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“REREFATORY NOTE

'.I'HE present authorized translation of the Pratyabhi-
Jiahrdayain with NoTEs by Dr. Kurt F. Leidecker,
M.A. Ph.D., is based upon the translation of the work
in German by Dr. Emil Baer, Ph.D.

Going through the typescript sent by Dr. Leidecker,
(for the extremely neat and beautiful way in which
it had been prepared for the Press, one could not
feel sufficiently grateful), I noticed that he had
given only the English translation of each swfra and
not the original Sarhskrt text also. It occurred to me
that the public may be served better if the original
text of each smira was given along with its English
translation ; and I wrote to Mr. Leidecker enquiring
if he was agreeable to the suggestion and offering, if
he was agreeable, to undertake the work of incorpo-
rating the original Samskrt text. He agreed enthu-
siastically stating that *it will materially enhance the
usefulness and appeal of the volume.” Thus it is
that the Sarhskrt text of each sufre is now seen in this
work alongside of its English translation.

From the published catalogues of the various
Libraries where Oriental Manuscripts and printed works
are collected and preserved, it is gathered that the

available MSS. of the Pratyabhifiizhrdayart are as
follows :
- - -7 "7 " page 6la:

L. 2587.

1bid., 11, page 12a: R -
Devi Prasad, 79, 50. India Office (Eggeling), 1256.

Stein, 220.
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Manuscripts mentioned by Dr. Raghavan, Catalogus
Catalagorum Office, Madras University. 18b, Serampore
College, Serampore, Bengal.

The Trivandrum Palace Manuscript No. 54 1n the Curator's
list for 1091-2, M E.

In this work, however, the text adopted is mainly
that of the Kashmir edition—edited in the Kashmir
Series by J. C. Chatterjee, B.A. (Cantab.), Vidya-
varidhi, Director of the Archzological and Research
Department, Jammu and Kashmir, 1911—as the trans-
lator had used this edition for his translation. I
have also utilized the undermentioned manuscript and
printed edition which are not mentioned by the editor
of the Kashmir text, but which became available to us,
thanks to the kindness of M.R.Ry. Vaidyaraja Dvi-
bhasyam - Venkateswarulu Garu, Chintaluru, Alamur
Post, East Godavari District, to whom my grateful
thanks are due:

A paper manuscnpt in Telugu of the Pratyabhifiahrdayar,
from M,R.Ry. Mantha Lakshminarasimham Garu, Pleader, Indu-
palli, East Godavari District.

A Telugu edition of the work with the commentary of
Piimananda, printed as part of the bigger work Stvasaktyaikya-
darpatamu and edited by the same Lakshminarasimham Garu.

These have been used for purposes of collation ;
and the variations found are given in separate NOTES.
Other manuscripts used for collation are the following
found in the Adyar Library :

Palm-leaf manuscript in Telugu script under XXII, F, 38.
Another palm-Jeaf manuscript indicated by XIX, 1, 25.

THE ADYAR LIBRARY, G. SrINIVasa MuRrTl,
‘The Theosophical Society, - Honorary Director.
- 15th July, 1938,



THE PRATYABHIJNA SYSTEM AND THE
SAIVA SIDDHANTA

BETWEEN the idealist non-dualist school of Saivism
developed in Kashmir and the realist pluralist Saiva
doctrine that has grown in South India, there is con-
siderable agreement in externals, but difference in
fundamentals. Both systems recognize three cate-
gories—pati, pasvu and pava; but while they are all
equally ultimate for the Siddhanta (though not all
equally independent), pati constitutes the sole reality
for the Pratyabhijiz school, this reahty gradually
through its own energy unfolding the world on itself as
the screen, and dividing itself into corresponding and
mutually related subjects and objects.! The Lord is
both the material and the efficient cause for the 1dealist
school, whereas, for the other, He is only the efficient
cause; He can be spoken of as the material cause,
because what does develop into the Universe s a
potency of His (not svdrGpa-¥akti, but parigraha-gakti)’
which has to function in dependence on Him ; if this
mode of speech contents those who maintain an
abhinna-nimittopadanakarana, they are welcome to it;
but not in any normally intelligible sense can the Lord

1 pratyabhyiiahydaya, sotras 1-3,
?See Aghorasva’s y on the T 73 ka2, v.25,
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be the material cause." The idealist school would take
literally the scriptural promise of the knowledge of all
on the knowledge of the One and consequently seek to
derive the many from the One; the realist school would
see no more in this promise than in the possibility of
knowing a person’s dependents as a consequence of
knowing that person; if you know the king you cannot
but know his ministers too.*

Though not under the name of * pratyabhijia ', re-
cognition plays quite an important part in the Sid-
dhanta scheme of salvation; it is recognition of the
soul’s natural staté as essential intelligence, mnot,
however as identical with the Lord, but as dependent
on and informed by His intelligence; the parable of
the king's son who had been captured and brought up
by gipsies finds as important a place in this as in the
allied Sankhya system ;® release is realization of the
alienness of the present habits and habitat, and of the
true nature of oneself as essentially free of these ; the
freedom is never complete, though, since there still is
and always will be dependence on the Lord ; “ perfect
freedom " for the Siddhinta as for the Christian
Prayer-Book is service of the Lord.

For the idealist school the sole reality is neither
cognizer nor cognized but essential intelligence that
- differentiates itself into these two forms; in release

there is merger into cit again. For the Siddhanta,

\ Paugkarabhagye {Clidambaram edition), pp. 87-89; Mapadiym (Tmne-

velly edition, 1936}, pp 150-154
1 p 87, K d p. 154

2 sivajﬁanabad.hnm. sitra 8.
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however, the soul always is and will be a cognizer; the
light of its own intelligence is weak; it has always to
function in and through another; in the state of bond-
age, it is through the worlds, organs, enjoyments, etc.,
provided by maya, that the soul cognizes and fonctions ;
when it has been weaned away from these, what the
soul does is neither to be merged in the supreme intelli-
gence nor to become a tool of that intelhgence, but to
know and function with the help of and in dependence on
that intelligence; pasa-jfidna gives place to pati-jfiana,
knowledge in dependence on the intelligence that is the
Lord; throughout, both in bondage and release, the soul
continues to be a knower and enjoyer. This is the
Siddhantin’s great objection to ekatmavada; if in
release I am not enjoyer, who else is there to enjoy ?'
It is no answer to suggest that the Lord enjoys through
me; how can His enjoyment constitute satisfaction for
me who thirst for it ?

The insistence on the centrality of the jiva is the
distinctive feature of the Siddhanta school. Non-
dualism too is aceepted; it is a non-dualism, however,
not of substance, but of essence. God and the soul are
different entities, but are non-different in nature. This
is the purport of the Upanisadie declaration of unity,
“ekam eva advitiyam”; it is not that * there are not
two”, but that “ they are not two.”*

Bondage, says the Pratyabhijfia, is due to one’s
own ¢aktis® This is true in a very limited and

1 Cf. Vinavenbd. v 6, 7,
1 Mapadiyam, p. 321

s Pratyabhqnah’ydnya, shtra 12
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modified sense for the Siddhanta too. It is the nature of
the soul to take on the colour of its associates. Be-
cause of the connate defilement of Zpava it fails to
realize its own essential intelligence; it moves in close
association with m3ya, which is non-intelligent and
itself behaves as if non-intelligent. \When by good
conduct, purification and concentrated contemplation it
has turned from matter to spirit and abides in constant
association with spirit, it finally and for ever realizes
itself too to be spirit; no longer does 1t confound its
own self with matter. Bondage and release thus detive
from the innate character of the soul; but this innate
character has to be manifested only in dependence on the
grace of the Lord. It will always be a difficulty for the
non-dualist to conceive duality of substance along with
non-dualism in essence; but whether it can be made
intelligible or not, that is the Siddhantin’s doctrine.

As already indicated, final release comes through
enlightenment, jfiana, in both schools, though the
content of this jfiana is different in the two. Virtuous
conduct, the performance of ritual, the observance of
austerities, yogic discipline, all these are but prelimina-
ries to jiiana) There is no reason why jiiina should
not arise even in this life, even while the body persists.
He for whom it has arisen will be a jivanmukta. But
about the status and characteristics of the jivanmukta
thete are differences due to basic differences in their
view of matter. In the Advaita Vedinta, miyd is
destroyed on release; according to the Pratyabhijiid

t Syvajianadodh sfitra 8, adhik 1, and the Mapsfigaem thereon.
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school, the duality of subject and object is a growth
which is characteristic of bondage and is resolved with
release, in which state there is no non-spirit that can
exist over against spirit to act on or be cognized by the
!atter; for the Siddhanta, however, matter is real ; what
is destroyed at release is neither matter, nor anava which
causes the soul to cognize itself as if it were finite,
but only the conjunction of soul with Tnava ; according
to one variety of Siddhanta teaching, it is only one of
the numerous potencies of anava that is destroyed at
the release of each soul' In view of the Siddhanta
position that substance is nothing other than the quali-
ties, considered as an aggregate,” 1t is highly question-
able how far the persistence of anava is intelligible
despite the destruction of its potencies, one by one;
and even on the view that what is destroyed is the
conjunction, the same difficulty arises, since conjunc-
tion is not an independent category but has to be
treated as a quality. Be this as it may, matter, that is
to say, paga, in a general way, does survive release,
though it has ceased to bind; but the fear of its binding
again cannot for ever be dispelled, so long as its
existence is conceded. Hence it is that in this school
the jivanmukta does not appear as enjoying unrestrain-
ed freedom. In the Paramarthasara, a text of the
Pratyabhijit school, it is said of the jvanmukta:
“ Feeding on whatso may come, wearing raiment of
anything, still of spirit, dwelling wherever he chance to
come, he finds redemption, being the self of all beings.

1 §ee Swwagrabhagya (Madras grantha edition), pp 461-463
2 Panskarabhasya, pp 455-460
B
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‘Though he causes hundreds of thousands of asva-
medhas to be offered, or hundreds of thousands of
brahmins to be slain, he that knows the Supreme
Verity is not affected by merit or by guilt but remains
stainless, . . . Conceit, joy and the rest of these
passions arises from the illusion of differentiation ; how
should he be affected thereby who has the vision of the
Self in unity ? There is naught distinct from himself
to which he should offer praise or oblation; will he
rejoice in praise and the like, who is said to have
passed beyond worship and hallelujah ? His temple is his
own body and that which is other, built of the thirty”
six elements, and fully set with windows consisting of
the bodily organism, or composed of jars, etc.”! In
explaining the latter half of the last verse the com-
mentator, Yoga Muni, says: “ The whole phenomenal
world is to the thinker a temple of His own indwelling
consciousness.” In marked contrast to this is the final
sitra of the Sivajfianabodha: “ muktyai prapya satas
tesam bhajed vesam givalayam.” This would seem to
mean that for the sake of release one is to resort to the
company of the saintly and offer adoration both to
their external appearance as well as to temples of
Siva; and the commentator on the Sanskrit text,
Swagra Yogin, takes it to relate to one who belongs to
the lowest grade of eligibles, who is competent only for
the dasa-marga, the path of service, as contrasted with
the paths of jiana and antaranga-bhakti. The Tamil

version, however, says: * Having got rid of the defile-
 paramarthasara, vv. 69, 70, 72, 71, 74 (Enghsh_translation by
Dr L D. Barnett, Journal of the Royal Asiastic Society, 1910)
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ment that prevents attainment of the feet of the
Lord, he consorts with devotees and worships as
Sfiva the vestments of these devotees as well as temples
of (Siva).” Though the mood used is the present
indicative, the commentator, S'ivajiianamuni, holds
that, in the light of words used by Meykandar, the
Tamil redactor, in his elaboration of the verse, the
sttra is prescriptive of the duties of the jivanmukta and
not merely descriptive of his acts.! In spite of external
conformity, then, in the adnussion of jivanmukti, the
Siddhanta is far removed from the teaching of the
idealist school of Saivism. The external trappings are
the same, whether in the enunciation of the padarthas
and tattvas or the nammg of the causes of bondage and
the means to release. But in the conception of the
essential character and inter-relations of these, there is
profound divergence, a divergence which cannot but
have been due to the outlook on hfe and the tempera-
mental make-up of the individuals or groups among
whom the different schools developed. Either hypo-
thesis is possible—that one of the schools is fundmental
and that the other (or others) grew by gradual stages of
moving away from the initial emphases, or that both
kinds of thought existed from the earliest stages fostered
by and influencing different sets of disciples. An
inquiry into the ultimate superiority of either hypo-
thesis is fascinating, but hardly within the limits of this
supplement.

S. S. SURYANARAYANAN

1 Mapadsyam, pp. 513 .



ON THE SPELLING AND PRONOQUNCIA-
TION OF SANSKRIT WORDS

Except in titles and quotations—where, on the
whole, the spelling of the original is kept, the system of
transliteration which has been used here is that adopted
by the American Oriental Society in its publications.

For the general reader we append the following
remarks on the current western pronounciation of the
Transliterated Sansknt words which, it must be, 1s only
approximate.

1. The Vowels.

@ lke the u m but.
Z like the a mn card.
i hke the 1 1mmat.
1 like the ee 1n meet.
u like the u in cushion.
% like the u in lute,
r Iike the rein French chambre.”
{ hke an | of the quality of .
2. The Diphthongs.
¢ like the a1n tale.
a@i like an @ and { following quickly.

o like the o in mode,
au like the ou mn loud.
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3. The Consonants.

k8 jr by dy 1y b, by 1, 3,138, v, 5 and # much hke

the English letters.

¢ like the ch in church.

ch like the second part of Churchill.¥

¢t and d are usually pronounced like ¢ and 4.

kh, gh, jh, th, dh, th, dh, ph and bh are pronounced as
the mutes composing them followed by a breath-
ing, as, e.g., ink-horn, log-house, pot-house, mad-
house, top-heavy, Mob-house * etes

i, #i1, 7, 7, # are indiscriminately pronounce
nasal in French sans.

s and § like the sh in shine.

d like the

For the accent of Sanskrit words the Latin rules
may suffice in general. If the last but one syllable l':S
long—be it in virtue of a long vowel (@, 2, ¢ 0 a,
au) or a double consonant following a short vowel—
then it takes the accent; otherwise the accent moves
to the preceding syllable.

The plural of Sanskrit nouns is formed here simply
by an s without regard to the real plural formation of
the Sanskrit.

* According to A, A. MacDonell



ERRATA

Pace

58
62
83
87
100
103,
118,
132,

145,
148,
149,
158,
160

read brahint instead of briahmi

read camatkira instead of camatkard

delete [45])

put period after frriya

read teacher instead of teaches

in note 8 read style instead of stile

in note 81 read Sankhyakdrik@ stead of Sankhykarka
in note 144 read samsarin wstead of sasitsarin

in note 145 read Sdasnkliya instead of Saykhya

in note 148 read kar. la instead of kar 1

line 21 delete one

line 4 read -nirfipana mstead of -nsrfipana

line 5 read brahmarandhra mstead of brahmarandra
in note 230 read becomes instead of becames

read Abhinavagupta, P. Y.

under Buhler read Uber instead of Ueber




INTRODUCTION

L. Epiming RELIGIOUS-PHILOSOPHIC TEXTS SyMp-
TOMATIC OF AN INDIAN RENAISSANCE

THE ancient cultures of the East are in a state of
ferment. The West has acted the part of a leaven
among the stagnating masses. Political and social
movements are, for the Occidental observer, in the
foreground. But accompanying them there are spinit-
ual movements of no less importance.

In the latter we notice two tendencies of which
one or the other at different times becomes more
prominent. The watchword of the one 1s assimilation
to \Western culture by surrendering ancient hentage,
that of the other the rejuvenation of the highest values
of one’s own past. Both these tendencies seem to be
incompatible, though in reality they enter mto a

variety of combinations.

What we have said holds true for the Islamic
world and the Far East, but probably most of all
with respect to India. And bere, it seems, the sccond
of the tendencies just mentioned 1s especially marked.
India of old experiences a kind of renaissance. Stirred
by Western culture, encouraged by the interest wide
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circles of the Occident show in India, challenged, on
the other hand, by the growing successes of Christian-
ity in India, the Indian is reminded of his past and
spiritual powers rise from a millennial sleep.

It is not solely the zeal of European scholars that
brings to light the literary treasures of India which
their guardians once attempted to withhold. The
Indians themselves edit them and thus try to mobilize
the powers of the past against the growing influence of
the West.

In this connection must be mentioned the edition
of Texts and Siudies prepared since 1911 in Srinagar
by the Archaeological and Research Department of
Kashmir State, under the auspices of the Maharaja
of Kashmir. It appears that one branch of the great
tree of Shivaism wakens to new life. It flowered in
Kashmir from the Oth until about the 14th century of
our era. In the first half of that period Shivaism
produced, in respect of content and volume, a not
insignificant religious-philosophical literature. How-
ever, losing power it vegetated side by side with
Islam in the mountain valley of Srinagar until a short
time ago. If there were, up to that time, only @
few Kashmirian Brahmans who still read the old
manuscripts {most of them were satisfied with two
single small compendiums)!, we have today already 2
considerable series of texts, beautifully printed, cdited
and collated with the best available codices by Indians,
and, in part, by men trained in Europe.

' Chatterji, K Sh , p. 36,
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1. IMPORTANCE OF THE TEXTS FOR THE SCIENCE
OF MISSIONS AND INDOLOGY

From two points of view these texts appear to be
noteworthy, that is, from the missionary point of view
on the one hand, and that of the Indologist on the
other.

The Christian missionary ought to acquaint him-
self with this form of Shivaism; but not he alone.
‘For,’ as Schomerus® rightly remarks, *if the mission
in India is to solve its task, it needs the help of scienti-
fic theology. Just as Christianity had to discuss in
a scientific manner views of the Greek and Roman
world in order to establish itself in the Old World,
so it has to discuss scientifically the Indian world-
view, if it is to rule in India.’

Such a discussion will be the more necessary the
higher and more dignified the forms are mn which the
Hindu religious spirit expresses itself. But exactly
with such, indeed, we have to do in Kashmir Shivaism.
Closely related to the Southern Shivaism of the
Tamuls it represents, together with the latter, the
noblest development of the otherwise rather frequently
repelling Shivaitic Himduism.

On the other hand, the Kashmir texts demand to
a high degree the interest of Indologists as sources
for the history of Indian religion and philosophy.

Barnett, who is one of the few Europeans who know
Kashmir Shivaism, says in the Introduction to the

1 Schomerus, Sh S, Preface, page vi.
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Lalla-vakyani which appeared in 19201: * Very little 18
yet known m Europe concerning the tenets of this
form of Hindmsm. But again, in his preface he
points to the strong influence which this system at
one time exercised over the whole peninsula from that
far-off corner of Northwestern India. In 2 letter to
me of the 23rd of October, 1922, he writes: ‘I am
convinced that it 1s immensely important for the
literary history of India.’

Thus, the present work may be
Christian mission in India as well as to I€
workers in the Occident. In this lies its justiﬁcatioﬂ-
But because the work addresses itself also to mon-
indologists, many -an explanation is made necessary

. which may appear superfluous to the specialist.

of use to the
search

11I. THE PRATYABHIJNEHRDAYA—VALUE OF THE
TEXT IN THE OPINION OF THE SHIVAITIC
COMMUNITY AND THE EDITOR

That out of the numerous texts of the series I
selected just this one was due to the fact that, along
with the two already translated texts it appc:lrcd to
me to be one of the most important. The two ;\lx?\ c-
mentioned points of view also influenced my sclection:

In the first place, the Pmlynbl:ijﬁﬂhnlﬂya is one
of those two compendiums which are used to this very
day as rcligious text-books and catechisms amony the
believing in Kashmir. And that it enjoys 2 preat

* Grierson and Barnett, L. V. p 7.
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practical reputation also among the Shivaites of the
South is clear from the fact that, as Barnett writes
me, it had been edited in 1918 at Madras by
V. R. Subrahmanya Aiyar with a Tamil translation
and in 1920 at Amalapuram by M. Lakshminarasinham
together with an interpretation in Telugu.!

Again, the great scientific importance of the text
could be surmised after the comparatively detailed
discussion by M.S. Kaula, 4 Short Review of the
Research Publications (KKashmir State), as well as
from the words of the editor, ]. C. Chatterji, who
says of it in the preface: ‘It bears the same
relation to the Advaita Shaiva System of Kashmir
as the Vedanta-sara of Sadananda does to the Vedanta
System. That is to say, it 1s intended to be an easy
introduction to, and a summary of the doctrines of,
the System.” Whether the text really deserves the
epithet ‘easy,’ the reader may judge for himself. But
the surmise as to the importance of the text has been
confirmed in the course of translating, indeed, it
presents. an 1introduction nto the system and a com-
pendium of its most important doctrinal materal.
Only later did 1 become aware, through a footnote tn
Winternitz, G.I.L., 3B, p. 445, that also V. S. Ghate,
Ind, Ant. 42 (1913), p. 217f, in his discussion of the
Singsmtrawwarsini and the Pratyabhifialrdays re-
commends the latter as a2 handbook for the introduction

to Kashmir Shivaism.

VIn passing, it should be noted that, according to Barnett, these are the
only translations, or commentarics on our text which have becn published
Because of their language they were not taken intu account here,
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1V. TRANSMISSION OF THE MANUSCRIPT AND
tuE EpiTION OF THE TEXT

in Aufrecht’s

The Pratyabhijiahydaya appears 1t
me of Isvard-

Catalogus Catalogorum under the full na
pratyabhijfiahrdaya. As manuscript it is noted in:

1. Notices of Sanskrit Manuscripts, by Rajendra-
lala Mitra, Calcutta, 1871-1890.

2. Detailed Report of a Tour
AISS made in Kashmir, Rajputana att
by G. Biihler, Bombay, 1877-8.

3. Lists of Skt MSS discovered in Oredh during
the year 1879, prepared by Pundit Deviprasadd,
Allahabad, 1879. *

" 4. Catalogue of Sk
India Office. Part IV. Philosophy @
London, 1894.

5. Catalogue of the Skt AMSS inthe Raghunatha
Temple Library of his Highness the Maharaja _0/
Jamnu and Kashmir. Prepared by M. A. Stein,
Bombay, 189+

‘The text was edited,
preface, on the basis of a coll
(dcsignntcd ka, kha, ga and #), of which ka is \\‘l’im?'"
in Devanigari, kha, ga and # in Sarada! Kha 18
said to be badly time-worn, ga to be a paper manu-
script and # 2 birchbark manuscript. G@ belongs t@
a Pandit of the Department, 7 comes from Lahore

More precise data about these manuscripts ar¢ not
1The vanation of the Gul

in Search of Skt
d Central Indid,

¢+ MSS in the Library of the
nd Tantr2

as Chatterji says in the

ation of four manuscripts

pta script common in Kashmir,
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given by Chatterji. Neither do the rather numerous
variations which are printed in the text allow of any
certain conclusions as to the character of the manu-
scripts. Nevertheless, in translation and explanation
I have been thankful for readings that differ from
Chatterji's text. These I have occasionally referred
to in the notes.

V. LITERARY VALUE OF THE TEXT

In all great religions, but especially in the Indian
religions, there may be distinguished three types of
textbooks, according to Rudolf Otto :* R

1. The popular devotional textbooks. Imbedded
as poems of instruction in Epos and Purapas, they
come down from times in which rehgion had not yet
split into strict, orthodox, dogmatic systems and
schools.

2. Textbooks of a definite, rigid, dogmatic type.
They represent and propose to set forth a certain
church doctrine. But they do it in a popular form and
on that account are comparable, perhaps, to catechisms.

3. Textbooks in the strictest sense.

The Praly'abhiﬁiﬂhz‘daya corresponds exactly to
the definition of the second kind. As the author
himself says in the introduction and in the final
paragraph, in composing it he had in mind readers
who, lacking any special training in logic, are incapable
of comprehending the real textbooks (those mentioned

1 0tto, Viguu-Narapapa
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under No.3). However, when 1 reflect on the diffi-
culties whichi certain sections of the text have caused
_me, 1 should have to remind myself shamefacedly and
with secret envy of those simple people in Kashmir .
of old with whom I could hardly. compete in in
tellectual sagacity, if I. did’ not -know of other cases
in-which such remarks of Indiam philosophers about
the purpose of their works are rot to be faken to0
seriously. ’

Besides this;, the Pratyabhijfiahrdaya belongs to
those textbooks that wish to be commentaries fo satras.
The swtras are aphorisms in briefest form which contain
the whole doctrine by implication and are intended t©
serve as aids to memory. Such sulras are supplemcnt‘
ed by commentaries which develop the doctring by
reaching often far beyond the suggestions of the smira:
In older works of this kind sufras, asa rule, are by
some authority of the past, while the commentary is by
a student, or one who keeps up.the tradition, or & Jater
authority. In the later literary products of this kind,
the author of the sfilras also frequently composed the
commentary to them.”

The Pratyabhijfiahrdaya represents this older
type; it is made up of twenty sulras by an unknow?
author and Ksemarfja's commentary.’

A The Tarkasangraha 1s sud to represent an clementary textbook of tndun
Lopc for the instruction of boys

1Thus, ¢ g, Kallata himeel{ commented 10 the so calted Vth e

rartas  The S['muhvkanka 14 1n sitra form and constitutes an
work for Kashmir Shivmsm

3The name designates pomanly the commentator

.Gl L, 38, p #H5n 2. thinks, the stras -

.

« Spands
mpertant

and not, as whnternitfe



INTRODUCTION 9

VI. Avutnorsuir AND TIME or COMPOSITION

In the coloi)hon the author callschimself Rajanaka
Ksemar@ja, student of Abhinavagupta. Ksemaraja
ought not to be confused with other writers of the
same or a similar name, as, eg., the medical student
Ksemardja, alips Kgemasarman,' or his contemporary
in Kashmir, the prolific writer Ksemendra. The latter,
in his earlier years also zealously worshipped Shiva,
l?ut was later converted to Vismusm.”

As fo the chronology we.are extremely fortunate
mn view of the conditions m India. The basis for
dating events at that time 1s the hstorical work of the
Kashmirian Kalhana, the Rajatarangi (Kalhana, R ).
This work, unparalleled n the whole of Sansknt
literature, was completed by the author mn 1148 and
throws much light on just those centuries of the history
of Kashmir in which our Shivaite phtlosophers were
Iiving. Thus, we are able to date at least two of the
philosophers, Kallata and Abhinavagupta. The former,
according to the Rajalarangips, belongs in the second
half of the 9th century when his own dates are checked
with the Rajatarangpi’ His pupl, Ksemaraja,
must therefore also have lhived and written n the first
half of the 11th century of our era.

Ksemardja belongs in pomnt of time to the last of
a Iong‘succession of Kashmirian Shivaitic teachers and
But he seems to have been the most successful

writers.
3Cf Aufrecht, € C
2 g \‘;‘u:temltz. G I L., p 53, and Aufrecht, C C
3¢f Chatteryt, ¥ Sh, pp 2323nd 25

2



12 PRATYABHIJNAHRDAYAM

metaphorically. "We have here an experience of God in
the fullest sense of the word. Fer the world is in reality
nothing else than the psychical life of the All-soul
projected outwardly. Shiva awakens: the world of
phenomena potentially latent within himself blazes tp-
He is awake: the world exists. He goes to sleep: the
world is drawn back into himself and disappears. He
is asleep: the world rests within himself as a potential
magnitude till the new day of the world. (The fifth
phase will be mentioned later in the treatment of
soteriology). Thus, the world is nothing other than the
objectified content of the consciousness of the divine
soul, and as such identical with it. God is cause as
well as effect and is the causa efficiens and causd
materialis of the world at one and the same time. In
answer to the question as to what imparts the impetus
to the process of the world, the doctrine of svalaniryd
ie., the sovereignty of God's will, says: it is the will
of God which is a primum datum.

The development of the world is, rightly under-
stood, the work of cits, world-reason, or paravac, the
eternal word, or parasakii the highest power, all of
which are considered identical with each other and
with Shiva. Here we have to do with different points
of view which run side by side and whose harmoniza-
tion cannot be said to be wholly successful.

In connection with citi appears fativa, meaning
‘ suchness,’ principle, element—a concept knotwn from
the Sankhya. Citi allows the All to divide itself into
thirty-six (or thirty-five) Zatfvas which represent a
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scale from the highest and purest to the lowest and
grossest principle. The totality of the phenomena of
the universe are, in some way or other, reducible to
them,

Paravac, which in the development of the world
goes through several phases of growing sensualization,
is differentiated into the 50 letters of the Sanskrit
alphabet. These represent and, in agreement with
ancient Indian speculation, are, in fact, the elements
out of which the universe 1s built.

More important, however, is the réle played in our
system by parasakiz It is sakti which, in the later
parts of the text comes to the foreground more and
more and dominates the entire thought to such an
extent that Shiva 1s surprisingly neglected, Sakti
reigns throughout the universe by means of the
innumerable subordinate sakfis which, arranged in
circles, become just as many mamfestations of the
highest sakti.

If it is more particularly the idea of matter which
is inherent in the concept faftva, in the case of sakti
it is the idea of power. The phenomenal universe is
thought of as a varied play of forces, good and evil,
friendly and hostile to man, and towering behind
them all in mysterious, terrifymng grandeur is
parasakii.

With this we have already indicated another more
important difference between fattva and s’akti. The
mental attitudes out of which both these concepts
originate arc totally distinct. With fafiva it is the
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cold abstraction of philosophic thinking; with sakis it
is constructive imagination born of religious feeling.
In gfakti-worship especially there is manifested most
clearly that passionate religious movement of Hinduism
which inclines towards the female deity. In contrast
with this, the mythological concepts which, 1n the
earlier sections of the text, appear occasionaily
in conjunction with the fa#fva speculation, are
predominantly masculine (Sadastiva, Isvara, Siva
Bhattaraka).

Again, the psychology of the system is linked with
citi also. In the process of the world development cifi
becomes through progressive limitations cif/a, the organ
of thought for the individual soul. As to the souls
themselves, they are nothing other than Shiva who, in
virtue of his sovereign will, suffers limitation. Descend-
ing through seven stages (including the highest) he is
narrowed down more and more. Of course, the
limitation of a knowing subject corresponds exactly to
that of the object, because the world is always the
objectified content of the soul’s consciousness. More-
over, the doctrine of the three malas (mala means dirt,
soiled garment) becomes prominent here also. These
three malas gradually obscure the individual souls and
hinder their salvation.

The aim of all Indian philosophy is salvation, that
is, liberation from the compulsion of sazsara, the
cycle of rebirths, transmigration of soul. *Now,
soteriology corresponds here as in other systems exactly
to cosmology, or rather, cosmogony, only with reversed
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sequence of the particular processes. The soul 1s
hberated by reversing the limitations acquired in'the
course of world development. Citfa has to become cits
again, while the individual, freeing himself from the
inalas, must again become Shiva.

Otherwise, the ideas in soteriology are just as
divers and heterogeneous as they are min cosmology.
Indeed, they even appear to be less: reconciled and
more contradictory than in cosmology. There corres-
ponds to cach of the above-mentioned three kinds
of cosmogonic developments a  particular way of
salvation. ’

The first 1s that of philosophic insight. It 1s called
pratyabliifiia, ‘recognition,’ from which the whole
system receives its name. He who discovers agamn
within himself Shiva, we., he who, according to the
propounded doctrine recognizes that his true self 1s
identical with Shiva and the world, 1s liberated.
Requisites for this knowledge are interpretation of the
truth by a good teacher and devotion and firmness on
the part of the student 1n the pursuit of truth.

The second method, which, to be sure, is rather
subordinate in our text, being hinted at only
occasional suggestions, is that of the mantras.! He
who learns to use the magic formulae through a
teacher and acqures thereby manfravirya, manira-
power—because the formulas are composed of the
syllables representing the cosmic elements, re., the

Ul the S e to the

fundamental work on Kashmir Shwalsm, (hls pmblem is treated mucll more
in detail
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products of the differentiation of paravac—gains lord-
ship over those elements and, hence, salvation.

The third and, to judge from the extent of the
discussion devoted to it, by far the most important
method of salvation is connected very intimately with
the s'akfi doctrine. \We mean Yoga, more particularly
a form of it which may be said to be a preliminary to
the later Hathayoga. By means of breath constraint
and fixation of cit{e on certain parts of the human
body that represent the microcosm, the Yogin acquires
mastery over-the sakfis. Thus, from being dangerous
deceivers, the Saktis become serviceable to salvation.

However, these three methods are not clearly
separated, but coalesce in various ways. They all are
agreed on the fact that man himself effects his own
salvation. Now, as if from another world, there
projects into the system the idea of grace, yes, even
a kind of predestination, thus altogether complicating
soteriology and leading the system into contradictions
which remain unsolved.

Similar to erratic rocks, two concepts are imbedded
in the system: anugrakha, the dispensation of gract
and saktipaia, the descent of sakti. Anugraha is
called the fifth phase in the cosmo-psychological
process through’ which the soul finally overcomes the
four other phases of sasisara and reaps salvation.
In s‘aktipata Shiva intervenes as saviour (in virtue of
the sovereignty of his will) in the life of the individual
soul which conld not partake of salvation through its
own power.
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VIII, RETROSPECT AND PROSPECT

The present study is limited to the Pratyabhi-
jiahydaya. Only those problems and materials have
found recognition which are immediately connected
with and treated by the text. A final appreciation of
the system of Kashmir Shivaism from the metaphysical,
theological, religious-philosophical and epistemological
point of view will be possible only after an investi-
gation of the other texts, above all the works of
the dogmatists proper, Somananda, Utpal@carya and
Abhinavagupta. Then only will 1t be possible to solve
further problems which have so far been answered in
a rather contradictory fashion. We mean the question
as to the relation of Kashmir Shivaism to the Saiva-
siddhanta of the South and to other Shivaitic systems
as well as the connection with the other philosophical
and religions systems, especially the Vedanta and
Sankhya. The present study cannot and does not
wish to be more than a contribution towards research
into the still dark and mysterious field of Indic
literature, philosophy and religion.
Where these problems have been dealt with-—
however inadequately till now—the bibliography tells by
an asterisk (*) affixed to the works 1n question.
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OM—ADORATION TO THE BLESSED ONE!

NOW [FOLLOWS)

THE PRATYABHIJNAHRDAYA
[THE SECRET OF RECOGNITION]!

Adoration to Shiva forevermore, who moves the
five processes of the universe,’

Who manifests the highest reality, whose essence
is nothing but spirit and bliss.

From out of the ocean [of the doctrine] of re-
cognition, the real content of the Sankara
Upanishad,?

Happily * the best is brought forth to destroy the
effect of the poison of saiisara.
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There are some who, still undeveloped of thought, do
not take the trouble imposed by a textbook based
on acute reflection, but who, nevertheless, long after
the samavesa® with the highest Lord which flowers
forth with the descent of swkte.® If devoted, they will
receive here some explanation of the truth that serves
to instruct in recognizing the Lord [within]. - i

To prove on this occasion that, in consequence
of the divinity of its own self (ci#) " operates as cause
in all things, that in it may be found access to
happiness and great reward, he said : *

Sutra 1: The absolute® cifi is the cause when
the universe is in the process of becoming perfectecﬂm

When the universe, is in the process of becoming

perfected means as much as when [all suchnesses]
from Sadasiva to the earth emerge.” When [thus
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the universe is) shin{ng forth, which really is to become
existent, as well as when bemng re-absorbed, which
really is guniescence ™ of the pramaty," citi is the cause,
[Céti] is identical with the highest s'akti,"” 1s exalted,
absolute, consists of the highest reason [and] is not
distinct from Stivabhattaraka.’® {Cause] s that which
eflects.

