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KASHMIR SHAIVAISM.

et O O e

Part I,
HISTORY AND LITERATURE.

The first beginnings of what has been ecalled
¢ Kashmir Shaivaism’, to distinguish it from other forms
of Shaivaism known and still practised in different parts
of India, may have to be traced to the Shiva Satras!,
which, together with the commentary on them by
“*Kshemardja called the Vimarshing, have been pubhshed
as the opening voluthe of this seties of publications, 4. e.
The Kashmir Series of Texts and oStudies. Its teachings
and practices are given, in the literature of the system,
the distinctive name of Trika-shdsana, Trikaehastra
or simply Trika%; and are often referred t3 as the

1., Dr. Biibler ( Report pp. 78 & clxvii) calls them
the ¢ Spanda Sttras’ which however is a mistake, The name
Spanda Sitras is given to the Spanda-Karikds, see below
p. 15. That by the Shiva Sitras, the Sitras published in the
first volume of this series are meant may be seen from the Shiva
Siatra Vartiika where the Sitras are often introduced with
the words ‘fya: gxaarsa’ or ‘gayg @gww:’. The Spanda
Pradipika ( on Karika 11) and the Tantraloka (Ahn. i. p. 40
of MS.), among others, also refer to them as the Shiva Sutras.

2. Even szdmama, see Tanira-Sara, Ahn. ix ( begin-
ning ); also wedmafagm, Tantral. Viv.i. 9. The word Trika
refers, among other things, to the triple principle with which
the system deals, viz. fyg-gfic-erg or afy-qrg-ag. The phrase
avafin-frars B& occurs in the Pard Tvirs Viv. Intro,
Verse. 3, '
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B@baﬁya-Sampraddﬁ)al, while Shaivaism in general is
N e of as Shiva-Shdsana? or Shivdgama.
The peculiarity of the Trika consists in the fact
that, as a system of Philosophy, it is a type of idealistic
monism ( advaita )3, and as such differs in fundamental

1. The occasional reference to the system as Iqraganzia
is due probably to the fact that Somananda, the promulgator
of its philosophy, as distinguished from its doctrines as a
system of fuith, (see below p. 26) claimed his descent from
TR,

For all these various names given to the system see,
among others, Para Trim. Viv., Fols. 199 and 205; Zantral.
Viv,, Ahn. i. p. 34 and Shiva-S#. Vim. go 3.

2. FEIFAEEE IgH TARAAT: |

o dendigafiats fragnas 0’ Tantral, i p. 49.

Here frTfa is explained by the commentator as qyziqier,
areiart 8. From this it igclea.r that fgamaa means Shaivaism
or Shaiva Philosophy in general because the special Kashmiri
form or Trika is regArded as not guya)disy but only e
aares; see below p. 6, note 1. ‘

3.« Sge below Part IT.

Ag ah example of its thorough-going Advaitism the
opening stanza of the Shiva Drishti of Somananda may be
quoted. It runs as below:—

FWEaFaIfE: @A |
fya: &0y fraar aq: yaar aacay o

Here the worshipper as well as the obstacles for the
removal of which the worship is offered (erufyard i.e.
sREEIEAt AT afifaaErdg ) are regarded as essentially the
same as Shiva himself. Such‘being the teaching of the Trika
Shastra, which includes, as will he seen ( below p. 7),
the Spanda Shastra, the identification of the latter with
what is termed ¢ Shaiva Darshana’ in the Sarva Darshana
Sangraha of Madhavacharya, as was done by Dr. Biihler, is
evidently a mistake. As a matter of fact, Kashmir Shaivaism
or the Trika, is treated in that work under the name
of Pratyabhijiia Darshana. That Madhavacharya was right
in this will be shown later (below pp. 17-20). See also Bhandar-
kar, page 81, t
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principles from other forms of Shaiva Philosophy, for
mstance, from what is described under the name of the
Shaiva Darshana in the Sarva-Darshana-Sangraha of
Madhavacharya.

Although the Trika form of Shaivaism would seem
to have made its first appearance in Kashmir at the
beginning of the ninth, or perhaps towards the end of the
eighth century of the Christian cra,! Shiva Shasana or
Shivagama, that is Shaivaism as such,. is far older than
this date.? Indeed we may have to trace its beginnings
in the Vedic Revclations. In Kashmir itself—where even
the most orthodox followers of the Shivagama admit
that the Trika-Shasana first appeared (or, as they
put it, reappeared ) about the beginning of the ninth
Christian century—Shivagama is regarded as of high
‘antiquity, indeed of gternal cxistence like the Vedas.
According to tho belief and tradition of the Kashmir
Shaivas, the history of Shivagamaeand of the Trika is as
follows:— .

“ Before their manifestation, all Shastras,eyHficlf are
but thoughts expressed as speech, like the manifested

"1. Below p. 23.
2. Bhandarkar p. 76.

It would be most interesting to trace the history of
Shaivaism in generhl from its very beginning, which is most
likely to be found outside the valley of Kashmir, and of its
subsequent spread from the valley under the form of the
Trika, specially as this investigation has now been started
by the papers of Mr. D. R. Bhandarkar (paper on Lakulisha)
and Drs, Fleet (J. R. 4. 8. for 1907, pp. 419 et seqq. ) and
Barnett (Siddhanta Dipika, Vol. xi, pp. 62-64 and 101-103 and
J.R. A. 8. for 1910, p. 706). But I had to give up this
attempt, which, with great diffidence no doubt, I once thought
of undertaking, for two reasons: the great difficulty in
getting (situated as I am in Kashmir ) necessary works for
study and reference and the consideration that the result
of such an investigation could not very well be incorporated
in what was to be merely an introduction to a text, without
making the publication inordinately bulky, but should be
published separately as an independent volume,
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universe itself which forms the object of that thought
and speech, existed in the as yet unuttered thought and

experience of the Supreme Deity in the form of the
‘All-transcending Word’ (the Para Vak ) that is beyond

all objective thought and speech in every one of their

forms, not excepting even the Avyakta, the most germinal
of them,

« Next, as the manifestation of the Universe begins,
the Para Vak, the All-transcending Word, also begins to
appear in the form of that thought and experience which

would hold, as it were in a mighty Vision, the whole
universe which is to be and which is still in a most

germinal and undifferentiated state so that it cannot yet

be thought, much less spoken, of as consisting of *this’
or ‘that’——the Para Vak puts forth, in other words,

another form, that of the Pashyanti, which is the ‘Vision™
of the whole Universe® in its undifferentiated form.
Then as the manifestation of the Universe progresses,
and its contents form the objects of discursive thought and
experiences—as they become distinguishable from one
another as ‘this’ or ‘that,—what was erstwhile the all-
holding ©field of Vision, the Pashyanti Vak, assumes
a third form, the Middle one, Madhyama, which stands,
as it were as & link, between, on the one hand, the
undifferentiated Pashyanti and, on the other, what is soon
going to be the spoken word, the Vaikhari Vak? which is

1. ...z ggakast 0 Shiva Drigh., ii. 35.
See also Utpala’s Comm.‘on Shiva Drigh., ii. 1 and 3,
Comp. also the Greek philosophical conception of the ‘Idea.’
2. i frwwswcikadsa 3@ 293 1+ Utpala’s 7%d on Shive
Drigh. ii. 7, where the following is also quoted
ey R arl Faaoafore |
A arg wEAgo worgfafigeaar o
i, fawt R wgaw ey Taniral. Vio, iii. p, 136.
The explanation of 3w, however, given by the commen-
tator on the Alankara-Kaustubha, would seem to indicate that
he derived it from & or & (as preserved in fy® and f¥g )
weaning the nose, or rather, the vocal organ,




5

but thought and experience expressed by means of the
vocal organ. And what are called the Shaiva Shastras—
indeed all Shastras—are nothing but this Divine Madhyama
Vak assuming these forms and ‘flowing out,” as the
Vaikhari or spoken words, in five ‘streams,” from what
may be regarded as the ‘Five Faces' of the Deity,—the
Faces which represent the five aspects of His five-fold
power and glory—namely, of Chit, Ananda, Ichchha, Jiiana
and, Kriya!, and which are respectively called Ishana,
Tat-Purusha Sadyojata, Aghora ®and Vama, The
Shaiva Shastras, which thus streamed forth from the five
Divine Mouths in these the five-fold faces of the Deity,
consisted originally and in their entirety of no less than
sixty-four ¢systems’ representing as many aspects of
thought and suited to the diverse needs of the people but
were all divisible under the three classes of what taught

“@. the essential unity*and identity of all that
appears as the many ; ( Advaita ®r Abheda );

“d. the diversity’of principles which, in this way
only <. e. as a diversity, could be comprehended by some
as the essence of things ( Bheda ); and *

“c. the unity, from one point of view, and diversity
from another, of these principles according to the com-
prehension of others ( Bhedabheda ).2

“But of these sixty four systems, which, as such, ab
first appeared in the form of the Madhyama Vak of the
Deity and afterwards ‘streamed forth’ from his five Divine
Mouths, as Vaikhari the Spoken words, but which had all
along existed, first as the Para and then in the Pashyanti
form—of these sixty-four Shaiva’Shastras most disappeared
with the growing influence of the Kali age and with the
gradual disappearance of the Rishis who, having learnt
the Shastras, were the repositories of their knowledge.
As, thus, with the disappearance of the Shastras the world

1. For the meanings of these technical terms, which
are left purposely untranslated here, see below Part II.

2. See my Hindu Realism, Introduction, Section on
the meaning of Prasthana-bheda, pp. 5-10,
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became engrossed in®spiritual darkness, Shiva,—as the
Deity is called,—took pity on men and, appearing on the
Kailasa mountain in the form of Shrikantha, commanded
the Sage Durvasas to spread in the world the knowledge
of these Shastras again. Durvasas, thus commanded,
created, by the power of his mind, three sons,—Tryambaka,
Amardaka and Shrinatha by names—whom he chraged
with the mission of establishing spiritual order and of
teaching men again the ancient and eternal Shaiva faith
and doctrine in their three aspects of Abheda, Bheda and
Bhedabheda—of Unisy, Diversity and Diversity-in-unity,—
Tryambaka was to teach the first, Amardaka the second,
while Shrinatha was to have the charge of the last. It is
this Abheda or Advaya Shaiva teaching, thus retaught to
the world by Tryambaka, which is spoken of as the Trika.”!

1. The above is freely translated from the following
account summarised from the Tantrdaloke and its Commentary.

¥ 93 CHSeRARAwET gt aify, adaEfeTEr &3 e
TENARANT SFFIADE §a, GAMIGAEAT areTa SRR IRAEQT o
RVIAAT SEAATATAFA-ALR [ poTd T [ A HATAYHA TAIAT GUFIAAA
aresaisgrareika T t5f; a5g axd AR R AgAgRIT)-
mﬁgﬁwegaﬁwmm sgafy | a1 i 9@l wa g sEg-geer-
- ARAARIRIN RO ARG IERTIT: aghRIeRReTl qaaal-
AR ITAGAT-AZTMETNT aaRgHuRAfrsancw fifed  grmaaafy
aq afe AT TGTAfEE

qut fy AuART TA-AIRT-FASE-ANC-AMCE IRISFAETL T4
T qqF FIv: agefeanin Jagdaf S | aft spargar suga-
quEUradmaTa, Afsadatt saamaa | rd gfey fREgEd St
femfill afoma sNaeqld: A ffewsa Afssdagelfeacge
sedma-(frrAa-) Rigma aaad gaed gfmifgua, 1@ gfe mEar
fagm (smwﬁ-am%ﬁ-aﬁmm@g) s'?aw-aq-amaqﬂaammqm afswig
gEAgEA AARAd FgE | 99 way AgeEw smAdfvas Grarerad
SAATEATAH GING AIEW;  AZHR

1599 aal M aal g§ adqr o |
Hﬁ?ﬂ’ﬁﬂﬂmﬁﬁﬂgﬁﬂﬁm I} [m}o Ho 38 g_'o]

g 3 QRANGOT  FEAA FAITHOH  qY FeyAlamane H3T
gataAaE |

A portion of this account is given in brief in the extract

made from the now lost Shiva Drishgi Vritti; see below
page 24,
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However this may be, before ttacing the history of
the Trika as represented in its existing literature, since
its appearance—or reappearance according to the belief of
its followers—in the 9th, Christian Century, it may be
convenient to give here a brief account of this literature
itself.

The literature of the Trika falls into three broad
divisions :—
* A. THE AGAMA-SHASTRA,
B. THE SPANDA-SHASTRA.
and C. THE PRATYABHIJNA-SHASTRA.!

The chicf features of the three Shastras, as they are
called, and a few of the principal and still existing works
belonging to each of them are as follows:—

A. THE AGAMA-SHASTRA—This is regarded as
of superhuman authorship. Itslays down both the

1. Biihler’s statement (Report pp. 78 & 79) that the
Spanda and the Pratyabhijiia Shastras are two differelt systems
of philosophy was based on an error. See below pp. 17-33.
The term =z as employed in this connection does not mean a
separate system but a treatise or treatises dealing with a parti-
cular aspect or aspects of the same system; comp., for instance,
stmfeffeam-gaa-asoikady;  Pard, Trim. Vio., fol,
73 %. As is well known, these works do not represent so many
different systems but only ¢reatises on the various aspects of
the same system of thought, namely, the Trika. That on the
Trika there were many treatises each of which was called a
i may be gathered also from the following,

FRAfigen fifeda faafaa

wiy freqrarg wdfidefraty v Pard Trim., Viv., last verse,

Com. also the phrase frazfeam in Para Trim. Viv. fol, 134 =,
If by gt we are to understand a separate system of philosophy,
then the Rrazfeme must also be regarded as different from the
safgrme,  We, however, know that this is not only not the
cage but that the latter is only ‘a reflection’ ( sfafeva=) of the

former; Zshv. Pra. Vim.; Intro, verse 2,
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doctrines (jfidna ) anc the practices (kriyd ) of the system
as revelations which are believed to have come down
(8gama ) through the ages, being handed down from
teacher to pupil.

Among the works (if they may be so called ) belong-
ing to this Shastra there is a number of Tantras, of which
the chief ones are the following:—

Maling Vijaya (or Malint Vijayottara )

Svachehhanda .

Vijnane Bhairave

Uchchhushma Bhairave

Anonda Bhairava (lost )

Mrigendra

Matanga

Netra

Naishvasa

Svayambhuva .

Rudra-yamala (from which the famous Pard-
Trimshild verses are said to be taken )

Most gf*these had existed long before the appearance
(or reappearance ) of the Trika and taught mostly a
dualistic doctrine; at any rate they seem to have been
interpretated in a dualistic, even a pluralistic, sense.?

It was to stop the spread of this dualistic teaching?
and to show that the highest form of the Shivigama taught
only the pure Advaita Tattva—Idealistic Monism—that
there were revealed the

Shiva Sttras,
which therefore form, frém Ehe Trika point of view, the
most important part of the Agama Shéstra. Indeed, they
are spoken of as the ‘Shivopanishat-Sangraha® which is
again interpreted as‘Shivarahasyigama-Shastra-Sangraha’,

1. Below p. .10,

2. Yaggafrmfan® sadtd waERR 71 RS R-rEmaa:
Shiv. Si@. Vim. go 3,
3. Shiv, Sé. Vim. g0 v and foot-note 14 on it,
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Their authorship is attributed ®to Shiva himself
while they are said to have been revealed to the sage
Vasugupta who must have lived towards the end of the
eighth or the beginning of the ninth Christian century.?

On the Shiva Satras there are :—

a. The Vriiti
D. The Varttika of Bhaskara.
and ¢, The Commentary called Vimarshing
by Kshentaraja.

Of these, the Vartitka is admittedly of a later date,
perhaps of the 11th. century,® while what is now known
as the Shiva-Salra Vritte is of uncertain authorship.
Almost every word of this Vritti is to be found interspers-
ed in the Vimarshint of Kshemaraja. The Vritti may
thus be either an extyact from the Vimarshini or it may
be an earlier work Which was inorporated by Kshemarija
in his commentary. This is, howe®er, a point which I have
at present no means of ‘deciding.

There are also commentaries on some of fhe Mantras.
Of these the chief ones are the following:—

the Uddyota on the  Svachchhanda
do do Netra
do do Vijfiana-Bhairava
Vritti do Matarga,

These commentaries are great attempts to show how
the pre-Shiva-Sutra Tantras taught the Advaita Tattva, al-
though in reality they seem to htve taught but plain and
unvarnished dualism and even pluralism, like what is
described as the Shaiva Darshana in Madhava's Sarva
Darshana Sangraha. That some of the Tantras had had
dualistic interpretations can be definitely proved. We

1. Varttika, gamg sy or figy: gaadad |
2. Below p. 23,
3. Below p. 37.

2
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find, for instance, at the end of the Commentary on the
Svachchhanda, called the Uddyote, by Kshemardja, the
following verses :—

iy drgefetigar Ameqasarasar |

WfiAcEaqoas WA T a9 T8 |

NFZAACF - atE-AEa: |

EATEADEIIRTATAAAA A q:

AATFIRAEAFRAACATTAISTIA, | ]

YA e Ifa: |

From this it is clear that the doctrines of the Tantra
had previously been understood to represent a dualistic
system of philosophy and that it was only after the rise
of the Advaita Shaivaism that the Tantra-Shastra was
incorporated. into the literature of the Trika by giving
a different interpretation yo it.? e |

Even the Malint [ijaya, which is regarded as one
of the best authorities? on Advaitg Shaivaism, containing
the true doctrine of the Siddha Yogishvara, would seem
originallys to have been a work on dualistic Shaivaism 2

1. The priority of the Tantras, at least of some of
them, may be gathered from allusions to them by Sominanda,
for instance, in his reference to the Matanga and Svayam-
bhuve Tantras and their Ttkas ( Shiva Drighti, iii, 13-15).

2. e aar afedfiaan; Tantral, Viv., 1. p. 34; also
Mal, Vi, i. 18,

3. Asa prominent example of the adaptation of an
older work to suit one’s pwn purpose may be mentioned the
Paramartha-Sara of Abhinava Gupta. It is admittedly based
on an older treatise known as the Adhdara-Karikas. Indeed,
the Paramdrtha-Sara of Abhinava Gupta is only the Adhara
Karikas with a few alterations here and there in wording and
with the addition of a few verses which are Abhinava
Gupta’s own and the omission of a few others of the original.

Abhinava Gupta is quite frank about it. For at the
very beginning of his task he plainly says that he is going to
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explain the essence of the Adhara Karikas according to (or
in the light of ) the Shaiva Philosophic system, fyazfeg@aaiia,
which is the same as fira-( or {7 ) gATEAAA,

That fuazfe is the same as fus-or A=-gda, or that it may
even be the particular treatise called the fyazfe (or fyazfema
Para Lrim. Viv, fol. 124 =), which was the first work on the
subject, will be shown presently; for zfz meaning g7 4. e
Philosophy, see p. 18, note 1 below,

Thatrgs and =z are interchangeable terms may he
gathered from the following use of the words :—
RATTAAT T FHIATAR: |
qgrT oA AT gsgEd frwRgan o
TR
g )it A Amai gedftas |
FEAAT 75 qwe /v Y faf:
Para. Trivie. Viv., fol, 199 .
The very openipg®sentence qf the commentary on the
Paramartha-sara itsclf also begins with the words g fyaga-gras
which, a8 is obvious, means gg fimiza- ( or fuaiga- ) ;e
As another instance of the use of zaa meaning a system,

or a system of philosophy, see the verse quoted in gdte 2, p 2
above and the explanation of fyamuig® occurring in it.

In this connection it may be pointed out that Dr, Barnett
in translating this phrase fyszfemsaals by “in  mystic
vision of Shiva’s law ” (J. B, 4. 5. for July 1910, p. 719)
has, I fear, made a mistake. The commentator, Yogaraja
(as heis known in Kashmir and not Yogamuni)—whom Abhi-
nava Gupta himself evidently taught for a time (see below
p- 35) and who, therefore, smust have known his master’s
meaning—clearly explains the phrase by stwEzmawEsw@E-
sazeal 4. e, ‘according to the view (or philosophy ) [ which
establishes] the Svatantrya of the Svasvaripa which is Param-
advaya’. ‘L'he terms left untranslated here are all technical
terws which are special to the Shaiva Philosopby of Kashmir;
and they clearly show that what the commentator means is
that Abhinava Gupta is going to present the original
Adhara Karikas, or their purport, in the light of the special
doctrines of the Advaita Shaiva Philosophy or the Trika
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.

Shastra of Kushmir, “the original Karikas having been
written from the standpoint of the Sankhya philosophy—

sierTErmER ey ¢ sERgetidagan owenat ' g&aa. Comm,
on Paramd. Sar. 3. The contrasting of @igg=s, which cannot
mean anything but the Sankhya system of philosophy, with
firmefemmas would also show that the latter expression means
only fya-( or }3- ) gtamam, which is a rational system, and
not any ‘mystic vision,” which must be supra-rational, °of
Shiva’s law.!

It may also be nuted in this connection that Dr. Barnett
has most likely been misled in making the following re-
marks:—

“Our Paramarthasara must be distinguished from another
little work of the same pame, of which an edition was
published in 1907 at Madras, with a Telugu paraphrase by
Pattisapu Venkateshvarudu. The latter consists of seventy-

nine Arya verses ; a considerable number of these are horrow-
ed directly from our Paramarthasara,, and with them have
been incorporated others, the whole work being painted over
with Vaishnava colours. « Needless to say, it is valueless for
the criticism of our book.” (J. B. 4. S. 1910, p. 708).

The Madras edition of the work alluded to by Dr.
Barnett hgs %106 been accessible to me, But I take it to be
the same as the one printed originally in the Shabda-Kalpa-
druma, sub voce 3gra, and afterwards republished by Bhuvan
Chandra Vasak ( Calcutta 1890 A, C.) under the same name.

I¢ so, this work is the very Adhara Karikds which Abhinava
Gupta has admittedly adapted into his Parapartha-Sira.

MSS. of the ddkara Karikas—still known by this very
title and not as Paramartha-Sare as the Calcutta, and presum-
ably also the Madras text, is called—are procurable in Kashmir
and I myself possess a copy. They contain practically the
same text as the Calcutta ¢or the Madras) edition. This being
the case, the text published in Calcutta (and Madras) is not
perhaps o valueless for the criticism of the Paramartha-Sara
of Abhinava Gupta as Dr. Barnett would think. On the con-
trary, a comparison of the two texts would prove, to my mind,
interesting, and I propose to make it on another occasion.

The priority of the text which is published in Calcutta
( and Madras ) and which is the same text as is still known in

Kashmir by the name of Adhdra Karikas i. e. the Karikas of
Adbara or Sheghanaga, according to the traditional Kashmiri
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interpretation ( which is justified by the colophon of the
Calcutta text ), and not as Paramdartha-Sire as said
above, can also be proved, I think, by the fact that the verse
FEFI TG AT I T |
& d Wi e fFaramforia amdfy |
quoted in his Spanda Pradipika@ ( Introduction) by Utpala
Vaigbnava (not the famous author of the Pratyabhijia
Karikas ), who must have lived earlier than Abhinava Gupta,
is not to be found in the latter’s Paramdrtha-Sara while it
occurs both in the Calcutta text as well as in the Kashmir MSS,

of the Adhdara Rarikas. My reason for® saying that Utpala
Vaisbnavalived earlier than Abhinava Gupta and thereby claim-
ing priority in age for the text quoted by him is, in the first
place, a local Kashmiri tradition which places him before
Abhinava Gnupta. Secondly, while we know something, more or
less, of almost all writers on Kashmir Shaivaism who flour.
ishd® after Abbinava Gupta and all of whom show clear
evidence of the influence of this great author, there is no
trace whatever in the gxisting writings of Utpala Vaishnava
either of this influence or of any a:lusion to Abhinava Gupta.
This would be very strange as Utpala seems to have been
a profound scholar and auotes from numerous works. Such a
writer, if he had lived later than Abhinava Gupta, could not
have omitted to quote or allude to the one all deminent and
supreme authority on Shaivaism as Abhinava has been
considered ever since he flourished in the 11th and 12th
centuries of the Christian era.

Moreover, what is now known as the Adhdra Karikds in
Kashmir must bave been given that name after Abhinava
Gupta composed his verses, which he not only adapted from
the original Karikas attributed to Sheshanaga, but to which he
gave even the very name of the original work. That the
original work was known in,Kashmir also as Paramd tha-

Sdra and not as Adhara Karikas, prior to Abhinava’s
treatise, would seem to be established from the fact that
these original verses are still known outside Kashmir by
their ancient name of Paramartha-Sara and not, as now in

Kashmir, Adhiara Karikis, which name, as just stated, was given
to the verses later, to distinguish them from Abhinava’s work
because this also came to be known as Paramartha-Sara.
If this be so, a Kashmiri author, who in quoting from a text
alludes to it, as Utpala Vaishnava definitely does, not by its

later Kashmiri designation of ddhara XKdarikas but by its
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ancient and pre—Abhﬁmva«Guptan nawme, Paramdrtha-Sara,
must have lived earlier than Abbinava,

A work, therefore, which is quoted by so ancient and
learned an author and authority on Kashmir Shaivaism as

Utpala Vaishnava must be regarded to be, cannot, I fear,
be so summarily dismissed as Dr, Barnett is inclined to do.

Finally, because the work in question is, as Dr. Barnett
puts it, ‘painted over with Vaishnava colours,’ it need not
necessarily for that reason be treated with contewpt as Dr.
Barnett would seem {o have done. On the contrary, it would
seem to furnish much food for thought—provided my theory
as to the age of the text be correct—to a student of the
Hindu systems of Philosopby. For it is written—as is evi-
dent from even its opening verses and as is admitted explicitly
by the commentator on Abhinava’s Paramartha-Sara—from
the Sankhya point of view, i.e, it is a Sankhya treatise, It is,
however, not the form of Sankhya which has been sometimes
termed Nirlshvara but rather the othe form, the Vaishnava
form—as it may be calle§, taking the‘suggestion from Dr.
Barnett—which underliss the philosophy of some of the
Purdanas and of the Manu-Samhitd and is to be found treated
in the Mahdbharata. And if a work on this type of the
Sankhya was made the basis of an important treatise by
Abhinava, that work itself must have been regarded as very
important in those days, so much so that even Abhinava
thought it necessary that the then powerful system of Shaiva-
ism should be presented, evidently to command influence, in
a similar form. From this fact we may alse surmise the place
which the Vaighnava form of the Sankbhya must have held in
the thought of the country. It would indicate, too, that the
Nirishvara Sankhya, of which the principal authoritative
statement must be found in the so-called very recent Sazkhya
Sttras (and particularly in the much misunderstood Sitra,
fafed: 1. 92), is only a later growth, especially as there is
hardly a passage which can be construed as an undoubted
allusion to the Nirishvara view, in the older texts either of
Ishvara Krishna or of the Zattva Samasa (also called the
Sankhya Satras ). From all these considerations which I hope
to develop on another occasion, the text published in Calcutta
and Madras as the Paramdrtha-Sara and now known in

Kashmir as the Adhara Karikas becomes an interesting study.
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B. THE SPANDA SHASTRA—This lays down the
main principles of the system in greater detail and in a
more amplified form than the Shiva Satras, without, or
hardly, entering into philosophical reasonings in their
support.

Of the treatises belonging to this Shastra, the first
and foremost are:—

i. The Spanda Stlras, generally
called the Spanda Karikds.

>

These Siitras (really verses, numbering 52 )! are based
on the Shiva Sditras, on which they form a sort of running
commentary; but a commentary which only enunciates
the principles, no doubt in fuller detail, still without
entering much into philosophical reasoning, The collection
of the Spanda Satrgsgis spoken ,of as a guemey? @ €. 2
work which gathers together the meaning of the Shiva
Sutras. .

The Spanda Sutras are attributed by Kshemaraja
to Vasugupta himself but they were composed most like-
ly by the latter’s pupil, Kallata.

On these Sdiras there is,

il.  The Vritti by Kallata.

The Vritti, together with the Sitras or Karikas, is
called the Spanda-Sarvasva.

These are practically all of what now remains of the
original Spanda Shastra. >

But on the Spanda Sitras there are the following
commentaries :—

1. Asanother example of verses being called Sitras,
the Pratyabhijiia Sairas, which are really verses, may be
mentioned,

2. The author of the Spanda Sitras is referred to as
wemeuga;  see Spanda Pradipikd on Sitra 1,
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i. The Vivriti by Ramakantha,! a pupil of the great
Utpala, the son of Udayakara and author of the Pratya-
blijiia-Karikds,

ii. The Pradipikd by Utpala—not the same as
Utpala, the son of Udayakara, mentioned above. The
author of the Pradipikd is traditionally known as Utpala
Vaishnava to distinguish him from his great namesake,
Utpala Vaishanva lived later than Utpala. author of the
Pratyabhijfid but Sarlier than Abhinava Gupta.?

iii. The }Spanda Sandoha by Kshemardja. It is
a commentary on only the first Sutra or Kariks, but
explains the purport of the whole work.

iv. Spanda Nirnaya, also by Kshemaraja. Of this
work only the first secticln, called tge first Nihshyanda, is

1. Ramakantha Was most likely a pupil of Utpala,
author of the Pralyabhijnd, gentrally called Utpaladeva
or Utpalachirya, and not of Utpala Vaighnava, author of the
Spanda Igmdipikd, who was undoubtedly later than Utpala-
deva whom he quotes, He would seem to have lived some-
what later than our Ramakantha also. For Utpala Viagh-
nava quotes Anandavardhana, author of the Dhvanyaloka.
Now Anandavardhana was a contemporary of Muktakana
(Raj. Tar., v. 34) who was an elder brother of Ramakantha
and therefore must have lived also about the same time as
the latter. And if Utpala Vaishnava lived after Ananda-
vardhana and therefore after the latter’s contemporary,
Muktakans, as he undoubtedly did, he must have been also
later than Ramakantha who was Muktikana’s brother.

2. See above note 1; also p. 13. Utpala Vaighnava was
the son of Trivikrama and was born at Narayanasthana
which is represented by either the modern Narastan in the
Tral valley, where there still exists an old temple, or the exist-
ing village of Narayanthal below Baramula (most likely
the former ).
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8/ ‘ailable in Kashmir—at least I hav® not as yet succeeded
in securing & complete MS. of it

C. THE PRATYABHIJNA SHASTRA—Thismay
be regarded as the manana- or wickdra-Shastra, 4. e.
philosophy proper,? of the Trika. It deals rationally with
the doctrines, tries to support them by reasoning and
refutes the views of opponents. Indeed, the method of
the founder of this Shastra, the Siddha Soménanda,
most probably & pupil of Vasugupata, issaid to have
been ‘the exhaustive treatment of the doctrines of his
own system as well as of those of opponents’® Soménanda
is also spoken of as the originator of reasoning ( gdeq
Fa),? namely, in support of the Trika.
The first work which laid the foundation of this
branch was
¢ the Shiva Prighti
by Soménanda himself. As thes name implies, Shiva

1. Dr. Bihler’'s MS. of the work is entered in his list
as a complete one, Thave not seen it. But to ejudge from
the number of leaves of which the MS. is said to consist I am
very doubtful if it extends beyond the first Nihshyanda.

2. See Hindu Realism on Hindu conception of philosophy.

3. dui (awegagmi) fr et Yoy
wqeft et for 9 33 @
g @F AN fASERAEw e |
Para. Trm, Viv, fol. 71, =.
4, “rrv e een s @01 AVMEETAR
TAIGFAT q’m‘m%q -GN AAMTATATET TR FATY AT
q¢ aRERdeAr ... e g
aﬂé‘mwu‘laaﬁqumﬁﬁ:qan '
Fafa sfgEgaga Rasaia:
Tantral, i. 10. with introductory Viv.
Here Somananda is spoken of as @& #al ( viz. in regard
to wrorafagn) and Utpala as its smearar a8 we positively
know the latter was. Needless to say the plural use of %3 and
=q1q1g only implies Ara



18

Drishti, which is the sameas Shiva Darshana,! was par
excellence the philosophy of Kashmir Shaivaism. Unfortun-
ately the work is not to be had now in its completeness
—at least I have not succeeded yet in securing a
complete MS. of it nor have I heard of its existence
anywhere in Kashmir. So far I have seen only the first-
four Ahnikas of the work ( the fourth in fragments). But
it must have been of a considerable size and must have
extended at least to seven Ahnikas, if not more.?

Somananda composed a Vyittt of his own on the
Shiva Drighti. But this, with other works of his, are
lost now and we know them only by name and from
quotations from them.

1. The technical term gzia, now meaning a system of
Philosophy, no doubt originally meant a-¢ View’ of things,—
¢ a certain way of looking af things in general —and in this
genge was certainly interchangeable Jwith the word zf. The
Kashmir authors would seem to have a preference for this
latter tern Swhich they often used in the technical sense of
g3, They were, in this regard, quite like the Buddhist
writers who most often used zf (or its Pali form fxfz)
when they meant gga. But even in the Buddhist literature,
as in Kashmiri authors, the use of the word g% (or its equi-
valent Pali zzgw) is not unknown, We' find it in its
Pali form, among others, in the Saleyyaka Sutia of the
Majihima-Nikiya ( Maj. Ni. 1. v.1.) and, in its Sanskrib
form, in such works as the Zaniraloka Viveka (measR g3i%; see
note 2, p. 2 above ) and Utpala’s commentary on the Shiva

Drishti, Abn. iii. 9.

In Kashmir the word =g also would seem to have been
used for gg7 , meaning Philosophy, ¢. e. a certain reasoned
¢ view’ of things, as, for instance, in the passage:—uwify 7
aiedtar 4 3R &g Pard. Trim. Viv., fol. 125,

2. A verse quoted in Para Trim. Viv (fol. 124)
is said to be taken from the 7th Ahnika of the Skiva Drighti.
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The next and now the most imp%rta.nt existing work
of this Shastra is
ii the Ishvara Pratyabhijiia
or simply the Pratyabhijia Satras by Utpala,® the
famous pupil of Somananda. It isa work in verses which
are called Sutras.

