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PREFATORY NOTE

THE present authorized translation of the Pratyabh:-
jRahrdayarm 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 sutra and
not the original Samskrt text also. It occurred to me
that the public may be served better if the original
text of each sufra was given along with its English
translation ; and 1 wrote to Mr. Leidecker enquiring
if he was agreeable to the suggestion and offering, if
he was agreeable, to undertake the work of incorpo-
rating the original Sariskrt text. He agreed enthu-
siastically stating that ‘it will materially enhance the
usefulness and appeal of the volume.” Thus it is
that the Samskrt text of each szfra is now seen in this
work alongside of its English translation.

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

follows :
Aufrecht, Catalogus Catalagorum, Vol. 1, page 6la:
Pratyabhijlahyday~ of Ksemaraia. Nos. L. 2587.
Report XXX, Oudh X1, 20. Xvi, 124.
1bid., 11, page 12a:
Devi Prasid, 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 Archzological and Research
Department, Jammu and Kashmir, 1911-—as the trans-
lator had used this edition for his translation. I
have also utilized the undermentioned manuscript and
printed edition which are not mentioned by the editor
of the Kashmir text, but which became available to us,
thanks to the kindness of M.R.Ry. Vaidyaraja Dvi-
bhasyam Venkateswarulu Garu, Chintaluru, Alamur
Post, East Godavari District, to whom my grateful
thanks are due:

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

A Telugu edition of the work with the commentary of
Pirnananda, printed as part of the bigger work Sivasaktyaikya-
darpanamu and edited by the same Lakshminarasimham Garu,

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

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

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

! Pratyabhijriahrdaya, sutras 1-3.
“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 ‘ pratyabhijiia’, re-
cognition plays quite an important part in the Sid-
dhanta scheme of salvation; it is recognition of the
soul’'s natural state as essential intelligence, not,
however as identical with the Lord, but as dependent
on and informed by His intelligence ; the parable of
the king’s son who had been captured and brought up
by gipsies finds as important a place in this as in the
allied Sankhya system;® release is realization of the
alienness of the present habits and habifat, and of the
true nature of oneself as essentially free of these ; the
freedom is never complete, though, since there still is
and always will be dependence on the Lord; ‘ perfect
freedom” for the 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,

! Paugkarabhagya (Chidambaram edition), pp. 87-89 ; Mapadiym (Tinne-
velly edition, 1936), pp. 150-154

? Paugkarabhasya, p. 87 ; Mapadiyam, p. 154

3 Sasnanabodham, siitra 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; pasa-jiiana gives place to pati-jfiana,
knowledge in dependence on the intelligence that is the
Lord ; throughout, both in bondage and release, the soul
continues to be a knower and enjoyer. This is the
Siddhantin’s great objection to ekatmavada; if in
release I am not enjoyer, who else is there to enjoy ? '
It is no answer to suggest that the Lord enjoys through
me; how can His enjoyment constitute satisfaction for
me who thirst for it?

The insistence on the centrality of the jiva is the
distinctive feature of the Siddhanta school. Non-
dualism too is 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 «aktis.®* This is true in a very limited and

1 Cf. Vinavenba, vv. 6, 7.

* Mapadiyam, p. 121.
3 Pratyabhijfiahrdaya, slitra 12,
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wodified 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 @nava 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. Bondage and release thus derive
from the innate character of the soul; but this innate
character has to be manifested only in dependence on the
grace of the Lord. It will always be a difficulty for the
non-dualist to conceive duality of substance along with
non-dualism in essence; but whether it can be made
intelligible or not, that is the Siddhantin’s doctrine.

As already indicated, final release comes through
enlightenment, jiana, in both schools, though the
content of this jfiana is different in the two. Virtuous
conduct, the performance of ritual, the observance of
austerities, yogic discipline, all these are but prelimina-
ries to jiiana.’ There is no reason why 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

\ Sivajitanabodham, sitra 8, adhikarapa 1, and the Mapadiyam thereon.
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school, the duality of subject and object is a growth
which is characteristic of bondage and is resolved with
release, in which state there is no non-spirit that can
exist over against spirit to act on or be cognized by the
latter ; for the Siddhanta, however, matter is real ; what
is destroyed at release is neither matter, nor anava which
causes the soul to cognize itself as if it were finite,
but only the conjunction of soul with anava ; according
to one variety of Siddhanta teaching, it is only one of
the numerous potencies of anava that is destroyed at
the release of each soul In view of the Siddhdnta
position that substance is nothing other than the quali-
ties, considered as an aggregate,” it is highly question-
able how far the persistence of anava is intelligible
despite the destruction of its potencies, one by one;
and even on the view that what is destroyed is the
conjunction, the same difficulty arises, since conjunc-
tion is not an independent category but has to be
treated as a quality. Be this as it may, matter, that is
to say, 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
Pratyabhijiia 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.

| See Sivagrabhasya (Madras grantha edition), pp. 461-463.
¥ Pauskarabhasya, pp. 453-460.
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Though he causes hundreds of thousands of aswva-
medhas to be offered, or hundreds of thousands of
brahmins to be slain, he that knows the Supreme
Verity is not affected by merit or by guilt but remains
stainless. . . . Conceit, joy and the rest of these
passions arises from the illusion of differentiation ; how
should he be affected thereby who has the vision of the
Self in unity ? There is naught distinct from himself
to which he should offer praise or oblation; will he
rejoice in praise and the like, who is said to have
passed beyond worship and hallelujah ? His temple is his .
own body and that which is other, built of the thirty-
six elements, and fully set with windows consisting of
the bodily organism, or composed of jars, etc.”' In
explaining the latter half of the last verse the com-
mentator, Yoga Muni, says: " The whole phenomenal
world is to the thinker a temple of His own indwelling
consciousness.” In marked contrast to this is the final
sutra of the Sivajfianabodha : '‘ muktyai prapya satas
tesam bhajed vesam sivalayam.” 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 jfiana and antaranga-bhakti. The Tamil

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

! Paramarthasara, vv. 69, 70, 72, 73, 74 (English translation by
Dr. L. D. Barnett, Journal of the Royal Asiastic Society, 1910).
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ment that prevents attainment of the feet of the
Lord, he consorts with devotees and worships as
S'iva the vestments of these devotees as well as temples
of (Siva).” Though the mood used is the present
indicative, the commentator, Sivajfianamuni, holds
that, in the light of words used by Meykandar, the
Tamil redactor, in his elaboration of the verse, the
siitra 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 removed from the teaching of the
idealist school of Saivism. The external trappings are
the same, whether in the enunciation of the padarthas
and tattvas or the naming of the causes of bondage and
the means to release. But in the conception of the
essential character and inter-relations of these, there is
profound divergence, a divergence which cannot but
have been due to the outlook on life and the tempera-
mental make-up of the individuals or groups among
whom the different schools developed. Either hypo-
thesis is possible—that one of the schools is fundmental
and that the other (or others) grew by gradual stages of
moving away from the initial emphases, or that both
kinds of thought existed from the earliest stages fostered
by and influencing different sets of disciples. An
inquiry into the ultimate superiority of either hypo-
thesis is fascinating, but hardly within the limits of this
supplement.

S. S. SURYANARAYANAN

} 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 Vowels.

a like the u'in but.

@ like the a in card.

i like the i in it.

1 like the ee in meet.

1 like the u in cushion.

# like the u in lute.

r like the re in French chambre.”
[ like an | of the quality of 7.

2. The Diphthongs.

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, g 7, t d, n p, b, m 3y r1 v,sand k much like
the English letters.

¢ like the ch in church,

ch like the second part of Churchill.™

t and d are usually pronounced like ¢ and d.

kh, gh, ih, 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.

1, sit, 7, #, n are indiscriminately pronounced like the
nasal in French sans.

s and § like the sh in shine.

For the accent of Sanskrit words the Latin rules
may suffice in general. If the last but one syllable is
long—be it in virtue of a long vowel (@, 2, 7, ¢, o, @i,
au) or a double consonant following a short vowel—
then it takes the accent; otherwise the accent moves
to the preceding syllable.

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

* According to A. A. MacDonell.
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ERRATA

PAGE

58
62
83
87
100
103,
118,
132,

145,
148,
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160

read brahmz instead of brahmi

read camatkara instead of camatkara

delete [45]

put period after turiya

read teacher instead of teaches

in note 8 read style instead of stile

in note 81 read Sankhyakarika instead of Sankhykarika
in note 144 read samsarin instead of samsarin

in note 145 read Sankhya instead of Sankhya

in note 148 read karmamala instead of karmamala
line 21 delete one

line 4 read -niriipana instead of -nirtipana

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

read Abhinavagupta, P. Y.

under Buhler read Uber instead of Ueber






INTRODUCTION

I. Epiting REeLiGious-PHILosoprHIC TExXTS SyMmp-
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 noticc two tendencies of which
onc or the other at different times becomes more
prominent. The watchword of the one is assimilation
to Western culturc by surrendering ancient heritage,
that of the other the rejuvenation of the highest values
of one’s own past. Both thesc tendencics seem to be
incompatible, though in reality they enter into a
variety of combinations.

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

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

In this connection must be mentioned the edition
of Texts and Studies prepared since 1911 in Srinagar
by the Archaeological and Research Department of
Kashmir State, under the auspices of the Maharaja
of Kashmir. It appears that one branch of the great
tree of Shivaism wakens to new life. It flowered in
Kashmir from the 9th until about the 14th century of
our era. In the first half of that period Shivaism
produced, in respect of content and volume, a not
insignificant religious-philosophical literature. How-
ever, losing power it vegetated side by side with
Islam in the mountain valley of Srinagar until a short
time ago. If there were, up to that time, only 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.

! Chatterji, K. Sh., p. 36.
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[I. 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 thc mission
in India is to solve its task, it ‘needs the help of scienti-
fic theology. Just as Christianity had to discuss in
a scientific manner views of the Greek and Roman
world in order to establish itself in the Old World,
so it has to discuss scientifically the Indian world-
view, if it is to rule in India.’

Such a discussion will be the more necessary the
higher and more dignified the forms are in which the
Ilindu religious spirit expresses itself. DBut 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

"'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: ‘1 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_ India'as well as to research
workers in the Occident. In this lies its justification.
But because the work addresses itself also to non-
indologists, many an explanation is made necessary
which may appear superfluous to the specialist.

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

That out of the numerous texts of the series 1
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 imnportant. The two above-
mentioned points of view aiso influenced my selection.

In the first place, the Pratyabhijfiahrdaya 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

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

Again, the great scientific importance of the text
could be surmised after the comparatively detailed
discussion by M. S. Kaula, 4 Short Review of the
Research Publications (Kashmir State), as well as
from the words of the ‘editor, ]. C. Chatterji, who
says of it in the prefacc: ‘It bears the same
relation to the Advaita Shaiva System of Kashmir
as the Vedunta-sara of Sadananda does to the Vedanta
System. That is to say, it is intended to be an easy
introduction to, and a summary of the doctrines of,
the System.’ Whether the text really deserves the
cpithet ‘easy,” the reader may judge for himself. But
the surmise as to theimportance 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. 2171, in his discussion of the
S'ivasatravimarsini and the Pratyabhijiiahydaya 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
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1V. TRANSMISSION OF THE MANUSCRIPT AND
THE EDITION OF THE TEXT

The Pratyabhijfiahrdaya appears in Aufrecht’s
Catalogus Catalogorum under the full name of Isvara-
pratyabhijfiahrdaya. As manuscript it is noted in:

1. Notices of Sanskrit Manuscripts, by Rdjendra-
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. Bthler, Bombay, 1877:8.

3. Lists of Skt MSS discovered in Oudh during
the wyear 1879, prepared by Pundit Deviprasada,
Allahabad, 1879.

4. Catalogue of Skt MSS in the Library of the
India Office. Part 1V. Philosophy and Tantra.
LLondon, 1894.

5. Catalogue of the Skt MSS in the Raghunatha
Temple Library of his Highuess the Maharaja of
Jamnu and Kashmmir. Prepared by M. A. Stein,
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 ), of which ka is written
in Devanagari, kha, ga and # in Sarada.! Kha is
said to be badly time-worn, ga to be a paper manu-
script and # a birchbark manuscript. Ga belangs to
a Pandit of the Department, # comes from Lahore.
More precise data about thesc 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

In all great religions, but especially in the Indian
religions, there may be distinguished three types of
texthooks, according to Rudolf Otto ;'

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

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

3. Textbooks in the strictest sense.

The Pratyabhijiahrdaya 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, arc incapable
of comprehending the real textbooks (thosc mentioned

' Otto, Visnu-Narayana.
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ander No. 3). However, when I reflect on the diffi-
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 Pratyabhijfiahrdaya belongs to
those textbooks that wish to be commentaries to sitras.
The sntras are aphorisms in briefest form which contain
the whole doctrine by implication and are intended to
serve as aids to memory. Such s#ufras arc supplement-
ed by commentaries which develop the doctrine by
reaching often far beyond the suggestions of the sitra.
In older works of this kind s#ifras, as a rule, are by
some authority of the past, while the commentary is by
a student, or one who keeps up the tradition, or a later
authority. In the later hterary products of this kind,
the author of the s@tras also frequently composed the
commentary to them.”

The Pratyabhiyhahrdayc represents this older
type; it is made up of twenty siifras by an unknown
author and Ksemaraja's commentary.’

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

2 Thus, e.g., Kallata himself commentced in the so-called Vrtts his Spanda-
karikas. The Spandakarika is in sitra form and constitutes an important
work for Kashmir Shivaism.

3The name designates primarily the commentator and not, as Winternitz,
G.I.L., 3B, p. 445 n. 2, thinks, the s@itras.
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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 Ksemagarman,' 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 chronology ‘we are extremely fortunate
in view of the conditions in India. The basis for
dating events at that time is the historical work of the
Kashmirian Kalhana, the Rajatarangini (Kalhana, R.).
This work, unparalleled in the whole of Sanskrit
literature, was completed by the author in 1148 and
throws much light on just those centuries of the history
of Kashmir in which our Shivaite philosophers were
living. Thus, we arc able to date at least two of the
philosophers, Kallata and Abhinavagupta. The former,
according to the Rajatarangini, belongs in the second
half of the 9th century when his own dates are checked
with the Rajatarangini’ 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
a long succession of Kashmirian Shivaitic teachers and
writers. BBut he seems to have been the most successful

'Cf. Aufrecht, C. C.

*Cf. Winternitz, G.J.L,, p. 53, and Aufrecht, C. C.
3 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 Spanda’ [spanda,
really ‘ movement,’ is one of the designations of the
system of Kashmir Shivaism]).

Spanda-mirpaya (' The Decision for Spanda’).

Svacchanda~uddyota (' The Blaze of the Sover-
eignty of Will’).

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

Vijfiana-bhairava-uddyota (' The Blaze of the
Terrible [brought about] by Knowledge’).

Siva-siitra-vrtti (2) ( Commentary on the Siva-
satras’).

S'iva-satra-vimarsini ‘ [Treatise] on the Investiga-
tion of the S'ivastitras’).

Stava-cintamani-tika (' Commentary on the Stava-
cintamans’ [ Philosopher’s Stone which Serves to
Glorify ']).

Utpala-stotravali-tika (' Commentary on Utpala’s
Stotravali’ [ The Fold of the Hymn']).

Para-pravesika (‘ [Treatise] on the Highest Knowl-
edge of the ldentity [of the All-soul and the Individual
Soul]’).

Tattva-sandoha (' The Mass of Truth ' [or, of Such-
nesses)).

—Thus far according to Chatterji, K. Sk,
p- 35 n. 1—

Paramartha-sangraha-viveti (' Commentary on the

Paramartha-sangraha’ [' Summary of the Highest
Truthl’).
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Bhairava-anukarana-stotra (' Hymn of the Imita-~
tion of the Terrible’).

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

S'iva-stotra (* Hymn to Shiva’).

Samba-paficasika-vivarana (' Commentary on Sam-
ba's Pentecontade’).

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

Svacchanda-naya (‘ The Doctrinc of the Sovereignty
of the Will’).

Mahartha-mafijari-tika (' Commentary on the
Mahartha-ma#jari’ [ Bouquet of the Great Truth]).

—These according to Aufrecht, C. C.—

VII. BRIEF SKETCH OF THE DOCTRINE OF RECOG-
NITION ACCORDING TO THE PRATYABHIJNAHRDAYA

The main topics of the doctrine are God, world,
soul and salvation. This brief sketch may serve as an
introduction to the study of the text. For all details,
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 world is nothing other than the
objectified content of the consciousness of the divine
soul, and as such identical with it. God is cause as
well as effect and is the causa efficiens and causa
materialis of the world at one and the same time. In
answer to the question as to what imparts the impetus
to the process of the world, the doctrine of svatantrya,
i.e., the sovereignty of God's will, says: it is the will
of God which is a primum datum.

The development of the world is, rightly under-
stood, the work of citz, world-reason, or paravac, the
cternal word, or parasakt: 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 ctfz appears faftva, meaning
‘ suchness,’” principle, element—a concept known from
the Sankhya. Ci#i 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, however, is the rdle played in our
system by parasakii. It is sakii which, in the later
parts of the text comes to the foreground more and
more and dominates the entire thought to such an
extent that Shiva is [surprisingly neglected. Sakt#:
reigns throughout the wniverse by means of the
innumerable subordinate s‘@kfis which, arranged in
circles, become just as many manifestations of the
highest sakts.

If it is more particularly the idea of matter which
is inherent in the concept faftva, in the case of sak#:
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
parasakti.

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 faftva it is the
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cold abstraction of philosophic thinking ; with saki: 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 {fatfva speculation, are
predominantly masculine (Sadasiva, Isvara, Siva
Bhattaraka).

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

The aim of all Indian philosophy is salvation, that
is, liberation from the compulsion of sa#izsara, the
cycle of rebirths, transmigration of soul. Now,
soteriology corresponds here as in other systems exactly
to cosmology, or rather, cosmogony, only with reversed
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sequence of the particular processes. The soul is
liberated by reversing the limitations acquired in the
course of world development. Ci#ta has to become citz
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 developments ~a particular way of
salvation.

The first is that of philosophic insight. It is called
pratyabhijiia, ‘recognition,” from which the whole
system receives its name. He who discovers again
within himself Shiva, s.e., he who, according to the
propounded doctrine recognizes that his true self is
identical with Shiva and the world, 1s liberated.
Requisites for this knowledge are interpretation of the
truth by a good teacher and devotion and hrmness 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 composcd of the
syllables representing the cosmic elements, .e., the

"In the Svastravimars'ini, ic¢., 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 paravac—gains lord-
ship over those elements and, hence, salvation.

The third and, to judge from the extent of the
discussion devoted to it, by far the most important
mecthod of salvation is connected very intimately with
the sakt: 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 cifta on certain parts of the human
body that represent the microcosm, the Yogin acquires
mastery over the sakéis.  Thus, from being dangerous
deceivers, the s'aktis become serviceable to salvation.

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

Similar to erratic rocks, two concepts are imbedded
in the system: anugraha, the dispensation of grace,
and saktipata, 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 samsiara 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 partiake of salvation through its
OWn pOwer.
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VIII. RETROSPECT AND PROSPECT

The present study is limited to the Pratyabhi-
jhahrdaya. Only those problems and materials have
found recognition which are immediately connected
with and treated by the text. A final appreciation of
the system of Kashmir Shivaism from the metaphysical,
theological, religious-philosophical and epistemological
point of view will be possible only after an investi-
gation of the other texts, above all the works of
the dogmatists proper, Somananda, Utpaldcarya and
Abhinavagupta. Then only will it be possible to solve
further problems which have so far been answered in
a rather contradictory fashion. We mean the question
as to the relation of Kashmir Shivaism to the Saiva-
siddhanta of the South and to other Shivaitic systems
as well as the connection with the other philosophical
and religious systems, especially the Vedanta and
Sankhya. The present study cannot and does not
wish to be more than a contribution towards research
into the still dark and mysterious field of Indic
literature, philosophy and religion.

Where these problems have been dealt with—
however inadequately till now—the bibliography tells by
an asterisk (¥) affixed to the works in question.
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OM—ADORATION TO THE BLESSED ONE!

NOW [FOLLOWS]

THE PRATYABHIJNAHRDAYA
[THE SECRET OF RECOGNITION]

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

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

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

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

To prove on this occasion that, in consequence
of the divinity of its own self (ca#d)’ 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 Sadasiva to the earth' emerge.” When [thus
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the universe is] shining forth, which really is to become
existent, as well as when being re-absorbed, which
really is quiescence * of the pramatr,” citi is the cause.
[Citi] is identical with the highest sakti,” is exalted,
absolute, consists of the highest reason [and] is not
distinct from Sivabhattaraka.’’; [Cause] is that which
effects.

