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PREFACE

We are privileged to present before the academic
world the reprint of the twelve volumes of the famous
“The Piincess of Wales Sarasvati Bhavana Studies”
published between the years 1922 and 1945 under the
authority of the Government of the United Provinces
with Dr. Ganganatha Jha as its first editor. We are
thankful to the University Grants Commission for
releasing adequate funds for the publication.

The present editor takes upon himself the rves-
ponsibility of reprinting the volumes according to a
principle convenient and commendable to readers by
putting together in ome separate book the several
avticles from the pen of a single writer published serially
in successive volumes on the subject. To mention, Mm.
Ganganitha J.lxﬁ’s ‘Studies in Hindu Law' and Mm.
Gopipatha Kaviraja’s ‘The History and Bibliography of
Nyéyé-Vaiéegika Literature’,-which appeared in Vols. [-IV
and VI and Vols. II-V and VII respectivély are printed
in_two separate books. The footmotes in the original
volumes are collected here at the end, the text mentioning
their numbers serially And; indices wh ich  will
enaoie SCROo ars Lo CONSiL (NOse POTTIONS OL i€ TEXT wnere
-they occur, have been inserted.
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Mm. Gopinatha Kavirdja's articles in this volume
( Reprint Series No. 3) contain 24 articles of which
the last one is his masterly English translation and
annotation on the first cluster of Udayana’s Nyaya-
kusumafijali. We are giving below the reference to the
articles as were published in the different volumes of
the Original Series :
I  The View-point of Nyaya-

. . Vaidesika Philosophy .. -» Vol 1, pp. 27-45

II. Nirmanakiya © .. Vol~l, pp. 47-58
I1I. Paradurama Misra alias Vani, ", ., . .

Rasala Raya . ; » Vol 2, pp. 1-4

IV. A new Bhaktl Sutra , L :
(Bhdku-mlmamsa) . Vol. 2, pPp- 65-81

o

V. The System of, Cakras accordmg oL
to Go ak$anatha Vol. 2 pp- 83-92

VI. Some asPccts of the history . o
and doctcines of the Nathas Vol. 6, pp, 19-43
Vi1, Theism in Ancient Indja - Vol.'2, pp. 93111
&
‘ Vol 23, 67 7 7‘
VIIL. Some aspeets of Vira PP i

§ove

Saiva Philosophy ’ Vo] 2, pp. 137-158: -
IX. Sondala,Upidhyaya - ° Vol ,2, pp. 199: 200 -
X.  The Problem of' Causality : ’ _

Sankhya-Yoga View ) “ Vo~l. 4, pp.,1(25—151-
XL, Thc‘ date of Madhusidana T :

Sarasvati - v

‘ ‘" Vol, 7, pp. 177182
XII. Mysticism in Veda , Vol: 8, pp. 185-189

I3

“p {



(i )
XIILL. Gleanings from Tantras, .
The Ten Mahavidyis Vol. 7, pp, 167-175

X1V. The Philosophy of Tripura - ,
Tantra - ; Vol. 9, 'Sec. II,pp. 8598

XV. Noutes on P'—is'upata Philoso-
R ph'){ : Vol. 9, Sec. II, pp. 99-106
XVI. Some aSpects of the Phllosophy
, of Sakta Tantra, . Vol. 10,pp. 21-29
XVII. The life of a Yogin " Vol. 9, Sec I pp. 1-15

XVIIL The conceptmn of Physical
and Super-physical Organism
'in Santkeit Literature © Vol, 10, pp.'1--20
XIX The Mimarthsé ‘Manuseripts”” T
1n, the Government Sanskrlt'
lerarJy ( Benares ) '
[ Informatlvc of Important

Authgrs and their works ;I i )\7;),1, 6, pp 165--196

b i

'K

XX Some variants in the Readings - C S
of the Vaisesika Satras "Vol. 7, pp. 71-76

XXI. A short note on Tattvasamasa  Vol. 10 pp. 30--34
XXII. Descriptive notes on Sanskrit

Manuscripts Vol. 7 pp. 183-192
XXIII. Notes and Queries ) i o
[ 1] Virgin Worship Vol, 5, pp. 193-195

[ 2 ] Author of Prapaficasaira Vol. 6, pp. 197--198
X XIV. Nyaya-kusumanjali
(English translation) Vol. 2, pp. 159--191

The title of the book, ‘Notes on Religion and
Philocophy’ has been devised in copformity with the
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nature of the various articles collected in this single
volume

It is difficult for me to attempt an assessment on
the quality and usefulness of the articles that o me
from the pen of a savant of his stature and emincnce,
His was a versatile genius who was destined to revel in
any branch of Indian and European philosophy. And
we, who had the opportunity to sit at his feet for decades
could only feel how he could express himself with case
and precision . It seemed that his was not an 1tellectual
make up; in him intellect and intudon had a rare
fusion,

I feel very happy to be associated with this Uni-
versity once again to see this important work printed in
a book-form, The task of editing is indeed very difficult,
And in this cotext I must appreciate the invaluable
service rendered by our Librarian, Shri Lakshmi
Narayan Tiwari in seeing the book through the press and
prepating the indices. Services of my Personal Assistant,

Shri Saligram Yadav, in this regard are thankfully
acknowledged,

Gaurinath Sastr

8th September, 1983
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NOTES ON RELIGION AND PHILOSOPHY

THE-VIEW POINT OF NYAYA-VAISESIKA
PITILOSOPHY

The origin of Nyaya and Vaisesika schools of philo-
sophy, as of all schools in India, is involved in great
obscurity. It is not known when and under what cir-
cumstances these schools came to assume their present
form, but, it may be supposed that before they took a
definite shape with a solidity and distinctive character
of their own, the ideas and views represented by them
had been for a long time in a floating condition, though
in wide vogue. These ideas and theories had not perhaps
been the special property of any particular school—and
in all likelihood no school had yet existed—but, they had
been the common patrimony of all thoughtful minds, and
it is possible that they were subsequently assimilated and
utilised by the various religio-philosophical sects of the
pre-Buddhistic and Buddhistic ages. A study of the early
Pali and Prakrit literature in general, and of Dr. Schra-
der’s learned tract “uber den stand etc.” in particular,
would seem to countenance this conjecture. In the
Kathavatthu, for instance, we find much which we can
recognise at once to be in common with the accepted
truisms of Sankhya-Yoga, e g., the gexms of Satkaryavada
etc. etc.

So, it is very probable that if we at all allow our-
selves in the present state of our ignorance the liberty of
seeking for origins we should cxpect themiin a certain
measure, 5o far as the leading ideas are concerned, in the
religious speculations of early India. That Nyaya and

1



2 RELIGION AND PHILOSOPHY

Vaidesika were in their inception affiliated to ( at any
rate coloured by ) Saiva cult, as Sankhya to Vaisnavism,
seems likely enough.! Haribhadra, author of Saddar-
sana-samuccaya, distinctly says that Siva was the object of
worship among the Naiyayikas®, and Réjasckhara
characterises Nyaya system as ‘Saiva Darsana’ in his own
work on the subject. Similarly the Vaiscsikas, too, being
the worshippers of Padupati, a form of Siva, were known
as Padupatas.® If we remember this fact we shall better
understand certain features of these combined systems.

But, this religious element was not all. Even in
metaphysics, psychology and logic the two sysicms arc
closely connected and present a community of form, so
much so thatit is hard to distinguish for a modein
analyst ot Pandita one from the other. Indeed the two
may be said to represent two complementaty phases of
fundamentally one and the same body of thought. What
this attitude exactly was, it is not possible to determine
within the brief compass of the piesent paper.*For in or-
der to understand a system properly it is nceessary not only
to set it in its true perspective, but,to study it from vazious
points of view and under different relations. Nevertheless,
it is desirable to say just a few words by way of introdu-
ction concerning the aims and methods of this philosophy
and the meaning of philosophy in general in India.

InIndia philosophy, especially in its earlier and
truer form, was intended to serve a practical purpose.
Bare speculation is invariably condemned as waste of
cnergy, in as much as it leads nowhere; speculation is
deemed blind without the guiding light which Revelation
or Higher Perception alone can furnish. Thus, the
premises from which Reason has to draw its inferences
are naturally beyond its own rcach and stand outside of
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itsclf. Reason is by nature impotent and cannot in any
wise overstep its data. It isnot creative nor intuitive;
its function is interpretation of facts. Its ullimate resort
is, theiefore, nothing short of Direct Experience. But,
as human expericnce is limited in its scope and is liable
to error the experience on which our reasoning is based
must be conceived as infinite and free from all the
defects incidental to erring humanity. This infinite
cxperience is embodied in the Revealed Scriptures.
Reason, unaided by the light of this revelation, would be
a groper in the daik and would never be able to discover
the truth which is incapable of analysis and synthesis. To
the general Indian philosopher, therefore, seeking to
build up his individual system of thought on the bed-rock
of supra-rational illumination contained in the Vedas or
Agamas, much in the same fashion as to the schoolmen
of Mediacval Europe®, reason is subservient to faith,
“Believe and then know”—#ZI&1q FHA FAH—this seems
to be the motto of Indian philosophy.

Thus, in the general scheme of a man’s inner culture
the study of philosophy is given a secondary, though a
necessary, place @ “ARAT G FETEM:—{IFeO  AedAsdl
fateemiaaem

“sivgrem: faaradvdr  weasazEaufati
wET @ @gd  s9m UY  gmegaa’i

This implies that the ultimate source of true know-
ledge is revelation, but, as the facts of revelation cannot -
be accepted without any questioning in the present state
of our life we have to study them with the help of reason.
As soon as it is brought home to us that these facts are
quite possible and not irrational, the function of reason
as a factor of our culture is fulfilled, For, this function is
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simp'y to beget a motion of possibility ( Sambliavana-
buddhi ) in regard to a certain proposition, and not of its
certainty. Certitude can never be reached by the inte-
llectual faculties { cf. @wixfasstaE, etc. etc. ). That is, it
is the bane of all intellectual processes, however subtle
and cautious, that they involve self-contradictions. To
be a thinker, without committing oneself to the antino-
mics of thought, is impossible. It is for this reason that
whatever a thesis may be it is not difficult to find a
sufficient reason for supporting it. Consequently, the
intellectual processes have 1o be supplemented by pro-

cesses of personal vealisation, viz, concentration and
abstraction.

In other words, the general enunciations of the
Sciiptures which are in the foum of categorical pro-
positions are sufficient in themselves, as coming from an
infallible source, to carry conviction; but, if the mind of
the hearer be not free from the disturbing factors of
doubt ( asambligvana ) and perversion (viparstabhigvana),
it will not receive the truth, The process of rational
demonstration ( manana ), which is implied in all philo-
sophy, aims at removing this element of doubt® and
producing a belief that the proposition as laid down in
the Scriptures is likely enough. But, even at this stage
the seed of uncertainty is not wholly gone; the root of all
cLio1 ( viparitabligvana \ still remaining, illumination of
consciouness resulting in the Vision of Truth cannot of
coutse follow. Yoga ( Nididhyasana ) or the process of
psychic discipline has, thesefore, 10 be resorted to as
capable, by holding in abeyance the phenomena of
mental life altogethe,, of biinging about this transcen-
dental Vision or Intuition ( saksathara ) of Tiuth.”
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Philozohy, if 1ightly understced, is then only ap
step in the cultivation of a man’s life. To be at all
fruitful it must work in subordination to, i. e., on the
data supplicd by, revelation. Else it is apt to run astray.®

This being so,it is easy to understand how different
systems of philosophy, appaiently conflicting with and
subversive of one another, originate. The Highest Truth,
which lends itsclf to the light of supra-mental Intuition,
is indecd one and indivisible; but, it appears in diverse
forms when looked at from diverse points of view corres-
ponding to the capacities and tastes of the individual
Sadhakas. So long as the individualised consciousness
asscrts itself—so long as we are unable to dispense with
‘mind’ as an organ of knowledge—it is vain to hope for
the attainment of the Absolute Truth. Relative or paitial
truth is all that can be reached by human rcason. And
these relative or fragmentary truths, or aspects of the
Absolute Truth, are held to be the immediate ends of the
different systems of philosophy. They 1epresent varying
stages in thc ascending ovder of the Sadhaka’s journey
in quest of sclf-realisation. When pieced together and
studied in the light of the rvesultant whole, they will
present a sublime picture of synthesis, fraught with deep
significance and interest to humanity. This is an indiiect
and veiled picture, but, it is the grandest within the
reach of our mind,

One word remains to be noted. The piecing to-
gethe: or co-ordination of the systems is possible, simply
because therc is at bottom a real Unity. For, all the
systems pledge unconditional allegiance to Revelation.
It is in their mode of interpreting the Scriptures, deter-
mined by the capacities of the people for whom they are
meant, that the systems vaiy. Even the Buddhist and
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Jain philosophies accept in their own ways the necessity
of this.

This Unity, of which Revelation is an expression,
is transcendental. The Rsis —the Sages and the Illumi-
nati split up by an apparent process of self-division this
Unity into concepts of symbolical knowledge, arranged
them in a certain grade of increasing purity and laid
them before the intellectual faculties to play with. If
tightly pursued, these will result in a wonderful clari-
fication of the intellect, when the ‘mind’ will cease to
work and vanish. On the bare soul Truth will then

dawn as a flash of lightning, dispelling all doubts and
uncertainties.

This is the secret of what is technically called
adliikarabheda, which means that every man is not
capable of receiving every foum of truth. The faculty of
understanding developes gradually, and, in the course of
this development, truths which once seemed unintelligible
and vague begin to assume a depth of meaning and are
accepted. It is thus that the folly of one age is turned
into wisdom in another. So with countries and indi-
viduals. It is believed that the Karmans —the forces and
tendencies accumulated from the actions of the pasi ages
and building up the ‘lower personality’—stand in the
way Oi: man’s knowledge of Reality As soon as these
impediments are gone, either worked out through their
natural reaction on the mental life or destroyed by know-
ledge or Yoga, the obscure truths are at once illuminated.
‘Thus, there are degrees in the receptivity of the mind
which the Teacher has to recognise if he wants his
instructions to be understood and acted upon. This idea

finds CXCC}I?nt expression in the following statement of
the Bodhicittavivarang -
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YREAT SRR ARATEAARIE
faad agm &is  sabaghe ga
eldENeA safasSivase
firariy gastvn graagaesm’ o

This is from a work on Mahdyanic philosophy.
The same appears also in an cven more precise form, in
the words of Madhusidana Sarasvati who is rightly
reckoned as onc of the greatest philosophers of India in
the last millenium. Refenring to the apparently con-
flicting views of the diffcren Acaryas he observes :

“ g fg § gy wran waRag aag fineg afgfawa-
ESAUBILILIGEE qTAgRATd SAm A waeiifa srfeaanfraveone

& SwmrehEn sefman’ |

From what has been said it is apparent that there
is a real order in the systems of Indian Philosophy which
a close study is able to discover. The synthetic conscious-
ness to which such an order reveals itsclf has cver heen
recognised in India. In the Sankecpa-diriraka®, in the
Atmatativaviveka©,and in the Prasthinabhedal? of Mahi-
mnahstotra an attempt has alrcady heen made in  (his
direction. The Pratyabhijiii-hrdaya’® explicitly states
that the different views of Reality, which the different
philosophies present, arc but fragments of the One
Supreme Vision. Vijitanabhiksu and Nilakantha,in scveral
places emphasise, cach from his own point of view, on
the mutual and supplementary rclations existing among
the various schonls of thought, Tt i5 immaterial in this
context, however, to discuss how far the different schemes
of synthesis are ag “~*lz among themselves. This i
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11

The Nyaya-Vaidesika Philosophy is gencrally con-
ccived by the synthetic critics to stand on the lowest
ranz of this ladder, so far as the present orthodox systems
are concerned. Before proceeding to discuss, as we pro-
pase to do in a subsequent paper, in what points the two
sysie ns differ from cach other it may be well, for pur-
pries of chicidation, to take note of the close affinity
existing between them. A brief outline of this combined
philosophy ani a statement of the rationale of its
metaphy»ics, may, therefore, be of some use for a proper

understanding of the systems as a wholc and determining
their point of view.

In the fivst place, and at the root of all, wec may
note the belief that there is a close correspondence
between the order of our ideas and the order of extra-
mental reality to which it testifics. The two orders
stand to cach other in a certain relation of causal
sequence—whatever is present to consciousness has,
therefore, an objective ground of reality Tt is inde-
pendent of comsciousness in so far as its existence is
prior to the existence of, and is a condition of the possi-
bility of, the phenomena of our mental life. It may
be an object of immediate perception where such a
perception is possible, or else its notion may be arrived
atby an indirect process of abstract reasoning or by
some other valid sources of knowledge. Idea ( Pratati)
being a symbol of and veibal usage ( vyavahara ) being

based on reality, is assumed to be an index of its
existence. 13
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When we look upon the phenomena of change the
question naturally presents itself —whence these changes
and how do they come about ? The problem is difficult
and admits of a variety of solutions according as we
approach it from various standpoints, but, to the
Naiyayika, starting fiom the data of his common
consciousness, the question of origin and destruction is
involved in deep obscurity. Lt is believed that the observed
contingency of phenomena implies that a product comes
into existence which had not existed before and that
when destroyed it is reduced to nothing. Before origi-
nation.and- after destruction the product has no entity
whatsoever But, the matter is relatively peimanent,
being the unalterable substance in which the product
arises, in which it iesides during its tetm of existence
and in which it is destroyed. Relatively speaking the
cause is #itya and the effect is anitya,

So the individual product is a mystery in creation-
nay, production itself is an inexplicable enigma. The
Universal ( samgnya ) is already there, so is the Matter;
but, what determines the emeigence of a particular form
in this matter which stands on one hand for the manife-
station of the appropriate Universal and on the other
for the origin of the individual in which 'the Universal
is apprehended ? The asatk@rya theory is supposed to
be a reaction on the part of the Naiyayika against the
doctrines of Universal Flux and of Universal Void of
the Buddhists. But, the Naiyayika in his turn has not
succeeded in avoding the perils of abrupt recoil.

For clearing up the position 1 now takeup the
question of Causality'# as it has been discussed in these
schools. Ttis assumed, in opposition to the theories of
some of the Buddhist scholars, as a fact of common

2
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experience, that nothing comes out of nothing and that
pure negation is unproductive, The production of an
effect implies a change of condition or movement which
presupposes the presence of two factors, onc passive
which receives and the other active which imparts the
transitive movement,

The passive clement is the material or constitutive
cause of the product and is relatively permancnt. It s
invariably a substance, positive in character. The active
factor known as the operative, cfficient or instiumental
cause acts upon the product either directly or by virtue
of its presence. It is in the latter sense only that the
Causality of Divine Will, Time, Space, ctc., has to be
conceived. In both cascs the efficient cause is an extrin-
sic ( bahya ) factor in the production and bears no inti-
mate relation to the ecffect concernecd. This formal
duality in the causal principle is of course everywhere
recognised, but, the Naiyayika insists, under the exigencies
of his fundaznental position, that this analysis is not
complete  Tsesides, the two classes mentioned there is a
distinct .ind of Cause called asamaviys which is neither
materist nor even wholly extrinsic. Thus, for instance,
when two parts are brought together resulting in the
production of a whole the conjunction of the parts is as
much a cause of the product asthe parts themsclves.
Similarly, in making a blue te ture the bluc colour of the
material is a causal antecedent 1o the blue colour of the
produc:c. It is maintained that every positive product
comes Into existence under the influence of this threefold

cause. N?ge'mon as a product, 1. e., destruction, requires
only a #imitta and nothing more.

—-chg an ardent advocatc of the doctrine of
asatkaryavada which is neeessitated by his assumption of
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common sense view of reaiity, the Naiyayika finds it indis-
pensable to maintain an absolute distinction (atyanta-
bheda) between the material cause and the effect which
is produced from it. The relation which holds between
the two is neither abheda nor even f@datmya, but, an
Intimate Union ( Inherence, samavaya ) of one with the
other. It is a mysterious relation.

But. what is the driving factor which compels the
Naiyayika to assume the doctrine of asatkarya ? Does it
not do violence to our belief in Persistence and Conti-
nuity ? Why is it found necessary to posit pragabhagva as
a precondition ( a general nimitta ) in all production ?
‘To this the Naiyayika replies that to confine ousselves to
the records of our usual experience we are bound to
assume by the very laws of our thought the necessity of
pragabhidva as such a condition of production  But, this
does not amount to a denial of a Principle of Persistence
altogether, for the doctrine of Conservation of Matter is
an essential feature of its philosophy. The Naiyayika,
as much as the Sankhya, admits that Primary Matter is
eternal. The four kinds of atomic substances, viz., eaith,
etc. and @kasa persist through eternity ( like time, space,
manas and self ). Being without any parts or component
members they have neither a beginning nor an end. It
is only the compounds of the first four substances (k@rya-
bhiita) as well as some qualities and all actions which,
are produced and destroyed: Watsgargaas:. 151t is pointed
out that though forms ( sasissthana ) mav change, matter
as such remains constant, being eternal it is capable
neither of increase nor of diminution. Form, which is
nothing, but, a collocation of parts ( avayava-sannivesa ),
is conceived as a quality inhering in matter. The appca-
rance and disappearance of forms is bound up with,
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being logically considered as antecedents of, the osigin
and destruction of individuals, for origin and dissolution,
so fav as the substances arc copcerned, arc synonymous
with aggregation and sepatation of parts.

Thus, in this view though the individual is perisha-
ble ( dhvassa-pratiyogs ), the Universal is cteinal.
What the individual is in Sankhya, the Univeisal is from
this standpoint in Nyaya-Vaisesika.

The Universal is revealed by a definite arange-
ment of the parts of the body, for though it is by nature
eternal and free from spatial limitations, such is the
nature of things ( svabhava ) that it inhecres and mani-
fests itself in those individuals only whose component
paris are fixed ina particular spatial order. Though
precent everywhere it is mnot so perceived. It enters as
a predicate in our judgment. No further question is
here admissible : we arc dcaling with an ultimate fact
incapable of further analysis.*® In this system ( as much
as in Sdnkhya ) it is, thercfore, naturally assumed that
before the commencement of the Causal operation there

is <omething already given, viz., the Universal ( or the
Individual ).> 7

So then we find that before the appearance of a
particular Cosmic Order we have to presuppose the
existence of Piimary Matter, which in this school is
understood as partly atomic, c. g, the first 4 elements
and partly ubiquitous, e.g., @kasa, of the Principles of
Time and Space and of the Universals. These atoms,
which 1ill now have been in a loose and free state
(pravibhakiah)'® are set in motion by a certain influence
and begin to group themselves into different forms.
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But, what is this influence which imparts the initial
motion to the atomic matter without and to the atomic
manas within ? The problem is extremely complicated.
The atoms and the manas being inert by nature have to
be moved from without. The Self in itseif cannot be a
source of motion, for it is a continuum. The only active pri-
nciple, if there could at all be anything deserving of this
name, in this system, is adrsia which resides as a specific
quality in the Self. It is maintained that when the Self,
charged with this adrsfa, comes in contact with the
atoms the latter are impelled to action. The occasion for
such contact is determined by the maturity of adrsta which
is effected by the pasrage of Time. But, adrsia in itself,
as being a link in the chain of causation, cannot be a
final and adequate explanation of the origin of motion.
The ascription of causality in this case to the human will
(m‘ga”m-sraea) is out of the point. The human will, in
so far as it is a product, is occasional, i.e., an event in
time and is itself derermined by adrsta. As a result of
this analysis, therefore, our system finds compelled to
reject both the hypotheses as ultimate solution.
We have, it is urged, in the last resort to fall back on
the Divine Will (§7adta-53e ), which being eternal is not
determined by anything external to it and requires no
further explanation. This is what in the s:zholastic
language we may designate as the doctrine of the Divine
Concursus.

The origin of Motion is, therefore, to be explained
by the operation of the Divine Will in the first place and
by that of the human will ( FigA-%97 ) and of mecha-
nical necessity implied in previous karma in the second.
All the principles work concurrently though prominence
is given in all theistic philosophy to the Will of God
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without which nothing can be actuated. The process
of the formation of organic and inorganic bodies is a
question to which we cannot advert here,'? but, it may
just be noted that the same karma which brings about
a contact between the szlf and the manas is also instru-
mental in bringing together the atoms o asfo form
different collocations capable of exhibiting a variety of
specific characters.  In other woids the smanas and the
material particle, are stirred into activity by one and
the same force conzeived as a quality present in the self.
The external world, including the organism, is held to
be a field for the ecxperiences of pleasure and pain
resulting by way of natural reaction from the Karma-
forces of the past, and, has only a moral valus. Apart
from karma, i. c., from the standpoint of the liberated
seif, wrapped in the glory of its Isolation, the exi.tence
of the world and of its life is without any significance.
Hence, the same moral End (viz , bhoga) which occasions
the 1ise of subjective phenomena acts also as a motive for
the origin of the objective order.

A word or two may be uscful in connection with
this vexed queston of adysia or karma. Uniformity of
Nature and the Principle of Causality are invariably
assumed®®.  That is, whatever comes into being is
supposcd to doso from an adequate Cause. Granting
this it 1emains to take note of the facts of pleasure and
pain and justify their existence. Evidently they must
be traced to distinctive causes which cannot be extrinsic
or bhitta-mtha as the materialists ( Laukayatikal ) would
contend.  The same external object is the source of
pleasuie o one and of pain to another, causes pleasure to
A man at one tiine and pain to the same man at another
time.  These differences of cxperiences have, therefore,
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to be explained on intrinsic grounds. That is to say,
once assuming that pleasure and pain, which are facts
of mental life and belong to the Self, are occasioned by
causes also belonging to and existing in the same Self,
the question becomes simplified. The conclusion becomes
then irresistible that these causes are of the nature of
tendencies or subconscious forces resulting from conscious
efforts in the past and lying dormant in the Self. They
lie dormant-unseen-for a definite period of time pro-
portionate to the intensity of the strain originally put
forth. They are then released, so tosay, and, give rise
to pleausre and pain, indeed to the whole panorama
of phenomenal existence. For the world itself, as
already mentioned, is justifiable only on moral grounds
as the field wherein the Self has to work out its destinies.
It can have no other meaning.

The materialists, who rejected the efficiency of
Karma, explained that a living organism ( Sarira ), just
Jike an inoiganic substance ( martls ), is produced from
matter under purely mechanical influences. The assum-
ption of Karma is declared unnecessary. But, the
Naiyayika remarks that while the mechanical causes are
indeed admissible they do not go very far; they are
subject to the operation of a governing principle of
Justice -or "Vloral Retribution in the world. The
mechanical theory is open to several objections : (1) The
analogy of inorganic substances is ill-founded, for
there is no evidence testifying to the fortuitous character
of their origin. (2) On the contrary, the origin of
organic bodies is known from experience to follow
generally (e. g, in the case of sexually-gencrated bodies)
from the fusion of two principles, male and female (viz.,
Retah and Lokita), but; this involves previous Karma—
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both of the person to be botn and of the parents—
capable of bringing about the fusion. And, cven where
such a fusion is not a nccessary pre-condition, as in the
case of the ayonija ( not-sexually-gencrated ) bodies of
(i) devas, rsis on onc hand and (ii) of the Infusoria, ctc.,
on the other, the action of Karma is held to be indispen-
sable. To explain: The immediate material which
enters into the constitution of all organism ( whether
ayonija or yonija) is the atomic substances, but, the
efficient cause, viz., the unseen agency of differentiation or
the factor which determines their varicties(i.c., the diffe-
rent forms of organic structurc), is Karma. The former
is passive, but, it yields to the impulse communicated to it
by the latter, the active principle, and, takes on a corres-
ponding form. Unless the agency of such an unscen
principle be admitted it seems hard to ¢xplain how the
same primordial cells which arc unifoum in character
and do not cxhibit the slightest indications of difference
either in physical or psychical activities should gradually
cvolve themselves into different organisms altogethet,

Karma is conceived as bringing about a twofold
union—(a) the aggregation of the atoms resulting in the
production of the body, and (b) the union of the parti-
cular Self, in which it inheres as a quality with this body.
These two actions are indeed not two different actions,
but, rather two complementary phases of the same action
and are simultaneous. For the body being considered
to be the vehicle of bhoga, and, bhoga cxplained as the
cxperience of pleasure and pain ( gEgwafafy ), it is
apparcnt that its relation to the Self is already implied.
To clear up : the same Karma which resides in a parti-
cular Sclf creates for it by a process of atomic combina-
tion ( AMHEE ) its vehicle of experiences.  If this be not
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conceded a great difficulty would follow. That is to say,

if it is supposed that the efficient cause of body (i.e.,
" Karma ) does not pertain to the Selves severally, i.e., is
not pratyatma-niyata, the problem arises—why should one'
individual Self experience his pleausres and pains through-
one body, and through that alone, rather than through
any other ? Since all the Selves are by nature omnipre-
sent and related to all bodies alike what determines the,
sense of possession ( EFEAFAWE, WiggAlaaE, wwE ) in
regard to a particular Self and a particular body as exp-e-
ssed in the judgment—<this body is mine’ ? It is a univer-
sally admitted fact that such a restriction ( #iyama ) of
personal experience really exists—one cannot enjoy or
suffer in another’s body.2* Hence, there must beaground
of this restriction. This is Karma. :

From what has been said above it follows that
Karma is the force which helps to build up a particular’
body and unite it ( and the manas ) to the Self to which:
it attaches, so that it lies at the root of the entire pheno~
miena of mundane existence. The assumption of bodies
and sences, not once, but, through a beginningless series:
of births, is the only'means by which the experience of
pléasure and pain is possible, for a disembodied soul s-
free from pleasure a1d pain—in fast from every form of
mental life, e. g., cognition, desire, volition, etc. Now, for
one who wants to be rid of pain and consequently of
mental life, including what is popularly’ esteemed as
pleasure—and pleasure not pteceded and accompanied
by pain is not possible*? -—the one thing needful is to
destroy the accumulated force of Karma, this destruction
alone being capable of leading to a discarnate state.

But, what is it that can destroy Karma ? To this
question one has to answer by asking a cross question,

3
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viz., what is it that produces Karma or rather makes its
origin a possibility ? All the systems of Indian Philosophy
agree in the main in replying to both these questions.
They hold, irrespective of the individual standpoint from
which each of them looks at Reality, that Ignorance
leads to Karma or makes it productive, while Knowledge
serves to destroy it or to sterilise its forces. Let us confine
ourselves to the special views of Nydya-Vaisesika, Igno-
rance is said to consist in thinking that the Self is kariz
and bhokiz and that it is identical with the body and
senses or at least is their owner, True knowledge enables
the Self to realise that in itself, as dissociated from the
action of the specific qualities which inhere in it under
the influence of adrsia during its term of embodied life, it
is absolutely pure and indifferent ( TaEuaraEgamt: ). It
reveals the truth that all real agency or efficiency belongs
to the Lord and that man is, and considers himself to be,
an efficient case in so far as he identifies himself, though
falsely and unknowingly, with the Lord. This false sense of
cfficiency ( Kartrtva-bodha ) on the part of man, which is
necessitated for the working out of his past Kaima,2®
disappears with the distuption of Karma by the fire of
Knowledge, so that in veality (paramarthatal) the human
soul is not a free agent ( kariZ ) nor even a patient
( Dho®IZ ), but, is neutral (uddsina ). The notion that

the soul is active or passive springs only from ignorance
or misapprehension of its real character.24



11, NIRMANAKAYA
I

The word Nizingnakgya occurs in the text of the
Kusumafijali.2® The meaning of the term being obscure
different commentators have proposed different interpre-
tations upon it. But, it seems that the true import
remains still to be determined.

Haridasa’s exposition of the term as “famfond swa:!
is hardly more than a mere conjecture. Varadarija and
Gunananda’s explanations®® too are not quite clear
and fail to bring out the precise and original significance
of the word,

Apparently the word does not belong to the stock
of the Nyaya-Vaisesika literature, and, the passage in
the Kusumafijali‘ referred to above does not represent
the views of the Naiyayikas at all. But, it must be
plainly understood that the conception was a common
property of all the ancient philosophical systems of
India. In the Yogadarsana, for instance, the woid is
interpreted as a body or a series of bodies assumed at
will by a Yogin who has risen above the so-called laws
of nature and learnt to command its secret forces. In
the Mahéyanic Buddhism also the word bears practically
a similar sense. As for the reason why and the manner
how God, the Yogin or the Buddha takes on such a
body, different answers may of course be given from
different points of view, but, they are ultimately resolved
into the same position.
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Thus, (a) in an aphorism attributed to Paficasikha??
we find it stated, in copnection with the rcvelation
of Sinkhya-Yoga, that Kapila, the first Enlightened
One (Adi-vidvan), created a Mind, hence called Nirmina
cita, and, through its medium declared the saving
knowledge to the enquiring Asuri. The motive in this
case is explicitly mentioned to be his deep compassion
( karunya ) on the pains of mundane existence. It is
believed that whenever the human soul feels itself sorely
in need, a response comes from the higher worlds. To
teach Wisdom and the Way to Liberation to erring
humanity, the Siddhas may, if they so choose, take on a

material form, before plunging into the Eternal Quies-
cence of Kaivalya.

(b) So, in Mahiyina Buddhism also the object of
Buddha’s assuming a Nirmanakayz is said to be the
service of entire creation ( saftv@rtha ). Vasubandhu in
-his Commentary on Asanga’s Mahayana-sitralankira*®
-plainly characterises such a body as contributive- to
parartha-sampatti in contradistinction from the Sasmbho-
gakaya which is purely, though in its highest sense, of
-a- personal character ( sva@rtha-sampatti-laksana }. This
distinction reminds one of the contrast sometimes drawn
in the later literature between the Lila-dehz and the
Magya-deha of the Supreme Divinity. The one is, in
terms of Vaispava philosophy, aprakria, supra-natural,
-while the other is a natural—a material ( whether subtle

or gross ) incarnation ( avafdra ) assumed in response to
the needs of the human soul.

- (c) Similariy in the Nyaya system, though the word
Nirmanak@ye is doubtless absent, the fact of God's
investing Himself with a mate:ial form from time to time
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" is admitted throughout without a question. In the second
chapter of the Kusumafijali Udayana says that in the
beginning of a particular cycle God assumes a material
body to serve as Teacher for the guidance of the newly-
created world,29 much in the same manner as a magician
induces and presides over, by the mere effort of his
will, the movements of the puppets. This power of God
is called Maya and Vibh#ite. In the 5th chapter of the
same book he adds that not in the beginning of creation
only, but, whenever the assumption of such a form is
necessary, He assumes it and displays His powers :

‘i fg dradisla g adereaasa, anafa =
fagfatata ®°

-Now, it is useless to enquire whether He builds a new
-body and then enters into it or enters into a body already
in existence ( 1 e., a natural body, or as Vicaspati Mifra
-calls it sgwEfaiAg-wAT ) in the manner known as gaEw-
“ww, for both amount to the same thing,®! since even in
the latter case ( gvesa ) the Person already in possession
“of the body has to be stripped ( permanently or provi-
sionally ) of his personality (i.e., must be rendercd
passive ), before his body can be employed as an instru-
ment for'any definite purpose.

(d) So in Sankara’s system. He plainly says :“eatq
IRALFAERATN AN &6 wawgageia’”.*?  Like the
Supreme God the liberated (but not yet unified) souls too
"have a similar power.

From the above one fact stands out clear, viz., that
what is usually called Nirmanakaya is generally resorted
to by the Exalted Ones for the sake of teaching mankind.
Lt is primarily the Body of the Supreme Teacher. This
will make intelligible the Buddhist belief according to
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which CGautama is represented as the Nivmanakaya of
the transcendental Buddha in the Twsita heaven—a point
which is quite in consonance with his character as the
Gury of humanity.?® The Buddha is known elsewhere to
have created such a body (a “double” as it were, or “a
likeness of himself” as Kern puts it®*) during his stay at
Sravasti and through this body expounded the Abhidharma
to his mother Maya who was in heaven.

But that Nirmanakaya may be taken on other occa-
sions alzo need not be gainsaid. Thus—-

(a) The Yogins are known to create simultancously
a number of such bodies of various kinds and work out
through them the remnants of their past Karma after the
attainment of Sclf-knowledge. This simultancous group
of bodies dominated by onc Central Will called Prayojaka-
citta is technically known as Kaya-vytija.

Viatsyayana refers to this fact in the following
intercsting passage :

Y @g wE W fwcoemt fmn afzmfa
AT §g 7Y gIUsH Argua %

So does Udayana in the Nyaya-varttika-tatparya-
pari‘uddhi.>e

(b) The mitaculous story of Saubhari may be cited
as another well-known instance of Ka@ya-vyaha. The
Jegend runs that Rsi Saubhari built simultaneously
( aparyayena’) 50 similar bodies for himself, and, with

cach enjoyed the company of each of the 50 daughters
of King Mandhata.s?

(¢) In the Commentary on Ved. Sat. 1.3.27 $aikara
urges that the devas, too, like the Yogins, have the similar
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power of simultaneous self-multiplication, so that the
same devat@ may appear, with what is apparently the
same body, in different places (i.e.,sacrifices) at one
and the same time 3

“greqify IgacAd: guognwaeaafqata: araafa -
wgfafy - aeafomgraatnt Aifmmfy gresRsns
zgafa | fog aweunmnsfagal Iaam ) sRseanfagfaaey-
qUST THET JATT IgHT TARAT SlaAsa 9gg TG A
TeeAta’

(d)In the Bhagavata®® when describing the
Rasalla, it is said that Krspa multiplied himself into as
many Forms as there were Gopis ¢

“Feal QrEeAuIEE  argaaafaa:
W ¥ waicafaeamEsia Sigarnse

The Bengal Vaispavas call this manifestation by the
name of Prakasa.%°

11

As to how this may be possible Vacaspati Miéra
offers a few words of explanation. He says that the
body of the devas is not born of parental union, but, that
it is produced directly from the elements which are acted
on and set into collocation by the power of Will. The
vision of the devas, who are described as @jana-siddha,
is not obscured by the distance of time or space or by
other limitations. Their knowledge is always of the
nature of direct presentation exiending equally to all time
and to all space. And, this STETATN ATV & being
present, there is nothing to prevent such bodies being
formed by a natwal process. The devas being dhiitajayins
{it material is always responsive to their will.%!
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What is s2id of the devas in the above could be
said with equnl propriety of the powerful Yogins. But,
in the Yoga system itself the process of this body-for-
mation is somewhat differently explained®®. Itis there
pointed out * how the Yogin projects on one hand a
desired number of personalities and on the other a Sup-
reme Personality ( Praynjaka-citia ) to dircet them to his
will—all from the stuff of purc Egoity (asmila ).4%

The bodies which he biings into cxistence arc
subject immediately to these personalities and ultimately
to the Supreme Person, which is but another name for
his Created (and Creative ) Will.?> The projection,

mainienance and withdrawal of these multiple perso-

nalities and badies ate entircly a matter of his choice, so

that they cannot in any way affect the absolufeness of
his frecdom.

In the orthodox systems as a rule the Nizmanakaya
is said to be produced from some pre-cxisting matter, viz.,
atoms or Prakyti. Tac miraculows or supernormal clement,
if there could be such a thing, lies only in the cfficient
factor—the incalculable potency of the Yogic Will, T say‘as
a rule’, because there are systems where according to their
special viewpoint, this restriction is not déemed nccessary.
In the Vedanta, for example, which teaches the identity’
of nimitte and upadana, the nced for such pre-existing
matter is not recogniced. The cxistence of M@y as an
independent cntity being denied, the stuff of the Nir-
manakaya, viz., Maya, would indeed be the very Secif at
whose will the body as such manifests itself. From the
phenomenal standpoint the substratum of the body is
indeed Maya, but, in reality it is nothing but the Spirit,
pure and undefiled. The difference between paring-
myupadana and vivartopadana is only cmpirical. Thé

.
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Pratyabhijiia system of Kashmirian Saiva Philosophy is
more precise and explicit on the point. Abhinava Gupta
definitely says that Divine or Yogic creation does not
stand in need of any pre-existing material. It comes

forth as the spontaneous expression of the Free Will of
the Self.+®

And, the Madhyamika Buddhist also rejects the
necessity of assuming pre-existing matter. Consistently
with his doctrine of Universal Void he holds that such
a body, as everything else in creation, is a product from’
the Void and is, therefore, identical with it, being devoid
of all reality. It is a mere apparition without an under-
lying substance. It differs from the noumal bodies, exactly
as the orthodox systems hold, in so far asit comes into.
and disappears from being through .the conscious effort
of the nirmana-citia ( which itself is a creation from the_
Void ); and, is entirely free from the compelling influence
of adysta or karma.*"

Thus, the Nermanakaya, though real to the empiric
consciousness, is yet nothing more in its usual accepta-
tion than a mere phantom, an illusory appearance,
from the Divine or Buddha’s (or Yogin's) point of
view. It manifests itself before the phenomenal world
for a limited time to serve some definite end and having
finished its self-imposed task vanishes into the Fulness
(or Void ) of the Transcendental Realms. The doctrine
of Avatgra, in its different forms, is in a sens¢ an
aspect of this wider view about the Nirmanakaya.” In
the Narayaniya section of the M ahabharata we find that
the Body which Narada beheld of the Lord Narayana i.n
évetadvipa was only a “phantom-body”, and, not His
Essence, and, as such could be pronounced to bc a case
of Nirmanakaya :

4
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“gazaar 7 faqd swarlalc 3@
At gRar qay geat gt qraty qeg” (W = atr) e

So in the Gita it is said that the birth, body and
movements of the Lord arc super-natural (divya )—a
statement which may lend itself to a double inter-
pretation : viz.,either that these arc created and phantas-
mal ( nirmana ), and, appear asical only through the
Lord’s Maya or that these are cternal and recal, as the
mediaeval Vaisnavas so strongly insisted. -

The whole question is indeed of great interest,
though highly complicated; and, especially so when it is
studied in its relation to the allied scheme of Riipas
including Vilasas and Svamsas, Prakasas, Avesas and
Avatgras of the Vaispava phllosophcrs and to the doctrine
of Emandtions ( vy@ha ) in gencral. %o

At any rate the doctrine of Niymanakaya, as in the
carly Indian systems ( e.g., Buddhism, Sankhya-Yoga,
etc., ), was in a certain sense docetic in colouring. But, it
must be remembered at the same time that the opposite
vicw, too, was not wanting even at the outset.

I11

The doctrine, if not exactly the term, is very old,
and, the germs of both may be found in the famous
Bgveda Mantra : “gey momnfia: geea $o@’5°, where the”
magical self-multiplicative power of the Lord ( Indra-)”
is clearly indicated. 1 fail to sce any justification, there-"
fore, in the view usually held attributing to Advaghosa
the credit of inventing the theory of Nirmanakaya.
Besides, Paficadikha’s lost Yogasiitra, which Vyasa quotes
and to which reference is made above, contains an open
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declaration of this particular doctrine. That Paficadikha
had been a very ancient Siikhya authority even in the
days of Asvaghosa ( 100 A. D. ) may be taken for gran-
ted. Indian tradition invariably makes Paficasikha the
third Sankhyacarya in order from Kapila; Jaigisavya and
others being comparatively recent. In the Buddhacarita®?
Advaghosa refers to Jaigisavya as one of the ancient
~ Sankhya teachers whose views were represented by Alada

Kailama, the scholar to whom Buddha repaired in search
of wisdom, and, if Paficasikha is earlier than Jaigisavya,
he must be considered as belonging certainly to the pre-
Buddhistic age.??

Of couise this does not preclude the possibility that
Advaghosa gave to the doctrine of Nirmana a prominence
in the popular mind, and even a tinge, which it had
lacked in the earlier centuries, but, it does not seem that
he was its original propounder.

The meaning of the term Nirmanakzya is now
practically established. It shows that the word Nirmana
has not in this phrase its later and ordinary sense of
“natural formation”. It implied in the ancient literature
the notion of the miraculous, self-multiplicative or multi-
formative power of the Adepts—a notion which seems
to have been well nigh forgotten in the subsequent ages.
While explaining the term Numanaratr, the name of a
class of devas,®® Nilakantha rightly brings out the old and
peculiar sense of #érmana when he notes “fratormamaTwaH

ARG AL ToTETo .o

Haridasa seems to be wrong, therefore, in expoun-
ding the phrase as “{maiurd w1a.”’. The word, as in this
phrase, is an adjective rather than a verbal noun, and,
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means literally “contrived by magic, brought forth in an
extraordinary manner”. Even when used as a substantive
it stands for an object, usually a body, which is so contri-
ved ( fadtag gfq faato: ). The Divyavadina®® and Vasu-
bandhw’s Commentary on Mahiyana-sttralankira®e
illustrate the use of the terms wirmana and Nirmanakaya
in this sense.®”



III. PARASURAMA MISRA ALIAS VANI RASALA RAYA

It is well known that some of the Moghul Em-
perors and even some minor Mahomedan kings of India
were great patrons of Sanskrit Learning. They encouraged
Sanskrit poets, philosophers and men of science, and, in
several cases went so far as to get Sanskrit works trans-
lated into Persian. Some of these are known to have
signified their appreciation of these men of lettess by con-
ferring titles upon them.

Kavindracarya Sarasvati of Benares was the object
of such royal honowrs. It is related in the Gidhivarhsa-
nucarita how he went to Delhi, at the head of a large
deputation of Panditas, in order to get the oppressive
pilgrim tax rescinded; how he succeeded by means of his
eloquent advocacy in carrying the whole Imperial Court
with him and persuading the learned audience as well
as the Emperor Shah Jehan himself as to the strength
and justice of his cause, and, how ultimately he secured
his triumph not only by abolition of the tax, but, also by
obtaining from the Emperor the distinguished title of
Sarvavidyanidhana, literally “the repository of all
sciences.” Kavindracarya was in possession of a huge colle-
ction of Sanskrit Mss.,®¢and, we still find on the cover of
each and every work belonging to this collection, his
name and the title obtained from the Moghul Emperor
written in bold and beautiful character.

The great Jagannitha, whose Rasagangadhara and
Bhaminivilasa have earned for him an immortal renown
in the history of Sanskrit Poetry and Rhetoric, was ano-
ther protege of the same Emperor and the recipient of
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similar distinctions. The title of Pan litargja by which
this author is more generally known to the posterity is
also supposed to have been received from the same source.

It appears that of all the Moghul Emperors, many
of whom wetc patrons of Sanskrit Learning, none was so
fond of conferring titles on worthy scholars as Shah Jehan.
In the course of my examination of Manuscript collections
T have come across a very interesting work which records
incidentally the history of another scholar appreciated by
the same Emperor in the same fashion. T am speaking
of Parasurama-prakasa ( fols. 1-170, and 171-293), a
work on Dharmadistra in (wo sections ( viz., Acara Ullasa
and Sraddha Ullasa ), by one Khande Raya Pandita,
son of Narayana Pandita of the famous Dharmadhikari
family of Benares. The Ms. is dated in Samvat 1697
(=1640 A.D. ). The work was writlen at the request
of one Parasurama Misra (whence its name), the scholar
whose name stands at the top of the present paper and

whose brilliant parts were recognised by the Emperor
Shah Jehan.

As regards the parentage, etc., of Parasurima all that
we find recorded in this work is that he was the son of
Horila Midra and grandson of Suryakaia, a Sakadvipi
Brahmana of the Paradara gotra, ruling over the city of
“Yamunapura’. This city was the home of many brave
warriors and excelled in all the arts of lugury. Sturyakara
was a devotec of Visnu, but, his son Horila used always
to be surrounded by a band of Brahmacarins and Sannya-
sins. He was a man of stern morality, and, the work in
question describes him as ‘aguifeaasg’—an epithet
which may mean either that he was the author of a work
named “Dharmasetu’” or more probably that he brought
about a religious revival among his subjects who had in
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all likelihood forsaken; or become lax in, the observance of
their traditional @c@ra under the influence of Mahomedan
domination.

Parasurama was a religious man, learned and gene-
rous. He is said to have been the author of ritualistic
tiacts on Vedic and Smarta works ( sfqegfafaamsy ).
But, none of these tracts are known by name. He was a
brilliant controversialist (SgvSaTaT@aTaRaaia HaEFEaT)
and a keen student of fine arts ( FFHeAEENET ). But,
above all he had the wonderful gift of writing charming
and graceful poems—an art of which he was a professed
master and which brought him renown from the Impe-
rial Court. For it is said, he won, by reason of his sweet
speech, the title of Vans Ras@la Raya from the Emperor
of Delhi, evidently Shah Jehan :

“geitmeaafa geEt wEIERT |
ETIIFATYITICEIT ATEAAEIT 27 W

The occasion on which the title was conferred upon

him is not definitely known. But, we read in this

connection :
“demws aea awon frguafagantadd qEdt ot
speat feedinweary aate qend sw A St +
T s fenoieat aafa guaat Ay @A
grqrEiagar anfa fasad i
This shows that the Emperor of Delhi had been
once deeply in sorrow, when the sweet and holy music of
Paradurama’s rolling poetry brought solace to his heart
and elevated his spirits. When could it be? Was it on
the death of the Emperor’s beloved Begum Mumtaz ? If
it was, the historic interest of the document which in it-
self is beyond question would be very gieat indeed.

Since the obtaining of the title, Parasurima
appears to have been better known by this new name.



32 RELIGION AND PHILOSOPHY

There is an anthology of Sanskrit poems, treating of
various subjects and composed by a variety of authors—
compiled by one Caturbhuja. The work is named Rasa-
kalpadruma and exists in manuscript in the library of
His Highness the Maharaja of Ulwar®?. It contains a
verse, beginning with ‘&% {8 gal,” attributed to Vani
Rasala. I haveno doubt that this Vani Rasila is no
other than Paradutama Mifra. References to Kavindra
and Vidyanidhi, both being the shortened forms of the
name of Sarvavidyanidhana Kavindracarya Sarasvati, are
to be found in the same work, showing that the author
lived after the reign of the Emperor Shah Jehan, whose
contemporaries both Kavindra and Vani Rasila had
been And, the author himself gives 1785 ( Sarvat ? ),
‘AENTTNAGIS; as the date of the composition of his
anthology. Thisis equivalent to 1728 A. D. But, if @sa
is taken to mean 4 instead of 8, as it is not likely,®° the
year must be understood to refer to Saka Era, in which
case it would correspond to 1823 A.D. (1745+78).
Anyhow the priosity of Vani Rasala to Caturbhuja being
casily established, the fact of Caturbhuja’s quotation
from Vani Rasila need not strike one as an anomaly.

et w—



IV. A NEW BHAKTI SUTRA
( BHAKTI-MIMAMSA )

In the history of Bhakti Literature two works enly
are known to have come down to us in the form of S#itras,
viz., one ascribed to Sandilya and the other to Narada.
That thete were other Siifzas in existence is beyond any
doubt. $andilya himself refers to Kadyapa and Badardyana
(2.1.29-30) as representing two extreme views in regard
to the relation between God and Self and to the nature of
right knowledge. As to whether these Acaryas were the
authors of Bhakti Sdtras or only of Brahma Siitras, as the
latter is known to have been, is not quite clear; but, it is
highly probable that both Kadyapa and Badarayana were
eminent teachers of Bhakti cult, though Svapnesvara has
tried to read in the Sandilya Sitra 2.1.30 a reflection of
Brahma Sitra 4.1.3. Narada refers to Parasarya and
Garga in addition to $andilya, and, their respective thed-
ries concerning the essence of Bhakti (16-18 ). This
Piradarya may ormay not have been identical with

Badarayana.®' In other contexts we read of Uddhava,

etc., as apparently expositors of Bhakti-sastra. - ,
But, none of these works are available now. The
sutras of ééngdilya and Narada have been the only works
in that form so long known to us. It is, therefore, of great
interest to find a new S#tra work devoted to a clear expo-
sition of the Bhakti cult. The book is named Bhakti-
mimamsi and had been found in a private Ms. collection

5
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literature accepts it as a distinct #asa in view of the fact
that it is a kind of V74ti with the one Universal Self as
its object. This of course represents a slightly different
standpoint. Really speaking, thercfore, there is no
inherent contradiction between the views of the devotees
and those of the rhetoricians. As the commentator points
out—Bhakti is twofold, primary and secondary. To the
rhetorician the primary Bhakti is identical with Santa-
rasa and the secondary one is merely a bhgva. To the
devotec on the other hand Santa itself falls under the

category of Bhakti and primary Bhakti is essentially &
7asa.

The result of pure Bhakti, or more properly its
invariable concomitant, is the attraction of God ( €¥a%-
goi@1z ),°¢ and, not cessation of Evil ( srmafmafa ), nor
even Jovanmukts, (4.1.16). The sutra (4.1.6) makes it plain
that Moksa is not according to the Bhagavatas an
object of human striving. The highest object which a
devotee keeps in view is Bhakti itself and not absence
of misety or freedom from pain (4.1.7),%" both of which
he would regard as enlightened forms of selfishness.

It follows, then, that our tract is in a sente more
allied to Nirada’s school than to éz’n_lt_lilya’s. Narada’s
outlook on Bhakti is practically similar in so far as he
calls it ‘amrta’ or ‘Gnanda’ in its essence (3) and describes
it plainly as end in itself (30). Narada openly repudiates
the view, apparently the same as we find in Sandilya
(5&84), which holds that Bhakti proceeds from J#ana and
lecads to Moksa. The other view that Bhakti is a means

to Juana which causes Moksa is of course out of question
in Bhakti literature.
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The rejection of Moksa as the Supteme End of
human aspirations follows as a necessary corrollary from
the conception of Bhakti as in itself the Highest Foim of
Bliss, higher indeed—so it is boldly declared—than
Brahmananda which is revealed in Moksa. This view is
asciibed to the Bhagavatas.

The Haribhakti-sudhodaya says-~

“rETEARE g Efagetkafaaen 0
gatfa Meagrasd TaEeafa®® sy

TheSrimad-bhagavata is full of evidences in support
of the view that Bhakti constitutes in its form of Love
Divine, the Supreme Happiness, before which even the
Joy of Moksa pales into insignificance. In the Nirada-
paficaratra we have the explicit statement that Bhakti is
the Empress and that all the siddhis, including Moksa
and Bhoga, are as it were its attendant slaves.®?

It is thus clear that the realisation of this Supreme
object helps one inevitably in rising above the reach of
Pain and Misery of mundane existence—a state after
which every seeker after Moksa really aspires. To one
who has attained to the heights of Divine Love, pain
becomes a stcanger, even as darkness ceases to obscure
the vision of one who is in the presence of light.

Next, the classification of Bhakti. From the fore-
going it is abundantly clear that in the truest (i. e.,
primary, mukliya ) sense of the word Bhakti is unique
and hence is incapable of classification. But, from the
empiric point of view a double classification has been
attempted in the s#tras, and, this is in conformity with
the teachings of the Bhagavata as summed up in the
Muktaphala :
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‘. A. (a) Nipgunabhakis.

/

(b) Sagunabhalti. This is desciibed as nincfold
" (1.2.2) according to the number of per-
sons enjoying. Each of these again is of
three kinds and may be arranged in a scale
varying in degrecs of intensity or rather
extensity ( samasa and vydsa ), comparable
to (i) a drop ( wiprut ), (ii) a river ( nads ),
and (iii) the Ocean ( samudra ). Of these
three, each may be looked at from a double
V¢ a0t viewpoint,.according as the state persists
oo ey o cfor & short .while (eETETEREtTER ) or
: -continues long.- ’

.. _The second classification is a verbatim repro-
_duction _from the Muktaphala, with some
OmISSIOILS For facility of comparision  we

appcnd below in the form of tables both the
n: - .-~ schemes :~—
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It may be noted by way of elucidation that suddha
or pure Bhakti alone is Bhakti par excellence, while the
rest—the remaining forms of devotion, are so many ste-
pping stones leading up to and finding their fruition in
it. To this Bopadeva givesthe name of Bhakii-yoga proper,
adding that it is by this that one can pass beyond the
action of the three gunas and become one with God
( madbhgva ). Itis described as absolutely selfless and
free from the slightest touch of motive ( ahetuks ) and as
unceasing ( wsuafgar, @wwaw ). Such Bhakias, blessed
with the joy of pure ( suddha ) Bhakti, look down with
unconcern on the joys of all kinds of Moksa, nay even
that of unification ( ekatve ), with the Lord, and do not
accept them when offered.

From a glance at the above tables it would appear
that the two schemes are identical, so far as the forms of
vikita-bhakti are concerned. The four varieties of nisiddha-
bhaktt have not been recognised in table (b), but, they are
referred to in the s#tras (2.2.7-8), where it is distinctly
stated that they do not deserve the name of Bhakti in as
much as they are not a means to pure Bhakti. Kgma and
sneha lead only to the secondary Bhakti, which itself is a
means (sadhana) to pure Bhakti; and, on this account they
bear a close analogy to Karma. Dvesa and bhaya do not
lead to the secondary Bhakti either.”?
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V. THE SYSTEM OF CAKRAS ACCORDING TO
GORAKSANATHA

The system of mystic culture introduced by
Goraksanitha does not seem to have spread widely
through the educated classes, so that although about a
millenium has passed since this great man appeared, his
preachings have remained till to-day almost a sealed
book to many. The Goraksa-sataka and Goraksa-
paddhati ate two of the few Sanskrit works published
which profess to give an exposition of this teacher’s
instructions. The Hathayoga-pradipika also belongs to
this school, but, it deserves to be supplemented.

We propose to deal in a separate paper, on the
basis of Mss. and printed books ( in Hindi and Sanskrit ),
with the entire system of mystic culture associated with
Goraksanitha,both historically and philosophically. Here,
we must confine ourselves to the system of cakras or intra-
organic centres of spiritual energy 1ecognised by Goraksa-
natha. Our description will be based on a Ms. of Vairata
Purina and on an old coloured chart (obtained accidentally
from a local gentleman interested in this pantha) repre-
senting the human body containing the spinal column with
the various centres painted and duly located. It will be
found that this arrangement differs widely from the
current notions both of the Hathayoga school and of the
Tantras.

X X X

First of all in the perincum we have the Adhara-

cakra (coloured red) presided over by Ganedanatha with
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his two Powers, viz., Siddhi and Buddhz. This is identical
with the well-known Muladhara of the Tantras. But, the
next centre, called Mahdpadina-cakra, controlled by
Nilanatha is unknown elsewhere. The third, the Svadhi-
sthana-cakra ( coloured yellow ), is in the genital region
and has Brahma for its Deity and SavitrT for the Power.

Between this and the Manipura there are three
distinct centres, viz., Sa/dala (called also Susumng-cakra),
Garbha ( in the Garbha-sthana ) and Kwunlaline ( in the
region adjoining the waist and presided over by Fire ).
Pesides, bare names and vague localisation we do.not find
statement of any further detail about these psychic
vehicles. The Manipura is situated in the navel and has
Vispu for its Devatz. Above this is supposed to exist the
so-called Linnga-cakra, of which, again, no particulars are
given. Higher still, in the pericarp of the Awahata is
the seat of mind—Manas,

The Anghata itse)f is in the heart and_ipo{;g li._kga'zt
Jotus with 12 petals, emitting a white radiance around,
The presiding god of the cakra is named Mahadeva
( Rudranitha, in the ¥s. ) and the Power is Uma. The
Rsi is called Hiramyagarbha. This carrcsi)ondsytﬁé‘-‘%h:e

catésal body, dreamless sleep, Pasyanis Vak and Saima-
veda. o

<
P A

The next higher caka is of course Visuddha, in the
2 m%t' dlt %5 a sixteen-petalled lotus, with smoky. colour,
presided over by Jiva aud Adya Sakei. The. Rsi is Virdt.

It——corlfsponds to the causal body, dreamless sleep, Para
Vak, Atharvana Veda,

Muhii, Jalandhara Bandha and Sayujse

The Prana-

cakra which ie e q
lotus of bright 1 a thirty-twé-petalle

hue (Ga:mﬁ"’fﬁ'&‘t) and is controlled by



LU \CARRAS LGORAKSANATHA by
Praﬁanatha and Pamﬂm Sakt, 1s seated né%f*‘ tHe reg1on
of’ ﬁl‘? thicat (ﬂa‘v‘%’ﬂﬂﬂ )87 It 'fornis the ’10%11 pextui‘e’ of
4 Hikhan body"” Of the four cakms' "aHo'Ve’ ‘%s’{u?dlm
and below Aj7%; “tle second’ one i Aéala-mkm LA
shed with 32 lobes shining like the'rising, sun’( sthgaa-
sm'r) .ipresided by Fire. The ékactisite. of wthis; fcaksl iis
notientioned.. From what is said it appears: that jt.is
seated where the three granthis, viz., Brahma®. Visau}
and Rudra®, unite (Fgfaga), and, is very, 1nt1mately
eoﬁne(,ted with Kala-cakra afi id ngzm bakr‘cf The

" 2 . ( :
wuka—cakm 1s somewhexe in ”t’he famal reg1on ﬂ'pfpfa_

rently near the ¢hin, and, is forméd like "4 éﬁh-lﬂé 10 us
3f 34 lobes, preSIded“ by Pmmf arid Sarhsotr’ WiPMnS

devas have thieir seats within'tlve'lotus. "’fts%si” “RanifEd
Krodha. :All languges, - y 1pdeed Juman speeghpitself,
are supposed to: have their origin here. H'Ehe Balava,
cabra is just below the; 47z, in ghe nasal, ;regmn, ane
looks like a three- peta]led lotus of ~red;  white , apd, dark,
colour Th1s place is described as D’ibenz,qbe;)r‘lg the
copﬁuence of the three - streams, of Ganga,, Yamung.“and
Sarasvatl represented in the body by the three nwlzs, Vizas
Ida, nga/a and Swuswmyd. . The presiding Go L p lgl,:%g{
qe]g;:a is Pmnava and the Power Susumng. ,vT h}e\stg,t\e‘
ment that this place is assoe1ated ,wm;h\ the three malras,of:
P(cmava (v1z AU &M) becomes thus intelligihles Tth

| D

name of it Rs7, is glven as 1 \/.[ahahankara B8 an-pland )

RS TR Wyl
The famous A]na cakm (eaflslcd also Aaxzz-ca/f}(z 1‘;1%

tf e Ms ), wlnch is an ‘the centre of the sPace bctwee;q 111(; .

f)l ‘ XL)

twp row,s, is a dlamond Tike-( T{Tf‘}lm"mm ) 105119 Oﬁ{m
petals,’ premded by Hasiisa Devala and Sacsmmm Sakii, Tb,

(‘orresPonds to the Vtymwm state, and Anuj)amfz Yk, and,;
to the half matm of the Pragava. . vt anand

: :
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The Karnamila-cakra, within the auricular region,
is a 36-lobed lotus of mixed colout ( dark and yellow ).
The presiding God and Power are Nada and Srubi res-
pectively. It is the seat of the 35 malrhgs.

The Tribeni-cakra, above the brows, is a 26-lobed
circle with Akasa as its Rsi. This is the rcal Tribens,
but, how this place is connected with the Balavan-cakra
lower down is nowhere stated.

The Candra-cakra is in the forehead and consists of
392 lobes®® with a colour between white and red.®7 It
is presided by the Moon and Amréa®® Sakti. The Rsi is
Manas ( mind ) with its sixteen kai@s. 1t is said that the
sun goes to this lunai mansion to drink nectar.

This centre is very closely related to another cakra—
the dmrta-cakra, almost in the same region, probably a
little upwards, Its Devald and Sakii are identical with
those of the preceding cakra, but, the Rsi is Atma rather
than Manas. Itis from here that nectar is coustantly
flowing. This place is described as the abode of the
Gayatri named Kamadhenu (lit. ‘wish-giving cow’)
figured like a milch cow with four teats, viz., Ambikg,
Lambika, Ghantikd and Talika It has a human face with
intoxicant looks ( Mada-netra ), a peacock’s tail, a horse’s
neck ( griva ), an elephant's tusk ( Sunda ), a tiger’s arms
( hasta-Sarddila ), a cow’s horns, and, wings consisting of
Lila Brakma and Hasisa. Itis a strange: figure. It is
from the udder of the ‘cow’ that nectar is perpetually
streaming down. The Khecars, Viparitakarni and other
mudyas are some of the devices intended to check the
downward flow of this blissful current. The Yogin who
had obtained access to this cakra and abides here becomes
immortal and free from the effects of Time,
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Next is the Brahmadvara-cakra, located above the
forehead and shining with its 100 petals like the many
coloured rainbow; and, beyond this is the seat of the Akula
Kundalint—a lotus of 600 petals bright like the newly
risen sunm. ’

On crossing this one comes up to the Brahmarandhra
in the cranium ( mrdha-sthana ), with its multi-coloured
1000 petals. This is the so-called Sahasrara of the mystic
literature—the Aim and End of all spiritual progress. It
is here that the Guru and the Castanya Sakti reside.

One would naturally expect that the series of
cakras would come to an end here. But, the picture on
which the above account is based, mentions 6 cakras
more beyond the Sahasrira, viz., (a) Ordhvarandhra, (b)
Bhramaraguha,(c) Akunthapitha.(d)Kolkata, (e)Vajraday la
and (f) Niradhara Paramajyotiscakra. The Urdhvarandhra,
called Talu-cakra in the Ms. is seated in the Ta@limg and
is a 64—10bpd cakra, presided by Goraksanatha and
Siddhanta Sakii. This statement is interesting as it gives
us an idea of what the followers of the path thought in
connection with the founder of their school. The Bhra-
maraguhd, also called Alekha, i.e., Alaksya-cakra ( called
Brahma-cakra®® in the Ms. ), is the place where samadhi-
yoga ensues, and, prana and manas cease to work. The
lotus is described as furnished with ten millions of lobes
and wonderfully brilliant. The presiding God of this
centre is Alaksyanatha, the Sakii called Maya (= Maha-
maya ? ; Akala in the Ms. ) and the Rs2 Mahavisnu.

‘The higher cakra with an equal number of lobes
has Akalanitha as Devai@, Akalesvari as SakiZ and
Akala as Rs.
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o The Kollgtascakya is in.the Sskhamandala and corre-
sponds to the Vaikuyiha of the Vaisnavas and Kailasa,
ofithe Spivas. -Both the Devatz and the Sakis are “named,
Ananja. 70 The Ms.: calls this region a road: to fhe
nghest Vo1d ( Parama-stnya-marga ). NS

+1, The description of Vajradanja is not ve:y clear. It
is sald to beas 1 understand il tobe, in the form of a-
(‘plumn, vast \ Mahia-visala ), lustrous (tejal-puiija- pmb]m)r
and 1ong ( dwgha ). : 3 W ,

v.‘!