For, when {c1£z] emerges, the world awakens and
becomes existent, falling asleep when [citi's] emer-
gence is reversed. One’s own experience even gives
testimony to that fact.

The other,” however, that starts with maya ™ and
prakrti® and is distinct from the light of cit, 1s nowherea
cause. Inasmuch as [the other] does not emerge, it 13
notreal. Butin the state of emerging, the luminous citz
alone is, indeed, the cause, since light is its only essence.
The other one, however, does not exist [yet].
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Hence, place, time and form, [all of which have
been] created and vitalized by (cs£i), are incapable of
differentiating (ce#i’s) real nature ; because (citi) is all-
pervading, eternal and of unlimited fulness. .

Thus formulated, this [commentary] agrees with
the meaning [of the satral.

‘Then, is not also the world nothing insofar as it1s
severed from c:#? And how could there be a causally
conditioned existence in that state of unity ?—thus one
might object.”

Only cif 1t is, the exalted one, qualified by its
luminous absoluteness, which flashes in the real essenceé
of the unhimited world then in existence. These words
convey that this highest comprehensive reality is effect
and cause [at one and the same time].

(Cit) alone is the cause when the world, which
consists of pramuty, pramapa™ and prameya,” ism
the process of becoming perfected, i.e., shines forth.



gafHaTEan, 23
anFmeTE:  eEhvEeyrrded 9 5am-
e ot | dge PrrR—

| wienl gesfeie |
2% B 7 g o 3= w0

da1 i Roren el AT
= €2 39 ¥ @ ween | sabEmeEasT &
ApEedETl Rt g W Y

This being so, there is, consequently, a poor demonstra-
tion in proof of the existence (of c:f), which 1s absolute
and possesses its own unlimited light, neither necessary
nor appropriate,” being such as would have to supply
continually new reasons [for 1t].

This is declared in the Trikasara™

as follows :

As one mrght try to jump with one's own foot over the shadow
of one’s own head,

And yet the head will never be at the place of one's foot—just
so 1t is with this bamndavl kali.

Furthermore, (c#fi) being the cause when the
universe is in the process of becoming perfected no less
than when it is re-absorbed, 1s, therefore, absolute.
[In the re-absorption], the palatable ™ is reduced to
identity with the highest duallessness. Should (citt's)
absoluteness be recognized, it causes all [supernatural]
powers ¥ which consist essentially in enjoyment and
liberation.
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In this manner one should explain [the doctrine]

by repetition. .
From another point of view,” the universe IS
blue? pleasure, the body, life® and so forth® Its
process of becoming perfected is the avesa ™ of the
reasoning pramair as it follows from the evolutionary
series of pramapas. As such it is the cause, in the
sense of a means (of ci#é) in the knowledge process.
Thereby, it is asserted that [here we have] 2
way to happiness. Asis stated in the excellent Vijiana-
bhatlaraka : . .
Common to all souls is the [naive] consciousness fof
existence] of objects and subjects; .
The Yogins, however, have the distinction of being mindful
of their relation.
Citi, the singular, denoting the unlimited
place, time and so forth,® shows that all followers of the

the

ness of
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doctrine of non-identity ® labor under an error. The
word absolute indicates that great splendor is the
essence of cif, thus marking the difference [from the
concept] of the Brahman doctrine. The word begin-
ning [in the original of the sufra] with universe
declares that (cif) possesses unlimited power, that it
is able to effect everything and that in 1t may be found
a way to happiness and great reward.

Even though [admitting that] cifs 1s the cause of
the universe, could one, nevertheless, cling to the
doctrine of non-identity insofar as c¢i?i would pre-
suppose a causa materialis™ together with its effects ?
Fearing this, he said:

Sutra 2: By the power of its own will (citi)
unfolds the universe upon its own screen.”

By the power of its own will, not, to, be sure, by
the will of another, as the Brahman [doctrine] and

4
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-similar [teachir:gs declare]. Moreover, only (by the
power of its own will), and not on the presuppost-
tion of a causa materialis together with its effects.
For, in this case, the possibility of an [absolute] cit
would be untenable because the aforesaid absoluteness
would vanish.

Upon its own screenm, but nowhere else, (cd)
unfolds the above defined universe, which, though
{appearing] different [from cit] yetis identical with 1t;
like a city [seen] in a mirror.”® Furthermore, unfolding
means manifestation of a mode of existence.” Because
of the fact that the light (of cit) is the sole essence of
the world, one speaks of a state (avasthana).

Now, in order to make the real nature of the
universe intelligible through analysis, he sard !

Sutra 3 : This (universe) is manifold in conse:
quence of ,the separation of mutually related objects
and subjects.”
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This, that is to say, the universe, is manifold, in
other words, of many forms. Why? In consequence
of the separation, that is, in consequence of the multi-
formity of ohbjects and subjects which are mutually
related, that is, are in a state of reciprocal adaptation.”

So, {on the one hand], in the suchness of Sada-
siva®  Corresponding to the entirety of the object
which includes antitheses and consists of a ‘this’
(idanta) veiled and {hence] obscured by a self (ahanta),”
is, [at this stage], the group of pramatars, called
mantramahesvaras,” who are governed by the blessed
Lord Sadasiva and whose state of existence, as it
appears, has been brought about by the will of the
highest Lord.

In the suchness of Iswara,” [on the other hand],
the entirety of the object consists essentially in a
co-ordination of a distinct ‘ths’ (idanfa) and a self

(ehanta).® To it there corresponds exactly the group
of mantresvaras ** governed by the Lord Iswara.
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In the stage of vidya™ [there are] the mantras ¥ as
pramatars, which are governed by the blissful
Aunantabhatlaraka ** and are differentiated according to
the many branches.® To these corresponds exactly
the object (prameya) which, though comprising every-
thing objective, still harbors within itself ® differen-
tiation as sole potentiality.”

Dominating mayz are the vijfian@hailas
are inherently pure awareness, free ® from any kind of
doership. To them corresponds their prameya which
1s identical, fundamentally, (with these vijfianakalas)
and is a lproduct [of karmal],* dating from former
existences in which (the vijfimnakalas) appeared 2s
sakalas,” or pralayakalas.™

In maya, there belongs to the pramutars of the
voud, that s, the pralayakevalins,” a nearly zmmhi-
lated * prameya appropriate to them. The sakalas,”
however, conditioned as they are in their existence by

2 which

. 5 .
Or, a pramey
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the earth, the furthest limit,* are altogether separated
[from cit7] and confined, have a prameya of the same
sort [as that of the pralayakevalins).

Sivabhattaraka,® however, who transcends thisand
whose wondrous form is light merely, has modes which
likewise consist of light only.”

And again, the entire universe so constituted, from
Shiva to the earth,” flashes™ in identity with the
blissful Pgramasiwa.” [The latter] transcends and 1s
the universe® at one and the same time, and consists
of the highest bliss and of nothing but light. [In
regard to the universe that flashes up it 1s], truly, no
other {than the one 'mentioned above], be it object or
subject. Nevertheless, the magnificent Paramasiva-
bhattaraka manifests bimself in just this manner in
thousands of forms of a heterogeneous multiplicity.

This is the quintessence of what has [already] been
demonstrated.

* Or, * whose states reach as far as the state of the earth
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Moreover, just as the Exalted One is the body of
the universe, so

Sutra 4 : has cetana,” which is qualified by the
contraction of citi, been formed of the contracted
universe,

Animated by the desire to have the universe,
which is founded on identity with himself, manifested
i a form appropriate to Sadasiva™* and the rest of
[pramatars], the magnificent Paramasiva at first
flashes in the void, the absolutely void® by means
of a process of manifestation in identity with light.
[The void is] due to the isolation of cz, in other words,
to anasritasiva® who consists of akhyuti.

Thereupon he expands in the totality of suchnesses,

. worlds,” entities ® and respective pramatars. For, he
is their true nature, while they distinguish themselves
by not having lost the savor of cit.”
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Now, just as the Exalted One is thus the body of the
universe, so also cefana as subject, which is qualified
by the contraction of citi, in other words, which
represents the contracted cit. [Therefore, cetand]
consists—comparable to the seed of the fig tree—of the
entire universe when it is contracted. A saying of
Siddhanta likewise asserts:

The psycho-physical nature of all 1s, tndeed, body as well as
soul.

In the Trigiromata too (the author) declares that,
the subject consists of the contracted umiverse, more
particularly in the chapter that begins as follows :

The body is formed by all the gods; hear now, my dear,”

Iconcerning) it. .
The earth 1s praised for 1ts solidity, water for its fluidity.
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and ends by saying:
:
The three-headed Bhairava® 1s present in person and extends
to the ends of the unmverse.

., Therein the following 1s implied. Because Iight
is its only true nature, and as an appligation of
the [just] mentioned Agamas ™ evinces, this [cetana as]
subject too consists merely of Shiva who forms the body
of the universe. It appears as if 1t were contracted
because—due to its maya-sakii—its true nature is not
displayed. Because it unfolds itself as c# in accord
with its only nature, the contraction, likewise, proves
upon closer examination to be entirely of the nature of
cit and nothing else. Hence every subject is identical
with Sfvabhattaraka who forms the body of the

I

universe,
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This has been formulated by myself as follows :

If non-appearance * does not appear, then appearance
remains j
If it does appear in virtue of its being of the nature of the
e, then ap [alsol.”

With this in view, the identity of Shiva with jivae™
is proclaimed in the excellent Spanda-textbooks ™ where,
after the introductory words :

Because jive consists of the universe .. .
we read :

‘Therefore, if one reflects deeper on the meaming of the words,
{one becomes a\vare.‘that] this 1s not the condition, not
the one that is Shiva.’

Knowledge of this truth constitutes liberation ; lack
of knowledge of this truth constitutes bondage. Just
so it will be.

* Or, * non-consideration.
5

5 ";
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Now, this subject is formed by vikaipa,” and the
“detivity of vikalpa produces citta®  If there is a citla,
how, then, can that (subject) have the nature of Shiva?
Seeing this objection he continued in order to settle
the problem of cifla:

Sutra 5: Citta is only cit descended from the
stage of cetana and passed into a condition: of
limitation due to the object of perception.

In reality, citte is nothing else. [To say it once
more], it is the exalted (cifi). Now, if (cifs), preserv-
ing secretly its own real nature, subjects itself to
Limitation, then the process is twofold. Sometimes it
flashes with cif prevailing, subordinating fto itself] the
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Iimitation which has already taken place; other tlmes
[it flashes] when himitation is prevailing.

In the event cif prevails, that 1s, when, in the
nature of the case the [divine] light is predominant,
then vijfianakala is pramair”’ DBut when the [divine]
light is being impaired, then vidya ™ is pramaty. Even
here where, step by step, [cif] has teached corporeality
by limitation, the independent nature of the Lord
Sadas'iva is apparent.

But, wherever ci# holds the supremacy won by
ardent endeavor to reach samadh,”® there the pramatr-
ship of the pure path™ has reached by stages the
highest degree. Where, however, limitation 1s domi-
nant, pramaip-ship of the void, ete.*’ is present.

This being so, citfa is nothing else than eiti in the
form of the limited subject [and] descended from the
stage of cetana, that is, bent on comprehending objects,
[Furthermore, citta is only citi which], due to the
object of perception, in other words, in virtue of the
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blue, pleasure and so forth, has passed into a condition
of limitation. [The latter conveys that cifi has] become
restricted through the limitation of both, [subject and
object].
In entities which manifest themselves in their own bodies,
sattva, rajas and tamas ® "
Bear the same relation to pas'u as to fiana, kriya and mayd
as third @ to pati.

Thus, beginning with this [soka, the following] is
stated in the excellent Pratyabhijia. Citi-sakti® is of an
absolute nature and appears as jiana, kriyd and maya-
wakti. In consequence of the excessive limitation it
flashes in the pas'u state as cifta whose nature consists
in sattva, rajas and tamas.

Hence, for the sake of tracing (citia) even in the
state of vikalpa because [it] is of the nature of the real,
the excellent Tativagarbhastolra says:
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Therefore, in all those who passionately strive for the highest
truth
There remains mnviolable the luminous character of their -

. most nature.
Thinking, however, that citfa especially constitutes
the real nature of the mayapramatr, he said :

Sutra 6 : The mayapramatr® consists of it.

First of all, the sphere of body and life forms the
matter® for citta; but also the sphere of the void,
because it is furnished with the saziskaras® that
cling to citta. Otherwise the one who follows the
common walk of life would not by his own initiative
pursue these things.” Accordingly, mayapramatr®
consists of citfa indeed.
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To this end, in the Sivasuatras® where the matter

is discussed, the-word is coined :
Atman s caitanya)
And, further, incidentally when defining mayapramalr:
Atman is citta.

Since, then, salvation is the result of correct knowl-
edge of the true nature of (@man),” and samsara that
of incorrect [knowledge], he continued in order to
analyze this true nature :

Sutra 7 : And he is one, of twofold appearance,
threefold build, fourfold constitution and a nature
divided into seven pentads.”

Reflecting upon these words, it follows that Siva-
bhatlaraka whose essence consists in cf, is but one

atman and no other; because it is impossible that the
[divine] light differentiate itself through place, time
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and so forth, and because, on the other hand, com-
prehending subjectivity does not belong to the soulless.”

Inasmuch as the [divine] light—through the
sovereignty of 1ts [own] will ®—subjécts itself to the
hmitation of life and co-ordinate phenomena and
thereby accomplishes that the subject pursues limited
aims, it is, therefore, of twofold appearance due to the
" dual nature made up of the light-form on the one hand
and the limited manifestation on the other.

Owing to his being covered by the mala of apava,
maya and karma [Sivabhattaraka] is of threefold
build. -

Because essentially composed of the void, life,
puryastaka and body, he is of a fourfold constitution.

The seven pentads, that is, the thirty-five™ such-
nesses from Shiva to the earth make up {Stva-
bhattaraka's] nature. This expression corresponds
also to the fact that he consists of a heptad of
pramatars beginning with Shiva and ending with the
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sakalas. Likewise, [it is compatible with the fact]
that he consists of a pentad™ as respects his
appearance as the power of spirit, bliss, will, knowl-
edge and action,” connected as théy are through
aklyati™ with the kajicukas kala, vidyn, raga, kala
and niyati.

‘When this one is being recognized thus—we mean
[when it is realized] that Shiva is one only, that he
consists of thirty-five suchnesses, that his nature
appears in a heptad of knowledge subjects and his
character in a pentad of powers, .., spirit (cif) and the
rest—then he bestows salvation; otherwise, however,
he leads to samsara.”

And hence

Sutra 8 : The sthitis™ of all darsanas are his

roles.”
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The sthitis,* that s to say, the conclusions of all,
meaming the darsanast of the Carvakas and the other
[schools of philosophers],"* are his, that 1s, this afman’s
roles in which he disguises himself like an actor and
which are kept apart by his own choice.

Consequently the Carvakas think that

Atman 1s identical with the body characterized by con-
scrousness.™

The followers of the Nyaya' and those close
to them regard the atman almost identical with
the suchness of buddhi® that 1s to say, with the
substratum of the group of gualities beginning with
fiana ““—but only as long as (@fman) is involved in
sarsitra.  In the end, however, when {the suchness of
buddhi) is destroyed [they regard atman as] almost
identical with the void."" :

* Ir this place are meant ' the fundamental principles *

4 Meaning *systems ' here,
6
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The followers of the Mimamsa are of the
opinion that atman, veiled by the upadhis '™ pleasure,
pain and so forth, ought to be recognized on the basis
of the recognition of the *1'.™ [They] also stop with
buddli.

The adherents of Sugata™ stop definitely with the
functions of duddki, maintaining that the fundamental
principle consists in nothing but the continuity of

consciousness." .

Some knowers of the Srutyanta'® say the atman
is identical with prapa.’™

The Brahmavadins ™ of non-being who assert
*this (universe) was non-being,’ arrive at the sphere of
the void and rest content with it.””®

The Mdadhyamikas' also uphold the same
{doctrine].
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The Paficaratras™ who declare: ‘Prakric 1
primary, Vasudeva is the Exalted One, the individual
souls are sparks of him, as it were, ™ finally ™ admit
that, for them, praketi is the highest. Hence, they
stop with avyakta.”

The Sankhyas,® however, and those having simi-
lar views cling to the sphere which is characterized
in the main by the vi]ﬁ?m?zkalas.‘“

Other knowers of the Srutyanta ™ accept as basis
the sphere of the Iswwara suchness by asserting : * In
the beginning this (universe) was being.”

The exponents of Vyakarapa ™ decide for the
sphere of the magnificent Sadasiva saying: ‘The
suchness of atmarn is made of Sabda-brahman in the

form of pasyants.’ il

Consequentlys something  else also deserves
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acknowledgment. And this is found formulated in the
Agamas'™ in the passage that begins as follows:

With the suchness of buddhi the Buddhists rest content,

with the gunas the Arhatas ;

So do the Veda-knowers with the soul, with avyakta the

Paficaritras.

The Tantrikas contend that the suchness of atman
transcends the universe,””

Those who take their stand upon the principal
texts of the sacred tradition and connected [“mm"S]
say [the suchness of afman] consists of the univ crse.’

‘It transcends the universe and consists of the
universe* is the view of those who know the Trika and
systems allied to it."™

In this manner all these réles of the one Exalted
One who consists of ¢iz have become manifested by
his own choice. Depending on the concealment orf
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disclosure of his absolute nature, they are dissociated
in a multitudinous degradation. On that account
@tanan is one only, extend it as far as it may.

However, by the will ® (of the Exalted One) those
of a limited vision are caused to arrogate to themselves
a view of their own in parties and sectarian schools.
For this reason-—unless the highest ¥akf: descend upon
them "*—[these short-sighted ones] do not comprehend
the great pervasion [of the afman] which, in respect
of its form, was just now explained, even though the
decisive fact of the higher knowledge-subject pervad-
ing ™ all the [fower] spheres of body and so forth is
very obvious, Asissad:™

The Vaispavas, however, and g’hose hke them—all who

passionately rejoice m vidya .
Know not the highest god, the ommscient, hun who is
endowed with knowledge. .
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Moreover :

Maya, indeed, misleads them in bondage,
craving for Iiberation.”
And, [finally]:
The worshippers of @iman do not reach the
of Shiva.
Or, [according to a different interpretation of the

we have to understand by sthitis the
the inner

till,

utilizing just their

highest place

satral,”™
[different] . acts of identification with
reality *® in which all darsanas come to a stands
that is to say, all processes by which we become
pleasure and the rest [of represen-
And these (sl/xitis)
s own

conscious of blue,”
tatives of empirical categories].
are his roles® ig., means for manifesting hi
nature whose character is nothing but spirit and bliss.

For, whenever the external form [of conscious-
ness] becomes tranquil in the true inner OnC
then therc flashes the high Lady of the furiya

consciousness.)® Her character is conditioned by the
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unification of emanation, stabilitating and reabsorption ;
or, expressed in swira-form: by re-absorbing of the
external reality, abiding in a stage appeased within
fand, lastly,] a continuity of consciousness ejecting
now this, now that. She sends forth and draws back
the diversities caused by the emanation and so forth
of objects then in existence. Always filled she is yet
lean, of either form yet of ane character only.™

And, in the commentary to the excellent Pratyabli-
JAa it is said:

However carelessly she handles ' her possessions, she is full,
nevertheless.

And this high Lady, cared for more ntensely from
stage to stage, makes the devout person her own."®

If @tman, who is of the manner described [above]
possesses power, why then does one call him a mala-
covered apu,”® a samsarin™ who is afflicted with Zala
and the other [kaficukas]? Thinking thus he said :



¢
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Sutra 9 : In consequence of the limitation of the
saktis of this cit-like [atman] he becomes the mala-
covered samsarin. .

“If, through the sovereignty of his will® the cit-like
highest Lord has his [universal] pervasion which is
characterized by unity, disappear and condescends to
[a state of universal] pervasion of duality, then his will
and the rest of saktis™ do appear [henceforth] limited,
though [in reality] they are not limited. And, con-

sequently, this mala-.covered samsarin comes into

existence.
The will-power of unrestricted sovereignty becomes

apu-mala®™ when in the stage of limitation., It consists
in that one imagines oneself to be imperfect. The
knowledge-power then becomes maya-mala® by reason
of the limitation whereby the universal knowledge
becomes knowledge of particulars (furcijjfatva) in
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the differentiation, [The maya-malal has its begin-
ning with the appearance of the inner organ™ and
the organs of perception'® and consists in the spread
of knowledge-objects which are completely differen-
tiated by appropriating limitation.

The power of action thereupon falls entirely a
prey to limitation and becomes karma-mala,” since
in the separation universal doership becomes doership
of something particular (kirhcitkartrtva). [Karma-
mala] has its start with the appropriation of hmitation
based on the organs of action and consists in that
one is intent on good and evil.*® Thus, by appropriat-
ing limitation the s'akfis universal doership, omnis-
cience, perfection, eternity and omnipresence *** appear
respectively in the form of kela, vidyz, rags, kale
Composed in this fashion, this [@tman]

and niyali.
7
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is called a sashszrin wanting in s'akfi; when unfolding
his s'aktis, however, [they call him} Shiva.

[The question] is voiced: ‘Does he not, in the
samsarin-stage, have any mark on himself that is
appropriate ta the Shiva-state whereby he [mayl
even in this stage [be recognized] as Shiva ?* Certainly,
[we reply). Reflecting on this he said : .

Sutra 10 : Thus also does he—like the other
one—miove the five processes of the universe.

The difference of the Iyvaradvaya system™ from
the Brahmavadins ' consists here in that the cif-like
Exalted One always retains the authorship of the
fivefold world-process., In support of this we may
cite what is stated in the first proposition of the
magnificent Svacchanda, namely : .

The god who enacts emanation and re-absorption, who effects
concealment and stabilitating,
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Who dispenses grace, him whom destruction of sorrow is
subordinated.

And, just as the Exalted One actuates during the
opening of the impure path'™ the emanation and the
rest (of processes] which consist in the unfolding of his
own real nature—thus he carries out the five processes
even in the réle of sarisara whereby, we must concede,
the cit-sakti is subjected to limitation.

Now, then, entering inta the body and the rest {of entitres],
the Lord may cause
The luminous flood of inner things to appear outwardly—
even in the course of the world, according to his will.
According to this view on [our] theme, expressed
as it is in the Pratyabhijfiakarika, [the {ollowing is

implied]. The cit-like great Lord, entering into the



52 yafaeEn

wureRan d s dE Fe-
FTOEAEE A Bl | SR
W degw | e e R
amaR  PeadiRa ) SERies swRe @g-
sdigar | d 9 Y3 emRuwawRd W
T Y Pae weedy Poflar | EhE =R

sphere of-body, life, etc., causes the object that is com-
posed of the blue, etc., to become manifest, fixed in
space, time and so forth ®—f{but only] as long as [his
attention] is directed outwardly. In this case™ he
possesses : .

1. in the partial sphere where the space-time,
etc., character becomes manifest—the quality of the
emanator ;

2. in the partial sphere where no space-time,
ete.,, character becomes manifest—that of the re-
absorber;

3. in the partial sphere where blue, etc., appear—
that of the stabilizer ;

4. in the partial sphere of differentiation—that
of the enveloper ;

5. there where he shines forth in identity with
the divine light—that of the dispenser of grace.

And how the Exalted One always posscsses the
authorship of the fivefold process that I have shown i
extenso in the Spandasamdoha.’
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Thus, should one, firmly resolved, busy one’s self
constantly with it, this authorship of the fivefold process,
which is @fman’s, causes the makes'varya' to appear
in thedevout. *Therefore, those who continually occupy
themselves with it are saved duning lifetime ™ when
they realize that the universe consists in the unfolding of
their own real nature’—so says the [sacred] tradition
concerning them. Those, however, who do not hkewxse
behold the totality of the object differentiated every-
where. With them the @¢man remains bound.

Moreover, the procedure in the authorship of the
fivefold process is not of the kind [described above] as
long as there exists some other secret [process beside
it]*  With this in view he said :

Sutra 11: These on the basis of manifesting,
enjoyment, meditation, seeding and dissolution.'”
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[After these] ‘ fivefold processes he performs ' is to
be supplied from what has preceded.

By and by there emanates after the magnificent
malarthadrsti whatever becomes manifest through the
successive appearances of the goddesses of sight and
the other [perceptual functions].’”

There, in the stage thus created he takes delight
for a time during which [the process of] folding up
remains at rest. In the meantime, the goddess of
stabilitating imparts existence [to the creation)."”
However, if meditation is added—for which we have
as an alternative concept camatkara—then it becomes
re-absorbed,”™  As the magnificent Rama says:

Even with the thunderbolt of medstation others are not able
to sphit the mountain of manifoldness; over

But those who are full of power by devotion to you*
come {pariimps) and destroy it.
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However, if this [creation] generates internally a
variform samskara®® of fear and similar [factors}—
although it is being re-absorbed—then it becomes 2
sasmsara seed destined to spring 1nto existence once
more and, [as such], is transported *® into the sphere of
vilaya’

Again, {let there be] this [thing] that has this-wise
been steadied internally; or, [let us say], something else
that has to be expiated by suffering : 1f, during hatha- ‘
paka, it comes to be burned in the fire of the spurit
through alarmgrasd, then he® reaches perfection and
enters the state of grace.™

Although the authorship of the fivefold process
thus constituted is ever latent in everyone it, neverthe-
less, does not shine forth without {he instruction of 2
goad teacher. Hence, one ought to approach a teacher
respectfully so that it may manifest itself.
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But he who lacking instruction,by a good teacher
has no complete knowledge of (the authorship of this\
fivefold process) stays deluded. He is led astray by his v
own saktis™ since the true reality of everyone [of these
saktis] is hid from him. Thus reflecting he said:

Sutra 12 : To be a samsarin means being led
- astray by one's own saktis when ignorant of that
[authorship of the fivefold process].

Béing led astray by one’s own saktis refers to
being wedged in between the pointed spikes of the
manifold doctrinal opinions aof the world. When
ignorant means when there is no shining forth becausc
the display of one’s own power which becomes effective
through the descent of sakti '™ js wanting. Of that
has reference to this authorship of the fivefold process

¥
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which is ever present latently, What [presents itself]
in this fashion is equivalent to being a samsarin.
In the excellent Servavirablattaraka this is ex-
© v pressed as follows :
: * Through igucrance the world 15 caught up i opmuans ; hence
emanation and re-absorption.
Moreover :

The esseace of all maitras arc the sounds, the essence of
all sounds 1s Shiva.

Now, here we are concerned with the paravak-
sak#i’™ This one is not different from the light of
cit, [appears] in the form of great mantras th’zt sound
contimually,'” consists in the perfect consciousness of
the “1'* and is pregnant with the whole circle of
Saktis formed hy the sounds from  to #sa™ First
of all, (this paravidk- -s'rkts) brings into apparition the
sphere of the {limited] subject through the successive
appearances of pasyandy)” madkyama " and the other
[forms of manifestation].

8 .
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In (this sphere paravak-sakti), concealing its true
form by assuming the form of another [sakti], produces
the vikalpa-activity ™ of the maya-subject.” [The
latterJ—novel and original in every instant—consists
in the indistinct appearance of specific objects. Like-
wise, however, ( paravak-sakts) manifests also the pure
sphere of avikalpa™™ which is veiled by that (vikalpa-
activity). Under these circumstances [and} deceived
by the manifold saktis in the form of Za and the other
[consonants] '™ which are presided over by brahmi and
the rest of the deities,™ the perplexed human being
imagines that the independent @/man is limited and
consists merely of the body, of life and other [physical
constituents). 5

In the pasu stage, brahmi and the other goddesses
manifest : *

[1] in the sphere of separation, cemanation
stabilitating ;

and



ERIBHIIEEES E 59
B‘iﬂ:l:‘&: aRfrbiamaa damafa | fee
q “% tet v B enifAd SR FAT,
Prafraiaie ARl AT
afer F@dR |
st e TR ORI
froareral Frar wasf Al N

sofren PEREEEREE Hetmeraregem-
aRd’ | Ha: SEAR AR gaEita, |

[2] in the spherc of unity, re-absorption whereby
they evolve the ability (patrata) of the hmited wvihalpa;
- in the pati stage, however, [these goddesscs]
disclose [in reversed order] :
[1] in separation, re-absorption, and
2] in unity, emanation and stabilitating, where-
by—through a gradual diminution of vikalpa—they
unfold ¥ the great sphere of avikalpa ™ which consists
in the ingress nto the blissful bhatrdvamudﬂt.‘"

“ Al these niches are WING 1+ he who realizes this fully
Possesses mihesrary® I gven when the vrkalpas appear,
because his self 15 1dentical with the all.

As is stated heré, [the above-mentmned goddesses]
cause the sakf of pure vikalpa "’ to appean that is,
{the sakts) of primal shape, deeply sunk spint and
bliss. Hence, bemng a samsarin consists, as exp]ained,

in being led astray by one's oWl saktis.
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Further, [there is another explanation of this
sutra]® The exalted citisakti® bears the name of
vamesvary,¥ because she sends fortht the universe
and because she has to do with the calamitous }
course of sasmsara. In her [changing] character she
displays herself wholly as knowledge-subject, inner,
organ,™ outer organ '™ and [objective] existence in the
form of khecars, gocars, dikcars and bhucars.”

[A] In the pasu stage,™ after having rested in
the stage of the void,” [citisakti]

[1] radiates through the circle ({cakra) of
Ehecars. [This circle] consists of the saktis of kala
and the rest of [kaficukas] which are characterized by
the doership of something particular, cte.;*" its true
nature, however, that is to say, its cidgaganacari-ship
which belongs to the hlé,hcst reality, it heeps sccret.

[2] It shines through the circle of gocari. [ThIS
circle] consists of the goddesses of the inner organ

® That 15, tamalady,

1 From the verb vam.
7 The word «anta means lefy, simster, unfucky.
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whose main functions are certainty of separation, selfcon-
ceit and vikalpana;' its true nature, however, which
is founded on the highest reality {and] which consists
above all in the certainty of unity, it keeps secret.

3] It manifests itself through the circle of
dikcari. [This circle] consists of the deities of the
outer organ'™ whose main functions are perception of
separation and so forth ; its true nature, however, which
is founded on the highest reality and conssts in the
manifestation of unity, it keeps secret.

[4) It appears through the circle of bhwcari.
[This circle] consists 1 the object of knowledge which
is depicted as a umversally differentiated phantas-
smagoria; its true nature which consists in the universal
self it keeps secret.

Now, all these circles ensnare the heart of the
pasn in delusion. - a
[B] In the pati stage, however, [citis'akti) mani-

fests itself

(1] as cidgaganacarl, whose essence consists in
universal doership and the other saktis;
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[2] as gocari, whose essence consists in the

certainty of unity, etc. ;

[3] as dikcars, whose essence consists in the
perception of unity etc. ;

[4] as bhucar: which consists in the object of
knowledge whose inmost nature is manifestation [of the
fact] that the [One] dualless is the same as one’s body."™

But all these opén up the core of patr.

Damodara, the scholar, who enjoys unfeigned
respect in virtue of his innate camatkara, cxpresses
himself in the Vimukiakas likewise ;

With their seat in the knowledge-subject, in the inner and

auter organs and in [objective] existence, the perfect 28

well as the hmited,
Vamesa {Vianesvart) and the other goddesses] are able

to bring about botls, liberation and bondage: throush
thorough Iémowiedgc the ane, thtough fach of knowledge

the other.
Thus, being a satsarin consists in being led astray
by one’s own stakiis.
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And again, [there is still this other interpretation
of the smiral. The aisvaryasakti™ 1s essentially
doership whose valuc lies in flashing manifestation. [t
belongs to the highest Lord whose nature is ¢, is
imperishable and unique.

[A] 1f, concealing its true nature, [this aisvarya-
s'akii] canses delusion in the pasu state

(1] by the phases of the prapa, apana and
samuana saktis®

f2] by the conditions of \V'\kmg, sleep and deep
sleep,™ and

[3] by the kalas™ of the body, {physical] life
and puryastaka *—then being a sasisarn 1s the illusion

’

caused thereby.
{B] However, if [this aisvarpasakti] causes [the

following sakiis] to unfold—{more speaifically],
{11 the wdana sakt " which appecars in

madhyadlaman,*™ ™
[2] the vwyduc sakti whose value lies in per-

meating the universe, and
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[3] the [sakti] consisting of mere spirit and
bliss which takes on form in the condition of turya and
in that of turyatita'*—then there follows even in the
stage of the body and the other [physical constituents]
salvation during one's lifetime which is of the patistage

Thus, being led astray by one's own gaktis has
been interpreted in three ways.

In the cidvat satra (sutra 9) it is said: In spite
of the d limitation the in is the same a3
cit? And here [we read]: Its being a samsarin deve-
Jops from being led astray by one’s own saktis—
whereby [the same thing] is expressed indircetly. I
with limited sakti [and] in spite of being affficted with
life and the other [physical constituents] he docs not
allow himself to be led astray by his own saklis, then
he is according to the thesis of the sacred tradition s
this *. . . corporcal highest Lord’, that is to say, n®
other than Sivabhatfaraka.” [This quotation is part
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of a veise] in which it is formulated more in detail.
The respective Agama™ reads:
After having entered into a human body the highest Lords
are veiled.
And in the commentary on a text about pratyabfis-
FaE™® it is stated ;

Those who, in virtue of their Shiva nature, percewve i the
body or, [expressed metaphorically), i the vessel, etc.
The structure of thirty-six dativas "—they likewrse reach the

goal.
In order to render more intelligible yet by means

of antithesis the meaning of the above sfifre so as to
bring about knowledge of the trath, he said :

Satra 13 : Knowing it full wel), citta™ * becomes
citi’ by raising itself in virlue of its being directed
inwardly to the stage of cetana”

9
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“ 1In ‘respect of its knowledge content this satra has,
in the mdin, been’ explained already in detail in con-
nection with the explanation of the previous sFira;
with reference to the wording, however, it will now be
explained.

Full knowledge of it—i.e., of the authorship of the
fivefold process that is atman’s—we have where the
delusion produced by one's own saktis has ceased
because the source out of which grew the marks of
lack of knowledge vanishes fand] absoluteness is being
attained. [Thus, wherever we have such knowledge,
there] the abover explained citta relinquishes being
directed outward, which leads to limitation, and becomes
citi, that is to-say, enters into ifs most own highest
state that consists in cif. [This citta accomplishes]
by ascending to the stage of cetana in virtue of its
being directed inward.!™ In other words, [it does it]
by arriving slowly, step by step, at the stage of the
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perceiving subject and, henceforth, at its true nature,
since even the kale '™ of limitation dwindles away.

That is the meamng [of the words].