For, when [citi] emerges, the world awakens and
becomes existent, falling asleep when f{cit’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 ¢if, is nowherea
cause. Inasmuch as [the other] does not emerge, it is
not real. But in the state of emerging, the luminous citi
alone is, indeed, the cause, since light is its only essence.
The other one, however, does not exist [yet].
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Hence, place, time and form, [all of which have
been] created and vitalized by (cifz), are incapable of
differentiating (cits’s) real nature ; because (citz) is all-
pervading, eternal and of unlimited fulness,

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

Then, is not also the world nothing insofar as it is
scvered from c#t? 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].

(Cif) alone is the cause when the world, which
consists of pramaty, pramapa® and prameya,” is in
the process of becoming perfected, ¢.e., shines forth.
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This being so, there is, consequently, a poor demonstra-
tion in proof of the existence (of cit), which is absolute
" and possesses its own unlimited light, neither necessary
nor appropriate,” being such as would have to supply
continually new reasons [for it].

This is declared in the Trikasara™ 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, (citi) 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 (citi’s)
absoluteness be recognized, it causes all [supernatural]
powers ¥ which consist essentially in enjoyment and
liberation.
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In this manner one should explain [the doctrine]
by repetition.

From another point of view,” the universe is
blue,” pleasure,” the body, life* and so forth.” Its
process of becoming perfected is the avesa® of the
reasoning pramatr as it follows from the evolutionary
series of prama@nas. As such it is the cause, in the
sense of a means (of cu#) in the knowledge process.

Thereby it is asserted that [here we have] a
way to happiness. As is stated in the excellent Vijfiana-
bhattaraka :

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

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

Sutra 2 : By the power of its own will (citi)

unfolds the universe upon its own screen.”

By the power of its own will, not, to be sure, by

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

Upon its own screen, but nowhere else, (ci?)
unfolds the above defined universe, which, though
[appearing] different [from cut] yet is identical with it,
like a city [seen] in a mirror.”” Furthermore, unfolding
means manifestation of a mode of existence.” Because
of the fact that the light (of c¢t) 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.”



JAtEREET 27

aq Bd A sHFEERE | F47 sgEml
qReeaERadEl G aEEm 9 S3E SR
S a3 &REad serareiRargigramd
ey WHEY fad e g shegitiEagi-
FIffdql damguver: sama: fEuEsEERa-
TIEIF: | A AR graIgr AT T
e BY aw qute @ SuvwerEili

This, that is to say, the universe, is manifold, in
other words, of many forms.  Why ? In consequence
of the separation, that is, in consequence of the multi-
formity of objects and subgects which arc mutually
related, that is, are in a state of reciprocal adaptation.™

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

In the suchness of Iswara," [on the other hand],
the cntirety of the object consists essentially in a
co-ordination of a distinct ‘this’ (¢danta) and a self
(@hantd).” To it there corresponds exactly the group
of mantresvaras ™ governed by the Lord Iswara.
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In the stage of vadya " [there are] the maniras ' as
pramatars, which are governed by the Dblissful
Anantabhattaraka ™ and are differentiated according to
the many branches.” To these corresponds exactly
the object (prameya) which, though comprising every-
thing objective, still harbors within itself * differen-
tiation as sole potentiality.™

Dominating maya are the vijfianakalas™ which
are inherently pure awareness, free ” from any kind of
doership. To them corresponds their prameya which
is identical, fundamentally, (with these vijhignakalas)
and is a Iproduct [of karma],” dating from former
existences in which (the wvijfianakalas) appeared as
sakalas,” or pralayakalas.”

In maya, there belongs to the pramiatars 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

* Or, a prameya ‘ resembling annihilation.’
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the earth, the furthest limit,* are altogether separated
[from citz] and confined, have a prameya of the same
sort [as that of the pralayakevalins)].

Stvabhattaraka,” however, who transcends this and
whose wondrous form is light merely, has modes which
likewise consist of light only.”

And again, the entire universe so constituted, from
Shiva to the earth,” flashes ™ in identity with the
blissful 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 Paramasiva-
bhattaraka manifests bhimself in just this manner in
thousands of forms of a heterogeneous multiplicity.

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

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

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

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

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.”



s@figegan 31
AAFTEEEEATY 599 | & T o WHEE
Pl @ fafsdwaen dgfatgn: S5
qeAIsh TnfeEEs o3 farmieae: | G 9
T —

fma "fmdt 39 “safamefamd® |

zfq | Brfaawash—

qaRaad: FAed 0 Al A0 i
uftelt wfeaas ga@sa asifdaq |

ERREILH

Now, just as the Exalted One is thus the body of the
universe, so also cetana as subject, which is qualified
by the contraction of citi, in other words, which
represents the contracted . cit. [Therefore, cetanal
consists—comparable to the sced of the fig tree—of the
entire universe when it is contracted. A saying of
Siddhanta likewise asserts :

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

In the Trisiromata 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 Bhairava ™ is present in person and extends
to the ends of the universe,

Therein the following is implied. Because light
is its only true nature, and as an application of
the [just] mentioned Agamas ™ evinces, this [cetana as]
subject too consists merely of Shiva who forms the body
of the universe. It appears as if it were contracted
because—due to its maya-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 S'vabhattaraka who forms the body of the
universe.
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This has been formulated by myself as follows :

%

1f non-appearance does 'not. appear, then appearance

remains ;
If it does appear in virtue of its bemg of the nature of the
appearance, then appearance remains [alsol.”

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

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

Therefore, if one reflects deeper on the meaning of the words,
[one becomes aware lhdt] 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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Now, this subject is formed by vikalpa,” and the
activity of vikalpa produces citta.” If there is a citta,
how, then, can that (subject) have the nature of Shiva ?
Seeing this objection he continued in order to settle
the problem of citta:

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 (citi). Now, if (citz), preserv-
ing secretly its own real nature, subjects itself to
limitation, then the process is twofold. Sometimes it
flashes with cit prevailing, subordinating [to itself] the
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limitation which has already taken place; other times
[it flashes] when limitation is prevailing.

In the event ci/ prevails, that is, when, in the
nature of the case the [divine] light is predominant,
then vijfanakala is pramair.”  But when the [divine]
light is being impaired, then vidya ™ is pramaty. Even
here where, step by step, [c#t] has reached corporeality
by limitation, the independent nature of the Lord
Sadas'iva is apparent.

But, wherever cif 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, pramaty-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 cetana, that is, bent on comprehending objects,
[Furthermore, citta is only citi which], due to the
object of perception, in other words, in virtue of the



36 seafmreRan
R SwaeraaEay faee | aur 39—

dwedy dry dag B = a1 )

At 'Y o e & o 0
afeET  ETR SREEEN, SR -
faamaar @Rdife AvafaEnes | o9 @
gt FrcgTml. afarEaerasm,
g —

blue, pleasure and so forth, has passed into a condition
of limitation. [The latter conveys that cit has] become
restricted through the limitation of both, [subject and
object].
In entities which manifest themselves in their own bodies,
sattva, rajas and tamas®
Bear the same relation to pas'u as to jflana, kriyd and maya
as third ¥ to pats. :
Thus, beginning with this [sloka, the following] is
stated in the excellent Pratyabhijfia. Citi-s'akti® is of an
absolute nature and appears as j#igna, kriya and maya-
s'akti. 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 (cifta) even in the
state of vikalpa because [it] is of the nature of the real,
the excellent Tattvagarbhastotra says :
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Therefore, in all those who passionately strive for the highest
truth
There remains inviolable the luminous character of their in-
most nature.
Thinking, however, that citfa especially constitutes

the real nature of the mayapramaly, he said :

e

Sutra 6 : The mayapramatr® consists of it.

First of all, the sphere of body and life forms the
matter ® for citta; but also the sphere of the void,
because it is furnished with the sasskaras™ that
cling to citta. Otherwise the one who follows the
common walk of life would not by his own initiative
pursue these things.” Accordingly, mayapramatr®
consists of citta indeed.
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To this end, in the S%vasutras® where the matter
is discussed, the word is coined :
Atman is caitanya.’
And, further, incidentally when defining mayapramaty :
Atman is citta.
Since, then, salvation is the result of correct knowl-
edge of the true nature of (@atman),” and sawmsara that

of incorrect [knowledgel, 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 Sva-
bhattaraka whose essence consists in cif, is but one
atman and no other; because it is impossible that the

[divine] light differentiate itself through place, time
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and so forth, and because, on the other hand, com-
prehending subjectivity does not belong to the soulless.”

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

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

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

The seven pentads, that is, the thirty-five ® such-
nesses from Shiva to the earth make up [Sva-
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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sakalas. Likewise, [it is compatible with the fact]
that he consists of a pentad™ as respects his
appearance as the power of spirit, bliss, will, knowl-
edge and action,” connected as they are through
akhyati ™ with the kaficukas kala, vidya, raga, kala
and niyat.

When this one is being recognized thus—we mean
[when it is rcalized] 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, i.e., spirit (cit) and the
rest-——then he bestows salvation; otherwise, however,
he leads to sasmsara.”

And hence

Sutra 8 : The sthitis'’ of all darsanas are his

roles.'”
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The sthitis,* that is to say, the conclusions of all,
meaning the darsanas !t of the Carvakas and the other
[schools of philosophers],' are his, that is, this atman’s
roles in which he disguises himself like an actor and
which are kept apart by his own choice.

Consequently the Carvakas think that

Atman is identical with the body characterized by con-
sciousness.'’

The followers of the Nyaya ' and thosc close

to them regard the atman almost identical with
the suchness of buddhi,'” that is to say, with the
substratum of the group of qualities beginning with
jhana "®—but only as long as (atman) is involved in
samsara. In the end, however, when (the suchness of
buddhi) is destroyed [they regard @tman as] almost
identical with the void.""

* In this place are meant ' the fundamental principles.’
+ Meaning 'systems’ here,

6
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The followers of the Mimamsa'™ are of the
opinion that atman, veiled by the upudhis " pleasure,
pain and so forth, ought to be recognized on the basis
of the recognition of the ‘1" [They] also stop with
buddha.

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

Some knowers of the Srutyanta
is identical with prana."™

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 ' who declare: ‘Prakpti is
primary, Vasudeva is_the Exalted One, the individual
souls are sparks of him, as it were,” "’ finally ™ admit
that, for them, prakrti is the highest. Hence, they
stop with avyakta.™

The Sankhyas,”™ however, and those having simi-
lar views cling to the spherc which is characterized
in the main by the vijanakalas."”

Other knowers of the S'rutyanta
the sphere of the Iswara suchness by asserting: ‘In
the beginning this (universe) was being.” ™

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

* accept as basis

y 127

form of pasyant.
Consequently, something else also deserves
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acknowledgment. And this is found formulated in the
Agamas'™ in the passage that begins as follows :

With the suchness of buddhi the Buddhists rest content,
with the gunas the Arhatas ; '

So do the Veda-knowers with the soul, with 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 suchncss 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 roles of the one Exalted
One who consists of c¢#t have become manifested by
his own choice. Depending on the concealment or
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disclosure of his absolute nature, they are dissociated
in a maultitudinous degradation. On that account
atman is one only, extend it as far as it may.

However, by the will® (of the Exalted One) those
of a limited vision are caused to arrogate to themselves
a view of their own in parties and sectarian schools.
For this reason—unless the highest sak?i descend upon
them "*—[these short-sighted ones] do not comprehend
the great pervasion [of the @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 vidyd "

Know not the highest god, the omniscient, him who is
endowed with knowledge.



46 PRITIFLTE
& aRlaTaEn: 34° T Tesfa o = )

g 4 9R 9 @ maml ewamt degay-
FAE & Ruaa: Sradeew Rywaa: e
PRI FTEn: | aa R—ag
731 SRid ¥ @y Raral o o -
dER: Yea:amradgraRafa: daggadtRtraangan
i abfeftriRfeeasn 39 ol dhwmsRa
Moreover :

Miiya, indeed, misleads them in bondage, utilizing just their
craving for liberation,'*

And, [finally] :

The worshippers of @éman do not reach the highest place

of Shiva.
Or, [according to a different interpretation of the
siitra),” we have ‘tounderstand 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 blue,” pleasurc and the rest [of represen-
tatives of empirical categories]. And these (sthitis)
are his roles,'” i.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 twriya

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

And, in the commentary to the excellent Pratyabhi-
J7ua 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 sassarin'' who is afflicted with kala
and the other [kaficukas]? Thinking thus he said:
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Sutra 9 : In consequence of the limitation of the
saktis of this cit-like [atman] he becomes the mala-
covered samsarin.

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

The will-power of unrestricted sovereignty becomes
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™ by reason
of the limitation whereby the universal knowledge
becomes knowledge of particulars (kérrcifjfiatva) in
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the differentiation. [The maya-malal has its begin-
ning with the appearance of the inner organ'™ and
the organs of perception'® and consists in the spread
of knowledge-objects which are completely differen-
tiated by appropriating limitation.

The power of action thereupon falls entirely a
prey to limitation and becomes karma-mala,” since
in the separation universal doership becomes doership
of something particular (kishcitkaripiva). [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 sakfss universal doership, omnis-
cience, perfection, eternity and omnipresence "’ appear
respectively in the form of kala, vidya, raga, kala

and niyats. Composed in this fashion, this [@tman]
7
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is called a samsarin wanting in §aktz; when unfolding
his s'aktis, however, [they call him] Shiva,

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

Sutra 10 : Thus also does he—like the other

one—move the five processes of the universe.

The difference of the Is'varadvaya 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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Who dispenses grace, him whom destruction of sorrow is
subordinated.

And, just as the Exalted One actuates during the
opening of the impure path’ the emanation and the
rest [of processes] which consist in the unfolding of his
own real nature—thus he carries out the five processes
even in the role of samsara whereby, we must concede,
the cit-s'akis 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 Pratyabhijfiakarika, [the following is
implied]. The cit-like great Lord, entering into the
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sphere of body, life, ete., causes the object that is com-
posed of the blue, efe., to become manifest, fixed in
space, time and so forth ®—{but only] as long as [his
attention] is directed outwardly. In this case ™ he
possesses :

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

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

3. in thepartial 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, firmly resolved, busy one’s self
constantly with it, this authorship of the fivefold process,
which is atman’s, causes the mahesvarya'™ to appear
in thedevout. ‘ Therefore, those who continually occupy
themselves with it are saved during 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 @¢man remains bound.

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

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

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

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

Even with the thunderbolt of meditation others are not able
to split the mountain of manifoldness ; '™

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

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

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

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

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 sakti*'® is wanting. Of that
has reference to this authorship of the fivefold process
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which is ever present latently. \What [presents itself]
in this fashion is equivalent to being a samsarin.

In the excellent Sarvavirabhattaraka this is ex-
pressed as follows :

Through ignorance the world is caught up in opinions ; hence
emanation and re-absorption.

Moreover :

The essence of all mantras are the sounds ; the essence of
all sounds is Shiva."

Now, here we are concerned with the paravak-
sakti’ This one is not different from the light of
cit, [appecars] in the form of great mantras that sound
continually," consists in the perfect consciousness of
the ‘1’' and is pregnant with the whole circle of
saktis formed by the sounds from a to ksa."" First
of all, (this paravak-sakti) brings into apparition the
sphere of the [limited] subject through the successive
appearances of pasyants,”’ madhyama "™ and the other

[forms of manifestation].
8
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In (this sphere paravak-siakt:), concealing its true
form by assuming the form of another [s'ak?z], produces
the wvikalpa-activity  of the maya-subject.” [The
latter]—novel and original in every instant—consists
in the indistinct appearance of specific objects. Like-
wise, however, ( paravak-sakti) manifests also the pure
sphere of avikalpa '™ which is veiled by that (vikalpa-
activity). Under these circumstances [and] deceived
by the manifold s'aktss in the form of ka and the other
[consonants] '™ which are presided over by brahmz and
the rest of the deities,”™ the perplexed human being
imagines that the independent a@tman is limited and
consists merely of the body, of life and other [physical
constituents].

In the pas'u stage, brahm: and the other goddesses
manifest :

[1] in the sphere of separation, emanation and
stabilitating ;
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(2] in the sphere of unity, re-absorption whereby

they evolve the ability (patrata) of the limited vikalpa ;
In the pati stage, however, [these goddesses]

disclose [in reversed order] :

[1] in separation, re-absorption, and

[2] in unity, emanation and stabilitating, where-
by—through a gradual diminution of vikalpa—they
unfold ' the great sphere of avikalpa '™ which consists
in the ingress into the blissful bhairavamudra.'™

““ 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 sakti of pure wvikalpa'" to appear, that is,
(the sakti] of primal shape, deeply sunk in spirit and
bliss. Hence, being a sansarin consists, as explained,
in being led astray by one’s own s'aktss,
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Further, [therc is another explanation of this
siatra.]™ The exalted citisakis™ bears the name of
vamesvari,* because she sends fortht the universe
and because she has to do with the calamitous |
course of sassara. In her [changing] character she
displays herself wholly as knowledge-subject, inner
organ,'” outer organ '™ and [objectivc] existence in the
form of khecari, gocari, dikcari and bhucari.'”

[A] In the paswu stage,”™ after having rested in
the stage of the void,” [citisakii]

[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 suy, its cidgagandacari-ship
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 ™

L

* That is, vam-lady.
+ From the verb van:.
t The word vama means left, sinister, unlucky.
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whose main functions are certainty of separation, selfcon-
ceit and wvikalpana ;'™ its true nature, however, which
is founded on the highest reality [and] which consists
above all in the certainty of unity, it keeps secret.

[3] It manifests itself through the circle of
dikcari. [This circle] consists of the deities of the
outer organ ' whose 1nain functions are perception of
separation and so forth ; its true nature, however, which
is founded on the highest reality and consists in the
manifestation of unity, it keeps secret.

[4] It appears through the circle of bhiicars.
[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
sclf it keeps secret.

Now, all these circles ensnare the heart of the
pastu in delusion.
[B] In the pat: stage, however, [cilis’akti] mani-

fests itself

[1] as cidgaganacari, whose essence consists in
universal doership and the other sakiis ;
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[2] as gocari, whose @essence consists in the
certainty of unity, etc.;

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

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

But all these open up the core of pati.

Damodara, the wscholar, 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 sa#sarin consists in being led astray
by one'’s own s'aktis.



ERIEHIEECL 63
At ¥ FEgeE: wEswE & FEnEE

o dgRaERae TEate | & aar awd

MR- aRE W SRR SHE-
teietors (010 G e e 2 B e R LS
qEamMifgaar damiad | 931 § Feaamiget 33m-
afe REafer 9 amaie JagaEa gaid-
And again, [there. is still.this other interpretation
of the satra). The aisvaryasakti'™ is essentially
doership whose value lies in flashing manifestation. It
belongs to the highest Lord whose nature is cif, is
imperishable and unique.
[A] If, concealing its true nature, [this aisvarya-
s'akti] causes delusion in the pas'u state
(1] by the phases of the prana, apana and
samana saktis,”’
[2] by the conditions of waking, sleep and deep
186 and
[3] by the kalas™ of the body, [physical] life
and puryastaka “*—then being a sarsarin is the illusion
caused thereby.
[B] However, if [this aisvaryasakti] causes [the
following s'aktis] to unfold—[more specifically],
[1] the wudana sakiz'™ which appears in
madhyadhaman,'™ *

[2] the vyana sakti whose value lies in per-
meating the universe, and

sleep,
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[3] the [s'akii] consisting of mere spirit and
bliss which takes on form in the condition of turya and
in that of turyatita "™-—then there follows even in the
stage of the body and the other [physical constituents]
salvation during one’s lifetime which is of the pat: stage.

Thus, being led astray by onc’s own s'aktis has
been interpreted in three ways.

In the cidvat siatra (sitra 9) it is said : In spite
of the assumed limitation the samsarin is the same as
cit."" And here [wec 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 &ak#z [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'aktis, then
he is according to the thesis of the sacred tradition
this ‘. . . corporcal highest Lord’, that is to say, no
other than S'ivabhattaraka” [This quotation is part
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of a verse] in which it is formulated more in detail.
The respective Agama * reads:

After having entered-into a human body the highest ILords
are veiled.
And in the commentary on a text about pratyabhi-
jRa'™® it is stated :
Those who, in virtue of their Shiva nature, perceive in the
body or, [expressed metaphoric_glly], in the vessel, etc.
The structure of thirty-six tattvas “—they likewise reach the
goal.
In order to render more intelligible yet by means
of antithesis the meaning of the above s#ifra so as to

bring about knowledge of the truth, he said :

Sutra 13 : Knowing it full well, citta™ * 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 its knowledge content this s%fra has,
in the main, been explained already in detail in con-
nection with the explanation of the previous sifra;
with reference to the wording, however, it will now be
explained.