Tﬁe final cakra is in the Niralambasthana, with
an infinite number of lobes, colours, malykas, devas and
worlds ‘This is the-Highest Seat of the Gurandeva, ;. ;.-

.
fs } 04

Beyond this is a series of 20 voids of wh1ch nothm
is eaxd T he Ms. \obserVes that Final L1berat10n takes
plaee in* the Great V01d ( Pamma sunya—sthdnu b above

21 Bmlmzm}fmk ’I’ranscendmg the great Void tlie Yogm
becomes etérnally free from ° coming and gomg,’ 1.e., the
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tinct by timé and the notes appended generally vague,
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have been left unpoticed. 1t issure nevertheless that the
general presentation of the scheme is unimpeachable. -
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immediate causc of the flow of ncctar ( sudhd-srava ).
While Goraksanitha holds that the nectar flows from the
Amyta-cakra above the Moon, Bhaskara considers that it
flows from the ak#la which is within the Moon.

The name of Bhramara-guliz is to be found men-
tioned in the literature connccted with the names of
Kabira, Radhasvami, etc., but, no where is its function
clearly stated. The Siita-sarmhiti and Bodhasira usc the
term vaguely in the sensc of Brahmarandhra. This so-
called cave is in reality a hole or rather a hollow which
appears to view when one gazes into the centreof the
‘Kutastha’. The entrance to this hollow is brilliantly
dark, but, it is surrounded by a luminous ring or rays.
The powers of obscuration (@wvarana ) and dissipation
\ viksepa ) ate said to guard this entrance, so that they
try to screen up and throw off the gazer. It is only when
the power of introvision is produced after the gencration
of pure magnetism within the body through strict con-
tinence, pure food, etc. etc., and, through the cultivation
of the moral virtues of sclflessness, forbearance, etc. etc.,
and, through the action of prana that one can expect to
gaze at this hollow without fear of @varaga and viksepa.
At this state mere gazing makes the mouth of the cave
wide open and every fattva is illuminated.

In the chart the Prana-cakra is describéd as the
tenth avenue of the human body. This apertutc is usually
closed in men, so that the body is as a rule likencd to a
“city with ninc gates” only.®® But, a steady process of
psychic disciiplinc helps to open this avenue through
which the Jova of the Kramamukia-upasaka passes away
along the ray of the sun into the Solar Region, called
also Bralunaloka, and, thence with the dawn of Know-
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ledge is absorbed in Brahman. The medulla oblongata
( mastaka-granthi ) above the Visuddha-cakra, isone of
the sites where the three #@/is are united. From here
the Susumnd enters into the skull, and, the other two
nadis, viz., I¢a@ and Pinigald, pass along the right and left
sides of the forehead and meet together and are joined
with the Susumng between the two eyebrows. From
there the Ic7@ goes to the left nostril and the Pinngalg to
the right. From the medulla the Suswmna is bifurcated:
(1) One line passes below the brain and in a rather obli-
que course comes to the eyebrow whence with a slightly
upward bend pierces the pericarp of the 45 and unites
with I g and Pingald. Then it comes out, and, running
straight up crosses a very subtle hole within the interior
of the central region of the forehead and hanging down
to some distance takes a curve and goes right up, pene-
trating the Sahkasrgra and entering the Brahmarandhra.®*
(2) Another line goes up direct from the medulla, and,
through the interior of the skull extends to the Sikhara.
With aslight curve it enters the Brahmarandhra. The mouth
of this line of the Swusumng which is in the Brahmaran-
dhra remains usually closed, while that of the first line
is open. Consequently the hollows of the two lines

are not in union. While passing away from the body
the Yogin gets the closed mouth of the Susumng opened,

on which the two holes mentioned above become unified.

This is what is usually known by the name of the “10th

avenue”. In the Amaraugha-fasana, however, the “10th

aperture” is identified with the mouth of the Saznkhing,

which is a hollow behind the front tooth ( 7@ja-danta );

and, the Kankilamalini Tantra locates Brakmarandhra

just below the Saswkhing,®®
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of these names are of course not proper or historical
names at all, but, only of certain abstract principles.
But, some are indeea historical. After initiation the
disciple is given there a name ending in ‘Natha’. Itis
needless to say that we have no concern here with these
‘Nathas®. A regular and systematic study of the teachings
of the Hatha-yogins—the Nathas proper, e. g., Matsyen-
dra-nitha, Goraksanatha, etc., of the Vajrayina and
Sahajayana Buddhists, of the Tantrists of {Tripura order
and also of the Viracira cult, of the followers of
Dattatreya, of the Saivas, of the later Sahajiyas and the
neo-Vaisnavas, will reveal several features in common.
The relation between Mahayina Buddhism and Tantric
cultute is an important one and desetves close and
careful examination. It would be of great interest to
find out how the S#inyavada of Mahayana has crept into
Hatha Yoga, "Tantra etc., and, how uitimately this
S#nya has come to be interpreted in the way it has been
done in the later Buddhist schools. All these Schools -of
Thought being allied to the philosophical position of the
Alchemists the science of Alchemy as it used to he
cultivated in Ancient India has also to be studied. The
Rasavdada of the neo-Vaisnavas owes much to the
development of the mystic Science associated with the
names of the Siddhas.

S

+ The scope of the present paper is not however so

wide. It is an humble attempt 1o present in a very few
words, mainly on-the basis of Mss. and of printed books,

a sketch of the doctrines of the Nathas together” with a
short note on the origin of the sect and on the biblio-

graphy of its literature.
8

'
»
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Origin Of The Sect

As ucual in this countty the Natha scct claims a
divine origin. Brahmananda,®® in his Commentary, Jyo-
tsna, on the Hatha-yoga-pradipika (1.5) clearly statcs that
Adinatha or Siva was the first of all the Nathas and that
according to a tradition preserved in Nathist literature
the sect was founded by Siva :

“arrfeara: foa: adai Ara@i gaAr Aqrac 0 (qar) -
aeveEt: s gfa argaesetfoay aafar 107

From the above extract it would appear that the
Sect was known by the name of Natha-pantha. Scholars
too genrally use this very term in refering to the scct.
But, in literature it is also known as Siddhamarga,
Avadhita-marga, cic., and, as the teachers of this School
lay a great emphasis on the practice of Yoga for the
attainment of perfection it has come to be designated as
‘Yoga-mirga’ par excellence. The Kapalika scct is in some
minor respects closely allied to it, but, it is a distinct
path altogether; and, though its origin is attributed to
Adinatha, its main tcachings and practices have character
of their own.

The Sabara Tantra gives a list of tewenty-four
Kapalikas-~12 teathers and 12 pupils. It is interesting
to find that some of these names, especially those of the
pupils, are those of the well-known Nathas or Siddhas.
The names of the twelve teachers, for instance, are—
(1) Adinitha, (2) Anadinatha, (3) Kalanatha, (4) Atika-
lanitha, (5) Karalanatha. (6) Vikaralanatha, (7) Maha-
kilanatha, (8) Kala-bhairavanitha, (9) Batukanatha,
(10) Bhiitanatha, (11)Viranatha and (12) Srikanthanitha.
The names of their twelve pupils appear in this order :
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(1) Nagarjuna, (2) Jada-bharata, (3) Hariscandra,
{4) Satyanatha,\5) Bhimanatha, (6) Goraksanatha,(7) Car-
patanatha, (8) Avaidyanaitha, (9) Vairagyanitha,
(10) Kanthadhari, (11) Jalandhara and (12) Mala-
yarjuna. ‘

Though the spiritual descent of the sect is said to be.
from the Divine source its historical foundation is ascribed
to one Matsyendranatha. The life history of this great
man is so intimately woven up with legends that it is very
difficult to make a proper discrimination. It is said that
Matsyendra has originally been a fish who overheard the
secret Yoga-instructions of Adinitha or Siva and became
fixed in body and mind ( degatadizeR: Fyaw qEd: &
AR o ganEmfay freaasmsaqasy ). When the fact
was noticed by the great Lord, He came to know what
the steadiness meant and out of compassion sprinkled
water on his body. The result was that the fish was
immediately transfigured and his form was converted into
a human body of celestial type—thenceforward famous as
the Siddha Matsyendranitha. ™Mm. H.P. Sastd is of
opinion that the real name of Matsyendra was Maccha-
ghna, which probably means ‘a fisherman’. Be thatas
it may, there is no doubt that Matsyendra was a Yogin
of high order. Tt is said that inspite of his great powers
he fell a victim to the snares of passion and that it was
with much difficulty that Goraksa, his most favourite
disciple, succeeded in reclaiming him.

He has several disciples. Besides Goraksa, who
became the most renowned of the batch, there were
Caurangi, Ghoracoli and others. There are legends
associated with each and every Siddha. Anud, almost
every Siddha is credited with the composition of certain
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musical verses which used to be sung in the niddie ages
and continue {0 be recited cven now 1o the tune of an
one-stringed instrument by pedestrian minstrel-beggars in
the sireet,

In the literature of the Nithas onc very often comes
across the name Minanitha, Itis hard to say whether
this wasa synonym of sfatsyendra. The two names
were belicved by many to refer to the came person. But,
in the list of Nithas furnished by Braluninanda, wie find
the name of ifna mentioned separately from that of
Matsyendra.®F vim. H.P. Sautri spraks of themn as if they
were two persons 2nd says that both of them wete natives
of Candradvipa.

The word Cauraigi ( =Sk, Caturangi ; means a
person shorn of hands and legs. Itis said that while
Matsyendra, sfter he had become 2 Siddha through the
grace of Adinatha, wes roaming at will through the-
world he came acrogs Caurangiin a certain foret ani
took pity on him. Caurang?s body, which was only a
trunk, beca.ne farnivhed in a mysterious way with hands
and legs, whercupon he fell at the feet of the great
Siddha, s<ked for his Grace and obtained it. He became
a Siddha, known as Cavrangi-natha

Ghordcoli was another disciple of Matsyendra.

But, the greatest of Mat~yendra’s dizciples—indeed:
one of the greatent souls Inaja has ever produced—was
certainly Goralzenitha. He was a great Siddha, was the
father of Hatha Yoga in its current form and was the
great apostle of Yogic mysticism in the mediacval ages.
In the Paficamiatrayoga, attributed to himself, it is stated
that during the period of his discipleship he passed twelve
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long years in watchfulness on the ciemation ground. 1im.
H.P. Sastri says, on the strength of Taranatha’s evidence,
that Goraksa was originally a Buddhist and that he
became a Natha only in his later yecars. As a Buddhist he
was known by the name of Ananga-vajia (.according to
Taranatha, but, Ramana-vajra according to Mm. H.P.
Sastri )...This may be nue. But, in the Kayabodha,
attributed to Goraksanatha himself, there is a saying
which would seem to show that he had been in all pro-
bability originally a slayer of animals ( pasvarambhala ).
If the word Arambha means sacrificial slaughter,as it ofien
does,Goraksa cannot be described to have been a Buddhist
before his conversion into Nathism. But, as it is a mere
conjectute the point need not be pressed far.

The age of Goaksa or of his Gury M atsyendra is
not known with certainty. The tradition connecting him
with Kabira ( 1500 A D.) and with MadhusGdana Saras-
vatl { 1700 A.D. ) is not probably of any historical value.
But, Jiiana-natha alias Jiiana-deva, who is usually assig-
ned to the thirteenth century, mentions his own spiritual
pedigree, in his Commentary on the Bhagavad-gita in
which Goraksanitha appears as his third predecessor—
thus : Adinitha, Matsyendra-natha, Goraksanitha,Gahini-
nitha, Nivrtti-nitha and Jhdna-nitha, This would place
Goraksa in the beginning of the 12th centmy A.D. This
date agiees with the tradition which makes Goraksa
and Dharma-natha contemporaries and pupils of the same
Gurw. Dharma-nitha is gencrally assigned to the 12th
century A.D. But, there arc other views according to
which Goraksa lived in 500 A.D. or 700 AD. or 1000
AD. The disciples of Goraksa were numecrous, some of
whom attained to distinction. We rcad of Bila-natha,
Halika Pava, Nali Pava, etc., as_being his disciples.
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Mayanamati, the queen mother of Rija Gopicanda, is
also said to have been initiated by Goraksa.

This Bala-natha may be the samc as the Siddha
Balapida of whom we find an account in the Tibetan
literature and who is identified with the great Jalandhara
nitha. He had probably been a S#dra, but, became a
Buddhist afterwards and finally a convert to Nathium.
He was a powerful saint. In Bengal he was popularly
known as Hadipa. His greatness was universally ack-
nowledged, some assigning to him a higher place,
owing to his extraordinary sanctity, than Goraksanatha
himself.?® We can glean some account of this Saint from
Nirafijana Purapa. It is said that in the neighbourhood
of Kerali he showed Grace to one Sabala, who wrote
certain dokds or verses in memory of his Gury and of his
own conversion. His achievements were many and
varied. Among the persons on whom he condescended
to confer Grace there was many an illustrious figure.
Raja Gopicanda of Bengal, Raja Bhaitrhari of Ujjein
and Carpata,1°° who is described as the maternal uncle
of Gopicanda, were among his disciples. The names of
some of his other disciples are Goga,'°! Catikanatha,
Rama Simha,'°? Bhima,1°® the merchant Agila, the
merchant Sandhara ( in Palanpur ), etc. Heis said to
have practised penances on a mountain, called Rakta, in
the Gity ( Adipuri) of Dandavati. Many of his Yogic

feats are recounted, For instance, he caused pearls to be
" miraculously produced in the Yugandhara field; he turned
a person, named Kanha, born dumb (janma-miika ),
into an eloquent poet; he exhibited the whole Universe in
a clear vision to King Renuka on mount Kaficana and
gave him a wonderful sword; he conferred a boon on a
gentleman of the Raghu family which enabled him to



NATHAS : HISTORY AND DOCTRINES 63

subdue the superior forces of the Emperor single-handed
and granted a lovely son to a Carana named Dala.
Theie ate many other stories of this kind. It is related
that once Jalandhara went to the borders of a village
( named Sesali ) and lit his dhsine { agni- dhani ) there,
when a prince came to meet him. Jalandhara was plea-
sed to present him with an excellent sword, called Rima-
candra, with which the prince fought and killed several
Yavanas—including those of ‘Joya’ (?) class, one of whom
had assassinated his father. Thereupon some Bhatis, a
clan of the Yadavas, challenged him in battle and pressed
him hard. The prince remembered Jalandhara in the
battlefield, on which the latter appeared before him at
once. The sword was immediately lengthened into an
enormous size and the opponents were beaten back.
Having won the battle the prince himself disappeared

and became immortal.

Gopicanda, the son of Raji Triloka-candra®*
of Bengal, became the disciple of Jalandhara-nitha
and left his kingdom at the instance of his saintly mother
Mayanamati. The Mahasanta-vakya contains a short
account of his renunciation. The language in which
the queen mother exhorted her reluctant son on the
vanity of the world and its possessions and on the
supreme necessity of taking recourse to a Spiritual
Teacher for enlightenment is unrivalled. Seldom in
human history has a mother been found to take the
initiative in sending her own son away in quest of
saving Wisdom—a quest fraught with immense perils
and possibility of untold sufferings. The story of
Gopicanda’s renunciation has become classical, and,
almost every vernacular of northern India has got its
own versions of it. Gopicanda, as a Siddha, came to
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be known as Sragiri Pava. In the Siddhanta-vikya
there is an intere.ting dialogue between him and Jala-
ndhata. The former puts to Jalandhara a series of
questions, to which the latter replics. ‘The questions are
thus worded :

i S99 —

A TFifa geoifa @ua wraaitag—
IRAT TAAY AT FFIAL ATGY |

Z¥ Al el gq Earea |

aTEw g 981 egmia | |

i waw qar foad @

faed e wEr gada A

FAF WY aredy M’ 0

Jalandhara answers—

“sasaisaga aaen fEEr

q: GF GRS T A

AIT AGIR Fegdf & U1FA | -
AT T FeAaafa |

faz sad =fg equfa @

FESAA foad @@ |

g gum 7 s 9 )

[ 9IAY 7 Tt @rgAEy aEm

He further adds—

“ereanrAia @ g weqafy wwafy |
ag At g g Ay
zaveit qad: gy faaraly
7 g Fisiu foest S

3 'I‘hc last couplet contains the quintessence of the
Nithic teachings,
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The story of Bhartrhari, another prince of royal
blood, is equally interesting. He too renounced the
joys and luxuries of the palace and under the guidance
of Jalandhara attained to perfection in Yoga. In the
fiterature of the Siddhas his name appears as Vicara-
natha.

The Teachings of the Nathas
In the Siddhanta-vikya of Jalandhara we read—

| ey genaAe qaafatieg WigAseRt an
wemgeTgH cal qFANiasT sAAAfaH av |
grraia g laneft gut weafas
#d arsgaed gaa sa a¥ difrat ag O n

This shows that me%:aphysical position of the
Nathas was not monistic, nor was it dualisitic either. It
was transcendental in the truest sense of the term. They
speak of the Natha, the Absolute, as beyond the opposit-
ion involved in the concepts of Saguna and Nirguna or
of Sakara and Nirakara. And, so to them the Supieme
e1d of Life is to realise oneself as Natha and to remain
cternally fixed above the world of relations. The way
to this realisation is stated to be Yoga, on which they
lay great emphasis. Itis held that Perfection cannot
be attained by any means unless it is supplemented by
the disciplinary practices of Yoga. The Siddha-Siddh:&-
nta-paddhati, attributed sometimes to Goraksanitha and
sometimes to Nityanatha, goes further and says :

ceqrrTeiaT ANTR:, AlEaTeg TuueHn:” 0% |

But, what is Yoga ? It is explained in different
works in different ways. But, in whatever way it is

cxplained the central conceplion remains the same. It is
oY
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‘“fgur go: TarRweg MtEgaua: |
W PEIUTYATRD:  grigar gadawm:’ 1110

If this tradition has any historical basis it means
that the Nathas simply revived an ancient and dying
science. And, this seems to be the more plausible view
to take.

But, what was the need of reviving this Yoga at
all, when Rijayoga was already in a flowmishing
condition ? That the Hathayoga, even in its higher
and perfected forms, is only an ancillary, nay a stepping
stone to Radjayoga, is admitted by the Siddhasthem-
selves. Patafijali’s system is mainly based on Rijayoga
principles; so are the Buddhist and Jain systems, though
in all these the utility of simple Hatha practices has also
been recognised.

‘The Hatha-yogins aie of opinion that for otdinary
people who have very little control over their mind the
practice of Réjayoga is simply impossible. Mantrayoga
and the practices of meditations are indeed capable, if
properly resorted to, of leading to the perfection of Raja-
yoga; but, these too require the exercise of mental
concentration to be of any efficacy at all—an exercise
which is beyvond the power of the average man. Hatha-
yoga, however, which consists in certain mechanical
devices of the physical character is the only form of
scientific Yoga which can be useful in such circumstances.
For, it does not presuppose the possession of mental
strength which every other class of Yoga more or
less implies. We have alieady said that the essence of
Hatha les in the conquest of Vayu. It is an article of
universal acceptance in this country that Bindu ( essence
of the physical body in the form of Virya, Sukra, or
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seminal fluid ), Vays (the inta-ovganie vital cuents )
and Manas (mind or the principle of thinking e doely
related to one another, so that by resuaining any one
of them the remaining two may e casily held in cheek,
The restraint of Bindy, as accomplished by the practice
of successful Bralumacarya, being abieady otuned, the
Hatha-yogins direct the contiol of Vayir aya prelimindny,
or rather a means, to the realisation of mental guiricence
which is the ultimate aim of all suiving.. But. to
facilitate this vestraint of Vayi or Prugidvane they
recommend the employment of « fow other practices,
viz., (1) Jdsan1, (2) Mudid and (3) Nadanvsandlomna’ e,
The continued practice of dsmae is of great help in
sccuring the lightness, health and steadiness of the body,
These qualitics, once attained, nataraliy teact upon the
mind. The practice of Mudii is intended 1o ronse the
dormant Kunadline Sakti without whose active guidance
no spiritual 1calisation is possible. And, the practice of
Nada audition acts direetly upon the mind and tends to
destroy its inherent 1estlesiness. As roon as the mind is
rendercd inactive and the Vayw s aboorbed in the
Bralmarandhra thaic  arices  the iesplendent gloy
of Beatific State, technically known av Laya or
Manonmans or Sahajavastha. 1t is a state of intense Joy.
Itisto be observed in this connection that all these
practices arc inter-connected. The practice of Nade can
be properly started only when the Inner Sound, which is
in a sense a perpetual cuerent running through the heart
of sensible Naturc,comes to be an object of hearing, Aud,
this sound can be heard as a matter of cowse after the
Vayu has entered in to the Suswmna Nadi and its vatious

branches rendercd free from the impuiitics accumulated

there for ages. When the Na ns aie pwified the duahata
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Sound becomes audible at once. But, this purification re-
quires the exercisc of Asina and Mudra. On the contrary,
the perfection of Asana is impossible until and unless the
subtle causes which operate as deterrents upon the stability
of the body arc thoroughly icmoved. The awakening of
Kundalm: which is the immediate aim of the piactice of
Mudrds and indeed of many other practices—is really
bound up with the success, more o: less complete, of
Asana. In fact, all these mechanical devices have one
end to fulfil, viz., to releasc and set in operation the
Divine Power lying asleep under the burden of Matter
within Man and to 1ender clear its path of movement.
‘This path is now blocked up.

The peculiarity of the Yoga which the Nathas
taught consisted in the emphasis which it placed on the
physical side of the discipline. It presupposes a thorough
knowledge of the body, with its nervous and vital
apparatus. The general principle on which they pro-
ceeded appears to be the recognition of the graded
character of Matter, ranging from the densest form
revealed in our waking sense—experience up to the most
rarcfied and tenuous form to which the end of Sampra-
jiigta Sama@dhi—the so-called Sasmita Samadhi—even-
tually leads. I am speaking here in terms of Sankhya
nomenclatuie. The consciousness of the individual self,
as enmeshed in grosser matter, is really identical with
the Universal Consciousness of the World-soul—nay, with
Absolute Consciousness itself. Only that limitations
have to be carefully removed. The Hatha-yogins are
of opinion that the only surest and quickest way of
transcending  the limitations is to rise up, rather
to raise up the Vayw, from one plane to another until the
Universal Stuff is reached in the Spirit—Matter of the
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Highest Planc—manifesting itself in the so-called Thous-
sand-petalled Lotus ( #g@&@®AS ). These limitations are
the products of stress and strain caused by the Creative
Impulse of the Supreme Lord in Matter.

To speak more clearly. The pure soul, which is a
mode of the Absolute and ultimately consubstantial with
it, becomes enveloped in its mundane stage with a double
coating of Manas and Bhiitas, representing two aspects of
subtle matter. The word Manas is used here in a very
wide sense, including buddhi, ahankara, ctc. The senscs
which develope later and arc only the functional varia-
tions of Manas are also implied in it. The word Bhiita
stands here fo: the objective stuff in a state of relative
equilibrium. It holds within it the so-called tanmatras,
viz., Sabda, sparsa,viipa, rasa and gandha, which are not
yet distinguishable as such. Each of the five #atras has
its own centre, wherein it is capable of cxpanding and
contracting. The soul in its descending or outgoing
course takes upon itsclf as a matter of necessity these
layers of subtle matter. Though its innate purity is
marred thereby it still retains enough of self-consciousness
and the consequent powers. Total self-forgetfulness
takes place only when it emerges into the outer worlds of
gross matter which is the outcome of a combination, by
means of a process known as Paficikarana, of the finer
radiating particles shooting out of the tammatric centres.
The descent into subtle Matter was, as it were, in a
straight line, but, birth into the external world is the
product of an oblique motion ( tiryag-gati ) in Vayuw. As
soon as Consciousness finds itself encased in sensible or
gross matter, the Manas developes into senses which
begin to operate each in its own line with reference to a
corresponding aspect of this Matter. It is for this reason
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that senses cannot apprehend anything beyond dense
Matter. The Manas, as abstracted from the senses, is
indeed capable of giving rise to supersensible knowledge.
The greater the abstraction the purer the quality of this
knowledge. The abstraction of Manas is really synony-
mous with its concentration and consequent purification.
The so-called Divya-caksu, the Celestial Eye or the Third
Eye of Siva is nothing, but, this purified and concentrated
Mind : “qaY glaw & =&1:”.11% The Manas as coated
with dense Matter may be described as dense or sense-
bound. And, in this state the Vayu too is no longer
rectilinear in its motion. Every form of Vayu with
which we are familiar in our sensible experience is of
this type.

This oblique motion of Vayu in our physical body
necessitates the existence of tracks of an oblique characer.
This is what is technically known as Nadi-cakra consis-
ting of numerous Na#is ramifying in diffecent direc-
tions. Leaving out the Susumud which is the central
track of the straight motion of refined Vaywu, the
other Nagis may be loosely classed under two heads,
Right and Left, from their position in relation to the
Susumnig. The Manas and Vayu of an ordinary man in
his.senses move along these winding tracks. This move-
ment is his Sasmsara—his Vyutthana.

The Nathas insist that if the Absolute is to be
reached the central Track, which leads directly into it as
a river loses itself in the ocean, must be found out and
resorted to. All other ways will mislead, as leading to
the different planes of material existence, because they
coniain sediment of gross matter. As soon as the diver-
gent currents of physical Manas—the vritis of the senses,
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and, of the physical Vayu, i.e., the functions of the vital
Principle, are brought to a point with a certain degree
of intensity, there flashes forth abright light representing
the expression of the concentrated Sakiis of the soul.
This expression of Sakti is the revelation of Kunialing
and its partial release from the obscuration of Matter.
The Sakti as thus released, however, partially it may be,
rises up spontaneously and disappears in the Infinity of
the Absolute. This disappearance does not mean anni-
hilation : it simply means absorption and unification.
The Absolute, as conceived in terms of Sak#i, is the
Infinity of Sakti actualised. Sak#i is a Unity, whether
manifest or otherwise. Brahman is nothing, but, the
eternally manifest Sakfs, which as such is only a synonym
of Siva. Itis free from action and from cvery tinge of
Matter. But, it is a fact that a portion of this Sak#i is
swallowed up by Matter and appears to lose its identity
under the pressure of the latter. The Nathas claim that
the Sad-guru, the true Spiritual Teacher, alone is able
by virtue of his active Sak#i, which is indeed nothing,
but, Siva at work, to call forth the slumbering Sakii of
the disciple. The difference between Siva and Sakti is
really a differencé without any distinction. It is said :

“fmasmg:a% it meeeaR fa
S CILEC TG S G G TR

1t is an inscrutable mystery how Sak# can at all be veiled
by Matter. It is, nevertheless, true that once it is relea-
sed it is drawn into the Infinite and Universal Source
which is actually free.

It is Matter that scems to divide Siva and Sak#, so
that as soon as Matter is transcended this apparent divi-
sion also vanishes. And, what is Matter itself ? Itisa



NATHAS : HISTORY AND DOCTRINES 73

phantasm appearing from the self-alienation of the
Absolute as Siva and Sakti. Naturally, therefore, when
Siva and Sakti are united this phantasm vanishes into
nothing. We shall see that the aim of Yoga is the
establishment of this Union. This will also explain the
existence of so much erotic imagery in connection with
an account of this matter in the Tantric and Nathic
literature, both Hindu and Buddhistic, in the mediaeval
ages.

The point is that the soul cannot know Siva, i.e.,
canpot gain self-realisation, so long as itis bound by
matter, which it can do only when its Sak# becomes
free. The obscuration of Sakéi means (i) its loss of
connection with Siva from which it emanated, (ii) its
consequent engulfment within the dark womb of Primary
Matter, and, (iii) it> final emergence into the dense world
of evanascent light which is produced from Primary
Matter. The first and second moments may be successive
in time or only in logical sequence. In any case it
represents the so-called Prakrii-lina stage of the Yoga
literature. The taint of Cosmic Nescience is the chara-
cteristic of this stage which precedes the subsequent
evolution. The physical state of bondage, the third
stadium in the present scheme, is characterised by a
disturbance of the relative equilibrium of the forces. By
way of illustration it may be pointed out that the Vayus
in the physical body is working unequally—soare the
other forces.

It is, therefore, enjoined that this inequality has
to be removed. In natural cowse also it is removed,
though only for a moment, from time to time. This is
called the Sandhi-ksana, corresponding to the Nirodha-

10
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ksana of the carlier literaturc.  What is necessary is to
ir;crease the duration of this ksana. It has alrcady been
shown that the Vital and other curients working within
the system may be brought under a two-fold head—one
flowing along the right course and the other along the
left. The two currents atc opposite being  positive and
negative, and, aic supplementary to cach other. In the
literature of the Siddhas and Nathas they are known as
the Solar and the Lunar Curients,*'* and, thelr tracks
as the Solar and thc Lunar paths, the Piigala and
Ida Nadws of Hathayoga, 1espectively. The nentralisation
of these Solar and Lunav forces, often described as
Purusa and Prakrti, by allowing them to act upon
each other by certain specified means, helps to open
the Natural or Middle Tiack which is called
Susumma or Brahma-n@i or Sitmya-nndi. As soon as
this Path is opened, which was till now lying blocked
under a heap of dense matter,the Bindu,Vayu and Manas
rendered fine through Kriyayoga 1ush into it at once and
begin to take an upward course spontancously. The awak-
ing of Kundalini, the opening of the Middle Patl.,, the
purification of Vayu and Manas the risc of Gnosis(Prajiia),
the dissolution of Ahankdara and. the knot of Ignorance
(Avidya-granths) are different names of this very act from
diffcrent points of view. It is not an instantancous act,
as a rule for the accumulated vasanas—the heritage of
the ages—have to be worked off slowly.  The entiic
course is graduated. The Nithas generally describe it in
terms of Tantra phraceology as Saicakrablieda, thus,
representing the successful iranscendence of ecach of the
six intra-organic Centres as a definite stage in the
Journey. This corresponds to the purgative process of
he western mystics and to the ' dhiita-suddhi’ and citia-
\Suddhi of the Upasana-kanda of Tantra.
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The secret path of Brakma ( Brahma-nads ) was
indced known to the ‘Vedic secrs. Leaving aside the
testimony of the minor Upanisads, we find evidence of its
knowledge in the Chandogya, where there is a refeience
to a Central Ngiz running up from the Hrdaya to the
Cranium (Mirdha). This is evidently the Swusumna. It
appeats from a study of the ancient literature on the
subject that there wére mainly four distinct views on the
point from which the upward journey of the Manas was
to be undertaken, the four places according to the four
views being—(1) Muladhara-cakra, (2) Navel, (3) Heart
and (4) Middle of the two eyebrows. The Vedic schools
were generally in favour of the ‘Heart’, but, the Nathas
preferred the first and the second places, In every case
it represépts the spot where the Manas and Vayw are
focussed into a Point. It is after such concentration that
the Great Path reveals itself. Speaking graphically, one
end of this Luminous Path represents Isvara or Guru,and,
the other end enlightened Jiwa or Sisya and the Path
itself the relation between the two. With continued
practice the distance between the two ends begins to be
reduced and the Yoga gains in strength, until at last the
path disappears, leaving Isvara and Jiva, or Siva and
Sakti, in close union with each other. As it has been
stated above, the Union may be termed Identity also, in
the sense that the two principles Icse all semblance of
distinction and inequality, and, become, what in reality
they have always been, the Absolute.

This Swa-sakti-samarasya, the equilibrium of Siva
and Sakti is manifesting itself in Ananda or Divine Bliss.
Lt presupposes J7iana or Realisation in the manner just
mentioned, and, [figna is the natwmal expression of Yoga.
This Jfigna alone has saving virtue. The theoretical
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knowledge gained from a study of books is severcly
condemned by the Nathas as a uscless lumber, as leading
to confusion rather than illumination.

True knowledge cannot be gained without Yoga.
Merely intellectual knowledge does not avail for salva-
tion. The Yogabijat’® says—

... Ama Wed s W /@ qaa”

There are indeed records in history that several people
obtained knowledge directly without the need of practi-
sing Yoga. By way of illustration the names of Jai-
gisavya, Asita, Janaka, Tuladhara, Dharmavyadha,
Pailavaka, Maitreyi, Sulabha, éé.rﬁgi and Sandili, to name
a few among many such, may be mentioned. But, it is
replicd that cven in these cases the practice of Yoga in
a previous life has to be presupposed. The Siddhas
assert that a nan who has obtained knowledge, but, not
S1ddhe, will be required to come under the sanctifying
influence of a Siddha in course of time and through his
Grace receive initiation into the mysteries of Yoga.T*®

This is absolutely necessary for the realisation of
Moksa, 127

They lay so much emphasis on Yoga, becausc
without its instrumentality the conquest of physical body
cannot be accomplished. None, but, a true Yogin can
rise above the Jimitations imposed by the body. So long
as these limitations persist, which imply not only the
passions, but, also the dependence upon the eclements of
nature, the stability of mind and the consequent enligh-
tenment is not possible. The physical organism, for
Instance, as it exists in the present state, is considered to
be the source of all evil. Itis affected by the action of
the five elements, is afflicted, with heat and cold, and,
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is subject to decay and death. This corruptibility of the
physical body, the Yogins claim, can be ovcrcome only
by Yoga. '

As it is a very important issue in the study of
the doctiines of the Nathas, it is desirable to consider
this question of physical purification at great length
in this context. The human body, as it is ordinarily
known to us with its defects and corruptions, is
described by the Yogins as immatuie ( apakva ). It is
possessed of all the characteristics of physical matter.
Contact with such a body must inevitably 1esult in the
experience of Pain and in the veiling of the inherent
powers of the soul. For an ordinaty man, therefore, it
becomes practically impossible to subdue the senses and
the passions even with austere self-restraint. The effect
of the elements of Nature makes itself felt, for all his
effoits, as a disturbance of the mind. Such a man is a
slave to circumstances The so-called J7i@na is unable to
remove these defects which are incidental to a dense
physical body. The body as such requires, therefore,
to be purified and tendered mature ( pakva ) by means
of Yoga.

The doctrine of physical immortality, which is an
immediate corolla1y from that of physical purification
referred to above, finas a special treatment in the system
of the Nathas. If the defects which cling to the dense
organism can somehow be eliminated from it, the body
will naturally become immune from disease, decay and
death ana from all the ills attendant on physical matter.
It will be free from weight and capable of moving
through space with the velocity of thought, assuming
any shapes at will and multiplying itself {0 any number.
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It will pass through a solid wall, c¢nter into a stone, be
not dienched by water, buined by fite or aflected by
the wind, and, it will be invisible in purc spacc. It
will be ablc to expand and contract itsclf and will be
endowed with all the Powers consequent upon the con-
quest of the five clements ( bhiita-jaya ). A body like
this is said 10 be rarc even among the gods. It is purc—
purcr than Akasa itsclf. Siddha-kaya, Diwvya-deha, Yoga-
deha, ctc., arc but names of this Body, and, the process
of this transformation is calicd Deha-vedha, Piyn 'a-
sthatrya, Pinia-dharana, ctc.

It may be pointed out in this connection that the
possession of an immortal body of this kind has been
felt to be a desidecatum by the mystics in all ages and in
all countries. In the literature connected with Hatha-
yoga, Rasayana (Alchemy), Tantra, ctc , we find repeated
references to such a body. It is said that as a base metal
can be transmuted into gold ( loha-vedha ), in the same
way a natural body may be spiritualised ( deha-vedlia ).
The alchemists of the ancient age had their own method
of transmutation in which mercury. mica, sulphur, ctc.,
played an important part. They called this body by the
name of ‘Rasamayr Tanw’ and ‘Hara-Gauri-systija Tan’,
because it was effected through the action of Rasa or
Mercury—the seed of Hara ( Harasrsti ) on one hand and
Mica—the seed of Gaurs ( Gaurisrsts ) on the other.**®

What the alchemists professed to accomplish by
means of Mercury, the Hatha-Yogins attempted through
the discipline of Vayw. It is, therefore, said that

Karmayoga,by which the stability of the body is secured,
is twofold :

“FHOWE R/ gy fosawer |
@TE qgarafa sHaen fgur g’
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Naigarjuna, the great Mahayana Teacher, is said to have
been a great alchemist credited with wondeiful powers.
He was also a Tantrist and a Yogin of rare perfection.
Many of his followers too were worthy of his name. The
Nathas were apparently influenced by Nagarjuna and his
teachings, And, there are indications to show that
though the Nathas were advocates of the Hatha process,
they were equally masters of the alchemic lore.

Both the Hatha and the alchemical processes have
the same limitations They render the body immortal,
pure and free. But, they cannot without stepping beyond
their bounds lead to the cessation of mind and the
attainment of final equilibrium. They give rise to
Jwanmukti—the state in which Mind and Vays (Life)
continue to remain steady in the Aj%@-cakra illuminated
by the white radiance of the Universal Light of the
Sahasrara above. This state lasts for a long time—for
countless aeons, it may be—during which time the
continued Upasanz or the course of Rajayoga which
follows naturally tends to render the mind liable to sink
gradually into the Infinite From this it is clear that the
true scope of Rajayoga comes in only after the Hatha
and alchemical processes terminate.’®® Rijayoga ends
in the Final Illumination of Perfect Wisdom ( Pirna-
prajiig), which only a thoroughly purified body and
mind, such as what a Siddha-deha implies, can sustain.
A natural and corruptible body is thus totally wunfit
for receiving Wisdom'?°—nay, incapable of practising
unbroken meditation which precedes it.* #*
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Part 1.

Introduction

As a bricf introduction to the study of theistic phi-
losophy in ancient India it is desitable to take a short
survey of the old controversy over the Causal ( cfficient )
Problem and the kindred questions centred round it. It
is an interesting question, one which inevitably presents
itself in the study of all ancient Philosophy, and, we

cannot well afford to leave out a short discussion of it
here.

It may be said, broadly spceaking, that the doctrine
of Isvara is as old in its systematised formulation as the
age of the Mahabhirata and the Upanisads. The
Svetalvatara Upanisad contains a nominal cnunciation
of some of the most popular theories current in its time
in explanation of the origin of the Universe and Isvara-
vada forms one of this number. Thus we read :

‘g cawer  frafaagse
gatiw @it gew sfo fawam
g0 Ut W careAwIan-
FEATCaAI: gagEgar: o

In the sccond half of this famous passage, suffering
though from a slight ambiguity of expression, the doctrine
of Isvara, 1 believe, is undoubtedly indicated.?22 A more
pronounced statement, however, appears in Suéruta,'®3
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where six diverse views are mentioned. Punyarija in
his Commentary on the Vakyapadiya,??4 Sarvajiatma
Muni in the Samksepa-siriraka, *2* Gunaratna in the
Saddarsana-samuccaya-vrtti,* 2 Mathara'?” and Gauda-
pada'®® on Sankhya-kdrika,’?® Bhatta Utpala on
Brhat-saihhita,'®° Acarya Nemicandra in Gommata-
sira,'®! and, Gotama in Nyaya Siitias?®? speak of vari-
ous rival theories about the origin of the world.?33
Many of these had been in vogue in independent forms,
and, as inter-related, long before the rise of Buddhism.
And, there seems to be good reason to believe that in
course of centuries, with the systematisation of the
schools, some of these doctrines lost their independence
altogether and came to be affiliated to the systems newly
built up. The inevitable consequence of this gradual
assimilation would appear to have been a blending of
thoughts which sometimes seriously hinders historical
discrimination. I am, however, trying to append
below a short note on each of these doctiines, taking
especial care to keep up its integrity as closely as feasi-
ble;1%% and, it will be evident from a glance at this
description that theistic studies were very intimately
connected in early times with the study of the funda-
mental Causal Problem with which all these theories had
endeavoured to deal, and, that they are traceable to a
great antiquity in the past.

1. Svabhgvavada

Under the name of Svabhgvavada we may comprise
almost? 3% all those modes of thinking which may deny
the principle of Causality, more particulaily efficient
Causality, and, assert the supremacy of the inherent or
immanent nature of a thing Theoretically it may be

11 '
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thought of under a twofold aspect—extreme and
moderate :

A. The extremist view :

It 1cpudiates the possibility of discovering the
cause of a thing at the very outset of the inquiry and
sets up in explanation of the why of an event or product,
the doctrine of Swabhgva. This is Svabhavavada par
excellence.

B. The moderate view :

It allows causal analysis as possible and even as
legitimate, within certain limits, but, holds that this
discursive process of seeking for a sufficient reason cannot
be carried very far. At the last stage, however, where no
adequate explanation is forth-coming, an appeal must be
made to “the nature of the thing”; and, this is svabkgva.
This is practically a confession of the importance of
human reason in regard to all first principles, on which
some assumptions have necessarily to be made.

From the above it would appear that the former
kind of Svabhavavada is inimical to scientific progress, in
that it puts a stop to the initiative of all researches by
denying the existence and knowledge of the principle of

cfficient causation, while the latter view is quite sane
and sound.

The earliest representatives of the extreme form of
Svabhavavida seem to have been a set of free thinkers in
ancient India who were originally called Loka@yatikas,* 8¢
but, subsequently came to be more widely known under
the name of Carvgkas.1*7 Rank materialism, an absence
of belief in the Unscen and of regard for Authority,
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and, an uncompromising rationalism—more correctly
casuistry (Vitanda)'®® were their general characteristics.

There are evidences in the Pali Literature as to the
existence, duting the age of Buddhism or even earlicr, of
a class of persons, Brahmins by caste, who spent all their
wits in the subtleties of futile controversies. What the
nature of these controversies was in which they found so
much pleasure and showed such skill we do not exactly
know. But, one thing stands out certain. They did not
believe in the Vedasnor even in the Dharma-sastras-—the
canonical works—of the Buddhists and the Jains. Hence
their arguments did not appeal to any of those religious
communities in which in spite of mutual differences
there was unanimity in an unquestioning and unques-
tionable obedience to Authority ( in the foom of Veda
or Buddha-vacana or Jina-sasana ).

Thus, we find that the Brahmins, the Buddhists and
the Jains were all equally ill-disposed towards the
Lokdyatikas on whom they looked down with contempt
as their common enemies: (a) In the Ramayana???®
Ramacandra is said to have spoken to Bharata—

“wieasn SwmEfarm T@oteaE Jay
FAFAST A qren  gfvegEiEe: |
gRmERy gy faaw@g  ggen )
gigumatfamt stew faed ssefia &0

Here the Commentator Rama explains the word
Lokayatikas as FAEAATFHRI: or as gewramaragst:. There
is little doubt that Manu'*° refers to these Lokzyatika
Brahmins given to casuistry by the expression #astika.
(b) Pali works abound in references fto this sect The
Buddha did not allow his Bhiksus to learn or teach the
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Lokayata system.'* The notoiious Chabbaggiya monks
whose names occur so often as mischief~makers in the
Vinaya Pitaka were adepts in this branch of learning.
Tt is condemned among other low arts in the Mabhasila
5. The Nepaleze Buddhists refer to it as one of those
things with which a Bodhisattva should not occupy
himself or in which good disciples should not take any
pleasure.*4? (c) The attitude of the Jains may be best
evidenced by their describing it as a form of micchaditihi
or heresy.%?

The extreme form of Svabhavavada may be thus
illustrated. It has already been noted that in this view
the rejection of causal principle forms the most impor-
tant feature.'** It is averred that neither sensuous
perception nor inference is an evidence in support of its
existence. For mere perception of two events is not
sufficient to establish between them a causal mnexus, the
reason being that even when a thing is observed by the
senses doubt may still arise as to its being a cause. To
ascertain whether a given antecedent condition has the
character of a true cause it is really necessary to find out
with certainty the elements of invariability ( #iyama )
and of relevancy ( ananyathg-siddhi ) involved in such a
notion. But, this certitude can never be arrived at. As
for inference being possibly a means of the ascertain-
ment of causality, the Lok@yatika contests its evidentiary
value. The problem of Induction is to him insoluble,
‘The conviction of Universal Concomitance or of the
absence of a condition limiting the Universality of the
relation on which all inference is based is inaccessible
to human resources. The result is that to the Lokayatika
there is no order revealed in the world, either of sense or

of intellect. Every thing stands isolated and self-
contained. '
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In this state of intellectual confusion the fact of
contingency observable in phenomenal creation appears
to be very hard to explain; but, an explanation may be
suggested. Contingency means that a product comes
into existence at one particular moment 1ather than
another. But, how is this particular time to be deter-
mined ? The usual reply of the causalists consists in
referring this time-determination to the co-operation of
the antecedent conditions. But, the Svablgvavads staves
off this difficulty by an appeal to svabhva, remarking
that no further question on this point is relevant. Let
us try to understand the situation. It is well-known
that even the doctrine of causality fails to explain the
ultimate principles; it is then simpler, so it is affirmed,
to assume at the very start that causes, known or unknon
(adrsta ) are all superfluous. Varieties and inequalities
remain after all unexplained facts, and, no amount of
analysis will ever furnish us with the right solution.
‘The only reasonable conclusion, therefore, in such cases
is to say that it is the nature of the thing to happen at
such and such a time, and, thatis all. The onlylaw
here is the law of svabh@va. Just asa piece of cloth
occupies the same space as its material cause, the threads
( tamiu ), and, not the shuttle etc., although the threads
and the shuttles are both equally causes; in the same
way a product, though destitute of a cause, may appear
at one time and not at another. As in the former case
space-association ( desa-niyama ) is due to svablidva and
notto a cause, so in the latter time-relation ( kala-
ngyama ) too is similarly to be explained. This being
so, the contingency of the visible-phenomena need not
be in opposition to the fact of their being self-sufficient
( nirapeksa ) and uncaused ( ahetuka ).**5 The position
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of thé Lokayaiika on this point is thus summed up by
Madhustidana Sarasvati :

“aamg%risfq gafag el Wi GHEETAR -
CUECEEERE GRS g6 HRTIGEHCIATIIRIA | A
FH o wlwAf wee mvuaaséqa'zréicuwftfa SrFmfE-
—Q;&Efmﬂ'” 1%o)

From what we have seen of Svabhavavdada we can
well understand that it is a doctrine of unmitigated
automatisim, in the sense that all movements, within the
organism and outside it, are held to proceed from the
inherent necessity of the body rather than from an
extrinsic principle of efficiency, such as Personal Will or
Adrsta.’ %™ The power and freedom of Will being thus
totally disavowed, the theory commits itself to the
awkward positition of a queer sort of Determinism.

The literature of the Svabh@vavadins is now entirely
lost except what has reached us in fragments. Here is a
verse which appears to have originally belonged to a
standard work of this literature, describing in outline
the three main theses of this doctrine, viz.: (1) varieties

due to svabhava, (2) movement (pravrtti and nivrtti) due
to svabhava, and (3) denial of free will :

“Gm: FuEFWl SEUfd Jewd

fateswmd  guufgai =)

agafve: wEat w  fae

ERIECHIEIEC G Gl
1 quote this from Bhatta Utpala’s Commentary on Brhat-
sanhitd,?*® but, it also occurs in the Saddarsana-
© samuccaya-vrtti,**® in  Dallana’s Commentary on

Suéruta,’®° and, among other slokas of a similar nature,
in Advaghosa’s Buddhacarita.?5! In the last there is a
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slight variation in the reading of the verse in the second-
half : thus—

Line 3 = wgwEa: aafad sgd
Line 4 =7 swsrdska ga: saw:

Probably this view is referred to as Nirnimittavada in
Nyaya Sutra 4.1.22-24.

(1) Udayana in his Kusumafijalil®® appears to
make Svabkavavada one of the five forms of Akasmikatva-
vada, the remaining 4 forms being (1) Ahetuvada,
(2) Abhuitivada,(3)Svata utpadavada, and (4) Anupakhyo-
tpadavada. A brief note on these tenets is, I believe,
necessary to make the discussion complete.

(1) The ficst view is apparently a formal denial of
causality, but, not of production. This much is common
with Svabhavavada, but, it does not accept the elaborate
explanation of svabi@va as offered by the latter. This
Ahetuvada seems to me identical with the famous Adficca-
samupanna-vada so often met in Pali literature.?3¥
(Adhicca = fortuitous, opposed to Abiinfia =habitual®®4or
Paticca =having a cause). ( As for the meaning of the
term Adhicca compare Udana,*’® where the word
from its context seems to mean neither svala, #ipanna nov
parata utpanna), Buddhaghosa®®® explains itas alkefuia
utpanna. This is really the so-called Ahetuvada, Buddha-
ghosa explains its form as ahuiva satiatiaya, parinata, i.e.,
abhwtvg bhavanam, There is reference to the Ahetuvada in
the Mahabodhijataka,'®” but, the doctrine appears to-
have a slightly different shade of meaning there.

(2) The second view is a down-right rejection of
production (bhavana) itself. I cannot say anything about
the historical setting of this v@da. Could it be an extreme
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form of Sasvatavada which in later timcs cntered into
Vedanta and Saikhya-Yoga ?

(3) The third view is a strange doctrine in which
the duality usually sct up between an cffect and its cause
is denied. This view is referred to in (1) above and
in Nagarjuna’s Madhyamaka Karika.

(4) The last doctrinc is cvidently some form of
Swmyavada in which a product is said to appear from a
pre-cxisting Void or Nothing. In this view of Gausality
the reality of both #padana and mmitta is denicd.

Ujjvaladatta divides svebhigva as two-fold, viz.,
(1) misarga and (2) svabh@va proper. The former is
explained as habit and the latter as nature. Habit has
its origin in conscious and vepeated cffort in the past,
but, nature is spontancous and has no extrinsic source of
origin at all He says .

“afggamilt g wawEsy gwifha
freita W g@w wafy fgooo
faa: ggevmEsE:  HERTR 99Ad |
eIy A fag: taei wig S=ar 11 e®

2. Niyativada

The views of the Neyativadins arc thus stated in
Dallana’s Commentary :

“qEseTinat emieAt fafa:, 9a ade seatata fFaf-
arfeqy?

As thus expressed the doctrine appears to be practically
identical in sense with the Karma-vada to which Varaha
Mihira refers in the Brhat-sahhita'®® Nilakantha makes
it the especial feature of the Mimarsi philosophy? o
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but, the 1eason is not glven The word" Nzyfztz accérdmg
tothe above definition stands undoubtedly either for’ the
whole body of stored Karmic forces which are wa1t1ng
for the right Time—proper season, to Be réalised into
action or only for that part of its which has commenced:
to fi uctlfy In any sense it-is a doctrine held in’ corn#hon
by all the systems of India, and; not by Mimamsa jin
particular. Nilakantha’s justification seems,” howeveryté
be ~thus po*mble - i all the -systems Karma has
subordinate rank, in that it has’to work in subjectidn:to
the'Divine. Will or at any' rate to the. transceridental
influence of Purusa, but, in Mimarsa ‘alone the restriétives
condition Jaying down that an insentient object cannot,
move into-action of itself is totally rejected: and inéonse-.
quence of this Karma has in Mimaihsa a unique posmon '
Mlmamsa 1s par excellence a Karmavadm. = . 'y

x
§

But to me it seems as if the.original 51gn1ﬁcance of
Nuyativads were some what different. In'all probability
the original® vadas known as Svabhavavada, Kalavada,
Yadycchavgda, Nvyativada etc., were collateral and had a
community of origin. They were all not-theistic
assiifiptions, which had arisen in attempting to find out
an explanatmn of the appearance and d1sappearance ‘of -
phenomena All were more or less'of a determinist cast:
The reality of Krti-Purusakira (meakczm) ot Frecdom
of the Will is denied everywhere, ' and ‘with "this the
agency 'of the Self. Naturally, therefore, Niyati, would
seem to stand for the blind driving impulse of a Power
from pehind, without indeed the ‘redeeming capacity. of
an initiative Will. It is, so to speak, the determining
power, ofi the past assetting itself over  agdinst the’
vacuity;of the present. Thus yiewed' Niyals answers in a;
large measure to the ancient classical notions of Necessity

12
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(necessiteo ineluctabilis) or' Fate (fatum).'®* It is alto-
gether a cifferent conception from Adrsta, in so far as it
is an inexorable and inevitable destiny, in every manncr
blind and purposeless. Adrstavada allows for the freedom
of will and the consequent possibility of fresh actions,
with the result that Adrsta and Purusakgra avc held to be
capable of acting and reacting on cach other, 4drsta is
never an implacable neccessity, for its power, however
intense, may be neutralised by an act of the will, provided
that it is sufficiently strong.

The doctrine known as Pubbekatavada (Prrvakyia-
vada), of which we find an account in the Pali Literature,
approaches the philosophical position of Niyali in so far
as it denies the freedom of the will and the cxistence of
the present Karma capable of modifying the past. In
the Mahabodhijiteka!®® where this view is described it
is plainly stated that pleasurc and pain arc due entirely
to the past Karma and that the act of 1endering pleasure
to or inflicting pain upon others means really a dischaige
of old debts and involves no fresh moral responsibility.
The two doctrines arc not, thercfore, exactly identical.

Nemicandriacarya explicitly says that Niyafivada
consists in holding that the time, instrumentality, manner
and the subject of an action are all pre-determined and
invariable :

“ferey et ST S e o fRadw gife s e

qu agt dew g3 gfe St foafemar g nies

(1)In the Yogavidistha Ramayana, (2)in the
ancient Paficaritra and (3) in the Saiva systems, the
conception of Niyati is of course greatly modified. There
is none of that rigid and inflexible determinism, that
blank fatalism, which prevailed in the old extremist
school.
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(1) In the former, for instance,?¢% it stands, stripped
of metaphor, as equivalent to what I consider to be the
Cosmic Law (samasti-karma) or the Combined Adystas
of a particular system of the world. Anandabodhendra,
in his Commentary on the aboveT¢3 cxplains the word
simply as “Facq FHO: GHATEREFRAA:; but, the context
hardly leaves any doubt as to the exact nature of its
connotation. And again, the biilliant metaphor con-
ceiving Niyati as the consort of Timespirit with whom
it dances in union®® and sets up the cosmic movement
lends undoubtedly a strong support to my contention
about its universality.

I may take this opportunily of pointing out that
this Cosmic Law, including what are generally called
the Laws of Nature, is according to Yoga-vadistha, as in
the Purdnas usually,’¢? the stamp of Gods Will set on
the forms of creation.

Thus, the question turns on the origin of svabhgva
(vastu-svabhgva) or of the laws of nature. Why, e. g., is
fire hot and ice cold ? How are the final differences 1o
be accounted for ? The simple answer is—through Niyaii.
So the Yoga-vadistha says. But what is Niyats ?

To start from the state of Universal Dissolution
when all phenomenal varieties are believed to sink into
the Unity of the Absolute. On the close of this of quie~
scent period, which is indicated by Time, God wakes
into activity and wills into manifestation all the entities
of the preceding cycle which have not yet completed
their round of worldly journeys. The rise of Will (in-
volving its logical precedents—Knowledge and Desire) in
God is tantamount to the maturity or fructification
(through Time) of the Universal Karma hitherto lying
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dormant. God as thus willing forth or projecting the

Univerte, subject to the past Karmas of the Jvas, is
technically known by the name of Brahmi, and, the

Unijverse thus brought forth as the expression of His Will.
(Sankalpa-janya) is really a Mental Creation. The forins’
of His Will as expressed in the beginning of Credtion

persist even to-day and will persist till the very ¢nd.’
They are in this sense unalterable. These fixed laws and

relations ‘and the properties of things arc what is colle-.
clively known as Niyati:1®® 7!

cgutet ‘@ gutes @iacEad @atd
grarcagtsama feaar Aafassag 2 nwe”

It is interesting to note that this figity is not absolute, in
so far as individual acts of the will are believed,according’
to their degrees of putity, to be able to influcnce more or’
less successfully this pre-destined nature. But, what
particular Karma has the power of acting on a particular’
aspect of Mzyats is already determined by the Will of God,
and, this remaining inviolable the fixity of Niyafi stands
in one way unassailed, It would be instructivé, to’
compare with this the view of Vyasa in his Commentary
on the Yoga Sutra IIL. 45, where he notes that .the
Yogin who has conquered by a process of psychic control
(sarmyama) the 5 forms of the bhsitas and can direct
them to his will is rewarded inter alias with the powet
of immediately realising his will. The essences of the
bliatas ( bhtaprakyiayal ) obey his will, as soon as it
arises.. But, even such a Yogin, with command over the
entire forces of nature, does not act in violation to'the
E:stablished order of the universe, viz., the order already
mmposed by the Will of a Supreme Self (i. e., God)
similarly empowered : ‘w7 5 mwisfy azrfanatg safE)
| FEAT T SO AAFTNGANGT: g gy aATgay gaeqr’ |
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Vacaspati’s comment on the above is of exceeding
interest. He observes that a Yogin of the kind described
above may indeed alter the powers and properties of
things, since these are variable, being subject to diverse
conditions, e. g., time, place, origin and circumstances;
but, he can in no wise reverse the nature of the things
themselves. '

(2) In the Paficaratra works, however, Niyati is
conceived as the mother of Time and the immediate
product of Maya Sakti.* "PProbably this is a modification
of the early Sankhya in which besides the grosser time,
which is declared 10 be an emanation from Ak@sa,*7! a
subtler form of it, perhaps equally eternal with Purusa
and Prakrti, was conceded. The question of Purusa being
left out of account, it seems to me likely that the P%gkg’tz'
and Kala of the ancient Saikhya correspond to ‘Sakis
(Maya) and its Time-body (consisting of Nyati and Kalay
in the Paficaratras (as preserved in the Ahirbudhnya-
sathhita), The Guna-body of Sakir is of course the same
as the disturbed state of Prakrii’s equilibrium brought
about by the influence of Time.

(3) The Saiva works present a slightly different
account from the above. But, even here Niyatr and Kala
are cleasly distinguished in their functions,and, have none
of that stern fatalistic tinge about them which is the
distinctive feature of the extremist schools known by
those two names. Neyatr and Kala are here two of the
five forms of limitation of experience, viz., those in
regard to Space and Time, imposed by Maya Sakti on
the experiencing Self (pramzta), Niyati being concerned
with the obscuration of the Immanence (vy@pakaiva) of
the Self and Kzla with that of its Eternity (netyatva).> 72



94 RELIGION "AND PHILOSOPHY

The main difference-of the Saiva and Vaisnava notions
on this point lies in the fact that whereas in the former
Niyati and Kgla are supposed to spring simultancously
from Maya Sakti in the latter Kala comes out of Niyati
which is the direc. offspring of Maya.1"?

3, Kalavada

With Niyatwada stands intimately connected the
concept of Kala, a detailed review of which is omitied
from this place."* The original Kalavada was doubtless
a fatalistic creed, much like the notion to which Uddyo-
takara refers in the Nydya-vartika.'?¢ But, the doctiine
of which Dallana speaks is evidently different. The
writer quotes a verse from the astronomer éﬁpati, in
which Time is described as the Lord-Isvara—the Source
of the world’s efficient Causation. From the above as
weil as from the statements of Ramatirtha and Agnicit
Purusottama'"® it would seem that this view was that of
the astronomers * 77

4. Yadrcchavada

Yadyccha is defined by Saskaracarya(on Svetidvatara
Upanisat) as “stmfemssifia:’” or Coincidence.?”® The
upholders of this doctrine were also deniers of the
Uniformities of Nature ( karya-karana-bhigva ), and,
asseried that the knowledge of the causal relation was
unattainable by any of the accredited means of proof. It
is observed that the the same product arises from each
of a variety of antecedents,’”® and, this would not bé
possible if there were a definite and invariable relation
between the cause and the effect. The connection
between an antecedent and the consequent following
upon it is always casual, rather than causal.
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It is very difficult to distinguish between Svablava
and Yadrcehd, as both are indentical so far as the
rejection of the causal principle is concerned. But, the
distinction, however, may be taken to lie in this that -
whereas in Svabhgvavada a wniyama is formally admitted
which is technically known as svabhgva-niyama, in
Yadycchavada there isno scope for any such restriction.2%°
With reference to the question—why a jar should be
produced from clay and not from threads—the answer of
the Svabhavavadin is a plain statement of the nature of
the thing which is unchangeable, but, the answer of the
Yadycchavadin would be a flat denial of the reality of
any such natural principle. The observed order and
regularity in our experience is due to mere Chance, they
would say. Amalinanda, in his Vedanta-kalpataru on
2.1.33,' 8T brings out this distinction very clearly in the
following remarkable sentence : “faaafafaawadsa u=v
FErfaergeyeal Ag6r, @WEEg @ U9 JMagacgRrEt au
avaret’,

Part 11.

The Non-theistic Systems

1 have giveh in the foregoing pages a bare outline
of the different theories relating to the origin of- things.
I now propose to deal more particularly with the
principal notions of some of the recognized schools of
non-theistical philosophy which bear, dircctly or ina
rcmote way, on the problem of Theism. An exhaustive
treatment of the subject is prima facie impossible within
the compass of these pages, but, I have nevertheless
endeavoured not to exclude from my scope or dismiss
unexamined any of the morc impo1tant doctrines.
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' The Carvaka view )

First and foremost among the philosophies which
deny the existence of Personal God stands the material
school of the Carvakas. Thoughthisschool of thought owing
to its gross sensationalism had never succceded in striking
its roots deep into the soil of the country it still possessed
an interest, almost unique in character, partly theore-
tical—in the eyes of controversialists, and, partly cven

practical, though only to a very limited number. Tt
doctrines, if doctrines they could at all be called, were

most meicilessly exposed by all the other systems,
orthodox as well as heterodox; and, if they have survived
to-day they have done so simply asso many ill-formu-

lated theses without any pretention to speculative
value. o

The founder

Tradition ascribes to Brhaspati the foundation of
the philosophy of materialism.*#? An adherent of this
school of thought is, therefore, usually known as Bar-
haspatya.'®® That Brhiaspati: was not a- mythical pe.so-

nage is ev1dent from the Swiras extant inquotation under
his name :- ’ _ .

) Compare —(1) Bhaskata Bhasya on the Vedanta‘
Sutra3353 S - "oy

I / - YLy

(2) ‘Zf?roac%’ia‘targﬁfa avanﬁr (1s%

(b) Teagam m’ti‘ﬂ-aufaamml S S
(c) Sragiara | x '

(d) fpuanfasm qwf?ﬁaa faamm .
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(ii) Sankara’s commentary on the Vedanta Sitra
33.53:

(2) Qeaegasan |
(b) wEmferag faamag
(c) gaeafafuss: &@: ge: 11 8°
(iii) Nilakantha on the Gita :
(a) Farafafase: wa: gaw: |
(b) ®F TFF: gRATA: |
( The last two S#itras are also quoted by Madhu-

sidana, Nilakantha and Dhanapati in their commentaries
on the Gita (16-11).
(iv) Sadinanda in the Advaita-brahmasiddhi :
(a) Sqeafafimes: @@ gaw: |
(b) w1 Ta: gIar: |
(c) ATIRTAFT: |
The doctrines

We have already dealt at some length with this
view in the preceding pages where we observed that it
had been one of the main dogmas of the Lokayatika scct.
We now pass on hurriedly to describe some of the other
tenets of the school.

Among these we may mention first of all the doctrine
of the four elements. The Carvakas believed, very much
like the Buddhist Philosophers, that Akdsa was not an
clement at all; it was a Void, an absence of @varana.
Only the four elements in their atomic condition were
held to be the basic (root) principles in Creation. The
external world, the sense-organs as well as the physical
organisms were supposed to be the pl‘OdL}CtS of fh.CSC
primoz dial types of matter. But, how tl.ns produc.tlczln
comes to bef)osqible is a question left unexplained. All kinds

13
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of causes, known or unknown (adysta), being rejected, and,
the guidance of an Eternal Intelligence being regarded as
superfluous, the materialist is left with the only alternative
open to him, viz., to say that this production results
from the fortuitous concourse of the blind constitutive
particles of matter. Nothing further can be said on this
head. It would be illegitimate, so it is urged, to demand
an explanation where no explanation can be given.

To the Materialists Life and Consciousness arc
practically equivalent, and, are both believed to originate
from Matter. Sentience and the phenomena of mental
life are material properties and nced not imply a distinct
immaterial substance as the Self. It is admittedly true
that Consciousness is not obsetved to inhere in the
particles of matter, either severally?®® or cven collecti-
vely, but, this is no argument against the fact that when
these particles come to be arranged into a specific form
in 2 manner not yet scientifically explicable they are
found to show signs of life. This peculiar collocation of
the atoms results in the formation of the organism
(Sar17a).*87 This is the Self (Atma).

‘That consciousness is a function of the body may
be proved by a process of logical demonstration, e.g., by
the joint methods of Agreement and Difference (anvaya
and vyativeka). (a) Thus, we find by observation, and,
there is no instance to the contrary, that for the manife-
station of consciousness body is an inalienable factor and
that discarnate consciousness is not possible. This shows
that between organism and consciousness there exists
some necessary hond, viz., that of Causality, (b) And,
Universal experience as expressed in judgments like “T
feel hot, I feel tired” seems to vouch for the truth of
this view. Itiz an indisputable fact that sensations and
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pereeptions caun arise only in so far as they are condi-
tioned by a bodily mechanism. But, it would not be so
were not the body the substrate of consciousncss. (c) Apart
from this there is another proof in favour of the causal
relation between Matier and Consciousness. This is
afforded by the description in medical literatwie of the
properties of particular preparations of food and drink
(e.g. Bralmaghrta) conducive to the development of the
intellectual powers.*®8

(i) First, since the body is declared to be the agent
(kart@) of all actions it should, on grounds of logical
consistency, be held moially responsible for their natural
consequences. But, this is scarcely possible  (a) The
particles which go to the formation of the body are
always in a state of fluz, so that the body which performs
an action (karma) at one moment does no longer persist
at the next to feel its reaction (bhoga). (b) And even if
this momentary fluctuation be not admitted it is never-
theless undeniable that the body suffers change; the
bodies in two different periods of life are different from
each other, for otherwise they could not have different
sizes. The appearance of a difletent size implies that
the former size is destroyed which is possible only when
the subject in which it resides (i.e., pA#rva-sarira) is also
destroyed.