1f the sphere of cit-sakti—whose essential form
lies in the manifestation of all differentiations—[never-
theless] appertains to the highest reality, then it must,
even in its mayd-sphere, behave like the sum, the
existence of which mamfests itself also when covered
by clouds. In this behef he said : ’

Sutra 14 : If the fire of citi descends to the
it burns to 2 certain degree, despite the
uel of the knowledge-object.
because it 1s able to devour
If it descends to the

{lower] stage,
covering, the f

Citi, truly, is 2 fire,
the [phenomenal] universe.
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[lower] stage, means, if it appears as the mayad subject
of knowledge. Itburns the fuel of the knowledge-object,
as, the blue, the yellow and the other [constituents of
the empirical universe]—in other words, it causes [all
this] to become itself. To a certain degree is, inter
preted, partially. Despite its covering means, notwith-
standing [the fact that] it has, of its own accord,
veiled its true nature like a fire whose great power is
covered up. .

The intention [in the choice] of the expression to 8
certain degree is [to convey] that when (citi) devours
[the matter of the universe] it does not consume [it]
altogether but makes [it] to rise [anew] through
the part made up of the samskaras. And that
all knowledge-subjects do  possess fsuch power of]
devouring [objects] is proven by one’s own experi-
ence. This the blissful Utpaladeva w__pdoration to
him l—gives utterance to in his hymns with these

words:
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Creatures, even Brahmd, Indra and Vishnu'™ are bemg

devoured whole ;
Therefore, O God, I reverence the universe that 1s

formed of you.

However, if {cits} effects the emergence and con-
traction of the Jadies of the organs™ and therehy
appropriates the means of preoccupation with the
alternating [processes of] emunation and re-absorp-
tion ™ then

Sutra 15 : In seizing the power, it makes the
unijverse its own.

Citi is power—{ctti] which causes the covering
of body, life and the other [physical constituents] to
immerge and, [by so doing], itself emerges and,
{further], manifests its true nature.  As 15 said:

After the neanéras have taken possession of this power. ™
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And thus, it makes the universe from the earth to
Sadastiva its own. That is to say, [citi] displays (the
universe) in virtue of its identity with its own naturc.
In seizing the power means by relying upon its tru¢

This the old masters uttered in the

emerged nature.
Kramasniras which are composed of their own words:

As a fire set ablaze burns the fuel—thus one should consume

the fetters of the objects of sense.

True, here it looks as if (cits) appeared temporarily only,
due to the emerging and immerging of the body and the other
[physical constituents]. Nevertheless, one ought not to 83y, there-

is this (cits)-—i it does appear only temporarily—to be

fore: How 5
understood as one whose essence consists in appropriating the

universe and 1s denived from sanivesa ?

In reahty, [matters are like this]: Inasmuch as the body and
the other [physical constituents] emerge, being hrought to appan®
tion by the soiereign will of citi, there is, we must admit, only &
temporary appearance. However, (cits) shines forth always and
otherwise [than through it} the body and the other [phy steal consti-
tuents] do not shine forth.
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Consequently, |we counsel] persevering occupation with (ctés)
in_order to have the pmmut( shyp of the body and the other [physr
cal constituents] == =AM 0 woM -nwac b imsimosea bt oot for the
purpose of ebtam . mmost
nature consists m

Thus the authors of the excellent Prafyabhifia.

And thus,

Sutra 16 : When spirit and bliss are attained,
salvation in one's lifetime means Jasting acquisition
of the condition in which cif is [our] only self—Iet the
body and the other [physical constituents] still be
noticeable.

When spirit and bliss—which consist in samavesa
and appropriation of the universe—are attained, the ’
body, life, the blue, pleasure and the other [physical
constituents of the cmpirical world] may still show
themselves, in virtue of being capable of division, i

195
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the condition of vyutthana.” However, be this as it
there will be a lasting acquisition of the
condition in which cit is [our] only self, that isto
ng manifestation of the oneness with

say, a never ceasi

cit. ‘The sufficient reason is the power of the sai-
skaras, occasioned by (o person's) samavesa, power
which had been augmented little by little through Yoga
practices to be propounded later on. [The onencss
with cif] constitutes salvation in one's life-time, which
is, salvation of a living person who still retains his vital
breaths. [All this happens, in other words], becaus¢
the multitude of fetters has been rent entirely and [his]
own inmost true nature been recognized [by the Yogin):

- Accordingly, it is said in the Spandasastra e
t{e who possesses this knowledge and regands the whaole
world as a play,” .
o 1s undoubtedly saved in his

And remains steadfast in Y
hfetime.

may,
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How now does the attainment of spirit and bliss
come to pass ? Reflecting on this problem he said :

Sutra 17 : By opening the centre 12 22 there comes
to pass the attainment of spirit and bliss. .

The centre is nothing else than the exalted
samvid" because it is presentas that which 1s inner-
most in the universe and because no [entity] possesses
a true nature except when attached to 1ifs screen.”
However, in the maya stage, (sarirvid) has, 1n spite of
this its character, concealed its true nature and
has taken possession of the stage of prapasakiy™—in
support of which we may cite the sayng :

At first sasived, 1t has transformed stself into pragd.
[And lastlyl, resting while descending 1 the stage of
buddhi, the body and the other [spheres of manifesta-
tion,”” samwvid] has followed the course of the thousands

of nads.
10
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Now, (sasivid) pauses there—preferably in the
form of prapa-sakti—on the seat of Brahman in the
182 s

on to adhovakira
f a Dhak tree leaf.™
e all functions do
re.

middle nadz from brahmarandhra
after the manner of the midrib o
[That must be the place] becaus
proceed from there and also come to rest the

Although so constituted, the real nature of (smixvifl)
remains, nevertheless, hid from the pas’us. But if,
during the Yoga procedure alluded to there bursts
open the exalted sanrvid which, as the innermost of
the universe, forms the centre— then there comes t.o
pass the attainment, that is to say, the getting, of spirit
and bliss the nature of which has been described.
Hence the above-mentioned salvation in one's Iifetime.
[The same takes place] if, in the course of [the method
referred to above] which will be dealt with [bd"“']'



TeafaREs 75
fefEm gRee—
aﬁﬁqaﬁﬁﬁéﬁaﬁwﬁmg%&mm-
A ETETIET 8 JTEE 1 20
%z gerkifefed Prreme S &-
TR e RAT RO | FATRE: Ceg
el s itaRaaee | SuEFaEE g
aw%—ﬁmwwﬁamﬁ%‘mmaaﬁzﬁﬂ ga-

there burst open brahmanads'™® ™" which [also] forms
the centre.

» \WVith reference to the Yoga method which leads
to the opening of the centre, he said : '

Sutra 18 : Herein the means are: [1] Disappear-
ance of vikalpa; [2] contraction and unfolding of
sakti; [3] cutting of [both] vahas; [4] contemplating
the koti of the beginning and that of the end; and
[5] other [subsidiary expedients].

Herein, that is, when the central s'akii 1S opening,
are disappearance of vikalpa and the other [expedi-
ents] the means. The opening of sasmuid, which forms
the centre of the un1verse, is accomplished by following
the authorship of the fivefold process, ete. [as] taught
above. This is the substance of what has {already]

been expounded.
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However, there is still another means mentioned.
Shattering the foundation of all fetters by means of
breath-control, bondage by the mudras'™ and the other
[methods], one gains access to happiness. Within a
short time [the Yogin] reaches the state of samavesa
which unfolds itself and becomes accessible, being
conditioned by furpa and furyatita.” [He succeeds
in deing so] when,

[1] by means of the Yoga method alluded to, he
is keeping citta directed on the heart;

{2] by becoming liberated from all sorrow what-
soever, he is banishing wikalpa which impedes cheer-
fulness ;
[3] in virtue of seizing avikalpa,™ he jsabsorbed
in contemplating his awm citpramate-ship untamished
by the body and the other [physical constituents].

Thus it is said in the excellent Prafyabhijiiit :

In giving up wikalpa and concentrating on one fonly], one
reaches gradually the stage of 1svara-ship,



EIRE e 7
2R s
437 g SRR T e 9 AR |
i | Mgenishi—
FEw awen: B saf fadh @)
g bmaRie=isey |

Rudargama: @R P @
23 I taamrgamaata 1|

i) e ow G gieEn sEPEEERE-
T, s, | Sfrdereag aaf g

and in the excellent Spanda we read :

¥f wavering ™ would disappear then this would be the ughest
stage.

Likewise in the excellent Jianagarbha :

When, O mother, men letely all the actiy
of munas and [thus] therr dependence ends 1n flames,
Because they devote themselves to the activity of the organ
of those that are saved—
They experience, thus estabhished [ truth}, through your

That Taghest state which flows with the mectar of never
weakening smperishable happiness.

Now, this means (of the disappearance of vikalpa]
has been dealt with first because it is the principal one
and is, therefore, taught in the doctrine of pratyabhijiia.
But in regard to the contraction of sakéi and the
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other [means] they are though not taught in the
doctrine of pratyabhijfia, nevertheless communicated
by us on this occasion because they belong to the sacred
tradition.®® It is our opinion that if many [means] are

listed everyone might through any one [of them] g0

[to salvation]. R

Contraction of sakti is concentration, through pro-
drawing in, of the [sakti] that rushes through
As is said in the Atharva
in the first mantra of

gressive
the gate of the senses.
Upanishads,”® in the kathavall,

the fourth creeper®
The self-existent (svayamblin) merced the opemngs [of the
senses] outward ;
“Therefare one looks outward, not within himself (nnlurﬂl"lﬂ")'
A certam wise man, while enjoying immortality
Introspectively beheld the Soul (atman) face to face.

* That 1s, chapter.
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Or, again, [the contraction of sakti may be under-
stood as] the universal bringing  back of the escaped
[g'akti}, comparable to the tortoise which, when frighten-
ed, draws in its limbs’ and retires mnto the mternor
[of its shell], as has been said ¢

Where it 15 extracted {from the external world], there 15
repose in the eternal.

The unfolding of sakti/® that is to sa¥, of the
one hidden within, [results] from sudden bursting of all
the circles of the organs.™  To quote :

characterized]

[This unfolding] 18 perceptible withm fand 18
opening of the

as looking outward without closing or,
eyes™
The coming forth [of the organs results] from

placing oneself into blxairavmmldrﬂ."“’ Thus it 15 said

in the Kaksyastotra:
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If, through the power of your will you direct your sight and

all the other saktis
Simultaneously to all sides within the centre to be hnown

as entirely your own—
Then you appear as one [only), as the foundation of the

universe,
Being firmly established like a pillar of gold.
Kalata, the great scholar, also has said :
This is accomphshed owing to the change in form, etc.”™

As for both, contraction and unfolding of s'akfs, it
is a question of intense preoccupation with that phase
of the process in which the coming forth [of the organs]
subsides. This ensues when the Fupdaling ™ ' ascends,
[a phenomenon] induced, by degrees, through knitting
of the eyebrows™ [and, morcover], in virtue of the
subtle prapasakti ™ which develops gradually with the
quivering of the nostrils. [Furthermore], it is a ques-
tion of being filled with the fecling of (vaktfs) residence
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in root, tip and middle, ™ ** [an experience to be had]
after properly arranging the s'akti ™ in the kupdaling ™ *
which dwells below in the form of a coil.* * Thus it
is said in the Vijfianabhattaraka:

Upon the middie between v/ and vise one should concen
trate the citéa of delight—lcsttal that 1s 1solated or full
of vayu, then one partakes of the beatitude of love"

In this [citation] the fire is the hearth of the con-
traction that makes its appearance during the entrance
finto the mudral. The loous of visa is the place of
unfolding in virtue of the cormng forth [of the organs]

* whereby the root wvig t has the sense of wyapt, { ™*
as follows from an investigation into the meaning.

By both vahas ** we have to understand prapa
and gpana of which one goes to the left and the

* That 15, 11 the form of a snake.

4 That 55, ' to be active”, " 10 pgr(nrm

! " praversal pervasion. »
AR once . or, *the flowing ones. "

138
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other to the right. The cutting of them signifies
their interruption by the sounding of anacka sounds s
within, especially ka, ha and’ the others. Before,
however, the heart must have become-tranquil.  In the
J#anagarbha there is a passage to that effect :

Should you, in virtue of the effect of anackakea cut off the
pair of auxihary nadis, come forth by extension,

And suppress _cefas 77_then blind darkmess is d
[within youl and in the cave

\Vhere ;‘he lotus ™ of the heart is in bloom there sprouts
fort!

That shoot of knowledge which, in the pas'#
produce parames-a-shp.

ispelled

even, is able to

The hoti of the beginning is the heart, the Foti
of the end the fringe of the twelve.™ Contemplating
both [kotis] at the time the play of the breath has
subsided, means intensive occupation with them made
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possible in that citte has come to a standstill. Thus
it is said in the Viffianabhairava:

He who has his eyes fixed closely on the akdsa '™ ™ of the
heart, penetrates into the centre of the lotus cup,

And excludes all else from consciousness, will, O Beautiful
One, partake of supreme joy.

Moreover :

Howsoever and wheresaever to the fringe of the twelve one

may turn the manas
[hs] achivity dxmm)shes irom moment to moment :\nd thus,
e

in davs, there d 4

From the first verse follows [that one should be]
busying [oneself] with the phase of unfolding. As
is said in the Spanda: .

One must know that here unfolding is involved ; oneself must
designate it as such,
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Under this [concept] are included tasting and the
other [modes of perception} of the beautiful sense-
objects. As is said in the excellent Viffianabhasrava :

Out of the blassoming of bliss which savors of the pleasure
caused by eating and drinking

{The Yogmn) will bring forth a state of fulfilment {and]
become one who [himself} consists of the great bliss.

A Yogin who has reached union with that incomparable
happiness which consists in enjoyment of song and the
other sense-objects,

Possesses identity in essence with that [great bhiss] because
his manas is gaining. .

‘Wherever there is joy of manas, there he may safely retain
manas, L

There the true nature of the highest bliss is shining forth.

* Thus, anything else also is to be sanctioned as far
as it consists above all in that it fills one's own self
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with bliss?” With such and similar means we are
concerned here in the opening of the centre.

From opening of the centre results attainment of
spirit and bliss, and this is nothing else but the samadh
of the highest Yogin, for which we have as alternative
terms besides others semaves'a and samapatts. With
reference to the Yoga-method for producing the
permanency (of samadhs), hesaid :

Sutra 19: In vyutthana™ which shows the
after-effects of samadhi one approaches more and
more permanent samadhi through meditating on one’s

identity with cit.

Just hike one intoxicated, staggering from joy under
n of the savor of samadhs, the true Yogin

the impressio
will, even in vyntthana,

who has attained samavesa
behold the [\vhole] mass of entities dissolve in the
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heaven of cif like a drop of rain in antumn. [He will,
further], devote himself more and more to introspection,
will—during nimilanasamadhi ms_meditate on  his
identity with cit and thus come to find pleasure on
samadhi alone even in the [otherwise] agreeable span
of vyutthﬂrm. Thus, it is said in the Kramasnlras:
Having attained semavesa he becomes;maccomphsher by
terized by

means of the kramamudrd " that is chatac
inwardness, 1 s;:i(n nf his putward gaze.
X b R P
1 - N

In virtue of avesa ™

a penetration from .

a penetration frow . ° -
the external. Thus, this mmudriakrama
with the external and the internal at

same time.

n is as follows. In
ceessively on the
tiomn,

1 ot "

one and the

- The meaning of this quotatio
mudrit the Yogin concentrates st
sphcrcs' of consciousness relative to cmand

* Really, * circles *
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stabilitating and re-absorption. That is to say, ‘by
means of Eramamudra’ he makes that which dwells
within himself [really] his own [by knowing it]. That
is nothing other than citi-sakts which manifests 1tself
in turiya [Kramamudra has the character] ‘ of inward- ~
ness, that is, its nature is characterized as a perfect
self (ahanta).® Thus, ‘ he attans saqmaves'a’ ‘1n spite
of his outward gaze’; in other words, although he is
busying himself with the sense-objects, the unfolding
of the highest sakti becomes for him an immediate
reality and he [himself] Becomes ‘an accomplisher,’
i.e., a Yogin of the highest type.

In this process, MmOreover, there occurs through
progressive devouring ‘the penetration ', i.e., samavesa
‘from the external’ ‘into the internal ’ which is, inter-
preted, from out of the totality of sense-objects that
is being devoured into the stage of the highest citi.

Furthermore, ¢ through aves'a,’ i.e by dint of
samavesa [and] due to vamana 'the penetration’ is
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o.. [The latter] is sqmaves'a whose

the spread [of objects] which have
[The penetration] pro-

given an impetus ¢
essence consists in
not lost the savor of cit.”
s—if understood as immediately present——‘ from the
ture consists in citi-sakti ' into
1, that is to says into the -
s the ‘ this’ (idmxm)."

ceed:
internal’ whose real na
+ the real nature of the externa
totality of sense-objects appearing a;
¢« This mudrakrama is connected with the external
and _the internal at one and the same time,’ that is, it
consists in Jasting samavesa. Itis called mudrd,
[1] because, in respect of its true nature, it consists
" of the highest bliss inasmuch as it grants mud, i€, 0¥
[2] because it puts the fetters to flight (dra); and
[3] because it locks (mudray) the universe ’
within, that is, in the reality of turiya. '
But krama it is called ¢
[1] because it causes

pear one after
f] consists in the

emanation and the rest of

processes t0 ap; the other (krama) and
ir successive

[2] because it [itsel
(krama) appearance.
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Now he designates as the fruit of the attainment
of samadh

Sutra 20 : Shiva, saying: Then—as a result of
penetrating into the perfect self (ahanta) which, in
essence, is the bliss of light and, in its character, the
great mantra-power—there follows obtaining of lord-
ship over one’s inborn circle of the deities of con-
sciousness which works cm‘:ﬁnually the emanation and

re-absorption of the universé.

It 1s presupposed that lasting samad/iz has been
attained Here now we are concerned with the self
(ehanta), that 1s, the genuine camatkara’™ of [one's]
own nature [ The self], in essence, is the bliss of hght,
te, mere comfort 1 spurit, in its character, the great
mantra-power, that 1s to say, the mner vital eneigy of
all santras Perfect means in the form of the high

.

12
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Bhattarika.* Should one penetrate into [the self];
there follows for the true Yogin, whom we aré con-

+ cerned with here, continually obtaining, i¢- getting,”
of lordship over one’s inborn circle of the deities of
consciousness which works emanation and re-absorp-
tion—creation and dissolution in their varied manifold-

d re-absorption of the universe

ness, ©f, emanation an
from kalagni on till the last zala’® This is the mean-

ing. Thus, the summary’ of the truth is expressed
in the following words: This universe is, in its truc
form, nothing other than Shiva himself. That'is the
grammatical construction.
As soon as this (universe) is being brought @ little

to consciousness, then [this] becoming conscious is
orm. The subjects of con-

nothing else but its true f
sciousness, however, formed as they arc of the medita-

tjon that is directed inward, arc its true naturc-



ERIEd 91

iR i Raa |
w Al wAERREERRRRRe:
A TR @ " | 9 R AR
Bl #efl sommear e o® = @

Furthermore, the sadashiva-isvara-ship in which
the self-conceit ™ of hmitation—which conditions the
body and the other physical constituents—has faded
away and whose body 1s the universe, is the essence of
these (subjects of comsciousness). And, finally, the
highest reality of that (sedassva-igvara-ship) 1s the
blissful great Lord himself consisting as he does
of the camathara of the entire umverse which
becomes manifested through the [divine] light, the
only reality [in existence]. For, nothing may become
manifest except it enter into the real [divine] light.

And the highest Lord* lets bhss flow without
bounds because, due to his perfection, he is free from
all desire after having brought it to pass that in what-
ever is alive there is bliss. [All living things, to be
sure), are made up of nothing else but the objects and
subjects of the {eternal] word.'” Since sovereignty of
the will constitutes his inmost nature, that (highest

* This 15, the perfect Yog:n who s identical with Shiva,



92 SRR,
& GRytar eatErREracr AR |
W O HTFTEETA, I, AT AR
wREIEFerE 9 s ena SW-
VITETAM, T, AFREFRTAFT  GGEHRIFI
TARREEE WFa: wigd §q MrEsTe-
froew wfd Sgw @ PemaR g
TEguiEEy w4 dgan femh | fwa—

Lord) has made these [objects and subjects] entitely
his own through mastery of the whole throng of maya-
sounds ® from « to ksa™ in meditation.

Thereupon, the universe come forth, becomes
tranqul in the highest [reality]. [We mean the uni-
verse] which begins with the sound & whose true natute
exhibits itself in the highest [reality], #.c., in akula,™
and which ends with the sound ke ™ that consists in
the unfolding of s'akti, while the sound kga represents
the queting of the coming forth. [To wit, the uni-
verse becomes tranquil when, by the Yogin, it has
really] been appropriated at heart in the manner of
pratyakara™ by forming a cup®™ of both sounds,
@ and ha, after it has flashed as the bindu * that sub-
sists in the consciousness of unity. Such is the true
meditation made up of the throng of sounds. Asis

. written :
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Quieting down of the divine hght the self one calls bemng

an Ego (ahambhr’wa).
And queting down 1t 1s called because perception of the
umverse 15 impeded [therebyl.

[Likewse they speak of 1t as] sovereignty of the will, primary

doership and 1svara-ship-
Again, this self (ahanta) represents the stage of
the great power because all mantras proceed from and
t and because it calls forth, by

come to rest m 1
means of these (mantras), activity with any object

whatever [as aim]. This has been said in the excellent
Spanda in the passage beginning :

After the mantras have taken possession of this power .« « +

and closing by saying?

... those who walk in the law of Shiva.
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In the S'vasutras also we read :

Being intent on da™ one b j of
marntra-power—Unmega 1, sttra 22,

170

Here, then, penetrating into the perfect self
(ahanta) which, in essence, is the great mantra-power,
is nothing else than the process by which one bécomes
this (perfect self). [It takes place] in virtue of the
immersion of the body, life and the other {physical
constituents] by being confident that one will reach the
stage (of the perfect self) and thus immersing in its
savor¥ the body and the other [physical constituents],
indeed, even the blue with its co-ordinate factors. For,
whatever extends, is known for certain, is stored in
memory or is desived—{wvhether it be] the body,
pleasure, the blue and so forth—throughout it ail
the manifestation that consists in the exalted eifi-
sakti shows itself represented as a screen™ Is it

" not said ;
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+ -+ Then, if it does not flash, nothing [at all] flashes.

True, (cii-s'akti) becomes manifested only in this
way [i.c., as a screen]. But, due to self-conceit—which,
conditioned (logically] by its maya-sakt, 1s beng
effected [empincally] through that obscuration which
is a result of the appearance of the body, the blue and
the other [physical constituents]—it seems asif (c#fi-
s'akts) were of a diffcrentiated nature altogether.

For that reason also (citi-s'akts) is being looked
upon as [differentiated] by the wrayw-subjects just
because these latter are made up of knowledge, will,
resolution and the other [psychical functions of limited

subjects]. In reality, however, citi-s'aki: is one only.
As is said:
And this reflection, strown with the leternally] alternating
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Moreover :
QOwing to the maya-sakti of the Lord it is called bhfnna-
sasivvedya-gocara *
1 lution and the

By those ¢ch: terized by k
other [psychical functwns]

1f, by entering into it and placing confidence in it,
he reaches this cifi-sakti which is thus in all conditions
manifested as one {only] there accrues from penetrating
into it the acquisition® of lordship for the real Yogin.
[By the latter] 1s meant universal sovereignty, para-
bhairava-ship ™ over one’s inborn circle of the deities
of consciousness, that is to say, over the whole bunch
of rays of the mayaless inner and outer organs which
works continually the emanation and re-absorption of
the upiverse. [This lordship is acquired] by means of
the Yoga practice mentioned above during the unfolding

dge, will, r

content of

* That 15, * the gocara 7% of the
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and enveloping of the organs, even in the re-absorp-
tion and the other [phases] of the universe whatever
they may happen to be, because he himself consists of

. the universe. Asissaid:™
1When he has ascended to the only place setting and nsmng
belong to him,

Through control he becomes an enjoyer
will become the cakra- lord

* thereupon he

The expression * to the only place ’ [employed] here
[1s explained 1n the following passage]:
He wiil lead the universe to the only place. ..
In the same way™ must samanya-spanda-bhah
unmesatmz * be cxplained. The word ‘to him’ [is
explained in the following passage] :

» That 1s. *the genesis of the umversal movement whose essence lies in

mamfestation.”
13
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Held by {this} puryastaka ... ..

This puryastaka one must approach and conquer
in meditation—but not as the authors of the interpreta-
tion have commented [the above passage from the
Karikas) :

On the one place, f.e., the fine or the gross body.
And I have sung in the hymn :

Whoever possesses sovereignty of the will 1s ruler of the

circles of cuti,™ is the great Lord,

And 1s furmshed with the circles of the detties of conscious-
ness—he 15 victorious.

The word iti * ¥ serves the purpose of a summary.
The body of the section just expounded, as extensive
as it is, 1s through and through Shiva, that is, Fdrmed
of Shiva, because it leads to the attainment of

“Thatls “saying”
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Shiva because it has sprung from Shiva and 1s not
severed from the true nature of Shiva—it is Shiva,

indeed.™

A creature bound by the body, life, pleasurc and

the other [fetters] on all sides
Does not percerve this his own citi of great lordli-
ness, filled as it 1s with perfect bliss.

owing to the instruction, beholds the

But he who,
idst of the nectar sea of

universe in the m

knowledge
Roundabout like 2 sprin

sooth, is said to be th

kling of foam—he, in
e one Shiva.
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Some have experienced the descent of sakfi
wrought by the savior,

But from want of study are unfit for keen
arguments,

And, hence, incapable of understanding the
doctrine of recognizing the Lord [within].

For these has been given this instruction in the
truth.

Concluded is the Pratyabhifiahrdaya.
The Composition 1s the work of the blissful teaches Rajanaka-

ksemardja who has depended on the lotus-feet 7 of the blissful
Abhinavagupta, the best among the venerable great Shivaite teachers.



NOTES

1. Pratyabhifia (i.., ‘recognition’) is the doctrine which
leads a person to become aware again of the fact that the individual
soul (pasn or j1va) 1s identical with the universal Soul { pati, Shiva,
Isvara, etc). The word 1s employed to designate the Kashminan
form of Shivaism, particularly the religious philosophical systera
for which Kashmir Shivaism 1s noted. The system appears under
this name i Midhava's Sarvadarsanasasiigraha as the eighth
among the sixteen systems mentioned. In this work it 1s distinguish-
ed from the rest of Shivaite systems, viz., Nakulisapasupata-
dars'ana, Shaivadars’ana and Rases'varadarsana.

Cther designations of the same system are Trika and
Spanda {erroneously distingwmished from Pratyabhiiia by Buhler in
Detailed Report of @ Tour in Search of Skt. 81SS., 1877, and
stll so by Wi Ceschuchte der Indischen Literatur, 3 B.
p. 445, Cf. Chatterji, K. Sh., p. 7 and Iyengar, SASV., 36). For
further designations of the system consult Chatterji, K. Sk., p. 1 f.

2. Shiva's five kriyas (i.., transactions, functions, deeds)
are ch istic of a d pr ded also by the Shivaism of
the Tamil South (cf., e.g., Schomerus, H. M., notes 16 and 20).
The doctnne 1s met with likewise i the Shaiva-section of the
Sarvadarsanasarigraha (cf. Deussen, G. P15, 1, 11, p. 317),
‘The krtyas are the following :

(a) Spsti=ejection, emanation. Creation is the usual
but nexact translation,
(b) Sthiti=stabilitating, mantenance.
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(¢} Sarhara or sasihyti=drawing back i, reabsorption.
Usually rendered by destraction, which is incorrect.

(d) Vilaya =disappearance, concealment.

() Anugraha=dispensation of grace.

The first four krtyas constitute the cosmic process, lasting

and repeating itself ns it does from etermty to eternity. Shiva
sends forth the umiverse out of himself, imparts existence to it, and
draws 1t back again into himself so as to have it appear once more
after a period of concealment (i.e., universal rest). Such a cycle 15
calted kalpa.
On a different plane lies the fifth krtya. Itis the act of
grace by which Shiva works the salvation in the human being.
The discrepancy between this %riya and the first four Zriyas
appears less great if we bear in mind that the soterwological accom-
pames also the four other conceptions which are more of a cosmolo-
gical kind.  Of this later on.

3. Sankara Upanishad does not refer to a work of the
Upanishadic literature, but signifies secret doctrine (cf. Deussen,
G. Ph. 1, 1I, p. 11 fL). A footnote to Ksemaraja, SkSV., 6, 3
explains * siva-upanisad’ by ‘siva-rahasya-agama-sastra,’ f.€.
‘the doctrine that 1s contained in the Shivaite secret tradition
{cf. #b., 50, 12). Sankara, meamng propmuus, 18 a surname of

Shva. Co ly, satikara-up d and panisad are

synenyms.
4, 1In kgesmena, that 1s, securely, luckily, we recognize a play

on the word. Ksemaraja thereby alludes to himself as the author
of the work, Or should we, perhaps, regard the expression asan ab-
breviation of Ksemardja? Then we would have to translate: *. ..
‘The best is brought forth by Ksemarija.' The readings of the codices
with this interp jon because

ka, tha and ge would h
they emplay the active form: ‘From out of the ocean . . .

bring farth.'
5. @ means I or unifi with some-

thing. Here it ts the coalescence or, rather, the knowledge of the
jdentity of the umversal Soul and the individual soul (see note 1),
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and of subject and object at the same time. The soul becomes aware
that it is nothing else than Shiva himself and that the umverse
is his, or; its body. Such knowledge constitutes the salvation of
the soul. On p. $5b samiivesa is interpreted by samapatti, i.c.,
coincidence, and s@madhi, Here, as m other Indian systems, the
latter expression denotes retreat, the highest stage of Yoga.

6. In saktipdta or saktinpata (both ing fall or descent
of the power), Shiva's sakti descends—his ‘power’, f.e., his
creative energy which, in reality, 1s not different from himself. It
is thought of as female and represents his immanent aspect. With
it he permeates the universe, actuates the cosmic processes and, in
saktipata, descends upon the soul, taking possession of 1t.  All said
and done, saktipata 1s the same as anugraha (see note 2); cf.
Barnett, P. Abl., commentary to stanza 9 where the commentator,
Yogamum, fumishes also a valuable description of the effects of

saktipata.
7. Cits (1.e., inteligence, spimt) 15 Shiva in the form of
absolute 11 absolute comprehend reason. Synonyms

are cit and cattanya. In our text, the former 1s promiscuously
used for c¢ifs; the latter, however, appears only mn atations,

8. The 3rd person seems to permut the conclusion that
Ksemaraja is only the author of the commentary, but not of the
sTitras, In the Catalogus Catalogorum 2 (1896) Aufrecht mentions
our text under the title of Iswarapratyabhijiiahydaya, ‘a Commen-
tary on 20 siifras of an unknown author by Ksemardja' The
editors of the text credit Ksemaraya also with the sfitras (cf, Short
Review, 6, and Chatterys, K. Sh,, p. 39). Nevertheless, the 3rd
person of the verb alone does not constitute a sufficient proof. It
is pessible that, orginally, the author of the commentary may have
been a different person from the one who wrote the s7iiras. But
after the swira stile had become predominant in philosophic hitera-
ture it frequently h d that the phil hie author himself
explamned more 1 detas] the doctune which he had formulated n
condensed aphorisms. Thus it may have been the case that our
anthor retained this time-honored form of the verb employed as an
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introduction to the swtras, be it as a stereotyped formula or be u
for the sake of a fiction, .

\y_nh respect to the situation here one might see an indi-
cation of stitras and commentaries being by different authors in that
several sfitras contain not one but two or three explanations. The
same holds true in some of the Shivasitras by Vasugupta which
Ksemardja has commented. Different explanations presuppose doub(s
in regard to the onginal sense of the stitra which would be superﬂuous
had the commentator composed them himself. Cf. note 28.

9. Svatantra, really ‘that which has itself as foundation,’
bsolute and,

Thus it comes to mean not-presupposi ything,
finally, free, of sovereign will,

10. The term siddhi (i.e., reaching the destination, being
accomplished, perfected) here includes both systi and sawhara.
Cf. note 2,

11, The tattvas {singular; tatfvq, meaning
pnnciple), thirty-six m number, are the entities into which Shiva,
as the universe, differentrates himself in sps#f. The concept has
been taken over from the Sarikhya. The latter recognizes twenty-five
tattvas which have been transferred unchanged by the Trka system,
but have then been supplemented by eleven more. Ascending from the
prakrti and from purusa us the highest principles of the Sankhya,
to Shivatattva, the highest of the Trka, the tativas are the

“ suchness’ or

following :

(a) Five prinoples connected with the limmtations of
the subject. They are called kaflcukas because they cover like
* sheaths® the knowing subject, binder and Dhmmt it n ats achivity
and thus allow Shiva to become puruga. They are:

1. Kala, i.e., time, the limitation in respect of duration
[tattva No. 26).

is. Niyati, .., restraint, restriction, the limitation
respect of spacial expansion [fattva No. 271

. Raga, ie, nchnation, the limntation in respect
of interest {¢attva No. 28]
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iv. Vidya, i.ec., knowledge, the limitation in respect
of knowing [#attva No. 29},
v. Kald, ie., art, the limitation in respect,of author-
ship or efficacy {tatrva No. 30].

(b) Maya, as the universally limiting principle superior
to the five kaflcukas ltativa No. 31). (laya is also understood as
the sixth kafienka; so Abbinavagupta, P. Y., 17, 24; Chatterji,
K. Sh., p. 75).

(c) Five principles of the all comprehending unlimited
subject-abject, They are :

1. Vidyd, i.e., knowledge, in contradistinction to
the kaficika of hke name, called usually also
suddhavidyd, 1.6, pure knowledge [tattva
No. 321

i, Iswara, i.e., Lord [tattve No. 33].

Sadasva, 1.e., ever benevolent® [tattva No, 34)
{The last two terms tesufy to the fact that
popular names for Shiva have found ther way
mto the philosophte nomenclature).

iv. Sakts (see note 6) l[tattva No, 351,

v. Shiva [tattva No. 36].

On the meaning of these five highest principles and their
mutual damarcation Chatteryy, K. Sh., pp. 51-53 and 61-75 gives
astute information.

True, there are only 34 principles from sadasiva to the
enrth (bhwimi or ksits, the first and lowest principle which represents
the solid bodies and, bemng farthest removed from Shiva, the greatest
materialization). In this passage the author has the development
of the umverse begin with the 34th principle, since he deems the
two highest fatfvas, sakti and Shiva, too far removed from the
process of the world. Chatterjt, K. Sh., p. 65, n. 1 adduces some

more passages from other texts i support of this contention.
12. The umverse 18 not created, but emerges from where 1t

it

has been potentally. Cf. note}2.
14
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13. The world-rest between sarithiira and systi (cf note 2)
is meant,

4. The term’ pramitr, ie., the measuring one, sxgmﬁes the
subject of knowledge. The }ughest pramaty is Paramasiva, * the
highest Shiva.’

15. Here, the sakti defined in note 6 is called par@sakti,
‘ the highest sakti,’ to distinguish it from its innumerable subsidiary
siakiis by means of which it permeates the umiverse and causes
everythmg, salvation and bondage, good and evil.