Full knowledge of it—-z.c., of the authorship of the
fivefold process that is aimas’s—we have where the
delusion produced by one’s own saktis has ceased
because the source out of which grew the marks of
lack of knowledge vanishes [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 cif. [This citta accomplishes]
by ascending to the stage of cetana in virtue of its
being directed inward.'" In other words, [it does it]
by arriving slowly, step by step, at the stage of the
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perceiving subject and, henceforth, at its truc nature,
since even the kala ' of limitation dwindles away.

That is the meaning [of the words).

If the sphere of cit-slakti—whose essential form
lies in the manifestation of all differentiations—[never-
theless] appertains to the highest reality, then it must,
even in its maya-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, mcans, if it appears as the maya subject
of knowledge. It burns the fuel of the knowledge-object,
as, the blue, the yellow and the other [constituents of
the empirical universe]-—in other words, it causes [all
this] to become itself. To a certain degree is, inter-
preted, partially. Despite its covering means, notwith-
standing [the fact that] it has, of its own accord,
veiled its true nature like « fite whose great power is
covered up.

The intention [in the choice] of the expression to a
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 sasskaras™ 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 :
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Creatures, even Brahmi, Indra and Vishnpu'" are being
devoured whole;

Therefore, O God, I reverence the universe that is
formed of you.

However, if (citz) effects the emergence and con-
traction of the ladies of the 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.

Citi is power—I[citi] 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 makes the universe from the earth to
Sadasiva its own. That is to say, [cit7] displays (the
universe) in virtue of its identity with its own nature.
In seizing the power means by relying upon its true
emerged nature. This the old 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 samavesa ?

In reality, [matters are Jike this] : Inasmuch as the body and
the other {physical constituents] emerge, being brought into appari-
tion by the covereign will of citz, there is, we must admit, only a
temporary appearance. However, (citi) 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 counsel] persevering occupation with {c2¢7)
in order to have the pramiity-ship of the body and the other [physi-
cal constituents] as well as self-conceit immerge—but not for the
purpose of obtaining that [species of} pramdty-ship whose inmost
nature consists in permanent ‘manifestation.

Thus the authors of the excellent Pratyabhijfia.'”
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.

When spirit and bliss—which consist in samavesa
and appropriation of the universc—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 wvyutthana.” However, be this as it
may, there will be a lasting acquisition of the
condition in which cit is [our] only self, that isto
say, a never ceasing manifestation of the oneness with
cit. The sufficient reason is the power of the sari-
skaras, occasioned by (a person's) samavesa, a power
which had been augmented little by little through Yoga
practices to be propounded later on. [The oneness
with ci#f] 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].

Lo

Accordingly, it is said in the Spandasasira :

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 the attainment of spirit and bliss
come to pass ? Reflecting on this problem he said :

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

The centre is nothing  else than the exalted
samvid ' because it is present 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 prapasakti™—in
support of which we may cite the saying:

At first sarivid, it has transformed itself into priya.

[And lastly], resting while descending in the stage of
buddhi, the body and the other [spheres of manifesta-
tion,"™ sarmwvid] has followed the course of the thousands

of nadis.
10
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Now, (sarivid) pauses there—preferably in the
form of prana-sakti—on the scat of Brahman in the
middle nadi {rom brahkmarandhra on to adhovaktra ™ '
after the manner of the mudrib of a Dhak tree leaf.™
(That must be the place] because 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 pasus. 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 coursc of [the method
refcrred to above] which will be dealt with [below],
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there burst open brahmanadi'™ ' < which [also] forms
the centre.

With reference to the Yoga method which leads
to the opening of the centre, he said :

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

Herein, that is, when the central sakt: 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 is still another means mentioned.
Shattering the foundation of all fetters by means of
breath-control, bondage by the mudras'™ and the other
[methods], one gains access to happiness. Within a
short time [the Yogin] reaches the state of samavesa
which unfolds itself and becomes accessible, being
conditioned by furya and turyatita'” [He succeeds
in doing so] when,

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

[2] by becoming liberated from all sorrow what-
soever, he is banishing vikalpa which impedes cheer-
fulness ;

[3] in virtue of seizing avikalpa,™ he is absorbed
in contemplating his own citpramaty-ship untarnished
by the body and the other [physical constituents].

Thus it is said in the excellent Pratyabhyhia :

In giving up vikalpa and concentrating on one [only], one
reaches gradually the stage of zsvara-ship.



BRIT HIECOT 77

sifee si—

A7 @ gHIF T W W 939 |
&q | Simmmisfi—

figra awen: frar sf e qdar

fgamsutraTaRiasTIsaaq |
fydeazaaEa: qaf Y a1 W
Zan Fhnafzamwgamaafad |

g | 3 9w paEE SRtvgEiEier-
T, AR | SfEeRmEa a9 gataEt

and in the excellent Spanda we read :

1f wavering * would disappear then this would be the highest
stage.

Likewise in the excellent JAanagarbha :

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 pratyabhijfia.
But in regard to the contraction of sakti and the
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other [means] they are, though not taught in the
doctrine of pratyabhiyfa, nevertheless communicated
by us on this occasion because they belong to the sacred
tradition.” It is our opinion that if many [means] are
listed everyone might through any one [of them] go
[to salvation].

Contraction of sakti is concentration, through pro-
gressive drawing in, of the [s‘akt:] 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* :

The self-existent (svayambhii) pierced the openings lof the
senses] outward ; .
Therefore one looks outward, not within himself (antaratman).

A certain wise man, while enjoying immortality
Introspectively beheld the Soul (@¢man) face to face.

* That is, chapter.
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Or, again, [the contraction of s'akt; may be under-
stood as] the universal bringing back of the escaped
[s'akti], comparable to the tortoise which, when frighten-
ed, draws in its limbs and retires into the interior
[of its shell], as has been said :

Where it is extracted [from the external worldl, 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 power of your will you direct your sight and
all the other s'aktis

Simultaneously to all sides within the centre to be known
as entirely your own-—

Then you appear as one [onlyl, as the foundation of the
universe,

Being firmly established like a pillar of gold.

Kallata, the great scholar, also has said :
This is accomplished owing to the change in form, etc.™

As for both, contraction and unfolding of sakts, 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 prapasakti®™ which develops gradually with the
quivering of the nostrils. [Furthermore], it is a ques-
tion of being filled with the feeling of (vakt:’s) residence
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in root, tip and middle,”™ * [an experience to be had]
after properly arranging the s'akti ™ in the kunpdaling "™ ¢
which dwells below in the form of a coil.* " Thus it
is said in the Vi¢fianabhattaraka .

Upon the middle between vakni and visa one should concen-
trate the citta of delight—Ilcittal that is isolated or full
of vayu; then one partakes of the beatitude of love.™

In this [citation] the fire is the hearth of the con-
traction that makes its appearance during the entrance
[into the mudral. 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 prana
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 ', or, ‘ the flowing ones, '™

11
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other to the right. The cutting of them signifies
their interruption by the sounding of anacka sounds ™'’
within, especially %a, ha and the others. Before,
however, the heart must have become tranquil. In the
Jhanagarbha there is a passage to that effect:

Should you, in virtue of the effect of anackaka cut off the
pair of auxiliary nadis; 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 pasu even, is able to
produce paramesa-ship.

The koti of the beginning is the heart, the koti
of the end the fringe of the twelve.” Contemplating
both [kotis] at the time the play of the breath has
subsided, means intensive occupation with them made
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possible in that céitta has come to a standstill. Thus
it is said in the Vyianabhairava :
He who has his eyes fixed closely on the dkasa '™ *¢ of the
heart, penetrates into the centre of the lotus cup,

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

Moreover :

Howsoever and wheresoever to the fringe of the twelve one
may turn the manas
[1ts] 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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Under this [concept] are included tasting and the
other [modes of perception] of the beautiful sense-
objects. As is said in the excellent Vijfianabhairava

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 wmanas, 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 such and similar means we are
concerned here in the opening of the centre.

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

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

Just like one intoxicated, staggering from joy under
the impression of the savor of samadhi, the true Yogin
who has attained samavesa will, even in vyutthana,
behold the [whole] mass of entities dissolve in the
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heaven of cit like a drop of rain in autumn. [He will,
further], devote himself more and more to introspection,
will—during nimilanasamadhi **—meditate on his
identity with cit and thus come to find pleasure on
samadhi alone even in the [otherwise] agreeable span
of vyutthana. Thus, it is said in the Kramasutras:
Having attained samavesa he becomes an accomplisher by
means of the kramamudra® that is characterized by

inwardness, in sgite of his outward gaze.
In virtue of @vesa™ there takes place in this (mudra) first
a penetration from the external into the internal, [then]
a penetration from the internal into the real nature of
the external. Thus, this mudrakrama 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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stabilitating and re-absorption. That is to say, ‘by
means of kramamudr@a’ he makes that which dwells
within himself [really] his own [by knowingit]. That
is nothing other than citi-s'akts which manifests itself
in turiya [Kramamudra has the character] ‘ of inward-
ness,” that is, its nature is characterized as a perfect
self (ahanta).” Thus, ‘ he attains samaves'a’ ‘ in spite
of his outward gaze’; in other words, although he is
busying himself with the sense-objects, the unfolding
of the highest s'ak#:; becomes for him an immediate
reality and he [himself] becomes ‘an accomplisher,’
i.€., a Yogin of the highest type.

In this process, moreover, there occurs through
progressive devouring ‘the penetration’, i.e., 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 stagé of the highest citi.

Furthermore, ‘through avesa, ie., by dint of
samaves'a [and] due to vamana ‘the penetration’ is
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given an impetus to. [The latter] is samaves'a whose
essence consists in the spread [of objects] which have
not lost the savor of ¢it. [The penetration] pro-
ceeds—if understood as immediately present—" from the
internal ' whose real nature consists in citi-sakti * into
the real nature of the external,’ that is to say, into the
totality of sense-objects appearing as the ‘ this’ (idanta).”
* This mudrakrama is connected with the external

and the internal at one and the same time,’ that is, it
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 designates as the fruit of the attainment
of samadh:

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

It is presupposed that lasting samadhi has been
attained. Here now we are concerned with the self
(ahanta), that is, the genuine camatkara™ of [one’s]
own nature. [The self], in essence, is the bliss of light,
i.e., mere comfort in spirit, in its character, the great
mantra-power, that is to say, the inner vital eneigy of

all mantras. Perfect means in the form of the high
12
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Bhattarika.® Should one penetrate into [the self],
there follows for the true Yogin, whom we are con-
cerned with here, continually obtaining, i.e., getting,
of lordship over one’s inborn circle of the deities of
consciousness which works emanation and re-absorp-
tion—creation and dissolution in their varied manifold-
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 sadasiva-isvara-ship in which
the self-conceit ™ of limitation—which conditions the
body and the other physical constituents—has faded
away and whose body is the universe, is the essence of
these (subjects of consciousness). And, finally, the
highest reality of that (sadasiva-isvara-ship) is the
blissful great Lord himself consisting as he does
of the camatkara of the entire universe which
becomes manifested through the [divine] light, the
only reality [in existence]. For, nothing may become
manifest except it enter into the real [divine] light.

And the highest Lord* lets 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

* This is, the perfect Yogin who is identical with Shiva.
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Lord) has made these [objects and subjects] entirely
his own through mastery of the whole throng of maya-
sounds **® from a to ksa’® in meditation.

Thereupon, the universe  come forth, becomes
tranquil in the highest [reality]. [We mean the uni-
verse] which begins with the sound @ whose true nature
exhibits itself in the highest [reality], i.e., in akula
and which ends with the sound k@™ that consists in
the unfolding of ak#s, while the sound kga 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
pratyakara™ by forming a cup™ of both sounds,
@ and ha, after it has flashed as the bindu ™ that sub-
sists in the consciousness of unity. Such is the true
meditation made up of the throng of sounds. Asis
written :
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Quieting down of the divine light in the self one calls being
an Ego (ahasibhava).

And quieting down it.is called because perception of the
universe is impeded [thereby].

[Likewise they speak of it as] sovereignty of the will, primary
doership and zsvara-ship.

Again, this self (ahanta) represents the stage of
the great power because all maniras 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 S'tvasutras also we read :

. . A e H
Being intent on mahahrada™ one becomes conscious of
mantra-power—Unmesa 1, stitra 22.

Here, then, penetrating into the perfect self
(ahanta) which, in essence, is the great mantra-power,
is nothing else than the process by which one becomes
this (perfect self). [It takes place] in virtue of the
immersion of the body, life and the other [physical
constituents] by being confident that one will reach the
stage (of the perrect 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 cit:-
s'akti shows itself represented as a screen.” Is it
not said :
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... Then, if it does not flash, nothing [at all] flashes.

True, (citi-sakti) becomes manifested only in this
way [i.e., as a screen]. But, due to self-conceit—which,
conditioned [logically] by its maya-sakti, is being
effected [empirically] through that obscuration which
is a result of the appearance of the body, the blue and
the other [physical constituents]—it seems as if (citi-
sakti) were of a differentiated nature altogether.

For that reason also (citi-sakti) 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, citi-sakii 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.
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Moreover :

Owing to the mayd-siakti of the Lord it is called bhinna-
sarwedya-gocara *

By those characterized by knowledge, will, resolution and the
other [psychical functions].

If, by entering into it and placing confidence in it,
he reaches this citi-s'akt: 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 gocara * of the differentiated content of consciousness.’
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and enveloping of the organs, even in the re-absorp-
tion and the other [phases] of the universe whatever
they may happen to be, because he himself consists of
the universe. As is said :*
When he has ascended to the only place setting and rising
belong to him, '
Through control he becomes an enjoyer:™ thereupon he
will become the cakra-lord.'”
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 samanya-spanda-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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Held by [this] puryastaka . .. ..

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

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

Whoever possesses sovereignty of the will is ruler of the
circles of cits,”™ is the great Lord,

And is furnished with the circles of the deities of conscious-

ness—he 1is victorious.

The word iti ** * 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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Shiva because it has sprung from Shiva and is not
severed from the true nature of Shiva—it is Shiva,
indeed.”

A creature bound by the body, life, pleasure and
the other [fetters] on all sides

Does not perceive this his own céti 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 experienced the descent of sakt:
wrought by the savior,

But from want of study are unfit for keen
arguments,

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

For these has been given this instruction in the
truth.

Concluded is the Pratyabhyfiahrdaya.

The Composition is the work of the blissful teaches Rajanaka-
ksemardja who has depended on the lotus-feet ™ of the blissful
Abhinavagupta, the best among the venerable great Shivaite teachers.



NOTES

1. Pratyabhijia (i.e., ‘recognition’) is the doctrine which
leads a person to become aware again of the fact that the individual
soul (pasu or jwva) is identical with the universal Soul ( pati, Shiva,
Iswvara, 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 Sarvadarsanasarngraha as the eighth
among the sixteen systems mentioned. In this work it is distinguish-
ed from the rest of Shivaite systems, wviz., Nakulisapas'upata-
dars’ana, Shaivadars’ana and Rases'varadars’ana.

Other designations of the same system are Trika and
Spanda (erroneously distinguished from Pratyabhijfia by Buhler in
Detailed Report of a Tour in Search of Skt. MSS., 1877, and
still so by Winternitz, Geschichte der Indischen Literatur, 3 B.
p. 445. Cf. Chatterji, K. Sh., p. 7 and Iyengar, SkSV., 36). For
further designations of the system consult Chatterji, K. Sh., p. 1 f.

2. Shiva's five krtyas (i.e., transactions, functions, deeds)
are characteristic of a doctrine propounded also by the Shivaism of
the Tamil South (cf., e.g., Schomerus, H. M., notes 16 and 20).
The doctrine is met with likewise in the Shaiva-section of the
Sarvadarsanasarmgraha (cf. Deussen, G. PhS, 1, III, p. 317),
The krtyas are the following :

(a) Srsti=ejection, emanation. Creation is the usual
but inexact translation.
(b) Sthiti = stabilitating, maintenance.
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(¢) Satrish@ra or sawmhyti =drawing back in, reabsorption.
Usually rendered by destruction, which is incorrect.

(d) Vilaya = disappearance, concealment.

(e) Anugraha=dispensation of grace.

The first four kytyas 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 krfya. It is the act of
grace by which Shiva works the salvation in the human being.
The discrepancy between: this kyfya and the first four krtyas
appears less great if we bear in mind that the soteriological accom-
panies also the four other conceptions which are more of a cosmolo-
gical kind. Of this later on.

3. Sankara Upanishad does not refer to a work of the
Upanishadic literature, but signifies secret doctrine (cf. Deussen,
G. Ph. 1, I, p. 11 ff.). A footnote to Ksemardja, SASV., 6, 3
explains * siva-upanisad ' by | diva-rahasya-agama-sastra, i.e.,
‘ the doctrine that is contained in the Shivaite secret tradition’
(cf. ib., 50, 12). Sasnikara, meaning propitious, is a surname of
Shiva. Consequently, sasikara-upanisad and siva-upanisad are
synonyms.

4, In ksemena, that is, securely, luckily, we recognize a play
on the word. Ksgemaraja thereby alludes to himself as the author
of the work. Or should we, perhaps, regard the expression as an ab-
breviation of Ksemardja? Then we would have to translate: *
The best is brought forth by Ksemaraja.’ The readings of the codices
Ba, kha and ga would harmonize with this interpretation because
they employ the active form: ‘ From out of the ocean . . . 1
bring forth.!

5. Samavesa 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. 45b samavesa is interpreted by samapatti, i.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 sakt; descends—his ‘ power’, i.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
s'aktipita, descends upon the soul, taking possession of it. All said
and done, siaktipata is the same as anugraha (see note 2); cf.
Barnett, P. Abh., commentary to stanza 9 where the commentator,
Yogamuni, furnishes also a valuable description of the effects of
saktipata.,

7. Citi (ie., intelligence, spirit) is Shiva in the form of
absolute intelligence, absolute comprehending reason. Synonyms
are cit and caitanya. In our text, the former is promiscuously
used for ci#7; the latter, however, appears only in citations.

8. The 3rd person seems to permit the conclusion that
Ksemaraja is only the author of the commentary, but not of the
stitras. In the Catalogus Catalogorum 2 (1896) Aufrecht mentions
our text under the title of is'varapraz‘yabhz’jﬁﬁhrdaya, ‘a Commen-
tary on 20 sutras 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 sfitra 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 si#ras, 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 s#tras and commentaries being by different authors in that
several s%itras contain not one but two or three explanations. The
same holds true in some of the Shivasiitras by Vasugupta which
Ksemaraja has commented. Different explanations presuppose doubts
in regard to the original sense of the s%tra which would be superflucus
had the commentator composed them himself, Cf. note 28.

9. Swvatantra, 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 siddhi+(i.e., reaching the destination, being
accomplished, perfected) here includes both systi and sashara.
Cf. note 2.

11. The tattvas (singular: fatfva, meaning ‘suchness’ or
principle), thirty-six in number, are the entities into which Shiva,
as the universe, differentiates himself in sysfz. The concept has
been taken over from the Sankhya. The latter recognizes twenty-five
tattvas which have been transferred unchanged by the Trika system,
but have then been supplemented by eleven more. Ascending from the
prakrti and from purusa as the highest principles of the Sankhya,
to Shivatattva, the highest of the Trika, the tattvas are the
following :

(@) Five prinvciples 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. Niyati, i.e., restraint, restriction, the limitation in
respect of spacial expansion [tattva No. 271.
ili. Raga, i.e., inclination, the limitation in respect
of interest [tattva No. 28]
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iv. Vidya, i.c., knowledge, the limitation in respect
of knowing [tattva No. 29).

v. Kala, i.e., art, the limitation in respect of author-
ship or efficacy lfattva No. 30).

(b) Mayd, as the universally limiting principle superior
to the five kaflcukas [tattva No. 31]. (Maya 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, i.e., knowledge, in contradistinction to
the ka?icuka of like name, called usually also
suddhavidyi, ' i.e., -pure knowledge [tattva
No. 32].

it. Iswara, i.e., Lord [tattva No, 33).

iii. Sadasiva, ie., ‘ever benevolent’ [tattva No. 34].
(The last two terms testify to the fact that
popular names ‘for Shiva have found their way
into the philosophic nomenclature),

iv. Sakti (see note 6) [tattva No. 35).

v. Shiva [tattva No. 36].