(ii) Secondly, the material theory is incompetent to
account for the facts of memory and recognition (smyrts
and pratyabhujiia ). Necessity of thought demands that
memory and the o.iginal experience (anubhava) which
gives rise to it should be referred to one and the same
conscious subject, but, this identity of reference would

not be possible if the subject were not fundamentally an
unchangeable unity. /
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To these alleged objections the Carvaka replics that
they are more apparent than real. For the second
difficulty may be easily got over by supposing that the
traces (sasmskara) left by previous expericnces are capable
of being transmitted sasikrama) from the prior moment
to the succeeding moment, i. e., from the material cause
(upadana) down to its direct product (#padeya).

As to how this may be possible one may consider, the
Carvaka says, the analogous instance of the transferrence
of the odour of musk to the cloth in contact with it.
Here the only condition obscrved to be necessary is the
presence of a relation between the two objects. And,
between a cause and its effect—the case under considera-
tion—such a relation does undoubtedly exist. The unity
of reference may also be ensurcd by the admission that
the imptessions, though transferrable, do pertain to, i.c.,
are preseived and revived (reproduced) in, a single line
or Caursal series.

As regaids the first point the position of the
Carvaka prevents him from recognising its cogency as an
objection. An inveterate foe of the doctrine of Adrsta,
he finds no justice, natural or moral, in the government
of the Universe, so that the very question of the necessity
of logically unifying karma with its phala does not
appear to him as a problem calling for solution. Bhoga—
the experience of pleasure and pain—is not determined
by a previous karma ( Purva-karma ), but, comes by
chance ( yadrech@ ) over which there is no control. This
being so, the subjective unity sought for to explain the

synthesis of cause and effect needs hardly a ground for
establishment.*®®

But, even if it were needed we could find it in the
unity of the organism. Recognition testifies to the
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identity of the body thiough all its changing states:
and, this recognition cannot be pronounced false as in
the case of nails pared and renewed, for there is no
chance here as in the example cited of the body being
once destroyed and then substituted by a fresh one of
similar kind, The fact of recognition which is brought
forward as subversive of the alleged momentariness of
'an object appearing one in consciousness is fatal also to
the mutability of the organism.? 9°

Besides the above, there are three morve views of
the material school according as the Self is identificd
with (1) the sense-organs (wndriya), with (2) the
principle of Life ( prana ), or with (3) Mind (manal).

The advocates of the first view set forth that the
senses are really the intra-organic conscious agents.
This view is based on the facts that consciousness and
bodily movements ( cest@h ) follow from the initiation
of the senses and the judgments expressed in “I am

_blind, etc > showing the identity of Self with the sense
organs are universally accepted as valid. Vatsyayana
thus describes the view : “‘awifaniafa wafaaaagom-
qmifa, ghaamt wEwEiagagne qan W@ O
lq fadw Jgaa !

The second view consists in maintaining that as
the senscs depend for existence and operation on the
Vital Principle, this principle itself is recally the souice
of intelligence. The fact that the presence and absence
of the senses involve the origin and non-origin of
knowledge does not necessarily point to their agency;
the fact may be equally explained on the hypothesis of
their instrumentality. Moreover, if agency were to be
.éssigncd to the senses there would ensure an insurmoun-
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table difficulty in conscquence of the abseice of ogans
about the origin of action. Again, the question arises
which of the senaes s the agent—cach of them severally
or all combined? In the former case, is the agency
simultancous or successive 7 Now it is abswd to think
that the agency belongs to all the sene. indiflciently,
for the object of one sense never becomes cognisable fo
another and the senses a ¢ never known to work con-
currently in producing an cffect. The alteinative of
simultaneity is of cour.c out of the question. Asto
the remaining contention that cach of the scnses may
be an agent in succession, the reply s+ if cach of these
be an absolutely independent agent, as asserted, it is likely
that in casc of conflicting movements due to varicd
resolutions the balance of the whole bodily oiganism
should be wupsect, but, this is never known to happen.
But, if the senses weie subscivient in their functions
to the guidance of a Superior Entity it would be rcasona-
ble to hold this latter tobe the truc Sclf rather than
the senses This Entity is Prana, the principle of
Persistence  during Sleep and  Wakeful Condition
alike.79*

Finally, we may mention the view which claims
that Consciousness is a quality of the 2lind.}®® Brahma-
nanda, in his Commentary on the Siddhanta-bindu,?®*
explains the grounds on which this theory is founded,
stating that the other organs arc only the mcans of inde-
terminatle sense-knowledge ( nirvikalpaka-jiiana ), but,
it is mind alone that introduces into such knowledge the
clement of determinatencss. For this icason, as well
as because it controls by virtue of its power of Volition
( Sankilpa ) the outer organs and may persist and
function singly even when the latter happen to be
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absent ( e. g., on the planc of existence called Svapna ),
the Mind is the true Self.

In these diflerent views there is perfect agreement
as to the number of pramanas 1ccognised, for all of them
admit that perception is the only way of gaining a right
knowledge of things. Inference is nota valid proof,
in as much as the Universal and Necessary relation on
which it is based cannot be discovered. In other words,
it is practically impossible and logically incongruous to
ascend, mercly by a process of multiplication of individual
instances (bhiiyo-darsana) from limited sense-cxperience
to a knowledge of Universal Truths ( Sarvopasasiiha-
vins Vyapts ). Barc enumeration of facts, however far
it may be carried, hardly suffices to find out the clement
of Necessity involved in gencralisations. Perception is
unable to establish the tiuth of Induction. For though
perception may tell us, e. g., that this particular A is
related to this particular B, this knowledge would
hardly justify its extension in the form of ‘all A’s arc
related to B's > What -ight have we, with the limited
faculties at our command, tojump into the Unknown
and assert a Categorical Universal proposition ? More-
over, the assertion of such a proposition would presu-
ppose the elimination of all accidental factors ( upadhi-
vidliinana ). But, how is the absence of these factors
to be made known ? Perception would not avail where
these arc by nature supeisensuous, and, the validity of
infercnce as a proof has been alrcady controverted.
There would thus cling an abiding sucpicion, not 1emo-
veable by any mcans accessible to man, as to the truth
of every Universal judgment.

Thus, according to the Caviaka perception being
the only criterion of existence whatever is not perceived
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is held to have no existence at all : “FeAig&saq aATea.”
This view naturally leads up to scepticism. But, for
practical purposes probability ( sambligvanz ) alone is
sufficient.??3 Thus, at the sight of smoke rising from a
certain place there arises in the mind a sense of the
probability of fire, and, not of its certainty, and, this is
cnough for all practical purposes. For this end there is
no need to assume the existence of a distinct kind of
cvidence, called Inference. The notion of pramana as
being the basis of certain knowledge is due to Chance
Coincidence (sarsvada) between the knowledge which
led to the activity (pravartaka-jiiana) and the attainment
of the object in which the activity is fulfilled (pravrtii-
sannrthya), i.c., harmony between thought and object.

From the above sketch of the philosophical notions
of the materialists it can well be seen why there is no
room for God in this system. The usual arguments held
out by the theiste have not for them the force of per-
suasion. Adr<fa or cven the principle of physical causality
being denied, it is idle to argue, they would say, that
Gnd is the moral Governor of the world adjusting the
Kaiinas of the Jivas, or that He is the Universal Agent—
the author of the contingent plicnomena. And, to one to
whom the Vedas reveal no signs of infallibility it is
cqually vain to attempt showing that from them the
cxistence of a Omniscient Spirit could be inferred. And
last but not least, Inference itself (Anwmana) is denied.
The senses do not confessedly reach Him and verbal
testimony falls under the category of inference. There is
no means of ascertaining, thercfore, that an all-knowing,
all-powerful spirit exists. Nature (svabligva), and, not
Gnd, is the watch-word of this school.? 98



VIII. SOME ASPEGTS OF VIRA SAIVA PHILOSOPHY
I

Though the sect of Vira Saivas or Lingayatas holds
an important position in the religious history of Southern
India, its name, except at Benares, is not perhaps so
widely known in the North. Neither its history and
sectarian characteristics nor its system of philosophy are
so familiar to the student of Indian Culture as one might
wish them to be. It is proposed, therefore, to speak a few
words in the present paper on some aspects of this
philosophy.

The sect had its origin about the middle of the 12th
centity A. D., being founded by a Brahmin named
Basava, who had been the Prime Minister of the Kalachuri
King Bijjala. Of course there are differences of opinion.
But, it is beyond doubt that Basava was a very important
figure, and, if he was not the actual founder he was at
least the reformer of the sect. What Gautama had been
to Buddhism and Mahavira to Jainism ( according to
tradition) Basava was to this Saiva faith. According to
tradition the sect originated from five ascetics who became
the first heads of five original monasteries. The names of
these pontiffs are: Ekorama, Panditiradhya, Revana,
Marula and Vidvaradhya, and, those of the monasteries
respectively are : Sti Saila, Kedaranitha, Rambhapuri
(Balchalli), Ujjaini and Benares. They appeared in a
miraculous way from the following Lingas respectively,
viz., Sri Mallikarjuna in Dhatu Kunda, Ramanitha in

14
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Draksarama, Somedvara in Kollipaki, Siddhela in Vata
Ksetra and Vidyedvara in Benares.

There seems to exist a variety of opinion regarding
the line of teachers throuigh whom the teachings of the
scct are said to have been transmitted. Sripati in his
commentary on the Brahmasutra makes Sadadiva the
original teacher. From him we have the following
hine: .
Sadasiva

|
Saktidhara

I
Dadhici

I

Durvasas

V is’vlamitra

Sukc‘s'a

Agasltya

Cinzrila‘ya Vimadeva
Sri Il{eval_la, Siddha

This Revana was one of the five original Makanis of
the order. Sripati was apparcntly a disciple of Revana
to whom as well as to Ekorama hc pays his respects.

sMdyideva, author of Anubhava-siitra and Vide-
+atha-prakidika, another teacher of this sect, claims his
spiritual descent from Upamanyu, thus :
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Upamanyu
Bhr rE‘lanﬁtlia
Kulc,b'vara
Vopzlln'atha
Naklu ija

i
!

Sangamesvara
L3N l
Mayideva

It may be of interest to note that in the Vayaviya-
sarhhita of the Siva-purana'®” Upamanyu is mentioned
with three others, viz. Ruru, Dadhici and Agastya as the
original propounders of Saiva doctrines and authors of
four distinct Sarmhitas. Sripati also in his commentary
on the Vedanta-siitra Sastrayonitvgt mentions the names
of Upamanyu, Dadhici, Gautama, Durvasas, Renuka,
Sankhakarna, Gokarna, etc., as those of great teachers who
were omniscient (Sarvajiia)—a term .which is explained
as meaning sarva-veda-vedaniokia-sakala-padartliabhijiia.

11

The Primal Reality, called here by the name of
Sthala, ¢ is the abiding background of all phenomena
(creative, preservative and destructive) and as such is
identical with Parama Siva. Absolute Freedom, Eternal
Self-revelation and Supreme Selfhood (Pirn@hanta) consti-
tute its very essence. When this Primal Reality wantto play
with Itself as Worshipper and Worshipped there arises
on its calm bosom what we might describe as a slight
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tremor or vibration, very much like the agitation which
appears on the calm surface of an occan befoce heavy
breakers begin to rise into view. This tremor results in
dividing the Sthala into two aspects by depriving it, as
it were, of its equilibrium, so that the portion where self-
consciousness is predominant is called by onc name, viz.,
Siva and the remaining portion by another, viz., J1va.

The Primal Reality would thus appear to be a state
in which the Substance and its Power are in unaffected
equilibrium. The Substance is known in the Agamas
as Para Siva and the Power as Par@ Sakti or Cidambara.
The Anubhava-siitra ( 2.20 ) says :

‘gl @ fem eyt
wiferolt acarqut fafasear wadt’ 0t o®

The Liagiyata philosophers are advocates of
Vidistadvaita like §ri Kantha and the Sri Vaisnavas, and,
they have consequently to assume that SakiZ as qualify-
ing the Supreme Reality is its eternal adjunct and
never separable from it. It is two-fold, according as
it abides in Brafma directly as Light or Cit Sakti or
indirectly as the Reflection of the Light or Acit Sakii.
The two names represent the opposite aspects of the
same Fundamental Power, so that the system does not
recognise any inherent contradiction between Matter
and Spirit.200

The Sarasvata-siitra®®! says that the Sakti, which
always resides in the Supreme Self, is called Vimarsa
when it reposes exclusively in the Self ( svasth@ ). The
Self which as Awareness is the background of the
entire creation must be described as existing—for
without its presence all would be darkmess and void,
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and, therefoie, it must be held to be the
subject of existence or being. It isthe Agent (Kariz)
or Swa and Existence the Action ( Kriya) or Sakti.
When the Primal Reality loses its equilibrium. the Sakéi
becomes partially agitated ( Ksubhitz ) and transforms
itself into the manifested Universe consisting of thirty-
six tattvas and of an infinite variety of products. The
agitation of the Sakti is partial, because there are some
aspects of the Sakti, e. g., Cit and Amanda which
being devoid of succession ( krama ) by nature are
never subject to agitation. It is Jech@ and the others
alone which are sometimes agitated and sometimes in a
state of balance. The Sakti, both spiritual and material,
in its unmanifest condition is called subtle ( s#ksma )
and its manifested state is known as gross ( sthiwla ). In
Dissolution which represents the causal and undiflerenti-
ated state of Brahma both spirit and matter are
involved while their evolution or differentiation
marks the beginning of the creative or productive

stage.

(a) Through the agitation of its own Power
( svasakir-ksobha-matrena ) the Sthala becomes divided
into two—Liiga and Anga. But, this division is only an
apparent cleft in the Indivisible, the duality being due
to the limiting conditions (#padhi) of accidental
existence. Accepting the current coinage of Vedinta
terminology it may be said by way of illustration that’
Linga corresponds to the mahat of mahzkasa and Asiga
to the ghata of ghatgk@sa. Beyond a verbal distinction
introduced by association with two distinct concepts
(e.g. mahat and ghata ) there is no difference in @kasa
at all, so far as it is considered in its pure essence. It
is as ever one and undivided. So too with Lefigasthala
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and Angasthala, Linge is the Upasya, the Object of
worship and Asga the Updsaka or woishipper, but, in
rcality both the worshipper and the worshipped
are One :

carimgea foatarfegaed seamifeta
{maeqq faaorfeafcla amrgfaegha: o

Thus one of the great dicta of mystic experience is
asserted and vindicated. He is the wosshipper and He is
the worshipped—in fact, He is worshipping Himself
through Himself. The Universe, with all its activitics,
is an expression of His self-delight, manifested in myriads
of ways. 20?2

Sthala = Pure Cit
|
1 !
Linga Anga
=Siva =Jiva

(b) Like Sthala, Sakti (Power) too becomes two-fold
during manifestation. The original Sakti is ubiquitous
and practically identical with Siva. As residing in the
Luiga this Power is known as Kala (wtafes: ogreasaar
Tifeh: wwrEat wwitaar) and when in Asnga then it is called
Bhakti. The former is pravrtti and is the cause of the
origin of worlds, the latter is #ivr#ff and is the cause of
their dissolution. It is the mysterious virtue of Sakfi
(Kala) which makes what is absolutely formless and
homogeneous take on an infinite number of forms; and,
through an equaily mysterious virtue inherent in Bhakts
all varieties of forms return into the blankness of the
Primal Unity. One looks down, as it were, from the
heights and is tinged with mays, while the other looks
up from the depths and is frec from all defilement.



VIRA SAIVA PHILOSOPHY 111

#

Briefly speaking the natural tendency of Sak# is towards
multiplication and that of Bhakis is towaids unification.
The Self, as endowed with this Sak#, is an object of
of worship and as possessed of Bhakis it is the worshipper.

111

That the Liftga is identical with Siva has been
already noted.?°? 1t is three-fold—(a) Bhavalinga,
(b) Pranalinnga and (c) Istalinga. Of these (1) Bhavalinga
is described as pure being (sanmatra) partless or indivi-
sible (niskala) and accessible to intuition (bk@va) alone.
Tt is the Sat aspect of Divine Essence and the Highest
Tattva ( Para-tattva ).

(b) Pranalinga is at once above all division and
yet infinitely divided ( sekala and #iskala ) and is
rcached by the mind. It forms the Cu aspect of the
Divine Essence and the Subtle Tativa ( Suksma-tativa ).

(c) The third one, the so-called Istalisiga, is called
mahat and is the source, for the devotee, of all his plea-
sure and immunity from pain. It is to this that the
afflicted soul appeals for succour. It is the Auanda-
aspect of the Deity and forms the Gross Tativa ( Sthila-
tattva ).

Each of these Linngas is two-fold. Thus—

s _ (1) Mahglisga.
(a) Blhavaliniga = (ii) Prasadaliniga.

(iii) Caralinnga or Jangama-
(b)) Pranalinga = linga. Jare

(iv) Sevaliinga.

(v) Gurulinga.

(¢) Istalinga = (vi) Acaralinga.
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These are the six Sthalas, and cof reupondlng to
them, each to each, there are six Saktis '—

“gd ggfad gd fog awasRom|
wanfeanaEed  eaaesaEsaala = |
wera: agfaat Aan wTeaerg dwfgar |

The six Saktis are named : Cit Sakti, Parg Sakti,
Adi Sakti, Iccha Sakti or Vidya, J#ana Sakti or Prati-
stha and Kriyg Sakti or Nivriii.

(1) The Mahglinga, in association with the Light
of Supreme Revelation ( Cicchakti), flashes eternally
upon itself. This is known as Sivatattva, the Ultimate
Unity, Full, Subtle and Immeasurable, without beginn-
ing or end. Tt is accessible to bAgva or intuition.

(ii) Prasadalinga, with Parg Sakii, is known as
Sadaklya Tattva and is open to Jmani. Ltis devoid of
all limitations ( #padh:), Bright, Supersensuous, and,

contains within itself in potentia the yet-unmanifested
Universe.

(iii Y The Caralinga, with Adi Sakti, is realised
in mental concentration ( Manasa-dhyana ).

(iv ) The Sivaliﬂga, with Icch@ Sakti is the Ego
( Ahasiskrti ) described as one-faced ( ekamukha ) and
Luminous, shining with the Vidyakalas.

(v ) The Gurulinga, with J#gna Sakti, is the
great Teacher ( upadesaka ) from whom the Tantras
come forth as if by a spontaneous movement.

(vi) The Acaralinga, with Kriya Sakti, is the
source of renunciation.
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- v

Afrga is the Soul or Jiva so-called because it resorts
to the Lintiga and finds its rest there.%°* It is said to be of
three kinds—(a ) Yoganiiga, (b ) Bhoganga and (c)
Tyaganga.

The first enjoys Communion with the Siva, second
Power ( Biwga ) with Him, and the third is so called
from the fact of its having cast off the Cosmic Illusion
-—Samsara-bhvanti-sasntyaga ). Of these

(a) Yoganga, being self-contained, represents the
Causal State and is identified with the dream-
less sleep. It corresponds to the Prajiig of
Vedanta.

(b) Bhoganga, being intrinsic ( antaranga ), repre-
sents the S#ksma state and is identified with
dream, standing for the Tazjasa of Vedanta.

(c) Tyagdanga, being extrinsic ( baluranga ), repre-
sents the gross state and is identified with the
waking life. It is equivalent to the Visva of
Vedanta.

Like the Liiga, the Anga is of two varieties each :

s _ (1) Aekya Sthala.

(a) Yoganga = (ii) SaranaSthala,

o _ (ii1) Pranahnga.
(b) Bhoganga = (iv) Prasads.

com Mahesvara
(c) Tyaganga = %v\;)) Bhakta éc;z'aglgfala
Bhakti, as a dominant mood, is teally one and
undivided, but, appears as many coloured in relation to
the six Sthalas :
“ngufay g weg gfamm afew zun
qaRtmRar Wifa qur wie: o exd )y
15 ‘
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The names of the six kinds of Bhakii, arranged in
the order of the Angas, are : (i) Samarasakara, (ii)
Anandakava, (i) Anubhavakara, (iv) Avadhana@tmika,
(v) Nassthiks and (vi) Sadbhakts.

\Y

- It is said that Jwwa is a part (assa ) of Siva, and,
hence like Him pure ( amala ), eternal ( #itya ), spotless
( mirafijana ) and tranquil ( s@nta ). Essentially there is
not the slightest difference between the two. And, when
this semblance of distinction due to the presence of the
threefold defilement, which perennially haunts one in the
state of bondage and stands in the way of one’s self-
realisation, melts away, there dawns upon the “naughted”
soul the Vicon of its destiny fulfilled. Taken back, ab-
so1bed, into the Being of Siva, the soul finds at last its
‘consuinmation reached. The six attributes which are
usually predicated of Siva or of the Pure S¢lf are named:
Omniscience, Self-contentedness, Immaculate Wisdom,

Freedom, Absolute and Infinite power.?°®

Just as Liniga Sthala ( Siva ) becomes manifold
through its own power ( Sakti) so does Asnga Sthala
(Jwa ) become correspondingly multiplied through its
devotion ( Bhakti ). As Lunga becomes more and jmore
drawn up into the state of Siva through accession of
power, so does Anga become lifted higher and higher into
the level of Atman by reason of its Devotion, till in the
end Pure Siva and Pure Aimd@ alone remain, eternally
attached to cach other, as Master and Attendant, as
Worshipper and Worshipped, or as Teacher and Pupil.

"This is the blessed state to which every devotee inwardly
aspiies.2°¢

The union of Jwa and Siva as described
above, is called here Sayujya Mukti, and, constitutes
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according to the tcachings of this scct the highest form
of Salvation

- “FemtmgrgaaTd o giwd faad

Atz is really a direct part of Siva pure and free,
but, in its mundane existence it appears as roaming,
restless and in chains. Itis on account of self-forget-
fulness that the state of bondage seems so real to it. It
identifies falscly, the body with itself, accepting as a
matter of course the haid penalties which such an act of
identification inevitably entails; at the best, it considers
itself as the owner of the body and inseparately associ-
ated with it. A period of storm and unrest naturally
follows, accompanied by pain, heart-burnings, doubts
and despondencies and culminating in the disillusionment
of a blighted life. Racked by agonies, the soul seeks
refuge in the wisdom of an elevated and illuminated self,
asking for edification as to its real character ( Ko’ham ).
The teacher ( Destka ), out of compassion (Karunabalat)
and in response to his quecy, declares the great truth as
expressed in the Mantra—Tattvamasi —expounding analy-
tically that the words {at and fvam denote Linzga and
Anga respectively and that the word asz stands for their
identity which is the truth of both.

The pupil is then led through a solemn process of
Initiation known as Maha Saivr Diks@ which results in
snapping asunder the bonds of ignorance, effecting the
union of Anga with Lifga and removing the three-fold
impurity :

“faq fogaras: effad T aswag )
fan sfiaw EAT ar fefy Gaad” 12T

Diksa is three-fold : (a) Vedhatmika, (b) Mantrat-
mika@ and (c) Kriyatmika.
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(a) The word Vedha stands here as a symbol for
the touch of the teacher’s hand on the disciple’s head.
The mere gazing of the teacher is cnough to rouse into
action the spiritual encrgy of the disciple 298 In the
Sivadvaita darpana®®® it is further observed that the
result of this Diks@ is the contact ( sasizyoga) of the
Yoganga (the soul as conditioned by its causal cnvelope)
with the Bhgvalinga. (b) Manira means what the teacher
whispers into the ears of the disciple. This form of Diksa
consists in the instruction of the great five-syllabled
maintra and is represented by the contact of the Bhoganga
of the Jwa with the Prapalinga.>*° (¢) Kriya-diks? is
the ceremonial part of the initiation, in which the
disciple is seated within the Svastika-circle drawn, and,
made to repeat by way of penances the name of Siva and
to meditate on Him. Then follows the threc-fold ano-
intment of the disciple with waters from five jars.21?

Such is the mysterious power of this initiatory
process that it effects a complete revolution in the life of
the neophyte. It makes manifest to him his hidden and
hitherto unrccognised powers and secures for him the

Beatific Vision, and the Veil of Cosmic Ilusion is for
ever lifted fiom his eyes.

The details of this inner conversion arc not set out
here with as much fulness as might be desired. But,
what is said is enough to convince onc that the whole
process is g aduated, even though on occasions quite
rapid. Itis said that the novice is instructed, imme-
diately after his initiation, to meditatc upon the kala.
This leads on successively to the realisations of bhava,
of manas, of dysti and finally of the Sthala itself. The
kald serves to awaken ( bodhinz ) and bring into play
the latent energies stored in the mantra. Having drawn
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it forth (@krsya ) by force, the initiate is to lay it in the
Lifiga which is All-Light. As soon as this Supreme
Linga is seen, all the karmas of the Jiva are burnt off,
his struggles and vacillations-—indeed the whole mach-
inery of his discursive understanding—come to an end,
and, he becomes a new man altogether, convinced and
pacified. As to the manner in which this is done it is
said that the Teacher brings the three Lisgas down
in touch with the three A7gas of the disciple by a three-
fold process along the same line, but, in an inverted
course ( viz. through drstr, manas and bhava down to
kala ). That is, by means of the Vedhadiksa the Bha-
valirga is united with the Yoganga, the Pranalinga is
united with Bhoganga through Mantradiks@, and thro-
ugh Kriyadiksa the unification of Istaliniga and Tyaganga
is brought about. The union of Liunga and Anga is
likened to the union of flame ( Sikhz) and camphor
( karpura ), Linga being the flame and Amga the
camphor.

‘This union is indeed the inner reality of all upa-
sand@. The duality of exclusiveness being gone, the soul
rests for ever unmolesied in the presence of its Lord and
feels identified with His Being. The cessation of dual-
ity and of divided consciousness as effected in this way
is variously termed —as Nwrtie (Rest ), as Visrants
( Quiescence ) and sometimes as Parama Sukha (Supreme
Happiness).

The identity thus established is not absolute. But
all empirical differences incident to a life of bondage
have also vanished. Siva and Atm@ are in all essentials
one and the self-same thing, both being of the nature of
Pure Existence, Consciousness and Bliss—in fact, the
Being of one is the Being of the other. But a myster-
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ious difference still persists through which the one
appears as the Lord and the other as the Setvant, and so
forth. Tt is a state, not describable in the language of
man, in which the opposite moments of the so-called
identity and difference, with which the lowermind is
familiar, are reconciled in the synthesis of a higher
Unity. This state is called Bhaga-yoga, and, bears in
the mystery of its relation a close resemblancc to the
intimacy subsisting between, say, firc and its light, or
ice and watec or camphor and its perfume. The two
are not separable except by a logical abstraction.

As soon as this union comes to happen, the sced of
Pure Devotion ( Parg Bhakti ) which has till now been
embedded in the Soul waiting for a favourable opportu-
nity begins to sprout forth and germinate :

‘AT |WATA Gy difwarE wErEA |
Tt fwaa eanfe @z daw wa g
A g g wihwifd wadeg  d9ad )
AEAT: TATAAZKIAE  AgAfFAiCf svfaar n”

This is Sadbhakti which works up to higher and
higher levels, bringing each Amga into contact with its
corresponding Lisga, till it comes to the Supreme stage
called Samarasya when the Makhahiga and Aikya Sthala
are completely fused with each other.

This six-fold contact is called Sadaiga Yoga and

is decla:ed to be a means to the attainment of Stvatativa-
to the Divine Alliance.

V1

A few words now require to be said about the
manner in which the activities of the Jeva are to be
offered up one and all to the Lord. It is said that this
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dedication ( arpana ) is to be made ina spirit of meek-
ness and self-abnegation. It is two-fold, according as the
object dedicated is : (a) an action ( Kriyarpana ) or (b) a
thought and emotion ( JZagnarpana ).

(a) Let us try to understand what the author in-
tends to convey by the former term ( Kriyarpana ). It is
said that the object which the Self holds enjoyable in
its earthly life must belong to one of the three Categories
of Bhogya-dravya (i) Sthila, ( ii) Pravivikta or ( iii)
Ananda; and consequently the dedjcation is slso three-
fold.

(i) The first and lowest kind of such object is
ripa which the Visva offers up to the Istalinga. This
is external dedication | Bahydrpana ).

(ii) The next in order is 7uci, which is offered up
by the Taijasa to the Pranalinga. This is internal dedi-
cation ( Antararpana ).

( iii ) But the highest form of dedication is that
known as Atmasanga, in which the Prajha offers up érpti
to the Bhavalinga by way of sacrifice

This statement, albeit brief, gives an excellent
account of what according to this system constitutes the
true philosophy of enjoyment. All enjoyment is not
bondage, it is held, but, only that which is divorced from
the Spirit. Nothing is to be accepted for personal
gratification unless it be dedicated to the Lord who is the
real owner of all. That is, everything being his should
be offered to Him, and, then received back from Him
as a free gift or prasdda for purposes of enjoyment.
Else it would be an act of misappropriation. Cravings
after fruits and petty desives should be given up. What-
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ever is not thus offered in sacrifice to the Lord is not fit
for enjoyment :
“ggeqaiad fog wged wagagha
TaraY 7 Wigaed G adadaad”

The purity and liberation of heart,?'? the inner
enfranchisement ( #izlepa ), which this attitude of dedi-
cation ends in effecting, vary in degree and arc diflere-
ntly named Suddhi, Siddhi and Prasiddha.

(b ) The second form of dedication ( Jiianarpana )
which is described as ineffable ( Svanubhiityekagocara ),
and not definable by words, and, of which the purposc
is to remove taints of sensible objects, is said to consist
in offering up to the Sthala revealed in the 6 Lingas
the 6 kinds of experiences of the soul, viz., the five sense
impressions and the sixth—parinagma of the feeling of
pleasure, pain, ctc. All these varied objects, of which
the word of man is composed, being offered to the Lord,
the Atman is able t0o cnjoy them as His favour
( Prasgda ) and find in them the fulfilment of an all-
encompassing delight :

“YaATCATISH qfeonAaTy §ar mfagawf"qa &
et At ey glaaasaas”

‘The mysterious relation between Faith and Grace
is such that it is hard to say which of them stands in
the relation of cause to the other. It is said that Grace
leads to Faith and also Faith to Grace :

“garErg  @amfr  guEl AfEaaesaa
AT ASTFIA Avsi el a1 awgFEe”’ usre

When all the activities of the soul, through dedi-
cation to the Lord, come to absolute rest in themsclves
(zafemsag cag atfa faenie), this state of repose is called
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Kriyavisrgnii or Happiness It is a state when, all
desires satisfied ( @aptakama ), the soul rises above the
stirrings and strivings of a finite existence and becomes
perfectly free. Its true character is then revealed and it
realises in a single act of intuition, no longer subject to
the distu bing influence of Time, its eternal Unity with
the Supreme Being—I am Siva Himself* ( atg aeng fara
uq ). For one who has attained to these heights all the
movements of the body, all the activities of the will,
are transmuted into forms of Divine Worship.21%
His will is but God’s Will, every thing is to him
‘apparelled in a celestial light’—a fact of Divine mani-
festation.

His freedom of movement ( svecchicara ) forms at
this stage the highest kind of worship. Such a man is
no more subject in his dealings to the regulations of
ethical codes { vidhi and nisedha ) or even to the Laws
of Nature. His Devotion is unrestricted ( nirankusa ),
all-absorbing. Yoga has done its share of work in
conducting him above the realms of Maya : Bhakii alone
endures. This Bhaktiis an ever-flowing source of
Happiness, being above the trammels of bondage,2!5
This is the so-called Advarta Bhakti of which we hear
so much in subsequent literaiure and which is characte-
rised as mja-nirvana-riapms. Ltis to be distinguished
from Dvatta Bhakt: which involves difference between
the worshipper and the worshipped and is a source
of evil ( klesa-hetu-prasadhini )., The actions of an
Advaita Bhakta are no actions at all, though appearing
as such.?'® These are neither fruitful nor barren, but
ave by nature ( svabhavatal) the plays of Divine Will
( Lila matrah ). 1tis thus evident that the true Sasvg

Bhakti finds scope for manifestation only when the liber-
16
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ation is effected. That Para Bhakti stands above Moksa
is clear from the following lines of Mayideva :

‘rmea fg e TmeRlergaic  geREdl |
wiw: owaw wifa wamen  wfFastsar

SwaredafgwTicamazrdar: |
o fadand wiEa: sgugwar o

This is an interesting statcment, as showing that
as in Bhdgavata Vaispavism, so in the Saiva-siddhanta
also, Moksa is not held to be the highest end of man,
but, forms only the gateway through which the soul has
to pass for realising its divine possibilities of Self-Adora-
tion and Self-Delight. The doctrine of what has come
to be known as a fifth purusarthae finds an explicit enun-
ciation??? in this system as well, and, it would be a
historical blunder to associate it exclusively with the
Gauliya and other Vaispava sects affiliated to the
Bhiagavata order.

In the following lines of Mayideva it is stated that
true Bhakti comes after J7iana :

‘A FA AT Fea fnastaa: |
gERTE a9 [ 99 wigargaaar @ty aa

Jianakania starts from and finds its justification in
the egoistic consciousness (abhimana ) of man, and, so
faris on a par with the Karmakanda, the difference
being based only on the nature of this consciousness.
Thus in the Way of Action the Soul must need feel itself
to be an active agent ( kartf@ ); in the Way of Know-
ledge too, though it does not participate in and stands
above the multiple activities of Nature and watches them
from its lonely height, it still feels itself to be their cons-
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tant Witness, indifferent and poised in the serenity of
its blissful unconcern. But, in devotion both these
abhimanas are transcended, and, stress is laid on the
passive aspect of the Soul. It is a marvellous state and
is incapable of expression in human language. For
who can fathom the mystery of that ineffable state in
which every enjoyment of the Soul becomes equivalent
to divine worship, so that what appears on one hand
as the Satisfaction ( #7pt7 ) of the Soul is on the other a
synonym of the Favour (Prasada) of God It is through
Advaita Bhakt: that absolute Grace of the Lord is
realised.?®

Through this Grace unending of the Supreme Self,
resulting as a matter of course from Par@ Bhakti, is vouch-
safed unto the Soul a Unitive of Defied Life (Sarvatma-
bhgva)—a life in which everything reveals itself as the
Self. Such is the infinite potency of Divine Grace that
the subject, object and instrument of every action, cogni-
tion and enjoyment—nay, the action, cognition and
enjoyment themselves are recognised as verily the Self.
The body, the senses, the names, the vital energies, the .
intellect, the egoism—indeed the injunctions and the
prohibitions, are all glorified into one Universal Reality,
viz., Self.21°



IX. SONDALA UPADHYAYA

Except the bare fact of Sondala’s®*¢ piiority to
Gangela who quotes his view in his Tattvacintimani,
often with disapproval, no surc indication cxists to settle
his exact time.

Mahadeva Puntimkaca in his Nydiya-kaustubha
attributes to him ( a5 gesFR ) the following couplet :

“sremrataeafs gd @A weT: il i
TATHEAISTAT aF ga: sAmataeg: w’ e

And, as the first line of this is quoted in Bhatta
Raghava'’s Commentary on Nyiyasira of which a manu-
script, dated 1352 A.D., exists in the Government Sankrit
Library, Benares (agwacaratacaly sy wex: v fg)° =2
it might be fairly presumed that Sondala was much carlier
than the middle of the 14th century. But, this presum-
ption is invalidated by the reason that the premise is
unfounded. The sloka, as a maiter of fact, did not
originally belong to Sondala, but to Vikyapadiya.®2?

But the fact that Gangesa refers to Sondala as a
Navya in the 4th volume of his work??4 and to Jayanta
as the Jarannaiygyika may be taken as proving that the
former lived long after the latter, but, how long there is
no means of ascertaining. Peisonally I am disposed to
believe that the distinction between the old and the new
school in the history of Nyaya Philosophy dates from
after Udayana and $ridhara. 1t stands to probability,
therefore, that Sondala lived after the 10th century.
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In Nyaya Sondala’s name is associated with the
introduction of a peculiar theory, so quaint in its implica-
tions that almost all the writers from Gangeda down-
wards made their best efforts to combat it and drive it
out of recognition. It is technically called safarmzueasi-
afssataa or more strictly safuszuantateessfaaitams-
wig. To explain : it is generally admitted that only that
attribute ( dharma ) which exists in the counter-entity
( pratiyogr ) of a negation ( abk@va ) can legitimately be
said to be the qualifying or limiting condition ( avacche-
daka ) of its pratiyogitd, or in other words the quali-
fying attribute ( avacchedaka dharma ) must be co-existent
( samanadhikarana ) with the pratiyogita; violation of
this restrictive condition ( samanadhikaranya-niyama )
would be subversive of the Naiyayika’s fundamental
doctrine of Ervor, viz., anyathakhyati. But Sondala does
not admit this restrictive condition.



X. THE PROBLEM OF CAUSALITY :

SANKHYA-YOGA VIEW

In the history of ancient Inaian Philosophy the
controversy over the doctrinc of Causality is very old
indeed. Although the nature of the controversy has varied
f.om tune to time, the fundamental problem has persi-
sted. Itis: what is the relation between the cause and
the effect ? Does the cause contain the effect in its
implicit form or is the effect a new thing altogether ?
What are the presuppositions of the genetic process ?
Does it imply simply a gradual unfoldment of what les
within, as eternally existing, or is it a creation ex nihil ?

We know that various answers can be given to these
questions according to the differences of our view-point.
The Naiyayika, with his commonsense and realistic
assumptions, would naturally be inclined to favour the
view which maintains an absolute difference (atyania-
bheda ) between the cause (material ) and the effect.
To him the cause and the effect are two distinct concepts,
though bound together by a mysterious tie of relation-
ship; for it cannot be gainsaid, the Naiyayika would say
that though the effect is distinct from its cause—indeed
from everything else in creation—by virtue of its own
apparent individuality, it still inheres in it during its
existence, and, that even when it does not exist, i. e.,
before its production and after its destruction, its non-
existence, technically known as pragabhava and dhvamsa
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is predicable of its cause alone. As to what constitutes
this bond of affinity nothing is said beyond the fact that
itis in the nature of an effect to be thus intimately
~elated to its own material cause. It is an ultimate fact
and has to be accepted as such.

This appeal to “the nature of things” on the part
of the Naiyayika amounts practically to a confession of
weakness of his theory. The Yogin, who is an advocate
of Satkarya-vada, rejects the Naiyayika hypothesis and
affirms that the effect, in so far as its essence is con-
cerned, is identical with the cause from which it comes
forth. The so-called production and destiuction do not
really mean that the product comes into and passes away
from existence. Every product being an aspect of the
Supreme Prakrti in which it exists somehow involved and
identified as an eteinal moment, cceation out of nothing
and annihilation is an abswidity. Production, therefore,
is differentiation and dissolution is re-deintegration. The
process of becoming, with which the problem of causality
has to deal, does indecd imply a change, but, it isa
change conceived as the transition of a dharma from an
unmanifest to a manifest state and from the manifest
back into the unmanifest condition. The substrate of
change is everywhere and always an existing unit.

The sum and substance of the Satkaryavadin’s con-
tention seems to be this. We all must start from the
assumption, under the necessity of our thought, that being
comes from being and not from non-being, and, that an
absolute void giving rise to being is inconceivable. The
denial of this principle would land us in contradictions.
We conclude, t t © = effect is real ( sat ).
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In the text books of the school we find a set of five
arguments brought forward to establish the reality (sat(z)
of the eflect ( even before its origin ) :

(1) The fact that what is unreal ( 454t ) cannot
be subject to the causal operation (k@raka-vyapara ).

(2 ) The fact that an appropriate material (#pa-
dana) is resorted to for bringing about a certain effect, in
other words, that every material is not by nature capable
of producing every effect. This means that the material
cause, which is somehow related to the effect in question,
brings about that effect. But, if the effect were not
existing there would be no relation and consequently no
production. An unrelated material is no material at all.

( 3) And, if the necessity of the relation between
the material and the effect be not admitted, it would
imply that the fitness of the material is not a condition
of production and that any effect could result from any
cause. This would be subversive of all order and so
against our experience.

(4) This difficulty cannot be got over by the
assumption of Sakti even, as the Mimainsakas seem to do.
They declare that an effect, hefore origin, is indeed non-
exittent { asat ) and that the cause is, therefore, indeed
unrelated. Still there would be no irregularity, for we
admit, they say, that the cause, in so far as it possesses a
Sakti favourable to a certain effect, does produce that
effect. As to the question whether the cause possesses a
particalar Sakti or not, it can only be answered a fortiors,
for it is inferred by observation of the effect.

(3 ) The last argument is karana-bhavat, viz., that
the effect is nothing different from the cause. If the
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cause be existent ( sat ) there is no reason to maintain
that the effect, which is only a mode of the cause, should
bc non-existent ( asat ).

This last argument requires to be expanded.'We have
already said that according to Sinkhya, unlike Nyaya-
Vaidesika,the relation between cause and effect isdeclared
to be identity ( abheda-tadatmya ). The Naiyayika, with
his pragmatic attitude towards reality, makes utility the
criterion of existence ( satf@ ) and approaches the problem
in a semi-Buddhistic fashion. To him, therefore, the
cffect, say a jar, is altogether a distinct entity from its
cause, clay, for both donot serve the self-same purpose.
This is artha-kriya-Sheda. Besides this, there are other
grounds which, to a Realist Philosopher, help to diffe-
rentiate one object from another. These are buddhi
(=pratrti ), vyapadesa and artha-kriy@-vyavastha, On
these grounds, too, the Naiyayika sceks to establish the
difference of the cffect from the cause. Thus, the notion
of jar is distinct from that of clay and consequently
corresponding to this notional or logical difference the
Naiyayika would say, there must be a real difference in
the objective world. In other words, jar and clay, as
objective realities, must be mutually different. So, too,
differences of names and functions point to a difference
in reality.

These are some of the stock arguments of the Naiya-
yika. But, they do not appear to have much weight
against the Sankhya-Yoga position. They lose their
point as scon as they are aimed at a system in which

the so-called Realism finds little support. The artha-kriya-
bheda is really no sure test of objective diffevence, for the

same object may have different artha-kriyas; nor is artha-
kriya-vyavastha a test, for different collections of the same
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cause may serve different purposes. The difference of
names, viz., clay and jar, is no proof of difference either, -
for in that case a forest would have to be postulated as
different from the individual trees composing it.

The true relation between the cause and the effect,
therefore, is that the effect is a dharma, an aspect, of
the cause and constitutes a mode of it. The Primary
Prakrti being the equilibrium of the three gumnas, the
effects or vikaras are nothing but various modifications
and collocations of it. In essence the cause and the
effect are identical, for both consist of gunas and it is in
difference of collocation ( sawmsthana-bheda ) that the
difference between the two, as it reveals itself to our
consciousness, consits. And, this difference in collocation
is a peculiar manifestation. That of which it is a mani-
festation remains always in the back-ground, unmanifest.
In the last resort the cause, the Prakrii, the Materia
Prima, is the Unmanifest and the effect, the Vikara,is
the manifested world of manifold existence; and, the
manifested world is always held within the bosom of
that Unmanifest, Universal Being.

The doctrine of Satkarya, therefore, implies, as we
often find in Indian Philosophy, that the Universe, with
an infinite number of cosmic systems belonging to it, is
always existing in Prakrii as its aspects. The evolution
of a Universe out of Void has no meaning. The Buddhists,
together with the Naiyayika and Vaisesika, believe that
the product has no existence prior to its origination and
that it loses its existence as soon as it is destroyed. What
this really means and how far it is justified we shall try
to explain clsewhere. But, we may just observe here
that the whole doctrine of Satkarya is a blow to this
position. S
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To make the Yoga thesis more clear we give here a
brief analysis of its concept of substance or dharmun, In
the technical nomenclature of Indian Philosophy the
term dharmin beats the sense of “substrate, subject, that
in which something is held, that of which something is
predicated”, and, dharma means the “aspect of dharms,

pre’dicatc, content, and so forth”. All predication, and,
therefore, all judgment, involves the affirmartion (vidhana)
or denial ( msedha ) of a particular dharma with reference
to a particular dharmin In fact every proposition, which
is an expression of judgment, bears testimony to the fact
of predication. Now, though predication is made—and,

our entire phenomenal existence i< necessarily based upon
this—the subject of predication remains always, so far as
its nature and essence ate concerned, a point of contro-
versy. When it is said that “the flower isred”, the
proposition is certainly intelligible to common sense, but,
on closer examination the meaning of the proposition
furnishes a topic for discussion. It reveals the same old
problem which Nagasena raised before Menander more
than 2000 years ago. What is it to which I am attri-
buting redness ? What is meant by “flower’ ? Is it a mere
bundle { sarmghdia, samudaya ) of sensible qualities or is
there a real objective ground, a substrate, to which the
qualities are attached by some natural relation® We
know that two answers are usually given to this question.

The first is that of the Buddhists and in a certain sense of
the Vaiyakaranas. The second answer comes from Nyaya-
Vaidesika. The Vedantic position on this question is one
of compromise between Idealism and Realism, but, it
tends towards the former. And, the Yoga view, too, is
more or less Idealistic, though with an important quali-
fication.



132 RELIGION AND PHILOSOPHY

In other words, the Buddhists deny the existence of
a substance away from the qualities and a whole as dis-
tinct from the parts. But, the Realists, to whom the
external world has an objective, extra-mental value, are
not satisfied with this view. They posit a real substance
in which various qualities inhere and which is not a mere
collection of gunas, but, has an independent existence. So,
too, with the whole ( avayaws ) which results, as a distinct
and independent object, from the combination of parts.
In Vedanta, also, the former view is favoured. Sankara,
in Brhadaranyaka-bhasya plainly denies substantiality to
the atoms and describes them as mere gunas.

But, the Yoga theory is more clear on the point. Tt
is said indeed that dharma is the guna, or set of gunas, by
which the dharmin is made known to us and that this
guna may be any of the sensible qualities, viz., colour,
sound, etc., or any of their combinations. But, this ought
not to imply that there is any fundamental distinction
between dharima and dharmin. Both of these are at bottom
( paranarthatah ) one.?*® They are different only in

vyavakdra. And, since this difference between dhazma and
dharmin and between one dharina and another is founded
on the appearance and disappearance of the dharmas
which is due to timeJimitation, it is evident that in
Eternity, where there is no distincition between Past and
Future, all the dharmas are in a sense identical, not only
with one another, but, even with the dharmin to which
they are referred. Thus ultimate dharmin is the Un-
manifest Prakyti whose infinite modes ( vik@rah ) are the
infinite djiazrinas, of which those which are present to our
consciousness are called present and the rest is chara-
cterised either as past or as future. The dharmas are,
therefore, only the varying manifestations of the guznas
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of Primary Matter. That is, Prakrti as modified in a
particular manner is known as a particular dharma or
vikara.

X X X X

The Yoga philosophy, especially the system pro-
pounded by Patafijali and Vyasa, accepts in the main the
views of the rival school of the Saikhyas. The Yoga
view of causality is, therefore, in all essential features
almost identical with the Saakhya.

From what we have said regarding Satkaryavada it
must have been made clear that the Yoga (and Saikhya)
notion of causality has a distinct character of its own.
'The word ‘cause’ means indeed a necessary pre-condition
of a subsequent event; this meaning is common to the
other systems; it also accepts the anvaya and vyatireka as
the guiding principles for the discovery of causality. But,
the characteristic doctrine remains to be noted.

If we observe the world of change and analyse it
carefully we find that every change involves a double
element, (a) a transitional one, and (b) a permanent one.
When clay is moulded into the form of a jar, we are
accustomed to speak of this moulding as an instance of
change. Evidently here too, there are two elements pre-
sent, viz., clay and the forms that appear and disappear
in it. The forms are all transitional—they come and go,
but, the matter, the clay for instance, is relatively perma-
nent, It is, therefore, said to be the substrate of these
changes of forms, through all of which its unity remains
unbroken. Before the production of jar, clay hada
definite form, viz., ‘lump’, which disappeared and made
room for the appearance of a new form, viz., 9ar’, and,
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manifestation is held in check by a retarding force
which, as we shall find later on, is identical with the
merit or demerit of the Jiwa with whose personal expe-
rience the manifestation is directly concerned. As soon
as this force is counteracted by an opposite force, e. g.,
merit by demerit and vice versa, the path of evolution
becomes clear and the material transforms itself into
the appropriate effect. The block of stone, for instance,
contains involved within itself any kind of image, but,
it is able to manifest a particular image—and this mani-
festation is called production—only when the particular
guarana which stands in the way of its manifestation is
removed by the smith’s chisel. The removal of this
avarana constitutes the efficiency of the mimiita, and is
the sum and substance of all causal operation. The
nimittas donot lend any impulse to the material nor can
they bring out what is not implicitly contained in it.
The apt illustration in the Yogabhisya (4.3) of the
water in a reservoir on a higher level flowing of itself
into the lower fields when a leakage or an outlet is made
ifl the embankment, will clear up our point. Further,
since every subsidiary Prakrti—finite cause, is ultimately
permeated by and coincident with Pure Prakrti, it nat-

urally follows that every individual thing in nature con-
tains every other thing potentially, 227

. Thus we need not seek for a principle of effectuation
in Prakyti outside of its own nature ( svabh@va ). This
independence, on the part of the Prakrii, of an extrinsic
influence, is called her svatantiya or freedom. Vijiiana
Bhiksu shows®2¢ that the only possible cause of pravriti
is the nature of the gunas.?® It is universally admi-
tted that the particles of matter ( agu ) are in perpetual
motion in space. This motion is the vague vibration
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characteristic of the atoms and is to be distinguished
from the definite motion which brings two atoms toge-
ther ( dravyarambhaka ) so as to form a substance.
This motion does not serve any moral purpose, i.e.,
does not produce bhoga; hence merit and demerit cannot
be its cause. Nor is this motion due to a special act of
God’s Will, for it would be assuming too much. It is
more teasonable, thetrefore, to think of it as natural.
Vijfiana Bhiksu further points out that the nimutias are not
found to be necessary and indispensible in the manifes-
tation of an cffect, for the Yogin, by a mere act of
his will, can bring forth any thing that he pleases and
for creation he does not stand in need of any human
instruments. Similarly, in the beginning of creation
things, . g., seeds, are produced by God’s Will merely,
without the help of any positive precedent conditions,
e. g., similar othe: seeds. All this goes to corroborate
the view that the ndmittas have not a direct causality in
the production of an object. They help, each in its own
way, to rouse the evolving power of Prakrti, viz., Karma
( merit and demerit ) by breaking the @varana which
is a dharma opposed to itself, God’s Will by breaking
all kinds of @varana beginning with the greatest one,
i.e., state of equilibrium, Kala by rousing Karmas, etc.,
and the ordinary instruments, damndas, etc., by retarding
the possibility of manifestation of other effects.

% X X %

But what is the aim of all this manifestation ? What
is its end ? An answer to this would furnish us with
what Aristotle calls final causes of creation It is admi-
tted that all movement presupposes an end to be realised,
without an end there can be no activity, smiaatrgf:«;m q
aedtsfr sadQ. This end is however variously conceived :

18
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(2) Firstly it is pleasure or pain, which the Jwwa
is bound to experience in  conscquence (e, as the
fruits, phala) of his previous Karma, In common
parlance, this cxperience is known as bloga and | va as
bhokta.

(b) The author of Yoga-bhasya sets forth that this
aim is twofold, Plcasure or Absence of Pain. The
former is bhoga and the latter is Apavarga. 1t is cither
of these two which is the object of a man’s striving
( purusartha ). Pleasurc or bdhoga, when further analy-
sed would be found to cmbrace the three varictics of
End, viz., Dharma, Artha and Kama. But the Supreme
End is Apavarga.

In the Sankhya Karika, 42, it is cleaily stated that
the purusartha actuates the Litga  ( pravartaka ). This
Artha is (a ) experience of pleasurc and pain on the asce-
rtainment of wisayas; or (b ) denial of wisayas on the
ascertainment of distinction between Prakrii and Purusa.
In other words, ecvery movement is cither towards
Visaya-bhoga or towards Bhoga-tygga, 1i.e., Pcacc.
But, as bhoga is the neccssary precedent of 1yage, and,
must eventually be followed by it, sooner or later, it may
be said with reason that the End of all movement is
this #yd@ga which in its highest form is Discociation from
Prakrti and Self-realisation. It is the “One Event to
which the whole creation moves.”

‘The perpetual unrest and agitation which we
observe around us will have their close only when this
Supreme End is attained. The course of cvolution, for
each individual, will terminate when he realises the
Essential Nature of his own Self : ad: afvumswamita-
dorA. For apart from the individual for whom it is
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7/
intended, the evolution of Nature has no other meaning.
As to the further question whether Nature as a whole
will ever ceasc to evolve we have nothing to sey here.
‘This point will be discussed in a separate paper in
connection with the doctrine of Pralaya.

/

Without going into further defail at this point we
may note that the conception of causality in Sankhya-
Yoga is as much mechanical as it 1s teleological. Leaving
out the other auxiliary factors and confining ourselves to
Karma alone we find that it is both efficient ( though
negatively so as already pointed out ) as well as final.
Everything in Nature has its end. It will be found that
even the objective inequalities in creation are not ex-
plicable except on the hypothesis of the determining
principle. A thing is what it is not by chance, but, asit
were, by necessity. If the external world exists, and has
come into being, to serve as the object of experience
( pleasure or pain ) of a Conscious Subject and would
vanish for him, as soon as that purpose is fulfilled, it is
easy to follow that its varieties must be occasioned by
that principle, moral in its natute, which governs the
varieties of such experience; and, consequently all instru-
ments and efficient factors must work in subordination
to this Supreme Governor. So far, therefore, the whole
scheme of Nature, appears to be teleological.

But Karma is not the last word. Itis worked off
partly in natural course by fruition and is ultimately
transcended by the Light of Supreme Wisdom which
reveals the Self as itis and as distinct from Prakyis.
This is the final term of the evolutionary series. From
this point of view, too, the Scheme of Nature would be
found to be pervaded by finality.
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This analysis of ours leaves out of account what
Aristotle calls “formal causes’”. Though the forms, as
conceived in the Sankhya-Yoga and even in the Nyaya-
Vaidesika, are not considered to have a causal character
strictly, they are not important in the order of creation,
so far as the specialities of the individuals are concerned.
They will be discussed elsewhere.

X X X X

It is universally admitted that the world of sensible
reality is a world of perpetual change, and, itis also
practically assumed, as we said, that every change invo-
lves a twofold element, viz., ope thatis transient and
the other that is relatively permanent. The material,

which is the subject of change, endures, while the effect
comes and goes.

A careful and systematic study of this problem of
change led in ancient India to the formulation of three
broad theories, viz., Arambha-vada, Parinama-vada and
Vivartta-vada.

The Arambha-vada or the Doctrine of Origination
( genesis ) is the view of the Naiyayika and Vaisesika 1o
whom the effect is entirely a different thing fiom the
productive material. It is imymaterial whether the effect
produced is a substance or a quality or an action; in all
cases it is a new thing altogether and is distinct from the
substance from which it arises, This view is a necessary
corollary from the Asatk@rya-vada. That the effect is
found to inhere, so long as it continues in existence, in
its material cause and is not capable of separation from
it, simply proves that there is an intimate relation between
the two and not that the two are identical.

A strong argument in favour of Arambha-vada seems
to be furnished fiom the Atomic theory. This theory
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postulates the existence of an infinite number of eternal
particles of matter as the ultimate constituents of all
substantial products ( K@rya-dravya), that is, every
product is explained as due 102 peculiar combination
resulting in contact ( Arambhaka-sasyoga ) of these parti-
cles.  And, since it is impossible to consider the product
as a mere grouping of the parts—and the reason why
this is impossible consists in the disparity between the
two, viz., that the particies are imperceptible and many,
while their collection is perceived as one—it is more
compatible with common sense to suppose that the
patts, by reason of combination, result in the formation
of the whole which is a new entity, pure and simple.

But what is the bearing of this doctrine on the
problem of change ® The question is whether change is
predicable of the whole ( avayav: ) or of the ultimate
particles or of both.

The Vaidesika says that the particles change and
that the resultant whole also consequently changes. This is
of the nature of chemical change and is due to the influ-
ence of Zejas The constant change going on in the
world is in the end reducible to this type. In other
words, if X represents the whole consisting of parts
represented by, say, a, b,c and d, we might say that
the change of a, b, ¢, d into a', b/, ¢, d, by the assum-
ption of new qualities would necessarily involve the
destruction of X and of the origin of a new w hole, called
Y.230  This theory, therefore, assumes a double series
of change—one in the parts and one in the whole. But
why does a, etc., change into a', etc. ? It is not natural,
of cowtse, for this would violate the postulate that no
motion is inherent in a thing To explain this change
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the Vaisesika assumes the contact of a, ctc., with the parti-
cles of fejas which penetrate into the body by means of
potes ( according to Vaisesika, every substantial ‘product
is porous and pervious ), break the contact of the atoms
and produce in them a change of qualities. The atoms,
as thus changed, are united again and form a fresh
whole. This fejas is not only what we ordinarly call
fire. It is ultimately the Solar Energy which, therefore,
stands at the root of all physical and chemical changes
in the world.

But the Naiyayika does not agree in this. He holds,
against the Vaisesika, the solidity of a substantial produ-
ct and its impenetrability by heat particles which act
upon the body as a whole and produce in it change of
qualities. Thus, though the substance is constant, from
its origin till its destruction, it is subject to change so
far as its qualities are concerned.

The Vedantist does not admit with the Vaisesika,
that difference of size ( parimana ) is the cause of diffe-
rence of substance, hence the dharmz, say, the jar, rema-
ining the same its former 7@pa is destroyed and is
replaced by a new 7#Wpa; similarly the animal organism
remaining the same, its leanness ( ka@rsya ) is due to
falling off (apatraya) of particle, and its fatness (sthaulya)
may be explained as due to accretion ( #pacaya ) of new
particles. Thus, the body of A when one year old would
be identical with his body in his 80th year, although
there may be an entire change of particles and difference

of size. In other words it is the same body in different
states ( avastha ).

The problem of change has received a good deal
of attention and careful treatment in the hands of Sankhya
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and especially of Yoga. Paringma means disappeatance
of one dharma, followed by the appearance of another,
within the same subject or dAarm.23' The word is used
to indicate the process when it refers to the subject, and,
the result of this process when it refers to the predicate,
dharma. In popular usage and in later literature this
word is found synonymous with Vekgra.? 32

This parinama is threefold, according as it concerns
dharma, laksana and avastha. The definition of parnama
given above is that of dliarma-parmama. Laksana-pare-
nama is the name of the change in regard to laksana
or time-sequence, i.e., past, present and future. The
grammatical tenses correspond to this parimama in nature,
The laksana too is not conceived as an ultimate unit and
is further analysable into what we may call avastha or
states, viz , new or old. Each such state is supposed to
be ultimate and momentary. This kind of parmama is
not really expressible in language. This being the case
the evolution of Nature may be supposed to consist of a
series of such successive moments. In this ceaseless stream
of parnama everything is being carried away from the
future through the present into the past. But, the future
( an@gata ) and the pact (afrfa ) being nothing but
Unmanifest Prakrir, every pavmdma is a passage from
the Unmanifest into manifestation and return into the
Unmanifest. This represents a circle, of which one half,
viz., passage from Unmanifest into manifestation, i.e.,
from the future into the present, stands for what is known
as visadrsa-parinama and another half, i.e., return from
manifestation into the Unmanifest, i.e., from the present
to the past stands for sadrsa-parin@ma. Thisis true of
all the three kinds of parinama,
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Thus, the triple parin@ma represents a serics of three
circles not mutually exclusive, but, 1cally concentric,
dharma-parinama being the outermost and the avasthi-
paringma the inmost of the group. But dharma and
avastha are relative concepts mercly and are identical.
The author of Yoga-bhasya clcarly states®**# that the
change of dharma in a dharms, of laksapa in a dharma
and of avasthd in a laksana is the samc process being
chaiacterised by modification of the substance and in-
volving a transition of states ( avastha ).??*

This change is incessant and uncaused. It pervades
the whole realm of Natwe. It is said that nothing
that is made of gunas 1is cver, cven for a single
moment, at rest and this for the simple 1cason that
gunas are by nature fickle.??* Even int he state of Disso-
lution when the manifested Universe is 1csolved into
Prakrtr, this change or mutation still continues—this is
sadysa-paringm 1.2%¢ 1t is only Purusa ov the Self which
is truly immutable, being beyond Prakrtd.

Now a dharma or state, unless it is present, must be
either past or future; but, in all these states the dharn of
which these are affirmed, is constant. A dharma is a par-
ticular Sakti pertaining to a substance and is infeired to
exist in it from its action, viz., fiom the production of a
particular eflfect. It is subject to mutation, but, is never
annihilated.*37 The present or #dita ( actual ) dharma is
one which is described as “svavyaparamanubhavan” and
savyapara; this is the object of ouwr immediate conscious-
ness, and, is differentiated on the one hand {rom the past
ot santa-dharma which has ccased to be active ( krtva
vyaparanuparatal ), and, on the other from the future
( possible ) or avypadesya dharma which has not yel
commenced 1o operate. Of these dharmas the present
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only is felt as distinct ( visisia ) from Prakyti by reason
of its manifest character, and, one might say that this
alone exists. And, we know that the Buddhists actually
denied the others, The past and the future dharmas are
not directly known The truth in the matter seems to be
that these dharmas vest in Prakrti as in union with it and
are not distinguishable, not only from one another but
even as dharmas. Their essence is the essence of the
dharms.

Hence it follows that the dharmas are two-fold,
accovding as they are manifest ( abhiwyakia ) or unmani-
fest (anabhivyakia) and the dharms i< the substance which
persists ( anvayz ) in them both and consists of a double
nature, viz , it is 4 samanya as well as a visesa, i.e , as a
samanya it persists in and is identical with s@ufe and
avyapadesya dharma and as a visesa it persists in and is
the same as udita-dharma In other words, every effect
or manifest product, in so far as it is a manifestation, is
an individual ( videsa ) and considering its past and
future unmanifes- condition is identical with the Univer-
sal Being or Prakrts | samanya ). The rvelation of cause
and effect being identity in difference ( tadatmya ) evecy
effect has an individual character (derived from its
difference from cause ) and stands by itself, distinct from
everything else in cteation and has also a Universal
character ( derived from its identity with cause ) by
virtue of which it is perceived as one with everything
else in nature

The above will suffice to bring out the meaning of
the statement that all things dre essentially identical and
consequently all are in all. The root principle of Yoga
Philosophy and practice is thus found to be a recognition

19
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of the fact that every thing is full of infinite possibilities,
and, personal cxertion is meant simply to give them, by
removing the obstructions, actuality. As to how this is
done we shall discuss clsewherc.

The perpetuity of flux is thus found to be an estab-
lished fact in Nature. Our mind as well as the outer
world arc both equally fluent. Let us now try to dis-
cover how these momentaty changes contributc to
various results.  The question is~if the dharmi is one
and suffers changes of statc moment by moment, it
follows that these changes are all uniform, and, in that
case how are we to accouunt for the varictics of creation ?
The origin of multiplicity in cffccts from one or uniform
cause is an illegitimate hypothesis. Concerning this it is
said that diversity of modification is duc to diversity of
Krama. Krama is the relative scquence between onc
dharma and another (dharma includes laksana and avastha
also) and is ultimately a unit of change. It is the
sequence of ksanas ( ksananantaryatmz ), Onc dharma
may be said 0 be a krama of another provided that it
immediately follows it. The krama of dharma and laksana
barvggmas is sensible, but, that of avasth-paringma is
extremely subtle and supersensuons. None but a Yogin
can perceive the subtle change that a substance is under-
going every moment. But, such kramas, though ordinarily
imperceptible, are not to be ignored. Their cumulative
effect, from which they are inferred, is great. It is their
permutations and combinations, endless in number, which
give rise Lo this manifold of our sensible experience.

Thus understood krama is a movement of the guuas.
Referring to a dharma, we may define krama as its move-
ment, from moment o ‘moment, from the anggata state
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towards manifestation ( varttamanaiz ) and then towards
atita. In the afsta or santa stage of the dharma, where all
movement comes to a stand-still, there is no krama®®$s
and, it is for this reason that it is desciibed as irrevocable.
‘That krama belongs to the present dharma is universally
admitted. But, the Yogin points our that even the anagata-
dharma, a dharma which has pot yet come to be mani-
fested and is yet in the womb of Prakris as an avya-
padesya-dharma, possesses krama and is subject to the
law of fluctuation, Had it not been so, an anggata-
dharma would never have become varitamana at all. An
andggata-dharma becoming varttamana is tantamount to the
evolution of Primordial Nature. - A detailed study of this
point and the secrets of creation; will be furnished in
another paper, when it will also be shown that just as
lapse into the past is the final term of life-history of
dharma, so the andgatavastha of the dharma is the initial
term of its history. And this awdgatavasthd may be
conceived firstly (1) as Prakrie and then (2) as an Ideal
Dharma ( bodha ), i. e., the same dharma when it is in the
Mahat?3®

The philosophy of krama is very deep. It is said
that the gunas being eternal and always in motion by
nature, the kzama of their modification never comes to
an end. Their parmama is eternal. But, their evolutes,
Viz., buddhe, etc. are not permanent. That is, the krama
of every substantial product ceases one day when it
becomes dissolved  Every 'product, bduddh: downwards,
is meant to serve as an end or a means to an end, of the
Self ( be it bhoga or apavarga ) and is thereby justified in
its existence. The realisation of purusariha is the rason
d’etre of the existence and continuance of the manifested
world, and, as soon as this is accomplished ( finally by
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Dharma-megha ) it is resolved into its components, viz.,
the guna particles.*° But, this is for one man—for him
only who has reached his goal. There are other Jivas
who may be still in the middle of their journey, some
who are still moving outwards in search of bhoga or
earthly enjoyment and some who, having turned back
upon them, are indeed moving inwards, but, are yet on
the path, struggling in pursuit of the saving knowledge.
For such Jovas the manifested world ( drsya ) will have
to continue. And, the number of Jivas being infinite
there will never come a time when there will be no more
a manifest, objective world.24?

But, this does not violate the possibility of periodic
dissolution of the world.

