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PREFATORY NOTE

THE present authorized translation of the Pratyabhi-

jrahrdayam 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 sa#ira and

not the original Sarhskrt text also. It occurred to me

that the public may be served better if the original

text of each siitra “% p-along with its English

translation; and I Jeidecker enquiring

if he was agreeable estion and offering, if

he was agreeable, to ° the work of incorpo-

rating the original Sar He agreed enthu-

siastically stating tha aterially enhance the

usefulness and appex ume.” Thus it is

that the Sarhskrt texé is now seen in this

work alongside of its E siation.

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 Pratyabhijnahrdayam are as

follows :

Aufrecht, Catalogus Catalagorum, Vol. 1, page 61a:

Pratyabhijnahrdayc of Ksemaraia. Nos. L. 2587.

Report XXX. Oudh XI, 20. Xvi, 124.

Tbid., U1, page 12a:

Devi Prasad, 79, 50. India Office (Eggeling), 1256.

Stein, 220.
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Manuscripts mentioned by Dr. Raghavan, Catalogus

Catalagorum Office, Madras University. 185, Serampore

College, Serampore, Bengal.

The Trivandrum Palace Manuscript No. 54 in 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 Archeological and Research

Department, Jammu and Kashmir, 1911—as the trans-

lator had used this edition for his translation. I

have also utilized the undexmentioned manuscript and

printed edition whic ‘entioned by the editor

of the Kashmir text, éame available to us,

thanks to the kindne xy. Vaidyaraja Dvi-

bhasyam Venkateswa , Chintaluru, Alamur

Post, East Godavari to whom my grateful

thanks are due:

A paper manuscri

from M.R.Ry. Mantha

palli, East Godavari Distri

A Telugu edition cf ihe work with the commentary of

Purndnanda, printed as part of the bigger work Sivasaktyaikya-
darpanamu and edited by the same Lakshminarasimham Garu.

e Pratyabhijtahrdayam,

ram Garu, Pleader, Indu-

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 manuseript in Telugu script under XXII, F, 38.

Another palm-leaf manuscript indicated by XIX, 1, 25.

THE ApYAR LIBRARY, G. SRINIVASA MuRTI,

The Theosophical Society, Honorary Director.

15th July, 1938.



THE PRATYABHIJNA SYSTEM AND THE

SAIVA SIDDHANTA

BETWEEN the idealist non-dualist school of S’aivism

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, pas’'u and pas'a; but while they are all

equally ultimate for the Siddhanta (though not all

equally independent), pati constitutes the sole reality

for the Pratyabhijha ¢ , this reality gradually

through its own ene the world on itself as

the screen, and div to corresponding and

mutually related sub‘ sjects.| The Lord is

both the material and rt cause for the idealist

school, whereas, for th He is only the efficient

cause; He can be 4} the material cause,

because what does ; the Universe is a

potency of His (not s ti, but parigraha-s/akti)’

which has to functie ndence 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

! Pratyabhiniahrdaya, sitras 1-3.

7 See Aghoras‘iva's commentary on the Tattvaprakasika, 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 ‘ pratyabhijfia’, re-

cognition plays quite an important part in the Sid-

dhanta scheme of saly it is recognition of the

soul’s natural stat ial intelligence, not,

however as identicz ard, but as dependent

on and informed by gence ; the parable of

the king’s son whe h uptured and brought up

by gipsies finds as place in this as in the

allied Sankhya syst is realization of the

alienness of the pres nd habitat, and of the

true nature of onesel jaily 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 Siddhanta 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,

1 Pauskarabhasya (Chidambaram edition), pp. 87-89; Mapadiyn: (Tinne-
velly edition, 1936), pp. 150-154

» Pauskarabhasya, p. 87; Mapadiyam, yp. 154

3 Sivajnanabodham, 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 functions ;

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 intelligence, but to

know and function with the help of and in dependence on

that intelligence; pas‘a-jfiana gives place to pati-jfiana,

knowledge in dependence he intelligence that is the

Lord; throughout, t& ‘® and release, the soul

continues to be a enjoyer. This is the

Siddhantin’s great o ekatmavada; if in

release I am not en} else is there to enjoy ?'

It is no answer to sug e Lord enjoys through

me; how can His e stitute satisfaction for

me who thirst for it

The insistence ¢ trality of the jiva is the

distinctive feature of the Siddhanta school. Non-

dualism too is accepted; 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 Upanisadic 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 saktis.» This is true in a very limited and

1 Cf. Vinavenba, vv. 6, 7.

® Mapadiyant, p. 121.

3 Pratyabhijnahrdaya, sitra 12.



x

rr odified 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 dnava it fails to

realize its own essential intelligence; it moves in close

association with maya, 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 it confound its

own self with matter. Beneage and release thus derive

from the innate ch; ssoul; but this innate

character has to be rp n dependence on the

grace of the Lord. 1 be a difficulty for the

non-dualist to conceiyv of substance along with

non-dualism in essen yhether it can be made

intelligible or not, th ihantin’s doctrine.

As already indig¢ ease comes through

enlightenment, jfi@na schools, though the

content of this jfiana ferent in the two. Virtuous

conduct, the performance of ritual, the observance of

austerities, yogic discipline, all these are but prelimina-

ries to jfiana. There is no reason why jfiana 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

there are differences due to basic differences in their

view of matter. In the Advaita Vedanta, maya is

destroyed on release; according to the Pratyabhijfia

' Sivajnanabodham, sitra 8, adhikarana 1, and the Mapadiyamn thereon.



xh

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

latter; for the Siddhanta, however, matter is real ; what

is destroyed at release is neither matter, nor 4nava which

causes the soul to cognize itself as if it were finite,

but only the conjunction of soul with anava ; according

to one variety of Siddhanta teaching, it is only one of

the numerous potencies of dnava that is destroyed at

the release of each sau view of the Siddhanta

position that substart her than the quali-

ties, considered as 2 it is highly question-

able how far the p anava is intelligible

despite the destructio potencies, one by one;

and even on the vieyx t is destroyed is the

conjunction, the sam arises, since conjunc-

tion is not an inde sory but has to be

treated as a quality. it may, matter, that is

to say, pasa, 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

Pratyabhijfia school, it is said of the jivanmukta:

“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 See Sivagrabhasya (Madras grantha edition), pp. 461-463.

* Pauskarabhasya, pp. 455-460.
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Though he causes hundreds of thousands of as’va-

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.aal felujah ? His temple is his .

er, built of the thirty-

indows consisting of

ysed of jars, etc.” ' In

the last verse the com-

The whole phenomenal

of His own indwelling

consciousness.” In 4 ‘ast to this is the final

sutra of the Sivajiin ““rauktyai 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,

Sivagra 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 jfi'ana and antaranga-bhakti. The Tamil

version, however, says: “ Having got rid of the defile-

1 Paramarthasara, vv. 69, 70, 72, 73, 74 (English translation by
Dr. L. D. Barnett, Journal of the Royal Asiastic Society, 1910).

six elements, and ft

the bodily organism,

explaining the latter

mentator, Yoga Mur

world is to the thinlg
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ment that prevents attainment of the feet of the

Lord, he consorts with devotees and worships as

Sliva the vestments of these devotees as well as temples

of (Sliva).” Though the mood used is the present

indicative, the commentator, S‘ivajfidanamuni, holds

that, in the light of words used by Meykandar, the

Tamil redactor, in his elaboration of the verse, the

stitra is prescriptive of the duties of the jivanmukta and

not merely descriptive of his acts.!_ In spite of external

conformity, then, in the admission of jivanmukti, the

Siddhanta is far reme fom the teaching of the

idealist school of S'ai

the same, whether i

and tattvas or the nari

the means to release.

essential character a

profound divergence

have been due to th ife and the tempera-

mental make-up of ¢ uals 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.

auses of bondage and

the conception of the

tions of these, there is

ce which cannot but

S. S. SURYANARAYANAN

} Mapadiyam, pp. 513 ff.





ON THE SPELLING AND PRONOUNCIA-

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 Sanskrit words which, it must be, is only

approximate.

1. The Voweis

a like the ¢

@ like thea

i like the iin

z like the ee i

uw like the u in

#% like the u

y like the re

Z like an | of |

2. The Diphtho

e like the a in tale.

ai like an a and : following quickly.

o like the o in mode,

au like the ou in loud.
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3. The Consonants.

k, a, J, t, d, n, p, 6, m, y, 7,1, v, s and hk much like

the English letters.

ce like the ch in church.

ch like the second part of Churchill.”

t and d are usually pronounced like ¢ and d.

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 “ etc.

st, st, 7, 7, n are indiscriminately pronounced like the

nasal in | i

sand § like

words the Latin rules

last but one syllable is

vowel (2, i, &, e, 0, @t,

owing a short vowel—

ise the accent moves

For the accent

may suffice in gener

long—be it in virtue

au) or a double consé

then it takes the ack

to the preceding syl}

The plural of Sa uns is formed here simply

by an s without regard to the real plural formation of

the Sanskrit.

* According to A. A. MacDonell.



—

me oe = ©

p wo ND HO BF Ww WS

CONTENTS

PAGE

Prefatory Note . . . . . . v

The Pratyabhijfia System and the Saiva Siddanta vil

On the Spelling and Pronounciation of Sanskrit Words. xv

Errata, . : . . . . Xvi

Introduction . . . . . . 1

The Pratyabhijiiahrdaya—Text and Translation. . (19

Notes . . . . . . . 101

Bibliography 160

Notes (Variant Rea 163

Sanskrit Index 201

English Index 207





ERRATA
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put period after turtya

read teacher instead of teaches

in note 8 read style instead of stile
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line 21 delete one
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line 5 read ‘brafiy

in note 230 rea

read Abhinavag»

under Buhler rea

of -wirlipana

d of brahmarandra

becames

fof Ueber





INTRODUCTION

I. EpitTinG 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 spirit-

ual movements of no less importance.

In the latter we net wo tendencies of which

one or the other at

prominent. The wat

to Western culture b

that of the other the re

of one’s own past. 3

incompatible, though

mes becomes more

e one is assimilation

ng ancient heritage,

in of the highest values

tendencies seem to be

they enter into a

variety of combinations

What we have s true for the Islamic

world and the Far East, but “probably most of all
with respect to India. And here, it seems, the second

of the tendencies just mentioned is 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

of Texts and Studé

by the Archaeologié

Kashmir State, undef

of Kashmir. It appe:

tree of Shivaism wak

Kashmir from the ¢

our era. In the f&&

produced, in respect.

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 a

few Kashmirian Brahmans who still read the old

manuscripts (most of them were satisfied with two

single small compendiums)', we have today already a

considerable series of texts, beautifully printed, edited

and collated with the best available codices by Indians,

and, in part, by men trained in Europe.

. be mentioned the edition

nce 1911 in Srinagar

rch Department of

es of the Maharaja

ne branch of the great

w life. It flowered in

i the 14th century of

rat period Shivaism

t and volume, a not

1 Chatterji, K. Sh., p. 36,
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Il. 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

seds the help of scienti-

~ had to discuss in

e ‘Greek and Roman

If in the Old World,

jy the Indian world-

in India is to solve its tg

fic theology. Just ;

a scientific manner ¥

world in order to es

so it has to discuss

view, if it is to rule in [fg

Such a discussi

higher and more di

Ilindu religious spiri 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 Hinduism.

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

> more necessary the

‘ms are in which the

' Schomerus, Si. S., Preface, page vi.
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Lalla-vakyani which appeared in 1920': ‘ Very little is

yet known in Europe concerning the tenets of this

form of Hinduism.’ 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 a letter to

me of the 23rd of October, 1922, he writes: ‘I am

convinced that it is immensely important for the

literary history of India.’

Thus, the present work may be of use to the

Christian mission in. lt

workers in the Occi

But because the wet

indologists, many 3

which may appear sup

well as to research

lies its justification.

‘itself also to non-

is made necessary

the specialist.

Ill. THE PRratyax &—VALUE OF THE

TEXT IN THE PHE SHIVAITIC

COMMUNI? = 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 appeared to

me to be one of the most important. The two above-

mentioned points of view aiso influenced my selection.

In the first place, the Pratyabhijnahrdaya is one

of those two compendiums which are used to this very

day as religious text-books and catechisms among the

believing in Kashmir. And that it enjoys a great

1 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, A Short Review of the

Research Publications (Kashmir State), as well as

from the words of t . C. Chatterji, who

says of it in the i¢ bears the same

relation to the Adv System of Kashmir

as the Vedunta-sara © 1 does to the Vedanta

System. That is to ntended to be an easy

introduction to, and ; of the doctrines of,

the System.’ Whe really deserves the

epithet ‘easy,’ the rea ge for himself. But

the surmise as to the e of the text has been

confirmed in the course of translating; indeed, it

presents an introduction into the system and a com-

pendium of its most important doctrinal material.

Only later did I become aware, through a footnote in

Winternitz, G./.L., 3B, p. 445, that also V. S. Ghate,

Ind. Ant. 42 (1913), p. 217f., in his discussion of the

Sivasiitravimarsini and the Pratyabhijitahrdaya re-

commends the latter as a handbook for the introduction

to Kashmir Shivaism.

'In passing, it should be noted that, according to Barnett, these are the

only translations, or commentaries on our text which have been published.

Because of their language they were not taken into account here



6 PRATYABHIJNAHRDAYAM

1V. TRANSMISSION OF THE MANUSCRIPT AND

THE EDITION OF THE TEXT

The Pratyabhijnahrdaya appears in Aufrecht’s

Catalogus Catalogorum under the full name of Is'vara-

pratyabhumahrdaya. As manuscript it is noted in:

1. Notices of Sanskrit Manuscripts, by Rajendra-

lala Mitra, Calcutta, 1871-1890.

2. Detailed Report of a Tour in Search of Skt

MSS made in Kashmir, Rajputana and Central India,

by G. Buhler, Bombay

3. Lists of S8

the year 1879, pr

Allahabad, 1879.

4. Catalogue 2

India Office. Part

London, 1894.

5. Catalogue

Temple Library of

Jamnu and Kashmir.

Bombay, 1894.

The text was edited, as Chatterji says in the

preface, on the basis of a collation of four manuscripts

(designated ka, kha, ga and n), of which ka is written

in Devanagari, kha, ga and nm in Sarada.' Kha is

said to be badly time-worn, ga to be a paper manu-

script and nm a birchbark manuscript. Ga belangs to

a Pandit of the Department, 7 comes from Lahore.

sred in Oudh during

undit Deviprasida,

SS in the Library of the

Nosophy and Tantra.

SS in the Raghunatha

figkuess the Maharaja of

repared by M. A. Stein,

More precise data about these manuscripts are not

' The variation of the Gupta 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

it especially in the Indian

shed three types of
1

In all great religi

religions, there m

a:

textbooks. Imbedded

os and Purdnas, they

-h religion had not yet

textbooks, according &

1. The popular

as poems of instructi¢

come down. from time

split into strict, matic systems and

schools.

2. Textbooks , 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 Pratyabhijnahrdaya 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

‘Otto, Visnu-Na@rayana.
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ander No. 3). However, when I reflect on the diff-

culties which certain sections of the text have caused

me, I 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 Indian philosophers about

the purpose of their works are not to be taken too

seriously.

Besides this, the Pratyabhinahrdaya belongs to

those textbooks that wish

The s#tras are aphc

the whole doctrine

serve as aids to mem

© commentaries to sitras.

st form which contain

mand are intended to

uiras are supplement-

svelop the doctrine by

gegestions of the stra.

tras, asa rule, are by

some authority of t the commentary is by

a student, or one who the tradition, or a later

authority. In the later literary products of this kind,
the author of the s#ras also frequently composed the

commentary to them.”

The Pratyabhijnahrdaya represents this older

type; it is made up of twenty sitras by an unknown

author and Ksemaraja’s commentary.”

ed by commentaries

reaching often far be}

In older works of

The Tarkasangraha is said to represent an elementary textbook of Indian
Logic for the instruction of boys.

2 Thus, ¢.g., Kallata himself commented in the so-called Vrttt his Spanda-
karikas. The Spandak arika is in sitra form and constitutes an important
work for Kashmir Shivaism.

3The name designates primarily the commentator and not, as Winternitz,
GJ.L., 3B, p. 445 n. 2, thinks, the s#tras.
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VI. AUTHORSHIP AND TIME OF COMPOSITION

In the colophon the author calls himself Rajanaka

Ksemaraja, student of Abhinavagupta. Ksemaraja

ought not to be confused with other writers of the

same or a similar name, as, e.g., the medical student

Ksemaraja, alias Ksemas’arman,' or his contemporary

in Kashmir, the prolific writer Ksemendra. The latter,

in his earlier years also zealously worshipped Shiva,

but was later converted to Visnuism.”

As to the chrenolog are extremely fortunate

dia. The basis for

istorical work of the

agint (Kalhana, R.).

e whole of Sanskrit

author in 1148 and

turies of the history

¢ philosophers were

ate at least two of the

philosophers, Kallata and Abninavagupta. The former,

according to the Rajataranyini, belongs in the second

half of the 9th century when his own dates are checked

with the Rdajatarangini.” His pupil, Ksemaraja,

must therefore also have lived and written in the first

half of the 11th century of our era.

Ksemaraja belongs in point of time to the last of

in view of the con

dating events at tha

Kashmirian Kalhana,

This work, unparaliel

literature, was comp:

throws much light ong

of Kashmir in whic

living. Thus, we arc

a long succession of Kashmirian Shivaitic teachers and

writers. But he seems to have been the most successful

‘Cf. Aufrecht, C. C.

? Cf. Winternitz, G.J.L,, p. 53, and Aufrecht, C. C.

$Cf, Chatterji, K. Sh., pp. 23 and 25.

2
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of all. Besides our text, the following works bear

his name:

Spanda-sandoha (‘The Mass of Shanda’ [spanda,

really ‘movement,’ is one of the designations of the

system of Kashmir Shivaism)]).

Spanda-nirnaya (‘ The Decision for Spanda’).

Svacchanda-uddyota (‘The Blaze of the Sover-

eignty of Will’).

Netra-uddyota (‘ The Blaze of the [divine] Eye’).

Viunana-bhairava-uddyota (‘The Blaze of the

Terrible [brought about] Bh ledge’).

Siva-siitra-vrtti ntary on the Siva-

satras’). .

S'iva-siitra-vimat

tion of the Siwasiitras

Stava-cintamasii-

cintamant’ [' Philo

Glorify ’]).

tise] on the Investiga-

antentary on the Stava-

e which Serves to

Pari-pravesika (‘ [Treatise] on the Highest Knowl-

edge of the Identity [of the All-soul and the Individual

Soul’).

Tattva-sandoha (‘ The Mass of Truth’ (or, of Such-

nesses)]).

—Thus far according to Chatterji, K. SA,

p- 35, n. 1—

Paramartha-sangraha-vivrti (‘ Commentary on the

Paramartha-sangraha’ [' Summary of the Highest

Truth\’).
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Bhairava-anukarana-stotra (‘ Hymn of the Imita-*

tion of the Terrible’).

Varna-udaya (‘ The Appearance of the Syllables’).

Siva-stotra (‘ Hymn to Shiva’).

Samba-paiicasika-vivarana (‘ Commentary on Sam-

ba’s Pentecontade').

Spanda-nilaya (‘ The Abode of Spanda’).

Svacchanda-naya (' The Doctrine of the Sovereignty

of the Will’).

Mahartha-mainjari-tika (‘Commentary on the

Mahartha-manjari’ ("2 f the Great Truth’).

»C. C——These accord

VII. Brier SKETC! OCTRINE OF RECOG-

NITION ACCORDING T ATYABHIJNAHRDAYA

ine are God, world,

tch may serve as an

text. For all details,

The main topics

soul and salvation. ©

introduction to the stu

the notes are to be consulted.

The basic idea is the identity of God (Shiva), soul

and world. The world is no illusion as in the Vedanta.

It is absolutely real. Instead of being separated from

God and the soul—as in the later Sankhya—the world

is identical with them.

The actual process of the world is enacted in four

phases (the system, however, has five) which correspond

to the four main phases of psychical life. They

are regarded as the eternally enduring spiritual experi-

ence of God. This expression is not to be taken
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metaphorically. We have here an experience of God in

the fullest sense of the word. For 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 up.

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. # is.nothing other than the

objectified content ; iousness of the divine

soul, and as such it. God is cause as

well as effect and i @ efficiens and causa

materialis of the wor and the same time. In

answer to the quest: t imparts the impetus

to the process of the trine of svatantrya,

t.e., the sovereignty § , says: it is the will

of God which is a pret

The development of the world is, rightly under-
stood, the work of cztz, world-reason, or paravac, the

eternal word, or paras'akti 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 ct#z appears tattva, meaning

‘suchness,’ principle, element—a concept known from

the Sankhya. Cité allows the All to divide itself into

thirty-six (or thirty-five) tattvas 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 is built.

More important,

system by paras’ak

parts of the text cor reground more and

more and dominates ‘thought to such an

extent that Shiva is jy neglected. Sakti

reigns throughout th > by means of the

innumerable subordi which, arranged in

circles, become just nifestations of the

highest sakts. :

If it is more particularly the idea of matter which

is inherent in the concept fattva, in the case of s'akt:

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, terrifying grandeur is

paras'akit.

With this we have already indicated another more

important difference between fattva and sakti. The

mental attitudes out of which both these concepts

originate are totally distinct. With ¢attva it is the

he réle played in our

- which, in the later
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cold abstraction of philosophic thinking ; with sk/i it

is constructive imagination born of religious feeling.

In sakti-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, in the

earlier sections of the text, appear occasionally

in conjunction with the fattva speculation, are

predominantly masculine (Sadasiva, Istvara, Siva

Bhattaraka).

Again, the psych

citi also. In the p

becomes through pro

of thought for the :

themselves, they are

virtue of his sovereign \ 7

ing through seven sig ng the highest) he is

narrowed down mot e. Of course, the

limitation of a know: 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 ts salvation, that

is, liberation from the compulsion of samsa@ra, the

cycle of rebirths, transmigration of soul. Now,

e system is linked with

rld development citz

tions citta, the organ

oul. As to the souls

er than Shiva who, in

imitation. Descend-

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 is

liberated by reversing the limitations acquired in the

course of world development. Cztta has to become cité

again, while the individual, freeing himself from the

malas, must again become Shiva.

Otherwise, the ideas in soteriology are just as

divers and heterogeneous as they are in cosmology.

Indeed, they even appear to be less reconciled and

more contradictory than in cosmology. There corres-

ponds to each of the above-mentioned three kinds

of cosmogonic dev

salvation.

The first is that

pratyabhijna, ‘ recog:

system receives its 1

within himself Shiv

propounded doctrine

identical with Shivz

Requisites for this kné

particular way of

cinsight. It is called

fom) which the whole

who discovers again

ho, according to the

that his true self is

world, is liberated.

fre interpretation of the

truth by a good teacher and devotion and firmness on
the part of the student in the pursuit of truth.

The second method, which, to be sure, is rather

subordinate in our text, being hinted at only in

occasional suggestions, is that of the mantras.’ He

who learns to use the magic formulae through a

teacher and acquires thereby mantravirya, mantra-

power—because the formulas are composed of the

syllables representing the cosmic elements, z.e., the

‘in the Stvastitravimarsini, i.c., Ksemaraja's commentary to the

fundamental work on Kashmir Shivaism, this problem is treated much more

in detail.
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products of the differentiation of Aar@vac—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‘akti 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 ciffa on certain parts of the human

body that represent the microcosm, the Yoyin acquires

s, irom being dangerous

seable to salvation.

rods are not clearly

us ways. They all are

himself effects his own

snother world, there

mastery over the #aké

deceivers, the s‘aktis

However, thes

separated, but coales

agreed on the fact th

salvation. Now, 4s

2 of grace, yes, even

together complicating

tem into contradictions

projects into the 5

a kind of predesti:

soteriology and lead

which remain unsolved.
Similar to erratic rocks, two concepts are imbedded

in the system: anugraha, the dispensation of grace,

and s‘aktipata, 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 samsdra and reaps salvation.

In saktipata Shiva intervenes as saviour (in virtue of

the sovereignty of his will) in the life of the individual

soul which could not partake of salvation through its

own power.
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VITI. RETROSPECT AND PROSPECT

The present study is limited to the Pratyabhi-

jnahrdaya. 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,, = randa, Utpalacarya and

Abhinavagupta. T be possible to solve

further problems wt far been answered in

a rather contradictory ’e mean the question

as to the relation of shivaism to the S‘aiva-

siddhanta of the Sou her Shivaitic systems

as well as the conn s other philosophical

and religious syster ty the Vedanta and

Sankhya. The preser 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 in question.
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[THE SECRE’ ‘OGNITION]}

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 samsara.
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tevertheless, long after

Lord which flowers

if devoted, they will

of the truth that serves

to instruct in recognizing the Lord [within].

fama

There are some whe

not take the trouble |

on acute reflection, |

the samavesa’ with

forth with the desce

receive here some é:

To prove on this occasion that, in consequence

of the divinity of its own self (czt7)’ operates as cause

in all things, that in it may be found access to

happiness and great reward, he said: *

Sutra 1: The absolute’ citi is the cause when

the universe is in the process of becoming perfected."

When the universe is in the process of becoming

perfected means as much as when [all suchnesses]

from Saddas‘iva to the earth’ emerge.” When [thus
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the universe is} shinin

existent, as well as

h really is to become

g re-absorbed, which

nair, citi is the cause.

st Sakti,” is exalted,

reason [and] is not

[Cause] is that which

really is quiescence ”* ©

[Citi] is identical

absolute, consists of"

distinct from Siwabdt

effects.

For, when [ct#i] emerges, the world awakens and

becomes existent, falling asleep when [cz#:’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 cz#, is nowherea

cause. Inasmuch as [the other] does not emerge, it is

not real. But in the state of emerging, the luminous cztz

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, t 3, [all of which have

been] created and vit; 22), are incapable of

differentiating (cétz’s} e ; because (c#éz) is all-

pervading, eternal and. ed fulness,

Thus formulate nentary] agrees with

the meaning [of the si

Then, is not also: nothing insofar as it is

severed from cit? And how could there be a causally

conditioned existence in that state of unity ?—thus one

might object.”

Only cit it is, the exalted one, qualified by its

luminous absoluteness, which flashes in the real essence

of the unlimited 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 pramatr, pramana” and prameya,” is in

the process of becoming perfected, ae., shines forth.
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This being so, there tly, a poor demonstra-

tion in proof of the ex cét), which is absolute

’ and possesses its own ieht, neither necessary

nor appropriate,” bei would have to supply

continually new reas

This is declared

toa?

isaira’ as follows:

As one might 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 it is with this baindavi kala.”

Furthermore, (cztz) being the cause when the

universe is in the process of becoming perfected no less

than when it is re-absorbed, is, therefore, absolute.

(In the re-absorption], the palatable” is reduced to

identity with the highest duallessness. Should (cztz’s)

absoluteness be recognized, it causes all [supernatural]

powers” which consist essentially in enjoyment and

liberation.
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In this manner explain [the doctrine]

by repetition.

From another

blue,” pleasure,” th

process of becoming’

reasoning pramatr aseab hollow

series of pramanas. As ‘such it is the cause, in the
sense of a means (of cz#z) in the knowledge process.

Thereby it is asserted that [here we have] a

way to happiness. As is stated in the excellent Vijwana-

bhattaraka :

ew,” the universe is

and so forth.” Its

Fis the aves'ia® of the

s from the evolutionary

Common to all souls is the [naive] consciousness [of the

existence] of objects and subjects ;

The Yogins, however, have the distinction of being mindful

of their relation.”

Citi, the singular, denoting the unlimitedness of

place, time and so forth,” shows that all followers of the
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doctrine of non-identi

word absolute indic:

essence of czt, thus :

concept] of the Brah

ning [in the orig

declares that (cit) p

is able to effect everythHi

a way to happiness and great reward.

Even though [admitting that] citi is the cause of

wa qaaa 4 4

nder an error. The

eroat splendor is the

e difference [from the

e. The word begin-

sitra| with universe

mited power, that it

hat in it may be found

the universe, could one, nevertheless, cling to the

doctrine of non-identity insofar as cz#z would pre-

suppose a causa materialisTM” 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 [teachings over, only (by the

power of its own wit on the presupposi-

rether with its effects.

y of an [absolute] czt

foresaid absoluteness

;

tion of a causa mate
For, in this case, tt

would be untenable

would vanish.

Upon its own ' ut nowhere else, (cz)

unfolds the above defined universe, which, though

fappearing] different [from czt] yet is identical with it,

like a city [seen] ina mirror.” Furthermore, unfolding

means manifestation of a mode of existence.” Because

of the fact that the light (of czt) 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 said:

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 verse, is manifold, in

hy ? In consequence

asequence of the multi-

8 which are mutually

ciprocal adaptation.”

he suchness of Sada-

tirety of the object

consists of a ‘this’

other words, of m:

of the separation, th

related, that is, are in

So, [on the one

siva. Correspondin

which includes anti

(idanta) veiled and ({hence] obscured by a self (ahanta),"

is, [at this stage], the group of pramatars, called

mantramahes'varas,"' who are governed by the blessed

Lord Sadastiva and whose state of existence, as it

appears, has been brought about by the will of the

highest Lord.

In the suchness of Is'vara," [on the other hand],

the entirety of the object consists essentially in a

co-ordination of a distinct ‘this’ (¢dantd) and a self

(ahanti).” To it there corresponds exactly the group

of mantres'varas” governed by the Lord Is'vara.
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In the stage of 3
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Anantabhattaraka “

the many branches.”

the object (prameva

thing objective, sti

tiation as sole potentiz

Dominating may vijnanakalas” which

are inherently pure awa , freeTM from any kind of

doership. To them corresponds their prameya which

is identical, fundamentally, (with these vijnanakalas)

and is alproduct [of karma],” dating from former

existences in which (the vifanakalas) appeared as

sakalas,” or pralayakalas.”