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 saddsiva to the
earth (bh¥imni 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 3+th 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 sasithdra and srsti (cf. note 2)
is meant.

14. The term pramaty, i.e., the measuring one, signifies the
subject of knowledge. The highest pramaty is Paramasiva, ‘ 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. ‘ Bhattaraka’ is an honorable surname of gods and
eminent human personages. As we see on p. 8a, Sivabhattaraka
is distinguished from Paramasiva.

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

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

19. The term prakrti, otherwise of no importance in our text
(the word appears only here in reference 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 maya and its kaficukas.

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

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

22. Prameya, i.e., 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.
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24. This work appears in Ksemaraja, S4SV. under the name
of Trikahrdaya.

25. The word kalz has many meanings. In this place it
does not possess the common meaning (cf. note 11, tattva No. 30).
With the adjunct saindavt (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 Sivatattva.
Ksemardja, ShSV., 78, 5, employs kala (¢.e., particle) in the sense
of tattva. In the fourth appendix to our text baindavi-kalg is
defined as svatantryasakti (i.e., sakti of absoluteness). This is
fundamentally in harmony with our interpretation. Iyengar, SASV,,
247, translates in the citation given.in this work also the two words
by ‘ray of the moon.' [In'a footnoté he says by way of explana-
tion: ‘The ray of the moon, i.e,, consciousness, asserts itself
in the very attempt to disprove it. It is an ultimate fact.’
Cf. note 32.

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

27. The siddhis (singular: siddhi, meaning achievement,
success, perfection, magic power) are the powers and boons that are
being lavished upon the Yogin who is on the road to the highest
goal which consists in salvation,: A passage from the Svacchanda
belonging to the Agama literature (cf. note 128) and cited by
Kgemaraja, ShSV., 125, 1-3 may illustrate this point: ‘He
strikes terror into Brahman, Vispu and Indra, the gods who rule
over the perfect ones, over demons and serpents—and he liberates
them therefrom. He blesses and curses them. The pride of death
he lays low, even the 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 bhoga, that is, enjoyment.

28. Introduced by ‘api ca’ we face another explanation of
the first sfifra. The author employs other conjunctions besides
this one, as ‘atha ca’ and * kim ca’, for the same purpose ; cf.
p. 19b and Ksemaraija, SASV., 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.c., 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. Avesa 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 and object he derives bliss which consists
in divine wonder. That is the beatitude of his samadhi.’ Cf. note 5.

35. ‘ And so forth’ (Sanskrit @di) must refer to form ; consult
p. 3a.

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

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

In this connection we might make mention of the tradition
according to which Sankara 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. Sk., p. 23). Hence
it is not improbable that he imparted the impetus to the monistic
movement in Kashmir (c¢f. Farquhar, O.R.L.I., 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 Vidistadvaita 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 Saivagamas
are Shivaite works which the followers of the Trika uphold as
authoritative and interpret monistically.

37. There is a distinction between wupadana, i.e., causa
materialis and nimitta, i.e., causa efficiens. Cf. Garbe, S.%, p. 293,

38. In the Indian silhouette.play, bhitts is the screen upon
which the silhouettes of the figures dappear being set in motion by
one single player behind the screen. The light is thrown on to the
screen from the stage. Shiva is compared with the player, the
world process with the play of the figures which he handles. The
Sankhya also knows this simile; cf. Deussen, G. PA.", p. 449 and
460 (Sankhyakarika 42: natavat; 59: nartaki). For further
elaborations of this simile ¢f. Ksemardja, SASV., 89, 5 ff. and in
connection with it the footnote on p. 377 of Iyengar, SASV. Itis
easy to understand that one chose images and comparisons from
the field of theatricals in connection with a God who appears in the
sacred legend mainly as the great dancer ; consult also Schomerus.
H. M., note 20 : Shiva as dancer ; Yogamuni on Paramarthasara,
1 and 5: Shiva as actor. Chatterji, K. Sh., p. 45 paraphrases
‘ svabhittan’ (i.e., ‘on its own wall ) with ‘in Himself as the basis
of the universe.’

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. 8.,
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, Abh.,
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 pramatars as subjects (grahaka).
They are: (1) Shiva; (2) the mantramahesvaras; (3) the man-
tresrvaras ; (4) the mantras; (5) the VijRanakalas; (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 pramaty belonging to it a just as limited
prameya. The world is as wide or as narrow as the mind that
contemplates it. To this we must add that not merely in the
highest, but also in every other stage pramatr, and prameya, are in
reality regarded as identical.

42, The terrn aucitya means being accustomed, or habit,
The thinkers who chose this term for the relation of subject and
object must have had an inkling of our present knowledge that the
organs develop in their contact with and adjustment to the
peculiarities of external stimuli.

43. If, viewing one's own psychological existence as a whole,
one says: ‘I am this,” one identifies the self (ahantd) and the
‘this’ (idanta), 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 pramaty 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 pramaty. See Chatterji,
K. Sh., p. 67 and Barnett, P. Abh., p. 724, the commentary to
stanza 14,

44, Already in this stage, Shiva does no longer appear as one
pramaty, but as many pramatars. They are under the leadership
of Sadasiva and are called mantramahesvaras (i.e., great Lords



NOTES 111

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 role.

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 mahat, meaning great.

47, Confer notes 44 and 46. They are also called vidyeswva-
ras (Barnett, P. Abh., p. 724).

48, Presumably, the same is applicable to Anantabhattaraka
(i.e., ‘the infinitely great Lord ') as we remarked already in note 11
in the case of Sadasiva.

49. The term sa@kha {i.e., branch) applies to a school of phi-
losophers or to the followers of a guru (i.e., teacher). The latter
whispers the mantra of his ssakha into the ear of the student when
he is being initiated. The wmantra constitutes the initiation
formula.

50. The phases of mantras, mantresvaras and matramahes -
varas designate so many stations which the Yogin on his path to
salvation has to go through. Confer Ksemargja, SASV., 124, 9 f.:
‘ 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.’

51. The concept sdra (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 (kal@) by means of
knowledge is called vijfianakala. Kala here is used in a third
meaning to be kept distinct from the two other meanings (cf. notes
11 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 fattvas from 1 to 23 remains obscure
though it seems probable.

There is no unanimity among the texts as to the classifi-
cation of the Vijflandkalas in the hierarchy of the different
pramatars. On the authority of Barnett, P. Abh., p. 724 (com-
mentary to stanza 14) the concept vijfianakala comprises all of the
three classes named above, viz., mantramahesvaras, mantresvaras
and mantras. Though it seems as if our passage in question
separates the vijflanikalas from these classes it may be due merely
to the somewhat obscure way of stating it. That Ksemaréja shares
the view of Abhinavagupta; his teacher, which was just stated, is
plain from the passage on p. 12a.

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

(@) Anavamala. is the primary mala (miulamala) on
which depend the following two kinds,  This anavamala is that
species of mala which transforms the soul into an anu (i.e., atom,
a small, limited and, hence, individual entity), It is the evil of
individuation.

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

() 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 vijflanakalas are said to be such
as are free from the third sala, at least 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 vijilanakalas
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 karma of former existence. The verb pari-ci, i.e., 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 vijiandgkalas are the pralayakalas
or pralayakevalins. Pralayidkala is one whose organs have been
destroyed in the dissolution of the world (pralaya is the same as
savihara ; cf. note 2). We are forced to conclude, however, that
these organs have not been destroyed altogether, because they
appear again in a new srsti. The pralayakalas are pramdtars of
the void (s@mya) because their world is in a state of dissolution.
According to Bhandarkar, V. Sh.; 125, they are free from mala 2,
but bound by #mala 1 and 3.

57. After having discussed previously the evolutionary stages
from the mantramahesvaras down to the sakalas, the author now
returns to the beginning, concluding this section with an account of
the two stages lying above the mantramahesvaras, taking them in
their reversed order. Immediately, such an arranpgement of the
material might seem perplexing. Yet, it may be justified on the
ground that these two uppermost stages are to be represented as
fundamentally different from all the rest. In fact, they are really no
stages of manifestation at all, being eternal in virtue of their
remoteness from systi and sasithara (cf. note 11). With them, the
plurality of pramatars 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 Sivabhatia-
raka. But this ‘ stage’ corresponds to what is otherwise known as
saktitattva (cf. note 11). See also p. 2b where sakti 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
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especially adapted to the simile of waking from sleep, illustrating
the fundamental cosmological idea of this system. In this respect
sphur resembles ud-mil and ud-misg, both of which verbs mean to
open one's eyes. Unmil occurs on pp. 1b, 5b, 6a, etc.; unmis on
pp. 1b, 2b, 40a, etc. When Shiva opens his eyes, the universe
unfolds itself. Should he close his eyes, the universe is drawn back
in again. Indeed, this is more than a mere simile. The process of
the world s nothing else but such an experience of the infinite
universal spirit. Cf. the first stanza of Kallata's Spandakdrikis :
‘ 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 analogies to metaphysical doctrines
have their immediate foundation in-the analysis of sensory ex-
perience as we find it in connection with the Satkhya. Consult
Chatterji, K. Sh., p. 94 ff. and what he says about buddhi
on p. 103.

60. The highest Shiva, paramasiva, is the more popular
designation of the absolute.

61. Transcendency and immanency. Paramasiva unfolds
himself by the power of his sakfi as the universe (immanency).
But this is only one aspect of himself. In reality, he reaches tar
beyond into infinity.

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. 279) 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
pramaty (cf. Chatterji, K. Sh., p. 62 ff.). Hence, ‘the void, the
absolutely void ’ (sTnyatisiinya) which, however, has nothing to do
with the ‘ void ’ discussed in note 36.
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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 akhyats (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-
selves in that their c/¢-juiceis-not dried-up.” 1In this connection we
might point to the fact that the gustatory nerve reacts only towards
solutions.

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

69. The word bhairava, a derivative from bhiru, means
horrifying. Generally it refersto. Shiva, being a popular name of
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
connection with the three fundamental principles of this and other
Shivaite systems, viz., pati, pasu and pisa.

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 ¢/t in symbolizing (khyd) it by light. Light constitutes cit ; the
negation of light, therefore, amounts to a negation of ci¢ also.
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72. The term jiva (i.e., living being, the individual soul) is
synonymous with pasu.

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” [one 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 jiva what really applies
to Paramasiva only.

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

To further clear up this concept it is said in the commen-
tary to stanza 68 (Barnett, P. Abh., p. 738): ‘The Yogi .
renounces such *‘ imaginations » (vikalpah) as “ 1 am a fettered soul,
embodied and bound by karma, these children and wife are mine,
by this work 1 shall obtain paradise or hell.” Being inspired by the
absolute conscicusness, 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.

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, SkSV., 73, 8, the concept citta
includes the three inner senses of buddhi, ahavikara and manas
and thus becomes a synonym for antahkarana (inner organ). Of
this later on. But according to Schomerus, Sk. 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 wvidya here is meant the fourth of the five kaficukas
(see note 11), the impure knowledge (asuddhavidya), in contrast
to the suddhavidya mentioned in note 11. Vidya is the principle
of limitation which compels'the individaal soul to exclude (cf. note
75) all other objects from wvision in order to become thoroughly
conscious of one. Therefore, vidya underlies vikalpa.

78. For the meaning of samadhi consult note 5.

79. The term swuddha-adhvan (i.e., the pure, or, perfect
path) designates the sphere of the five highest principles from
suddhavidya to Shiva. The pramaty-ship of the pure path with
its two highest principles extends beyond the pramaty-ship of the
vijfigndkalas. The concluding words, ‘ highest degree’, would
indicate this.

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

81. These are the three gunas, really, ‘ strands twisted into a
rope.” The conception originated with the Sarnkhya. The three
gunas represent the three constituents of primary matter ( prakyti) :

(¢) 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 Sankhykarika 13).

The triad of gunas corresponds to the triad of sukha (i.e.,
pleasure), duhkha (i.e., sorrow) and moha (i.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 pati
the triad jigna (i.e., knowledge), kriya (i.e., activity) and maya
to which little importance is attached elsewhere.

We are not surprised whenmaya is included in the pure
sphere of Shiva, because we know that our system reckons besides
the ordinary maya (asuddhamayd, i.e., impure maya), also with a
suddhamaya (i.e., a pure maya) which is identical with the highest
srakti of Shiva.

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

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

85. The term pradhana (i.e., basic element) does not in this
passage refer to the Sankhyan much-liked pradhana, meaning pri-
mary matter, a synonym for prakyti 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 sasis-
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 sawiskaras, citta
wanders with it from existence to existence. See Ksemaraja,
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ShSV., 73, 8 (commentary to stitra 1 of the 3rd wmmesa) : * Citta
migrates—i.c., goes from womb to womb-—being attached to the
functions of sattva and the other gunas (cf. note 81), because it is
ignorant of the fact that its true nature consists in c/£.’

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 Yogastutra, 3,9, 37, in Deussen, G. Ph. %, pp. 529 and 533.

88. The text reads ‘maviyah pramata.’

89. These are the 77 si#ifras ascribed to Vasugupta which
constitute the foundation of Kashmir Shivaism.

90. The inherited intellectualism of the Indian doctrines of
salvation is rather prominent here. He who does not attain this
knowledge of the atman with all its finally ramified details will not
partake of salvation. On the different means of salvation to be
found within our system consult note 133,

91. By their predilection for enumerations our philosophers
prove their relation to the followers of the Sarkhya. However, we
believe that just this passage shows better 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 (i.e., cold, rigid, soulless) characterizes the purely
material, the object of which another may be conscious but which
is not conscious itself (cf. Garbe, 8% p. 374),

93. The term svitantrya (nomen abstractum of svatantra,
cf. note 9) designates this resolve of S'ivabhattaraka 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
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other Shivaite systems, to the subtle body, elsewhere called suksma-
sarira or linga, the vehicle of the samskiiras (cf. note 86). The
puryastaka is that part of an individual which—unlike the gross
body (sthiilasarira)--is not cast off at death, but migrates from
existence to existence, thus guaranteeing the continuity of personal
identity throughout the cycle of births (sasisara).

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.c.,
elements, or, fine elements) and the three inner senses of manas,
ahasirkara and bduddhi {(cf. note 76). Different explanations offer
Madhava in the Sarvadarsanasariigraha (cf. Deussen, G. Ph, 1,
111, p. 320 f.) and Iyengar, S4SV., Introduction, p. 42. But they
agree with reference to the three inner senses.

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

96. The expression saptapaficakasvabhava 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 and is meant to indicate at the same
time that Shiva becomes the seven prammdatars 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'akti of
Shiva and, hence, ultimately of Shiva himself :
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(@) Citi-srakti (i.c., the power of the spirit) ;
(b) ananda-sakti (i.e., the power of bliss) ;

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

(d) jnana sakti (i.e., the power of knowledge) ;
() 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 Sakti (tattva
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 sakti are founded on fact, But the impression
remains that they represent two trains of thought that have devel-
oped independent of each other and have only later on been brought
together, not without arbitrariness and artificialities.

98. The term akhyati (i.e., non-consideration) is to be distin-
guished from akhyati discussed in note 64. In the present passage it
is the failure to recognize the true nature of the @tman; cf. Barnett,
P. Abh., pp. 723, 725, 741, etc.

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

100. Different from its use dealt with in note 2, sthiti (i.e.,
‘the standing’) here marks the point 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 @tman 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—si¢t 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
logically exclusive points of view (‘ dursanas ') at one and the same
time. Cf. the combination of Sankhya and Vedanta in Bhagavad
Gita and elsewhere, but above all, the recognition of Vaisesika,
Nyaya, Sankhya, Yoga, Mimarhsa and Veddnta as six orthodox
systems, despite their rather diverging forms and tendencies.

102. In what follows the author attempts to demonstrate the
correctness of the sutras on the systems known to him. s is the
usual practice (cf. Madhava’s Sarvadarsanasarigraha), in enu-
merating them he starts with that doctrine which has the least affilia-
tions with his own. Then, ascending higher and higher, he
gradually approaches truth, which 1s attained in his own system.
Remarkable is the unprejudiced way in which our author places the
two orthodox systems of Nyidya and Mimirhsa 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 ftattva 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 tattva.

103. On the Carvakas or materialists—so-called after
Carviaka who was one of the founders of the doctrine---¢f. Deussen,
G. Ph.%, 1, 111, 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 s#tra is
supported by Sarkara, Haribhadra and the commentary to the
Kusumatijali.

104. On the Nyaya, the system of Indian logic and dialectics,
of. the section in Garbe, SJ7, p. 174 ff. which, though short, gives
the essential points.

105. In regard to the termini technici buddhi, jfigna, 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 the followers of other systems under-
stand by them. Thus, buddhi is the highest of the three inner
senses (cf. note 76), and appears in the series of fattvas as the 23rd
principle. It is the power of judgment, a reminiscence from the
sphere of pure knowledge. Thus, an organ of the individual soul
and a vehicle of universal and abstract ideas, buddhi judges and
regulates the concrete objects of experience by measuring them
on those normative and universal ideas (cf. Chatterji, K. Sh.,
p. 106 fi).

106. The term jiigna here is, of course, to be discriminated
from the aspect of sakt: {cf. note 97) 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. Ksemarija, SASV., 11, where the
second s7itra reads in the form Ksemardja approves: ‘Jhana is
bondage’ (see 7b., 24, 9 and 125, 12). For the double meaning of
jhana cf. Garbe, S.%, p. 371, note 4: his first definition of jliana
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 atman
with the void as maintained by the Naiyayikas has its reason in
that these philosophers hope to find salvation from sawirsara in a
state of absolute unconsciousness (cf. Garbe, 8., p. 175).
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108. On the Mimdasiisa, more correctly Karmamimarisa, the
doctrine which teaches salvation by ritualistic works, cf. Deussen,
G. Prl, 1, 111, 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 (atman) is capable of being apprehended
directly in the experience of the ‘1°.

111. Saugatas (:.e., followers of Sugata) is an appellation of
the Buddhists. Sugata (i.e., one who fared well) is, like Tathagata,
an honoring surname of Siddhartha Gotama.

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

113. Srutyanta (i.e, end of the sruti) is synonymous with
Vedanta (i.e., the end of the Veda), because 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 S'rutyanta. Rather,
he thinks of knowers of the Upanishads in general in accordance
with the original meaning of Vedanta.

114. The term prina (ie.. wind, breath, life) appears re-
peatedly in the Upanishads as the fundamental principle (cf.
Deussen, G, Ph*, 1, 11, 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
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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. Pr}, 1, 11, p. 117 ff. and Geldner, Der Rigveda
in Auswahl, Kommentar, p. 207 ff. These Brahmavidins, our
author remarks rightfully, recognize the primary principle in the
void (sWinya), 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, these philosophers deny not only the
reality of the individual (pudgala), as do the textbooks of the Pali
canon, but also that of mental phenomena (dharmas). Moreover,
they negate not only the existence of suffering beings, but also that
of the inflicted pain. ‘All' is void.' To eliminate the dharmas
associated with the ‘thirst’ is, in their opinion, possible for him
only who has realized their radical irreality.

118. On the Paficardtras or Bhagavatas cf. Deussen, G. Ph.,
1, 1, p. 62; G. Ph.', 1, I11, pp. 36, 259 fi. ; Bhandarkar, V. Sk,
p- 38 ff.; Garbe, 8., pp. 63 and 165. The derivation of the name
Paficardtras is doubtful. It means‘of five nights’ and may have
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
drsya (ie., the visible), Vasudeva as Is'vara (z.e., Lord) and the
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, 11, p. 212.

120. In spite of the proximity of the terminus prakrti,
parinama cannot be taken in the technical sense of the Sankhya,
i.., 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 prakrtz, but
Viasudeva. Nevertheless, it remains uncertain how our author
would fortify his contention of the primacy of prakyti.

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, 111, pp. 408-506.

123. See note 52 with reference to the Vijfiandkalas. Our
author identifies them here with the purusas of the Sankhya. The
latter are the souls wha have freed themselves by means of viveka-
jaana (i.e., discriminating knowledge) from prakrti and are, there-
fore, liberated.

124, Cf. note 113.

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

126. The Vaiyakaranas are the advocates of vyGkarana,
linguistic analysis or grammar. Their doctrine, likewise, makes
for salvation and is esteemed highly by Madhava and our author as
well. Judging by the position which the Vaiyakaranas occupy
here in Ksemardja'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. prd 1, 111, p. 398 ff.; also
Abegg, Sphota and E. W. K.