We have seen above that the krama of modification
of the drs$ya ends as soon as the purusartha is realised.
But, as the krama has an end, has it also a beginning ?
The drsya being only a product or evolute of the relation
between Purusa and Prakrti, the question recurs—what
is the origin of this relation and when did it originate :
We pointed out thaf the anggatavastha is the beginning
of the k7ama of the dharma. Does this avastha refer to a

| definite point of time or is it simply a vague assumption
fo]}owing from the necessity of thought alone ? Put more
QOlnted]y the question refers itself to the moral explana-
tion of the bondage and consequent limitations imiposed
on the Self 1In reply to this pertinent question, the
Safkhya-Yoga, like other kindred systems, asserts that
WE can not posit an absolute beginning of this series of
ksanas, that since every ksama is explicable only on the
hypothesis of a preceding Zsana no absolutely first ksana

is coneivable, The casual series must be held to be
mnfinite ab aute.
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Moreover, what is the nature of this relation
between Purusa and Prakrti ( i.e. between Purusa and
Sattva ) ? The relation is given in every judgment of
ours, which is a function ( vréti) of the buddhs and
implies of co-ordination of subject and object. Such a
co-otdination of two distinct and mutually exclusive
principles is not possible except through confusion or non-
discrimination ( avidya, viparyaya ). Thus this relation,
which is the source of phenomenal consciousness and
misery, is due to muthya-jiiana. But, the origin of muthya-
jiiana can be explained only as a consequent of another
mithya-jiiagna and that of another, and, in this way the
series would be stretched infinitely backwards and we
would not be able toarrive at its first term at all. The gunas
being always in celation to the Purusa, ( because both
are eternal, ) 2#2 their effects too must always have
been in relation with it : “afmmaaifagaimg  aaqET-
qegArfa: daym:”. 248

But the usual argument set forward in support of
the beginningless character of sa#sara consists in the
inexplicability of the inequalities of pleasure, pain, etc.,
on the hypothesis of a beginning in time.

The inevitable conclusion which follows from the
above is practically a confession of ignorance. However
smartly we may tackle the problem, the mystery remain;
ever the same. Diflerent attempts at solution simply,
change the form of the difficulty, but, the mystery is,
never fully cleared. Yet from an intellectual and rational,
point of view, the doctrine of an@ditva remains the only,
valid theory on the point.

The doctrine implies that theie has never been a
first Karma or a fust mithya-jnana, in the absolute .ense
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of the term. There has always been a push from behind.
The difficulty of admitting a first Karma would be gteat.
Assuming pluralism and absence of limitations,ail Karmas
would be uniform in the beginning and differences
would never ensue. According to such a view the Selves,
before they fell into the meshes of Prakrfs, must have
been in a free condition, joyous and pwe. Why then
should they have acted at all? And, even if they had
acted, why should one have acted differently from ano-
ther ? In such a theory diflerences have to be assumed
in the very beginning, and, since these differences are
self-explained and do not require an extrinsic ground of
justification, why not extend the same lower down in the
series ? But, this would upset the causal principle and
end in a chaos of thought. Better, therefore, than intro-
ducing differences on the Eternal Planes ( Nitya-dhgma ),
it is to explain them in the usual way by referring them
to the adequate causal conditions working in time. Agn
endless succession is not an illegitimate hypothesis.

Unless the causal series is admitied to be infinite,
that is, if the world be supposed to have a beginning in
time, we must have to take recourse, as already noted, to
the docirine of accident and chance ( Nirnimittavada ).
In that case, the experience of pleasure and pain on the
part of the Jivas would remain unexplained and there
would follow the defect of akria-bhyagama or fallacy of
unmerited reward and punishment. Moreover, the
doctrine would involve the possibility of the Free Souls
also returning to bondage. Satkara expresses himself on
this point thus “enfeRsd f§ deeaweTgIERgmATT
g wamgalaney:, sEaEmAHTEEEE  gugaTeauea
fiafAweEng”.?+* These inequalities are not explicable
through I'svara and through mere avidya {without Karmas
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following from the vasanas of the Klesas, viz., Raga, Dvesa
and Moha ) which is uniform in all.??®

- This is the burden of infinite Karma which every
Jtva bears on his back. To escape from this is to obtain
permanent Peace. How this may be done need not be
discussed at this point. The question why one Jiva
differs from another morally, since all are equally bur-
dended with Angd: Karma of an infinite kind, seems to
be solved by the consideration of succession ( Arama ) in
the development or ripening of the Karmas The Karmas
being infinite, their permutation and combinations too
are infinite. Hence the difference in the different series
of lives.

This view is not universally admitted even in India,
though undoubtedly thisis accepied in almost all the recog-
nised systems of Indian Philosophy. For there are schools
which, while conceding that the world as such has neither
beginning nor end, deny that a pa-ticular Jeva’s course
of existence in i. should also be beginningless They
mean to say that as the Jovakood has an end at a definite
point of time, it begins also in time. ltis inconceivable
that a life, which is known to end should have no
beginning. If an@di is iniended to mean that we do
not know when the series begins, simply because our own
vision does not reach fair back, itisall right; it would
merely amount to a confession of the fact that our eyes
are dimmed with avidyZ and cannot discover the beginn-
ing; but, if it means, as it undoubtedly does, that it has
no beginning at all, it is nonsense. These thinkers teach
that the Jiva is originally pure and free, and essentially
identical with Isvara, but, that through some fault on
his part he was thrown into the vortex of sasisara in
which he has been 1otating ever since and from which he
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will be able to escape only when the vega with which he
fell ( which itself was determined by the intensity of the
original fault ) will have been exhausted. The intensity
of his fault determines the length of his stay away in
samsara. His original fall and his final emancipation
are both due to the action of Divine Will, the former
known as Nigraha-Sakti and the latter as the Anugraha-
Sakti ( Power of Grace ) of the Supreme Lord.

The question how the J7vas, all pure and spotless
at first, are at all capable of transgression, and, even then
why they transgress in different ways, is answered by
saying that they a.e all ‘“frec’ ( svatantra ) at this stage
and that their actions are ail self-determined. The diffe-
rent series of lives of the J2vas may be explained by their
original differences on the Eternal Plane. These diffe-
rences donot require to be explained from without. They
follow from the essential difference in the nature of the
Jwas. For according to this view the Jivss are different
from one amother, so far as personality is concerned,
although each of them may be pure, free, etc., equally

with t-he rest. This is a doctrine characteristic of all the
pluralistic systems.



XI. THE DATE OF MADHUSUDANA SARASVATI

The date of Madhustidana Sarasvati has been ac
much a vexed problem in the chronology of Indian
Literature as that of Appayya Diksita. The paper on
Appayya Diksita®*¢, recently published in the Journal of
Oriental Rescarch, Madras?4”, has indeed thrown much
fresh light on the date of Appayya, though certain diffi-
culties still remain to be solved. But, the date of Madhu-
sidana seems yet to be an open question. Mr. R. Krishna
Swami Sastri, B. A., contributed an interesting paper on
the age of Madhusidana in the pages of the same
Journal, pleading in favour of the third quarter of the
17th century as his probable date.

Assuming that the date of Appayya, as finally
determined by Mr. Y. Mahaling Sastri, is correct, viz.,
that Appayya was born about 1520 A. D. and died about
1593 A. D., having lived a life of 72 years, it seems to
one more than likely that Madhusiidana too lived about
the end of the 16th century or a little earlier. Madhu-~
sudana's date cannot be dragged down into the 17th
century for the obvious reason that a manuscript of the
Siddhanta-bindu.composea by him was transcribed in
Saka 1539 ( qaf@ami=gfad wwEd ) or 1617 A. D. This
is the most positive proof in support of the 16th century
date for .vladhusidana. Besides, Nariyana Bhatta is
said to have defeated Madhusiidana and Nrsithhasrama
in a public controversy. Narayana’s commentary on the
Vrttaratnakara was written in 1545 A.D. which is,
therefore, also the date of Madhusiidana. This is per-

20
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fectly in keeping with the date of Nrsimhasrama whose
Vedanta-tattva-viveka was composed in 1547 A.D.
Madhusiidana’s high praise of Appayya, whom he des-
cribes as Sarva-tantra-svatanira, is cxP]iC'xble on the
supposition that Madhusidana was a junior contem-
porary of the latter. 1In the same way Appayya’s alleged
intellectual conversion by Nrsiritha and his respectful
reference to the views of the latter in the Siddhantaleda-
sahgraha aie easily intelligible if Nrsinha is held to
have been an carlier contemporary of Appayya. Nrsimha
lived up to an advanced age.

That Madhusiidana’s Advaitratna-raksana was
written in reply to Sankava’s Bhedaratna is certain.  But,
Sankara’s date is not after 1529 A, D,, but long before

it2#8, As a Ms. of his Bhedaratna was cop1cd in Saivat
1519 or 1462 A. D., Sankara may be assigned to the 15th
century. Madhusiidana’s contemporary Nrsirahasrama
too had alrecady commented upon a similar work, called
Abhedaratna, written by onc Mallanaradhya with the

same end in view, i.e., for vindication of the cause of
Advaita.

Madhustidana’s posteriority to Appayya is undoub-
ted, but, this need not imply any long interval between
the two authors. They can well be explained by the
assumption that Madhusiidana was a younger contem-
porary of Appayya. As Madhustidana’s date cannot be
brought down beyond 1617 A.D., when a Ms. of his
Siddhanta-bindu was copied, thls assumption bécomes
inevitable. And in the light of evidence adduced” by Y

Mahalinga Sastri it seems no longer possible to stlck i
the old dates for Appayya Diksita, 2%° -

Vyasarija 100 was probably an older contemporary
of Madhusiidana. The date for him given by ? Mr. R K.
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Sastri, i. e,, between 1446 and 1539 A. D., may be
accepted. It is said that Vyasaraja himself sent his pupil
Vyasasrama to study Vedinta with Madhusidana.?>?

Ramatirtha, pupil of Krsna Tirtha, commented on
the Sanksepa-sariraka. Madhusiidana Sarasvati adversely
criticised this commentarty in his own Tika on the same
work. So much is clear. But it is doubtful whether this
Rama- Tirtha was identical with the Guru of Ananta
Deva I. Even assuming the truth of the proposed
identity there appears to be no anachronism in Madhu-
sidana’s having attacked the views and interpretations of
,Rama Tirtha. The date of Ananta Deva II was between
1616 and say 1650 A. D., for he referred to Kamalakara
Bhatta whose  Nirpaya-sindhu was composed in 1612
A. D. and was criticised by the great Mimaisaka Khanda
Deva?5' who died in 1666 A.D. As Ananta was a
protege of Prince Baz Bahadur who reigned probably
from 1644 to 1664 A. D. the year 1644 may be taken to
-be, the year when Ananta Deva IL was living. This
would explain the possibility of Ananta’s referring to
Kamalakara and being himself referred to by Khanda
Deva. If Baz Bahadur was a Prince when Ananta
undertook at his request the composition of the Smrti-
kaustubha, this date will have to be shifted a few years
earlier. Accepting this year as our initial point and
computing backward we may date the literary activities

of his father, Apa Deva II, the author of Mimaihsa-
.mydya-prakasa and commentary on Vedanta-saia about
1600 A. D,, and, those of Ananta Deva I, the author of
( Vedanta ) Siddhinta ratna, about 1570 A.D. The
date of Rama Tirtha, the author of the commentary on
the Saiksepa-§iriraka referred to above and the Guru of
-Ananta Deva I, may be 20 yeais earlier or about 1550
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A.D. For Madhusidana who might have lived up to
the end of the 16th century and whose commentary on
the Saiksepa-ariraka was probably a production of his
maturer years it was in no way impossible to refer to the
views of Rama Tirtha.

It may be further observed that Madhusidana had
among his pupils (i) Balabhadra, ( ii) Purusottama
Sarasvati and (iii ) Sesa Govinda. This Balabhadra,
called Balabhadra Bhatticarya at the end of Purusottama
Sarasvati’s commentary on the Siddhanta-bindu, was
the pupil for whose study Madhustdana had written the
Siddhanta-bindu. Purusottama refers to Madhusidana
as his Gury in the line—fqamgR gefaa guwi #ygeaw,
( /tfq )—of his commentary on the Siddhanta-bindu.
Sesa Govinda calls himself the son of Sesa Pandita and
the pupil of Madhusidana in his commentary on the
Sarva-siddhanta-sangraha attributed to Sankaricarya.
If the father of Govinda is held to be identical with
Sesa Krspa which is not unlikely, the synchronism of
Madhusiidana with Sesa Krsna becomes established.
That Sesa Kysna lived in the 16th century is well-known.

Madhusiidana may, therefore, also be assigned to the
same age.

Thus it seems to me very likely that Madhusiidana
lived and worked in the 16th century. The lower limit
of his age is furnished, not by the date of Hari Diksita’s
Brahma-sitra-vrtti ( completed in 1736 A. D), but, by
that of the transcription of a Ms. of Siddhanta-bindu
(1617 A.D.). There is no doubt that Narayanpa Tirtha,
the Guru of Brahmananda, whose commentaries on
some of Madhusiidana’s works ( viz., Candrika, Brhat
and Laghu—on the Advaita-Siddhi and Nyaya-ratnavall
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on the Siddhanta-bindu ) are well-known, was greatly
influenced by ‘Madhustidana’s teachings. His Bhakti-
candrikd bears upon it traces of his close familiarity
with Madhustdana’s Bhakti-rasiyana and he himself
wrote a commentary on the latter’s Siddhanta-bindu
( recently published from Benares). Narayana lived
about the end of the 18th century. In the Government
Sanskrit College Library, Benares, there is a Ms. of
Muktavali-prakdsa by Dinakara dated Samvat 1758 or
1701 A. D. This Ms. belonged to the private library of

Narayana Tirtha himself.



X11I. MYSTICISM IN VEDA

Thanks 1o the enviable zeal and industry of Western
Orientalists our Vedic studies have acquired a great
“impetus. Since the laudable efforts of Max Miiller and
other pioneer workets in the field of Vedic researches,
‘the bibliography of Vedic publications within easy
reach of us all has been gaining in strength. Asthe works
are becoming available attempts are being made to
interpret the contents of the literature in a way consonant
with the high esteem in which it has been held.
Several schools of Vedic exegesis are already in existence

and more are expected to appear as our studies are
progressing.

Axnd in India too we know of different schools of
Vedic interpretation. A cursory glance at the Nirukta
will suffice to show that before the days of Yaska there

were several lines of thinkers whose interpretation of
the Vedic mantras was divergent.

‘This shows that the true import of the Vedas was
always considered to be very difficult of realisation.
That mere book-knowledge did not contribute in any
real way 1o a proper understanding of the Vedas goes
without saying. 1t has always been recognised that there
is a secret or hidden sense in the Veda, which does not
reveal itself to a superficial observer. To admit this is
to admit that there is mysticism in the Veda.

But what is the true conception of the Veda? It
is well known that the study of the Veda is forbidden
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“to any but the so-called twice-born, which impiies that
without proper initiation it is held to be absolutely
impossible to find access to its secrets The- so-called
ceremony of Upanayana or Gayatri-diks@ is in fact an
initiatory process which leads to personal regeneration,
of course in a spiritual sense, without which competence
to be in touch with higher truths can never arise. The
Grhya-stitras or Dharma-sitras will afford wus little
assistance in understanding the secret of Upanayana,
for the rituals represent only the formal expression of
. the inner sectet. L
The function of the Acarya in Diksa@ is that of a
father, viz., to procreate. In other words Upanayana
macks that occult process whereby a spiritual being,
centied in the consciousness of its own. spirituality,
throws out a portion of its own spiritual energy. into
the womb as it were of the Inner Life or Lingadelia
of the Neophyte. This initiates the working of that
conversion which ends in the formation of a spiritual
eritity out of the person of the indiyidual initiated. The
infusion of spiritual energy. is effected through the

medium of sacred sound. The immediate result of the
action is the rousing of the navel centre into. act1V1ty,

which in subsequent literature is graphically descr1bed
as the “unlooscnlng or snappmg of K’che knot. in_ the
naveél region.” As soon as this dormant centre. becomes
‘energised the spiritual potentialities of the people find
-a scope for development. The gradual evolution of -these
powers, latent in every man ahd unknown. to and
unrecognised by him till they are called forth from the
depths of his being by the vivifying contact of the
‘Master’s Energy, corresponds in a sense to the embryonic
development of the physical body. The end, ¢f- this
evolutionary process represents the perfectlon of the



160 RELIGION AND PHILOSOPHY

spiritualisation already set in. It is in this way that
the spiritual body, as distinguished from the corruptible
or natural body, of a man is formed., Assoon as thisis
complete the man is termed a Brafmana in the proper
sense of the term.

The well known couplet,

“IEmAr A E: GEg B ssad
Jeuterg wag faw: @y sy g o

recounts the four stages in a Brahmana’s life. It ic stated
that physical birth, from the spiritual point of view,
marks the lowest state which corresponds to a Sudra. It
is 2 state in which access to the true Vedic culture is out
of the question. Even if, the birth is from Brihmana
parents, there is very little difference. Fo. the son of 2
Brahmana is as far from being entitled to Vedic lore as
the son of a Sidra, the only difference being, of course
theoretically, that there is what is philosophically
known as inherent polentiality ( svar@ipa-yogyatd ) in the
former, whereas there exists no such quality in the
Iattf:r. And the potentiality itself is a congenial virtue,
df:rlved ffom hereditary transmission even from a remote
iilstance n the line. The word Sasiskgra in the line
stands fo‘r the Upanayang oy Initiation which confers
se;cond b1rt.h .and i+ akin in this sense to the regeneration
anew, viz., as c.lothecjla’i’ theref:ozL o Isone who bOﬂ;
ioht o & I a spiritual body or body ©
gt and knowledge. In the 1 stic pl 1 of the

Vedic literature the eng, Jo0c paraseo o8y .
¢ process of spiritualisation

::)ha‘tS ii ;}f tfle formation of the body of light, s covered
¥ SUARAYAYA Tepresenting i the words of thel couplet
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the stage of a Vipra. Svadhygya in the inner sense does
not mean, as it is supposed to mean, the reading of
sacred scriptures. This meaning, which is the only one
known to the lay man, is really a corollary of the original
and truer meaning of the term. It is not the proper
place to enter into a discussion of the theory of Veda=
patha or Mantra-japa, but it must be clearly asserted,
to avoid any possible misconception, that it cha.acte-
rises the movement—rather the circulation-—~of the energy
of light called into activity by the will of the Master.
The Upanayana is only the beginning of this process.
The sabda, which the pupil receives from the Master,
nay, which is invoked from his own person under the
influence of the Master, is really an outer vesture of the
Inner Light ( @ntarasis j7ianass ) which is of the naturé
of Subtle Sound ( S#ksma Vgk ). This Subtle - Sound
manifests itself as duddhi or jiiana after which desire
arises and the mind is actuated. The mind hitherts at
rest begins to move or stir and the result is the rousing of
the dormant fire in the body ( ka@yagni ). The action
of the fire thus brought into play originates a corres-
ponding movement of the pr@na within the body which
tends to assume an upward flow. Thisis the so-called
opening of the navel lotus. The roused vitality gets up
from the navel, strikes against the brain and comes
down, in the course of which it is struck by a second
flow of the same vital current roused from the navel.
This produces what is known as an audible sound. The
point is that v@ys or prane becomes the home as it
were of the Inner Organ and is permeated by the
properties of the latter. Being influenced by heat it
begins to expand itself, in the cowse of which it opens
up all its knots by means of the various srutis and
manifests the Varnas. The Subtle Sound within is asso-

21
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ciated with degrees of light. Its form, which is unique
and indivisible,is reflected in the physical and manifested
sound described above. From what has becn said above
it is evident that the entire process of the manifestation
of the inner sound is identical with the gradual
clarification of knowedge. Thus Svddhyaya represents
the Vipra stage. When this stage reaches its perfection
one is said to be on the verge of illumination, which is
the characteristic of a Brahmana par cxcellence. The
absolute knowledge of truth or Para Bralman can never
dawn on the soul which has not undertaken an ecatlier
stage of purification with the currents of Sabda Brahman
set flowing after the inner ducts have been cleansed and

the master has opened the psychic centres through
Upanayana.

Thus understood, Veda is the only way to know-

ledge or self-realisation, without which the bonds of the
soul cannot be snapped asunder :

TEGTANSTHIET e ( Agow: ) q% wghaf

Whatever else is recognised asa means is in fact only
an aspect of, ot an ancillary to, the Veda.262



. XTII. GLEANINGS FROM THE TANTRAS

THE TEN MAHAVIDYAS

In the Tantrika literature the Mahavidyas are
usually enumerated as ten. But the number is sometimes
increased by three and sometimes by six?%3. The
Mundamala-tantra®®% names the ten Mahavidyas,
thus: (1) Kali, (2) Tara, (3) Sodasi, (4) Bhuva-
nedvari, ( 5) Bhairavi, ( 6 ) Chinnamastd, ( 7 ) Dhiima-
vati, (8) Vagala, (9) Matangi and ( 10) Kamala.
This list is also found in the Camunda-tantra as well
as in the Todala-tantra. There appear to be slight
differences of opinion in the various Tantras in regard
to the names of the Bhairavas of these Mahavidyas.
These names, as given in the Todala-tantra, are:
(1) Mahakala (2) Aksobhya, { 3) Siva ( three-eyed-
and fivefaced ), (4) Tryambaka, (5 ) Daksinamirti
(fivefaced ), (6) Kavandha (Siva), (7) none,
(8) Ekavaktra (= Maharudra), (9) Matasga Siva
( = Daksipdmiurti ) and (10) Visnu ( =Sadadiva ).
It may be noted that Dhiimavati being a widow has
no Bhairava?55 and the first Bhairava, named Maha-
kila,is attached to Daksipa, a type of Kali. But in
the Saktisangama-tantra the names of the Bhairavas
under (3), (4), (5), (6), (7) and (8) appear
respectively  as—Lalitesvara (= Tripura-bhairava ),
Mahadeva, Vatuka, Vikarila (=Krodha-bhairava ),
Kiala-bhairava (=Ghora ) and Mrtyuiijaya.

The Vidyas may be thus classified in order of
the Amnaya
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(1) The Eastern Amnaya:

(i)S&rividya (with all its varieties ), Bhuva-
nedvari, Tara, Tripurd-bhairavi. (ii) Bhuvanesvari,
Lalita, Aparajita, Parnedi, Laksmi, Sarasvati, Vani,
Annapiirana, Jaya.

(2 ) The Southern Ammnaya:

(i) Vagalamukhi, Mahalaksmiand Bala-bhairavi.
(ii ) Daksinakali, Bhadrakali ( iii ) Daksinakali, Vagala,
Chinna, Bhadra, Tara, Matangi and Nibdesi.
( 3) The Western Amnaya:

(i) Kubjika, Kulalika, Matangi and Amrta-laksmi.
(4) The Northern Amngya:

(i) Kali and Tara with some varieties, Bhairavi,
Chinnamasta, Dhimavati and Matangi. (ii) Guhyakali,
Dhiimra, Kamakala-kali, Mahakali, Maha-smasana-
kali, Kapalini, Kala-sankargini, Chinna, Mahabhima-
sarasvati, Maharatri, three kinds of Tara, ¥Yoges,
Siddhi-laksmi and Siddhi-bhairavi.

( 5 ) The Upper (Urdhva) Amnaya:

(1) Kamesvari, Lalita, Bala, Maha-tripurasundari
and Tripura-bhairavi.

(6) The Lower ( Adhara ) Amnzya:

(i) Vajrayogini, Pannagi, Nairrtesvari and Bhima.,

(A)KALI

_ Regarding the origin of Kali, which is described
in the Tantras®®® as the chief of all the Mahavidyas,
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different accounts are available. According to the
Svatantra-tantra, quoted in the Prapatosini, She
appeared in the city of Avanti on the day of Maharatri,
i.e.,,on the dark eleventh of the month of Phalguna.
She is often identified with Sati, the daughter of Daksa
and with Parvati, the daughter of Menaka. Visvamitia’s
attainment of Brahmanhood is said to be consequent
on Her Grace®%?’. The Mundamala-tantra identifies
Kali with Kvsna and Sodadi. Itis not proper to enter
here into a detailed study of the very close relation
existing from the cultural view-point, between Krsna
and Sodadi. What concerns us here is that the Vidyas
Kali and Sodadi too are similarly connected. The Prana-
tosini? 58 gives a vision of the stocy of Kali’s conversion
into Sundari or Sodadi. It is said that once on a certain
day Indra deputed a certain number of Apsarasas to Siva
in Kailasa, but, he sent them on to Kali in Kalipura and
betook himself to that place. He addressed the Goddess
as “Kali” (lit., a dark-complexioned one ), which She
took as an insult. She at once resolved to convert
herself into “Gaur?” (lit. a fair-complexioned one )
and vanished. In the meantime Narada met Siva in
Kalipura and Mahakali in Uttara Meru. He told Her,
of course in joke, that Siva was ready to marcy again,
on which She assumed at once an extra-ordinary
beautiful form and appeared before Siva. She said,
in Siva’s presence, that a very fair form was reflected
in His heart. Taking this form to be that of a Goddess
on whom Siva’s heart wasset She felt the pangs of
jealousy and rebuked the God for what she interpreted
as his unfaithfulness. Siva asked Her to restrain
Herself, and, with the third Eye of Wisdom, to discover
the reality of what the form represented. Kali found
to Her great surprise that it was Her own shadow.
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$iva then called the beatiful form before Him by the
names of Sundari, §ri and Paficami—which are the
synonyms of Tripura-sundarior Lalita. He called Her
Sodadi on account of Her perpetual fresh youth. As
he was frightened by the Shadow in His heart He gave
it the name of Tripura-bhairavi.

There aie several varieties of this Goddess. In the
Puradcaryarnava we find mention of the following types-
viz. Daksina, Bhadra, Smasdanakali, Guhya, Kimakala,
Dhana, Siddhi and Candi. The Jayadratha-yamala
refers to Dambara-kali, Gahanesvari, Ekatara, Candasa-
bari, Vajravati, Raksakali, Indivari-kali, Dhanada,
Ramanya, 1éanakali and Mantramata. The Sammohana-
tantra speaks of ten varieties, but actually mentions
seven, viz., Spardamani, Cintamani, Siddhakali,
Vidyarajiii, Kamakala, Haisa-kali and Guhya-kali.

Of all these varieties Daksina and Bhadra-kali
belong to the Southern Ammaya, while Guhyakali,
Kamakalad, Mahakali and Mahasmaéana-kali belong
to the Northern Amnaya.

Guhyakali, generally worshipped in Nepal, is often
described as the best of all the types, and it was of
this Goddess that Brahma, Vasistha, Rama, Kuvera,
Yama, Bharata, Ravana, Bali, Indra and others were
the worshippers. The number of her faces is said to
vary with various Sadhakas. The type which Bharata
worshipped has ten faces and Her Manmira consists of
16 syllables. The external features of the type of which
Ramacandra was a votary are exactly the same, but,
Her Mantra contains 17 syllables.rather than 16. Harita
and Cyavana both worshipped this 17-syllabled Vidya, .
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but, Harita obstructed it with a Kila, so that until this
is removed, which is practically a very difficult matter,
it canpot reveal itself and become effective. The
Cyavana-type is still in use.

The Mahakala-samhita explicitly says that the
ten-faced type of Guhya-kali?®° is the fundamental
type ( Prakrtih ), of which the other varieties are
modifications. There are seven varieties of Guhya-
kali and five of Daksina-kali.

The worshippers of Kamakala-kali are named in
the Mahakala-samhita, thus: Indra, Varuna Kuvera,
Brahma, Maha-kila, Rama, Ravana, Yama, Vivasvan,
Candra, Visyu and the Rsis. The 18-syllabled type of
of this Vidya is supposed to be the best.

(B) TARA

Tara is the second Jlahavidya in the list. She
is variously named—as Nila-sarasvati, 26° Ugratars,
Ekajata?®' Mahatara, Vidyarajni?©?, Vagisvari®®? and
Sarasvati® 8+,

The Tantracidamani and Tararnava describe it as
Kucchuka and call it a secret Vidya. In the Tara-
rahasya-vriti of Sankaricirya mention is found of several
kinds of Tara, thus: Tara, Ugra, Mahogra, Vajrakalj,
Sarasvati, Kameévari, and Bhadrakali, In the Tara-
bhakti-sudharpava®®® of Nrsithha Thakkura Vajrakali
and Sarasvati are read as Vajra and Nila-sarasvati.

According to: tradition, the different Mantras of
this Goddess were worshipped by different persons for
different purposes. Thus, for instance, the Mantras
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which Brahma had resorted to while conferring boons
on Tarakasura and Hiranyakasipu were 12-syllabled
and 7-syllabled respectively. Rama’s Manira was
7-syllabled, There is a 7-syllabled Mantra of the Goddess
associated with the name of Brahma, but it issome-
what different. Similar is the case with the Mantra
of Balarama. Nardyana, for subjugating the Daityas,
worshipped the 5-syllabled form of the Mantra. Visnu,
in the form of Buddha, is said to have worshipped the
12-syllabled Mantra for preaching of Buddhism. The
Mantra which Mahadeva gave to Parasmama for
bringing to an end the Ksatriyas in the land was the
5-syllabled Mantra of Tara.

The different forms of Tard, of which the exact
number cannot be determined, are arranged in some
Tantras according to the Ammaya to which each is
affiliated. Thus Spardatarad, Candravarpi, GCanda-
ghantda, Ghantika and Trailokyavijaya belong to the
East; Gintamani, Siddhajata, Trijata, Kriramalika,
Kruracanda, Mahacanda, Vajratara, Brahmatara,
Manitara, Narasibhi and Caturvedodari belong to the
South; Ugratard and the 84 types of Haihsatara to the
West; Astatard to the North; Mahogratird, Mahanils,
Sambhavatira, Mahanila-sarasvati, Cinasundari, Nila-
sundari and Mahanila-sundari to the Upper dmnaya.

The connection of Tara with Buddhism is very
often referred to in the Tantras. The RudrayamlaZes
and the Brahmayimala2®? contain a short account

of the story of Buddha and Vasistha with reference to
the worship of Tara. It is said in the former work

that Vasistha practised hard penances (in the Nilicala
hills?®%, says the Brahmayamala ) for a long time for
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a vision of Tara, but, the Goddess did not appear.
Feeling depressed he went to his Father, Brahma and
told him the whole story, asking him at the same time
to give him a fresh Mantra. He was even inclined to
utter a curse. Brahma dissuaded him from cursing and
requested him to continue to worship the same Goddess
by means of Yoga ( yoga-margena ). Thereupon Vasi-
stha went to the shore of the Sea2®® and practiséd
austerities for 1000 years. But the Goddess was not
propitiated. Vasistha lost all sense of festraint and
pronounced a curse upon Her. On this She appeared
and said that his curse was unprovoked, for he was not
aware of the mysteries of Her worship which are
known to Buddha alone in the country of Mahacina.
These are generally included in  the  so-called
Cinacara??°.

Vasistha repaired to Mahacina and entreated
Buddha to initiate him into the secrets of Tard worship,
but when he found around him the devotees of Tara
indulging in non-Vedic rituals and steeped in the
excesses involved in the worship by the 5Ms—i.e.,
Madya, Mamsa, etc.—~he felt disgusted and doubts as to
the propriety and dignity of this form of worship began
to trouble his mind. Buddha realised his plight and
explained to him the Kulamgrga, which is praised as
the noblest path leading to spiritual realisation. Through
his persuasion Vasistha adopted the Szkiz worship
( of Tara ) by means of wine and the other accessories
till he became a perfect Yogr ( Parna-yogi ) and had a
vision of the Goddess.

For a long time the Tara Mantra, owing to the
curse of Vasistha remained ineffective, but its Utkilana

22
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was performed subsequently, so as to remove its barre-
nness. Ln some places it is noted that the effect of the
curse was till the advent of the Krsna Avatara 27*,

As regards the origin of the Goddess it is related
that She came forth from the upper Mouth of Siva in
the form of a bright flame and fell into the Cola
( or Colana ) lake to the west of Mount Meru on the
day of Kalaratri, i. e., on the Dipavals day ( 14th dark
tithi combined with Ama@ of Kartika ). Rising out of
the lake She assumed a blue hue and became known as
Nila-sarasvati, The saint Aksobhya, who is described
as an Emanation from Mahadeva and was living on

the north of the lake, observed the whole affair and
began to worship Her 272,

The connection of Aksobhya with Tara is remar-
kable. For it is found in the Buddhist literature as
well—and modern scholars are strongly inclined to believe
that the whole Tara legend was really a graft from the
Buddhistic source upon Hindu Tanira Sasira. Aksobhya
isa very well-known name in Mahayana Buddhism as
that of a Dhyani Buddha whose colour is blue and
whose posture of hand ( mudra) is whatis known as
Bhiusparéa. The Sakti and Bodhisativa attached to
Aksobhya are Locana and Vajrapani respectively.

The derivative meaning of the name Aksobhya
(lit. ‘unperturbable’ ) is given in the Tantras. Siva
was called by this name because he was not agitated
even after drinking the deadly poison which came out
of the Churning of the Ocean?7 3.

Dt ]



X1V. THE PHILOSOPHY OF TRIPURA TANTRA

It is a truism that every system of theocratic
culture in India has behind it a consistently evolved
system of philosophic thought. It is difficult, in the
present state of our knowledge, to have a definite idea
of the number of such systems in ancient and mediaeval
times and even of the extent of literature comprised
under each. Continued progress in researches in this
field is likely to yield fresh materials favourable to the
better understanding of the true history and philosophic
value of these systems The work known under the
name of “Tripura-rahasya” ( J#ana-khanda) forms
indeed a highly important document in the history of
Indian Philosophy, so far as the system of a section of
the Sakta Tantra is concerned, and should be appreciated
from that point of view.

The systematisation of Tantric Philosophy, on its
Sakia side, does mnot seem to have yet been seriously
attempted. The Sarva-dardana-saigraha of Madha-
vacarya ignores the Sa@kfs School altogether. So do
the other compendia, earlier and later (e, g. Saddarsana-
samuccaya of Haribhadra, Sarvasiddhanta-sangraha of
Saikaracarya, etc.). There are different lines of S@kig
culture still in existence and we have reason to believe
that some at least of these have preserved the philo-
sophical tradition. The literature associated with the
third Mahavidyd, named Sodaél or Tripura-sundari, is
very extensive and presents several interesting features
of Tantrika Literature. Itis possible to construct a regulat
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philosophy of the school out of the materials available
to us and in this work of reconstruction the present
treatise will, it is hoped, prove to be substantially helpful.

The Tripurd-rahasya, which claims to treat of the
secrets of the Tripurd culture in all its aspects is said
to consist of three sections, viz., Makatmya, Jiiana and
Carya. The Jfiana-khanda has been published at
Benares in anew edition.2’2 The Mahatmya-khanda, of
which ( as of the J#gna-khanja ) we have an original
manuscript in the Government Sanskrit Gollege, Benares,
was entrusted for publication to the publishers of the
Chowkhamba Sanskrit Series, Benares. The third section
is apparently lost, no trace of it having yet been found.
Itis an extensive work of which the first two sections
contain 2163 and 6687 verses.

The work is attributed to one Haritiyana and the
commentary called Tatparya-dipiki is from the pen of
one Dravida Srinivasa, son of Vaidyanatha Diksita,
resident of the village of Mahapuskara in the Dravida
country. The commentary was composed in 4932 Kali
Era (1831 AD.). The text is in 22 chapters.

The book is in the form of a discourse delivered by
Haritayana to Narada. This discourse professes to be
a reproduction of the teachings of Dattatreya to Parasu-
rama and claims to be based on personal realisation
and reason.

The plan of the work may be thus summed up.
Parasurima having heard Dattatreya’s lectures on the
greatness of the Supreme Deity Tripura-sundari as
embodied in the Mahatmya-khanda expressed a desire to
the Master to be enlightened on the methods of worship

i
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for prop1t1at1ng the Goddess IHe was subsequently
initiated in due form into the mystesies of Tripura
: worsh1p and prastlsed penances for 12 years, under
instructions from his tutor, at a hermilage on the
Mahendra hill in the South. In the course of his
spiritual exercises the ultimate problems of life and
reality began to trouble his mind, and being unable to
reach a solution himself he betook himself to the feet of
his Gury for light and guidance. He had already heard
a teaching on the subject from Samvarta, the great
Avadhita, on his discomfiture by Ramacandra in the
Treta age, but he had not been able to realise it at the
time. He requested the Master to explain to him the
secrets of Saimvarta’s lessons, so that his doubts might
be dipelled for ever. Dattatreya’s response to Parasurama’s
question, interspersed with Parsurdma’s cross-questions
here and there, consitutes the body of the J#ana-khania,
It would thus appear that the text of the Tripuri-ra-
hasya, which embodies the teachings of Haritayana
to Narada, represents an old tradional lore of secret
science originally revealed by Saihvarta and subsequently

expounded by Dattatreya to Paralurama.

The name Parasurima stands eminent among the
votaries of Tripura. The Kalpa-sitra, treating of the secrets
of the Tripura worship in ten Ahandas and containing 335
S#itras is attributed to Paradurama, who is described as a
scion of the family of Bhrgu, a disciple of Siva and the
son of Jamadagni and Repuka. This description of Para-
surama implies that the Paradurama of the Tripura-
rahasya is believed to be -identical with the author of
the Kalpa-sitras, though Pandit A. Mahadeva Sastri has,
perhaps rightly questioned this identity.27® The
tradition has it that Dattatreya was the author of a
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Samhita work in 18,000 verses which was known under
his own name, viz., Dattasarhitd. Parvasurama studied
the extensive work, and to bring its contents within easy
reach of students, summarised it in a body of S#tras
distributed into 50 sections ( khandas ). This contained
6,000 S#itras. The Samhita and the Siutra were both
summed up, in the form of a dialoguc between Datta-
treya and Parasurama, by Sumedha, pupil of Parasurama.
This tradition is found recorded in the Tripura-rahasya,
Mahatmya-khania.

It is evident that the work of Sumedha, who
was of the Harita family and consequenly known as
Haritayana, is really (o be identified with the
Tripura-rahasya itself rathter than with the Kalpa-stitras
of Paradurama as Laksmana Ranade has done??¢ because
the Parasurama Kalpa-sitra is not in the shape of a
dialogue between Datta and Paradurima and is not
attributed to Swmedha, whereas the Tripura-rahasya has
the the form of a similar dialogue2?” and is ascribed to
Sumedha Haritayana.

‘The line of Tripura worship is represented by
several teachers. We have already referred to Dattatreya
and Paradurima. The names of Durvasas, Agastya,
Lopamudra and several others may be added in this
connection. Durvasas is associated with the authorship of
a Mahimnab-stotra of the Goddess, where he is
described in the colophon as Sakalagamacarya.
Nityananda, who wrote a commentary on the above
Stotra, says that Du.vasas alizs Krodha Bhattaraka is
really identical with Siva Himself, who is the Master
of the teachers of all the Agamas ( Sakalagamacarya-
cakravarti ), as born from the womb of Anuriipa, 278
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The Supreme Goddess is variously named as Tripura,
Sundari, Lalita, Sodadi, Sri-vidya, Kamedvari, etc. She is
called Tripurd, in as much as Her Body consists of three
Saktis, viz. Brahmi, Vaisnavi and Raudri.?72 The
Tripura-rahasya speaks of Her in the following terms :

' frguaranwdausiael  adariEed
gt faft: aga: quf af=dafeasag” o

The partial appearance of the Self as thus occu-
rring is known as Bahyavadliasa, because such appearance
implies the manifestation of what may be described as
empty space which is other than the Self. Remembering
that Caitanya is all-embracing and can have nothing
outside it—for if there were any such thing it would not
shine out and would, therefore, be non-existent—what
is popularly called the external is indeed only a reflection
on Caitanya as on a mirror. When the universe comes
into being it does so as only an image within the unique
Self. The universe as such is varied but underlying it
is the pure and simple unity of Castanya revealing itself
to the eye of diligent search ( anusandhana ). The
manifestation of the universe, due to the Free Will
(Svatanirya) of the Absolute, is thus a process of Abfgsa
and for the initiation of this process nothing beyond
the play of the Will is needed. The material and
efficient causes, supposed to be necessary for every
product, are held unnecessary.

The peculiar metaphysical position of the Tantra
consists in the theory of AbAasa, which is consistent with
this positon. It rejects the Vivariavada of Neo-Vedanta,
because the world is not originally a false appearance due
to Error. It is real in the same way as an image is real,
but, it has no existence apart from the medium in which
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it is manifested. Its existence is only the existence of the
medium. To the Vedantist the world appcars as such to
the ignorant owing to his ignorance and in the last
analysis itis resolved into M@yd which is not identical
with Brakman and is material; but to a Tantrist the
world is real and is the expression of the Cit Sakti or Free
Will of the Lord and is really spiritual in essence like the
Lord Himself. In the last resort it turns back into the
Cit Sakti which is never withdrawn, for the Will ( Svata-
nirya ) remains, cven after the world has disappeared.
The Vedanta system has had to fall back on the doctrine
of Vivarta, because it denies in a sense Svatanirya to Pure
Caitanya. The first stadium of reaction is thus an Ablzsa.
The sccond state which represents the subacqucnt condi-
tion shows how the Cit Sakti, already appearing ( Abkasa-
mana ) in the Pure Cazta%ya further progresses. Maya
emerges on the scene now and the Vivaria is the logical
outcome. The third stage marks how Mzya becomes pro-
ductive. This is the Parinama or Evolution which gets
on till the bh#tas spring into manifestation. The fourth
stage which represents creation out of the bh#itas isknown
as Avambha or physico-chemical process of genesis. From

the supreme stand-point of Tantra, however, the cntire
Creation is an Abhzsa.

As thus realised She is the Eternal and Supreme
Truth beyond all limitations consequent on time and place.
She is the essence ‘of Caffamya and is called Lalita
owing to Her transcendent charms. The Sakti-sangama-

tantra observes that it is this Lalita which assumes the
form of Krsna as Purusa.?8©

Sundariis one of the ten Makavidyas.?®* It is
said-®*that the ten Vidyas combined form a Malhavidya,
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but, Sodadi is a Makavidya by Herself. The Todala-
tantra®¢® calls Maha-tripura-sundari by the name of
Pancams with Siva ( five-faced ) as Her Bhairava. The
Sakti-sahgama, however, makes Lalitedvara Her
Bhairava 28% This is different form Tripura-bhairava,
( or Vikaraia, the companion of Chinna) and Ghora-
bhairava (i.e., Kala-bhairava, the companion of
Dhiimavati ).

The system teaches that the Supreme Reality is of
the nature of Pure Intelligence, which is self-lumi-
nous and unaffected by the limitations of time, space and
causality It has absolule freedom ( Purna-svatantrya ) in
as much as its power or Will ( Sa#ikalpa ) is unrestricted.
This Power is really identical with the Essence of Cattanya
and remains either involved in it or expiesses itself as its
inalienable property. In the technical phraseology of the
Sastra it is known as Vimarsa or Krpa and is an eternal
attribute of Caifanya. The freedom referred to above
implies that the Essence of Consciousness is free from
vikalpas and is fundamentally distinct from matter. The
Caitanya is free, as it does not depend on anything else
for its own revelation of matter.

The Power exists in a two-fold condition. What is
generally known as creation or dissolution is in reality
consequent on the manifestation of this Power or on its
abeyance Italways functions, but its function is sometimes
(e.g. during the creative period ) expressed as the
manifes-ation of the Universe till now absorbed in and
identified with the Essence of Reality and at other times
expressed as self-manifestation alone.

‘The Supreme Reality of the Agamas would thus
seem to differ in a sense from the Brakman of Vedanta.
Though both are essentially of the nature of Intelligence

23
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there is a fundamental distinction between the two. The
Absolute of the Tantra is endowed with Power which is
held to be identical with Itself and by virtue of which
It is described as the Free Agent ( Svatantra-kariiz ).
Freedom to act forms the essence of Caitanya. In other
words, according to the Tantric viewpoint, Siva and
Sakti are aspects of one and the same Reality. But in
the current non-dualistic school of Vedanta Brahman,
which as in this Tantra is described as of the nature of
Pure Consciousness, is no better than an actionless Locus
( Adhikarana ), on which the Power, which is attached to
Tt mysteriously and is neither identical with nor distinct
from It, plays. It is conceived as a Pitha or passive
background in relation to the active power operating on
Tt. The Sakti called Maya in the Vedanta School, is not
thus of the nature of Brahman, but is material ( anirvaca-
niya ), though it is held to be, of course mysteriously,
subservient to it. But as conceived in the Tantra Sak#i or
Pure Freedom is absolutely non-material. The term Cit

Sakti used to denote this power implies its spiritual
essence.

What in the Tantras is known as Bahyabhasa or the
manifestation of anon-ego (anahambhgva) within the Pure
Ego ( Suddhatma ), but appearing as external to it is the
Radical Nescience ( M#ula-vidya ) of Vedanta, This non-
ego is the so-called Avyakta (Unmanifest ) or Jada Sakti
( Matter ). But, the Freedom or the Spiritual Power
(Cit Sakti, of the Lord, as described in the Tantras, is be-
yond the Nescience referred to above, and to this Power
the Advaita Vedanta seems to be a stranger.

In as much as the Awvidya itseif or the Material
Power is a produtct of the Spiritual Power which is the
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ultimate source of all existence there is no discrepancy in
the statement, often found in Tantrika Literature, that
this Power has three distinct states of its existence :—

(a) During the universal dissolution when the Self
is free from all vikalpas the Sakti exists as Pure Cit Sakti
ot Cit Prakrti.

(b) When the vikalpas are on the point of merging
—when though there is no vikalpa as such, there is yet a
tendency in the direction of vikalpas ~the Sakti is called
Maya Sakti or Jada Prakyti.

(c) But when the vikalpas are fully developed and
materiality becomes dense the Sakii appears as Avidya.

It has alrealy been observed that the appearance
of the universe follows upon the self expression of the
Divine Power and the Cosmic End follows from the
withdrawal of the self-same Power.

After the period of Cosmic Night is over the Will
of the Lord, in co-operation with the mature adrsta of
Jivas, manifests only paitially, as it were, the Essence of
the Self, whereby the Self is revealed as limited.

The appearance of limitation is thus the emeigence
of not-self, known as Avidyz or Jada Sakfi, called also by
the name of Void ( Sumya), or Prakrti or Absolute
Negation or Darkness (tamah) or Ak@sa. This is the first
stage in the order of creation and represents the first
limitation imposed on the Limitless. 285 The erroneous
belief, generated through the Freedom -of the Lord—
the Self —that the Ego is partial ( atkadestka ) and not
full and universal ( p%rna) is responsible for the
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appearance of this Something which being a portion of
the Self is yet outside of it and free from self-conscious-
ness and is described as not-self or by any other name
as shown above.

Thus, the Supreme Reality splits itself spontaneo-
usly, as it were, into two sections—one appearing as the
subject and the other as the object. The Purnghania
which is the essence of Supreme Reality disappears after
this cleavage : the portion to which limited egoism
attaches being the subject and the other portion free
from egoism the object The object as thus making its
appearance is the Unmanifest ( Avyakta ) Nature from
which the entire Creation emanates and which is per-
ceived by the subject as distinct from itself.

It has been observed that Caitanya is of the nature
of self-luminous Light ( sphurat-prakasa ), which may
shine on itself ( svatmz ), in which case it is known as
Ahant@, or I-ness may rest on the Nonego ( Anaima )
and express itself as Idantd or Thisness. The essence of
Caitanya consists in the fact that the light ( prakasa )
is always confined to itself. This universal Ego or ‘T’
stands behind all dualism. The Supreme Ego is univer-
sal, as there is nothing to limit ( pariccheda ) or to
differentiate ( vyguriti ) it, and the entire visible universe
exists in identity with it. But this characteristic by its
very nature is absent from Matter ( Jaia ), which is not
self-manifest. Just as light and heat co-exist in fire,
in the same way universal Afanig and Freedom or
Sakti co-exist in Caitanya. This freedom is Mgya which
though essentially identical with Caitanya ( Cideka-riipa )
brings out varieties of an infinite kind, but in bringing
out this variety it does not in the least swerve from

the Essence.
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The appearance of the Universe in Pure Cadtanya
is the action of Avidya, which has three distinct
stages *—

(a) The first is the germinal state ( bijavastha )
when the material power, which is still in its earliest
phase of manifestation, is pure. Matter does not assert
itself at this stage and consequently there is no differen-
tiation in experience. In other words, it does not yet
appear as distinct from Caitanya, though potentially it
exists. This stage is represented by the five pure Tafivas,
viz., Stva, Sakti, Sadasiva, Suddha-vidya and Isvara.

(1) The Avidya, which has been described sbove
as being the Casfamya in its limited appearance as an
object external to the subject is called Siva. In pure
Caitanya, owing to the play of Its own Will, an infinite
number of limited aspects ( svarissas ) arises. These are
mutually distinct. From this point of view to every
limited aspect of Cif there is a corresponding object exte-
rnal to it (Bahyabhasa), but to the Unlimited C¢f or Pure
Self ( Parpa Atma@=Para-siva ) there is no externality,
The universal ( Samanya ) common to all the pure and
limited Cit aspects referred to above is called Siva Tativa.
This Tattva is thus a Samanya holding within it all the
Visesas, but Para-siva or Pure Self is transcendent and
above both Samanya and Visesa. Hence Siva Tativa may
be more properly described as Pure Castanmya in its
general, but conditioned form, free from all v2kalpas and
is to be distinguished from the Absolute proper.

(ii ) The appearance of Siva ( Paricchinna-wir-
vikalpa-cit ) as aham is called Sakii. Although this seif-
presentative character ( akambhasana ) is in the essence
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of Cit, so that there can be in fact no differentiation
between Siva and Sakéi as such, the C#t is nevertheless
known as Siva in so far as it is free from all Visesas and
as Sakti by virtue of its characteristic self-awareness
( ahambhasana ). )

(iii) When the Self-presentation (akambhisana) is no
longer confined to the Self, but is extended to the not-self
or the object ( Maha-sunya ) external to the Self, it is
known as Sad@siva. This state marks the identification
of the Self with the not-self in the form ‘“‘ahameva idam"
and indicates predominance of spirit over matter.

(iv ) But when matter prevails and the conscious-
ness assumes the form “sdam aham’ the state is technically
called [svara.

(v) The term Suddha-vidya is reserved for the
state which represents an equality in the presentation of
the subjective and objective elements in consciousness.

(b ) The second stage in the evolution of Avidya,
described as ankuravasiha, represents a further develop-
ment of difference or materiality, when the subtle
products of matter and spirit make their appearance.
In this mixed condition both spirit and matter ate equally
predominant and the seven mixed (misra) iattvas,
viz., Maya, Kalg, Vidya, Raga, Kala and Niyati reveal
themselves.

(1) The confirmation of difference due to the Free
Will of the Supreme, which characterises the second
stage, has the effect of reversing the normal relation
between spirit and matter. Thus while in the first stage
described above Spirit or Cit Sakti dominates matter or
Jada Sakti which exists_ in a rudimentary state, merged
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in spirit or Self, the second stage showsthe preponderance
of matter over spirit Consciousness loses its supremacy
and becomes a quality inherent in the material subject.
All this is due to the emergence and development of
bheda-sarskalpa in Caitanya. This material subject—-which
is matter prevailing over spirit and related to it asa
substance to its quality-~is called Maya.

(ii-vi ) The five aspects of Maya are the five so-
called Kaficukas which are the five eternal Saktis of
Para-$tva in a limited form. The obscuring power of
Maya acts as a veil as it were upon the Omnipotence,
Ommniscience, Self-contentment, Eternity and Freedom
of the Supreme Self and thus acting is known as Kalg,
Vidya, Raga, Kala and Niyat: respectively.

( vii) The Pure Self as obscured by Maya and its
fivefold activities appears as Purusa with its limitations
of action knowledge, contentment, eternity and fieedom.

( ¢ ) The third or grossest stage in the evolution of
Avidya is represented by the dense products of the mixed
Tattvas, where matter is overwhelmingly strong. This
stands for the group of the twenty-four Tuifvas, from the
Primary Prakrti down to Prihivi, constituling the
material order.

Prakrti, with which the lower creation begins, is
indeed the assemblage ( samasti) of the Vasan@s of all
persons with various and beginningless Karmans : it may
be fitly described as the body of the Karman Sasskaras

of the J7vas, considered as inhering in Ci Sakti or Self,
This Karmavasana or Prakrts is threefold according as

the experience which is the moral outcome of this v@sang
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is pleasant or painful or of the nature of a comatose
condition in which neither pleasure nor pain is felt.

The Vasanas exist in a twofold condition, as Avyakia
when they lie unmanifest in dreamless sleep or as Citia
when they manifest themselves in dreams and wakeful
states. In the dreamless state there can be no experience
of pleasure and pain, because the mature Karmans having
been worked off through experience the others which
are not yet ripe are not ready for fructification. Itis a
fact that Karmans, when they are matured by time cause
the J#ana Sakti of the Conscious Self to move outwards
and have contact with the objective world. In a state
of sleep such movement is naturally absent. But the
process of time during which the sleep continues acts on
the Karmans and matures some of them, so that the
J#ana Sakti is allowed to come in touch with the external
objects or with their semblances and sleep is over. The
Sakti as thus qualified by the body of Karma-vasanas
leading to contact with the objects and consequent enjoy-
ment ( bhoga ) is known as Citta,

The Citia differs according to the difference of
Purusa, but it is one with Prakrii in dreamless sleep.
Thus the Citta may be viewed as Purusa or as Prakrti
according as the conscious (Ci#?) or unconscious (Avyakia)
element prevails in it. It is not, therefore, a distinct
category, but falls either under Purusa or under Prakyis.



XV. NOTES ON PASUPATA PHILOSOPHY
ANTIQUITY OF THE PASUPATA SECT

The Sarvadardana-sangraha of Madhavacarya
devotes a chapter to the treatment of the philosophical
doctrines and teachings of the Pasupatas. It seems, there-
fore, clear that as early as the fourteenth century of the
Christian era the sect had assumed such importance:
that it claimed recognition as a distinct theologico-philo-
sophical school. From a careful study of the earlier
literature it would appear that the sect is much older
than the days of Madhava Udayana (1000 A.D.)
refers to it in his Nyaya-kusumafijali and Bhasarvajiia,
the famous Logician of Kashmir ( 800 A.D.) and the
author of Nyaya-sara, wrote a work, viz., Ganakarika,
dealing with the Pasupata Categories.?®® Uddyotakara,
the author of Nyaya-varttika ( 500 A. D. ), calls himself
a Pasdupaticarya. The Puranas and even the Mahabharata
contain numerous references to this sect. The Brahma
Sitras of Badariyana include a section in the second
pada of chapter 2, refuting the views of the adherents
of this sect. )

- ORIGIN OF THE SECGT

The earliest history of the sect is shrouded in
mystery In the Vedic literature the word Pasupati
indeed occurs in various places?®7, but only as a synonym
of Rudra. It has not got there that technical meaning
which we find invariably attached to it in subsequent
Pasupata literature. The sect was of course known to the
Mahabharata.

24
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The Vamana Purina®®® classifics the worshippers
of Siva Linga under four groups, viz., (a) Saiva,
(b) Pafupata or Mahapidupata, (c)Kailadamana and
( d ) Kapalika, and observes that all these sects had their
origin in Brahmi, The Padupata sect was represented
by Maharsi Bharadvija and his disciple, Raji Soma-
kesvara,28°®

It is stated in the Siva Purina®?° that Vasudeva
Krena learnt the Padupata system from Upamanyu, the
elder brother of Dhaumya.

LITERATURE OF THE SECT

We have now no means of ascertaining the extent
of the early literature or its details. But from the state-
ment of the Siva Purina it appcars that the original
doctrines of the sect were contained in four Saimhitas
compiled by Ruru, Dadhici, Agastya and Upamanyu.®®?
The Atharvadira and some other Upanisads belong to
this sect. The philosophical position of the school is
based on a Siitra work, called Padupata-Sastra-paficartha-
dardana and attributed to Maheévara. This work was in
five chapters (hence called Paficidhyayi ) and commented
on by Radikara, the 28th and last incarnation of Siva.
Madhavacarya, Kedava Kadmiri and Ramananda (on
Kadéi Khanda ) refer to this work, Bhasarvajiia wrotc 8
Karikas, called Ganakarika, dealing with the Padupata
doctrines, An unknown author commented on these
Karikas ( Ratna-tika )2°2, The same wrote a work,
called Satkarya-vicira. Samnskara-kiarika is a manual
treating of Padupata rituals. Haradatta was one of the
earlier authors of this school, but no detail regarding his
life or works is known. The Yoga-cintamani of Sivinanda
speaks of a2 work named Nakuliéa-yoga-pardyana which
evidently belongs to this sect.??®
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HISTORICAL FOUNDER OF THE SEGT

The historical foundation of the sect, evidently a
subsequent branch of the original school, 1s attributed
to one Nakulisa, who was an inhabitant of Karavana?94
near modern Broach in the Baroda State. His name
appears in various forms, viz., Lakuli$a, Lagudifa, etc.
The origin of the name is not known, but it is surmised
that he was so-called on account of his always holding
a Laguia, a cudgel, in his hand. The Vairggis of this
sect bear this characteristic even now. It is difficult to
determine the age of this early Saiva preacher. He is
believed to have been an incarnation of Siva. It is stated
in the Vayu Purapa that simultaneously with the appea-
rance of Sri Krspa as Vasudeva, Mahadeva manifested
himself as Lakuli at a place, thence called Kayavarohapa,
now corrupted into Karavana. He entered into a corpse
lying on burning ground and got up as a preacher.

According to this Purana Lakuli had four disciples
who practised the Padupata Yoga and besmeared their
bodies with ashes and dust The name of these four

heros are .—

(1) Kuséika, ( ii ) Gargya, (iii) Mitra and (iv) Kau-
rusya.

The Chintra Inscription alludes to this story 2°°.
Though the synchronism of Vasudeva Krspa and
Lakulifa, as pointed out by the Purana, is hardly capable
of being established, the age of the Saiva teacher
remains still unsettled 2°°,

DOCTRINES

The karya is three-fold, viz. vidya, kala, and pasu.
Vidya is quality of the pasu®°? and is of two kinds—
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knowledge ( Bodhs ) and ignorance ( Abodhz). The
former is essentially either Viveka-pravyriti or Aviveka-
pravrtti, but from the standpoint of object it is fourfold
or fivefold. The Viveka-pravriti is manifested by a valid
source of knowledge and is called Cittz It is by mcans
of the Cifta that an animal is conscious of ( cetayate)
the world, with the help of the light of Caitanya The
secondtype of vidya (1. e., Abodha-vidyz ) is described as
Pasvartha-dhayrmadharmika

Kalg is dependant on a conscious agent and is itself
unconscious. It is of two kinds—viz., k@rya and karana.
The former is of ten types—viz., the five fattvas ( Prthivi
etc. ) and the five gunas ( Ritpa etc ). The latter is of
three kinds - viz. 5 senses, 5 motor organs, and 3 inner

organs i. e., buddhi, ahanikara and manas.

The Padu is either Safijana endowed with body
and senses ov Niraiijana, i. e., bereft of body and senses.

(ii ) Karana, lit. a cause, is the name of Pati
( Tsvara-God ). He is the Anugrahaka of all creation and
destruction. He is one and without a second, His classi-
fication is based on a difference of guna and karma only.
The Karana is independent in this system and is not
dependent on karma and other factors. He is Pati,
which implies possession of infinite power or knowledge
and action, i.e., possession for all times of Aisvarya.
He is Adya or the Primal One, i.e., possesses natural

powers.

(i) Yoga—It is defined as the Communion
between Atma and Isvara through the medium of Citfa,
There are two varieties of Yoga—one is active
( kriyatmaka ) in the form of Japa, Dhyana, etc., and the
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other stands for cessation of all action ( kriyoparama ).
The latter kind is technically known as Saswvid-gafi.
The fruit of Yoga in this system is not katvalya (asin
Sankhya and Patafijala ), but realisation’ of Supreme
powet ( Paramaisvarya ) accompanied by End of Pain.

( iv ) Vidhi—Vidhi is the name of a function which,
aims at Dharma or Artha. Tt is two-fold, being piimary
or secondary. The primary Vidhi is Caryg which is,
of 2 kinds, viz. vrata and dvagras. The vratas are thus
enumerated—(a) ash-bath, (b) ash-bed ( bhasma-snana-
Sayya ), (c) wpah@ra or miyama consisting of laughter
( hasita ),2°® song ( gita ),>°® dancing ( #riya ),®°° huiu-
kkara,®°' obeisance (namaskara) and chanting (japya),,
(d) japa and (e, circumambulation ( pradaksing ). The
dvaras are . (a) Kr@thana or the showing of the body
during waking moments as if it were in sleep, (b) Spa-
ndana or the quivering of the limbs as under the influence
of Vayw, (c) Mandana or going in the manner of one
suffering from injury in the leg, or rather limping,
(d) Sragarana or showing oneself by means of one's
physical erotic movements ( vilgsah ) as if one is in
passion at the sight of a beautiful and youthful lady;
(e) Avitat-karana or performing of an evil action conde-
mned by the world in the manner of one devoid of sense
of discrimination; and (f) Awitad-bhasana or uttering of
meaningless or contradictory words.

The secondary Vidhi is what is subsidiary and
auxiliary to the primary Vidie, ie., Anusnana and
Bhaksocchista.

(v) Duhkhanta or End of Pain.

With the Pasupatas Duhkhgnta means, not only
negatior of sorrow, but also realisation of Supreme Lord-
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ship ( Paramaisvarya ). Dulikhanta is of two kinds :—~viz.,
ana@tmaka and s@tmaka. The former is absolute cessation
of all pain. The latter is realisation of Power which
consists in Drk-kriya-sakti, Drk-$akti (=Dhi-sakii) is
really one, butis called five-fold through difference of
object—viz., darsama, Sravana, manana, vVijHRANA and
sarvajiatva. Similarly kriya-sakti too, though one, is
described as threefold through #pacara—viz., manoja-
vitva, kama-ripitva and vikarana-dharmitva. The word
Darsana means knowledge of everything amenable to
sight and touch—subtle, distant and closed. The perfect
knowledge of every sabda is sravana, of every thought
is manana, of every Sastra, through text and sense, is
vijfiana, and Omniscience is the perfect knowledge,
eternally shining, of all faffvas in regard to all things,
said or unsaid, either in summary or in detail or severally.
Manojavitva is the power of doing something instanta-
neously. Kama-ripitva is the power of controlling any
form simply at one’s will and not under stress of karma
etc. Vikarana-dharmitva is the power of doing or knowing

anything  ( wiratisayaisvarya-sambandhitva ) without
any organ,

This two-fold Sakti is collectively called Supreme
Lordship. When this two-fold siddhi is reached, all the
10 marks of siddhi reveal themselves. These marks are—
avasyatva, angvesyatva, avadhyatva, abhayatva, aksayatva,
ajaratva, amaratva, apratighata, mahativa and patitva.
These are explained below.

Avasya is absolutely free. There are differences
of opinion on the meaning of the term avasyaiva. One
view is that vasyatva is a mals and when it is removed
the dharma existing in Purusa, viz. avasyatva is manifes-
ted. The author of Ratnatika reproduces this view, saying
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that the manifestation of afsvarya is not admitted, for
it is unreasonable to hold that a dharma which is not
of the natuce of the dharmi ( anatmaka-dharma ) should
be manifested. If it were manifested the dharma would
be anatmaka. Hence avasyatva means aisvarya-sambandha.
It is this which eliminates subordination. Angvesyafva
means that the jigna-sambandha cannot be overpowered
by another person. Aksayatva implies eternal relation
with aisvarya. Apratighata is thus defined : “a=tifaiaTy
TAIATAA ngaiqmgfaawaf'qeaq”"“. Mahattva is superi-
ority to all pasus owing to greatness of a¢svarya. Patitva is
Lordship of all Karyas, viz., Pasu, Vidya and Kala.



XVI. SOME ASPECTS OF THE PHILOSOPHY
OF SAKTA TANTRA

The Sakta Tantras, much like the S$aiva and
Vaispava Tantras, have a philosophical background’
which represent the cultural view-point of its votaries.’
It is an important view-point, butit is unfortunate that
in no regular history of Indian philosophy or compendium
of like nature it finds any place. Itis high time that
scholars interest themse'ves in this neglected subject and
endeavour to bring out the salient features of the system.
The following lines are intended to serve more as a
suggestion than as a fixed and definite outline of the
school.

The Tantras hold that the Supreme Reality or
Para Sakti, before®°? the manifestation of the Universe
and the souls, remains in a state of what may be described
as Quiescence or Repose, devoid as it were of the light
of self-reflection implied in the nature of Caifanya. The
unmanifest universc remains then absorbed in Caitanya,
dissolved, but retaining its self-existence in the form of
Samskara or Potentiality®°4, The souls too retain their
individual continuity, though incapable, owing to disem-
bodied condition, of asserting themselves as self-conscious
and self- -acting monads. This pre-creative state of the
Supreme Sakti is beyond the so-called Para Vak of the
Yogins, which is the universal Matrix and from which
the Vedas and the worlds emanate?©5.

This Transcendent Sakés is co-eternal and consubs-
tantial with Para Braghmén which is ineffable, indes-
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cribabie, unlimited and immeasurable. There is no
way to reach this Transcendent State except through
the Grace of the Causal Sak#i or Mother of the worlds
referred to above Hence every form of spiritual discipline
prescribed in the Sastars is in the eye of Tantras a.sort
of propitiation of the universal Power®°®, ’ O

‘The Reality as such, called in one phase by the
name of Parg Sakti and in another by that of Para Vzk,
is in a sense”°” free from action (akr¢ya ). How can the
creative process then start into being out of this Entity
which is by nature inactive ? The universe is made up of
what in the language of philosophy is known as the
Tattvas or ultimate constituent of things and is verily a
machine ( ¢akra ). It is said with reference to the origin
of motion and to its universal manifestation that -the
whole process is initiated by Will (Svecchg). The universe
lies merged in the Causal Power as identified with it in a
mysterious way as an idea in the Mind and it continues
in this condition so long as the Supreme Will does: nat
appear and necessitate its alienation from and within the
Infinite As to when this Will arises and how, no answer
can possibly be given except that it is spontaneous. As
the universe rises with Will, so does it sink back during
Pralaya under the operation of the same Will#©8,

It has to be observed that when creation proceeds
the causal aspect of the Absolute unfolds itself as the
objective world, whereas the transcendent aspect remains
fized in itself as an indifferent, uomoved and silent
witness of the play of its own Causal Power. Before
creation the Causal Power remains one with the Power
beyond, undivided and in a sense unmanifest. But its
self-manifestqtion ( sphuratid ) begins with the mani-

29
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festation and subsequent projection of the universe lying
involved in it. In the technical language of the Tantras
the Causal Power is called Sakéi or Vimarsa and the
transcendent Power Siva or Prakasa. The two are
essentially identical. What is popularly known as
Caitanya is really due to the etcrnal relation between
the two aspects of the Supreme Substance. This relation
which never ceases may be cither onc of equality or
of inequality. 'The former represents the truly Trans-
cendent Condition ( Turyatita )3°°, and the latter the
Supreme Causal Power, working in the direction of self-
expression or sclf-concealment.