It is a shorter work than the Shiva Drishid
which even in its existing parts contains more than 307
anushtubh verses, while the total number, of verses in the
Pratyablijiie Sttras is only 190.2

In his own Sutras or verses, Utpala summarised the

‘teuching of his master Somananda. Tndeed, his ITshvara
Protyabhijing is spoken of as only * the reflection of the
wisdom taught by Somananda.”?

Being a shorter and more compact work the
Pratyabhijig would sgem to have superseded, to a great
extent at least, the Shiva D_rqlsh,tﬁ of Somananda. Indeed,
the Pratyabhijid assumed such &n important position

1. This Utpala was, as said above, other. than the
author of the Spanda Paradipikda. i

2, TViz:—

88 verses in the First Adhikara ( subdivided
into 4 Ahnikas )
53 verses in the Second Adhikara
(subdivided likewise into 4 Ahnikas )
31 do in the Third Adhikara
(subdivided into 2 Ahnikas)
and 18 do in the Fourth Adhikara
( making only one Ahnika )

There is a discrepancy in the numbering of the verses in
different Mss, leading at first to the notion that the total
numbers in them really vary. But this is not the case, They
all contain the same number of verses which for each Ahnika
has been fixed by the Commentary.

3, semarEgmue Frgrfafisans |

Ishv, Pra Vim., Intro.verse 2,
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that the whole system of the Shaiva Philosophy of Kash-
mir would seem to have come to be known, outside
Kashmir, as the Pratyabhijiid Darshana, under which
name Madhavacharya treats of the Trika in his Sarva
Darshana Sangraha.

However this may be, round the Satras or Karikas
of Utpala there grew up a mass of literature; and the
Pratyabhijna Satras, together with the various Com-
mentaries on them and with other works which drew «heir
inspiration from the Satras, now constitute perhaps the
greater portion of the existing writings on Kashmir
Shaivaism.

Of the commentaries on the Pratyabhiji@ Satras,
the following are still available, either complete or in
parts:—

a. The Vyutts by Utpala hime:1lf (available only in-
complete—up to verse 161 4. e. IIL. ii. 9. )

a. The Pratyabhijndg Vimarshint by Abhinava
Gupta (complete ), also called the Lagiwt Vritts 4. e
the Shofter Commentary.

c. The Pratyabhajiia Vivriti Vimarshini, also
called the Brikatt Vritti or Longer Commentary, by the
same author,

1. What Madhavacharya describes as Shaive Darshana
is, as a dualistic system, fundamentally different from the
monistic Philosophy which constitutes Kashmir Shaivaism,
See below Part II; also Bhandsrkar, p. 81.

2. Utpala wrote also a 7%a on his Vritti. It must
have been called ‘Vivrits’ and is practically lost now. I have
seen only a few leaves of a mutilated Ms. of the work. For
the rest, we are left to infer what it must bave been like from
the pratikas quoted in the Pratyabhijad-Vivriti-Vimarshini
(or the Brihati Vritéi as it is also called ) of Abhinava Gupta.

Utpala also wrote a commentary on his Master’s Shiva
Drishi, but it can now be had, like the latter ¥ork, only in
fragments,
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This latter work is a Commemtary really on the lost
Tika, presumably called the Vivriti, on the Sutras by
Utpala himself.Complete MSS. of this work are very rare
in Kashmir. I have seen only one complete MS, of the
work and have heard of the existence of only onc other.!

In addition to these three main divisions of the
Shaiva literature there arc also

(«¢) anumber of compositions called “Stotras,” which
give expression to the Philosophigal doctrines of the
system in a devotional form and occupy the same position
in this system as the Vedanta Stotras do in the Vedanta
system ; and

(b) a number of compositions on the daily practices
and ceremonials to be performed by a Shaiva.

These two classes, however, may be regarded as
forming parts of theethree maig groups named above—
class (« ) belonging to the groups B and C, and (b) to A.

Finally there is the great work, Zuntraloka, by
Abhinava Gupta, which forms a class by itself and
deals comprehensively with Shaivaism in all 1t» aspects.?

1. The MS. (in Devanagari characters) of this work
purchased for the Government by Dr. Biithler ( No, 464 in
his list ) is also complete.

2. a. MSS. of this work, so far as the text alone is
concerned, are plentiful. It had a commentary also, called
Viveka ; but of this work complete MSS. are very rare,—
I might say, not available. , All MSS, of the work that I
have seen end at the 10th chapfer. Dr. Biihler’'s MS, of
the Viveka which he procured at Delhi, is entered in his list
as complete ; but I doubt it very much. For what is given
as an extract from the beginning of this MS. ( See Report
pp. xxix and cxlviii ) is really the beginning of the Para
I'rimshika Vivarane of Abhinava Gupta and not of the
Viveka at all.

b. In addition to the works mentioned above, the
Paramartha-Sara of Abhinava Gupta with its Commentary
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Of these three branches of the Kashmir Shaiva
literature the first, that is the Agama Shastra, is
attributed to Shiva himself who is represented in the
Tantra section of this Shastra as explaining the doctrines
and practices of Shaivaism, generally to Parvati inanswer
to her questions, while He is believed to have Himself
composed the Shiva Sutras, in which He laid down the
principles in a compact form and which were revealed to
Vasugupta ; the sccond was originated either by Vasu-
gupta himself or by his pupil Kallata; while the third
was founded by Siddha Soménanda.

Leaving aside the Agama Shastra, including the
Shiwva Stutras of which the authorship is attributed to

by his pupil Yogaraja and the Pratyabhijid-Uridaya of
Kshemaréaja may be mentioned as important works on the
system. For the true chagacter of ¥:e, Paramdrtha-Sira,
see ante p. 10, note 3. PratyadbhijiaHridaya is a swmall
compendium and may be said to bear, more or less, the same
relation to the system as the Vedanta-Sara of Sadananda
bears to the Vedanta system.

Both these works are included in this series (the Kashmir
Series of Texts and Studies ).

¢. The classification given above of the main branches of
Shaivaliterature of Kashmir is not what would be regarded as
orthodox. The followers of the system nc doubt recognise a
three-fold classification but on a different principle. According
to this method the three classes of the literature are called

(a) Para ( Higher ), .

(b) Apara (Lower) .
and (c) Parapara ( Higher-lower ¢, ¢. all-inclusive ).

‘What deals with the purely doctrinal aspect of the subject,
either as a system of Faith or Philosophy (gmwa=), such as
the Shiva Drighti, is termed Para, while the branch dealing
chiefly with the practical and ritual part (fmurgm), like the
Svachchhanda Tantra, is called Apara. The Parapara combines
in it the nature of both, and is therefore regarded as superior
to either.
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Shiva Himself, we have to regard Vasugupta. and Somé-
nanda as the human founders of the Advaita Shaivaism
which is peculiar to Kashmir,

Of these two again, while Vasugupta gave out the
doctrines merely as revelations and articles of faith,
Soménanda, who was most likely a pupil of Vasugupta,!
laid the the foundation of their philosophy.

Of the personality and lineage of Vasugupta we
know little from himself. If ho recorded anything on
these points, it is lost with most of his writings, What-
ever little we know now of him is from his pupils, who
tell us that he lived in retirement, as a holy sage, in the
charming valley of what is now called the Harwan stream
(the ancient Shadarhad-vana) behind the Shalimir
garden near Srinagar.?

And we can alscogather from the Raja Taranging, v.
66, which states that Kallata flourished in the reign of
ng Avanti-Varman of Kashmir 4. . in the latter half of
the 9th Christian century, that Vasugupta, Kallata’s Guru,

must have taught not much earlicr than the fivst half of
the same century, 1. e., either at the cnd of theSuh or the
beginning of the 9th century A . C.

While we know nothing more than this about
Vasugupta, Soménanda, the founder of the Pratyabhijiia
Shastra tells us a good deal about his lineage. We find
the following account given by Somiinanda himself:—

mr{rﬁrrmrﬁr'{%mmmrm
ftott THFEY AsATIEE BT I

A,

&amﬁﬂﬁﬁ{ﬁ»ﬁmml
SEHEETEE AT a |
g?gah«wm'&i’awl
& T T wWE T e

1. See below p. 26.
2. See illustration No. 1 ( of the Mahadevagiri and its
valley ) in the Shiva Satra Vimarshini (vol. I of this series).
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O G WIAAITGIIN TTCT J@arg |

FEN ARG T sqeaprryerray |
aftws dwwamT wenfr gaeaa: |
|rsfy s Gt avaE swvwETE: a0 |
FARFITERIBT TEH 0T, & JET=a} |
quren fafgar &fy ge1 @@ wEs 0

& {7 FrAEEn ags aEr gay |

? 8 gttt qav il
fﬁm‘ga‘c qx i ﬂﬁéﬁl‘ |
KIERECLIE W% L

@ FEEgWER, FatArsmRon @aq |
AT qat Saaartr: |
T @ 9 FSA FFACATTAT WA |
T @ gyt anifiereg aga 0
TR @ W, Ao aEwTH: |
AT EYTREACHTE 3T qurfana: I
IR agga: AwEeged som It

1. The above passage is found quoted in certain MSS,
where it is introduced with the words—agw fyazfegdl. From
this it is clear that it originally occurred in the now lost
Vritti composed by Somananda himself on his own great
work Shiwa Drightu,

We learn from this extract that Somananda claimed to be
descended from the sage Durvisas,—who had been commanded
by Shiva as Shrikantha to teach anew the Shivigama,—
through the line of that sage’s ‘mind born’son Tryambaka whom
Durvasas appointed to spread the knowlege of the Trika aspect
of the Shivigama as we are told in the Tantraloka (above p, 6
with note 1). Up to the 15th generation the race of Tryambaka
was continued by sons who had all been produced by their
respective parents by the power of the mind, i. e. they were
all born not of woman’s ‘womb but of the mind and were
thus ‘mind born sons.” The representative, however, of the
156th generation violated this rule and being enamoured of
the daughter of a certain Brahmin took her for a wife and had
born of her a son. This son, who was named Sangamaditya,
the first in the line to be born of a woman’s womb, came, in
the course of his wanderings, to Kashmir where he settled, Of
him there was born Varshaditya who had a son named Arun-

aditya. Aruniditya had a son, Ananda by name. It is of this
Ananda that Soménanda was born,
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While thus we know sometfxing of Somananda’s
descent in his own words, we know the period when he
must have lived from that of the great scholar and Shaiva
teacher, Mahamaheshvara Abhinava Gupta, who lived, as
we know from his own statements, towards the end of the
tenth and the flrst quarter of the 11th Christian century
and who was the fourth in succession from Somananda in
a line of spiritual discipleship. Sominanda was followed
by his famous pupil Utpala, son of Udayakara and author

of the Ishvara Pratyabhijid Karikids and many other
works; and he by Lakshmana Gupta Who was the Guru
of Abhinava Gupta, Somananda thus having flourished
four generations ealier than Abhinava Gupta must have
lived towards the end of the ninth century,! and as said
above? was most likely a pupil of Vasugupta® who
flourished at about the same period or somewhat earlier.

1. Biibler’s Report p. 82,
2. Antep. 17. e o

3. In the 7%d on the Skaradd-Tilake, the following

passage occurs :i—
sfiwvd agaed (Igae) Mg aAaSFEa |
FEAOAMITITN F7% YA =T N ° .

Of the names mentioned herein, Somananda, Utpala
Lakghmana, Abhinava and Ks$hemaraja form, as we know,
a line of spiritual succession <. e, watzaw. It is also evident
from the context that the passage is intended to record
the line of spiritual succession of the Shaiva teachers of
Kashmir. This being so, and also in view of the fact that
five names out of the seven mentioned in the list do
represent such a line, it is quite reasonable to conclude that
the remaining two also belong to the same line. If this
conclusion be right, then Soininanda was undoubtedly a
pupil of Vasugupta, who on his own part, had for his Guru
Shiva himself as Shrikantha, as stated in the Kashmiri
tradition found embodied in the following verse

wafy gaew wa sstwoa) gy afua: |
agaeafintany wywt gfawar 1 Tandral. Ahn, i 9.

The age of Somananda algo points to the same conclusion,
specially as we find nothing antagonistic to Vasugupta’s view
in the writings of Somananda who only supports by
philosophic reasoning what had been taught by Vasugupta
chiefly as matters of faith and religion.

4
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Thus it will be seen that the origin of both the
Advaita Shaiva Faith and Philosophy of Kashmir—as the
teachings of the Agama and Spanda Shastras on the one
hand and of the Pratyabhijiia Shastra on the other may
respectively be called—must be traced to the end of the
8th or the beginning of the 9th century A. C.; and they
were then founded by men who were both regarded as
holy sages.

One of them, Sominanda, claimed descent from, the
great sage Durvasas himself and his “mind-born” son
Tryambaka, while about the other, wonderful stories are
told. One of these stories is connected with the origin of
the Shiva Sutras themselves.

We are told in the Shiva Satra Vimarshini, that
Vasugupta, while residing in his hermitage below the
Mahadeva peak,! had one night a dpeam in which Shiva,
who was moved to compassmn to see the world immersed
in spiritual darkness, appeared and disclosed to the sage
the existence of certain Sutras—embodying the essence
of the, Shiva Shasana—which were to be found
inseribed on a rock. The rock had been, Vasugupta was
informed in the dream, lying in a certain part of the valley,
with the inscribed side turned downwards and hidden
from the profane gaze. But if he went there in the morn-
ing, he wasalso told in the dream, the rock would turn over
of its own accord by his very touch and he should then
learn the Sutras of which the meaning would be revealed
to him and he should teach them to worthy pupils, A
huge rock represented in the second illustration published
in the Shiva-Satra-Vimarshint is still pointed out as the
one upon which these Stuitras were found inscribed,
although no trace whatever of any inscription on it is now
to be detected. The rock goes by the name of Shankar-
pal which may be merely a corrupt form of the

1. See illustration No. 1 in the Shiva-Siatra Vimar-
shint, The peak is indicated there by an arrow-mark,
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Sangkrit Shankaropala ; and the Sﬁ'tras found thereon are,
according to Kshemaraja, the very ones which were ex-
pounded by him in his Vimarshin? and which are now
printed as a whole, for the first time as far as I know.!
There is, however, a different version of this tradition.?
It has been recorded by at least three writers, Rajanaka

1. A portion of the Sitras together with a translation
of a part of the Vimarshini appeared in the T'heosophist
( Madras ) for 1908, The author of this transla.tlon labouring
far away from XKashmir and ignorant of local tradition,
naturally made many mistakes. Iedid not even know that
Mahadeva-Giri meant a particular mountain in the valley
of Kashmir and took it for a name of Kailasa.

2. DPerhaps the earliest record of the version of the
tradition which states that the Sitras were imparted to
Vasugupta by Shivash®nself in a dream, is to be found in the
Spanda Vritti by Kallata who says:—

wod AgRafilt AErERaREfeagafae: |
I AGGIATR: sRGIRA ARAARIT |
But it knows nothing of the Satras having been found
inseribed on a rock as related by Kshemaraja, who most
likely records a later development of the original tradition
which simply stated that Vasugupta got the Sitras, not in
the ordinary way from a mortal Guru, but from Mahadeva
himself and in a dream in which Mahadeva appeared to him
and taught him the Satras.

This would also account for Shiva himself (as Shri-
kantha ) having been regarded as the Guru of Vasugupta as
stated in the passage quoted above from the Skarada-Tilaka-
T'tka and maiutained by local tradition.

About the authenticity of the above verse, however, as a
composition of Kallata, there is some doubt. For while it
is no doubt found at the end of the DMSS. of the Vritti by
Kallata, it was evidently regarded, by the scribe of the
Manuscript (or its archetype) now in the India Office
Library in London and eutered in its Catalogue of Sanskrit
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Rama or Ramakax.lt_«ba',l author of the Spanda Vivriti,
Utpala, son of Trivikrama and author of the Spanda
Pradipika and finally by Bhaskara, son of Divakara
and author of the Shive Sdatre Varitika, According to
this version the Sutras, although composed by Shiva
himself,? were taught to Vasugupta by a Siddha 4. e. a

MSS. (p. 832), as belonging to the Vieriti of Rama-
kantha. In Dr. Bhandarkar’s MS, also ( Report p. 77 ), the
verse is similarly treated i. e as belonging to the Vierite
(or Vivarana ) of Ramakantha.

But if the verse is not a composition of Kallata, it is
equally doubtful if it is either by Ramakantha to whom it is
evidently attributed in the India Office and Bhandarkar MSS.
It not only does not occur in the MSS. of the Vivrite I have
seen but Ramakantha could not have written it without
contradicting himself. For while in t)ns verse, he would be
saying,—if he were really ‘its author—{hat Vasugupta was
taught the Shiva Satras by Mahadeva in a drcam, he has
said just a few lines above, in explaining the 52nd Karika
(a;mq{m:zitfq &c.) that his master received these very
thmgs—for the words wwwteeafiugawsgasa cannot possibly
mean anything else—mnot from Shiva but from a Siddha.
Surely he could not contradict himself so soon.

1. This Rama or Ramakantha is said to have been
one of the pupils of Utpala, author of the Pratyabhijna Sitras,
and as such a fellow student of Lakshmana, Guru of
Abhinava Gupta. He therefore either was a contemporary
of or lived slightly earlier than Utpala Vaighnava, son of
Trivikrama and author, of the Spanda Pradipikd. This
Utpala lived as we know later than Utpala, the Pratayabhijfia-
kara, but must have been senior to Abhinava Gupta as I
have tried to show above ( p. 10-14, note 3. )

2. See Varttika where the Sutras are often introduced
with such phrases as gxwrg #gat: or fya: gwwdraw. Comp.
also the closing statement of the same work which is

tfaatosd gazingefad 99 Rragdnd gafifeg aivag )
R maamtdysRdumfiin glsatag Jsas gag Rifgargag |
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super-human being with high spiritual altainments, In
other words Vasugupta did not find them inscribed on a
rock—their existence in this form baving been revealed
to him by Shiva in a dream—as related by Kshemarija.
This is most likely the original version of the tradition,
unless we regard what is recorded by Kallata, who was
a pupil of Vasugupta himself, as the original tradition,
which, while not knowing anything of the Satras having

been found inscribed on a rock, did state, as said above,
that they were taught by Shiva himself—and not by a
Siddha—in a dream. Kghemaraja is, as far as I know, the
only writer who givesthe other version. It, however, seems
certain that although the original version knew nothing
of the Sitras having been found inscribed on a rock and

of Shiva himself having given Vasugupta, in a dream, the
information of theirsexistence in this form, it did know
that either a Siddha or Shiva himself taught the Sitras
to Vasugupta, not in the ordinary way but in a dream,
and that the Sutras so taught to Vasugupta were the
composition of Shiva himself. 0

However this may be, and however Vasugupta may
have obtained them, it is clear that the Shive Satras as
taught by him laid the foundation of the Advaita
Shivaism of Kashmir—or, of the Trika, as it is called.

It is also clear from all accounts that the chief agent
by whom Vasugupta had his teachings promulgated was his
pupil Kallata, who lived, according to the Raja Tarasngint,
in the days of king Avanti-Varman (855-883 A. C.), as
said above. But there is a difference of opinion as to how
this was done. According to the tradition, which is record-
ed by Kshemaraja' and which would seem in later times

1, See his Introductions to the Spanda Sandoha and
the Spanda Nirpaya and also Shiv. S@. Vim. go 1.
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to have been generally accepted! in Kashmir, Vasugupta
himself wrote the Spanda Satras or Kdarikds basing
them on the Shiva Satras, which had been revealed to
him. And the Spanda Sitras thus composed by himself
were taught by him, along with the Shiva Swutras, to
Kallata and other pupils, while Kallata spread their
knowledge by writing commentaries on them.

But what seems to be the older, and perhaps correct,
account is given, among others, by Rama, author of “the
Spanda Vivriti, Utpala Vaishnava? and Bhaskara,author
of the Shiva Sutra Varttika. The last named of the
three, Bhaskara, gives the tradition in some detail. He

“ Formerly, on the holy Mahadeva mountain, the

Shiva Satras with their mysterigus meanings were
Y L[]

1. To judge from the colophons of MSS. of the
Karikas only ( without the commentaries ) wherein they are
always ascribed to Vasugupta.

2, Ramakantha explains the phrase it at the
end of the Kdrikds as the words of Vasugupta thereby
evidently meaning that the Kdrikas were composed by Kallata
embodying therein the ‘words’ of his master,

Utpala Vaighnava says :—
egaT fhemaE: faggdamd W aa!
TREFHLIIGIAINATT Frsq o |
s dRgET auIA ng gaa 1 Sp. Prad., Intro,
He also reads the following at the end as part of the
original ;—
agamgaray adesariaa: o
TEE AEAAR gEag HEREe: |

This verse, however, is not to be found in the MSS. of the
Spanda Vritti by Kallata or of the Vivriti by Rawakantha,
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Y
revealed to the Guru, Vasugupta, by the teachings of a
Siddha. He then transmitted them to the revered and
learned Kallata Bhatta. Having received, in this way,
these Siitras in four parts, he afterwards expounded three
parts out of the four by his own Spanda Satras and the
last part by the T'2ka called the Tattvartha-Chintdmani” .t

1. Translated, more or less freely, from tue following
orginal :— ’

sfasagRafill agraad: gu
RIgRI mETEEFagAT aw i
avtgearan: asfy ngwzw g )
NwgzEa AsId wg:avsify arag u
SAFNFANT: g, @hE: |
AT AR QUeRRaR I

The word firs in‘tle above dos not refer, as might be
supposed, to the techincal name of the system or to the triple
principles of fra-gfw-s1y which that name implies, but to the
three divisions out of the four into which the Shiva Sutras
would seem to have been divided. Only three divisisns of the
Shiva Satras, alluded to here as fi=, very likely formed the basis
of the Spanda Sitras or Karikds, while the fourth division of
the Siitras were apparently reserved for a different treatment,
namely, in the form of a commentary, properly so called, on
them, This commentary on the fourth division of the Shiva
Satras, as distinguished from the Karikds written on the other
three divisions, was called Zattvirtha Chintamani and is
now lost. 'We now know it only from quotations made from
it, as for instance in the Shiv. Sa’ Vim., Para Trim. Viv.,
fol. 62 and Pratybhijng Hridaya.

Kallata would seem to have written a Commentary, pro-
perly so called, also on the three divisions of the Shiva Satras
which apparently formed the basis of the Spanda Karikas. It
seems to have been called Madhuvahini, to judge from the
following passage occuring in the Prat. Viv. Vim. (Bribati):—

agwify fraprga g asd otz siwgza: |
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From the above it would appear that Vasugupta did
no more than simply transmit the Sutras with their
meanings to Kallata who spread their knowledge by
writing explanatory treatises on them, one of these
treatises being called the Spanda Sdtras, which are no
other than what are now generally called the Spanda
Karikds. It is however possible that Vasugupta wrote
a work called Spandamrita,? which Kallata made use of
in composing his Spanda Satras or Karikds. Indeed his
Spanda Sairas may not be anything more than the
Spandamrita of Vasugupta with only a few additions and
alterations of his own,? very much like the Paramartha-

As the commentary Zattvaratha Chintamani is expressly
said to have been written on the fourth division of the Shéva
Stitras, this other commentary, Madhuvihini, was composed
very likely on the three dpvisions of tfe* Shiva Satras which
formed the basis of the Spanda Karikds.

The statement that the Spanda Karikas were based only
on three, oyt of the four, divisions of the Skiva Satras would
seem to Be justified by the fact that Kallata’s own Vritéi on the
Spanda Karikas divides the latter work also into three sections
(not four as in the Vivriti of Ramakantha who was a later
writer),

1. That the Spanda Kdarikdas and the Spanda Sitras
are the same may be gathered from Shiv, Sii. Vim., 5o < and
also from references made explicitly to the Karikds as Sitras,
for instance, by Ramakantha speaking of them as R GIEA,

2. See the verse quoted in note 2, p. 27 above,

3. This theory, if accepted, has the advantage that it
would account for the phrase gewme#t in the 52nd Karika
referred to above (p. 30 ). It would also explain why the
divisions of the Karikds according to Kallata’s own Vritti are
called Nihghyandas or streams, namely, of the ‘amrita of
Spanda’ And if Kallata retained even the name given to the
sections of the original, it is not likely that he altered much
of the original composition of his master,
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8ara of the great Abhinava Gupta, who in later times
adapted the old Adhara Karikasattributed to Shesha N, age
to something suited to his own purpose.! Kallata wrote
on the Spanda Karikds also a short Virilt; which, to-
gether with the Karikas, is called Spande Sarvasve. In
the Spanda Sarvasva, Kallata ‘gathered together?’ the
meaning of the Sheve Satras; while evidently on some of
thelatter he wrote a commentary, the Tuttavartia Chintd-
maxi,and also perhaps another, nvamed the Madhurdhini
and together with these he handed down the Shiva
Satras to his pupil Pradyumna Bhatta who was also a
cousin of his, beinga son of his maternal uncle. Pradyumna
Bhatta in his turn handed the teaching to his son Prajiiar-
juna and he to his pupil Mahideva. The latter again
transmitted it on to his son Shiikantha Bhatta from
whom Bhaskara, spn of Divak’ara, received them and
wrote his Varttila on them.*

It would also seem to account, on the one hand, for the use
of the words sfragzeaa swfi=mr in the verse quoted in note 2,
p. 27 above, and, on the other, for the colophons found in all
MSS, which I have seen of the Spanda Karikds by them-
selves, in which they are invariably attributed to Vasugupta.
1, See above p. 10, note 3.
2. The ‘Spanda Karikas’ are spoken of as & dwgmew; see
above note 2, p. 15; also ‘&ag azr’ in Sp. Prad. Intro.
3. See noto 1, p. 31 above.
4. o W@EART AGSTT AEZ
MNuagEazE Qsfy @aram 7 1l
ATHAFIGTET RS AARAI |
HwgavzE afrEErEar ga: |
sNaeflavzaza 933 @agNT T |
TEAIATT HURT GAARBATI ||
RammftaterdsgRmRmoRa: |
Continuation of passage quoted in note 1, p. 31. The wx in
the first line of this portion of the extract refers of course

to Kallata.
H
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In the Varttika of Bhiskara, therefore, we have got
what Kallata must Lave taught as, in all essentials, the
meaning of the Shive Sdtras. And we can see at once
from it that Kallata handed down the teaching mercly as
religious doctrines, which he no doubt explained in some
detail without, or hardly, entering into any philosophieal
reasoning in their support.

Yet in a country like India, where philosophic
reasoning has from ‘arly times played such an important
part, it was essential for any system of religion to give
full philosophical reasons in its support, if it was at all to
hold its own, especially in an age when Buddhism exercised
such a great influence as it did in Kashmir about the time
the Advaita Shaivaism as represented by the Trika mado
its appearance. This need must have been felt almost from
the beginning—a need which was notomet by the writings
of Kallata. And it wasundoubtedly to meet this necessity
that there grew up another line of activity supplementing
that followed by Kallata. This was started by the Siddha
Soma.nauda. who like Kallata may have been a pupil of
Vasugupta himself.! While Kallata may be said to
have handed down the doctrines as a system of religion,
Somananda supplied the logical reasoning in their sup-
port and made a system of Advaita Philosophy of what
was at first taught as a system of faith, and thus founded
the Pratyabhijiia Shastra which is mentioned above and
which is so named after the Pratyabhijiic Satras or
Karikas of his pupil Utpala.

And as, for the success of a religion in a philosophic
land like India, it was nccessary to lay greater stress
on the philosophical reason of the religion, the work of
Somananda was carried on in greater detail by Utpala and
Abhinava Gupta, his great successors in the line of

1. Above note 3, p. 25.



»
discipleship. This branch, therefore, forms perhaps a far
larger portion of the Shaiva literature of Kashmir than
either of the other two. Indeed, the Pratyabhijiia method
of treating the Shaiva doctrines came to be regarded as so
important that it was adopted, more or less, practically by
all subsequent writers on the subject. Among these later
writers are to be mentioned :

1. Kshemarija, who was the author of the Skhive
Satre Vimarshint and sceveral other works,! and who
was a pupil of Abhinava Gupta;

2. Yogaraja, author of the Commentury on
Abhinava Gupta’s Paramartha-Sara-Sengraha and a
pupil apparently of both  Abhinava Gupta and

Kshemardjag®

1. The chief cxisting works of Kshemaraja are:—

DPratyabhijiia I rideya

Spanda Sandoha

Spanda Nirpaya ,

Seachchhandoddyota

Netroddyota

Vijiina~Dhairavoddyota
(only a portion of this work exists incorpo-
rated in Shivopadhy iya’s commentary on tho
Vijiuana Dhairava, Sce the concluding verse
of the latter work ).

Shiva Sitra Vritti (?)
(secantep. 9)

Shiva Sitra Vimarshin,

Stava Chintamans 1'tka

Utpala-Stotravali 11ka

Lara-Praveshika

Tattva Sandoha

&e. &e.

2. See the second of the introductory verses and the
last verse of his Paramartha-Sdara Vivrite.
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3. Jayaratha, commentator on the Tuntraloka of
Abhinava Gupta; and

4. Shivopadhyaya, author of a Commentary on the
Vijnana Bhairava.

Kshemardja being a pupil of Abhinava Gupta must
have lived and written in the eleventh Christian century
and Yogaraja, being junior to Kshemaraja, may be con-
sidered as having coatinued the labours of his masiers
till either the end of the same or the beginning of the
12th century ; whereas Jayaratha and Shivopadhyaya must
have lived in the 12th! and the 18th® centuries A. C.
respectively. After this date we do not find any great
writer on the Shaivaism of Kashmir and the history of
its literature may be regarded as closed, although
the Shaiva faith is still living in tke valley and there

are also a few Pandits® who still continue the study
of its literature at least in some of its branches. The
study of most of them, however, does not go beyond
the Spanda-Karikas and the Pratyabhinja-Hridaya, a
compendium of only 20 Sutras by Kshemaraja.

Such is the end of the Shaivaism of Kashmir and
of its history which may be summarised in a tabulated
form as follows:—

1. Bihler's Report pp. 82 and cxlix to cliv.

2. For an account and date of Sukha Jivana in whose
time Shivopidhyiya lived and wrote, see Hasan Shah’s Persian
History of Kashmir,

3. The word Papdit as used in Kashmir now unfortu-
nately means any descendant of a Bhahmin family who still
keeps within the fold of the Hindu community, no matter how
ignorant and illiterate he may be, and there are hundreds, if
not thousands, of ‘Pandits’ who are absolutely illiterate.






Shrikantha...... .

Vasugupta.........

Kallata ( pupil of
above) spread the
teachings of his master
chiefly as a religion;
lived in the second
half of the 9th
century A. C.

Pradyumna Bhatta
( cousin, 4.e. matuleya,
and pupil ).

Prajiiarjuna  (son
and pupil )

Mahadeva Bhatta
(pupil ).

Shrikantha Bhatta
(son and pupil ).

Bhaskara, ( pupil of
above and son of Diva-
kara ); lived probably
in the 11th century
A. C. and embodied in
his Shiva Satra Vart-
tika the teachings of
Vasugupta  received
along the above line

t of spiritual succession.
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Guru of Vasugupta and also,
as Shiva, author and promulgator

of the Agamas (Tantras) and
author of the Shiva Satras.

Flourished in the first half of
the 9th century A. C. and in-
spirationally received the Shiva
Sttras which laid the foundation
of Kashmir Shaivaism or the
Trika, as a system of Religion.
Somdnanda, probably also a
pupil of Vasugupta and lived
towards the end of the 9th
century A. C. Supplied philoso-
phical reasonings in support of
his master’s teachings and thus
laid the foundation of the
Advaita Shaivaism, or ¢Trika’
as a system of Phalosophy.

¢

Utpala or Utpalacharya, pupil
of Somananda; wrote the Ishvara-
Pratyabhijia Karikdas or Sttras
and embodied therein in a more
compact form the teachings of
his master.



/
Lakshmana
(son and pupil).=

Abhinava Gupta, pupil of above.
Great Shaiva author; wrote Com-
mentaries on  Utpalacharya’s
Works, on the Pard-Trimshikda
(Tantra) and composed the great
work Tantraloka whichisan inde-
pendent treatise&the Tuntrasara,
besides numerous other works.
He thus became the one dominant
influence of his own and subse-
quent ages in all matters relating
to Kashmir Shaivaism; lived
towards the end and the begin-
ning of the 11th century A. C.

Kshemaraja; pupil of above,
continued the labours of his
master; wrote the Vimarshini on
the Shiva Sutras, Commentarigs
on the Svachchhanda and other
Tantras besides other works.

Yogaréja, pupil of above and
also of Abhinava with whom  he
must have begun his studies; au-
thor of a Commentary on Abhi-
nava Gupta’s Paramarthasira.

Utpala Vaighnava,
author of the Pradi-
pikd, a commentary on
the Spanda-Karikas.
He must have lived
about this time as the
authors he quotes are
all earlier than thisage
but none later.

Rﬁ,ma.-Klaut,ha, (pu-
pil of Utpalacharya )
author of the Span-
da-vivriti.

The labours of the above were carried on by

Jayaratha

who lived at the end of the 124h century A. C.; and
Shivopadhyaya
who lived in the 18th century A. C.
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As for the writings of the above the following list
may be useful :—

1. Vasu Gupta received inspirationally the

Shiva Sutras,

wrote 1. Spandamrita, probably
incorporated in the Spa-
nda Kardkas.