16. °*Bhattaraka® 1s an honorable surname of gods and
emnent human personages. As we see on p. 8a, Swabhattaraka
is distinguished from Paramasiva,

17. Meant is the enchained Soul. In the same sense the
S'vetds'vatara Upanishad 4, 9 speaks of the ‘ other.’

18. Maya (cf. note 11, tattve No. 31) or maya-sakit is the
power which, like all other principles, emanates from the sakff of
Shiva. It brings the subject of knowledge under loutation
through the five kaficukas (cf. note 11, tattva Nos. 26-30) and
substitutes for the luminous consciousness of identity the dark
illusion of separation.

19. The term prakrts, otherwise of no wmportance in our text
(the word appears only here in reference to the Trika) refers,
according to 'Chattern, K. Sk., pp. 50 and 87 ff., to the Inmuted
object. Together with the limited subject, purusa, 1t becomes
manifested under the influence of m@y@ and 1ts kaficukas.

20. The objection 1s raised from the pomt of view of the
Vedinta.

21. Pramana, i.e., measure, denotes the means of knowledge.

22. Prameya, f.e., that which is to be measured, signsfies the
object of knowledge. Cf. note 14.

23. The editors of the present text comment-in a footnote
very pomntedly on this passage, making use of the following sumile
‘When the sun shines forth there is no need of another lght.'
Consciousness 1s the ultimate, that which cannot be proven further.
It requires no higher evidence since 1t encompasses all proof,
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24, This work appears in Ksemaraja, SkSV. under the name
of Trikahydaya.

25. The word knla has many meanings. In this place it
does mnot posses'; the common meanmg (cf. note 11, tattva No. 30).
With the adjunct baindavr {derved from dindu, i.e., the spark
situated 1 the mystic central cavity of the human microcosm and
identical with Shiva) it must sigmfy as much as Sivatativa.
Ksemardja, ShSV., 78, 5, employs kali (i.e., particle) n the sense
of fattva, In the fourth appendix to our text baundavi-kalii s
defined as svtantryasakti (n.e., sakti of absoluteness). Thisis
fundamentally in harmony with our interpretation. Iyengar, ShSV.,
247, translates in the citation given in this work also the two words
by ‘ray of the moon.' In a footnote he says by way of explana-
tion: ‘The ray of the moon, r.e, consciousness, asserts itself
in the very attempt to disprove it. It 15 an ultimate fact'
Cf. note 32,

26. The term rasya, i.e., the savory or palatable, stands for
the w.hole phenomenal world. One sensation represents all.

27. The siddhss (smgular  siddls, meamng achievement,
suceess, perfection, magic power) are the powers and boons that are
being lavished upon the Yogin who 1s on the road to the highest
goal which consists mn salvation, A passage from the Svacchanda
belonging to the Agama lterature {cf. note 128) and cited by
Ksemaraja, ShSV. 125, 1-3 may allustrate this pomnt: ‘He
stnkes terror to Brahman, Vispu and Indra, the gods who rule
over the perfect ones, over demons and serpents—and he liberates
them therefrom. He blesses and curses them. The pride of death
he lays low, even the mountans he causes to tumble.’ However,
m the passage of our text, the idea of salvation 1s included in the
concept siddins. In the narrower sense of the term, the latter are
designated by blioga, that s, enjoyment.

28, Introduced by ‘apr ca’ we face another explanation of
the first siifra. ‘The author employs other conjunctions besides
this one, as ‘atha ca’ and 'kim ca’, for the same purpose; cf.
p. 19b and Ksemaraja, ShSV., 7, 2 and 8, 7.
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29. Nila (i.c., blue, the blue color) is representative of all
external sensations. Cf. rasya in note 26,

30. Of all inner sensations siukia, pleasure, 1s representative.
Cf. notes 26 and 29,

31. Praya (f.c., breath, breath of life, life) ndicates animal
soul life.

32, Different from the first explanation, the universe here 1s
thought of merely as the object which is composed of the consti-
tuents just mentioned.

33, Avesa s the same as samavesa; cf, note 5.

34. Ksemaraja, ShSV., 37, 10 {. also cites the verse and adds
the significant words : * From being attentive to the vanishmg of the
difference between subject and object he derives bliss which conststs
mn divine wonder. That 1s the beatitude of his samadhi.' Cf. note 5.

35. ‘And so forth’ (Sansknt @ds)} must refer to form; consult
p- 3a.

36. Here and in the following s¥itra we have a polemic
against the Bhedavada or the Dvaitadars'ana, This is the doctrine
of two prmctples, the Indian dualism, which asserts the non-identity
of subject and object, or of the universal and the individual souls.
For the genests of the philosophic movement i Kashmir as well as
for the development of the system the opposition to the Dvaita was
of determining sigmficance.

Vasugupta, the founder of the Kashmirian Shivaism,
recetved a revelation from Shiva. Legend has it (cf. Iyengar,
ShSV., 243-4) that in this act of grace Shiva was led by his resolve
not to have the tradition of the secret knowledge cut off in the
world that had fallen prey to the doctrine of Dvaita.

In this connection we might make mention of the tradition
according to which Sankara i his travels came near Kashmir.
“The activity of this greatest of India’s monists falls into the first
half of the minth century and comes, therefore, at the same time as
the appearance of Vasugupta (cf. Chatterji, K. Sh., p. 23). Hence
1t is not improbable that he imparted the impetus to the monistic
movement 1n Kashmir (cf. Farquhar, O.R.L.1., p. 198}.
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However, it is difficult to determine which rival system
onr author may have had particularly m wind—whether the
Sitkhya proper or the Vidistadvaita or other Shivaite systems

17 = stricter duali: According to Chatterji, K. Sh., p. 8
ff., the Sasvigamas taught in reality a dualism and the Sivastitras
were revealed cxactly for the purpose of dispelling the error of
dualism and establishing the truth of monism. The Saivagamas
are Shivaite works which the followers of the Tnka uphold as
authoritative and interpret monistically.

37. There is a distinction between wupiidana, ie., causa
materialis and nimstta, i.c., causa efficiens. C{. Garbe, 8., p. 293,
38. In the Indian sithouette play, &Mt/ is the screen upon
which the silhouettes of the figures appear being set 1 motion by
one single player behind the screen.  The light 1s thrown on to the
screen from the stage. Shiva 1s compared with the player, the
wotld process with the play of the figures which he handles. The
Satkhya also knows this ssmile; cf. Deussen, G. P2, p. 449 and
460 (Sankhyakarka 42: natavat; 59 nartaki). For further
elaborations of ths simile cf. Ksemardja, SASV., 89, 5 ff. and in
with 1t the fc on p. 377 of Iyengar, SESV. Itis
easy to understand that one chose images and compansons from
the field of theatricals in connection with a God who appears m the
sacred legend mainly as the great dancer ; consult also Schomerus.
H. M., note 20: Shiva as dancer ; Yogamum on Paramirthasira,
1 and 5: Shiva as actor. Chattern, K. Sh,, p.45 paraphrases
‘svabhittan® (i.e., ' on its own wall ) with ‘m Himself as the basis
of the universe.”
39, This is another simile in vogue among these philosophers
because it supports the pomt of view of Advaita (monism).
Cf, Barnett, P. Abh, pp. 721 and 723, and Bhandarkar, V. S.,

p. 129,
40. ‘The term avasthita denotes that which 15 1n a certain
sthid or ha that s, d ‘What appears as the

universe s nothing but an avastha of Shiva, See Barnett, P, Abl.,
p. 728, stanza 26: ¢ As syrup, molasses, jaggery, sugarballs, candy,
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etc. are all alike juice of the sugar cane so the divers conditions
(c tha) are all of bhu, the Supreme Self.’

~ Consult also note 7, on p. 6 of our text: ‘From the
Agama literature we know seven pramiitars as subjects (grahaka).
They are: (1) Shiva; (2) the mantramahesvaras; (3) the man-
tresvaras (4) the mantras; (5) the Vijnanakalas; (6) the
pralayakalas; (7) the sakalas,’ Cf. notes 44, 46, 47, 50, 52-7.

41, The manifoldness of the universe comes about in the
following way. When, in the evolutionary process, Shiva as
pramiaty descends stage by stage—here seven or eight—he suffers
greater and greater limitation, There corresponds in each stage to
the more or less limited pramaty belonging to it a just as limrted
prameya. The world 1s as wide or as narrow as the mind that
contemplates it. To this we must add that not merely in the
highest, but also in every other stage pramaty, and prameya, are in
reality regarded as identical.

42. The term aucitya means bemng accustomed, or habit.
The thinkers who chose this term for the relation of subject and
object must have had an inkling of our present knowledge that the
their contact with and adjustment to the

organs develop n
peculiarities of external stimuli.
43. If, viewing one’s own psychological existence as a whole,

one says: '1-am this,’ one identifies the self {(ahanta) and the
‘this " (rdanta), but at the same time differentrates them also. For,
now it is the ‘I’ that 1s predommnant in consclousness, and then it
' The same holds true with Shiva and the universe,
mn the vartous stages. Consult

is the ‘thi
with pramity and prameya,
Chatterit's lucid explanations in A. Sh., p. 61 I

In the stage of Sadisiva the * this* becomes subordinated
to the self n the consciousness of the pramitr. See Chatterji,
K. Sh.,, p. 67 and Barnett, P. Abh., p. 724, the commentary to

stanza 14.

44, Already in this stage, Shiva does no longer appear as one
pramaty, but as many pramatars. They are under the leadership
of Sedasiva and -are called mantramaliesvaras {i.c., great Lords
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of the mantras), saperhuman beings like the Rishis. They are,
presumably, a product of poputar Shivaism in which the magic
formula (mantra) plays an important réle.

45. Here, self and *this” are perfecily balanced, one against
the other {cf. nate 43}, The *this’, according to Chatterji, K. Sh.,
p. 69 ff, is dominating over the self in this stage, while in the
following only the balance is observed. \Ve grant that syntactically
the “this * precedes the self in our passage.

46. Confer note 44, That they belong to a lower stage is
indicated by the omission of the epithet mahat, meanmng great.

+7. Confer notes 44 and 46, 'They are also called vidyesva-
ras {Barnett, P. Abh,, p. 724).

48. Presumably, the same 1s applicable to Anantabhattaraka
(7.e., ' the infinitely great Lord *) as we remarked already in note 11
in the case of Saddstva.

49. The term sakka {1.e., branch) applies to a school of phi-
losophers ar to the followers of a gure (i.c., teacher). The latter
whispers the santra of his s@khi into the ear of the student when
he is bemg mitiated. The mantra constitutes the mitlation
formula,

50. The phases of mantras, wrees and nir fres -
varas designate so many stations which the Yogin on hss path to
salvation has to go through. Confer Ksemaridja, SASV., 124, 9 £.:
‘ \When, by stages, the worth {and power) of the mantras, mantres-
varas and mantramahesvaras 1s attamed, there springs up the
capacity for another creation, that 1s to say, one becomes the
architect of (o } to be delled ! to one's own
wishes.’

51, The concept sara (i.e, nucleus) corresponds to our
potentiality 1n this case. The nucleus of a betng 1s its potentiality,
or, what may become of 1t

52, He who rid himself of the organs (k@l@) by means of
knowledge is called viji@ndkala. Hal# here 1s used n a third
meaning to be kept distnct from the two other meanings {<f. notes

11 and 25). The term refers to the orgaps by wluch the soul is
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fettered to the world or by which it clings to the world. Whether
our system, like that of the Pasupata sect (cf. Bhandarkar, V. §%.,
122), understands by it all tattvas from 1 to 23 remains obscure
though it seems probable.

There 1s no upanimity among the texts as o the classifi-
cation of the Vifitdnakalas i the hierarchy of the different
pramatars, On the authority of Barnpett, P. AbL., p. 724 {com-
mentary to stanza 14) the concept viflanzkala comprises all of the
three classes named above, viz., mantramahesvaras, mantresvaras
and mantras. Though it seems as if our passage in question
separates the vijlan@kalas from these classes it may be due merely
to the somewhat obscure way of stating it. That Ksemaraja shares
the view of Abhinavagupta, his teacher, which was just stated, 18
plain from the passage on p. 12a.

53, This qualification 1s due to the doctrine of the three
malas, DMala means dirt, soiled garment, This mala dulls the
individual soul and keeps it from recognizing its identity with
Shiva. One distinguishes the following malas :

(@) Anavamale 1s the prnimary male (wilamala) on
which depend the following two kinds, This @navamala 1s that
species of mala which transforms the soul into an anu (r.e., atom,
a small, limited and, hence, individual entity). It 1s the evil of
individuation.

(b) Mayamala (i.e., the mala of maya) is the mala that
gives to the soul 1ts bodily form.

{c) Karmamala (i.e., the mala of action) is the mala
which enchains the saul by good and evil action. In one waord,
rarmamala is karma (cf. Bhandarkar, V. 8., 130).

In\our passage the vifitan@kales are said to be such
as are free from the third mala, atleast in as far as they do not
accumulate any new Aarma. But n this matter also there 1s no
unanimity. See Barnett, P. Abk., p. 724, where the vijianikalas
appear as entirely free from mala 2 and 3, corresponding to their
equation with the higher pramitars (cf. note 52).
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5+ Our author s of opinion that they still have a connection
with the karma of former existence. The verb pari-ci, i.¢., toheap
up, is intelligible thus onty.

55, Subordinated to the pralayikalas (see note 56) are the
sakalas, Sakala is one who still retains his organs ; he s subject
to all three malas.

56. Subord d to the viflandkalas are the pralayikalas
or praleyakevalins. Pralayakala is one whose organs have been
destroyed in the dissolution of the world (pralaya s the same as
sasthiira ; of. note 2), We are forced to conclude, however, that
these organs have not been d yed altegether, b they
appear again 1 a new sysii. The pralayikalas are pram@tars of
the void (sfinya) because therr world is m a state of dissolution.
According to Bhandackar, V. S#k., 125, they are free from miala 2,
but bound by mala 1 and 3.

57. After having discussed previously the evolutionary stages
from the mantrainahesvaras down to the sakalas, the author now
returns to the beginnmg, concluding this section with an account of
the two stages lying above the nantramahesvaras, taking them n
their reversed order. Immediately, such an arrangement of the
material might seem perplexing. Yet, 1t may be justified on the
ground that these two uppermost stages are to be represented as
fundamentally different from all the rest. In fact, they are really no
stages of manifestation at all, bemng eternal m wvirtue of their
Temoteness from sysfi and sawithara (cf. note 11). With them, the
plurality of pramitars has ceased to exist. Shiva appears as one
only, 1n harmony with his true nature.

On the lower of the two ‘ stages” he ts called S'roabhatta-
raka. But this ‘stage’ corresponds to what 1s otherwise known as
saktitattva  (cf. note 11). See alsa p. 2b where sakf: and
Sivabhattiraka are designated as * not distinct.”

58. After all, the two eternal principles, Sivatative and
saktitattva, are ncluded here, thus bringing the number up to 36.

59. The verb sphur means to palpitate, be agitated, but also
to sparkle, flash. Because of this double meamng the verb 1s
15
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especially adapted to the simile of waking from sleep, illustrating
the fundamental cosmological idea of this system. In this respect
sphur resembles wd-mil and ud-mis, both of which verbs mean to
open one's eyes. Unnril occurs on pp. 1b, 5b, 6a, etc. ; unmis on
pp. 1b, 2b, 40a, etc. When Shiva opens his eyes, the universe
unfolds itself. Should he close his eyes, the umverse is drawn back
in again. Indeed, this 15 more than a mere simule. The process of
the world s nothing else but such an expertence of the infimte
umversal spirit. Cf. the first stanza of Kallata’s Spandakartkis :
‘ He who causes the world to nise when opening hus eyes and canses
it to set when closing his eyes—him . . . we praise.’

These psychological analogtes to metaphysical doctrines
have ther ymmediate foundation n the analysis of sensory ex-
perience as we find it in connection with the Sarikhya. Consult
Chatterji, K. Sh., p. 94 fl. and what he says about uddhi
on p. 103.

60. The highest Shiva, paramasszva, 1s the more popular
designation of the absolute,

61. Transcendency and immanency. Paramasiva unfolds
himself by the power of his sakf: as the universe (immanency).
But this 1s only one aspect of himself. In realty, he reaches tar
beyond into infinity.

62. The noun cetana is denved from the same root as cét and
citt {(cf. note 7) and means consciousness, spirit. Elsewhere {(cf.
Garbe, S, p. 279) it 15 used synonymously with the two other
terms. FHere, however, 1t is distinct from either and stands for
cit when 1n the condition of limitation.

63. The process of mamfestation sets in with the nse of a
polanty between subject and object in that sole reabty which had
been, up to that time, completely at rest. Subject and object
separate and, for the present, the object becomes repressed by
negating it. The umverse disappears before the eye of the highest
pramaty {cf. Chattery, K. Siv, p. 62 ff.). Hence, * the void, the
absolutely void * (sTinyatisunya) which, however, has nothing to do
with the ‘ void ’ discussed 1n note 56. .
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6+, Cit is isolated in as far as during this phase 1t lacks any
object. It is to this situation that the two terms akhyati (i.e., non-
cousideration) and anmasritasiva {i.e., *Shiva who s attached to
nothing ') have reference.

65. There are 240 worlds {blievana) according to Barnett,
D, Abk., p. 741, On p. 721 he describes these worlds as ‘of
various shapes, being round, square, triangular and of the form of
crescents and umbrellas.'

66.  According to Barnett, P. Abl., p. 729, bhava (i.c., entities)
are the subjects and objects which go to make up the finite umverse.

67. The word rasa means both, taste and juice, and the
passage therefore really reads: ‘. . . they distmguish them-
selves in that their cs#-jusce 1s not dried up.’ In this connection we
might pomt to the fact that the gustatory nerve reacts only towards
solutions,

68, In aitations taken from Agamas and Tantras there often
appear fenunine vocatives. This 1s due to the fact that the doc-
trines expounded in these works are frequently cast 1 the form of
a dialogue between Shiva and his wife.  On Agama cf. note 128,
on Tantra note 130.

69. The word bhairava, a denivative from bhiiru, means
hornfying., Generally 1t refers to Shiva, bemng a popular name of
his. As such it reminds one strongly of his onginal character as
that of the termble Rudra of the Vedas. The ‘three heads’
(triviras)—from which this Agamic work received 1ts name—are
in 2]l bkelihood an outcome of the religious imagination of the
people.  {Compare the idea of Shiva's having three eyes). Specula-
tively, however, these three heads may have been brought in
connection with the three fundamental principles of this and other
Shivaite systems, viz., pats, pasu and pisa.

70. The two works mentioned above are thus designated as
parts of the Agannc literature, On Agama see note 128.

71. This sloka obviously 1s meant to illustrate the pure nature
of cit insymbolizing (&) it by hight.  Light constitutes cit ; the

negation of hght, therefore, amounts to a negation of cit also,
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72. The term jwa (fe., hving being, the individual soul) is
synonymous with pasu.

73. Meant are the works of the Kashmir school 1n contradis-
tinction to the Agamas. On Spanda cf. note 1.

74. As it stands, this quotation is unintelligible, cut loose
as it 1s from its context. A footnote of the editor may throw some
Lght on it. ‘Reflecting on the meaning of non-sensical phrases
hke “The emhankment wants to tumble down” lome must ask
oneself] : how can there be a wish in [such] a soulless embankment ?*
Speaking figuratively we attribute will and desire even to lifeless
objects. Simmlarly we ascribe wrongly to jrva what really applies
to Paramasiva only.

75. The concept vikalpa (i.e., change, diversity, doubt, hesi-
tating reflection) originated with the Yoga; cf. Yogasitra 1,6, 9,
42 in Deussen, G. Ph.°, p. 511 f.  According to Barnett, P, Abk.,
p. 723 (commentary to stanza 11) vikalpe is * cognition of an object
as characterized by differentration from another {anyzpoka).’ To
express it more in the phraseology of Yogamum (cf. Abhinavagupta,
P. Y.), the object proper of vikalpa comes to be displaced by another
one for its sake.

To further clear up this concept it is said in the commen-
tary to stanza 68 (Bamett, P. Abk., p. 738): ‘The Yogi ...
renounces such “ imaginations " (vikalpah) as “ T am n fettered soul,
embodied and bound by karma, these children and wife are mine,
by this work T shall obtain paradise or hell.” Being inspired by the
absolute consciousness, he casts such idexs away into the * radiance
of the Self” . . . and renders himself one with the transcen-
dental subject . . .

Hence, vikalpa is every thought of the indiidual soul
which draws distinctions, contrary to truth, between the individual
objects by bringing some in relation 10 opeself and excluding
others, thus limiting the self,

76. The term citta (i.c., thought, consciousness, spirit} refers
to the organ of thought of the individual soul. Of the same o0t
as aif and cetana (cf, notes 7 and 62) the expression 1s rather aptly



NOTES 117

hosen in that the common root already suggests an affinity between
he principles which these three termuni represent.

According to Ksemardija, ShSV., 73, 8, the concept cittad
ncludes the three inner senses of puddhi, ahaikara and manas
ind thus becomes a synonym for antalkarana (inner organ). Of
his later on. But.according to Schomerus, Si. S., 138, citta
ranks with these three inner senses, being fourth and lowest. This
s the theory of the Tamul Shivaism which 15 thus seen to be in
contradiction to the Kashmir system.

77. By vidya here is meant the fourth of the five kaffcukas
(see note 11), the impure knowledge (as'uddhavidyd), in contrast
to the suddhavidyi mentioned in note 11. Vidya s the prinaiple
of Limtation which compels the indrvidual soul to exclude (cf. note
75) all other objects from wision R order to become thoroughly
conscious of one. Therefore, vidy@ underlies vikalpa.

78. For the meanmg of samadh consult note 5.

79. The term suddha-adhvan {s.e., the pure, or, perfect
path) designates the sphere of the five highest principles from
suddhavidya to Shiva. The pramaty-ship of the pure path with
its two highest principles extends beyond the pramatr-ship of the
-vijnanakalas. The concluding  words, ‘lughest degree’, would
indicate this.

80. For pralayakalas and sakalas consult notes 55 and 56.

81. These are the three gutas, really, ‘ strands twisted 1nto a
rope.) The conception ongimated with the Sankhya. The three
gunas represent the three constituents of primary matter (prakrés) .

(@) Sattva (1. goodness) 1s by nature that quality of
things which rouses contentment within us It 1s light, not heavy

or oppressing, and clanfying. Its purpose is to enhghten.

(&) Rasas (e, passton) is that quahty i things which
stirs dissatisfaction within us. Itas stimulating and, hence, agile.
Its purpose is to urge on-

(c) Tamas (e, darkness) is that quality in things
which leaves usmna state of mmdolence. 1t 15 heavy and oppressing,
paralyzing our emotions, and generally impeding. To hinder, thus,
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is its purpose. (Thus according to Deussen, G. Ph.% 1, 1II,
p. 428, explanation of Sankhykarika 13).

The triad of gunas corresponds to the triad of sukha (f.c.,
pleasure), duhkha (1.c., sorrow) and smoha (i.c., confusion, delusion).
Indeed, they are mterchangeable (cf. Abhmavagupta, P. Y., 51, 2).

hical el bine to

The gunas, or therr cor
make up the experience of the pasu, the individual soul.

82. Since, as was said before, pati and paswu are in reality :
wdentical, our system has, therefore, to find a corresponding tnad
for the pati state, Consequently, the system establishes for pati
the triad jiana (i.e., knowledge), kriya (z'.e:'activity) and mayd
to which little importance 1s attached elsewhere.

We are not surprised when miyi 15 included in the pure
sphere of Shiva, because we know that our system reckons bestdes
the ordinary maya {asuddhamayi, i.e., impure mayi), also with a
suddlamaya (i.e., a pure mizya) which is identical with the highest
saktr of Shiva.

83, Citi-sakti is a synonym for Shiva-vakti or, preferably,
simply sakti. Cf. notes 6 and 11,

84, The mayapramair is the subject of knowledge of the
impute path, in the sphere of limitation. It consists of pralayd-
kalas and sakalas; see notes 55-6.

85, The term pradhina (i.e., basic el t) does mot in this
passage refer to the Sankhyan much-hked pradhana, meamng pri-
mary matter, a synonym for prakrti and avyakta. Rather, it)s the
material which especially the organ of thought of the individual
soul, crtta, busies itself about, fashiontng its creation—which is the

emprrical world—out of 1t.
86. In the world rest, citta cannot avail itself of the body

and of Wfe as a pradhana for its activities. However, the sasirs-
Laras (i.e., impressions, after-effects) are at its disposal. These are
the imprints received in a former existence (in the sakala state; cf.
note 55) due to contact with the world of bodies. Bemnga part
of puryagtaka (cf. note 94), the vehicle of the saiskitras, citla

wanders with it from existence to existence. See Ksemardja,
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ShSV., 73, 8 (commentary to siitre 1 of the 3rd wsnmesa) . * Citta
migrates—i.c., goes from womb to womb—being attached to the
functions of sattva and the other gunas (cf. note 81), because it is
ignorant of the fact that its true nature consists in cit.’

87. That he should do thus is duc to cf#ta. By uvyntthita
(i.c., really, one who has turned away from something, is distracted)
these texts characterize a person who enjoys the ordimary, everyday

" affairs of the world, has, therefore, an antithetical character to that
of a Yogin, The verbal noun, vyutthina, designates the activity
of such a person, which is opposed to samadh:. On this pomnt
consult Yogastitra, 3, 9, 37, in Deussen, G. Ph. *, pp. 529 and 533,

88. The text reads ' maytyah pramata.’

89, These are the 77 sTtras ascnbed to Vasugupta which
constitute the foundation of Kashmir Shivaism.

90. The nherited intellectualism of the Indian doctrines of
salvation is rather promment here. He who does not attam this
knowledge of the @fman with all 1ts finally ramfied details will not
partake of salvation. On the different means of salvation to be
found within our system consult note 133.

91. By their predilection for 1ons our phil hers
prove their relation to the followers of the Saskhya. However, we
believe that just this passage shows better than any other that 1t1s
by no means a mere passe-temps. If salvation doe depend on the
correct knowledge of all these details of which none must be for-
gotten or overlooked, then 1t 1s matural, in the interest of the
catechumen, to make use of this aid to memory.

-92. Jada (., cold, ngd, soulless) charactenzes the purely
material, the object of which another may be conscious but which
is not conscious itself (cf. Garbe, 8., p. 374).

93, The term svatantrya (nomen abstractum of svatanira,
of. note 9) designates this resolve of Sivabhattaraka to become
limited as an act of spontaneity. It is not merely a lmk n the

causal chain : it s a créative act, a promum datum.

94. The body is frequently compared to a city with nine gates.
Here, puryastake (1o, the htfold in the city) refers, as mn the
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other Shivaite systems, to the subtle body, elsewhere called sukgma-
sarira or liiga, the vehicle of the samskiras (cf. note 86). The
puryastaka 1s that part of an ndividual which—unlike the gross
body (sthtilasarira)—is not cast off at death, but migrates from
existence to existence, thus guaranteeng the contmuty of personal
dentity throughout the cycle of births (sasisara).

As to what the eight parts of the body are, opimons
differ greatly. The fourth Appendix to our text edition gives on
p. 69 as an explanation of the term the five tanmitras (e,
elements, or, fine elements) and the three inner senses of manas,
ahamkara and bduddhi (cf. note 76}, Diflerent explanations offer
Madhava 1n the Sarvadarsanasasigraha (cf. Deussen, G. Ph, 1,
111, p. 320 f.) and Iyengar, SASV., Introduction, p. 42. But they
agree with reference to the three inner senses.

95. Only 35 principles are named here. We could hardly be
said to be amiss if we see in this departure a concession to mne-
motechny. Moreover, 1t was natural to add to the five times five
principles of the Sankhya two times five more, instead of eleven.
The reduction to 35 pnnaples is easily accomplished by taking
mayd not as a separate principle, but as a general concept mcluding
the five kaicukas.,

96. The exp saptapaticak bhava means * consist-
ing by natureof seven pentads.” Or, if we force the mterpretation
of the compound a little we may translate ‘ consisting by nature of
a heptad and a pentad.” Above all, this term has reference to the
seven pentads of principles and 15 meant to indicate at the same
time that Shiva becomes the seven prdmiitars on the one hand and,
on the other, assumes five aspects. Hc;wever, these seven classes
of pramiitars (cf. note 40) have nothing to do with the seven
groups of principles, while the five aspects (cf. note 97)
may but loosely be brought into relation with the fie
principles of the pure path; they could never be identified

.

with them,
97. The following are the five main aspects of the sakés of

Shiva and, hence, ultimately of Shiva himself:
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(a) Citi-siakti (i.c., the power of the spirit) ;
(b) ananda-sakti (i.c., the power of bliss) ;

(c) iccha-sakti (i.c., the power of will) ;

(d) jiina sakti (i.c., the power of knowledge) ;
(¢) kriya-sakti (i.e., the power of action).

Of these the first manifests itself especially in the principle
of Shiva {taftva No. 36), the second in that of Sakt: (tattva
No. 35) etc. Chatteryi, K. Sh., pp. 62-75 endeavors to prove that
these relations between the five highest suchnesses®and the five
main aspects of sakti are founded on fact. But the impression
remains that they represent two trams of thought that have devel-
oped independent of each other and have only later on been brought
together, not without arbitrariness and artifictalities.

98, The term akhyats (i.e., non-consideration) is to be distin-
gmished from akhyats discussed 1n note 6+, In the present passage it
is the failure to recognize the true nature of the @iman ; cf. Barnett,
P. Abh., pp. 723, 725, 741, etc.

99, Shiva causes both, salvation and bondage. The decision
rests with man and depends on his knowledge.

100, Dhfferent from its use dealt with i note 2, sthft {1.e.,
‘the standing’) here marks the pomnt at which the philosophic
speculation on its way to greater and greater abstractness must
‘halt’. Therefore, it 1s the primary or the principle.

101, Agam a simle borrowed from theatricals ; cf. note 38
This, shrewd comparison enables the author to vindicate the relative
truth of all systems, even down to matenalism, no matter how much
they may differ from s own conceptions.  Everyone of them has
beheld the ##man 1n one of 1ts impérsonations and everyone, there-
fore, knows part of the truth. True, 1n order to realize the highest
truth one must look behind these masks It 15 the conviction of
the author that omly his school and those likemmded have accom-
phshed that. ~

This passage 15 typical of the charactenstic Indian bend
towards inclusiveness—siz versd verbo—of the willmgness of the
16
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Indians to see and acknowledge behind the different forms of
expression the common, basic idea. Keyserling, perhaps, goes
too far in his Schépferische Erkenntnis when he says that
the Hindus are always conscious of therr philosophemes
being but symbols of their meanings, but words for what
cannot be expressed in language. Nevertheless, he thereby
calls our attention to an essential difference in philosophy between
the point of view of the Indians and our own. The Indian
does not take the philosophical system as such as serious as we do.
‘What he regards as essential is not the system but the fact that its
originator or adherent endeavors to find by it the absolute and,
hence, salvation. Consequently, the Indian 1s enabled to hold two
logically exclusive poimnts of view (‘ darsasas’) at one and the same
time, Cf. the combination of Saikhya and Vedanta in Bhagavad
Gita and elsewhere, but above all, the recognition of Vais'esika,
Nyaya, Sarkhya, Yoga, Mimamsa and Vedanta as six orthodoa
systems, despite thewr rather diverging forms and tendencies.

102. In what follows the author attempts to demonstrate the
correctness of the sfifras on the systems known to hum, Asis the
usual practice {cf. Madhava's Sarvadarsanasatisgraha), in enu-
merating them he starts with that doctrine which has the least affihia-
tions with his own. Then, ascending higher and higher, he
gradually approaches truth, which 18 attained in his own system.
Remarkable 1s the unprejudiced way in which our author places the
two orthodox systems of Nydya and Mimamsa nght after the
despised Carvakas and before the heretic Buddhists and the
Madhyamikas, a vanety of the latter.,. However, we grant, that,
generally speaking, the faitva series of the Trika was for him
decisive. That 1s to say, his classification of doctrines depended on
the problem as to whether the fundamental principle of any
particular system could be identified with a lower or higher fattvn

103. On the Carvikas or materialists—so-called after
Carvika who was one of the founders of the doctrme—cf. Deussen,
G. PR 1, 1M1, p. 194 . Whole textbooks have not come down to
us. Their literary f have been gathered from q ions by
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Hillebrandt, Znr Kenatnis der Indischen Materialisten (Fest-
schrift for E. Kuhn), There we cah find also this very citation
with which KsemarZja presents us; the charactenstic sfitra is
supported by Saidkara, Haribhadra and the commentary to the
Rusumajali,

104. On the Nydfya, the system of Indian logic and dialectics,
of. the section in Garbe, S, p. 174 ff. which, though short, gives
the essential points.

105. In regard to the fermuni technici buddhi, jiana, elc.,
we have to bear in mind here and in the following that our author
takes them in the sense that fits his system. He does so without
concerning hiraself with what the followers of other systems under-
stand by them. Thus, buddhs is the highest of the three inner
senses {cf. note 76), and appears n the senies of #aftvas as the 23rd
principle. It 1s the power of judgment, a remniscence from the
sphere of pure knowledge. Thus, an organ of the individual soul
and a vehicle of umversal and abstract 1deas, buddhi judges and
regulates the concrete objects of experience by measuring them

on those normative and umversal 1deas (cf. Chatter)s, K. Sh.,
p. 106 ).

106. The term jilina here 1S, of course, to be discriminated
from the aspect of sakft (cf. note 97) bearng the same name. In
our passage it refers to that kind of knowledge which 1s common to
all living beings, namely, the knowledge that 15 mediated by the
senses (and, hence, 15 false). Cf. Kgemaraja, ShSV., 11, where the
second stra reads i the form Ksgemaraja appraves . ! Jnanais
bondage® (see 1b., 24, 9 and 125, 12). For the double meamng of

Garbe, S p. 371 note 4: s first definition of jitana
at our author understands by it ‘The
Lnowledge belongmg to the inner organs

shana cf.
paraphrases exactly whi
mechanical functions of
and onginating under the influence of the objects.”

107. This statement concerning the identification of atman
with the void as maintained by the Nayayikas has its reason in
that these philosophers hope to find salvation from sariis@ra ina
state of absolute unconsciousness (cf. Garbe, S.', p. 175).
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108. On the Mmmasisa, more correctly Karmamimansa, the
dactrine which teaches salvation by ntualistic works, of. Deussen,
G. P12 1, 111, p. 389 fI.

109. Upadiu (i.e., appositio) is everything that is related to a
thing without really belonging to 1t or without ever entering any
close connection with it {(Garbe, 8.}, p. 231).

110. The soul ({(atman) is capable of being apprehended
directly in the experience of the ‘1°.

111. Saugatas (r.c., followers of Sugata) is an appellation of
the Buddhists. Sugata {1.2., one who fared well) 15, hke Tathagata,
an honoring surname of Siddhdrtha Gotama.

112. Of the various metaphysical systems which—contrary to
the master’s will—soon sprang up within Buddhism our author may
have in view the Ksapikavéda, i.e., the doctrine of momentary
destruction. The expression jilanasasitana (i.e., continmty of con-
sciousuess) would indicate it, This term is used by the Ksanika-
vadins to denote a continuous series of consclous experiences.
These they think of as points, each of which is connected causally
neither with the preceding nor the following one.  Only the event of
the moment possesses reality.