When the Paza Sakti tends to look into the Prakasa
with which it is identified, i.e., into the universe which
emerges into and is unified with itself, then comes into
manifestation a bind# which represents the union of Siva
and Sakéi (in mat/as ) in equilibrium and which reflects
the Caitanya as a Luminous Linga®?°, Technically this
bindu is called Kamariipa Pitha and the Linga is known
as Svayambhi.

Before we proceed further we wish to dwell atsome
length on this phenomenon which may not be clearly
intelligible to persons not initiated in the secrets of Tan-
tric Yoga. The Transcendent Sakti, which may well be
called Siva, is really something of which we can have
nothing to say or think. Truly speaking, it is describable
neither as Siva nor as Sakti, though it is the source and
life of both.' The so-called Stva or Prakasa and Sakti or
Vimaréa referred to above are, therefore, two correlated,
though polarised, aspects of the same Sak#i, and hence
each of them is a Sakti. The Siva aspect is known as
Ambikg and the other as Samta. These two appear as
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two only when their union is not sufficiently compact.
But, in the event of the union being perfect the duality
disappears and the resulting unit, which now is a neutral
background, serves as a medium fit to reflect as it were
what cannot be reflected otherwise, viz., the Trans-
cendent.

This is the Pargd Vak and constitutes the Essence
of Pranava or Veda which is still undifferentiated. The
subsequent differentiation leads to the union of Prakasa
and Vimarsa, in its further stages, as scchad and vama, as
jiiana and jyestha and as kriy@ and raudrs, tepresenting
three additional Pithas ( viz., Pitrnagiri, Jalandhara and
Uddiyana ) reflecting the Caitanya as Vana, Itara and
Para Lingas rvespectively. These correspond to the
Pasyants, Madhyama and Vaikhare stages of Vah.

In the supreme state of Parg Vak the universe,
which inthe transcendent state had been unmanifest, is
apparent in Caifanya and is in a sense identified with it,

-in the same way as a reflected image is one with the
reflecting mirror. The Parg Sakti on this Eternal Plane
has an eternal vision of this eternal universe not as an
object outside of itself, but its very self. This eternal
vision is, therefore, a self-vision of the Sakfi beyond the
limitations of Time, Space and Causality, and is a state
of Perfect Quiet and Peace. With the rise of WIill sets
in a commotion which projects forth a part of the umi-
verse lying so long within the Caifanya as of its very
essence. This projection is technically known as Srsti or
Creation It happens in time; space and causal factors
also begin to appear at this stage. The universe, as
projected, maintains itself for a time and then returns
to the Primitive Castanya from which it emanated.
These three functions are symbolised by the three Vedas,
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the three constituent letters of the Pramave and in fact
al! triple manifesiations in Nature, and are graphically
represcnted by a triangle®''. The centre point of this
triangle is the Par@ Vak which is synonymous with the
equilibrium of Siva and Sakti

The supreme Sakti, as one with Siva, transcends all
tattvas and as differentiated from, though associated
with, Siva, is the source of all fatfvas and is identical
with them. In its latter aspect it is the eteinal matrix
of the worlds and is of the Essence of Joy.

It is likened in the Agamas to a mirror, serving to
reflect the Self-knowledge of Siva: for it is through it
that Siva eternally knows himself which Self-knowledge
constitutes the essence of Caitanya, and without it Siva
isno more thaa a $wa a lump of lifeless matter. This
Self-knowledge is technically known as Aham or ‘I
To see one’s own Sakti is to see and enjoy one’s own
self. This Akam is in reality the Supreme Self revealed
in and to it.clf as Infinite Delight ( Pharnahanta-cama-
tkara ). The Self, as thus revealed, is infinite, because
.of the non-manifestation of limiting not-self ( ‘This’ or
\zdam ) at this stage, A mirror cannot reflect a vision
within itself without the presence of the object outside,
or even if the object is there no reflection is possible
_without light. The Para Sakti too requires the
presence of Para Siva to reveal the world within itsélf,
‘\though in truth the two are one and the same®* 2.

Hence Sak#i has a double aspect; in one it is
identical with Swwa. At this stage Siva alone shines.
There is another aspect, in which the {#a#tvas, the
universe made of the faffvas and the devatas appear
from it, both simultaneously and successively. For the
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Sakti to see its own manifestation is the same as the
appearance of the world  Both dysii and srsii are
practically the same. But, the appearance in succession
follows a certain order or sequence.?'&



XVIIL THE LIFE OF A YOGIN

The earliest, and I might say the greatest ( if not
the only ), pre-occupation of an ordinary man's life is
the thought of happiness to himself or to those around
him It is this positive thought—and it pre-supposes in its
fullest significance an absolute negation of all possible
evil—which spurs him into activity and constitutes the
main spring of his moral existence. But, circumstanced
as he is, he is hardly in a position to clearly envisage the
ideal which lies vaguely before him. For the clear
presentation of the ideal requires a degree of mental
clarity and disinterested quiescence which is rarely to be
found in an average man of the present age, in which
the insistent demands of one’s physical nature and
sucroundings leave one hardly any time or energy to
devote to a calm consideration of a deep ethical problem.
The difficulty remains the same, even when the ideal is
pictuced in a different colour. Perfection, Harmony,
Universal Love and Service, Freedom —all these concepts
represent the varied aspects of one and the same Ideal,

and the vagueness found in vespect of the one pertains
equally to all the rest.

‘The truth is the facts of transcendent life are as a
rule so little known to the world outside that the very
existence or possibility of such a life is often more a
matter of pious belief than of sincere conviction. And
it is no wonder. With the limitations imposed upon us
by our material nature it is hardly possible to look behind
the appearances and have a glimpse of the transcendent
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realms beyond. The knowledge of a highe: life than what
is ordinarily presented to us cannot be possible unless
and until our general outlook is widened in consequence
of the inner awakening due to Yoga. Yoga is really the
paramount power which leads us not only to a knowledge
of the higher life, which is spiritual, but also to its
practical realisation by the Self. India has always asser-
ted, and it has been doing so in no feeble accents since
the very dawn of the world’s civilisation, that it is
exclusively in Yoga that one can find the key to the
solution of all the problems of life and mind as well as
to the realisation of the supreme Eud of Existence. ‘‘atfea
WEH qed’, “ad g IR g9 ge, HEAreERaE”’, and
similar other sayings point to this fact.

But what is Yoga ? What is the secret of the great
power which is universally attributed to it ? What are
the natural stages through which the life of a Yogin
must of necessity pass before it can attain to consumma-
tion and realise its community with the essence of the
Universal Life and even transcend it? Before these
questions are taken up for discussion it should be clearly
borne in mind that what ordinarily passes for Yoga in
the world around us can hardly be described as such in
the real sense of the term. Even if it- be not a travesty
of the great Science it is at least a faint semblance,
mostly artificial, of a rudimentary aspect of the complex
psycho-physical discipline which in itself 1epresents only:
a fragment of the true way to Yoga proper. It is unfortu-
nate that ordinary people, including most of the educated
persons of the present day ( both of the West and of this
country ), have all their knowledge of the subject derived
from this source. And the effect of this corrupt and
vitiated knowledge on their mental outlook has been
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what might be expected. To understand a subject
properly, specially when the subject is of an intricate and
extremely delicate character, it is necessary that the mind
should be dispossessed of all its preconceived notions and
predilections and held in readiness in an attitude of
passive but self-conscious receptivity.

Yoga is really the establishment of identity, at least
of communion, between the individual self ( Jevaima )
and the Universal Self ( Paramaima ), which presupposes
a corresponding relation on the lower planes of existence,
viz., between the mind and the individual Self, between
the senses and the mind and between the object and the
senses. The individual cannot realise its eternal affinity
with the Universal or merge itself in it, unless it can get
over the influence of the mind with which it falsely
identifies itself. In the same way the absorption of the
mind in the quiet awareness of the Self is not possible
so long as, through concentration and consequent self-
effacement, it has not got rid of the distracting power
of the senses over it. On the lowest level, similarly, the
senses cannot calm down and attain to unity with the
mind until they are free from the action of the objects
of the world outside. All the principles are thus found
to be arranged in a concatenated series. In the lowest
stage of spiritual perfection, therefore, Yoga may be
described in a language which would represent it as the
withdrawal of the senses from the external world and
their convergence in the Mind. Ascending a step higher
up, one would find it in the suspension of the modalities
of the mind itself and its consequent unity, as it were,
with the individual self, from which it appears as distinct
only thiough its workings. When the mind ceases to be
active its distinctness as an entity vanishes altogether,
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But the final and culminating perfection of Yoga does
not manifest itself even at this stage, which represents
the standpoint of Patafijali and his school. For, with the
individual left as separate from the Universal and the
Supreme the higher function of Yoga cannot be stated
to have been fulfilled. Assoon as the artificial barrier
raised between the higher and the lower Self is demoli-
shed the Pure Self emerges as a radiant and eternally
Self-aware existence of Joy in which the two aspects
of its being appear asunited in an eternal embrace of
ineffable sweetness. This is Yoga in the truest sense of
the word.

We propose to study the problem under these three
aspects, though as a matter of actual fact each of these
aspects may be examined in several distinct phases The
first stage which finds its achievement in the abstraction
of the senses from their objects is really the viewpoint
of Hathayoga proper, as taught by Markapdeya in
ancient times and by Matsyendranatha and his band of
followers ( e , g. Goraksa, Jalandhara, Caturangi, etc. )
in the middle ages. The activities of the senses and their
contact with the external world are occasioned by the
operation of Vayu, which though corresponding to the
so-called bio motor force of the living organism is to be
regarded as identical with V@san@. The vision of an
external world as other than the Supreme Self is in
fact a magic show of illusive character devoid of all
reality. It is the action of Vayu or Vasan@ on the sensory
mechanism of organic existence which projects before
it a world of illusion. The discipline of the first stage
consists in the removal of this illusion. The control of
Vayw, at which all the processes of Hathayoga aim,

26 :
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ends in securing a relative steadiness of the senses and
therewith a comparative detachment from the world
outside. This is an indispensable preliminary to the
success of the mental culture towards which the discipline
of the next higher stage is directed. Perfection in the
first stage is the perfection of body as presupposed in the
control of the senses. The human body in its normal
state, however healthy in an ordinary sense, is highly
defective and incapable of acting as a fit instrument for
the exercise of higher powers. It has to be purged of its
impurities and made clean. This purification may be
effected by a variety of ways, many of which fall within
the scope of Hathayoga proper. This culture of the
senses, of which the physical cultureis an aspect, is
completed when the senses are drawn inwards and
coalesce in a common sense, which is different from and
yel identical with the mind.

As soon as the common outer sense disappears
what is left behind is the Mind in a state of concentra-
tion. As thisconcentration matures and gathers strength
various degrees of ecstatic intuition manifest themselves,
of course, as a result of a continued process of meditation.
The rise of Prajiia is consequent on the attainment of
Sam@dhi of the Mind. But as the Samadhi corresponds
to the object aimed at, its variety is dependent on the
varieties of objects. The object may be an ordinary
thing perceived in the world around us or a subtle
-element. Itmay even be the Inner Organ itself or the
Agent behind the organ making use of it as an instru-
ment. The luminous substance of the Mind, when
immediately in contact with an object—the senses hav-
ing ceased —interpenetrates into it and is imbued with
its nature and form. The Self behind the Mind, now
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converted into the object as it were, shines on as a
silent witness of the entire process of metamorphosis
and of its result. It looks on as a transcendent observer
towards the Mind which, baving been already purged,
now appears in the form of the object concerned. During
this time the Mind is free from subjection to
the physical body: in fact, the body totally disappears
in the 1adiance of the luminous Mind, and this is not
only in the eye of the person engaged in the spiritual
pursuit but even of the world. This marks a condition
when the subtle body of man being disengaged from
his fleshy bonds as a result of his efforts in the first
stage described above asserts itself in a luminous form,
the brightness and colour of which are proportionate
to the degree of purity attained This light has a pseudo-
eternal form of its own, but it is not easily revealed; so
long as association with the body continues to be strong
it appears more or less in the shape of its physical
counterpart from which it has been partially and tem-
porarily separated. This influence of the flesh on the
mind is really the impurity of the latter. so that the
relative purity of the mind corresponds to its comparative
elimination of the physical shape imposed upon it. And
this elimination, which is indicated by the gradual
brightening and whitening of the luminous stuff, may
or may not be accompanied by the appearance of a
fresh form, according as the impress of an object out-
side itself may or may not have already been made upon
it. The existence of this impress represents a particular
stage of Sam@dhi conditioned by the character of the
object occasioning it. Patafijaii’s school marks four
distinct sub-divisons of this stage as we shall observe
hereafter. But there are various other possible schemes
which are recognised in the other systems. In case there
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is no outside object to determine the form of the lumious
mind and even no subjective impression carried forth
from the flesh left behind, the Mind in the ordinary
circumstances would sink into formlessness entailing
an unconcious and a dark existence. It cannot ordinarily’
retain its individuality—in fact, it finds no character of
its own—when it-is absolutely free. It gets overpowered
under the weight of Primitive Matter from which it
emerged as an essence to co-operate with the Spirit in
the work of spiritual emancipation. This is the Sphinx’
riddle which inevitably presents itself to the aspirant.

The Mind cannot be dispensed with before it has
been pressed into setvice. What is really needed is that
it should be purged and purified and then enlightened.
The Light having once dawned on the Mind, the Mind
is merged in it and the light alone remains, which
becomes then the adjunct of the lower Spirit and marks
its attainment of self-conciousness. In the -poetical
language of the Sastras this is a necessary phase of the

Espiritual awakening or thelawakening of the Kun-aling
Eut the practical difficulty is that as soon as the Mind,
which is always illumined by the Spirit behind it, loses
touch with the object which impresses it anew or with
its old impressions, it loses its luminous nature and sinks
into the unconscious.’'* And for its purification such
loss of touch is indispensable. The required solution
consists in the purification of the Mind with its con-
sciousness and luminosity retained, that is in the revela-
tion of the pseudo-eternal form of the Light which
stands fixed behind the Subtle Body. Call it by the name
of Mental Body, OCelestial Body ( Divyadeha ), Ideal
Body ( Bhavadeha ) or by any other name, it is a marve-

“ llous acquisition. It isa form of Perpetual Freshness
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and Ideal Beauty radiant with a sweet halo shining
above the mists of worldly passions and the incessant
flux of Time, and is eternally free from decay and death.
The second stage of the spiritual journey ends in the
attainment of the outer phase of this status. The inner
phase cannot be acquired except through Initiation or
the special grace of the Guru or the Supreme Master.

Before we proceed to describe at some length the
third and the highest stage we may appropriately
pause to examine the second stage of the path. There
are four successive periods of this as recognised by Vyasa
in his commentary on Yoga-Sutras :—

(a ) The initial ( Prathama-kalpika ) period when
the Light has just set in ( Pravyfta-matra-jyotif ). During
this time the supernormal sense is evolved. The Yogin
who is passing through this period is yet a mere practi-
tioner, though the manifestation of the Inner Light

brings within his reach certain extraordinary pheno-
mena.

Reading the thoughts of other minds, sensing
distant objects as if they were near (e. g., clairvoyance,
clairaudiance, etc.), direct knowledge of the past and the
future as well as that of the present, and various other
powers of a like nature accrue toa Yogi# even in the
first period of his spiritual evolution. But they are only
occasional manifestations and not permanent possessions.
In the same way visions of gods and goddesses, of angels
and siddhas, of strange scenes of distant worlds and past
lives occur to him from time to time, indicating that
he is on a new path with glorious prospects lying
before him.
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(b) The second period, called Madhu or M adhumati-
bhiimi, marks a decided advance on the first and is ini-
tiated by the origin of the clarified Intuition. called
Rtambhard Prajfig, when the mind of the Yogin gainsa
vision of pure truth and is never touched by error. This
Intuition canpot originate so long as the objective
Samiadhi is not perfected. It has already been observed
that the Samgdhi may have for its support either an
external substance which is a gross physical object or a
subtle element. There is really no limit to the magnitude
of the objective support, either in its greatness or in its
minuteness. As a matter of fact there is nothing existing
in nature to which the Mind of the Yogin cannot be
directed. The subtle and super-sensuous objects consist of
the atoms-rather their rudimentary bases ({anmatras )-the
Ego the Pure Liiga and the ultimate Gunas. This is a
very critical period in the life of a Yogin, in which he is
apt to be led astray by the passion of conceit or by
attachment. The Yogin at this stage has already passed
beyond the initial state of illumination, but has not yet
obtained full control over the senses and the elements.
The visits of celestial beings—whether angels, gods,
fairies or of any other class-—of which we read so much
in the lives of the Mystics, are of common occurrence
during this time. Even tempting offers are sometimes
made, but the Yogin, not yet firm in his position, has to
exercise his judgment and spurn all such offers. It is to be
noted that this, the second period of a Yogin’s life,
represents remarkable purity (Suddhi j which invites such
temptations, but no powers.

{(c) The third period (called Praji@jyotili) marks
the fullest mastery of the elements and the senses—
a mastery which affords him control over the forces of
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nature, creative, preservative and destructive. The
conquest of the five primordial elements and ability to use
them at will gives rise in the Mind to the eight great
Powers and also tends to produce a beautiful and durable
body. It should be remembered that each of the elements
has five distinct aspects which have to be mastered one
by one. The grossest aspect of the elements (sthula) is of
course familiar to us all as the object of our sense
perception, In other words, for instance, the specific
characters of the outer world which are reported by the
senses as well as the peculiar collocation in which they
appear to us constitute the so-called dense form of the
elements. The entire sensible universe belongs to this
category and it is not possible for an ordinary man to
step beyond it. The next form of the elements (called
svaripa ) is more general and assuch not easily perceived
as distinct except by logical abstraction. Thus
configuration is the generic essence of the first element,
wetness ( sneha ) of the second, heat of the third and so
forth. It is worth pointing out that the specific properties
noted above, viz., sound, touch, colour, moisture and smell
are evolved from, and are the peculiar manifestations
of, these generic essences. Every substance existing in the
world (dravya ), in fact substance itself, is no more
than a combination of these generic and specific qualities
in a co-ordinated complex. The laws of collocation are

extremely intricate, but they govern the entire field of
cosmic action. A mere assemblage of particles does not
show signs of unity and life—which presuppose synthesis

and harmony; and without this unity there can be no

substance. What in scientific parlance is denominated as

chemical affinity is fiom the viewpoint of Yoga the

semblance of a relation, in fact-of a composite union,

existing on a higher plane, which vaguely asserts itself
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even after descent from the plane concerncd. Where such
unity is not in existence the collection of particles is only
a mechanical and barren affair and hasno urge of life
within, and it does not tend to evolve any new property
characteristic of the production of a2 new substance. The
third or subtie form ( s@ksma ) of the elements is the
tanmiatr@, of which the atomic substance with its generic
and specific properties is a modification. The fourth form
( anvaya ) is the gunas which follow the nature of the
effect. The fifth aspect of an element is the pragmatic
virtue inherent in the gunas in so far as the latter serve
the ends of worldly exzperience or freedom. All these
aspects 1eveal themselves to a Yogin and are subject to
this cuntrol.

The conquest of the elements produces great psychic
powers. Thus when a Yogin can command the lowest or
gross form of matter, he finds it possible to convert his
body into any dimension he likes, becoming as minute as
a particle and as big as the universe (Anima@ and Malima).
He can attain to extreme levity and rise up against
gravitation, so that flying through space becomes possible
( Laghimg ) to him. To such a man real distance is
annihilated—he is capable of touching a thing even from
a great distance (Prapti).The conquest of the second form
of matter (Svarlipa) enables the Yogin to become immune
from the effect of the generic properties of substance.
Thus it is possible for such a person to sink into the earth
as if into water, the earth not resisting him (Pr@ak@mya).
The third subtle, that is, tanmatric, form of the element,
when subdued, produces the Sidd#i called Mastery(Vasitva),
whereby the Yogin can control the bhiifas ( earth etc. )
and their products, bhautikas (animate and inanimate).
‘The tanmatrgs are the causal state of the physical world.
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When these are governed it becomes comparatively easy
to regulate the shape of a substance or even its
transmutation. When in due course the Yogin has
mastered the gunas as such (dnwaya), he is able to
‘command the origin and destiuction of all the bhuitas
(Isitrtva) and their products. The greatest power, however,
is the supreme efficiency of the Will (Yatrakamavasayitva),
whereby the Yogin can airange the natures of the bhutas
in any manner he wills: this is derived from a control of
the highest form of Matter (A#thavattva). He can make
any object serve any purpose and is not tied down by
the so-called natural properties. At his will even poison
yields the fruits of nectar, and vice-versa. Though gifted
with these powers and capable of doing anything, the
Yogin never cares to transgress the laws of nature, which
are imposed on objects by the Will of the First Power.The
elements do not'resist the freedom of the movement of
the Yogin. Thus, he can physically enter into a block of
solid stone which yie'ds to his touch; the waters cannot
drench him even on contact; fires cannot burn him nor
can wind dislodge him. Space itself, which is free from
all covering ( @varana ), may be made to serve as a veil
to conceal his presence, so that he may remain invisible
even to those higher and exalted beings who wander
about through space.

Corresponding to the elements the senses also have
five progressive states. The first state of the sense is
that of cognition having for its object a thing which
1s not merely generic but also specific in character
(grahana). The second state ( Svar@pa ) consists in the
illuminating ( prak@satmaka ) essence which characterises
every organ of knowledge as such ( karanatva-samanya )
and every particulas kind of organ directed to a parti-

27
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cular object. This essence is the Satfva portion pertaining
to Ahaskara or Asmita, which is the third state of the
sense. The fourth form of the sense is the gunas. But
it should be borne in mind that the gunas form the per-
vasive aspect ( Anwaya ) of the bh#itas and of the senses.’
The fifth or highest form of the scnse is identical with
that of the bhiitas described above. The control of the
senses in all these five states leads to supeinoimal powers,
technically known as the Madhupratika Siddhis. A Yogin
with his senses held in control attains to the power of
transporting himself physically to any distance within an
instant. It is called Manojavitva, becausc at such a stage
the body acquires the velocity of the mind on account of
the senses being controlled. In an ordinary statec 2 man
cannot expect to make his body respond to the mind, in
the immediacy and quickness of its movements, owing
to defects in the scnses. Apart from this, the sensc of
the Yogin is then able to act on the desired object, how-
ever remote in time ordistance, cven outside the physical
body, though ordinarily a sense cannot operatc except
when related to a body. Besides, the Yogin has then at
his command all the emanations of the Primotdial Nature.

When the different states of matter and sense have
been thus mastered, the Yogin has no longer the risk
of a fall. The powers he has attained no longer depart
from him. But at this time he becomes very particular
about the states to be rcalised in future. The highest
Stddhi of a Yogin called Visokz, which consists in omni-
science and universal mastery, remains yet to be obtained.
When the +lind realises the greatest purity and stcadiness
it comes under the fullest control of the Yogin, who is
then fixed in the knowledge of distinction between the
Mind and the Self and becomes truly a Master ( Vas? ).
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Thus, the Supreme Power of a man comes from a control
of the mind, The ultimate constituents of Nature, those
from which the sense and the matter evolve, present
themselves to such a person as to their Master, responsive
to his will. This state represents the God-like nature of
a Yogin who is all-knowing, all-powerful, free and dive-
sted of all the bonds of Kiesa (e, g, ignorance, egoism,
desire, aversion and fear of self-annihilation ).

(d) The fourth period marks a transcendence of
the Supreme Visok@ Power also. The Yogin 1ealises that
even this Power, greatest though it is in the state of outer
consciousness { Vyutthgna ), is yet a foreign element and
has to be eliminated. The acquisition of the Supreme
Power is the first result of Vivekakhyati and non-attach-
ment to this Power ending in the Nirodha pioper and
Absolution ( Kawvalya ) is the next The fomih period
commences from after the Supreme Non-attachment ( i.e.,
detachment from the gunmas ) and continues so long as
the Mind continues to exist. This is Jovanmukti proper
from the view-point of Yoga. The Mind is dissolved by
means of the Nirodha, when Kaivalya follows, in which
the Self shines by Ltself unaccompanied by the Mind.

From the above sketch it would appear that the
four periods, beginning with the first appearance of the
Inner Light and closing with itg alsolute purity, stand
for the entire Samprajnata Stage. The Nirodha or Asam-
prajiata Stage comes in when the Light or Mind has dis-
appeared and the Self alone shines. This is Kaivalya.®*®



XVIIIL, THE CONCEPTION OF PHYSICAL AND
SUPERPHYSICAL ORGANISM IN
SANSKRIT LITERATURE

The doctrine of hyper-physical body, over and
above the physical organism with which we are familiar,
has from times immemorial been known, not only to the
mystics and raints, but, even to the philosophers of all
countries. But the question does not seem to have recei-
ved the attention which from its interest and importance
it really deserves. A deep and close search into the con-
tents of the ancient and mediaeval literature would serve
to show that there are ample literary data for preparing
a consistent account of this doctrine. The following brief
paper attempts 1o present some aspects of this doctrine
with special reference to the religio-philosophical litera-

ture of India, illuminated by the personal experience
of Yogins.

But, before proceeding into a discussion of the super-
physical body it would be well to speak a few words on
the physical body with which in its dense earthly form
we are generally familiar. In its usual connotation the
physical body represents the outcome of a process of
organisation of physical matter.

- This process of organisation is a gradual one. It
is believed that the Principle of Life ( Cidvirya) being
infused into Matter acts as a stimulus. Matter, informed
with this principle, responds to it in the form of a Yowi
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corresponding to the principle concerned The Principle
of Life is fundamentally one and indivisible but holds
within it germs of multiplicity. In the same way the
Great or Universal Yons is Unitive, but, in it is involved
a countless variety of forms. The inter-1elation between
Lifsga and Yons helps to bring into manifestation a series
of mutually related Lingas and Yomss, arranged in an
ascending order of gradual perfection of structure and
function. What the exact number of these creative matri-
ces ( Yonis ) is or whether there is a fixed number at all
remains an undecided question. The statement in the
Purdnas and in other parts of ancient literature that there
are in all eight million and eighty-four thousand Yonuss
intervening between the earliest form of organised life
and its most perfected manifestation in human form is a
vague assertion based apparently on the association of the
mystic number ‘84°.31°

But, whatever the exact number might be it was
believed by the ancient Indian thinkers that the
attainment of human form was the result of a very slow
and tardy process of natural evolution. The entite scale
of biological development was subjected to a careful
examination, on which certain well-marked genetic
characteris:ics were discovered and a working classifica-
tion of thespecies based on these characteristics was asri-
ved at. The number of these main classes is usually held
to be four and this quadruple division has become practi-
cally established :

“grtanfa sefor gossm: afeiaan
THEWEE  addiel  STIWSHIEHESATE: |

ACE  qUEedl  AFEATA  Feq: |
gaaa  SwqAl  Agee qgewy” 117
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But the Brhad Visju Purdna and the Karma-
vipaka rcfer to six Yonis as jalaja, sthavara, kyim, pakst,
pasu and mamsn. To these Yonis the former work
assigns 9 20,11, 10,30 & 4 lakh vaiicties respectively.
The:e figure; arc somewhzt differendy stated in the
Karmavipgka viz, 9 37 10, 11, 20 & 4 meking up the
total into 4 and not 83, as in the other book. Vidyaranya
in his Anubhiiti-prakaéa® ® speaks of 34 lakh Yonis as a
classical fact. Caraka,®'? Saikaracarya®?® and other old
writers alwavs accepted this division, on the assumption
that the principal Yonis are four in number. There is no
doubt that the human form is considered to be the consu-
mation of all forms in the natural kingdom. The evolu-
tionaiy process i& bound to result in greater and greater
perfection in the form evolved. In the terms of Taittirlya
Upanisad itis the Aunamaya Kosa which appears first.
In the lowest form of the animal world this is the only
Kosa which predominates, the other Kosas remaining
dormant. In the nest higher grades of the animal world
the Pranamays Kosa also asserts itself. And so on till the
Manomaya Kosa is evolved and the organism assumes the
human form. Itis after a prolonged period of continu-
ance in this field that the Vijaanamaya Kosa comes out.
The Anandsinaye Kosa, however, appears last of all and
perfects the form. But it should be borne in mind that the
fistor the Ammamaye Kosa alone is the physical body
with which we are immediately concerned. The gradual
perfection of this body, therefore, means that as it ad-
vances from the lowest sub-human type to the human

configuration it gets more and more complex with the
infusion of the higher principles .

There are divergent opinions, however, in regard to
the meaning of the term Yo#i referred to obove.?2! Pra-
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dastapada in his Padartha-dharma-sangraha speaks of
earthly bodies as Yonija and Ayonija and Sridhara explains
in this connection the meaning of the term Yo#? as “union
of Sukra and sonita ( Sukra-sonita-sannipata ). The Yonija
bodies from this point of view would be those which
are sexually born and the Ayonija the others which are
not so produced. This is, of course, a narrow view. But
the more liberal standpoint is represented by the view
of the Buddhist teacher, Vasubandhu, who considers You:
as the only matiix of generation of life, so that in his
opinion there can be no such thing as an Ayonija body.
The unsexually generated bodies which in common
parlance are known as Ayomja—be they of celestial
beings or of infusoria—are also recognised as Yonija
in the Abhidharma-kosa. The view of Vasubandhu is
really the accepted doctrine of the Buddhist Schools
and i< found even in the Pali Canonical literature.

What is the bearing of Yoni on the development
of a particular form ? The question is answered by Caraka,
though only in a particular manner. He says®22 that
the difference of Yows is ultimately based on the difference
of collocation of parts or configuration ( @kara or sass-
thana ). Differences in collocation being of a gieat variety,
variation in the origin of species calls for no explanation,
Judged thus, the Yons would correspond to a mould into
which the germinal and other fecundating particles
( garbhakard bhavah ) fall (@secana ). Thisis of coutse
for egg-born and. uterine cieatures. The Yo#n: in such
cases serves as the bimba, whereas the form evolved, ie.,
the body produced, is its reflected image.32® Cakradatia
notes®* : ‘ggFTaARAF: wials saft agzasen qnfy @

TR igEaT waatfgn uw wafy avenfragm. It s
asserted that the male seed ( sza) contains In it parts
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which foum the different components (asrgas and pratyas-
gas) of the resulting body : “Ageadist fg seagaiwanT-
gAIEaREas  cqugnsragagaEeageasasy’.  Uniformity
ina species is, therefore, due to sameness of Yons.?#°

The first kingdom is represented by what Saikara-
cirya calls by the name of sthgvaras, 2% which include,
plants, herbs, trees and other kinds of life. Being the
result of organisation of matter they are generally
looked upon and rightly, as bodies possessed of life and
consciousness. 327 And, as such they are deemed
as vehicles through which pleasure and pain may be
experienced (bhogayatana). But Udayana observes in the
Kirapavali 22® that though in their case the fundamen-
tal characteristic of a body cannot be questioned it is
relatively insignificant, in consequence of the fact that
they have a very dull and ‘dormant consciousness
( atimanda antah-sarj#a ). Similarly Manu®®® also notes
this very fact, when he says that trees have a dormant
consciousness and feel pleasure and pain.

“PELEAT AR gaggmafaan” 1

This is exactly the view of the Bhagavata,®° Sankara
Misra in his Upaskira on the Vaidesika Sitra 4.25,
Gunaratna in the Saddarsana-samuccaya-vrtti®** and
Cakrapani Datta in Bhanumati.®*2 Madhavacarya in
the Vivarana-prameya-saigraha®?? says that the trees
though devoid of sense golakas, have sensations ( visayo-
palambha ) and are not insentient and that, therefore, to
cut them is looked upon as injury ( #i7s@ ) in the Veda,
thereby implying that they are living beings ( prans ).
That plants have life and consciousness and that as
bodies they exhibit signs of growth, sensitiveness to
stimulii, decay, disecase and death and have respiration
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sleep and waking, was recognised in India from the
earliest times.? ¥4

It is therefore, curious to notethat Pradastapida®Ss
does not recognise the body of plants. He divides earthly
objeets ( visayah ) as threefold, viz, (i) earth proper
(mrt), (ii)stone (pasana) and (iii) immoveables,
ie., p'ants (sthavara ). Under the last are included
grasses ( trna, e.g., ulapa etc. ), herbs ( ausadhi, e. g.,
godhitma ), trees ( vrksa or those which bear flowers
and fruits, e. g., kovid@ra ), creepers, shrubs ( gulmas ),
vanaspatis ( e. g., audumbara ), avatanas (or vitapas, e.g.,
ketaks, bijapura, etc. ), etc.

The Jain views on this question approximates mote
to the orthodox position than to the personal opinion of
Pradastapada’®S, for they consider the sihavaras as posse-
ssing bodies. In the Jain literature five kinds of sthavara
bodies are described. These embrace the four elemental
bodies corresponding to the four primary elements (earth,
etc.) and the vegetable body. These bodies have only
the sense of touch. There is a sixth kind of body also,
known as frasa, which has from two to five senses

developed.

The next grade of evolution in Yonis is represented
by the Svedajas, a class of insects produced from sweat or
moisture. The Vahnipurapa®3” observes that there are
different species of these creatures, €. g., some ( viz., mos-
quitoes, etc. ) produced from sweat (sveda) and impurities
( mala ) of men, some ( viz, ants, etc. ) growing in soil
drenched by the fresh waters of the rainy season ( #ava-
megha-prasikigyam ). Ghunas produced from the wood
and puttikas from seminal vikd@ras are other instances of

28
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this class of animal life.#?® The Prapaficasara®?® defines
Svedaja thus :

“TREe: feammimvdl MIRAIEa: SAEA 1”7

The commentator to the Abhidharma-kosa®%© refers
to human beings who were of this category, e. g., Man-
dhata, Caru, Kapolamalini, Amrapali, etc.

The third grand division includes those creatures
which are born of eggs, viz, birds, reptiles, etc. The
commentator to the Abhidharma-koda®%4’ notes that in
exceptional cases men too are egg-born He cites the
cases of the theras Saila and Upadaila, who are reported
to have been born from the eggs of krauiica birds. Such
was also the case of the 32 rons of Visakha, the mother
of Mrgira and of the 570 sons of the king of Paficala.

The highest class is that of Jar@yuja species, inclu-
ding lower animals and men. The Siva gita says®*2 that
Jarayu is the name of uterus ( s#ksma stri-carmavytih )
and that as the union of sukra and sonila takes place
within this the garbha is called Jarayuja.

The physical body, in its usual form, is generated
by the process of sexual reproduction. But there are
bodics cqually physical which are known to be a-sexual.
The Sankhya Sutra—mmaify 35 eqe S@a a8 AAT° 25—
shows that a sthiila body is usually ,¢exual, but may be
asexual also. These a-exually generated bodies may
be super-human, human and sub-human. As to the
process of sexual genecsis we shall speak later. Among
the a-scxual beings of the first class may be mentioned
the gods, the Rsis and the hell-beings. These bodies
are produced directly from the atoms combined under
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the influence of dharma and adharma.8T* These bodies
may have a particular element pre-dominant in them,
so that some of them are earthly, some aie watery,
some fiery and some aerial. The earthly forms exist
on pianes wheie carthly matter prevails, whereas
the other forms belong to the plancs of watery, fiery
and airy matter. But it should be remembered, says
the Vaidesika, that each of the non-earthly types has an
admixture (upastambhaka) of carth element also, without
which it would not be capable of experiencing pleasure
and pain. **® The hell-beings too belong to this class and
their bodies persist till the end of the Kalpa. The inter-
mediary transmigratory bodies ( autarabhavadeha ) of
beings after death and before re-birth are also a-sexual.
The pretas may be sexually born of Jar@ys and may also
be non-sexual.’?® Men are usually sexually generated and
Jarayuja. But there are human bodies which are a-sexual.
In the beginning of the Cosmic Cycle the human body is
believed to have been of this class. The commentator
to the Abhidhanna-koda refers plainly to this fact. **7

Udayana in his Nyaya-kusumaiijali*4® also alludes to
this in the following words:

‘“gai g afrasgawcast gfmwe Muare:, qgsias-
gEFedsly qugdiamen qugeamae:, afggasmcasi ageaae:;
& afiefugaderadiansEm | au SgumamagEwcasia
aat strafaseaaey afrag gaveggs ga’ |

The mentally born physical bodies, human or other-
wise, which are described in the Purinas, were all a-
sexual.?¥? The hodies of Drona, Dhrstadyumna, Sita,
Draupadi, etc., wete also a-sexual. Saikaracirya refers
to them as instances of Ayonija bodies in his commentary
on Vedanta Siitra 3.1,19, noting that Drona’s body was
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unisexual and that Dhrstadyumna’s body was not cven
such. There is another kind of human body which has
to be classed under asexual. It is the Nivmana kaya of
the Yogin or of God. It may be regarded as hoth physical
and super-physical, It is the body assumed by the Loird
or by an Adept of an cxalted order to tcach wisdom to
mankind®¥°. This body or mind is frec {from the impu-
ritics incidental {0 an ordinary body or mind, however
miraculously produced. Without such a body no Dharsio-
padesa is possible.

The bodies produced from parents through scsual
action are as a rule naturally defiled. Such bodics are
usually dominated by Kama, though we should remem-
ber that there may be exceptions when Kame is held
in check and being firmly controlled may be regulated by
higher considerations. The culture of Bralunacarya is
intended to purify Kama and bring it under sway. If
its expression is dcemed necessary it may by an act of
will be called into existence and made to function. Thus,
we conclude that there are two possible types of physical
body born of paiental union : {i) Purc and undcfiled
body, where the parents aic free from crotic influcnces
and (ii ) impure body as is usually known. Regarding
the former type Udayana hints in the following line :

U T wren: st wRwER, adtsTRE AR gREEEr,
qa: FEsHaatafAe:, T insemeEaear agunied
ﬁqum;” 1861

The garbhadhana and other purificatory rites reco-
mmendced in Dharma-{astras, ctc.,, are meant to help
in the production of an uncontaminated physical body.

The usual sexual act, being prompted by passion,
etc.,, cannot but generate unclean bodies. This being
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assumcd as the noom of the preient age the doctiine of
original sin in its physical sense becomes intelligible.
Such defiled bodies, unless thoroughly puiified, arc
believed to be unable to serve as vehicles of an illumi-
nated ¢ilte. In other words, so long as a person
identifies himself with such a body he cannot obtain
knowledge ( jiiana ). For the ¢iffa must be freed from
the body so that both may be rendered pure, whereupon
illumination follows. Sridhara in the Nyayakandali
observes®®? that a person with a defiled body such as
is described above is unable to recollect his experiences
in the past lives owing to the abolition, or suppression,
of sasskaras in consequence of great pain due to garbha-
vasa, etc. But those whose birth is non-sexual, e.g.,
the Prajipati, Rsis, Manus and the mind-born ones,
remember everything experienced in prior Kalpas®s? :

“gifaerrQ fg wga avieifeganasgs fagaaaes
HAFGUILAT qgeq 7 W7 | o aSeaay 9Aatg weEat
sifrmnRfafegearafadl  IEEERE  FEAFAUIE
gana wmeeegag geanfiggan wleeay, slaczamna
qeead qgar sagla | dai swag acneEiaat it
syt AYEIERIERFAT TN  SHAGIRATFIRAT R
sgeafas” \

Udayana also draws a distinction between the
bodies of gods®** who are with three states, living
through several manvaniaras, with unwinking eyes,
moving through space, going about at will ( k@magalh )
and having three eyes, four arms etc., and those of
men who have ten states, live a hundred years, are with
rolling cyes ( paribhrammascaksusali ), move on carth,
have their movements obstructed and are with two eyes
and two arms.3%% It is for this reason that
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higher beings, when they choosc io come down for
teaching wisdom to mankind, generally prefer bodies
which are not sexually generated®©®. The immaculate
conception of Virgin Mary may be cited as an illustra-
tion. The Bodhisattvas are not boin and do not grow
in the womb like an ordinatry mortal nor are they defiled
by the impurities of the womb.?87”

Besides, ovdinarily it is difficult to retain consci-
ousness when entering the womb, when staying therc
and when coming out of it. Some people retain consci-
ousness when entcring the womb, but lose it afterwards
when they stay there or come out of it. Others retain
consciousness when entering and when staying, but, lose
it when they come out. The more fortunate people,
however, retain consciousness always.?%¢

Among the sub-human species which are non-sexual
in birth we might mention the infusoria (ksudra-jantavah),
€. g., gnats, mosquitoes, etc. ( daséa, masqka ).°%° These
are known as bodies of pain (y@tana-sarira)*®° The com-
mentator to the Abhidharma-koda speaks of salabka, etc.,
produced in the beginning of the rainy season as instances
of this type of creatures. According to Cakradatta®e?
Svedajas, (e g., mosquitoes ), Udbhijjas ( plants) and
bhekas ( frogs ) are born without a mother. Does it mean
that the sperm-cells of these classes can develop into new
organism without fusion or fertilisation ? Vacaspati Miéra

in the Bhamati*®2 refers to Svedaja and Udbkijja creatures
as a-sexually generated.

The sexual origin of physical body is of course well-
known. These bodies may be of men or of sub-human
creatures. All sub-human forms, however, are not sex-
born, but only the Jargyuja and Andaja ones according
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to Cakradatta,*®® though some of the 4ziajas too do not
need a father : ¢‘srogmieg weeargm: {aad fafo =gieRw-
wreag wafea’’26¢  That is, in the case of the latter the
type of reproduction is what would be called partheno-
genesis, wherein the eggs develop without any ferti-
lisation 3% °

Saikaricarya speaks of walgkas assuch: “gwEwf
sFaira @:AE a7 g sfa Swsle ¢8It is said that the

females of these birds drink the tears of males and

conceive, 387



XIX, THE MIMAMSA MANUSCRIPTS IN THE
GOVERNMENT SANSKRIT LIBRARY

( RENARES )
[INFORMATIVE OF IMPORTANT AUTHORS AND
THEIR WORKS]

The Mimamsa Collection of manuscripts in the
Library of the Government Sanskrit College, Benares,
as represented in the Catalogue, recently publi-hed,
comprises 572 manuscripts. This includes all the works
on the subject which were acquired annually and from
time to time and which hitherto formed part of diflerent
sections of the Library. Considering that a complete and
exhaustive Ciatalogue of the Library in each of its classes
should bring together all the works belonging o the
class concerned an endeavour has been made to
amalgamate all the sections so far as manuscripts of the
particular class are conceined.

A mere glance at the contents of the Cataloguc will
suffice to convince one that the Mimaisa Collection is as
rich as it is valuable, There are 64 datcd manuscripts in
this Collection, of which 1 belongs to the 15th century,
8 to the 16th, 16 to the 17th, 6 to the 18th, 28th to the
19th and 5 to the 20th century.

IMPORTANT AUTHORS AND THEIR WORKS

Jaimini, the author of the Siitras —We must start with
the Mimarisa Sttras of Jaimini, This work represents a
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body of aphorisms, as such works invariably are, and is
divided, so far as the current portion goes, into 12
chapters, for which reason it isknown as Dvadasa-laksand,
Each of these chapters is sub-divided into padas which
vary. Of this work there are 13 manuscripts in the present
Collection (Nos. 1 to'13).

Sabara Muni’s Bhasya—The eatliest and most
authoritative commentary extant on the above is the
Bhasya attributed to Sabara Muni, of which there are
57 manuscripts in the present Collection (Nos. 14 to 70).
‘The date of the author is not definitely known, nor
anything about his nationality.

Other commentaries on the Stitras—Besides Sabara’s
work which is indeed the standard commentary on the
Stitras there are numerous glosses on these Siitras, of
which we have no less than 22, viz., those by
Parthasarathi, Madhavicirya, Bhavanitha, Dinakara,
Nilakantha, Gagi Bhatta, Saikara Bhatta II, Ananta
Bhatta, Khandadeva ( two works ), Bhaskara Raya,
Raghavinanda, Vidvakaimi, Brahmananda, Vaidyanitha,
Tatsat, Vasudeva Diksita, Divakara Diksita, Rameévara

Kavi and 4 glosses the authorship of which is not
known.

Differences of interpretation s Prabhiakara, Kumiarila,
and Murdri—There are two, or probably three, distinct
lines of interpretation in the Mimamsa school,
represented by Bhatta Kumairila, Prabhakara and
Murari Midra. Murari’s school, except for some
doubtful books associated with this name, is practically
defunct. All that we know of him and his views is from
references and quotations in later literature, 868

29
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Prabhakara and his school—Prabhakara’s school
too is practically non-existent, except for its surviving
literature. Kumarila alone rules the field. But
Prabhakara’s influence was once enormous. And in the
history of Indian philosophy his place is unique.
He is generally known as “Gur#” and is probably to
be associated with Kashmir or its neighbourhood.®®?

Salikanatha—His school is represented in  the
present Collection by manuscript No. 493, a copy of
Prakaranapaficika, written by Salikanatha. Salika’s age
and nationality have to be determined. The earliest
reference to Salika is probably to be found in
Udayanacarya’s Nyaya-kusumafijali ( Stavaka 1IL). As1
have already pointed out in my Introduction 7" to
Varadaraja’s Kusumafijali-bodhini, 37 the nature of the
reference scems to indicate not only that Salika was
Udayana's contemporary or at best an immediate
predecessor, but also that he was a native of Bengal.
Udayana lived about the end of the 10th century, his
Laksanavali being dated in Saka 906 (Tarkambaraika) or
984 A. D. It is, therefore, probable that Salika belonged
to the middle of the 10th century. Besides the Paficika
referred to above, Salika was the author of acommentary
on each of the two fikas (Brhati and Laghvi) of
Prabhakara. These commentaries are known as
Rjuvimala and Dipasikha respectively.®”?

Bhavanatha  Misra: Nayaviveka—Subsequent to
Salikanatha, Bhavanitha was a great advocate of the
Prabhakara school of Mimamsa. His Mimamsa-naya-
viveka of which we have 3 manuscripts ( Nos. 189-
191),is 2 commentaty on the Satras. He is called a
Makamahopadhyaya or simply Mahopadhyaya. In the
{ colophons of the manuscripts he is sometimes named
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Bhavadeva Upadhyaya. 87 But there appears to be no
doubt that both Bhavanitha and Bhavadeva were
variants of the same name. It may be pointed out in
this connection that Varadaraja, who was the author of
a commentary on Bhavanitha’s work, speaks of
Bhavadeva and Bhavanatha as identical. Thus #a@thask
bhavass occurs in verse 5 of his benediction and
Bhavadeva in verse 10.

Some scholars are inclined to take this author 1o be
the same as the father of Sankara Misra, the famous
author of Upaskara, Atmatattvaviveka-kalpalata, etc. But
beyond a similarity of name there appears to be no
plausible ground on which this identity may be
established. Pratyaksvariipicarya refers to Bhavanitha
and to the Nayaviveka in his commentary, called
Nayanaprasidini, on Citsukha’s Tattvapradipika.
Pratyaksvariipa’s date being the 14th century, the date of
Bhavanatha must be about 1200 A.D. or the;beginning of
1400 A.D. In that case he cannot have been the father of
Sankara Miéra who lived about the middle of the 15th
century.

Commentaries on Nayaviveka—-(a) by Varadaraja—
The present Collection contains 4 commentaries on the
Nayaviveka. Of these the one, called Dipika, is by
Varadarija, son of Ranganatha, son of Devanatha, son
of Prapatartihara of Kidamli 374 family on the bank of
the river Suka. He was a follower of Sri-Vaispavism, and
his Guru was one Sudaréana of Atrikula.?”® Varadarija
claims that his interpretation is supported by tradition
and. is Sampradayika®'e. He refers to Candra and other
writers of Nibandhas, His commentary extends to the
Tyipads section oply, which is the most difficult portion of
Bhavadeva’s wotk.
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(b) By Sankam—«Thcrc is another commentary on
the Nayavivcka called Sankadipika (Nos. 411 and 412).
Nothing is known about this author except that he was
a pupil of one Ramarya and Govindopadhyaya®™?,

(c) By Damodara ~The third commentary is by
Damodara Stur, son of Madhava Yogin, and is called
Alankara (Nos. 413 and 414 ). The author is probably
identical with the writer of a commentary on the
Mimamsd Sitras  ( Dharma~mimanga-vrtti ), called
Subodhika,?7 8

(d) By an unknown author ~The authorship of the
fourth commentary is not known (Nos. 415 and 416).

Kumarila Bhatta, his Slokavaritika, Tantraviriiika,
Tuptska and Laghuvarttika~The greatest name, however,
in the history of Piirva-mimainsa is undoubtedly that of
Kumarila Bhatta, called Kumara Svami by Parthasarathi
in his Nyaya-ratna-mala. He was the author of a series of
expositions on the Bhasya, known as Varttika. His
Slokavarttika on chapter I, pada 1, is in verse, This is
the best philosophical presentation of the Bhitta system
on which all subsequent treatises are based. There are
4 manuscripts of this work in the present Collection
(Nos. 278-281). Slokavarttika stops at the end of pada 1.
With pa@da 2,begins Tantravarttika, the magnum opus of
Kumarila, 2 work which has proved to be a veritable mine
of information to all Mimainsa authors of later ages. It
extends to chapter 1II. The remaining portion of
Jaimini’s work is discussed in his Tuptika. There are 48

manuscripts of Tantravarttika (Nos, 282-329) and 5 of

Tuptika ( Nos. 330-334 ). There is also a Laghu-vartuka
attributed to Kumara Syvami.87?

-
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Kumarila is usually supposed to be a contemporary
of Saikaracarya. Tradition says that he was defeated in
a controversy with Satkara and that he burned himself
on a pyre before the latter’s eyes. Sankara’s date is still
an open question. Assuming that Sankara lived towards
the end of the 8th and beginning of the 9th century,
it would follow that Kumarila belonged to the middle
of the 8th century.?8°

The line so laboriously inaugurated by Kumarila
seems to have practically died with him. His true aim
of life, as that of every sincere advocate of Mimaihsa,
was to revive in his own way the Vedic religion in its
ritualistic and sacrificial aspects —aspects which suffered
a deadly set-back owing to the rise and development of
Buddhism and Jainism. In Kumarila’s time Buddhist
philosophy was flourishing especially at centres like
Nalanda, and we find in the Slokavarttika clearest
1nd1cat10ns of Kumaiila’s very close acquaintance with
it. How far Kumarila or Saikara really succeeded in
demolishing the structures of Buddhist religious thought
the future historian of Indian culture will. be able
to say.

Dark Age: Madhavacarya and hiis Nyayamala-vistara—
In any case it is strange that the Mimarsa school does
not seem to have thrived well immediately after Kuma-
rila’s age. So far as the literary history of the system is
concerned the period from Kumarila to Madhavacarya
is, save for a few illustrious names, practically a total
blank. The next author, therefore, which calls for our
attention after Kumarila is probably Madhavacarya of
whose Jaiminiya-nyiya-mala there are 37 manuscripts
(Nos. 152-188) in the Library. In mediaeval Sanskrit
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literature, more particularly in the Vedic and Vedantic
literature, Madhava occupies a unique position. His
contribution to the revival of Vedic culture in the country
can be truly appreciated if only we remember that, as
we have just pointed out, inspite of Kumarila's best
efforts to introduce Vedic studies, there was a long and
dark period immediately after Kumarila’s death. It may
be freely admitted that between the 8th centuty, when
Kumarila lived and woiked and the 14th, the age of
Madhavacarya, i.e., for a period extending over 500 or
550 years, Vedic religion had again gone to sleep. That
Bengal under Buddhist and Tantric influences, lost its
Vedic culture, is probably certain. But it is of interest
to note that even from Southern India Vedic traditions
disappeared, The rise of Paficaiatra Agama, including
as an offshoot the Sri-Vaisnava system, and of the
Viradaiva cult, and the spread of Jainism, had much to
do with the decline of Vedism in the south. The
families of Madhava and of his patron Bukka Raya of
Vijayanagara are associated with this revivalistic
movement. The preparation of cyclopaedic commentaries
on the Vedic Sammhitas and Brihmanas is only a step in
the direction of this renaissance. The study of Mimansa
Sttras having ceased with the cessation of interest in
the ceremonies the meaning of the Siitras became
obscure in course of time. Madhava’s chicf object in
composition of the Nyidya-ratna-mala was to supply the
adhikaranas in succession so as to render intelligible the
context of the Sitras.

Parthasarathi — Parthasarathi Miéra was a famous
writer of Mimarsa in mediaeval India. In the present
Collection we have 81 manuscripts of his Sastradipika,
(Nos.71-151), 12 of his Tantraratna (Nos. 336-347) and 4
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of his Nyaya-(or Naya) ratna-mala (Nos. 486-489). The
Sastradipika is one of the best glosses on the Siitras explai-
ned from the view-point of Kumarila. The Tantraratna
is a commentary on the Sibarabhasya, or rather on the
Tuptika, and the Nyaya-ratna-mala is an independent
treatise dealing with the main topics of Mimarhsa.

Very little historical information is available
regarding Parthasarathi, He calls himself the son apd
pupil of Yajiatman and was probably a native of
Mithila. A manuscript of his Tantraratna existing in
the Library of the Government Sanskrit College,
Calcutta, bears Samvat 1651 or 1594 A. D.?8* The India
Office manuscript of Nyaya-ratna-mala is dated Samvat
1591 or 1534 A. D. Madhavicarya (1500 A. D.) refers to
him in the Nyayamald; so does Pratyaksvartipa (1400
A.D. ) in the Nayana-prasadini. Parthasarathi -may be
assigned, therefore, to the 13th century at the latest.

Commentaries on his (1) éﬁstmdipz'kﬁ and (1)
Tantraratna—-On his Sastradipika we have commentaries
by Nariyana Bhatta, Sankara Bhatta, Kamalakara
Bhatta, Ramakrsna Bhatta, Campakanatha, Vidyaniatha
Tatsat and Somanitha.

The commentaries on the Tantraratna are by—

Somesvara alias Ranaka-~The name of Parthasara-
thi suggests that of Bhatta Someévara, son of Madhava
Bhatta,®82 who is held as his rival in the field of
Mimaisa by subsequent authors. His Nyayasudha,®®? of
which we have 33 manuscripts (Nos.437-469), is a
commentary on the Tantravarttika. He is referred to
very disparagingly, viz., as a plagiarist ( Ranaka-caurya )
by Kamalikara ( 1612 A. D, ) in his Aloka on the Sastra-
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dipika and also by Anantadeva II in his Bhéattalankara,
by Ramakrgna Bhatta in his commentary on the
Sastradipika, and by Pratyaksvariipa ( 1400 A.D. ) in the
Nayana-prasadini,

Someévara, thus, appears to belong to the age in
which Parthasarathi lived.

Sucarita Misra and his Kasika—To the same age
may be assigned the name of Upidhyiya Sucarita
Miéra of whose commentary, called Kadika, on Kuma-
rila’s Slokavarttika, we have 3 manuscripts (Nos.432-424)
Of these manuscripts No, 443 is dated Sariivat 1507784 or
1450 A. D. Ramakrsna Bhatta, author of a commentary
on the Sastradipika, and Pratyaksvariipa ( 1400 A. D.)
refer to Sucarita and his work.

Ramanuja, the author of Nayakaratna—Nos, 536-5.9
are manuscripts of Nayakaratna, attributed to one
Rimanuja Acarya. It is a commentary on Parthasarathi's
Nyaya-ratna-mala. The author says that though he is a
follower of the Prabhakara school he undertakes this
composition out of defence for Parthasirathi.®®?®
Nothing very particular is known about the author,
except that he was also the author of an independent
work on the Prabhikara system of Mimansa, called
Tantra-rahasya®8°  in which he calls himself an inhabi-

tant of Dharmapuri on the bank of the Godavari and a
worshipper of Nrsirhha.

Indrapati--No. 533 is a copy of Mimansa-rasa-
palvala, attributed to Mahamahopadhyaya Indrapati
Thakkura, son of Rucipati and Rukmini. His Gurz in
Mimarnsa was one Gopala Bhatta who is to be differenti-
ated from his later name-sake, also a Mimaisaka, the
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author of Mimaimsa-vidhibhisana. The date of
Indrapau may be determined on the ba31s of the follow-
ing data :- o

(a) Rucipati was a- pré,tége of "Raja Bha'ir;a\;a.'
Sithha Deva’ of Mithila ( time about 1437
A.D.?).

(b) Indrapati’s son was Premanldhl, whose
Dharmadharma-prabodhini®®? was completed
in Samvat 1410. In this place the word
Sasvat evidently means .Sak@bda, so that the
year corresponds to 1488 A. D.

-

(c) Indrapati’s pupil was Laksmlpat1 Upadhyaya,
the author of Sraddharatna in which it is said
that the authot’s family -“once lived at
Mahismati in Nizam Shahi’s dominions.
Laksmipati was living in La Saiir. 339 or 1458
A.D., when a. manuscript of Udayana 5
Tatparya~par1éuddh1 was transcribed for him.
From this it appears that Indmpau lived i m
the middle of the 15th century,

. - Devanatha Thakkura—No. 494 is a copy of
Adhikarana-kaumudi by Devanitha Thakkura, a
Maithila Brahmana. He was also the author of a
Supplement (Parisisia) to Paksadhara Miéra’s Aloka on
Gangeda’s Tattvacintimani. MM. H.P. Sastrinoticed?#®
a copy of this manuscript transcribed by order of the
author himself.28¢ It is dated La Saih. 443 or 1662 A.D.
Hence Devanatha must be assigned to the middle of the
16th century. Devanitha followed Soma Bhatta and
. quote*d Ratnakara, Kalpataru, Sridatta, Harinitha and
Viacaspati.
30
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- Ramkrsna Bhatta--Siddhanta-candrika or Yukti-
sneha-prapirapi is the name of a commentary on the
Sastradipika by one Ramakrsna Bhatta, son of Madhava,
of the Paradara Gotra. His genealogy is thus shown in
the introductory verse of his commentary :—

\
Sivadasa

: Janlardana—m. Ganga Devi

L |

' Bhairava®?°-m, Puna or Puta Devi

|

, Nariyana-m. Rama Devi

C 1
Madhava-m. Prabhivati

|

Ramakrsna

LS

Ramakrgna’s father was a great Vedantic scholar
and a votary of Ramacandra. Having renounced all
worldly desires, he became an ascetic, and leaving
Malva, his native land, came over to Benares—where he
ultimately settled-with his wife for purposes of study.
At Benares a son was born to him. This was Ramakrsna,
the present author. Ramakrsna was devoted to his father,
under 'whom he studied and was welltead in all the
Sastras and far-famed as a writer. He obtained the title
of “Bhatta’ in the learned community of the Nagaras
from a Brahmana named Gopinatha Rajardja; and also
the title ‘Pandita-siromani’ from Balabhadra, the Court
Pandit of the Gajapati King of his time, on account of
his composition of Pratapa-martanda, This Gajapati
King was evidently Prataparudra of Orissa, of whom we
hear so much in connection with the Vaisnavist propa-
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ganda of Caitanya Deva of Bengal. The commentary on
the Sastradipika was composed at Benares in 1543A.D.

Raghunatha Vidyalasikara Bhattacafya—Raghunatha
was the writer of a work, called Mimarhsaratna (No. 525),
which consists of two parts, viz., Pramana and Prameya,
or rather of three, viz., Pmm‘dzm, Prameya and Vidhi.
Raghunitha refers to Parthasarathi, Sucarita Midra, etc.
His time is not known. But as the India Office manus-
cript of his Mimamsi-prameya-ratna belonged to the
collection of Sarvavidyanidhana Kavindracarya Sarasvati,
a contemporary of Shah Jehan, he may be assigned to a
much earlier date. He may be tentatively placed in the
16th century.

Annam Bhatta—The name of Annam Bhatta is
well-known in the bibliography of Indian philosophy.
The present Collection contains one manuscript of his
Subodhini, which is a commentary on the Tantravarttika
(No0.470), and a manuscript of his commentary on the
Nyayasudha, called Ranaka-phakkika-vyakhya (No.484 ).
He is reputed to have been the author of several other
works, viz., Mitaksara, a commentary on the Vedanta
Stitras, Uddyotana, a vcommentary on Kaiyyata’s
Mahabhasya-pradipa, etc. The author of Tarkasangraha
is also perhaps to be identified with him. He lived at
Parikapadu, in the Kistna district. His father was
Tirumala Bhatta, alias Sarvatomukha Y3iji, son of Mallu
Bhatta alias Agnihotra Siri, son of Lokanatha aligs
Dvadadahajya. Agnihotra wrote commentaries on
Cintamanyaloka in Nyaya and Tattvaviveka in Vedanta.
Annam Bhatta may with some probability be assigned
to the 16th century A. D.

Appaya Diksitu--~The name of Appaya Diksita,
whom Madhustidana Sarasvati «describes as Sarvatantra~
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svatanira, is a familiar name in the history of Sanskrit
literature. He was one of the most brilliant and versatile
scholars of India. In the present Collection there are 4
manuscripts of his Vidhirasayana®?® (Nos. 518-521) and
one manuscript of Upakrama-parakrama (No.517). .

‘Appaya “was the son of Rangaraja Adhvarin,
author of Advaita-vidya-mukura and Vivarana-darpana
and grandson of Acirya Diksita alias Vaksasthahacatya,
a contemporary of Krsnaraja, King of Vijayanagara. He
was of BharadvaJa Gotra. He was born in 1587 A.D. and
died i in 1658 A.D. He came to Benares, where he stayed
fot some time and became acquainted with the veteran
Mimarnsa scholar Khandadeva to whom he presented
.a copy of his Vidhirasayana. Khandadeva entertained
a very high opinion of Appaya’s scholarship. It was here
-probably that Bhattoji Diksita read with him Brahma
1Stitras and Sankara-bhasya and also Appaya’s own anti-
: Madhava tracts.

The 0pposition of Papditaraja - Jagannatha -to
,Appaya and Bhattoji has become historical. It seems
_that the-main cause of his irritation lay in Bhattoji's
refutation of Prakriya-prakasa (commentary on Prakriyas
kaumudi), the work of Sedakrsna Diksita, the father of
Jagannatha’s own teacher Sesaviresvara.

i

APPaya was a volummous writer, having written
"no less than 104 “ works, on ~almost every important
subject .in Sanskrit llterature Some of his works are
named below :-- - .

a A. In Advaita Vedanta -

(a) Nyaya-raksi-mani, a commentary on the
~.". . ., Brahma-sutras-(chap.1).
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(b) Siddhanta-lesa~sangraha.

(c) Vedanta-kalpataru-parimal, a commentary on
Amalananda’s Kalpataru.

(d) Nayamafijari,

B. In Vidistadvaita Vedanta-(Vaisnava)
(a) Naya-maytukha-malika.

C. In Vidistadvaita Vedanta—(Saiva)

(a) Sivarka-mani-dipika, a commentary on
Srikantha-bhasya,

%b)) { Ratnatraya-priksa and its commentary-
c , _

(d) Manimalika. - - -

D. In Dvaita Vedanta—(Madhva)
(a) Nyaya-muktavali, a commentary on the
Brahma-sttras. a

.~ (b).Commentary on the Nydya-muktavali.

""" E.In Alaiksra

(a) Citramimasa.
(b) Vrtti-varttika,

(c) Kuvalayinanda, a commentary on Jayadeva’s
Candraloka.

F. In Mimamsa

(a) Vidhirasayana.
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(b) Commentary on the above called Sukhopayo-
jani.

(c) Upakrama-pardkrama.
(d) Vadanaksatravali.
(e) Citrakata.
G. In Vyakarana
(a) Vadanaksatravali,
H. In Epic Literature
(a) Mahabharata-tatparya-nirnaya.
(b) Ramayana-tatparya-nirnaya.
1. In Prakyta Vyakarapa

(2) {Prékrta-candrika and its commentary.

(b)
J. In General Philosophy

(a) Mata~sarartha-sangraha. This is a synopsis
of the views of Sankara, Ramanuja,
Srikantha and Madhva.

K. In Polemics
(a) Madhva-tantfa-mukha-mardana.
L. In Stotra and allied Literature

(2) In praise of Visnu~
(1) Varadarija-stava.

(ii) érikyer,la-dhyﬁna-paddliati.
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(b) In praise of Siva~

(1) Sivananda-lahari.

(i1) $ikharipi-mala.

(iii) Siva-tattva-viveka, a commentaty on
Sikharini-mala., )

(c) In praise of Sakti— - s ;
(i) Durgﬁ-candrakal‘é-stuti,

(d) In praise of Strya—

}

(i) Aditya-stotra-ratna.

; Ramakyrsna Bhaééa‘ciirya——Ramakrsga. was the author
of Adhikarana-kaumudi, of which there is one manus-
cript in the present Collection ( No. 493 ).

Venkatesvara Diksita—Venkateévara Diksita, the
writer of Mimarsa-varttika-abharana, of which there
ate 7 manuscripts in this Collection ( Nos.477-483 ),
was a famous Mimarmsa scholar. The present work was
a commentary on Kumarila’s Tuptika. . The author was
the son of Govinda Dikeita and younger brother and
pupil of Yajanarayana Diksita.5°2 Venkatedvara was
probably the Guru of Rija Gudamam Diksita.

Camﬁakanatha—-(]a;mpakanatha was the author of
a commentary on the Sastradipika, named Prakida (Nos.
372-380). He says that he explains the text according to
the traditional line of interprtation. It seems from
what he says that people in those days were not gener-
ally inclined to consult ancient commentaries.