In maya, there belongs to the pramatars of the

void, that is, the pralayakevalins,” a nearly annihi-

lated * prameya appropriate to them. The sakalas,”

however, conditioned as they are in their existence by

a

* Or, a prameya ‘resembling annihilation.’
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the earth, the furthi

[from citi] and con

sort [as that of the #

Sivabhattaraka,

whose wondrous form.

likewise consist of lig

And again, the & so constituted, from

Shiva to the earth,”. in identity with the

blissful Paramasiva.” {The latter] transcends and is

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 is], truly, no

other [than the one ‘mentioned above], be it object or

subject. Nevertheless, the magnificent Paramas'iva-

bhattaraka manifests himself in just this manner in

thousands of forms of a heterogeneous multiplicity.

This is the quintessence of what has [already] been

demonstrated.

. altogether separated

vio transcends this and

erely, has modes which

* Or, ‘ whose states reach as far as the state of the earth.’
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ed One is the body ofMoreover, just

the universe, so

Sutra 4: has ce!

contraction of citi,

universe.

ich is qualified by the

med of the contracted

Animated by +t

which is founded on identity with himself, manifested

in a form appropriate to Sadusiva'” 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 czt, in other words,

to anasiritasiivaTM who consists of akhyats.

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."

to have the universe,
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Now, just as the Ex

universe, so also cefi :

by the contraction eather words, which

represents the contra [Therefore, cetana]

consists—comparable to the seed of the fig tree—of the

entire universe when it is contracted. A saying of

Siddhanta likewise asserts :

is thus the body of the

:, which is qualified

The psycho-physical nature of all is, indeed, body as well as

soul.

In the Tristromata too (the author) declares that

the subject consists of the contracted universe, more

particularly in the chapter that begins as follows :

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

{concerning] it.

The earth is praised for its solidity, water for its fluidity.
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and ends by saying:

The three-headed

to the ends af

Therein the followin mplied. Because light

is its only true nature, and as an application of

the [just] mentioned AgamasTM evinces, this [cetana as]

subject too consists merely of Shiva who forms the body

of the universe. It appears as if it were contracted

because—due to its ma@ya-s'akti—its true nature is not

displayed. Because it unfolds itself as cit 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 Svvabhattaraka who forms the body of the

universe.

nt in person and extends
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This has been for

If non-appearance,:

remains ;

If it does appear :

appearance, th

With this in view, ity of Shiva with jiva”

is proclaimed in the excellent Spanda-textbooks “ where,

after the introductory words :

» myself as follows:

appear, then appearance

‘being of the nature of the

emains [also].”

Because jiva consists of the universe...

we read:

Therefore, if one reflects deeper on the meaning of the words,

lone becomes aware that] this is 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
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by vikalpa,” and the

activity of vikalpa p * Tf there is a crtta,

how, then, can that (su, e the nature of Shiva ?

Seeing this objection ‘he continued in order to settle

the problem of citta:

Now, this subje

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, citta is nothing else. [To say it once

more], it is the exalted (citz). Now, if (cite), preserv-

ing secretly its own real nature, subjects itself to

limitation, then the process is twofold. Sometimes it

flashes with c7zt prevailing, subordinating [to itself] the
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limitation which hz en place; other times

[it Hashes] when lim ailing.

In the event ci that is, when, in the

nature of the case ti ght is predominant,

then viynanakala is p ‘, But when the [divine]

light is being impair “is pramatr. Even

here where, step by s reached corporeality

by limitation, the intlépesdent nature of the Lord

Sadas'tva is apparent.

But, wherever cit holds the supremacy won by

ardent endeavor to reach samadhi,” there the pramatr-

ship of the pure path’ has reached by stages the

highest degree. Where, however, limitation is domi-

nant, pramatr-ship of the void, etc.” is present.

This being so, citta is nothing else than citi in the

form of the limited subject [and] descended from the

stage of cetfana, 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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dager

blue, pleasure and so

of limitation. [The ia!

restricted through tt

object].

passed into a condition
ys that ci#z has] become

m2 of both, [subject and

In entities which my

sativa, rajas ari

Bear the same relation to pas'u as to jaana, kriya and maya

as third ” to pat. ,

mmselves in their own bodies,

Thus, beginning with this [s/oka, the following] is

stated in the excellent Pratyabhijna. Citi-s'akitTM is of an

absolute nature and appears as jnana, kriya and maya-

sakti. In consequence of the excessive limitation it

flashes in the pas'u state as citta whose nature consists

in sattva, rajas and tamas.

Hence, for the sake of tracing (citta) even in the

state of vikalpa because [it] is of the nature of the real,

the excellent Tativagarbhastotra says :
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Therefore, in all ¢

truth

There remains invid

most nature.

aly strive for the highest

jnous character of their in-

Thinking, however, that cztta especially constitutes

the real nature of the mayapramiatr, he said :

$4

Sutra 6: The mayapramatrTM consists of it.

First of all, the sphere of body and life forms the

matter“ for cifta; but also the sphere of the void,

because it is furnished with the samskaras” that

cling to cztta. Otherwise the one who follows the

common walk of life would not by his own initiative

pursue these things.” Accordingly, mayapramatrTM

consists of eztta indeed.
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To this end, int

is discussed, the word
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where the matter
gs 89
‘S

Aiman is caitai

And, further, incide:

Atman is citta.

ning mayapramatr :

Since, then, saivati ‘result of correct knowl-

edge of the true nature of (atman),” 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-

bhattaraka whose essence consists in czt, 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

prehending subjectiv

Inasmuch as ¢

ye other hand, com-

slong to the soulless.”

light—through the

‘subjects itself to the

mate phenomena and

bject pursues limited

sovereignty of its lows

limitation of life =z

thereby accomplishes

aims, it is, therefore, et pearance due to the

dual nature made up rorm on the one hand

and the limited manifestation on the other.

Owing to his being covered by the mala of @nava,

maya and karma [S'tvabhattaraka] 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 [S‘va-

bhattaraka’s| nature. This cxpression corresponds

also to the fact that he consists of a heptad of

pramatars beginning with Shiva and ending with the
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atible with the fact]

tad’ as respects his

spirit, bliss, will, knowl-

they are through

a, vidya, raga, kala

sakalas. Likewise, §

that he consists o

appearance as the

edge and action,”

akhyatiTM with the 2a

and ntyati. = S

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, «.e., spirit (czt) 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,* th

meaning the darsan

e conclusions of all,

irvakas and the other

{schools of philosopher , that is, this a@tman’s

roles in which he di mself like an actor and

which are kept apart & choice.

Consequently th i

Atman is ideniic ady characterized by con-

sciousness.”

The followers of the Nyaya' and those close

to them regard the @tman almost identical with

the suchness of buddhi,"” that is to say, with the

substratum of the group of qualities beginning with

jrana'*—but only as long as (atman) is involved in

samsara. In the end, however, when (the suchness of

buddhi) is destroyed [they regard atman as] almost

identical with the void."”

“In this place are meant ‘the fundamental principles.’

+ Meaning ‘systems’ here,

6
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The followers 9

opinion that a@tmanr, v

fimvirhsa "" are of the

the upudhis “” pleasure,

cognized on the basis

They] also stop with

pain and so forth, ¢

of the recognition o

buddha.

The adherents of Su ‘stop definitely with the

functions of buddhi, maintaining that the fundamental

principle consists in nothing but the continuity of

consciousness."”

Some knowers of the S'rutyanta

is identical with prana."TM

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 Madhyamikas'” also uphold the same

[doctrine].

> say the atman
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The Paficaratras *

primary, Vasudeva is

souls are sparks of hi

that, for them, prek3

stop with avyakta.”

The Sankhyas,’” however, and those having simi-

lar views cling to the sphere which is characterized

in the main by the vij#anakalas."”

Other knowers of the S'rutyanta ”

the sphere of the /s‘vara suchness by asserting: ‘In

the beginning this (universe) was being.’ TM

The exponents of Vyakarana' decide for the

sphere of the magnificent Sadasiva saying: ‘The

suchness of aiman is made of S'abda-brahman in the

aaa Aare:

STA |

declare: ‘Prakrti is

ed One, the individual

2) finally ” admit

shest. Hence, they

* accept as basis

> 127

form of pas'yanti.

Consequently, something else also deserves
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acknowledgment. An

AgamasTM in the pass

] und formulated in the

begins as follows:

With the suchnes Buddhists rest content,

So do the Veda-k# 1e soul, with avyakia the

Paficaratras.

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 [writings]

say [the suchness of @tman] consists of the universe.”

‘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 cét have become manifested by

his own choice. Depending on the concealment or
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disclosure of his abse

in a multitudinous de

atman is one only, ¢3

However, by th

of a limited vision are

are, they are dissociated

3 On that account

fas it may.

Exalted One) those

6 i f@, arrogate to themselves

a view of their own in parties and sectarian schools.

For this reason—unless the highest saktz descend upon

them ‘“*—[these short-sighted ones] do not comprehend

the great pervasion [of the a@tman] which, in respect

of its form, was just now explained, even though the

decisive fact of the higher knowledge-subject pervad-

ing" all the [lower] spheres of body and so forth is

very obvious. As is said: ”

The Vaisnavas, however, and those like them—-all who

passionately rejoice in vidy@ "
Know not the highest god, the omniscient, him who is

endowed with knowledge.
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Moreover :

Miya, indeed, mi - bondage, utilizing just their

craving for libs

And, [finally] :

The worshippers @ smot reach the highest place

of Shiva.

Or, [according interpretation of the

siitra},"" we have and by sthitis the

[different] acts of identification with the inner
reality * in which all darsanas come to a standstill,

that is to say, all processes by which we become

conscious of blae,” pleasure and the rest [of represen-

tatives of empirical categories]. And these (sthztzs)

are his roles,’ 7.e., means for manifesting his own

nature whose character is nothing but spirit and bliss,

For, whenever the external form [of conscious-

ness] becomes tranquil in the true inner one,

then there flashes the high Lady of the turiya

consciousness.” Her character is conditioned by the
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unification of emanati ng and reabsorption ;

sy ye-absorbing of the

tage appeased within

yasciousness ejecting

rth and draws back

or, expressed in si?

external reality, abid

fand, lastly,] a cont:

now this, now that

the diversities cause ‘manation and so forth

of objects then in ext “Always filled she is yet

lean, of either form yet of one character only.'"

And, in the commentary to the excellent Pratyabhi-

jad it is said:

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

And this high Lady, cared for more intensely from

stage to stage, makes the devout person her own."

If atman, who is of the manner described [above]

possesses power, why then does one call him a mala-

covered anu,” a samsarin'’ who is afflicted with kala

and the other [kaficukas|? Thinking thus he said:
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Sutra 9: In ce the limitation of the

saktis of this cit-ike ke becomes the mala-

covered samsarin.

his will” the cit-like

pervasion which is

ar and condescends to

If, through the s

highest Lord has his®

characterized by unity

{a state of universal] pervasion of duality, then his will

and the rest of saktis” do appear [henceforth] limited,

though fin reality] they are not limited. And, con-

sequently, this mala-covered samsarin comes into

existence.

The will-power of unrestricted sovereignty becomes

anu-mala® when in the stage of limitation. It consists

in that one imagines oneself to be imperfect. The

knowledge-power then becomes maya-mala”TM by reason

of the limitation whereby the universal knowledge

becomes knowledge of particulars (kemctjhatva) in



Teast 49

ala: ara aTgElraqaaraga Hard aay

neta freaered fri ae earafte: so

‘a2 Gagaa feRredad: Stree

qi sed oftftdat om Gagged ea

AeA | aa HegataganquiaPraaaeea TEA:

“der Ter wed Heohannaretrafrercaar

Hifa 1 ‘auras oe aifeeitz: “dar sac

aaa ‘g

the differentiation. {Tf

ning with the appea

the organs of percey

of knowledge-objectsTM3

tiated by appropriating

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 (kimcitkartpiva). [Karma-

mala} has its start with the appropriation of limitation

based on the organs of action’ and consists in that

one is intent on good and evil.” Thus, by appropriat-

ing limitation the s'aktis universal doership, omnis-

cience, perfection, eternity and omnipresence "’ appear

respectively in the form of kala, vidya, raga, kala

and #tyatt. Composed in this fashion, this (a@/man]
7

~ala| has its begin-

che inner organ'” and

onsists in the spread

completely differen-
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is called a samsarix

his s'aktis, however, [thé

[The question] i:

samsarin-stage, ha

appropriate to the!

even in this stage [be ré

[we reply]. Redecting’

saktt; when unfolding

m]} Shiva.

‘Does he not, in the

&k on himself that is

whereby he [may],

as Shiva?’ Certainly,

é said:

Sutra 10: Thus also does he—like the other

one—move the five processes of the universe.

The difference of the Is'varddvaya system” from

the Brahmavadins '* consists here in that the cit-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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destruction of sorrow is

subordinated.

And, just as the e actuates during the

opening of the imprur the emanation and the

rest [of processes] which consist in the unfolding of his

own rea) nature—thus he carries out the five processes

even in the réle of sassara whereby, we must concede,

the cit-s‘akit is subjected to limitation.

Now, then, entering into the body and the rest (of entities],
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 Pratyabhijnakartka, [the following is

implied]. The cit-like great Lord, entering into the
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sphere of body, life, ets.

posed of the blue

space, time and so

attention] is directed

possesses :

he object that is com-

e manifest, fixed in

t only] as long as [his

In this case” he

1. in the par

etc., character beco

where the space-time,

the quality of the

emanator ;

2. in the partt

etc., character becomes

absorber ;

ore where no space-time,

manifest—that of the re-

3. inthe 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 possesses the

authorship of the fivefold process that I have shown in

extenso in the Spandasamdoha.’”
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Thus, should one,

constantly with it, this ¢

which is @tman’s, ca

inthedevout. ‘ Ther

themselves with it are

esolved, busy one’s self

_of the fivefold process,

svarya ' to appear

ho continually occupy

uring 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 likewise

behold the totality of the object differentiated every-

where. With them the dtman 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 the magnificent

maharthadrst: whate manifest through the

successive appearance gexldesses of sight and

the other [perceptuai 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.TM As the magnificent Rama says:

Even with the thunderbolt of meditation others are not able

to split the mountain of manifoldness;

But those who are full of power by devotion to you” over-

come (pariimrs’) and destroy it.



Tea TTT, 55

TGR AN Gal Agee dear.

wand) eamaqeaitad | sat ga: AVIA:

ait saya = eatreeAtrsaTeagaat

Prefrareranad aa gia squad & |

‘seu 4 qahasanita aaa aar afafeanti

ageraal “Rat 9 sara ght age crc

AAA 99 |
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d--then it becomes a

However, if this:

variform samskara TM

although it is being .

samsara seed desti

more and, [as such],

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: if, during hatha-

paka, it comes to be burned in the fire of the spirit

through alamgrasa, then he TM 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 the instruction of a

good teacher. Hence, one ought to approach a teacher

respectfully so that it may manifest itself.

into existence once

*8 into the sphere of
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tion by a good teacher

{the authorship of this

e is led astray by his

y of everyone [of these

efiecting he said:

But he who lacki

has no complete knay

fivefold process) stay:

own s‘aktis” since the

s'aktis] is hid from him ‘h

Sutra 12: To be a samsarin means being led

astray by one’s own saktis when ignorant of that

[authorship of the fivefold process].

Being led astray by one’s own saktis refers to

being wedged in between the pointed spikes of the

manifold doctrinal opinions of the world. When

ignorant means when there is no shining forth because

the display of one’s own power which becomes effective

through the descent of s‘akti":’* is wanting. Of that

has reference to this authorship of the fivefold process
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which is ever presety What [presents itself]

in this fashion is equi cing a samsarin.

In the excellent rbhattiraka this is ex-

pressed as follows :

Through ignoran

emanation and

Moreover :

ught up in opinions ; hence

The essence of ail mantras are the sounds; the essence of

all sounds is Shiva.’TM

Now, here we are concerned with the paravak-

sakti.”’ This one is not different from the light of

cit, [appears] in the form of great mantras that sound

continually,’ consists in the perfect consciousness of

the ‘I’'* and is pregnant with the whole circle of

saktis formed by the sounds from a to ksa."" First

of all, (this faravak-s'akti) brings into apparition the

sphere of the [limited] subject through the successive

appearances of pas'yanti,”” madhyama '" and the other

[forms of manifestation].

8
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In (this sphere 4}, concealing its true

form by assuming th ther [s'aktz], produces

the vikalpa-activity maya-subject." [The

latter]—novel and ori every instant—consists

in the indistinct apy ecific objects. Like-

wise, however, ( pay anifests also the pure

sphere of avikalpa | roiled by that (vikalpa-

activity). Under these circumstances [and] deceived

by the manifold saktis in the form of ka and the other

[consonants] which are presided over by brahmi and

the rest of the deities,”’ the perplexed human being

imagines that the independent @tman is limited and

consists merely of the body, of life and other [physical

constituents}.

In the pas'u stage, brahmi and the other goddesses

manifest :

[1] in the sphere of separation, emanation and

stabilitating ;

&
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[2] in the spker

they evolve the ability

In the pati st

disclose [in reversed q

[1] in separation, ion, and

[2] in unity, ema d stabilitating, where-

by—through a gradual diminution of vikalpa—they

unfold’” the great sphere of avikalpa ” which consists

in the ingress into the blissful bhairavamudra."”

re-absorption whereby

of the limited vwikalpa ;

ver, [these goddesses]

“All these riches are mine ’—he who realizes this fully
Possesses mahesvarya’’ even when the vikalpas appear,

because his self is identical with the all.

As is stated here, (the above-mentioned goddesses]

cause the s/akti of pure vikalpba'” to appear, that is,

(the s‘akti] of primal shape, deeply sunk in spirit and

bliss. Hence, being a samsarin consists, as explained,

in being led astray by one’s own s‘aktis,
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Further, [there iz her explanation of this

stitra.|TM The exal

vames'vari,* becaus

and because she h

course of samsara.

displays herself whol

organ,'” outer orgar

form of khecari, go

[A] In the pass

the stage of the void,”

{1] radiates through the circle (cakra) of

khecari. [This circle] consists of the saktis of kala

and the rest of [ka#icukas] which are characterized by

the doership of something particular, etc. ;'” its true

nature, however, that is to siy, its cidgaganacari-ship 'TM

which belongs to the highest reality, it keeps secret.

[2] It shines through the circle of gocari. [This

circle} consists of the goddesses of the inner organ TM

bears the name of

ortht the universe

with the calamitous ;

hanging] character she

owledge-subject, inner

tive] existence in the

id bhiicari.”

ter having rested in

&

* That is, vanur-lady.

+ From the verb wrne.

} The word vama means left, sinister, unlucky.
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whose main functions are cart:

ceit and vekalpana

is founded on the °

above al] in the ce rity, it keeps secret.

[3] It manife hrough the circle of

dikcari. [This circle of the deities of the

outer organ ' whes

inty of separation, selfcon-

ature, however, which

fand] which consists

ions are perception of

ture, however, which

y and consists in the

manifestation of unity : secret.

[+] It appears through the circle of bhiicari.
[This circle] consists in the object of knowledge which

is depicted as a universally differentiated phantas-

magoria; its true nature which consists in the universal

separation and so fo

is founded on the

self it keeps secret.

Now, all these circles ensnare the heart of the

pastu in delusion.

[B] In the pat: stage, however, [citis'akti} mani-

fests itself

[1] as cidgaganacari, whose essence consists in

universal doership and the other sakits ;
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[2] as gocar

certainty of unity, et

[3] as dikcari,

perception of unity et

ce consists in the

ssence consists in the

ists in the object of

vanifestation [of the

fact] that the [One] du same as one’s body.”

But all these oper up the core of pati.

Damodara, the scholar, who enjoys unfeigned

respect in virtue of his innate camatkara, expresses

himself in the Vimuktakas likewise :

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

outer organs and in [objective] existence, the perfect as
well as the limited,

Vamesa (Vamesvart) and the other [goddesses] are able
to bring about both, liberation and bondage: through

thorough knowledge the one, through lack of knowledge
the other.'’”

Thus, being a satsarin consists in being led astray

by one’s own s‘aktis.
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And again, [th

of the sztra].

doership whose valu

belongs to the highe

imperishable and umg

[A] If, concealing

bis other interpretation

wkti’* is essentially

ng manifestation. It

ose nature is czf, is

nature, [this ats'varya-

state

prana, apana and

samana saktis,”

[2] by the conditions of waking, sleep and deep
186 and

[3] by the kalasTM of the body, [physical] life

and puryastaka “—then being a samsarin is the illusion

caused thereby.

([B] However, if [this ais'varyas’akti] causes [the

following s‘aktis] to unfold—[more specifically],

[1] the udana sakii'’’ which appears in

madhyadhaman,"” ”*

[2] the vyaua stakti whose value lies in per-

meating the universe, and

sleep,
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[3] the [sak

bliss which takes on f

in that of turyatita ”

stage of the body a

salvation during one

Thus, being le

been interpreted in thrae: 4

In the cidvat sutra (siitra 9) it is said: In spite
of the assumed limitation the samsarin is the same as

cit." And here [we read]: Its being a samsarin deve-

lops from being led astray by one’s own saktis—

whereby [the same thing] is expressed indirectly. If,

with limited s‘akti [and] in spite of being afflicted with

life and the other [physical constituents} he does not

allow himself to be led astray by his own s'ahtis, then

he is according to the thesis of the sacred tradition '

this‘. . . corporeal highest Lord’, that is to say, no

other than Sivabhattaraka.” (This quotation is part

re follows even in the

x.{ physical constituents]

h is of the pati stage.

one’s own s‘aktis has
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malated more in detail.of a verse] in which

The respective Agan

After having ent

are veiled.

1 body the highest Lords

And in the commértary ona text about pratyabhi-

jhaTM it is stated:

Those who, in virtue of their Shiva nature, perceive in the

body or, [expressed metaphorically], in the vessel, etc.

The structure of thirty-six ¢attvas '”"—they likewise reach the

goal.

In order to render more intelligible yet by means

of antithesis the meaning of the above sitra so as to

bring about knowledge of the truth, he said:

Sutra 13: Knowing it full well, citta”TM “ becomes

citi’ by raising itself in virtue of its being directed

inwardly to the stage of cetana.”

9
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In respect of it

in the main, been ex

nection with the exp

with reference to ¢!

explained.

Full knowledge ' he authorship of the

fivefold process that 4s -<-~-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 [and] absoluteness is being

attained. [Thus, wherever we have such knowledge,

there] the above explained citta relinquishes being

directed outward, which leads to limitation, and becomes

citi, that is to say, enters into its most own highest

state that consists in cit. [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

content this s#¢ra has,

eady in detail in con-

of the previous siéra ;

however, it will now be
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at its true nature,

since even the kala’ windles away.

That is the mean: ords].

If the sphere of e#f:sekte=t whose essential form

lies in the manifestation of all differentiations—[never-
theless] appertains to the highest reality, then it must,

even in its ma@ya@-sphere, behave like the sun, the

existence of which manifests itself also when covered

by clouds. In this belief he said:

Sutra 14: If the fire of citi descends to the

[lower] stage, it burns to a certain degree, despite the

covering, the fuel of the knowledge-object.

Citi, truly, is a fire, because it is able to devour

the [phenomenal] universe. If it descends to the
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{lower} stage, means

of knowledge. It bu

as, the blue, the yell

the empirical universe

this] to become itself

preted, partially. B

standing [the fact th

veiled its true nature “hk

covered up.

The intention [in the choice] of the expression toa

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 [such power of]

devouring [objects] is proven by one’s own experi-

ence. This the blissful Utpaladeva ”’—adoration to

him !—-gives utterance to in his hymns with these

words :

as the maya subject

the knowledge-object,

other (constituents of

her words, it causes [all

certain degree is, inter-

ering means, notwith-

"of its own accord,

whose great power is
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Creatures, even B

devoured whoig

Therefore,

formed of yo

and Vishnu" are being

e the universe that is

However, if (cif:

traction of the ladie

he emergence and con-

organs” and thereby

appropriates the means of preoccupation with the

alternating [processes of] emanation and re-absorp-

tion’ then

Sutra 15: In seizing the power, it makes the

universe its own.

Citt is power—[cztz] 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 is said:

After the mantras have taken possession of this power.’
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And thus, it make erse from the earth to

Sadasiva its own. T say, (citt] displays (the

universe) in virtue y with its own nature.

In seizing the powé relying upon its true

emerged nature. Th masters uttered in the

Kramasatras 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 (cit’) appeared temporarily only,

due to the emerging and immerging of the body and the other

(physical constituents]. Nevertheless, one ought not to say, there-

fore: How is this (citi)—if it does appear only temporarily—to be

understood as one whose essence consists in appropriating the

universe and is derived from samdavesa ?

In reality, [matters are Jike this]: Inasmuch as the body and

the other (physical constituents] emerge, being brought into appari-

tion by the sovereign will of cz#z, there is, we must admit, only a

temporary appearance. However, (c7t2) shines forth always and
otherwise [than through it] the body and the other [physical consti-

tuents} do not shine forth.
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Consequently, we ce
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cal constituents] as well :

purpose of obtaining that:

nature consists in perma

Thus the author

And thus,

Sutra 16: When spirit and bliss are attained,

salvation in one’s lifetime means lasting acquisition

of the condition in which cit is [our] only self—let the

body and the other [physical constituents] still be

noticeable.

cellent Pratyabhijia.”

When spirit and bliss—which consist in samaves'a

and appropriation of the universe—are attained, the

body, life, the blue, pleasure and the other [physical

constituents of the empirical world] may still show

themselves, in virtue of being capable of division, in
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the condition of vyx

may, there will be

condition in which <i

say, a never ceasin

cit. The sufficient t

ska@ras, occasioned 6b 8} samaves'a, a power

which had been augm wy little through Yoga

practices to be propounded later on. [The oneness

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], because

the multitude of fetters has been rent entirely and [his]

own inmost true nature been recognized [by the Yogin].
2196

Accordingly, it is said in the Spandas’asira :

However, be this as it

acquisition of the

only self, that is to

1 of the oneness with

power of the sam-

He who possesses this knowledge and regards the whole

world as a play,”
And remains steadfast in Yoga is undoubtedly saved in his

lifetime.
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How now does

come to pass? Reflec

nt of spirit and bliss

»roblem he said:

The centre ; :

samvid'” because it as that which is inner-

most in the universe and because no [entity] possesses

a true nature except when attached to its screen.”

However, in the maya stage, (samvid) has, in spite of

this its character, concealed its true nature and

has taken possession of the stage of pranas‘akti'“—in

support of which we may cite the saying:

At first sarivid, it has transformed itself into prifuct.

[And lastly], resting while descending in the stage of

buddhi, the body and the other [spheres of manifesta-

tion,’” samvid] has followed the course of the thousands

of nadis.

10
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Now, (samvid} | e—preferably in the

form of prana-s'akti-z eat of Brahman in the

middle nadi from bra. m to adhovaktra ’'*

after the manner of%t fa Dhak tree leaf."

(That must be the ¢ cause all functions do

proceed from there and also come to rest there.

Although so constituted, the real nature of (samvid)

remains, nevertheless, hid from the pas'us. But if,

during the Yoga procedure alluded to there bursts

open the exalted samvid which, as the innermost of

the universe, forms the centre—then there comes to

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 lifetime.

[The same takes place] if, in the course of [the method

referred to above] which will be dealt with [below],
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there burst open braih ** which [also] forms

the centre.

With reference

to the opening of the:

Sutra 18:

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].

method which leads

Herein, that is, when the central s'akti is opening,

are disappearance of vikalpa and the other [expedi-

ents] the means. The opening of samvid, which forms

the centre of the universe, is accomplished by following

the authorship of the fivefold process, etc. [as] taught

above. This is the substance of what has [already]

been expounded.
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However, there

Shattering the foun

breath-control, bonda

[methods], one gains 4

short time [the Yogi

which unfolds itse

conditioned by turya:

in doing so] when, s

[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 vskalba which impedes cheer-

fulness ;

[3] in virtue of seizing avikalpa, he is absorbed

in contemplating his own citbramatr-ship untarnished

by the body and the other [physical constituents].

Thus it is said in the excellent Pratyabhyna :

r means mentioned.

i fetters by means of

tdras‘"* and the other

» happiness. Within a

the state of samaves'a

s accessible, being

fata.’ [He succeeds

In giving up vikalpa and concentrating on one [only], one
reaches gradually the stage of is'vara-ship.
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and in the excellent S#,

If wavering” won ‘this would be the highest
stage.

Likewise in the excelle

When, O mother, men renounce completely all the activities

of manas and (thus] their dependence ends in flames,

Because they devote themselves to the activity of the organ

of those that are saved—

They experience, thus established [in truth], through your
power,

That highest state which flows with the nectar of never

weakening imperishable 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 pratyabhiyna.

But in regard to the contraction of sakti and the
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other [means] they

doctrine of pratyadh

by us on this occasi

tradition.” It is out

listed everyone migh

[to salvation].

Contraction of sakti is concentration, through pro-

gressive drawing in, of the (sakti] that rushes through

the gate of the senses. As is said in the Atharva

Upanishads,”” in the kathavalli, in the first mantra of

the fourth creeper* :

ugh not taught in the

theless communicated

2y belong to the sacred

if many [means] are

-any one [of them] go

The self-existent (svayambht) pierced the openings [of the
senses] outward ;

Therefore one looks outward, not within himself (antar@tman),.
A certain wise man, while enjoying immortality

Introspectively beheld the Soul (aman) face to face.