. 2. A sCommentary on the
Bhagarad Qita called
the Vasavi-Tik@ of
which the first six chap-
ters are perhaps still to
be found existing as in-
corporated in another

‘s . Tika onthe Bha. Qitd
called Lasakt, by Raja-
vaka  Lasakaka, of
which MSS. are avail-
able. * .

2, Kallata? wrote 1. Spanda Karikds

2. Spande  Vritti  (or
Spanda Survasva)

3. Tattvartha-Chintamany
(lost)

4. Madhuvahini ( lost )
both the above were

" Commentaries on the

Shiva Sttras.

3. Somananda wrote 1. Shiva Drishis
2. A Vritti on the above.

1. Mukula, who wrote the Alankdroddharane and
Vivahataltvanusmarana gives Kallata asthe name of his father,
It is however doubtful if he was the son of our Kallata,
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4. Utpalacharya wrote 1. Pratyabhijia Karikas
or Satras.
2. Vritti onabove; onlyin-
complete Mss. available.
3. Tka on the same called
Vivriti (lost)
4. Stotravals
5. Ishvara-Siddli
6. Ajadapramatyi-Sid:
dhi
5. Rama wrote 1. Spandu- Vivriti.
2. Commentary on the
Matanga Tantra. (?)
3. Commentary on the Bh.
Gitd@ from the Shaiva
poiav of view. (?)
6. Utpala Vaishnava wrote Spande Pradipikd and
other works referred to
. therein but now lost.
7. Abhinava Gupta  wrote 1. Malini- Vijaya- Vart-
tilka ( lost )
2. Para-Trimshikd-Vava-
rand
8. Shkiva-Drishtyalochane
( lost )
4. Pratyabhijna- Vimar-
shint ( Laghvi Vritti )
5. Pratyabhijiid-Vivriti-
Vimarshint  ( Bribati
Vritti )
6. Tantraloka
. Tantrasarae
8. Paramarthasare
Besides numerous othor
works.

-3



8. Bhaskara

9. Kshemaraja

10, Yogarija

11. Jayaratha

12. Shivopadhyaya

39

wrote

Shiva-Satra- Varttika

wrote 1. Shiva-Satra-Vritti (?)

wrote

wrote

wrote

2. Shiva-Sttra-Vimanr-
shani

3. Pratyablijna-Hridaya
( both Siitras and com.
mentary )

4. Spdnda-Sandoha.

5. Spanda- Nirnaya (in-
complete ).
Besides Commentaries
on several of theZantras,

Commentary on the
s Paramarthasira  of
Abhinava Gupta.

Commentary on the
Tantraloka., >

Commentary on the
Vijhana Bhairava
Tantra.

The following table showing the known facts as to the
dates and mutual relation of tlie principal writers on

Kashmir Shaivaism may also be appended here:—
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KASHMIR SHAIVAISM.

e =S O > O

Part II.
THE MAIN DOCTRINES OF THE SYS1EM,’
[ ]

Having thus glanced at its history and literature,
"let us now consider briefly the main doctrines of the
Trika or Advaita Shaiva Philosoply of Kashmir, I
propose to state these clearly but briefly, without enter-
ing into an exposition of the reasonings! which are, or
can be, adduced in their support,; for such a task would
obviously be impossible in what is intended to be but a
short introduction to the study of the subject. We may
perhaps begin by enunciating the view the Trika holds
of the true and ultimate nature of an expericttcing being.
It may be stated as follows® :—

The Atman.

The Atman, that is the true and innermost Self in
every being, is a changeless reality of the nature of a
purely experiencing principle,? as distinguished from what-
ever may assume the form* of either the expciicnced or
of the means of experience.

1. For the reasonings in support of some of the doctrines
which the Trika holds in common with the other systems of
Indian Philosophy, see IIindu Realism by the author.

2. All that is said in the following paragraphs is based
on the texts as given in Appendix I,

3. Agmawray; Shiv, Si., i, 1.

4. There is in reality neither any experienced nor means
of experience which, in its essence, is other than the

6
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It is called Chaitanya! and also Para Samvit, the
Supreme Experience; Parameshvara, the Supreme Lord;
Shiva, the Benign One ; or Parama Shiva,” the Supreme
Shiva. These two last names are what I shall chiefly use
here, and shall therefore refer to this principle in the
masculine as Ile, even though in reality it is neither IHe,
She nor It, and may be equally referred to by any or all
of these terms.

It is impossible to render Chaitanya or Chit in
English by any single word which would adequately con-
vey all that is implied by this technical term. We must
therefore retain it untranslated.

This Chaitanya or Parama Shiva is the Reality which
underlies, as its innermost and true self, not only every
experiencing being but also every thing else in the
universe, both separately, 4. ¢., individually, as well as a
totality, 4. ., as the entire universe as a whole.

As the underlying reality in cvery thing and being in
the universe, Parama Shiva is one and the same in them
all—undivided and unlimited by any of them, however
much they may be separated either in time or in space.
In other words, Parama Shiva is beyond the limits of time,
space and form; and as such i3 Eternal and Infinite.

Again, as the underlying reality in everything, He is
all-pervading ; and at the same time He is also all trans-
cending. That is to say, His nature has primarily a two-

Experiencer. It is the Experiencer itself that assumes the form
of the experienced. gz fy @37 smfigagfin: ATANT TT AMFTAA-
wafy; 7 g sea wya awwda: i g seggwa y Pra. Vi, L1 T,

1. Or simply Chit. But as this word is also used to
signify an aspect of Shakti, we may, to avoid confusion,
reserve it exclusively for that use. See below pp. 43, 44.

2. The name Parama Shiva would seem to be a later
one, but the fact has always been recognised, See Shiva
Drish., 1. 2,
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fold aspect—an immancnt aspect in which He pervades
the universe, and a transcendental aspect in which He is
beyond all Universal Manifestations,

Indeed, the Universe with all ils infinite variety of
objects, and means, of experience is nothing but a mani-
festation of the immanent aspect of Parama Shiva himsclf,
It has no other basis or ingredient in it.!

This aspect of His is called Shakti ( Power ), which,
belng only an aspect, is not in any Way different from, or
independent of, Parama Shiva, but is one and the same
with Him.? If anything, it is His creative Power, and
is spoken of as His feminine aspect, as will be done
here also.

Shakti again has several, indeed an infinite number
of, aspects or modes‘ of wlnch ﬁve arc the most funda-
mental and primary ones.? Thesc are:

i. The Power of Sclf-Revelation whereby Shiva—as

L. shmerafyae g PN — - TR -AHARTACT oo
aifaae waENT T A g arga: s e we meh A Al g
sfirWaNERA TF 564 TEErETaEa: aEy |

Pra. Ilrid., p. 8.
(KT AT 04 vs oo TASAFIATNGHA TETA |
Ibid., p. 3.
areRa gAY TR AEarafig: |
faeg=emET qars,:%—f%ﬁq: farg: Shiv, .D_r‘ig:h., i 2,
nerafrea e anad. gty Prat, Lrid., p. 2.
7 fara: AfeRA 7 Afwsdfiifaod o
faa: IwEdl A 5871 F3HIEY |
afn-afraanig: 33 wig 7 avdy 1 Shiv. Drigh., il 2, 3.
3, wwaar swedan | Lan, Sar., Ahn, iv.
FEAIhT (qaﬁ:) {l‘ﬁﬁ'ﬂrﬁﬂ?: v Ibid,, I\hn. 1.
qciare: aafn gfepilisce 1 Zbid., Abn, ii,

The five aspects even are reduced to but three: s gen:
[awfir:] oRRRGRISR atga: Tor-ge-PRaRegw: .. o Rimss: | Lantra-
sarm, Aln, i,

L2



44
{
Parama Shiva in reference to this aspect ¢f Shakti
is called—shines as it were by himself, even when
there is nothing objective to reveal or shine upon,
like the sun in the material world as it would be if it
could be conceived as shining all by itsclf, even when
there was no object which it might light up or of
which it might rcveal the cexistence. It is the Chit-
Shakti of the Supreme Lord (lit. the Power of Intel-
ligence or the pure Light of Intclligence by itself ).
il. The Power of realising absolute Bliss and Joy,
which is ever satisfied in itself without there cver
being any need for an object or means, and without
ever going or moving out of itself for its satisfaction,
and which is thercfore ever independent and free
and is ever at rest, ag an ever undisturbed peace.

This is the Ananda Shukti of Pawvma Shiva (lit. the
Power of Joying).?

iii. The Power of feeling oneself as supremely able and
of an ghsolutely irresistible Will,—the Power also of
what may be called the fecling of ‘divine wonder’
and of forming a divinc Resolve as to what to do or
create.

This is the Ichchha Shakti of Parama Shiva (lit. the
Will Power. )®

1. smgsgar frsafe 1 Tan. Sar., Abn. i

sRma ATeArgaraR: vgffy Pra. V., 111 i 4.
2. w@aeaw sl « Tan, Sar., Abn. i.

g @asa, AfamtaaTagEmrae L Zan. Sar.

@amar g N aurgyT T SfEey @

Pra. Vi. Vi., fol. 258,

3. amAwr geoufw: 0 Tan, Sar., Ahn. i

aurggmagon \ Pra. Vi, Vi, fol. 258.

geomar ¥ AR QEAEIRGTTRARAR,

Tan. Sar., Ahn, 2,

And therefore smem:, that is, a8 it were & a3y 7 qed 1
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iv. The Power of bringing and holding all objects in
conscious relations with oneself and also with one
another.

This is the Jiidna Shakti (lit. the Power of Knowledge
or Knowing, of Consciousness pure and simple without
any refcrence to emotional Feeling or Will ).

v. The Power of assuming any and ecvery form 4. e.
Creating, which, as will be seen, has no other meaning.

This is the Kriya Shakti of the Supleme Shiva.?

With these five principal aspects of his Shakti, of
which therc are in reality, as said above, an infinite
number of modes, Parama Shiva manifests himself—or
which is the same thing he manifests his Shakti—as the
Universe. And he does this of his own free and indepen-
dent will (svechchhaya ) without the use of any other
madterial save his own Power, and in Himself as the basis
of the Universe. ( svabhittau ).2

Thus, in reality, the Universe is only an “expansion”
of the Power of Parama Shiva Himself;, or->to, put it
perhaps more correctly—of Parama Shiva in his
aspect as Shakti} by which aspeet he both becomes
and pervades the Universe thus produced, while yet He
remains tho ever transcendent Chaitanya without in any
way whatsoever being affected by the manifestation of
a Universe.’

1. emst@sar magfn: « Zan. Sar., Abp. i. siat is again
defined as gr=an dalgadl, €. ¢., just the awareness of the object
as a mere presentation without any fceling or action of
going out toward it—without reacting.

2. gamrAfEd Brats: o Ibid..

3. Pra. Ilrid., Su. 2.

4, gfrwadisa B v Shiv. Sa.y iii. 30.

sifreggina]: satgeg-fra: fra: 1 Shiv, Drigh,, i. 2.

5. A friendly European ecritic has characterised this
statement as only an expression of theological prejudice, See
however note given in Appendix II,
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When Shakti expands or opens herself out ( un-
mishati ), the Universe comes to be, and when She
gathers or closes herself up (nimishati)!, the Universe
disappears as a manifestation, 4, ¢. ag ‘predicable’ in terms
of discursive thought and speech ( vachya ).

But it is not once only that She thus opens herself
out, or that She will gather herself up; nor is the present
Universe the first and only one which has come into
manifestation. On the contrary, there have been countltss
Universes before and there will be an equally countless
number of them in the cndless futurity of time —the Uni-
verses, thus produced, following one another and forming a
serics in which they are linked together by the relation
of causal necessity ; that is to say, each successive Universe
coming into existence as an inevitable consequence of
certain causes (to be explsined later) efenerated in the onc
preceding it.

Thus it happens, that, instead of the Divine Shakti
opening herself out and gathering herself up only once,
she has gone on repeating the process eternally, there
being to it neither an absolute beginning nor a final end-
ing. In other words, She alternates hersclf eternally
between a phase of manifestation or explication and a
phase of potentiality, bringing a universe into existence

1. Pra. IITid., p. 2.; also Spa. Ka. 1.
2. On the Vachyatva of the universe and its existence in
a non-Vachya form prior, to manifestation, compare, among
others, the following passages:—
mifgamcafea g Rdgatifae-asraEween: |
Tantral. Viv., Aln, iii,
qiegaraacAry g 1 Jbid.
wegreraT, fafa@lsd arsa-arinear qragam: a1 Jbid,
sIAarg-arawAd s | Vijiig. Bhat, Ud,
gr-fyeraaasd argarseeg | 1bid.
gaafxad a=d agifgams aa71
yfawreang afwaicg adww: 0 Jbid.
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.

when she assumes the manifesting phase, and reducing it
to what may be called a seminal state or form, when she
passes into the potential phase.

Such a phase of manifestation or actuality of the
Shakii is called an Udaya, Unmesha, Abhasana (lit. an
appearance, a shining forth) or Srishti, while a potential
phase is termed a Pralaya ( dissolution ); and a complete
cycle consisting of a Srishti and a Pralaya ( a creation and
a dissolution ) is technically named a Kalpa ( lit. an
‘imagining’ ‘assuming’ or ¢ ideating,’ namely, of a creation
and a dissolution ).!

Now, even though of an infinite variety, the things
and beings, of which the Universe, thus produced by the
‘opening out’ of Shakti, consists, are built up really of
only a few fundamental and geueral factors technically
called the Tattvas, (lit. the thatness or whatness®, namely,
of everything that exists), What these really are will
be made clear as we goon. In the meantime they may
be just enumerated here for the purpose of *coaveniont
reference.

Counting from what is, as it were, farthest removed
from the ultimate Reality, that is to say, in which the

1. For the use of these terms in the above senses, sce,
among others, Spa. Ka., 1; Pra. H{rid., Sa. 11; &c. Comp. also
the Vedic passage, auridwseqas Reg., V., X. 190, 3.

seai & fafy watseat angfaefy...fgasawat = fafaif Pra,
IIrid., p. 2.

For some of the reasons in support of the doctrine of
‘Kalpa’ see my Iindu Realism, pp. 95-100, 125-128, @z
means ‘fstgearga’ with a view to remanifestation. See, among
others, Pra. IIrid., Si. 11 and Comment. on it ( pp. 24 &c.).

2, aw wam<atfy fAE anoi gaEoftE agERfas iy
aq aaw, a1 ikgggurgdlat adavamdat 9 gfuAlsqa s
afa; Lra. ¥, 11140 2,
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nature of the Reality is the most veiled, the Tattvas may
be enumerated as follows!:—
I Five Factors constituting what may be termed the
materiality of the sensible universe viz:
1. The principle of Solidity or Stability, technically
called the Prithivi or Dhara-Tattva; lit. Earth,
2. The principle of Liquidity—technically Ap; lit.
Water. .
The principle of what may be called Formativity
i. ¢. the Formative or Form building principle—
technically Agnij lit. Fire.
4, The principle of Aeriality—technically Viyu;
lit. Air or the aerial atmosphere.

®

5. The principle of Vacuity ( Avakasha )—techni-
a L

cally Akasha; Lit. the Sky, the bright shining
Firmament.

The above five form a group and are collectively
termed the five Bhutas—lit. things that have been, not
are. We may call them the physical or the sensible group.

II. Five Principles constituting what become the
powers of the motor-nervous system when they
appear in the body, viz:

6. The Power or Capacity of enjoying passively
and resting with satisfaction in what is, or is
Jelt as, one’s own or even oneself, without going
or moving out ;—the power or capacity of recrea-
tion; technically the Upastha, lit. the recreative
or generative organ.

7. The Power or Capacity of rejecting or discarding

1. The reasons for the tr anslations, as given here, of

the technical names of the Tattvas will be made clear as we

g0 on. The texts supporting this interpretation of the Tattvas
are also given below. (See also Hindu Realism ).
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what is not needed or liked in an organic system
—technically the Payu; lit. the voiding or
discarding organ.

8. The Power of Locomotion—technically the Pada;
lit. the feet.

9. The Power of Handling—technically the Hasta,
lit. the hand.

. 10, The Power of Expression®or voicing—techni-
cally the Vich or the vocal organ.

These five forming a group, are collectively called
the Karmendriyas ¢. e. the Indriyas, Powers or Capacities
of action or activity.

ITI. Five General Elements of sense-perception, viz:
11. The sense object of Odour-as-such, the Gandha-
tanmatra.
12. do do of Flavour-as-such, the Rasa-tanmatra.
13. do do of Colour-as-such, the Rupa-tagnmatra.
14. do do of Feel-as-such, the Sparsha-tann.mﬁtra.
15. do do of Sound-as-such, the Shabda-tanmatra.

These five forming the quintad of the general objects
of the special senses are collectively called the Tanmitras.

IV. Five Powers of sense perception, viz.

16. The Power, Capacity or Sense of Smell (Ghran-
endriya ).
17. do do of Taste ( Rasanendriya ).
18. do do of Sight ( Darshanendriya ).
19, do do of Feeling-by-Touch ( Sparshendriya )
20. do do of Hearing ( Shravanendriya )

The above five are collectively called the five Jiiainen-
driyas or Buddhindriyas ¢. . Indriyas or Powers of sense-
perception, or, as they may be called, with reference to

their operation in the physical body, the senses.
7
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V. Three Capacities of mental operation, viz:

21. The Capacity of concretion and imagination—
the Manas, the ever moving or the ever flow-
ing one.

22, The Capacity of ‘self-arrogation’ and appropria-
tion —the Ahankara, that which builds up the
personal Ego, the ‘I’ of every-day life of one
as Rama or Shyama, as John or Jones,

28. The Capacity of Judgment—the Buddhi.

The above three arc collectively called the Antah-
karana, lit. the ¢ Inner Organ.’

VI. Two principles of the limited individual subject-
object, viz:

24. The Root of all Feeling, that is, Affection in the
widest sense of the term ; or the Principle of the
Affective in general, affecting the experiencer
either as (i) the movementless, 4. e. actionless,
and even blissful, Feeling of the merest presenta-
tiom or of pure consciousness or awareness as
distinguished from any the slightest moving
passion ; as (ii) moving Passion in any form or
degree; or as (iii) Stupefaction or Dulness in
any form or degree;—technically the Prakriti,
Affecting, or the Affective (lit. the doing forth,
She that worketh forth, )

25, That which experiences these in or as a limited
individual being—technically the Purusha, the
Individuasl.

So far the Tattvas or principles are, as will be seen,
the same as those recognised by the Sankhya System of
Philosophy, with the only difference that, while the
Purusha and the Prakriti are the final realities from the
Sankhya point of view, they are but derivatives according
to the Trika, which, therefore, carrying the analysis
further, recognises the following additional Tattvas:—
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VII. Six Principles of subjective Limitation, viz:

26. () Limitation in regard to Duration of pre-
sence and simultaneity of experience—leading to
the necessity of having experiences for limited
periods and in succession,—Technically Kala or
Time. (The determinant of ‘when’).

27. (b) Limitation in regard to presence, as in
space, % ¢., access, following directly from or,
more correctly perhaps, resulting simultancously
with, the limitation of presence in regard to
Daration, and leading to the necessity of being
conftned to a restricted area and therefore of
being subject to cause and condition so as to be
compelled to operate, or have experiences, under
restricting conditions of cause, sequence, occasion
and so on—such conditions never existing where
there is no limitation of presence as regards
either duration or extension. Technically it is
called Niyati; lit. Restriction, or Regulation.
( The determinant of ‘where’).

28. (¢) Limitation in regard to Interest, leading to
the necessity of altending to one or a few things
at a time and thus of being attached to some, and
letting go the others 4. ¢. to the necessity of selec-
tion; technically Raga; lit. Attachment or Interest.

29. (d) Limitation as regards simple Awareness,
without reference to intergst, fecling and so on, so
as to be aware of only a few things ¢. ¢. to have
only a limited sphere of cognition; technically
Vidy# 4. e. Knowledge (but limited knowledge ).
(e) Limitation as regards Authorship or power
to accomplish, leading to the necessity of limited
activity, so as not to be able to do, 4. e. create,

30,

-

1. Comp. g aeq: (Shiva Saéra, i, 2) where gra, know-
ledge, means limited knowledge only.
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modify or destroy anything or everything at
will; technically Kala, lit. Art 4. e the power
of limited creation.

The above are collectively called the five Kafichukas
1. ¢. sheaths or cloaks of the Purusha.?

3L

VIIL

32,

33.

The generally limiting, self-forgetting and dif-
ferentiating Power—technically Maya.

This alsb is sometimes included in the Kei-
chukas which then are counted as six.

Five Principles of the Universal subject-
object, viz :

The Principle of Correlation in the universal
experience, 4. e. in feeling and consciousness, be-
tween the cxperiencer and the experienced—
technically the Sad-Vidya or Shuddha-Vidya <. e.
True or pure Knowledge.

The Principle of Identification in the universal

' experience between what are thus correlated—

34

.

35.

technically the Aishvara or the Ishvara Tattva;
lit. the ‘Lordliness’ or Might.

The Principle of Being—technically the Sada-
khya, (or the Sada Shiva Tattva ); lit. that
from which or in which the experience of
Being begins.”

The Principle.of Negation and Potentialisation,
namely, of the Universal experience, <. e. the

l.

The order in which the five Kaiichukas are enumerat-

ed here is that of the Jeh, Pra. Vritti by Utpalacharya himself,

In other

works they are enumerated in the following order:—

Kala, Vidya, Raga, Kala and Niyati,

20
a8 Sat,

Not unlike sg7 of the Vedanta in its aspect only
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experience of and as the Universe ;—technically
the Shakti Tattva, <. e. the Power-Principle.!

36. The Principle of the pure Experiencer by itself,
with all experience of objects and means of
experiencing them entirely negatived and sup-
pressed, 4. e. the principle of pure ‘I’°, without
the experience of even an ‘am’ as formulated in
the expericnce ‘I am’;—technically the Shiva

. Tattva; lit. the Benign Prindiple.?

What these Tattvas really are will, as said above,
soon be made clear. TFor the present it is enough for our
purpose to know that the manifested Universe consists,
from the Trika point of view, of the above general factors
or Tattvas; and that the Universe constituted of thesc
factors is only a manifestation of the Power or Shakti
of Parama Shiva, or more comectly perhaps, of Parama
Shiva himself in his aspect as Shakti.

The Process of Manifestation. .

Now, the manifestation of such a Universe, when
regarded from the Trika point of view, is and can be but
an expression of the ideas, or, more correctly, the experi-
cnce, of Parama Shiva, the highest Reality, who is no-
thing but Chaitanya, pure and simple; and, as such, the
process of Universal manifestation is, from this point of
view, what may be called a process of experiencing out,

And if so, this process of Universal manifestation is,
as is also obvious, the same as, or similar to, the psychical
process in our daily lives of thinking and experiencing
out, that is to say, of what may be called psychical Repro-
duction, ( or mental Reproduction, using the word mental

1. Comp. the Vedantic sig as stasg only.
2. It may be said to correspond to Brahman as only Chit.
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in the widest sense ).! Tcchnically the process is called
one of ¢Shining out’—Ablasana or Abhdsa,?~—and is in
reality only a form of what in the Vedanta is called the
* Vivarta’ 4, ¢. the whirling or unrolling out, in other
words, appearing in diverse forms. The only difference
there is between the two may be stated as follows:—

The appearances are, according to the exponents of
the ¢Vivarta,” mere ‘names and forms’ (Nama-Ripa-
matra ), and can undler no circumstances be regarded as
Real in the true sense of the word, namely, with an essence
in them, 7. e., as part of them, which is absolutely un-
changing and never non-existent. They are not essentially
real because they arc for ever mnon-existent in the
Supreme Reality . ¢. in Brahman, as the Reality in the
Vedinta is termed—are never experienced in truc Free.
dom, 4. ¢. in Moksha, wherein absolute soneness with the
Reality is realised. Amd being thus non-existent in the
Real, they are not of the nature of Reality in their essen-
tial character. Nor are they absolutely unreal, becausc
they form & beginningless series as facts of experience in

1. That is to say Unmesha, which is described as follows:
CHAFAMETE g @RI |
IWq: @ g faga: @d aguegya v Spa. Ka., 41.

“That [ process ] is to be known as Unmesha (lit. the
Opening out, like that of a bud into a full blossomed flower )
whereby there arises [ in the mind ], engaged (or absorbed)
in some one thought, some other thought [ spontancously by
itself] One should realise it omeself (i.e. by personal
experience ).”

Comp. also the Spanda Sandoha on it.

2. @ sramsw vq seaagzidr | Pra. Vim,, 111 L i. Comp.
em@s in Pra. 1lrid., Su. 11. (p. 24.) with comm. on it. The
doctrine of regarding Abhisa as the process of Manifestation
is called thé.sa.—Vada, or Abhasa-Paramartha-Vada and also
Svatantrya-Vada; for instance in Spanda Sandola. See also
extract made in note 1. pp. 63, 56,
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all stages and forms of existence short of Moksha, or that
absolute Freedom and Independence which is constituted
by the recalisation, in experience (4. e. not merely as an
intellectual conviction, a logical conclusion or a matter of
faith), of one’s absolute oneness with and «@s Brahman,
The Nama-Rupas are—or rather Maya, of which they are
but forms, is—what cannot have applied to it the predica-
tions of absolutely real or absolutely unreai, of Being
or-not-Being ( Sadasadbhyam anirvachya ).

The teachers of the Ablisa process, on the other
hand, maintain that the appearances are real in the sense
that they are aspects of the ultimately Real, <. e., of Parama
Shiva. They are indeed non-existent in the Real in and
as the forms in which we limited beings experience them.
But they are not absolutely noy-existent. They exist in
the Real in a supremely synthesised form—as the experi-
ence which the Reality as such, 4. e. as Parama Shiva, has.
The appearances thus are essentially real as well. What
in their essence and in the most highly synthesisgd form
constitutes the experience of the Real cannot itself be
unreal. For that would mean that the experience of the
Real itself as the Real is unreal, which is absurd. The
appearances therefore are not the forms of some indescrib-
able, sadasadbhysim anirvachyd, Maya, but real, Sat, in
essence. !

With only this difference between them, the two
processes of Abhasa and Vivartamay be said to be practi-
cally the same. They are really one and the same pro-
cess in 8o far as it is a process only—without reference to
the ultimate nature of what that process brings about, 4.c.
of the ¢ appearances’ constituting the Universe.

And as a process it may be described, if not defined,
as that whereby products are brought into manifestation

1. &g faaf......o5@i a1 oveani qeddr Teadffly sifmia -
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from a source which, while giving birth to these, remains
as unaffected and undivided as it ever was.! Further, it
is & process of apparent division, so that, when divided,
the source, instead of undergoing any diminution, appears
to gain in strength, substance and even volume, if such
an expression can be used with regard to what is really
beyond measure.

An illustration,in this latter aspect of the operation
of the process, that is to say, the apparent strengthening
of the source even when it seems to be divided may be
found in that cmotional expansion which has been so

HT ST W —

ANAFAARIAT AEAATAGAT |
sea:RuasiT 52 afewata o L Pra., 32
sfioay safuads aedswm « Pra. Ilrid, p. 6.

fyaa) fg sramsfiaiae ggw; Pratey 7 s9d = 3R sufafy
7 faPaag | oo g sqrat fdwafy, sgral sigRadigE; sRme g
TEATAER, AT @RI SaRTgar MigHan AT qFRa  ggaaafy
gd oy @i, If A geifrag 1 affmaR 9 @wsamd 3gaw A
QAR Y TEATHIRTATATON Fgew | wfyen sifaatean Yfasd T sna¥
i nge | TRAMA hnea gafafy gramEsw wA: | G SAugaH:
wETgfayion GREaTE: qrafgal AN WA eRIRENatraTHIgEa-
a NegaRahgaa 9 saffRwafy affiwls asoEresiRsn afiwa-
FANAATRARSARAT AW ¥ @asaqag: Nefea: « Pra. ol ol

sTragAgaR: antEaRy are Sp. Sand., Fol, 3,
a7 }PEEYT 0y steNaAagE: | Pra. i, 11T, ii, 1,
a3 ag enify ad aaq gsaa « Pra. Ilrid., p. 25,

1. Comp. Shiva Drishti where this characteristic is
clearly shown, when it is stated how, on the manifestation of
the successive Tattvas, the preceding ones are in no way
affected, Comp. also the following striking couplet embody-
ing the Vedantic view of the question :

T g quepigea |
qoten gt Wrarafyesd o ( Shantipatha.)



beautifully expressed by the immortal Kalidasa in the
following lines:—

CNFATATRE AT
LECRS R LR e
farwn

aq :
QTR e |

“ That love of theirs (of King Dilipa and his queen
Sudakshina ) which, like the ideally, loving union of a
ouple of chakora birds, had (hitherto) been resting
anly in themselves (the love of the one entwining round
the other only, without a rivalry ), although (now) shared
with & son, —that love of theirs, inspite of this division
as to its object, only increased for each other.”?

Such a statement may sound a paradox and a contra-
diction in itgelf; bué we all krow that real love and other
emotions not only show no signs of diminution when dis-
tributed and divided over an increasing number of objects
but they only grow in volume and expansion, while the
gource from which they spring remains inexhalustible,

A Hindu philosophic thinker can also recognise,
in the process of the growth and expansion of a vital
cell, an instance of the operation of the Vivarta or the
Abhasa. Here is a cell which is a sensible object with a
something called life in it. As it grows and expands, it
divides and multiplies itself. But how? Has there been
a real division in the life also which was manifest in the
first cell ? If so, how is there nd diminution in the life
which is perceived in each of the new cells? How is
it that there is as much of life in eack of the new cells
as there was in the original one, if there has been a real
division in the life itself ? From the Hindu point of
view the division is only apparent; and, although numer-
ous other centres of life may be produced from a single

1, Raghuvamsha, iii. 24,
8
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centre, the life itself is not really divided but remains
ever the same in every one of the newly produced
centres,

These two cases may be regarded as examples of the
Abhssa process in its aspect as production, or reproduc-
tion and expansion, without any real division.

But, as said above, Abhéisa has another aspeet also.
In this aspect it is"a process whereby, while the products
come into manifestation, their source remains entirely
unaffected and exists exactly as it ever was as the inex-
haustible fountain-head of an infinite series of such pro-
ducts. The process of vital cell-division would be an
illustration of this aspect also of the Abhasa, if we could
observe the real source of not only the life we perceive’
in a cell but of all life. As however,.this is not possible
for all of us at this stage of human growth and evolution
—it is the true masters of Yoga who alone can be said
to possess this power of observation—we may have to
seek elsewhere for a really satisfactory example of the
Abhasa in all its aspects. But without being able to
observe the source of all life, we may safely assert that
even the immediate source of the life in the progeny—the
vitality of the parent—is little affected when the off-
spring is given birth to, and that the reproduction of life
by a parent is an instance, however imperfact, of the
Abhasa process.

We should find*a good example of Abhdsa in
some of the recent findings of abnormal psychology, as it
is now being studied in the West, if these findings were
universally recognised as facts, The instance of what
has been called the ‘ dissociation of a personality, taken
along with what has been named the subliminal self of
a man, would furnish an excellent example of what is

- meant by Abhésa. For, in such a case, we could see
how a number of ¢ personalities '—distinet individuals to
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all intents and purposes—is produced from apparently the
one and only subliminal self which itself is not evidently
affected in any way even when a number of offshoots,
so clearly differentiated and separated off from one
another, is produced from it.?

But what would seem to furnish a remarkably satis-
factory example of the Abhasa, indeed would prove to
certain minds its existence and operatign in nature, may
probably be found in the latest theory of Western Science
as to the ultimate constitution of matter, when that
theory is fully established and accepted on all hands,
From what onc understands of this theory, one would not
be far wrong in saying that it is tending in a direction
which would seem to point to the conclusion that percep-
tible matter will at last have to be regarded as somehow
a product of a something which fills and pervades all
space that we know,—that matter in its ultimate form is
nothing more thanmay be mere ‘places or centres of
strain’ in the all-filling Something.

]

But how, even as ‘centres of strain’ only, can ’Matter
be produced from this Something? The ‘Something’
must be regarded as a Continuum and even a Plenum,?
It cannot be divided up and parcelled out, and a bit of
it located here and another bit placed there, as matter
can be. Nor can it, as a plenum and a continuum,
really be changed—even if it be ‘strained’—into some
thing else, specially a something which is divisible and
capable of allocation in disjointed sections of space, as
Matter, its product, is. The production of Matter from
the Something then must be by a process which, while
bringing the product into existence, leaves the source of
the product unchanged,—in short it is the Vivarta or the
Abhasa process. Here then we have a remarkable

1. See Multiple Personality by Drs, Sidis and Goodhart,
2. For reasons see Hindu Realtsm pp. 47-49,
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illustration of what the Hindu Philosophers mean when
they speak of the Vivarta or Abhasa.

However this may be, what we have to note here is
(a) that the process of the universal manifestation,—
technically called Abhasa,—as regarded by the Trika, is
one which, while bringing the product into existence does
not in any way affect the source from which it is
produced, the sourge remaining as unchanged as it ever
was; and (D) that it is a process of only apparent division.

And this is so because the universal manifestation
consists merely in an experiencing out, inasmuch as the
ultimate source of the Universe is a Reality which is a
purely Experiencing Principle, and as, there being no other
ingredient whatsoever which does or can ever enter into
the composition of the Universe, the process of production
or reproduction on the part of an Experiencing Principle
by itself is incapable of having any other meaning than
the multiplication of thoughts, ideas, feelings and the
like, 4.¢., ©aving various experiences. The process there-
fore is essentially one which, as said before, may be
likened to what may be called a psychical, rather a logical,
process in our daily lives; and as such its operation is
marked by steps or stages, which follow one another
as logical necessities—each successive step following
inevitably from the one preceding it, as the deduction
of a certain conclusion of a particularised kind follows
inevitably, in a rationally thinking mind, from certain
premises of a general type. That is to say the operation
of the process is guided by a law of logical necessity.?

