati, Ratnaprabh#, Nyayanirnaya—all take this
Adhikarana as a refutation of the Maheévara Saivas whom
they divide into 4 groups—(1) Saiva, (2) Karunika, (3)
Pasupata and (4) Kapalika.
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260 (Of. The f{following passage from Vira-Saiva-
sarvotkarshadipikd by Channa Vrshabhendra Swami—
Mysore Edition, 1883 : —

“quuaw AfgmcRaaga fan MevaaMe wiRkE-amee-
wan  fafyaeaat AfrrumuadiiauiEs TEeE v e
FYqRATAR RS GIWETEE  sAfE@  wgyaRegw @
APANIITE  FARqE—aarg SRR aifawe (Mew
qEes 7 wafa”

270 (Cf. The following extract quoted by Mr. P. T.
Sriniviasa Iyengar in his book *‘Outlines of Indian
Philosophy,” p. 163 :—

‘“ Brahman is never Nirvisesha (Devoid of attributes).
He is always bodied (murta) as well as unbodied......... He
is said to be one (only) before creation. The old teachers
of the Vedas, Renuka, Diruka, Sarhkhakarna, Gokarna,
Revanasiddha, Marulasiddha, ete., have taught that the
Advaita texts of Brahma (i.e., of the Vedas) refer to
the stage beforc creation, as then, the world, manifested
or unmanifested does not exist......... The declaration that
all knowledge (flows) from the knowledge of one as
in the illustration of earth (Chh. Up., VI. 1-4) is due
to the identity of cause and effect, ete., ete.”” [Srikara
Bhagya on Vedanta Satra, I. I. 1.]

271 (Of. Bhandarkar’s ‘‘ Vaishnavism, Saivispn and
Other Minor Sects,’”” Part II, Section 1I, pp. 104ff.

273 Cf, Vaicaspatimiéra’s Bhimati on Vyasa Satra
2. 2. 37.

“FrEmowE dav utgvan wrefusn fegifee; safeaEta
wErQse aRTuarafagTATgE e e

278 (Of, Siddh. Sikh., Ch. X, 1-20.

174 The anti-Advaitic tendency in Vira-Saivism is also
apparent from the account of Basava’s arguments against
a Vedantist adversary by mesns of a strawman whom
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he makes alive and teaches all the Sastras and finally
defeats the opponent,

Cf. Basava purana—Translated by Rev. G. Wiirth
in the Journal of the Bombay Branch of the Royal
Asiatic Society, 1864-66, p. 87, article 19. This story
stripped off all exaggerations and supernatural embellish-
ments seems to record the historical event of a real
logical contest of Basava with a Vedantist opponent in
the court of Bijjala.

*75  (f. Siddhanta Sikhamani, Chapter X.

‘U I G ATHWRS T |
Srgrd @afaa’ 9 SEaud waq o
qfq: @rerRa: N AR |
w7, @iferaaaag ufeEd
few NSRRI, HAWA |
fagysiieaa® @ 918 « gwratq |
gefeae: WRITHIadT el |
fawrysTaCEane A freay WA 0”
Cf. also Kaivalya-Sara chapter;

376  Kaivalya-Sara, pages 46, 64, 71, 104 and
108. wwdfear, 8th Adhyaya, Sl. 31; Poona Edition
gives the following injunction in favour of Bhasma
Tripundra linga—clearly Vira-Saiva-practices :—

“ firartarRfTgaEe; |
faggfar g 83 W@y
ATWAAY FHZHIR |
HeRAE fgaw war 17

But the grqgwwefear, newefear and adadfedi—are the
three most favoured df¥ats of the Vira-Saiva.

*77  Quotations from &Wafw® may be found in
w1
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78 COf. awgwmw, 10th wia:, Sls. 816, 2432
“ T wgfid W eNErTY v G |
WM s 99 18 AT a9ERaH |
Cf. w=mE, 7th u:, Sls. 6-15,
Tar; gafaul 5T arent ¥ WU H90q |
wTfeda: woae , MR T |
ATRaEdl § TEgliawd; 9% |
FATACEAT § q; FACGLAT |
FREEA § gaNt aqugea |
also—* FaRRERIG WHT, FHAASYAT |
qrEaE gow feld qdq 9 |
TgHS ) § 3 aTS aa; 9w 1’
*7o  Cf. Vatulagama, 10th Patalah
Cf. Paramesvarigama, Sls, 12-14 ff.