* That is, chapter.
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f stakti may be under-

ng back of the escaped

ise which, when frighten-

es into the interior

Or, again, [the <

stood as] the univers

[s'aktz}, comparable ta.

ed, draws in its li

[of its shell], as has be

Where it is extracted “[frémi “the external world], there is
repose in the eternal.

The unfolding of sakti,"’ that is to say, of the

one hidden within, [results] from sudden bursting of all

the circles of the organs.'” To quote:

{This unfolding] is perceptible within [and is characterized]
as looking outward without closing or opening of the

eyes."

The coming forth [of the organs results] from

placing oneself into bhairavamudra.” Thus it is said

in the Kaksyastotra :
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If, through the pov Ali you direct your sight and

all the other s«@

Simultaneously to

as entirely your

Then you appear 4

universe,

Being firmly establis

nin the centre to be known

as the foundation of the

Kallata, the great schol

This is accomplished owing to the change in form, etc."

As for both, contraction and unfolding of s‘aktz, 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 kundalini'*”.'* ascends,

[a phenomenon] induced, by degrees, through knitting

of the eyebrows “” [and, moreover], in virtue of the

subtle pranas'akti*TM which develops gradually with the

quivering of the nostrils. [Furthermore], it is a ques-

tion of being filled with the feeling of (saktz’s) residence
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»xperience to be had]

in the kundalini”*

of a coil.**’’ Thus it

in root, tip and mid

after properly arrang):

which dwells below

is said in the Vijfianak

d visa one should concen-

tia] that is isolated or full

's of the beatitude of love.”

Upon the middle &

trate the cifé

of vayu; then

In this [citation] the fire is the hearth of the con-

traction that makes its appearance during the entrance

[into the mudra}. The locus of visa is the place of

unfolding in virtue of the coming forth [of the organs]

‘whereby the root vis! has the sense of vyapti, | *”

as follows from an investigation into the meaning.

By both vahas** we have to understand prapa

and apana of which one goes to the left and the

* That is, in the form of a snake.
+ That is, ‘ to be active’, ‘ to perform.’
* That is, ‘ universal pervasion.”

** That is, ‘ the drawing ones ‘the flowing ones.’

ll
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img of them signifies

x of anacka sounds*":’

the others. Before,

me tranquil. In the

sto that effect :

other to the right.

their interruption by

within, especially &

however, the heart ro

Jnanagarbha there is & {3888

Should you, in virtue of the effect of anackaka cut off the

pair of auxiliary na@dis, come forth by extension,

And suppress cefas”"—then blind darkness is dispelled
[within you] and in the cave

Where the lotus” of the heart is in bloom there sprouts
forth

That shoot of knowledge which, in the pas even, is able to

produce paramesa-ship.

The koti of the beginning is the heart, the Roti

of the end the fringe of the twelve.” Contemplating

both [kofis] at the time the play of the breath has

subsided, means intensive occupation with them. made
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possible in that cztfa } to a standstill. Thus

it is said in the Vz7#@

“on the akasa'”- ** of the
heart, penetrates" re of the lotus cup,

And excludes al! else: ciousness, will, O Beautiful

One, partake of sipreiie joy.

Moreover :

Howsoever and wheresoever to the fringe of the twelve one

may turn the manas

[Its] activity diminishes from moment to moment and thus,
in days, there develops something extraordinary."

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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luded tasting and the

‘the beautiful sense-

ent Vinanabhatrava :

other [modes of pé

objects. As is said in

Out of the blossoming of bliss which savors of the pleasure

caused by eating and drinking

(The Yogin) 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 bliss] because
his manas is gaining.

Wherever there is joy of #¢anas, there he may safely retain

manas,

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

concerned here in the <

From opening of

spirit and bliss, and

of the highest Yogi

terms besides others sa nd samapatti. With

reference to the Yog ethod for producing the

permanency (of samadhi), he said :

milar means we are

f the centre.

results attainment of

x else but the samadhi

have as alternative

Te

a

Sutra 19: In vyutthanaTM which shows the

after-effects of samadhi one approaches more and

more permanent samadhi through meditating on one’s

identity with cit.

Just like one intoxicated, staggering from joy under

the impression of the savor of samadhi, the true Yogin

who has attained samaves'a will, even in vyutthana,

behold the [whole] mass of entities dissolve in the
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in autumn. [He will,

further], devote hirnse d more to introspection,

will—during "meditate on his

identity with cit ang to find pleasure on

samadhi alone eve rwise] agreeable span

of vyutithana. Thus in the Kramasitras :

Having attained samavesa he becomes an accomplisher by

means of the Aramamudra’*” that is characterized by

inwardness, in spite of his outward gaze.

In virtue of avesa*TM' there takes place in this (sdra) first
a penetration from the external into the internal, [then]
a penetration from the internal into the real nature of

the external. Thus, this mudra@krama is connected

with the external and the internal at one and the

same time.

The meaning of this quotation is as follows. In

mudra the Yogin concentrates successively on the

spheres* of consciousness relative to emanation,

* Really, ' circles.’
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Paar 4 aeeaa AAR BAT-
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stabilitating and r

means of kramamuié

within himself [reall

is nothing other than:

in turiya [Kramamudr,

ness,’ that is, its na

self (ahanta).* Thu samaves'a’ ‘in spite

of his outward gaze x words, although he is

busying himself with the sense-objects, the unfolding

of the highest s'aktz becomes for him an immediate

reality and he [himself] becomes ‘an accomplisher,’

t.e., a Yogin of the highest type.

In this process, moreover, there occurs through

progressive devouring ‘the penetration’, 1.c., samaves'a

‘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 avesa,’ i.e., by dint of

samaves'a [and] due to vamana ‘the penetration’ is

hat is to say, ‘ by

es that which dwells

iby knowing it]. That

which manifests itself

character] ‘ of inward-

cterized as a perfect
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ri is samaves'a whose

f objects} which have

he penetration] pro-

tely present—‘ from the

sists in citi-s'akti ‘ into

hat is to say, into the

3 the ‘this’ (¢danta).”

ted with the external

% same time,’ that is, it

given an impetus ¢

essence consists in

not lost the savor

ceeds—if understood 4

internal’ whose real na

the real nature of th;

totality of sense-objé

‘This mudrakrameg

and the internal at of

consists in lasting samaves'a. It is called mudra,

[1] because, in respect of its true nature, it consists

of the highest bliss inasmuch as it grants mud, i.e., joy ;

[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 emanation and the rest of

processes to appear one after the other (krama) and

[2] because it [itself] consists in their successive

(krama) appearance.
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Now he designat

of samadhi

Satra 20: Shi

penetrating into th

essence, is the bliss , in its character, the

great mantra-power~ ollows obtaining of lord-

ship over one’s inborn circle of the deities of con-

sciousness which works continually the emanation and

re-absorption of the universe.

wit of the attainment

hen—as a result of

(ahanta) which, in

It is presupposed that lasting samadhi has been

attained. Here now we are concerned with the self

(ahanta), that is, the genuine camatkaraTM” of [one’s]

own nature. [The self], in essence, is the bliss of light,

ie., mere comfort in spirit, in its character, the great

mantra-power, that is to say, the inner vital energy of

all mantras. Perfect means in the form of the high
12



90 garage

at aaa’ aa Frere: wera Ree
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Bhattarika.” Shouwkd: ate into [the self],

there follows for the gin, whom we are con-

cerned with here, car obtaining, i.e., getting,

of lordship over on rcle of the deities of

consciousness which ation and re-absorp-

tion—creation and diss , their varied manifold-

ness, or, emanation and re-absorption of the universe

from kalagni on till the last kala.” This is the mean-

ing. Thus, the summary of the truth is expressed

in the following words: This universe is, in its true

form, nothing other than Shiva himself. That is the

grammatical construction.

As soon as this (universe) is being brought a little

to consciousness, then [this] becoming conscious is

nothing else but its true form. The subjects of con-

sciousness, however, formed as they are of the medita-

tion that is directed inward, are its true nature.
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Furthermore,

the self-conceit TM

body and the other

away and whose body

these (subjects of co

highest reality of tha

blissful great Lord

of the camatkarz ¢ ntire universe which

becomes manifested + zh’ 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 bliss 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

svara-ship in which

“which conditions the

onstituents—has faded

verse, is the essence of

s}, And, finally, the

«a-is'vara-ship) is the

asisting as he does

* This is, the perfect Yogin who is identical with Shiva.
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Lord) has made thes

his own through mast

sounds’ from a to &gi

Thereupon, the:

and subjects] entirely

whole throng of maya-

edlitation.

sme forth, becomes

tranquil in the highes [We mean the uni-

verse] which begins wit nd a whose true nature

exhibits itself in the highest [reality], i.e. in akula,”

and which ends with the sound ha” that consists in

the unfolding of sakti, while the sound ga represents

the quieting 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

pratyahara”TM by forming a cup” of both sounds,

a 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, As is

written :
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in the self one calls being

And quieting dows cause perception of the
universe is imped

[Likewise they speak : reignty of the will, primary

doership and is'vata-ship. *

Again, this self (ahanta) represents the stage of

the great power because all mantras proceed from and

come to rest in it and because it calls forth, by

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 Sevasiitre

me becomes conscious of

tra 22,

Being intent on »%

mantra-power-—

into the perfect self

sreat mantra-power,

y which one becomes

it: es. 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 biue with its co-ordinate factors. For,

whatever extends, is known for certain, is stored in

memory or is desired—(whether it be] the body,

pleasure, the blue and so forth—throughout it all

the manifestation that consists in the exalted citz-

s‘akti shows itself represented as a screen.” Is it

not said :

Here, then, pe

(ahanta) which, in

is nothing else than %

this (perfect self). £2
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... Then, if it does ng [at all] flashes.

True, (citi-s'akiz} |

way [@.¢., aS a screen].

conditioned [logica

effected [empirically

is a result of the app

manifested only in this

te self-conceit—which,

aya-sakti, is being

t obscuration which

the body, the blue and

the other [physical constituenis]—it seems as if (céti-

s'akit) were of a differentiated nature altogether.

For that reason also (céti-s'akti) is being looked

upon as [differentiated] by the maya-subjects just

because these latter are made up of knowledge, will,

resolution and the other [psychical functions of limited

subjects]. In reality, however, cztt-s'akti is one only.

As is said:

And this reflection, strewn with the [eternally] alternating
individual concepts, is nothing other than

The great Lord, the [highest] knowledge-subject that consists
of changeless, infinite spirit.



96 TAP RTAA,

gta | at,’

ararrat fiat: 8a faaatanrant |

Bal WMaaHeaeaqaranetahy:” ||

afi cist daqang ca “fafa: fgraaron

Sf Sqqutaaergeal Tara Fa, TTA,

qian sieteatdieain ata adn

aM aaderral at.wgr Stender aa

Moreover:

e Lord it is called bhinna-

samvedya-gac

By those character

other [psychic

¢, will, resolution and the

If, by entering int acing confidence in it,

he reaches this citi-s‘akii 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] is 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 universe. [This lordship is acquired] by means of

the Yoga practice mentioned above during the unfolding

* That is, ‘the gocura of the differentiated content of consciousness.’
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tion and the other [p

they may happen t

the universe. As is :

:. the universe whatever

he himself consists of

When he has ascende

belong to him,

Through control he becomes an enjoyer : “ thereupon he
will become the cakra-lord.”*

neioniy place setting and rising

The expression ‘ to the only place’ [employed] here

{is explained in the following passage] :

He will lead the universe to the only place.

In the same way” must s@manya-sbanda-bhih

unmesatma* be explained. The word ‘to him’ [is

explained in the following passage] :

* That is, ‘the genesis of the universal movement whose essence lies in

manifestation.’

13
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ATL SATAN

This puryastaka 6

in meditation—but ne

tion have commen

Karikas] :

On the one place, 7.

approach and conquer

xors of the interpreta-

‘the gross body.

And I have sung in the hymn:

Whoever possesses sovereignty of the will is ruler of the

circles of citi,” is the great Lord,
And is furnished with the circles of the deities of conscious-

ness—he is victorious.

The word itt *” * serves the purpose of a summary.

The body of the section just expounded, as extensive

as it is, is through and through Shiva, that is, formed

of Shiva, because it leads to the attainment of

* That is: saying
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m Shiva and is not

Shiva—it is Shiva,

Shiva because it h

severed from the true

indeed.”

A creature bound by the body, life, pleasure and

the other [fetters] on all sides

Does not perceive this his own citi of great lordli-

ness, filled as it is with perfect bliss.

But he who, owing to the instruction, beholds the

universe in the midst of the nectar sea of

knowledge

Roundabout like a sprinkling of foam—he, in

sooth, is said to be the one Shiva,
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Some have he descent of sakti

But from wa iy are unfit for keen

argumer

And, hence,

doctrine &

For these has

truth.

sf understanding the

the Lord [within].

ii this instruction in the

Concluded is the Pratyabhiunahrdaya.

The Composition is the work of the blissful teaches Rajanaka-

ksemaraja who has depended on the lotus-feetTM* of the blissful

Abhinavagupta, the best among the venerable great Shivaite teachers.



NOTES

1. Pratyabhijna (i.e., ‘ recognition’) is the doctrine which

leads a person to become aware again of the fact that the individual

soul (pase or jzva) is identical with the universal Soul ( pati, Shiva,

Tsvara, etc.). The word is employed to designate the Kashmirian

form of Shivaism, particularly the religious philosophical system

for which Kashmir Shivaism is noted. The system appears under

this name in Madhava’s Sarvadarsianasamgraha as the eighth

among the sixteen systems mentioned. In this work it is distinguish-

ed from the rest of Shivaite systems, viz., Nakulis'apas’upata-

dars'ana, Shaivadars‘ana and Rases’varadars/ana.

Other designations of the same system are Trika and

Spanda (erroneously disting Pratyabhijfiia by Buhler in

Detailed Report of a 7 if Skt. MSS., 1877, and

still so by Winternitz, € wdischen Literatur, 3 B.

p. 445. Cf. Chatterji, K.: yengar, ShSV., 36). For

further designations of the: suit Chatterji, K. Sh., p. 1 £.

2. Shiva’s five Arty ansactions, functions, deeds)

are characteristic of a do nded also by the Shivaism of

the Tamil South (cf., I. M., notes 16 and 20).

The doctrine is met w 1e Shaiva-section of the

Sarvadarsanasamgrahe {¢ G. Ph?, 1, Ill, p. 317),

The &rtyas are the followi iz :
Ri,

(a) Srsti=ejection, emanation. Creation is the usual

but inexact translation.

(b) Sthiti =stabilitating, maintenance.
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(ce) Satih@ra or samhrti = drawing back in, reabsorption.

Usually rendered by destruction, which is incorrect.

(2) Vilaya = disappearance, concealment.

(e) Anugraha = dispensation of grace.

The first four krtyas constitute the cosmic process, lasting

and repeating itself as it does from eternity to eternity. Shiva

sends forth the universe out of himself, imparts existence to it, and

draws it back again into himself so as to have it appear once more

after a period of concealment (i.e., universal rest). Such a cycle is

called kalpa.

On a different plane lies the fifth krtya. It is the act of

grace by which Shiva works ti

The discrepancy betwee:

appears less great if we &

panies also the four other

gical kind. Of this later o

3. Sankara Upanis

Upanishadic literature, but

G. Ph. \, TI, p. 11 fF}.

explains ‘ siva-upanisad

‘the doctrine that is cont#

(cf. 7b., 50,12). Sattkara,

Shiva. Consequently, satikara-upanisad and siva-upanisad are

salvation in the human being.

and the first four krtyas

he soteriological accom-

ch are more of a cosmolo-

xt refer to a work of the

ecret doctrine (cf. Deussen,

Ksemaraja, SASV., 6, 3

ya-dgama-sGstra, 1.€.,

hivaite secret tradition’

‘opitious, is a surname of

synonyms.

4, In ksemena, that is, 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 as an ab-

breviation of Ksemaraja? Then we would have to translate: ‘

The best is brought forth by Ksemardaja.’ The readings of the codices

ka, kha and ga would harmonize with this interpretation because

they employ the active form: ‘From out of the ocean . . . I

bring forth.”

5. Samédvesa means coalescence or unification with some-

thing. Here it is the coalescence or, rather, the knowledge of the

identity of the universal 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 universe

is his, or, its body. Such knowledge constitutes the salvation of

the soul. On p. 458 samavesa is interpreted by samapattt, 7.e.,

coincidence, and samadhi. Here, as in other Indian systems, the

latter expression denotes retreat, the highest stage of Yoga.

6. In saktipata or saktinipata (both meaning fall or descent

of the power), Shiva’s sakti descends—his ‘ power’, 7.e., his

creative energy which, in reality, is 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 aking possession of it, All said

and done, saktipata is taraha (see note 2); cf.

Barnett, P. Abh., comr where the commentator,

Yogamuni, furnishes ais scription of the effects of

sakiipata.

7. Cit? Cie. ince

absolute intelligence, ahesl

} is Shiva in the form of

ending reason. Synonyms

: former is promiscuously

only in citations.

are cit and caitanya. 1

used for ci#i; the latter,

8. The 3rd_persox mut the conclusion that

Ksemaraja is only the author ommentary, but not of the
siitras. In the Catalogus Catalogorum 2 (1896) Aufrecht mentions
our text under the title of Isvarapratyabhijiahrdaya, “a Commen-
tary on 20 s#itras of an unknown author by Ksemardja.’ The

editors of the text credit Ksemaraja also with the siitras (cf. Short

Review, 6, and Chatterji, K. Sh., p. 39). Nevertheless, the 3rd

person of the verb alone does not constitute a sufficient proof. It

is possible that, originally, the author of the commentary may have

been a different person from the one who wrote the stitras. But
after the siitra stile had become predominant in philosophic litera-

ture it frequently happened that the philosophic author himself

explained more in detail the doctrine which he had formulated in
condensed aphorisms. Thus it may have been the case that our

author retained this time-honored form of the verb employed as an
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introduction to the sitras, be it as a stereotyped formula or be it

for the sake of a fiction.

With respect to the situation here one might see an indi-

cation of siitras and commentaries being by different authors in that

several sitras contain not one but two or three explanations. The

same holds true in some of the Shivasitras by Vasugupta which

Kgemaraja has commented. Different explanations presuppose doubts

in regard to the original sense of the st¢ra which would be superfluous

had the commentator composed them himself. Cf. note 28.

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

Thus it comes to mean not-presupposing-anything, absolute and,

finally, free, of sovereign will

10. The term siddi

accomplished, perfected):

Cf. note 2.
11. The tattvas {si

principle), thirty-six in nm

as the universe, differenti

hung the destination, being

oth srsti and samhara.

, meaning ‘suchness’ or

me entities into which Shiva,

in systt. The concept has

been taken over from the

tattvas which have been

but have then been supple: vi rnore. Ascending from the

prakrtt and from purxse as shest principles of the Sarkhya,

to Shivatattva, the highest of the Trika, the tativas are the
following :

aiter recognizes twenty-five

anged by the Trika system,

(a) Five principles connected with the limitations of
the subject. They are called kaficukas because they cover like

‘sheaths’ the knowing subject, hinder and limit it in its activity

and thus allow Shiva to become purusa. They are:

i. Kala, i.e., time, the limitation in respect of duration

[tattva No. 26].

ii. Neyati, i.e., restraint, restriction, the limitation in

respect of spacial expansion [tattva No. 27].

iii, Raga, i.e., inclination, the limitation in respect

of interest [tattvua No. 28].
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iv. Vidya, 7.¢c., knowledge, the limitation in respect

of knowing [tattva No. 29).

v. Kala, t.e., art, the limitation in respect of author-

ship or efficacy [fattva No. 30].

(b) Maya, as the universally limiting principle superior

to the five kaficukas [tattva No. 31]. (M@ya is also understood as

the sixth kaficuka; so Abhinavagupta, P. Y., 17, 24+; Chatterji,

K. Sh., p. 75).

(c) Five principles of the all comprehending unlimited

subject-object. They are:

i. Vidya@, t.e., knowledge, in contradistinction to

the kaficuk

suddhay

No. 32}

ii. Isvara, te

name, called usually also

e knowledge [tativa

No, 33).

evolent’ [*attva No. 34).

testify to the fact that

iva have found their way

nclature),

ili, Sadasiva, ¢

(The last

iv. Sakti (see

v. Shiva [tative

On the meaning of these five highest principles and their

mutual demarcation Chatterji, K. Sh., pp. 51-53 and 61-75 gives

astute information.

True, there are only 34 principles from sadasiva to the

earth (bhiimi or ksiti, the first and lowest principle which represents

the solid bodies and, being farthest removed from Shiva, the greatest

materialization). In this passage the author has the development

of the universe begin with the 34th principle, since he deems the

two highest tattvas, sakti and Shiva, too far removed from the

process of the world. Chatterji, K. Sh., p. 65, n. 1 adduces some

more passages from other texts in support of this contention.

12. The universe is not created, but emerges from where it

has been potentially. Cf. note 2.

14
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13. The world-rest between sasthdra and srsti (cf. note 2)

is meant.

14. The term pram@tr, i.e., the measuring one, signifies the

subject of knowledge. The highest pramatr is Paramasviva, ‘ the

highest Shiva.’

15. Here, the sakti defined in note 6 is called parasakti,

‘the highest s‘akti,’ to distinguish it from its innumerable subsidiary

s‘aktis by means of which it permeates the universe and causes

everything, salvation and bondage, good and evil.

16. ‘ Bhattéraka’ is an honorable surname of gods and

eminent human personages. As we see on p. 8a, Sivabhattaraka

is distinguished from Paramayi

17. Meant is the enh

S'vetas'vatara Upanishad:

18. Maya (cf. note

power which, like all ott:

Shiva. It brings the sa

through the five kaficukas

substitutes for the lumin

illusion of separation.

19. The term prakyti; bo importance in our text

{the word appears only here refezence to the Trika) refers,

according to Chatterji, K. Sh., pp. 50 and 87 ff., to the limited

object. Together with the limited subject, purusa, it becomes

manifested under the influence of m@ya and its ka7icukas.

20. The objection is raised from the point of view of the

Vedanta.

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

22. Prameya, 1.¢., that which is to be measured, signifies the

object of knowledge, Cf, note 14.

23. The editors of the present text comment in a footnote

very pointedly on this passage, making use of the following simile:

“When the sun shines forth there is no need of another light,’

Consciousness is the ultimate, that which cannot be proven further,

It requires no higher evidence since it encompasses all proof,

In the same sense the

* other.’

41) or maya-schti is the

mianates from the s‘akti of

knowledge under limitation

11, tattva Nos. 26-30) and

ianess of identity the dark
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24. This work appears in Ksemaraja, SkSV. under the name

of Trikahrdaya.

25. The word kal# has many meanings. In this place it

does not possess the common meaning (cf. note 11, tattva No. 30).

With the adjunct batndavi (derived from bindu, i.c., the spark

Situated in the mystic central cavity of the human microcosm and

identical with Shiva) it must signify as much as Sivatativa.

Ksemaraja, ShSV., 78, 5, employs kala (i.e., particle) in the sense

of tattva. In the fourth appendix to our text baindavi-kala is

defined as sva@tantryasakti (t.e., sakti of absoluteness). This is

fundamentally in harmony with our interpretation. Iyengar, SASV.,

247, translates in the citation given.in

by ‘ray of the moon.’

tion: ‘The ray of th

this work also the two words

‘he says by way of explana-

ciousness, asserts itself

in the very attempt ic It is an ultimate fact.’

Cf. note 32.

26. The term rasye,

the whole phenomenal warid

27. The siddhis (s

success, perfection, magi

being lavished upon the

goal which consists in salvatii'

rory or palatable, stands for

ation represents all.

i, meaning achievement,

Sowers and boons that are

on the road to the highest

Ssage from the Svacchanda

belonging to the Agana literature (cf. note 128) and cited by
Kgemaraja, ShSV., 125, 1-3 may illustrate this point: ‘He

strikes terror into Brahman, Visnu 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 mountains he causes to tumble.’ However,

in the passage of our text, the idea of salvation is included in the

concept siddhis. In the narrower sense of the term, the latter are

designated by dhoga, that is, enjoyment.

28. Introduced by ‘api ca’ we face another explanation of

the first stitra, The author employs other conjunctions besides

this one, as ‘atha ca’ and ‘ kim ca’, for the same purpose; cf.
p. 19b and Ksemaraja, SASY., 7, 2 and 8, 7.
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29. Nila (i.e., blue, the blue color) is representative of all

external sensations. Cf. rasya in note 26.

30. Of all inner sensations sukha, pleasure, is representative.

Cf. notes 26 and 29.

31. Prana (i.e., breath, breath of life, life) indicates animal

soul life.

32. Different from the first explanation, the universe here is

thought of merely as the object which is composed of the consti-

tuents just mentioned.

33. Avesra is the same as samavesa ; cf. note 5.

34. Ksemaraja, ShSV., 37, 10 f. also cites the verse and adds

the significant words : ‘ From being attentive to the vanishing of the

difference between subject

in divine wonder. That &

35. ‘And so forth’ |

p. 3a.

36. Here and in the

against the Bhedavada or +

of two principles, the Ind:

of subject and object, o

For the genesis of the phit

vderives bliss which consists

his samadhi.’ Cf. note 5.

st refer to form ; consult

stitra we have a polemic

rsana. This is the doctrine

ch asserts the non-identity

i] and the individual souls.

nent in Kashmir as well as

for the development of the sysi¢ge the:appasition to the Dvaita was

of determining significance.

Vasugupta, the founder of the Kashmirian Shivaism,

received a revelation from Shiva. Legend has it (cf. lyengar,

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 S/'atkara in his travels came near Kashmir.

The activity of this greatest of India’s monists falls into the first

half of the ninth century and comes, therefore, at the same time as

the appearance of Vasugupta (cf. Chatterji, K. Sh., p. 23). Hence

it is not improbable that he imparted the impetus to the monistic

movement in Kashmir (cf. Farquhar, O.R.L.J., p. 198).
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However, it is difficult to determine which rival system

our author may have had particularly in mind-—whether the

Sankhya proper or the Vis/istadvaita or other Shivaite systems

professing a stricter dualism. According to Chatterji, K. Sh., p. 8

ff., the Saivagamas taught in reality a dualism and the Sivastitras

were revealed exactly for the purpose of dispelling the error of

dualism and establishing the truth of monism. The S'atvagamas

are Shivaite works which the followers of the Trika uphold as

authoritative and interpret monistically.

37. There is a distinction between upadana, t.¢., causa

materialis and nimttta, i.e., causa efficiens. Cf. Garbe, S.’, p. 293;

38. In the Indian silhougé

which the silhouettes of

one single player behind:

lay, &hittt is the screen upon

ear being set in motion by

light is thrown on to the

ared with the player, the

s which he handles. The

eussen, G. Ph.*, p. 449 and

59: nartaki). For further

ja, SASV., 89, 5 ff. and in

f Iyengar, ShSV. It is

ges and comparisons from

in « God who appears in the

sacred legend mainly as the great dancer ; consult also Schomerus.

H. M., note 20: Shiva as dancer ; Yogamuni on Paramarthasira,

J and 5: Shiva as actor. Chatterji, K. Sh., p. 45 paraphrases

‘ svabhittau’ (t.e., ‘on its own wall’) with ‘in Himself as the basis

of the universe.’

screen from the stage.

world process with the p

Sankhya also knows this

460 (Saikhyakarika 42

elaborations of this simi

connection with it the fo

easy to understand that 6

the field of theatricals in coi

39. This is another simile in vogue among these philosophers

because it supports the point 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 is in a certain

avastha or avasthana, that is, condition. What appears as the

universe is nothing but an avastha of Shiva. See Barnett, P. Abkh.,

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

(avastha) are all of sambhu, the Supreme Self.’

Consult also note 7 on p.6 of our text: ‘From the

Agama literature we know seven pramitars as subjects (grithaka).

They are: (1) Shiva; (2) the mantramahesvaras ; (3) the man-

tresrvaras; (4) the mantras; (5) the Vijfanakalas; (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

pramaty 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 sr longing to it a just as limited

prameya. The world is = narrow as the mind that

contemplates it. To thi that not merely in the

highest, but also in every

reality regarded as identicat

42, The terrn auciix

The thinkers who chose

object must have had au.é

organs develop in the

peculiarities of external st

43. If, viewing one's @ logical existence as a whole,

one says: ‘I am this,’ one identifies the self (¢antz) and the

‘this’ (ddanta), but at the same time differentiates them also. For,

now it is the ‘I’ that is predominant in consciousness, and then it

is the ‘this.’ The same holds true with Shiva and the universe,

with pramatr and prameya, in the various stages. Consult

Chatterii’s lucid explanations in K. Sh., p. 61 ff.

In the stage of Sadasiva the ‘ this’ becomes subordinated

to the self in the consciousness of the sramatr. 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

pramatr, but as many pramatars. They are under the leadership

of Sadasiva and are called mantramahesvaras (i.e., great Lords

watr, and prameya, are in

eing accustomed, or habit.

r the relation of subject and

resent knowledge that the

YF and adjustment to the
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of the mantras), superhuman beings like the Rishis. They are,

presumably, a product of popular Shivaism in which the magic

formula (mantra) plays an important réle.

45, Here, self and ‘this’ are perfectly balanced, one against

the other (cf. note 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. We 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 #a@hat, meaning great.