And the way in which this law of a logical necessity
operates, and the actual results to which it leads as the
manifestation of the Universe proceeds, and how finally

1. See ante verse quoted in note 1, p. 54. Comp. also the
Hegelian doctrine of the Universe being the immanent logical
dialectic of the Absolute,
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each successive result, when thus produced, in no way
affects the preceding one or ones from which it follows,
may be shown as follows ;}—*

The Transcendent Parama Shiva.

First,—1.e.,logically but not in ¢téme—2 there is Parama
Shiva who is of the nature of Bliss itself and all complete
in himself. He holds in himself the still unmanifested
Dfiverse as an idea, rather, as an experience of his
own which is also the root of all that afterwards becomes

“expressible in terms of discursive thought and speech?
At the eame time He transcends even this supremely
ideal Universe or, which is the same thing, this Universal
experience.

So long as He,is this, that js, so long as He is both
the transcending Reality, Bliss and Intelligence as well
as the one all-including Supreme Experience of the per-
fect, because the supremely ideal, Universe, there is no
need of & Universal manifestation. For there ig, as ib
were, no feeling of a want, Parama Shiva being all-
complete in Himself.

1. TFor some of the texts on which the whole of this
section is based see Appendix III.

2. There is as yet no experience of ‘Time’ as we under-
stand it, ‘Time,’ as a succession of moments, is experienced only
with the manifestation of the 26th Tattva ¢.e. with Kala; see
antep, 61 and below p. 78. This is'a point which should be
borne very carefully in mind if one is to avoid confusion, Of
course in speaking even of a purely logical process one has to
use sich phrases as ‘before’, ‘after’, ‘now’ and &0 on. But
it should be understood that this is so only because we cannot
speak otherwise, and that the experience of Time which such
phrases imply does not begin till we come to the 26th Tattva
in this list.

3. Parama Shiva holds the universe as an aad: qxAR™Y: |
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A.—The Universal Experience.
I. Five Principles of the Universal
Subject-Object.

1. The Shiva Tattva.

But, in order that there may be a Universe, He
brings into operation that aspect of his Shakti which
manifests itself as the principle of Negation' and lets
the ideal Universe disappear from His view and allows
Himself, as it were, to feel the want of a Universe, but
for which feeling there could be, as said above, no nced
of a manifested Universe on the part of one who is all-
complete in Himself,

In this state He is what He was as Parama Shiva
in all essentials and in every respect, with only the eli-
mination of the experienee of the ideal Universe which
Parama Shiva, in His aspect as pervading the Universe,—
as distinguished from the transcending aspect,—feels as
one and identical with himself.

The e‘xperience of this state is called the Shiva
Tattva which comes into manifestation without in any
way whatsoever affecting Parama Shiva who remains as
He ever was—exactly and in every respcet the same as
before—existing simultaneously with and including the
Shiva Tattva.

With the experience of the supremely ideal Universe
negatived, the Shiva Tattva is only the pure light of
Intelligence (Chinmatra, Chit only) without anything

1. frgsgiaesar ) Comm, on Par. Sar., Ka. 4.

ATafes: @RAET RS BT e vee e srafrafy: 03 fl-
sureARmaAIie-fya-aaie- g rReraraaan SRR AR e
g PR~ T-AE-aueaEnAaaty qud o Pra.
Hrid., pp. 8, 9.

am wega; Shatvt 1ika.

Comp. Schelling and Fichte, among others, on this
point.
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whatsoever to shine upon—without cven a trace of the

notion or feeling of a Universe in the experience!, It is
thus only the pure ‘ I’ without even the thought or feel-
ing ‘T am,” for ‘am’ or being implies a relation, namely, of
identity, howsoever subdued or indistinct, meaning I am
this, viz., this body or this mind and so on;or I am here
and now, which however really means I am what is here
and now, 4 e,, I am ¢his something which is here and now.
But as there is in this state no notion’or feeling of a ‘this’
or ‘that’ (of an ‘idam’, meaning, as it would in this state,
the ideal Universe), there can be no thought of even an
¢am’ or being in the experience of the Shiva Tattva. It
is therefore the experience which acts as the Principle of
the pure ‘I’ 2,

Thus Shiva Tattva is the first stage 3in the process
of the Universal nanifestation’and it is a state in which
the Chit aspect of Shakti is most manifest, all the other
aspects being no doubt there, but held as it were in
suppression or suspense *. .

2. The Shakti Tattva.

And because these other aspects of the Divine
Shakti are held in suppression—and beeause, indeed, the
. whole experience of the supremely ideal Universe of the
Parama Shiva state is negatived and held as suppressed—
there must be some aspect of this Divine Shakti herself
in operation to make such a tremendous act of Negation
possible. This the Universe-negativing aspect of the

1. wwRa saegamaan otk Ande p. 62, note, 1,

2, wasdega: signwa:; Pra. Vim IIL 4, 3,

3, See, however, below p. 65, note 1.

4, This is following Abhinava Gupta, According to
Utpala, however, g=e1gfraa: fira;; Comm. on Shiva Drighti, ii. 1.
But then Utpala counts only three aspects of the Shakti as
primary in which the other two, Chit and Ananda are merged,
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Divine Shakti is called the Shakts Taitva, which is to be
distinguished from Shakti as such, and is thus the second
element or factor which enters into the composition of the
manifested Universe. It can scarcely be called a second
stage as it comes into manifestation simultaneously
with the Shiva Tattva. Indeed, it may be safely said
that it is by the operation of the Shakti Tattva that the
manifestation of the Shiva Tattva becomes at all possible.
And it is on account of this fact perhaps, that the sepa-
rate mention of the Shakti Tattva is sometimes omitted
from the list of Tattvas, it being counted as one with and
included in the Shiva Tattva ™

But if counted separately, it is really the manifesta-
tion of the_ Anandsa aspect of the Divine Shakti; for the
nature of Anands, as perfect Bliss and Supremest Self-
satisfaction, is absolute”Rest in what is one’s own, and
cessation of all flutter and movement.®* For no perfect
Bliss is ever there unless there is complete absence of
restlessness—unless there is a cessation of all goings and
movmgs out. As there is, in the stage we are considering,
absolutely no such moving out yet, but only the feeling
of absolute rest and peace in one’s own real self, this feel-
ing can be only the realisation of the Ananda aspect of
the Divine Shakti %,

Thus as they come into manifestation, the Shiva and
the Shakti Tattvas remain united to each other—the one
as the pure light of the Experiencing Principle, as only
the Chit, realising itsélf as only the pure ¢ I’, without the
experience of even an ‘am’, much less of a Universe
which that light can shine upon and reveal; and the

1. See, among others, Pra. Hrid., p. 8.

2, smsg or Love is really a=afysufia; anté p. 44, note 2.

3. &g qtafg:y gax ‘heart’ really means love, joy and
bliss. The Shakti Tattva is really the Universe as a potential-
sty. Itis the @y or fwrgear as referred to in Pra. Hrid.,
Sa, 11,, p. 24,
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other as the realisation of the feeling of only the pro-
foundest Bliss and Peace passing all understanding—as
that Ananda which is to be the core of all things to come.

Although produced, in @ sense, from Parama Shiva,
inasmuch as they form an experience which is other than
and distinet from the Supremest Experience, the Para
Sanivit, of and as Parama Shiva the Shiva-Shakti
Tattvas are really eternally existentd. For they do not
disﬁ.ppear in Pralaya but remain in the bosom of Parama
Shiva as the seed of the Universe to come. If this
‘analogy of the seed may be carried a little further, then
the Shiva Tattva is what may be called the Life ( Prana )
in the Unpiversal seed, while the Shakti Tattva abides as
the potentiality of the infinite variety of Forms in which
that Life becomes nlanifest in a Universe,

Further, the Shiva Tattva, as life (or Prana ) in this
sense, is the very ‘first flutter, of Parama Shiva,—the first
¢ vibratory movement’ towards a Universal manifestation ;
and the Shakti Tattva is what cheeks, controls and regu-
lates that movement of Life and acts as the Principle of
Restraint. ?

3. The Sadakhya Tattva.

From the Shiva-Shakti State there gradually
develops the experience which may be formulated in
thought as ‘I am.’

1. See, for instance, Pra. Irid., p, 8, where the Shiva-
Tattva (in which the Shakti-Tattva also is included there) is
shown as quite outside the range of the Tattvas which come
into manifestation only at Srishti, See also Shiva Drishii,
Ish, Pra. Ka. (IILi. 1) &c. where the manifestation of the
Sada Shiva Tattva is counted as the first.

2. agaugaEfASsear Mfaef S /e |
9 § @ quA: frEasggsay aqq: 1« Zattva-Sand. 1.
nu%: @+g i8 here nothing more than the first flutter of life,
9
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This experience of an ‘I am ’ means and must mean,
as said above, ‘I am this’—the ¢ this’ in the state we are
considering being of course an indistinet, because not as
yet clearly formulated, reference in thought and feeling
to the Ideal Universe which was suppressed in the Shiva-
Shakti stage, but is just beginning to come up to the
surface of the experience again, like an object which,
being of a naturally buoyant character but having re-
mained submerged under pressure, may begin to floateup
to the surface of the ocean as the pressure is lifted. The
Ideal Universe at this stage is felt, as it were, as a vague
something just stirring in the depth of one’s conscious-
ness’—as a movement, as it were, of an unformulated
thought, or an undefined feeling, of a something in one’s
innermost being as yet eluding a clear grasp in experi-
cnce. And as it begins to stir there, the experiencer also
begins as it were to recollect his true character and state,
in somewhat the same way as a man may begin to re-
collect, as he just begins to recover from a state, let us
say of supreme joy ( as, for instance, when one may be ‘in
the embrace of the beloved ’)® which bas made him forget
everything about himself—his own status, position,
possessions and glory—and may just vaguely begin to
formulate these in thought as “I am so and so,” the ‘8o

1. fawsa: agfya:; Ish. Prat., 111 6 3.

2. Sbhakti is the Hyidaya, the ‘heart’, 4. e. the ‘Beloved’,
of the Supreme Experiencer, gg4 qtifig:; Pard. Prav. Comp.
also . -

§ g A 19 91 SNGAE Feafisas
“ He (the Atman) was as much as & man and wife in
each other’s embrace are”. Brih, Up., L. iv. 3.
aayl fagar faar vt 7 @ig fewT 35 AFaTE, caRg o
qET qgAREAl geafsawy 7 S R A A |
“ Now a8 a man, when embraced by his beloved wife, knows
nothing that is without, nothing that is within, thus does the
Purusha, when embraced by the Prajiia Atman, know nothing
that is without, nothing that is within,” Zbid., IV, iii, 21,
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and 5o’ being as yet of an undefined character but refer-
ring all the same to his bodily form, name and their rela-
tions to things, in other words, to what constitutes the
‘this’ in the thought or feeling of the ‘I am’ on his part.

This stage follows the former one as a necessity by
virtue of what may be called a law similar to the one,
which, in the psychical process of the human mind, brings
about a stage of ‘ movement’ aftew a state of profound
but calm and motionless enjoyment of perfect bliss, rest
and peace. It is due, one might say, to the stirring anew
of the Life of the Universe which was held in suppression
in the previous stage.

It is, however, just the beginning of activity—of just
the first stirring of life—and thereforc the thought or
feeling of the Idea.l Universe at this stage is, as said
above, only a dim dne, like a faint and indistinet picture
of a long-forgotten scene which is beginning to re-form
itself in one’s memory and is still quite in the back-
ground of consciousness. This being the situation at this
stage, the realisation of the ¢ I’,—in the experience ‘I am
this; —is a more dominant factor, than the ¢this’ re-
ferring to the Ideal Universe which is just beginning to
reappear in consciousness and is, as a consequence, still
very vague and indistinct.

It is also the state in which there is for the first time
the notion of ¢ being’ in the experience ‘I am this, and
is therefore called the Sadakhya'—that in which there
is for the first time the experience which may be spoken
of as Being, It is also called the Sada Shiva Tatfva, which
a8 only another name of the Sadakhya should be distin-
guished from Sada Shiva the meaning of which term
by itself will be explained later.

It is the state in which the Ichchha aspect of the
Divine Shakti is the dominant feature, the others being

1. sgmamt w4, ga: w3l ek sean « Prat, Vim,, 1IL 4, 2,
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held in suppression’, And it is only natural that this should
be so. For, as already said, Ichchha is the aspect which, in
one of its forms, produces, or rather s, that feeling which
may be described as one of divine ¢ wonder’ as to what to
do—of resolve as to what is to be done; and as such
precedes actual movement and activity. And as there is
as yet no actual activity but only a sense of wonder of
this sort as to what to do and a resolve to move and act—
only a will to act, following a state of perfect Rest and
Bliss—it is naturally a state in which the Ichchhd aspect
of the Divine Shakti is most manifest.?

As the manifestation of the Ichechha aspect of the
Divine Shakti, the Sadakhya, or the Sada Shiva Tattva,
may perhaps be also spoken of as the state of Self-realisa-
tion as ‘ Being ' or ‘Force’ which is alle to start action.
This Self-realisation as Being and Force—or, as it may
be said of it at a lower stage, of realising one-self asa
somebody with a will that is able to perform an act—is
a necessary step before that act itself can be undertaken,

That this is the case may be seen from an analysis
of our daily experiences under circumstances which are at
least to some extent similar to those we are now consider-
ing. It is true that in our daily life the process of such
a realisation as being or as a somebody able to do a
thing—or, as may be said of it, such a mental stock-
taking of one-self as a being with a will,—is a very
rapid one, almost too rapid to be clearly realised. But it is
all the same there. And the Sadakhya step in the life pro-
cess of the Universe may be said to correspond to thisstep
in the daily life of a man. It is a necessary step, without
which no act of the kind that is going to follow is possible.

1. According to Utpala, however, agifuz is ggfmg
while g=gmfin is man ifest in the Shiva Tattva. Utpala on
Shiva Drights, ii. 1.

2. 1t isa ‘static’ condition preceding the ‘kinetic state’
of actual movement,
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Further, although counted as the third Tattva, the
Sadakhya is, a8 a matter of fact, the first manifestation in
the Universal process. For, as pointed out above, the
Shiva-Shakti Tattvas are really eternally existent.

And the Sadakhya comes into manifestation, as will be
readily seen, from what has been said of it, as the principle
of pure Being.

. 4. The Aishvara Tal.tva.

In the next stage, this ‘mental stock-taking,
on the part of the Divine Experiencer as a Being with a
will to act, is followed by the emerging out, as the most
prominent element in the Experience, of the ¢ this, that
is, of the Ideal Universe which had been lurking as an
indistinct picture in the back-ground of the Being. In
this stage, therefore, the experience assumes a form which
may be formulated in thought as: ‘This am I'—a form in
which the ‘this’ becomes the more dominant element,
while the other factor, the ‘I, is thrown into the back-
ground. Self-realisation as being is followed by the
realisation—by a full survey—of what constitutes the
state of that Self as Being.

We may observe in our own individual lives a state
‘corresponding to this one in the process of the Universal
manifestation. It may be noticed that, as one begins to
think of oneself, after an enjoyment of the all-forgetting
bliss of the ‘beloved’s embrace’ of our previous illustration,
the vague experience of the ‘so and so’ in the thought
T am so and so, which first emerges into consciousness,
is followed by a clear notion of who or what he really is.
He begins to realise clearly all about himself—his state,
in short.

And it is obvious that in this experience what is more
dominant is not the notion of the ‘I’ asa being ora
mere somebody, which is there only as a back-ground,
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but the notion of what constitutes the ‘so and so’ or the
¢ this,” 4. ¢, his state. His experience in this state is
occupied chiefly with a survey of what may be called his
¢ go-and-so-ness ’ which emerges into full view and eclipses
and Identified with what may be termed his 7-ness.

Thus, the state which follows the Sada-Shiva Tattva
in the life-process of the Universe is brought about in
obedience to what may be called a law similar to the one
which obtains in our own individual lives under similar
or somewhat similar circumstances.

This stage of making a full survey of, Identifica-
tion with, what constitutes the state of the Experiencer,
—of the ‘this’ aspect of his being,—namely, of the
Ideal Universe as it must be at this stage, is called the
Aishvara or the Ishvara Tattva, i e., the Tattva of
realising what constitutes the Lordliness and the Glory
of the Divine Being. The ‘Ishvara Tattva’is to be dis-
tinguished from ishvara, the Lord, to be explained later
—like‘the Sada-Shiva Zuttva from Sada-Shiva mention-
ed above.

And as it is the state in which a full survey of the
‘This’ 4. e, the Ideal Universe is taken,—in which the
*This’ emerges into full and clear view, as a clear and
well defined picture and not as a vague and indistinct
image in the back-ground of one’s consciousness as it is
in the Sadakhya state,—the aspect of the Divine Shakti
which is most manifest in this state, is the Jiiina or
Power of being conscious’,

In these two states, the Sﬁ.dﬁkhya_and the Aishvara,—
or the Sada-Shiva Tattva and the Ishvara Tattva—the

1. But according to Utpala sfywframgfstiac: 1 It is
exifra that in Utpala’s view is waafwma; Shiva Drighti Vritti,
ii. 1. mw is smdwar; emw¥ is again defined, as said above
(p. 45 note 1), as fwaar ¥e-gaar |



71 o

experience may, as said above, be respectively formulated
in thought as
‘T am This’
and ¢ This am I,
with only this difference that, while in the first case the
¢ I’-side or aspect of the relation of being is more domi-
nant, the ‘ This’-side remaining merely as a vague back-
ground, in the second state, that of the Aishvara, the
¢ This’-side of the relation is the more prominent aspect,
the ¢I’-side being thrown quite into the back-ground,

indeed, being quite Identified with and merged into the
¢ This.’ !

5. The Sad-Vidya.

In the next state which follows, therc arises an
cqualisation in prominence of *the two aspects of the
Experience which then takes the form, ‘I am This’ in
which both the ‘I’ and the ¢This’ are realised with
equal clearness, so much so that, while they are felt as
entirely identified with each other, they can yet be’clearly
separated in thought—so that the ‘I’ can be realised as
the subject and the ¢ This’ as the object of the experience,
and that, for this reason, the experiencing subject can
realise the ‘This’ as ‘my’ and ‘mine,’ in much the same
"way as a man in his daily life, while ordinarily feeling
himself as one and identified with his body, thoughts and
feelings, yet “somehow realises himself as the possessor
of these and speaks of them as this is ‘my’ body or these
thoughts and feelings are ‘ mine?’

- This experience of equalising the realisation of the
two sides of the relation of identity, namely, ‘I am This’,
and also of what may be called possession—of one of the
two sides as belonging to the other—is called the Sad

1. Comp. €43 sfgaw; Jah. Prat, IIL i, 3.
2. ammiEd R afxqreriagar; Jok. Prai., IIL i 3.
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Vidya or Shuddha Vidya—the statc of Experience (or
knowledge) in which the ¢rue relation of things is realised.

That such a state follows and must follow the previ-
ous ones may be seen from our own individual cxperiences
in similar circumstances.

From the balancing in realisation of the two factors,
the ¢I’ and the ‘This,” of the experience in this state, and
from simultancously realising the one as belonging to
the other, there also follows an important result; namely,
there arises, for the first time, what may be called the
Experience of diversity-in-unity-and-identity (Bheda-
bheda). This new Experience may really be said to
correspond at a lower stage, as just stated, to the one
which enables an individual human being to regard his
body and thoughts and «feelings as at once diverse and
different from and yet one and identical with himself, and
to think and speak of their totality as at once ‘I’ and
‘mine.” This Experience arises in the Shuddha Vidya
State hecause, as the Experiencer has his attention—or
what corresponds to it in a lower state—drawn equally
to himself as the ‘I’ of the Experience and to the ‘ This’
a8 what we have called the object of the Experience, he
naturally realises, on the one hand, some contrast between
the ‘I’°, which is felt as an absolutely undivided Unity,
and the ¢ This’, which, as the prototype of the multifari-
ousness in the future Universe of the sensible and psy-
chical experience, is se¢n as other than such a Unity—as
a something which has in it at least the germs of diver-
sity ;—and, on the other, feels that this is yet somehow
one and identical with himself, as being really nothing
else than his own Experience, ¢. e. his own thoughts and
feelings, if we may use such terms in this connection. In
our individual lives also as ordinary human beings, the

1. Or, as it is also called, ‘grigrga’; Ish. Prat., II1, i, 5.
Comp. also Sg@zfradarasamsm (afgan); Svackchh., iv. 95.
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corresponding experience of diversity-in-unity-and-identi-
ty in regard to the body and thoughts and feelings is
possible, because, while our attention is simultaneously
drawn, willingly or unwillingly, to what, on the one hand,
is realised as the ‘I’ and, on the other, to the thoughts,
feelings and bodily states, a contrast is, as a consequence
of this simultaneous noticing of the dual factors of the
Experience, also felt—the ‘1’ being felf as a Unity and the
rest as a diversity and yeb as somehow onc and identical
with the unity of the <1’

Such an Experience is possible in the Shuddha
Vidya State, and not in the previous ones, because in
these latter the °attention’ of the Experiencer is, asit
were, one sided. In the Sada Shiva Tattva it is drawn
chiefly to the  I’-side, while in,the Ishvara Tattva the
‘gaze’ is fixed principally on the ¢This’-side—on what
constitutes the Aishvarya, 4. c., the Lordly State, of the
Experiencer. There is, therefore, in these states, little
chance of what may be called a comparison Retween
the two aspects of the Experience ‘I am This,’ and there-
fore of realising both the contrast and the identity which
there subsist between the two.

As another result of this realisation of contrast and

“of the experience of diversity-in-unity-and-identity, the

¢ This’ of the experience is now realised as not a pure and

undivided ¢ this’ or a unit, but as & whole, 4. e., an ¢ All-
this.’

Further, as the ‘All-this’ at this stage is of the nature
of pure ideas,—of thoughts and feelings,—they are natur-
ally roalised as proceeding from, and originated and creat-
ed by, the Experiencer himself, in much the same way as
& limited human being realises his own thoughts and
feelings as his own creations.

The whole Experience in this state, therefore, assumes
& form which may be stated as follows:—
10
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I am all-this and all-this is mine as part and
parcel of myself and all this proceeds from and
is created by me—I am the author of all thisl

In such an experience there is and must be, as is
obvious, some movement of ‘thought’—some action.
There is, in the first place, a movement of ‘attention’ from
the ‘This’ to the ‘I’, and again, as it were, all over
and all round the ,This, so as to realise it as an ¢ All-this’
ag distinguished from the bare ‘This’ of the previous
state. This is all very different from the absolute hush
and stillness of the divine wonder of the Sada Shiva
stage and also from that stcady and immovable ‘gaze’
at the glory of the Divine State which there is in the
Ishvara Tattva. While in these Tattvas there is thus
motionlessness, there are in the Shuddha Vidya state
movement and action—¢r what, in a lower stage of mani-
festation, correspond to these. In the Shuddha Vidya,
therefore, the Kriya aspect of the Divine Shakti is most
manifest.?

SO far, the manifestation of the Universe is a purely
Ideal one; and being Ideal it is the ‘Perfect and Pure Way
or Order’ ( Shuddhadhvan ) without any blemish in it.
In these purely Ideal States of manifestation, 4. e, in the

1. It may perbaps be spoken of as the Universal Ahan-
kara, Comp. a3 am# fraa: Ish. Prat. IV, i. 12 asan expression
of the experience of this state; also aur ZmafXariac: in
which terms the experiencer at this stage is described; Pra.
Vi., IIL i. 6. ‘

There is a slight difference in the definition given of
Sad Vidya in the various works on the Trika, and Utpala
quotes several views of it. The definition and description
given here are substantially those of Utpala and Abhinava
Gupta,

2. But, as already pointed out, according to Utpala,
Kriya Shakti is manifest in the Ishvara Tattva. He, however,
speaks of only three aspects of Shakti, viz. Ichchba, Jitana
and Kriya, the Chit and Ananda aspects being regarded as
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Pure Order, the things are realised as they ¢ruly are, and
therefore they are the regions of pure and true knowledge
( Sad Vidya or Shuddha Vidya. )

Moreover they are the manifestation of the Universal,
as distinguished from the limited aspects of the Experi-
ence. That is to say, in these states the Experiencing
entities are Universal beings who realise themselves actu-
ally as such, and have for their Experience the whole of
thesuniversal ¢ All-this’—in different forms, no doubt, in
the different states constituting the Pure Order, but, in no
particular state, with any part of the * This’ hidden away
from them.

B.—The Limited Individual Experience.

II. Maya and hes progeny.
6—11. The Six Kaiichukas.

The manifestation which now, that is after the
appearance of the Shuddha Vidya, begins, is thatsof the
Universe which constitutes the experience of limited
beings, who, as such, realise not the whole of the universal
¢ All-this’ but only limited aspects of it, and who also
regard themselves as mutually exclusive, limited entities.
This latter manifestation may therefore be spoken of as
the Limited process, as distinguished from the Universal
process described above. And, as consisting of limited
states of Experience, the manifestation from this point
onward is called the Ashuddhadhvan—the Impure and
Imperfect Way or Order—and also the Mayadhvan,
the Maya’s Way, because the principle or factor which

included in these three. And the difference in his view of the
severally manifested aspects of the Shakti in the several Tatt-
vas may be due to this fact. The view given here of the
several manifestations of the Shakti is that of Abhinava
Gupta,
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comes into manifestation as the first product of this Order,
and which afterwards dominates all the rest of it, is what
is called Maya.

How what is essentially pure and perfect comes to
be impure, and how ‘ evil’—as it is put—at all enters the
Universe will be explained later. For the present it is
enough for our purpose just to rccognise that, from this
stage onward, the manifestation is of a limited and, there
fore, an imperfect and impure Order; and that the first
product of this order is what is termed Maya.

This Maya is, as will be seen presently, what may be
called a Force, namely, of obscuration?; and therefore, as a
Force or Shakti, is and can be but an aspect of the Divine
Shakti. Its chief function is to obscure and thereby
limit the Experience in regard to the true nature of
both what is experienced and the Experiencer himself.

And it comes into manifestation just at this stage
for the same reasons and in obedience to the same
or a similar law, as we find in operation in our daily
lives under conditions which are also similar ; namely, as
we fall asleep?, when, after the enjoyment of a thing for
a while, our interest flags, or, after some activity, we are
overtaken by a feeling of tiredness and lassitude, and the
scene which we have been enjoying, or what we have
been acting on, is obscured from our view.

Similarly, the All-Experiencer of the Shuddha Vidya
begins, when he has gnjoyed the ‘All-this’ for a time,
to feel as it were a sense of tiredness and lassitude —if
it may be permitted to use such expressions in regard to
the conditions of such an Ideal state of Experience. He

1. RQu@EQ amfoa g Ik, Prat., 111 i 7.
For references to texts on the whole of this section
on Maya and the five other Kafichukas (Viz, Kala, Niyati,
Raga, Vidya and Kala ) see Appendix IV,

2. Cowmp. gwmurfigauw; Tanirasara, Ahn, 8.
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is overtaken, in other words, by what must be a Power
or Force. And itis this Force which is called Maya.
And, as he thus comes under the influence of Maya, he
as it were falls asleep, and the universal < All-this’ passes
out of his view as a clear perception; that is to say, it is
obscured, there arising in its place but an Experience,
rather a feeling, of a vague, indistinct and undefined
something which is practically the same as the feeling
ofa’ Nothing.’ >

And as this happens, 4. ¢,, as the All-Experiencer
gssumes an aspect of as it were falling asleep, the
relations which it previously had with the ¢ All-this’ are
all changed.

Although countless in aspects, these relations of the
Universal Experiencer of the Shuddha Vidya to the
Universal ¢All-thia'—prior to ¢he latter fading into an
indistinet something—are, as clearly defined and distinet
types, only five, and may be symbolised, in terms which
are really only applicable in a lower stage of manifesta-
tion, as follows. »

1. Co-evality or an alwaysness of presence with,
and therefore of the experience of, the whole
of the ‘All-this;’—in Sanskrit, Nityatva. (lit.
alwaysness or eternity ).

2. Unrestricted access to and operation on the whole
of the ‘All-this’, that is, all-pervasiveness or
all-inclusiveness, without the necessity of being
confined to a restricted area, and of having
experiences therein under restricting conditions
of cause, sequence, occasion and the like;—in
Sanskrit, Vyapakatva (lit. all-reachingness or
all-obtainingness. )!

1. I e. Omnipresence which, from one point of view, is
presence in all space, and, from another, presence in no space
i, e. transcending all space.
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3. All-interestedness, that is, the relation of having
an equal interest in, and therefore equally
possessing and enjoying, the whole of the ‘All-
this’; that is to say all-completencss and there-
fore all-satisfaction, there remaining nothing
outside its possession and therefore there being
no feeling of want ;—in Sanskrit, Purnatva ( lit.
fullness ).

4. All—conscioilsness, all-knowledge or all-vision,
being conscious of the whole of the ‘All-this’;—in
Sanskrit, Sarvajiiatva, (lit. all-knowingness or
omniscience, )

and 5. All-authorship;—in Sanskrit, Sarva-kartritva,
( lit. all-makingness. )

Now, as the All-Experiencer assumes a ‘sleepy’ aspect,
as he does under the influence of Maya, and as, on this
account, the ‘All-this’ begins to fade away from his vision,
there takes place a change in his Experience; and, with
the charge thus brought about, there arises a change also
in these five typical aspects of his relation to the ‘All-
thig’, And they then become respectively the relations of

a. Time 4. ¢ limited duration—that is to say the
relation with the experienced as past, present
and future (technically called Kala; lit. counting
or flowing. The determinant of When ) ;

b. Restriction or Regulation, viz., in regard to
presence in spéce, <. e., in regard to access, field
of operation and so on, leading to the necessity
of having experiences under the regulating
conditions of cause, sequence, occasion and the
like—such conditions never existing in the case
of an Experiencing Being which is always and
everywhere present with, or related to, every-
thing, (technically, Niyati; lit. Restriction or
Regulation, The determinant of Where );
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¢. Limited Interest, (technically, Rags,; lit. sticking
to, attachment to something or somethings in
particular, and therefore dissatisfaction,according
as interest in one thing flags, as it does and must,
and it moves on to another thing );

d. Limited Consciousness (4. e. pure awareness ) or
knowledge, ( technically, Vidya; lit. knowledge);!

and ¢ Limited Authorship, (tcchifically, Kala; lit. art
or power of limited creation ).

And this happens in the following way :—

In order to bring about the desired end, Maya makes
the Experiencer feel himself one with the experienced—
the cxperienced which is no longer what it was in the Sada-
khya and the Aishvara states, but is already perceived more
or less as an Anatmgn or not-Self*s. e. other than the Self of
the Experience. This is necessary, because there can really
be no change in the Experiencer himself—he being, by his
very nature as Chaitanya, absolutely unchangeable. All
change and limitation, therefore, which he ma}y ever
experience in regard to himself, as distinguished from the
experienced, can be only of a super-imposed character—
being really changes in the experienced when the latter is
already perceived as a something other, or at least
partially other, than himself, For there can be no experi-
ence of change even in the experienced so long as it
remains absolutely undifferentiated from the Experiencer
who, remaining what he is, realises. it as an inseparable
aspect of himself. The super-imposition, therefore, is
possible only when the Experiencer comes to identify
himself in feeling with the experienced, after it has once
been already perceived as not-himself,—at least to a cer-
tain degree, as it is in the Shuddha Vidya State. By this
identification only can Maya infect the Experiencer with

1. Jfana sometimes means also limited knowledge in
the Trika. Comp, g arq:; Shiv. Si., i. 2.
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the changes of the Experienced. That this is the way of
Maya or the Force of Obscuration can also be seen in the
experiences of our daily life. So long as what is vaguely
¢alled a man’s ‘spirit’ maintains itself in a state of feeling—
no matter whether it is consciously realised or is working
as a sub-conscious element of experience—which makes
the ‘spirit’ realise itself as superior to, and above and
beyond, what is generally and equally vaguely termed
the ‘flesh’, one seldom feels sleepy even when the ‘flesh’
is very weary. But the moment this feeling is gone and
the ‘spirit’, as it were, succumbs to the weight and
influence of the ‘flesh’ and becomes as it were one with
the latter, instead of remaining a thing which is above
and beyond it, that is, instead of remaining in a state of
elation, it is overtaken by the weariness of the ‘flesh’ and
the man feels tired and becomes drowsy. )

This being the way of the Force of Obscuration in
any of its forms, Maya first leads the Experiencer to feel
himself as one with the Experienced,! which has alrea.dy
once been realised as something other than himself, <, ¢.,
as the ‘not-Self/—as is the case partially at least in
the previously produced Suddha Vidya state,—before
she can fully bring on that sense of Obscuration
which results in the above mentioned change in the
fivefold relation of the Experiencer—a change which is
due to that taking place really in the other term of
the relation, namely, the Experienced. In other words,
before this change in the relation takes place, the Self
of the Experience becomes, as it were, one with its not-
Self, which the Experienced at this stage is, and is
thereby infected with the defects of the latter.