*80  (Cf. Sholapur edition—Vira-Saivasarvotkarsha-
pradipika, p. 20, articles 95ff,

“oooafarimrn fafem gEEEREEwE-arerEinsT
fawwRay fa@twdrdar fasfeaaoaten frone sfa feifaa
Of. Favamae— srew faawr wrowr-faafsta: o (118)
t81  Sls, 384-38, 51-53, 56, 58, 61, 75-82.

*83 < Ishtalinga ' corresponds to the material body

or stone-linga, ‘' Prana-linga’’ to the vital principle or
subtile body and ‘‘ Bhava-linga *’ to the spirit.

268 (f. XKaribasava Sastri’s edition of ‘‘ Vira-Saiva-
dharmagiromani ’’ in Kanarese character, I.6-16, Also
Parames§varagama extracts published in the journal
‘“ Vira-Saivamataprakasika,””  March and  January
numbers.

28+ (f, Basava’s ‘‘ Vacanas” translated by P, G.
Halkatti also ‘‘ Vira-Saivadharmadiromani, Ch. II, §l. 9,
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185 (f, Extract from Paramedvarigama quoted in
Viradaivamataprakasika, March and January numbers :

¢ QUEHS T SIS ATGAHH |
WTaTETaTEE] ARaRa 384 | (18)
7 ATYS AT 79 STFAYIA |
a yEmATE qaRaRa 7w | (19)
fafirst wenfire wfes vy
fadrdt s wrdtamnaErE ) (20)
sifasa T fae Agerasq |
AT UL WAy Nakawa fea o (21)
AEAATMLATS AW TAGTA |
swagTEE 9 AeTamwara | (22)
7 e Y qraTE At gwtate
7 FR Wi+ faee w9 03 ) (23)
N TARawan 7 SwRAfafea; |
g sttaa foifu fediss ame dams ) (24)7

286 (f. Madras Journal of Science and Literature,
Series I, Vol. XI (1840), p. 152.

287 (f, Bangalore edition of Kriyasira printed in
Telegu character, Upodghata prakaranam, Sls. 49, 50,
51, b4, ete.

“ grgaeaTfagaad dRfand |
ufrafregfed R E avemaE |
agfedt wzeface S fadva: 1
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288 §id. Sikh., Ch. II, 13.

289 TIbid, Ch. II, 12 ; Ch.I, 8, 10, and comments
thereon.

290 Cf, Maritontada’s comments on Sid. Sikh., Ch. I,
18.

291 gid. Sikh., Ch. 1, 9 ; II, 2.

292 [bid, Ch. V, 39, 44 and 45 and Maritontada’s com-
ments.

293

294 Cf. Paushkara Agama, Patala Il (Bindu Patala),
sls. 38-41 also 50-51. Also Patala VII (Pramaina).

295 Cf. note 292,

296 gid. Sikh., Ch. V, 40.43.

297 Ibid, Maritontada’s Commentary on Ch. V, 39,

298 (f. Maritontada’s Commentary on Ch XVIII, 11.

299 8id. Sikh., Ch. II, 25.26.

300 FElements of Hindu Iconography—Intrcduction,
p. 8.

301 Barth’s Religions of India, p. 261.

302 Cf Madras Journal of Literature and Science,
Series I, Vol. XI, 1840, pp. 145, 167.

303 Barth’s Religions of India, p. 207, and Hopkins’
Religions of India, p. 482.

304

305 Sukshmiagama, Patala I, sl. 39.

806 Ibid, Patala VI (Lingasvariipapijaphala), sls. 4-13.

307 Gid. Sikh., Ch. VI, 10-14, 15. Maritontada ex-
plains—“‘waAt Ay,

308

309 §id. Sikh., Ch. XII, 10-12.

310 Ibid, Ch. XII, 1, p. 18, Part II (Shoiapur Edi-
tion).

311 Br. Up. ‘‘ag am faar awicas: @ arel fage” ete.
312 §id. Sikh., Ch. XII, 4-8.

313 [bid, Ch. XII, 9 (Sholapur Edition).

814 Indian Antiquary, Vol. 51, 1922,
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