47. Confer notes 44 and 46. They-are also called vidyesva-

ras (Barnett, P. Abh., pe 724).

48, Presumably, thesis

(i.e., ‘the infinitely great

in the case of Sada@siva.

49, The term s'@2z

losophers or to the followe

whispers the mantra of his

he is being initiated.

formula.

50. The phases of «zcr9 vesvaras and matramahes«-

varas designate so many § sch the Yogin on his path to

salvation has to go through. Confer Ksemaraja, SASV., 124, 9 £.:
“When, by stages, the worth (and power) of the mantras, mantres’-

varas and mantramahesvaras is attained, there springs up the

capacity for another creation, that is to say, one becomes the

architect of (a universe) to be modelled according to one’s own

wishes.’

Heable to Anantabhattaraka

arked already in note 11

applies to a school of phi-

«2 (t.e., teacher). The latter

the ear of the student when

¢ constitutes the initiation

51. The concept sara (i.e., nucleus) corresponds to our

potentiality in this case. The nucleus of a being is its potentiality,

or, what may become of it.

52. He who rid himself of the organs (kala) by means of

knowledge is called vijian@kala. Kala here is used in a third

meaning to be kept distinct from the two other meanings (cf. notes

il and 25). The term refers to the organs by which 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 Pas’upata sect (cf. Bhandarkar, V. Sh.,

122), understands by it all ¢atévas from 1 to 23 remains obscure

though it seems probable.

There is no unanimity among the texts as to the classifi-

cation of the Vijta@uakalas in the hierarchy of the different

pramdatars. On the authority of Barnett, P. Abh., p. 72+ (com-

mentary to stanza 14) the concept viyfi@nakala comprises all of the

three classes named above, viz., mantramahesvaras, mantres‘varas

and mantras. Though it seems as if our passage in question

separates the vijitanikalas from these classes it may be due merely

ing it. That Ksemaraja shares

c-her, which was just stated, is

to the somewhat obscure way of

the view of Abhinavagups

plain from the passage cx

53. This qualificatid

malas. Mala means dir

individual soul and keeps

Shiva. One distinguishes ¢!

he doctrine of the three

nt, This mala dulls the

cognizing its identity with

nralas :

(a) Anavamatz. mala (miilamala) on

which depend the follow:

species of sala which tr:

a small, limited and, hen

= This anavamatla is that

oat into an anu (i.e., atom,

wal entity). It is the evil of

individuation.

(b) Mayamala G.e., the mala of maya) is the mala that

gives to the soul its bodily form. |

(c) Karmamala (i.e., the mala of action) is the mala

which enchains the soul by good and evil action. In one word,

karmamala is karma (cf, Bhandarkar, V. S., 130).

In our passage the vijfandadkalas are said to be such

as are free from the third sala, at Jeast in as far as they do not

accumulate any new karma. But in this matter also there is no

unanimity. See Barnett, P. Abh., p. 724, where the vijnana@kalas

appear as entirely free from mala 2 and 3, corresponding to their

equation with the higher pramatars (cf. note 52).
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54. Our author is of opinion that they still have a connection

with the karnia of former existence. The verb pari-ci, i.¢., to heap

up, is intelligible thus only.

55. Subordinated to the pralayakalas (see note 56) are the

sakalas. Sakala is one who still retains his organs ; he is subject

to all three malas.

56. Subordinated to the vijianadkalas are the pralaytkalas

or pralayakevalins. Pralaya@kala is one whose organs have been

destroyed in the dissolution of the world (gralaya is the same as

samhara; cf. note 2). We are forced to conclude, however, that

these organs have not been destroyed altogether, because they

appear again in a new systz ralayakalas are pram@tars of

Gj sin a state of dissolution.

y are free from mala 2,

the void (sti#ya) becaus

According to Bhandarka:

but bound by mala 1 and

57. After having dis

from the mantramahesvit

ly the evolutionary stages

he sakalas, the author now

returns to the beginning, cor

the two stages lying above

their reversed order. Invi

section with an account of

hesvaras, taking them in

. an arrangement of the

~ may be justified on the

ground that these two uppermost stages are to be represented as

fundamentally different from all thé rest. In fact, they are really no

stages of manifestation at all, being eternal in virtue of their

material might seem perp

remoteness from srsti and sasihara (cf. note 11). With them, the

plurality of prama@tars has ceased to exist. Shiva appears as one

only, in harmony with his true nature.

On the lower of the two ‘stages’ he is called Sivabhatta-

raka. But this ‘stage’ corresponds to what is otherwise known as

saktitativa (cf. note 11). See also p. 2b where s‘akti and

S‘ivabhattaraka are designated as ‘ not distinct.’

58. After all, the two eternal principles, Sivatattva and

saktitattva, are included 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 meaning the verb is

15



114 THE PRATYABHIJNAHRDAYA

especially adapted to the simile of waking from sleep, illustrating

the fundamental cosmological idea of this system. In this respect

sphur resembles ud-mil and ud-iis, both of which verbs mean to

open one’s eyes. Unmil occurs on pp. 1b, 5b, 6a, etc. ; sszntfs on

pp. lb, 2b, 40a, etc. When Shiva opens his eyes, the universe

unfolds itself. Should he close his eyes, the universe is drawn back

in again. Indeed, this is more than a mere simile. The process of

the world zs nothing else but such an experience of the infinite

universal spirit. Cf. the first stanza of Kallata’s Spandakdrikas :

“He who causes the world to rise when opening his eyes and causes

it to set when closing his eyes—-him . . . we praise.’

These psychological | sgies to metaphysical doctrines

have their immediate /

perience as we find it

Chatterji, K. Sh. p.

on p. 103.

60. The highest Shi

designation of the absolute.

61. Transcendency

himself by the power

analysis of sensory ex-

hk the Sankhya. Consult

t he says about buddhit

siva, is the more popular

cy. Paramasiva unfolds

the universe (immanency).

But this is only ove ast

beyond into infinity.

in reality, he reaches tar

62. The noun cetana is derived from the same root as cit and

citi (cf. note 7) and means consciousness, spirit. Elsewhere (cf.

Garbe, S.’, p. 229) it is used synonymously with the two other

terms. Here, however, it is distinct from either and stands for

cit when in the condition of limitation.

63. The process of manifestation sets in with the rise of a

polarity between subject and object in that sole reality 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 universe disappears before the eye of the highest

pramatr (cf. Chatterji, K. Sh., p. 62 ff.). Hence, ‘ the void, the

absolutely void ’ (s'tinyatis‘izya) which, however, has nothing to do

with the ‘ void’ discussed in note 56.
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64. Cit is isolated in as far as during this phase it lacks any

object. It is to this situation that the two terms akhyati (i.e., non-

consideration) and anasritasiva (i.e., ‘Shiva who is attached to

nothing ') have reference.

65. There are 240 worlds (bhuvana) according to Barnett,

P,. Abh., 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. Abh., p. 729, bhava (i.c., entities)

are the subjects and objects which go to make up the finite universe.

67. The word rasa means both, taste and juice, and the

passage therefore really reads: they distinguish them-
s

selves in that their c/t-juice ap.’ In this connection we

might point to the fact th rve reacts only towards

solutions.

and Tantras there often

e to the fact that the doc-

cuently cast in the form of

On Agama cf. note 128,

68. In citations take:

appear feminine vocatives.

trines expounded in these »

a dialogue between Shiva

on Tantra note 130.

69. The word bhatt

horrifying. Generally it referse:to:

his. As such it reminds one strongly of his original character as

that of the terrible Rudra of the Vedas. The ‘three heads’

(trisiras)—from which this Agamic work received its name—are

in all likelihood 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

tive from bAiru, means

being a popular name of

connection with the three fundamental principles of this and other

Shivaite systems, viz., pati, pas‘u and piis'a.

70. The two works mentioned above are thus designated as

parts of the Agamic literature. On Agama see note 128.

71. This sloka obviously is meant to illustrate the pure nature

of cit in symbolizing (khya@) it by light. Light constitutes cif; the

negation of light, therefore, amounts to a negation of cit also.
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72. The term jiva (i.e., living being, the individual soul) is

synonymous with pas.

73. Meant are the works of the Kashmir school in contradis-

tinction to the Agamas. On Spanda cf. note 1.

74. As it stands, this quotation is unintelligible, cut loose

as it is from its context. A-footnote of the editor may throw some

light on it. ‘Reflecting on the meaning of non-sensical phrases

like “The embankment wants to tumble down” fone 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. Similarly we ascribe wrongly to jtva what really applies

to Paramasiva only.

75. The concept v

tating reflection) originat

42 in Deussen, G. Ph.’,

p. 723 (commentary to sta
as characterized by difler

express it more in the phra

P. Y.), the object proper of

one for its sake.

To further clear* it is said in the commen-

tary to stanza 68 (Barnett; + 738): ‘The Yogi .

renounces such “ imaginations ” cderipah) as “ lama fettered soul,
embodied and bound by karma, these children and wife are mine,

by this work I shall obtain paradise or hell.” Being inspired by the

absolute consciousness, he casts such ideas away into the “ radiance

of the Self” . . . and renders himself one with the transcen-

dental subject . .

Hence, vikalpa is every thought of the individual soul

which draws distinctions, contrary to truth, between the individual

objects by bringing some in relation to oneself and excluding

others, thus limiting the self.

ange, diversity, doubt, hesi-

gn; cf. Yogasttra |, 6, 9,

ding to Barnett, P. Abh.,
pa is ‘ cognition of an object

ra another (anyapoha).’ To

ygamnuni (cf. Abhinavagupta,

; to be displaced by another

LPT

76. The term citta (i.e., thought, consciousness, spirit) refers

to the organ of thought of the individual soul. Of the same root

as cit and cetana (cf. notes 7 and 62) the expression is rather aptly
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chosen in that the common root already suggests an affinity between

the principles which these three termini represent.

According to Ksemaraja, ShSV., 73, 8, the concept citta

includes the three inner senses of buddhi, ahamkara and manas

and thus becomes a synonym for antahkaraya (inner organ). Of

this later on. But according to Schomerus, Sh. S., 138, citta

ranks with these three inner senses, being fourth and lowest. This

is the theory of the Tamul Shivaism which is thus seen to be in

contradiction to the Kashmir system.

77. By vidya here is meant the fourth of the five kaTicukas

(see note 11), the impure knowledge (as'uddhavidyd), in contrast

to the suddhavidya mentioned.in.mote 11. Vidya is the principle

? soul to exclude (cf. note

to become thoroughly

lies vikalpa.

asult note 5.

of limitation which com

75) all other objects fr:

conscious of one. There

78. For the meaning %

79. The term sude

path) designates the sph.

suddhavidya to Shiva.

its two highest principl

z.e., the pure, or, perfect

ve highest principles from

tip of the pure path with

Mi the pramatr-ship of the

vijnanakalas. The cone “highest degree’, would

indicate this.

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

81, These are the three guncs, really, ‘ strands twisted into a

rope. The conception originated with the Sarkhya. The three

gunas represent the three constituents of primary matter (prakrti) :

(a) Sattva (i.e., goodness) is by nature that quality of

things which rouses contentment within us. It is light, not heavy

or oppressing, and clarifying. Its purpose is to enlighten.

(b) Rajas (i.e, passion) is that quality in things which

stirs dissatisfaction within us. It is stimulating and, hence, agile.

Its purpose is to urge on.

(c) Tamas (i.e., darkness) is that quality in things

which leaves us in a state of indolence. It is 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, III,

p. 428, explanation of Sa@khyka@rika 13).

The triad of guyas corresponds to the triad of sukha (i.e.,

pleasure), duhkha (i.e., sorrow) and noha (7.e., confusion, delusion).

Indeed, they are interchangeable (cf. Abhinavagupta, P. Y., 51, 2).

The gunas, or their corresponding psychical elements combine to

make up the experience of the pasu, the individual soul.

82. Since, as was said before, pati and pasu are in reality

identical, our system has, therefore, to find a corresponding triad

for the pati state. Consequently, the system establishes for patz

the triad jfia@na (i.e., knowledge), kriya (i.e., activity) and maya

to which little importance is attached elsewhere.

We are not si

sphere of Shiva, becau

the ordinary maya (asi:

suddhamiya (i.e., a pur

s‘akti of Shiva.

83. Citi-vakti is a

simply sakti. Cf. notes

84. The ma@yapreas

impure path, in the sphe

widva@ is included in the pure

r system reckons besides

mpure maya), also with a

§ identical with the highest

r Shiva-s‘akti or, preferably,

ct of knowledge of the

It consists of pralaya-

kalas and sakalas ; see notes

85. The term pradhana (i.e., basic element) does not in this
passage refer to the Sakhyan much-liked pradhana, meaning pri-

mary matter, a synonym for prakrti and avyakta. Rather, it is the

material which especially the organ of thought of the individual

soul, citta, busies itself about, fashioning its creation—which is the

empirical world—out of it.

86. In the world rest, citta cannot avail itself of the body

and of life as a pradhana for its activities. However, the sapits-

karas (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. Being a part

of puryastaka (cf. note 94), the vehicle of the samskaras, citta

wanders with it from existence to existence. See Ksemaraja,
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ShSV., 73, 8 (commentary to stitra 1 of the 3rd unmesa): ‘ Citta
migtates—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 cré,’

87. That he should do thus is due to citta. By vyutthita

(i.e., really, one who has turned away from something, is distracted)
these texts characterize a person who enjoys the ordinary, everyday

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

88. The text reads ‘ atvinad.gramata,’

89. These are the # yi

constitute the foundation

90. The imherited in

salvation is rather prorsix

sd to Vasugupta which

$m.

f the Indian doctrines of

* who does not attain this

iy ramified details will not

means of salvation to be

knowledge of the dman wi

partake of salvation. On

found within our system ¢

91. By their pred

prove their relation to the Sankhya. However, we
believe that just this passag Heer than any other that it is
by no means a mere passe-temps. If salvation does depend on the
correct knowledge of all these details of which none must be for-
gotten or overlooked, then it is natural, in the interest of the
catechumen, to make use of this aid to memory.

92. Jada (ie., cold, rigid, soulless) characterizes the purely
material, the object of which another may be conscious but which
is not conscious itself (cf. Garbe, S.’, p. 374),

93. The term svétantrya (nomen abstractum of svatantra,
cf. note 9) designates this resolve of S‘ivabhattiraka to become
limited as an act of spontaneity. It is not merely a link in the
causal chain: it is a creative act, a primum datum.

94. The body is frequently compared to a city with nine gates.
Here, puryastaka (i.c., the eightfold in the city) refers, as in the



120 THE PRATYABHIJNAHRDAYA

other Shivaite systems, to the subtle body, elsewhere called suksma-

garira or litiga, the vehicle of the samskéaras (cf. note 86). The

puryastaka is that part of an individual which—unlike the gross

body (sthtilas‘arira)-—is not cast off at death, but migrates from

existence to existence, thus guaranteeing the continuity of personal

identity throughout the cycle of births (sassara),

As to what the eight parts of the body are, opinions

differ greatly. The fourth Appendix to our text edition gives on

p. 69 as an explanation of the term the five tanmatras (i.e.,

elements, or, fine elements) and the three inner senses of manas,

ahambkara and buddhi (cf. note 76). Different explanations offer

Madhava in the Sarvedars'a arate (cf. Deussen, G. Ph.’, 1,

Ill, p. 320 f.) and Iyengs tuction, p. 42. But they

agree with reference to ‘)

95. Only 35 princig

said to be amiss if we : 3

sere. We could hardly be

rture a concession to mne-

to add to the five times five
°

motechny. Moreover, it *

principles of the Sank!

The reduction to 35 pri

ve more, instead of eleven.

accomplished by taking

general concept includingmaya not as a separate ;j

the five kaficukas.

96. The expression $ Weekasvabhava means ‘ consist-

ing by nature of seven pentads.’ Or, if we force the interpretation

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 anc is meant to indicate at the same

time that Shiva becomes the seven pramatars on the one hand and,

on the other, assumes five aspects. However, these seven classes

of pramitars (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 five

principles of the pure path; they could never be identified

with them.

97. The following are the five main aspects of the s‘ckti of

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

(b) ananda-sakti (i.e., the power of bliss) ;

(c) iccha-sahti (t.e., the power of will) ;

(d) jrana sakti (i.e., the power of knowledge) ;

(e) kriya-sakti (i.e., the power of action).

Of these the first manifests itself especially in the principle

of Shiva (tattva No. 36), the second in that of S'akti (tativa

No. 35) etc. Chatterji, K. Sh., pp. 62-75 endeavors to prove that

these relations between the five highest suchnesses and the five

main aspects of s@kti are founded on fact. But the impression

remains that they represent two,tzains of thought that have devel-

oped independent of each

together, not without ari

98. The term akhy:

guished from akhyatt discus

is the failure to recognize th

P. Abh., pp. 723, 725, 741,

99. Shiva causes bot

rests with man and depen

100. Different frorr

‘the standing’) here marks:

only later on been brought

cialities.

sideration) is to be distin-

In the present passage it

of the atman; cf. Barnett,

ul bondage. The decision

sdge.

with in note 2, sthiti (ie.,

ak at which the philosophic

speculation on its way to greater and greater abstractness must

‘halt’. Therefore, it is the primary or the principle.

101. Again a simile borrowed from theatricals ; cf. note 38.

This shrewd comparison enables the author to vindicate the relative

truth of all systems, even down to materialism, no matter how much

they may differ from his own conceptions. Everyone of them has

beheld the aman in one of its impersonations and everyone, there-

fore, knows part of the truth. True, in order to realize the highest

truth one must look behind these masks. It is the conviction of

the author that only his school and those likeminded have accom-

plished that.

This passage is typical of the characteristic Indian bend

towards inclusiveness—sit venia verbo—of the willingness 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 their 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 is enabled to hold two

zs’) at one and the same

d Vedanta in Bhagavad

recognition of Vais'esika,

logically exclusive points

time. Cf. the combina

Gita and elsewhere, but.

Nyaya, Sankhya, Yoga,

systems, despite their rather

102. In what follows

correctness of the stiétres

Vedanta as six orthodox

rms and tendencies.

aitempts to demonstrate the

known to him. As is the

usual practice (cf. Mad anasamgraha), in enu-

riz which has the least affilia-

ng higher and higher, he

merating them he starts wit

tions with his own. Thes

gradually approaches truth, which is attained in his own system.

Remarkable is the unprejudiced way in which our author places the

two orthodox systems of Nydya and Mimiéimsa right after the

despised Carvakas and before the heretic Buddhists and the

Madhyamikas, a variety of the latter. However, we grant, that,

generally speaking, the fattva series of the Trika was for him

decisive. That is 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 tative.

103. On the Carvakas or materialists—-so-called after

Carvaka who was one of the founders of the doctrine---cf. Deussen,

G. Ph.*, 1, III, p. 194 ff Whole textbooks have not come down to

us. Their literary fragments have been gathered from quotations by
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Hillebrandt, Zur Kenntnis der Indischen Materialisten (Fest-

schrift for E. Kuhn). There we can find also this very citation

with which Ksemardja presents us; the characteristic si#tra is

supported by Sankara, Haribhadra and the commentary to the

Kusumatjalt.

104. On the Nyaya, the system of Indian logic and dialectics,

cf. the section in Garbe, S.’, p. 174 ff. which, though short, gives

the essential points.

105. In regard to the termini technici buddhi, jiiana, etc.,

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 himself with what tt

stand by them. Thus, {

senses (cf, note 76), and

follawers of other systems under-

ighest of the three inner

es of tattvas as the 23rd

a reminiscence from the

rgan of the individual soul

ideas, buddhi judges and

rience by measuring them

(cf. Chatterji, K. Sh,

principle. It is the pow

sphere of pure knowledge:

and a vehicle of universal

regulates the concrete obj

on those normative and

p. 106 ff).

106. The term jes

from the aspect of sakti (ef

saurse, to be discriminated

bearing the same name. In

our passage it refers to that kind of knowledge which is common to

all living beings, namely, the knowledge that is mediated by the

senses (and, hence, is false). Cf. Ksemaraja, SAS V., 11, where the

second siitra reads in the form Ksemaraja approves: ‘ Jitana is

bondage’ (see 7b., 24, 9 and 125, 12). For the double meaning of

jiiana cf. Garbe, S., p. 371, note 4: his first definition of jfiana

paraphrases exactly what our author understands by it: ‘The

mechanical functions of knowledge belonging to the inner organs

and originating under the influence of the objects.’

107. This statement concerning the identification of Ztman

with the void as maintained by the Naiyayikas has its reason in

that these philosophers hope to find salvation from sa@itsara in a

state of absolute unconsciousness (cf. Garbe, S.’, p. 175).
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108. On the Mimdasisa@, more correctly Karmamimamsa, the

doctrine which teaches salvation by ritualistic works, cf. Deussen,

G. Ph*, 1, III, p. 389 ff.

109. Upadhi (i.e., appositio) is everything that is related to a

thing without really belonging to it or without ever entering any

close connection with it (Garbe, S.’, p. 231).

110. The soul (&tman) is capable of being apprehended

directly in the experience of the ‘I’,

lll. Saugatas (7.2., followers of Sugata) is an appellation of

the Buddhists. Sugata (7.e., one who fared well) is, like Tathagata,

an honoring surname of Siddhartha Gotamia.

112. Of the various metaphysical systems which—contrary to

Buddhism our author may

doctrine of momentary

i

the master’s will—soon s

have in view the Asa

destruction. The express

sciousness) would indicate ®

nz (i.e., continuity of con-

is used by the Ksanika-

vadins to denote a conii af conscious experiences.

These they think of ag pa

neither with the preceding

the moment possesses rea!

113. Srutyanta (.

Vedanta (i.e., the end of th cause sruti (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 Vedanta.

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

peatedly in the Upanishads as the fundamental principle (cf.

Deussen, G. Ph.”, 1, II, Index).

115. By Brahmavadins (i.e, advocates of the Brahma

doctrine) we have to understand likewise philosophers who base

their teachings on the Veda.

116. The specification ‘of non-being’ (abhdva) shows that

we have to do with those Brahmavadins who hold that the world

which is connected causally

one. Only the event of

‘ruti) is synonymous with
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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,

consult Deussen, G. Ph.*, 1, I], p. 117 ff. and Geldner, Der Rigveda

in Auswahl, Kommentar, p. 207 ff. These Brahmavadins, our

author remarks rightfully, recognize the primary principle in the

void (siinya), that is to say, in what the empiricist, but not the

metaphysician, regards as void.

117. On the Madhyamikas, the followers of Madhyamaka

(i.e., the system of the middle path) who represent a philosophic

movement within Northern Buddhism, cf. the article by L. de la

Vallée Poussin in the Encyclopedia of Religion and Ethics.

According to this authority,
f

bilcsophers deny not only the

to the textbooks of the Pali

(dharmas). Moreover,

ering beings, but also that

reality of the individual

canon, but also that of 1

they negate not only the ¢:

of the inflicted pain. ‘A’

associated with the ‘ thirst:

only who has realized their r

118. On the Paficara

1, I, p. 62; G. Ph.’, i,

p. 38 ff.; Garbe, S.’, pp.

Paficaratras is doubtful. =

originally referred to a festival lasting five nights, or, 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 prakrti appears as acit (i.e., ‘ absence of spirit ’) or

drs'ya (ie., the visible), Vasudeva as Is'vara (.e., Lord) and the

‘a eliminate the dharmas

“ic opinion, possible for him

lity.

ratas cf. Deussen, G. Ph.",

ff; Bhandarkar, V. Sh.,

“be derivation of the name

f five nights’ and may have

individual souls (j7vas) as citas (i.e., spirits).

The designation of the individual souls as sparks of the

Exalted One must be compared with the ancient simile of the wheel

of fire (alatacakra) ; cf. Deussen, G. Ph.’, 1, Il, p. 212.

120. In spite of the proximity of the terminus prakrti,

parinama cannot be taken in the technical sense of the Sankhya,

i.e., as meaning ‘constant change,’ but, rather, ‘finally,’ ‘lastly.’

The latter is the common signification 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 connection. 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 prakrti, but

Vasudeva. Nevertheless, it remains uncertain how our author

would fortify his contention of the primacy of prakrti.

121. The term avyakta (i.c., the unmanifest) is a name for

prakyti, primary matter, having been taken over from the Sankhya.

122. On the Sankhyas consult Garbe, S.?; Oldenberg, U. B.,

pp. 206-258 ; Deussen, G. Ph.’, 1, TIT, pp. 408-506.

123. See note 52 with re

author identifies them her

latter are the souls wh

jitana (ie., discriminati

ference to the Vijfianakalas. Our

wrusas of the Sankhya. The

ives by means of viveka-

om prakrti and are, there-

fore, liberated.

124, Cf. note 113.

125. Cf. note 116.

126. The Vaiyahax

linguistic analysis or g

for salvation and is estee#

well. Judging by the posite

here in Ksemaraja’s enumeration (cf. note 102), they must, in the

latter's opinion, come very near the truth. For the doctrine of the

Vaiyakaranas consult Deussen, G. Ph.’, 1, III, p. 398 ff.; also

Abegg, Sphota and E. W. K.

127. The S‘abdabrahman, the Brahman of the word, is that

phase of the revelation of the deity in which it appears as the

eternal word (of the Veda). Being a fundamental conception of the

Vyakarana (cf. Deussen and Abegg, J. c.), our author rightly

brings it in connection with pas‘yanti, the Trika concept. For,

Vyakarana distinguishes two forms of manifestation in 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 reference

to these objects (sabdabrahman) on the other. The Trika,

consult note 11.

advocates of vy@karaza,

octrine, likewise, makes

{adhava and our author as

ti the Vaiyakaranas occupy
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similarly, differentiates two forms in paramasiva : from all time the

universe of objects has been in him potentially and, likewise, the

universe of the thoughts and words yet unuttered. This last one is

called para jvae], the highest [word]. It appears as pas-panti

{vac}, the ‘seeing’ [word] when the universe is still in the first

stages of its development. Being the divine view of the whole

universe in its undifferentiated form, pas-yantt must yet lie beyond

all experience. But, by means of madhyama [vac], the middle

[word]. it becomes vaikhari [vacl, empirical speech (see Chatterji,

K. Sh. p. 3 ff). According to Chatterji, 7b, p. +, note 2, ina

commentary to the Alastkdra-Kaustubha, vaikhart is derived from

khra or khru, t.e., nose, or, rather, vocal organ. Though untenable

philologically, this speculasiar theless, throws light on the

Indian conception of vai

]For sadasiva 44. A passage in Ptirna-

ananda’s Sat-cakra-nirtipe Barnett in Grierson and

Barnett, L. V., p. 14) beat

Sadasiva is said to live

elation of sadisiva to vac.

hat is, in the ether or empty

space. On the close rei and srbda or vac consult

Chatterji, K. Sh., pp. 134

128. The S'aivagent

a group of literature that

‘GE

: ’ ,

Hus, KAT efoxyy represent

as little known. The name

as been transmitted uninter-

ruptedly from one generation to the other (ef. Buhler, ZDMG, 36,

Agama signifies a doctrine which “h

p. 653). Buddhists and Jains also employ the name for certain

portions of their sacred literature. Winternitz, G./.L., 3, does not

make mention of the Agamas.

That much is certain, that they are writings which have

been placed by some Shivaite sects beside or, in practice, above the

Vedas even as their authoritative religious texts. Farquhar, O.R.L.I.,

p. 191, names as such the Sanskrit School of Saiva Siddhiuta,

the Tamul Shivaites, the Kashmir Shivaites and the Viras‘aivas.

This group must be distinguished from the following one which

rejects the Agamas: the Pas'upatas, the Lakulis'apas'upatas, the

Kapalikas, Nathas, Goraksanathis and Rases'’varas.
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They enumerate 28 Agamas. According to Schomerus,

Sh. 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 great

number of so-called Upagamas, t.e., auxiliary texts.

Schomerus, SA. S., p. 15 says: ‘Every Agamaz is said to

consist of four parts, called kénda: vidyakanda, or jtanakanda,

yogakanda, kriyakanda and caryakanda. They say, the jRana-

kanda leads to the knowledge of God and yogaka@nda to the concen-

tration of the mind upon an object. The kriyakanda supplies informa-

tion concerning all functions necessary for consecrating an image of

the deity, beginning with the digging preliminary to laying of the

foundation. The carya#kduda teaches the method of worshipping.’

sete is one of the statements by

contents of the Agamas:

1e bondage of all beings

ernal Word, the subtle link

this is attached the whole

the existence of a system of

taught’ (cited according to

is to be compared the

Of immediate

Iyengar, Outlines, p. |

‘Shivashakti . . . is

and also of their release.®

between concept and utt

doctrine of mantras. Tt

Yogic nerves and circie

Farquhar, O.R.LJ., p.

discussion in note 201.

According to Chatteris; eS4., pp. 8 and 10, the Agamas

contain a dualistic doctrine or at ieast have been interpreted in a

dualistic or pluralistic sense before Vasugupta established the

Kashmir School of Shivaism.

Opinions differ widely as to the age of the Satvagamas.

Farquhar, O. R. L.1., p. 194, thinks they are of recent origin and

places them, however very provisionally, into the seventh or eighth

century A.D. Schomerus, Sh. S., p. 12, on the other hand, believes

he is justified in saying that at least the beginnings of the Agama

literature reach back to pre-Christian times. And, from the archaic

meters, words and forms, V. V. Ramanan (according to Schomerus,

ic.) draws the conclusion that the S'’aivigamas are not later than

the first Buddhist council. Confer besides Farquhar, O.R.L.I.,

Index, also v. Glasenapp, H., p. 201 ff.
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129. By @rhatas (i.e. 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 qualities (gu#as).