The date of Campakanitha is not known.
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Somanatha-Somanatha, son of Mahamahopadhyaya
Sura Bhatta of Nitila?e® family, was the writer
of 2 commentary on the Sastradipika, called Mayikha-
malikd ( Nos.388-403 ). He states that he fstudied the
various Kal@s under the guidance of his elder brother
Venkatidri Yajvan. '

Apadeva-~Apadeva, the author of Mimarmsi-nyaya-
prakada (Nos.495-506), a popular Mimarnsa tract, was
the son of Anantadeval, son ‘of Apadeval, son of
Ekanatha, He wrote a commentary, ‘called Dipika, on
Vedantasara. The author’s family lived at Benares.
Apadeva taught many pupils and was specially interested
in Mimarhsa, Vedanta and Dharmadastra. . TP

Anantadeva 11--Apadeva’s son . was Anantadeva;
who wrote a commentary on his father’s Nyaya:prakada,
called  Bhattalankara ( Nos.540-545) " and . also. a
ttact named Phala-safikarya-khandana (No.566 )., He
wrote numerous other tracts in Mimamsa. But the work
for which he became famous to posterity was "his” Smrti-
kaustubha, a treatisé on Dharmadastra, ‘Anantddeva II is
reférred to by Khandadeva who died about 1666 A. D.
Probably he was an earlier contemporary of Khandadeva -
and a later one of Kamalskara Bhatta. In the Smitikau-
stubha Anantadeva II observes that- he wrote it7at the
instance of Prince Baza Bahadura Candra, son.of Nila
Candra, son of Trimalla Candra, son of Laksmana
Candra, son of Rudra .Candra, son of Kalyélgakggmdrq,
son of Mana Candra of the Lunar family. Trimalla was
friendly 10 the Pandits of Benares. Laksmana

defeated chiefs of the Himalaya and possessed their
states, 894 '
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Jivadeva —Jivadeva, the author of Bhatta-bha-
skara ( Nos.504-506) was Anantadeva’s younger
brother and pupil. Jivadeva refers to his brother’s
Kaustubha, which shows that Kaustubha had been
completed before his own works He also quotes Kama-
lakara’s Nirnaya-sindhu, thus showing that he lived after
the second decade of the 17th century.

Kondadeva--Anantadeva II’s pupil was Kondadeva,
who calls himself the master of both the Mimarhsa
systems. He wrote Bhatta-mata-pradipika, of which we
have a manuscript (No, 529).

Bhatta Sankara Bindu—The time of Bhatta Sankara
Bindu, of whose Cintya-sangraha-vada we have a manus-
cript ( No, 558 ), is not known. But Hall speaks of a
manuscript of this work, dated Saivat 1729, so that the
author must have lived at least before 1672 A. D.

Gopala Bhatta—Mimarmsa-vidhi-bhiisana of which
there are 2 manuscripts in the present Collection ( Nos.
522-523) is the work of Gopala Bhatta, son of Manga-
nitha Bhatta and grandson of Krspa Bhatta, described
here as Padavakya-pramanajna. The author says that he
wrote this work in reply to the unfair criticisms of
Appaya Diksita in his Vidhi-rasiyana on Kumarila’s
Varttika, so that it is really a defence of Kumarila
against the attacks of Appaya. He adds that as Ras@yana
without Bh@vana is injurious and produces derangement
( Vikara,e. g. Svetimz ) in the body, so does Appaya’s
work, viz., Vidhi-rasiyana, unless it is supplemented by
Bhgvang as furnished in the present work. The author
was a votary of Nrsirhha.

31
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Khandadeva  alias  Sridharendra—-Khandadeva,
son of Rudradeva®2s, was another illustrious author of
Mimamsa works, His Mimarmsa-kaustubha ( Nos.220-
2923 ), Bhatta-dipika ( Nos.232-248 ) and Bhatta-rahasya
(Nos. 5.6-528 ) are standard treatises in Mimarsa
literature, Khandadeva lived at Benares. His time
may be ascertained as below :~

(a) He refers to Apadeva’s Mimarhsa-nyaya-
prakasa and Anantadeva’s Bhattalankara.
Both Apadeva and Anantadeva lived in the
first half of the 17th century.

(b) His pupil Sambhu Bhatta wrote his Comment-
ary Prabhavali on the Bhatta-dipika in 1707
A.D. Sambhu says that Khandadeva died at
Benares in Sammvat 1722 or 1665 A.D.

(c) We further have it from Panditarija Jaganna-
tha’s own admission that he read Mimarsa
with Deva at Benares. Nagesa in his Commen-
tary Guru-marma-prakaéa says plainly that the
word Deva is meant here for Khandadeva.
Jaganniatha, as is well-known, was a protege
of Dara Shikoh and his father Shah Jehan,
Khandadeva thus lived in the middle of the
17th century. We have a Ms. of his Bhatta-
rahasya dated Sarvat 1732, ie., 1675 A.D,
and copied at Benares.

Sambhu Bhatta—Khandadeva's pupil, as already
noted, was Sambhu Bhatta, surnamed Kavimandana,
who devoted his best energies to the interpretation of
his master’s Bhatta-dipika. His commentary is known
as Prabhavali, of which we have 10 Mss. (Nos. 417-426).
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The work was composed at Benares in Sarmvat 1764 or
1707 AD. He was also the author of a commentaty,
called Sarasangraha, on Raghunitha Bhatta’s®®®
Kila-tattva-vivecana (composed in Sathvat 1677 or 1620
A.D.), in which work his father’s name appears as
Balakrsna Bhatta. This Sambhu Bhatta is apparently
identical with Sankarinanda Natha, disciple of Parama-
harmsa Parivrajaka Ramananda Sarasvati. Safkarinanda
was the author of the famous Tantrika work Sundari-
mahodaya®°7,

Bhiskayra Raya alias Bhasurananda Diksita -From
Sambhu Bhatta we pass on to the great Bhaskara Raya
who commented on the Jaimini Sutras, Sankarsa-kinda,
chapters 13-16. Bhaskara intends his work, which he
names Bhatta-dipika, to be a continuation of, or rather
a supplement to Khandadeva’s work of the same name
which extends, as all Mimarsi commentaries do, till
the 12th chapter. No commentator, not even Sabara
himself, is known to have commented on the body of
Stutras arranged in four chapters (13th to 16th). Of
Bhaskara’s commentary we have 2 Mss. (Nos. 249-
250). In the Catalogus Catalogorum®?® Aufrecht
describes Bhaskara's work, apparently on the basis of data
available to him at the time, as a commentary on
Khandadeva’s Bhatta-dipika, but this is~ erroneous. He
makes the necessary corrections in Vol. IIL, p 142. The
work is printed in the Pandit.®®?

Bhaskara says that till his time the Bhatta-dipika
was without beginning and end (@dyania-vihing).5°° The
name Dipika was, therefore, quite appropriate. He states
further that by adding four chaptersto it (13-16) he
converts it into the ‘Candrikd.”’ The 16 chapters are
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as it were the 16 kalas of the full work. The Dhaima-
mimarisa was originally solasalaksanz, ic., in 16
chapters, divided into 4 sections, of which the first three
were hitherto known and the fourth disappeared with
time. It waslike the T¥ipada Gayatr:. Bhaskara adds
the fourth part and supplements it.

Bhaskara Riya was the sccond son of Gambhira
Raya Bharati Diksita and Konimbika Devi. He was
born at Thanuja*°' in the district of Vaijya in the
Maharastra country. Gambhira Raya was himself a
person of great erudition and of devotional habits.
Bhaskara often describes him as IEaTFINATOITAATIIINT-
gQufafes wseaas= which, unless it is an' cxaggeration,
is a high distinction. Bhaskara received his secular
education at Benares unde: Nysimha Yajvan, That he
attained higi p oficien y in all branches of learning
and won laurels of renown from all quarters is apparent
from a close survey of his varied works and from the
history of the contemporary and subsequent literature of
the country. He was one of the greatest votaries of the
Sr1 Vidya, into which he had been initiated by
Sivadatta Sukla at Surat, and he wrote several works in
connection with this worship and culture. His works as
mentioned by his pupil may be enumerated :—

(A) In Mimaisa

(a) Vada-kutihala.

(b) Bhatta-candrodaya.
(B) In Dharma-sastra

(a) Smrtitattva.

(b) Paradosa-bhaskara.



MIMAMSA MANUSCRIPTS : AUTHORS 245

(c) Trcabhaskara.
(d) Ekadasdi-vinirnaya.
(e) Commentary on Baudhayana-vidhi.

(f) Kunda-bhaskara.

(G In Tantra
(a ) Varivasyarahasva.

(b) Ratnaloka—-a * commentary on Parasurama-
kalpasiitra.

(c) Setubandha —a commentary on the Nityasodasi-
karpava, composed at Saptakotisvara Ksetra in
Goa in Samvat 1719 or 1662 A.D.

(d) Saubhagya-bhaskara——a commentary on the
Lalita-sahasra-nama, composed at Benares in
Saravat 17 5 or 1728 AD.

( ) Natha-navaratna-mala-manjisa.

( f) CGommentary on the Bhavanopanisat.
(g ) Commentary on Kaula Upanisat.

(h) Commentasy on the Tripurd Upanisat.

(1) Guptavati—a commentary on the Durga-sapta-
satl,
(j) Satadloki.
(k) Malamantroddhara.
(1) Varivasyaprakasa,
(D) In Metre
(a) Vrtta-candrodaya.
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(b) Chandab-kaustubha.
(E) In Nyaya

(a) Nyayamandana.

(F) Ln Vyakarana

(a) Rasikarafijini--a commentary on the Madhya-
kaumudi.

(G) In Miscellaneous Literature

(a) Khadyota—~a commentary on the Ganecsa-

sahasra-nama.
(b) Commentary on Siva's Astottara-‘ata-nama.

Bhaskara lived in the first quaiter of the 18th
century.

It is said that once a controvery tock place at the
Court of King Mallikirjunapati or Mallaraja between
Svami Sastri and Bhaskara Raya as to the existence of
laksand in matvartha in the words pasu; soma etc., in
the Visistavidhi, viz. agen as@, @W@a as@, cte. The
Sastri admitted laksana in such cases, whereas Bhaskara
denied it. This controversy is recorded in a work called
Vada-kutthala. It appears that this Sastri was the son of
Nrsimhha, Gury of Bhaskara. Bhaskara had come there
after a long time to see his Gury, when the Raja, a
patron of letters, out of curiosity set them wrangling.

Rudya Bhattacarya—No. 535 is a fragmentary Ms.
of Adhikarana-candrikai, On comparison with Hall
p184, it appears to be by Rudra Bhattacarya, son of
Vidyanivasa Bhattacarya.
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Vaidyanatha Tatsat--Vaidyanatha, son of Rama
Bhatta (called also Ramacandra Suri), of the Tatsat
family, was the author of Prabha, a commentary on
Sastradipika, of which there are 17 Mss. (Nos. 371-387)
in this Collection. He describes his father as Vidvammanya
and as versed in Pada, Vakya and Pramana,i.e., in
Vyakarana, Mimasa and Nyaya®*°? He was a
votary of Mahaganapati and was a poet. He also wrote
a commentary on the ~:imamsa Sittras, called Nyaya-
bindu, of which there are 4 Mss. (Nos. 260-263).

The Prabha is said to have been completed in
Sarmvat 1767 (gfrzaglraszfadss?) or 1710 AD., so that
Vaidyanatha may be assigned to the first quarter of the
18th century.

Vasudeva Diksita~Vasudeva, the author of Adhvara-
aimamsa-kutihala-vrtti, of which we hava 6 Mss.
Nos. 264-269) in the Library, was the son of Mahadeva
Vajapeyl and Annapiirnd, and a pupil of Visvesvara. He
was a retainer in the services of Ananda Raya, minister
of the Raijas, Sarabhoji and Tokoji Bhonsle and of
the Prince of Cola.

He lived after Bhattoji on whose Siddhanta-
kaumudi he commented. His date may be placed about

the middle of the 18th century.
4

Narayana Bhatta-~The Bhatta family of Benares of
Vigvamitra line (hence called Gadhivaiméa) produced
a number of scholars versed in Mimamsi and
Dharma-sastra. The famous Narayana Bhatta was one
of the most cclebrated names of this family. He was
the author of a large number of works, mostly in
Dharma-sastra, viz., Prayogaratna, Tristhalisetu, etc
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In Mimarsid we have a Ms. of his commentary on the
Sastradipika (No. 348). This Ms." represents the 8th
chapter only of the book; and therc is reason to believe
that he commented on this chapter alone #°%, and this
he did at the request of his son Sankara Bhatta I, who
had been engaged in writing @ commentary on this
work. It seems that Sankara omitted the 8th chapter
altogether, apparently for the reason that it had been
done by his father. In the beginning of Sankara’s
commentary on the 9th chapter it is plainly stated that
his interpretation is based on that of his father. Nara-
yana is described as gEaTEATHIAGRTARY O and HHIG-
gaaTsIsagy} in Sankara’s Mimarsa-bila-prakada and
as Jagadguru by his grandson Kamalakara Narayana
was the son of Ramedvara, son of Govinda, son of
Cingadeva®o4, son of Niganitha*®®. His birth date
being 1513 A. D. ( Saxiivat 1570 ), his literary activities
may be assigned to the second and third quarters of the
16th century. Narayana’s commentary on the Vrtta-ratna-
kara is dated 1546 A. D. (Saravat 1602). It may be of
interest to mote that it was this Narayana Bhatta who
was responsible for the rebuilding of the temple of
Vidvedvara at Benares after it had been demolished by
the Mahomaden vandalists.

Sankara Bhatia I—Narayana, second son of Saikara
I, has already been referred to as the writer of a
commentary on the Sastradipika, called Dlpa-prakasa,
of which we have 3 Mss. (Nos. 349-351). The present
Collection contains two more works from his pen, viz.,
Mimarhsa-sira-sangraha (No. 524) and Mimarsi-bala-
prakada (Nos. 490-492).

He was the author of several other works. His
Dvaita-nirnaya, wherein he expounded the views of
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southern writers on disputed points on Diarma, is  well-
known. Heis said to have written a criticism on the
Vidhi-rasiyana of Appaya Diksita, of whom he wasa
contemporary.  His Gadhivamsanucarita contains a
historical account of the authors of his own family.

Sankara Bhatta lived about the end of the 16th
century or beginning of the 17th  nianuscript No. 349,
a copy of his Sastradipikd-prakida, bears marks of
correction said to have been done in Saivat 1690, i.e.,
1633 A. D. This manuscript must have belonged to his
pupil, as there is a statement, viz., AGIATTEALAN-
Tgieat aa: on the last leaf.

Dinakara Bhatta—Dinakara Bhatta was the nephew
of Sankara, being the son of his elder brother Rama-
krspa. There are 17 Mss. of his commentary on Sastra-
dipika called hatta Dinakari, in this Collection (Nos.
192.208). He was the author of a series of treatises in
Hindu Law, e.g., Acara-dinakara, etc. He undertook,
at the request of Sivaji, the Chatrapati Raja of Satara
(1627-1680 A. D.), to write a comprehensive work on
Law. This was named after his patron Sivadyumani-
dipika and after the author Dinakaroddyota. This he
could not complete till his death. He lived in the 17th
century.

Kamalakara Bhatta alias Daduw Bhatta—Dinakara’s
younger brother was Kamalakara, the famous author of
Nirpaya-sindhu, comopsed in 1612 A. D, In Mimarmsa
we have got here his (a) commentary called Sastra-
mala on the Sutras, (b) commentary on Tantravarttika
(No. 471), [his special object here was to criticise
Ranaka, described- as a pedant, plagiarist, verbose,

32
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impostor of simple men and destroyes nf Siddtnte ], and
(¢) coommentary cailed ok, on the Reradipiti (Nor,
JA2-355).

Ananta Bhatta ealls himeelf the won of  Dadn
Bhatta, fiom which it appeass that Raoadikura oo abo
known by that nane~. Tt wae thiv Ananta fr whom
Kamalikara compnsed his commentay on the Riavya-
prakisa,  Kamalikata was the author of & Jaeee munber
of woeks named in  his Vividadandava ', e belongs
to the first half of the 17th century,

Gaga alias Visvesvara Bhatla—-Ghgl, the ~on of
Dinakara, was the anthor of Bhitta-cintimani {(Tarko-
pida) (No. 2121, Gagld was a pet nine given to him by
his father, but his 1eal name  wis Vigvedormn  He
completed his fathet’s incomplete Dinskaroddyots or
Sivadywnanidipiki of which Ichia and Sadra form
patts. Gigi Bhatta wiote also éivfuknduya which is
a continuation in verse of Kumarila's Slokavattiha. This
book was written at the request of the Maatha chief
Slvajl ( called Chatradhifa Bhost: house ) son of Sahu
(1627-1680 A, D.), at whose soronation he had ofiiciated,
and by whose oider he allowed his ascetic life to be
interrupted; thus :

FAFAE (Wgad) dgarmge wwie: gd ataeanaan: |
wmfegamagfc da: awmar ena: fagwmoa
aeagQeniag qifzauifasy agaiaawgadian ce.ote 40"

He was also the author of a work named Kiyastha-
dharma-dipa where he refers to Aurangzeb. This work

was undertaken at the bidding of Sivaji's minister, Baliji
Kavyastha.
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Nilakantha Bhatta—Nilakantha, famous for his
twelve Maytkhas, was a great Mima nsaka. He won for
himself great reputation in Mimarsi, Dharma-dastra
and Vedinta He was the author of Bhattirka, a
commentary on the Sttras (Nos. 209-211) Nilakantha%°s
was the son of Sankara Bhatta I, son of Narayana Bhatta.
The manuscript No. 211 belonged to his son Sankara II,
who is called here Jagadguru Bhatta Sankara. Tt is
called Mimainsa-nyayassangraha, where on the margin
of every leaf it is called Bhattarka. On a leaf there is
the entry s\t <acagi@ad. Nilakantha patron was
Bhagavanta Deva King of Bhareha, of the Srigavara
family, after whose name his twelve Prakasas are
collectively called Bhagavanta-bhaskara.

Sankara Bhatta I1-Sankara 11 was Nilakantha’s son.
He wrote a commentary on the Sitras, named Bhatta-
bhaskara ( and in Dharma-sastra, Vratirka ). Of the
former we have 3 manuscripts (Nos. 212-215) of
which No 214 belonged to his own private Collection.
He salutes the Sun and Rama in his manuscript.

Ananta Bhatta—Ananta was the son of Kamalakara
and wrote a commentary on the Mimamsa Sitras,called
Nyaya-rahasya (Nos. 216-219), and a Vrtti on the
Sastramala of Kamalakara (Nos. 427-431) In Dharma-
dastra he was the author of Rama-kalpadruma dealing
with Acdra, Sraddha, Prayascitta etc.

Krsna Yajvan--Like the Arthasangraha and
Mimamsi-nyaya-sangraha,  Mimamsa-pribhasi  was
another popular Mimamsa tract ( Nos. 514-515 ). 1Its
authorship is assigned to Kvspa Yajvan, about whose
date nothing is definitely known.
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Laugakst Bhaskara- Bhaskara, of the Laugaksi
family, was the author of Arthasangraha ( Nos.507-513 ),
an elementary tract for the study of Mimarsa,

Among the Sannydsins we find the names of five
authors treating of Mimainsa, viz.. (1) Uttama-$loka
‘Tirtha, 2) Narayana Tirtha, (3) Braliananda Sarasvati,
(4) Raghavanaida Savasvatt  and (5) Govindamrta
Muni.

Uttaina-sloka —Uttama-sloka was the author of
Laghu-nyaya-sudha (Nos. 474-476).

Narayana Twrtha ~Narayana Tirtha, called Parama-
harsa Pariviajakicarya, was a versatile scholar and
wrote works on various subjects.*?? The present
Collection contains his Bhatta-bhasa-prakadika (No.530),
which is an exposition of the Sastra from Kumarila’s
point of view. He was the pupil of Sivarama Tirtha,*1°
Elsewhere he refers to his Gurus as Vasudeva Tirtha and
Ramagovinda Tirtha,

Narayana lived after the middle of the 17th
centuty, the date of Vidvanitha Nyiyapaficanana, on
whose Bhasi-paticcheda he commented. In the Sanskrit
College Library, Benares, there is a manuscript of
Muktavali-prakasa by Dinakara, dated Samvat 1758 or
1701 AD. This manuscript is said to have belonged
originally to the Private Library of Nariyana Tirtha
himself. Hence Narayana must be assigned to the
closing years of the 17th century and the beginning of
the 18th,

Raghavananda—Raghavananda, also known as
Raghavendra Sarasvati, was another Sannyasin author
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whose works on Mimahisa exist in this Collection We
have here 7 manuscripts of his commentary on the
Mimarisa Sitras, called Didhiti ( Nos. 251-257 , and one
manuscript of Vima hsa-stavaka. The first is sometimes
called Nyayavali-didhiti#'1.

Raghavananda wrote several other commentaries,
viz.,, (1)Tattvarnava, on the Saakhya-tattva-kaumudi,
(2) on the Manu-sa uhita, (3) on Sahksepa-diriraka
( called Vidyamrta-varsini) and (4) Patafijala-rahasya
on the Yoga Sttras of Patafijali.

His date is not known. In the Mimarsi-stavaka
(fol.66) he refers to one Harinatha and in the Manutika
to Kullika Bhatta. This Harinatha may be the great Hari-
natha Upadhyaya, the author of Smrtisara, to whom
sﬁlapin_li Vardhamana, Vacaspati, Rudradhara, Deva-
nitha Thakkura, Raghunandana and others refer.
Harinatha's date is about 1350 A. D. Kullika belongs to
to the 15th century. Raghaviananda may, therefore, be
placed in the 16th century.

Brahmananda—Brahminanda Sarasvati, the famous
author of a commentary on Madhusiidana’s Advaita-
siddhi, called Advaita-candrika and more popularly known
as Gauda Brahmanandi, was a pupil of Narayana Tirtha
and of Paramananda Sarasvati, There are two versions
of the Candriki, which on account of their volume are
known as Guru-candrika and Laghu-candrika.. He was
also the author of Advaita-siddhanta-vidyotana, Vedanta-
sitra-muktavali, Siddhanta-bindu-t1ka, stc. In the present
Collection we have his Miunaisa-candrika (No. 259),
which is a gloss on the Sttras of Jaimini.
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Brahmananda, like the great Madhusidana, was
probably a native of Bengal and lived at Benares. As
a pupil of Nariyapa Tirtha he may be placed in the
beginning of the 18th century.

Govindamyia Muni—Govindamria alias Devendra
Sarasvati wrote a commentary on Sabara-bhasya, called
Vivarana (No.385). He followed here the interpretation
of Kumarila. The name of his Gury appears as Nara-
yanamrta Muni.

Vaidyawatha alias Balam Bhatta Pavagunda—V ai-
dyanatha, popularly known as Balam Bhatta Payagunda,
was the son of Mahadeva Bhatta and Veni. He was
the pupil of the famous grammarian Nagesa Bhatta of
Benares and had for his patroness Srimati Laksmi Devi,
qeeen of Raja Candra Sirmha of Mithila. His commen-
tary on the Mitaksard was named aficr this queen. The
present Collection repre.ents him in two pamphlets only,
viz,, Pakhendakhandana (No. 553) and Pista-padu-nirnaya
(No. 550). But he won a high renown among the then
Pandits of Benares for his learned commentaries on
Bhattoji Diksita’s Sabdakaustubha (Prabha) and Sabda-
ratna (Bhava-prakadika) and on Nageda’s Paribhasendu-
dekhara (Gada), Sabdendu-sekhara (Cidasthimala),
Mahabhasya-pradipoddyota (Chaya), and Laghumafijisa
(Kala).

He may be placed in the second quarter of the
18th century.

Ramesvara Kavi—He was the author of a gloss on
the Mimarmsa Sitra (No.271). His parents were Subrah-
man”  and Guru Vama. The Vytli was composed at
Ben}\{'s (Avimukia) in the Saka Era 1763, gncdfgemfaa
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(=1841 A.D.). He was the pupil (in Mimarnsa) of his
own father and was the votary of Lalita. He wasa
spiritual descendant of the great haskara Raya, whom
he calls his Paramesthi-guru in his commentary on
Paradurama-kalpa-sitra.



XX. SOME VARIANTS IN THE READINGS
OF THE VAISESIKA SUTRAS

It is well-known that the text of the philosophical
stitras, as we find it to-day, is not genmerally fiec from
doubtful readings As regards the Nyaya-siitras in
particular, this was noticed in very early times, and in
the age of Vacaspati Miéra L (300 A. D) they were
already in such a state of confusion that hc was
compelled to revice them personally and give publicity
to the result of his revision in the form of a manual,
called ‘Nyaya-sici-nibandha’. There is another work
of a similar nature dealing with these s7iras, named
‘Nyaya-sitroddhara,” attributed to Vacaspati Midra II
(1600 A. D.). If all the commentaries and glosses on
these sufras, many of which are yet unpublished are
carefully studied a good deal of fresh light will fall
upon many of the obscure questions involved and
will eventually lead 10 a more correct determination of
the sutras.

The s#tras of the other systems of course do not
seem to have been so much muddled, but, even then it is
doubtless that none of them represent, so far asthe
textual genuineness is concerned, absolute purity of the
original form. The study of these s7tras is likely to yield
interesting results.

Some years ago I came in possession, for a few
days only, of an apparently very old manuscript
(undated ) of the Vaidesika Siitras. The manuscript wa
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obtained by a friend of mine from a certain Private
Coliection at Benares.2'? On a careful reading of these
Sttras I noticed several differences from the current text :

(1) firstly, the readings were in several places different;
(ii) secondly, some of the s#iras in the current editions
were absent; ( iii ) chirdly, some siitras not found in the
current text were found there; and (iv ) fourthly, in
one case, what appears as a smgle sutm in the curitent
edition was read there as two different s#tras.

With these few preliminary remarks I proceed to
note the differences, taking the Gujarati Edition
( published in 1913) of the Vaidesika Siitras as standard
for purposes of reference :

CHAPTER 1
Ahnika (i)
Stitra 16 —geamal quaiy @Anfaamad & iRuwae
gfa guesug |
w 17— 4 4+ gawifawiig seoreagerfata
,  19—agr g\
,,  20—gmisfawmaEt o1 |
y 21 —_ gsa1H |
p 24 —[UFGFEATA FHOM |
,  25—(a) fgeigad: @eat
” —(b) gaazacaau‘mfammsa \

This sutra ( no. 25 ) is counted in the Ms. as twe
separate sutms viz., (a) and (b), as shown above

Siitra 30 —@AAAIATH FHOTH 1
33 |
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The s#tra, no. 25, being split up as two s#éras, the
total number of the s#itras in this section comes up to 32,
rather than 31, as in the printed text.

Ahnika ( ii)
Stitra 1 — HIXIAHTTH, etc.

5— 4+ + -+ FHHE F AT T FGHWH |
9- =’ i3 omitted.

+3

2

After the last s@ifra in the printed text, i.e., after
the 17th siitra, there appears a unique s#ra in the _Js.,
viz., 7 g Faiwarg o,

CHAPTER II
Ahnika ¢ 1)

Sttra 1-- sazEagaEt givEt |
6—+ +FFAT+ + 1
» 7—FFaAr|
y  9—TgEiEE )
,, 10—geageEeamfE gl + + 1
s 14 aEmivagsd aewey fogd |
v  5—avgatasy srasmnEd |
3 fog @ fagdn
» <0—Absent from the manuscript.
Ahnika ( ii )
Siitra 1 - guagexay: gfa afvsd  aeamngweiEr @
TraATafega |
» 19—+ smaEaeEisy |
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CHAPTER I1I
Ahnika /1)

‘Stitra 7 A T + + 1

Ahnika (i)

Sttra 3+ +TF T2 |
» 10—UF T STAAAE FFIW + +

2"

”

17—a g’ is omitted from the Ms,
21 —ITHATATFATTT |

CHAPTER 1V
Ahnika (1)

Sttra 11—+ + =reyarfor seaarfor

33

13 - + + gafEas a|+ + 0

259

Before the 7th s7iiza of this section as arranged
in the printed edition. there appears to have been
another s#@tra which has now disappeared. It is quoted
by Uddyotakara in his Nyaya-vartikagy'® as--‘‘aigsagsa-
@ ueawmagasfm,”  This sufra is quoted by Punya-
raja in his commentary on the Vakyapadiya,?'* along
with, and in succession of, what now appears as the

6th suira of the current text.

is— geeatd qIAToEgawisa:”.

Ahnika ( ii)

Sttra 1—ag+ + Bfaew 1

79

aiRfeefaaadan |
4 —sropgaaecasiafagl fra: wsam
qifasd afgIqoitase: |

His reading, however,
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The reading e g=gii is known to Sankara Misra,
but it is absent from the curient text, Perhaps the sufra
qifd ete. actually eaisted in the carlier Sutrapatha,
for it is referred to in the Upaskira and appears ip this
Ms. It scems to have been removed by the editors, as it
is found to be identical with the Nyaya-satra 2.1.28,

CHAPTER V
Ahnika (1)
Sttra 9—weafamam + + |
» 10—+ + ugafada:
»  ll—+ 4 ag®H (?) sawaEan |
p  L3—-SaEEE 4 + 0
Ahnika ( ii )
Statra 16--ggar+ + + |afa
ARAET GES:QTATT: GAWT: 1
FABIWHFH sqrearad ()

(

The last one is an additional s#ira, altogether new,
but the reading is evidently corrupt

Sttra 25~—UIF + + + 1

CHAPTER VI
Ahnika (i)
Stutra 1-——+ 433
» 9= -+ ATRATFALCTRITI |
» 12- uaa aufafwee + + + |
;s 14—This does not appear in the Ms.
Ahnika ( ii )
Sutra 8 — sigaey + + + 7A@
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faamvwET
faad asatrataae |

CHAPTER VI1
Ahnika (1)
Sutra 2~ + + + sifaean )
p 15— + JOR{OTE + +
,  17-—+ graEedtEea + +
,, 21—-3" does not occur.
Bhnika 7 ii)
Sttra 12-~This s#ira is absent from the Ms.
p  21--umfemmresai+ + 0
y 22T FIRONTCRITTH mmv& \
;,  23—uziguTEmE:  etc. ( The first phrase

geATa A is lacking in the Ms. ).
Satra 24-25-~The stifras do not appear in the Ms.

CHAPTER VIIL
Ahnika (1)
Stitra 9—-gaaTfU: WHearq |
wRAgEe A gfg: § o sEmRE
Ahnika (ii)
Stitra 2—g6 + +1

S—qaeard + + R |
gfaat + + + aFkas

b A
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XXI. A SHORT NOTE ON TATTVASAMASA

There appears to be some difference of opinion
regaiding the total number of sufras comprised in
Tatlvasamasa, a Sankhya work attributed to Paficasikha.
No ancient commentary on the work being available it
is not possible (o ascertain the extent of the work in the
earliest times. In recent years, however, some co-
* mmentaries were written. But there is no doubt that the
work represents a very old text although scholars have
not hesitated to throw doubts on this. Mr. T.R. Chinta-
mani, in an interesting note in the Journal of Oriental
Research, Madras*?® has drawn attrention to the anti-
quity of the work by showing that extracts from this
work exist in Bhagavadajjukam attributed to one
Bodhayana Kavi belonging to a period earlier than
700 A. D., the age of the Pallava King of Kafici, named,
Mahendra Vikrama Varma in whose' Mamandur
Inscription the work is mentioned. In this work eight
s#ttras of Tattvasamasa are quoted and placed in the
mouth of Sandilya. ¢'7

In the Adyar Library there is a manuscript of
, Tattvasamasa which reads 22 sufrds in all. In the
Library of the Government Sanskri- College, Benares,
there are five manuscripts of this work, to be referred to
in this paper as A (fols. 1-21), B (fols 1-11), C (fols.1-4),
D (fols. 1~4) and E (fols 1-8). Of these manuscripts
A is in Bengali script and the rest are in Nagari. In
manuscript D, the number of szfras is given as 25.
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There are two printed editions of the work publi-
shed form Calcutta (Saih. 1929) and Benares,**®

A list of the s#iras,**® prepared from a comparison
of the various recensions, is shown below : —

1. et wgpaa: A-E (1); Ad(1); BE (2) CE
(2)¢z0,
2. stew famimn: A-E (2); Ad (2); srzm®Eg
fam1w: CE, (3); BE (3.
3. AT A, G-E (gem:) (3); B goavs
(3); Ad gww: (3), g&: (BE,
CE, 3).
4. Squan A-E (4); Ad (4); BE, CE (5).
5. €T AD (5); D-E,5)%27,
6. afad=tw D&E (6 read ufag=:42?.
7. SEqRHY Ad. (6).%22
8. srfaran Ad (7)422
9. ufadan Ad. (8).%22
10. a==fagga: A, B&C (7); D,E. (8);
CE (8); Ad. (9) reads 954
agu: . : '
11. asgFEHRdAa; A,B, G (8); D,E (9); CE
(9); Ad. (10),
12. 97 g1ag; A-C (9); D, E (10); BE (10);
CE (10 Ad. (11). - <
13. 959 FwRkAE: A-C (10); D, E (11); CE (11);
Ad, (12). -

14. g3 qaistgar AGC(11), D E (12) CE (12‘)5
Ad. (13,. ! -

2
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15 mzrfmfaarssrfm CE (13); B, C (12); D (13% A (12)
& E (13) read “tamiawmfw:; Ad
(14) reads sraseativadr afsw:.

16. qgur gfte: A,B,C.E (13); CE (11); Ad. 15);
. D (14) reads °gte:.

17. stezen mits: Ad. (16); E (15 , °fafg:
A B,C (14); D,E 115).
18. am giowt: Ad. (17),CE (16); A (15;

E (16; B (15) reads =W
gfest sul:; C (15, 2w

: wim®al:; E (16).
19. srgag: Wi CE (17); C (16); DE (17);
A (16): B (16) and Ad. (18)
read srgagas: .
20. ageafasy gae: Ad. (19); A,B,C(17); CE (18);
E (38); D (18); reads
RECIE G
21. Fafaa angee: B (18)
22. fafqay e Ad. (20), CE (19); A,C (18 ;
B (19), D,E (19).
23. fafaet da: Ad. (21), CE(20); AC (19);
B (20); D,E (20).
24 fafay sy Ad, (22); CE (21); A,C (20);
B (21); D, E (21).
25. fafae gam A,C (21); B (22); D,E (22).

34



266 RELIGION AND PHILOSOPHY

The above is followed by the statement=uaq qQ¥
JIATHI, QAT AFAR [Eq Fagew: earq A gafeafaga pRyfa-
|4 (A and B). C reads “ararasadaq’. D and E read gacat
Fiaraed as one sitra (No. 23) ard wad, @st awar gagea:
earq as another (No. 24). C E read the whole as one sutra
(No. 22), thus : Gaq @F AT AkaT gagea: g, 1 g7 Ffads
FRTTIAA |



XXII DESCRIPTIVE NOTES ON SANSKRIT
MANUSCRIPTS

The history of Indian Literature and Culture does
not seem to have yet been taken up for study in the manner
which the nature of the subject demands. The efforts
of Max Muller, Weber, Macdonell Keith, Winternitz
and others have done much indeed to systematise the
researches into the history of the Sanskrit Literature,
especially in regard to chronology and bibliography as
a whole; and a host of writers have done, and been still
doing, a good deal of valuable spade-work in various
fields connected with Sanskrit Studies. Descriptive
Catalogues of Manuscripts hitherto published, are of
great use, not only for bibliogrophical studies, but also
for literary chronology, which is often a vexed subject.
But with all these data—and they are by no means
insignificant—it is not possible to attempt to build up
the cultural history of the country, unless and until they
are reinforced by the data available on a close and
systemative study of the contents of the important
unpublished manuscripts, lying in deposit in the various
libraries of India and outside. It is indeed true that even
all the published Sanskrit works have not yet been
ransacked and subjected to a thoroughly critical exa-
mination, so far as their contents are concerned. But
such 2 work may be left to scholars, who will be able
to accomplish it, each in his own sphere of study, sooner
are later, As for the Mss, however, the need of such an
examination is imminent and even imperative, for the
following reasons :
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(a) Mss. deposited in libraries are not within easy
reach of all scholars interested in the subjects concerned.

(b) Some of them being fragmentary and unique
may never be published at all.

(c) Even those which are complete are not likely
to be published in entirety and at an early date.

(d) Single leaves are sometimes found to contain
valuable information which, unless it is noted, is never
likely to be available for study.

(e) Mss., old and decaying, are in fear of being
soon destroyed. It is desirable to have a record of the
contents, specially on the important points dealt with, of
intersting Mss. which for some reason or other have a
value of their own, A critical and comparative study of
these notes can easily be attempted subsequently, when
a large amount of such matter will have been collected,

I think a work of this nature has long been a
desideratum, and I believe that every library of Sanskrit
‘manusctipts ought to come forward, ready for .co-
-operation in this cyclopaedic work, and try to contribute
‘its own quota to the end. This must be done, if a
-dystematic study of Sanskrit literature and the culture
reflected therein has ever to be undertaken.

Under the name of “Descriptive Notes” I propose
to bring out the results of my studies of manuscripts,
with special reference to their contents. These notes
keep in view the requirements of cultural and historical
study. The names of the Mss. from which notes have
been taken have not been arranged in any order—such
arrangement is evidently impossible at the beginning.



NOTES ON SANSRIT MANUSCRIPTS 269

But it is proposed to append at the end of notes on a
certain number of Mss, a cJassified list of the works
noticed. The Mss. belong mostly to the Government
Sanskrit Library, but there are some of private owners
alco. 1In every case this has been clearly indicated.

No. 1.

SRI-KRSN A-YAMALA-MAHATANTRA
Fols. 3-13. Script —Devanagars.

Interlocution between Brahmana and Brahmani.
A fragment only. Ms. old, the script rather peculiar.
(Plate)

The Codex begins with an interesting tale of the
various Avai@ras : viz.,, (a) Prsnigarbha, (b) Rsabha,
{c) Prthu, (d) Nara-Narayana, (e¢) Dhanvantari, (f) Haya-
griva, (g) Datta, son of Atri and Anastya, (h) Kapil,
(i) Parasurama, son of Renuka, (j) Rama and his
brothers, (k) Vyasa and (1) Krspa who descends in every
Mawnvantara in 22nd Dvipara Yuga, with His own Saktis,
and Gopas etc., who are the products of His own Body.

Vrndavana is said to be of two kinds — (i earthly
(bhawma) and (i) transcendent (divya); of which the
former again is two-fold one in Mathura and the other
in Purusottama (Puri).

XS WA FORRT JrTH FAR |
SEERUBEIRE LU ARG K E R
a9 § SHTAEG MAT oAy qGi T A

Names of Visuu’s Avalgras and their various
fonctions for redemption of the world are then stated.
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It is here added in passing that the Way of Knowledge
was for the first time preached by the four Sanas®??
and the Way of Devotion by Narada.

The Divya Vrndavana is above Liga and Yoni—
Purusa and Prakrti; it is here that the Supreme Being
abides in the undiminished splendours of His Existence,
Self-awareness and Delight. He is transcendent and
formless (wir@kara), while at the same time invested with
infinity of forms (s@k@ra) ~the Quintessence of Joy, ithe
Lord of the Universe. His Sakti is Radhika the Soul of
Delight (Paramananda-riiping). From Her come forth and
in Her continue the Universe and the innumerable Souls
(Kotinaryah):** inhabiting it. With them Srikrsna is
reported to be playing always and in myriads of ways.
He is the limitless Ocean of joy (Rasambudhi) and His
plays with His Saktis, also limitless, give rise in pheno-

mena to the varieties of what we have come to term
Aesthetic Joy (Rasa).

The position of Nitya Vrndavana, according to this

school, may be understood from a glance at the following
rough sketch :

Vrndavana
|
Brahmajyotis
l l
River Viraja ————— River Viraja
|

Sivaloka

l
Deviloka

]

Mahavisp,loka
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It is related that once Brahma, with a host of other
gods, conceived the idea of making-a pilgfimage to this
Vrndavana. They took for their guide a Person, named
Mahahari,, an emanation from the mouth of Mahavispu
and started on their journey. This Person is represented
as blue, eight-armed, yellow-robed, lotus-eyed and
wearing a garland of wild flowers. They went first to
the Plane of Durga or Tripwra Sundari, whose Form is
described as that of a bright and youthful goddess, with
there eyes and four arms bearing the fivefold arrow, a
bow, 2 noose and a hook and decked with red ornaments.
She appears here as the Type of Supreme Beauty. She

blessed them all.

Thereupon the gods proceeded up to the Plane of
Siva where they beheld a Luminous Liftga in touch with
the Maha@yoni or Yogapitha. 1t pervaded the Universe
and yet transcended its utmost bournes. It was Sadadiva.
The gods recognised Him and sang hymns in His praise,
on which God issued forth from the Li7ga in form half-
male and half-female, called Ardhanariévara. He
described Himself to be the Lisga or Tejas of Sri-Krsna
and Durga as Radhika Herself. It was through the
effect of Maya alone that she was of the form of
Yoni.*2® This Plane is the utmost limit of the gunas.
Beyond is the Ineffable, Unsullied, the Immutable, the
Silent. Here Time and Space, as limiting conditions®2s,
are annihilated, and do not find any place :

ar fegmateat 7 Safa awwm: )

Siva blessed them all. But the gods were dishear-
tened and were about to retire, inview of the immensity,
unmeasureability and inaccessibility of the Light Beyond.
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Siva took pity on the depressed gods, and at that time
from His five mouths issued forth the great Manira,
called the Paficapadivida, viz., &=t Feona mfgm Maisd-
gesswtd Tangt, which the gods received and the Initiation
took place.

The next step was the river Viraja. It is described
as luminous (Jyotirmayi), shoreless and endowed with
innumerable qualities, While on its bank they heard
coming from Beyond a sweet strain. as of flutes (venu),
lutes (ven@) and myrdangas and the sounds of Krsna,
names (Govinda, etc.) chanted. The gods were over-
joyed and began to meditate fervently (Japa) on the
great Mantra which they had received. Opening their eyes
they beheld lying before them a vast GCity of Light,
bright but mellow, and brilliantly decked. In the river
they saw, around them, the reflection of a forest of
Kadambas. In this was a Kalpa Tree, with branches of
ewels, leaves of emerald, trunk of gold, fruits of rubies,
roots studded with gems, and shadowy. Under this tree
they beheld to their infinite delight and amazement,
sitting, a Beautiful Boy, with the crown of peacock’s tail
on His head, wild garlands round His neck wearing
robes like lightning-flashes and various ornaments and
shining with the bluish tint of a newly risen cloud on the
horizon. He was playing on the flute and was of a Form
whose beauty sutpassed in an infinite degree the love-
liness and charm of the God of Love. On his lap was a
Girl, lightning-like and adorned.

The devas were so much taken with this glorious
vision of Radha-Krsna that they at once set themselves
to swim across, when Mahahari stopped them,
saying :—
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“HETIgATE, WaEear gRiE Tt aigen gee
o3 &4 wopfa ¥ wwan: § § sdfadan W
frresd fray S sgaean )
ge gen famsafa g edtfasasst u”
The river was embanked. The city was decorated

" all round with jewelled-staffs (Ratna-dhvaja) and flags.
The gods moved on towards it, when lo !

C R p Gt ) S G R L G A
. quafea g’ agfwaRa i

The rare and marvellous vision of One Self playing
in myriads of forms was vouchsafed to them.

A picturesque description of this Realm is then
given. It is narrated that gods, before actually entering
into the precincts of this city. were asked by the gate-
keeper, who was himself in every respect of the same
' formas Krsna, to state from which Brakmanda they came
and for what purpose and also to establish the identity
of each, %27

No. 2
VIPRANANDA-TARANGIN [
by
KASINATHA
Fols. 1—3. Script—Nagars.
The work begins—

a1 fageafieiad sfead afs: gzen qu
agm  wassatatafagor. @afoy @i
oot gguenfarm  ghafasatmead sifaa

ST wadlg A1 W@ gigwer Rseg d a
39
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war shefrmatiERoEdreEan |
Froiae: wagy famargarfgeia 1 R 1

" The author says that is declared in the Kalpa-sitras,
. attributed to Bhagavan Nardyana, that the upasana of
~ Gayatri alone is sufficient for the Brahmanas to secure
Moksa—am@ueasiRinga augar aRwns Feaga ol
TmEsgEATEe giw il afamfaan.2e In support of this
several quotations are given, some without reference to
to the source and some from the Aditya-purana, Vispu-
yamala, Atharva-veda, Devyatharva Siras, Gayatri-
hrdaya, Gayatrl-stava-ra_;a Gayatri-rahasya  and
Vasistha. -

The Gayatri-hrdaya presents this scheme of Emana-
tion : Pranava (the mystic syllable ‘Om’ )—Vyahrti—
Gayatri —Savitri—Sarasvati—Vedas—Brahma—~the Lokas.
- Itis stated that all the Vedas with their asnigas, all the
Upanisads, all the I#hasas have emanated, from- the
Gayatrl. In the Gayatri-rahsya prominence is given to
Sakti, as usually in the Tantrika works, and the Sakti is
described as two-fold, viz., Saguna and” Nirguia, the
former worshipped by men of the world (Raginal} and
the latter by the recluse (Virdginalk).

The quotations from the *‘Atharva-veda” (?) con-
sist of Anustup verses, Pauranic or Tantrika in character,
in which the order of Emanation is given as below :

Citsakti—Prakrti ( =the Reflectcd Image of
Citsakti, ( Pratibimba-svaripins )—Mahat— Ahankara—
Akasa—Vayu—Agni—Jala — Prithvi—Osadhi — Anna—-
Retas. In this way the entire universe is ultimately
traced to Sak#i-bimba or Nature.

4
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No. 3
“VAMACAR A-MATA-KHANDANAM

by
KASINATHA

Fols, 1—10. Script—Nagars.

The author calls himself Kiéipatha Bhatta Bhada,
son of Siva Bhatta alias Jayarama Bhatta, son of Sivarama
Bhatta. His mother’s name appersas Varanasiin the
colophons of his works—(a) Gayatri-purascarana-candrika
and (b) Candikircana-dipika, of which extracts are given
in Peterson’s Ulwar Catalogue.#2® In the Introductory
verse (No.l) of (a) his teacher is named Ananta. His
other known works are—

(c) Yantra-candrika*®°.

(d) Siva-ptja-tarangini® *.

(e) Viprananda-tarangini, described in No. 3,
passim, is probably his work. In (c) the author is descri-
bed as Daksingcara-mata-pravariaka.

The author is very anxious to prove that the views
of the Vamacarins are unfounded, It is said that in
the 64 Tantras and 8 Yamalas the teacher Daksinamiirti
precribed all rites for the first three castes according to
Daksina-marga and for the Studras according to Vama-
marga, The Merutanira says plainly that Vamacara is
not intended for the three higher castes and again that of
the three kinds of Upasand, mental Pij@ and Japa are
sattvika, Daksina and Image worship are 7@jasika and
offerings to ‘Bhagd’ etc., are tamasika. The Samayacira
Tantra divides Acara into two classes and explains Vama-
¢@ra as connected with the five mudras, etc., and Daksing-
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cara as devoid of the same. In the Uttara-kaulirnava
therc is a description of Vamacara, saying that in this
form wine, meat and similar other things are its accesso-
rics and that really obscenc acts have to be indulged ix
(Pratyaksa-yonyan). The triangle (Trikona) is a symbol of
the female organ. The Digambaras, Ksapanakas, ctc., are
votaries of this form of worship, which is declared to be
non-Vedic. There are certain minor differences, however
between the methods of worship of the Kaulas and those
of the Digambaras??®.



XXIII. NOTES AND QUERIES
[1] VIRGIN WORSHIP

The Mahakala-sarhhita says that the best way of
propitiating Siva is to worship a virgin (Kumari) and
to feed her. The Kaulas are to worship her in the night
and the Smartas in afternoon. The virgin should be
well-bathed, well-draped in a piece of multi-coloured
cloth and well-decorated. She must be one whose heart
has not yet been even touched with passion and who
has not fallen into love. She must be of 7, 8 or 9 years
of age, of fair complexion, of noble birth, and with her
parents living. She must not be deformed in body,
long-haired, with protruding teeth, or betrothed to
anybody (vagadaitiz).

In the Yamala a virgin is said to be of 3 kinds,
viz., pard@, apard and par@pard. The Virgin was the
Sole Existence before the Creation of the Univetse and is,
therefore, known by the name of Adya-dakti or Primal

Energy (4dya).

Names of the virgin from the 1st to the 16th year
are as given below--Sandhya, Sarasvati, Tridhamiirti,
Kaslika, Subhaga, Uma, Malini, Kubjika, Kala-sarmgharsa,
Aparajita, Rudrapi, Bhairavi, Mahalaksmi, Kulanayika,
Ksetrajia and Candika.,

As for the mode of her worship the Mahakila-

sarhhita says that the virgin isto be conducted respect-
fully with music and entertainments to the door of the
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[

hall of worship. The number of virgins to be worshipped
must be an odd number, cither 5 or 7 or 9 or even 11,
Of these the fairest oncis to be considered as the
Primary (Mukhy@) Onec, butif many maidens are not
available one will do. In Kimya and Naimittika pitjas
only oneis nceded, whilein the autumnal worship a
large number is a necessity. They are to be kept standing
in a row, with their cyes cast down. The worshipper is
to regard the Mukhya as identical with the Goddess
herself, takcup acup of wine, and go thiough the
process of pranayama, bhulapasarana (cxpulsion of cvil
spirits), obeisance to Gur# and Ganefa, and Dig-
bandhana, He is then to wash her feet, place the water
on his head and rub her feet with the corner of his own
wearing garment. With unbroken rice (aksata) he
should then perform the ceremony for removing the
obstacles (vighnotsaraia). The ceremonies for expelling
the evil influences (bhittapasaraia and vighnotsarasa) have
to be performed once again, the reason being that many
minor gods and goddesses enter the hall of worship
together with the Virgin Goddess to sce her; and very
often they create disturbances. The worshipper has to
take with his left hand the right hand of the maiden,
step forth with his right foot planted fivst on the ground
and lead the line of the maidens on intor the hall,
uttering 5 verses in her praisc : tGRET ATATHIG  SITETER-
wfafn ete.

"The worship of the Mukliya is enough to pleasc the
rest. ‘This is followed by an act of offering to the minor
gods. Then follows Kumari-nyasa. The names of the 13
maidens and their respective seats in the body : Maha-
candra Yogesvari, Siddhikarali, Siddhivikarali, Mahanta-
mari -(f?), Vajrakapalini, Mundamalini, Attahisini,
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.Candakapalini, Kala-cakredvari, Guhykali, Katyayani,

Kamakhya, Camunda, Siddhilaksmi, Kubjika, Matangi,
Candesvari and Kaumari. Their respective seats : head
(sirah), face (mukha) eyes, ears, nostrils, cheeks, lines of
teeth, shoulders heart, arms, belly (jathara) back, thighs,
knees, hips ( jasigha, legs and the entire frame.

The wotship: of 9 goddesses—viz., Suddha, Kalika,
Lalita, Malini, Vasundhara, Sarasvati, Rama, Gauri and
Durga—and of two gods—viz., Batuka, a boy of 5 years,
and Ganpeda, of 9 years—-is enjoined. So also of 8
Bhairavas—viz., Asitanga Bhairava, Ruru®’. Canda®
Krodha®, Unmatta®, Kapili®, Bhisapa’ and Sarmhira®
and of 8 Devis ~viz., Mahamaya, Kailaratri, Sarvama-
ngala, Damaruka, Rajarajesvari, Sampatprada, Bhagavalti
and Kumari. The 6 Saktis, attendanton the Devis,
are named: °Anangakusuma, *Manmathi, “Madana,
*Kusumatura, °Madanatura and °Sidira.

The worship of the Mukhya being over, the rema-
ining maidens should next be attended to. They should
be allowed to eat of the food offered up to them in
silence. No sound of any instrument should be made to
disturb them at their meals. The worshipper with folded

* hands should sing in their praise a hymn called Kumari-
stotra ( 16 verses in anustup metre, from the Ma‘hék‘ala-
samhita ). After they have taken their food they should
be served with betels in due form. This is followed by the
offering of daksind, and finally the ceremony of Visarjana,

_ The leavings of their dishes should be given to
jackals or buried in the earth.
- The worship of the Virgin is recommended during

the Navaratra festival for 9 days in succession. The names
of 9 Durgas to be worshipped .on the 9 days are:
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Hrllekhs, Gagana, Rakta, Mahocchugma, Karalika, Iccha,
Jaana, Kriya and Durga. Last of all we find the following
remarkable expression :—

“afe @1 dwamnta aava faertadrn
qar ag wag ulm amd & fdadt o

FANC @ TURRE WG Aqar|
AeqAT Pegarnfa A AL AL, a0

[2]1THE AUTHOR OF PRAPANCASARA : A QUERY

‘Prapaficasara’ is the name of a Tantrika work
attributed to Sahkardcarya. But there appears to bea

good deal of difference of opinion as to the identity of
its author.

Mr. Jahnavicharan Bhaumik in his recently publi-
shed work on the “History of Sanskrit Literature” (in
Bengali ),48% makes Govinda alias Sankara Svami, the
grandson of Jagannatha Tarkapaficanana, the author
of this Tantra. This is evidently impossible, for Jaganna-
tha Tarkapaficinana belonged to the latter part of the
18th century and his grandson might be assigned to
the beginning of the 19th. It is simply needless to
adduce any evidence in support af the priority of the
Prapaficasara to this period. The work is also associated
by some with the name of Saikara of Kamarfipa. This
too is far from plausible, in view of the fact that the
Assamese reformer is not known to have any connection
with the Sakta cult which the work represented and that
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XXV, NYAYA-KUSUMARNJALL
(English Trasnlation)
Perfatory Note

The following pages embody an English trans-
lation, to be continued and published serially, of Udayana
Acarya’s famous theistic treatise, viz., Nyaya-kusumatjali,
The work conslts of a certain number of memorial
verses distributed in five chapters, and of a prose commen-
tary on the same by the author himself. The metrical
portion of the work has been enjoying immense popu-
larity for the last three or four hundred years and in the
community of teachers and pupils the name Kusumafijali
is generally understood as standing for this portion
alone. With a few exceptions all the commentaries
available deal exclusively with the verses and leave the
prose poftion wholly untouched. The whole book, how-
ever, including Udayana’s original commentary in prose
is known by the name of Kusumafijali Prakarana, and
has been commented upon by Varadarija, Vardhamana
and Gunananda and partly by Sankara Miéra.

Ttis a strange fact that while so many philoso-
pbical works in Sanskrit have been traslated into English,
not a single work by Udayana has yet been taken in
hand. And yet Udayana, according to the unanimous
verdict of all ancient and modern scholars, was one of
the deepest, most learned, abstruse and authoritative of
Indian Philosophers. His position in the history of
Indian Philosophy is as a specialist (in Nyéya—Vaié@ika_)‘
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certainly higher than thatof Vacaspati Mifra. His
Atmatattvaviveka, Nyaya-kusumafijali, Kiranavali and to
some extent his Nyaya-varttika-titparya-parisuddhi bear
upon them the stamp of his bright genius and deserve
to be more widely known than they have hitherto been
done. Long ago, as far back as in 1854, Cowell pub-
lished an English translation of the Kusumaifijali, but it
was only of the metrical portion of the work accom-
panied by Haridasa's popular gloss on it. The translation
herewith offered for the first time, is however of the
entire work, including Udayana’s own scholium.

Besides translating the text, we have deemed it
proper to add an elaborate annotation (with foot-notes)
of the nature of a historical, and critical exegesis,
intended to clear up obscurities in the text and generally
to throw such light upon it as to make it easily intelli-
gible to a modern mind. The technicalities of scholastic
philosophy, together with the stiffness and concentrated
charater of Udayana’s style, render an interpretative
annotation absolutely necessary. Without such annotation
the translation is likely to leave the original text obscure
and vague; and it is inevitable, because the complex
associations and the delicate shades of meaning, which
every technical Sanskrit word, especially of philosophy,
has come to assume in the course of centuries, can hardly
find an appropriate expression in a merely literal ren-
dering into a foreign language

Among the commentaries on the text used in
preparing the translation, annotation and notes may
be mentioned the names of those of Varadarija, Vardha-
mana, $ankara Midra, Gupinanda, Hariddsa, Rama-
bhadra, Jayarama, Raghudeva, Narayapa Tirtha and
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Trilocana. The sub-commentaries of Rucidatta and
Bhagiratha Thakkura have also been’ occassionally
utilised.

We propose to deal at great length, in the Introduc-
tion which will follow the- completion of the translation,
with the contents of the work in comparison with the
Theistic Problem discussed in the different systems of
Indian Philosophy and with the history of Udayana Acarya
and his successors in the field, An exhaustive bibliography
of Indian Theism will also appear as an appendix to’
the translation, %% I ' -

)

G. N. Kaviraj



NYAYA-KUSUMANJALL
FIRST CLUSTER

I. May this handful of flowers of Ny:ya, free
from any fault, laid at the feet of God, delight my
mind bee-like roving about them—this handful of
flowers having the petals blooming under favourable
conditions, and affording delight by its fragrance to
those whose olfactory organ is not affected by
phlegm etc,.—one which is not disfigured even when
rubbed with the hand ; and which is the source of
honey as sweet as nectar.*?°

II. He whose worship the sages (manisinal)
declare to be the means of Heaven and Liberation—
that Supreme Self (Paramaima) is here ascertained.

Annpotation

It has been declared, though in. a implied manner, in the
benedictory verse that Nyaya (lit. reasoning), i. e., Worship of
God, leads to moksa. To.this it may be objected :

N (1) So long as the Karmans remain there is 1o escape from
re-birth : -thus the Karmans, unless experienced, cannot be exha-
usfqd, bu}, experience of them would produce fresh Karmans,
so that there is no possibility of moksa or destruction of all the
gunas of- {he self. (1i) And, there is no evidence to show that the
study ('z)yutpadana) of the theistic proofs is a means to moksa. Such
2 study, therefore, which the author proposes to undertake, is
absolutely fruitless, __(iii) If. however, it could be_ shown that the
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contemplation of God (fs"uaramanana) ie the cause of moksa the
study of the theistic proofs might find some justification. But
there is really no evidence in favour of such causality. The Sruti
“esre A1 72 Agem) @ssa:”, cc., means by dhe term Atma the
individual self, and not God, because the context would not allow
it. Inthe context we have ‘“areaweg W qfq: faay wafa”’, cte,
which cannot be twisted to yicld the sense of God, since priyatva,
etc., cannot be ascribed to Him. Again, the root of this
worldly life of bondage (samsara) is the ignorance of one’s own
self (svatmagocaran mithyajiianam) rather than that of Jivatma as
such ( Jivaima-matra) or of Isvara.

To the above it may be replied that the infinity of Kar-
mans need not be an obstacle in the way of realisation of moksa.
Ttis the inherent potency of Truth that error, however long
standing, vanishes betore its light, even as the darkness of centu-
ries melts away in 2 moment in the presence of Lig ht. And on the
dawn of this Light of Knowledge the possibility of fresh Karmans
is gone, and there remains nothing to obscure the purity of this
Light. The sacred scriptures too are positive in asserting this fact.
The second and third objections have been answered by Udayana
in the present couplet. He states in plain terms that both heaven
and liberation43¢ result from the worship of God (up@sand)
which consists in His contemplation (manana). The discussion
(vyutpadana) of proofsin support of His existence beinga part
(aniga) of such contemplation is useful. And the contemplation of
God, as the cause of moksa, is verily enjoined in the Sruti, viz.,
“gag fafgensfaggafa®, etc., according to which the knowledge
of God is the cause of moksa, just like the knowledge of one’s own
self. What the Vedic text «Z gt Afgasd> really insists upon is
Knowledge only. The contribution of the contemplation of God
to moksa is not through cradication of Nescience, but indirectly
as leading to the attainment of the self-realisation of the indi-
vidual Self. TItis said: <‘g f¥ axae) T/ @rA@@ERETEIEG .
The causal relation between such contemplation and moksa may
be explained differently also. The declaration of the Sruti
establishes the causal relation between contemplation and moksa,
but, in order to make this possible it 1s necessary to agsume adrsta
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as the modus operandi. In other words, the contemplation of
God generates an adrsta-which conduces to moksa.

Varadardja holds that the knowledge of the individual Self
assuch (Jrzv@tma ) is unable to produce moksa. The Supreme
Self or God must be realised, and the Grace of God thus realised
acts’as an auxiliary to the knowledge of the individual Self. The
Grace thus working, the knowledge of the individul Self is
competent to give rise to apavarga : “mm§aq{ﬁﬁ{ﬁ€l§a@ﬁﬁ3
fe SarmmATatAEAR. The Srutis “gaaoft Afgasd”, <gr ggul”,
etc., are explained having this sense,

The question how a single upasena produces two different
results is easily answered. Varadarlja says that difference in effect
is due to difference in causal assemblage, which in the present case
is occasioned by the auxiliary, viz.,, the desire of the
worshipper.

Although with regard to thai Being whom all men
worship, whichever of the (four) Aims of Man they may
strive after, viz.,, the Being whom the followers of the
Upanisads worship as One by nature pure and enligh-
tened, the followers of Kapila as the perfected First-
Knower, the followers of Patafijali as the Being who is
untouched by afflictions (Klesas), actions, fruits and
deserts, and who by assuming a ‘phantasmal body’
revealed the Veda and imparts (Saving) Grace, the
followers of Mahapasdupati as the absolutely Independent
One, who is undefiled by actions opposed to those
enjoined in the Vedas and sanctioned by popular usage,
the Saivas as $iva, the Vaisnavas as Purusottama, the
Pauranikas as the Supreme Father (lit. the Father of
father), the Sacrificialists as Soul of the saciifice, the
Saugatas (i e., the Bauddhas) as the Omniscient, the
Digambaras as the Uncovered, the Mimathasakas as That
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which is enjoined (by the Vedas)as the object of worship;
the Naiyayikas as the Being who is endowed with all
the attributes (among those mentioned above) which
befit Him, the Carvikas as One whose authority is esta-
blished by the convention of the world, what more—
whom even the artisans worship as Visvakarman, the
Great Architect—now, although with regard to such a
Being, the Lord Siva, whose power is universally
recognised, like caste, family (gotrai*®7?, pravara*®s,
school (of Veda), family-duties, etc., there can hardly be
any ground for doubt and consequently any need for
investigartion, still,

ITII. This logical dissertation of God, which
may be called His contemplation, constitutes verily

His worship, in as much as it follows the hearing of
the Sruti.

The Lord has indeed been heard of frequently in
the Sruti, Smrti, Itihasa and Purana, and requites to be
contemplated now ; for the Sruti declares: “He is to be
heard, He is :then) to be contemplaied”, and the Smrti
has : “One attains to the highest Yoga by invoking
Knowledge in a threefold manner, viz., through the
revealed scriptures, through inference (based upon them)
and through the joy of continued meditation”.

) Annotation

The Purusarthas, the ‘Ends of man’, are usually counted
as four in number, called by the collective name of Caturovarga—
the fourfold group. These are (1) Dharma, (2) Artha, (3) Kama and
(4) Moksa On analysis of human aspirations it would appear

that what men really strive after is nothing but Pleasure { or
absence of Pain). It may be thus classified :—
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Pleasure
| l
Eternal, Supreme Temporary : fragmentary
and Pure, and mixed with pain.
l

: |
Conceived as Conceived as
the nature of  the qualityof

the Self. the Self.

This is Moksa or Liberation, when the
Self realisesits essential purity and is dis-
entangled irom the association of foreign

matter. Obtainable in the Obtainable, atter death, in

(4) present life heaven. Here the pleasure
is relatively permanent and
free from pain But it is
still transitory and the
admixture ol pain, however
slight, is still present. This
is Heaven or Svarga. Dharma
as a means to such pleasure
1s considered a Purusartha.

Pleasure of wealth Pleasure of a (1)
or such other sexual gratification.
things. This is Artha. This is Kama.

(2) (3)

T his, however, is the usual conception. But the Naiydyikas,
the Vailesikas and the Sankhya-yogins do not consider pleasure
as the highest end of man. Pleasure as an inferior end is not
denied, so that in regard to Dharma, Artha and Kama there does
not exist any difference of opinion.

Now this leaves aside the view of the Bhagavatas who
consider Divine Love as the Highest Purusartha and call it the
fifth End of Man. This Divine Love, much like Brahmananda,
which is revealed in moksa, is positive in character; but, it is
supposed to differ from the latter in the sense that it isthe
culmination of Bhakt:, while the latter is that of Knowledge.

37
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In other words, Bhakti, according to the thinkers of this school,
is a deeper Joy because it rests on the cternal Aisvarya and
Madhuiya ot the Supreme Self, which may or may not bc looked
at from the monistic view-point; but, Brahmananda, though the
highest from the world’s pomnt of vicw 1n so far as it is cternal,
pure, stcady and frec from the action of the gunas of Nature,
pales into insignificance before the transcendent raptures of
Love Divine.

Udayana, howecver, does not namc the Purusarthas and
speak of any of them specifically. We nced not, therefore, enter
into a detailed review of the field in this connection. What he
means to say is that whatever fruit a man may desirc comes
really from God, so thatin whatever form he may worship, the
giver of his fruit is verily God Himself. It is immaterial whe-
ther the worshipper consciously resorts to Him or is even theore-
tically opposed to His existence, but, the fact is that it is God,
and God alone, so Udayana thinks, who responds to the prayer.
The conception one may have of the Divinity, in case one is
inclined to believe in It, has nothing to do with the special
attitude of the worshipper. This view of Udayana, which of
course is shared by 1"'y'1ya43 ® and Vailesika in general, is also
to be found in Vedinta. The Brahmasitra “w@wa Iqqw: 340 ,
which is a refutation of the Mimimsi1 view cxpressly declares
that the fruit of an action comes from God and not from the
Karma itself as M"mimsi holds. Udayana’s position is really
based upon the statement in the G t1 —

gy GATgATEY AYAT Qi gam il

and more particulary on the text :

“PSFRATATAERT  qoAwq AGAeIqn 1
Ashr am afw  awrafafggsa44c

implying that God is the only object of worship. The
Upanisad declares that whatever a man may love, be it wealth or
fame or relation or anything else, it is because of the Self that
he loves it :

“7 NI FE FHE g9 Gy w1E, arATeg FWg ga By wald’
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The Self is the only object of Love; in every act of love 1t
is the Self that is loved in reality, though the lover may not be
aware of the fact. In a similar strain Udayana observes that
there can be no demial of God from the practical standpoint, so
long as 2 man has any want and resorts to a means for its
fulfilment, for the simple reason that the fulfilment is dueto a
Will other than his own—a Will more potent indeed but deter-
mined by the nature of the action performed by and the desire
existing in the man himself. Itisin this sense that the rest of
the views concerning the means which leads to the realisation of
the fruit becomes intelligible, for otherwise the names of
Sankhya, Mimarmsaka, Carvika, Bauddha, Jaina, etc., which
are avowedly non-theistic, cannot be justified.