113, Srutyanta (ie, end of the swruti) is synopymous with
Vedanta (i.e., the end of the Veda), because sru#i {i.e., hearing)—
as a collective name for all revealed texts——coincides with Veda in

the widest sense of the word. Yet, our author does not mean the
Vedantins when he speaks of knowers of the Srutyanta. Rather,
he thinks of knowers of the Upanishads in general in accordance
with the original meaning of Vedinta.

114. The term prana (e, wind, breath, life) appears re-

P dly in the Upanishads as the fund: 1 principle (cf.
Deussen, G. PLY, 1, 11, Tudex).
115, By Brahmavidins (ie., advocates of the Dmhma

doctrine) we have to understand likewise philosophers wha base
their teachings on the Veda,

116. ‘The specification *of non-being® (abhijva) shows that
we hate to do with thase Brahmaviiding who hold that the world
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sprang up from non-being (asat). For the Vedic speculations
concerning being and non-being, sat and asat, as the world-ground,
c‘cnsult Deussen, G. Pht, 1,11, p. 117 fL. and Geldner, Der Rigveda
in Auswahl, Kommentar, p. 207 . These Brahmavidins, our
i\llfhor remarks rightfully, recognize the primary prmaiple in the
void {s7inya), that is to say, in what the empiricist, but not the
metaphysician, regards as void.

117. On the Madhyamikas, the followers of Madhyamaka
(s.e., the system of the middle path) who represent & philosophic
movement within Northern Buddhism, of. the article by L. de la
Vallée Poussin in the Encycldpedia of Rehgion and Ethics.
Acc?rdiug to this authonty, these philosophers deny not only the
reality of the individual (pudgata), as do the textbooks of the Pali
canon, but also that of mental phenomena (dharmas). Moreover
they negate not only the existence of suffering beings, but also that
of the inflicted pan. ‘All 15 void! To elimnate the dharmas
associated with the ‘thiurst’ 1s, 1n their opinion, possible for lnm
only who has realized their radical irreahity.

118. On the Paficaritras or Bhagavatas cf. Deussen, G. Ph.t,
1, L p. 62; G. Pk, 1, 111, pp- 36, 259 #.; Bhandarkar, V. Sl
p. 38 fi.; Garbe, S.', pp. 63 and 163 The dertvation of the name
Paficaratras is doubtful. It means ¢ of five mghts’ and may have
originally referred to a festival lasting five nights, 0T five days.

119, Here we have to do with the three padarthas (i.e., main
concepts, categories) of the system Consult Madhava, S.D.S.,
p. 45, where prakris appears as acit (1., ‘absence of spint ) or
drsya (ie., the visible), Vasudeva as {g/vara (r.e. Lord) and the

individual souls (y1vas) as cfas (d.¢., SPIES)-
The designation of ¢he individual souls as sparks of the
Exalted One must be compared with the ancient simile of the wheel
of fire (nlﬁtacnkrn); f. Deussen, G- Pr2 1,11, pe 212
120. In spite of the proximuty of the termanus prakrts,
parinama cannot be taken in the technical sense of the Sankhya,
i.e., as meaning ¢ constant change,’ but, rather, ¢ finally,’ ‘ lastly.’
The latter 15 the commorn sigmfication when at the beginning of a
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compound. There is no reason why the author should use the
technical concept in this connectton, On the other hand, our
translation here is well adapted to the context. For, the Paficara-
tras themselves and the common interpretation of the system ‘as
well tell us that the fundamental principle is not prakrt, but
Visudeva. Nevertheless, it remams uncertain how our author
would fortify his contention of the primacy of prakrts.

121. The term auvyakia (i.e., the unmanifest) is a name for
prakrti, primary matter, having been taken over from the Sankhya.

122. On the Sankhyas consult Garbe, 8.”; Oldenberg, U. B,
pp. 206-258 ; Deussen, G. Ph.°, 1,111, pp. 408-506.

123. See note 52 with reference to the Vijianakalas. Our
author identifies them here with the purusas of the Sadkhya. The
latter are the souls who have freed themselves by means of viveka-
snana (f.e., disciminating knowledge) from prayti and are, there-
fore, liberated.

124. Ci. note 113.

125. Cf.note 116. For Iswara consult note 11.

126. The Vaiyakaranas are the advocates of vy@harana,
hinguistic analysis or grammar. Their doctrine, likewise, makes
for salvation and is esteemed highly by Madhava and our author as
well, Judging by the position which the Vaiydikaranas occupy
here in Ksemardja's enumeration (cf. note 102), they must, m the
latter’s opinion, come very near the truth. For the doctrine of the
Vaiyakaragas consult Deussen, G. PRY, 1, 11, p. 398 fi.; also
Abegg, Sphota and E. W. K,

127. The Sabdabral , the Brah of the word, is that
phase of the revelation of the deity in which 1t appears as the
eternal word {of the Veda). Being a fundamental conception of the
Vyakarana (cf. Deussen and Abegg, L ¢.), our author rightly
brings 1t in connection with pasyantt, the Tnka concept. For,
Vyakaraga distinguishes two forms of mamfestation 1n the one,
eternal Brahman, These are the sum and substance of all objects
on the one hand, and the totality of the words that have tefercace
to these objects (sabdabrahwian) on the other, The Tnka,
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similarly, differentiates two forms in paramasiva ; from all ime the
uni.verse of objects has bee‘x‘l mn him potentiaily and, likewise, the
universe of the thoughts and words yet unuttered.  This last one is
called par@ [vac], the highest {word). 1t appears as pasyautt
{viic), the ‘seeing’ [word] when the umverse is still in the first
stages of its development. Being the divine view of the whole
universe in its undifferentiated form, pasyanit must yet lie beyond
all experience. But, by means of madhyama lvicl, the mddle
Iword}, 1t becomes vaikhart [vacl, empirical speech (sce Chatterjt,
K. Sh., p. 3 fl.). According to Chattern, tb., D. 4, note 2, ina
commentary to the Alasikdre-Kaustubha, vaikhartis denved from
khra or kliru, i.e., nose, or, rather, vocal organ. Though untenable
philologically, this speculation, nevertheless, throws hght on the
Indian conception of vaikhari.

For sadasiva see notes 43 and 44, A passage it Pima-
ananda’s Sat-cakra-mripanc (cited by Bamett 1n Grierson and
Barnett, L. V., p. 14) bears on the relation of sadistva to vac.
Sadasiva 1s sad to live . @kdsa, that s, m the ether or empty
space. On the close relation of akase and sabda or vic consult
Chatterji, K. Sh., pp.‘l3l-4.

128. The Sawagamas, of, Agamas, xat efox:jv represent
a group of lhterature that still remans lhttle known. The name
Agama sigmfies a doctrine which has been transmutted upinter-
ruptedly from one gemeration fo the other (cf. Bahler, ZDAIG, 36,
p. 653). Buddhsts and Jams also employ the name for certain
portions of their sacred hiterature. Wintermitz, G.I.L., 3, does not
make mention of the Agamas.

That much 1s certain, that they are wnungs which have
been placed by some Shivaite sects beside or, 1n practice, above the
Vedas even as their authontative religious texts. Farquhar, O.R.L I,
p. 191, names as such the Sanskrit School of Sava Siddhanta,
the Tamul Shivaites, the Kashaur Shivaites and the Viragavas.
This group must be- distingushed from the following one which

rejects the Agamas: the Pasupatas, the Lakulisapastupatas, the
Kapalikas, Nathas, Goraksanathis and Rases'varas.
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They enumerate 28 Agamas, According to Schomerus,
Sk. S., p. 14, they are divided into two groups: ten Agamas of a higher
and eighteen of a lower origin. To these must be added a gtent
number of so-called Upagamas, i.e., nuullary texts.
Schomerus, Sh. S., p. 15 says: * Every Agama s sad to
consist of four parts, called kanda: vidyakanda, or jRanakanda,
kanda, kriyakanda and caryikanda. They say, the fldna-
kanda Ieads to the knowledge of God and kanda to the concen-
tration of the mind upon an object. The kriypikanda supplies mforma-
tion concerning all functions necessary for consecrating an image of
the deity, beginning with the digging preliminary to laymg of the
" Jati The caryakdnda teaches the method of worshipping.”
Of immedrate value to us here is one of the statements by
Iyengar, Outlines, p. 151 ff. concernmg the contents of the Aganas:
‘Shivashakti . . . 1s the cause of the bondage of all beings
and also of their release. She 1s the eternal Word, the subtle link
between concept and utterance. To this is attached the whole
doctrine of mantras. The theory of the existence of a system of
Yogic nerves and circles in the body is taught ’ {cited according to
Farquhar, O.R.L.J,, p. 195). With this is to be compared the
discussion in note 201, )
According to Chatterji, K. Sh., pp. 8 and 10, the Agamas
contam a dpalistie doctrine or at least have been interpreted mn a
dualistic or pluralistic sense before Vasugupta established the
Kashmir School of Shivaism,
Opinions differ widely as to the age of the Saivdgamas.
Farquhar, O. R. L. 1, p. 194, thinks they are of recent origin and
places them, however very provisionally, mto the seventh or eighth
century A.D. chiomerus, Sh. S., p. 12, on the other hand, believes
he is justified m saying that at least the beginnings of the Agama
Iterature reach back to pre-Christian t:imes. And, from the archaic
meters, words and forms, V. V. Ramanan (according to Schomerus,
Lc.) draws the conclusion that the Saivigamas are not later than
the first Buddhist council. Confer besides Farquhar, O.R.L.[.,
Index, also v. Glasenapp, H., p. 201 ff,
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120. By arhatas (i.c., the dignified) our author means the
Jains. For information about them the article by Hermann Jacobi
in the Encyclopedia of Religion, and Ethics may be consulted.
In metaphysics the Jains maintain the eternal existence of matter
which consists of atoms. All things are made up of the manifold
combinations which these atoms enter. The atoms are not constant
by nature, but are subject to change or development which consists
in that the atoms assume different quahities (gunas).

130. The Tantrikas profess the doctrines laid down 1 the
Tantras. Since the Tantras are the textbooks of the Saktas,
Tantrikas and Saktas must, therefore, be identical.  Onginally,
tantra means weaving-loom, then warp and, finally, foundation,
norm, rule. Only very recently has the Tantra literature become
better known through the publications of Arthur Avalon {pseudonym
for ]. C. Woodroffe). The Tantras are very closely alhed to the
Aganic lterature discussed above. That the Lumits between the
two are not sharply drawn may be scen already from the fact that
the names of both are often used promiscuously. Indeed, at times
their 1dentity 1s asserted (cf. Schomerus, Sh. S., p. 16, and
Chatterp, K. Sha, p. 7 ff.).

Like in the Agamas, m the Tantras also four kandas
(see note 128) are differentiated. What 15 given by Farquhar, O.R.
L. L, p. 200, as the contents of the Tantras comeides strikingly
with the contents of those parts of our test which deal manly
with the concepts of sakéy, mantras, nadis and cakras. See note
201 and Introduction, Sectiont VIIL

According to the passage of our text, the ‘Tantrikas
believe 1n a transcendent @tmarn. For {he S'aktas, consult Macmcol,
L. Th., p. 180 fl.~ .

131. Only the Saivagamas can be meant here by texts
teaching the mmanency of the atman, as our author says. They
are called amnaya here, which 152 synonym for Jgama.

132. Duffennng from both, Tantrikas and the followers of
Shivaism, the Trika teaches the transcendency as well as immanency
of the atman. Cf.note 61.

17
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133. Should knowledge—as a means to salvation—not have
been -granted, there remains still the possibility of becoming
fiberated by the grace of Shiva {see note 6) who, from his own free
choice (svatantrya), grants it to whomever he may choosé.
Though, according to Barnett, . Abh., pp. 719 and 746, grace is a
mere factor within salvation by knowledge, in our passage it is a
way of salvation independent of and side by side with it. The way
of grace, we grant, is hike a foreign element in a system otherwise
thoroughly philosophically oriented, being mentioned occasionally
and in passing only. It is one of those outspoken theistic elements
which come to the foreground more in the Shivaism of the Tamul
South than in the Shivaism of Kashmir. Confer the central
importance of the dispensation of grace in the hymns of Marukka-
Viasaga (Schomerus, A, 1)

134, Cf. Chatterji, X. Sh., p. 146.

135, The three following quotations are meant to merely sub. .
stantiate the last sentence. They have nothing to do with,the
enumeration of the systems as such.

136. Desire always causes bondage. Salvation presupposes
freedom from all desire, even the wish to be Iiberated. .

137. A second explanation with a totally different arm 1s
added to the first interpretation of the swtra (cf. note 28). Furst, the
terpreter enlarged upon the principles of the various philosophical
systems, and now he 1s concerned with the psychological conditions
of the Yogin. This ifurcation mn the interpretation of one and the
same sWira is conditioned by darsana and sthiti, which terms
allow of a variety of explanations.

In the, beginming, darsana was taken in the sense of
‘gystem’ which, ‘though secondary, may however be thought of
first mn a philosophical treatise. But here, dars-ana is understood
n its origmal meaning of ‘seemng’ which, however, 1s further
developed nto that of  perception * 1 general.

Here as 1n the first explanation, sthi#i 1s used in a sense
that comes close to the original meaning of ’ coming-to-a-stop.” Yet,
here 1t does not mean the stop put to any philosophical speculation
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Lef. note 100), but ' coming-to-a-standstill * and, hence, * cessation *

(visrants), in particular the ceseation of the external perception n
the consciousness within when 1t has achieved the identity of the
perceived object with the perceiving subject.

138. For this translation which, of necessity, is more of the
mature of a paraphrase see Barnett, P. Abk., p. 722 verse 10 with
commentary.

139. In everyone of these stliitis Shiva reveals himself to the
Yogn. The simile of the impersonations or réles would, however,
fit better the first interpretation of the s7ifro—a supposition borne
out by the fact that the first explanation rather than the second one
portrays the thought of the author of the sfitra (cf. note 8).

140. The ‘fourth' (furiya or furya) condition of the soul, as
the highest condition of pure spntuahty, follows the three condi-
tions of waking (jagraz), dreamsleep (svapua) and dreamless deep
sleep {sugnpts). In our system, however, furya appears personified
in female form as the * high Lady '—an aspect of the mamfestation
of pardsakiz, But what 15 more sigmlicant, furiys occurs m
closest relation with the foillowing three krfyas (cf. note 2):
emanation, stabilitating and re-absorption.  This 1s 1n harmony
with the commentary on SkSV., sitra 38 of the third unmesa
where #uriya 1s said to be the source of all these three krtyas
Having become one with the world-spint 1 furiya, the Yogm
accomplishes the creation of the universe no less than its stabifita-
ting and destruction {cf. note 50). The concept turiya wh,cn,
originally, was purely psychol J, 15 here psychol 1 and
cosmological at one and the same btme. Moreover, in this
Dlace clearer than elsewfiere, there comes to, the foreground

the idea that knowledge and existence are xdenllc;\l—an 1dea
which is fundamental not solely to our system but to others

as well,

141 CH siitra 7.

142, Instead of avalcha (ne,
and which is meaningless we prefer the reading of &k : avakela,

from the root i1d (middle), meanmg ‘ being careless, reckless.’

* heking *) which our text has
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143, A final remack, no less deep than beautiful : what we
care for moves and takes possession of us.

144, A sarisarin is one who is s‘ubj'ect to saviesara.

145, Cf. note 76. The concept is taken over from the
Sankhya and coincides in general in regard to its meaning with the
terminus as the Sapkhya uses it. On buddhi, ahawikire and
manas confer the copious and shrewd observations of Chatterjt in
K. Sh., pp. 93-117.

146. Also this concept has been taken over by the Trika
from the Sankhya. There are five senses of perception, called
buddhindriyas or jlanendriyas. In proper sequence they are :

(a) The sense of hearing (sravanendriya) ;
(b) The sense of touching (sparsendriya) ;
- (c) The sense of seeing (darsanendriya) ;
(d) The sense of tasting (rasanendriya) ;
(¢) The sense of smelling {ghriznendriya).

Cf. Chatterji, &, Sh., p. 117 ff.

147. This concept too originates from the Saskhya. There
are, likewise, five senses of actxon, called karmendriyas. In
proper order they are :

(a) The ability to speak (vac, really ‘ voice *) ;

(B) The ability to grasp (hasta, really ‘hand ) ;

(c) The ability to move about (pada, really ‘foot ?) ;

(d) The ability to evacuate { p@yu, really ‘anus');

(¢) The ability to enjoy sexually (upastha, really *lap ).

Cf. Chatterji, K. Sh., - D 117 fi.

148. The good no less than the evil deed is karmamala (see
note 53). And, vice versa, there springs as little disadvantage for
the perfect soul from an evil deed as from a good one. Essentially
like all Indan rehgious philosophies our system is ethically
neutral, Everything depends on knowledge alone. Very character-
istic in this respect 1s the 70th stanza in Abhinavagupta's P. Y.,
which reads:
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A hundred thousand horse-sacrifices he offers up,
Brahman murder he comnits 2 hundred lhuusand tames
With thought on highest truth, untouched by ment or blame, he
remains unstained,
The horse-sacrifice is the most mentorious deed, the murder of 2
Brahman the most heinous one, according to the old Brahmanic
view,

149, The exact correspondence between these five saktis and
the five kavcukas starting with kal, etc., ought to be noted.  One
Will then be enabled to make the latter (cf. note 11) more precise
in therr meaning,

150. “The monism of the Lord’ s the author’s designation
of his own system.  Confer note 36.

151, The term swddhetaridhvar wmeans the path that is
different from the pure one, calied also asnddhadhvan, t.e., the
impure path. Ta distingwsh 1t from the pure path (see note 79),
it charactenizes the sphere of the 31 lower suchnesses from mitya
to the earth which are the principles of the lumited subject-object.

152, The author attempts to discaver the five cosmic pracesses
(see mote 2) n five psychological ones—however not without force
and scholastic aruficialties. The fourth pomt which be makes
Temains entirely obscure, and none of the three readings snpphes
a satisfactory meamng. The one we selected 15 the reading of

codex ka,

153. This work hy our author has been preserved and has
Iikewise been edited 1o the Kashmsr Serses of Texts and Studies.

154, The term Mahesvarya means ‘bewng a great Lord * and
iS a nemen abstracfum of wmahesvara, ‘the great Lord,' se.,
Shiva. It denotes the state of the perfected soul in which the
latter is conscious of its tdentity with Shiva.

155, ‘The concept fivanmukta, i.c., hberated during hfetime,
is met with elsewhere also.

156. This defies ad P wn.  Perhaps,
we are to bring it in relation with a remark in the concluding
section of the commentary on the Iast sTitra which is to the effect
that one should always busy onesell with the atmarn, being firmly
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determined and thus excluding every actvity that may have a
different aim.

157. The psychological interpretation of the five processes
begun in the commentary to the last sfitra is continued here.

158. The macrocosmic emanation 1s identical with the micro-
cosmic process by which the world of sense appears due to the
perceptual processes of seeing, hearing, etc. The forces (saklis,
cf. note 15) which are at work in perception are called goddesses—
a concession to the popular polytheism.

159. To the macrocosmic phase of ‘stabilitating' there
corr ds the psychol 1 state of a natural delight in the
phenomenal world. The cause of the existence of this world 1s the
pleasure which we find 1 it.

The change of the subject here 1s necessitated by the
context, though it is not expressed formally in the text,

160. To the macrocosmic re-absorption there corresponds the

psychological experience of the Yogin when, n his meditation,
The word vimarsa means

the empirical universe is vanishing.
really ‘touching’, then investigating, scrutinizing, reflecting. We
have rendered it by ‘ meditation.” According to Ksemargja, SASV.,
116, 14, 1t is the experience of the Yogin by which he acquires
knowledge of the true nature of his own self ; ib, 120, 4 we read
that 1t consists 1n furya {(see mote 140) and camatkara. This
latter expression 1s peculiar and offers an opportunity for studying
the wnner experience of the Yogin. It means ‘tocry “camat™’,
that is, to exclaim with astonishment. Thus, the word describes
the moment of ecstasy when the Yogin ts becoming enlightened.

161. ‘The mountain of manifoldness’ is the error which
makes us differentiate between subject and object, between the
all-soul and the individual soul.

162. This quotaton whose origin the editors of oor text
consider uncertain breathes a different spirit from our system.
Loving devotion (bhiakts) in this stanza contrasts with saméadhi
(‘retreat’) which elsewhere (see note 5) 1s regarded as a means
of salvation, The ‘you’ sounds altogether too theistic for our
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system; for here we ultimately have to transcend the ‘you' in
order to reach the ‘pure 1'. The stanza mught come {rom a teat
of the Shivaite Bhakti movement, if not from a Vishpuite text.
Presumably, it was quoted by Ksemardja just on account of the
verb paramars (from the same root as vimarsa) which 1s used in
it. About the Shivabhakts consult Macnicol, I. Th., p. 160 ff.

163. To the macrocosmic concealment (wlaya) which takes
place m the phase of the world rest there corresponds the state
of the individual soul which—though expenencing re-absorption
in virtue of vimars:a—has, nevertheless, not yet reached ultimate
bberation, The sariiskiras keep the soul 1n sasisira by producng
a germ or seed (brja) for a future existence.  Although the sariis-
karas may have been neutrahized 10 vilaye fora time—take 1t as
a cosmic or a psychic event—they resume their activity at once
in a new srgii and creatc new sarisara. The Yoga distinguishes
between two kinds of samadhs. Farst, the sabipa-samidin (r.c.,
the samidhi that 1s still purdened with biyas), so-called because
the dispositions (sariskiras) still continue to have an influence 1n
it secondly, the merbya-samadh (1.c., the samadhs that 15 free
from bijas), so-called because all dispositions have disappeared
therein. On this doctnne which corresponds exactly to and
probably 1s the foundation of the Tnka doctrine develaped here,
consult Garbe, S. Y., p. 44

164. For the change of the subject see not€ 159.

165. The fifth krtya, that s, anugraha or the dispensation of
grace (cf. note 2), is strangely referred to m the siifra by a term
which elsewherc applies to the fourth kriya. It 1s, therefore,
natural to assume a corruption of the text of the sttra. However,
anugraha 15 purely psychologlcal and has really nothing that
would correspond to st 1 the cosmological scheme. Especially
at this pont one 1§ 1mpressed by the scholastic way of thinking

constructively. With the 1dea of the number five 1 mind one
added a psycho]ogical conception, the dispensation of grace, to the
four origmal conceptions of a purely cosmological character, to

wit, emanation, stabilitattngs reabsorption and concealment which
.
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were only subsequently interpreted psychologically also. Dispen-
sation of grace can, of course, not be interpreted cosmologically
and, hence, it has in the cosmological series really the fuvction
of a mere hanger-on. For psychology and soteriology, however,
anugraha is most impottant, for 1t signifies the final triumph over
those four processes of sasits@ira which is accomplished m salvation
(cf. note 2).

The following is meant to explain the expressions of
hathapake and alasigrasa. Both terms have reference to the
ultimate disappearance of all factors leading to further sariisara.

The term hathapake means ‘ violent cookmg * or * bring-
ing to maturity persistently, unswervingly." Perhaps it corresponds
to the malaparipaka of the Saivasidihanta which Sct
Sh. 8., p 282, defines as follows : ‘ Malaparipake means . .
that the influence of @navamala upon the soul 1s suppressed, that
it is but loosely connected with the soul like a ripe fruit with the
tree o . .' Liberatton through anugraha or saktinipata
mmmediately follows malapartpaka as it would hathapaka, More-
over, hatha, the first part of our compound, remmds one strkingly
of hathayoga, the designation of the later and more intense and
comphcated form of Yoga (cf. note 182).

The term alasigridsa, i.e., ‘ devounng plenty *, is explamed
in s@tra 14 and the commentary thereto.

Both, hathapaka and alatigrasa, belong to those forma-
tions of concepts which indicate a connection between Yoga and the
age-old fire-penance (cf. the earliest word for asceticism: tapas,

t.e., heat, glow).
* 166. In this place a bit of ancient, real magic is protruding

into our system. The author 15 conscious of its inferiority. He
mentions it, therefore, only by the way and where he dwells at greater
length on this part of the old traditional teaching, as n the SKSV.,
he places this magic conception as s@kiopaya (1.e., that particular
means [of salvation) which employs sakti) after or below s@mbha-
vopaya (i.e., that pafticular means [of salvation] which has Shiva

as norm). The latter, being a philosophic disciplne founded on
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t‘;ﬂv‘\.\vle;ge. corresponfls to \ﬂmt .has thus .far been devel.oped n our
evertheless Ksemaraja did not quite want to relinquish any
reference to the mantras: tradition had too great an influence. On
fhe other hand, these magic conceptions and practices are very
intimately connected with those profound ideas which turn around
fhe eternal word (paraviic or pnravﬁks'nkh) and which we discussed
in note 127.
15'37. The basis of this form of magic1s furmshed by the as-
sumption of a secret correspondence between the saktis of the
universe and the sounds of the [Sansknt] language, Of rather, the
¥etters of the [Sansknt] alphabet. We may even speak of an
identity of sakt:s and sounds and not merely of a correspondence
between them. The philosophical reason for ths ilentity 15 38
follows. There are the two highest forms of Shiva's mamfestation
(see note 127), par@saki: as the sum total of all objects and
paraviic as the sum total of the corresponding words. As these
two are ultimately 1dentical, so also the different sakis which have
their ongmn in parasakts and form the world of objects and the
individual sounds which have their ongn 0 pardvic and constitute
the world of speech. He who masters all sounds by rightly makiog
use of the mantras (1o the magic formulas) which are made up
of them, is master alse of the whole cucle of sraktis and conse:
quently of the tighest akty as well. In the end, such mastery
amounts to the same as having knowledge and leads, therefore, to
saktipata and, hence, t0 salvation. But the antras as such
represent merely a linkage of sounds which are totally meffective.
How they become effective 15 shown by our author 1 the SASV.
(cf. Iyengar, SASV , - 358 with note and p. 359)-
168, ° Perfect consciousness  of the “17’ (prirna-ahari-

vimarsa) 1s the consciousness of the identity of self and untverse.
rs'@ 15 scrutinys deliberation ; cf. the

The real meaning of vim@

vimarsana of p. 240 which we have translated by, meditation. The
term is rendered by Barnett sometimes ¢ reflection ’y other times
¢ intelligence " 3 Tyeniar translates ¢ medstation,’ * discnminative

mquiry, conscmusness.'
18
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169. The Devanagari and the other Indian alphabets that are
modelled on the same principle really end wath the lingual / and
comprise 48 letters, Of these 14 are vowels, 5 gutturals, 5 palatals,
S linguals, 5 dentals and 5 labials; to these must be added +
semivowels, 3 sibilants, & and ! Viranicarya, the author of
the Svvasnanapradipika, Bhojadeva, the author of the Tattva-
prakasikz, as well as other writers of Agamic literature {cf, Bamett,
P. Abh., p. 719, note 1} who develop the same theory .mention
the sounds or letters from @ tol. Our author, however, who is

" much interested n the pumber five adds to these letters of the
alphabet proper some consonant combinations so as to bring
the number of sounds up to 2 times 5 times 5. He adds ks6
because it has 2 sign of 1ts own ; but what are the others he may be
thinking of ?

In the ShSV., 44, 12 Ksemaraja further mentions 50

entities in which the universe differentiates itself. He then enlarges
upon the correspondence between saunds and s'akiés in 60 ff., 10 the
commentary on the seventh sWtra, in the second part treating of
saktopaya (see note 166). The vowels he calls the representatives,
of the inner universe, the consomants those of the outer, ha the
sound of immortality, #se the germ of hfe, etc. Furthermoare, he
constructs mystetious relations between the five origmal vowels,

a, i, 1, r and I, and the five groups of consonants, the gutturals

etc.—queer speculations in the spirit of the old Brahmagas.

170. The opposite of vikalpa ; cf, note 75.

171. In the Indian alphabets the consonant series starts with
ka. Consult note 169 for the correspondence between the consor
nants and the outer universe conveyed by the senses.

172. Brahmi—otherwise the wife of Brahma in the Ifindu
Pantheon—is here one of the posérs which depend on pardsabiis
She pervades the sensval unis erse and misleads mankind. Lverys
one of these hierarchically arranged powers again gorerns a cestain
class (varga) of saktis. On their deification cf. note 158.

173, At first, this whole passage with jts complicated conceps
tions seems nothing but a mere pastime. Honever, the meaning
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is as follows. WVhen, in a state of complete subversion of all
relations, the individual soul 1s -succumbing to the illusion of
fepamhon then the universal soul experiences most powerfully its
identity with the individual soul, because it renlizes that all objects
that appear in virtue of emanation and ‘ stabilitating * are one only
and that the one is identical with itself (cf. the quotation that
fo\lows). Contrariwise, the stage of re-absorption which, for the
indwidual soul, is relatively higher is felt by the umversal soul as
being relatively lower, just because the object vanishes.

174. The concept mudr@ appears here for the first time in our
text. In the main, the preceding discussions are of & phllosophical
nature, In Yoga-practice mudrit is an extraordmanly important
concept. It means onginally a signet-nng, seal, lock. Then it
came to be a termnus technicus of the Yoga for postures and
gymnastics in connection with and for the furtherance of breathing
exercises. The latter are supposed to effect cures of all Kinds of
bodily 1lls and, above all, to bring about salvation.

The Gherandasaihits (ed. Bombay, 1895, with an
English translation by Sns Chandra Vasu) 1s an mportant work
on the Yogins. Schmudt, F., p. 193 ff, cites fromit 25 different
kinds of mudras which are accurately described and for the
most part illustrated. Schrmdt reproduces these ongmnals of the
Gherandasatihiti which are done 1m water color by a Yogin and
had been acquired by Garbe 1 1886 1n Benares: For the difficult
definition of mudri the fact may not prove ummportant that
the Gheraydasamhnta as well as the Hathayogapradipika the
terms bandha and bandhana {i.e., bondage . fetters : checking,
testraining) appear as alternatives.

In all probability, the meaning of mudra which 1t has in
Yoga is connected with the last phase of the above-mentioned
semantic development of the term. Thus, mudra is the ' lock ' or
protection against the attacks by and influence of the external
world, It is accomphished by certain postures and by breath
control. Consegquentlys mudri furthers the ability to master the

organ of thought (citta) as well as the attainment of samidhi.
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On the bhairavamudra referred to here, of. note 203
below.

175. The ‘pure vikalpa’ is the psychic function of the un-
lLimited subject which corresponds to the vikalpa of the Timited
subject (see note 75).

176. The ‘outer organ’' comprises the five senses of percep-
tion (cf. note 146) and the five senses of action (cf. note 147).

177. ‘The four forms of manifestation of the highest saktiare:

(@) khecart, ie., ‘the ome who moves in the shy
[khal "5
(b) gocary, i.e., ‘the one who moves in the hghtnysf
The word go means, besides kine, also star, light-rays-
To translate the expression, as is usual, by ‘ grazed over (by cows)’
or sumlarly is not proper here in view of the fact that gocar? appesrs
as a parallel to the three other terms.

(c) dikcars, ie., ¢ the one who moves in s

{d) bhiicar1, i.c., * the one who moves on earth ',

These names have a touch of mythology. Each one of
these four powers, m turn, manifests itself in a hierarchical series of
lower saktis. As the passage shows, we have to do, of cours,

with the four spheres of development, viz., the subject of knownl-
organ and objectise existence.
thing that, as an in*

pace [dis’] '}

edge, the nmer organm, the external
The last mentioned, to be sure, 15 not some
dependent object, opposes the knowing subject. Rather, it is but
the last phase of the objectification of the knowing process in which
the lumted subject first becomes conscious of the differentiation by
means of the inner organ, next perceives the reality thus conceiv
by means of the external organs, and, finally, objectifies the per-
ceived reality or, in other word, attributes existence to the matersal
world.

178. The following detailed description is a hittle masterpiece
which, in ts symmetrical construction and mnutely worhed put
parallels is characteristic of this type of thought. Note also the
artistic change of the verbs!

179, Cf. the commentary on sufra 9.
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180. The term cidgaganacary i:c, * the one who moves in cif-
heaven’, is an alternative to khecart. With the exception of gocar?
which in this place creates difficulties in the way of interpretation,
these names descnibe ingeniously the four psychological deities and
their sphere of influence.

181, Certanty of separation (bhcdmyis'cnyﬂ), self-concert
(abhimana) and vikalpana (i.¢., vikalpa) are the maint functions of
the three parts of the inner organ (cf. note 145), that 15, of buddhi,
ahawkara and manas tespectively.

182. As the consciousness of the perfected soulis 1dentical with
the universal spirit, so is its body tdentical with the universe which
is the mamfestation of the umversal spinit. TFor, 15 not the inner and
the outer, spint and body, 1n reahity one and the same ? The doctrine
of Yoga treats this conviction seriously, even to the extent of postula-
ting a correspondence 10 detail between macrocosm and microcosm
and tracing all essential parts of the world of the Hindus—Ganges
and Kailasa, sun, moon, etc. included—in the human body.

The basis of this comparison or equation is not the
empirical, but an magmary anatomy. Furthermore, i1t following
out this idea it has not been the correlations just mentioned wiich
have assumed a pracncal sigmficance to the Yogn. Rather, 1t 18
the complicated system of channels (nags) and eycles (cakra) which
are supposed to exist 1n the human body. A knowledge of these
nidis and cakras 18 indispensable for an understandmg of what
follows in our text. We explam these things here 1n therr essen-
tials, because our text does not supply any nformation concerning
them, but presupposes acquaintance with them.

SOURCES
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We should add that with the exception of Ksemardja’s

work the above quoted texts are all Hathayoga texts. The earliest
wo centuries after

of them has presumably been composed about t
the Pratvabhiffidhydaya. For, Ks_emnrﬁja taught in the first half
of the eleventh century, while Goraksanatha is placed by Farquhar,
O.R.L.I, § 302 in the begiuning of the thirteenth century. ‘The
rise of Hathayoga, according to Farquhar, if connected with
the name of this Shivaite founder of sects and all later texts o
Hathayoga are dependent on him and his works mentioned
above. The work bearing the title of ¢ Hathayoga' seems to
have been lost or mot found yet (Farquhar, op. cits P 254,
n. 1), while Goraksasataka is cited in Aufrecht’s Catalogus
Catalogorum.