130. The Tantrikas profess the doctrines laid down in the

Tantras. Since the Tantras are the textbooks of the Saktas,

Tantrikas and S'aktas must, therefore, be identical. Originally,

tantra means weaving-lcom, then. warp and, finally, foundation,

norm, rule. Only very reeds ye Tantra literature become

better known through the:

for J. C. Woodroffe). 1

Agamic literature discuss

thur Avalon (pseudonym

very closely allied to the

t the limits between the

two are not sharply drawn i already from the fact that

the names of both are often iously. Indeed, at times

their identity is rus, Sh. S., p. 16, and

Chatterji, K. Sh.,

Like in the A

(see note 128) are differentiated:

PT antras also four kandas

s given by Farquhar, O. R.

L. LL, p. 200, as the contents of the Tantras coincides strikingly

with the contents of those parts of our text which deal mainly

with the concepts of sakti, mantras, ndidis and cakras. See note

201 and Introduction, Section VII.

According to the passage of our text, the Tantrikas

believe in a transcendent atman. For the S'aktas, consult Macnicol,

I. Th., p. 180 ff.

131. Only the Saiviigamas can be meant here by texts

teaching the immanency of the @man, as our author says. They

are called a@mnaya here, which is a synonym for Agama.

132. Differing from both, Tantrikas and the followers of

Shivaism, the Trika teaches the transcendency as well as immanency

of the @tman. 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

liberated by the grace of Shiva (see note 6) who, from his own free

choice (sva@tantrya), grants it to whomever he may choose.

Though, according to Barnett, P. 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 like 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

importance of the dispens

Vasaga (Schomerus, H.

134. Cf, Chatterji, ;

135. The three foile

Kashmir. Confer the central

in the hymns of Manikka-

are meant to merely sub-

ve nothing to do with the

enumeration of the systems

136. Desire always Salvation presupposes

liberated.

a totally different aim is

titra (cf. note 28). First, the

interpreter enlarged upon the principles of the various philosophical

freedom from all desire,

137. A second expt

systems, and now he is concerned with the psychological conditions

of the Yogin. This bifurcation in the interpretation of one and the

same siitra is conditioned by dars‘ana and sthiii, which terms

allow of a variety of explanations.

In the beginning, darsana was taken in the sense of

‘system’ which, though secondary, may however be thought of

first in a philosophical treatise. But here, d@rs;ana is understood

in its original meaning of ‘seeing’ which, however, is further

developed into that of ‘ perception’ in general.

Here as in the first explanation, sthzti is used in a sense

that comes close to the original meaning of ‘ coming-to-a-stop.’ Yet,

here it does not mean the stop put to any philosophical speculation
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(cf. note 100), but ‘ coming-to-a-standstill ’ and, hence, ‘ cessation ’

(visranti), in particular the cessation of the external perception in

the consciousness within when it has achieved the identity of the

perceived object with the perceiving subject.

138. For this translation which, of necessity, is more of the

nature of a paraphrase see Barnett, P. Abh., p. 722 verse 10 with

commentary.

139. In everyone of these sthitis Shiva reveals himself to the

Yogin. The simile of the impersonations or réles would, however,

fit better the first interpretation of the s#itva—a supposition borne

out by the fact that the first explanation rather than the second one

portrays the thought of the authori the sHtra (cf. note 8).

140. The ‘fourth’ (re ur} condition of the soul, as

the highest condition of; follows the three condi-

tions of waking (jagret) whna) and dreamless deep

sleep (sugupti). In our sy:

in female form as the ‘ higt

of pards'akti. But what

closest relation with th

“uyiya@ appears personified

aspect of the manifestation

gnificant, ¢uriya occurs in

ea krtyas (cf. note 2):

This is in harmony

re 38 of the third unmesa

aerce of all these three krtyas.

emanation, stabilitating <

with the commentary on

where turtya is said to be:

Having become one with the world-spirit in turtya, the Yogin

accomplishes the creation of the universe no less than its stabilita-

ting and destruction (cf. note 50). The concept twrzya@ which,

originally, was purely psychological, is here psychological and

cosmological at one and the same time. Moreover, in this

place clearer than elsewhere, there comes to the foreground

the idea that knowledge and existence are identical—an idea

which is fundamental not solely to our system but to others

as well.

141. Cf. sttra 7.

142, Instead of avaleha (i.e., ‘licking ’) which our text has

and which is meaningless we prefer the reading of kha : avahela,

from the root Aid (middle), meaning ‘ being careless, reckless,’
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143. A final remark, no less deep than beautiful: what we

care for moves and takes possession of us.

144. A sasmsarin is one who is subject to samsdra.

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 Sankhya uses it. On buddhi, ahamkera and

manas confer the copious and shrewd observations of Chatterji in

K. Sh., pp. 93-117.

146. Also this concept has been taken over by the Trika

from the Sarkhya. There are five senses of perception, called

buddhindriyas or jRanendriyas, In proper sequence they are:

(a) The sense of ti

(b) The sense

‘sravanendriya) ;

-gendriva) ;

“nendriya) ;

(d) The sense

(e) The sense o

nendriya) ;

rénendriya).

Cf, Chatterji, K. Sh., p. i

147. This concept #

are, likewise, five sen

from the Sankhya. There

alled karmendriyas. In

proper order they are:

(a) The ability fe"épe 2, really ‘ voice’);

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

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

(d) The ability to evacuate (payu, really ‘ anus’) ;

(e) The ability to enjoy sexually (upastha, really ‘lap ’).

x

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

148. The good no less than the evil deed is Rarmama!/a (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 Indian religious philosophies our system is ethically

neutral. Everything depends on knowledge alone. Very character-

istic in this respect is 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 commits a hundred thousand times.

With thought on highest truth, untouched by merit or blame, he

remains unstained.

The horse-sacrifice is the most meritorious deed, the murder of a

Brahman the most heinous one, according to the old Brahmanic

view.

149, The exact correspondence between these five sektis and

the five kajicukas starting with kald, etc., ought to be noted. One

will then be enabled to make the latter (cf. note 11) more precise

in their meaning.

150. ‘The monism of the Lord’ is the author’s designation

151. The term sx

different from the pure

neans the path that is

Sasuddhadhvan, t.e., the

he pure path (see note 79),

tuwer suchnesses from miaya

of the limited subject-object.

impure path. To distin

it characterizes the sphere

to the earth which are the

152. The author atte

(see note 2) in five psy

ver the five cosmic processes

-however not without force

and scholastic artificiali point which he makes

# the three readings supplies

selected is the reading of

remains entirely obscure, 4

a satisfactory meaning. ¥

codex ka.

153. This work by our author has been preserved and has

likewise been edited in the Kashmir Series of Texts and Studies,

154. The term Mahesvarya means ‘ being a great Lord’ and

is a nomen abstractum of mahesvara, ‘the great Lord,’ i.e,

Shiva. It denotes the state of the perfected soul in which the

latter is conscious of its identity with Shiva,

155. The concept jrvanmukta, i.e., liberated during lifetime,

is met with elsewhere also.

156. This sentence defies adequate interpretation. Perhaps,

we are to bring it in relation with a remark in the concluding

section of the commentary on the last stitra which is to the effect

that one should always busy oneself with the @tman, being firmly
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determined and thus excluding every activity that may have a

different aim.

157. The psychological interpretation of the five processes

begun in the commentary to the last sutra is continued here.

158. The macrocosmic emanation is identical with the micro-

cosmic process by which the world of sense appears due to the

perceptual processes of seeing, hearing, etc. The forces (saktis,

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

corresponds the psychological state of a natural delight in the

phenomenal world. The caus¢.af.the existence of this world is the

pleasure which we find i :

The change @ is necessitated by the

y in the text.

tion there corresponds the

psychological experience © when, in his meditation,

the empirical universe is The word vimars‘a means

really ‘touching’, then ix

have rendered it by ‘ mec

utinizing, reflecting. We

Hing to Ksemaraja, SASV.,

116, 14, it is the experie «in by which he acquires

knowledge of the true naturecgk Biss¢wn self ; 7b, 120, 4 we read

that it consists in ¢erya (see note 140) and camatkara. This

latter expression is peculiar and offers an opportunity for studying

the inner experience of the Yogin. It means ‘to cry “camat’’’,

that is, to exclaim with astonishment. Thus, the word describes

the moment of ecstasy when the Yogin is 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 quotation whose origin the editors of our text

consider uncertain breathes a different spirit from our system.

Loving devotion (bhakti) in this stanza contrasts with samadhi

(‘retreat’) which elsewhere (see note 5) is 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 might come from a text

of the Shivaite Bhakti movement, if not from a Vishnuite text.

Presumably, it was quoted by Ksemar&ja just on account of the

verb paramars (from the same root as vimarsa) which is used in

it. About the Shivabhakti consult Macnicol, I. Th., p. 160 ff.

163. To the macrocosmic concealment (vilaya) which takes

place in the phase of the world rest there corresponds the state

of the individual soul which—though experiencing re-absorption

in virtue of vimars‘a—has, nevertheless, not yet reached ultimate

liberation. The sasiskaras keep the soul in sasisara by producing

a germ or seed (bija) for a future existence. Although the savits-

karas may have been ng lava for a time —take it as

ne their activity at once

The Yoga distinguishes

the sabtja-samadhi (i.e.,

ith bijas), so-called because

tinue to have an influence in

a cosmic or a psychic:

in a new srst¢ and creat

between two kinds of s@

the samadhi that is stil ‘

the dispositions (sariiskara

it; secondly, the nirbij.z-

from bijas), so-called

therein. On this doctri

probably is the foundatior:

consult Garbe, S. Y., p. 44.

164. For the change of the subject see note 159.

165, The fifth kriya, that is, atugraha or the dispensation of

grace (cf. note 2), is strangely referred to in the stitra by a term

x the samadhi that is free

ositions have disappeared

‘responds exactly to and
ka doctrine developed here,

which elsewhere applies to the fourth krtya. It is, therefore,

natural to assume a corruption of the text of the stifra. However,

anugraha is purely psychological and has really nothing that

would correspond to it in the cosmological scheme. Especially

at this point one is impressed by the scholastic way of thinking

constructively. With the idea of the number five in mind one

added a psychological conception, the dispensation of grace, to the

four original conceptions of a purely cosmological character, to

wit, emanation, stabilitating, 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 cosmoloical series really the function

of a mere hanger-on. For psychology and soteriology, however,

anugraha is most important, for it signifies the final triumph over

those four processes of sasits@ra which is accomplished in salvation

(cf. note 2).

The following is meant to explain the expressions of

hathapaka and alasigriisa. Both terms have reference to the

ultimate disappearance of all factors leading to further sassara.

The term hathapika means ‘ violent cooking’ or ‘ bring-

ing to maturity persistentiy, unawer.

to the malaparipiika of;

Sh. S., p. 282, defines 46

that the influence of @

nyly.’ Perhaps it corresponds

ahdnta which Schomerus,

uripadka means :

soul is suppressed, that

Sul like a ripe fruit with the

negraha or s‘aktinipita

would hathapaka. More-

sand, reminds one strikingly

it is but loosely connecte

tree . . .’ Liberation

immediately follows mafape

over, hatha, the first part

of hathayoga, the desig ter and more intense and

complicated form of Yoga

The term alasigr vouring plenty ’, is explained

in sttra 14 and the commentary thereto.

Both, hathapaka and alaigrasa, 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,

i.e., heat, glow).

166. In this place a bit of ancient, real magic is protruding

into our system. The author is 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 in the S#ASV.,

he places this magic conception as sa@ktopaya (i.e., that particular

means lof salvation] which employs sakti) after or below sa@mbha-

vopaya (i.e., that particular means [of salvation] which bas Shiva

as norm). The latter, being a philosophic discipline founded on
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knowledge, corresponds to what has thus far been developed in our

text. Nevertheless Ksemaraja did not quite want to relinquish any

reference to the mantras: tradition had too great an influence. On

the other hand, these magic conceptions and practices are very

intimately connected with those profound ideas which turn around

the eternal word (parévac or paravaksakti) and which we discussed

in note 127.

167. The basis of this form of magic is furnished by the as-

sumption of a secret correspondence between the srktis of the

universe and the sounds of the [Sanskrit] language, or, rather, the

letters of the [Sanskrit] alphabet. We may even speak of an

identity of sa@ktis and sounds..and not merely of a correspondence

between them. The pi for this identity is as

follows. There are the. of Shiva’s manifestation

(see note 127), parasak total of all objects and

paravae as the sum tota ponding words. As these

different s‘aktis which have

he world of objects and the

two are ultimately identical

their origin in parasakt:

individual sounds which k

the world of speech. FE

use of the mantras (iz.

of them, is master also o

quently of the highest s:aktz as well. In the end, such mastery

amounts to the same as having knowledge and leads, therefore, to

saktipata and, hence, to salvation. But the mantras as such

represent merely a linkage of sounds which are totally ineffective.

How they become effective is shown by our author in the SHSV.

(cf, lyengar, SASV., p. 358 with note and p. 359).

168. ‘Perfect consciousness of the “1”? (pirua-ahai-

vimarsa) is the consciousness of the identity of self and universe.

The real meaning of vimarsa is scrutiny, deliberation; cf. the

vimars‘ana of p. 24b which we have translated by meditation. The

term is rendered by Barnett sometimes ‘reflection’, other times

‘intelligence’; Iyengar translates ‘meditation,’ ‘discriminative

in paravac and constitute

ounds by rightly making

erroulas) which are made up

pant

circle of saktis and conse-

inquiry,’ ‘ consciousness.’

18
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169. The Devanagari and the other Indian alphabets that are

modelled on the same principle really end with the lingual / and

comprise 48 letters. Of these 14 are vowels, 5 gutturals, 5 palatals,

5 linguals, 5 dentals and 5 labials; to these must be added 4

semivowels, 3 sibilants, A and ?. Viranacarya, the author of

the Sivajianapradipikd, Bhojadeva, the author of the Tattva-

prakasika, as well as other writers of Agamic literature (cf. Barnett,

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 in the number five adds to these letters of the

alphabet proper some consonant combinations so as to bring

the number of sounds up ta,2..times 5 times 5. He adds ksa

because it has a sign of ity: svhat are the others he may be

thinking of ?

In the SAS¥

entities in which the univ

araja further mentions 50

*s itself. He then enlarges

s and saktis in 60 ff, in the

the second part treating of

se calls the representatives,

those of the outer, ha the

upon the correspondence b

commentary on the seven

siaktopaya (see note 165)

of the inner universe, ¢

sound of immortality, £8 Fife, etc. Furthermore, he

constructs mysterious relations en the five original vowels,

a, t, u, r and 1, and the five groups of consonants, the gutturals
etc.—queer speculations in the spirit of the old Brahmanas.

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 conso-

nants and the outer universe conveyed by the senses.

172. Brahmi—otherwise the wife of Brahma in the Hindu

Pantheon-—is here one of the powers which depend on parasaktt.

She pervades the sensual universe and misleads mankind. Every-

one of these hierarchically arranged powers again governs a certain

class (varga) of saktis. On their deification cf. note 158.

173. At first, this whole passage with its complicated concep-

tions seems nothing but a mere pastime. However, the meanin~
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is as follows. When, in a state of complete subversion of all

relations, the individual soul is succumbing to the illusion of

separation then the universal soul experiences most powerfully its

identity with the individual soul, because it realizes 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

follows). Contrariwise, the stage of re-absorption which, for the

individual soul, is relatively higher is felt by the universal soul as

being relatively lower, just because the object vanishes.

174. The concept mudra@ appears here for the first time in our

text. In the main, the preceding discussions are of a philosophical

nature. In Yoga-practice sredeibend

concept. It means origi

an extraordinarily important

‘ane, seal, lock. Then it

came to be a terminus Yoga for postures and

furtherance of breathing

fect cures of all kinds of

fyation.

Bombay, 1895, with an

su) is an important work

‘cites from it 25 different

described and for the

ices these originals of the

gymnastics in connection :

exercises. The latter are

bodily ills and, above all, to

The Gherandasa

English translation by 5r

on the Yogins. Schmid

kinds of mudras which

most part illustrated. Schuiidtres

Gherandasamhita which are done in water color by a Yogin and

had been acquired by Garbe in 1886 in Benares. For the difficult

definition of mudra the fact may not prove unimportant that in

the Gherandasamhita as well as in the Hathayogapradtpika the

terms bandha and bandhana (i.e., bondage: fetters: checking,

restraining) appear as alternatives.

In all probability, the meaning of mudra which it 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 accomplished by certain postures and by breath

control. Consequently, mudri furthers the ability to master the

organ of thought (citta) as well as the attainment of samidhs.
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On the bhairavamudra referred to here, cf. note 205

below.

175. The ‘pure vikalpa’ is the psychic function of the un-
limited subject which corresponds to the vikalpa of the limited

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 sahti are:

(a) Rhecart, i.e., ‘the one who moves in the sky
[kha] ’;

(b) gocart, i.e., ‘the one who moves in the light-rays.’
The word ge mean:

To translate the expres

or similarly is not prope

as a parallel to the three <

(c) dikeart, #.

(d) bhiicari, ¢.

These names 4

these four powers, in tur

lower s'aktis. As the

with the four spheres ¢ , viz., the subject of knowl-
edge, the inner organ, (lérnalcorgan and objective existence.

The last mentioned, to be sure, is not something that, as an in-

dependent object, opposes the knowing subject. Rather, it is but

the last phase of the objectification of the knowing process in which

the limited subject first becomes conscious of the differentiation by

means of the inner organ, next perceives the reality thus conceived

by means of the external organs, and, finally, objectifies the per-

ceived reality or, in other word, attributes existence to the material

world.

178. The following detailed description is a little masterpiece
which, in its symmetrical construction and minutely worked out

parallels is characteristic of this type of thought. Note also the
artistic change of the verbs !

179. Cf. the commentary on sutra 9.

esides kine, also star, light-rays.

by ‘ grazed over (by cows)’

te fact that gocart appears

: « moves in space [dis']’;

yho moves on earth’.

af mythology. Each one of

iy in a hierarchical series of

“we have to do, of course,
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180. The term cidgaganacari, i.e., ‘ the one who moves in cit-

heaven’, is an alternative to khecarit. With the exception of gocart

which in this place creates difficulties in the way of interpretation,

these names describe ingeniously the four psychological deities and

their sphere of influence.

181. Certainty of separation (bhedanis:caya), self-conceit

(abhimana) and vikalpana (i.e., vikalpa) are the main functions of

the three parts of the inner organ (cf. note 145), that is, of buddhi,

ahamkéra and manas respectively.

182. As the consciousness of the perfected soul is identical with

the universal spirit, so is its body identical with the universe which

is the manifestation of the univers: irit. For, is not the inner and

5 nd the same? The doctrine

to the extent of postula-

the outer, spirit and body, }

of Yoga treats this convict)

ting a correspondence ix

and tracing all essentiai p

and Kailasa, sun, moon, etc.

The basis of th

empirical, but an imaginaf

tacrocosm and microcosm

a of the Hindus—Ganges

n the human body.

ou or equation is not the

Furthermore, in following

fous just mentioned which

have assumed a practica 465 the Yogin, Rather, it is

the complicated system ef cha ade} and cycles (cakra) which

are supposed to exist in the human body. A knowledge of these

nadis and cakras is indispensable for an understanding of what

follows in our text. We explain these things here in their essen-

tials, because our text does not supply any information concerning

them, but presupposes acquaintance with them.

out this idea it has not &
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(a) Texts beside the Pratyabhijnahydaya :

Ksemaraja, ShSV.

Goraksanatha, Hathayoga and Goraksa-sataka.

Svatmarama Yogindra, Hathayogapradipika (The

Light of Hathayoga). Translated into German

by H. Walter, Miinchen, 1893,
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Gheraudasamhita, ed. Bombay, 1895, with an

English translation by Sris Chandra Vasu.

Svvasamhita, in the Sacred Books of the Hindus,

vol. 15, part 1.

Piirnainanda, Sat-cakra-nirtipana (a fext often

published in India).

(6) Expositions :

Barnett’s ‘ Preliminary Note on Yoga’ in Grierson

and Barnett, Lalla-vakyani,

Schmidt, F.

v. Glasenapp, H., pp. 293-297.

Schomerys Anthroposophie R. Steiners und

on of the eakras on p. 41),

We should a:

work the above quoted te

of them has presumably |

the Pratyabhijiahrdaye.

of the eleventh century

O.R.L.L, § 302 in the

xe exception of Ksemaraja’s

hayoga texts. The earliest

ssed about two centuries after

maraja taught in the first half

&tha is placed by Farquhar,

: thirteenth century. The

rise of Hathayoga, ac#s Farquhar, if connected with

the name of this Shivaitefounde { sects and all later texts on

Hathayoga are dependent on him and his works mentioned

above. The work bearing the title of ‘Hathayoga’ seems to

have been lost or not found yet (Farquhar, of. cit., p. 254,

n. 1), while Goraksasataka is cited in Aufrecht’s Catalogus

Catalogorum.

According to Farquhar, 76., § 423, Svatm&rama Yogindra

was a pupil of Srinatha. The latter he places about 1420 A.D.,

while the Gheranda-samhita and the Sivasamhita he attributes to

later times yet; the Sat-cakra-nirupana (i.e., the treatise on the

six cakras) he does not mention. The Hathayogapradtpiki only

was directly accessible to me; the Gherandasamhita I know

indirectly through Schmidt, F., the Sivasamhita and the Sat-cakrae

nirtipana are known to me through Barnett.
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In explaining the doctrine of the na@dis and cakras

we have to encounter the following 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-—deviates not inconsiderably from it; partly it uses

a different terminology and has a more complicated system, and

partly it assumes even totally different points of view. Perhaps, a

deeper insight into this speculative region and a clearer concep-

tion of the connections between earlier and later forms may be

possible after a perusal of the 7

(cf. note 130) has publishe

reach far beyond the scopé

Our task, theref

sketch of the doctrine as it *

afterwards to note the variat:

as taught by Ksemaraja. ¢

a few results not unimpe

saéeic texts which Arthur Avalon

However, this would

give only a brief general

ér on in the Hathayoga and

re apparent in the doctrine

dure may, perhaps, lead to

@lutionary history of ideas.

1. THE DoctTKiny “AND CAKRAS

IN THE TEXTS SEATHAYOGA

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. Therefore, we offer here an interpretation

which, for reasons of logic, seems to be correct. We cannot, how-

ever, discuss at length the reasons which we have for holding

different positions or criticise the views of other writers.

That the function of breath is very intimately connected

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

ment of mysterious powers in man, that, above all, checking of the

breath is one of the surest means of checking the organ of thought

as it moves restlessly from object to object and thus prolongs

forever samsara—these are ideas which in India reach back to
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hoary antiquity. On such a basis and buttressed by some how-

ever very inadequate observations on the vascular system in the

human body, the Hindus developed the doctrine of the nédis, that

is, the ducts and channels through which the breath circulates.

(a) Of the 72,000 n@dis which are supposed to penetrate

the body in all directions only three are really named and possess

a practical significance. There are the two auxiliary n@dis, id@

and pitigal@, and the central n@dt, susumna@. The auxiliary na@dts

start in the nasal cavities (ida in the left one and pitgala in the

right one) and run parallel to each other through the body. They

end in the first cakra, called miiladhara (t.e., the place of the root

or basis) which is situated bet the sexual organ and the anus.

a end in the muladhdara,

s from the muladhara

re than that we are not

&ra through a number of

‘ertain intervals, one above

However, not the auxilar

but also the susgumnd

in or alongside the spin

able to say) to the last

other cakras which are ar

the other.

The highest

wheel] of a thousand :

the middle of the forehead

anterior fontanel. Some tex

miladhara and sahasrara included. They all have a name of their

own while their form and color is described with accuracy (although

the descriptions vary) and brought in a mysterious relation to the

entities of the universe and the world of the gods (sun, moon, ether,

Brahma, Visnu, Rudra, etc.).

All cakras have the form of lotus flowers of which each

has a certain number of petals. Mitiladhara has four, others have

six, twelve, etc., sahasr@ra a thousand. Of greatest importance are

muladhaéra and sahasrara as the terminations of the sugumna.

The latter enters into the saiasra@ra through the brahmarandhra

(i.e., the opening of brahman), into mtladhara through adhovaktra

(i.e., the lower mouth). That much for the ‘anatomical’ part of

alled sahasrara, (i.e., (the

id between the eyebrows in

to some it is located in the

six, others seven cekras,

8

the doctrine.
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(6) We discuss now the ‘ physiology’ of the doctrine.

The ordinary breathing process of inhalation (piraka) 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 sasisara. Should we desire to

become liberated we must, through breath restraint (pranayama),

calm this activity.

This is being done in the following way. The air which

has been introduced into the midadhara by way of the auxiliary na@dis

must be retained (kumbhaka) in the miladhara. Then, by means

of certain other operations, physical as well as mental—such as

pressure on the very spot in.s tion, ox fixation of the organ of

thought thereon—the a: into the susumna. This

is no easy matter inasn® atra, the entrance to the

susumna, is barred by the: he coiled one, the snake.

In later developments of f kundalint, this mysterious

being comes to be of gr ater importance. Coiled up

three or eight times, like a s s over the miiladhara. In

ordinary human beings

breath is to reach the s

This one may be accornpi

The snake jerks, from its ori subse position it becomes erect and

darts into the susumsnd whereby the passage is opened for the
breath. It now passes along the susumné@ and arrives, through

brahmarandhra, at the sahasra@ra. Thereby samadhi is attained.

For, sahasrara stands for the absolute in the microcosm.

(c) As far as the breathing process is concerned, our

description of it doubtless presents a rather unique picture. How-

ever, when considering the réle which the kuexdalint plays in it,

we become at once aware of a discrepancy. If, in ordinary human

beings, its function consists merely in barring the susumnz@ and

obstructing the process of salvation, then it seems not plausible

why it should not be satisfied with giving free access to breath

when Yoga is applied. Instead, it enters into the sususna@ whereby

really a new kind of hindrance is created for breath.

19

Consequently, when the

Walint must be awakened.

erations mentioned above.
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We may, therefore, infer with certainty that we are here

again confronted by one of the frequent amalgamations of originally

distinct conceptions. Thus we actually find that in other passages of

the texts the process of salvation just outlined is superseded by

another one. The issue there is not—or, at least not primarily

the passing of the breath into the sahasrara, but the waking of the

sleeping kundalini so that it may become united through the

sugsumna, with the sahasrara. For, the kuydalint is nothing else

but the microcosmic representative of the s‘akti which creates and

permeates the world and which has to be reduced to and united with

the absolute, paramasiva. Cf. Schmitz, Psychoanalyse und Yoga,

p. 27 ff., whose explanations of Auudalint and sahasrara as

symbols of Eros and Lag nign ia consciousness as the

sacred nuptials of the 7 though perhaps too en-

upport.thusiastic and, in details,

2. THE VARIATIONS iW 7! iF DOCTRINE AS TAUGHT

BY KSEMARAJA IN TH YABHIJNAHRDA YA

(a) Variation aogy.

lathayoga terms we find

Weald are simply called ‘ the

two auxiliary nadis.. The name suguimndé also is unknown. Instead

In the place

others in our text. Thus, :

we read about a brahmanddt or madhyamanadi (7.e., central nad)

or madhyadhamamn. (i.e., middle seat, place of the centre) or, simply

madhya (i.e., centre). Sahasrara appears, if at all, under the name

of agrabhiimi (1.e., place of the apex. or, highest place), maladhiara

under that of mtilabhumi (7.e., place of the root, or, basis).

(b) Variations in Matters of Fact.

As far as the doctrine of n@dis is concerned, the most

important variation seems to be that the sususna is not a duct—

be it for breath or for the kus#dalini--leading to sahasrdra, but the

microcosmic dwelling place of samtvid or citis‘akti, the universal

consciousness; it is not a passage to a destination, but the destina-

tion itself. True, the opening of the susumna@ is referred to and
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figures also as a means to salvation (‘attainment of spirit and

bliss’). But the kundalint does not seem to play any or only a

very subordinate réle. At any rate, no indication may yet be seen

of the commanding significance which it has later on.

(c) The Doctrine of Cakras as Taught by Ksemaraja.

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 unimportant for the historical development

of the idea. For, cakra here signifies those four cycles or groups of

saktis (explained already in note 177) which represent just as many

spheres in which citis‘akti manifests itself : subject of knowledge,

iective existence. Each of theseinner organ, outer organ and

cycles is subordinated to reforms of the manifestation

of the highest sa@kti whi

ent of each other and per

is given to the mythologicak

other hand, one is enable

s more or less independ-

esses. Thus, the impetus

> the macrocosm, On the

these entities back into the

microcosm and localize the human body. Of decisive

significance, however, is sscakras are still essentially

psychological concepts.

The genesis of* ory now seems very plain.

For the later development: octrine other attempts at

explanation are more or less justified. H. v. Glasenapp, H.,

p. 294 ff., discusses Walter's anatomical explanation, Herbert

Silberer’s psychoanalytical interpretation, Rudolf Steiner’s occultistic

explanation and Wilhelm Haas’ theory of the objectification of

sensations. But we can no longer entertain any doubt in regard to

the origin of the cakra theory.

Yet, the objection might be raised that those four:cakras

mentioned in note 177 need not at all be causally connected

with the six or seven cycles of the same name, as taught in the later

doctrine. Is not the word cakra used for a good many things in

Sanskrit ?—-On the contrary, we believe that we are able to prove a

connection with certainty. As far as the number of cakras is con-

cerned, we have to admit that an increase of them from four to six
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is quite possible for a searching speculation inasmuch as also later

on—even in the texts of the Hathayoga~-their number fluctuates

still between six and seven.