127. The Sabdabrahman, 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, I. ¢c.), our author rightly
brings it in connection with pasvanti, the Trika concept. For,
Vydakarana distingnishes 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,
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similarly, differentiates two forms in paramasiva . from all time the
universe ol objects has been in him potentially and, likewise, the
universe of the thoughts and words yet unuttered. This last one is
called pura [vac], the highest [word]. It appears as pasyanti
[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'yanti must vet lie beyond
all experience. But, by means of madhyama lvacl, the middle
[word]. it becomes vaikhari [vacl, empirical speech (see Chatterji,
K. Sh., p. 3 ff.). According to Chatter)i, /b, p. +, note 2, in a
commentary to the Alasikira-Kaustubha, vaikhart is derived from
khra or khru, i.c., nose, or, rather, vocal organ. Though untenable
philologically, this speculation, nevertheless, throws light on the
Indian conception of vaikhari.

For sadasiva see notes 43 and 44. A passage in Ptirpa-
dnanda’'s Sat-cakra-niriipasna (cited by Darnett in Grierson and
Barnett, L. V., p. 14) bears on the relation of sadiisiiva to vac.
Sadasiva is said to live in @kasa, that is, in the ether or empty
space. On the close relation of a@kasa and sabda or vac consult
Chatterji, K. Sh., pp. 131-4.

128. The Saivagamas, or, Agamus, xat €fox v represent
a group of literature that still remains little known. The name
Agama signifies a doctrine which has been transmitted uninter-
ruptedly from one generation to the other (cf. Bithler, ZDJMG, 36,
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 Suiva Siddhinta,
the Tamul Shivaites, the Kashmir Shivaites and the Virasaivas.
This group must be distinguished from the following one which
rejects the Agamas: the Pasupatas, the Lakulidapas'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, i.e., auxiliary texts.

Schomerus, Sh. S., p. 15 says: ‘ Every Agama is said to
consist of four parts, called kanda: vidydkanda, or jAanakanda,
yogakanda, kriyakanda and caryakanda. They say, the jfiana-
kanda leads to the knowledge of God and yogakanda to the concen-
tration of the mind upon an object. The kriyéikanda 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 caryakanda teaches the method of worshipping.’

Of immediate value to us here is one of the statements by
Iyengar, Outlines, p. 151 ff. concerning the contents of the Agamas :
‘ Ghivashakti . . . is the cause of the bondage of all beings
and also of their release.. She is the eternal Word, the subtle link
between concept and utterance. To this is attached the whole
doctrine of mantras. The theory of the existence of a system of
Yogic nerves and circles in the body is taught ’ (cited according to
Farquhar, O.R.L.I., p. 195).  With this is to be compared the
discussion in note 201.

According to Chatterji, £. Sh., pp. 8 and 10, the Agamas
contain a dualistic doctrine or at least 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 Saivagamas.
Farquhar, O. R. L. 1., p. 194, thicks 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,
l.c.) draws the conclusion that the S'aiviagamas 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 drhatas (i.c., the dignified) our author means the
Jains, For information about them the article by Hermann Jacobi
in the Encyclopedia of Religion and Ethics may be consulted.
In metaphysics the Jains maintain the eternal existence of matter
which consists of atoms. All things are made up of the manifold
combinations which these atoms enter. The atoms are not constant
by nature, but are subject to change or development which consists
in that the atoms assume different qualities (gunas).

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-loom, then warp and, finally, foundation,
norm, rule. Only very recently has the Tantra literature become
better known through the publications of Arthur Avalon (pseudonym
for J. C. \Woodroffe). The Taiitras are very closely allied to the
Agamic literature discussed: above. That the limits between the
two are not sharply drawn may be seen already from the fact that
the names of both are often used promiscuously. Indeed, at times
their identity is asserted ({cf: Schomerus, Si. S., p. 16, and
Chatterji, K. Sh., p. 7 fI.).

Like in the Agamas, in the Tantras also four kandas
(see note 128) are differentiated. \Vhat is given by Farquhar, O. R.
L. I., 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, nidis and cakras. See note
201 and [ntroduction, Section VII.

According to the passage of our text, the Tantrikas
believe in a transcendent a@tman. IFor the Saktas, consult Macnicol,
I. Th., p. 180 ff.

131. Only the Saivigamas can be meant here hy texts
teaching the immanency of the @tman, as our author says. They
are called @mmnaya 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 atman. Cf. note 61.
17
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133. Should knowledge—as a means to salvation—not have
been granted, there remains still the possibility of becoming
liberated by the grace of Shiva (see note 6) who, from his own free
choice (svatantrya), grants it to whomever he may choose.
Though, according to Barnett, . Abh., pp. 719 and 746, grace is a
mere factor within salvation by knowledge, in our passage it is a
way of salvation independent of and side by side with it. The way
of grace, we grant, is 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 of Kashmir. Confer the central
importance of the dispensation of grace in the hymns of Manikka-
Vadaga (Schomerus, H. M.).

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

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

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

137. A second explanation with a totally different aim is
added to the first interpretation of the siitra (cf. note 28). First, the
interpreter enlarged upon the principles of the various philosophical
systems, and now he is concerned with the psychological conditions
of the Yogin. This bifurcation in the interpretation of one and the
same sttra is conditioned by darsrana and sthiti, which terms
allow of a variety of explanations.

In the beginning, darsrana was taken in the sense of
‘system’ which, though secondary, may however be thought of
first in a philosophical treatise. But here, darsana 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, sthiti 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’
(visr@nti), 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 roles would, however,
fit better the first interpretation of the s##tra—a supposition borne
out by the fact that the first explanation rather than the second one
portrays the thought of the author of the s#itra (cf. note 8).

140. The ‘fourth’ (#ursya or turya) condition of the soul, as
the highest condition of pure spirituality, follows the three condi-
tions of waking (jagrat), dreamsleep (svapna) and dreamless deep
sleep (susupti). In our system, however, turiya appears personified
in female form as the ‘ high Lady “—an aspect of the manifestation
of parasiakti. But what is more significant, ##riye occurs in
closest relation with the following three kriyas {cf. note 2):
emanation, stabilitating and re-absorption.  This is in harmony
with the commentary on ShSV., suitra 38 of the third unmesa
where furiya is said to be the source of all these three kriyas.
Having become one with the world-spirit in furiya, the Yogin
accomplishes the creation of the universe no less than its stabilita-
ting and destruction (cf. note 50). The concept turiya 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. stutra 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 Azd (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 samsarin is one who is subject to sasmsdira.

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, ahasikira 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 janendriyas. In proper sequence they are :

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

Cf. Chatterji, K. Sh., p. 117 #.

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

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

(b) The ability to grasp {(hasta, really ‘ hand’) ;

{(c) The ability to move about (pade, really ‘ foot ’) ;

(@) The ability to evacuate (payu, really ‘anus’);

(e) The ability to enjoy sexually (upastha, really ‘lap ).

Cf. Chatterji, K. Sh., p. 117 fI.

148. The good no less than the evil deed is karmamala (see
note 53). And, vice versa, there springs as little disadvantage for
the perfect soul from an evil deed as from a good one. Essentially
like all Indian religious philosophies our system is ethically
neutral. Everything depends on krowledge 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 siaktis and
the five kaflcukas 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
of his own system. Confer note 36:

151. The term suddiietaradhvai-means the path that is
different from the pure one, called also asuddhadhvan, i.e., the
impure path. To distinguish it from the pure path (see note 79),
it characterizes the sphere of the 31 lower suchnesses from maya
to the earth which are the principles of the limited subject-object.

152. The author attempts to discover the five cosmic processes
(see note 2) in five psychological ones—however not without force
and scholastic artificialities,. The fourth point which he makes
remains entirely obscure, and none of the three readings supplies
a satisfactory meaning. The ‘one we selected is the reading of
codex ka.

153. This work by our author has been preserved and has
likewise been edited in the Kashniir 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 cause of the existence of this world is the
pleasure which we find in it,

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

160. To the macrocosmic re-absorption there corresponds the
psychological experience of the Yogin when, in his meditation,
the empirical universe is vanishing. The word vimars.a means
really ‘touching’, then investigating, scrutinizing, reflecting. We
have rendered it by ‘ meditation.” = According to Ksemaraja, ShSV.,
116, 14, it is the experience of the Yogin by which he acquires
knowledge of the true nature of his own self ; ¢b, 120, 4 we read
that it consists in furya (see note 140) and camatkara. This
latter expression is peculiar and offers an opportunity for studying
the inner experience of the Yogin. It means ‘tocry “camat’’,
that is, to exclaim with astonishment. Thus, the word describes
the moment of ecstasy when the Yogin 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 s@madh:
(‘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 Ksemardja just on account of the
verb paramars: (from the same root as vimars:a) 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 vimarsra—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 saris-
karas may have been neutralized inwilaya for a time —take it as
a cosmic or a psychic event—they resume their activity at once
in a new syst¢ and create new sasisara. The Yoga distinguishes
between two kinds of samadhi. First, the sabija-samadhi (i.c.,
the samadhi that is still burdened with bijas), so-called because
the dispositions (sariskaras) still continue to have an influence in
it : secondly, the nirbija-samadhi (i.c, the samadhi that is free
from btjas), so-called because all dispositions have disappeared
therein. On this doctrine which corresponds exactly to and
probably is the foundation of the Trika doctrine developed here,
consult Garbe, S. Y, p. 44,

164. For the change of the subject see note 159.

165. The fifth krtya, that is, anugraha ot the dispensation of
grace (cf. note 2), is strangely referred to in the sfitra by a term
which elsewhere applies to the fourth kriya. It is, therefore,
natural to assume a corruption of the text of the stitra. 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 cosmological 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 saiiisara 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 sasisara.

The term hathapika means * violent cooking * or ‘ bring-
ing to maturity persistently, unswervingly." Perhaps it corresponds
to the malaparipika of the Saivasiddhanta which Schomerus,
Sh. S., p. 282, defines as follows : ‘ Malaparipika means .
that the influence of a@navamala upon the soul is suppressed, that
it is but loosely connected with the soul like a ripe fruit with the
tree . . .' Liberation through «nwugraha or saktinipata
immediately follows malaparipaka as it would hathapiaka. More-
over, hatha, the first part of our compound, reminds one strikingly
of hathayoga, the designation of the later and more intense and
complicated form of Yoga (cf. note 182).

The term alasigrisa, i.c.; devouring plenty ', is explained
in stitra 14 and the commentary thereto.

Both, hathapaka and alasiigrasa, 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 SASV.,
he places this magic conception as s@ktopaya (i.e., that particular
means [of salvation] which employs siakti) after or below sambha-
vopaya (i.e., that particular means [of salvation] which has 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 Ksemardja 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 (paravic 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 sakiis 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 s'@ktis and sounds and not merely of a correspondence
between them. The philosophical reason for this identity is as
follows. There are the two highest forms of Shiva’s manifestation
(see note 127), pardsakti as the sum total of all objects and
paravdc as the sum total of the corresponding words. As these
two are ultimately identical, so also the different s‘aktis which have
their origin in parasakti and form the world of objects and the
individual sounds which have their origin in paravic and constitute
the world of speech. He who masters all sounds by rightly making
use of the mantras (i.e., the magic formulas) which are made up
of them, is master also of the whole circle of s'aktis and conse-
quently of the highest sak#; 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 SASV.
(cf. lyengar, SASV., p. 358 with note and p. 359).

168. ° Perfect consciousness of the “ 1"’ (purna-ahai-
vimarsa) is the consciousness of the identity of self and universe,
The real meaning of vimarsa is scrutiny, deliberation; cf. the
vimarsana of p. 24b which we have translated by meditation. The
term is rendered by Barnett sometimes ‘reflection’, other times
‘ intelligence ’; Iyengar translates ‘ meditation,” ‘discriminative

inquiry,’ * consciousness.’
18
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169. The Devanigari 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, » and /. Viranacarya, the author of
the Sivasfianapradipikd, 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 a 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 to 2 times 5 times 5. He adds ksa
because it has a sign of its own ; but what are the others he may be
thinking of ?

In the SASV., 44, 12 Ksemaraja further mentions 50
entities in which the universe differentiates itself. He then enlarges
upon the correspondence between sounds and s'aktis in 60 ff., in the
commentary on the seventh stira, in the second part treating of
siaktopaya (see note 166).. The vowels he calls the representatives,
of the inner universe, the consonants those of the outer, ha the
sound of immortality, ksa the germ of life, etc. Furthermore, he
constructs mysterious relations between the five original vowels,
a, 7, u, r and [, 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 parasakits.
She pervades the sensual universe and misleads mankind. Every-
one of these hierarchically arranged powers again governs a certain
class (varga) of ssaktis. 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. \Vhen, 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 mudrd appears here for the first time in our
text. In the main, the preceding discussions are of a philosophical
nature. In Yoga-practice muuirg.is an extraordinarily important
concept. It means originally a signet-ring, seal, lock. Then it
came to be a terminus ' fechnicus of the Yoga for postures and
gymnastics in connection with and for the furtherance of breathing
exercises. The latter are supposed to effect cures of all kinds of
bodily ills and, above all, to bring about salvation.

The Gherandasatithitda (ed. Bombay, 1895, with an
English translation by Sris Chandra Vasu) is an important work
on the Yogins. Schmidt, F., p. 193 ff., cites from it 25 different
kinds of mudrds which are accurately described and for the
most part illustrated. Schmidt' reproduces these originals of the
Gherandasarihita 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 Gherandasanhita as well as in the Hathayogapradipika 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. Tt 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 samddhi.
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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 s'akti are :

(a) khecart, i.., ‘the one who moves in the sky
[khal *;

(b) gocari, i.e., ‘the one who moves in the light-rays.’

The word go means, besides kine, also star, light-rays.
To translate the expression, as is usual, by ‘ grazed over (by cows)’
or similarly is not proper here in view of the fact that gocarz appears
as a parallel to the three other terms.

(¢) dikcart, i.c., ®the otie who moves in space [dis’]’;

(d) bhiicari, i.c., ‘ the one who moves on earth '.

These names have a touch of mythology. Each one of
these four powers, in turn, manifests itself in a hierarchical series of
lower saktis. As the passage shows, we have to do, of course,
with the four spheres of development, viz., the subject of knowl-
edge, the inner organ, the external organ 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.
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180. The term cidgaganacari, i.e., ‘ the one who moves in ci#-
heaven ’, is an alternative to khecari. With the exception of gocarz
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 ({(bhedaniscaya), 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,
ahamkara 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 universal spirit. For, is not the inner and
the outer, spirit and body, in reality one and the same ? The doctrine
of Yoga treats this conviction seriously, even to the extent of postula-
ting a correspondence in detail between macrocosm and microcosm
and tracing all essential parts of the world of the Hindus—Ganges
and Kailasa, sun, moon, etc. included—in the human body.

The basis of this comparison or equation is not the
empirical, but an imaginary anatomy. ' Furthermore, in following
out this idea it has not been the correlations just mentioned which
have assumed a practical significance to the Yogin. Rather, it is
the complicated system of channels {(n@dz) 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.

SOURCES
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O.R.L.I., § 302 in the beginning of the thirteenth century. The
rise of Hathayoga, according to Farquhar, if connected with
the name of this Shivaite founder of sects and all later texts 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 (Farqubar, op. cit., p. 254,
n. 1), while Goraksasataka is cited in Aufrecht’'s Catalogus
Catalogorum.

According to Farquhar, 7b., § 423, Svatmarama Yogindra
was a pupil of Srinatha. The latter he places about 1420 A.D.,
while the Gheranda-sarithita and the Sivasasithita he attributes to
later times yet; the Sat-cakra-niripana (i.e., the treatise on the
six cakras) he does not mention. The Hathayogapradipiki only
was directly accessible to me; the Gherandasashiti 1 know
indirectly through Schmidt, F., the Sivasasihita and the Sat-cakra.
nirtipana are known to me through Barnett.
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In explaining the doctrine of the nadis 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 Tantric texts which Arthur Avalon
(cf. note 130) has published of recent years. However, this would
reach far beyond the scope of the present work.

Our task, therefore, will be to give only a brief general
sketch of the doctrine as it was taught later on in the Hathayoga and
afterwards to note the variations which are apparent in the doctrine
as taught by Ksemaraja. Such a procedure may, perhaps, lead to
a few results not unimportant for the evolutionary history of ideas.

1. THE DOCTRINE OF NADIS aAND CAKRAS
IN THE TEXTS OF THE HATHAYOGA

The" views of the authors of the above named works on
Hathayoga are greatly at variance concerning important parts of
the doctrine. Moreover, none of the European interpreters referred
to agree with the other. 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 nidis, that
is, the ducts and channels through which the breath circulates.

(a) Of the 72,000 na@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 nadis, ida
and pinigala, and the central nadi, susumna. The auxiliary nadis
start in the nasal cavities (ida in the left one and pifigala in the
right one) and run parallel to each other through the body. They
end in the first cakra, called muiladhara (i.e., the place of the root
or basis) which is situated between the sexual organ and the anus.
However, not the auxiliary. nadis alone end in the muladhara,
but also the susumna.  The latter leads from the muladhara
in or alongside the spinal column (more than that we are not
able to say) to the last and highest cakra through a number of
other cakras which are arranged in certain intervals, one above
the other.

The highest cakra, usually called sahasrara, (i.e., (the
wheel] of a thousand spokes), is situated between the eyebrows in
the middle of the forehead. According to some it is located in the
anterior fontanel. Some texts (:(')unt six, others seven cakras,
muladhara and sahasrira 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,
Brahma3, Visnu, Rudra, etc.).

All cakras have the form of lotus flowers of which each
has a certain number of petals. Muladhara has four, others have
six, twelve, etc., sahasrara a thousand. Of greatest importance are
muladhdra and sahasrara as the terminations of the sugumna.
The latter enters into the sahasrara through the brahmarandhra
(i.e., the opening of brahman), into muladhara through adhovaktra
(i.e., the lower mouth). That much for the ‘anatomical® part of

the doctrine.
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(6) We discuss now the ‘physiology’ of the doctrine.
The ordinary breathing process of inhalation (p7iraka) and exhala-
tion (recaka) travels along the path of the two auxiliary nadzs
and allows the organ of thought to remain in its changeableness
and fickleness, thus keeping up sasiizsara. 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 muladhira by way of the auxiliary nadis
must be retained (kumbhaka) in the miiladhara. Then, by means
of certain other operations, physical as well as mental—such as
pressure on the very spot in_guestion, or fixation of the organ of
thought thereon—the air:must be forced into the susumna. This
is no easy matter inasmuch as the adliovaktra, the entrance to the
susumna, is barred by the kundaling, i.e., the coiled one, the snake.
In later developments of the doctrine of kundalini, this mysterious
being comes to be of greater and greater importance. Coiled up
three or eight times, like a snake, it rests over the muladhara. In
ordinary human beings it is sleeping. Consequently, when the
breath is to reach the susummng, the kundalini must be awakened.
This one may be accomplished by the operations mentioned above.
The snake jerks, from its original coiled position it becomes erect and
darts into the susumnd whereby the passage is opened for the
breath. It now passes along the susumna and arrives, through
brahmarandhra, at the sahasrara. Thereby samadhi is attained.
For, sahasrdra stands for the absolute in the microcosm.

(¢) As far as the breathing process is concerned, our
description of it doubtless presents a rather unique picture. How-
ever, when considering the role which the kundalinz plays in it,
we become at once aware of a discrepancy. If, in ordinary human
beings, its function consists merely in barring the susumna 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 sususnua whereby
really a new kind of hindrance is created for breath.

19
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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
susuymna, with the sahasrdra. For, the kundalint is nothing else
but the microcosmic representative of the srakti 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 kundalini and sahasrara as
symbols of Eros and Logos, their union in consciousness as the
sacred nuptials of the mystics, are keen, though perhaps too en-
thusiastic and, in details, without textual support.

2. THE VARIATIONS IN THE TYPE OF DOCTRINE AS TAUGHT
BY KSEMARAJA IN THE PRATYABHIJNAHRDAYA

(a) Variations in the Terminology.

In the place of the usual Hathayoga terms we find
others in our text. Thus, +da and pirigal@ are simply called * the
two auxiliary nadis.” The name susumng also is unknown. Instead
we read about a brahmanadt or madhyamanadi (i.e., central nadi)
or madhyadhaman (i.e., middle seat, place of the centre) or, simply
madhya (i.e., centre). Sahasriara appears, if at all, under the name
of agrabhtmi (i.e., place of the apex. or, highest place), maladhidra
under that of mulabhiimi (i.e., place of the root, or, basis).