And the moment the Self becomes identified with the
not-Self, the five typical forms of perfect relation men-
tioned above also become defective—they become imper-

1. % @x; Jsh. Prat, IIL i, 9.
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fect and limited. They change, as also said above, respec-
tively into the vague experiences of

1. Change in the Experiencer himself ¢. ¢, of Time
which is the same thing as the experience of
change ( Kala );

2. Confinement to a limited location and therefore
restricted access and Regulation as *o cause,
sequence, occasion and the like ( Niyati);

* 38 Limited Interest so as to find oneself attending
to one or a few things at a time (Raga ) ;

4. Limited Consciousness ( Vidya );
and 5. Limited Authorship—( Kala )2.

And the way these changes in the Experiencer are
produced by the operation of Maya is something like the
following:— . o

The Experiencer, after he has for a time ‘gazed’ at
and enjoyed the grandeur of the ¢ All-this,” feels as it
were ‘proud’ of it, and becomes ‘immersed’ in the
thought: ¢All-this’ is mine; I am the author of  Adl-this.’
As this thought grows in strength, the Experiencer
becomes entirely ‘ absorbed ’ in it and with the absorbtion
comes a feeling of identification, as it may to any of us
in our daily lives, when thinking too much of a thing as
‘I’ and ‘ mine’,

With absorption, and therefore with identification
thus produced by Maya, the Experiencer loses the realisa-
tion of ¢ himself’ as the Self of the Experience; and as
this happens he becomes sleepy .2

1. Niyati also leads to the experience of Desha or space,
i, €., the experience of spatial or positional relations.

2. The order given here of the five Kafichukas or
Limitations is that of Utpalacharya (see Pritti on Ish.
Pras., IT1. i. 9). Abhinava Gupta counts them in the follow-
ing order:—Kala, Vidya, Raga, Kala and Niyati.

3. Comp. gazurfiaau; Tantrasira, Ahn, 8.

11
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As the Experiencer falls asleep, the perception of the
¢All-this’ itself, in which he had himself been at first
lost, grows dim. It then is realised not as a clear and
clearly defined ¢ All-this,” but as a vague, indistinct and
undefined something which is practically the same as
¢ Nothing * (Shinya! ), not unlike the ‘nothing’ of the
experience of the really dreamless deep-sleep state in our
daily life.

With this change in the Experiencer :— ¢

1. What was Nityatva becomes Kila as the Experi-
encer formulates in thought, however indis-
tinctly, the mew experience, and, as it were, says
to himself: “I was erstwhile enjoying All-this
and now I am feeling but a dim shadow of it.”

Needless to say there is in this experience scar-

cely a clear reafisation of thé ‘I’, such as would

be necessary if the experience of this state were

really expressed in words. Itis only a dim

experience of the changeand therefore of T'ime;

and it would be expressed in the way stated
above only if the realisation of the ‘I’ were as
distinet as it is in the ordinary waking conscious-
ness of daily life, or, better still, in the Shuddha

Vidya stage described previously.

2. Vyapakatva changes into Niyati as the Experi-
encer is constrained to the dim perception of the
vague ‘some-this’—and nothing else—as an
inevitable sequence of the previously realised
‘All-this’.

3. Purnatva is reduced to Raga as the Interest in
the universal ¢ All-this’ flags, overtaken by the
sleep of Maya as the Experiencer now is.

1. This should throw some light on the Buddhist
dootrine of the ‘Shinya’ which, though a ¢ Nothing, ’ is still
regarded as a reality.
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4. Sarvajfiatva becomes only Vidya, perceiving only

& limited something—a dim, vague and undefined
¢Something’ which is as good as Nothing.

And 5. Sarvakartritva assumes the form of Kala as the

drowsy Being feels how little he is now capable
of accomplishing.

Thus when, after the appearance of the Shuddha
Vidya, Maya, the Obscuring Force, cemes into play, she
brings into existence, along with her, ( or, more correctly
perhaps, as her progeny ) five other forms of Limitation.
And with these she enwraps the Experiencer—as a baby
with swaddling clothes—who thereby becomes oblivious
of his true Divine State; and, forgetting his own glory,
falls as it were into a sleep in which he has but a vague
notion of experiencing an equally vague, indistinet and
undefined ¢ Somethihg’ into which the glorious ‘All-this of
the previous state has now been reduced.

III. Two Principles of the Limited
Individual Subject-Object. -

12, The Purusha.

This Experiencer, thus put into sleep by Maya, who
has hidden away from him his own Divine State and Glory,
and has besides fully restrained him by wrapping round
him the swaddling clothes of the five limitations of Kala,
Niyati, Raga, Vidya and Kala, and thus vaguely feeling an
equally vague and indefinite ‘ Something’ as the content
of his experience—this Experi¢ncer in this state of
experience is technically called Purusha, which we may
translate as the limited Individual Spirit, or simply Spirit,
(lit. Man; hence to be referred to as he).

And it is produced, let me repeat, by the operation of
Maya in the way indicated above, after the manifestation
of the Shuddha Vidya.

And as, in order to bring the Purusha into existence,
Maya wraps him up both in herself and in the other five
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forms of limitation, these together with herself are called
the six Kafichukas 4. e. sheaths, cloaks or swaddling
clothes of the Spirit.

And while Maya, together with the five other
Kaiichukas, makes the existence of the limited Individual
Spirit as such—q. e. of the Purusha—possible, the Purusha
himself and in reality is only the Divine Experiencer
who becomes thus limited by allowing himself to be en-
wrapped and enshrouded by Maya and her progeny, but
yet without undergoing any real change in himself inas-
much as he still remains as he ever was, not only in the
Shuddha Vidya stage but also in the other forms which
come into existence previous to the manifestations of the
latter, and, ultimately, as it were, behind and beyond
them all and yet pervading them all, as Parama Shiva, or
Para Sanvit, the Supremest Experience. That is to say
the All-experiencer becomes the Purusha, to use the
technical language of the system, following the Abhiisa
procesy which leaves entirely unaffected the primary as
well as each successively originating source, even when
products come into manifestation.

Not only this; when the process reaches the stage in
which the Purusha comes into manifestation, something
more also happens. For when the Purusha comes into
being, by means of the Abhdsa process, the All-Experien-
ceris thereby not only not affected in any way and
remains the same as he ever was, but he goes on produc-
ing such Purushas and multiplying their number indefi-
nitely; that is to say, he goes on apparently dividing and

" expanding himself to an indefinite extent, without ever
showing the slightest sign of exhaustion and diminution.

In other words, the All-Experiencer, while remaining
ever the same, produces, by the Abhasa process, not only
a single Purusha, but, by repeating the same process,
becomes, 4. e. experiences himself as, an endless number of
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such Purushas who realise themselves as all differentiated,
and even separated, from one another, as, let us say, a
number of living cells may experience themselves as
distinet and even separated from one another even though
they may be, indeed are, produced and differentiated
from a single source of life; or, as the various ¢ personali-
ties’ ¢ dissociated ’ 4. ¢. differentiated from a single ¢ per-
sonality '—namely, the one ¢ sublimina] self,—may realise
themselves as mutually distinet and even as independent
of each other; or,even as the ultimate units of matter—by
whatever name they may finally come to be known, elec-
trons, ions or otherwise—may come to exist as mutually
exclusive entities from an all-filling single source, by a
process of apparent division which still leaves that source
all unaffected *.

This happens® just becadse the All-Experiencer
remains what he has ever been even when a Purusha is pro-
duced, And remaining always what he is in his aspect as
limeself, in another aspect he also constantly falls asleep,
that is to say, he is falling asleep, or, is assuming a ' limit-
ed aspect, every successive moment of time. [That is, as
it would appear to us limited Experiencers. There are
really no moments of time from the standpoint of the all-
experiencer but only that Eternity which is beyond all
time conceived as an aggregate, <. ¢. as a measureless suc-
cession, of moments. See note 2, page 61 ante.] But while
the aspect in which he ever remains kimself is and must
be one and the same, the ‘sleeping: or the limited aspect
he assumes every moment of time cannot be so, That is
to say, while he is always one and the same in his aspect

1. This process of multiplication or differentiation is
really only another phase of the operation of Maya which
not only obscures but also divides or re-duplicates by first
obscuring the reality. Comp. the following :—

Ay wgIfEfetoRy fAfesady |
fact aex Fregafiad 3%3 aiRy & 0 Taltva Sand., B.
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as himself, what he assumes asa ‘sleeping’ or limited
aspect every moment of time is a fresh or a new one; and
he thus produces as many separate aspects as there are
moments of time. That is to say, he produces an infinite
4. e. unlimited number of aspects which are none other
than the unlimited number of Purushas which constitute
the aggregate of individual Spirits, actual or possible, in
the Universe. ¢ .
This happens at this stage, and nof in the previous
stages of the Pure Order—even though in those stages
also the source from which the products come into mani-
festation remains ever the same and unaffected in itself—
because in those stages there enters no element of limita-
tion of the kind produced by Maya. There the products
are universal and unlimfted as to time, space, form or
characteristics; and as such none of them could be & mani-
fold in the sense of having mutually exclusive limitation,

There indeed is & sort of manyness even in the vari-
ous stages of the Pure Order as will be seen later. But
for all practical purposes the experiencing entity in each
of the stages of that Order is a unity. For if there be
more than one Experiencer in any one of those stages,
they are all so alike in all respects and so much identified
with one another as to the content of experience, equally
experiencing the whole of the Experienced,—the *‘All-
this’ and the ‘This’ of the Ideal Universe respectively in
the Sad Vidya and the Aishvara stages—or equally realis-
ing themselves as the pure Being of the Sadakhya and as
the pure Bliss and the pure ‘ I’ of the Shakti-Shiva stage,
that they constitute in each of these stages practically a
single and identical experiencing entity, without any one
of them, in a particular stage, in any way whatsoever limit-
ing or excluding the others belonging to the same stage.
And if they are all identical in respect of the content of



87 .

experience they are not limited by time or space either,
There being no sort of change in their experience, so long
as the particular stage in which they are manifest lasts,
they are beyond all conditions of past, present and future;
that is to say, they realise themselves as existing eternally,
or, which is the same thing, in an alwaysness which bears
the same relation to the flow of past, present and future,
. e.of time, as a mathematical point does to the various ex-~
tengions and directions of positional rélation <. e. of space.
Similarly, from one point of view, they occupy all-space,
being universally present everywhere, and from another,
only what is & mathematical point.

Thus, multiplicity in the product, in the sense of
limited and mutually exclusive manyness, begins only
with the introduction of limitation 4. e. with the operation
of the Self-hiding Pewer or Force of Maya, who or which
is thus not only a power of ¢obscuration’ but, as said
above, also one of multiplication and differentiation.

Further, and finally, as, by obscuration, limifation
differentiation and multiplication, Maya brings the
Purushas into existence, each of these numberless
Purushas becomes an Anu, & non-spatial point—almost
like a mathematical point. For limitation of an omni-
present something which is itself non-spatial—as Parama
Shiva is—cannot have any other meaning. It cannot
be anything with a limited extension or with a ‘middle
measure ’ a8 it is technically called.

13. The Prakriti and the Gunas.

Simultaneously with the manifestation of the Purusha
by the operation of Maya, there is produced another very
important result. It is already said that, ¢sleeping’ as
he is, the Purusha still has the Experience of a vague
and indefinite ¢ Something’, which forms at this stage the

1. qharma aifraag eges; Prat. Vrit, 11L i 4,
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object—if such a term may be used in this connection—
of the Experience. Now, this vague, undefined and in-
definite ‘ Something’ is a factor which is not to be ignored.
For it can be nothing else than the Universal ¢ All-this’
now perceived through the influence of Maya in this dim
and indefinite fashion;and as such it is the root and
source of all future experience. How it is so will be
shown presently. (For the present we have just to re-
cognise its presence in the Experience of the Purukha.
Indeed there can be no Purusha without it, so long as a
Purusha is under the influence of Maya, as all Purushas
are, till by a process to be explained later they can rise
above it, and thus practically cease to be Purushas in the
sense of experiencing entities enwrapped in the Kaifichu-
kas. For a Purusha is, only a limited form of the All-
Experiencer of the previous state; and as such it can no
more exist without its relations than the All-Experiencer
can. Relations there must be in the Purusha. Only these
relations in the case of the All-Experiencer of the previ-
ous state are of a universal nature, while in the
Purusha they become necessarily limited and completely
contracted. But however contracted, they can never be
relations unless there be, above and beyond the Purusha,
some other term or terms which they relate with the
Purusha. Thus for the existence of the Purusha asa
being with relations—which relations, let me repeat, are
essential to him for his very manifestation as Purugha—
it is necessary that there must be a second term to which
the Purusha is related. And this second term in this state
can be no other than the ¢ Indefinite Something ’ mention-
ed above. It is thus a most important factor—as important
as the Purugha himself. And it comes into manifestation
simultaneously with the Purusha. Indeed, if the Purusha
is only the All-Experiencer, put to sleep and ‘cribbed,
cabined and confined,’ this ‘ Indefinite Something ' of the
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experience at this stage is nothing but the Universal
¢ All-this * now dimly and vaguely perceived '

Coming into manifestation simultaneously with the
Purusha, it is called his Prakriti—She who affects the
Purusha or whom he has placed before him to be acted
upon by and to react upon.

Thus the Purusha and the Prakriti are nothing but
the limited representations of the two,factors in the two-
sided Experience of the Shuddha Vidya state. And as the
number of Purushas produced by the process described
above is, as has been pointed out, unlimited and unending,
similarly the Prakritis are also infinite in number, one for
each Purusha, the one universal All.this being perceived
dimly by the different Purushas as so many different ‘this’es
diversely reflected in the ocean of Maya, as different per-
sons may perceive the same sum as so many different
reflections in different parts of the sea.?

1. «d fefaeswdd a1 amaEd, ar fafife aq wdq A, ar
enfiramon wor frnfxnaaggffy frefme | gzt fadvorm @: el
/9 wAL, § A A FB @A §UF T qEIT I gE@G: a-r?tgksﬁs-
APy SIgEaed WA aguaFagaE: FEfaEe ah—gfy S
Aragaess aAAR wo@nat afe: « Tantrasara, Ahn. 8, ‘

i wEIeqa<ad fRfendasaor |

ARSI wded =Ha AR

fRmvEaT AYsy frgrrEgRya |

Yums w3 B waid gad wer o Zantral., Ahn, 9.

aw ] frst afidfaasg sy 3@ Taa | FedAi T qurdsh

52, agagdn yataad:; © Viveka on above.
FAAT fy AT T AWE 7 HGAA |
@t AEEAT g 9T |
T3 ST qq gE-gra-frElga: |
Ny gwa N acwarasafza: | Tantral. Ahn, 9.

2. Note this fundamental difference between the Trika
and the Sankhya conceptions of the Prakriti. The Sankhya
Prakriti is one and universal for all and thus corresponds in
this respect to the Maya of the Trika. See also note 1 above,

und Appendix V,
19 -
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The Experience of his Prakriti, on the part of a
Purusha, is one in which, while there is no movement what-
ever of thought or activity,—it being a state, as it were, of
eleep —thereis no 8pecaﬁc Jeeling of any sort either. That
is to say, it is a state in which the Experienced does not
produce in the Experiencer either that calm feeling of mere
presentation or mere awareness in which the Expetiencer re-
mains blissfully motxonless, calmly enjoying what is before
him ; or that dlsqmetmcr feeling of excitement or interest
which moves him forth into activity of some sort; or
even that feeling of dulling callousness and stupefaction to
which one quite ¢mertly submits, It is therefore a state
of Equipoise,—Equipoise, namely, between the calm and
peaceful feeling of pleasing but unmoving awareness,
pure and simple, the active feeling of a moving interest
and the passive and dimert feeling of stupefaction—
Feelings or Affections for which the technical Sanskrit
names are respectively Sukha, Duhkha and Moha (lit-
erally, Pleasure, Pain and Delusion or Bewilderment).

And this is 80, because there is no one element or
Jeature which is more prominent, rather more prominently
manifest, than others in the Prakriti—it being merely a
vague and undefined ‘Something’ in which all the dis-
tinguishing features of the various content of the Universal
¢All-this’ are obliterated—so that there can be nothing
standing out which can induce any of these feelingsin the
Experiencer. The Experience of Prakriti, therefore, being
an equipoise of the three Feelings, of talm, peaceful and
blissful Awareness, of moving Interest and Passion, and of
dull and callous Stupefaction, Prakriti herself, that is the
indefinite and undefined ¢ Something ’ itself of the exper-
ience at this stage, is and must be & thing in which all
Elements or Features capable of inducing, or affecting as,
these three Feelings are held in a state of Equipoise.

Now, the Elements or Features which can induce the
three Feelings of calm Awareness, moving Passion and
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dulling Stupefaction (of Sukha, Duhkha and Moha, as
they are technically called in Sanskrit) are and must be
themselves only three, corresponding to the number of
the feelings they can produce in an individual—feelings
which are essentially different from one another and of
which there are no more than the three named above,
They are called in Sanskrit the Sattva, the Rajas and
the Tamas, ( producing respectively Spkha, Duhkha and
Moha)——terms which must be retained untranslated, be-
cause there are no single words in English that can
adequately render all that these technical names imply;
for they are mot only the originators of the above named
Feelings but also a great deal more as will be seen later.
Collectively they are called the three Gunas, meaning
literally the three Threads, as of a chord, or three Factors,
Attributes or Featuyes. .

And as, in the Prakriti, all Feeling-inducing or
Affective Features are held in a State of equipoise, Prakriti
is, speaking technically, only the equipoise of the three
Gunas of Sattva, Rajas, and Tamas™,

And as there is on the part of a Purusha, no specific
experience in his Prakriti, but only a general feeling of a
vague and indefinite something, Prakriti is called ‘the
generally-experienced ( bhogya-samanya ).’ 1

From Prakriti, as ‘the generally experienced,’ is pro-
duced cverything of specific experiences, which the limited
Individual Spirit or the Purusha ean ever have, whether
as objects or as the means whereby such objects are
experienced.

And the process following which these means and
objects of experience come into manifestation is much
the same as has been recognised by the Sankhya system.

1. Comp. a3a [swgRaw | g wWaemmd b gomasas;
Tanérasara, Ahn. 8.
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There are slight differences of course, but it is substan-
tially the same process. One of the reasons why there are
any differences between the teachings of the two systems
is perhaps to be found in the fact that, while the Shaiva
system makes a clear distinction between the Universal, or
the Pure and Perfect, and the limited Individual, that is,
the Impure and Imperfect processes, the Sankhya—d. e.
the Sankhya as represented by the Karikas of Ishvara
Krishna, the commentary on the Tattva-Samasa and
apparently also the Sankhya Sutras, which is a much
later work, but not the Sankhya of the Puranas—makes
no such distinction At least this distinction is not apparent
from the above named main Texts on the subject, even
though Vijfiana Bhikshu seeks to establish it by regard-
ing the process from a two-fold point of view, viz., the
Samashti and the Vyaskti <. e. Collective and Distribu-
tive, as indeed it can be and is so regarded even by the
Trika, as will be seen later. However this may be, the
process of manifestation from now on, as recognised by
the Tfika, is practically the same as that described in the
Sankhya. We may therefore try to understand it in the
light of the latter system. Indeed, our understanding of
it will be greatly facilitated by a reference to the Sankhya.

Now, Purusha and Prakriti come into manifestation,
as said above, by the All-Experiencer assuming, as it
were, a sleeping aspect. In that state the All-Experi-
encer has no clear notion of the ¢ All-this’ but only feels
it as a mere ‘ Something,” which is entirely vague, indefi-
nite and undefined. Nor does he realise himself with
any better or greater clearness as the ‘I’ of the Experi-
ence. Indeed its self-realisation as the ‘I’ isas vague
as its realisation of the ‘Something’ of the Experience,
and may be likened to the realisation of the ‘I’ in the
deep and really dreamless sleep of our individual experi-
ence. And it is a point which should be clearly noted.
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IV. Principles of mental Operation.

14-16. Buddhi, Aharikara and Manas.

This being the experience of the Purusha-Prakriti
state, the manifestation which follows next is, ¢n one
respect at least, not unlike the experience we sometimes
have immediately on waking!. It 1is technically
called, as in the Sankhya, the Buddhi, which term
may perhaps be translated as Consciousness-as-such, but
which, like so many others, must be left untranslated.
We shall only explain what it means. For a clear com-
pl;ehension, however, of what Buddhi really is, we have
to consider it along with two other factors the manifesta-
tion of which follows that of the Buddhi. These are
technically called Ahankara and Manas, of which the one
may perhaps be translated as the Personal Consciousness,
Personal Ego or Sclf-apperception and the other as
Imagination ( whieh however i» only one of the functions
of Manas ).

Now, to understand what these three, Buddhi,
Ahankara and Manas—or, as we shall take them here in
their reverse order, Manas, Ahaikara and Buddh»—really
are, we must make an analysis of the psychical process
which is daily and hourly going on in us.

When we perceive a thing and think or speak of it,
saying *1it is 80 and so’—it is a cow, for instance—our
experience of this perception of a cow as expressed in
words or expressible, i. e., concerved or thought of, involves
a complicated process which consists of i leust four?
clearly defined operations, even though they may not
always be realised as thus defined at the time one has
the experience, not only on account of the great swiftness
with which these operations are gone through, but also
because of their simultaneousness which is not unoften
the case. They may boe stated as follows:—

1. Comp. gafuafywaa;; Yoga-Varitika on ii, 19.
2. I say at least jfour, because the Trika recognises
several more not recognised by the Sankhya and others,
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The first operation is that of the senses,—sensation

as it is called; ( Alochana in Sanskrit!). In this very
first operation there is involved another, namely, that of
what may be called Attention, without the co-operation
of which there can be no sensation at all,—as is known
to all from experience,—even when what are called the
objects of sense perception are in relation with the senses.
But, apart from this operation of the °Attention’'—
which operation may be considered as practically one wzth
that of the senses, inasmuch as the latter can never work
without i, and which thereforc need not be separately
noted here for our present purpose, although we shall
have to take it into consideration later on—there is
another operation, which as it were builds up, or rather
carves, the image of the object to be perceived and thought
of, out of the whole blockg of sensationg which are, at the
time, pressing upon the experiencing subject from all
sides. This operation consists in ¢ desiring’? . e. seeking
for and ‘selecting’3 a certain group, to the exclusion® of
others, gut of the confused and confusing heap, with a view
to or with the intention of, making a particular image
or a particular object of consciousness with this speci-

1. =uiy gumg srSrawEEiyey gha: o« Sankh. Kar. 28.

‘What is given by sensation or Alochana is absolutely un-
speakable 7, e, uncommunicable to others, asit consists of an
absolute particularity. Hence it is said that it is

‘ mmHmI RAqracargrgagwy ’; Zattva-kau. on the above,

2. @ or gwzq; Taniraloka, Ahn. ix. See infra. For the
various meanings of gz see also Appendix VI,

3. eqasdy or ¥g. See infra p. 99 note 2, the passage
quoted from the Zantrdloka where the function of Manas is
described as sqgsdg. First there is sqa=¥g by Manas, and then
the szaftgw is assimilated (wifiaa) by Ahankéara. Nardyana
(Sankh. Chan. 29.) speaks of the function of manas as ¥gs,—
‘ww: [ @reyged | gfimerh SHReTTTEE NgET ol

Vachaspati Mishra ( Zatéva-kaw. 27) also speaks of
the function of Manas as sg1e8 {,—‘saafegega 7} wyqfy.’
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ally marked out group.! Thus, for instance, as I am per-
ceiving my cow, I am having, crowding upon me, a
whole host of other sensations as well—those affecting
me as the surrounding scenery, the blue of the sky, the
green of the meadow, the singing of birds and so on.
These are all being left out and only those affecting me as
the cow are being sought and singled out and built into
the image of the cow.

b

This ‘desiring for,” this seeking and singling out a
certain special group from among a whole crowd of sensa-
tions with the intention of building up, with the selected
group, the image of an object (or, which is the same thing,
the object itself)—this is an operation which is quite other
than and different from the first operation of mere sensa-
tion, It is the second operation in the process leading to the
perception of my cbw so as to be able to think and speak
of it. It is what may be called the ‘Image-making’ or
Imaginative Operation—the operation, in this instance,
of imaging forth the cow with the ingredients of a
particular group of sensations ‘desired for’ 4. e.’sought
and selected out of a whole mass of themn.?

It is an operation of image-making from another
point of view also—I mean the standpoint of modern
Western Psychology. For, according to the findings
of that Psychology, the process of sensation consists in
receiving by the senses not a completed picture extended
in space, as, for instance, the colour or colours of our
cow, like so many patches stretched out in space, but
like so many points of that colour or those colours. The
senses give us what is technically called & manifold—the
manifold of the sense.

1. ga.. GEAFAE gRE gflaRd svE  wewaty... .. 1y
fafrediemag 1 Sanlch Chan. 217.

2. qgrardaR feflaa gt wafy a1 q7: 1 Mahabharata, xii. 247.9.
See Appendix V. ( Chap. 254 of Kumbakonam edition ).
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Now, in order that these colour-points may be made
into a whole—a whole patch or patches of colours—assum-
ing a particular shape and form, namely, that of a parti-
cular cow, there must be a second operation in the psy-
chical process by which, these ¢ points of sensation,’ the
manifold of the sense, are gathered together and made
into such a whole of ‘a particular shape and form—in
other words, into a picture or ¥mage.

However that may be, the image-making constitut-
ing the second operation in the psychical process would
not alone enable me to speak or think of the object of
my present perception as a cow. For what I am actually
perceiving, 4. e., the actually given of the sense, is no more
than a mere colour-form ( supposing I am only seeing the
cow but not hearing it mgke a sound oy produce any other
sensation in me, in which case the imaginative operation
would include also a synthesising or concreting process to
be noticed later ) which is stretched out in space assuming
a partiqular shape either moving or stationary. To trans-
form this mere picture, which is hardly better than one on
canvas, or than that of a cinematograph show, it must be
endowed with various other properties as well, solidity,
life and so on. Now these properties the sense now in
operation, viz., that of sight, is not perceiving when it is
revealing to me the cow’s presence as a patch of colour
or colours stretched out in space. They are supplied from
somewhere else, namely, from the memory of my person-
al experience of the past, stored up in myself as a parti-
cular individual or person, 1. e, out of myself. There is
absolutely no other source but myself from which they
can be supplied. Nor can the elements supplied be any-
thing else but a part of my own personal self as built up
by and with elements supplied out of experiences I have
had as a particular person born and brought up in a
particular situation or situations. That is to say, before
my mere colour-form, carved out of the block of mere
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gengations, can be transformed into the live object I am

thinking of as my cow, it has to be endowed with
something of myself.

Not only this. It has to be assimilated fo and identi-
fied with? what is in myself as a particular person.
For how can I think or spcak of the present object as
‘cow’ unless I realise it as somcthing similar to such
an experience of my own in the Past—an experience
which is now part of myself ? Again, how can this assimila-
tion and identification be possible unless and until the
new cxpericnce be taken up into myself—brought into
the midst of what is me and mine? Thus not only must
the mere image be endowed with a part of myself, before
it can be perceived and thought of as my cow, but the
image itself will also have to be brought into me—into
my own self. That is to say, to use the somewhat dry
language of philosophy, it has to be referred to what is
already me and mine.

It is this endowing of the sensation-image wigh part
of myself and assimilating it to what is alrcady in e,
which constitutes the third operation in the psychical
process giving me the perception of my cow.

But even this operation docs not quite give me my
cow, so0 as to be able to think and speak of it as a cow—
saying ¢ What I see before me is & cow .

For, beforc I can speak thus of the now assimilated
image, I must not only make a scomparison with other

1. siftma; Zantraloks, Ahn. 9. See infra passage
quoted, sifsamtsgg:; Sankh. kar. 24, Abhimana means ©iden-
tification’ in thought and feeling; also assimilation, and appro-
priation or self-arrogation. All other meanings, such as pride,
vanity and the like are derived from this primary meaning,
There can be no pride or arrogance in regard to anything un-

less the same is thought of and felt as one’s own, ag belonging
to oneself,

13
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cows I have seen and known in the past as my personal
experiences, but also refer it to the species cow. Till
this is done I can never speak of the image which is
being perceived as o cow, which statement only means
that it is one of a species called cow. But whence do we
get this idea of a Species? I have never experienced
such a thing as cow as a Species as one of my personal
experiences—I have known only particular and individual
cows. There must therefore be in me « standard of
reference which has this experience of the Species ; and it
must be impersonal in the sense that its contents as
such—¢. ¢. as abstract or general ideas such as that of a
species, of triangularity for instance—cannot be pictured
by the individual mind of a person such as a Rama or a
Jones, in the same way as a particular thing or act can;
and therefore it must be beyond the range of personal
experiences which any of us as Rama or Shyama, as John
or Jones, may have had in the past.! It is only by refer-
ring to this standard that we are able to form a judgment
such a§— Tt is a cow”.

This reference to such a standard is the jfourth
operation in our expericnce of thinking and speaking
of an object of perception as ‘such and such a thing and
not such and such another thing’——‘as a cow and not as a
horse or dog’.2

1. See the next note however.

2. erexmard) a5 1 Wsaneraa) naifky q@iE, afefe ‘cada
argyr | A ad, WAL euRa wE, T ger? g frarlasr ghg o
Tattva-Samdsa.

Although beyond the actual realisation by the cons-
ciousness of the individual as Rama or Jones, Buddhi, from
the Trika point of view, is not entirely unknown. Only it
cannot be pictured to one’s limited personal consciousness in
the same way as a concrete thing can. Compare the following:—

a3 sEffd qEa w0 T @ gfgar aMséawaq @ ddw oy
TYHE . WOT gAS (A Hig—
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Now, of these operations, the first is, as is obvious,
the one which is carried on by means of what are called
the senses—they are the means of gaining experience in
so0 far as this first operation is concerned.

Corresponding to these means of the first operation,
there are and must be for the other operations also what
act as such means. And it is these means of the three
subsequent psychic operations which are respectively
called the Manas, the Ahankara and the Buddhi.l

a = gfETdAan FORAFAAY 47 1
sAaggIagfgagEgRad: o
‘ardmafea st SieTnaana: | wd 7 s aRwe—gfg: a3,
FOAR, | 9, FO qa G394, TU1 qT: | G T GIG a9 A B, T HAA
gfgar wTor | aEArd €390 | §3ay 9 srear qwifaadd Ry aMEAAwRa®
g . .
&7 guifaasy g 939 fasfieaa
Figanfy egdar gear aiffwar aq 0
gengieay 0 Tantral. with Viv,, Abhn. 9.

Tor a discussion from the Hindu point of *view of
the old, old question whether there are any general ideas at
all, apart from and other than those gradually built up by our
personal experiences, in the same way as the ideas of the con-
crete are built up, see Appendix VII.

1. On the whole of the above comp., among others,
the following:—

a7 gfasgrenarat ea fisfiqa gfyaegogan sHfad: soaiiar,
FARY: wEfrar, FewTom afvan, sfmatifaasaar frga faufar,
@Ikl srgefaarn, saaik fssaka v Prat. Vim., IIL i, 12,

FEALTAA: MFANG-GTEAAGA |
i eI Naraadd: Fag |
qAyY: gegRTITEE FATWE: | @R TEARNINAMA: | TT0q ge9l,
dagr: 0 Tantraloke, Ahn, ix, with comm,
sragEshAme fievd Ay 7 Brar )
THRETN; ddfecd gwaEal €F I

7 wref,—wfrmatgat faa, (1) srrsmdda (i)

sifrae (iii) smerdy fF cardnfivadshy fafe wd SRR wEy ageR
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‘Manas is what ‘ desires’ 4. ¢, seeks for and singles out
a particular group of sensations from among a whole
crowd of them, and builds up particular images there-
with; or, to use a different metaphor, carves an image
out of a whole block of sensations given by the senses
at the time. From another point of view it is what
synthesises the discrete manifold of the senses, and
builds up ‘mental images’ of them.

€

Ahankara is what gathers and stores up the memory
of personal experiences, and “identifies’ and * assimilates’
the experiences of the present, of which experiences the
sum total, thus held together by it, constitutes what we
realise as our personal ¢Ego’—as the individual and
particular ¢ I’ of the every ay life of limited experiencers,
such as human beings ordinarily are. For,in so far as this
‘I’ is personal and peculiar to a man as Rama or Joncs,
—in so far as it is nothing but this—it is only an aggre-
gate of these personal experiences cither as memories or
as actualities regarded as oneself. Aharkéra is, in other
words, what makes the ‘artificial’ or ‘made up’ ‘I’ of
an individual, as distinguished from the real and inner-
most ‘I’, which every onec is as Parama Shiva. The arti-
ficial ‘I’ i only produced by the identification with and

§f‘aﬁt%n fudm st fradaras:
o8 GreT-RaiER frar e Zbid,
And also:
aifta mmeled g s fatiseTae |
aq: a¢ gadeg gHArafxfrdar 1
FEMSTATT  vor wee wee wee M
Quoted by Vachaspati Mishra on Shankh., Kar. 27, and
by Vijiianabhikshu on Sazkh. Sa., IL 32, and also by Ani-
ruddha on Jbid., 1. 89., with variations.
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assimilation to the real Self of the now produced not-
self.?

Finally ¢ Buddhi’ is that which, holding in it such
general ideas as do not form the direct object of experi-
ence as concrete facts,—facts which one can definitely
picture to oneself, like, for instance, the mental image of
a particular cow or that of the performance of a parti-
cular act of kindness, ideas, in other Words, which lie in
the back-ground of, and are thus beyond, the ¢personal
Ego’ 4. e. the Ahankara—not only supplies that standard
of feference which is needed for the formation of judg-
ment, but also serves as the means whereby concrete ex-
periences are, as it were, taken up unto itself for such
reference and comparison. Buddhi may thus be spoken
of as the smpersonal or superpersonal state of conscious-
ness, or experience in a limited individual (still a8 limit-
ed )2

I S odamt ¥ gfgafifafiay Jaad @t gond gramaf
ARAfEE: g WAMAETE, | od O ‘A0 gURT Fasay JE| S |
gica® g aw 7999, @ & 9 sen: sigRmdngafyeofy; a4 g wgomiy o
BM: | a7 [ 4. ¢ % | g% Al o araaaaredsgify |

Tantrasard, Ahn. 8.