Another point deserves to be noted. In Karika IT 1t has
been stated that the worship of God is a means to Heaven and
Liberation, i.e., two of the four well-known ends of man, but
no mention was made of the remaining two Purusarthas, but here
the author adds—<a HARy gawd MATAEAE = -+ ovoo- IR,
meaning that every desire of man, worldly or transcendent,
finds its satisfaction from the Supreme Self. As to whether such a
desire is proper or not 1s of course a different question.

Itis clear that all people, seeking for Enjoyment or for
Emancipation, worship God, though unknowingly 1in some
cases. Udayana now takes a brief survey of the various concep-
tions which different sects have formed of this Supreme Object
which they worhsip for the fulfilment of their desires.

(1) In the very beginning the views of the Upanisad school,
the Vedantists, are stated.

(2) The Sankhya conception of Isvara requires to be analy-
sed. Udayana describes Him as Adividvan and Siddha, and says
nothing more. It is well-known that Sinkhya repudiates the 1dea
of Isvara, but this must be understood 1in the sense that there 1s
no room in Sinkhya for an eternal Isvara posited for explaining
the origin, maintenance and destruction of phenomena, or even
for \he imparting of actions or of saving knowledge. To under-
stand their position we must consider the argumentsat some
length.
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(2) Isvara conceived as the Creator, eic., of Universe

This is repugnant to Sinkhya which believes in the doctrine
of Satkarya, holding that every effect pre-exists in its material
cause as a Sakti and that the causal operation simply helps to
bring out or evolve what was always involved. Prakrtiis the
fundamental stuff of the world and is by nature liable to
modification. The state of relative cquilibrium in which it rests
in Dissolution is disturbed after the period of suspense is over
and the gunas begin to form more and more differentiated wholes.
This arrest of rcpose in Nature is due to the contiguity of
Purusa—by which term is to be understood here not the pure
telf, alienated from Prakrt:, but the bound Self sullied by the
coating of Prakrti. In Dissolution this coating, whichisa thin
luminous film, viz., buddhi, returns to its source where it
remains immersed until it rises up again from the abyss at the
end of the Cycle of Rest. As to why it rises again, i.e., why
Nature is disturbed in its equilibrium the answer which Sinkhya
has to offer is that it is duec to the influence of actions, i.c.,
germinal samskiras awaiting fruitionT%s. Of course the operation
is natural444 and not intelligent, Nature being insenticnt. The
superintendence of an eternal and intelligent Being capable of
observing the diarmas and adharmas in their latent condition
and of bringing forth the requisite products so as to facilitate
the fruiuon of those dharmas, etc., is a gratuitous assumption.
The laws of XNature, i.c., the laws of cause and effect are
inexorable, and such is the nature of things that they manifest
themselves automatically. As in creation, so in preservation and
destruction. There is no justification for assuming an Eternal
Furu a in order to explain the creative and other allied
phcnémcna.

«i1) Isvara conceived as the giver of fruits

This is denied by 3ankhya ¥45 which expresoly delcares—
“Fraqiaied wemalfa: sdm gfgg s’ 436 . It is held that the
Karman brings about its own fruition, The superintendence of
Isvara, if assumed, would lead to fatal difficulties, e. g., selfishness
or . orldliness, possession of desire or absence of cternal freedom,

Attachhment and en FAaerh
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(112) Isvara conceived as the giver of Saving Knowledge

Accocding to Sankhya Saving Knowledge comes only from
the Jiwanmukta, for it cannot come from one whose detachment
is very keen {Tiwra viveka) and who being unaware of anything
external is unable to serve as a spiritual guide (upadesta), nor can
it come from one whose detachment is very weak (manda viveka)
and who being ignorant is himself an object of such guidance
The real mstructor 1s one whose detachment 1s neither very keen
nor very weak (madhya-viveka), wkho is free from passions, merits
and demerits, 247 is no Jonger subject to pleasure and pain and
retains only a trace of sartskaras enabling him to continue in life.
Such a person is known as Jivanmukia.

Thus, in this scheme of spiritual illumination there is no
place for Isvara,

From the above it is clear that an eternal and universal
Isvora is unknown to Sinkhya. The Divinity, with which Sankhya
is famuliar, is that of lordship over a particular cosmic system or
Brahmanda. The lord of a Brahmanda is called Hiranyagarbha.
He is no more than a Puiusa who by virtue of his spiritual culture
has attained to perfection in the highest or the Sasmita Samadhi—
a Samadh which 1s just a step below Kaivalye and in which the
Mahattattva is realised. When the citta of such a Purusa is in a
state of suspense he is called Prakrtilina, because 1t is then
dissolved and rendered unmanifest in Nature. But unlike the
Kevalin his citta is liable to periodic upheaval—return to
surlace44®  (“q FRUSAW, FAFHA! T[EaGATIR')44? and to
continuance, until of course he obtains discrimination (vivekaja-
jfiana) from the buddhi. Buddh: being the first evalute from Nature
such a cutta, when 1t has returned from mrodha, 1s naturally
endowed with ommiscience and omnipresence, and conscquent
centiol over the Brahmanda. He remains manifest in the Highest
Loka of the Brahmanda, viz., Satya or Brahmaloka. Any Purusa
who attains to simalar perfection realises similar status, Each of
these Purusas is known as Janya or Karya Isvara, because iccha,
Jiana and kriya-sakti of His Lordship is not eternal, but obtaincd
or developed through culture, and confined to a single Brah-
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magda and continues till Discrimination or Kaivalya ensucs.
The phrase <upasasiddha’ 50 is uscd to mean such a person. The
Sankhya Sutra II1. 56, describing Purusa as omniscient (Sarvavit}
and omnipotent (Sarvakartta), refersto the above Janya Isvara;
and the next Sotra (“geiizagfalg: f@m’461 ) cmphasises that
such a conception of Lordship is consistent with Sankhya

The phrases Adividvan and Siddha mean, according to
Sankhya, Isvara as described above. Their significance comes
out when we remember that He reccives discriminating knowledge
before all others at the bheginning of the cycle and hus Siddhi,
though realy the outcome of his culture in the previous cycle,
appears as inborn in his present life. Kapila and others were
Siddhas of this kind. The Sainkhya view is thus expiessed by
Udayana himself, 1n a different context, in the second luster :
‘“grg Fq@iET g ArAREAIAIT: FHANafEZea vy daIazIvg 9°4-
qaE, aifoa:  qzaea:  qASEE:R  MARQeSmgageala,
qrazalmAutaasie gdeqiaagar’. 262

And Paficasikha indeed speaks of Kapila, though not by name,
as the First Enlightened One (d4dividvan), the Great R
(Paramarst), who out of compassion assumed a nirmanactita®53
and taught the Tantra, ie., the Sinkhya Sistra to enqurying
Asuri :

“anizfagmE, faAinfawafaes yoam, owafiugw® aams ol
;hq]:a”ﬁ-'til .

(3) The Yoga454 conception of God requires to be consi-
dered next. According to the yogins the current Sankhya notion
is inadequate to explain facts and scriptures. They say that
contingent lordship, such asthat produced through sclf-culture,
points to the existence of unconditioned and natural lordship.
To the Sinkhya, Saving Knowledge comes from the Jivanmukia,
but the question arises—wherefrom did the Jzvanmukia himself
reccive it ? The answer would however be—from another
Jivanmukta, and the latter from still another, and so forth. In
this way there would be a continued series of illuminated teachers,
known technically as Guru=parampara or Sampradaya, until we
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reach back to the period of the beginning of this cycle. How could
the First Enlightened One (4dividean), call him Kapila or by
any other name, receive his Light? That he had not obtamned
it at the tume of his absorption in Primordial Naturc (Praksti laya)
at the end of the last cycle 1s undoubted, for in that casc he
would not have been Prakiti-lina at all, hut become a Kewalin.
It is well-known that Piakrtilaya follows {rom Vaiidgya, and not
from Discrimination “%{IWE}: gxfaea:”. Hence when the
Prakiirlina retucns to life at the beginning of the cycle he resumes
naturally his old:. position. His lordship 1s intelligible. But
whence does he get his Light 7 Ol course the Sankhya has its own
solution to the problem, ¢1z., that the Saving Knowledge had
already been received during the last Kalpe and that in the
beginning of the present Kalpa it only matures and asserts itself.
But the yogin is not satisfied wath this halfway solution. The
Yoga Satra declares that the First Teacher, the teacher of even
the TFirst Eunlightened One, is the Supreme Lord Himself:
‘e ‘{%f"iﬂﬂﬁ‘ g% FIRFEIs3TE - %65 He1s the Supreme Teacher
and the Initial Point of alllines of teachers. His name Sampradaya-
pradyotaka s thus apt and significant. Itis believed that every
Spstra has been revealed originally by God whose omniscience
is realy unlimited (nuatzs’aya). The Svetidvatara Upani-ad says:
«xf #fyw awaay TEEw’, This means that the Teacher of
Kapila is God H'lmself.

(4) The theistic conception of the Mahapasupatas 1s next
described. They hold that God is free from stain (ni?lepe), and
is the Supreme ' gent (Svatantra-Kartta).%5¢ No action, though
opposed to the moral standard of the world or of the Veda,
really clings to Him. It is known in Indian Mythology that
Pagupati holds about His person serpents and fire - this is opposed
to the custom of \he world. And the besmearing of His body
with the aches of burnt-up corpses, together with similar other
actions described in the holy books ot the Pasupatas, is certainly
against the Vedic sanction. But in spite of this defiance of Veda,
He is free from the specific quality, viz., demerit (edharma) which
such defiance is sure to produce in the case of ordinary persons;
aud freedom from demerit implies freedom from suffering. He is
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thus shown to be above pleasures and pain (bhogaj as well as
merit and demerit (dharmadharma). What the Pidupatas mean to
say is that the seed of Karma sprouts forth as merit and demerit
(dharma and adharma) only when the mental soil is already
drenched with the waters of Nescience, and not when it is
rendered barren with its moisture sucked up by the heat of Right
Knowledge: freataialeaiafamararasga sadis aniaalSEam,
7 § SanmmgERTtaaf@sanam@mg” 57 . This shows that there
being no Ignorance in God (owing to His Omniscience), merit
and demerit have no significance for Him.

Who were these Mahapasupatas ? Varadardja and Sankara
Miira say that they were those Pasupatas who practised
Mahavrata (called Ugravrata in Ch. XIII. 24 of the Ahirbudhnya
Samhitz).25% These may be identified with some probability
with the sect whose tenets are embodied in the Atharva-diras
Upanisad. It is believed that Siva as Ahirbudhnya fashioned
Pagupata SystemZ59 . This system had eight kandas, viz., Pati,
Padu, Pasa (of 5 kinds), Suddha-carys, Miéra-carya, Deva, Diksa
and Sayujya. Its philosophical exposition is to be found in
the Paficartha Dardana ( in five chapters, called Paiicadhyay: )
attributed to Siva and commented on by Ridikara.

(5) The Saivas are apparently different from the preceding
sect. They name their object of worship Siva which means ‘one
who is above the three gugas and essentially benevolent’. In the
Padma Tantra®eo Siva is said to have been the author of Kapzla
Suddha Saiva and Pa ‘upata systems%6! . The Saivas are app
rently those mentioned under Siddhantamarga in the Siva-puré,l.u_
Vayaviya Samhitd %62 . One of the most important points on
which they differ from the Pidupatas is t he emphasis they lay upon
adyrsta in the determination of the Divine Will, They hold that
the Divine Body is absolutely pure, being free from mala and
karma, and is made up of five mantras forming his five parts and
five powers. %63

(6) The Vaisnavas are probably Paficaritras, Bhagavatas
and Tridandins. The word Purusottama is evidently reminiscent of
the Glti, T6Z where we find an account of three Puiusas, viz,
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Ksara Purusa, i e., ¢Prakrti’, ‘Aksara Purusa, i.c, ‘Purusa’, and the
third the Supreme Purusa, i.e., Purusottamu, otherwisc called
Paramatma or the Supreme Self.

(7-8) The views of the Pauranikas call for no comment.
But, it is difficult to say what the term Yajfikas rcally means.
That they were distinct from the Mimimsakas s, of course, clear
from the latter, being mentioned separately 1n the same context.

' (9, The term Ksamka Sarvajia as used by Udayana s really
God conceived as such. It is well-known that Sarvafiia 1s one of
the names of the Buddha. The word Ksanrtka implics that the
doctrine was of those schools of Buddhism which upheld the
“theory of Universal Flux. The Nihilists arc_of course, excluded.

In Mahayanism the nearest equivalent to the Deity is, as
is well-known, the Dharmakiya Buddha. The words Amitabha
and Vairocana are generally used by the followers of the Sukhavati
Sect. Other names too are sometimes to be found. The Dharma-
kaya is conceived as a Being, a Spirit, with Will and Intelligence,
and thus distinct from Suchness ( Bhiitatathata Nirguna-Brahma ).
It is free from vasani and mala, and manifests itsclf in the world,
responsive to the call of Karma The Buddhist philosophers describe
it as pure, univessal, serene and eternal, as a homogencous unity,
unlimited and yet embodied in all bodily forms, It is said to
have unrestricted freedom and 1infinite power of creation. Under
the exigencies of Kaima it assumes a material body and illu-
minates all It is above all contradictions and is possessed of an
inherent tendency to lead the entuc creation to Nirvana.

(10) There 1s no room for a Supremc God 1in the Jain
religious philosophy.

The Digambaras believe that cvery soul passes through
fourtecn stages ( gm;ast]u‘mas) on 1ts way to final deliverance.
The last two arc known as Sayogikevali Gupasthiinaka and
Ayogzkeval? Gunasthanaka and coricspond to Jivanmukti and
Videhamukts respectively.  The former represents the stage in
which the soul gains cternal wisdom, unlimited insight, ever-
lasting happiness and unbounded power, and bzcomes, as a matter

38
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of course, the Guru of the entire Universe, including the devas.
The third part of Sukla-dhyiina is developed in this stage, the first
two having been already perfected in the preceding stage. Though
the soul still resides in the body it reaches every part of the
Universe. On this level of spiritual culture the Jiva is able to
found sccts ( Tirthas) and thereby become a Tirthankara®®h
if only he is inclined towards it and preach the truths revealed
to him. Such aJiva, viz., a Tirthankara, is the object of human
worship. The fourteenth stage, called by the name of Ayogikevalt,
is the last in the scries, and as soon as thisis reached the soul
realises Nirvana and becomes a Siddha. The Siddha and freed soul,
together with infinite others of a similar order, dwell for ecver,
above the Siddha-$ila, descending no more on the lower planes
and taking no longer any interest in the affairs of the world.

He has a formless existence, and a body which is neither light
nor heavy.

The term Niravarana (‘Uncovered’) as used in the text stands
for the last two Gupasthinas, specially the fourtcenth. All the
ghatikarmans, viz., those which obscure the J#iana and Darsana
( Jianava anrya and Darsanavaraniya ) of the soul and thosc which
infatuate it ( Mohaniya and Antaraya ) disappear in the twelfth
stage, so that what are generally known as aghatikarmans ( viz.,
Vedaniya, Ayuh, Nama and Gotra)4T0 only rcmain in the thirteenth.
These do not obscure the omniscience of the soul, but help to
keep up the body, and as soon as these are exhausted the body falls
off. The two kinds of moksa ( Sadcha and Vidcha ) arc known as
Bhavamoksa and Dravyamoksa respectively.

The above is a bricf resume of the philosophical notions
of the different sects mentioned by Udayana on the object of their
worship, which in fact is identical with God.

Udayana says that there is no question as to jJati, Gotr‘c‘z,
Pravara and Carana-these are so universal; similarly, he adds, there is
no doubt on God either, whose extraordinary powers are practically
recognised by every sect, even by those who profess to ignore His
?xiStence. Jati is caste, such as Brahmana, Ksattriya, etc.; Gotra
1s the progenitor of a line such as Kafyapa, etc.; Pravara is the Rsi,
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who is elected in a sacrifice. Carapa is a Vedic recension
{ Sakha ).%87 The question thus arises—what 1s then the necessity
of setting forth the Nyaya in support of His existence, the rule
being “gfez sqrq: Ay« fARaY amfag”. The reply is that
this Nyaya-carcea is of the nature of mananaz and comes logically
after Sravapa. Tt is, therefore, essentially upasana or worship. The
scriptures are full of descriptions of ISvara and of His Powers and
Functions. All these have been heard by us from them. But this
much is not adequate. These must be ratified by reason. The
intellect or the rational faculty must be convinced by demons-
tration of the logical grounds in favour of those stated m the
holy books. Every philosophical work 1s, from the orthodox
Indian point of view, an attempt at rational justification of the
truths embodied in the scriptures.2€8 Philosophy, in the true
sense of the term, has no right to speculate independently, for
mere speculation is incapable of leading to the truth. It must be
faithful to the dictates of the higher authorities. Its only function
consists in providing proofs for the truths which are already
revealed in the Sruti, etc., and thus showing that they are not
inconsistent with reason. It is, therefore, worship.

There is in brief a five-fold objection to this (aira),
based on the following grounds: (1) absence of a
supersensuous ground for the emistence of life after
death ; (2) the possibility of otherwise (i.e., without
admitting God) carrying out the means to another world
(viz., sacrifice); (3) the existence of proofs demons-
trating His non-existence; (4) His unreliable character
as a proof or a source of right knowledge (apramanatva)
even on the assumption of His existence; (5) absence of
proofs demonstrating His existence.

Of these the first alternative is untenable, since—

IV. The supersensuous ground exists by reason
of dependence, beginninglessness, variety, universal

belief, and the restriction of joy and sorrow to each
individual.
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Thus this world, full of miseries of various kinds,
cannot be described as independent. In that casc it
would either be only existent or only non-existent, but
would not have an occasional existence,

Annotation

It is desirable to say a few words about the fivefold
theoretical objection to the existence of God. These five obicctions
arc supposed to comc from five distinct souices which are
identified by somc with certain well.known systcms. But this
identification does not secem to be quite rcasonable T89 It is
better to hold that the author has classified all possible anti-
theistic arguments under five general heads These anti-theistic
arguments presuppose a corresponding number of theistic proofs
current in the schools (Nyiya and Vaile.ika). The first objection
with which we arc just now concerned is cvidently from the
materialists or Carvakas who deny the existence of adigta, i.c.,
dhayma and adharma. The theistic pnilosophers who believe in
adista, whichis a special quality of the self, find thcmselves
compelled under logical stressto postulate the ecxistence of a
Supreme Self, all-knowing and all-powerful, to account for the
working or {ructification of adista, which cannot work by 1tself.
The adrste being denied, the existence of God as the supervisor
of adjsta, at once falls to the ground.

The C-rvaka means to say that the whole argument in
favour of adrsta centies round the agsumption of the causal
relation. But, adds he, it is a mere assumption having no foun-
dation in fact. Causality cannot be known through perception,
for even when the dhaimin as such is perceived doubt may persist
as to its causal character. It is sometimes held that the causal
relation is ascertained by <amagsafa¥siglaamamearsitEe”. 270
But this much is in common with the ovyabhicari. The elements of
invariable character and relevancy ( stqsqmifalessasy f\ﬂ‘ﬂa'ié
qf=eg ) cannot be assured, being points of dispute. It will thus
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be clear that perception cannot vouch for causality As for
inference the Czrvaka has no faith in its validity as a proof The
Carvika adds .

SeqeqIaa qaﬁaqﬁq@ awaaf%m\tsgmalﬂqqﬁi@ safaisaimg, aaeia-
EEDUE AT G

To the Carvaka, who assumes asat-khyati for an object not
rightly cognised, there 1s no difficulty on the giound that the
object of denial is unknown.

The Naiyayika would retort, saying that the alternative of
the Carvika is not strong, because 1ts object 1s 1maginary (kalpana
or asat-khyat1). If the Carvaka does not really believe in causality
how 1s 1t that he uses words which are meant to resultin the
genesis of conviction in others para-pratipatii-phalaka-vacana ) » He
is bound to land himself in contradictions ( wyaghata ), for the
more he attempts to demolish causality the more 1s he entangled
in its meshes—the more strongly 1t asserts itself.

Having said so much the Naiyayika proceeds to sum up
the arguments in support of adrsta.

It cannot be urged that the world—-the effect—
proceeds from no cause ( akasmat ).

V. This (statement, viz., the effect takes plac:
without a cause) cannot mean denial of cause (fein)
nor of production (bA7iti); it cannot mean affirmation
of production (of the effect) from itself (sva) or from
something unreal ( anupakhya ). It does not mean
spontaneous origination either (svabhgva-varnana--
the reason being that the effect is definitely limited.

If the cause were denied it would involve that the
production is independent (#érapeksa) and consequently
perpetual, because (there being no cause on which the
origin of the effect is to depend) the effect may equally
appear at all times. If production were denied it would
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amount to non-production after origin as well as before
it, for thereis no difference between the two states.
The alternative “from itself” is untenable, because the
effect before its origin is itself non-cxistent and hence
unable (aprabhu) to beget itself. The relation of cause
and effect is one of invariableness (#iyama) in priority
and sequence. One thing cannot be both antecedent
and consequent. Sequence is possible only wherc there
is difference. If the unreal (Void) were declared a cause
(of production), it would involve the existence of the
effect before (its production) and consequently the same
perpetual being (sadatanatva) again.

It may, however, be urged: “By the e pression
‘akasmat’ it is not meant merely to deny the cause or
production, nor does it mean the affirmation of the
effect being its own cause or being caused by the unreal—
but, we hold that the product is by nature associated
with a fixed time, just as it is naturally associated with
a fixed point of space.” The Naiyayika replies : “We say
‘No’, because the denial of limit (in time) or of fixedness
of limit (in time) would be subversive of occasionalness
(kadacitkatva), For occasionalness does mot consist
merely in the existence at a succeeding moment, but such
e-istence together with ptior non-existence. In case the
limit (in time ) is admitted, this upper or prior limit is
known as ‘cause’ (hetu).

“Well”, {says the Carvika), “let prior non-existence
itself be the limit sought.” To this it is replied (by the
Naiyayika), “No. Because others also (other positive
things also) exist at the same time (with prior nop-
existence). If they did not exist it would not be possible
to know the non-existence itself. Hence the effect has



NYAYA-KUSUMANJALI 303

not that alone (prior non-existence alone) as its limit
(because the positive entities also will be limits in an

equal sense), there being no difference (between the
two cases).

If prior non-existence, independent (nirapeksa) of
anything else, is declared a limit, in that case it would
imply the existence of the effect as being due to that
limit even before. If it is held by the Carvaka “let there
be any number of limits, but they are not required or
resorted to (apeksitah) and this is the meaning of the
term svabhava, the reply by the Naiyayika is as follows—
“What is meant by saying ‘they are not required’ ? Is it
meant (i) that they are not invariable (#iyafz), or
(ii) that though they are invariable they are not active
(wpakaraka) ? In the first case, there being no deter-
minant, smoke could have donkey also as its limit, just as
it has fire as its limit. In the second case, what is
the use of another action, for the meaning of dependence
is nothing but invariable character, and this again is

o: the nature of cause; and such a doctrine of Svabhava
is favoured (by us).”

The Carvaka says: “The Svabhgvavada which we
hold has its analogy in the restriction ( #zyama ) of the
Svabhava or nature of eternal things. It is not proper
to say why should not the nature (Zatfva) of everything
be accidental (@kasmika), just as the nature of @k@sa
(viz., ak@datva) is accidental P Naiyayika replies, “No.
The word ‘nature’ (Svabhava) would lose its peculiar sense
if it were common to all. One thing cannot be of
multiple nature, for this would involve contradiction”.
The Carvaka—*Well, in the same manner in the present
case also there would be contradiction by admitting
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occasionalness (k@dacitkatva) as the nature (Svabkgva) of a
thing which is eternal (sarvada bhavatah): thus the solution
is identical.” The Naiyayika replies: “Not identical.
Becau:e there would be self-contradiction if the effect were

assumed to be without any limit or without a fixed limit.
The assumption of a fixed limit, however, is to fall back
upon the theory of causality.”’ -

Annotation

The 4th Kartk@ enumcrates five reasons in favour of the
existence of adista, The subsequent Fkarikas take up cach of them
in turn and expand the ideas.

The first reason utated is sapeksatva. 1t is said that the world
which comes into existence occasionally cannot but have an
extrinsic ground for its occasional character. Had it been self-
dependent, so far as its existence is concerned, that is, if it had no
relation with anything other than itself, 1t would either have an
eternal existence or an eternal non-existence But as a matter of
observed fact we cannot say, in an absolute sense, that the world
is or that it is not. Being or non-being is relative in it. In other
words, the world, having no existence at first, springs into
existence later, and returns to non-existence subsequently, Thus
We can neither affirm that it always exists (for in the past and in
the future it does not exist), nor that it never exists (forin the
present it does exist). Fence we say thatit sometimes exists,
meaning that sometimes it does not exist. This is the meaning of
occasionalness or contingency of phenomena.

Now this contingency 1s a fact of observation and admitted
by all. This proves that the world, every effect, depends upon
something else for its existence. Then again it should be
remembered that it has varieties of painful ( anckavidha
dulikhamaya)®71 experience involved, These varieties as well as
the contingency are positive evidences to show that the world, i.e.,
the effect, is not nirapeksa or independent : that on which it has

to depend is its cause.
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We have noted before that the Carvaka does not believe in
causality. The Naiyayika, therefore, sets himself at the very outset
to the task of establishing the causal relation This he does by
a process of inference based upon the observation of change.
Udayana’s argument in this connection, especially his language,
is reminiscent of Dharmakirti. Udayana says :

<¢qgl (i.c., GENE (AR ) T3 T 3T A T g FIE @
Dharmakirt1 says: .

< fei GRANERT a1 S WEATALHON |
wertal & Wit sigifassageag: u”

The opponent puts forward a different explanation of the
Fact of contingency (kadacitkatva), so that the reasoning of the
Nawyayika 1s vitiated Thus, it is urged that the effect comes
into existence (bhavati) from no thing (akasmat).

Now the statement ‘akasmat bhavat’ which the opponent
makes, has to be analysed The particle ‘2’ may have a2 negative
sense (pratisedhartha) or a positive sense (paryudasartha). In erther
case 1t may be syntactically related to kasmat or to bhavatr. Thus,
(i) taking kasmatin the sense of a cause and ‘@’ as a negative
particle related to 1t, we have the meaning ‘originating (bhavana)
without a cause’. (ii) Again, if we take ‘@’ as before and connect i§
with the verb bhavati, we have th> meaning ‘not originating at
all’. (iil-lv) If the negative particle is taken in the sense of
paryudasa, which mmplies the affirmation of something other than
what is actually denied, and 1f it is related to kasmaz, we have the
measing ‘originating from what is different from whatis other
than itself (1.e, the effect)’, i.e., originating from what is
identical with itself or from the Unreal. Now all these four
meanings are etymologically possible—they may be derived in the
usual manner. (v) But the word ‘akasmat’ may also be supposed
to be an underived ‘auvyutpanna) word, like Asvakarpa, conveying
the :ense ‘by nature’, so that it would be wvain to hunt for
an ctymology.

These five interpretations of the word ‘akasmat’ represent
indeed five distinct metaphysical positions in opposition to the

39
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causal theory. It should be remembered that there is no question
as to the contingency of phenomena, but only to the way in
which the fact is to be accounted for. The causalists sct forth
the principle of causality as the only adequate explanation of the
dependence (sapeksatva) involved in the contingency, while the
anti causalists come forward with their own views on the
question.

(i) At the very outsct we are confronted with the s'chool
which holds that phenomena have no cause. These arc the
Ahetuvadins. Probakly the doctrine discussed in the Nyaya Satras
IV. 1. 22-24 is an aspect of this wider view. %72

(il) The second school denies production altogether. 1t is
difficult to supply the historical sctting of this view, but we may
probably trace it to a form of Sadvatavada or to the Satkaryavada
of Sankhya,

(iii) The third alternative represents the view that there is
no difference between the causc and the effect. Every cffect is
in fact jts own cause.

(iv The fourth view is that of the school which holds the
asat to be the cause. The text has anupakhya which is supposcd
to mean ‘unreal’ (nirdharmaka, alika), ‘non cxistent’. This doctrine

is probably the same as the one discussed in Nyaya Satras IV,
‘. 14-18.478

Regarding the first view nothing requiresto be said at
present. So with the second. The third view is rcjected on the
ground that since an cffect cannot have existed before its origin,
it cannot possibly be maintained a. the cause of itself. The
identity of cause and effect is an absurdity. And to admit
causality of a non-existent thing is to admit the existence of the
effect before its origin and after its destruction : and this would
be inconsistent with the non-perception of the effect before and
after. This identity would lead to a further contradiction in that
it would be opposed to the testimony of causality as established
by experience, viz., that those who are in need of an effect, €-g-»
a cloth, are found to take up, not the effect itself which does not
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yet exist, but the materials, e.g., the threads, etc., which arc
temporally antecedent to it. Whatever view one may hold of the
causal notion it is beyond question that there must be some sort
of timc-sequence between the cause and the ecffect, and this
sequence is absent in the unity of cause and effect.

(iv ) The objections to the fourth view are: (a) that the
unreal ( anupakhya ) can have no pragmatic efficiency ( arthakriya-
Janakatva jand (b ) that it leads to the absurdity of perpetual
existence of the product Vardhamana says :

“TIIFH [qedon: qﬁmw\m@q@m&m g oEEqRif-
This means that if the moment prior to the origin of the
product were identical with the moment subsequent to the unreal
( anupakhya ), which is maintained as the cause of this product,
it would be the substr ate of this product—which is a contradi-
ction in terms. Mo reover, extending this analogy we shall find
that the product wa s always in existence in the past.

(v ) The most interesting doctrine, however, 1s the view
of the Swabhavavadins. Udayana gives a brief account of these
philosophers’doctrines, though only to refute them. Svabhavavida
in a certain sense has to be admitted by all thinkers in the last
resort. It is well-known that a product, e.g., jar, inheres in its
material cause, eg., kapala, according to Naiydyika. But, it
may be asked : Why does not the jar, for instance, inhere in the
threads ? In plain language, why is the effect produced from
one kind of cause rather than from another ? What is the inner
meaning of wupadana-niyama, which is a fact of genecral cspe-
rience ? The Naiyayika's analysis, acute as it is, fails to provide
the right solurion to this question. Another example may be
taken by way of illustration. In Nyaya-Vai'esika, Universals
( Samanmya) are declared to be ecternal and omnipresent.
But how is it that they are not manifested always and
everywhere ? Of course, there are certain conditions which deter-
mine and limit their manifestation, A universal, for example,
in so far as it inheres in a whole ( awvaygv: ) is revealed by the
peculiar collocation of the parts ( avayava-samsthanavisesa, akrti )
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constituting that whole ( azayavi ). In other words, as Nydya
Sutra cxpressly states, the relation between a particular uni-
versal ( Samanya, Jati ) and a particular collocation ( @krtr ) is
one of wvyangya wyaijaka-bhava. Now thc question arises —what
determines this vyasigya vyanifaka-bhava? To be plain, how is one
jati manifested through onec a@krti and not through another?
Why does not kambu-grividi-mattva rcveal gotva  instead of
ghatatva ? What is thc root of the correspondence between a
jati and an akrti ? The Naiyayika cannot furnish an adequate
rational answcr to this question, Similarly on cvery problem
and in every system the last solution ic ncver to be found. Ana-
lysis, however searching, may go deeper and deeper, butitis
hopelessly impotent in the face of the ultimate problems. The only
answer, if answer it could be called, is to fall back upon the
nature of the thing ( vastu-svabhaca) about which no further
question is permissible—zastu-sakteraparyanuyojyatvat. Thus, says
the Kandali.474 :

‘uq f oFAEET sRTAT SWEl TERATTARIS ZSY 9ZENd
qasfa, dFag; 99 & gqfesfiat afgar aq & g z=3 9znads
EN
gaafa, arag’.

Call it Swvabhava or Mahima or Sakti or by any other name,
itis the last irreducible surd in all causal analysis, philoso-
phical or scientific. Elsewhere too Sridhara observes :

“agierd AFrTaefimE sanrasts gwaly  TarArn §g9-
FEAA q T, qeEArHaTy f snoatemizizmak smaaam
Wizl 1577« EwEAfmads fadees: ) g9 aAmTEEs @ E-
el &8 geAmEl g grify, szzfomadsaraf areTmi-
fraae, Fmanare o afyef .27



NOTES

- Gf. Suah, p. 129; Lingapurapa, Chap. 24, Rajalckhara,
Saddar{ana-samuccaya ( VaiSesika Darfana, 30), p. 1%
Pra ‘astapzda-bhasya, p. 329.

- AgqEAR fra: Gfegenafo: ete, (Bib. Ind. Ed., p. 51, Nai-
yayikamatam 13 ); cf. Gunaratna, p. 51.

See, Guparatna, p. 51. These Pasupatas are called Jatadhar,
Saivas or Mahesvaras in Ratnaprabhz and Anandagiri (under
Veddnta Sutra 2. 2. 37-41;) cf. Guparatna, pp, 49-50,

. A detailed exposition and examination of the doctrines of
this Philosophy, together with a discussion as to the place
of this system in the History of Indian Thought in gereral,
will appear in my forthcoming Monograph on Nyaya Vaile-
sika Philosophy ( Part II ).

. Non quaero intellegere ut credam, sed credo ut intelligam,

. The word for philosophy in India variously appears as
Nyaya, Anviksiki, etc. cf. Nyaya-varttika, p. 13. The statement
on p. 12, viz, “HmaigRegRmfadt sneEifaat’” implies that
philosophy is meant for dispelling doubts on the principle
that “miggesd 9 {quila #am: ga<ia’. A categorical enunciation
of the truths is not its province—it deals with reasons of

things.

. Cf. Madhustdana: 531§, NYARISTNAT Fa [AIRsEHT |
dearaagwAEaEy afq faarars gada « av9 dgFamt ae-
fedi ww-aafi TRl WOWETETERT SWgSIR ) gEnmTar-
saRERl wanifiawl, TRATEISEREal § AvdiasaasTs e

Teaeaeafy Rudawes eda, @ ﬁ*fﬁmaﬁa tafrad 1 ag-
qray SR AEEEEIER R R EA A g R
ghewes  qurERgEgala’ —Advaitaratna-raksa  ( Nirnaya
Sagar Ed, ), p. 44-45.
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8. Quoted from his Prasthana-bheda, a fragment which formsa
part of his commentary on the Mahimnalstotra. Sce, Nir.
Sag. Iid, of the Stotra, p. 22 (no 7).

9. II. 60-64.

10. Jayanarayana Ed., pp., 96-97.

11. Mahimnalstotra, pp. 11-23 ( Nir. Sag.Ed. ),
12. p. 16, satra 8.

18. Cf. “dfgag fg waadt qe7qad «1: oy, as quoted in Upaskira,
under Vedainta Satra 7. 2. 26.

14. The principle of caugality is a sclf-evident principle. Denial
of this would lead to the absurditics of what in (echnical
language would be called Svobhava-vada and Yadrccha-vada.

15. Nyaya-bhasya 4., 1 29,

16. The etymological structurc of the word wvyakti (manifes-
tation) shows that the individual is conccived as a manifestation

only, implying that the Universal (Jati ) assuch is unmani-
fested.

17. The Sankhya-Yoga is an advocate of Satharyavada and denies
the necessity of assuming a real independent Universal. The
individual is considered to consist of a two-fold aspect (cf. the
view of the Indifferentists, c.g., Adelard of Bath), viz., the
generic and the specific (samanya-visesatmaka) and has an eternal
existence per se. What is popularly called production is only
manifestation (avirbhava), i.e., descentas it were from the
Eternal Plane into the realm of Time, And as all manifestation
is relative, it means that in an absolute sense, i.e., from the
standpoint of God or Yukteyog:, there is nothing like production
or crcation. In Eternity on the Divine Plane—there can be
no ‘motion’ and consequently no flux. Causality, implying
succession, isa category in Time. The Nydya-Vairesika, on
the other hand, being a representative of Asatkarya-vada is
constrained to admit the non-existence of the individual before
its production and after its destruction. But along with this
he is bound to ascribe eternal existence to the Universal,
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Otherwise his position would be like that of the Buddhist
Realist who rejects the reality of both the Concrete Individual
(cf. Samghuta-vada) as well as of the Abstract Universal (cf.
Apoha-vada).

18. This shows that there is no form in matter during the period
of dissolution. In the Sankhya also Matter is described in
1ts primary state as undifferentiated and formless (avyakria
Prakrtilt). According to both it is indeterminate and super-
sensuous (atindriya).

19. Cf. Dr. Seal’s ¢“The Positive Sciences of the Ancient Hindus*’.

20. There is no room for Ghance (Akasmikatva-vida) in philosophy.
The different doctrines of Chance, viz., Niyati-wada, Kala-
viada, Yadrccha-vada and Swabhava-vdada have been rejected,

21. This excludes the case of the Yogins who are able to cxpe-
rience the pleasure and pain of any body whatsoever as if
they were their own. But then this experience would not be
called bhoga at all and is not the result of his prior Karma.
Hence bhoga = svasukha-dulikha-sakyatkarah. Cf. Nyaya-varttika-

tatparya-tika, p. 357 : “afiq & WHagugmawER) Nfaam, a
& 3 M.

22. Cf. Nyaya-mafijar’, p. 511 : «eg: tqaam ARAAFGEERNTIIATIG
U AEEEETEr Aeagd giwa aeefid ew wfr gugd
IR

23.Udayana approaches the problem from a slighty ditferent
point of view : “q IrFda: FereR: waddRR@mE Gm fadkhh
AT T AdTAsgaFan,  agaAmEiEaEaa’—Nyaya-
kusumafijali (Ben. Ed.}, Ch. V, p. 47.

24. Cf. Nyaya-kandali, p. 281 : “a@: Sl Wiwisw Saaaims=ag
T gEaes | arafashe:  geanaiahmeas -
stagm”.

25. p. 3 (Ben. Ed.).

26. (a) “smfsratong Qeoramatataats m%‘aﬁaﬁﬁrﬁmﬁr ar
—Varadaraja,
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(b) «Fralowd  gferreaiEoieE T FEE—
Gupdnanda.

97. The aphorism appears as a quotation in Vyasa’s commentary
on Yoga-Satras, thus: “suifagiy fralufawataem wigeag aqarg
qeafieged Sa@ay st Maa’’. Both  Vacaspati  and
Vijfianabhiksu attribute it to Pafica‘ikha.

28. Verse 63

29, “gaAlsAIAT AMIfART  TURRTIEHEARE RaamarsEaihgaE
FagRa: g5t 09 —Kusumafijali, (Ben. Ed.), Chap. II, p. 53.
Here the bodies of the Teacherand the Pupil are both Divine,
being created for purposes of guidance of humanity.

30. Cf. Gange$a’s I{varanumzana, pp. 84-85 (Bib. Ed ).

31. Sometimes an objection is raised: The Jzva, in so for as he is a
Jiva, albeit endowed with Yogic powers, is spatially limited
(pradefika) and incapable of simultaneously entering into and
presiding over the natural (wabhﬁva-nirmit&ni) bodies which

occupy different positions in space—Bhamati under Satra
4. 4n 15.

32. Under Satra 1. 1. 20,

33. This is the Vetulyaka theory. Cf. Kathivatthu, XVIII. 1. 2.

34. Manual of Indian Buddhism, p. 33

35. Gommentary on Nyaya Satra 3.2.20, p. 115 (Jivananda
Ed.).

36. “@ArANEIHIGE, FEARQTEAN  SoermEeddl  REEgaear
amfmatimaaaat avgewaT oigen AyRmasisreirdr-
ARFRT A T9F AgEUMEIEUE | ANEnTEaal aRawe-
aifret fafagaunn s agg s sommne fHfta g
gueERTaE ERgigeufafa”—p. 83 (Bib. Ed.).

37. Cf. Bhamatl under Vedinta Satra 4. 4. 11 ; Gauda-Brahma-
nandi, pp. 569-570.

38. 10. 33. 20,
39. Cf. Bhzgavata, 10. 69, 2.
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40. See. Laghu-Bhigavatimvta, 1. 21.
41. Bhamati, p. 249 (Nirnaya Sagar Ed.).

42. In elucidation of this point I extract the following from the
excellent commentary on the Paficasikha Sitras by Svami
Hariharananda Aranya of Kapilidrama: ‘*When a great Yogi,
by subduing all passions and attachments and being perfectly
disillusioned, destroys all Samskaras or mental accretions (the
dureé of Bergson), then by a conscious effort of the will he can
stop all psychosis, nay obliterate the empiric ego or pheno-
menal existence, for all times to come, if he desiresit. This
state is Kaivalya Nirvana, After realising Nirvaga, but before
having gone permanently to that state, if there be any reason
(the only reason in this case is his desire to do good to others)
for continuing phenomenal existence, then the Yogi may do so
by relaxing Nirodha Samadh: or the mentation stopping effort,
and creating anew the necessary faculties of thinking. The
potential energy of the mind having been dissipated or the
dureé¢ destroyed, these faculties (Nirmapa-cittars) are to be
considered as new formations. The term Nirmana-cittam or
Created Mind is a wellknown Yogic term. This term is also
found in the Pali Scriptures, and the Buddhists also explain
in this way the continued post-nirvanic activities of the
Buddha or Arhat after he has attained Nervapa’,pp. 6-7.

Cf. also his notes on the Yoga-bhasya under Sitras 4. 4-5,
p. 233.

43. Yoga Satra 1V,

/

44. Cf. also Sankaricarya: “a@ga\sga<ity quaenrEdamion adfo
qoERwEE wuaf avy 9 duarfidiggrasit SRafren
RNegd | gua T AWEEY PfreAs e e —Bhasya
under Vedanta Siatra 4. 4. 13,

45. For some interesting notes on this subject, sze, Vijfiana.
bhiksu, Yoga-varttika, pp. 262-263 | Ben. Ed. ).

46. “PRghe @ @ qrd AR aEVEERCTETREEE  SEmad
azfta gum: wg gfea sggaaeaea smfraregnEifd-

40
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gaq d@fagisafasraan  saqmgea:Raads g wamafrghnad
muigfgdas: Faamtamrmmﬁxmzaté‘:‘i’mmmﬁf”-Abhmava.
gupta s Idvara-pratyabhijfia-vimardini, 1. 5. 8, pp. 184-185.

Thisis a gencral statcment of all creation proceeding from
_ the Free Will of the Enlightened One and is applicable to
« Niymanakaya as well.

@

47. Cf. Bodhisattvabhimi, IV—<fadegs faaint fainfews
T guwmAivdmaa’’.

48. See, Laghu-Bhrgavatimrta; Jiva Gosvimi, Satsandarbha;
Caiwanya-caritimrta; B, N. Secal, ¢Vaishnavism and Ghris-
tianity’, pp. 64-66.

49. Niriyana Tirtha in his Bhakti.candrikl takes it to be a case
" of Avataia rather than Vyuha.

50. Rg. V. S., VI, 47. 18.
51. XI1. 67,

52. Cf. also Hariharinanda’s ¢‘Iatroduction to Paficasikha’, pp.
'2-4. The only argument which Dr. Garbe (Sinkhya und

" Yoga, p. 3) advances against the high antiquity of Paficasikha
'is what he considers to be the linguistic testimony of his
fragments. But thisis a highly questionable testimony on
-which diversities of opinion are possible. But even if this be
conceded there can be no denying the fact that Paficalikha
was pre-Christian, at least prior to A$vaghosa, in age (Cf.
Dr. Belvalkar’s Paper on the Mathara-vrtti in Bhandarkar

-, .Memorial Volume, p. 180. fn, 2, where he scems inclined to
-claim for Paficasikha a period before 200 B.C.). In support

- . of the great antiquity of this Ac#rya it may be pointed out
that one of the works of Paficadikha, viz,, Sastitantra (Vacas-
patr’s ascription of it to Varsaganya in Bhamati on 2. 1. 3.
may be an oversight) was known to early Jain literature, ¢. g,
Bhagavati-satra (sce, Weber, Bhagavati II,® pp. 246-248).
Dr. Keith also in his recent work on  ‘The Sinkhya System’
seems to make Paficasikha a comparatively late author, placing
him with Dr. Garbe (Sankhya Philosophie, p. 34) in the first

- .

¢ 4y
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century A.D. or evena century later (p.43). We propose
to deal with the arguments of Keith at length in a separate
paper.

53. Mahabharata, Anusasana-parva, XVIII. 75.
54. Bangavasi Ed., p. 1883.

55. Cowell & Neil’s Ed , pp. 162 & 166.

56. 9. 63.

57 Gf. Also Poussin, ‘The Three Bodies of a Buddha’, m J. R.
A.S; 1906, p. 968. For some interesting notes on Nirmana-
kaya, see also D.T'. Suzuki, ‘Outlines of Mahayana Buddhism’,

pp. 73,257,268, W.M Mec. Govern, ‘An Introduction to
Mahayana Buddhism?, pp. 75-98.

58. A 7Jatalogue of this collecton originally in "possession of the
lite Mm Pandit Vindhye$vari Prasida Dvivedin, Assistant
Librarian, Government Sanskrit Library, Benares, has now
been printed and published in the Gaekwad’s Oriental Series.

59, See, Peterson’s Catalogue, p.44, No 1067 and pp. 78-80,
extract No, 225.

60. Because the author himself understands 4sz as representing

light elsewhere. Cf. camzmmaRanaeaasrgssqaqrs:’ ( verse
5 of benediction ).

61. Panini in his Satra IV. 3:110. refers to one Parafarya as the
author of a Bhiksu-sitra—a word which denotes Vedanta or
Brahma-siitra.

62. Cf. foot-notes to the text following,

63. The Satras 1.14 and 2.1.1 read together imply that the
word utpatti is to be understood as ‘manifestation’, and not
*production’.

64. 1. 4. 134-137.
65. XIL. 13-14.

66. Cf. cgEr gt guws  Sagagakacg o
wiwaziwqdifa  sigonsot @& o
—Bhakti-ras.a‘lmrta-sindhu, 1. 1. 28.
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67.

68.
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This would remind one of the following S$loka in the
Bhagavata :

“grAFTRIEanIaEIa FAYT |
AT « ggha T ad@as s=m 0’

The word b1ahma as referring to happiness in this context
must be understood in the sense of Para-brahmananda and not

Paiamesthyananda. Cf. Jiva Gosvami : “‘gruoftan  qigasatia
§ T SAIEATH, GIANT349 qeq awarq Awnaaizy afaza.”

Cf, also Svayambhuvagama :

“HEmETEIRARAgital ) @ Foe:
e Fifgmsgers age: AR @ 1

—Quoted in Ridhi-tattva-sudhinidhi, Ms. in possession of
the writer, fol. 10 a.

609. ugﬁ-qﬁﬁﬁ’g[aaqﬂ Gaf EWQIQFH‘-%?‘“ !

70

gwardggaraemzREmaggaan o

- The reason why Bopadeva mentions kama and other forbidden
oritis of the mind as possible means to Bhakti is thus given :

“EHIAIE ZAIE WA AL AA1 WHRAZAL A |
AFE  9gY g1 agaagata wan’

Hem'idri points out that these orttis being natural (e3ara-
fag) there is no possibility of injunction. Injunction ( oidhi )
is operative only where the object is not natural. Hemadri
observes that even though kama, etc., are forbidden such is
the natural potency of the Supreme Lord that if they are
directed towards Him they will enable the soul to shake off
its burden of sin and secure union with Him. Loving mercy
and Lordship constitute the nature of God, so that the bhuktas
receive their desired fruits from Him by the mere fact of
having therr thoughts fixed upon Him and not by resorting
to any particular means : “$zaQl ¥ Ferafeang sgE=T F9aly

@fteasa st aemt v gad, 7 qeEERRaRT. It is
immaterial whether the mecans adopted are cnjoined in the
Sastras or forbidden. The one thing needful is the concentra-
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tion of one’s thoughts on Him. And this alone forms the essence

of bhaktr. Cf. <@ Jargqraa aa: ot el

71'. This refers to the view of a school of Alankara. Cf. Kavya-
prakada, IV, Karika 48.

72. Cf. «qymmgy w@wafa daxt A
qiEnsAaiEny, Ga Eadr 929d gHq |
woAed  wafa THEAG
g Wi N gfa tEREgaa: i —

Quoted in commentary on Szhityasara, p. 130 ( Nirnaya
Sagar Ed. )

73-74 Cf Muktaphala, Chap. XI ; “g qaa1 W, aafaad 2qae—
v > h
ugifa | wistikafia 3 afa@s  SEgREOREIIME-
FETFACgad i TegREE’

75. Cf. Muktiphala, Chap. V : <&afgsn Jav°.

76. Cf. Ihid, loc. cit. : “@iRgsl Far—wAgarat feopdiaat &y
F:«riwmf g, This is based on Bhagavata 3. 29. 10.

77. Cf. Ibid, loc. cat.: “giatat Aq—agarat aasal Yzagiyt 9.
Cf. Bhagavata 3. 29. 8.

78. Gf. Tbid, loc. cit.: <‘qad Iq—RAER Al araatat 2.
Cf. Bhagavata 3. 29. 8.

79. In the Muktaphala this has been called Nirguna Bhakti. Its
scriptural basis is Bhagavata 3. 29. 11 : “REgugiawEnr, etc,

80. Cf. Muktaphala, loc. cit. : <“HFAFFRAT I~ AT TeTA7T ey
], Fxadara’. Cf. Bhagavata 11. 2, 45-47.

81-82. These two Satras sum up the author’s viewson the four
kinds of the so-called ‘forbidden bhakti’ as mentioned in the
Muktaphala, Chap. V. They are named: (1) Kamaja,
(2) Duesaja, (3) Bhayaja and (4) Snehaja. Hemadri explains
Kama as “qeqiE@iaEn oqern ar foan wwgad  guiaalfa,
Duesa and bhaya mean, of course, malice (ap 117} and fear (triz‘sa),
Sneha is distinguished from %a@ma and interpreted as s faaeta:
qeEyTASEa: fawaed 1 . As examples of the types of ‘forbidden
bhakti’ may be mentioned respectively the names of (1) Gopis,
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(2) Si‘upala, (3) Kamisa and (4) Yudhisthira, ctc., and
the Vrsnis.
83. Cf. Bhigavata IX :
‘g MFEIQAIA AT BT (3 1
mrgfasicagadl  wEAERIAET: |
afr frdzzean ara: aagiaa: )
21 FAfFa At WEen areaT: Feta 941 7'

84. This is apparently the so-called Kantha-kapa mentioned in
the Yoga-satra 3. 30.

85. Could this term mean Parpahanti or Parahanta of the Trika
and Tripurad systems of philosophy ?

86. Sixteen lobes, according to ‘The Serpent Power’, p. 146.
87. White only, according to the Ms.
88. Amda Sakti, according to the Ms.

89. According to the Ms. the Brahma.cakrais really within the
Bhramara-guhi and consists of 108 lobes in which the great

Maunins are incessantly occupied with the repetitions of
Ajapa.

90. The Ms. calls the Devata Acintyantaha and the Sakti Avyakta.

91. Dr. B. N. Seal, <The Positive Scicnces of the Ancient Hindus’,
P- 221; Avalon, ‘The Serpent Power’, p. 146.

92, “‘ZrEanFd ?arz’(rea FSZLAAATEG |
mm‘a iRt 9% shm  wHfaa—

Quoted by Bhaskara in his Varivasya-rahasya (commentary
on verse 51), p. 94 (Calcutta Ed.).

93. Cf, ‘“sggrR g* 28", etc.—Gita.

94. Sce, ‘Introduction to the Pranava-gita’, In ‘The Serpent
Power’, p. 130, the Susumna is said to terminate at the twelve-
petalled iotus in the pericarp of the Sahasrara, The Mandala
Brzhmanopanisad and its Raja-Yoga Bhasya refer to the
Susumné ending in the Brahma.randhra (Mysore Ed., p. 9).
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95. ‘afus, w8 fan 3 fraasd fregaa
geE wight 3 gfefusramfoh o
HETH qT Faa |
96. The date of Brahmznanda is not known. But as he refers to
" Nairiyapa Tirtha in his commentary on the Hatha-yoga-
pradipika (1. 4), he must have lived in the beginning of the

18th century or even later.
97. Ibid

98. On Hatha-yoga-pradipika 1. 5-9.
99. Cf. Jalandhara-stotra’ attributed to Sabala.

100. In the ‘Ananta-vakya’ attributed to Carpata, he is called a
Raya ‘g 9 agfa <98l QSR’), thatis, a prince of royal
heritage. In the ‘Maha-santa-vikya’ Mayanamatl calls him
her brother.

101. About Goga several traditions are in existence, viz. : (1) He
" was the son of a Chauhan King of Bagar in Rajputana—
born by the grace of Goraksanatha; (2) he lived about
1150 A. D.; (3) he was a contemporary of Prthvi Raja
Chauhan; (4) he was a great warrior and was killed with

his son in a battle with Mahmud of Ghazni in 1024 A. D.

102. Rima Sinha was of ‘Gauc}a—jﬁti’ ! Jalandhara showed him
Grace on the bank of the river ‘Kaliya’.

103. It is said that Jalandhara showed special favour to Bhima
and transmitted to him all the Yogic Powers (Rddhayal) at
once. The name of one Bhima occurs on the list of Siddhas
furnished in the Varpa.ratnikara.

‘104. The name appears in the ‘Mahi-santa-vikya’ as well as in
Marathi traditions. In the Hindi version of the story
Triloka-candra has been corrupted into Tilaka Canda.
In some early Bengali works the name occurs as Trailokya-
candra. :

105. Adinatha : <‘efimmmEnia U AT Fied mfeq sga*t wal’; Viveka-
mizrtanda 3 ‘TATE USfeaed ﬁami?' ﬂ@ﬁiﬁ%”: etc,

106. 1. 4. \ ‘
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107. It may be remembered in this connection that some of the
Hatha practices are associated with the names of certain
historical persons of this school, e.g., Matsyendrasana,
Padmasana {approved, according to Brahminanda, by
Matsyendra, etc.) with Matsyendra; the Jalandhara-bandha
with Jalandhara-natha, and so forth.

108. Hatha.yoga-pradipika 1. 1; Adinitha taught this Vidya to
Parvat], as described in the Mahikala-yoga-sastra and other

works : <fifewd enfeagzdl zsfalwddl  AEE@AwE@IEE)
gf&g : ”—Jyotsna.

109. Cf. Yogi Yajfiavalkya : «fgquaaal afen awr w=a: gaaas,”
where Raja-yoga 1s attributed to Hiranyagarbha.

110. The School of Mirkandeya recognised cight angas of Yoga,
but the latter School eliminated yama and niyama from
Yoganga proper and reduced the number to six.

111, The four aspects of Hatha-yoga are: (a) 4sana, (b) Kum-
bhaka or Prandyama, (c) Mudra and (d) Nadanusandhana :
‘| FEAF s G FOF aqny g SggasaEa’’. Pratya-
hara, Dharani, Dhyana and Samadhi, as enunciated in Yoga
treatises, would come under the fourth head.

112. Read in this connection the Paper on ¢‘The Doctrine of
Pratibha in Indian Philosophy” by the present writer in the
‘Annals of the Bhandarkar Institute’, Poona.

113. Siddha-siddhanta-sangraha, IV, 37.

114. Amaraugha-§asana attributed to Goraksanitha : «gx =
geTTser  geefeatafelftia @@ awwrgERETRE
ZhRroRTMigagATiEs, = NAEEATE: gl gfaomgsmaE:,
a-zft el awAameE gal  gfaash gireomangza—-
gAYt sqargat’’.

115, Verse 64.
116. Yogabija, p, 159-160.
117. Cf. Yogabija, verse 31 :

cgmHR HTm a1 gam AR
e qRsfr 1 Ay zaa By o”
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The Sarva-siddhinta-sangraha, attributed to éaﬁkarﬁcérya,

declares the Yoga view thus: “gmmaa gfFa: aikenewe
@01y’ etc., Patafijali-paksa, verses 4 et seq.

118. The Rasa-hidaya says:

“} MeasTACY FrIIaEST a e |
grara tafagr waner fEgd aaa i

The body referred to here is the immortal (nifya), divine
body (divya-tamt), produced from Rasa (mercury and Abkhiaka
(mica) The 18 vaiieties of Rasahaima, known as 18 Sasmskaras,
have to be gone through before the desired perfection 1 the
mercury can be obtained.

119. C. < e fsg 38 @eqra DaEmE@aTg qiad e gamanily-
{gf4'’—Sarva dar ‘ana-sangraha, Rase/vara Section. Here
the practice of Yoga is evidently in the sense of Rija-yoga.

120. Cf Rasa-hrdaya :

“nfsamsfawr: @ataRaidaEagmeg
RAswegiaad: w0 & segavier

In the ‘Gop’candrera Sanyisa’ by Sukur Muhammad
we read ;

(1) <gs wiaD FT1 99T g7 &0 (TG =Fq = body).
(2) “wiws gar 989 5ag §9 #17”
(8) ¢ wisT AT |IA AT g5 AT

All these passages tend to show that the principal
msiruction given to the disciple 1n the school of the Nithas
15 to make the body mmmortal In the ‘Gorak-avijaya® of
Shaikh Faizulla, there are similar staiements, some of which
are quoted at random :

(1) <corg g% S@fEar A 9 w1 DAY Ry seg e, p. 115.
(2) ‘=i @y AifA gF a@ie”, po 130.
(8) ¢ @1 &1 A iy w|a”’, p. 198.

(4) ‘it @} daad fRag e s, Ibid.
41
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121. In the article we get the expression ‘to be continued’, at

122.

the end, but 1t was not continued in the further volumes of

the Series. .
Cf. The wellknown verse ‘SIRAT Segeiaisd’, etc.,
forms the nucleus, as i. were, of the whole subsequent
literature on Ifvaravada, The locus classicus of this sloka is
Mahabharata, Vanaparva, 30, 28. For further details see
our note on Isvara-vada (passim).

123. 1. 7.

124. 1 28.
125. 1, 528.
126. pp. 10-19.

127, pp. 75-76 {Chowkhamba Sanskric Scracs - ..
128.

-

pp. 37-38 (Benares Sanskrit Series Ed. ).

123. No. 61.

130. 1. 7.
131. Verses 877-883.

132. IV. 1. 14-43.

133. Cf, Siva-pur?lr)a, Vayav ya Samhita, Uttarabhiga, VIIIL. 14.

134. Dr Schrader, in his excellent tract “Uher den Stand der

135.

indischen Philosophie zur Ziet Mahav'ras und Buddhas”
(Strassburg, 1902), has attempted to sum up the views of
some of these theories.

I say almost, as some of the other Vadas also (e. g
yadrcchi, etc.) reject the principle of causality altogether.

136. Gf.  Bhatta Utpala (on Brhatsamhitl 1. 7) <R =3

SFEfE: T QaE: FROWMIE: | @WERT S0y AfeEgaed
@waaa @sd wify’’. See also Schrader, pp. 30-32; Kern,
‘Manual of Buddhism’, p. 134.

137 As to the reason why and the circumstances under which the

name lok@iyata went out of popular use and was superseded
by the term Carvaka nothing is definitely known. But it is



138.

NOTES 323

interesting to note that the meaning of the two terms is
virtually the same. Gf. Nilakantha’s commentary on Mahz-
bhirata, 1.91, 48 (Kumbh. Kon. Ed.), p. 164 ; Midhava’s
Sarva dariana-sangrha (Poona Ed.), p, 1.

The word lokayata is explained as Caswstry (Vitandavada-
sattha, Vitandasattha) by Buddhaghosa, and in the Abhidhana~
ppadipiki. Gf Nyiya-mafijari (Vizianagram Ed.), p, 270 :

“x fg SwEs Bag aswqgwfqziaé \
Salrexsdaig @ g: skagaa:”’

In the Vidhurapandita Jataka (Fausboll, ¢‘The Jataka,
VI, p. 286) Vidhura declaims against it {‘7 @3 @Wsafas’),
where the commentator expounds the word as ‘fgavsqsam

Swrafasare”

But, cf, Anguttara-nikaya, III, 58. 1, III. 59, 1, Kata-
danta-sutta 14 ; Assaliyana-sutta (beginning}; Milinda-pafiha
( Trenckner’s Ed. ), p. 10; where the word lokdyata stands
for a branch of learning distinctive ot well-educated
Brahmins. It is clear, therefore, from a glance at the
testimonies of these literary usages that the word meant
originally Vitanda or Caswistry and nothing else, and that its
adherents brooked no authority other than therr own. That
Vitandd too has a recognised place in a well-organised
System of Debate secems evident from Nyaya Satra 4. 2. 50.
What makes it repugnant to the orthodox community,
therefore, is impatience of all authority. In Nyaya the
function of Vitapda is destructive, negative ( para-paksa-
pratisedha) and is necessarily subordinate, whereas in Lokayata
it is essential; and we know that without a constructive
element, without a positive theory to propound (sva-paksa-
sthapanz), a Sastra ceases to have any great interest and even
value. Itis this negative clement in genecral characteristic
of the Lokiyata school which has earned for it the oppro-
brius nickname of Nastika.

For some interesting notes regarding this sect as bearing
on the Mahabhirata, see Hopkins, *The Great Epic’, p. 86-90.
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162,
163.
164.

165

166.

167.
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. Quoted in Nydya-kosa, 2nd Ed., p. 971.
. LT,
., On Mahibhirata, isantiparva, Chap. 231.53 ( Beng. Ed.,

p. 1635 ). Cf. Bhatta Utpala: “q3 w3} #Hiamms! Saa: d
FIO wgTwara: . The following verse is quoted :

“tﬁmmﬁa‘em F4 gai qURE |
939 gawwgEr gledgRered 1
—Commentary on Brhat-samhita, 1, 7.

It scems to be against these Niyativadins or nccessitarians
that the tirades of the Yogavalistha were directed.

Fausboll, “The Jataka’, Vol. V; pp. 228, 238-239,
Verse 882.

Vairagya section, Chap. 26,

Verse 6 ( Nirnaya Sagar Ed,, Vol. I, p. 5% ).

This seems to be a counterpart of the remarkable concep-
tion which ascribes all rhythm in the universe—nay, all
vibrations in it—to the dancing sports of Hara and Parvati.

In the Paurapic view Kala and Niyati are but forms of the
Divine Energy, or more properly of the Divine Will, so
called when this latter is concerned with the creation,
maintenance and disruption of wuniverse. It is rather a
loose employment of the term, characteristic of the popular
literature of the Puranas, and may be taken for what it may
be worth,

Cf. :

“rrmmatEfe  faftwiRni =90
gsafaaladd@s  @dwmrra Dead 0

—Quoted in Vacaspatya, p. 4076.

168. Kalidasa, in Raghuvarifa, VIII. 46, says that nectar and

poison may be converted into each other under God’s Will :
“faunean s Faf9g wigwg a1 fawmizaissar’. This shows that the
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170,
171.
172.
173,

174,

175.
176,
177.

178.

179.

180.

181.

182
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properties of physical objects were believed to be the
immediate result of God’s Will.

Yogavaristha, Utpatti section, 54. 22 ( Nirnaya Sagar Ed.,
Vol. 1, p. 260 ).

See, Schrader’s Introduction, loc cit, pp. 62-66.
Sankhya Satra, II. 12.
See, Pratyabhijfia-hrdaya, Satra 9, p. 22-23 / Srinagar Ed. ).

Cf. J. CG. Chatterjea’s excellent summary of the Saiva
doctrines in the ‘Kashmir Sawism’, pp- 51, 75-83; Avalon,
‘Studies in Mantra-Sastra’, part I.

For a very able and comprehensive survey of the materials
bearing on this theory, see, Schrader, pp. 17-30.

Benares Ed., p. 459. Cf. Hopkins, ‘The Great Epic’.
Commentary on Samksepa-{ariraka, 1. 528.

Cf. Nilakantha on Mahabhiarata, S'ﬁntiparva, 231. 53. But
Jayanta in the Nyaya-mafijari ( p. 138, 9-17 ) gives a diffe-
rent report of the astronomical conception of Time, In this
view, it is urged, time is taken to be a series of movemenis
of the stars and planets on which our notions of succession
and simultaneity depend.

I do not see how to reconcile the two accounts except

by supposing that they represent two different epochs in the
history of astronomical notions.

Cf. Gunaratna, p. 15.
1bid.

N'lakagtha attributes, evidently, this chance-theory to the

Arhatas : “qEsSefraraifgmmearny’ ( On Mahabharata,
Santiparva, 231.53 ),

Vizianagram Ed., p. 246,

Itis hard to say anything conclusively in regard to the
identity of this Brhaspati with the scholar of the same name
who is associated with the foundation of a school of politics.
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Bhisa in the Pratimi ( 5th Act) and Kautilya in his
Arthagdastra refer, the latter very frequently, to Brhaspati
as the author of an Arthadastra; and it is interesting to
observe that in the Vidya-samuddesa scction of Kautilya’s
work ( Mysore Ed., p.6 ), where the views of different
Acaryas are cited as to the number and names of sciences
fit for study, Brhaspati is quoted as holding that Vartta and
Dandaniti arc the only branches of knowledge which deserve
to be specially cultivated : Anviksik: and Trayi—the scicnces
dealing with the super-sensuous— are ignored as of subsidiary
importance. May not this be a fact of some historical
significance ?

Cf. Vivarana-prameya-sangraha, p. 210-218; Sarva-darSana-
sangraha ( Poona Ed. ), p. 4.

Noted in the Bhimati ( Nirnaya Sagar Ed ), p. 767.

These 3 Satras occur clsewhere also; Varadarija in. his
Kusumafijali-bodhanl quotes the Satra marked (b ) in the
same form; the Sotra defining the Self appears also in the
same form in the Gita Bhasya of Saiikara (18.5) and Siva-
sitra and with slight verbal alterations in the Pratyabhijiii-
hrdaya ( under Satra 8th ), thus : e fafie FLTARHT

It appears that some of the older materialists did actually
attribute consciousness to each of the atoms. But the view
does not seem to have obtained currency.