(b) Variations in Matters of Fact.

As far as the doctrine of nadis is concerned, the most
important variation seems to be that the susumna is not a duct—
be it for breath or for the kundalini--leading to sahasrdra, but the
microcosmic dwelling place of sasivid or citisakti, the universal
consciousness; 1t 1Is 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 kundalini does not seem to play any or only a
very subordinate rdle. At any rate, no indication may yet be seen
of the commanding significance which it has later on.

(¢) 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
sraktis (explained already in note 177) which represent just as many
spheres in which citisakt: manifests itself : subject of knowledge,
inner organ, outer organ and objective existence. Each of these
cycles is subordinated to one.of the four forms of the manifestation
of the highest s’akti which are thought of as more or less independ-
ent of each other and personified as goddesses. Thus, the impetus
is given to the mythological projection into the macrocosm. On the
other hand, one is enabled to project these entities back into the
microcosm and localize them in the human body. Of decisive
significance, however, is the fact that the cakras are still essentially
psychological concepts.

The genesis of ‘the cakra theory now seems very plain.
For the later development of the doctrine 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 7—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-niripana remarks in 5 ff, (cf. Barnett,
Dreliminary Note on Yoga, p. 12) that muladhara represents the
earth (bh%). Thisis a reminiscence of the fact that mulddhdra has
its origin in bhiicaricakra, the lowest of the psychological cycles.
The identity of sahasrara 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
most famous mudras, namely the khecarimudrid. Such an ex-
pression is quite intelligible. within the conceptual structure of our
text. It becomes unintelligible to the same extent when
applied in Hathayoga.  Here, then, we have a proof that
khecart originated with the Shivaism of Kashmir. A last
trace of the connection may be seen in that khecartmudra (cf.
Walter, ., p. 26, verse 32) requires ‘to bring the rolled up
tongue back into the pharyngeal cavity and to fix the eye on
the place between the eyebrows,’ that is, just the place which
the followers of the cakra theory recognize as that of sahasrdra.
This, we think, demonstrates: the identity in the case of the two
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-niriipana 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 @kasa (i.e., space, air, ether). This reminds one of
dikcaricakra of which the element dik or dis' means direction,
space, quarter of heaven. Perhaps, 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 Timirodghata which is cited
by Ksemardja in the ShSV., commentary on the fourth sfitra:
‘The ladies of the stations (pathds, i.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 lyengar, 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 miiladhara, the
sacral plexus (?) where the fire called kundalini is first kindled by
processes of Yoga. DBetween these two extremities of the rod of
Brahma there are several stations here called pithas, but more
usually cakras. Each is presided over by a goddess, a sakti . ..’

It is quite obvious that the pithas that lie between
brahmarandhra and the pile of wood alongside the rope of bralman
(susumna, of course) are the same as the later cakras. The pile of
wood is a poetic expression for the fire which the later doctrine
ascribes to the mnladhara, but which I'yengar—probably incorrect-
ly—identifies with the kundalini. The identity of the female
powers ruling the cakras with the four mythological figures which
our text mentions is, however, not less perspicuous. Both, indeed,
are to deceive the pasu, 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 nadzs
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 stitra.
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13+, The term aisvaryasakt! isa synonym for parasakti ;
cf. note 15.

185. The doctrine of the fve prinas (i.c., breaths) reaches
back to the time of the Upanishads. The prinas 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
pranas. It is quite understandable that while the Sarikhya dropped
the pranas as philosophical concepts, the Yoga retained them in
view of the great significance which it imputes to breathing. How-
ever, no unanimous opinion is reached. Nevertheless, it is evident
that the prayas, in our texts, have reference exclusively to breath-
ing ; they are the different breaths passing through the niidis.

Though genetically connected with each other, prana
meaning ‘breath’ must not be confused with prdanra meaning
‘ physical life " which is so often referred to here. On p. 44a prana
and apana are called the two véhas (i.e., the moving or flowing
ones). They are the two species of breath which in the respiration
of ordinary human beings pass through the auxiliary nadis after
entering into the nasal cavities. To be specific, prana belongs to
the ida, apana to the priigald.

Nothing is said about samina (i.e., the fused breath).
But from the commentary on this passage we gather that it belongs
to man while in the pas state. VWe do not think that we are
wholly amiss if we take samina as the fusion of prana and apana
in muladhdra.

About udana (i.e., the up-going breath) Ksemaraja in-
forms us in SASV., 80, 38 fl., 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 nads. This is absolutely in
harmony with the passage of our text.

The diffuse or dispersing breath is vyéina. On the
authority of the Sivasaiihita and Gherandasasnhita Barnett,
(Preliminary Note, p. 13, note) says vyana is the breath that
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circulates through the body. Qur passage sees in vyana and
udana a property of the perfected soul. TIts value is considered to
lie in that it permeates the universe, the body of the perfected soul,
Hence, the conjecture seems justified that vyd@na is the breath
which, starting from the susumna which is open to the ndana—in
the words of our text, from the centre—permeates the body by
way of the 72,000 nadzs.

186. Cf. note 140. Our system distinguishes five conditions
by adding to the four already mentioned tury@tita (i.e., the one
that reaches beyond turya). A note appended to our passage by the
editor informs very well about the five conditions: ‘ The a@tman
combines with manas, manas with-the organ of sense, the organ of
sense with the object : this relationship between these four (factors)
represents the condition' of: waking. The atman combines with
manas, manas with the object: this relationship between the
three (factors) represents the state of sleep. The Gtman together
with the object: this relationship between the two is said
to be deep sleep. The a@tman relation alone is ““the fourth”
(tfurya). The condition, however, which is like the ocean with-
out ruffles is the condition which lies “beyond the fourth”
(turyatsta).

187. This sentence gives the meaning of stitra 9, although it
is at variance with it as far as the words are concerned.

188. This might be the lost Vivyti on the Pratyabhijfia-
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, 8., p. 220, with footnotes. See also Para-
marthasara 74.

190. In the case of the pasit, citta is turned outward (bahir-
mukha) to the world of external things wrongly appearing as the
object. The method of salvation requires that citfa is turned
inward (antarmukha).

191. He means the kaficuka (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 m#yz and the
‘ pure path’ is reached.

192. By Utpaladeva Utpaldcarya is meant whom Chatter;ji,
K. 8h., p 4C, assigns to about 900-950 A.D. The quotation comes
from the Stotravaiz (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 Pratyabhiffiatika referred to on p. 32a.

196. Stanza 30 of the Spandakarikas.

197. The term savwid is ‘universal consciousness,’ a synonym
for citi, etc. Cf. the similar ideas advanced in the commentary on
stitra 14 with respect to cits.

198. In spite of the context in which it appears prana here is
not one of the five breaths, but physical life. This concept always
appears together with that of body (dekha). A footnote by the
editors corroborates our statement. ' The footnote reads: ° The
meaning is as follows: Just as a king proceeds on foot from his
own initiative though he have an abundance of all kinds of vehicles—
so does the lofty sanwid, 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 cakras 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 citisakti 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 samadhsi.
By this act of the Yogin the creation is reduced to its absolute state.
The cakras mark the stages of the warld evolution in the micro-
cosm. At the same time they serve the Yogin as objects for
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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 gocar-
cakra, the sphere in which the inner organ whose three parts are
the wellknown buddhi, ahasikara and manas, unfolds itself.

The ‘stage of the body ' must be the same as blTicari.
cakra, the sphere of objective existence.

200. According to Gerth van Wijk, Dictionary of Plani-
names, palasa 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 susumna with the nadis springing
from it. At the same time, however, it is, perhaps, meant to ex-
emplify the lofty sasivid as it is seated in the susumana and the
functions that start fromit.

201. This our authar’s confession is of extraordinary impor-
tance for defining the conceptions of the Pratyabhijfta and keeping
them apart from the teachings of Tantrism and the Hathayoga.
We admit that he merely says that of all the means to open the
centre the doctrine of Praéyabhijiia knows only of overcoming
vikalpa. But this means nothing less than that the whole doctrine
of ndadis and cakras with its complicated mechanism of breath-
control, mudrds and the like; all of which would tend towards the
Hathayoga, does uot really belong into the doctrine of recognizing
the Lord at all. As the name already clearly suggests, Pratya-
bhijfic 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 amnayikatva, that is, canonicity.
By amnaya (i.e., tradition, holy text) we have to understand the
Saivagamas. 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 Pratyabhijfic. 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 Katha passage just cited illustrates the
method of introspection. In contrast with it we have here a looking
outward to which the Yogin changes abruptly and which, when
accompanied by a right inner attitude, is no less helpful to salvation,
For the emanation and re-absorption which the perfected soul
accomplishes microcosmically and hence, also macrocosmically in
turya consult note 140 ; for the high esteem in which the emanation
here referred to is held, cf. note 173.

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

205. Concerning the bhairavamudra (i. e., ‘ the mudrd of
the terrible *) the editors remark : ‘ The bhairavamudra is identical
with the khecarimudra. 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 khecari (cf. Walter, H., pp. 26-9 and 43-6). By the way,
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the bhairavamudrd was mentioned already on p. 284. About the
mudras in general note 174 ought to be consulted, about khecars
note 182, 2c. Whether the  editors are justified in asserting the
identity of the later khecart with what Ksemaraja calls bhairava-
mudra is, of course, problematic. Among the 25 mudras described
in the Gherandasasithiti 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 agrabhtims
(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 pranasakti (stiksmapranasakts) we have to
interpret on the basis of what was said in note 198 where we were
really concerned with the ordinary pranasakti or sthiilapranasakti
(i.c., the gross pragasakti).. Commonly we read about a gross and
a fine body (cf. e. g., Garbe, S, p. 333 f.), which concepts appear
in our text usually in connection with prana. Correspondingly, we
read here about a ‘ gross ’ and a ' fine’ life.

209. ‘Properly arranging' probably refers to leading the
kundalini back to its original position in the adhovaktra.

210. According to the reading of codex ga. The reading
‘ sasthavaktrarfipay@m, i.e., 'in the form of the sixth mouth’,
which the editors incorporated in the text is unintelligible, because
in Ksemardja's system of sddis and cakras (cf. note 182) there
appears no other vaktra besides adhovaktra (i.e., ‘the lower
mouth,” the lower end of the brahmanidi). 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
srakti in form of the sixth cakra’) presupposes six cakras.
Ksemarija knows only of four; this reading of codex kh«, there-
fore, is of later origin {cf. note 182, 2¢).

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 m#la (muladhira).
This is substantiated by the ShSV . passage and Iyengar’s explana-
tion, both of which we quoted and discussed in note 182, 2c.

(5) 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 nadis; 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 nadi. Granthi is a concept
belonging to the doctrine of nadis and cakras. There are three
granthis according to the Hathayoygapradipika, eight according to
others. They occupy a certain relationship to the cakras and
place obstacles in the way of breath or the kundalini when these
are trying to reach the sahasrara; at any rate, the granthis must
be pierced. However, the essential thing therein seems to be that
the cutting of these knots produces the so-called nada, a mysterious
sound which the Yogin perceives in the susumnda ; cf. Walter, H.,
p. xvii {., and Barnett, Preliminary Note, pp. 11, 15 f.

(d) Citta is, or is supposed to be, ‘isolated * in as far as it
is without any relation to the object of ascending and descending (1.¢.,
emanation and re-absorption).

(e) ‘ Full of vayu’, because permeated by prana which is
characterized by a sudden resounding of the anackakala. The
latter, heard in the central nadi, 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
Brhadaragyaka Upanishad 4, 3, 21, in Deussen, Sechzig Upani-
shads des Veda. In that respect it may be compared with the bliss
of the liberated soul.

212. ' Visl vyaptaw’ is a quotation from the Dhaiupatha.
213. That is, citta.
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214, Pafikaja is the flower of Nelumbium speciosum, accord-
ing to Gerth van Wyk, Dictionary of Plant names. The flowers
close in the evening.

215. Elsewhere, kofi is the bent end of a bow or a similar
object. In this connection here it could mean the top and rim of
the calotte formed by the cakra 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 something the followers of the Yoga
must think strange. The essential thing, we are told, is merely to
be blissful no matter what the cause of it may be. Previously, one
was concerned with diminishing the activity of manas. Here we
read that one may allow manas to grow, provided it is a source
of bliss.

The view lying at the base of this final passage comes
very near that of the Saktas (cf. H. v. Glasenapp, H., p. 395 f.)
and we feel satisfaction that,/in reality, our author’s thought is not
directly wn line with it (see note 201).

218. That is, samdadhi which is-accompanied by closing (one’s
eyes),

219. This smudrd does not figure among the mudras described
in the Hathayogapradipika, nor in the Gherandasasithita. 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
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earth to Sadasiva’ {(cf. note 11). ‘The last kal@’ 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
miuladhara (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 sahkasrara 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
muladhara and which is called kula, meaning herd, kin, family.

225. According to the reading of codex kha and #a.

226. By pratyahara (i.e., the drawing back, or, keeping
back from) is meant the withdrawing of citta from the elements.
Cf. Ksemaraja, SEVS,, 81, 10.

227. According to the Sanskrit-English vocabulary in Lan-
man's Sanskrit Reader, sasiputa is a hemispherical bowl or dish.
It might have reference to the cakra lotus with its 12 petals,
The latter is alluded to on p. 146 and the two kotis that are
mentioned there we could, perhaps, identify with the sounds @ and
ha which form the saripuia, the ' beginning’ and ‘end’ of the
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,
ShSV., 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 parabhairava, the highest Terrible
One (i.e., Shiva). Confer note 69,

231. This is stanza 51 of the Spandakarikds. In order to
understand the following we translate the commentary by the old
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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, Ksemardja explains this stanza differ-
ently and we believe, more ¢torrectly.

232. Being a nomen abstractum of bhokty, bhoktrta (i. e., the
state of enjoying oneself) is a concept interchangeable with
pramaty. Cf. note 14.

233. According to the reading of codex #i¢, which seems more
accurate, syntactically speaking.

234, The term cakravartin (i.e., ruler of the citi-circles) is
here used in a double sense : ruler of the cakras and, hence, (in a
spiritual sense) ruler of the universe, ‘ universal sovereign.’

235. The reference is ‘to ' 4ti’ and ‘sivam’ at the end of
sttra 20.

236. According to the Indian custom, the pupil places the
feet of the teacher upon his head.
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NOTES
EXPLANATORY NOTE

[The signs used in noting the variant readings of the several
manuscripts of Pratyabhijfiahrdaya 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 Pratyabhijfia-
hydaya with Purnananda’s commentary, printed as part of a
bigger work called Sivasaktyaikyadarpanamu compiled and edited
by M. R. Ry. M. Lakshminarasimham Garu, Pleader, Indupalli,
Amalapuram Taluq, Godavari District:. Here it is called Tsvara-
pratyabhijfia sttra and S'akti sitra.

T.M. This is a paper manuscript, in Telugu script, in one
volume, borrowed for collation from the same M. R. Ry. Mantha
Lakshminarasimham Garu of Amalapuram Taluq.

A.N.K.]

Page 19

1. gweg | Hfagreeerfiesal ar—T.
gAAEg | AfaEweg | ANagreonfiegEgi an:—T. M.
2. PqaafmETs san afsgsgg—T; T. M. Omits %@,
3. A and A, begin with the following sloka :
yeqrawatead grafaqigey
WedrRAad 3 a4 gafed &g
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4, Q‘iﬁo —all.
5. 3gUfy o a danfmuifge—A and A,
3gUegad ari etc.—T and T. M.

Page 20
1. e —all.
2. Fadies etc.—A and A, ; missing in T and T. M.

3. mfenqraaferey etc—all.
4, aMr—A and A, ; af@n-—T and T. M,

5. famged—T and T. M. 6. q3-—A and A .

7. —missing in Tand T. M. 8. HEEHd—missing in all.

9, sgwHTE—all. 10. gg@ag;—T and T. M.
Page 21

1. 9—missing in T and T. M. 2. 3@vd{~—A and A ..

3. ag1—T and T. M. 4, R&r f—T and T. M.

5. f@—missing in T and T. M.
6. sgargi—T and T. M.; 95a™i—A and A ..
7. fasfe—A and A .
8. frRmaeRTAEEE—T and T. M. ; fiRag—A and A, for
&G,
9. g¥rMA—T and T. M. ; S&RIAYE A and A ,.
10. #¥"—T and T. M.
11. &gqId—missing in T and T. M. ; &4d—A and A ..
12. T and T. M. add &4 before SHRIAMTA.
13, ffa—A and A ..

Page 22
1. R @@—T and T. M. 2. qeagr RAgsRkRk—T.
3. grgaifar If—T. M. ; sifmEfd—A and A L.
4, A qacasd—all. 5. qgg—all.
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6. smam:—T and T. M. 7. eqedIsg—all.

8. #—added in all after fag:. 9. ¥3—missing in all.
10. 9—missing in all. 11. fufeg—all.

12. E§s@—missing in all. 13. gegg =—T and T. M.
14. ge—all.

15. ¥¥—missing in T and T. M. ; #9&d—A and A ,.
16. e3gwar: gfifssan—A and A ,.

Page 23

1, §—missing in all. 2. 3g8—T ; 9as—T. M.
3. gwaf | sega wafeagadiar (7T, ML) smonffraacgfafs: 1
agh HararerasergehT: (eaEfi:—A and A ). —
gRITETfq (sAmngfi—A and A ,) Feqat sfifdd ¥ (ar—T. M.,
A and A,) fogead ) duaft o@ sfa: | o3 o@ae s (A—
Aand A,) ardagE(sfi—A and A,) added in all after 1.

4. gg=h—missing in all. 5. gg—all.
6. AR — all. 7. 7 FRA—all.
8. WH[—all. 9. ARreAf—T.T.M., and A,.

10. 8fg—T and T. M.

11. grar exaesaRfi—T ; areagesaRia—T. M.

12. ged}l—missing in T and T, M,

13. &—missing in all. 14, gfgq—missing in A ..
15. sIgeqT—missing in T and T. M.; fRmeqr—aA and A ;.

Page 24

1. arEY: (A1 R}—A and A ). FefedirgagameRIRyam-
femaai—T and T. M. for fa% to ff&:

2. qrad—T and T. M.; SAMAGE—A and A ..

3. 3F—T. M.

4, g@—added in T and T. M. before TR,
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5, aﬁ?{—?{—T and T. M. 6. ¥——missing in all.
7. & 9rg—T and T. M. for g@NM.

8. I%YT in A and A, for &.

9. ggei—T and T. M.

10. AF—added in T and T. M. before WzIT¥.

11, am—T. M. 12, gufg:—all.

13, gAHAT—A and A .

14. After gfg the following passage is found in all with
different readings.

(steasqsf found in A and A,) S (missing in A and

A,)) afwas (f1 missing in A and &) wAERafafy | afweser (TRA-
9®&T missing in A and A,) q fwa‘tsmé@ fazr@: qa: gwa saavsfi-
sfiedfy agdftradecessifiuana (e@am—A and A ) s@@d
el gafEd (i—A and Ay)  vadi@d:—T and T. M.

15. &—missing in A and A ;.

Page 25
1. F=a—T. M.
2. AgIRYeEms—T and T. M.
3. EgT;—after Ar=AQIOL inall.
4, fR:—T and T. M.; fRgdl—\ and A ..
5. A§EF—A and A .
6. affcangIFRIEGAII SR TS A41fd—T and T. M.
7. 3fg ’\ﬁ’éfﬂa——T and T. M.
8. ag&g—T and T. M.
9, aye——T and T. M, 10. 1I§—T and T. M.
11. €§—missing in A ,. 12. @I—A; @@—T. M.
13. §&—missing in A and A .. 14, §—missing in A and A ,.
Page 26

1. gHIgar—A and A .
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2. grFafEaRd—T and T. M.

3. feqd—T and T. M. 4, Fqu—all.

5. sgaragfd—added in all after 3~ftaafa.

6. #qI—T ; q&q—A and A ..

7. g A3—in A and A . 8. &y—missing in all.
9. fig@A—T and T. M.

10. ®—added in T; &—T. M, and A ,; €1[—A.

11. s{g&Y—missing in all. 12, amn—T and T. M.