2. Itis perhaps this state of super-personal experience,
this Buddhi of the Hindu philosopher, which, at least in some
of its aspects, is now being recognised in the West, by what
has sometimes been called ¢ Abnormal Psychology,’ as the
subconscious or sub-liminal self of a man,

That such astate exists, indeed that all the states and their
respective means or instruments mentioned above exist, in
the depth of & man’s being, can be ascertained, apart from
all reasoning, by direct experience, if we are to believe the
Hindu Philosophers, at least those of them who have,
in addition to theoretical knowledge, practical experience
as well 4. e. the Yogins of the right kind, ( not those dis-
torters and torturers of the body and performers of juggling,
hypnotising and such like feats for the delectation of the
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But though super-personal, Buddhi is not entirely
or absolutely inconceivable. We all of us probably have
often had an experience which may, as hinted at above,
give us an idea as to what the experience of Buddhi may

public, who also have come to be known by the name of Yogins,
specially to the Western tourist ) and who repeatedly asserb
the possibility and truth of such adirect experience. 'While the
Yogins claim—they paving trained their whole life, spiritual,
mental, moral and physical, in a particular way—to be able to
have this experience at will, others, even in the West, would
seem to have had it as occasional glimpses over which they
have little control. There is the remarkable example of Tenny-
son who, it is reported in one of the volumes of the Nineteenth
Century, would rise to a state of consciousness in which
he would feel as though all that constituted his personal ‘T’
as Tennyson had entirely vanished and would realise himself
as above all such personality. e would get into this state,
it is also reported, while slowly and mentally repeating
to himself his own name—a remarkable practice which was
very similar to the repetition on the part of the Yogins
of particular words, or syllables of words, and of which
one of the objects is said by the Yogins to be that, while
it keeps one in a state of wakefulness, it also brings on a
state of perfect peace and quiet resulting from the rythmio
movement of the repetition. For the whole secret of Yoga,
which is held to be the means of gaining the direct and
first-hand experience of super-sensible realities, at first
reasoned out or even learnt merely on faith as philosophic or
religious truths, is that while the consciousness must be main-
tained at the very highest pitch of keen and tense attention,
free from all feeling of dullness or sleepiness, it must also be
absolutely free from all disturbance and movement caused by
an uncontrolled passion, a feeling of anger or of hate or & curi-
ous interest, or even by an unmastered bodily condition, (See
Hindu Realism pp. 142-148.) However this may be, that
Tennyson would occasionally experience, while slowly and
mentally repeating his own name, a state of impersonal or
super-personal consciousness, which was not unlike the Buddhi
of the Hindu Philosophers, would seem to be clear, '
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be like,—~in 8o far only as it is an experience in which
there is no definite and clear realisation of the ‘I’ or
personal ¢ Ego” This is the experience which is some-
times had, when on waking up from a state of deep and
profound sleep, a man oOpens his eyes and is conscious
only of what just meets the senses, while yet he is quite
oblivious of himself as an ¢ I’—as such and such a person.
Buddhi is not unlike this experience,*inasmuch as there
is in the Buddhi no thought of the ‘I’ as yet, the latter
having already been suppressed in the Purusha-Prakriti
state when the Experiencer, as it were, fell asleep?.

This Buddhi comes into manifestation from Prakriti,
as the Experiencer, as it were, wakes up, following the
same or a similar law or princjple which we find in
operation in our daily lives, as our consciousness passes
from a state of sleep to one of wakefulness?,

Now the reason why one wakes up from a state of
deep and profound sleep is, as will be readily seen, some
disturbance in the body—either something from outside
affecting the body and bedily organs or some change
arising in the internal condition of the body itself, say,
its being refreshed with rest, that is to say, its being
revivified with fresh life and vigour, things which mean
nothing else but some change in the condition of the
body itself. And this is so, because sleep itself is due to
a change in the condition of the bddy—of the flesh’—
with which the ¢Spirit’ finds itself identified in feeling
and experience. There can be really no sleep to the
Spirit. If it finds itself asleep, it is only because it
identifies itself with the ‘flesh’ in feeling and experience.
And it is only the sleepiness of the flesh which can at

1. See ante p. 81, Note 3.
2. gARwafraaa; Yoga-Varttika, on ii, 19,
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all affect it, and make it also fall asleep. This being the
condition of falling asleep,—this changein the condition
of the body with which the Spirit is identified—the wak-
ing up from slecp also dcpends on some change in the
bodily condition. And, as, following this law, the sleeping
Experiencer of the Purusha-Prakriti state, wakes up into
a new consciousness again, he does so only because there
takes place some change, some disturbance (Kshobha ) in
the Prakriti which served the Experiencer in the Purusha-
Prakriti state, as his body, and with which he had already
identified himseclf in feeling and thus fell asleep.

It would be interesting to discuss here how this
disturbance—this Kshobha, asitis technically called in
Sanskrit—at all takes place in the Prakriti, which, being
inert, cannot of 1itself move. But we cannot enter into
this discussion here as it involves tho consideration of
various other questions which can be cleared up only as we
go on. For the present, it will be enough to say that it is
prodyced by the action or will of the Experiencing Entity
which, or who, has for his expcrience all the separate
Prakritis, of all the limited Purushas, as a collective
whole. Such an entity in regard to any Tattva is called
its Lord ( Tattvesha ); and it is the Lord of the Prakriti
Tattva who creates ‘disturbance’ in the Prakriti of an
individual Purusha, so that he may wake up and start
on the round of limited life, of mixed experience of
pleasure and pain, and thercby realise his moral worth,
his merits and demerits, to the fullest extent. For we
must not forget that the Universe to-be comes into
existence for a moral purpose the true nature of which we
shall see later on. ?

1. The real Yogins of India maintain that they as Spirits
can be fully conscious, even when the body lies quite asleep,
by dissociating themselves in thought and feeling from the
latter.

2 See infra; and also Hindu Realism p. 124,
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Leaving these questions for the present then, what
we have to grasp here is that, according to the Trika,
in order that a Purusha may wake up from hissleep
of the Purusha-Prakriti state, his Prakriti has to be
disturbed by an influence other than that of either the
Purusha himself, who has alrecady completely identified
himself with the Prakriti and has indeed forgotten
himself, or of the Prakriti itself which,is inert. !

As the Purusha wakes up, this his first waking conci-
oysness after the slecp in or of the Prakriti—the conscious-
ness, which is hardly anything more than a feeling of
the merest presentation,? without anything of the
nature of a moving feeling in it—is what is called
Buddhi,

And as the first manifestation of that type of consci-
ous experience which follows a state of sleep, it is and can
be, at this stage and in so far as it is the product of
the experiences of the higher stutes af manifegtation,
only the memory of the experience of the state which
preceded the state of sleep [the meaning of the qualifi-
cation made here will be understood later]. Buddhi is, in
other words, what may be called the memory of the
Universal ¢All-this’ which formed the Experience of
the Shuddha-Vidya but afterwards changed intoa dimand
indefinite ‘Something’ in the Purusha-Prakriti stage. It
is therefore the blossoming forth anew of that indefinite
‘Something’ 4. e. of Prakriti. g

1 a%a g AF@Erd qTd quaeET; 99 g9 EEIEE: 69T
ZE AEWARTEISARRRE, S T BRATEG o7 Alg: AHRAIARTEA: | 0]
YAIYI, AYFAIY, FAAFANGT:, T AgeIr, | &AW AATAAT  AFAUD
gy |—wf Mg wieaafes tavd guaER ) @ 9 g AEQ
aifagaRa | wegar frad gt iy 7 R Tantrasara, Ahm, 8.

2 gmmr; see below. Comp, also iﬁm;iﬁ‘ agfa sueafr; Yoga-
Bhagbya.l on ii, 19, See also the Varttika on it.
4
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As such, it is a state of calm but keenly conscious
enjoyment, without as yet the manifestation of anything
of the nature of either a moving Passion or incrt, senseless
Stupefaction. It is therefore the manifestation of the
Sattva aspect of Prakriti as its most dominant Feature
or Guna. DBecause a disturbance of the DPrakriti, by
which disturbance alone the new experience of Buddhi is
produced, can meanmothing clse than («) that the equipoise
in which the three Gunas had hitherto been held, and
which alone is the sole being and essence of the Prakriti,
has been destroyed ; (b)) that one or other of the three
Gunas which had been hitherto held in a state of mutual
neutralisation has been thrown into greater prominence
than the others; and (¢) that it is this prominent Feature
thus produced which affects the Experiencer ina way
which is other than the wmerely indefinite vague feeling
of the Purugha-Prakriti State. That is to say, Buddhi is
the ‘affection’ of the Purusha, as the blissful but unmoving
feeling of mere presentation (prakasha only), by the
Prakriti in that Aftective Feature ( Guna) of hers which
can so0 affect (4. e. in her aspect as the Sattva Guna ), and
which becomes, at the time, more prominent than her
other two Features or aspects, both of which are also
present therein but held in comparative suppression. !

Aud as the Buddhi, being such a manifestation of
the Sattva Guna, is a glorious vision of ideas, ( Dhi)
4. e. the memory of the ‘All-this’ at this stage, it is
a state of pure knowledge or Intelligence in which the

1. This is a point which should be carefully borne in
mind if one is to understand properly the teachings of tlo
Trika and of the Sankhya. When they speak of any one Guna
being more prominent than the others in a particular manifes-
tation, they do not mean that the others are altogether absent
from or entirely wanting in that manifestation, but that they
are there though only in & comparatively subdued condition,
See also below.



107 *

fecling is one of bliss no doubt, but without anything
of a moving, rcacting or passional nature init. Thus
the Sattva is—as hasbeen intimated above and as may be
now pointed out in passing,—the originator of both calm
pleasure and cnjoyment ( rather of a blissful feeling ) and
also an exalted statc of Consciousness in us. Indced it
is the latter which is the real character of an affection
by the Sattva, the fecling of bliss beiyg but a concomitant
result of it.!

Further, as this experience of the Buddhi is one in
which there is only the notion of a mere existence—of
only the fact that certain things or ideas are*—without
any thought of an ‘I’ on the part of the Expecriencer
or any movement of a passion, it is said to be an experience
of Being only ( Satta-Matra,): a fact which may
account for the iame of its %hief Aftective Feature,
namely the Sattva, which literally means Existence, ¢ e
mere being or mere presentation.

So far we have considered Buddhi as the product.
of only the factors which come into manifestation, in the
evolution of the Universe, prior to the individual having
any experiences of the conerete sense objects. But Buddhi
has other contents as well, which are derived from the
later experiences of the individual. Thesc are called the
Sanmskiaras—the refined and, as it were, the distilled
cssences abstracted out of the concrete experiences of
onc’s dai]y ]if03 These will be considered later. TFor

1, amqf?: axae oAt Fon gf’? l 1 ‘attra-Sandoha 15,

ga 8t gErRE AHQ) @ig 3=y 1 Lantral., Ao, 9,
2. Satta-matra.

3. sumdemrawrer | Sanhh, Sa, T1 42, Sce also
Vijiiana on it. I have fully explained in Hindwu Realisin how
Samskaras are produced. Sce //indu Realism. pp. 103—106.

The Buddhists call Samskaras, or, as in Pali, Sankhiras,
also by the name of sesa-chetasiki which is very significant,
as it literally means the last remnants or finul results of
mental operation,
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the present it is enough for our purpose to know (a)
that ‘Buddhi’ is what may be spoken of as the memory of
the Shuddha-Vidya Experience produced by the re-
vivification of the dim and indefinite ‘Something’ of the
Prakriti to which that experience had been once reduced ;
(b)) that it consists of General and Abstract ideas which
as such cannot be pictured by the individual mind of a
man in the same way as can a concrcte thing, a parti-
cular cow for instance, or a concrete act, a particular act
of kindness for example; ( ¢) that, remaining in the
background of or beyond the personal consciousness
of a man, as Rama or Jones, it acts as that standard a
reference to which is necded before onc can uscertwin the
nature of a concrete object of cxperience as belonging
to one ‘Species’ or another and can form a judgment about
it;and (d) that, finally, it is an experience of calm joy
and pure Consciousness, of mere presentation as such, in
which one is quite oblivious of the limited Individual
Sclf as the ‘I’ of the Experience, and in which there is as
yet normoving feeling.

And it is produced from the Prakriti, as said above,
in much the same way as, and for a similar reason to that
which, brings on, in our daily life, a state of wakefuluess,
following upen a state of deep and profound sleep.

From Buddhi is produced the above mentioned
Ahankira,

Its manifestation from the Buddhi, 4. e. its realisa-
tion as an Lxperience after that of the Buddhi, may
again be likened to the stage immediately following that
self-oblivious Consciousness which we sometimes have on
waking up from a state of sleep, which corresponds
in some respects, as we have seen, to the experience of
the Buddhi. And it comes to be realised in much the
same way and for similar reasons. On waking up—in
the sort of casc we have taken for our example—first
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therc is the Consciousness of tho, St1rr6und1qg3, wi ixouh
the thought of the Sclf as the “l (qf the fence.
Then the thought turns to oneself and thé&!éM? e con-
scious experience, ¢ I am so and so.’

The manifestation of Ahankira is not unlike this.
It is the realisation of oneself as a particular person—
asthe ‘I am so and so’'—after the experience of the
smeer-pelsonal Buddhi mercly as ‘thdsc things or ideas
are, without the thought of the ‘I’ in it.

From this it will be scen that the Ahankéra is not
a mere and abstract ‘I, but it is always an ‘I am so and
80’. Indeed in our individual cxperiences as particular
persons what constitutes our ‘I’ has absolutely no other
meaning cxcept an ‘Iam so and so'—I am this body,
these thoughts, these emotions, Bere at this place, now
ab this moment, and so on,—the ‘so and so’ of the experi-
ence being either explicitly formulated in thought or
being there implicitly as the basis of the e\:perlence, but
always identificd with and as oneself.

In our daily life this ‘so and so’ consists of the
experience we have had from childhood upwards—the
‘I’ or ‘Ego’ of every onc of ushaving been built up by
these. Such an ‘I’ is, in other words, an aggregate of
these experiences and of their concrefe results—the
abstract and gencral results of which are the nature of
Buddhi, being beyond the personal Ego,—stored up some-
where in the depth of our being, from where, as has been
pointed out above, are contributed those elements in our
daily experience which go towards transforming the
sense manifold into something more than what is actually
‘given’ by the senses.

But at the stage we are now considering, the so and
so' of the Ahankéara cannot be thesc; for these are
had only at a later stage of manifestation. It can, ab
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this stage, consist only of such general clements or
aspects of the already experienced Buddhi as are parti-
cularised for the purpose. And this particularisation
takes place in obedience to the same or a similar law
which we find in operation in our every day life, Itisa
process, as will be readily scen, of selecting a special
gection out of a general whole and then being ‘engaged’
on it so as to meke it one’s own either as a part-
icular objeet of thought or a particular ficld of operatton.
Tt is, in short, a process of selection and of making what
is so selected onc’s own, as ‘my and mine’ or of building
it into one-self as the ‘I’;)—as for instance, when the body,
consisting of materials particularised from a general
whole, and built into one’s self, is regarded as the ‘I’ of
a man.

< .

Tollowing this process, a special section or aspect of
the Buddhi is selected and is regarded by the experienc-
ing entity as particularly its own and there arises the
experience ‘this is mine or these arc mine’, ‘I am this’ or
‘I am so and s0’—there is, in other words, the experience,
of what may be called sclf-apperception.

This realisation of one-self as the ‘T' and as the self
and owner of a ‘particular this] as distinguished from
the “‘All-this’, is what is meant by the production of the
Ahapkara.

And Abankira thus produced consists,—at this stage,
let me repeat, and in so far as its elements arc personal
ones,—of a particularised aspect or aspects of the general
Buddhi, and constitutes the ‘particular this’ or the ‘so
and 8o’ of the expcrience. In other words, it is, at this
stage, only the notion of a mere some body, a limited
mere ‘ I am,’ (asmita-matra)! both as a ‘being’ and ‘posses-
sor’, and not I am ‘Rama’ or ‘Jones (na tu Chaitro Maitro

1. Yogo Bhashya ii. 19 with the Varttika on it,
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vai ham asmiti). The difference which there is between the
Ahankiira thus constituted and the Buddhi consists in the
fact that, while the former is the experience “J am all this
and all this is m4ne”, the latter is simply the experience
“all this is”, without as yet the realisation of an ‘I’ or
‘mine’ in reference to it.

TFurther, as Ahankiira exists by making its own
certain selected and specialised clements cither as a
possession or as itself, it is essentially a thing of which
the function iy what may be called ‘appropriation’ or  self-
arrogation’ or identification—in Sanskrit, Abhimana—by
engaging itself in, or intently fixing the thought on, what
is so selected ( Abhi, on, about and Man, to think or feel ).
Indeed, Ahankara may be said to be only this power or
energy of ‘self-arrogation’—of building up materials into
an ‘Kgo’; and, being a power, it is a product, ultimately,
of Shakti through the intermediate Prakriti which obvi-

ously is a mode of the Divine Euergy.*
[ ]

Finally, Ahankira is what may be called a static
condition, to a certain cxtent at least, of the individual
existence, inasmuch as there is as yet very little movement
init. It is the State or Experience of Self-realisation as
the personal Lgo, just preceding the state of movement, in
much the same way as the state of Sclf-rceollection,
following the Self-oblivious consciousness of the first
waking up from sleep of our illustration, is a state of
comparative motionlessness preceding movements which

1. It is this Ahankara which, according to the teaching
of the Buddha also (as represented in the Iali Pitakas),
holds together the ingredients of Nama-Rapa making up an
individual being. See, for instance, the story of the Bhikshu
Upasena, as given in the Samyutta Nikiya ( xxxv. 69, Pali
Text Soc. edition ) wherein we are told how Upasena’s body
was scattered becauso there was no Ahankara up-holding it



112

are to follow directly. It isa state of experience of what
may be called a mental stock-taking on the part of the
now limited experiencer, viewing round and realising, as
it were, what he 7s and what he can do; and as such it may
be said to correspond to the Sadi-shiva state of the Purc
Way, mentioned before.! It is a state of forming resolves
as to what to do, by a survey and realisation of what one
is and is capable of doing—Dy feeling oneself as a some-
body with a will to do. It is thus a state in which, as in
the Sada-Shiva-Tattva, the awill aspcet of the Divine
Shakti is most manifest. But it is also a state in which,
as said above, the Experiencer identifics himself with the
‘s0 and so’ of the experience. And as this identification
means—unlike the Sada-shiva state where there is as yet
no all this or some this—some movement of thought and
feeling, as it were, towards and all round the ‘so and 80,
it is a state in which there is already manifest, to some
extent at least, also that Affective Feature of the Prakriti
which can affect the experiencer as such amoving feeling,
4. e. the Rajas Guna which was more or less suppressed
in the previous Buddhic State. That is to say, Ahankéara
is an experience in which the will aspect of the Divine
Shakti and the Rajas Guna of the Prakriti are the more
dominant clements.?

Bat, although Ahankéra isan experience in which
the Rajas is in more prominent manifestation, it containg

13

1. Antep. 74

2.  zwgrey AreaEgRudgErfEd | Tatlva-Sandoha, 14.

Rajas is that Affective Feature of the Prakriti which
affects primarily as a moving fecling, or as some form of
activity, Its affection is ¢ painful’ only in a secondary sense,
just as the blissful effect of Sattva, which affects primarily as
Prakasha—'revelation’ or ‘light’, 4. e. mere presentation—is
only secondary. Comparc—

g:9 @ PR B & agasra: | Zantral., Ahn, 9,
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in it the other two Gunas as well, only in & subdued and
suppressed form, in the same way asthere are the Tamas
and Rajas in the Buddhi, even though Sattvamay be most
prominently manifest in it. Indeed Prakriti, being but
the Gunas in a state of equipoise, all its derivatives, such
as the Buddhi, Ahankira and the others to be mention-
ed later, cannot but have in them all the three Gunas,
even though it is only one of them which is prominently
manifest at a time while the remaining two subsist in a
subdued form. This is a point which should never be lost
sight of, if one is to wunderstand the Trika, or the
Saiikhya, doctrines in regard to these later phases of
manifestation.

From Ahankéara again is produced the above men-
tioned Manas.

TFrom what has been already said about Manas, it will
bescenthat it is a state of activity—it being busily engag-
ed in building up images, as fast as the senses supply the
manifold of the external universe. But this is not it$ only
function. It has many activities besides. For it is also that
something in us which constantly moves from sense to
sense, as what is called attention, and co-operates with
the senses before the latter can ‘give’ us anything at all,
There may be the whole world before us and the senses
in contact with and acted on by the different stimulating
features of that world, yet they may not produce any
‘sensation’ whatever, if what is ordimarily called ‘mind’ is
absent from them—if one is, as it is put ‘absent-
minded.” The senses, thercfore, must receive the co-opera-
tion of this something vaguely called mind before they
can at all act. Nor can this ‘mind’ be any other than
what builds up images out of the ‘given’ of the sense;
that is to say, it isnone other than the Manas; because
Manas is the factor which comes into operation immeds-
ately after the manifold of sense is given, all other

elcments necessary for the perception of a ‘thing’ as a
15
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cow or a horse, being supplied afterwards. First the
picture is built and then it is substantiated with and
assimilated to the other necessary materials of previous
personal expericnces held together in and as the personal
‘I’ or Ahankira, and compared with the general ideas of
the Buddhi—and indced gone through several other opera-
tions in the other and deeper factors of our nalure as
will be seen later. And if any ‘nstrument’ has to co-
operate with the senses before they can at all give us
anything, it must be this picture-making instrument, that
is to say, the Manas; because Manas as it were lies next
to the senses and infervenes, so to say, between the senses
on the one hand and the Ahankara on the other, with the
Buddhi lying beyond it still, as can be inferred from the
successive operations of these. Nor need we suppose that
the something which obviously does and must co-operate
with the senses and which is referred to vaguely as ‘mind’
or ‘attention’, is other than the image-making and concre-
ting Manas, lying, as it were, between this latter on
the one hand and the senses on the other. There is no
ground for such a supposition. For not only are we never
conscious of the existence of such a thing, but it is far
simpler and far more natural to suppose that what co-
operates on the one hand severally with the senses,—thus
recciving from them all the manifold clements they can sup-
ply—and, on the other, gathers them together and builds
them up into the concrete images of perception, should be
one and the same thing.

Manas is, in this sense also,! a concreting and
synthesising factor. Not only does it put together the
‘manifold’ supplied by a single sense as so many points or
‘pin-pricks’ and build them up into an image, but it
also ‘puts together’ and concretes the various sets of
maifolds supplied by the different senses and makes of
hem a single concrete image.

1 See ante p. 95.
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Thus it is, that Manas is intensely active and rest-
less! as it moves constantly, on the one hand from sense
to sense, and on the other from the senses to the Ahankara
to which it ‘hands over’ the sense-manifold after it
has been transformed into images to be presently en-
dowed with other elements by the Ahankara itself from
its own store-house.

Manas is, in other words, a state of activity—a
Kihetic State—following that of the comparatively
Static Ahankara.

And it follows the Ahankira in much the same
way—and for more or less the same reasons—as the
state of Self-recollection, 4. ¢, the second state on waking
from slcep in our example, is followed by that of activity
when a man begins to move or move about.

The mutual rclation of the three States of Buddhi,
Ahankara and Manas may not inaptly be illustrated, at
least in certain of their aspects, by the beha.viou.r of a
cat or a tiger when catching prey.

Let us suppose that our tiger was sleeping. Then
suddenly he is waked up by the movements of some animal
he can devour; and he is all awake, only eyeing his prey
and without any thought of kimself, This may be likened
to Buddhi,

Then he makes a resolve to kill the animal and
gathers himsclf up and assumes a, crouching position—
a motionless state of Self-possession, but one which is
going immediately to be followed by ome of activity.
This is not unlike Ahankara.

The next moment, he takes a tremendous leap and
is immediately on his prey, and there is a great struggle

1. See below, p. 117. notes; 1,2 also compare:
qus f§ 97: For gaify qeag @=q |
Bhag. Gita, vi, 34
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and fierco activity. This is not quite a bad picture of the
Manas.

This illustration would be still more complete if we
could suppose that our tiger remained simultaneously
in the three positions—existing simultaneously as three
tigers, the last as the outcome of the second and this
of the first. TFor, we must not forget that when Manas
is produced from Aharkira and the latter from Buddhi,
neither this nor the Ahankara ccases to exist, but on the
contrary they remain what they have always been, even
after their respective products have come into existence.

But although so active, Manas is not an ecxperience
in which the Rajas,—the Affective Feature of the Prakriti,
affecting primarily as & moving fecling ( moving the
experiencer into activity of some sort )—is most mani-
fest. For the activitics of Manas by themselves produce
neither any intelligent and «lluminating results, nor any
movinty feeling of pleasure and pain. The images which the
Manas builds up by its activity are by themselves never of
an illuminating nature; 4. ¢. they do not and cannot reveal
themselves independently to the cxperiencer. Before they
can be so revealed and realised as objects of perception,
they will have to be taken up, as we have seen, not only
to the Ahankara but also to the Buddhi without whose
intelligent light they would be but dark forms, unsecn
and unknown by the Experiencer, and the efforts of the
Manas but blind and ‘stupid’ gropings in the dark.? Nor
can the images built up by the Manas affect, of themselves,
the experiencer so as to move him in any way until and
unless the experiencer identifies himself with them by
Ahankara, 4. ¢. by making them his own in feeling and
experience. The Manas by itself, being thus an experi-

1. Compare the famous snying of Kant that perceptions
( anschauung ) without conceptions are blind.
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ence of activity in the dark, unseen and unrevealed by
the light of Buddhi, and not moving the experiencer till
he identifies himself with it in fecling, is onc in which
the Tamas Guna is the most manifest.!

But, although blind and moving and working in the
dark, still Manas is an experience of groping, of seeking,
however unintelligently. It is therefore the seat of
‘desires’. Indeed Manas is‘desirc’ incarnate.?

And, as said above, this manas comes into manifesta-
‘tion from the Ahankara.

V-VII. The Means and General Principles
of Sensible Experience.

17-13. The five senses, five Powers of Action
and five General ohjects of sense perception.

But Manas is not the only product of Ahankara. Two
other classes or groups of factors are also produced from
it, viz:—

a. The decad of Indriyas or powers, mentioned
above. ( pp. 48-19 ), consisting of the quintad
of the Powers or capacities of sense perception
and the quintad of the powers of action;® and

1. ag frar aw@mAYREAT =03 fAaeraQ | Tallva Sandoha. 15,

Tamas is the Feature which ’affects as the want of
Prakasha, or of light of consciousness, as the Sattva does as
Prakasha, Compare—

ANgwA! qR: wEERrAEdETa: | Zantral, Aln, 9.

2. agr mqad ffaa agr wafy ar aae | Mahabhar... v

3. According to the Buddha also the Indriyas are the
outcome of Ahankara. Comp. sr&fify @Y a7 fraey afmd stg gaaq

ThgamR Aamfa X | Samyutle Nik. XXIL 47, 5., P. T, S.
Edn,
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b. The quintad of general objects of the special
senses ( also mentioned above pp.48-49) or
the primary clements of the sense-manifold,
i. e, the Tanmatras, as they are technically
called in Sanskrit.

Before considering how these are produced from the
Ahankara, let us clearly understand what the first group,
1, e. the Indriyas, really are.?

By Indriyas, the Shaiva Philosopher means not
merely the physical organs of hearing, feeling-by-touch, see-
ing, tasting and smelling, and the so-called muscular sense
and the bodily organs of action, but also thosc powers
or faculties of the Purusha—rather the Purusha as
endowed with and manifesting these faculties and powers
—which show themselvgs as operating through or by
these physical organs. While thcy may therefore be
spoken of as ‘senses’ and organs, we must, in speaking of
them thus, bear this distinction carefully in mind.

The Indriyas are divided primarily into two classes
which may be spoken of, in reference only to their physical
mansfestations but not us they are in themselves, as the
sensory and motor nervous systems—in Sanskrit, the
Buddhindriyas or Jiiancndriyas, the powers of mere
perception or the senses; and Karmendriyas, the powers of
action.

The former, 4. . the Jii@nendriyas or senses proper,
are five, namely : *

the Power of hearing

do of feeling-by-touch (in which both the
temperature and the contact or
tactile senses are included. For
reasons for this, as well as for the

1. For references to the original texts on the whole of
this section on the Indriyas or Powers see Appendix VIII.
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real notion of the Hindu philosope
hers, who knew this distinction well,
in regard to these two senses now
recognised by Western psychologists
as quite distinet from one another,
sce Appendix IX).

the Power of sceing .

do of tasting

and do of smelling

The Karmendriyas or Powers of action arc also five,

namely :

The Power of expression such as speaking

do
do
do

do

of
of
of

of

grasping or handling

locomotiott

excretion (voiding, spitting, expec-
torating &e. )

sexual action, ( comprising all
sexual activity, <. e. all activity
whieh a person of one sex is moved
to, or does, perform towardsanother
person of the opposite sex, and
which, when so performed, results
in overwhelming restfulness and of
which the real motive, <. e. moving
Force or power, is this desire for
this particular kind of restfulness.)

In the physical body these five Powers of action
happen ( of course for adequate reasons which need not,
however, be entered into here) to be represented respce-
tively by the vocal organ, hands, feet, anus ( for void-
ing only ) and the sex organ; but it should be clearly
borne in mind that these are not the five powers of action
themselves. These physical limbs and organs are no
doubt ordinarily the means whereby the operation of the
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active powers are carried on. Indeed, they have been
evolved for the purpose by the Purusha desiring to act in
these five ways. But if any of these may happen to be
disabled, the power of action, for which it served as an
outward means, may still find some other way of accompl-
ishing its task. If, for instance, the feet are disabled, as
they may in the case of a cripple, the power of locomo-
tion, which is a superphysical power, may find an outward
means in the hands with the help of which a man may
be moving about—not so efficiently certainly as with
the feet, which have been evolved specially for the
purpose through ages of practice, still effectively enough
within limits,

Similarly, while the five physical organs of the ear,
skin, cye, nose and palate represent, and serve as the
outward means of operation for, the five senses of percep-
tion, the latter are not only not identical with them but
are not even absolutcly dependent on them. In India
it has been always rccognized that therc are certain
ways, known to the Yogins, whereby they can accomplish
all that can be done by means of these physical organs
without the wuse of the latter. In the West too, it
is not unknown to hypnotists that the hypnotised subject
can perceive things—spccially can smell and tastc—even
when no use of the special physical organs ordinarily
necessary for the purpose is made.

Now these Powers of the Spirit—five powers of
perception differentiated from a general power of mere
awareness ( 4 e vidya, scc Appendix IX ) and five of
action, <. . the ten Indriyas—come into manifestation,
as said above, from the Abhainkira and they do so
simultaneously with the Manas. The way they are pro-
duced is as follows: —

We have seen that the Manas is the seat of desires,
or rather Manas is the Purusha when it has reached that
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state of manifestation in which it is endowed with or has
developed desires. Now these desires are always either
to perceive in one or other of the five ways of perception;
viz:

to hear,
to feel-by-touch ( heat or eold, smooth-
ness or roughness and so on ),
. to see,
to taste,
and to smell;

.

or, to act in one or other of the five ways of action viz:
to express ( to speak )
to handle ( to grasp or hold )
o move abous

to excrete (to void, expectorate and
50 on )

and to act being prompted by a sensual
impulse with a view to and to remain
still when so enjoining what is
‘loved’ and is felt as one’s own self,
( svarupa-vishiinti )

In other words desire, as represented by Manas, can
never exist by itself. It is desire either to percetive or to act.
And therefore the moment there arises such a desire in the
Purusha when it has reached the Ahankara Stage, and
therewith Manasis produced, that very moment the powers,
4. e. the Indriyas, to perceive or to act are also evolved.
And as the desire, 4. ¢. Manas, arises, and can arise,
only in these ten forms—five for perception and five for
action— the ten Indriyas arc also produced, simultaneous-
ly with the Manas as Desire, in their tenfold forms.

Not only this. The moment the five Indriyas of
perception are produced, what are called the five
Tanmatras, that is to say, the five primary elements of

16
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perception mentioned above, also come into manifesta-
tion from the same Ahankara.! Because the Indriyas
can have really no mecaning, and really no existence,
whatever without the objects with which they are
inseparably correlated. The Indriya of hearing has,
for instance, no meaning without something to hear,—
that is, some sound. Similarly, the Indriya of fecling-
by-touch, sceing, tasting and smelling have no mcan-
ing without a simultaneous refcrence to some thing to
fael-by-touch, something to see, taste and smell. Therefore
the moment the Manas arises as desire, the Alankara

takes a triple form, as for instance,

1 2 3
T desire to-see some-colour.

In this experience the ‘I’ is the Ahankira in the back-
ground; and the three forms of its manifestation are the
‘Desire’ which is Manas, the Seeing which is the Indriya,
(in this case of vision) and the Notion of some colour
which is the object of perception. That the Manas as
desire and the sense of sight as a power of thePurusha are
the modifications of the Ahankara will be readily scen.
The object also—the mnotion of some colour—can be
nothing else but only a form of the Ahankara recalised as
a thing projected oulside, as there is no other source from
which it can come to the Ahankiara, and as it is its oun
perception : for anything that is any body’s own is really
a part of his own Self as a person, 4. ¢. of his Ahankara.
In later experience such a thing can, in a certain sense,
be ‘given’ from outside first and then woven into the
Ahahkara and made its own. But at the stage we are now
considering there is no such experience possible; and
thercfore this ‘perception’ which is the ‘own’ thing on
the part of a particular Ahankdra can be evolved only
from itself.