The Sat-cakra-niriipana remarks in 5 ff. (cf. Barnett,

Preliminary Note on Yoga, p. 12) that muladhadra represents the

earth (bhi). This is a reminiscence of the fact that mlddhdra has

its origin in bhiicaricakra, the lowest of the psychological cycles.

The identity of sahasr@ra and khecaricakra likewise, we believe, is

proven by the following circumstances.

The name khecari (i.e., ‘the one who moves in the

sky’) appears in the later texts only as a designation of one of the

khecarimudra. Such an ex-most famous mudras, name}

pression is quite intelligit sonceptual structure of our

text. It becomes be same extent when

applied in Hathayoga.

Rhecart originated wit!

“we have a proof that

em of Kashmir. <A_ last

trace of the connecticn mi

Walter, H., p. 26, ver

tongue back into the

im that Ahecarimudrii (cf.

res ‘to bring the rolled up

ity and to fix the eye on

the place between the s, just the place which

the followers of the ca&r

This, we think, demonstrat

most important cakras.

More difficult, however, it is to discover gocaricakra

and dikcaricakra in later intermediate cakras. Yet, here again we

may point to a remark of the Sat-cakra-nirtipana 29 ff. (cf. Barnett,

Preliminary Note, p. 14) where visuddha, the third highest cakra,

with its 16 petals (the same number of points as the wind rose)

represents @kds'a (i.e., space, air, ether). This reminds one of

dikcaricakra of which the element dik or dis’ means direction,

space, quarter of heaven. Perhajs, it is not chance merely that

this relationship should come out most clearly in just this text of

the Yoga literature. Is it possible that the Sat-cakra-niriipana is

older than the three other texts and represents a link between our

and the remaining texts ?
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But the most valuable support for our contention we

find in a passage from a work entitled Timérodgha@ta which is cited

by Ksemarfja in the ShSV., commentary on the fourth sitra:

‘The ladies of the stations (pzthds, t.e., chairs, seats), very grew-

some, lying in wait between the brahmarandra and the pile of wood

holding on to the rope of brahman, deceive again and again.’

Shrinivas Iyengar, ShSV., remarks in a footnote: ‘ The rope of

Brahma, also the rod of Brahma, is the spinal cord, or rather what

corresponds to it in the subtle body. It extends from the Brahma-

randhra, the hole of Brahma, anterior fontanelle, to the citd.

Citi, lit. pile of wood for burning, is perhaps the miila@dhara, the

galled kusdaling is first kindled by

*o,extremities of the rod of

called pithas, but more

y a goddess, a sakti...’

» pithds that lie between

gside the rope of brahman

sacral plexus (?) where the fir

processes of Yoga. Be

Brahma there are seve

usually cakras. Each is

It is quite ob

brahmarandhra and the p

(susumnda, of course) are tt e later cakras. The pile of

wood is a poetic express which the later doctrineee

ascribes to the miladha

ly—identifies with the &

powers ruling the cakras Wit

gar—probably incorrect-

identity of the female

rnythological figures which

our text mentions is, however, not less perspicuous. Both, indeed,

are to deceive the pas, a function which has its basis in their

psychological character.

Here we conclude this general excursus. Some of

the following notes will supply yet details of the doctrine of n@dis

and cakras,

183. A profound and at the same time illuminating remark.

These psychic powers liberate and bind also. He who gains insight

into them by acquiring right knowledge of the truth, him they

liberate. He who stands face to face with them without having

knowledge succumbs to their charm. A more detailed discuss-

ion of this, their double aspect, follows in the third explanation of

the siitra.
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13+. The term aisvaryasakti isa synonym for parasuakti ;

cf. note 15.

185. The doctrine of the five prétuas (t.2., breaths) reaches

back to the time of the Upanishads. The présas are the vehicles

of the functions of vegetative life. of breathing, blood-circulation,

nutrition, secretion and the departure of the soul from the body at

death. However, great differences in opinion prevail in regard to

details and the functions are variously assigned to the different
branas. It is quite understandable that while the Sanikhya dropped

the pravas as philosophical concepts, the Yoga retained them in

view of the great significance which it imputes to breathing. How-

ched. Nevertheless, it is evident
ef

ever, no unanimous opinion is r

that the pra@uas, in our texts,

ing; they are the differe

Though genet

ence exclusively to breath-

hrough the nddis.

{ with each other, prana

ed with prava meaning

to here. On p. 44a prana

meaning ‘breath’ must %

* physical life’ which is so « f

and apana are called the | {ie., the moving or flowing
ones). They are the two ath which in the respiration

he auxiliary n@dis after

specific, pra@ua belongs to

of ordinary human being

entering into the nasal c

the ida, apana to the prigak

Nothing is said about saména (é.c., the fused breath).

But from the commentary on this passage we gather that it belongs

to man while in the pas state. We do not think that we are

wholly amiss if we take saméia as the fusion of pra@na and apina

in muladhdra.

About udana (i.e., the up-going breath) Ksemaraja in-

forms us in SASVW., 80, 38 ff., where he says that breath-control

brings about the disintegration of prana and apana in the fire of

udana which is located in the central nad. This is absolutely in

harmony with the passage of our text.

The diffuse or dispersing breath is vyana. On the

authority of the Svvasavihita and Gherandasamhita Barnett,

(Preliminary Note, p. 13, note) says vyana is the breath that
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circulates through the body. Our passage sees in vyana and

udaina a property of the perfected soul, Its value is considered to

lie in that it permeates the universe, the body of the perfected soul,

Hence, the conjecture seems justified that vya@a is the breath

which, starting from the sis#+112@ which is open to the ud@ma—in

the words of our text, from the centre—-permeates the body by

way of the 72,000 n@dis.

186. Cf. note 140. Our system distinguishes five conditions

by adding to the four already mentioned turya@tita (é.e., the one

that reaches beyond turya). A note appended to our passage by the

editor informs very well about the five conditions: ‘ The aman

combines with manas, wicca i

sense with the object : ti

represents the condition

se organ of sense, the organ of

ween these four (factors)

: aiman combines with

manas, manas with the relationship between the

three (factors) represents #

with the object: this re

to be deep sleep. The

(turya). The condition

out ruffles is the cond

(turyattta).’

187. This sentence ¢

zep. The atman together

between the two is said

yt alone is “the fourth ”

h is like the ocean with-

“beyond the fourth”

che-aMeaning of sutra 9, although it

is at variance with it as far as the words are concerned.

188. This might be the lost Vivrti on the Pratyabhijia-

karikas by Utpalacarya; cf. Chatterji, K. Sh., p. 38.

189. The word ghata (i.e., jar) is a designation commonly

used not only for the human body, but for material things in

general; cf. Garbe, S.”, p. 220, with footnotes. See also Para-

marthasara 74.

190. In the case of the pas, citta is turned outward (bahir-

mukha) to the world of external things wrongly appearing as the

object. The method of salvation requires that c7tfa is turned

inward (antarmukha).

191. He means the Raticuka (cf. note 11). He says ‘even’

because it is the highest kaficuka and on that account vanishes
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last. If it does disappear, then nothing remains of méya@ and the
‘pure path ’ is reached.

192. By Utpaladeva Utpalacadrya is meant whom Chatterji,

K. Sh, p 4C, assigns to about 900-950 A.D. The quotation comes

from the Stotravait (i.e., Series of Hymns).

193. To re-establish the traditional triad, our religious philo-

sophers have Indra take the place of Shiva whom they have

pushed off into the absolute.

194, These are the introductory words of stanza 26 of the

Spandakarikas.

195. According to the editors of the text, this work is identical

with the Pratyabhijnatike referred.to on p. 32a.

196. Stanza 30 of i

197. The term sax

for citi, etc. Cf. the sin

sutra 14 with respect to cif

198. In spite of the c

not one of the five breaths,

snsciousness,’ a synonym

ced in the commentary on

ich it appears prana here is

Life. This concept always

:ha). A footnote by the

% footnote reads: ‘The

proceeds on foot from his

appears together with tha

editors corroborates our

meaning is as follows:

own initiative though he have@ay

so does the lofty sasivid, from its own initiative, take possession of
the dwelling-place of the body and the other [physical constituents]

whose nature is that of the limited subject of knowledge.’

199, The author is concerned with the four cabras explained

in note 177, The present passage is suited to shed new light on the

problem of the cakras. They are the stations ( pithas: cf. note 182,

final paragraph) in which the cttisakti pauses when descending,
that is to say, when involved in its progressive process of material-
ization. Conversely, these stations are reached by the Yogin one

by one when he ascends the path that leads by stages to samadhi.

By this act of the Yogin the creation is reduced to its absolute state.
The cakras mark the stages of the world evolution in the micro-
cosm. At the same time they serve the Yogin as objects for

ice of all kinds of vehicles —
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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 buddhi’ must be identical with the gocart-

cakra, the sphere in which the inner organ whose three parts are

the wellknown buddhi, ahatikara and manas, unfolds itself.

The ‘stage of the body’ must be the same as bhUcart.

cakra, the sphere of objective existence.

200. According to Gerth van Wijk, Dictionary of Plant-

names, palasra is the Butea frondosa, the Dhaktree or kinotree.

The midrib of its leaf with its innumerable fine veinlets branching

off is supposed to illustrate the susumnd@ with the n@dts springing

from it. At the same time ver, it is, perhaps, meant to ex-

emplify the lofty samy: in the sus and the

functions that start from

201, This our auth

tance for defining the con

is of extraordinary impor-

Pratyabhijita and keeping

them apart from the teas intrism and the Hathayoga.

We admit that he merely

centre the doctrine of #

vikalpa. But this means

of nadis and cakras wi

of all the means to open the

3¢ws only of overcoming

an that the whole doctrine

ated mechanism of breath-

control, mudras and the hk hich would tend towards the

Hathayoga, does not really ‘belong into the doctrine of recognizing
the Lord at all. As the name already clearly suggests, Pratya-

bhijiia is a way of salvation based on knowledge. Its means are

of a purely philosophical and psychological nature. Physiological

or even mechanical measures are not needed.

One comes to be repeatedly under the impression—-as

was suggested already in note 166—that the author deals with all

these things against his better knowledge solely because piety

towards the holy books of the ancients requires that he should.

He does it on account of their amna@yikatva, that is, canonicity.

By amnaya (i.e., tradition, holy text) we have to understand the

Saivigamas. From them are derived those doctrines and methods

which—owing to the persistency of tradition—run side by side with

20
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the Pratyabhijma@. 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 Upanishad from which the following stanza

is taken, belongs really to the black Yajurveda. There is nothing

surprising, however, in the fact that a Shivaite text considers this

Upanishad as belonging to the Atharvaveda. For, the relationships

between this Veda and Shivaism are ancient. The translation of

the stanza is based on Hume; Thirteen Principal Upanishads’,

p. 353, substituting only ‘enjoying’ for ‘seeking’, because our

text has instead of the common reading icchan, asnan, meaning

eating, tasting, enjoying.

203. The beautiful
method of introspection. -

outward to which the ¥%

accompanied by a right inn

For the emanation and

just cited illustrates the

it we have here a looking

abruptly and which, when

s no less helpful to salvation.

which the perfected soul

e, also macrocosmically in

em in which the emanation

accomplishes microcosmic

turya consult note 140

here referred to is held, c

204. Cf. Walter, #.,:

205. Concerning the bhkatravamudra (i. e., ‘the mudra@ of

the terrible’) the editors remark : ‘ The bhairavamudra is identical

with the khecarimudrd. Its definition runs as follows:

The manas firm and fixed without support,

Breath firm and fixed without restraint,

Sight firm and fixed without a glance—

This is khecarimudra, the pure.

: However, this is less a definition of this particular mudra

than an enthusiastic praise of the state of perfection. Our trans-

lation is only a feeble attempt to reproduce the beauty of the Jagati

stanza.

The Hathayogapradipika contains a detailed description

of the khecart (cf. Walter, H., pp. 26-9 and 43-6). By the way,
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the bhairavaniudré was mentioned already on p. 28a. About the

mudras in general note 174 ought to be consulted, about khecart

note 182, 2c. Whether the editors are justified in asserting the

identity of the later khecart with what Ksemaraja calls bhatrava-

mudra is, of course, problematic. Among the 25 mudras described

in the Gherandasamhita the bhairavamudra figures as little as

among those mentioned in the Hathayogapradipika.

206. This quotation is unintelligible.

207. The reason is that between the eyebrows lies agrabhtimt

(i.e., sahasrara). Obviously we have to do with a mechanical

action which is devised to widen the sahasrara and thus to aid in

the process of salvation as described in note 182, 1.

208. The fine pré@t.

interpret on the basis

srapranagakti) we have to

note 198 where we were

rakti or sthiilapranasakti

y we read about a gross and

really concerned with the ¢

(i.¢., the gross pranasakii)

a fine body (cf. ¢. g., Gar

in our text usually in connec

read here about a ‘ gross’

209. ‘Properly a

3 £.3, which concepts appear

r@ua. Correspondingly, we

~~ bly refers to leading the

kundalint back to its origi the adhovaktra.

210. According to the f codex ga. The reading

‘ sasthavaktrartipayaim, i.e., ‘in the form of the sixth mouth’,

which the editors incorporated in the text is unintelligible, because

in Kgemaraja's system of adits and cakras (cf. note 182) there

appears no other vaktra besides adhovaktra (i.c., ‘the lower

mouth,’ the lower end of the brahmanddi). On the other hand,

we are at a loss to understand what function these six mouths

should have in the scheme.

The reading ‘sasthacakrarupam ...saktim’ (i.e., ‘ the

sakti in form of the sixth cakra’) presupposes six cakras.

Ksemaraja knows only of four; this reading of codex kha, there-

fore, is of later origin (cf. note 182, 2c).

211. This puzzling stanza gave the editors occasion to write

a rather long footnote which, however, in turn, would require
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comment. From it we select the following in order to throw some

light on the concepts that are involved in it.

(a) The vahni (i.e., fire) is located in the mila (muladhdra).

This is substantiated by the SiSV. passage and Iyengar’s explana-

tion, both of which we quoted and discussed in note 182, 2c,

(6) The visa (really, ‘ poison ’} is considered the cause of the

permeation of the universe. It may have connection with the

centre from which radiate the 72,000 nd@dis; on vyana cf. note 185.

(c) The middle between the two on which one is supposed

to fix citta is formed by the srstigranthi (i.e., the knot of emana-

tion) that belongs to the central na@di. Granthi is a concept

belonging to the doctrine af | ; amd cakras, There are three

fiptk@, eight according to

ship to the cakras and

the kundalint when these

ny rate, the granthis must

ing therein seems to be that

so-called n@da, a mysterious

sugumnd ; cf. Walter, H.,

pp. 11, 15 f.

, ‘isolated ’ in as far as it

cending and descending (1.e.,

granthis according to ti

others. They occupy

place obstacles in the w:

are trying to reach the ¢

be pierced. However, the

the cutting of these knots p

sound which the Yogin §

p. xvii f., and Barnett, #

(d) Citta is, or i

is without any relation to thepiyect

emanation and re-absorption).
(e) ‘Full of va&yu’, because permeated by prava which is

characterized by a sudden resounding of the anackakala. The

latter, heard in the central #a@di, must be identical with the anacka

sounds (mentioned on p. 44a) and refers to a certain kind of the

above nada.

(f) The beatitude of love is higher than the other joys,

because it makes one forget all (other) objects. Cf. already

Brhadaranyaka Upanishad 4, 3, 21, in Deussen, Sechzig Upant-

shads des Veda. In that respect it may be compared with the bliss

of the liberated soul.

212. ‘ Vist vyaptaw’ is a quotation from the Dkatupatha.

213. That is, citta.
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214. Parkaja is the flower of Nelumbium Spectosum, accord-

ing to Gerth van Wyk, Dictionary of Plant names. The flowers

close in the evening.

215. Elsewhere, oti is the bent end of a bow ora similar

object. In this connection here it could mean the top and rim of

the calotte formed by the cakru lotus. On the cakras as objects of

concentration consult note 199,

216. The expression vailaksanya may only be interpreted as

meaning that the Yogin transcends in this manner the ordinary

human accomplishments.

217. At the end of these various instructions for the attain-

ment of spirit and bliss we read

must think strange. Th

be blissful no matter w!

ething the followers of the Yoga

} we are told, is merely to

ay be. Previously, one
was concerned with dir wity of ntanas. Here we

ow, provided it is a source

The view lying

very near that of the Saxe

af this final passage comes

tlasenapp, H., p. 395 ff.)

sor author’s thought is not
directly in line with it (see

218. That is, samadiigewe

eyes),

219. This smudré does not figure among the mudras described

in the Hathayogapradipika, nor in the Gherandasasihita. The

name is explained in the passage itself and in the following

commentary.

220, The same change from the inward to the outward gaze

as we met it on p. 41 in the case of the contraction and unfolding

of the sakti, Looking outward presents no longer dangers to the

one who has become unified.

221. An example of etymologizing so frequent in Indian texts,

For the real meaning of mudra@ consult note 174.

222, The two termini mark both ends of the evolution of the

universe and represent parallel expressions to the usual ‘from the

companied by closing (one’s
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earth to Saddsiva’ (cf. note 11). ‘The last kala’ is the highest

kaficuka; see note 191. The term kalagni, however, presents

difficulties in the way of interpretation. It means the fire of the

Black One, i.e., Shiva; or the fire of time or of death. One could

think of the fire of the microcosm which is believed to reside in

miiladhara (cf. note 182, 2c) and which represents the earth.

Still, this leaves kala unexplained.

223. According to the reading of codex kha.

224. The term akula is a designation of the schasrara in as

far as the latter represents the sphere of absolute being. It con-

trasts with the sphere of cosmic activity which shows itself in

mitladhara and which is called

225. According to

226. By pratyai.

back from) is meant th

Cf. Ksemaraja, SAVS., 8

227. According to ti

man’s Sanskrit Reader, s

It might have referenc

The latter is alluded &

mentioned there we cou

ha which form the sas)

series of sounds.

228. The simile of the mahahrada, (i.e., great lake) for the

state of the liberated soul is borrowed from the Yoga and is cited

for this occasion from the Yogavasistha-Ramayana. Ksemaraja,

SASV., 44, commentary, defines mahahrada as follows : ‘When the

light of consciousness (sasvid), called parabhattarika, fills the

universe... then it becomes clear, infinite, deep etc. and is called

“ the deep lake ” in consequence.’

229. That is, the gocart of note 177.

230. That is, he becames parabhatrava, the highest Terrible

One (i.e., Shiva). Confer note 69.

231. This is stanza 51 of the Spandak@rikis. In order to

understand the following we translate the commentary by the old

meaning herd, kin, family.

Feoodex kha and fia.

wing back, or, keeping

a? citta from the elements.

‘nglish vocabulary in Lan-

a hemispherical bow! or dish.

Hz jotus with its 12 petals,

the two otis that are

ify with the sounds @ and

gimning’ and ‘end’ of the
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interpreters (text edition of the Kashmir Series of Texts and

Studies, vols. 4 and 5): ‘But when he has ascended to the One,

when he has reached the gross or the subtle, when he allows citta

to cling to the gross or the subtle (body)—then he becomes an

enjoyer by determining, that is, causing, both setting and rising,

dispersion and appearance of it, namely the origin of ideas. Then

he will become the cakra lord, that is, he becomes the lord of the

universe.’

In what follows, Ksemarija explains this stanza differ-

ently and we believe, more correctly.

232. Being a nomen abstractum of bhoktr, bhokirta (i. ¢., the

state of enjoying oneself) is, a concept interchangeable with

pramatr. Cf, note 14.

233. According to ¢!

accurate, syntactically spe

234, The term cahyy

here used in a double sen

“x Aa, which seems more

ruler of the citi-circles) is

the cakras and, hence, (in a

niversal sovereign.’

d ‘sivam’ at the end of

spiritual sense) ruler of the

235. The reference

sttitra 20.

236. According to : yéiom, the pupil places the

feet of the teacher upon his bead,
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NOTES

EXPLANATORY NOTE

{The signs used in noting the variant readings of the several

manuscripts of Pratyabhijnaahrdaya are explained below :

A. This is a palm-leaf manuscript in Telugu script, in the

Adyar Library, bearing Shelf No. XXII, F, 38.

A,. This stands for another palm-leaf manuscript in the

Adyar Library indicated by Shelf No. XIX, I, 25.

T. This represents a Telugu edition of the Pratyabhijnia-

hrdaya with Purnananda’s commentary, printed as part of a

bigger work called S ivasaktyaikyadarpayamu compiled and edited

by M.R. Ry. M. Lakshmi m Geru, Pleader, Indupalli,

Amalapuram Taluq, God Here it is called /s'vara-

pratyabhijna stitra and:

T.M. This is a pa

volume, borrowed for co

Lakshminarasimham Gare ¢

, Telugu script, in one

ne same M. R. Ry. Mantha

am Taluq.

A. N. K.]

Page 19

1. quae | faqs

yAae 1 wane” t aera Reaieni aa:—T. M.
2. Sarsafigaage aa afigagg—T; T. M. Omits saa.

3. A and A, begin with the following sloka:

yeqanateard arafzadigaq |

wedraaaad 4 aa aafaal fag: u
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4. So —all.

5. sacha at am darfasafeagq—A and A,.

sReqad at etc.—T and T. M.

Page 20

1. @ReAaT:—all.

2, wadtet etc.—A and A, ; missing in T and T. M.

3. afenaraaeitfaray, etc—all.

4. atat:—A and A,; arffal;—T and T. M.

5. faaard—T and T. M. 6. afaa—A and A,.

7. ¥—missing in T and 5 8, HelHecd— missing in all.

9, sqaATe—all. samagre:—T and T. M.

Page 21

1, @—missing in T amedt——A and Ai.

3. AAl—T and T. M 4, feat f¥—T and T. M.

5. f&—missing in

6. yaat4i—T and and A,.

7. faafa—A and A,,

8. faageraUama Tae .: faasiaa—A and A, for

Sagat.

9. FarTa—T and T. M.; sarenaeata, A and A,.

10. aaa—T and T. M.

11. eaeqia—missing in T and T. M.; a@talq—A and Ai.

12. T and T. M. add a4 before 9eRTATAC.

13. Prata—A and Aj.

Page 22

1

3

4

. @& TI—T and T. M. 2, meng aeargarfaafefa—r.

. aegarfiar Sfa—T. M.; srfearafi—aA and A.

. a1 aceTeI—all. 5. 44g—all.



NOTES 165

6. SGH:—T and T. M. 7. eFes7—all.

8. a—added in all after faa:. 9. ¥4—rmissing in all.

10. 4—missing in all. 11. faftta—all.

12. eqzB—missing in all. 13. Gq A—T and T. M.

14. afq—all.

15. W—missing in T and T. M.; Haeja—A and A,.

16. eaarat: oftfewan—A and A,.

Page 23

1, 4¥—missing in all. 2. Fqt—T ; Tat—~T. M.

3. aaafa | Ged we iT. M.) waronfafpaacafere: 1

adam dlararelascaqaeht: i

saoTeNT Aa (FATEH } aeqat sift & (@I—T. M.,

A and A,) faaeaa Bar e@ ca wae: afa (A—

Aand A,) aqagra(stt- added in all after ay.

4, a@i—missing in zq—all.

6. Waeat— all. 4 Faaa—all.

8. WAT—all. rareafa—T.T.M., and Aj.

10. H4I—T and T. M.

11. grat Saarsarafa—T ; araesiaesatafa—T. M.

12. adj—missing in T and T. M.

13. €{—missing in all. 14, 3f{—missing in A.

15, Baeql—missing in T and T. M.; frareayt—A and Ay.

Page 24

1, araraa: (at @&—A and A,). faaeqiedteagegaaeaferar-

feaceat—tT and T. M. for fad to fate;

2, grara—T and T. M.; garwda—A and A.

3. a—T. M.

4, @a——added in T and T. M. before often.
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5. aaaqa—T and T. M. 6. Aa—missing in all.

7. daeqaa—T and T. M. for garg.

8. WIeacq in A and A, for @.

9. aGH—T and T. M.

10. 4tqa—added in T and T. M. before WzI@.

11, aja—T. M. 12. aafa:—ail.

13. aaaicqal—aA and A,.

14. After zf& the following passage is found in all with

different readings.

(dteaeAsfe found in A and A,) fa (missing in A and

A.) afman (ff missing in A waraafafe 1 afwaney (tRa-

487 missing in A and Ag a faara: da: saa seats

snfeaeats aghfenreddad ‘T@aTI—A and A ,) saa

qed wafaad (@—A faed:—T and T. M.

15. 4—missing in & a

Page 25

1. weaa—T. M.

2, aeiageevy—T an

3. BEN:—after Brawl

4, Paa:—T and T. M.; feadt—aA and A.

5, Naq—A and A,.

6. afncarearncagalaasreacanemaargqed adife—T and T. M.

7. af afagh—t and T. M.

8. aqeq——T and T. M.

9, aya-—T and T. M. 10. a7@—-T and T. M.

11, €¥—missing in A,. 12. aa—A; awa—tT. M.

13. {missing in A and A,. 14. g—missing in A and A,.

Page 26

1. aafeart—A and Ai.
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2. arearfeada—T and T. M.

3. fexi—T and T. M. 4, aqu—all.

5. sauraafa—added in all after aefteafa.

6. FAI—T ; TeA—A and A,.

7. Fa A—in A and Aj. 8. S]J—missing in all.

9. fagta—-T and T. M.

10. €¥—added in T; &]—T. M. and A,; ®i—-A.

11. HqeI—missing in all. 12. areat-——-T and T. M.

Page 27

1. waa qa fae

for Gait to feydtai, A an

as follows —areqafacaarae

2. fa—A and Ai.

4, aed: FH—in all.

d T. M.; e4at—T. M.;

» text reading but differ

feadhat.

| at—added in all.

. BealAa—T and T. M.

6. ftal—T. .. ¥eayAl—and T. M.

8. Teper aBferaTaTeay aat—added in all.

10. ai—all

Page 28

. aag—in all. 2. Aa—missing in all.1

3. f¥a:—T; faa—tT. M. 4. yaaeal:—T and T. M.

5. a@—T. M. 6. fai—T and T. M.

7. From aang to Wak—missing in all.

8. aarfa—added in all before aaa.

9, gayaroreds—T and T. M.; WeqaHerqedq—aA and A,.

10. ef aftad—T; en oftfaa—A and A,.

11. §—missing in all. 12. @refti—T and T. M.

13. <aJ—missing in T and T. M.

14. srftracadiaaed—all.
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. From fafa etc. to agetei—T and T. M. have the following

passage—OGORF ATEIG TF METAR IAITYSATH TA

(agar serfe—T. M.) fharfefuraaawacdafed eaueateant

aac t

Page 29

1

10.

12.

13.

14.

Page 3

—

hatNn Oo

On DO FWD

PPNAnA wD

. aefel—A and A,.

SMA —T ; Sponaaaa—T. M.

. From aq etc. to egrfi—is missing in T.

. faaraci—in T. M. 5. aq—missing in T. M.

. WAA—T. M.

. 3—T and T, M.

emeqa—all.

“A and Ay.

sFaq—missing in all,

f{——missing in T i

. TH—added in T an

faga—for 84 in T

wh;—added bef

0

. 3—missing in T and T. M.; mi—A i

. Not as siitra but fafe: datateqat—T and T. M.; #f& A,.

. §aattsf¥—missing in T and T. M.

atay—all.

dftaariarafaaa—tT and T. M.

wamatysafy—T and T. M.

y—all.

arfirey for aarafia—in T and T. M.

WaMNaeeet—T and T. M.

awa—-A and A,. 11. fagat—a ,.

. Saaga—T and T. M.



NOTES 169

Page 31

ND FY >
T. M.

Page 32

. f4—A and A

. aFa after Faq

. af for fagy—in A

. 4—missing in T

aR: —A |.

. T—missing in T and’T.

10.

LL.

12.

14,

15.

16.

17,

. WaeqatT—T and T. M. 2. tH#—in all.

. From 4a @ to feqer: missing in all.

AaI—A .. 5. Jq—in all.

. wefeagred—-in all.

sfgl-—T and T. M.; swa@—A and A,; ffaea—T and

. aqawe—A and A. 9, fae: —T and T. M.

. tqq—all.

yaqefa—-T and T. M.

Wa for 44—~in all.

A, adds before 3% oliows—farqadtey mere fi

eaqrd-——-A and A,.

3—inissing in T and T. M.

aarasfe—T. 13. 9eAeaA—T and T. M.

g—missing in T and T. M.

zfa—-missing in T and T, M.

aTenisfy—all.

ade —all.

Page 33

1

3

. 3A. 2, warfa:—T and TU. M.

. Second half missing in all.

22
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4, Stageagra—T and T. M.; §—missing in A and A, also.

5. ala:—A and A,; deal Gada ga: | aeAAeAeIT qareranfa-

afta: | acd aeaiafiearg araearaaay fira:—added in all after 3eqaary,

6. ft etc.—half sloka missing in all.

7, Seqeaa Teta—T, A and A ,; FYA—missing in T. M.

8. fagaata—T and T. M. 9. Sharafe:—all.

10. 4—missing in all. 11, tq|—missing in all.

Page 34

1. 4—missing in all. 2. favifg—aA, A, and T. M.

3. Ferhyect—all.

4, FY—T ; A

5. § a—all. i Wall.

7. Taeqrq—T and

8. Ad---missing in T , at—T.

10. 4qat—T and T. M A, added before €4 ; tA—

missing in all.