Page 27

1. s A @RRRIARRYami—T and T. M.; &qai—T. M. ;
for 5&K to feqedlAi, A and A, have the same text reading but differ
as follows—aqreqttfaedarafeqami for 43¢ to feadhat,

2. R—Aand A .. 3. sf1—added in all.
4. gra: ¥—in all. 5. g=ad—T and T. M.
6. Ra1—T. 7. geaRl—and T. M.
8. g Ffeaareaid—all, 9. sT—added in all,
10. gi—all.

Page 28

1. g¥g—in all. 2. q—missing in all.

3. fm—T; fe—T. M. 4. ygaean—T and T. M.
5. qg—T. M. 6. fd—T and T. M.

7. From q1qd to AgGR—missing in all.

8. gafi—added in all before a&.

9. qaFFdF—T and T. M. ; SFIFd—A and A ,.
10. e aRad—T; =a qftfdd—A and A ..
11. §—missing in all, 12, &#Wi—T and T. M.
13. e}—missing in T and T. M.

14, grfaeadlaged—all.



168

15

THE PRATYABHIJNAHRDAYA

. From fafy etc. to ag?ﬁﬂf—’l‘ and T. M. have the following

passage—8EFEA ATRIAT ITeE, AR ANTFARICITAGIAIH e
(aggama Fefk—T. M) PaRfyaraussacasied eTaeaigal

SR |

Page 29

1

10.

12.
13.
14.

© N AW N

. gefll—A and A .

saNgA—T; &omRaE—T. M.

. From = _etc. to &qRfd—is missing in T.

. fareo—in T. M. 5. §g—missing in T. M.
. 3A—T. M.,

. 9—T and T. M. ; g—missing in A and A ,.

. EqwgA—all. 9. fhfg—missing in all,
#fl—missing in T and T. M.

. @&—added in T and T. M. before v3,

fag—for g% in T and T. M.

3% —added before SR in all.

stfaarg:—T and T. M.

Page 30

p—

[SP R
IS

© P NS ;R w

. §—missing in T and T. M. ; ?ﬁ———A 1

. Not as siitra but fafq: @ReTAmT—T and T. M.; 3R A .
. JgsR—missing in T and T. M.

sifgg—all.

sfagrRErafRAT—T and T. M.

s@Wafsgfd—T and T. M.

w—all.

arfsrey for agMI@—in T and T. M.

g —T and T. M.

dd—A and A .. 1. fagar—A,.

. AT and T. M.
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Page 31

S

T. M.

. IaegHT—T and T. M. 2. tq%—in all.
. From 391 7 to fgem:

missing in all.

JIT—A .. 5. ¥d—in all.

. wrkagrFa—-in all.

sfE—T and T. M.; sTa@l—A and A, ; fmeR3—T and

. g3998—A and A ,. 9, fgma; —T and T. M.
. &g9—all.

Page 32

. gfg—A and A .
. 939 after T¥99—A and A ,.
. @9 for fag—in A .. 4, sygetfa—T and T. M.

ud for ¥ —in all.
A, adds before ITHIWIFAT as follows—Faalisywesetfi

. 3—missing in T and T. M.
. TG —A L

. #—missing in T and'T. M.
10.
11,
12.
14,
15.
16.
17.

&ra-—A and A ..

f—missing in T and T. M.

gERsfi—T. 13. sgmeada—T and T. M.
g—missing in T and T. M.

gfd—missing in T and T, M.

aredrsfi—all.

afiefm —all.

Page 33

1
3

. A—-A L 2, gifq:—T and ‘1. M.

. Second half missing in all.

22
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4, sfgeaard—T and T. M.; §—missing in A and A, also.

5. WiA:—A and A ,; JEAM, GIGYET: | qTIATTEAN qrRFgufa-
qftr: | acd sgdfaarg aEeamant fad; —added in all after SCJ9AY.

6. A7 etc.—half sloka missing in all.

7. 9747 98d—T, A and A ,; 9 9d—missing in T. M.

8. famadg—T and T. M. 9. sftgrgfm:—all.
10. §—missing in all. 11, U§—missing in all.

Page 34

1. 9—missing in all. 2. ﬁvﬁg—A, A,and T. M.

3. ggrfeear—all.

4. FY—T; AT M a4 ..

5. ¥ a—all. 6.1 ¥ Il all.

7. qrargid—T and T. M.

8. dd_--missing in T and T. M. 9. y1—T.

10. 3g—T and T. M. ; 97—A and A , added before €5 ; £§—
missing in all.

11, gd@iear—T and T. M. ; Jgff@m—A and A .

12. 9g—missing in all.

13. ageqr—T; agr—A and A ..

14, af§—T and T. M.

15. faa (T. M.) srareqier faasam@mEr--Toand T. M. instead
of facgmara= to famuargar.

Page 35
1. GEFUHRIT—A and A ;. 2. §—added in A and A ,.
3. From fagmmaaar to f4a9a1gar—missing in A and A .
4. ggRmggRayT—T.M. and T ; J9@@4T—missing in A and A ..
5. fW—missing in Aand A . 6. Ar—T; gar—T. M.
7. @®9aT—A and A .. 8. §—missing in T and T.M.
9. yraFy—all. 10. garA—all.
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11. #4-—T and T. M. 12. g#9afy afi—A and A ..
13. [i@—in all. 14. §—missing in all.
15. u§ feqd—T and T. M. 16. afy—missing in all.
17. §xfad—A and A ,. 18. qgify&sr—T and T. M.
19. 5Q gly—all.
20. AT, A and A, ; IA—T. M.
21. i —all
Page 36
1. ¥—all. 2. ar—T.
3 &a @—T and T. M.; §—missing in A and A ,.
4, gI¥—A and A . 5. wrasafq—T.
6. §=8I1M for ﬂﬂﬁ——in T;9 yafiE—T. M.
7. g —missing in T. 8. ar—T.
9. ge§—T and T. M.
10. €gfa—added in T and T. M. after garfemr.
11. argesq-—all. 12. fafq@a—all.
13. ymadi=gr-—added before §F in T, A and A,; FT=BI—
missing in T. M.
14. shafrai—all. 15. mi—all.
16. &gg—T and T. M.
Page 37
l. §—missing in T and T. M. 2. $fER—T and T. M.
3. td—T and T. M. ; a5ifd &1&4--A and A ..
4, &§—Aand A .. 5. fI@—7T and T. M.
6. gfg—missing in T and T. M.
7. Number missing in T and T. M.
8. TaAY AMAIAGEIRIHAIE—all.
9. 440 Tand T. M. 10. ¥r@a—T and T. M.
11. @3—T and T. M.
12. gfegaed—T and T. M. ; 3fgaeq—A and A |,
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13. &8—missing in A and A ,.
14, FgEAAAAE; — T and T. M.

15. ARA:—all. 16. s@aT—all.
17. #fifag-—all. 18. 3®9g—T ; 30913—T. M.
19. fa@mear—T.

Page 38

1. zafiEgrg—T and T. M.

2. AYT—missing in T and T. M.

3. gHEAl—A and A . 4. g@vd—A and A ..
5. Numbers missing in all.

6. Tq&eqAli—T and T. M. ; eafRg@mE—A and ,.

7
9

. g9d: —T and T. M. 8. w¥—all.
Sy uT.
10. fa@x: —missing in T and T. M.
11. §1&-—T and T. M. 12. fd#g—T and T. M.
13. f487: —T and T. M. I4. #—missing in T and T. M.
15. 0 ¢ 4 Tand T. M. 16, gargi—all.
17. ug—all. 18. ag—all.

19. §—missing in T and T. M. [20. FW—missing in all.

Page 39
1. g§—missing in all, 2. grggM—T and T. M.
3. U% added before v3 in T and T. M.
4. 7 ga: —all. 5. gwra—T.
6. ®—in T and T. M. ; ®&-—missing in A and A ,.
7. 9—T and T. M.
8. WEA—T; wradsd—T. M. 9. aif@F-—T ; MAY—T. M.

10. Ffi§F—T and T. M. ; &da— A and A ,.
11. fa®7 —T ;3983 —T. M. ; fiHdl—A and A ,.
12. g —added before 3FF in T and T. M.
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13. 9&® gfi—all. 14. gesgearfi—all.
15. WEHY; —all.

16. 91 9—T and T. M. ; §47 a—A and A ;.

17. §—missing in T and T. M.

Page 40
1. yargeada@d—T and T. M. 2. 8/#Ad:—T and T. M.
3. @ &qIfd—T and T. M. 4. H~—missing in T.
5. feufqgevs=gs—T. 6. Eara:—all.

7. ®—missing in all.
8. gAIgaRFEANIAAF—comes after FgifeaiREmEHECAFAT—in T
and T. M.
9. g—in A and A for &if<h,
10. gaFEa I —all. 11, i@ ~T and T. M.
12. gaghwg: —T ; &9 gieg: —T. M.
13. §—missing in T, A and A 4.
4. uenT.
15. T 9 connected with GEHH: —in A (.
6. 0w0Tand T. M.

Page 41
1. gTi—added before fegga;—in all.

2. 1 for ugey—in T and T. M.

3. 7 &34 —T and T. M. ; #2633 —A and A .

4, ¥g—missing in all. 5. sfFawg: —all.

6. gg7—in T and T. M.

7. 9—missing in T and T. M.

8. fafimedt—T and T. M. 9. §EFIT—A and A ..
10. gZeg—all. 11. JAR—T and T. M.

Page 42

1. s@FAg: —all. 2. @87 added before 8@ in all.
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3. g@rgmﬁ:——all ; f4: —missing in all.
4, g¥gMr; —missing in T and T. M.

5. 3ifi——missing in all. 6. gqgd—T and T. M.
7. fafgar,—T and T. M. ; fafigr—A and A ..

8. ang—all.

9. %fud after y&=afag: —T and T. M.

10. @=R—T ; yewatig: —T. M.

11. Ay rdig—all.

12. geadd e —T; qeaa am—T. M. gefeaae—A
and A ..

13. tg@®d—T and T. M.

Page 43
1. &ad for w4—in all, 2. EufEER—A and A
3. 9¥d: —missing in T and T, M.
4. PgmaEEERfi—T and T. M. ; famemt 3f-—A and A ..
5. @FdgAa—T and T. M. 6. 9§—missing in all.
7. agEgei—all. 8. #—T and T. M.
9. smeaEafafy—T and T. M. ; adsafafa—A ; adsaq—A ..
Page 44
1. 3i@—T and T. M.
2. From IRk to aIfes#1: — missing in all.
3. From % to §fd—missing in A and A ,.
4. q—missing in T and T. M. 5. ufgg—T and T. M.
6. d—missing in T and T. M.
7. Praeriegg™—T and T. M. ; NfzREaARE: —A and A |
8. t#eq—T ; G#EI—T. M. 9. g3—T and T. M.

10. sEq@sgd—T and T. M. 11. gRaAA—all.
Page 45
1. From ¥fgan to SAIg—missing in T and T. M.
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2. GF—missing in A and A .. 3. "{Eﬁﬂ]ﬁ{:—A and A ..
4. %3—Aand A ..

5. g3—is added before 341y in T and T. M.

6. 3qi—T and T. M. 7. spgwedi—T and T. M.
8. qu—all. 9. gMsi—T and T. M.
10. faegfea—T and T. M. 11, fid wazrog—all.

12. g/ | q9T—missing in all.  13. §—all.
14. srg—T and T. M. 15. gfd—missing in all.

Page 46

1. d SgrEFE:—T and T Mo 2, gd—all.

3. gfq—missing in T and T. M.

4, §—missing in T, T. M. and A ,.

5. g7 —missing in Toand T. M.

6. swafauifeaeamyfimn —T and T. M. ; sFa: —missing in A

and A .
7. ®q; —missing in A and A ;.
8. &—missing in T and T. M.
9. sqFAAT—A and A . 10. afegesi—T. M.
11, ®—missing in T and T. M.
12. eErgd—all. 13. ye9—T and T. M.
4. 3@ —T. M.

15. afy syafeafa: —T and T. M. 16. 938aq—T and T. M.
17. aesgdu—T and T. M.

18. gfg—missing in T and T. M.

19. dered—T ; gar@Fedisy—T. M. ; dgeedisi—A and A ..
20. 9—T and T. M. ; gaf—A ..

Page 47

1. @—T and T. M. 2. sgAfg—T.
3. gatd] 9—missing in all. 4. qgl—T and T. M.
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5. From 387 to ‘I'Jlf 9-—-missing in all.

6. —missing in all. 7. #fa%-—missing in all.
8. gaha --A and A .. 9. FAAT—T and T. M.
10. ufFag—T. 11. hw it Tand T. M.

12. ag—added before 3f§ in all.

13. &a-—A and A .

14. q1ar—for 1§ in T and T. M.
15. Ffe3:—for afed: in T and T. M.
16. #afq—added in all after gamwl,

Page 48
1. fagad— missing in. T and T. M. ; a3d—in A.
2. %—T and T. M |
3. 331 fagicAT 9@ —connected with @aft—as sutra in T

and T. M.
4. Instead of EIEIGSTIA. to A3 the following is found—

I ¢ | F& EgesTIfy (SraFsgeR-- A and A ) sfafmsRa—T and

T. M.
agref-—all. 6. AT for 4T in all.

gagearey:—added in all before sragf¥ar,
wafea—all.
From geFIR3 to ¥afd —missing in all.
10. @9r—missing in A and A,. 11. @f%-—in T and T. M.
12, T and T. M.
13. gesqiAragasd—T and 1. M.; &t and $—missing in A
and A ;.
14, syoEaed-—T and T. M. 15. @R=Af—all.

16. ¥3§-—T. M.; AZ—A and A ,, but missing in T.
17. €&—missing in all.

© P N -

Page 49
1. ]:—missing in all. 2. 1%-'5-—'1‘ and T. M.
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3. sEgfame (@ T. M.); fas Yage@ed—T and T. M.;
qi— A and A, for 3RFd to RUTEY,

4, qifgF—T and T. M. ; q13—A and A ,.

5. g@yaadt for ;M—in all,

6. From &3 to aqi—missing in T and T. M. ; for qd to ﬁjﬁfﬁ:,
A and A, have aﬁﬁ

7. For #RImETRaTeT@—A and A, have Fafergaiafigas.

8. AG—A and A ,. 9. @—Aand A,

10. Before 8% T. M. has iﬁ; Géﬁ(ﬁ—in Aand A ..

11. @d4ged—in A and A .. 12. dgcd—missing in all.

13. For &®14 UgA 791 #H—T and T. M. have s@®agegn Ig
FAT ; FH—missing in A .

14. F&T—missing in T\ 15. waf agr Ffie—all,

16. wd fgm—in T and T. M. 17. afeda@—T and T. M.

18. garegsad—T and T. M, 19. §—missing in T and T.M.

20. W ¢ W Tand T. M.

Page 50
1. Refd—T and T. M. 2. sf@—A and A,
3, @&—T and T. M. 4, rogsd AWE—T and T.M.
5. gl 9—A ; T—A L. 6. gafqg—in all.
7.0 s N Tand T. M,
8. gaaedy—T and T. M. ; TRH0EH—A and A .
9. @i —T, T. M. and A ,; TR —A.
10. Fd3—missing in all. 11, gufeggRF—T and T.M.
12. g—all.
Page 51

1. sfiHa—missing in all.
2. smead@r—T and T. M. 5 FENSRIAT—A and A .
3. WEq: before fagHA:-—in all.

23
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. g—missing in all.

. gRaUeAar—T and T. M. ; ZSAEATHERT—A and A ..
&g&9—missing in T. 7. €9&qTfii—in all.

. §dr—added before @zaifif in T and T. M.

. f@—missing in all. 10. qafqg—all.

11. g4q1 fi—missing in T and T. M.

12, For the portion from qad4 to #=47 the following is found —
a9 sTAR REfRuTEieaRAFatca =T Wigd (3—missing in T. M. );
fr 1 (agfeRfa in T. M.); shadvamafa (@1 T. M.) ; Ry swfer—T
and T. M.

13. fag:—A and A ..

14, sfigfisgt—addedin A and A ,.

15. FIR@ISAIT-—A and A ..

16. & for 9§ in T and T. M.

17. fmq—T and T. M, ; f&@—A and A ..

18. fg—added in A and A , before A&,

19. af@g@—T and T, M. 20. Frerfacafraa—all.

— O 00 O W P

Page 52
1. gERedfd—T and T. M. 2. qa—T and T. M.
3. PR @—A and A ..
4, gi®A@—T and T. M.; $1€7 missing in Tand T. M. ; a%ai—
T and T. M.; from 34q3 to EiSEiHT, T has: @41 @@ E?Jquﬁﬁeai; -
FaxmsEEnigRa-—T. M. ; SfIaRerTmER—A and A ..
5. flera®a—T and T. M. ; ASRMTEIRAST—A and A ..
6. dEgd—T ; dgkd T. M. for BJITHT ; EAMF—A and A .
7. Fgarara®@ T and T. M. ; WEIASE—A and A ..
8. #fed—T.
9. For 5aR#¥A s&@e s@adgar, T has SR sgafec
sagafy | T. M. has SHRABEAT THRT HGIEA |
10. @ar—in T and T. M.
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12.
13.
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ggT—missing in T and T. M. ; after ¥™a:—in A and A ,.
WHAR: is before YafupaTRed—in all.
From #qT to &&¥, T and T. M. have fafasacawaas

eTo GaY ; faaer qar Neavgddy—A and A .

14.

Page 53
1.

. Aysda—T ; aRAdE—A and A ..

. 3d—missing in A and A ,; @4%—A and A ,.

. ¥—missing in T and T.. M.

. a%q——A and A . 6. §d—in all.,

. From ¥ to @4, qa &a&q@feq—T and T. M. ; fa®r@—missing

N W

@—T.

g is before q@fAq etc.—in all.

in Aand A .

8.

9.
11
13.
14.
16.
17.
18,
19.
21.

22.

yfd—added before fF#gHI in T ; GFAMAGE: A and A ..

d for 3—in T. M. 10. #—missing in T and T.M.
d—missing in all. 12. fimfqg-—in T and T. M.
{g—missing in T and T. M,

qzafed d—all. 15. | 9o 1 missing in all.

# 9—missing in T and T. M.

Y& -—missing in T and T. M.

FIftcas®: | & 4 Tand T. M.

ssgre—T and T. M. 20. afsh—T and T. M.
afgerma— A ; Rem@—missing in A ..

geafa—T and T. M. 23. 1 o W T and T. M.

Page 54

1.

From qufi¥ to g@@:—T and T. M. have quicaned Ay=REd

fegea qafiaremitaafa.

2.
3.

Ty @fi—T ; @ Fa@—T. M. ; §—missing in A.
JAqT—A and A,. 4. @&—T, A and A,.
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5. gfg—-all. 6. 94—missing in all,
7. yeRiEfRs:—T and T. M. 8. fifa—all.

9. gga—T. M. 10. feufg:—all.

11. ¥591 and 19— missing in T and T. M.

12. #RGQR—T and T. M. 13, gg@a—T.

14. ggrdgfa:—added in T after &f3aq.
15. g9I%—A and A,.

16. 3 —missing in A and A,

17. agfRe—T and T. M.; @gEw—A,.
18. ¥FrE—all.

19. From Tad to @&—missing in all.

Page 55
2. qFA—T and T. M. 3. 3—missing in all.
4. Wd—missing in all, 5. qafieri—in all.
6. F—missing in all. 7. faRd—all.

8. From @ YH”Q to fMi—missing in all.

Page 56

1. a55iF—in T and T. M. ; ae9f@d—in A and A,.
2. FEqr=BIfed—in all.
3. From &®1f#: to wa&—T and T. M. have &T9[9eq &1%4-
snfafmsifaf: afwh: s eaasarae.
4. fit—missing in A and A,. 5. @¥9g:—in all,
. @—missing in T and T. M.
. For ¥q%—=23: in T and T. M.
Hwmaife—in T and T. M.
. ®—missing in T and T, M,
10. td—missing in T and T. M.
11. For &tf&%—T and T. M. have 9\f#.

O 0w N O
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. #foad for zigAMfeaed in T and T. M.

. s1—missing in all. 3, gfg—missing in all.
. faqieRa—in T and T. M, 5. §—missing in all.

. d—missing in T. M.

Page

L e
(o N =L 7 I S T )

—
X

19.
20.

Page 59

1

2
3

w» O 0 O O o DN =
oo ° '

oc@u\:bwl\).-

NOTES

qoteraTaERiRdl—T and T. M.

. 8§—missing in all.
. @—in T and T. M. for qmEd,

. YRmEmmEafla—T, A and A, ; gfasamaafa—T. M.
. {—missing in all.