1. Tor refercnces to texts on the Tanmatras, see Appen-
div X,
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Thus it happens that with the manifestation of the
five Indriyas of perception there are also evolved, from
the Ahankara, the corresponding objects of perception.

But these objects at this stage can be, every one of
them, only of a most general character, that is to say, they
can be only the general mental conceptions of

Sound-as-such, as distinguished from particular
. forms of sound 4. e. sounds of various pitch,
tone and so on;

Feel-as-such, as distinguished from the varying forms
of it, experienced as cold, warmth and heat,
hardness, softness and the like;

Colour-as-such, as distinguished from particular
forms, vayieties of shades of colour,—red, green,
blue and so on;

Flavour-as-such,as distinguished from particular forms
of flavour,—sweet, bitter, sour and so on; and
?

Odour-as-such, as distinguished from particular forms
of odour—{fragrant, foul and so on;

because, in the first place, therc is as yet no reason
why there should be a perception, even a mental pereep-
tion, of any ome particular form or shade, rather than
another, of any of these sense objects. Such particulars
are perceived only when, at a later stage with the ex-
perience of a physical world, we have these particulars
as the ‘given’ of the experience, so far as these are suppli-
ed by these purcly special senses of hearing, fecling-by-
touch, seeing, tasting and smelling. Aud the very fact that
we can ever form the gencral idcas of these sense-objects,
%. e of sound, temperature, colour, flavour and odour as
such, as distinguished from the particulars of these, shows
that these must already exist somewhere in some part
or aspect of our nature as facts of experience; and remain-
ing there serve as a standard, reference to which alone
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can enable us to talk of the particulars in purely general
terms’. If the general notions of the particulars of each
sense object were not present in our minds, there would
be no chance of our forming these from the particulars
‘given’ by the senses as the physical facts of experience—
the particulars being all that we thus get—for that
would really mean the very impossible task of building
up something which, we have never known, the creation
of a thing which is totally different in kind from what
we have already cxperienced in some shape or other
either in parts or as a whole. And surcly we never
experience in the physical world, by means of the senses
as represented in the body, any such thing as colour in
gencral or colour-as-such, sound-as-such, and so on. These,
therefore, must already be experienced in some other state,
beforec the particulars of physical experience can ever
be referred to in general terms.

And they arc experienced at the stage we are now
considering, when they are produced from the Ahankara,
as meré general notions of somethings heard, seen and
so on, because—and this is the second reason—these
general notions of the particulars of the special senses
only cannot belong to the gencrals of the Buddhi, which
contains the general ideas not only of these special sense
particulars but of all things particular. The general of a
special sense is no doubt general in regard to the particu-
lars of that sense only; but it is itself only a particular in
regard to what constitutes the contents of the Buddhi—
it being but a particular aspect or facet out of a number
of aspects which make up a thing, as the latter must
necessarily have other aspects as well. The general
notion of the ‘cow’, that is, cow as a species, is not
merely the notion of colour-as-such or sound-as-such but

1 Tor a consideration, from the Hindu point of view, of
this doctrine of the previous existence or pre-suppositions of
these ‘generals’ see Appendix VIL
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a something which possesses both colour-as-such, and
sound-as-such, besides many other attributes all no doubt
of a general character ; for a particular cow is a thing
which has particular colours, sound of a particular sort
and also other attributes of which each is only a parti-
cular form of a general type. The notion of the cow,
therefore, as a specics, is a general notion in which the
generals of colours, sounds and the resl are still further
generalised into what has these even as s0 many
particulars,

Thus the general of the particulars of a special
sense is only a particular in regard to the gencral of the
Buddhi and is thus different from the latter.

And it is only these generals of the sense-particulars
which come into manifestation wlhen the pure ‘I am’ of
the Ahankara experiences itself as a being desiring to
hear, to fcel-by-touch, to see, taste or smell something, as
they alone can be the objects of the perception now desired,
they being specialised from the generals of the Buddhi by
means of, or through, the intermediate experience of self-
realisation, as ¢ I’, that is, as the Ahankara,

And they come into manifestation simultaneously
with the Buddhindriyas as the inevitable second term of
the indissoluble relation which subsists between the senses
and their objects.

These general notions of the particulars, which latter
alonc are ¢ given’ by the five special 'senses as represented
in the body,are called the Tanmadtras .e. the general ele-
ments of the particulars of sense perception; ( lit. That
only ). These Tanmatras, therefore, are, as said above,
the following :

1. Sound-as-such ( Shabda-Tanmitra ),
2. Fecl-as-such ( Sparsha-Tanmaitra),
3. Colour-as-such ( Ripa-Tanmatra),
4. Flavour-as-such ( Rasa-Tanmatra ),
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and 5. Odour-as-such ( Gandha-Tanmatra ).

And as they thus come into manifestation, there are
also produced at the same time—from the same Ahankara,
but as the results of the reaction of these—the Karmen-
driyas mentioned above. How they arc thus produced
may be shown as follows :—

There is a teﬁdency in us that, when we hear somo
one speak, we often want to respond and speak back,
This instinct is seen very strongly preserved in certain
lower animals: in jackals, for instance, so that when a
jackal hears another ery out, he also instinctively responds
and howls back. There are some birds also which pos-
sess this instinet in a marked degree; so much so that
fowlers in certain parts of India take advantage of it,
and find out the whereabouts of *such birds by cither
making a tamed bird of the spccics utter a ery or by
cleverly imitating themselves the cry of the bird. The
moment this is done, all birds of the species in the neigh-
bourhood begin to respond at once and the fowlers spot
them exactly.1

Following this tendency, when, with the evolution
of the power of hearing, sound-as-such is realised, there
is also the realisation, on the part of the spirit (as it
now at this stage is 4. e. the Purusha with these powers
only but still without a body ) of the power to respond ;—
it desires to respond .i. ¢. to speak out in response to the
sound heard, and therewith the power to respond that is
to express (the Vag-indriya) is evolved.

Then, we find that if anything tickles us or we feel
too hot or too cold in any part of the body we instinc-
tively put our hand to that pait—there is an instinctive

1 I have known a clever ventriloquist to make wild
Indian cuckoos ( kokila ) respond in this fashion,
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desire to handle that part, rather, to handle what so
tickles us or makes us feel thus hot or cold.

Following this instinct, when the Sparsha-tanmiitra
is realised, . e. the sensation of Feel-as-such is produced,
there arises also the desire to handle what so produced
the sensation and therewith the power to handle, . e.,
the Iastendriya comes into existence.

"Similarly, when we see a thing suddenly bursting
into view, there is an instinctive tendency in us to move
or run away from, or, as in some cascs, towards, it. No
doubt it is now greatly checked in us by ages of training
and education. But it can be seen strongly present in
lower animals. And following this instinet, when, with
the evolution of the power of Vision (or Darshanendriya),
the colour-as-such or Ripa-Tanmatra is realised, the
power to move away from or towards it, . e., the power
of locomotion, the Padendriya, is developed.

Again, when a thing is suddenly put into our mouth
the first and instinctive tendency is, not to see how we
may like its taste, but to throw it out or eject it. A similar
tendency gives rise to the power to discard from our
system, which at the stage we are considering is still
without a physical body, the moment the sensation of
Flavour-as-such is experienced with the evolution of the
sense of taste.

Finally, the experience of Odour-as-such gives rise
to what is activity really in a negative sense. For it is
an act of enjoyment and thercfore restfulness, and no
movementsuch as activity generally implies. And it comes
about in much the same way as when, with all the other
senses closed and inactive (as the situation at the super-
physical stage of manifestation we are considering must
be regarded to be ) we arec made to smell some odour
which is more or less of an indifferent character and
to which odour-as-such may, to a certain extent, be
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compared. Such an experience leads neither to an
activity of responding as when hearing a sound, nor of
handling, locomotion, nor throwing out and rejecting. If
anything, it puts one f{o rest and sleep in a state of
passive enjoyment.

Thus corresponding with the five special senses or
Jiianendriyas and ‘as their reactions on the Purusha there
are produced the five powers or capacities to act, 4 e., the
five Karmendriyas, which are:

1. The power to respond by making sounds or
speaking—the Vagindriya

2. The power of handling—the Hastendriya

3. The power of moving away from and to-
wards, . ¢., of locomoticn—the padendriya

4, The power of discarding or throwing out—

the payvindriya
and 5. The power of being passively restful and
enjoying something by which one is at the
same time overcome and prevented from
moving, and being united with which one
feels as though one has realised one’s self—
one’s very heart’s desire and does not want to
move out, as when uniting sexually, 1, e
embracing or otherwise ;—the Upasthendriya.

From Ahankare, then, there really evolves a three-
fold production, viz:

1. Manas and the Jiidnendriyas. ( Mind and
senses )
2, The Karmendriyas ( Powers of action )
and 3. The general objects of the Jiianendriyas 4. e.
the Tanmatras.

They are however not to be regarded as things exist-
ing independently by themselves, but as the endowments
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of the Purusha which, at this stage, is Ahankara together
with, or enveloped in, these, as well as the Aharnkira in
itself as such, the Buddhi behind it and all the rest, stand-
ing, as it were in the far back-ground. The individual
as thus endowed may be termed the ¢ Soul’.

VIII. The Principles of Materiality.
32-36. The Five Bhitas.

This stage reached, the Purusha or as we may now call
1t the Soul, is nearly ready for its round of existence
and experiences as a full fledged individual. There
remains but one more step to take to accomplish this fully,
This last step may be spoken of as the Materiulisation
of the Soul 4. e. of the Purusha with its endowments.

And it happens in the following way :—?*

In the last stage the objects of experience were,
as we have seen, of a gencral character—sound-, fecl-,
colour-, flavour- and odour-as-such without the perception
of any variations in any of them. But however much
these may be perceived as objects of the senscs in the
beginning, <. ¢, when they are first produced, they
gradually ccase to be the objects of such perception in
obedience to the same principle which makes the Experi-
encer lose sight of the ‘All-this’ of the Shuddha.Vidya
state, or of the Generals ¢f the Buddhi at a later stage of
manifestation: the same principle which we find in opera-
tion also in daily life, ultimately duc to Maya, the ‘Self-
hiding’ aspect of the Divine Shakti. We find in our
daily experience that if we are face to face with a merely
homogenous something without any variation in it, we
gradually lose sight of it as such a thing—unless we are
endowed with, or have already developed in us, that

1 For the original texts bearing on this section see
Appendix XI
17
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Vidya Shakti! of the Yogin which, being the opposite of
Maya, can remain fully alive to it and can keep holding
it before him asa vivid and clear object of experience.
We find that when placed in such a situation, our minds
eagerly scek a change in it—a variation or variations in
the object of experience—or we fall asleep, which how-
ever leads to the same result, inasmuch as sleep itself
means a change in ¢he experience to be followed by a still
further one when we wake up. Tollowing this principle
then, when the Soul is face to face with the mere sound-
as-such for a time, it ceases to notice it at all, however
much the Soul may have been affected thercby when it
first arosc as an object of expericnce, in exactly the same
way as sound would cease to be perceived consciously if
any of us now fouud himself drowned in an absolutely
homogencous sea of sound from all disections without any
variation whatsoever. Such a volume of sound would

certainly be perceived as such by bim when it first burst
out; but after a while his ears wonld get accustomed to it

and ke would either not notice it—it growing into a
normal sorrounding—or he would fall asleep, only to
wake up to perceive a change. Or, it may happen—as it
certainly does aud must happen at the stage of evolution
we are considering, there being at that stage no reason
why the soul should fall asleep—that the Soul already
having an experience of sound and now not noticing it
any longer, eagerly seeks to hear it again. But it can do
s0 only by conceiving variations in it: such a conception
on its part of a variation or variutions being possible
because there is contained in the general conception all the
elements of the particulars, in much the same way as the
Colour rays are already contained in the white light of
the Sun; or, for the matter of that, the whole of the
Universal Variety is contained in the single experience
of Parama Shiva.

1 Vidya Shakti enables one to overcome the effect of
Mayi, acting in opposition to Maya; see Jsh, Prat., I1L i, 7.
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Thus it is that from the general perception of the
sound-as-such there arises the perception of the sound-
particulars.

Similarly from the perception of Feel-, Colour-,
Flavour- and Odour-as-such there also arise the perceptions
of the several particulars or varieties of these.

Not only this. Along with tle manifestation of
valietics in the generals of these sense-objects, there are
_also produced some very important results. What these
are and how they are produccd would be best understood
if we could, in imagination, put ourselves now in a position
which would be similar to what must have been the situa-
tion when these varieties were first experienced by a Soul.

Let us imagine ourselves te be present face to face
with, indeed to be drowned in, a sea of homogeneous
sound which has already become, in the way described
above, no sound at all, that is, has ccased to form an
object of perception; and let us also imagine thaf there
are no other objects whatsoever, as would be the case
under the circumstances we are trying to picture, the
other generals of Feel, Colour, Flavour and Odour having
equally and for equal reasons ceased to be perceived.
Then let us further imagine that there suddenly arises,
or, which is the same thing, is perccived a variety of
sounds. What would be the experience that would in-
stantly, instinctively and necessarily accompany or rather
follow, this perception of a varicty of sounds, as it
were, all over the Soul, as it would now be, there being as
yet no localised sense of hearing as there is as yet no
physical body. It goes almost without saying that it
would be the experience of a something that goes in all
Directions ( dishah ); that is to say of Wide Expanse or
Empty-Space ( Avakasha in Sanskrit, as distinguished
from filled Space which gives 1ise to the experience of
relativity of Positions or positional relations, ( Desha in
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Sanskrit ). For, the moment such sounds are perceived
that very moment, it will also be realised that they are
proceeding from all directions, corresponding to the
perception which will be experienced, for rcasons stated
above, all over the Soul .

1. Akasha or Ether is nothing but the Dishah or ‘Direc-
tions’ 1. e. lines of what may be called forces spreading out
or radiating everywhere, These lines, directions or Dishah
are symbolised as the ‘hairs’ of Shiva who is therefore called
Vyomakeshs, ¢. ¢, ‘He who has for his hairs the Vyoman
which is another name for both Dish or Direction and Akasha
or Space ( See Nirukta, I. 3 and 6). The word Vyoman is
derived from the root ‘Ve’ or ‘Va’ meaning ‘weaving’ as with
threads, together with the prefix ‘Vi’ meaning diversity.
From this derivation of the term, it will be readily seen
how ¢ Space’ is most appropriately called Vyoman. For Space
is essentially made up of these Dishah or directions, going
everywhere as lines of force, which uphold all things in the
Universe in various positional relations ( see indu Realism,
pp. b4-61). These lines interweave themselves into that
universally enveloping fabric which is Space. ( The simile
of all Space, and indeed the whole universe, being thus
¢ woven ’ like a cloth is met with several times in the Veda ).

That Dishah or ‘ Directions’ as the essence of all Space is
inseparably connected with *Ilearing,’ which again has no
meaning without reference to Sound, is an idea which also we
find repeatedly mentioned in the Upanishads.

That the all-upholding Dishah, as the ‘*hairs of Shiva,
spreading everywhere, are Lines of Force need not be an
absurd idea. The existence of similar lines would seem to be
recognised even by modern Western Science, in certain
respects at any rate. We are told how there are what would
appear as ‘lines’ of Force radiating from the poles of a ‘magnet’,
which dines’ being cut by a conductor give rise to an electrical
current. Electricity is again, we are told, somehow mysterious-
ly connected with Ether, which would seem to be the same
thing as the Akasha of the Hindus, that is, Akasha which is
made up essentially of the lines of the Dishah or of the ‘Hairs



133

That is to say from the experience of variety in the
uniformity of Sound-as-such, there would result also the
experience of a Wide Expanse or Space. This Wide
Expanse, that is this Something spreading in all directions,
however, is the same as ‘Nothing.” This ‘something’ going
out in all directions, therefore being practically ¢ No-
thing’, the experience of it also results, in practice, 1n one
of Vacuity or Empty-Space as said #bove. In Sanskrit

it is called Akasha, by which is meant both a something
which goes out in «ll directions and makes all Space or
locale possible ; and also Vacuity or Empty-Space. It
may perhaps be translated by Ether, ( rather, Ether-
iality ), as this is also conceived as existing and spreading
in all directions, taking note however of the fact that
while what is spoken of as ‘Ether’ is regarded in the
West as having movements—even though they may be
merely vibratory movements—and as the medium for

the transmission of light, Akasha, as conceived in Hindu
Philosophy (at least of some schools )* has no movements

of Shiva’. May not these ‘lines’ of the magnetic field be
connected with the lines of Dishah as the lines of KEtherial
Energy ?

That such a connection may not be impossible will be
apparent from the fact that the Earth is regarded as a vast
electrical reservoir—the ‘common reservoir’ as it is called. It
is also regarded as a vast magnet from which magnetic lines
of Force are constantly emanating. In the same way, the
centre of the universe may be conceivet as a still vaster magnet
or electrical reservoir, from which similar lines of Force are
undoubtedly emanating in all directions. And what can this
centre of the Universe be but the Divine Reality, which again
is the innermost Sclf of every being ! The lines of Force
emanating from this centre would then be the Dishah of the
Hindus, the ‘Hairs’ of their Shiva, to which must be essentially
related the lines of Force which demonstrably emanate from
every magnet,

1. See Hindu Realism, p. 52



134

whatever, nor has it any such function, Inasmuch as

this Akasha, Ether or Etherial factor, though very real,
7. e. as real, say, as the solidity of the carth, is for all
practical purposes and as realised in experience ( not
merely inferred from other facts of experience ) a mere
¢ Nothing ’ or Vacuity, we may also call it the Principle
of Vacuity.

(4

Itis this realisation of the Akasha or Ether 4. ¢. this
experiencing the Principle of Vacuity, in the way men-
tioned above, which is deseribed in the technical language
of the system, when it is said that

“ From variety produced in the Tanmiatra of
Sound there is produced Alkdasha,”

And this is said, because there need be no other experience
whatsoever for the realisation of these varietics of Sound
but that of ‘ all directions’, of Wide Expanse, or, what
is the same thing, of an indefinite something going out
in all' directions. There may be other experiences, as
indeed, there will be at a later stage ; but these need not
necessarily be there or mecessurily precede that of
Alkdsha.

Further, the experience of Akdsha is a necessary
one, following inevitably and necessarily, as we have scen,
from that of the varicties of Sound.

Next let us suppoge that we are drowned in a sea of
uniform temperature 4. ¢., the simplest and lightest form
of Fecl which has already ceased to be perceived as an
object, and that there are as yet no other objects but the
already produced varicties of Sound—as would be the
case under the circumstances we are considering. Then,
let us further suppose that there arises a variety in this
uniform and homogeneous temperature and we begin to
feel more hot or more cold, a freezing or burning sensa-
tion. What would be the necessarily and inevitably
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consequent experience and how should we feel these
varieties in temperature most ? It would be, as but a
little reflection will show, the experience of movements
like that of air or the acrial atmosphere ; that is, of what
may be called aeriality—technically Vayu ( lit. the air).
There need not necessarily be any other experience what-
sover for the realisation of variations in temperature but
that of aerialiby or movements, like the air-currents,
although there may be, as later on there will be, other
expericnces as well, accompanying that of variations
in temperature. And being a necessary accompaniment
of this nature, the experience of aeriality is said to
be produced from the experience of variations in that
of Feel-as-such.

Or, spea.kmcr ,technically,  from the Variations
produced in the .Spmsha.-Tannmtla there comes into
manifestation, Vayu 4. e. Aeriality.

Let us again suppose we arc face to face vnth an
all-enveloping mass of Colour-as.such which, for réasons
mentioned above, has already ceased to form an object
of experience, although there may be present in the
cxperience at this stage, the alrcady produced percep-

tions of the variations of Sound and Feel and of Akasha
and Vayu. Then, let us imagine there suddeuly arises
the experience of a variety of Colours. What would be
the nccessarily consequent experience when this is
realised ? The obvious answer would perhaps be that it is
the experience of Form and Shape (Riipa) without which
no shade of Colour is ever perceived. But a little reflec-
tion will show that it would really be the experience of
a something,some power or energy, which builds wp, trans-
forms or destroys such forms. For, when there suddenly
arises a patch of Colour in the vacancy of the horizon,
it no doubt is seen as a shape or form of some sort.
But this ‘form’ may be said to be the same thing as
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the Colour, beecause without it colour, as thus perceived
at the time, has hardly any meaning. And therefore
the perception of colours of this type means really the
same thing as the perception of forms; so much so
that, instead of saying that there arose the experience
of a variety of Colours one might as well say there
arose the experience of a variety of forms.? The ex-
perience of form, thkerefore, cannot be called a consequent
experience in the same way as Akisha is the conscquent
experience of a variety of Sounds, or Aeriality is
that of the variation in Feel. It is rather an ddentical
expericnce—the expericnce of a particular colour being the
same as that of a particular form. The cxperience which
is really a conscquent one in this case, is that of a some-
thing, some power or energy which produces, transforms,
or destroys these forme: for, as the colour-forms are
experienced in succession, they are perceived as coming
into existence, changing and disappearing, giving rise to
the experience of a something which so produces, changes
or desiroys them—burns them into, or out of, a shape or
shapes. This burning something, burning and flaring up
into various shapes and forms or burning them out, is
technically called Agni in Sanskrit ( lit. Fire ), by which
term, however, we must not understand anything—and
it cannot be too strongly emphasised, in view of the
numerous and gross misconceptions that have been form-
ed of its mecaning—but this energy or power of which the
only function is combuystion or chemical action ( Jvalana
or Paka ) which again means simply building, produ-
cing or reproducing and destroying shapes, bringing
shapes and forms into existence from what is formless,
and changing one form into some other or many others
and vice-versa.

Thus it is, that from the experience of variety in

1. The Sanskrit word Ripa means both colour and
form,
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Colour-as-such, there arises the experience of the jforme
builder ( the formative agency or simply Formativity ).
Or speaking technically, from variety produced in the
Ripa-tanmiitra, there comes into manifestation Agni, the
form-building, (and thercfore the form-destroying )
Principle, or Formativity.

Next, let us imagine that our experience of Flavour-
as-such, which has alrcady ceased to be an object of
perception, changes into that of a variety of Flavours,
The necessarily consequent experience to this would be,
as can be easily secn,that of ‘moisture’, 4. e., liquidity; for
what is tasted, 4. e,, different flavours, is always found
accompanied with the feeling of moisture without there
necessarily being any other sensation accompanying it.

This need mnot be regarded as a strange idea on
account of the fact that, unlike the scnses of sight, hear-
ing and feeling-by-touch, the sense of tasting plays such a
small and unimportant part, and that it seems simply
absurd to assert that, from this comparatively unjmpor-
tant experience of tasting a variety of flavours, there is
produced so vast a result as the experience of liquidity,
which forms so great a portion of the physical woild.

For, we must not forget, that at the stage we are
considering, there is as yet no physical body of the soul
and the senses are therefore not localised as they are in
the body. The sense of taste as well as that of smell, are,
therefore, like all other senses, as it were all over the Soul,
instead of being confined to a small portion of the extend-
ed organism such as the palate or the nose in the body.
Besides, as we should not forget either, the soul
itself, in these stages, is merely an Anu a non-spatial
point, These sensations therefore of taste and smell are
at this stage as all filling and overwhelming as any other.

It is this idea which is technically put when it is
said:

“ From variety produced in the Rasa-tanmatra
18
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there is produced Ap, that is, what is perceived
as moist or liquid ”.

Finally, let us suppose that our experience of Odour-
as-such is similarly and under similar circumstances chan-
ged into that of a variety of Odours. But the momentsucha
variety was perceived there would, as in the previous cases,
be realised a consequent experience which must follow
the perception as necessarily as the other consequent
experiences following the perceptions of varieties in
Sound, Feel, Colour and Flavour. And this consequent
experience is, as a little reflection will show, neither that
of all directions, that is Space, nor of Air, of Agni, the
form-building energy, nor even of anything liquid—
although these may all be there and indeed often are—
but none of these need necessarily be present. The only
experience which is absolutely necessary and is necessari-
ly present is simply that a something is standing still or
staying or sticking, namely, to or at the sense of smelling—
therefore standing still on, or sticking to, the whole of
i. e. all over, the soul, inasmuch as the sense of smell is
at this stage all over the soul—as distinguished from the
consequent experiences in the previous cases which are
either all-directions, 1. e., Space, or movements of some sort,
It is, in other words, an experience of something stable,
4. e. of ¢stability’ which is the essential characteristic of
all things solid and may therefore be also spoken of as
solidity. We may therefore say, that with the expericnce
of variety in odours, tliere is also produced the experience
of something stable, i. e., of stability or solidity; and
from solidity or stability again come all such experiences
as hardness, roughness, pressure or weight and so on, 4. e.
what is meant by Prithivi in Sanskrit, (lit. Earth).

Or, as it may be stated in the technical language
of the system:

From variety being produced in the Gandhatanmatra,
there comes into manifestation the Prithivi, that is the
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Principle of Stability and Solidity, or, which is the same
thing, the stable or solid thing.

There is nothing absurd in this statement; for, as
said above and as may be repeated once more, the sens-
ation of the varieties of smell, as experienced by the
Soul at this stage is, as it were, all over it andis as all-
filling and overwhelming as any other.

Thus from the experiences of ®variety in the five
geheral objects of perception there are produced also the
five important factors or principles of experience,
namely, Akasha or Etheriality, Viyu or Aeriality, Agni
or Formativity, Ap or Liquidity and Prithivi or Solidity ;
in other words, the ingredients of what we call the phy-
sical world ( in so far as it is purely physical and actual-
ly experienced ),—ingredicnts which are colletively called
in Sanskrit by the technical nattie of the Bhatas (lit. What
have been, or happened, or the ever ‘Have beens’, and
never ‘ Ares’, or the Ghosts, namely, of the Real. ?

The only thing which may perhaps be congidered
as not included in the above general facts is what is
spoken of as Vitality or Life-—that which builds up
organic forms—which also is found manifest in the
physical world. It is, however, not really omitted; for
as we have seen that, from the highest and ultimate point
of view, Priina or vitality is only the Shiva Tattva which
serves as the inner life of the universe as the Shakti, which
produces all the diversity of forms. At a lower stage,
as we have also seen, it is Ahankara which holds together
organic forms and is therefore what appears as vitality
or Prana in the physical world. Leaving aside, then, the
consideration of vitality or Préana as a separate factor,
which besides is hardly a physical element, we have in
the ten classes of ingredients named above every thing
of which the physical universe consists. For the latter,

1 For texts bearing on the production of these Bhiitas,
see Appendix XII
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as actually experienced, is, as can be easily shown, only
an aggregate—in countless combinations and permuta-
tions—of

1. Varieties of Sound,

2. Varieties of Feel,

3. do  of Colour (4% e., Form),

4 do of Flavour,

and 5. do ¢ of Odour,

—things which are collectively called in Sanskrit the
Vishayas, 4. e, ‘objects’ or what ‘lies variously in front’ and
perceived as concomitant with, or, which is the same

thing, as inherent in, the principles of the Akasha, Vayu,
Agni, Ap and Prithivi, that is, of Etheriality, Aeriality
Formativity,! Liquidity and Solidity.

There is absolutely yothing else which is an ingre-
dient of the physical universe, us actually experienced,
which is not to be found included in these.

1., The term ‘Formativity’ might perhaps be substitut-
ed by ¢ Principle of Appearance’ or ¢ Apparition’ or even by
¢ Apparence’ and ¢ Apparancy,’all of which words suggest
the idea of vision, <. ., of what is visible, as is implied by the
Sanskrit word Ripa. But as all these words have other
connotations as well ( as, for instance, in the phrase ¢ Appear-
ance and Reality’ employed as the title of Bradley’s well
known work ), it was thought best to use the term *Form-
ativity,’ which, more than perhaps any other term, renders
best the technical sense of the word ¢ Agni’,

¢ Agni’ might be rendered as the ¢ Principle of Euxpres-
ston ’ as well, the word expression in this connection imply-
ing visible Form of course, as, for instance, in the phrase, the
¢ Expression ’ on one’s countenance, This would also suggest
the relation between Agni and Vach or ¢Speech ’,—a relation
which is constantly referred to in the Upanighads and
could be elaborated into a whole volume of essays. But in-
spite of this suggestion of the relation between Agni and
Vach, as conveyed in the word ¢ Expression’, it had to be
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And they come into manifestation from the Tan-
matras when varieties are produced in the latter.

And if the Physical Universe consists of these
factors, the other factors, explained above, are all of
which the Super-physical Universe is made.

These factors, as said above, are galled the Tattvas,
1. €., the Principles into which the endless variety of things
we experience, or can ever experience, can be reduced.
They, in all possible combinations and permutations, make
up the universe, physical and super-physical, that is, all
actual or possible experience.

The Tattvas may, for the sake of convenience, be
recapitulated here in the reverse order as follows:—

.

I. The five physical orders called the Bhiitas, name-
ly, the principles of the experience of

1...... a. Solidity (Prithivi),
2......b. Liquidity (Ap),
3......c. Formativity ( Agni),
4......d. Aeriality (Vayu),

5.and e, Etheriality ( Akasha ).
II. The five Powers or Capacities of activity

called the Karmendriyas, namely, the
capacities of

6......a. Resting and .enjoying passively or
re-creating ( Upasthendriya),
7......b. Rejecting and discarding
( Payvindriya ),
8......c. Locomotion (Padendriya),

avoided as a rendering of Agni, because of the ambiguity
which attaches to it, equally as it does to the word ¢ Appear-
ance ’ and its allied forms,
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9......d. Handling, 7.e., operating as with the
hands ( Hastendriysa ),

10. and e. Voicing or expressing (Vagindriya).

ITI. The five Generals of the Specific Sense-percep-

tions called the five Tanmatras, namely,

11...... a. Odour-as-such (Gandha-Tanmatra),
12...... b, Flavour-as-such ( Rasa-do),
13...... ¢. Colour-as-such ( Rupa- do ),
14......d. Feel-as-such ( Sparsha- do),
15. and e. Sound-as-such ( Shabda-do).

IV. The five powers or Capacities of Perception

called the five Buddhindriyas or Jiidnen-
driyas, namely, the powers of
16...... a. Smelling ( Ghranendriya ),
17...... b. Tagting ( Rasanendriya ),
18......c. Seeing ( Darshanendriya ),
19...... d. TFeeling-by-touch ( Sparshendriya ),
20. and e. Hearing ( Shravanendriya ).

¢ V. The three psychical or mental factors of

VI

VII.

21...... a. Manas

22...... b. Ahankira

23. and ¢. Buddhi.

24. The Prakriti—that is, the general source
of all the above, consisting of the three
Affective Features of Sattva, Rajas, and
Tamas, held in mutual neutralisation or
equipoise.

25. The Purusha or the limited individual
Spirit with its fivefold envelopment <. e.,
the five Kafichukas, viz:

26......a. Kala,
27......b. Vidya,
28......c. Raga,
29......d. Kala,
30. and e. Niyati.
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VIII. 31. Maya—the producer of the Purusha and
Prakriti.

IX, The three orders of the ‘ Pure Way’ viz:
32......a. Sad-Vidya or Shuddha-Vidya,

33......b. Aishvarya or Ishvara Tattva,
34. ande. Sadakhya or Sada-Shiva Tattva,

And X, The ever-existent, mutually inseparable realities of

35......0. the Shakti Tattva,
36. and b. the Shiva Tattva.

Or, in the order of what may be called, for want of
a better phrase, their relative distances from the Ultimate
Reality, that is, Parama Shiva, they are as follows:—

I. The ever-existing, , mutually inseparable
realities of
Toevinnns a. the Shiva Tattva,
2... and b. the Shakti Tattva. ?

II. The three Orders of the, ‘Pure Way’, viz :
8......a. Sadakhya or Sada-Shiva Tattva,
TN b. Aishvarya or Ishvara Tattva,

5. and ¢. Sad-Vidya or Shuddha-Vidya.

III. 6. Maya —the producer of the Purusha and
Prakriti.

IV. 7. The Purusha or the limited individual
Spirit with its fivefold envelopment,
or the five Kafichukas. viz:

8......a. Niyati,
9......0. Kila,
10.......c. Raga,
11...... d. Vidya,
12. and e. Kala,
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V. 13. The Prakriti—that is, the general source
of all the five Kafichukas, as well as of
all that follows,—consisting of the three
Affective Features of Sattva, Rajas and
Tamas, held in mutual neutralisation or

equipoise,
VI. The three, psychical or mental factors of
14.......0. Buddhi,

15.......b. Ahankara,
16. and ¢. Manas.

VII. The five Powers or Capacities of perception call-
ed the five Buddhindriyas or Jiianendriyas,
namely, the powers of
17........a. Hearing ( Shravanendriya ),
18........b. Fzeling-by-toveh ( Sparshendriya ),
19....... ¢. Seeing ( Darshanendriya ),
20...00ee0 d. Tasting ( Rasanendriya ),

, 21...and e. Smelling ( Ghranendriya ).

VIII. The five Generals of the Specific Sense-percep-
tions called the five Tanmatras, namely,
22........0. Sound-as-such (Shabda-Tanmatra),
23........0. Feel-as-such ( Sparsha- do ),
24........c. Colour-as-Such ( Ripa- do ),
25........d. Flavour-as-such ( Rasa- do ),
26...and e. Odour-as-such ( Gandha- do ).

IX. The five Powers or Capacities of activity called
the Karméndriyas, namely, the capacities of
27.uiuin a. Voicing or Expressing (Vagindriya),
28........0. Handling 4. e. operating as with

the hands ( Hastendriya ),

29,0000 ¢. Locomotion ( Padendriya ),
80.......d. Rejecting and discarding (Payv-
Indriya ),

81...ande¢. Resting and enjoying passively or
re-creating ( Upasthendriya ).