According to Farqubar, ib., § 423, Svatmarama Yogindr
The latter he places about 1420 ADw
while the Gheranda-sasithita and the Sivasarthiti he attributes to
mes yet; the Sat-cakra-niriipana (i.c., the treatise on the

six cakras) he does not mention. The Hathayogapradipitd only
he Gherandasarithitit 1 know

was directly accessible to me; t!
indirectly through Schmidt, F., the Sivasanthitd and the Saf-cakras

nirfipana are known to me through Barnett.

was a pupil of &'rinatha.

later ti
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In explaming the doctrine of the nidis and cakras
we have to encounter the followmng difficulty. Nowhere—as far
as they have been accessible to me—do the texts of Kashmir Shi-
vaism discuss these problems in any coherent way. ‘They contain
but occasional suggestions. The texts of the Hathayoga, however,
contain the doctrine :n a form which—though allied to the Kashmirian
version of Yoga—dewviates not inconsiderably from 1t} partly 1t uses
a different terminology and has a more complicated system, and
partly it assumes even totally different points of view. Perhaps, a
d.eeper insight into this speculative region and a clearer concep-
tion of the connections between earher and later forms may be
possible after a perusal of the Tantric texts which Arthur Avalon
{cf. note 130) has pubhished of recent years. However, this would
reach far beyond the scope of the present work,

Our task, therefore, will be to give only 2 brief general
sketch of the doctrine as 1t was taught later on 1n the Hathayoga and
afterwards to note the vanations which are apparent 1 the doctrine
as taught by Ksemaraja. Sucha procedure may, perhaps, lead to
a few results not ummportant for the evolutionary history of 1deas

1. THE DocTrRINE OF NADIS AND CAKRAS
1y THE TEXTS OF THE HATHAYOGA

The views of the authors of the above named works on
Hathayoga are greatly at variance concerning important parts of
the doctrine. Moreover, none of the European interpreters referred
to agree with the other. Thercfore, we offer here an nterpretation
which, for reasons of logic, seems to he correct,  We cannot, how-
ever, discuss at length the reasons which we have for holding

different posttions or criticise the views of other wniters.
f breath 1s very ntimately connected

That the function O
with that of mind, that voluntary breath-control furthers the develop-

ment of mysterious powers in man, that, above all, checking of the
breath 1s one of the surest means of checking the organ of thought
as.it moves restlessly from object to object and thus prolongs
forever saiisdra—-these are ideas which in India reach back to
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hoary antiquity. On such a basis and buttressed by some how-

e observations on the vascular system 1 the

ever very inadequat
is, that

human body, the Hindus developed the dactrine of the nad
is, the ducts and channels through which the breath circulates.

(@) Of the 72,000 nadis which are supposed to penetrate
all directions only three are really named and possess
There are the two auxiliary nadrs, ida
and pingala, and the central nadi, suguwmng. The auxiiary neidis
start in the masal cavities (idit in the left one and pinigald in the
right one) and run parallel to each other through the body. They
end 1n the first cakra, called miiladhara (i.e., the place of the root
or basis) which is situated between the sexual organ and the anus.
not the auxiliary sd@dis alone end in the newladhird,
The latter leads from the waladhird
(more than that we are not
ough a number of
one above

the body in
a practical significance.

However,
but also the sugumnd.
in or alongside the spinal column
able to say) to the last and highest cakra thr
other cakras which are arranged in certan intervals,

the other.
lled sahasrird, {ie., [the

s), 1s situated between the eyebrows 18
According to some it is located in the
others seven cakras:
ve a name of their
d with accuracy (n]lhough
mysterious relation to the
(sun, moon, ether,

The highest cakra, usually cal
wheel] of a thousand spoke
the mddle of the forehead.
Some texts count six,

anterior fontanel.
srara included. They all ha

waladhara and saha
own while their form and color 15 describe
nd brought mma

the descriptions vary) a
d the world of the gods

entities of the universe an
Brahma, Vispu, Rudra, etc.).

All cakras have t
has a certain number of petals.
ete., salasrdra a thousand.

f which each
others have
tance are

he form of lotus flowers o
Mutadhiira has four,
Of greatest 1mpor’
erminations of the sugumiils
through the brahnmmmlhm
through adhovakird
part of

six, twelve,
’ dhara and sehasrara as the t
e sahasrira
into mwlddhira
+ much for the * anatomical *

nTla
The latter enters into th
(i.e., the opemng of brahman),

(i.c., the lower mouth). Tha

the doctrine.
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(b) We discuss now the ¢ physiology ’ of the doctrine.

The ordinary breathing process of inhalation (piiraka) and exhala-
tion (recaka) travels along the path of the two auxiliary nadis
and allows the organ of thought to remain in its changeableness
and fickleness, thus keeping up smiisara. Should we desire to
become liberated we must, through breath restraint (prﬁuﬁyﬁnm),
calm this activity.

has bean This 1s l:ieing done in the following way- “The air which

as been introduced into the milddhara by way of the auxiliary nadis
must be retamned (kumbhaka) n the mmiladhira.  Then, by means
of certamn other operations, physical as well as mental—such as
pressure on the very spot question, Of fixation of the organ of *
thought thereon—the air must be forced mto the sugtomni. This
15 no easy matter iasmuch as the adliovaktra, the entrance to the
sustomni, 1s barred by the kunydalinl, 1 €, the cotled one, the snake.
In. later developments of the doctrine of kundalunt, this mysterious
being comes to be of greater and greater importance Coled up
three or eight times, like & snake, 1t Tests over the mladhira. In
ordinary human beings 1t 18 sleeping. Consequently, when the
hreath 15 to reach the sugumid, the kundalint must be awakened
This one may be accomphished by the operations mentioned above.
‘The snake jerks, from its onginal coiled position 1t becomes erect and
darts into the sugtmsd whereby the passage 1S opened for the
e susumnd and arnves, through
Thereby samidhi 18 attamed.
n the microcosm

breath. It now passes along thi
bralmarandhra, at the sahasrard.
For, sahasrdra stands for the absolute 1

{c) As far as the breathing process 1S concerned, our

description of 1t doubtless presents a rather umase picture.  How-
h the kuudalini plays m 1t,

ever, when considerng the role whic

we become at unce aware of a discrepancy- 1f, 1n ordmary human
bemngs, its function consists merely 11 barnng the sugumna and
obstructing the process of salvation, then 1t seems not plausible
why 1t should not be satisfied with gwing free access to breath
when Yoga is applied- Instead, 1t enters into the sustmnd whereby
really a new kind of hindrance 15 created for breath.

19
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We may, therefore, infer with certanty that we are here
agam confronted by one of the frequent amalgamations of originally
distinct conceptions. Thas we actually find that other [mSSGEES“
the texts the process of salvation just outlined 15 superseded by
The issue there 1s not—or, at least not primaril)‘
h into the sahasrara, but the waking of the
come umted through the

another one.
the passing of the breat

sleeping kundaling so that 1t may be
sugumnd, with the sahasrara. For, the kugdalind is nothing else
sentative of the sakét which creates and

but the mmcrocosmic repre:
permeates the world and which has to
the absolute, paramasiva. Cf. Schmitz,
p. 27 fi, ewhose explanations of kupdalint an
symbols of Eros and Logos, theirr union in con:
sacred nuptials of the mystics, are keen, though perhaps 100 en

thusiastic and, m details, without textual support.

be reduced to and umited with

Psychoanalyse wnd Y0§(
d sahasrard 8%
sciousness &5 the

PE OF DOCTRINE AS TA!'GHT

2. THE VARIATIONS IN THE Ty
BHIJNAHRDAYA

py KSEMARAJA IN THE PRATYA

(@) Variations in the Terminalogy.
In the place of the usual Hathayogd |
Thus, ida and pifgald are simply called ‘the
“The name sugtmni also js unknown. Instead
dhyamanid! (e, central pisdt)
centre) oy simplh

terms we find

others mm our text.
two auxiliary #@dis.’
we read about a brak manadt or ma
or madhyadhaman (i.c., muddle seat, place of the
madhya (i.e. centre), Sahasrara appears, if at ally under the name
of agrablwimi (i.c., place of the apex, of highest place), pradadhited
under that of sitablimi {.e., place of the root, Ofs basish

(6) Variations in Matters of Fact.

As far as the doctrme of miidis is concerned, the most
on seems to be that the stigumnil 19 not a d
he Eupdalini—leading to sahasnlrds et e

Z i <l
place of savid of citisatktt, the unire?
destination, Lt the destirt

< referred to 8™

[Nl o

important vanati
be 1t for breath or for t!

microcosmic dwelling
a passage to 2
pening of the sugnptnd

consciousness; 1t 15 not
tion tself. True, the of



NOTES 147

flg‘\xres also as a means to salvation (* attainment of spint and
bliss’). But the kupdalini does not seem to play any or only a
very subordmate role. At any rate, no (ndication may yet be seen
of the commanding significance which 1t has later on.
(c) The Doctrine of Cakras as Taught by Ksemardje.

. The cakras require special notice. Though appearing
in our text, the term has a meaning quite apart from the later concept,
a fact that does not seem ummportant for the historical development
of the idea. For, cakra here sigmfies those four cycles or groups of
saktis (explained already 1n note 177) which represent just as many
spheres in which cttisakts manifests itself * subject of know ledge,
Inner organ, outer organ and objective existence. Each of these
cycles 1s subordmated to one of the four forms of the mamfestation
of the highest sakt: which are thought of as more oT less mdepend-

fmt of cach other and persomified as goddesses. Thus, the impetus
is given to the my(hologlcal projection nto the macrocosm. On the
other hand, one 1s enabled to project these entittes back nto the
microcosm and localize them 1o the human body. Of decisive

sigmificance, however, 1s the fact that the cakras are still essentially

psychological concepts.

The genesis of the cakra theory now scems Very plan.

For the later development of the doctrme other attempts at

explanation are mare OF less justified. H. V- Glasenapp, H.

p. 29% ff, discusses Valter’s anatomical explanation, Herbert
tical interpretation, Rudolf Stewnet’s occultistic

Silberer’s psychoanaly
explanation and Wilhelm Haas' theory of the objectification of
gard to

sensations. But we can no Jonger entertain any doubt m re;
the ongn of the cakra theory.

Yet, the objection mght be ratsed that those four’cakras
mentioned 1 note 177 need mnot at all be causally connected
with the six or seven cycles of the same name, as taught m the later
doctrine. Is not the word cakra used fora good many things m
Sanskrit 2—On the contraf¥s we believe that we are able to prove a
connection with certainty- As far as the number of cakras 1s con-
certed, we have to admut that an increase of them from four to s1x
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searching speculation inasmuch as also later

is quite possible for a
a—-their number fluctuates

on—even in the texts of the Hathayog:
still between six and seven.
The Sat-cakra-niriipaya remarhs in 5 f. (cf. Barnett,

Preliminary Note on Yoga, p. 12) that muladhara represents the
wlidhara has

earth (b4i@). Thisis a reminiscence of the fact that mi
\ts origin in blificaricakra, the lowest of the psychological cycles.
The identity of sehasrara and khecaricakra likewise, We believe, is

proven by the following circumstances.

“The name khecart (i.c, ‘the one who moves in the
pears in the later texts only as a designation of one of the
namely the Ehecarimnudra. Such an ex-
hin the conceptual structure of our
e same extent when
oof that

A last

sky’) ap
most famous #udras,
pression is quite intellrgible wit
text. [t becomes unintelligible to th
applied m Hathayoga. Here, then, Wwe have a PI
khecart originated with the Shivaism of Kashmir.
trace of the connection may be seen in that Ehecarimudri (cf.
\Valter, H., p. 26, verse 32) requires ‘to brng the rolled up
tongue back nto the pharyngeal cavity and to fix the eyeon
the place between the eyebrows,’ that 15, just the place which
the followers of the cakra theory recognize as that of sahasrars:
This, we think, Jdemonstrates the dentity in the case of the tWo
most important cakras.

More difficult, however, Scon er g“‘"’"’l”“
and ﬂxkcnrrcakm in later intermediate cakras. Yet,here again W€
mz;y point to & remark of the Sag-mkm-mrﬁparm 29 1. (cf. Barnetty
Preliminary Note, P- 14) where visuddha, the third highest cakrd
with 1ts 16 petals (the same number of points a8 the wind rO%e,
represents #hasa (ie, space, air, ether). This reminds oné of

s direction

it is to d

dikcaricakra of which the element dik of diss mean
space, quarter of heaven. Perhaps, it 1s not chance merely that
should come out most clearly m just this text of
and 15

at-cakra-n riip

this relationship
ts a Ik between our

the Yoga literature.
older than the three other textsan

and the remaining texts?

Is it possible that the S
d represen!
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frdma But the most valuablg support for our contention we
n passage from a work entitled Timirodgha{a which is cited
PY Ksemarija in the ShSV., commentary on the fourth swtra:
The ladies of the stations {(prthis, i.c., chairs, seats), very grew-
some, lying i wait between the pralmarandra and the pile of wood
h"“f“_@ on to the rope of brahman, decerve agan and agan.’
Shrinivas Iyengar, SASV., remarks mn a footnote: *The rope of
Brahma, also the rod of Brahma, 1s the spinal cord, or rather what
corresponds to it in the subtle body. It eatends from the Braluna-
randhra, the hole of Brahma, anterior fontanelle, to the citi.
Citi, it. pile of wood for burning, 1s perhaps the miildadhdra, the
sacral plexus (2) where the fire calted kundalint s first kindled by
processes of Yoga. Between these two extremities of the rod of
Brahma there are several stations here called pethas, but more
usvally cakras. Eachis presided over by a goddess, a siakts .-+ ’
It is qute obvious that the pithas that lie between
brahmarandhra and the pile of wood alongside the rope of bralsman
(stegumni, of course) are the same as the later cakras. The pile of
wood 1s a poetic expression for the fire which the later doctrine
asenibes to the mmladhara, but which Iyengar-pmbably incorrects
ly—identifies with the Rundalini. The wdentity of the female
powers ruling the cakras with the four mythological figures which
not less perspicucus. Both, indeed,

are to deceive the pasu, 2 function which has 1ts basis 1n their

psychological character.
Here we conclude
the following notes will supply ye

and cakras.
183. A profound and at the sametime lurinating remark.

These psychic powers Iiberate and bmd also. He whogains insight
into them by acquinpg right knowledge of the truth, him they
lLiberate. He who stands face to face with them without having
succumbs to their charm. A more detatled discuss-
t, follows 1n the third explanation of

our text mentions 1s, however,

flis general excursus. Some of
¢ details of the doctrine of nadrs

knowledge
1on of this, ther double aspec

the sfitra.



150 THE PRATYABHIJNAHRDAYA

. 184 The term aisvaryasakti is a synosym for pardsakii;
<finote 15.

185, The doctrine of the five pranas (i.e., breaths) reaches
back to the time of the Upamshads. The prasas are the vehicles
of the functions of vegetative life, of breathing, bloed-crculation,
nutrition, secretion and the departure of the soul from the body at
death. However, great differences in oprion prevail i regard to
detals and the functions are varously assigned to the differeat
Pragas. Itis gqmte understandable that while the Saikhya dropped
the prinas as philosophical concepts, the Yoga retained them in
view of the great sigmificance which 1t imputes to breatiing. How-
ever, no unanimous opinicn is reached. Nevertheless, it is evident
that the pranas, 1n our texts, have reference exclusively to breath-
ing; they are the different breaths passing through the sdgdss.

Though genetically connected with each other, priina
meamng ' breath” must not be confused with priips meamng
* physical life ' which 1s so often referred to here. On p. 44a priind
and apéna are called the two vakas (f.e., the moving or flowing
ones). They are the two species of breath which i the sespiration
of ordmary human beings pass through the auwiliary wifdis after
entering into the nasal cavities. To be specific, praye belongs o
the ida, afiina to the pingala.

Nothing is said about samina (i, the fused breathh

But from the commentary on this passage we gather that it belongs
We do not think that weare

to man while in the pasu state.
wholly amiss if we take santina as the fusion of praga and updnd
m milddhara.

About ndina (ic., the up-going breath) Keemardja i
forms us in SASV., 80, 8 ., where he says that breath-contol
brings about the disintegration of praya and apdn in the fire of
udina which is Jocated in the central nadr, Thisis absolutely 12

harmony with the passage of our text,
The tiffnse or dispersing breath s w3

authority  of the Sivaswihita and Greragpdasarikity Batsett.
(e breath that

(Pretiminmary Note, p. 13, note) says syams w»

On the
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f:;;‘;‘::‘e: pt::o:g‘h' tfhe body. OQur paseage sees in vy:?nn :m.d
lie in that itP rty of the perfected soul. Its value 1s considered to
Heoe ;h pert‘nmtes the \1nx\:erse, the body of the perfected soul,
o e ACOHJecture seems justified that vyana is the breath
‘t\h}:Ch, starting from the stgumnd which is open to the udana—in
words of our text, from the centre—permeates the body by
way of the 72,000 nadrs. ’

186. Cf. note 140. Our system distinguishes five conditions
by adding to the four already mentioned ¢nryatii (.e., the one
that reaches beyond furya). A note appended to our passage by the
editor informs very well about the five conditions: “ The atman
combines with manas, manas with the organ of sense, the organ of
sense with the object this relationship between these four (factors)
represents the condition of waking. The @tman combines with
manas, manas with the object” this relationship between the
three (factors) represents the state of sleep. The aiman together
with the object: this relationship between the two 18 said
to be deep sleep. The atman relation alone 1S “ihe fourth”
(tuurya). The condition, however, which 1s Iike the ocean with-
out ruffles 1s the conditton which les “peyond the fourth ”
(turyarata).,

i 187. This sentence gives the meamng of sfitre 9, “although 1t
is at variance with it as far as the words are concerned. b4

188. This mught be the lost Vivrsr on the Pratyabhyiii-
Earikas by Utpalacarya, cf- Chattern, K. Sh., p- 38.

189. The word ghata (s.c., jar) 1s 2 designation commonly
used not only for the human body, but for material things 1
general; of. Garbe, 5. D 220, with footnotes. See also Para-
marthasara 7+

190. In the case of the pasie, crtta 18 turned outward (dahir-
mukha) to the world of extermal things wrongly appearing as the
ohject. The method of calvation requires that ciff@ 1S turned
inward (antarmukha).

191. He means the
because 1t is the highest

pamenka (cf note 11). He says ‘even’
Fkaticuka and on that account vanishes
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nd the

fast. If 1t does disappear, then nothing remains of miya a

¢ pure path ' is reached.

192. By Utpaladeva Utpalacarya 1s meant whom Chatterjts
K. Sh., p 40, assigns to about 900-950 A.D- The quotation comes
from the Stotravall (i.e., Series of Hymuns).

193. To re-establish the traditional triad, our religious philo-
sophers have Indra take the place of Shiva whom they hae

pushed off into the absolute.
194. These are the mtro

ductory words of stanza 26 of the

Spandakarikas.
195. According to the editors of the text, this work 1 identical
with the Pratyabhiﬁ‘tﬁ{lkﬁ referred to on p- 32a.

196. Stanza 30 of the Spandakirkas.

197. The term sarwidis * umversal consciousnass,’nS)’nOﬂ)ﬁ
for citi, etc Cf. the similar ideas advanced m the commentary of
smtra 14 with respect to cift.

198. In spite of the context in which 1t appears prina here is
not one of the five breaths, but physical life. “This concept always
appears together with that of body (deha). A foatnote by the
editors corroborates our statement. The footnote reads: ‘ The
meaning is as follows: Just as a king proceeds on foot fram h¢
own mmtiative though he havean abundance of 2
s0 does}'th.e lofty saritvid, from 1ts oOWn initative, take possession ©
Jling-place of the body and the other uents
that of the himited subject of knowledge.”
199. The author 18 concerned with the four cakras expluned
The present passage is suited to shed new hight on the

They are the stations (pithas: of. note 182
hich the citieakti pauses when descendire
progressive process of materal
e reached by the Yomn 07¢
Teads by stages ta sarnifhn
od to its absolute «tites

in the mHCTS
« oljects fo

[physical constit

the dwel
whose nature 1S

in note 177.
problem of the cakras.
final p:\mgmph) in w
that is to say, when imolied n its
jzation. Conversely, these stations ar
by one when he ascends the path that
By this act of the Yogin the creation is reduc
The cakras mark the Stages of the world evolution
cosm. At the same time they serve the Yo &
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concentration and the fixation of the mind when he reduces the mani-
foldness of the phenomenal world to the unity of absolute being.
The * stage of buddli * must be identical with the gocart-
cakra, the sphere in which the inner organ whose three parts are
the wellknown buddhi, ahaiitkiira and manas, unfolds tself.
The ‘stage of the body' must be the same as biTcarl:
cakra, the sphere of objective existence.

200. According to Gerth van Wk, Dictronary of Plant-
names, palasa 1s the Buted frondosa, the Dhaktree or kinotree-
The- midrib of 1its leaf with its Inmumnerable fine venlete branching
off is supposed to illustrate the sugtomni with the n@dis spnngng
from it. At the same time, however, 1t 15, perhaps, meant {0 ex-
emphify the lofty sariwid as 1t 18 seated 1n the sugunnid and the
functions that start from 1t.

201. This our author's confession 18 of extraordinary 1mpor-
tance for defining the conceptions of the Pratyabhifid and keeping
them apart from the teachings of Tantrism and the Hathayoga
We admit that he merely says that of all the means to Open the
centre the doctune of Pratyabhyfla knows only of overcoming
vikalpa. But this means nothing less than that the whole doctrne
of miadis and cakras with 1ts comphicated mechamsm of breath-
control, mudras and the like, all of which would tend towards the
Hathayoga, does uot really belong 1nto the doctrine of recogmzing
the Lord at all, As the name already clearly suggests: Pratya-
bhijitd is a way of salvation based on knowledge. [Its means are
of a purely philosoptucal and pSyChologlcal nature Physiological
or even mechanical measures aré not needed.

One comes to be repeatedly unde
was suggested already 10 note 166—that the author deals with alt
these things against s better knowledge solely because piety
towards the holy books of the ancients requires that he should.
He does 1t on account of their amnaytkatva, that 15, canonicity.
By amnaya ey ¢radution, boly text) we have to understand the
Saivagamas. From them are denved those doctrines and methods
which—owing to the persistency of tradition—run side by side with

20

+ the impression—As
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f}"e Pratyablifiid. Variously entangled with the literature of
Kashmir these teachings emerge later in the Hathayoga where they
appear purged of all foreign elements but also assume a more
complicated form.

202, The Katha Upamshad from winch the following stanza
is taken, belongs really to the black Yajurveda, ~There is rothing
surprising, however, m the fact that 2 Shivaite text consders this
Upanishad as belonging to the Atharvaveda. For, the relationships
between this Veda and Shivaism are ancient. The translation of
the stanza is bised on Hume, Thirteen Principal Upanishads',
p. 353, substituting only ‘epjoying* for ‘seeking’, because our
text has instead of the common reading fecharn, asuan, meamng
eating, tasting, enjoying,

203. ‘The beautiful Katha passage just cited ilustrates the
method of introspection. In contrast with it we have here a looking
outward to which the Yogin changes abruptly and which, when
accompanied by a right inner attitude, 1s no less helpful to salvation.
For the emanation and re-absorption which the perfected sou?
accomplishes microcosmically and hence, also macrocosmically in
turya consult note 140; for the high esteem 1 which the emaanation
here referred to is held, cf. note 173,

204, Cf. Walter, H., p. 42, 36.

205, Concerning the bhairavamndrd (. ¢, 'the aindrd of
the terrible ) the editors remark : ‘ The bhairavamudrd is identical
with the 2recarimudri, Its definttion rups as follows:

The manas firm and fired without support,

Breath firm and fised without sestrant,

Sight firm and fixed without a glance—-

This is khecarbnudra, the pure.
However, this 1s Jess a definition of this particuias muded
than an enthusiastic praise of the state of perfection. Our trans:
Iation is only a feeble attempt to reproduce the beauty of the Jusd!!

sfanza. =
The Hathayogapradiprki comans a detuled descriptse
By the wayy

of the &hecart (cf. Walter, H., pp. 26-9 and 43-0).
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the bhairavamudrd was mentioned already on p. 284- About the
mudriis in general note 174 ought to be consulted, about kliccart
fmte ~IBZ, 2c. Whether the editors are justified in asserting the
1denmyA of the later Ehecart with what Ksemaraja calls bhairava:
’."“d" @ is, of course, problematic. Among the 25 mudras described
in the Gherandasairithita the bhairavamudri figures as little as
among those mentioned in the Hathayogapradipiki.
206. This quotation is unintelligible.

. 207. The reason is that between the eyebrows hes agrabhiimi
(Le:, sahasrdra). Obviously we have to do with a mechanical
action which is devised to widen the sahiasrira and thus to aid in
the process of salvation as described 1n note 182, 1.

5 208. The fine pranasakte (sﬂksmnprﬁuas'akh) we have to
interpret on the basts of what was said in note 198 where we were
nj.ally concerned with the ordinary pranasakti of sthulapranasakti

(i.e., the gross pranavakts). Commenly we read about a gross and
a2 fine body (cf. e. g., Garbe, S*, p. 333 £.), which concepts appear
in our text usually 1n connection with prina. Correspondingly, we
read here about a * gross ’ and a ‘ fine” hfe.

209. *Properly arranging’ probably refers to leading the
kundaling back to 1ts oniginal position 1n the adhovaktra.

. 210, According to the reading of codex ga. The reading

sagthavaktrariipayam,’ 1 “in the form of the sixth mouth’,
which the editors incorporated 11 the text 15 unintelligible, because
in Ksemardja’s system of nadis and cakras (cf. note 182) there
appears no other vakira besides adhovakir® (re, ‘the lower
mouth,’ the lower end of the brafunaniigs). On the other hand,
we are at a loss to understand what function these six mouths
should have in the scheme-

The readng sasthacakrarip@m « .« sakton’ (e, * the

e stxth cakra’) presupposes six cakras.

sakti m form of th
s reading of codex kha, there-

Ksemaraja knows only of four; tht

fore, is of later ongin (cf. noteé 182, 20).
211, ‘This puzzling stanza gave the editors occaston to write

a rather long footnote which, however, 1 turm, would. require
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From 1t we select the following in order to throw some

are involved in it.

(@) The vakni (ie., fire) 15 located in the mila (mﬁlﬁd/tﬁm)~
This is substantiated by the ShSV. passage and Iyengar’s explana-
tion, both of which we quoted and discussed in note 182, Z¢.

() The visa (really, ¢ poison *) is considered the cause of tbe
se. It may have connection with the
he 72,000 nadis; on vyand cf. note 183
o on which one is supposed
hi (i.e., the knot of emana-

comment.
light on the concepts that

permeation of the univer:
centre from which radwate t

(c) The middle between the tw
to fix citta is formed by the srstigrant
tion) that belongs to the central nadi. Granthi is 2 concept
belonging to the doctrine of n@dis and cakras. Thereare three
g to the Hathayogapradipikd, eight according 10

lationship to the cakras an

h or the kundalint when these
the granthis must
ms to be that
a mysterious
Walter, He

granthis accordin
others. They occupy a certain rel
place obstacles 1n the way of breat
are trymg to reach the sahasrara; at any rate,
be pierced. However, the essental thing therein see!
the cutting of these knots produces the so-called nazda;

sound which the Yogin perceives 1n the susummni ; cf.
p. xv £, and Barnett, Prelinznary Note, pp- 11, 13 f.

(d) Citta is, or 15 supposed to be, ¢ solated ' in as far as it
1s without any relation to the object of ascending and descendimg (ses

emanation and re-absorption).
() ‘ Full of vayu *, because permeated by praue which 15
characterized by 2 sudden resoundmg of the anackakald. The
latter, heard in the central naidz, must be identical with the anacka
sounds (mentioned on p. 44a) and refers to a certain Jand of the
above nadda. X
(f) The beatitude of love is higher than the other Jo¥%

1t makes one forget all (other) objects- Cf. alre:ld.)'
Sechzg Upbant*

shad #4, 3, 21, m Deussen
pared with the blis$

because
Bl_'hadz’xrar,nyaka Upant!
shads des Veda. In that respect 1t may be com
of the hiberated saul.
212. ¢ Visl upaptaun’ is m the Dhatupathde
213, ‘That is, citta.

a quotation fro
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o :“*- Pafikaja is the flower of Nelumbiwum speciosunt, accord-
o Gerth van Wyk, Dictionary of Plant names. The flowers
close 1n the evening.
Obje(ils.}nl‘::;?w}wm' kv.:ltx' is the.bent end of a bow or a similar
the ca.l is connection here it could mean the top and rim of
otte formed by the cakra lotus. On the cakras as objects of
concentration consult note 199.
mEsziLZ. t};r?e EXDYGSS.iDn vailaksanya may only be interpreted as
human a 2 ﬂ‘le Yogin transcends in this manner the ordinary
ccomplishments.
memziz; ‘AL the ex:ld of these vanous mstructions for the attain-
st (h» p;(m and bliss we read something the followers of the Yoga
be bl ik strange. The essental thing, we are told, 15 merely to
e blissful no matter what the cause of 1t may be. Previously, one
was concerned with diwmumshing the activity of manas. Here we
read that one may allow manas to grow, provided it 152 source
of bhss.
The view lymg at the base of this final passage comes
very near that of the Saktas (cf. H. v- Glasenapp, Hu p- 395 f.)
“"‘d we feel satisfaction that, in reality, our aathor's thought 15 not
directly in hine with 1t (see note 201).

218. That is, samadhs which 18 accompanied by closing (one’s
eyes).

219. ‘This nudra does not figure among the smudris described
n the Hathayogapradiptka, 0ot n the Gheraudasarhita. The
name 1s explamed mn the passage itself and m the following
commentary.

220. The same change from the
as we met 1t on p. +1 19 the case of th
of the sakti. Looking outward presents 10
one who has become umified.

221. An example of ety™

For the real meaning of mudrd consult note 174
222, The two termint mark both ends of the evolution of the

untverse and represent parallel expressions t0 the usual * from the

nward to the outward gaze
e contraction and unfolding
longer dangers to the

olog1zing SO frequent 1n Indian texts.
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carth to Sadasiva’ (cf. note 11). *The last kal@'1s the highest
kafenka; see note 191 The term kaliigni, hovever, presents
difficulties in the way of interpretation. It means the fire of the
Black One, i.c., Shiva; or the fire of time or of death. One could
think of the fire of the microcosm swhichi is beheved to reside in
mitadhiira (cf. note 182, 2¢) and which represents the earth.
Still, this leaves kitla unexplained.

223, Accotding to the reading of codex

224, The term akula is a designation ol
far as the latter represents the sphere of absolute being. T
vith the sphere of cosmic activity which shows ttself 18
hich is called kula, meamng herd, kin, famly.

225, According to the reading of codex kha and #ie.

226. By pratyahira (s.c., the drawing back, or, keeping
back from) is meant the withdrawing of citta from the elements:
Cf. Kgemarija, ShVS., 81, 10.

227, According to the Sansknit- Englis!

skri¢ Reader, saiputa 152 hemzs)
e cakra lotus Wr
145 and the two
identfy with the sounds @ and
and ‘end’ of the

kha.
f the sahasrara 1038
t con-

trasts
minladhara and W

h vocabulary in Lan-
phencal bowl or dish-
th ats 12 petals,

man's Sazn
Foti's that are

It might have reference to th
The latter is alluded to on p:
mentioned there we could, perhaps,
Jra which form the sarpuia, the ¢ begnning *

sertes of sounds.

228. The si
e of the Liberated soul 1s bor!
m the Yogavdst

reat lake) for the

(i.c., 8
s it

the Yoga and i
Ksemarda,

mile of the mahahrada,
rowed from
sflm-Rﬁm:Tymm.
ahrada as follows ¢ \When the
attartkd fills the
d is called

stat
for this occasion frof
ShSV., 44 commentary, defines mah
hght of consciousness (sarmvid), called paribh
then it becomes clear, mfinite, deep etc. an
*m consequence.‘

the gocart of note 177.

he becames pambhm’mwx
Confer note 69
of the Spaudnkrmkﬁs.
translate the commentary

UNLIVELSE » » »
“ the deep lake
229. That s,
230. 'That 1s,
One (t.¢ Shiva).
231. Ths ig’stanza 51
understand the following we

, the highest Terrible

In order {0
by the old
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inferpreters (text edition of the Kashmir Scrics of Texts (;md
Studics, vols. + and 5): ‘ But when he has ascended to the One,
when he has reached the gross or the subtle, when he allows ciita
to cling to the gross or the subtle (body)-—then l:le becomfs. an
enjoyer by determining, that is, causing, both setting and r:ls-n}:xg,
dispersion and appearance of it, namely the origin of 1deas. : ;:n
he will become the cakra lord, that is, he becomes the lord of the
universe.’ .
In what follows, Ksemardja explains this stanza difie
ently and we believe, more correctly. .

232, DBeing a nomer abstrachum of bliokty, bhoktrtd . c. thle
state of enjoying oneself) 15 a concept interchangeable with
pramity, CI. note 14,

233, According to the reading of codex 7a, which seems more
accurate, syntactically speaking. .

234’. The term cakravartin (1.e. ruler of the cxh-cxrcle(?llz
here used in a double sense: ruler of the cakras and, he'nce,
spintual sense) ruler of the universe, ‘ um\«ex.sal sovcfe:gn.me o

235. The reference 15 to ‘e’ and ~swwan at
stitra 20.

236. According to the Indian custom, the pupil places the
feet of the teacher upon his head.
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NOTES

EXPLANATORY NOTE

[The s: .
manusuiptslgnfsPused n .notmg the variant readings of the several
- of Pratyabhijitahydaya are explained below :
. This is a pal
Ad . palm-leaf manuserpt in Telugu script, i
Ya;lerary, bearing Shelf No. XXII, F, 3& g seriph i 6
.- This stands f
Ad . or another palm-leaf manuscript i
yar Library indicated by Shelf No. XIX, 1, 25 ot i the
T. Thi ’ .
hydaye whli repres_ems a Telugu edition of the Pratyabhiyia-
bigger ‘vol];;urr_lax.lmda's commentary, printed as part of a
by MR ;2 led Sivasaktyakyadarpanantt compled and edited
Amal . Ry. M. Takshminarasimham Garu, Pleader, Indupalls,
raty P“l‘.am—Taluq, Godavan District. Here 1t is called Tsvaras
yabhist siitra and Sakii suird.
\’olu:. M. This 1s a paper manuscript, 1M Teluga script, 111 0ne
Tab he' ‘borxowed for collation from the same M. R. Ry Mantha
shminarasimham Garu of Amalapyam ‘Talug.
A.N. K]

———

Page 19
L. gAEg ! Mﬂﬁﬂ!"ﬂ(ﬁaﬂi AT,
saweg | AR tﬁaz\gamvmﬁmwi am:—T. M-
2. preaRwEIEL ST afmEazs—T: T M- Omits #7.
3. A and A, begin with the following sloka :
AR arafEdEILl
sedraaad 9 @ gt B
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4.
5.

THE PRATYABHIJNAHRDAYA

giso—all.
szaft of af danfmarRE—A and Ax
Igegad ax etc.—T and T. M.

Page 20

1.
2.
3.
4,
5.
7. 3—missing in T and T- M.

9.
Page 21

. g—mussingm T and T. M.
. 7qi—T and T. M.

[SIGCEN

9.
10.
11.
12.
13.

Page 22
1.
3.
4.

PN oW

FmeHT—all.

Faitem ete.—A and Asj missing in T and T. M-
wfeTAm A etc—all.

atr—A and A, ; ofr—T and T. M.

fagered—T and T. M. 6. aiA—A and Ay
8. %W&ﬂ’——-missing inall.

sraarg—all. 10, sgEae—T and T. M.

2. sFai—A and A
4. far p—Tand T- M.

fa—missing in T and T. M.

gaai—T and T. M. gFaEi—A and A
fagfa—A and A

frimreraagE—T and T. M3 fyming—A and

qFrEARATa A and A 1

A, for

garE—T and T. M.

#a—T and T. M.
emaan?L—mxssing in T and T. M3 geaE—A and A

T and T. M. add & before qEAR .
fRfa—A and A

2 ey Amgutaaffe—T
qrfrafi—aA and A 1.
5. m——-a]l.

a1 wi—T and To M.
grguifuat Af—T. M3
7 geeagi—all
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6. =q19%:—T and T. M. 7. gagsd—all.