Asto how this peculiar collocation or organisation results
it is answered that the union of parents is the immediate
cause, and as a period of Universal Dissolution is not
admitted the difficulty about the first origin of Life and
Consciousness does not arise —Brahmananda’s commentary
on Siddhanta-bindu, p. 62.

See Nyaya-mafijarl, pp. 439-440.

This frame of mind will make intelligible the principles of
conduct involved in teachings like =Kol H 94 43q’, etc.

190, Nyaya-mafijari, p. 437,
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3.1.%; Cf also Vedintasar: (Jvananda Ed., 1915),
pp- 95-96; Siddhantabindu with Rawmavall ( Advaita
Maijari Ed ), pp- 5657, 63 64; aid morc particularly
Vivaraya-prameya-sangraha, p. 181

Vidvan-mano-rafijin' ( Jivananda Ed, 1915 ), pp. 95-97;
Cf. Brahminanda’s commentary on Siddhanta-bindu, p. 57.

See Vedvnta-sira, p.97; Nyaya 3Sitra 3.1 16; Nyaya-
kandal’, p. 72; Nyaya-mafijari, p.441; Vivarana-prameya-
sangraha, pp. 181-182. This old materialistic doctrine of
Manascaitanya was recently revived with fresh vigour by the
late Mahimahopadhyiya Rakhala D+sa Nyiyaratna; see his
Tattvasira with his own commentary as well as its refuta-
tion by Pandit Hari Dasa Saste’, M. A.

Advaita Mafjar. Ed, p 57.

So far this view is exactly what Arcesilausis said to have
asserted in reply to the Stoic’s objection that scepticism
makes life impossible, viz., ““Probabilty is the only rule of
practical life”’. This s the doctrine of Probabilism. The
difference, however, lies in this that while Arcesilaus doubts

all knowledge, including even sense-perception, the Cirvaka
leaves margin for it

The position of the Lokayatikas is thus summarised in the
Vivarana-prameya-sangraha, p. 211 : “aga'ageaﬁa a9,
HAGHAE FAIH, TRIEAAG T Tl

In the original article we get the mention of ‘to be
contined’ in the end But we do not get any further conti-
nuation of the article in the further volumes of <The
Saravat Bhavana Studies’.

Section I, Chap. 28, verses 15-16.

R ELIRDICE G et e
it wegEtat wefaaiadiad o
afremaueas  WiEwa 9 9
- N
ST ag WY, I Al T wegead o
42
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Argr: Az sdfEmatEEma |
T A7E AIA A w4 a7 qiviag q
TTm GIAT FFAT AETTIE |
95 9. 99A 99 g7 99, MZRas’

19.. The Sruti also declares that the Para Sakti of the Lord is
natural and that it is manilold in character ; Cf. “‘queg
~e . e - - i .
affafais wan saifash spamizan =, Siv. ditya observes :

‘ol g9 afERIfATT: 9T i5E
ATNAZATETAME, 940 A qIRAa o
qAZ WEATYT Wifg WMigE g9
AFEgRaAlTg | gdamEsaEa

200. Cf. Sivinubhava  Sivayog'ndra (‘éwfsdvaitadarpar)a’,
Chap. 1): ‘“argers gnaqendl o sasgirers aafafmasam
Az reraaadionn  RufasEirmissstard Emoa-
U stz AgmIEas gatn ekl aads

gryar”
201. ‘@E ZIAAFGl WEAeT A w3iE Fan
< ~ » r r [
a3 e famsh =3z giwar = Seafaser

202. So in Vai.yvism, more particularly in the Gaudiyz and
Vallabh ya schools, Heis declarcd to he comprising within
Himself the Lover and the Beloved hoth (cf. R7dhikopani-
<ad).. The ; dvaita Saiva and Advaita Vai-java arc really
on 2 par in their outlook on the Supremc Being, except for
the attitude with which cach approaches .iim in relation-
ship. The true Saiva.jsa devotee and a worshipper, but a
Vaizpava is nothing if not a lover. Aisvarya or the sense
of Divine Mazjesty prevails in the former, Madhurya or Divine
Fellowship in the latter. To the faiva Sadhaba God reveals
Hime<elf as the Tather,the Lord and the Teacher ; to the
Vaispava He is the Friend and Beloved, and sometimes also

the Child.
- . - - e
203. “dgd aEmF A FT FF FOIEI
- [ o - ’
aza  {rgfegs  fegwaeit’ o
204, “gparrrans forT w9F qvd o

g7 nezfa Azl aggiale Mirmaa
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GWaE, T @ ggaaaEqago |
ageawtafy BIECEREEEt T CA R
wfafe aatraa asgdtfa agzad,
wmdsgfafa mEigaahiads’
‘“gamE g gEa  amiggaaar i
amasly  siggaiwsaraniman

FA T qghn rm;rﬁqfa TEY |
QAR FEAGEHTT 9 o —Anubhava- satra-

These ierms are explained Srikax_xtha Siv".c‘xrya’s
commentary on the Brahma Sitra | 1 £ (Mpysore Ed , pp.
10-12). Sec also Appya D.k-ita’s Sivirka-ma 1i-dipik1 on the
above (Kumbhakonam Ed ; pp 121-125).

“ag aETIRUIEIR [ =qramn) faat asfe afww)
IOEEEIIAEAT awgreny wiewe

AU IS ST HIRAT |
THAFEAT SRAIARTTEIREAA |
Yl WEYAIET QIS qIRTAT |
qrgEEIggErAT  aagry faefa

AZARATIRIGH geaqfrasgia: |
Rrerdaaem 9@ awgegqEd’ i

Cf. the first verse of Utpala’s 13th Stotra :

“guRw gugawan @ afy fuafag szo a9
dterda waar gamw wfen fagg @ glear o

Ksemaraja in his commentary explains the term sam@gama
as samavesyaikadhvain and viraha as svaifipapratyabhiiianam.
In the Swa-purz\'ga (Vaya. Sam , Pt. 2, Chap. 13) the verse
appears in the following slightly altered form -

“figl Aa fagd efia] qrameaEEl
A, GER oA qdeiy K swa” o
The Rudrayzmala and Merutantra also contain the same

definition of D:ksa (sce Pura’caryarnava, Benarcs Ed.,
p. 40); so the Dev'-bhagavata XIT 7.5, Cf, alwo Siva Satra
1II. 22, with Keemaraja’s Vimar,in‘ (pp. 114-115) and
Bhaskara’s Varttika (pp 69-70); Siddhanta-sikhamayi, Chap.
VI. 11-12, \p. 85).
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Cf. Anubhava-satra, V. 40 57, Also Siddhanta-sikhimanyi,

VI 13-14.

CPROSNETIAT geawead AN |
q: fhaagaEn Fadafa ar aan

Sr maritontadicrya adds: ‘qiefzqd fRqea: FEas qygraeT
e [Fraaeasnem aartan |

Chap. T11

Cf. Anubhava-su(ra, V. 41, 58; Siddhinta-Sikhamani, VI.
14, \éivadvaita-darpax)a, Chap. 111.

Kriya refers to what is offercd hy the Gurn to the disciple in
his hand,i. e, the Sivalinga. The ruleis that an auspicious
liiga (onc made of crystal, moon or sun stones, or one
prcpared from the rock of Sr.aila or obtained from the bed
of the Narmada river) has to be sccured, sanctified and
worshipped, and thercupon the tcacher has to draw forth
by means of the so-called Askusa-mudra from the head (i e.
Sahasrara) of the disciple the Saivikala and infuse it into
the lifiga. This process resembles that of lighting one fire
from another alrecady burning ( 5€iqig SiqiFatfaa ). He has
then to draw oucin a similar manner the Jivakald or Vital
Power (Prana; of the disciple and settle it on the lifiga. The
two kalas arc thus balanced with each other, and the liniga
is then placed in the hand of the disciple with instruction to
hold it on his body

This is practically an cxplication of the central teaching of
the Isopani-ad Cf, the idea involved in its first couplet
‘THA AT gAY ete Itis compromise in spirit between the
absolute rejection ( sasnyasa ) of Vedinta and the utter self-
indulgence of the sensual life (For a masterly analysis of
this Upani ad and its exposition wide A. G hose’s papers in
“Arya®, Vol. I). Cf. G tz, I11. 12.

From this it is apparent that the two acts—or rather the
two attitudes—are not so much as two distinct attitudes
«as two phases of the same indescribable reality, so that
what is Bhakti ( Faith ) on the part of Jiva is really the



214.

215.

NOTES 333

other side of what is Prasada ( Grace ) from the view-point
of T{vara, There is no causal relation between the two.
This will remind one of the famous statement in the Bhaga-
vata wherein it is said that whatever is offered to the Lord
comes hack reflected to the soul and that the best way of
securing a thing is to sacrifice it unto the Lord :

S wgea Foemgl ww qaglge S0 gu
qesal waad fFgdia wid awead afegea aw gadti

The two acts are really simultaneous. See, Madhusudana
Sarasvati’s discussion on this point in his commentary on
the G 17, VII. 14 (Nirnaya Sagar Ed, p. 360) Cf Miestar
Eckhart ¢

“lhy optning and His entering are but one moment
( Undesyll, Mysticism, p. 159 ).

wighmea glem  wmERakagn T
sgar Sifrsr @ sagalaaeafaan
qngely @Ay awEin  agad|
afegai9ada wig 9gys olsnEag
Pramgam wife @ @ wwEE)
SeomrgmEr: aw w9 & glea o

cgrqgaaeal & wfeem  Geen
q A det Qi dadry wg=d
T AW T gosegw sm Fsft 9 fgen

st Pamansfag wfms s@Ed” o —Anu
bhava-suutra.

The latter verse occurs with some variation in Utpala’s
’\v
Siva-stotravall, stora no, 1 (Verse 18).

216, “orgqufrgmer @t @wer B

10

: afta gragzeaiag GewmEn « & Gearn

agt qAifaar e wmlEaser g
FHET GAl I QT GRIEE O

gl waey wwel  faEE 91
aqigd wafwe frar s sl
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spdaaeyn  fageq wiwmAwa: |
e e kou L T A N 1 1 S < T B
T 35T A1 298 SeEEn aaE.”’

cqmifggeaatat  |got  9ea . Q|

ggm: gauwgt & whe Ad gmad”

bhava-sm;ra, VIII. 78.

¢ RNl WEAT A9, FaAEa |
gggwaa  fog w@Ha ancaE
aaageqifgasaes ogn  GEx TR |
SEIHE@RT  q@ EEDIE Gt
SRETERAE |1 fAeEmsenaed |
Feal gal g% <@d gaad Fay |
fzr:?%a"t A RmE T SifEs
s fegad =d fofa awasgd
galy  fegda  emend agfien
m:na: e @y g fegwa WA

TaAgavFdy qaig: FaagE: |
1 )
gfawafa a@  agaraeo @=Fa A

“Eﬁﬁ sRfar 99 wOT FERT T |
gaaTEaAr Wifg 9@EE SRR |
W Wefrar dWeg WwgsgoEafa o
gaarRad Wi qEEE TRAEEaE |
WEFTH QI W@ T @I AgEE |
gawkagdl Wi gEEg TRAzand )
adfafeged o wMigfetest
qIARHIAT Wy s@gE ORI N
faaaza  faame ARl
wEARRATAl  WifT SEEE TRARATE’ i

—Anu-

The name is variously spelt as Sondala, Saundala, Sondada
and Saundada.

Benares Sanskrit Library’s Ms., fol, 38, lines 5-6.

Fol 10a, lines 5-6,
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2’%. Tt had been a famous and familiar magim even 1n the past.
The wording of the verse bears such a close resemblance to

. the style of Vikyapadiya that even without any verification
one would feel inclined to set it down to the authorship of
Bhartrhari. But really confirmatory evidence is not altogether
wanting  Thus, Nagesa Bhatta in his Laghu-mafjisa

( Chowkhamba Ed , p 377 ) as well as 1n his Parama laghu-
-mafijiza ( Benares Ed. of 1913, p. 2v) ascribes it in the
plainest terms to Bhartthari  And 1t seems to ‘be possible,

on the consideration of the logical context, that it occurred
somewhere in the second Kanda, where many slokas are
missing in the printed text of Gangadhara’s edition ( Benares

+ ' Sanskrit Series ).

Balambhatta ‘n his commentary, called Kala, on the
Mafjasa, quotés the whole verse as in the Nyaya-kaustubha
and assigns it to Khandana-kara (Chowkhamba Ed.,p.380). But
in the Chowkhamba edition of the Khandana-khanda-khadya
( p. 168 ), though the reading of the first line is the same,
the second line reads differently, thus: ‘AAATY AT a9~
gqiAegfas’. Andin the Medical Hall Press edition of
this work ( p 104 ) the first line too has a different readingg
the same as in Bhatta Raghava’s commentary. It may be
further pointed out that this sloke 1s also found in Kuma-
rila’s Sloka-virttika with the following reading of the second
line ( the first line being identical with that in Nyaya-sara-
vicara ) . QA RaY qe7 famErg, gamar ( Verse 6 under
Codina-ssitra, Chowkhainba Ed., p. 46 ) The above will
serve to rcveal the state of confusion existing in the minds
of the older writers as to the the original source of this oft-
quoted couplet. And I believe this was due to the fact that

«. Vakyapad,ya had even then gone out of general use.

224".‘See,Tattvacint?xrrialgi, Sabda khanda, Bib. Ind. Ed., p., 276
line { and Mathuranatha’s note upon it, p. 276, line 12.

225. <affrazenm f& o afafabris aAgw 99eta gf ) @
aae afafn adameds aag FalaEETeataRNg g A
¥ gFaaRaa’ '—Yoga-bhasya, II1. 13.
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226 In popular parlance, however, one dharma may be dcscril')‘e,d,
as the dharma of another. o

227. The arguments in Sinkhya-karika, viz., ‘Sqagmfaaae, etc.
are in consonance with our ordinary experience which justifies
this restriction. An effect, to be brought forth, requires an
appropriate material (and appropriate subsidiary causes ).
This is so, because we are dealing with limited Prakrti and
with limited human resources But to the Yogin, to whom

the entiYe Prakrti is open, it is easy to evolve any thing from
any thing.

228. Yoga-varttika, pp. 260-261.

229. Cf. Yoga-bhiyya : “gueqiird g asfasogws qouamg’, under
Satra, 111. 13.

230. The atoms remain the same, but their qualities change.

231. wrafeqmea  geger  wRwdfrge  aalea(eafn ofma’ —Yoga-
bhisya, IT1. 13.

132, “IysrmymE 9 o1 9 f5FR g’ —Brahma-vidy -bha-
rana, p 146 ( Adv. Manj. Ed. ).

233. II1. 13.

234, «qfgonisit  aAleagAacyr, adenfy @wmFataaed TAF  F
= % : s "
gerqfamn I g, Again : <qrargeg oF ga oRom:.
Balarama points out (p. 210, foot-note 3 ) that the three
parinamas are really cases of avastha-parinama or they are all to
be labelled as dharma parinama, since all the mutations are in

the dharmi as their permanent abode.

235 «qAeAmAENTRNA: T 9 ol grgwAafieR, I¢ ¥ go-
gy ’— Yoga-bhasya, I1I1. 13.

236. P. Brahminanda Bhirati, in his Sarala samkhya, p. 17,
seems to deny that in the state of equilibrium ( samydvastha )
there could be parinama. He says that the admission of
parinama, even if sadrsa, would militate against the theory
of Equilibrium of Gunas in Pralaya, for parinama ( vaisamya )
and samya are contradictory. Bhirati’s objection seems to
me unfounded. It rests on a misunderstanding of the
meaning of parindama.
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Cf. Conservation of energy.
Yoga-bhasya, III. 14.

The question is : How, then, can the Yogin call back
the past, though he does not usually call back, but revokes
only a phantom, an exact duplicate, of the past

Gf the original meaning of the term conception.

Cf Yoga-sutra, IV. 32,

Yoga-sitra IL. 22.

This is the doctrine of Anadi-samyoga : “csrifEgin: im=-
aFAaaEganfy:  @arn  sqrega:’—Yoga bhasya, II. 22.
The Naijyayikas, as a rule, reject the possibility of contact
being without a beginning. According to them Sasyoga,
which is thﬁﬂ‘?ﬁ%t sm’%r:, must be due to motion, either of
one or of both. But Ayasaityoga also is sometimes admitted.
Cf. Nyaya-varttika, p. 466. For eternity of Sassara, see
Nyaya-bhisya, 3 1.27; 4. 1. 2, Nyaya-varttika, 1. 1. 2;
1. 1. 19; Nyaya-mafijar', p.499. The relagjon which is
expressed in Yoga as a contact between Puru;i and Prakrti
( or rather Saftva, ie., Citta ; appears in Nyaya as the
contact of the Self with the Manas ( Nyaya-mafijari, p. 499 )
or with the body ( Nyaya-bhisya, 3. 1. 27).

Pafica’ikha in Yoga-bhasya, 11. 22.

Brahma Satra Bhasya, II. 1, 36.

Cf also éﬁﬁkara-bhﬁsya, 1. 3, 30,

By Y. M.ahalinga Sastri, B. A., B. L., Mylapore.
Vol. 11, Pts. 3-4, pp. 226-237.

_The present writer pointed out long ago : ‘‘Dr. Gahganatha

Jha, in his Preface to the Vadivinoda, pp. 1-2, places
Sankara about Samvat 1585. But in view of the positive
evidence adduced above it is no longer possible to hold this
date as true’>—The Princess of Wales Sarasvati Bhavana
Studies, Vol III, p 151 (Reprint Series No 2, p 59, fn, 230).

43
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In my paper on “Mimamsi. Manuscripts in the Government
Sanskrit Library (Benares)” I assumed (vide p. 178 of The
Princess of Wales Sarasvati Bhavana Studies, Vol. VI;
Reprint Series No. 3, p. 236 ) 1587-1658 A.D. as the
probable date of Appaya Diksita. But this may now be
rejected in favour of the date proposed by Mr. Y. Mahalinga
Sastri Sankara Bhattal, the second son of Narayana Bhatta,
was the author of a criticism on Appaya’s Vidhi-rasayana.
Sankara’s time is about the end of the 16th century, his
father’s commentary on the Vrtta-ratnzkara having been
composed in 1545 A D. This too shows that Appaya lived
in the 16th century and not later, This Safkara Bhatta was
one of the Gurus of Bhattoji Diksita ( Indian Antiquary,
1912, p. 11). Cf. also Bhatta Vam{a Kavya, Kanta Bhatta,
Kamalzkara, Sanka,a’s by-nephew is also quoted by Appaya
Diksita ( 8, K De’s Sanskrit Poetics, Vol I, p. 266 ). It may
be pointed out in this connection that Dr. Keith too accepts
the 16th century as the probable age of Appaya Diksita
(See; ‘A History of Sanskrit I iterature’, Clarendon Press,
Oxfcrd,m1‘928, pp. 396 & 481).

See, ‘History of Vedanta Philosophy’, by Swami Prajna-
nanda, Vol. IIT, pp 730, 750.

) RAma Tirtha was also the author of a commentary on
Sankara’s Upadeéasahasri,

The Guru of Rama Tirtha was one Krsna Tirtha,
as mentioned in Rama’s commentaries on the Upadeia-
sahasri and Sanksepa-éariraka, There is a manuscript of
Tattva-candrikd, a’commentary on Anandagiri’s Vivarana
on Sankaricarya’s Paficikarapa, by an unnamed author,
who describes himself as the pupil of Krspa Tirtha and
Jaganndthi{rama ( India Office Catalogue, p. 733 ). If
this Krspa Tirtha is the same as the Guru of Rama Tirtha,
Rama Tirtha would be 2 contemporary of Nrsirhh3. rama,
the pupil of Jagannathadrama. Nrsimha was living in 1546
A. D, FHence the year 1550 A D. assigned to Rima Tirtha is
quite plausible.
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Khanda Deva refuted the views of Apa Deva Iland of
Ananta Deva II in his Bhatta-d.pika and Mimamsi-kaustu-
bha. Sambhu Bhaita, Khanda Deva’s pupil, says plainly
in his Prabhzval , a commentary on the Bhitta-d pika: «“dgg
SAYFIR qama*sﬁfatma q @qor Flegd geeuy,” and
“q7q, %I'@'il(@ﬂl’i"{“—ka’aﬁﬁ!a '{\qqtna; ¥’ Khapda Deva must
have been a very old man when he died, for he was the
Guru of Peru Bhatta, the father of Papditardja Jaganndtha,
who belongs to the middle of the century,

At the end of the article we get the mention ‘to be con-
tinued,’ but it did not continue further 1n the Series.

The list of the Mundamala Tantra being taken as standard,
the three and six additional names which occur in Sammo-
hana Tantra are- (i) Gandesvari, Laghu Syam1 and
Triputd, and (1i) Vanadurga, Salin’, Aévaradha, Trailokya-
vijaya, Varahi and Annapuorna, :

Patala 1.

This 1s according to To]ala Tantra, but the Sakti-saﬁgama
names the Bhairava as Kala.

Cf. Pura ‘caryarnava.

The story runs that Brahmza, Vispu and others being unable
to confer Brahmagahood on Visvamitra, Ndirada advised
the, latter to invoke Mahideva Vilvamitra acted accord-
ingly and receiwved the one-syllabled mantra of Kil. from
Siva, but for all his hard penances he could not propitiate
the Goddess. Viivamitra felt disconcerted and cursed the
Goddess to be deprived of all worship. Siva explained to the
saint that his mode of worship was improper and that he
should correct it in the way he suggested This being done,
the Goddess was pleased and appeared in company of Siva
to Visvamitra who asked for the boon, viz., attainment of
the glory of a Braihmana. K1li looked at Siva, who embraced

the -aint and conferred on him what he was so long striving
{or.

p. 724,
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This is the Sakala form of the Goddess, which has three
distinct aspects, viz , gentle ( saumya ;, rough (ugra ) and
extermely fierce { mahakrara ) The Niskala form is unique.

960-261. Tars, with the initial and final syllables removed is

262

263.

264.

265.
266.
267.
268.
269.

N.la-sarasvat ( Mantra-mahodadhi, fol. 28 ). Ekajata
also is little different from Tara so far as the Mantra is
concerned. Its Mantra is either 5-syllabled ( e. g., in the
case of Nariyana’s Mantra) or 22-syllabled, in which
case the Rsi is Pataijali. The expulsion of Divodasa
from Benares is said to have been effected by the power
of Tara Mantra.

The Mantra is 32-syllabled ( Mantra-mahodadhi, fol, 39 ).
This is generally known as Mazahividya.

The Mantra is 2-syllabled, The Goddess is described as

white complexioned and ten armed—Mantra-mahodadhi,
fol. 527,

Sarasvat’ is not exactly identical with Vagilvar in form or
Mantra. There are several Mantras of Sarasvat —viz., (i) 10-
syllabled, of which the Rsi, Chandas and Devata are Kanva,
Virat and Vag svar; (ii; 1l-syllabled; (iii) 38-syllabled
(worshipped by the Jains);(iv) 1-syllabled (Mantra-mahodadhi,
fol. 531). The form of the Goddess corresponding to the
Mantra (i) is white-complexioned. standing on a white lotus
(Mantra-mahodadhi, fol. 529 ); the Goddess of (ii) is des-
cribed as white-complexioned and éither riding on a swan

or holding a japamalaz and a pair of lotuses in hands (Mantra-
mahodadhi, fols. 530-531).

11th taraniga.

Patala XVIII.

Patalas T & 17

i e, in Kamikhya (in Assam).

Or to the Kamikhya hills in Assam, according to Brahma-
yamala.
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270. The Brahma-yimla described the Cinacara in the following
terms

CEIifgmaE: WS JgEE g60 dq9 |
sw  wwa fgm awa avonfzEg o

|9 @ W A aga fgad safE
9 RN fqEwEt 9 @eenat affao

FRNEAETIg IR aoT. |
e 7 wrwlg @ fafises wassiq

A gEeAEtgie T S@eniegem )
SECUBE C e CE GG G e P
qanmﬂa} | afe w=ww eI

Hgdl 7w AW qww fae w”

271. Cf. Purascaryarnava, p. 782.
272, Cf. Prana-tosin?, pp. 720-722.
273 Gi. Ibid, p. 719.

At the end of the article n the old Series we get the

mention ‘to be continued’, but 1t was not further continued
in the Series.

274. This section was originally published in open leaves. But
the edition became scarce and the growing interest in Indian
philosophical thought rendered a republication of the
text necessary.

975. Preface to the edition of the Kalpasutras of Para,urama as
published in the Gaekwad’s Oriental Series, No. XXII,
in 1923.

976. Preface to Para‘urama’s Kalpasatras, p. x.

977. P. Laksamana was well aware of the weakness of his argu-
ments, for he admits that the Ralpasatras are not in a dialo-
gue form He adds, however, that the concludlng passage
of the work shows that it is a dialogue between the Master
and his pupil (Ibid, p. X). But it must be pointed out that
there appearsto be nothing in the text of the Satras to
warrant this inference.
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C ~ - < .
978. ‘e @F @FAIAAFTF @ A wA AgeImAana:
MaazrFEergaiar aggha:’’ ete.

279. See, Pura ‘caryarnava, Sundar -stava, p 20 : “‘sgiazren afea
g&q1 FwiEagr’, ctc.

980. This is the view of Sakti-sangama Tantra. But in the
Vaisnavism associated with the name of Sri Caitanya, Lalita
is represented, not as identical with Krsna—which position
is reserved for Ridha—but as a Sakti whose function is to
preside over Nikufija, where the cternal sport of the Divine
Couple takes place and from where all are shut out. Gf.
Radha-tattva-sudhz-nidhi for further particulars.

281. Mundamala Tantra, Patala 1.
282. Ibid.
283. Patala 1.

284. Purascaryarnava, pp. 13-14.

285. It should always be borne in mind that the Absolute suffers
no change, not even when through its power it assumes limi-

tation. It remains always pure and undivided, although
to those whose vision is dimmed it appears as multiple.

286. The work has been published in the Gaekwad’s Oriental
Series, Baroda, No. XV, 1920

287. Gf. Ath. Sari. 11.2. 25; Vija. Sam. 16. 28; Pdaraskara-
grhya-satra, 3. 8; Asvalayana-grhya-satra, 4. 8,

‘988. VI. 86-91.

289, The Saiva sect was led by Sakti, son of Vasistha and Guru
of Gopiyana. The Kaladamana sect was represented by
Apastamba, the Gury of Krithe/vara. Dhanada (=Kuvera)
headed the Kapalika sect and had a disciple, named

Arpodara, who was a Sadra by caste, Dhanada is described
as a Mahivratin.

290, Vayaviya-samhita, 2nd Chap. ’
291. Siva-purana, V (a) 28. 15-16.
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p. 10.

The editor 1n the foot-note {p 10)) adds that it is a Yoga
work of the Hadi class belonging to Saiva school.

The Sanskrit name-of this place was Kiyavarohapa, literary
the place where the body (of Siva) descended. Tt refers
to the story that Siva incarnated himselfin this place in
the form of a human figure holding a club in hand. A
temple of Lakulisa is still to be seen here An inscription
is found in the neighbourhood of the temple of Ekalingaji,
at a distance of 14 miles from Udaipur. The Swa-purina
(Santkumara Samihita, 31. .2) refers to Lakuli of Kayava-
rohana as one of the 68 forms of Siva.

The story is given in the usual form of a prediction.

In this Inscription, however, the name of the third
disciple, as given above, appears as Maitreya.

Farquhar believes that Lakul $a was a historical person
and lived between the ages of the Mahabharata and Vayu-
purana (Rel. Literature, p. 147). The age of this Purana
is taken to be 300-400 A D Hence Lakuléa is placed at an
carlier date. Fleetsays ( J.R. A.S , 1907, p. 419) that
the figure of Siva with club found on the coins of Kushan
King Huvishka represent: Lakuligas

Ratnat'kx observes that its character as a guna is from the
standpoin: of Pasupata System, but according to Vai'esika
it would he dravya.

Hasita is aftahasa—side splitting laughter, with lips etc.,
gaping wide,

Gita refers to singing of songsin praise of Siva and in
accordance with the canon of the Science of Music.

Dancing must be according to the dictates of Nit{ya-gastra.

Iudukkara is the utterance of the sound ¢Ifnduka’ in the
manner of an Ox-bellowing. This is a sanctifying sound
produced from the contact of tongue with palate,

Ratnatikd, p. 10-
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This anteriority of the Reality in its essence to the creative
process is to be regarded more as a logical than as a temporal
antecedence - For creation, being in sense an cternal process,
is co-existent with the Absolute and marks 2 moment in its
being. The temporary process involved in creation is really
a consequence brought on by the action of Time on the
eternal Kalds thrown into its vortex under a transcendent
influence.

The Sakti-satra ascribed to Agastya says : “fagaly: Aq0ET3
geaislty farasan #%+a+ geafa” The commentator observes
here in regard to the significance of the word matra—&q29-
iy« aateda aEd, «fy S derraar aq, wagafa ’. From
this it is evident that even in the state of Pralaya or Periodic
Repose t e Universe does not disappear altogether, but
exists in a subtle condition, only to rc-cmerge in a concrete
form when the subsequent creative stage sets in. In this state
the souls which are not yet favoured with saving knowledge
and are invested with adysta continuc in the caitanya, toge-
ther with the grosser and subtler clemeatary matters:
“gagF} Mady qdufgmat ¥ awmmgzan ghegsesm
stauaa: o ageeifa e weggminn 9 swlgdid g2 g

GLATYN geameivagin fasfka®—Bhiskara Raya, Setu-
bandha.

Bhartrhari, in his Vikyapadiya speaks of a supreme state
as an unrevealed background of the triple manifestation
of the world and of what reveals it: ‘“zrer g q¥ 929,
He refers evidently to the Para Vak or Sabda Brahma which
eternally reveals the Transcendent or Para Brahma. It should
be noted that this revelation does not divest the Absolute
of Its transcendent character, itis never caughtin time or
in a psychic process.

Cf. the Sruti : “Fraard Feeids wa:”, ctc.

The expression ‘in a sense’ is meant to bar out the perpetual
activity of the Sakti which is co-extensive with and equiva-
lent to Eternal Rest.

808. Cf. Ajfidvatara : &iegaa g a4 fMfinggReaf”.
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309. This corresponds partially to the Para Brahma of Vedanta
. with the difference that it has svatanirya, whereas the
latter 1s neutral.

310. The appearance of Liniga out of the A'isiga is everywhere a

" _ similar process. The Sankhya system conceives the Prakrti as

~ ¢ Alingn (unmanifest ) and the Mahat, the ‘first begotten’

- one, asthe Linga, which emanates from Prakrti out of its

t .. union with Purusa  The origin of Liiga body out of the
i Causal-bbdy is also similar.

311 The three sides of this triangle : stand for three kinds of Vak
( viz. ,’ Pasyantz, Madhyama and Vaikhari), three cosmic
~ funciions ( viz., Creation, Mamtcnance and Destruction ),
“.three aspects of Siva ( viz., Vama Jyestha and Raudr: or
Brahma, V1>nu and Rudra ) and three aspects of S’aktz (viz.,
Techa ,J#iana and Kriya).

J e bmanda

=
"’ S N

“.“’t%lasrﬁsﬁ;ﬁr G axamgqatﬁm ”

313 At the end of the article we get mention of ‘to be continued’;
- but it did not further continue in the Series. .

314 That the cessation of, the modahues of the Mind is in 1tse1f
) no crltcrlon of Wisdom is recogmscd by all the Sastras and
by the people who “havé “sonie expérience of the path. The

L system propounded by Patafijali makes a clear-cut distinction
between the cessation due to physiological or even psycho-

. logical causes ( WANHY JWIAFIA- gqaifa ) and that which
"*“follows as a matter of course from the rise of Intution or
P.affia ( STATAT AGFIFI qqifea ). Intution is the legitimate
x' ~loffspring of the Samprasiiata Samadhi which developes itself
": steadily ‘and ~through continued practice from proper
- 1 Sadhnas (upiz’ya),’"'viz., Sraddha, Virya and Smrti  The
ascending courses of this Samadhi serve to clarify the
Intution and liberate; t from the discursive elements of the
lower natﬁrc The purxty of Intution implies an eﬁ‘acement

of all the! Samskaras and inhibition of "all the Preeis and its
own disappearance in the end, [Thisis Yoga proper, froaf

the standpoint of Patafijali, in which the individual spig%{,.

44
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standing on itself, becomes the ‘witness of the Nature, 1n

itself and in its becoming ( though the process of becoming

for the obscrving subject has stopped ) The Buddhists also
were aware of this dxsunctmn in Nirodha The dlﬁ’crcncc

between the Pratzsankhya-mrodha and Aprattsankhya nirodha
which has be n'described with such details in general treatises
of some of the Buddhist sccts is in reality this very difference
in another shape. One is reminded in this conncction of
the intercsting story of thc Buddhist scholar Kamalaéila,

the disciple of Sintarak-ita, who was invited from Magadha
to Tibet by its King Thi Shron Den tsan and had a learned’
controversy on this very question with the Great Ghinese
Monk Mahdyina Hoshang ( 900 A. D.). Hoshang mainta-
ined that if the mind was kept absolutely free from vikalpana
emancipation from worldly existence (bhava) was possible.

This freedom from thought or oikalpana corresponded in
his opinion to the state of niralamba which was the ideal
to be aimed at. But the position of Kamaladila was that
the absolute negatin of mental ‘activity implied an absence
of Pratya: cksana Prajia ( critical knowledge ) without which
perfect knowledge ( samyak-ffiana ), which was transcendent
( loka-vigata ), could not arise. The inactivity of the mind

or its unconscious state could not ensure cternal freedom

from wvikalpas for which, the rise of transcendent wisdom

through Pratyaveksana Prafiia was indispensable.

At the end of ';he article we find the mention ¢to be conti-
nued’, but' it did not continue further in the Series.

‘There are different ways of computing the number of births
in each of the main divisions of life, The Garuda-purana
( Chap. IT) speaks of the four Yonis, each of which com-
P,rlises two million and ten thousand sub-species.

Quoted in Bengali Vi/va-kosa, Vol. XVI, p. 89.

P Y., ! -
1. 56. ( in the section on Aitareya Upanisad ).
Sarirasthina, 11T, 23. ‘

I o " -
In Prapaficasara I, .
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321- The Chandogya Upani-ad (VI 3. 1) says: “Qui w@edar

322.
323.
324.
325.
326.
327.

328
329.

qara =Wodg dienft wafa —swew dawggfrsaff’’. This

‘employs the term bzfa instead of Yoni as the source of animal

variation, and this is held to be threefold. But Bidarayana
( Vedinta Satra, 3 1. 21 ) observes that the third type,
viz., Udbhijye includes saritfokasa ( satisoka = sveda, Ratna-
prabhz ) type ( trtiya-$abdavarodha ), Sankaricirya points
out here that Udbhijzais of two kinds—wviz, sthavara and
janigama—the former meaning plants and the latter svedafas.
The word Udbhijja, according to him, means bhimyudakod-
bheda, which 1s common to both kinds, though the two kin ds
are mutually distinct. Hence the four kinds mentioned in
Aitareyaka are also correct. The Ratnaprabhti points out
that plants issue forth from earth, whereas the Svedajas
( ykadi ) from water : ‘ygfaggfra s gifces, sqzaghm
'\’Ifﬁl& agafafd A”. Suredvaracirya in his Varttika on
Daksinamarti-stotra speaks of four kinds of Jivas in this
order, vis., Udbhid, Svedasa, Andaja and Jarayusa. This is in
order of raifygfeamava The Sivagita (8.2) also refers
to this fourfold class of Yoni, The Sankhya Sutra (5 111 )
recognises the four Yonis and notes that the origin of bodies
may be different also. Among the different kinds of bodies
he mentions Sarikalpaja, e.g , the bodies of Manu, etc. and
Sassiddhika, e.g., those produced through Mantra, Ausadha,
etc.

Caraka, Sarrasthina, 111. 23
Cf. Thid, I1I. 24.

Ibid.

Cakradatta, 1I1. 25.
Prapaficasara, 1. 64.

Brhadaranyakopanisad, I1I. 9; Sankara Mi‘ra on Vaidesika
Sotra 4. 25.

p- 57.
1. 49.
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3.10, 19 20. The Bhrgavata speaks of six species of plants,
v1z, (1 ) vanaspoti, which bears fruits without flowers,

. (i1 ) osadhi, which dics as soon as the fruit is ripe, ( iii ) lata

» - » A
or creepers  ( iv-) tvaksdra, c. g., hamboos, (v ) virudha or
hard creepers and ( vi ) druma, which fructifics after flowe-

ring The cxplanation here adopted of the name is accor:
* ding to Sr'dharzc rya, All these are’ decribed as” ‘geiag:

331.
332.
333,
334.

335.-
336.

Ty RIACNGAANT, g2a aqgfa:’.

amun weagnl @GR, which implies that plants take
nutrition in the lower part which coursts upwards, have a
stupefied consciousness and possess an organic and unmani-
fested tactile sensc. Mr. G. P. Majumdar’s rendering of
antalisparsa as ‘possessing sensation of touch’ ( Vanaspati,
p- 58 ) leaves unconsidered the specific significance of the
term antal-sparsa.

é‘qamﬂ SgmErashr ararzsITan mel2 At n;a”’.

p. 185.
_For a detailed treatment, scc, G. P. Majumdar, ‘Va-nziépati,
pp 27-65.

p. 28.

It appears to be Pra’astapida’s personal opinion, for even

Udayana, who commented on him was not able to reconcile
himself to this viewpoint. Udayana plainly says {Kirandval ,
pp- 57,58 ) that plants- have bodies. Sridhara (p-35)
defines Sthavara as implying absence of voluntary movement
( S<endtaer ), which exists in all the carthly objects in’
common and diffcrentiates Sthavaras from the other two,
visayas, thus : “qq\ SIFarEfy FevagaT smfaas T saq’.
Viacaspati Mi'ra, in the Nyiya-varttika-titparya-tikd,
P- 148, also shows Pra’astapida’s view (hat plants are not
Sariras.

- Ghap. on K idyap“ya Variida,

vide Sabda-kalpadruma, $. v., Svedaja. )

1. 66 "
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340.-11L: 89" -
341, Tpid, |

342. Chap. VIIL 56.
343. 3.7,

344- Pra ‘astapada, pp.28-29; see also Bhamau under Brahma
-~ Saotra 1, 3. 27.

345. Cf, Kirzyaval, p 71.

346..1In the Peta vatthu (1, 6 )-there 13 a discourse in which a
female preta is_said to have told Maudgalyayana that she
produced 5 sons a day and ate them up and yet she has no
. satisfaction. This shows that pretas which are Jarayusa also
" exist. According to some Nijshama-tanhika-pretas are exclu-
swely a-sexual

347. Cf. ‘the Abhldharma kosa Kirik: III. 96—‘mimay whRaEq
m” i
348 Under II 2,

349. Gf Udayana——“t{q qmma;ﬁn gaaaq’, Ny iya-kusumaiiijali
¢ v II mnder verse 3

350. Gf Nyaya-kusumaiijali, I : ‘s3qnsafqremmem@s fatrwm-
-. wfage GN&,’WR@W@S@{WQ” It is also called Nirmana-citta
.in view of the fact that this Kaya and Citta are mutually

’convertlble It is said that the great Rsi Kapila appeared
before his disciple Asuri in this body and explained to him
the mysteries of the Sastitantra. Cf.: ‘“snfREzifaatnfv=-
afao FweaR Wi, qealitgd gaama as naa—
Yoga-bhasya under Satra 1. 25.

351 Nyaiya-kusumafijali, I1, 3. The Yoga school recognises several
other means ( besides Yoga or Samadhi ) by which sucha
body or citta may be assumed, e. g., birth in a peculiar
species ( janma), potency of herbs ( osedhi ), penances
( tapah ), mantra, etc. But none of these bodies is free from
Karmasaya. And there can be no teaching of divine wisdom’
‘through a body which is essentially impure. The will-born
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( saritkalpaja, . g , Manu ) and natural ( s#sidd hika, produ-
ced through mantra, ausadha, etc, ), hodics mentioned in
Sankhya Satra 5. 11, come under the category of Nirmipa-
kaya mentioned in Yoga Sutra 4. 1. But the question is: Docs
the will-born { saikalpaja ) class coincide with the medita-
tion-born ( dhyanasa ) type of Patafijali? The latter class
"has asmita for its basis The Buddhists also have their
theory of Nrwrmana-kaya. The Mahasanighikas and ' the
Vetulyakas hold that the so-called historical Buddha or
Sikyamuni was only a phantom ( Nuymana-kaya ) of the
transcendental Buddha ( Lokottara) and was an Upapl-
duka or a-sexually born. They say that the Rapa-kaya of the
transccndental Buddha is eternal, unlimited and pure
{ anasrava ), always in Samadhi, ncver sleeping or dreaming,
all-knowing and' always enlightening sentient beings, The
historical Buddha is only an appearance of Him at will,
- The Nirmana-kaya is assumed for rendering service to worldly
beings. The Mahiyana-satrilankara, the Vijfiaptimatrata-
siddhi, the Abhisamayalankira-kirika, the Lankavatara,
etc., all affirm this great truth. But it 1s believed that the
Nirmana-kaya is not meant for beings of all grades. The
Vijfiaptimatrats-siddhi says that it appears for Sravakas,
Prthag/anas, Pratyekabuddhas and thosc Bodhisattvas who are
not in one of the 10 bhtmis both in pure and impure lands.
The Abhisamayalankarakarika also holds that the Nirmaga-
kaya appears for Sravakas and Bodhisattvas not in bkumis and
that the actions of Nirmana-kaya are transcendental (asaritsara),
because they are associated with a body whichis related to
_the Real Kaya or Svabhava-kaya. It describes the 37 purifi-
"catory actions, i. e., the 37 steps tiu;ough which the Nirmana-
kzya passes ( N. Datta, Aspects of Mahayana Buddhism,
.. P. 116 j._The Lankivatira regards the Nirmapa-kaya as free
oo ‘fro’{n kriya and saeriskara and endowed with bala, abhijiia and
-t vasitd,

352, p.54.

g 4 re r -
353. Suilruta { Sar’rasthana, 1I1.57 ) notes that even ordinary
‘men may recollect past lives,  But this is consequent on self-
purification :
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ceqrtaar qj@,%g gad mEIEA: |
wafra axagfaer. adaifvent e’

Here the word Pfirva-deha means hodies which have passed
away Bhavitah means those whose minds are purified
( bhavita ) b Sastra-bhavana. Cakradatta also observes:
“aﬂfamam%mmﬁ f smaiw awer fgE wA T aERGSEATE
sl aeg IpyAEa aaa e @ e niesraaEngEa”
( Caraka, Sarirasthana, TII. 19 ). The GarbHa Upanisad
( Sec 5 ) observes that the foctus in the 9th month recollects
its previous birth and realises good and evil actionse
“(qad wife ) T9. wift emefy, gwgd = w4 fegR”., But
when it comes out of the womb it feels extreme pain and
under the touch of Vaisnave Vayu forgets its past mem’ér};
and .the past actions: <&y Hifigw_gwnd TFAMTITaHEY
AEAT g T AAAEG, FOAT AT eI 7 TAfT AewAgonta,
TIEA gwmﬁrzﬁr” ( Sec. 7).

354. The Siva-gita (8. 12) says -that the= bodies of‘ gods and
rsis are mental ( manasa ), sprmgmg as the commentary
" notes, from the mmd ( manah ) by virtue of Yogie pDWer

355.: Kiranavali, p. 55.  °
356 Cf. Giti ( 4.9 ) : “wa &4 = & fgzaa”.

357. Mahavastu 1, p. 143; I1, pp. 14-15,16, 20 The Lalita~

- vistara refers to a Ratnavynha in which the Bodhisattva lives

in the mother’s womb. The Abhidharmako:a (3. 9) speaks

of upapaiti-vasitva of! Bodhisattvas, i.e.. power of choosing
-.the manner of their birth.

358, Sampasidan ya Suttanta, Dialogues of the Buddha, III,
" pp. 98-99.

359 Modern Science regards as a-sexual reproduction the
division of simple organism (¢ g, Amoeba ) into two or
- more parts. The purely -vegetative reproduction of plants
( bulbs, cuttings, etc. ) are also a-sexual.
360. Prasastap‘xda-bh?isya, PP. 98-29.

86]. Caraka, Sirirasthana, IIL 12.
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1. 3. 27.
Caraka, Sar rasthana, III. 12.

What really happens is that fish do not copulate, but their
zoo sperms on being ejected swim about for a long time in
the water until they come in contact with the eggs spawned
by the female. This intermingling gives rise to fecundation
and impregnation ( Esoteric Anthropology by J. L. Nichols,
M. D, p. 106 ).

It is well-known that the fertilised eggs of the queen bee
develop into females but non-fertilised eggs become males.

Under Vedanta Satra 3 1. 19.

See, Satapatha Brihma )a, translated into Hindi, Jaipur,
p- 130. ' .

At the end of the article we get the merition ‘to be
continued’, but it. was not further continued in the Series.- -

‘AT 971" has almost become a proverb in Sanskrit.
That Murari was a great author, and not merely a dialecti-

cian, may be presumed ( Cf. Catalogue of the Deccan Collége
Library ).

T¥
N

As to the relative priority of Kum1irila and Prabhakara there

‘are wide differences of opinion 'The reader is referred for a

discussion of this point to the following : Ganginatha' Jha,

" ‘The Prabhakara School of Mmimsa; A. B. Keith, ‘The

Karma M maiisa; Kuppuswami Sastri in the <Proceedings
of the Oriental Conference, Vol IT; Gopinath Kaviraja,,
‘Introduction to the English Translation of Tantravarttika’
( Bibliotheca Indica ): Pp- xiv-xvi. According to Madhava’s
Sarvadar ‘ana-kaumudi Prabhikara was the author of two:
commentaries on Sabara Bhisya—viz., (i) Vivarapa, in

-6,000 slokas, and (ii } Nibandhana, in 12,000 slokas, Brhati

is another name of this Vivarapa ( Gf. “Proceedings’ of the
Third Oriental Conference, pp. 477-478 ) But it seems,
?robable that Nibandhana was from another pen. "Vacaspati
In the Nyaya-kaniki and Parthasayathi in the Nyaya-ratpa.
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mal1 refers to the two authors as distinct But Ramanuja
also in the Tantra-rahasya attributes to Prabhikara two
commentaries on the Bhisya, a bigger one called Bihati and
a smaller one called Laghvi. There is apparently no diffi-
culty about the identity of the Vivarapa and Bihati, But if
the Nibandhana is really proved to be from a different pen,
the second ard smaller commentary, to which both Madhava

. ‘and Ramanuja refer, remains still to be determined.

370,
371.
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373.
374.

375.

x
[

" 376.

378.
379,

3717.

pp, vii-ix,
The Princess of Wales Sarasvati Bhavana Texts, No. 4.

Cf. Madhava’s Sarvadardana-kaumudi and Ramanuja’s
Tantra-rahasya

Cf. Colophons at the end of V. -4, VI. 1 and 2.

Dr. Hultzsch’s manuscript ( R-eport, No. 11, p, 137 ) reads
it as Tigambi family and the name of the river appears there
as Saki. The Colophon of the Manuscript noticed by
Dr. Hultzsch reads ‘gﬁﬂﬁ\m‘m ngﬁ’, from which it would
seem that Varadaraja was of Atri family,

This Varada is to be distinguished from the famous Varada-
carya of Vatsya family who was the author of ‘Tattva-
nirnaya’ and was the nephew and pupil of the great Rama-
nuja Sudar’'ana, the writer of Sruta-prak'léikﬁ, a commen-
tary on the Sribhasya, was pupil of Varada.

He says plainly that though he is able to write an indepen-
dent treatise on the subject ( Vidhantaram ), he is satisfied
with writing a commentary only, sumply to give out the
traditional view which is not generally known ( Q¥IgIHISH
EOW: GUFEAR ). ,

Cf. Hall, p. 180
Peterson, Ulwar Catalogue, p, 14.

The Sloka-varttika is otherwise known as Kirik1 and the
Tantravirttika as Tantra-tika Kum-arila was perhaps also
the author of two works—one, the Brhattiki and the other,

43
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the Madhyama-tiks. These are now lost and were at.ributed
to him by Krgna D va in the Tantra-cidamani and by
Maidhava Bharati in the Sarvadardana-kaumudi (see, Procee-
dings o' the Third Oriental Conference, pp, 475,529).

For a detailed study of the date of Kumirila and of certain
episodes in the story of his life, sce my ‘Introduction to the
English Translation of Tantra-varttika’, published in the
Bibliotheca Indica Series of the Asiatic Society of Bengal.

Catalogue of Calcutta Sanskrit College, Indian Philosophy,
No. 184, p. 117.

Called by SomeSvara himself ‘@Eawzdiamiqrzagfyagsa-
e,

Also called Sarvopak:irini or Sarvanavadyakirini.

See, fol. 876.

‘rearatratadsag agmalkes quErd: |
framfa adtauiat fgonat saemfesa o

Published in the Gaekwad’s Oriental Series ( No. XXIV )
in 1923.

Mitra, No. 1999.
Notices, Vol. III, No. 116, pp. 74.75.

“gd widd aR qwgEal WE AFWEISTEY AlSaHIgHgIal-
FaENy vaae fefad”,

Bhairava was a famous Veddntist and patronised by the
Rijas of fesa family.

Appaya’s own commentary on this work bears the name
Sukhopayojan’.

The author describes himself as ‘mﬁaf%&a'q’laalmlﬁ’,
his father as ‘srgafrmrmmafsfgaddgafeafataa-
agaggasit’ and his  elder brother as giftafragigeidial-
#awt’. In the Colophon of Raja Codimani Diksita noticed
by Hultzsch (II, p. 139 ) Venkate/vara is also called
‘g aferaE-adaramars-aria faagaeRaar’.

Written sometimes as Nithila or Nillala,
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See, Haitt, p. 185.

Descriked by his son as well.versed in both the schools
of Mimarsa.

Raghunatha belonged to the Bhiradvaja family and was
the son of Midhava and grandson of Rimakrsna Bhatta
Bharadvaja. His elder brother, Narayana, was the father
of Mahadeva, father of Balakrsua, father of Mah:deva, the
famous author of Nydya-siddhinta-mukt’vali.

India Office Catalogue, p. 900.
Vol. I, p. 404 b.
New Series, Vols, XIV~—-XV.

Why does Bhaskara call the available portion of the Satras
as adyanta-vikina ? That the concluding portion was lacking
is, of course, clear, But not so the initial part.

The reason of the nomenclature is furnished by P.
Rama Midra Sistri in his edition of the work. Itis not
known when the last section became obsolete. But Ramanuja
probably knew ot it; cf. his Bhasya on Veddnta Satra, III,
Pradanadhikara.

Bhaskara’s pupil Jagannatha in his Bhaskara-vilisa says
that Bhiskara was born at Bhaga and brought over to
Benares by his father. Uminanda, Bhaskara’s pupil, says
in Nityotsava-nibandha ( 1745 A.D ) that Bhiskara came
originally from R1!i and settled on the bank of the river
Kazaveri in Cola country.

. Somstimes his father is described as ‘FETTRSTTF-

AEATREAR T,

. But see, ‘Introduction to Vyavahara-mayakha’ by P.V. Kane

(p- IX, fn 1), where it is pointed out that Nardyana
Bhatta commented on the first pada of the first chapter and
the first two padas of the sixth chapter of the Sastra-dipika.

or Gangadeva.

or Nzagapasa.
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India Office Catalogue, p. 455.
Peterson, Ulwar Catalogue, extract 117.

N lakantha’s daughter was m rried to Mahideva II
Bhsradvaja, son of Bilakrsja, son of Mahideva I, son of
Narayana Bhatta, son of Midhava, son of R=Amakrsna.

" Mahideva II’s son was Divakara, the author of Dharma-

¢astra-sudha-nidhi, composed in Sa jvat 1740 or 16383 A. D.
Tithyarka, Acararka, etc., are the parts of this cyclopaedic
work. Divakara’s son Vaidyanitha wrote an Index or
Anukramanikz to this work in Samvat 1750 or 1{93 A. D.

In Nyaya he commented on Udayana’s Kusumafijali
Karikas, Raghunatha’s Gintamagi-didhiti and Vi¢vanatha’s
Bhasa-pariccheda; in Sinkhya on the Karikas of 1 cvara.krgr;a';
in Yoga on the Sitras of Patafijali; in Vedanta on Madhu-
sadana’s Siddhintabindu; and in Bhakti sistra on the
sﬁgdilya Satras. His Vedanta-vibhavana in Vedanta and
Bhztta-bhasa prakisikiin Mimams1i are also well-known.

Jammu Catalogue, p. 111.

Cf. Garbe, Catalogue of the University Library of Tubingen,
Oriental Section, p 34; and India Office Catalogue, p. 703.

‘The owner of collection being unwilling to have his name
disclosed, no attempt was made by me to find it out.

Benares Edition, p. 231.
Vol. 11, p. 180.

p. 216.
Vol. 11, p. 145-147, .

These Satras are: “H9y gHa;:; QST GHA: ; AR ;
TREEA 5 3YIgd ; A9, §=IG and giag=’. ..

There are two printed editions :
Calcutta Edition= GE (F1fyegsg) pp. 165 with Bhasya by
Narendra Nztha of Brahmani Kunda,

Purana Prakasa Press, Maniktolla Street»
Calcutta, 1929.
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Benares Edition =BE

' 419. The recensions are :
I
Five Mss, of the Government Sanskrit Library Benares,

marked A, B, C, D and E.

A =fols. 1-21 (with Kramadipiki) ; Script—
Bengali ; Complete

B=fols. 1-11 ; Script—Nszgar™ ; Complete.
C=fols. 1-4; Script—N=gar ; Incomplete.

’ D=fols 1 4 ; Ccript—Nagar. ; Incomplete.
E =fols 1-8 ; Script—Nagar ; Incomplete.
Ad="The Ms. at Adyar Library.

]

420. CE reads the first Satra as ‘39iq: Jqg@qIG:’-

421. A, B and C (5) read the two Satras as @3{. afag=ag”. So

: does the Calcutta Edition (6). The Benares Edition too (6)

: reads them together, but the reading ‘g=¥? is replaced here

' with ‘g=13:’.

422. A,Band C (6, and the Calcutta Edition ( 7) read the three

"' Satras together with the addition of particle ¥’ at the end.
D and E also do the same, the serial number of the Satra

being 7.
423. Viz., Sanaka, Sanandana, Sangtana and S .natkumzra.

424, Mentioned here as niiris, female ones. It may be of interest
" to note that in Vaisnava cult, of whi-h Radhikopanisad
represents an aspect, the souls are conceived as faminine.
" Sr krsna Himself, the Supreme Self is the only Purusa in
this view and the rest are His Prakytis or Saktis Even in
the Gita ( VIL 45 ) the Jroa is described as the Prakrti of
I{vara, along with Nature (the Avyakta of Sinkhya ),
with this distinction, however, that it is higher ( Para )} and

that the latter is lower ( 4para ).

The passage in the Radhikopanisad, which refers to
Radluka ( =g or gifgeiafs of the Deity ) as the
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Immaculate source of Universal manifestation, finds its
closest parallel in the saying of the Upanisad, “Hﬁ?@’l{'ia'ﬂ
gfaaifa yarfw s, cte. _And it also implies that from
the Fulness of Divine Joy ( 4nanda ), by an apparent split
within Itself, by a process of negation or contradiction, Cit
( corresponding to Samvit-Sakti ) and Sat ( corresponding
to Sandhim-sakti ), the so~called Purusa and Prakrti, have
finally evolved (much in the fashjon indicated in Sufi
philosophy ).

Litig and Yoni are two pro-creative symbols and stand for
the Divine Father and Mother. They stand at the apex of
creative flux, and above them both ( also permeating and
upholding them ) is the Eternity.

This is important, for as Lila-parikara they have their use
even in the Eternal Realms ( Nitya Dhama ).

For the worlds being infinite, the Brahmas, Visnus, etc,,
who are only the functionaries concerned with government
of the Universe under the direction of the Supreme, must
also be consistently held to be countless. It is immaterial
in this context whether we are to conceive the gods as
Jivas with extended power and wisdom or as Isvara, with
His infinite power and wisdom curtailed for division into
multiple centres of activity. In both hypotheses the worlds
and gods would be jnnumerable. The Primum Materia
being given as infinite, the worlds following from it must
be supposed to be without an end. The plurality of worlds
is a rational and legitimate hypothesis and is accepted as
a matter of course in every system of Indian Thought. Cf.
Kusumifijali ( 11 Stavaka ), Siva-purani; Schrader, ‘Intro-
duction to the Paficaratra’, pP- 29. Sec also Caitanya-

caritamrta, Sarkar’s English Translation of the above,
pp. 273-275; Tattva-traya ( Benares Ed. ), p. 66.

fol. 1b.

Pp- 238, 239.

Peterson, Ulwar Catalogue, p. 252.
Tbid.
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. . ~ ) S
‘e I WG QUARAIAAEGLT AT AHTRITT;
s ARl ™ A-R9TE Far, ete.

p. 256.

But in the meantime the_ reader may be referred, for some
interesting notes, to our ‘Introduction to the Kusumafjali-
bodhani of Varadaraja’, pp. i-x ( The Princess of Wales
Sarasvati Bhavana Texts, No. 4, Government Sanskrit
Library, Benares ).

The verse has a double meaning, applicable both to the
work in hand as well as to a handful of flowers to which
it is likened.

It is better to take the words Svarga and Apavarga in their
usual sense than to interpret with Vardhamina Svarga as
‘intensely desired’ ( wtkata-rdaga-gocara ) and Apavarga as the
two forms of Mukti, viz., lower ( apara ) and higher (para)
or Jivanmukti and Videchamukti, Vardhamana observes that
both the kinds of mukti being attainable by the same means
what the author really aims at is the Pard-mukii, together with
Jivanmukti. To us, however, the interpretation of the word
Svarga as ‘intensely desired’ seems to be far-fetched and
strained. When the usual and primary sense of the word
is quite consistent with the context there is no justification
for running of the track in search of a secondary
meaning. Varadarija too is evidently of this view, but
he notes that there was no need for bringing in the question
of Svarga. He justifies it, however, on the ground that as
people whose minds are full of worldly desires cannot be
drawn up to the contemplation of God except by an appeal
to the sensuous elemient in their nature, i.e., by placing be-
fore them some alluring prospect (c. g., heaven), it has heen
purposely infioduced by what is called the Fefafgm=ng :(—
‘gfafgwar ufeaaEssifigaa @adlegma’’. The motive is
that even such men will be disgusted with the sparks of
evanascent pleasure shining glow-worm-like in the midst of
thick darkness of Pain and will desire to get Release from it.

437-438. The word gofra means ‘the namc of the Rsi in whose

gt

Ine one is born, the ancestor being a son or descendant of
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one of the seven great Rsis and the ecighth Agastya’ : ¢<‘ggat
agdimaneaeat aqee @ MafenaEd”. The word pravara
means, ‘the Rsi chosen by the Yajamana in a sacrificc’.
Vardhamina says: “gaq: gaas fEawom gag:’”’ For sorb
interesting historical notes on these words, see, G. V.

/Vaidya’s paper ¢(zotra and Pravara’, in the ‘Proceedings

and Transactions of the First Oriental Conference’, Poona,
Vol. 1T, pp. 34-45. ’

Cf, Nyaya-satra, IV. 1. 19-2].
Vedanta-satra, I1I1. 2. 38.
IV. 11.

IX. 23.

Sankhya-sitra, IIf. 51, 62.
Ibid, IIT.61.

Thid, I1. 9.

Ibid, V. 2.

Ibhid, II1. 78-83.

Ibid, I11, 54.

Vijiiina Bhik.u says : ‘g9 & AIT: ga:sfagfa qaﬁa sr@faafm:
geal SzacET gavfniafia”’ —S1ikhya-pravacana-bhisya on
IT1. 54.

Sankhya-sitra, I, 95.
Ibid, I11. 57.

Nyaya-kusumifijali ( Benares Ed. ), p. 68.

For the meaning of this term, see, Yoge{-sntra, IV. 4-6, and
our paper on ‘Nirminakaya’ in ¢The Princess of Wales
Sarasvati Bhavana Studies’, Vol I, pp. 47-60 ( Reprint
Series No- 3, p. 19-28 ). ‘

Quoted in Vyisa Bhisya on Yoga-satra I. 25.

That this refers to Kapila is beyond doubt. He is
usually described as Paramarsi and the teacher of Asuri
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{ Gf. Stukhya-k iriky, No 70 ). But 1t secems to me open to

455.
456,

457

.

438,

suspicion whether Vyasa, who quotes Paiicasikha, meant to
support the current Stnkhya notion on the question What-
ever Paficadikha may have meant himsell, Vyasa certainly
understood by the cpithets Adividvin and Paiamag the
Supreme Lord { Pdramcivara ), and not any Janya ivara
merely. For the context speaks of cternal Isvare, whose
Lordship and Ommiscience arc unhimited and who s the
Teacher of all teachers The Gitt actually speaks of Kapila
as the special manifestation of Divinity among the siddhas :
“ferzrat wieey ghe ( Giti, X. 26)

By ‘Yoga’ isto be understood the system of Pataijali,
as Udayana clearly states.

I, 26.

The word svatantiya, as used by Udayana in refercnce to
God, has a peculiar sense in Pisupata literaturc From the
Ratnatikz on Bh’ sarvajiia’s Ganakirikt (PP 9'101) it
seems ta stand for the Lordship ( 4f {varya , of Mahesvara,
consisting of Jifana-sakti and Kriya-sakti, The former (Jfiana =
Sakti ), though one, is five-fold according to the difference
of the objects, taken severally and collectively. Itis nzttural
and unlike the secondary omniscience ( G'Q‘ﬁ’ﬁal?‘c‘f'ii‘fa )
of Brahmy, etc. The latter QERIES sifes: ) is of three kinds,
iz, Manojavitva, i.c., the power of doing a thing e?{tremel'c);
quickly, Kama-rapitva, i.c, the power of assuming an
using infinite forms by mere Will, independently of Karm;
and  Vikarana-dharmitoa, i.e., association with unsurpasse
Power ( 4isvarya ) even though He is without b_OdY and
Senses, ( Gf. also the section on Pasupatd Dardana in Sarva-
daréana-saﬁgraha ).

Vardham;;na’ Prakiea.

I1. 24, 177 ) the
Mahayprata mMeans
smearing the body
( See Raminuja on

In the Viyaviya Sambhitt of 31\7:1—?‘“"“‘a {
Mahanﬂfadharas are the Kilamukhas.
eafi“g food placed 1n a human skull, be
With the ashes of human carcasses, €tc:

46
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Brahma Sitra, Pilupata Adhikarapa ). In the commentary on
Malat'midhava Jagaddhara calls it the Kapalika-vrata,
and Dr. Bhandarkar confirms it saying that the asceticsin
the Kapalesvara Temple ( District Nasik ), who were
evidently Kripilikas, are described in the grant as Maha-
Vratins.

In the Vedic, Jain and Yoga litcratures, however, the
word Mahawrata conveys a diffeient sense.

Ahirbudhnya Saihita, Ghap. X[ ct scq.

I. 1. 50,
Schrader, <Introduction to the Paficaritra’, p 112
11. 24. 177.

’ »
Madhavicirya, Sarva-dar’ana-sangraha, Saiva Darsana;
/, .
Bhandarkar, ‘Vaishnavism, Saivism, ctc.’, pp. 124-127.

Tt is strange that of all the Saiva systems Udayana speaks
only of the Pi upatas and the Saivas, The Virasaivas as
a distinct sect had not probably been in cxistence at that
time. But why does he not mention the name of the so-
called Pratyabhijia system or the Trikadvaitavada of
Kashmir ?

XV. 16-18.

The word Tirtha means Sampradiaya, ‘linc of spiritual
succession’, and onc who initiates such a line is aptly
described as Tirthankara.

These aghatikarmans correspond to a certain extent to the
so-cdlled praabdha karmans which result in jati ( =Nama
and Gotra as named here ), Ayn} and Bhoga ( =Vedaniya).

This is how Vardhamina explains the terms.

For details see our paper on “The View-point of Nyaya
Vai'esika Philosophy”, in the first Volume of the Sarasvati
Bhavana Studies, pp, 29-34. \Reprint Series, No, 3, pp. 1-18).
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For this see Introduction. .

Vardhamana, p. 12.

{

Vardhamana observes that the use of this qualifying
phrase is intended to create a sense of disgust (with the world)
in the minds of those who are out for releass ( ggg%zmnf; )
or to emphasise the fact of varieties in product ( w143 fasg-
gﬂams%) These varieties are meant to point to variety in
adrsta. Varadaraja nowes that reading is naikavidha and
duhkhamaya. Naikavidha means ‘everchanging’, i.e, con-
tingent, Kadacitka; dulikhamaya is meant to suggest that every-
thing should be considered as miserable ( g@aaEwIEaT ), it
is not used as a logical ground ( s@dhana ). Or 1t is intended
to show that even the opponent must resort to causality
( hetumatta) so as to shun misery which is feya. The reading
anekavidha also is known to him and he takes it separately
from duhkhamayaiva and understands its significance as
‘variety of products’.

The denial of hetr and pratyaya 1s attributed o Gosala and
to Purana Kassapa in the Pali canonical literature. It will
be of interest to note that hetu-nisedha and svabhava-varnana
(I & V) are both connected with Gosala’s Parinama-vada
which ought to explamn the variety in the world by (a)
Niyati, {b) Saigatr ( =Paryaya ) and (c) Bhava ( = Svabhava),

Udayana’s sense of the word Amupakhya is pretty certain.
But originally, the word might have had, like the term
«Sanya’, a shighi different sense, The meaning of Sanye is
“ree from the four possible modes of predication, viz.,
affirmation of being and non-being, simultaneous affirmation
of being and non-being and simultaneous negation of being
and non-being (-—a{gc—ﬁtf&f'q'ﬁrg(m)’, and 1t the sense of the word
Anupakhya was similar 1t was the doctrine, prior to the rise
of Mahayinic Buddhism, of Safijaya Velatthiputta who
denied the possibility of all these modes of expression.

p. 317
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475. At the end of the article we get the mention of ‘to be
continued’, but it was not continued in the further
volumes of ‘The Princess of Wales Sarasvati Bhavana

Studies.