145

X. The five physical orders called the Bhiitas, name-
ly, the principles of the experiences of

82........a. Etheriality ( Akasha ),
33........b. Aeriality ( Vayu ),
84........c. Formativity (Agni ),
35.......d. Liquidity ( Ap),
86..ande. Solidity ( Prithivi).

. Above and beyond them all, that is to say, trans-
cending them all, and  yet pervading and permeating
them all, there stands Parama Shiva or Pard Sanivit,
the supremest Experience, beyond and unaffected by all
time, space and rclation, but yet alone making the exis-
tence of the manifested universe, constituted of the
Tattvas, possible.

And this is s0 Jbecause the ,process whereby all this
is produced is,as said atthe very outset, not one of
actual division, but one of logical thinking or experienc-
ing out—that process of thought of which each successive
step pre-suppodes and involves the whole of the preced-
ing ones, which also remain intact, though, it may be,
quite in the back-ground.

And, therefore, what is true of Parama Shiva in
this respect, is also true of every one of the Tattvas
mentioned above in regard to the Tattvas which follow
from it immediately or through the intervention of other
Tattvas—a point which cannot be too strongly emphasis-
ed. That is to say, as Parama Shiva pervades all the
Tattvas and the whole of the Universe, and yet remains
for ever the same and unaffected by them, as it were
standing beyond them all, transcending them all, so
does each Tattva in regard to all the other Tattvas
which succeed it. It pervades and permeates them all
and yet remains ever the same—has still an existence
of its own as it ever had, even after the Tattvas as
its immediate and mediate products have come into
manifestation,

19
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But, as each preceding (4. e. previously manifested
or experienced ) Tattva, while remaining what it is, still
permeates and pervades all the succeeding ones, it hap-
pens that there is present in each successive Tattva the
whole of the preceding ones also. Each successively
manifesting Tattva thus lives, moves, and has its entire
being, as may be truly said, in the ones preceding it.
That is to say, wherever there exists a lower Tattva, 4. e.,
a Tattva of greater restriction ( being produced from one
of a wider scope), there are also all the other and higher
ones, in full manifestation and holding the lower, as
it were, in their bosom, they existing as so many concen-
tric circles of gradually decreasing extent—or, from
another point of view, standing, like a number of mathe-
matical points all occupying the same position and yet
somehow maintaining their individuality, in the heart
of the lower as its very life and soul. Thus the whole
range of Tattvas are present in their entirety even in the
lowest of them. In other words, the lowest Tattva involves
all the higher ones as each successively lower Tattva
involves the ones which precede it.

The process of the production of the Tattvas may,
therefore, be spcken of, as it indeed is, as one of 4nvolu-
tion, the Reality or Parama Shiva being more and more
involved, as, so to speak, it descends towards the stage
at which it appears as the physical.

It is also a process—besides being one of logical
experiencing out and of Involution—of differentiation,
or rather, multiplication. For the Ultimate Reality, by
repeatedly involving itself, produces not a single limited
unit merely, but a multiplicity of such units. For, it will
be remembered, that out of the thirty-six Tattvas enumer-
ated in the list given above ( p. 143), the first mentioned
two main groups, 4. ¢, down to Sad-Vidya (no. 5), are
universal. Mayd also is Universal in a sense ; for there is
only one and the same Maya for all individual Purushas,
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even though they may not,indeed do not, realise her as one
and identical, in the same way as the Experiencers of the
Pure Order realise their respective objects of experience
in a given stage as one and identical in every respect.?
But from the Purusha—with its fivefold Kaifichuka or
veil—downwards, the Tattvas are all limitedly individual;
that is to say, they are not only many but mutually
exclusive. Thus the product in the Putusha-Prakriti stage
is *not a Universal all-comprehending something or some-
things but an infinite number of Purusha-Prakriti twins,
which limit each other and are mutually exclusive. All
the other products also, following the Purusha-Prakriti
pairs, are similarly many, limited and mutually exclusive.
Thus, there are produced, not a single triad of Buddhi,
Ahankara and Manas, a single decad of Indriyas, and
single quintad eacheof the Tanmitras and Bhitas, bub
an endless number of triads, decads and quintads—as
meany as there are Purugha-Prakriti twins—which ulti-
mately become involved <n and as these subsequently
produced Tattvas.

Finally, this countless number of individual, limited
and mutually exclusive Buddhis, Ahankaras and Manases,
of the decads of the Indriyas and of the quintads of the
Tanmatras and Bhutas, are each an Anu, as the limited
Purusha itself is an Anu, a non-spatial point, almost like a
mathematical point. As each Purusha beecomes more and
more involved and ultimately results in the Bhitas, and
among them again in the Prithivi«Tattva, what he really
becomes—even though and while he remains what he as a
Purusha is and what he as each of the intermediate links
has become—is an Anu, namely an Anu of Prithivi.?

1. Maya isone and identical for all Purughas in the
same way as Prakriti, from the Sankhya point of view, is one
and identical for all Purushas as recognised by that system.

2. This stand-point of looking ab the process of Univer-
sal manifestation, as leading to the production of Anus, has
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Thus it happens that what are produced by this
process of logical experiencing out and of involution and
multiplication,—as its final results in the divection of
involution and differentiation,—are an infinite number
of Anus of the various classes of Tattvas, from the
Purusha, wrapped in his fivefold Kafichuka, down to the
Prithivi. Aund as they thus come into manifestation,
they act and reack on one another, producing a still
further complication, of which the real nature will
be considered a little later on. TFor our present purpose
it will be enough just to note this fact, that, coming out
into existence as so many classes of Anus, the Tattvas
interact between themselves, and are each of them, for all
practical purposes, so many separate and mutually ex-
clusive limited entities.

This, however, is onfy one asPect'of their existence—
the distributive aspect. They have a collective exis-
tence as well and we have to note that fact too. In the
collective aspect of their existence, each class of Tattvas
forms a single unit, having an existence and behaviour of
its own which are other than those of the distributive, <. e.
separate, Tattvas of the class.

The idea may be illustrated by the example of the
cells of a living body. There the cells have each an
individual life and existence of its own, which for all
practical purposes is independent of others and is self-
contained. Yet they together form a single unit, a single
living organism, which also has a definite life and exist-
ence of its own, not as a mere collection of many units,
but as a single Unity, even though it is formed collective-
ly by the aggregate of the individual cells.

reference to that particular means of realising the Divine

State of Freedom or Mukti which is called Anavopaya in the
Trika gystem, and which will be briefly explained later.
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These collective entities are termed the Lords of the
Tattvas, the Tattveshas or their Presiding Deities,
Adhightbatri Devatas.

The more important of these collective entities or
the Tattveshas are the following :—

1. Shri-kantha or Shri-Kantha-natha in the
Prakriti Tattva; »

* and 2. Brahma in the region of the Physical Tattvas.!

+ Thus there are produced the Tattvas or the general
factors, or principles constituting the Universe of experi-
ence, down to the world of solids, and thus do they exist
as Anus as distributive entities, but as mighty beings
as collective wholes. And all this is done by a process
of logical Experiencing out and of Involution and differ-
entiation, : :

And once this is done, the Divine Shakti, 4. e., the
Universal Energy takes, as it were, an upward turn and
begins to evolve and re-unite what has thus been #volv-
ed and differentiated.

Before, however, going into a consideration, however
briefly, of this question of Evolution, and leaving the
subject of the Tattvas, let me just point out two very
important facts in regard to them.

The first is that the Tattvas, as recognised by the
Trika, are not mere philosophical abstractions which
neither have any practical bearingon life nor are capable
of realisation by mcst human beings. Their rational
comprchension is no doubt mnot possible without
philosophical reflection. But there is not one of us,—not
even the least reflecting and most incapable of forming
auy intellectual comprehension of the Tattvas—who is

1. There are Tattveshas in the Pure Order also, but in
a somewhat different sense. Who they are will be seen later,
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not actually using them every moment of his life ( even
though he may not be aware of the fact ), and is therefore
not experiencing them 4n a way. Indeed, one is forced
to experience them, however dimly and unthinkingly,
inasmuch as they all stand as the permanent back-
ground and ever-present pre-suppositions of experience
at every moment of one’s life.

For instance, a§ I am writing this and occasionally
looking out of my window, I am perceiving a brick
building at a distance and a tall and fine date-palm
tree waving in the wind, its leaves sounding pleasant-
ly as they are moving. Now in this very perception
even of these trivial things, I am experiencing, how-
ever dimly and implicitly, the existence of the whole
series of the Tattvas. I am experiencing the Prithivi,
Ap, Agni and Vayu as Tattvas, in so far as I am
thinking of the objects before me as solid, more or
less moist—the tree having more moisture, %. ¢, liquidity
in it than the dry bricks of the building,—of both the
object§ as having forms and of the one as moving with
a movement which I am inferring is aerial by having
previous experience of aeriality, and of the other as not
affected much by it.

I am experiencing Akdisha as I am realising they
are being perceived in a direction or directions, and as
occupying and filling a certain arca, of space, while
there is * Nothing ’ about them.

The existence of the Tanmatras is being realised,
however vaguely and subconsciously, every moment I am
referring the particular varieties of the Odour and Flav-
our (a8 I am thinking of the delicious fragrance and
sweet taste of the fruit and of the sugary juice of the
date palm, and am comparing them with the poverty of
these in the building ), of the Colour arnd Feel ( the cool
of the date leaves and their shade, however scanty, and
the heat of the building as it can grow hot in the summer
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months in these parts of India!) and of the particular
Sounds the waving date branches are making—I am
referring these varioties to the general conceptions of
Odour-, Flavour-, Colour-, Feel- and Sound-as-such, this
reference alone enabling me to think of them as particulars,
namely, the particulars of the Generals which the
Tanmatras are. ,

., The Indriyas are being realised as I am perceiving
the tree and the building by means of the special senses
of- sight and hearing ( the sound of the leaves) and
symbolically speaking about them ( for writing is nothing
else ) and am handling this pen.

T am experiencing the cxistence of Manas as a
Tattva when I am sclecting out of, 4. ¢. to the exclusion of,
a whole mass of othey sensations, gnly a certain group, and
am, with this selected group, picturing these objects,
4. e. imaging them, in my mind. I am experiencing
the Manas also when I am turning my attention now
to the building and then to the tree and then %gain
to the paper I am putting down my thoughts upon.
Manas is being experienced also in the fact that the
sense-perception of colours—the only one of the kind,
excepting the occasional sound of the leaves, I am at
present having of the tree and the building—is passing
constantly away like the flow of a river and what I am
really having, at every conceivable fraction of a second,
is a fresh senastion of which the duration is far, far
shorter than the sensation of the prfck of a needle, and
that, while this is what I am really receiving, I am still
making, of what is only a series of successive points of
sensation-pricks, a continuous whole, and realising it as
a picture spread out in a space. ( This however is not an
actual experience but the result of psychological analysis).

1. The above was written at Jammu, the winter capital
of His Highness the Maharaja Sahib Bahadur of Jammu and
Kashmir, a burningly hot place in the summer,
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The existence of Ahankara is being recognised in
the fact that, while I am actually perceiving only a
colour-form spread out in space, I am substantiating this
form by associating with it my own experiences of
Solidity, Moisture, Odour, Flavour and the like—things
which I am not now actually perceiving and which I am
drawing from the sjore-house of my own possessions of
previous cxperience: For what else is Ahankara but
the totality of these possessions which alone give me my
individual character as a particular person born and
brought up in a particular country and surroundings ?

The presence of the Buddhiis being realised in the
fact that I am referring to a gemeral class the picture,
which is thus substantiated by associating with it other
and previous experiences of my owns and as I am think-
ing of the ono that it is a tree and of the other that it
is & building, T am able to do so only bacause there al-
ready exists somewhere in the back.ground of my being
and Consciousness such an experience of the Generals.
And Buddhi being none other than this experience of
the Generals, I am realising Buddhi as I am making such
a reference.

The existence of Prakriti is being recognised in the
fact that while the perception of the tree with its
waving leaves and branches against the lovely blue sky
induces in me a fecling of pleasure, I am thinking how
it would have induced me, if I were a child, to be so active
as to climb up its scaly trunk for the fruit, and
thus make me sujfer all that painful feeling which such
a procedure might involve; and how also the same very
innocent looking tree could have been the occasion of
throwing me, as such a fruit gathering child, into a state
of feeling stunned and senseless, if, while plucking the
fruit, I were struck heavily on the head by one of its
waving branches or were stung by a swarm of hornets
which not unoften build their nests on such trees, In
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other words, I am realising Prakriti as I am at present
feeling pleasure at the sight of the tree—which feeling as
I am realising it, is, as it were, welling up in me from a
deeply buried source in my nature, and am also thinking
how therc are in me the potentialities of a moving pain
and of a stunning feeling leading to iimmovability ; for
Prakriti is no other than the Potentiality of thesc in me.

The Purusha is being recogniséd in what realiscs
itsélf, however dimly, as the reality which, remaining
motionless and changeless, and as it were, standing still
somewhere in the back-ground of my being, witnesses, so
to say from behind, the operations, 4. e. the movements
of the Senses, Manas, Ahankara and Buddhi as the tree
is being perceived, and ecxperiences the play of the
Prakriti as the feelings, pleasant, painful or otherwise,
which the perception of the tree s producing in me.

The Kafichukas of the Purusha are recognised in the
fact that the Purusha, that is, myself as the ‘witness’,
feels itself limited as regards :— .

a. Simultaneity of perception (Kédla)—the Purusha
having such perception in succession only, now
of the tree, now of the building and then again
of the paper, desk and so on in the room in
which I am writing;

b. Freedom as to where, how and what the
Purusha should or should not experience, so that
it is bound by certain restrictions of condition, of
occasion, locality, causc and sequence,—it being
obliged to perceive only the tree and the building
here on this occasion as I am seated here and to
be affected by them in a particular way or ways,
50 long there exist certain conditions ( Niyati );

¢. Interest, so that it can keep itself engaged in
only a few things at a time ( Raga)—Iletting go
its interest from the tree when engaged in writ-

20
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ing down these thoughts, and being obliged to
forego the latter task when comtemplating about
the tree and the building;

d. The Spherc of its consciousness 4. e., its purview,
g0 that it can have its perceptions (4. e. wvisions
of the ideas or images as they are induced,
or, as it is said, ‘reflected’, in the Buddhi) ounly
within a réstricted area ( Vidya )—it has percep-
tions of only what lics within a limited horizén,
such as the date palm, the building, the walls of
the room and a few other things; and

e. Power of accomplishment, so that it could not,
cven If it would, make or unmake the tree or
the building asit is composing these lines as it
pleases. (Kala).

Mayi is being realised in the fact that, while what
are being perceived as the tree and the building are real-
ly part and parcel of me, my own sensations and imagina-
tions, substantiated by materials from my own Ahankara
and pictured against the back-ground of my own Buddhi—
which are really and finally but an aspect of mysclf——
they are still being perceived as scparated from me and
from each other, one placed herc and another there,
“mecasured out” away from me and from each other.

So far,it is cvident, the realisation of the Tattvas
is dircet in every individual human being, in the sense
that they, coming into play, weave themselves into the
experience which individuals, as limited and mutually
exclusive beings, have in any given situation or spliere of
existence. The realisation of the remaining Tattvas, from
the Sad-Vidya upwards to the Shiva Tattva, and beyond
them still, the realistion of Parama Shiva, is not so direct.
They are realised ordinarily, rather, as the most general
and universal principles and presuppositions of experience,
in such a way that these principles, when taken by them-
selves, would give to experience no individual colouring
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whatever, s0 as to make one set of expericnces, in any
given stage, in any way whatsoever different in content
from any other set. That this is so will be quite evidens
if we Lave fully understood what has been said before
regarding the nature of these higher Tattvas and of

Parama Shiva, For it will then be scen that of these
Tattvas:—

[}

. 1 The Sad-Vidya is really only a principle of corre-
lation betwcen the Experiencer and the Experienced as a
universal whole—a something which holds these two
aspects of Experience, as it were, in perfect equilibrium
in which both are seen in equal prominence. Such a
principle, it i8 obvious, is one and the same for all, but not
limitedly individual in the same way as is, for instance,
the Vidya (one of the Kanichykas) or the Buddhi. My
Vidya or Buddhi is not the samc as yours. ITor my
Vidya or Buddhi as an individual property cnables me to
have a set of experiences which is different in couteut from
yours, and which as such excludes, to some cx#ent ab
least, what is not mine but is yours. This could not be
possible if your Vidyd or Buddhi were exactly one and
the same thing with mine. For then there would be no
reason why your Vidyd or Buddhi should give you an
experience from any part of which I should be shut out
by my Vidyé or Buddhi.

This is, however, not the case with the Sad-Vidya
which, as a general, 4 ¢. universal, principle, only shows
itself as the power which equally corrclates both you and
me as experiencers to what we both have as the experi-
enced. Your relation, as the experiencer, to your own set
of the experienced is no greater or no less—no more ox
no less strong—than my relation, in the sawme kind of
capacity, to my set of the experienced. What therefore
establishes this relation, both betwcen you and your
‘experienced’ and between me and my ‘experienced,’ is
really the same general or common thing or principle.
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This being the nature of the principle of correlation
between the Experiencer and the Experienced, 4. ¢. of the
Sad-Vidya, it is very unlike the Vidya or Duddhi which
in you gives to you, let us say, & wider field of experience
than the one in me does to me.

Similarly:—

ii. The Aishvfira is really the Principle of gemeral
objectivity in which the subjectivity, or the ‘I’, is practi-
cally merged, 4. ¢,, with which it is identified. And this
general and universal principle of objectivity is the same
in all, unlike the specific groups of objectivity which
you and I, as limited and mutually exclusive individuals,
experience;

ili. The Sadakhya is the general principle of Being
without any individual eolouring;

iv. The Shakti-Tattva is the general principle of
Negation; and

v. The Shiva-Tattva is the gencral principle of
the pure ‘T’, from which not only all individual colouring
and all objectivity has been eliminated, but in which the
very notion of Being, as implied in ‘am’, has been sup-
pressed; while

vi. Parama Shiva is that Reality which is the most
Supremely Undversal, and but for which neither the
Negation of the “Am’ and of all objectivity, nor their
subsequent emergence into view can have any meaning.
Leave out Parama Shiva as the most Supremely Univer-
sal Reality, and there would be no more meaning in the
appearance and existence of the Tattvas than there would
be in the evolution and existence of the ‘ions’, and then
of the atoms, as recognised by Western Chemistry, if
the existence of the Universal Ether were denied. It has
been made clear, I hope, that the appearance and exist-
ence of the Tattvas are as necessary for experienoe,
( or, which is the same thing, for the existence of the
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Universe ) a8 the ‘ions’ and ‘atoms’ are for the exist-
ence of things physical; and the same logic which de-
mands the recognition of a Universal Ether in the case
of the latter demands also the recognition of Parama
Shiva in regard to the former.

And if we understand in this way the true nature
of the Tattvas from the Sad-Vidyai upwards and of
Parama Shiva, we shall also see how even these Tattvas
and Parama Shiva are realised in o way (though not
certainly like the other Tattvas) in every experience,
however trival, TFor then we see how:—

The presence of the Sad-Vidyd is to be recognised
in the fact that there is a correlation between the percep-
tion of the trce and the building on the one hand and
mysclf on the other—the correlation of subject and object,
of the Experiencer on the one hand, and, of the Experien-
ced on the other, as distinguished from all mecans of
experience such as the Senses, Manas, Ahankara and the
Buddhi. There is no reason why or how this corselation
between two such diametrically opposed groups should
ever be established, if there werc not in me something of
which the Experiencer in me on the one hand and the
Experienced, on the other, are the two factors or sides
which are already thus united as one correlated whole
and yet are distinet, 4. e. differentiuted, facts so as to be
recognised as two. This something is the Sad-Vidya.

The presence of the Aishvara is similarly to be
recognized in that of which these'two arc the aspects so
correlated by the Sad-Vidya and ¢n which the aspects
must already exist as an undifferentiated whole, the one
% e. the subjcct, the ‘I, being merged into the other.

The Sadakhya is also therc inasmuch as, while I am
perceiving the tree and the building, I am not only realis-
ing, however subconsciously, that I am myself a ‘Being’, a
changeless reality which always 4s, but I am also thinking
of the tree and the building, as somethings which are—
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that is, I am thinking that therc is in them a something
which is real and changeless or indestructible. This idea
of Being which I am associating with the perceptions of
the tree and the building can never be got anywhere in
the world of sense perception, where all things are
fleeting and constantly changing, and therefore is not
born of an experience which is to be found stored up in
the Ahankéara. 1t & therefore already and always exist-
ing in me as the notion of being, that is as one of the
most general of all conceptions; and as such constitutes
the Sadakhya.

Then again there can be recognised the presence
of both the Shakti and Shiva Tattvas in mec—rather
my existence in them—inasmuch as there is and must
be the expericnce of the pure ‘I, apart cven from the
experience of the simple ‘I am’, 4. ¢., of Being. For the
experience of ‘I am’or of Being is constantly presup-
posing the experience of the pure ‘I, without the rcla-
tion which is implied in the copula ‘am.’ But it could
not be thus presupposed if it were not alrcady there in
me. And because the Shiva Tattva is none other than
this pure ‘I’, which is without even a thought of an
‘am’, thercforec every moment the pure ‘I’ is being
presupposed, the Shiva Tattva is being realised, however
dimly and vaguely, in expericnce. And if there is the
presence of the pure ‘I’ in me—or rather of the ‘me’ in
the pure ‘I'—there must exist in me also that which
‘Negates' the experiente of the ‘am’. And it is this
Negating Power which is the Shakti Tattva in me.

Finally, because the pure ‘I’ of the Shiva Tattva and
the Negative Power of the Shakti Tattva cannot but be
the two aspects of one and the same thing,—from which
they can never be dissociated, any more than they can be
dissociated from each other, each being reclated to the
other as Power to the Powerful,—therefore that Some-
thing of which they are but aspects must also be there in
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me, 4. e., behind and permeating all that I experience
as my personal being, as well as all the objects and means
of experience. It is this Something which is the Parama
Shiva in me,

Thus it is that all the Tattvas arc not ounly always
present in me, and ‘I, as a limited person, am present in
the higher ones of them, but every onc of them is active-
ly participating in very experience T am having—even
such a trivial expericuce as the perception of a tree and
a building which I am looking at out of my window.

The Tattvas are, thercfore, being realised, most dimly
no doubt, at every moment of our lives, even by those of
us who can hardly form any clear and rational idea
of them,

They are beinge realised, that is, as they are acting
as the guiding and determining principles and essential
factors of our every-day experience ; namely in the follow-

ing way:— .

1. The Prithivi, Ap, Agni, Vayu and the Akisha
Tattvas arc acting as the general experiences, res-
pectively, of all Solidity, Liquidity, the merely chemical
form-building Energy, Aeriality and Directions or empty
Space; while the Tanmatras are acting as the general
cxperiences of Odour, Flavour, Colour, Feel-by-touch
and Sound as such:—these two groups serving constantly
as the principles and essential elements of all our purely
physical experionces. )

2. The ten Indriyas—the five powers of Perception
and five powers of Action—are acting as the principles
and essential clements of all our sense organs and active
museles of the body.

3. The Manas, Aharikéara and Buddhi are working as
the principles and essential means of all the mental and
psychical experiences on the part of the individual soul.
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4, The Prakriti is manifesting herself as that
principle in us which, as the deeply buried and hidden
source and fountain of all feelings—pleasure, pain and
callousness—is constantly welling up in one or other
of these forms as the individual soul is having its
physical and psychical experiences.

5. The Purusha is acting as that principle in our
daily life which—stAnding as it were in the back-ground
of the Indriyas, Manas, Ahankira and Buddhi and face o
face with Prakriti—realiscs itselfas the subject which is
being aflceted by these experiences, 4. e, which is either
cnjoying them, suffering from them or is being so struck
down by them as to become inscnsible; in other words,
which is being affected by these three types of the modi-
fications of the Prakriti.

6. The five Kaiichukas are adting constantly as
those limitations in us which characterise the soul as an
individual and limited entity, and which are inseparably
sticking to ¢, all the time it is having experiences as a
limited subjeet, and without which it can, as such a
limited subject, ncver have any experiences whatsoever.*

1 &= smgowads wika (Ish. Prat. Vim., 111 i. 9.)—¢ They
appear as sticking to the Experiencer’. That is to say, the
Experiencer, as a limited individual subject of experience, has
these always with it, covering it, as it were, with a manifold
veil, through which alone it can ever have experience. This veil
for ever interposes itself between the Experiencer on the one
hand and the Experienced on the other. In other words, in all
limited experience, the veil is for ever presupposed, it being
there first as an inevitable pre-requisite before any limitedly
individual experience is had.

If this nature of the Kafichukas is properly understood,
they will then be seen to be essentially what Kant called
*the Forms of perception and conception’ which, like the
Kafichukas, arc always with the experiencing subject, as the
inevitable presuppositions and indispensably pre-requisite
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7. Maya is being realised inasmuch as she acts as
the principle which imposes these limitations on what
is really and essentially unlimited by either Time, Space
or Form, and as that which makes one realise a separation
between himself as the Experiencer and the objects which
are experienced and thus serves as the cause of experienc-
ing a plurality where there is really none.

. 8 The Sad-Vidya is acting as the Principle of
correlation between the Experiencer and the Experienced,
which would otherwise not only remain unconnected with
each other, but there would be no reason whatsoever why
what are mutually so different in nature, as are the Exper-
iencer and the Experienced, should be able to affect each
other at all; or there should be any knowledge and
experience at all., .

9. The Aishavara is acting, if such & term can at all
be used in conncction with this and the following Tattvas,
as the Principle in which the Experiencer and the

conditions of experience. Indeed Kant’s ¢ Forms of percep-
tion and conception’ would seem to agree with the Kafichu-
kas of the Trika philosopher not only in essence but, to a
great extent, in details also, For instance, the ( a ) Time and
(b ) Space and Causality of Kant are nothing but the (a)
Kala and ( b ) Niyati of the Trika.

Thus it would seem that this *discovery’ of Kant had
already been known in India many centuries before that great
German was born. Yet it is this discovery of the ¢Forms
of perception and conception ’ which is one of the principal
achievements that made Kant’s name so great in the West.
But how many are there, even in India, who have ever heard
of the poor Brahman philosophers of Kashmir who knew
these very things, and much more, not only in general out-
lines but in detail, long before Kant’s time? Most deplor-
able indeed is the degradation of Indians who must import
from Europe even things philosophical, wherein at any rate
their ancestors excelled 8o greatly.

21
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Experienced, when so correlated, stand unified; for what
are thus correlated, like the two poles of a magnet, imply
an essence of which, as a unity, they are the poles.

10. The Sadakhya is serving as the principle which
enables any of us to experience, 4 €, to feel, think and
speak of, anything, including oneself as an individual, as
a Being. “

11. The Shiva Tattva is showing itself as the Prin-
ciple of the pure I’ as distinguished from the personal
Ego of the Aharkara; while the Shakti Tattva is being
realised as the Principle which divests the Shiva Tattva
of everything else, so that it can become the principle
of the pure ‘ I’

12. While these Tattvas are thus constantly acting
and showing themselves as the Principles and essential
and general factors of our daily and hourly experiences—
which are but the various combinations of these principles
and elpments—the Parama Shiva stands behind and
beyond them all, as well as comprising them all, as their
one and supremest Synthesis,

The second fact which I should point out about the
Tattvas, before leaving them to consider other topics of
the Trika, is that, if the Tattvas and Parama Shiva are
thus always with every one of us, nay if we are every one
of us in them and made up of them, and if, on that
account, we are constantly realising them, though only in
a dim and vaguely abstract fashion, without ever, or
hardly ever, being able to imagine their real grandeur and
sway, this is not the only way in which they are realised,
or that there is no other means by which their full sway
and true grandeur can be experienced. On the contrary,
there certainly is such a means, This means consists in
that method of self-culture, mental, moral, spiritual and
even physical, which constitutes what is called Yoga, in the
true sense of the term, and which enables a Spirit to shake
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off the very limitations that make of the rcal Experi-
encer such a limited entity and to rise to those regions
of experience which the highest Tattvas are. Those who
train themselves by this method of Yoga, and who are
therefore called Yogins, can and do realise the Tattvas by
direct experience as clearly as, indeed more clearly than,
we perceive the physical and sense-objects; and as they
thus realise them, they experience thg Tattvas in thei1 real
nature and grandeur which we, considering them but ration-
ally, can only dimly guess, arguing in our minds, how each
successively higher synthesis ( as the higher Tattavs are
of the lower ones, and as a Tattva is of the particulars
of a class ) must be ever increasingly more, and not
less, grand and glorious, than the physical universe in all
its grandeur can ever be, and how it must be far otherwise
than the bare abstraction which a Tattva, when merely
infrentially conceited as a printiple, appears to be.

Indeed it is thus,—so the Hindu Philosopher empha-
tically declares,—by means of Yoga-experience, that the
Tattvas and their true nature first came to be kngwn and
taught;and not by mere logical inference. Logic and reason-
ing were applied to them only after they had thus been
realised by direct experience, in order just to show how
their existence and reality can also be rationally estab-
lished, ard how they meed not and should not be taken as
mere matters of faith or revelution.

However that may be, the point which should be noted
here is that the Tattvas are regarded not as mere philoso-
phical abstractions and logical inférences from the ordinary
sensible and physical experiences of human beings as
limited individuals. They are,on the contrary, realities
which can, while as the principles of our daily experience
they are present with us at every moment of our lives, be
realised in all their grandeur and glory, in and as direct
and positive experience, by that self-unfoldment to which
true Yoga leads.

While the Tattvas, as both the guiding prineiples
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and the constitutive factorsin the daily lives of every
one of us, are thus participating in every experience,
however trivial, which every one of us is having at every
moment of his life, they are not, from the Purusha with
kis five Kaiichukas downward, the same for every
limited and individual experiencer—a fact which has
been pointed ont before and which may be repeated
here. They are, on the contrary, different for different
experiencing entities, each experiencing entity having} so
to say, its own set or series of the Tattvas. They arc
no doubt alike, so that one set may be spoken of as the
same as any other set, in the same sense that the repeated
performances of a dramatic piece, 4 e, a set or series of
dramatic actions, songs, and the like, by a particular
dramatic company, are spoken of as the same perfor-
mance, although as a mutter of fact«they are but perfor-
mances which are really all different, although quite alike
one to the other. In the case of the Tattvas, both as the
prmc]ples of experience on the part of the different
limitéd souls as well as such ewperiences themselves on
their part, considered as so many separate but similar
performances, the one performing company, to borrow a
simile from the Saikhya, is Maya.! It is one and the
same Maya which, while she ever remains what she is,
gives for each limited Purusha, a separate performance.
Each such performance given separately for each Purugha
constiutes both the principles of experiences and the
experiences themselves, on the part of that particular

1. From the Sankya point of view the one performing
company is the Prakriti which is one for all the Purughas,

In this case the simile has a better application inasmuch
as the three Gunas of Sattva, Rajas and Tamas, which, when
in equipoise, constitute the Prakriti, may bhe conceived
a8 the partners in the performing company. From the Trika
point of view the better simile would perhaps be that of
a Magician to whom Maya may be likened,
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Purusha, because the experiences are only the various
combinations, permutations and differentiations, of the
principles.  Such a performance constitutes, in other
words, what really and literally is the Universe of that
particular Purusha as a limited being. And because these
separate performances for separate Purushas are, nnder
similar circumstances, so much alike—given as they are
by the same company of Maya—they are mistaken for
a gingle performance. Thus it comes to be believed that
ic is a single universe that we all, as limited beings,
experience, while as a matter of fact everyone of us has
a separate and distinct universe of his ownZ

And if with all the obvious and well-known
differences in the contents of our several experiences
as mutually exclusive and limited beings, we can still
think and speak as® the same of these contents, . e., of
our various universes, which are none other than these
several sets of the contents of the several experiences on
our part, it goes without saying that the experiencers of
the Pure Order experience a universe which is quite
identical. For as we shall see later, there toois, ina
sense, a plurality of experiencers, though there is absolu-
tely no difference in the contents of their several
experiences.

Even then, what they experience severally is not one

but several, though absolutely identical, performances—in
the sense that these are absolutely alike in all and every

1. The ‘universe’ which each limited individual experi-
ences is really his own, and is, as such, quite other than, even
though it may be quite similar to, that of another, in the same
way as the vision of one eye is different from that of the other.
As is well known, one sees with one’s two eyes not one and
the same picture of a thing, but ¢wo pictures, which are no
doubt quite alike. The individual experiences of the universe
(or, which is the samething the universe itself ), is called,
for this reason, Pratisvika in Sanskrit, <. e. *each one’s own.’
But this does not mean solipsism ; see Appendix XTI,
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respect. And the one performing company in their case is
the Divine Shakti as such—She who holds in her womb
the whole of the Universe, both of the Pure and Impure
Orders, as an eternal potentiality, and goes on reproducing
it eternally and severally for the several expenencers, 80
long as there are any in manifestation.

Bub although tne Tattvas and Universes as experi-
ences are thus different for different experiencers, they in
each stage yet form a unity—have, as said above, a
collective existence which behaves as, and constitutes, as
a matter of fact, a single entity—as ultimately the whole
is a single unity in and as Parama Shiva, That is to say,
the Tattvas have both a distributive and a collective
existence—the former as many units and the latter as a
single unit.

And as the experiencers have a collective existence,
their ‘universes’ also have similar cxistences forming the
experipnces of the collective entities at the different
stages. But wlule such distributively and collectively
existing universes must be very different in the region
where limited beings have distributive experiences, there
can be hardly any such differences where the experience is
not limited but universal, being constituted of every thing
there is to experience at any given stage, and without
any restriction as to duration and extension, ¢ e, is
timeless and spaceless,
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