8, R—added in alt after R, 9. AT—missing in all.
10. ¥—missing in all. 11. fafdig—all.

12, S=g—missing in all, 13. gerg 9—T and T, M.
14, ge—all,

15. §g—missing in T and T, M.; qaeya—A and A
16. Excran: qfiifsan—A and A

Page 23

1. A—missing in all. 2. aqg—T; qaz—T. M.
3 amfn s waRagndar (F T. M) s faFraReaff: |
a5 daraeipsergmehn (sph—A and A,)—
qaorenfy (wmomeafi—A and A ) seet b ¥ (—T- M.,
Aand A, fged demf od o @ @ g 1 sy (i—
Aand Ay) am;ﬁ(sﬁ——A and A,) added mall after al.
4. ggh—mmssing 1 all. 5, gg—all.
6. qIER—all. 7. 7 FRT—all.
8. q@r—all. 9. arEAR—T.T.M,, and Az
10. &g—T and T. M.
11. grar ExaeARi—T § JREIETH
12. gft—mssing m T and T. M.
13. E3—mnussmg 1n all.
15, HEEFT—m1ssing 11 T and

fa—T. M.

14. gfg—nussing 1o A,
T. M,; Frareai—a and A

Page 24

1. aram: (A1 R—A and

freT—T and T. M. for Frd 1o Rafix:
airREa—A and A

A frrenmRieEEg AR R

2. grAE—T and T- ML:

3, ys—T- M-
4. ga—added in Tand T. M. before Liteic A
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5. 93 —T and T. M. 6. A—rmssing in all.

7. @RI —T and T. M. for gaum.

8 MHF mAand A, for @,

9. @gt—T and T. M.

10, H@-—added in T asd T. M. before T2k,

1. am—T. M. 12. @1fe—all.

13. Grerid—A and A 4.

14. After 5% the following passage is found in all with

different readings.
(NS found in A and A,) RRY (missing in & and

A,) afwa® (7 missing in A and A,)  sawnafafy © afeemed (dim-
99EF missing in A and A,) Fdisada) framm: @ o SRS
syl aghfiralereaRaliTea (FHAR—A and A} 3937
QAT ARG (F—A and A,) e —T and T. M.

15. #—missing 1n A and A ;.

Page 25
1. 7&—T. M.
2. ggnEFeag—T and T. M.
AT ~—after HFAGI: in all.
f@:—T and T. BL; Rydi—A and A1

Ageg—A and A .
s mife—T and T M.

IR AN

AR FafEl—T and T. M.
azer—T and T. M.
9. sig—T and T. M.
11, &f—~missmg in A
13, @—mussing in A and A,

N oW

10. a5—T and T. M.
12. @a—A; aH—T. M
14, g—-missiog in Aand A

Page 26
1. gETgAT—A and A
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2. FFRARA—T and T. M.

3. feqd—T and T. M. . 4, gim—all.
5, spmEafi—added in all after TFAiEAR

6. F—T; Terd—A and A,

7. 8 9—in A and A .. 8. gg-—missing in ail.

9. f—T and T. M.
10, ®i—added in T; &—T. M. and A, FF—A.

11. 3FEg—missing mn all, 12, grar—T and T. M.

Page 27

167

1. i evfrRRaart—T and T. M.; eqmi—T. M.:
for 93 to ﬁnﬁhqr A and A, have the same text reading but differ

as follows—memifRriAmfeaaw for FFKH © Readhat.

2 fi—Aand A, 3. sf—added m all.
4. ga: ¥F—in all. 5. geamd— T and T. M.
6. faw—T. 7. weaw—and T. M. °
8. Wi afemarEear—all. 9. gr—added m all.
10. g—all.
Page 28
1., qag—in all. * 2. gr—-mssing in all.
3. P—T; fad—T. M- 4, ygaver—T and T. M.
5. ag—T. M. 6. fpi—T and T. M.

7. From @/ to Sgar{—rmssing 10 all.

8. TEifi—added m all before A%

9. sammreeTF—T and T- M- gemeTed—A and A
10. @ aftei— T & ai qfifid—A and A

11. §—missing 12 a]l

13, @}—missing 11 I and T. M-
14, sl

12. FrAi—T and T. M.
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15. From fafy etc. to ageitl—T and T. M. have the following
Passage—YTRE AR A5 ARG TR
(R 1 FER—T. M) Pehfyerameein R

sigdniy )

Page 29
1. Eﬁ'ﬁ——A and A,.
2. sng—T; SnmaTEa—T. M.

3. From Np ete. to ERRAI——is missing in T.
4, FArIe——n T. M. 5. Ag—mssing m T, ML

6. ogA—T. M.
7. 9—T and T. M,; g—missing in Aand A,.
8. exregg—all. 9. f%f%ﬁ\——missing inall,

10. *ft—missing m T and T. M.

11, w&—added in T and T. M. befare 13,
12. fagn—for 29 in T and T. M.

13. ay8:—added before EREARY in all
14. fygpre—~T and T. M.

Page 30
1. 9—nussing in T and T. M. ; qaf—A..

2, Not as sitra but faf§: @frre—T and T. M.; §& A»
3. ggEIsfq—missing in T and T. M.

4, shag—all.

5. shaafarafada—T and T. M.

6. eFrarefysafi—T and T. M.

7. ®~—all,

8, wifire for agifiig—in T and T. M.

9. grrarARA—-T and T. M.
10, ag—A and A 1 11, Reamr—Aa.

12, edr—T and T. M.
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Page 31

1. wirsA—T and T. M.
3. From 741 9 to frgems
A

6. wWaRagg—in all.

169

2, eqF—in all.

missing in all.

5. Yd—in all.

7. SRE@—T and T. M.; sT@t—A and Aa3 frmeds—T and

T. M.
8. THAmE—A and A ..
10. &@—all.
Page 32
Lsfi—Aand A,
2. %39 after 7edd—A and A1
3. af for fg—m A .
5. @ for 3f—im all.

9. famg: —1 and T. M.

4, sggfa—T and T. M.

6. A, adds befors SRMAZFTT as follows—PraafEameTe il

7. 9—missing m T and T. M.
8. Tlt: —A.

9. #—missing in T and T2 M.
10. ®gr@—A and A

11, af—missing in T and T. M.
12, gRsf—T.

14, g§—rmussing 0 T and T. M.
15, gR—rmssing m T and T- M.
16. mreRsfi—all:

17. gifiE—all.

13. guEeAE@—T and T. M.

Page 33
1. a—As )
3. Second balf mssing in all.

22

2. wif—T and T. M.
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4. simzeaar@—T and T. M.; g—missing 1 Aand A, also.

5. WA and A ; TR, GHGEGE: | QEATET areef
qfkm: |+ @ aerifearg arEeEaAr fi7; —added in all after TG,

6. 7 etc.—half sloka mmissing in all.

7. TIRA g —T, A and Ay e 7—missiog 1 T. M.

8. f@Ra—T and T. M. 9, sfegfa:—all-

10. I—missing in all. 11. Gg—missing in all

Page 34
1. @—missing in all. 2. fitg—A, Ay and T M.
3. qfusE—all. .
4. 3—T; 33—T. M3 fRA—Ar
5. 3 a—all. 6. 0¥ Wall

7. grrRA—T and T. M.
8. g-—missing in Tand T. M. 9 a1—T.

10. #gr—T and T. M3 Fur—A and A1 added before &3 &

missing in all.
11, @e—T and T. M.; qgﬁﬁﬂ——A and A
12. ZE—mssing in all.
13. agear—T; qai—A and A
14, afi—Tand T. M.

15. fam (T. M) Pzl freprrr—T and T M instead

of P to FrmaHadl.
Page 35
1. gEewEEm—A and A 2. g—added 1 Aand A
3. From 43T to 194 \csing i Aand A
. agﬁimmaw;r.m. apd T ST —missing it AandAr
6. ai—T; qa—T. M.
8. g—missing 12 T and T-M:

. fegr—A and A

4
5, S—mssing inAandAs
7
9. grea—all-

10. gl
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1L 3A—T and,T. M.

13. Atg—n all,

15, @ fe®@—T and T. M.
17. GiPR—A and A
19. 5 aR—all.

171

12. stafs afg—A and Ay
14. g—missing in all.

16. afy—missing in all.

18. qgifisEe—T and T. M.

20, }F—T, A and A, ; FA—T. M.

21, gH-~all.

Page 36
L. ¥q—all.
3 g @4—T and T. M.;
4 F—A and A,
6. g=oigA for RIIH—In
7. 3 —missing m T.
9. §83—T and T. M.

2. a—T.
q—missing 10 Aand A
5. waefa—T.
T; 1 wmifEE—T. M-
8. a—7-

10. Tgafa—added T and T M. after FanfAl.

11. eAe=aa-—all.

13. amdiegl-—added before T 1B T, A and Al

missmg in T. M.
14, sifwrdpa—all.
16. #zg—T and T. M-

Page 37

1. g—missing 11 T and T, M
amify ;e —A

3. T and T. M.;
4. @—Aand Ax
6. %ﬁ(——mlssing mn
7. Number missing 0 T
8. gART WATIARES
gauwuT and T. M.

11. ga—T and T M.

12. cgfeaned—T and T. M3

12. faffg—all
=al—

15. mi—all.

2. whrR—T and T. M
and A

5. fra—Tand T. M.

T and T- M.

and T. M.

efrare—all

10. FEa—T and T. M.

’iFﬁW—A and Ay
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13. €3——missing m A and A L e
14, ez —T and T. M.
15. #rEmA—all. 16. 3a—-all.
17, Afa-all 18. ag—T gearg—T. M.
19, fracar—T.

Page 38

1. gafqa—T and T M.
2. A—missing in T and T. M.

. gamar—A and A ¢ 4, g<i—A and A
., Numbers missing in all.

3
5.
. ¢ eremai—T and T. M. exfEma—A and ;.
7
9.

. giq:—T and T. M. 8. —all

L s T.
10. faea: —missing
11, w@—T and T. M.
13. faea: —Tand T- M.
15. 0 €0 T and T. M. 16. E{mﬂ——all.
18. wa—all.

17, gF—all.
19. g—mmssing in T and T. M. 20, Fg—missing in all.

in T and T. M.
12. fdrg—T and T. 3
14, F—mmssimg 10 Tand T.M:

Page 39
1. §—mussing im all. 2. aread—T and T. M-
3. g added pefore A in T and T. M.
4, 9 ga: —all. 5. @@a—T.
6. €g—m T and T. M.
7. g—T and T. M.
@ T; arae—T. M. 9. mfE—Ts aa—T. M.
10, fiE—T and T2 M- grfn—a and A
11, e —T sog—T- M- fymefi—A and A

. fag—added pefore TH 10 T and T. M-

H Fqgg—missiog 11 Aand A
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13. 9% gfa—all. 14, geraifi—all.
15, WrRg: —all.

16, qr 9—T and T, M. ; @471 A1—A and A,

17, §—missing in T and T. M.

Page 40
L. FAGETIERA—T and T. M. 2. @a@dG—T and T. M.
3. A ifR—T and T. M. 4. Ff—missmg in T.
5. ffgeregs—T- 6. aE:—all.

7. §—missing 1 all.
8. FHRARFEMACA—comes after Rrifra AT RAGRA— 1D T
and T, M.
9. @§—mn A and A, for z1fh,
10. mmaERIERER—all. 11. g —T and T. M.
12. wafe: —T ; 83 gfwg —T. M.
13, g—missmgm T, Aand Ay
4. nguT
15. Wi 9 connected with agfasn: —m A v
lneuTand .M.
Page 41
1. ar:—added before fEaad:—2 all.
2. @ for gaEg—In T and T. M.
3. 7 exqdya—T and T- M- A and A

4. RF—mussing 1 all. 5. gfaquag: —all

6. aqi—in T and T. M. )
7. g—nussing 11 T and T. M. )

8 i—T and T- M- 9. gegar—Aand A
10’ qrea—all- 11. ¥af—T and T. M.

Page 42

1. S __all. 2. @34 added before g@1n all.
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3.-gargarfa—all ; fi: ——missing in all.

4. geqrT; —mussing in T and T. M.

5. sf—missing n all. 6. geqA—T and T. M.
7. faffar—T and T. M. ; fafigr—A and A

8. Ag—all.
0. ¥ after yerrafag; —T and T. M.
10. ryed—T ; yaafaz —T. M.
11. 5599 rER—all.
12, geRt TheA—T; e wE— T M grfraE—A

and A 4.
13. g@@3—T and T. M.

Page 43
1. & for Tg—in all.
3, gFa; —mssing in T and T. M.
3. FmFEREEf—T and T. M. . Pl i —A and A
5. @yagam—T and T. DL 6. qz—-mssing in all

7, Agreeaedt—all: g. wj—T and T- M.

0. sgerdeafafa—T and T. M. asafafi—h ; STA—A

2. QA and Aw

Page 44
1. siga—T and T. M.
2. From R to arfesan; —missing in all.
3, From 9 to gfy—missing in Aand Ay
+. qr—missing in T and T. M. 5. dfpg—T and T- M-
., 6 H-—missing m T and T\ M.
“7. ﬁmr«ﬁm—r and T. M.; zﬂﬁﬁ:rf«ﬁzﬁz:—-}\ and A
8. uged—T; T M. 9 z3—T and T. 3
11. areegA—all

10. srereATd—T and T. M-

Page 45
and T. M.

1. From #fan to qarg—missing in T
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2, Th—missing in A and' A 3. w@gif—A and A
+¥—Aand A,
5. @i—is added before =q1ffy in T and T. M.

6. TA@I—T and T. M.. * 4. spqeti—T and T. M.
8. qu—all. g. gisi—T and T. M.
10. B —T and T. M. 11. fad waERer—all.
12. gy GaT—missing mn all. 13, g—all
14, =& —T and T. M. 15. gRi—mssing in all.
Page 46 ’

1. @ R@Em—T and T. M. 2. F—all

3. 3Ri—missing in T and T. M.

4. 9—missing in T, T. M. and A

5. g1: —missing m T and T. M.

6. wwafifraeamafaE: —T and T. M., ¥ __rmssing 1 A
and A . .

7. ®11: —missing in A and A

8. e—missing in T and T+ M.

9. sggeT—A and A v 10. afigaw—T- M-

11. ®i—missing m T and T. M.

12. erEgEi—all. 13, geRa—T and T- M-

14, s —T. M.

15. ofy sqafeafa: —T and T.M 16. aiizg—T and T. M.

17. gesgao—T and T. M-

18. gfg—mssing 11 T and T. M- ] R

19, dzr(z’tﬁ——T \ ﬁal@'l‘:@s’i _T.M . ggr@vﬁsq~A and L1

20. —T and T. M-+ gal—A

Page 47

1. g3—T and T- M-
3. et a—mssnE in all.

2. gafe—-T-
4. q&r—7T and T. M.
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5. From 394 to '-Ivﬁ F—missing in all.

6. A—nussing in all. 7. sifirF~—missing in all.
8. atgEfl@—A and A .. 9, FUdrAg—T and T. M.
10. wRmArsT-—T. ) 11. § v-n T and T. M.

12, ag—added before Ffg in all.
13, EIRAN—A and A 4.
14, sirar-—for 3% in T and T. M.
15. gfeg:-—for afed; n T and T. M.
<16, Wif§—added in all after A,
Page 48
1. faz@d—missing in T and T. M. ; G@—mn A.
2. 9—T and T. M.
3. 957 fagRAT 9@Pal:—connected with gar{l—as sutra 10 T
and T. M.
4, Instead of TICATG=AM, to f4733y the following 1s found—

We W 9T eI (FeaRRA—A and A ;) syiff=aa—T and
T. M.

5. EHt—all. 6. 1 for At m all.
7. SimarRy:—added in all before agslar,
8. wafeag—all.

9. From &%MIAd to MIRi—mussing in all.

10. g91—mussing 1n A and A,. 11, zifk-—in T and T. M.

12. &—T and T. M.

13. GeIFEAAsi—T and T. M.; @4t and et—missing in A
and-A 1.

14, uEHE—T and T. M 15 FRIFf—all.

16. FE—T. M., ¥%—A and A ,, but missing 1 T.

17. @—missing in all.

Page 49 ~
1. §:—mssing 1 all, 2. '-ﬁ%—T and T, M,
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3, o i i
i FRamd (1 T.M); fed Jmmaeei—T and T. M3
and A | for JG" to F4TEY.
4 q_n‘?m—'r and T. M. ; A7—A and A
5, FRTY for F—in all, '
6 . .
From &7 to gal—missing in T and T. M. ; for adto zr,é?-nﬁ:,

Aand A, have Yz,
7. '
: For Tfimendaamzugd—A and A, have afzmamfaTE.
m- UTA—A and A . 9. §—Aand A,
11. Bff?.re &% T. M. has ¥%; gid—in Aand A
- TR —in A and A 12, gle@—missing in all.

) 13, For & g aat #H—T and T. M. have SRR T
B ; FH—missing in A 1
14, FBl—missing 1 T, 15. wafi aar wffER—all.
16. @ fod—in Tand T.M. 17, gfwma—Tand T. M.
18. WB—T and T. M. 19. g—missing in Tand T.M.
20. 0 ¢ W T and T. M.

Page 50

1. RARE—T and T. M.
3. m—T and T. M.

5. @l 9—A; S—A.
7.u% 1 Tand T. M.
8. sRamyg—T and T. M.3 svraEa—A and A
9. amifgem:—T, T- M. and A, TRIEE—A

10. Fa-—missing in all. 11, Feghdg@—T and TM.

2. sififi—A and A
4.z Ade—T and T.M.
6. qafyg—in all.

12, Af—all.
Page 51
1. sfmA—missing in all.
2. ayaadr—T and T2 M-3 arARawr—A and A

3, wye: before FRrE:
23

—in all.
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4, F—missing in all,
5. gRATAER—T and T, M. ; SRMTSFRART—A and A
6. T3EI—missing in T\ 7. egeafi—in all.
8. FA1—added before Gzadfifit in T and T. M.
9, e —missing in all. 10. qfga—all.
11, @ar fi—missing 1n T and T, M.
12. For the portion from @34 to 2247 the following 1s found—
R TR TR aRF TRt AT (#—mmssing in T. M);
fa 1 (FERRR in T. M) ; *Madrsorafn (1 T. M) ; Ry seia—T
and T. M,
13, fapr—~A and A,
14, wdisR—added in A and A ,.
15, TRATHAT—A and A 1.
16. & for 4 in T and T. M.
17, B—Tand T. M. ; fZ5—A and A 1.
18. fi—added 1n A and A , before 7.
19. aRda—T and T. M. 20. HerfAeahrEE—all.

Page 52
1. agrEiEafa—T and T. M. 2. gi—T and T. M.
3. A Rn—Aand A
4. giAA—T and T. M.; 89 missing in Tand T. M.; agaf——
T and T. M.; from Mn{?:‘ltoésij?ﬂ,Thas: aqi ﬂ?wf‘i’ﬁﬁ?ﬁ;aﬁ‘
FRREHEARIERA—T. M. ; sfiraEeamER—A and A ,.
5. A@rarnaiRia—T and T. M. ; fi@m@maiRis=—A and A .
6. GEg—T ; dged T- M. for TqT0 ; EANAT—A nnd A 1
7. gAREiRA T and T M., ; 9@iRS&—A and Ay,
8. wifted—T.
9. For ST sared sgadhp, T has Serieres s
sawrEaf | Ty M. has RaTQTesdd SeTd SEAE |
10. @t—in T and T. M.



NOTES 179

11. 8Ql—missing in T and T. M. ; after ¥WH®G—in A and A s

12, sHR; is before Tafivrgafc—in all.

13. From # to 4%, T and T. M. have e
SRR G ; e WA ieeegddia—A and A :

4. @W—T. :

Page 53

1. W& is before qafid etc.—in all.

2. Aiplari—T ; wRp@F—A and A

3. S3—missing in A and A ;3 &% —Aand Ay .

4, ¥-—missing in T and T. M.

5. @%3—A and A 1 6. qd—in all.
. 7. From ¥ to #d, qa @ewafa—T and T, M. ; fagr@—mssing
inAand A,

8. aift—added before Nawgl m T ; FRAAAI: Aand Ay

9. d for g—m T. M. 10. A—rmssing m T and T.AM.
11. §—mussing in all. 12. frfis—m T and T. M.
13. ¥F¥—mussing in T and T. M.

14. qgaf< ¥—-all. 15. 0 9o U nussing mall.

16. 7 —missing 1w T and T. M.
17. S#Re-—missmng m T and T. M.
18. FiReAre U & U T and T. M-

19, gisar—T and T. M. 20. gfs—T and T. M.

21. afgemAa—A; frema——missing 1 Auw

22. qenfa—T and T. M. 23. 1 90 4 T and T. M.
Page 54

1. From wafid to Wa:—T and T. M. have TORRET arRpREr
P qufrmemieat.

2. g wHE—T 3 i ¥ —T. M. g—missing in A.

3. qut—A and A 4. q@—T, A and Aw
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5. gig—atl, 6, R—missing in all.
7. ARG —T and T. M. 8, fif—all.~

9. agA-—T. M. 10. feafie—all

11, Y& end T —missing in T and T. M.

12. FRGO9e—T and T. M. 13, &fae—T-

14, TR —added in T after AR,

15, A and A,

16, ¥23-—missing in A and A,.
17, agf%—T and T. M.; @g&—A..
18. FAE—all,
19. From @i to #&—mssing in all.
Page 55 .
2. RM—T and T. M,
4, tg—missing in all, 5. vaHfiegi—in all.
6. —missing in all, 7o FiRg—all,
5 .
8. From A T¥ER to ft—missing in ay,

3. ®g—missing in all.

Page 56

1. @—m T and T. M, ; WaR@F—in A and A
1
2. gEEEIRa—m all.

3. From &399f%: to U6T—T and T, M. hav ¥
. M. have
cafRprRi afeh STk imey ¢

R

4. fip—missing in A and A,

6. 81—~missing in T and T, M.
7. For R~ in Tand T. M.

8. FeAIEIE~in T and T. M.
9. S—missing in T and T. M.
10. T@—missing in T nnd T. M.
$1, For S1—T and T. M. have M.

5. WMhiin a,
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Page 57
1. & for gAifomed in T and T. M.
2. *f{—missing in all. 3. gfg—missing mn all

4. foTrE:—in Tand T. M. 5. 9—missing in all
6. f—missing in T. M.

7. PieamRRf—T and T. M.

8. ®—missing in all.

9. §—io T and T. M. for TEL

Page 58
1. viErEmEafa—T, A and A, ; gfreamEak—T. M.

2. ¥—missing in all.
3. cogaTemd AT ; srepamrrd meet—T. M.
+. FEaeii—A and Ar
5. a—mlsang in T and T. M.
6. W—missing in T and T. M. 7. &5—A and Ay
8. fa1—in all. 9,1—mssing m all.
10. ﬂ"\’d——m T.M
11 @i fgqr—in T3 Y T. M.
2. fgda—T and T, M.

13. e@aeAE—T. M. ; amag—mussing m T.
14. geA—T and T. M. 15. s@n—T and T. M.
16. 71 wa—T ; & fg—A and A, for =2

. 17. egdrgQEi—A and Az 18. fam—mn T and T. M.
19. gfferd sRRGY S—missng in all.
20, gar—all-

5

Page 59
. ayg—A and Ase
ﬁm——m:ssmg m T and T. M.
3. FY—mssing in T. 4+, gaR—T and T. M.
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3. wAf—missing in all. 4. BifpT—all. '
5. s ~added after Exfi—n T and T. M.

6. feal—mn T and T. M.

7. f92—T and T. M.; fafa—A and A,

8. aRr—added before ¥&a: 1n all.

9. ‘a'qré’vﬁ:—-all. 10. FgT—mussing i all.
11, gf—nussing in T and T. M.

12. sfRER—T and T M. 13. 4§ g—all.

14, 39—T and T. M. 15, s9R7E—T and T. M.
16. ar—T and T, M. 17. 3—missing i T and T. M.
18, AAROERR—T and T. M. A

Page 65
1. GEmEEferAr—n all. 2. WERFAARAA—~T and T. M.
3. ARSI Ft—T and T. M.; AgReaedr <63
e FC—A and Ay

4, For the portion TAIRGIAFA to faeaf the followmg 1s
found: HTEPRIAREEI—T (oussing 1n A and A,) GOET ¥ (ous-
smg m A and A) W{ﬁ'{ﬁﬁ'ﬂq faed (ewar A and A) @l
arfafer G Reafq eaReal qnr AR (erfaRfiE—A and A
wafa (3R 9—added n A and A;) 7 TEQT (FEF—A and A,
faargs all. ~
5. #4330 Tand T. M.

6. R0 AT gr29—T and T. M. ; SErlrReEdT—A and du
71930 Tand T. M,

Page 66
1. From 7383 etc to SFreqmd—mssing i T.
2. SIBAR—T. M., Aand A,. 3. q@fa—m all,

4, W added before 8Ri—A and A
5. @ A—A and Ay 6. srregrd—T and T, M.
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7. @EH—T and T. M. 8. ga—all.
i 1: TR —T and T M. ; WHFFEAT—A and A,
. FRT—T. M. 11, @etea—T and T. M.
Page 67

: & for 69i—in T and T. M. 2. Gti—missing in all.
. qfFHr—all, § 33 1 T and T. M.
4. % added before fag—A and As.

5. S@rr—T and T. M. 6. wHE@—T and T. M.

7. Pi3fy—T and T. M. 8. o¥—missing in A and As.
9. fFHEEI—T and T. M. 10. g=af—T, T- M. and A.
1L 193 0 T and T. M.

12. From fifitd to @ wl—mssing n Tand T. M.
13. mE—A and As 14, gg—mssing in Aand As.
15. ®—A and A,
16. For 9MT to @is—T and T. M. have AR ST
17. EE=U—T and T. M.; @eai—A and Aw
Page 68
1. =oAsfRa—T and T. M.
2. fi@f§—T and T. M. 3. gegfa—all.
4. A before qratesA—T and T. M-
5. awq: added after GERIGEHAI—IN
and A,.
6. eanaaf for SarAfa—in all.

7. afmmesmtaen—T and T. M. R
g. gayh—T and T. M. 9. gzafk:—T and T. M.

10. &3—T and T. M.

T and T.M.;ad—m A

Page 69
1., gE—In all.
3.3 Frpe g1 F—T.
24

2. gr:—T. M.
M. fsmEmRaH—A and Aw
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4, gff—mussing in A and A,. 5.1 930 Tand T. M.
6. q&r—added after 89/ in T. 7. FA—all.

8. giwie—T; JRemrffa T M.

9. AIRI—A and A, 10, 1t 9% 1 Tand T. M.
11, From fafiq to Mifs—missing in T and T. M.
12. REAOITRANAST-—A and As

13 »fferga@—added in A and A,.
14, sdgmeanf.—added in A and A,.

Page 70

1. 937 M—A and A, 2. qgrer—all.
3. guRmE—T and T, M.
4, #Rifves @R—T and T. M.
5. SMRE—T and T. ML .
6, 3—missing in T and T. M.
7. Fq:—missing in T and T, M.
8. frgmi—missing in T and T M.
9, g§—missing in T and T M.
10, gen—T and T. M. 11, ©3—T and T. M.
12, faff: e0—T and T. M. 13. EraaRT—T and T. M.
14, Frrgoanda—T and T. M.
15, W) after §EEATAT—in T and T. M. 3fd—A and Av

Page 71

For o 2grIR~T and T. M. have ¥g1iX3.
gFRA—~T and T. 2.

. arfun—missing in T and T, M.,

. framareqr: @1d:—T and T. M.

. @ Fforag—in T and T. M.

6. agi—missing in T, A and A,

. w331 for SEAA3I—in all.

—

wos W Ny

~
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8. AATR—T and T. M. 9, F:—all, .
10. 1 3% W T and T, M. 11. ud F—missing in all.
12. Rgwifmamaeafi—T and T. M.

13,1 9% 0 T and T, M. 14, QrecE—T.

15. ¥0—A and Ay !
16, af—added in all after @2

17. 3R for Rewaar—T; aRwam—T. M3 FFRTTI—A
and A,.

18, Mef3—A and A,.; §—mssing m T and T. M.
19. $fl—mssing in T and T. M.
Page 72

1. asaar—T. -
2. 917 added i all after wfT@rL 3 SaAI—all

4. 9 geaRi—added m all after ST

5. &3 for fsi—m T.

6. qq for qrd—n T and T M.

7. sfterg—all. 8. afs—T. A and Ay
9, Hiza—T. 10. gfg-—rmssing 1 T. M-
11. 4 94 4 T and T. ML
Page 73
1. 3g—missing 1 all 2. gad wig—T-

3.1 9¢ uTand T. M.

+, =%eq Prgarged:—T and T. M

5. AeAT—T and T. DL

6. Mafyear—T and T. M. qefEi—A.

7. df@—mssing 1w T and T. M.

8. Q@—T and T. M.

o. grmfxfufmi—T and T. M.; grmfpfi—A and Aa
10. a=q for gfg—m T and T. DL
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11, sfg—all. 12, AEEAE—T and T. M.
13. giffi—mussing n T and T, M.

Page 74
1. g—missing in all.
2. For T@RTIHST all have Iom@TIRALE,
3. @1 to a9 is changed thus AgTRGRwG—in T; FEArRAl

@—m T, M.; al:—missing in A and A , ; o4 for 599 in A and A
4. afk% missing m all.

5, AMIAT A% for AegH—in T and T. M.; 7eg—A and Ay

6. fai—all. 7. sa—T.
8. WFRT—T and T. M. 9. F—missing in all.
10. Fema—altl.

11, SFIEARHT—T and T. M. ; FREaid—A and A,

12, g~—nussing in T and T. M. ; 8t3—in A and A,.

13. 9% for %—T and T. M. ; F9—A and Ay

14, AqRA—T 3 ga-—missing in T, M.: #aH A and A,

15. s#§MFT—T and T. M.

16. fawaft afy a1—mssing in T.

17. AAI—T ; MeAnm—T. M.

18. eFRreTH— T. 19. safigrag—T and T. M.
20. ¥RfzR—T and T. M. 21. wefi—all.

22. 1 99 1| missing in T, .

Page 75
1. a=mBFR—T and T. M. 2. yfeAg—mssing m T.
3. faarqag:—T and T. M.
4. From @f&® to 157 g—missing in T. )
5. @—mn T. M.
6. MEeA~T. M.; T/a—A and A
7. frTs—A and A 3 FueA—T. M.
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8. S17:—T and T. M.

9.1 9¢ W missing in T and T. M.

10. From 37 to WMAL—missing in T; for §, T. M. has
wrrygh.

11 affi—mssing in T, M.; A and A,

12, SERMEE—T and T. ML 13. RR9—missing 1n all.

L4, gg—ail. 15. sifiiarr—~—all.

16, —missing 1 all.

17. frevsmi—is added before MWER in T. M,

18. y¥3w Syzqd—in T and T. M. ; GFa—missing in A and A 4.

Page 76

1. &9—Tand T, M.
2. Faeafe—T ; fangegfeafd—T. M. ; RageRi—~A and A,
3. #3—m all for SHYTAT.
4. Tafegmrom—T and T. M., fyaem—A and A .
5. fareeg—T.
6. uffirada—T ; afrfcRdRa—T. M., BRfEFEST—A
and A ;.
7. R —all.
8. For the portion from I3 to S0 the following is found—
Rngwgieaey framqafERasad il —T and T. M.
9. @3—T and T. M.
10. gitriaaarEgl-—T and T. M.
11. sigaf—T and T. M. 12. WHA—A and A .
13, ¥~ T and T. M.

Page 77

1. wearasi—all.
2. sfy—mmssng oo T and T. M.
3. fagamiedi—T and T. M.; wAsf—A and A 4,
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4. AAY—T and T, M. :
5. WEFEAES:—T and T. M.
6. A=R—T and T. M. 7. 9ARde—T and T. M.

8. 9—added in T and T. M. after S@mfirgrafl,
9., From afsh to FEit-—mussing in T,

Page 78
1. 3—m T. M. for 7, 2. @9—m A and Ay
3. gF—in T. ML
4. aRmfian—added in T. M. after sgarfis |
5. From 99Z[ to $AG—missing in T. M.; A and Ay
6. fgrg—all. 7. agiga—T and T. M. «
8. frsga—all.

Page 79

1. yfi—added T after 5fi,
2. 98AAA—T and T, M.
3. ’ilr?_ﬁ: for §l—in T and T. M.
4. GRARN—T ; arteRRd 3al—T. M.
5. WAGHY—T and T M. ; RIGAHT—A and A .
6. gwsRaag—T and T. M. 7. fpdar—T and T. M.
8. aNgd—~T and T. M. 9, f¥8—T and T. M.
10. FRET—T and T. M.
11. ®q @@—T and T. M. ; 3—missing in A and A +.
12. @3—T and T. M.
13. EFRY for FREEEA—all, 14, 2% —T and T. M.
15. J@E—all.
16. Y—missing m all. After 99{g the following is found—
s 1 g afefafn: aeiei
eraeaed A O FANMSA 798 1 96 1 T and T. ML
17. From 4@ to ®arfy; on page 45—missing in T.
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Page 80

L 3T M.
2. aftw, foa o fanfa—T. M.
fao, Fara o Bufa—A and A
3. zRy—mussing m T. M. 3, wedmnfgaen—T. M.
5. aift 7—added in T. M. before TS,
6. aff—added in T. M. before @H.
7. fA@—n T. M. 8, gamgA—A and A,
9. gf—missing in T\ M.
10. g2&—T. M.; q¥G—A and A
11. grefig—T. M.
12. sfazmfa ete—T. M. ; s@fpafa etc—A and A
Page 81
1. Rgagrat—T. M.; fraemai—A and A
2. @R after @eA"—T. M. yfij—missing in all.

3. fammEE—missing 1 all. 4, qu—T. M.
5. gfr—mussing in T. M. 6. faggear—T..M.
_ 7. @ft for gRi—mn T. M. 8. geRatageyE—T. M.
9. Frzft:—mssmg m T M., arghan—A and A,
10. v for Rz —all 11 #4Y - Aand A, for an

12, @A and A, Te—T. M

Page 82
1. ronai FrEReAm aggatardd—m T. M. for FH etc.
2. fa@mam—T. M.
3. FREa—T. M. sfigsgrEdE—A and A v
4. qga—T. M. 5, soR—Aand A,
6. fra—A and A . for FrE.
7. eaqufd—T. M. for @ i@l
8. q@fi—T. M. q@Ed—A and Aa.
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9. gf—mmssing m T. M. 10. WFd—4 and Ay
11, yrlzEA—T. M. 12. famr@sat—A and A o
Page 83

1. 79 ﬁaﬁ'ﬁ(}—mlssing m T, M.

2. FRARA—T. M. for AR EAFEAAEN—A and A ..
3. ad—T. M.; gat—A and A,

4. 5f @or—missing in T. M. 5. 8gfgi—T. M.

6. Jeevarar Wd—T. M. ; ez 3 wa—A and A ..
7. From gf§ to @&k —mussing m T. M.

8. dg9—A and A ..

Page 84
1, H%——mlssing mAandA,.
2.9 5—-T. M.; €3 gin Aand A ,.
3. @A —T. M. 4, eAqEA—T. M.
5 8d—Aand A, 6. ¥fz—all.
7. @—T. M.; tAf—A and A .
8. Ti—Aand A,. 9, egaIiE—T. M.
10. sEeRd=R—all.