11. wéteat—T and * and A,.

12. Fat—missing in

13, aqwegi—T ; qi—A:

14. af4—T and T. M.

15. faa (T. M.) sraeqiterat frasarrarar--T cand T. M. instead

of facsrateta to feensatdar.

Page 35

1. asanea—A and Aj. 2. J—-added in A and A,.

3. From faariaedt to faatsatgat—missing in A and A,.

4. agralagamqat—T.M. and T ; 9aladat—missing in A and Aj.

5. $—missing in A and A,. 6. Af—T ; gar—T. M.

7. fraetat—A and A ,. 8. |—missing in T and T.M.

9. yfateay—all. 10. YareA—all.
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1]. #ay--T and T. M. 12. yanafa afa—A and A..

13. aft—in all. 14. §—missing in all.

15. wq feaa—T and T. M. 16. aff—-missing in all.

17. aaifaa—A and A ,. i8. qarfaest—T and T. M.

19. Ha afe—all.

20. %Y¥—T, A and A, ;Y—T. M.

21. Ma—all.

Page 36

1, Fq-—all. 2. a—T.

3 aa A—T and T. M.; 4—missing in A and A).

4. aH—A and A,

6. §=S1aTd for WeeaRe

7. aff¥—missing in

9. ata—T and T. M,

10. eptfa-—added in TF fter zarfear,

11. earaesqq-—all. 2, Pafata—all.

13. amadteat-—added! -T, A and Ay; FoI—

missing in T. M.

14. ftardbaz—all.

16. AgyJ—T and T. M.

Page 37

1. G—missing in Tand T.M. = 2. faW—T and T. M.

3. WA—T and T. M.; aarfa Biey-—A and A).

4, S{i—A and A,. 5. faaa—T and T. M.

6. af§—missing in T and T. M.

7. Number missing in T and T. M.

8. aaad araqaraesegyare—all.

9. 04 0 T and T. M. 10. 4faa—T and T. M.

11. @a—T and T. M.

12. cafeaata—T and T. M.; afeaeq—A and A.
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13.

14.

15.

17.

19.

Page 38

. safedara—T and T. M.

Page 39

AND FW re
10.

11.

12
a

WSs uT.

THE PRATYABHIJNAHRDAYA

€q—-missing in A and A,.

aqaraana: —T and T. M.

arataa:—all. 16. 3yF—all.

Aa-—all. 18. 3eaq—T ; aeqla—T. M.

faercat—T.

alat—missing in T and T. M.

. SaTaaT-—A and A,. 4. s@rdi—A and A,.

. Numbers missing in

. Seqaa—T and * aza-—A and ,.

aaa: —T and ‘<q—all.

faze: —missing :

2. faqzg—T and T. M.. &q-—T and T. M

. fea: —T and FT #— missing in T and T.M.

/WeuTand T. | eerai—all.

. Te—all. wq—all.

. G-—missing in T a 0. Bxl— missing in all.

. J—missing in ail. 2. Wetlq—T and T. M.

. UH added before U4 in T and T. M.

. aaa: —all. 5. eata—T.

. Sy—in T and T. M.; Siq—missing in A and A,.

a—T and T. M.

. WaRa—T ; waqara—T. M. 9. arfa-—T ; aty—T. M.

aifis—T and T. M.; #dq—A and A.

faea: —T ; 3984:—T. M.; frae—A and A.

fq —added before Bq in T and T. M.
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13. Gam xfa—all. 14. gesqearfy—all.

15. waaay: —all.

16. aa A—T and T. M.; dat at—A and A,.

17, @—missing in T and T. M.

Page 40

1. yargeqara@a—T and T.M. 2. aaaura:—T and T. M.

3. & eqrfa—T and T. M. 4, %Bl—missing in T.

5. feafagearga—tT. 6. eqaa:—all.

7. S§i—missing in all.

8. SaIgaTTeaTaaA—comes after Prarfankresarearacaa—in T

10. aReTATAeTA—alll.

12. adafeg: —T ; a8

13. G-——-missing in T, A

14,06 0 T.

15, Wa A connected w

16. he UW T and T.

aia: —T and T. M.

Aw

Page 41

1. 4I:—added before feqa;—in all.

2. wa for waey—in T and T. M.

3, a eaeyea—T and T. M. ; aaeda—A and Aj,

4, 3a—missing in all. 5. afaaqaa: —all.

6. 4gi—in T and T. M.

7, q—missing in T and T. M.

8. fafisatk—-T and T. M. 9, aeRaI—A and Ay.

10. aaeq—all. 11. Rafa—T and T. M.

Page 42

1. sua; —all. 2. aaa added before ¥@ in all.
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3. galaqifa-—all ; fq: —missing in all.

4, Weal; —missing in T and T. M.

5. aif¥——missing in all. 6. aratzqa—T and T. M.

97. fafaqr-—T and T. M.:; fafapp—aA and A.

8. aaq—all.

9. Sfaa after Aaeafae: —T and T. M.

10. ¥araR—T ; Furafie: —T. M.

11. seq sretq—all.

12. aeada wdtea—T; aera sra—T. M.; aerafmaai—A

and Ay.

13. waaa—T and TOM

Page 43

1. ead for ta—in 2, qtaufiar:—A and A \.

3. YHA; —missing # ri.

4. Ramafearyfy—T Pearareerat aff-—aA and A.

5. aeaqaqa—T an = 6. J&—missing in all.

7. AerTeaed}—all 8. RG—T and T. M.

9. agerdeafafa— fsafafa—a ; adeaq—a ,.

Page 44

1. Haa—T and T. M.

2. From gfxaea to arfeaer; —-missing in all.

3. From $a to §fa—missing in A and A.

4. @{—missing in T and T. M. 5. if@a—T and T. M.

6. 4—missing in T and T. M.

7. Rraorfaqq—T and T. M.; sfifrarfaeaafae:—A and Aj.

8. waer—T ; UdeeI—T.M. —-9. BAT and T. M.

10. eataesatq—T and T.M. 11. ateaeaat—all.

Page 45

1. From ¥feat: to TAT—missing in T and T. M.
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2. W&—missing in A and Ax. 3. vagarfa:—A and A...

4. E—A and Ai.

5. qA—is added before syrfy in T and T. M.

6. 4ta4i—T and T. M. 7. seqmeTi—T and T. M.

8. Fall. 9. aareh—T and T. M.

10. faeafea~-T and T. M. 11. faq aeaeIe—all.

12. sf « qat—missing in all, 13. G—all.

14. sqrati—T and T. M. 15. 3f€—missing in all.

Page 46

1. o& atqaat.—T and T 2, sa—all.

3, 3ft—missing in '£

4, q~missing in T,

5. af; —missing in T

6. weafpafecermaleesr . M.; Sa; —missing in A

and A.

7. Sa: —missing in

. 4J—missing in T

9, sqagaqal—-A and A; » afeqeei—T. M.

11. @i—missing in T a’

12, SqEIy—all. 13. Waatg—T and T. M.

14. 4a: —T. M.

15. af& eqafeafa: —T and T. M. 16. ag@#4—T and T. M.

17. aeqwastt—T and T. M.

18. #fa—missing in T and T. M.

19. denevi—T ; dewBaedisi—T. M. ; dereeds@—A and Ai

20. 4—T and T. M.; aaf—A..

Page 47

1. aa—T and T. M. 2. afa—T.

3, dated? A—missing in all. 4. qa[—T and T. M.
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5. From 384 to gut 4—-missing in all.

6. A—wmissing in all. 7. afa&%——missing in all.

8. aa@efte --A and Ai. 9, agitiera—T and T. M.

10. afwarna—T. 11. ) oe WT and T. M.

12, aq—added before af& in all.

13. eafent-—A and Ay.

14. afai—for HF in T and T. M.

15. #fea:—for fea; in T and T. M.

16. wafa—added in all after aan.

Page 48

1. fagda—-missing :

ith qant—as sutra in T

and T. M.

4. Instead of GF€4TE

We Waar caraesaife (Ears

334 the following is found—

wa A ») arfafrascta—T and

T. M.

5. aarf-—all. at for adtat in all.

7, aqacarey:-—added sae Paar.

8. wafea—all.

9. From aarfiaa to 4afa—missing in all.

10. aaf—missing in Aand A, 11. af--in T and T. M.

12. q—T and T. M.

13. aeaqiacaqaed—T and T. M.; at and H—missing in A

and A.

14. seraMBA-—T and T. M. 15. aalaadt—all.

16. ¥@—T. M.; Wa—A and A ,, but missing in T.

17. €]—missing in all.

Page 49

1. Q:—missing in all. 2. qaé—T and T. M.
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3, aadafaanen (a T.M.); fad Susared-—T and T. M.;

gajq— A and A, for aed to FUTeT,

4. afye—T and T. M.; atq—A and A,.

5. apiaadt for W{—in all.

6. From a to aal—missing in T and T. M. ; for aq to ageaya:,

A and A, have awg:.

7. For aafareraniarengi—A and A, have #afezzarafayad.

8. Saeq—A and A,. 9. GA and A,

10. Before a4 T. M. has ¥E; aagca—in Aand A,.

1. aaeqei—in A and Ay. 12. adacd—missing in all.

13. For data Qglat ; aT. M. have Waaraaen Fer

ATL ; #i—missing in A ¢ 2

14. #81 —missing in
16. vq fara—in T and

18, qantkgeaa—T and

20. Ne WT and T. M.

aafes aar aifien—all.

afnaTd—T and T. M.

. &—missing in T and T.M.

Page 50

1. frtPrd—T and T. aifya—aA and A,.

3. wH—T and T. M. ewe Yure—T and T.M.

5. aa AA; TMA, 6. Gafea—in all.

7.0% 0 T and T. M.

8. Jearety—T and T. M.; garaga—aA and A).

9. ararfaea:—T, T. M. and A,; qratfara:—a.

10. q—missing in all. 11. qoafeqeraz—T and T.M.

12. afa—all.

Page 51

1. sfta—missing in all.

2. santtat—T and T. M.; aradrnferat—A and A ,.

3. wad: before fagicaa:-—in all.

23
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. A—missing in all.

_ yaaeaqan—T and T. M. ; ysarraeniet—A and A.

eqeq—miissing in T. 7, eqearfi—in all.

. BAT—added before azardife in T and T. M.

frq—missing in all. 10. qafqq—all.

11. aat fR—missing in T and T. M.

12. For the portion from aeq to aT the following is found —

aaa sraeit guderfaareuteadararcafaeaar area (a—missing in T. M.);

fa 1 (agfeftfa in T. M.); ofagpacneafign (at T. M.) ; fag sede —T

and T. M.

13. fay:—A and A;

14, sfhadhat—added:

15. anftareeent-—A

16. & for in Ta

17. fert—T and T.

18. fg—added in A a

m OOD FS

and A\.

en,

19. afqa—T and . forkacdfacdea—all.

Page 52

1. qaraalaafa—T and: °2. aal—T and T. M.

3. faaa Fa—A and Ai

4, aia—T and T. M.; He4 missing in T and T. M. ; aeai—

T and T. M.; from Heyaa to aeqa, T has: aul a earafaga ; afa-

qaqnaieraraigiva-—T. M. ; aferraarerararaikt—A and A ..

5. dlerqrataa—tT and T. M. ; aterararaigtse7—A and A ,.

6. aeqea—T ; deed T. M. for SaraHa ; CaMIaI—A and Aj.

7, Yearaaia T and T. M. ; araiztseq—A and A.

8. arfteq—T.

9. For yaltaaa carat sigadlgar, T has verter safes

aaamaaha | T. M. has SRB THT SAAEAT 1

10. aat—in T and T. M.
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11. a@1—missing in T and T. M.; after WM@q:—in A and A.

12. amaa: is before Waffascrarfte]—in all.

13. From Wat to dee, T and T. M. have faffuacaacd

eqzara ane ; faacr aa sfteqegaaya—a and A,.

14. wG—T.

Page 53

1, aefte is before vafay etc.—in all.

. aeada—T ; aera and A.

. 3d—missing in A and A,; @l@—A and Ai.

. Y—missing in T and. T;

. Gaq—A and Aj.

. From & to 44, a

in Aand Ay.

8. af§—added before

9. a for J—in T. M.

11. A—missing in ali

13. Rq—missing in T!

14. eafea A—all.

16. 1 @—missing in T 2 M

17. WHlt:---missing in T and T. M.

18. arfteanaere: sl T and T. M.

—in all.

T. M.; faata—missingNY MO Se W DS
; gaerarat: A and Ay.

6. ¥--missing in T and T.M.

:fyafaa--in T and T. M.

: Zo tl) missing in all.

19. Sisee—T and T. M. 20. afs—T and T. M.

21. afgerta— A; faera—-missing in A ..

22. aealfa—T and T. M. 23. W Yo IT and T. M.

Page 54

1. From qafya to yad:—T and T. M. have quieaaea areared

Per qafrascrarttcaat.

2. ameata aefi—4n ; eae; adiaan—T. M. ; ¥—missing in A.

3. qaT—A and A,. 4. q@t--T, A and A,.
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5. @fa:—all. 6. T—missing in all.

7. weraafae:—T and T.M. 8. fafra—all.

9, aaa—T. M. 10. feafa;—all.

11, \eqt and carqa—missing in T and T. M.

12. @RGIR—T and T. M. 13. ataa—T.

14. aareefa:—added in T after afgaa.

15. aaRR—A and Ai.

16. a—missing in A and Ai.

17. aghR—T and T. M.; @g@m—Aj.

18, Aarg—all.

19. From Udd to ---missingin all.

Page 55

2. GAIT and

4. Wi—missing in a

3. Hq—missing in all.

5, waafest—in all.

6. 4—missing in all 7. faq—all.

8. From 4 Ware in all.

Page 56

.} aeaf@ra—in A and Aj.1. asqdi—in T and T.

2. aearearfea—in all.

3. From eaeif: to waet—T and T. M. have equraeyq eqea-

erifahrasittha: afafa: saratfeaa, eatarsarae7.

4. fis—missing in A and A). 5, 4¥4:-—in all,

. 3—missing in T and T. M.

. For &%%—8g;: in T and T. M.

Hienrafe—in T and T. M.

. H—missing in T and T. M.

10. t#—missing in T and T. M.

11. For af%a%—mT and T. M. have afta.

oon an
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Page 57

1. afeacd for sigaitfeaed in T and T. M.

2. #ft—missing in all. 3. ¥fa—missing in all.

+. fateqat:—in T and T. M. 5. 4@—missing in all.

6. H—missing in T. M.

7. Qherarrragadt—T and T. M.

8. &4—missing in all.

9. gin T and T. M. for aaa,

Page 58

1. aferaranraafa—T, A, , afrsrannaafa—T. M.

2. H—missing in al

3, CIAO Was aaeai—T. M.

4, Saraqedt-—A and

5. Aa—missing in T a

6. A—missing in T a 7. S@I—A and A,.

8. faa—in all. Q. @—missing in all.

10. #ta—in T. M.

11. aftreantfeat—in -in T. M.

12. feata—T and T. ME

13. wageHta—T. M.; AIgX—missing in T.

14, qeyeA—T and T. M. 15. 4a1:—T and T. M.

16. #1 Ga—T ; a fe—A and A, for 84;

17. Fyqraeargi—A and Ay. 18. faqga—in T and T. M.

19. afeferedt aAefaaa a—missing in all.

20. dan—all.

Page 59

1. amq—A and Ax.

2, faaeq—missing in T and T. M.

3. FX—missing in T. 4, Gan—T and T. M.
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. for Fin T. 6. feaf{—T and T. M.

- WHIeY:—T and T. M.; waeeqeq: A and Ay.

. faafnga—T and T. M. fasaarta—aA and A,.

werftarq—T and T. M.

10. 4%qy:—T and A, ; ¥q:—A and T. M.

11. aqtaasa faa:-—T and T. M.

12. 3e%aq to Aad —missing in all.

13. faarmeaerari—T and T. M.; frermeataeri—aA and A).

14. garafa—all.

15. U deo Nv aa@afe—missing in A and Ay; aa caufreararfeaar

aarte? 94 Wl T and T. M

16. From ad: to &&

WwW DO Nw

Page 60

1. afi—missing in

2. aTaCaTa—all. . eRe —T.

4. afesarct (4A fand T. M.

5. 9ft—missing in

6. eRe wae & galmacd (sareaxa—T. M.

WaIcHs—A and A.) qeafeeeaeter ges 1 ada (aI—A and A,)

syafeaarft (ai—A and A,). (aRyfirarat—missing in A and A,)—all.

7. araffpxa—T and T. M.; faeea—a and A,.

8. F—missing in Tand T.M. 9. mfaa—T. M.

10. arftea all for adea, 11, €{—missing in all.

12. Fe:—A and Aj. 13. faetgart—T and T. M.

Page 61

1. From atfaa to 9#1a—-missing in all.

2. For a, walfta—in T. 3. Taras —all.

4. wife—in T.

5. From aaa to q—missing in T and T. M.
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6. @—missing in A and A,.

7.

8

9

ifraaraferqeaetui—missing in T and T. M.

. sarafedt—T and T. M.; earffar—-A and Aa.

. 4—in all for g.

For aqcafaacacne—T and T. M. have adeafaqreer |

A and A, have 34acaay.

11. anft—T and T. M.

12. Before Haq T adds Badan.

Page 62

1.

3. @fK—in T and T..

5. 9am—in T and

7.

8

9

10.

. From at 4 to sf&

. |—in T for fers,

al—missing in all. 2. TM{—missing in all.

3124q— missing in all.

{missing in all.

a—missing in Aa

arated atea—-'f

eq[— missing in all. :

. SHA | AAK—T and T. M.

_ aqeeanfedda darfieaq—T and T. M.

. From atfe: to darfti—missing in all.

yaI—T and T. M. 6. d—missing in T and T.M.

. araaeag—T and T. M. ; weaaraiwagq—aA and A,.

atearat adaafi—T; aqdeafeearat eeci—T. M.; ei

a—in A and A.

9

and T.

. gaidtagmeat a—missing in A and A,; @i—missing in T

M.

Page 64

1 . at for Fai—in all, 2. dat---T and T. M.
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wafa—missing in all. 4. faferar—all.

. sromfefy:—added after exfi—in T and T. M.

. feat—in T and T. M.

. fat—T and T. M.; fagfa—aA and A.

aifi—added before data: in all.

. darye:—all. 10. SeF4—missing in all.

11. 3f{—missing in T and T. M.

12. afearfaqq—T and T. M. 13, vq a—all.

14, qut—T and T. M. 15. sarqtal—T and T. M.

16. agi—T and T. M. 17. 34—missing in T and T. M.

18. ATTN —T an

Oo OMI DH WwW

Henqaraaa—tT and T. M.

dT. M.; qasqeqareary =a

to faeafta the following is

g A and A.) aaa & (mis-

sing in A and A,) 9efi faaey (etal A and A,) aeafta

aafta a fteafa sareate ser Ree (cerfafafaea—a and A,)

qeafta (sraafta a—added in A and A,) 4 are@a (areea—A and A,)

faara: all.

5.099 0 T and T. M.

6. sear of aeda—T and T. M.; aearaarfraet—A and A.

7. 0-92 UN T and T. M.

Page 66

1. From aa ete to sqreqra@at—missing in T.

2. syfeqa—T. M., Aand A,. 3. qaffa—in all,

4. Wa added before afa—A and A,.

5, eaaea—aA and A,. 6. AUST —T and T. M.
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7. aalaedt—T and T. M. 8. Fa—all.

9. YEIHARAI—T and T. M.; afaareAI—A and A,.

10. @eqt—T. M. ll, Sena—T and T. M.

Page 67

1. Qf for €af—in T and T. M. 2. Wi—missing in all.

3. afsarat—all. 42 u T and T. M.

4. f& added before fq—aA and Aj.

5. Heral—T and T. M. 6. AAm—T and T. M.

7. faafe—T and T. M. 8. G&—missing in A and A,.

9. faeATAaI—T and T. M 10. geqf§—tT, T. M. and A.

11.n 93 TandT

12. From fafeta to ¥ T and T. M.

13. Waa —A and A, vq—missing in A and Ay.

15. G—A and Ay.

16. For a1at to eatsti— 4. have ATRal Tada.

17. eaaes4—T and T aA and Ay.

Page 68

1, worlsfafia—T and F.

2. frarfa—T and T. M. 3. gsafa—all.

4+. @ before alafeeYa—T and T. M.

5. Med: added after Geweaa—in T and T. M.; aaq—in A

and A..

6. earqafa for scuraafa—in all.

7. warargeraaafaga—T and T. M.

8. Fateh --T and T. M. y, awe: —T and T. M.

10. &YA—T and T. M.

Page 69

1, a7a—in all. 2. ara:—T. M.

3, ed fran waA—T ; ayA—T. M. faranaeAyA—A and Ay.

24
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. &f4—missing in A and A. 5. 093 t T and T. M.

. F@l-—added after Qa in T. 7. #RoT—all.

. afaare—T ; afnarfenfs 1. M.

9, aacfa—A and Aj. 10. 1 4w W Tand T. M.

11. From fat to #afa—missing in T and T. M.

12. Rearmaarafrasiy—A and A.

13. sfteqeqaa@—added in A and Ay.

14. aagaeafar:—added in A and A,

Ca >

Page 70

qaynq—all.1

3

4

5.

6. $4-— missing in

7. F:—missing in”

8. frast—missing is

9, ¥%—missing in

1, va—T and T. M.

$3, eqraesqiga—T and T. M.

10. qeat:-—T and T.

12. fafa: e1—T and TM.

14. Barqasaraa—T and T. M.

15. amadt after galaarat—in T and T. M.; wafa—A and Aj.

Page 71

. For aa Retafa —T and T. M. have @arfeg.

WHAT and T. M.

atfyaia—missing in T and T. M.

. framareara: &14:—T and T. M.

. 3 9 for 4 Gin T and T. M.

Sf why we
agi—missing in T, A and Aj.

qaaat for WIAMal—in a'l.NTE



8.

10.

42,

13.

15.

16.

17.

and A).

NOTES 1S/

stadieat—T and T. M. 9, 4t:—all.

4 u T and T. M. 11, vq F—missing in all.

wannfesaaaraaaysafy—T and T. M.

44 tT and T. M. i+. areaeat——T.

&aq—A and Ar.

afa—added in all after ae,

afeqa for zeacvaat—T; aferaai—T. M.; 3aaeadal—A

18, #ferf&¥—A and Ay. ; J—missing in T and T. M.

19,

Uo9oO Ny

=~ ON OW NY =_
. aeaat—T.

. at added in alla

. aa g8afi—added i

. 7 for faa—in FT.

. 49 for Wain T ;

. ftegeg-—all.

. msea-—T.

uw T and T.

ay— missing in T and T. M.

)
4

eqlag—all.

afe-~T. A and Ay

1, sfa—missing in T. M.

Page 73

10.

on On Fw
3agq—missing in all. 2. Faq sre-—T.

. b 4a U TP and T. M.

aneq faguaqid: --T and T. M.

. aeqat—T and T. M.

. wafyeatT—T and T. M.; qefrar-— A.

. afaa--missing in T and T. M.

. Gar—T and T. M.

. srarfafafasa—T and T. M.; grfaufy— A and A.

qeq for ats. —in T and T. M.
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11. afa—all. 12, aratarg}—T and T. M.

13. aefai—missing in T and T. M.

Page 74

1, Y—missing in all.

2. For TITY all have IITA,

3. HI to araqyed is changed thus aenfetaqaed—in T; ARIAT

w—in T. M.; Sa:—missing in A and A,; 4 for 443 in A and Ay.

4, aff missing in all.

5. Alaal aa for FeyH—in T and T. M.; qeq—A and A.

6. feta: —all. 7. 8a—T.

8. wediat—T and ‘TF. %-—-missing in all.

10. fasara—all.

11, aeateneta—T a @eta—A and Ay.

12. J—missing in T a: —in A and Aj.

13. frase for FF—T an wi—-A and Ay

14.

15.

16. faaafa afe ai—mis

17, HeqAI—T ; wea

18. amarsteqaat— T. 19. aeafaarata—T and T. M.

20. wafaff—T and T. M. 21, tsf}—all.

22. \ Hs I) missing in T.

. Aaa A and Aj.

Page 75

1, qeqafaaia—T and T. M. 2, afnare—missing in T.

3. faaeqay:—T and T. M.

4, From af to aa §8—missing in T.

5. M@—in T. M.

6. Feyeq—T. M.; aed—.\ and Ay.

7. faare—a and A,; faared—T. M.
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8. Su4:--T and T. M.

9. Wt Ye UV missing in T and T. M.

10. From &@ to SUIT; missing in T; for 9%, T. M. has

seraata.

11. afi—missing in T. M.; A and A.

12. amanafas—T and T. M. 13. fati—missing in all.

14, @—all. 15. afsTy;—all.

16. G—missing in all.

17. faeeeta:—is added before WITaTA in T. M.

18. yeqor aleaq—in T and T. M. ; de3}—missing in A and Ai.

Page 76

1, @a—T and T.

2. Faaafa—T ; faery Faagmaf—A and Ay.

3. Fin all for 3e

4, eafeaaeagz—T and ifarqae—A and A ,.

5, faaerq—T. :

6. afefaeaeaa—T = ST. M.; frfafaraaea—a

and Ay.

7. Water —all.

8. For the portion from Rela to TAM: the following is found—

qrangieses frrmaafrareasanfaai—T and T. M.

9.

10.

11.

13.

Page 77

aqa—T and T. M.

atendaanaaeei—T and T. M.

araaafa—T and T. M. 12. aRA—A and Aj.

waa—T and T. M.

1, eqeearasfe—all.

2.

3,

2fq—missing in T and T. M.

fagrandedta—T and T. M.; eatasfa—A and Aj.
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4, WAI—T and T. M.

5. qtaeeaies2e:-—-T and T. M.

6. aeqa—T and T. M. 7. aqaRuer—T and T. M.

8. 4—added in T and T. M. after s@fRaral.

9, From af to tfag:—missing in T.

Page 78

1, @a—in T. M. for 4, 2. qaqt—in A and Ay.

3. yH—in T. M.

4. ofaatfgar;-—added in T. M. after sveatfia: 4

5. From 94mla, to #E8g: issing in T. M.; A and Ay.

6. Heta—all. aaraa—T and T. M.

8. fasea—all.

Page 79

1. afas-—added in t

2. waararafa—T «

3. afa: for at—in

4, derardi—T ; antes .M.

5. aay —T and Teh t—A and Ay.

6. ReTaaas—F and T. M. 7, faadaa—T and T. M.

8. adga--T and T. M. 9, faa--T and T. M.

10. freen—T and T. M.

11. *A Ga—T and T. M.; 31— missing in A and A..

12. aq—T and T. M.

13. ERR for wafyemta—ail. 14. Bey --T and T. M.

15, taq—all.

16. F—missing in all. After Fawn the following is found—

surfs 1 carat fe afeafafaaa: acai

PUICAET AGA: FATA TAA 9 ww T and T. M.

17. From yath to aatfa: on page +5—missing in T.
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Page 80

10.

. WAI—T. M.

. afer fara wat faarfa—T. M. ;

forsay fararae wat faarfa-—A and A).

zf§—missing in T. M. +. wedlaefearcgnn.—T. M.

. aff a—added in T. M. before ath,

. afei—added in T. M. before datz,

. faeray-—in T. M, &. eFeaq--A and Ay.

. ¥!J—missing in T. M.

GRa—T. M.; Fae—A and A,.

11. guseqa—T. M.

12. sfagaifea etc—} etc—A and A,.

Page 81

1. fagagarai—T. M and Ay.

2. FH after deqey— trissing in all.

3, AR AAERR— missin 7I—T. M

5. %fa—-missing in fagaeqri—T. M

7. afi for gfa—in TAN acaraulageda: —T. M

9, areat:-—missing in ste---A and A ,.

aya: for aaat:---all. lL. aat--A and A ,. for a:10.

12. e@a:—A and A,..; A@:—-T. M.

Page 82

1. aeorat aresaiat augutata--in T. M. for wt etc.

2. faeaqata—T. M.

3. SeNENI—T. M. ; freeedia—A and Ay.

4. Faa#—T. M. 5. =g@I--A and A,.

6. fasa—A and A. for fepaa.

7, eqqufiay—T. M. for a@ arfear.

8. RAfrai—T. M.; Waad-—-A and A.
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9. 3fi—missing in T. M. 10. aeq—A and Ai.

11. sroiwaa-—T. M. 12. famreaqqat—A and A,.

Page 83

lL. Gare fagraava—-missing in T. M.

2, Zlaaea—T. M. for gararat exararaataret:—-A and Ai.

3. a@ad—T. M.; @:—A and Ai.

4. fa qal— missing in T. M. 5. nafavi-—T. M.

6. Jeavgqienat WAa—T. M. ; deevarfe 3 waq—A and A,.

7. From gf@ to @udlal:—missing in T. M.

8. aga—A and A..

Page 84+

1. EqeX— missing

2, Rawewy——T. ing in A and A,,

3. SadY—T. M. 4, Saerq--T. M.

5. @4—A and A & efe—all.

7. ta—T. M.; Bi

8. Wi—A and A’ . eaquatfes—T. M.

10. smenderA—all.

Li, equfiaraaear:— 1. M.y aeyfqaeratarar—a and A.

Page 85

1, 4—missing in all.

2, eqereatfe—T. M. for aarararfa,

3, qafazaarfi:—A and A.

4, aarfyereg instead of deqy—in T and T. M.

5. acaa—A and Ai. 6. aeargferaeart—all.

7. fagarcrataagald—T and T. M.