11, smfrEdaEe—T. M. ; aBwamae—A and A

Page 85

1, S-—missing in all,

2. TIAAR—T. M. for gamwfi,

3. qaiqEAf—~A and A ..

4, anIfiregey mstead of §—in T and T, M. ©

5. @i —Aand Ay 6. gernfaaEa A —all.
7. fRIRIERIA~T and T. M.

8 Nl

9. amenfza—T ; @aE—A and A
10. FVSZRARTMIMR for gl ggearsy aif—T and T. M.
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11, 57 for @W—in T and T. M.; F—A and A

12. FEFET:—T and T. M. ; qrrgqiams—a and A v
13. EE’Y‘Wi:—missing in Tand T. M.

14, 7il—15 added before am’ﬁ‘r—in T and T, M.

Page 86

1. @4—missing in T and T. M.

2. Fa@AdigATd —T and T. M.

3, wfessg—T and T, M.

4. afaat s is added before fuRFaR—n T and T- M.

5. @fy—missing in T and T. M.

6. FagAFGEEREIEi—T and T. M.

7. afiﬁ’ﬁ:——mie‘.sim’; in T and T. M.

8. geamim:—T and T. M. g, appF—T and T. M.

10. sAR}—missing m T and T M.

11. ya—T and T. M.

12. From i® to a<md. the following 1s found—afe: R —
n T and T. M. ; ageRgwRl—A and A

13. —missing m T and T. M.

14, A for wH gEAfE—n all

15. EARA—T and T- M

Page 87
1. ghawdgafs: for gt fafraRe—n all,
2, @i for. II—In all. 3, ewa—all
4. eqerat—all.

5. gR-—missing 0 T and T. M. 6. anrfufag—all.
7. auEiEEEEnE—T and T. M.

g, qEii—A and A 9. fag@t—T.
10. sAgeRE— T h

25
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11. For sweat, Fafcafesrena, 4 swrgam smamia—the
following is found—3rPirauERmERreasT; grEi—in all.
2. FRTGAEI—T and T. M.

Page 88 -

1. frad, saarngAam—T ; Reaerm: s e —T.M.
2. gfi—missing in T and T. M. 3. g3—mssing in all.

4. sEoE—all.
5. gal for gAFRa™i—mn all. 6. FEEH—T and T. M.
7. @I for gRAT—T and T. M. 8. @wE—all.
9. CCHHMTERYET 9—missing in T and T. M.

10 a—T. .

11. 3R—missing in T and T. M.

12, W 9 it Tand T M.

Page 89

1. RHRE—missing in all, 2. &@:—T and T. M.
3. RIS for FrEtalHE—T and T, M.

4. Gt @RRAT—T s SR FE~T. M.

5. @—all.

6. Wiy fAg—missing in T. M.

7.0 9¢ 0 Tand T, M.

8. agT—added before frefe@ in all.

9. faqeAFa—T and T. M.

0. FERREA—T and T. M.: aeavfimr—A and A

11. gEreat sirg—all.
12. eFERFEIFAMEATA—T and T. M.

Page 90
1. b.ﬂr{ added after MAAA—A and A .

2. fonir T. M.; qrereai; aoearsaa—T; 11
seqen—T. M.; WE—mmssing i T, M.




NOTES 195

3, Fidi—added in T M. after aRgaR.
4. G, R —missing in aeRfAd—mi n all.
5 For v to wafd the following is found—adetif-
a1ad wfd L gafz o
s gl MR,
6. From SEAfAET to the end 1s missing in T.
(oundqu:;‘ ﬁt;z portion from ‘K‘W‘ifiﬁ: to i.’t'!dll(: the followng is
o AT JegREge—T. M3 A and M.

8. Tq—all. 9. wwald Frmaaat.—all.
10. sfifi—is added after 1AM m all.
Page 91

L. srarfRmedeRIf@I—T. M.

2. A7 +fiaw A —missing 10 T, M.

3. qrenfiF—T. M. 4. gafa—T. M.
5. aFaRARE—T. M. ; GraAarad—aA and A
6. AREA M—m T. M. for AIE.

7. sgieA—all. g, qrarm—A and A
Page 92
1, ®—mssing 0 T M. 2. nfigid@a—T. M.
3. fad—T. M. ; e —A and Ay
4. wgeag—T. M. 5. gh—all.
6. gEEg—all. 7. qeq aFta—all
L4

8. At fwg—T. M.

9. sad for TG w—A and A

10. sE—T. M.

11, opgam—missing m T. M-3 Zamisd—A and A
12. gArE—missing 1 T- M-

Page 93
1. wiafy for W fg—m T. M-
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=47 77 for IO A Y3—T. M. 3. 37w g for e ~T.M.
engesgam—T. M. 5 F1—Aand A

W EEE—T. M. ; 07 59 snigal—A and A,

Jacedd feadRa~—T. M.

a{é—-’[‘. M. ; @rRd-=A and A .

. &R &fa sl (3 A and A) for @ifieara sz dif—all.
10, 8% 9—T, M. ; *fieswsqr@i—added n all.

11, H fagie—~T. M.; 837 3 Radim—A and A .

N e =

el

Page 94
1, e g —missng m all, 2. agdi—T. M.
3. @—T. M. 4. aRETE—all.
5. qeRdr for agT—all. 6. gRll~Aand A ,.
7. FgRar—T, M. ; Jgfkwal—A and A .
8. @l—missmg m T. M. 9. FEA—A and A,
10. 3pgaRId—mussing 1o A and A 1.
11 @a—T. M. 12, @BI—T. M.
13 faeafamal—T. M.
Page 95
1. ff——missing in T. M. 2. @qr—mussing in T. M.
3, geargrafafpfiar—T. M. asreear a1 afefafia—A
and A .

4. sEfaq—missing io all.
5. exaR=gEiEaE for ERNAT A @A—T. M.

6. fafx: aifw-—T. M. 7. FNF—missing in T. M.

8. Bar—T. M. 9, =—all.

10. fagm—T. M. 11, @-—missing mn A and A ;.
Page 96 -

1. f added 1n T. M. after gaT. 2, ¥h—T. M.
3. gfa—missing 1n all, 4. galg mg—all.
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5. fafer afe—T. M. 6. afpmsaaa—T. M.
7. From d33aad to FATA—mssmg in O, ML

8. aecatagiual—T. M. ; aerdaid—A and A

9. @i—missing m T. M.

10. The following is added in To M.—

demfand SEA ﬁiﬁaﬂmﬁmqw:ma&m\m&wﬁﬁ-
& PrafraderaaEnf qurAm R faEd faeafrrrafarat EreRTER:
SR | a RagAedl: e RmERT A o a7 QY T
W wEafHEo W aaen @ R T P cxiall
Petent wmream R sreamuafR:  9¢ A = iceaticl)
Tolffarafaear s | seorrARAR SR st
““\’53%"1‘1;4: g 1 omaEmfEEte el @I
AR Al SPRATER SgrerAfriian | shgragaE: 9Ed
afwhagefmfy | Teaed B PR TR | Al
ererictra (atatwomm, ARda frefd aad Rerr 1 g
FrEfafGRR  GERAE: | Fifaadif uﬁmmﬁqﬂsﬂzﬁ:l <
g Faarcasaar a1 ey fia o Fesf A @l frarfea @l
i amdnd WAl | PR SR AT AT
A=l A
% At dwfa el ity =1 ey e X
e sfeEEEEe qamol an 03 A e
o faadame fogd afin ! 3 i AR suryeara agfi
aer FreanfiRaeie frageet gt W Ad RAEAL
qum Prageren afti ) @Fﬂrﬁ?ﬂ\maﬂm}?ﬁlm%mﬂr faqar | g9
Prosaliceeae cepicCICAUl] ot A A P wgH T
afRAER: sieEfn &l Rt ARATESIEEN FrERE
fremifear sqAaAETERel aafin | CEIEAATAT 0 AT @ A
amedt @Rl encaft FmAl oy @i ¥ P i iiaeivel
qET 1 TEERAn A AT | W qufrEn amed |
aerd P v oFREAT quzimArEEh | RIS AT wsAnat
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e 1 wAlrigacans gfacyRArASAEI, | ARARIAT Q5.
FARA AgEER 1 gmegeaaTREaRar © edamRfi sus
Qe 1 alfaRamwr; e wfy Al s | gaufegramar amn @ fAReeafy
wnel Sgal S9d RRAegEd ot | SSoRTgd gRAet
aqresra \ fred, @ @ fafeemmefa: sxfishima: 1 R afta
aprfrranr 30 sm o wfa s deeagraidigafn AmTr-
Yafe feioRy AR Fafced 0o an Rk
ugrfammamafids gL RRa g GeaRREETIRETST |
drdm T dirma diten TR s T O
Fgar @ dxfaer shoananm Gfesdod ek sdmamte: af-
fiaaaieRana | siaarafe: sREyqageRaarma  senakt e
ARk feR Pud fafokis ghofeasfs A% el
gaaAamaEal A | 31 fgar @alfs fratedynasd fraisesad
Tt arEREeh eraeRisaRamfel | 31 sarrderd faany FEw-
arpiffa: « g=el Bametearmd e il g ad
FraarreenRimia 935k | orrseregghkemzd sdfer
T N Aed w0 gha A PaeamEnis s e
arufey: 8 @ dsfmafRed ¥ ) sefsemrgnran, R
qeARIRRRE: | TEAfesRw: afed it emmft ) mfkwoRan
TR ARG | ATAAGTGIRN; S, FORGARTA BRAEiEs
fa% wom et gfin R fafsrwede: semifg dewil
el o\ AREaARAe Al . . . 64 glerasd wafe: o et = gal
i Rt quldraEdRadi—T. M.
Frif fasiefiRaar SHRAFRFLTT—A and A ..

11. From ®IR to g:—mssing i T. M.; From &R to warf-
Freg:—missing in A and A, ; afesawifimE—A and A .
Page 97

1. wifyy added after $aT—T
2. qEREaAiE—T. M.
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3, 5fx added after AFH;—T. M.
4 For s T. M. has et seraardshy ; g A
WRAR—A and A ..

5. AF—T. M. 6. FEN—T. M.
7 ArrEnfa—T. M. 8, gRi—missing in T- M.

9. f3 for waa gfa—T. M.

10, TR w—T. M. ; QR gd—Aand Ay

11. fm—missing in T. M. ; 7@ for fag-in Aand A

12, 3fAki—in T. M. .

13. s Ame—missing n T M. @i for sreAt—in Aand Ay
© 1 s —T. M.

15, qan afa sm—T. M.§ qrreEa—A and A

Page 98
1. de—T. M. 2. eifirea—T. M.
3, P —T. M 4 @foramh and A

5. gz added m T, M after 9973 faga: for fraowga: m T M.

6. For wA Tk ep—T. M- has q@é@@, A and A
have QFR ‘GRAEAS:

7. For @i a1 5/, T- M- has e A,

8. 3R—T. M.

0. <P AT M-

10. zRy—misswg T. M.

11, For qa Ud&d sxrg@—T. M. has e
3% gHROI—A and A

AR 1 73 TR

Page 99
1. R A @ added before it etc, m Aand Av
2, R —T. M- 3. gheaaa—T M.

4. FrvsaRa—T. M.
5. fwgT afeameraEy s—T- M.
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=

. Bt for A—~in T. M.

L 2 G

. ey A ReRE—T. M. .

. SR —T. M. ; srpargafaad—A and A,
10, @ u%; fim:—~missing in A and A .

11, 7@~T. M. 12. fmngraE~—T. M.

13, dn—T. M.

~

O W

Page 100

1. v@em:—T. M.

2, sfy AAmirsafd fruafmgmaeaid 41 | de 9ET—
o ¢-%-9403—T, M. ; f1 Bnuasiafortasaiimr—a and A .



SANSKRIT INDEX

akula 92, 158.

akhyati 30, 40, 115, 121
agrabhtimi 146, 155,

anu 47, 112.

anu-mala 48.
Atharava-upanisad 78
adhovaktra 74, 144, 145, 155.
anacka 82, 156.
anantabhattaraka 28, 111
anagritagiva 30, 115.
anugraha 16, 102, 103, 135-6.
antaratman 78.

antahkarana 117.

apana 63, 81, 150.

abhava 124-5.
Abhinavagupta 9, 100.
abhimana 61, 91, 95, 141
amnaya 153.

amnayikatva 153.

alarhgrasa 55, 136.

avastha 109-10.

avasthana 26.

avasthita 109.

avikalpa 58, 59, 76

avyakta 43, 44, 118, 126.
harilara 117, 120,132, 141, 153-
ahambhava 93.

ahanta 27, 87, 89, 93, 94 110-

akasa 83, 127, 148.
26

Agamas 32,44,65,115,127-8.129.

anava 39.

ﬁqnva-mnln 112, 136.

Atman 38, 41 1., 45 ff., 48 1., 53,
58, 66, 78, 119, 121, 123, 124,
129, 133-4, 151

snandasakt 121

Arhatas 4+, 129.

svesa 24, 86, 87, 108.

jcchagakt 121

1ga 144 ff,, 150-

iti 98.

idanta 27, 88, 110, 111.
Indra 69, 152

igvara 14, 27, 43, 105.
jd/varata 76, 93,

tpaladeva 68-9.

udina 63, 150-1.

udmil 114

udmis 114

Upamsad (-s)19,102,124.150,154.
upadana 109

upadhi 42, 124

mgvaryasakti 63, 150.

aucitya 110.
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Kakgyastotra 79-80.

kaficuka 40, 47, 60, 10+-5, 117,
120, 133, 151, 158.

karma 39, 112, 113, 116.

karmendniya 132, 140.

kala 40, 47, 49, 60, 63, 67, 90,
105, 107, 111, 158.

kalpa 102,

Kallata 80.

Karikas 98.

kdrma-mala 49, 112, 132,

kala 40, 49, 104,

Kalagni 90, 158.

kirhetjjfiatva 48,

kuhcitkartrtva 49,

kundalini 80, 81, 145-49, 155,
156.

kumbhaka 145,

Lula 158,

krtya 101-102, 131, 135.

koti 75, 82 {., 157, 158.

krama 88,

kramamudra 86, 87,

Kramasiitras 70, 86.

kriya 36, 118, 121,

Ksemardja 9, 10, 100, 102, 103,
142,

ksiti 105,

ksemena 19, 102,

Jhecarl 60, 140, 141, 148, 154-5.
khecaricakra 148.
Lhecarimudra 148, 154,

gupn 44, 117-8, 119, 129
gocard 96.

gocart 60 ff., 140, 141,
gocaricakra 148, 153.
grantbi 156.

THE PRATYABHIJRAHRDAYA

grahaka 110.
ghata 151.

cakra 60, 129, 141 ff. 147 ff.,
1523, 1556, 157, 158, 159.

cakravartin 98, 159.

cakres'vara 97.

camatkara 54, 62, 89, 91, 134

Carvakas 41, 122, 123.

cit 21-3, 25, 26, 30, 32, 34-5,
38, 40, 44, 48, 50, 51, 57, 63,
65 ff., 71 ff., 85 ff, 88, 114,
115, 119,

ati 12, 14, 15, 20-6, 30, 31, 35,
65 ff,, 67 f.. 69 ff., 87,98 f.,
103, 114, 149, 152.

citisakti 36, 60 ff., 87, 88, 94,95,
96, 118, 121, 146-7, 152.

atta 14, 15, 16, 34-8, 65 {f,, 76,
81, 83, 116-7, 118, 119, 139,
151, 156, 158, 159.

citpramatrta 76.

atsakt: 51, 67.

. cidgaganacari 60, 61, 141.

cetana 30-2, 34, 35, 65 ff., 114
cetas 82.
caitanya 38, 103.

jagrat 131,

jiva 33, 101, 116, 125.
Jainas 44,

jfiana 36, 41, 118, 121, 123.
J®anagarbha 77, 82.
jHfinendriya 132.

tattva 12-14, 39 fi. 65, 104.5.

120 ff,, 133.
Tattvagarbhastotra 36-7.
Tantra 115, 129, 153.



SANSKRIT INDEX

Tamas 36, 117-18.

Tantnikas 44, 129.

turiya 46, 87, 88, 131.

(m’yzf 64, 76, 131, 134, 151, 15+
turyatita, (6+-5) 76, 151.

Trika 44, 101, 10+

Tnkasara 23.

Trigfiromata 31, 115.

dardana 40 ff., 46 {f., 122, 130.
Diameodara 62.

dikcani 60 ff., 140.

dicaricakra 148.

dubkha 118,

deha 152.

dharma 125.

nadi 73 ff., 82, 129, 14116, 146 £,
150 £., 153, 156.

nada 156.

nimitta 109.

mmilanasamadhi 86.

niyati 40, 49, 10+

nila 108.

Nyiya 41, 122.

pati 36,59.611,6% 101,115,118,
padartha 125.
parabhairava 158.
parabhairavatmatd 96-7.
paramastva 29, 30, 106, 114
127, 146.
p:\ramas‘wabhaggiraka 29.
paramegatd 82.
pardvihsakt 57, 58 137.
paravic 12, 13, 15-6, 127, 137.
parddakti 12, 13, 106, 131, 137,
138, 150.

203

parindma 125-6.

pa¥u 36, 58, 60, 61, 63, 7+, 82,
101, 115, 116, 118, 149, 150,
151,

pagyanti 43, 57, 126-7.

Pafcaritras 43, + 125-6.

Patrata 59.

pasa 115.

pifigald 14+ ff., 150.

pitha 149, 152,

pudgala 125.

purusa 104, 106, 126.

puryaggaka 39, 63, 98, 118, 119-
20.

paraka 145

prakrtt 21, 43, 104, 106, 117,
118, 125-6.

pratyabhyfa 15 20, 65, 72, 77,
78, 100, 101.

Pratyabhufia 71, 76, 153+

Pratyabhljﬁﬁkénki 51,151,

Pmtyabhuﬁﬁhl;dnya 4.8, 36, 47.

pratyahéara 92, 158.

pradhina 118.

pramana 22, 24, 106.

pramity 21, 22,24 27, 28, 30,
35,39, 106, 110, 112, 113, 114,
120, 159.

prmatrta 35, 71, 76, 117.

prameya 22, 28,29, 106, 110.

pralaya 113.

pmlayahevalm 28, 29, 113.

pralayakala 110, 113, 118.

praga 42, 63, 73, 81, 108, 124,
150, 152, 155, 156.

pragdyawma 145

pranasakit 73, 7+, 80, 155.

bindu 92, 107,
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buddhi 41, 42, 44, 73, 117, 120,
123, 132, 141, 153,

buddhindriya 132, 140.

baindavikala 23, 107.

Bauddhas 44.

brahman 74.

brahmanagi 735, 146.

brahmarandhra 74, 144, 145, 149.

Brahmavadins 42, 124-5.

Brahmavidya 25.

brahma 69, 138.

brahmi 58, 138.

bhakt1 134, 135,

bhattaraka 14, 106.

bhattanka 90.

bhava 1135.

bhii 148.

bhiicari 60 ff,, 140.

bhucaricakra 148, 153.

bhumi 105.

bhedaniscaya 141.

bhairava 32, 115.

bhairavamudra 59, 79, 140, 154,
155,

bhoktrtd 97, 159.

‘bhoga 107.

madhya 146.

madhyadhiman 63, 146.

madhyamanadi 146.

madhyama 57, 127.

manas 77, 83, 84, 117, 120, 132,
141, 151, 153, 157.

mantra 15, 28, 57, 69, 89, 93,
110, 111-12, 128, 129, 137.

mantramahesvara 27, 110-12.

mantravirya 15, 89, 94,

mantreg'vara 27, 110-12.
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mala 14, 15,39, 47,48, 112,113.

maharthadysti 54

mahahrada 94, 158.

Madhyamikas 42, 125.

maya 21, 28, 36, 39, 46, 67,73
92, 105, 106, 118, 120, 152,

mayapramatr 37-8, 58, 67-8 95.
118, .

maya-mala +8-9, 112.

mayasakt 32, 36, 95, 96, 106.

miahesvarya 53, 59, 133.

Mimarnsa 42, 122

mudra 76, 86, 88, 139, 148, 154,
155, 157.

mudrakrama 86, 88.

mulabhiimi 146.

miiladhira 144 £, 148 £, 150,158

miila-mala 112.

moha 118.

yoga 72, 74, fI, 85, 96-7, 136,
139, 141 ff,, 150.

yogin 76, 8+ ff.,, 90 fi., 96, 107,
130, 131, 134,

rajas 36, 117.
rasa 115.

rasya 107.

raga 40,49, 10+,
Rajatarangipt 9.
Rama 54,
recaka 145.

linga 120.

vamana 87,
vames'vart 62.
vahni 81, 156.
vac 127.
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vimesa 62,

vamesvari 60, 62.

vayu 81, 156.

Viasudeva 43.

iha 75, 81 £, 150,

vikalpa 34, 36, 58, 59, 75 f.
116, 117, 138, 140, 141, 153

vn\.\alp:m:\ 61, 141,

vijfianabhattaraka 24, 81

vijil nabhairava 83, 8+

vijfianakala 28, 35, 43, 110-113,
117, 126.

vidya 28, 35,40, 45, 49,105, 117-

vimarda 134, 135, 137.

Vimuktakas 62.

vilaya 53, 102, 135.

visuddha 148.

visa 81, 156.

Visnu 69.

vaikhari 127,

vailaksanya 157.

vaignavas 45.

vedavidas 4+.

vyakarana 43, 126.

vyana 63, 150-51.

vyipti 81

yyutthana 72, 85 ff., 119

Jakutattva 113
Saktipata 16, 100, 103.
gabdabrahman 43, 126-7
s_iktopﬁyz\ 136, 138,
Jakba 111, -
dﬁmbhavcpiya 136.
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Sivatattva 113, 120 f.
ivabhattiraka 21, 29, 32, 38,
39, 64, 106, 113, 119.
Syvastitras 38, 9h 104, 109.
Juddhavidya 105, 117.
Juddhadhvan 117,133,
Jiinya 113, 114, 125.
Srutyantavids 42, 43, 124,

samvid 73 ff, 75, 146, 152, 153.
158.

samsara 14, 16,
51, 55, 60, 120, 132,
143, 145.

sarmsirin 47,48-50, 56 1., 64,132

sarmskdra 37, 55 68, 72, 118-
19, 120, 135.

sarhhara 102, 104 106, 113.

sarmhrti 102

sakala 28, 40, 110, 113, 118.

sattva 36, 117, 119.

sadashva 14, 20, 27, 30, 43, 70,
105, 110, 111, 127, 158.

sadagva-i'varatd 91,

samad 35, 85, 86, 89 ff, 103,
108, 119, 134 135, 139, 152,
157.

samana 63, 150

samapattl 85, 103.

samavesa 20, 70 ., 76. 85 fl.
102-103.

sarvavimbhntgiralm 57.

cahastara 14+ ., 148, 155, 156,
158.

sankhya 12, 43 104, 109, 114,
119, 120, 125 f., 132, 150.

sara 111.

Siddhanta 31.

siddh 104, 107,

19, 38,40,4L
13576,
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suksmastarica 120.

sukha 108, 118,

susupti 131,

susumna 144 ff. 149, 151, 153,
156.

stitra 8, 103-104.

ststi 101-2, 104-5, 106, 113, 135,

ststigranthi 156,

Saugatas 42, 122, 124,

sthitt 40 ff,, 46 ff,, 101-2, 121,
130-1.

sthiilas'arira 120.
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Spanda 77, 83, 93, 101,
Spandasistras 33, 72
Spandasarhdoha 52.

sphur 113-4.

Svacchanda 50.

svatantra 104, 119,

Svapna 131.

svayambhi 78.

svatantrya 12, 16, 107, 119, 130.

hathapaka 55, 136.
hathayoga 141 ff., 153.
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ABS_oLumNEss 21, 25, 26, 35, 66 {cf. svatantre, svitanirya).

Action, activity 28, 40, 49 (cf. karma, Lriya).

Alphabet, Sanskrit 13, 15-16, 137.138 (cf. Syllables).

Analysis, linguistic 126.

Appearance 33, 39, 18, 50 fi., 70.

Art, cf. kala.

Attamnment 73 fE., 89 £, (cf. siddln).

Awakening, symbohc of evolution and consciousness 12, 21, 63
113-14.

Awareness 28.

BEING, in the beginmng 43.

Bliss, the nature of God and Self 19, 29, 46, 64, 71, 88-89, 91, 99,
108, 156, 157 (of- anandasakts).

Body 37, 39, 41, 98, 119-20, 141 (cf. purystaka) 5

Bondage 33, 46, 53, 62,99 106, 111-12, 121, 130 (of- sariisara).

Breath, cf. prana.

Breath-control 76, 139, 143 ff.

Buddhists, cf. Saugatas:

CATEGORY, ¢f. padirtha.

Cause 21-5, 109,

Cheerfulness 76-

Coalescence of Shiva and the soul, cf. samaves'a.

Concealment of the world, cf. vilaya.

Concentration 78 £t., 81 f., 86 ff.s (cf- Meditation)-

Conception 34 fI., 48 f.

Condition, or state, of. avasth@.

Consciousness 24, 41 ., 46, 89 1., 96, 98, 106, 107, 124, 137 (of-
city citi, citisaktiy citta, cetand, sarwid).
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Contraction 30-2.

Control, aim of Yoga 97,

Corpareality 35, 64 {cf. mitya-mala).
Cosmogony 11, 12, 1416, 19 ff., 29 (cf. srsti).
Cosmology 11, 12, 1416, 31, 32.

Cycle of universal development, cf. kalper,

DEEP.SLEEP 63, 131, 151,

Deity, male, ¢f. anantabhaitaraka, Isvara, parabhairava, parama-
siva, paramasivabhatidraka, brahman, brahm@, bhalaraka,
bhairava, sadisiva, sivabhatlirakea ; Shiva.

Deity, female 14, 46 f. 58 fI,, 62, 69, 90, 103, 115, 128, 131, 134,
138

Delusion 15, 39, 45, 56 ., 58, 63, 66 (cf. moha, miaya).

Descent of Shiva 14 {¢f. saktipata).

Development of the world and of sensory experience 11, 12, 19 L.,
50 ., 79 fF., 88, 114.

Devotion 54 (cf. bhakti).

Dhak-tree leaf simile 74, 153.

Dafferentiation 35 fl,, 46-47, 52-53, 61, 67, 96, 106, 116.

Durt, ¢f. mala.

Disappearance of the world 134 {¢f. vilaya ; Reabsorption).

Distraction, cf, vyutthana.,

Doership 28, 49, 60, 61, 63, 93,

Doubt, ¢f. vikalpa.

Dualism 108-109, 1,

Duality 39, 48.

EARTH, of. bhiimi, ksiti,

Ecstasy of the Yogin, of. camatkara.

Ego 93 (cf. Self, 1),

Element, cf. tativa,

Emanation of the world 11, 12, 20 £, 47, 50 f£., 54, 55, 57-9, 6%
86-87, 89 ff,, 96 f., 131, 134, 135-6, 139 (cf. srste)

E of pure 69-70, 105.
Enjoyment, cf. blioga.
Eros 146.

Existence 54, 131, 134, 140.
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Expansion 30.
Extension 94.

FEAR 55.

Fig-tree simie 31.

F.ue simile 67, 68, 70.

Formulas, magic. ¢f. manira.
F}'ee-w:\l, of. svatantrd, svatantrya.
Functions, five, of Shiva, of. krtya.

Gob, cf. Deity.

Good and ewil 49, 132-3 {cf. kﬁrmn-mala).
Goodness, ¢f. sativa.

Grace 51, 52, 55, 130, 135-6 {(cf. antgraha).

HABIT, cf. aucttya.

Happiness 24, 73 £f., 75 ff 81, 83, 8+ £, 88-89, 91.
Hathayoga 16, 146, 148-

Heptad 39-40, 120

142, 57 (of. Self)-
Tdentity 24-6, 29.30, +4, 53, 59, 68, 70, 72, 84 ff., 90 ff., 97 ff.,
101, 108, 110, 130-31, 137,139, 141 (cf. @vesds samavesa)
Ignorance 33, 38, 43, 56 ff., 62.
Tilusion, ¢f- mayds mﬁyﬁyaku’.
Tmmanence 29, 44 50 ff., 55, 11 129.
Immersion, of manifoldness 69, 9+
Imperfection 48.
Impressions; cf: sariskara.
Inchination, of TAEG:
Independences cf. Absoluteness; svatantrya.
Individuation cfs anava-mala-
Indolence, of. tamas-
Insight, ¢f pmtyabhiﬁ‘li. -
ln(ellecmalism 119.
Intelligences of. citi.
Introspection 86 ff.y 904
27
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JAR, symbolic of body 65, 151.

KxowLrnor 22.2%, 33, 38, 48, 49, 60, 62, 65 {., 67 §i., 82, 87, 93,

96, 99, 130, 131, 132, 140 (¢f. jiana, pramina, prameyd,
vidya).

LAXE simile 94, 158.

Letters of the Sanskrit alphabet, ¢f. Alphabet, Syllables.

Liberation, ¢f. Salvation.

Life 37, 39, 42 (¢f. praya). .

Light, the nature of God and consciousness 21, 22, 26, 29, 36, 32,
35, 38.9, 51.2, 57, 89, 91, 93, 106, 115.

Limitation of the highest reality 14, 15, 34 ff., 39, 48, 49, 51, 58"
66 £, 91, 110, 119 {(cf. niyate).

Logos 146. <

Lordship, an attainment of Yoga 96.

Lotus of the heart 82, 83, 157, 158.

Love 156.

MAINTENANCE of the wotld, ¢f. sthuti.

Manifestation 26, 57, 63, 91, 94 114,

Manifoldness 26-9, 40-1, 44-45, 54, 61, 110, 134,
Materialists, Indian 41. ‘
Meditation 54, 85, 90, 92, 98 (cf. Concentration ; vimarsa).
Monism 38-9, 40-41, 44-5, 48, 108-9, 133,

NON-CONSIDERATION, cf. akliyz#.
Nucleus, ¢f. s@ra.

OBJECT, n general, and sense-object 52, 58, 62, 67 ff., 70, 84, 87,
88, 91, 106, 115, 118, 119, 134, 139 (¢f. bhava, prameya).

Jbject-sudject refation 24, Z7, 36.

Obscuration of the divine nature 48 ff., §2, 68, 95 (cf. mala).

Oneness of self with All, ¢f. Identity.

Opinion 56 {.

PANPSYCHISM, 39, 41, 45.
Passion, cf. rajas.
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Pentads 39-40, 120, 138.

11Zeax'cem‘i:m 34, 35, 49, 54, 84, 93, 132, 134, 140 (cf. darsana)s
erfection 20 fF., 49, 55, 89 ff, 91

Personal attitude in religion 134-5.

Phenomenal world 67 ff., 13+ (of+ Object)-

Ph?nomenon 33 {cf. rasya).

Philosophues, different schools of, ¢+ Scliools.

Physwology 145 f.

Play, the world a 72, 109.

Pleasure 134 (cf. gukha).

Potentiality, ¢f. sird.

Power, cf. parasahts, sakti, siddhi.

Predestination 16.

Principle, cf. tattva.

Psycho-physical 31, 141.

RAIN-DROP simile 86.

Reabsorption of the world 15-16, 21,'47, 50 ff.. 54 ff., 57, 59 68-9,
89 fI., 96 f., 13L 134, 135-6, 139 (of. vimarsd@, samlidra,
satithrts).

Reality of the world 11, 19, 10 £, 47-8, 51 fi., 71 ff.

Reason 21 {(cf. citi).

Rebuirth, ¢f. satiisdra.

Recogniton, ¢f. pratyabhifia.

Renaissance, Indian 1, 2.

Réles of an actor simule 40 £, 131.

Rope of brahman 149.

SaLvaTioN 14, 15, 16, 33, 38, 40, 53, 62, 64-5, 71 £, 74, 77 [

100, 103 106, 107, 119, 121 £, 123, 126, 130, 133-7, 139
149, 151, 154 135 (o samadn).

Sawvior 100.

Schools of philosophy 25, 32, 41 ., 111, 121 ff. (cf. darsana)-

Screen siomle 25-6, 73, 94, 109

Self 27, 41 £l 59, 87, 89, 93-h 116, 137 (of. ahantd, atman ; Soul).

Self-conceity cfs abhimand- .

Sc\(vdetermmaﬁon 25 ff., 39, 4% 48.
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Sensation 107, 108, 114, 134,

Senses 78, 84, 132, 140.

Sense-objects, ¢f. Object.

Shadow simile 23,

Shadow-play 109.

Sheath, cf. kaflcuka,

Shiva 1112, 14-16, 19, 29, 30 {f., 39, 46, 50, 89 ff., 98 ff., 105, 110,
121, 152 (cf. synonyms under Deity, male}.

Shivaism, Kashmirian 2.5, 10, 17, 100, 101, 108, 119, 127, 228,
130, 143, 153-154; Tamil 3, 5, 101, 117, 127, 130

Sleep, also symbolic of state of evolution or consciousness 12, 21,
63, 113-4, 151 (cf. Deep-sleep),

Sorrow, of. dubkha.

Soteriology 12, 14-16, 102, 136,

- Soul 14, 78 ; different conceptions of 41 ff. (cf. jiva, pasw, prava)

Sounds, ¢f. anacka; Alphabet, Syllables.

Spark, divine, in man 43, 12§ (l:f bindu).

Speech, ¢f. Word.

Spirit, the nature of God and Self 19, 46, 64, 71, 73 {L., 85 (cf. cit,
citi, citta, cotana).

Stabilitating of the world, ¢f. sthifi.

State, or condition, ¢f. avastha,

Station, in Yoga 111,

Subject 57, 58, 60, 68, 90, 91, 95, 104.5, 106, 118, 134, 140 (of.
grahaka, pramity, bhgva).

Subject-object relation 105, 110, 114, 133, (cf. Object-subject
relation).

Subjectivity 39 (cf. ahanta),

Suchness 20 (cf, tattva).

Sun simile 67.

Syliables 15-16, 57-58, 82, 92, 137 {¢f. Alphabet),

Symbohsm 122,

TEACHER, necessary for comprehension 55-6, 99.
Textbooks, Indian 7, 8, 20, 100.

This 27, 88 (cf. 1danta),

Thought, ¢f. citta. .
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Time, of. kala.

Tolerance 121 f.

Tortoise simile 79.

Tranquillity n the highest reality 92.
Transcendence 29, 44, 114, 129
Transmigration, cf, saiisdra.

UNFOLDING, ¢f. Development, Evolution.
Umty 61 ., 92 (cf. Identity samavesa).
Universe, of. World.

Unmanifest, ¢f. avyakia.

VoIb 10, 35, 37, 39, 41-2, 60, 123, 125 (cf. sTnya)

WARING 131 (cf. Awakening).

\Wheel of fire simile 1235

Will 25, 27, 91 ff., 95, 96, 116, 119, 121 (of. svatantrya).

Word 128 (cf. paravic, vac, s'nbdabmhnmu).

World 11, 12, 14, 24, 29 30-
41 ff.

World-reason, ¢f. citi.

32,90, 1155 different conception, of

YoGa 16 (cf yogas yogn)
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