8 hall

9, aeatfea—T ; aaraei:—A and A ..

10. asqcarreararafy for at eqeary afA—T and T. M.
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11. 44 for %--in T and T. M.; ]—A and A,.

12. Baaeaqi—T and T. M.; arareqeiata:—A and A).

13. yolala:—missing in T and T. M.

14. at—is added before arqafat--.in T and T. M.

Page 86

1. @4—-missing in T and T. M.

2. Fagnadtaaa—T and T. M.

3. qaaaeeqg—T and T. M.

4, afegpaai ae is added before fada8q—in T and T. M.

5.

6

7.

8. Agaara:—T and ma%—T and T. M.

10. aaTat—missing in T

11. qa—T and T. M.

12, From 41 to aan ;

in T and T. M.; TEOMA

13. €—missing in T anck

14, RABAT for Ha aRafa—in all.

15. eatfei—T and T. M.

found—afe: qergqaaa:—

Page 87

1. attareiaafer; for agar fafeerfie-—-in all.

2. TM for qat—in all. 3. Heq:—all.

4, SereyT—all.

5. sf{—missing in T and T. M. 6. aarfafaa—all.

7. qraifmenanrss:—-T and T. M.

8. aA and A. 9. fagal—T.

10. Saqaaraa:—T. -

25
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Ll. For angeata, fafaafnereqa a arercpara eaeaaa-—the

following is found—aeqequgifaagfaeaeqd: aetesa—in all.

12. eqRdeearfrmeA—T and T. M.

Page 88

1. fara saracnaarag:—T ; Paraerta: varatca aaraa:—T.M.

. &f{—missing in T and T. M. 3. &—missing in all.

aaa —all.

. Samal for Waaaait—in all. 6. garit—T and T. M.

. Fel for gacal—T and T.M. 8. ta—all.

. TATATASICA B-—-missing in T and T. M.

10. aq—T.

11. ¥f{—missing in

12. W 49 UT and T

Ow HW SF bd
Page 89

1, gadtaeq—missing ix

. FeqcAG for weaky

. dere) afar —

a—all.

_ wadife raq—missing in T.

.W9eu Tand T. M.

. G@l—added before faenfea in all.

. faeredeaat—T and T. M.

10. ae@aafeaal—T and T. M.: aguaafiar—A and A).

11. aquest sfayt—all.

12. apfaereaaaeaRd—T and T. M.

» 4:—T and T. M.

won DH Fw
Page 90

1. Ward, added after araara—-A and Aj.

2. frenferaeaea—T. M.; STanegy: aATRMIATEI—T 5 ae

warea—T. M.; aA—missing in T. M.
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3. #f—added in T. M. after eae}.

4, acatftaq. ftt—missing in aea#iffqq—missing in all.

5. For AITET to wafa the following is found—agbaeaurfa-

aad wate 1 zante

afa Aquincqafanaaerg Naraifiqarediaaariad,

6. From 9feefiey to the end is missing in T.

7. For the portion from qapnfia: to IVE: the following is

found —WaAafier sazqa sAafewsereN Aeqwwert:—T. M.; Aand Aj.

8. Aai—all. 9. seage faaegal.—all.

10. safifa—is added after ayrafa in all.

Page 91

I. aaarfarraadtieaa?

2. Aa: AAT Awat:

3. qeaTfsy—T. M. wafa—T. M.

5. Seaaaryg—T. M.; 3 ~Aand Aj.

6. aaa Qa—in T.

7. WIA —all. mq -A and A,.

Page 92

1. 9¢-—missing in T. M. qfeqieaa—. M.

3. faaai:—T. M. . fad@:—A and Ai.

4, HgaUeR—T. M. 5. @4it-—all.

6. SaleI—all. 7. Fey WEA —all.

8, aaareat faeg—T. M.

9, HAA for HAM TI—A and A.

10. sTeaTe—T. M.

11, sRaH:—missing in T. M.; HveHSe—A and A,.

12. yati—missing in T. M.

Page 93

1. alafa for aay fa—in T. M.
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, Sha 7a for Sat a Qa—T. M. 3. sear g for aalqar—T.M.

. Saesquat—y. M. 5. WI—A and A,.

, WaT Salgear—T. M. ; wa $4 Saleeal—A and A.

. Facead featea—T. M.

aqu—-T. M.; aa@—A and A,.

_ err afa aeadial (4 A and A ,) for atfieaa Hedt a4 all.

10. 3% 4—T. M. ; Aeqraurea—added in all.

11. 3a faaator—T. M. ; aaa & faraaam—A and A.

woe ND tb
Page 94

1. effeqe?-—missing in all 2, waal—-T. M.

3. aa—T. M, anraana—all.

5. ataal for aaa geat— A and A.

7. zerfaar—T. M.; 8 A.

8. d}—missing in T. graaq—A and A,.

10. qeqada—missing

11. aa--T. M.

13. fasahaad}—T. M

Page 95

1. fafa-—missing in T. M.

3. arararafafafaar—T. M.; aencaar ar aftafufaar—A

and A,.

4, saafaa—missing in all.

5, eparazarafmar for ead aledt aa—T. M.

; aa—T. M.

2. 4af—missing in T. M.

6. fafa: af:—T. M. 7. 44}i—missing in T. M.

8. aar-—T. M. 9. e—all.

10. Fagai—T. M. 11. @—missing in A and A,.

Page 96

1. f% added in T. M. after dat. 2. dts —T. M.

3, 3f4—missing in all. 4, aalg eaqrg—all.
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5. fafa: afei:—T. M. 6. afeanqarmna ‘T. M.

7. From aaanaat to aa aata— missing in T. M.

8. aaAal—T. M. ; aaedaa—A and A.

9, &—missing in T. M.

10. The following is added in T. M.—

denifaaa saga PRaaranaredtied-aanafesse fea fata.

ea irafiadereqaararea agreadfaatied facafrrafanal aarcarea:

adeea | at: fant: caeaaafraeagar ara ter aaa a ea

Val wargrfeaeay a aaya: a: Raw sor safes

dateat | waraeqaar aft weqaqifefa, wt: sara eaalageaara

arora orf safaaatt

: Saas: Tarra’:

a | ASAT: ARTE

anIMeIeTdd: | Aeaafaara-

afea aad fawa: 1 aeaqaa-

vefrafgucamsaaa: | 5

feast a car Prafea agfed

Seo asaesaar aaazaleqaar

qu setegar ami: 1s

aqandan waft, seas

eaeraeziaa cfarfareeorase

ereargfenftarea arena: 1

wmaraa frarataar at

fej armdag vale sq

gad oat |

are Gufa auifa aqaeafi anifa ai awieta anieta az

siege | stfaevarafad aaraat fia va gegia: | emaiat

eprer faarianer fad afi: 1 8a aeraufad aaah aazaaafa dace |

acy faeaifafasieaey fawdaes daneqgadnfaea vata 1 Ba agers

gaa faasefiel} af: 6 cqeaaesiaiecwazarazea fadari sad

qeararfarardenghrararn 1 fratetot art aeadt @a araar sar

sfawrengfa: sete ata aaa aiarecaeta apart

fame sqraanasefiolt vata. carcataan war aar ata aeaedt |
aeaedt aif earcafa aonat axfoaty agent 1 aad geaecteacitieghaa

ATaT | RASA: WATT: SATTAATABATATAT: 4 aT: GafeRQ ara gz

deal faa) wees cusigaagaral 1 areaqaaeaey aad) aegar
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aaearal 1 eaarfeedcata, gfeeraearsaleacaa, | arararedarar-aea-

sulfa areal 1 aencqemafaaccaftar 1 ataaaiat arat var

fifa: 1 aifteaney: caret af Fad star | qaafegearart arar t fafaeata

WEE waa sad flaaeaqed wes | Seema seeaeraa4

aaa 1 faa a wa fafaomaafa: aarfiratsfaaa: 1 feared afta:

qafaeraat gat alas. ar wafa gafiar deraecaaaeafa: 1 ara-

Raafe: faving fafaoutg | fraferade Ae a aa ofefRaqfa:

agafaaaaecafes «gar tata aecqien: § deafiaeraradate7

apiageen agietey dated dgfiar: serfeetn agar a: aa-

agat ar defer aferaniarar fefierakad aaafe 1 aagarafa: aft.

feaaaeqaaararr | wager: agiewaqiar: « seqeafa ata

faafa faa gtuea: 1 fe sneaeafa «= ag waaedt

aaaaaracaat Brat tat fez prameararaa faraahteaeadt

Baa araefall eqaesarf ee apeasazag faa fraa-

Tafa: 1 $2aT Faaorraser aacatigaracer efacft g act
qaataaraccaertararanterar shearesafarrelae schiferedt |

acer ard aaer aR & aaa: aad acced

5 eaemoareara, Beas

sy aayafa 1 aarfeacrars

weaned aearetan 1 aaah: ea soared Haase

fae azo veaadt afa: ema: fafeaada: sonecfifits deat

aaa we aaa afitg... a4 gdaard aafe: 1 ast a gat

fagar ast waftasqadeadt—tT. M.

ara famafagaa sartfeaataieaati—A and Ay.

11. From aft to ga:—missing in T. M.; From aft to aarai-

aled:—missing in A and Ay; afesaradtfagg—aA and A ,.

Page 97

1. 9tf& added after Sataqt—T. M.

2. qaAAaarafa:-—T. M.
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3. 3fa added after atfaa;—T. M.

4. For aati T. M. has sfsafsarai sleveeereisfa ; gsi oft-

eqeasfa—aA and A,.

5, aeq—T. M. 6. watreat—T. M.

7 egaafa—T. M. 8. sf{-—missing in T. M.

9. fe for waa sfa—T. M.

10. aeiafeeaa, ad—T. M. ; wearer, a4—A and A ,.

11, faq—missing in T. M.; aa for faq— in A and A.

12, afaed:—in T. M.

13, 3eANHl—missing in T. M. ; wat for graareat—-in A and A).

14, sqreqrar—T. M.

15. aM afa aaq—T..8

Page 98

1. @ea—T. M. wftered—T. M.

3. fasnaey—T. M. . 8 fora@in A and Ay.

tema: for faawrpa: in T. M.

UaRGEHE, A and A,

ice

5. wEfa: added in T, }

6. For wea as eR

have U4 Genes.

7. For ade at fa, £. 3

8. 3H—T. M.

9. aeaaraaat aftasreat—T. M.

10. sfa—missing in T. M.

UL. For 4a Taraa THIFLI—T. M. has Bay ATHAB ) Fa Cara.

3th VRI—A and Aj.

Page 99

1. fd WTey AF added before farqytfa etc. in A and Aj.

2, fracd¢—T. M. 3. sferacara—T. M.

4, faalsta—T. M.

5. fragara sefeaarpaant a4:—T. M.
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6. f& for A—in T. M.

7. wey ata,

8. garfeaser Hercdcaa fare}qq--T. M.

9. aRagrareaafia:—T. M.; waeaacgafrart—A and A ..

10. & wa: fa:—missing in A and Ai.

11. yt:—T. M. 12. ayeatarg—T. M.

13. fteor:-—T. M.

Page 100

1. wayqag:—T. M.

2. af& dqolacqatad Saqaharsenema dye | wae aI —

BH €-%-9309—T. M. 3 Be Vaugmafagi—aA and A ,.
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Kalagni 90, 158.

kirhcijjfiatva 48.

kirncitkartrtva 49.

kundalini 80, 81, 145-

156.

kumbhaka 145.

kula 158.

krtya 101-102, 131, 135.

koti 75, 82 f., 157, 158.

krama 88.

kramamudra 86, 87.

Kramasttras 70, 86.

kriya 36, 118, 121.

Ksemaraja 9, 10, 100, 102, 103,

142.

ksiti 105.

ksemena 19, 102.

khecari 60, 140, 141, 148, 154-5.

khecaricakra 148.

khecarimudraé 148, 154,

guna 44, 117-8, 119, 129

gocara 96,

gocari 60 ff., 140, 141.

gocaricakra 148, 153.

granthi 156.
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grahaka 110.

ghata 151.

cakra 60, 129, 141 ff.. 147 ff.,

152-3, 155-6, 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.

ti 12, 14, 15, 20-6, 30, 31, 35,

if, 67 f.. 69 ff., 87, 98 £.,

14, 149, 152.

ti 36, 60 ff., 87, 88, 94, 95,

118, 121, 146-7, 152.

ganacari 60, 61, 141.

xia 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.

Jiianagarbha 77, 82.

jiianendriya 132.

tattva 12-14, 39 ff. 65, 104-5.

120 ff., 133.

Tattvagarbhastotra 36-7.

Tantra 115, 129, 153.
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Tamas 36, 117-18.

Tantrikas +4, 129.

turiya 46, 87, 88, 131.

turya 64, 76, 131, 134, 151, 154.

turyatita, (64-a) 76, 151.

Trika 44, 101, 104.

Trikasara 23.

Tris‘iromata 31, 115.

dars‘ana 40 ff., 46 ff., 122, 130.

Damodara 62.

dikcarii 60 ff., 140.

dicaricakra 148.

dubkha 118.

deha 152.

dharma 125.

nadi 73 ff., 82, 129, 141 ff, 4

150 f., 153, 156.

nada 156.

nimitta 109.

nimilanasamadhi 86.

niyati 40, +9, 104.

nila 108.

Nyaya 41, 122.

pati 36, 59. 61 £., 64, 101,115,118.

padartha 125.

parabhairava 158.

parabhairavatmata 96-7.

paramasiiva 29, 30, 106, 114,

127, 146.

paramas‘ivabhattaraka 29,

parames‘ata 82.

paravaks‘akti 57, 58, 137.

paravac 12, 13, 15-6, 127, 137.

parasfakti 12, 13, 106, 131, 137,

138, 150.

203

parinama 125-6,

pasu 36, 58, 60, 61, 63, 74, 82,

101, 115, 116, 118, 149, 150,

151.

pas'yanti 43, 57, 126-7.

Paficaratras 43, 44, 125-6.

Patrata 59.

pasa 115.

pingala 144 ff., 150.

pitha 149, 152.

pudgala 125.

purusa 104, 106, 126.

puryastaka 39, 63, 98, 118, 119-

DB.

fa. 145,

21, 43, 104, 106, 117,

125-6.

abhifid 15, 20, 65, 72, 77,

a0, 101.

abhijfia 71, 76, 153-4.

bhijflakarika 51, 151.

yhijfiahrdaya +-8, 36, 47.

Sra 92, 158.

pradhana 118.

ina 22, 24, 106.

atr 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.

pralayakevalin 28, 29, 113.

pralayakala 110, 113, 118.

prana 42, 63, 73, 81, 108, 124,

150, 152, 155, 156.

pranayama 145.

pranas’akti 73, 74, 80, 155.

pr

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.

brahmandadi 75, 146.

brahmarandhra 74, 144, 145, 149.

Brahmavadins 42, 124-5.

Brahmavidya 25.

brahma 69, 138.

brahmi 58, 138.

bhakti 134, 135.

bhattaraka 14, 106.

bhattarika 90.

bhava 115.

bhi 148.

bhicari 60 ff., 140.

bhiicaricakra 148, 153.

bhumi 105.

bhedanis‘caya 141.

bhairava 32, 115.

bhairavamudra 59, 79, 148

155.

bhoktrta 97, 159.

bhoga 107.

madhya 146.

madbyadhaman 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.

mantramahes'vara 27, 110-12.

mantravirya 15, 89, 94.

mantresvara 27, 110-12.
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mala 14, 15, 39, 47, 48, 112, 113.

maharthadrsti 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, 67-3, 93.

118.

maya-mala 48-9, 112.

mayasakti 32, 36, 95, 96, 106.

mahes'varya 53, 59, 133.

Mimamsa 42, 122.

mudra 76, 86, 88, 139, 148, 154,

55, 157.

akrama 86, 88.

hiimi 146.

hara 144 ff., 148 f., 150,158.

mala 112.

ails.

72, 74, ff, 85, 96-7, 136,

, 141 ff., 150.

‘76, 84 ff., 90 fi., 96, 107,

30, 131, 134.

ajas 36, 117.

rasa 115.

rasya 107.

raga 40, 49, 104.

Rajatarangini 9.

Rama 54.

recaka 145.

linga 120.

vamana 87.

vames'vari 62.

vahni 81, 156.

vac 127.
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vamesia 62.

vamesvari 60, 62.

vayu 81, 156.

Vasudeva 43.

vaha 75, 81 f., 150.

vikalpa 34, 36, 58, 59, 75 ff.

116, 117, 138, 140, 141, 153.

vikalpana 61, 14}.

vijfidnabhattaraka 24, 81.

vijianabhairava 83, 8+.

vijfidnakala 28, 35, 43, 110-113,

117, 126.

vidya 28, 35, 40, 45, 49, 105, 117.

vimars'a 134, 135, 137.

Vimuktakas 62.

vilaya 55, 102, 135.

vistuddha 148.

visa 81, 156.

Visnu 69.

vaikhari 127.

vailaksanya 157.

vaigsnavas 45.

vedavidas 44.

vyakarana 43, 126.

vyana 63, 150-51.

vyapti 81.

vyutthana 72, 85 ff., 119.

S‘ankara 19, 102.

Sakti 13, 14, 16, 20, 21, 49, 50.

56, ff., 6+, 75 ff, 78, ff, 92,

105, 113, 121, 129, 133, 137,

138, 140, 146, 147, 149, 157.

gaktitattva 113.

saktipata 16, 100, 103.

sabdabrahman 43, 126-7

siktopaya 136, 138.

sakha 111.

sambhavopaya 136.
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sivatattva 113, 120 f.

sivabhattiraka 21, 29, 32, 38,

39, 64, 106, 113, 119.

Sivasiitras 38, 94, 104, 109.

suddhavidya 105, 117.

studdhadhvan 117, 133.

siinya 113, 114, 125.

Srutyantavids 42, 43, 124.

samvid 73 ff, 75, 146, 152, 153.

158.

sarnsara 14, 16, 19, 38, 40, 41,

51, 55, 60, 120, 132, 135-6,

£3, 145.

+ 47,48-50, 56 ff, 64,132.

“4 37, 55, 68, 72, 118-

G, 135.

za 102, 104+, 106, 113.

ti 102.

28, 40, 110, 113, 118.

& 117, 119.

a 14, 20, 27, 30, 43, 70,

10, 111, 127, 158.

iva-is'varata 91.

sHadhi 35, 85, 86, 89 fF, 103,

108, 119, 134, 135, 139, 152,

157.

samana 63, 150.

samapatti 85, 103.

samaves’a 20, 70 ff., 76. 85 ff.

102-103.

sarvavirabhattaraka 57.

sahasrara 144 ff., 148, 155, 156,

158.

sankhya 12, 43, 104; 109, 114,

119, 120, 125 f., 132, 150.

sara 111.

Siddhanta 31.

siddhi 104, 107.
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suksmas‘arira 120.

sukha 108, 118.

susupti 131.

susumna 144 ff. 149, 151, 153,

156.

sutra 8, 103-104.

srsti 101-2, 104-5, 106, 113, 135.

srstigranthi 156.

Saugatas 42, 122, 124.

sthiti 40 ff, 46 ff, 101-2, 121,

130-1.

sthulas‘arira 120.
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Spanda 77, 83, 93, 101.

Spandas‘astras 33, 72.

Spandasarhdoha 52.

sphur 113-4.

Svacchanda 50.

svatantra 104, 119,

svapna 131.

svayambhu 78.

svatantrya 12, 16, 107, 119, 130.

hathapaka 55, 136.

hathayoga 141 ff., 153.
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ABSOLUTENESS 21, 25, 26, 35, 66 (cf. svatantra, svitantrya).

Action, activity 28, 40, 49 (cf. karma, kriya).

Alphabet, Sanskrit 13, 15-16, 137, 138 (cf. Syllables).

Analysis, linguistic 126.

Appearance 33, 39, 48, 56 ff., 70.

Art, cf. ald.

Attainment 73 ff., 89 ff., (cf. siddhi).

Awakening, symbolic of evolution and consciousness 12, 21, 63

113-14.

Awareness 28.

BEING, in the beginning 43.

Bliss, the nature of God

108, 156, 157 (cf. aud

Body 37, 39, 41, 98, 119

Bondage 33, 46, 53,

Breath, cf. praua.

Breath-control 76, 139, i4

Buddhists, cf. Saugatas.

3, £9, 46, 64, 71, 88-89, 91, 99,

giaka) ,
, 121, 130 (cf. samsara).

CATEGORY, cf. padartih

Cause 21-5, 109.

Cheerfulness 76.

Coalescence of Shiva and the sawl,’c

Concealment of the world, cf. vilaya.

Concentration 78 ff., 81 ff., 86 ff., (cf, Meditation).

Conception 34 ff., 48 f.

Condition, or state, cf. avastha.

Consciousness 24, 41 ff., 46, 89 ff., 96, 98, 106, 107, 124, 137 (of.

cit, citi, citis‘akti, citta, cetana, samvid).

Sede AVES a.
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Contraction 30-2.

Control, aim of Yoga 97.

Corporeality 35, 64 (cf. m@ya-mala).

Cosmogony 11, 12, 14-16, 19 ff., 29 (cf. srsti).

Cosmology 11, 12, 14-16, 31, 32.

Cycle of universal development, cf. Ralpa.

DEEP-SLEEP 63, 131, 151.

Deity, male, cf. anantabhattaraka, Tsvara, parabhairava, parama-

siva, paramasivabhattaraka, brahman, brahma, bhattaraka,

bhairava, sadasiva, sivabhattaraka ; Shiva.

Deity, female 14, 46 f. 58 ff., 62, 69, 90, 103, 115, 128, 131, 134,

138

Delusion 15, 39, 45, 56 fh " amoha, miiya).

Development of the wo! experience 11,12, 19 ff,

50 ff., 79 ff., 88, 114

Devotion 54 (cf. bhak#2).

Dhak-tree leaf simile 74,

Differentiation 35 ff., 46-47

Dirt, cf. mala.

Disappearance of the wo

Distraction, cf. vyutth@:

Doership 28, 49, 60, 61, 6

Doubt, cf. vikalpa.

Dualism 108-109, 1.

Duality 39, 48.

96, 106, 116.
cod

fe

»; Reabsorption).

&

EARTH, cf. bhiimi, ksitt.

Ecstasy of the Yogin, cf. camatka@ra.

Ego 93 (cf. Self, I).

Element, cf. tattva.

Emanation of the world 11, 12, 20 ff., 47, 50 ff., 54, 55, 57-9, 69,

86-87, 89 ff., 96 £., 131, 134, 135-6, 139 (cf. srsti).

Emergence of pure consciousness 69-70, 105.

Enjoyment, cf. bhoga.

Eros 146.

Existence 54, 131, 134, 140.
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Expansion 30.

Extension 94.

FEAR 55.

Vig-tree simile 31.

Fire simile 67, 68, 70.

Formulas, magic. cf. mantra.

Free-will, cf. svatantra, svatantrya.

I'unctions, five, of Shiva, cf. Artya.

Gop, cf. Deity.

Good and evil 49, 132-3 (cf. R@rma-mala).

Goodness, cf. sattva.

Grace 51, 52, 55, 130, 13

HABIT, cf. aucitya,

Happiness 24, 73 ff., 75 £8. 88-89, 91.

Hathayoga 16, 146, 148.

Heptad 39-40, 120.

I 42, 57 (cf. Self).

Identity 24-6, 29-30, +4

101, 108, 110, 130-38,

Ignorance 33, 38, +5, 56 ff.,-6

Illusion, cf. maya, mayas'akti.

Immanence 29, 44, 50 ff., 55, 114, 129.

Immersion, of manifoldness 69, 94.

©, 72, 84 ff., 90 ff., 97 ff.,

(cf. @vesa, samavesa).

Imperfection 48.

Impressions, cf. satiskara.

Inclination, cf. r@ga.

Independence, cf. Absoluteness ; svatantrya.

Individuation, cf. @nava-mala.

Indolence, cf. tamas.

Insight, cf. pratyabhijna.

Intellectualism 119.

Intelligence, cf. c#tt.

Introspection 86 ff., 90.

27
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JAR, symbolic of body 65, 151.

KNOWLEDGE 22-24, 33, 38, 48, +9, 60, 62, 65 f., 67 ff., 82, 87, 95,

96, 99, 130, 131, 132, 140 (cf. jana, pramaya, prameya,

vidya).

LAKE simile 94, 158.

Letters of the Sanskrit alphabet, cf. Alphabet, Syllables.

Liberation, cf. Salvation.

Life 37, 39, 42 (cf. praua).

Light, the nature of God and consciousness 21, 22, 26, 29, 30, 32,

35, 38-9, 51-2, 57, 89, 91, 93, 106, 115.

Limitation of the highest reality 15, 34 ff, 39, 48. 49, 51, 58°

66 f., 91, 110, 119 f&

Logos 146.

Lordship, an attainment of

Lotus of the heart 82, 83,

Love 156.

MAINTENANCE of the wor!

Manifestation 26, 57, 63,

Manifoldness 26-9, 40-1,

Materialists, Indian 41.

Meditation 54, 85, 90, 92, Heerntration ; vanarsa).

Monism 38-9, 40-41, 44-5, 48, 10 9, 133.

3, 134.

NON-CONSIDERATION, cf. akityati.

Nucleus, cf. s@ra.

OBJECT, in general, and sense-object 52, 58, 62, 67 ff., 70, 84, 87,

88, 91, 106, 115, 118, 119, 134, 139 (cf. bhava, prameya).

Object-subject relation 2+, 27, 36.

Obscuration of the divine nature 48 ff., 52, 68, 95 (cf. mala).

Oneness of self with All, cf. Identity.

Opinion 56 f.

PANPSYCHISM, 39, 41, 45.

Passion, cf. rajas.
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Pentads 39-40, 120, 138.

Perception 34, 35, 49, 54, 84, 93, 132, 134, 140 (cf. darsana),

Perfection 20 ff., 49, 55, 89 ff, 91.

Personal attitude in religion 134-5.

Phenomena! world 67 ff., 134 (ef. Object).

Phenomenon 33 (ef. rasya).

Philosophies, different schools of, cf. Schools.

Physiology 145 f.

Play, the world a 72, 109.

Pleasure 134 (cf. sukha).

Potentiality, cf. s@ra.

Power, cf. paras akti, sakti, siddhi.

Predestination 16.

Principle, cf. tattva.

Psycho-physical 31, 14

RAIN-DROP simile 86.

Reabsorption of the world §

89 ff., 96 f., 131, 13

sash yti).

Reality of the world 11, 3

Reason 21 (cf, effi).

Rebirth, cf. savisara.

Recognition, cf. pratyabhighz.

Renaissance, Indian 1, 2.

Réles of an actor simile 40 ff., 131.

Rope of brahman 149.

, 50 ff, 54 ff., 57, 59, 68-9,

9 (cf. vimarsa, samhéra,

ff., 71 ff.

SALVATION 14, 15, 16, 33, 38, 40, 53, 62, 64-5, 71 ff., 74, 77 f.,

100, 103, 106, 107, 119, 121 f., 123, 126, 130, 133-7, 13%

149, 151, 154, 155 (cf. samadhi).

Savior 100.

Schools of philosophy 25, 32, 41 ff., 111, 121 ff. (cf. darsana).

Screen simile 25-6, 73, 94, 109.

Self 27, 41 ff., 59, 87, 89, 93-4, 116, 137 (cf. ahanté, dtman ; Soul).

Self-conceit, cf. abhimana.

Self-determination 25 ff., 39, 44, 48.
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Sensation 107, 108, 114, 134.

Senses 78, 84, 132, 140.

Sense-objects, cf. Object.

Shadow simile 23.

Shadow-play 109.

Sheath, cf. kaficuka.

Shiva 11-12, 14-16, 19, 29, 30 ff., 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, cf. duhkha.

Soteriology 12, 14-16, 16

Soul 14, 78; different cé

Sounds, cf. anacka; Alp

Spark, divine, in man 43, t

Speech, cf. Word.

Spirit, the nature of God

citi, citta, cetana).

Stabilitating of the world,

State, or condition, cf.

Station, in Yoga 111.

Subject 57, 58, 60, 68,

grahaka, pramatr, bhava).
Subject-object relation 105, 110, 114, 133, (cf. Object-subject

relation).

Subjectivity 39 (cf. ahanta).

Suchness 20 (cf. tattva).

Sun simile 67.

Syllables 15-16, 57-58, 82, 92, 137 (cf. Alphabet).

Symbolism 122,

i (cf. fiva, pas'u, prana)

&, 64, 71, 73 ff., 85 (cf. cit,

04-5, 106, 118, 134, 140 (cf.

TEACHER, necessary for comprehension 55-6, 99.

Textbooks, Indian 7, 8, 20, 100.

This 27, 88 (cf. idanta).

Thought, of. cttta.
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Time, cf. kala.

Tolerance 121 f.

Tortoise simile 79,

Tranquillity in the highest reality 92.

Transcendence 29, 44, 114, 129.

Transmigration, cf. sasisara.

UNFOLDING, cf. Development, Evolution.

Unity 61 f., 92 (cf. Identity ; samdavesa).

Universe, cf. World.

Unmanifest, cf. avyakta.

Vor 30, 35, 37, 39, 41-2, 68, 423,425 (cf. stinya).

WAKING 131 (cf. Awake

Wheel of fire simile 125.

Will 25, 27, 91 ff., 95, 96,

Word 128 (cf. paravac, v&

World 11, 12, 14, 24, 2%

4] ff.

World-reason, cf. cit?.

‘f, svatantrya).

man).

15; different conception, of

YOGA 16 (cf. yoga, yogis
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