. CPTON WiaETi—T ; SEeamnond wraesi—T. M.

Fagedi—A and A,.

. d—missing in T and T. M.

. }—missing in T and T. M. 7. §§1—A and A,.

. fa3—in all. 9, §—missing in all.
. fig—in T. M.

. afvsmfear—in T sgmifgd—-in T, M.

. fg@®3—T and T. M.

. saqead—T. M. ; 3@g—missing in T.

fAFeq—missing in T and T. M,
A —missing in T. 4, @q{—T and T. M.

181

. 774 —T and T. M. 15. 9a:—T and T. M.

. §@—T; ® fe—A and A, for 359

. GENITERi—A and A,. 18. fagg—in T and T. M.
afefegft sgASY I—missing in all.
gaR—all.
A99—A and A,.
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. d—for qin T. 6. feaf§—T and T. M.
- TR —T and T. M. ; 9%29+d3: A and A,.
frafrd@—T and T. M. feiaR9—A and A,.

W@ —T and T. M.

10. 37g4:—T and A, ; 97/3:—A and T. M.

11, gafedsd f3a:—T and T. M.

12, 339 to H¥TAr—missing in all,

13. far=ga@Ri—T and T. M. ; RrRIAea¥ai—A and A,.

14. gamfa—all.

15. 0 e I GgFfi—missing in A and A,; g9 Smfrgrfeaa
garfteE 1t 99 0 T and T. M,

16. From @d; to GaIficd—missing in.T and T. M,

© ® N w»

Page 60

1. gfRf—missing in T and T. M.

2. arARard—all. 3. arRre—T.

4. afgsaolt (M—A and A,.) 9@:—T and T. M.

5. qfi—missing in all,

6. egifi | N (3T A and A,) walewd (SAIEA—T. M.
gaEAF—A and A,) grEifEEssIT EgRfi ) @9 (@—A and A,)
spafesmfy (@i—A and A,). (Igif@Ei-—missing in A and A,)—all.

7. aRfem—T and T. M.; fAsFa—A and A,.

8. —missing in Tand T. M. 9. MGI—T. M.

10. 91ReF all for whia, 11, ®&—missing in all.
12. ¥g:—A and A,. 13. fE9aa—T and T. M.
Page 61
1. From fid to §#MA— missing in all.
2. For 4, 9gIféq—in T. 3. gqEArHE—all.
4. Wifg—in T.

5. From &3y to q—missing in T and T. M.
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6. 9—missing in A and A,.

7. MfYagrafaaeasu—missing in T and T. M.
8.

9. 3—in all for .

10.

sgrfedft—T and T. M. ; aq1f@i—-A and A,.

For FdeaiR@searca®—T and T. M. have FafaqmeadT |

A and A, have JFAITAAT,

11. afi—T and T. M.
12. Before 3Wg T adds @A,
Page 62
1. gr—missing in all. 2. Pl—missing in all.
3. g% —in T and T. M. 4, 3z —missing in all.
5. §g®—in T and T. M. 6. 9—missing in all.
7. 7—missing in A and A,
8. From ddl 9 to ¥fd—missing in all.
9. @—in T for faqs.
10. sqTRYRar areda—T. M.
Page 63
1. @&1—missing in all.
2. egear \ AgR—T and T. M.
3. FFERAfERT darfem—T and T. M.
4. From @f%s: to ga1fii@-—missing in all.
5. 391—T and T. M. 6. d—missing in T and T.M.
7. :rraq‘lmi—l‘ and T. M. ; WWG(——A and A,.
8. ghugmai  ghgafs—T; ghanfeagl swei—T. M.; &i
g—in A and A..
9, galdiag®yl I—missing in A and A,; l—missing in T
and T. M.
Page 64
1. | for gi—in all, 2. @ar—T and T. M.
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Wafd—missing in all. 4. Ffar—all.

. 9Mﬁﬁ:~added after emifF—in T and T. M.

. fédar—in T and T. M.

, fa8—T and T. M.; fgfa—A and A,.

gifi—added before §&Ys: in all.

. dﬂlﬁ?ﬁ:——all. 10. FHG—missing in all.
11. gfq—missing in T and T. M.

12. afnfegq—T and T. M. 13. @& 9—all.

14. qa—T and T. M. 15. s @—T and T. M.
16. gg1—T and T. M. 17. f§—missing in T and T. M.
18. AEEAE@R—T and T M,

O XN W

Page 65

1. emrEferar—in all. 2. WERFaRg—T and T. M.

3. ATSIRTEBASAER Wet:—T and T. M.; A3SI89qTEq1q =
HEY AP —A and A,

4. For the portion SAREEEXI to fasqfeq the following is
found: *yaa@REEl—ayr (missing in A and A,) TO@T ¥ (mis-
sing in A and A,) wefimioeaad @i (¥ A and A)) wwfe
smafeq 9 g saR@aft oo Bfaa (enfafifiss—A and A)
swfia (safia 9—added in A and A,) 9 @A (AEAE—A and A,)
faam: all.

51930 Tand T. M.

6. ¥ afi gRdqa—T and T. M.; aﬁrﬁqrﬁmgirw—A and A,.

720930 Tand T. M.

Page 66
1. From T4GH etc to sqT@q4d—missing in T.
2. ifma—T. M., A and A,. 3. q&fR¥—in all,
4. Y added before gfI—A and A,.
5. @ava—A and A, 6. areyre—T and T, M.
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7. @—T and T. M. 8. ga—all.
9. JAEFEAFAN—T and T. M. ; Yfa#ER0—A and A..
10. ®#a91—T. M. 11. &g&%aid—T and T. M.
Page 67
1. @1 for 88i—in T and T. M. 2. G{i—missing in all.
3. qfywmr—all. i 93 1 T and T. M.
4. f& added before fI@—A and A,.
5. FJEAT—T and T. M. 6. AMEF—T and T. M.
7. fazfe—T and T. M. 8. 9g—missing in A and A,.
9. fa=qraT—T and T. M. 10. gsgfg—T, T. M. and A.
11. 1 33 W T and T. M,
12. From fafid to 3@ t3—missing in T and T. M.
13. ar/g9—A and A,. 14. q§—missing in A and A,.
15. 98—A and A,.
16. For @rar to @Msfi—T and T. M. have RI47 Saaa.
17. ear@=9—T and T. M.; &a—A and A,.
Page 68
1. =gAIsfafda—T and T. M.
2. fiqif@—T and T. M. 3. gsgfa—all.
4. q before @ates¥a—T and T. M.
5. 3fFg: added after @&FREAal—in T and T. M.; @d—in A
and Al.
6. &qrEta for IUMFfa—in all.
7. gagAgEAgAaIfage—T and T. M.
8, gAvk —T and T. M. 9, 3’85'1!%:—'1‘ and T. M.
10. @R—T and T. M.
Page 69
1. A—in all. 2. qA:—T. M.

3. ¥ frid @3 T ; #9—T. M. fRawasagn—A and A,

24
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. Efg—missing in A and A,. 5. 09304 Tand T. M.
. dqr-—added after @91g in T. 7. #Ro—all.

. giwar—T; Jfsarfafs 1. M.

9. @FOfI—A and A,. 10. 0 9% t Tand T. M.
11. From f4fa¥ to aF,(\’ff’\a——missing in T and T. M.

12. Zgarrgarafansa—A and A,

13. sfterrgmi@—added in A and A,.

14. Géﬁmlrféﬁ:——added in A and A,.

«©w o

Page 70

1. 9g#a—A and A,. 2. garFH—all.

3. s1FRmL—T and T. M.

4. #grfacs @fg—T and T. M.

5. 39%%— T and T. M.

6. 34 -—missing in T and T. M.

7. Iq;—missing in T and T. M.

8. fmsd—missing in T and T. M.

9. 3§ —missing in T and T. M.

10. g=—T and T. M. 11, vg—T and T. M.

12. fafg: @a1—T and T. M. 13. &qrassq1g3—T and T. M.
14. yggwsaEgEs —T and T. M.

15. wady after sF@AAI—in T and T. M.; ¥afd—A and A,.

Page 71

. For a3 ¥erafi —T and T. M. have ZE1Rg.
g#@d—T and T. M.

Afaxra—missing in T and T. M.

. famanearE: #14:—T and T. M.

. g9 forgg—in Tand T. M.

W e

agl—missing in T, A and A,.
qamar for FAAMAT—in a'l,

N oo o
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8. *AdEa—T and T. M. 9, #F:—all.

10. t 9¥ W T and T. M. 11. 4 9—missing in all.
12. yasoufgsaaa@amsafi—T and T. M,

13. 0 9% W Tand T. M. 1+, grarca-——T.

15. ¥g—A and A..
16. gfi—added in all after @99,
17. #fema for zegevani—T; FRTaar—T. M.; eRTmE—A

and AI.
18, MSR—A and A,.; §—missing in T and T. M.

19, af—missing in T and T. M.

Y,
&
[)e
[¢]
~
N

. degar—T.

. &7 added in all after @f=ar, 3. wAd7—all.

. g+ gsgfd—added in all after Sft4a:

. & for fAw—in T.

. 919 for 9i@—in T and T. M.

. sfyegeg -—all. Soyfg-~T. Aand A

. BER—-T. 10. gfg—missing in T. M.
.09y U Tand T. M.

— L N O U e Y e

—

Page 73

Y—missing in all. 2. gag Hg—T.

. as U Tand T. M.

afeq fagnigyis: - T and T. ML

. qegdT—T and T. M.

. Mafyear—T and T. M. ; qgfi@r- A\

. 4f3g--missing in T and T. M.

. §ar—T and T. M.

9, gronfefafaas—T and T. M. ; granfgyfa— A and A..
10. &4 for gfg —in T and T. M.

L R Y
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11. afy—all. 12, aEAe—T and T. M.
13. @ff—missing in T and T. M.

Page 74

1, §—missing in all.

2. For 9@@99iY all have J@R9SAEAA.

3. AT to Wﬁf—d is changed thus ﬁ@lﬁii‘ﬁ?ﬁ——in T ﬁlﬂ{ﬂﬂ?ﬁ
g—in T. M. ; 3fg:—missing in A and A ,; @& for 3% in A and A,.

4. af¥% missing in all.

5. AYET 8@ for FH—in T and T. M.; §59—A and A,.

6. Ruan—all. 7. sid—T.

8. gadai—T and T.. M. 9. F-—missing in all.
10. fasama—all.

11. FfeRT—T and T. M. ; Swefifoaeda—A and A,.

12, §—missing in T and T. M. ; 8F—in A and A,

13. f49% for 3%—T and T. M.; J%—A and A,.

14. GAR&4—T ; gq-—missing in T. M. ; #%3 A and A ..

15. #AgMAr—T and T. M.

16. fagafa g ar—missing in T.

17. asqa—T ; aegag—T. M.

18. FgArdrETaaT— T. 19. safiFar@—T and T. M.
20. WAfRRI—T and T. M. 21, wfi—all.

22. 1 9 )} missing in T.

Page 75

1. qegRfAF@—T and T. M. 2. gfwarR—missing in T.
3. f4geu@y:—T and T. M.

4. From mif to A1&Y §&8—missing in T.

5. @—in T. M.

6. NTH—T. M.; a/ga—N and A,

7. faw@—A and A, ; aed—T. M.
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8. 3q19:~—T and T. M.

9. it 9¢ | missing in T and T. M.

10. From & to 3TM¥L—missing in T; for &g, T. M. has
EQRIRE IR

11. gIfi—missing in T. M.; A and A ..

12. giafgs—T and T. M. 13. fag—missing in all.

14, gg—all. 15. sifqrd;—all.

16. §—missing in all.

17. fa#e9439:—is added before S0 in T. M.

18. ge3m Figqd—in T and T. M. ; &F%—missing in A and A ,.

Page 76

1. ®3I—Tand T. M,

2. faeaf—T ; feagwgfeaf—T. M. ; Faagwsfii—A and A ,.

3. #W—in all for IFYFA.

4, vaftagead—T and T. M. ; eardifdavad—A and A .

5. fazeg—T.
6. sfsfaceean—T | sifEfeagad—T. M. ; Fefaferarda—A
and A ..

7. qUwERAE—all.

8. For the portion from &M to 93 the following is found—
Fgigwgdesey Fesmgafaseasanfaal—T and T. M.

9. @8d—T and T. M.

10. ghureigamaagai—T and T. M.

11. 937af—T and T. M. 12. WHA—A and A ..

13. #@a—T and T. M.

Page 77

1. cqvzTEsii—all.
2. &f§—missing in T and T. M.
3, fymandea3—T and T. M. ; &3sfi—A and A ..
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4, qa¥—T and T. M.
5. qugesAEsad:—T and T. M.
6. 17— and T. M. 7. suREed—T and T. M.
8. §—added in T and T. M. after g@fagrai.
9. From 3f& to #f¥&it:—missing in T.
Page 78
1, 9—in T. M, for 4. 2. gqr—in A and A .
3. y%—in T. M.,
4. afquifgan-—added in T. M. after siEatfigs )
5. From 95%1d to #f4g=—missing in T. M.; A and A ..
6. Rag—all. 7. agrga—T and T. M.
8. fa=sa—all.
Page 79
1. Afq—added in T after zfa.
2. gEaraEfd—T and T, M.
3. zifxn: for §1—in Tand T. M.
4, garasdi—1; A=A Fal—T. M.
5. wraaad —T and T Mi; #r3q#3—A and A |
6. gerR@EE—TF and T. M. 7. faadm—T and T. M.
8. aiigd-—T and T. M. 9. fg@--T and T. M.
10. fr@n—T and T. M.
11, ®q tg—T and T. M. #—missing in A and A ..
12. Eé——T and T. M.
13. eFRO for FREERAT —ail. 14, @&F —T and T. M.
15. g—all.
16. 9—missing in all. After 930 the following is found—
sanfy | v f afegfafaan: acasfiad
zaeed A G FAKBA I3 4 95 1 T and T. M.
17. From ¥k to §AIMY: on page 45—missing in T.
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Page 80
1. 33q9—T. M.
2. gfenq fpEr @ faarfa—T. M. ;
fasa farar v farfa--A and A L.
3. gff—missing in T. M. 4, .ﬂi”:ﬁ'?u?éﬁﬁwg?ﬁq-—’l‘. M,
5. #31fy 9 —added in T. M. before I<h,
6. mfei—added in T. M. before &%=,
7. femra—in T. M. R #Fegd--A and A .
9. g9r—missing in T. M.
10. 2&3—T. M.; g¥g—A and A ..
11. gusdiig—T. M.
12. gfagmifeq etc—T. M. ; gaefgaifetietc—A and A .
Page 81
1. Rgagaai—T. M. ; faseqgi—A and A ..
2. @ga after graen—T. M. ; ¥fg—missing in all.
3, ﬁaran%rﬁ;~—rx)issing in all, 4, 7—T. M.
5. gfq—-missing in T. M. 6. fagaeam—T. M.
7. @f1 for T—in T. M. 8. aearalagreRa: —T. M.
9. qreqT:—missing in T M. a18¥40: A and A |,
10. Jg: for w1a7q:—--all. 11. #51-~A and A ,. for 3\:
12. @8%;—A and A ,.; Rg:~-T. M.
Page 82
1. Fponat faERggiol gAmERIA- in T. M. for @K etc.
fadrqeda—T. M.
. WIENR—T. M. ; sAigeaedid—A and A .
. gaq—T. M. 5. =ga)—A and A .

® NG R w o

fama—A and A . for fa7a.
Aquufia—T. M. for g7 grfaar.
. w@f|t—T. M. ; @@3d—A and A,
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9. Ffd—missing in T. M. 10. @Fd§—A and A .
11. sozad—T. M. 12. fqrgIat—A and A .
Page 83

1. g9h ﬁ'ﬁmﬁammissing in T, M.

. gIeAFA—T. M. for RUIHT ERAFTATL:—A and A ..
. @ad—T. M.; @¥:—A and A ..

. Zfq gaT— missing in T. M. 5, ugfigui—T. M.

. Jeeogieaar WAa—T. M. ; 3aquaifg § Wad—A and A ..
. From zf3 to @ar:—missing in T. M.

. dg9—A and A .

® N O S o

Page 84

. GQQ—missing in A and A .

. AEwEd—-T. M.; td—missing in A and A ,.

. &gar—T. M. 4. grga—-T. M.
a§—A and A .. 6. ®&fz—all.

. §—T. M.; vaafd—A and A ..

qfi—A and A . 9. eargwarfes—T. M.

10. sEasaq—all.
11. segafyF@arn—1T. M. ; afasaaan—A and A L.

@\ISIIU)K\)»—-

Page 85

1. ¥—missing in all.

2. exyarfg—T. M. for gAMeaIfg.

3. qgfggarfi:—A and A ..

4. gaIfgeTey instead of @&—mn T and T. M.

5. qeaq—A and A .. 6. dewnrgfeaaea—all.
7. fRFRrgaaeAEa—T and T. M.

8 N el

9.

wreEfRa—T ; U —A and A,
10. FASFAFAATAR for 7 sgeary Afe—T and T. M.
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11. 917 for @ —in Tand T. M.; §—A and A ,.

12. gF@FEYUL—T and T. M. ; @rge@iam:—A and A .
13. ‘qﬁmﬁ:—missing in Tand T. M.

14. §f—is added before WrAUfT-—in T and T. M.

Page 86

1. ®—missing in T and T. M.
2. fagmadigmd —T and T. M.
3. g{&Fsg—T and T. M.
4. iﬁé@ai Sq is added before fugF3RT —in T and T. M.
5. 3 —missing in T and T. M.
6. FRITaaeqg—T and T. M.
7. Hﬁé@’:—missing in T and T. M.
8. ggawm:—T and T. M, 9. ArgE—T and T. M.
10. aﬁrﬁ———missing in T and T. M.
11, g9—T and T. M.
12. From &M/ to a&d. the following is found—afg: eaengada;—
in T and T. M. ; Sg&arasaz:—A and A .
13. §—missing in T and T. M.

14, #FAGEAT for wd FAfd—in all.
15. @RE—T and T. M.

Page 87
1. gharciaafis, for ghar fafaafw:—in all.
2. d9qT for @qT—in all. 3. ¥« q:—all.
4, Eg&qAgT—all.

5. gfy—missing in T and T. M. 6. @&rfifg—all.
7. qUafaerran®:—T and T. M.

8. @AF—A and A .. 9. fagal—T.
10. S3mawER—T. )

25
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11. For singeatd, fafamfreasira 4 araga™ sm@ad—the
following is found—sFgrqugIfaagfreasTg; adFd—in all.
12, ca@QGeaIfamed—T and T. M.

Page 88
1. fezaig, gurarcRaAR:—T ; Fagega: gamre aaE:—T.M.
. §f—missing in T and T. M. 3. &—missing in all.
o —all.
. Taamai for ghgaami—in all. 6. ggi—T and T. M.
. G&I for grredAT—T and T. M. 8. @re—all.
, GSERTAIGETId 9—missing in T and T. M.
10. #—T.
11. gf§—missing in T and T. M.
12. W 99 W T and T M.

O N v A

Page 89
1. ggfiAET—missing in all. 2. d@:—T and T. M.
3. AeAreHs for weaigicR®—T and T. M.
4, dgrr) @RYaar—T ; dEfRar fase—T. M.
5. @—all,
6. Wadifa REg—missing in T. M.
7.0 9¢ W Tand T. M.
8. dgl—added before faenfad in all.
9, fagregad i —T and T. M,

10. Ag@Tafs3a—T and T. M. : qgqafas—A and A ,.
11. gagesTa HFgT—all.
12. s@pResansd[—T and T. M.

Page 90

1. U#g[. added after Hragd—-A and A .

2. FERRaEq—T. M. ; FOFR: AT —T ; Fel-
wq—T. M. ; S@—missing in T. M.
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3. F@i—added in T. M. after gfdgeal.

4, FeFfgd M—missing in aEHIfiFT—missing in all.

5. For a'&»zsz to wafd the following is found—agscaqrfy-
araq wafa @k o

zfa shlaragfaraarsay, sNarm fgadRaanaeg,

6. From 9r#ifuid&y to the end is missing in T.

7. For the portion from 9@Ifd: to I9dg: the following is
found —TAAIET §A57 eAafrwIeIeN FegRTae:—T. M.; Aand A,

8. Fq—all. 9. weage faaagat—all.

10. sgfufd—is added after A9rEfd in all.

Page 91
I. amarfaRsadvmmEaEs-—1. M.
2. &1 Aar qx9c —missing in T, M.
3. qEATRF—T. M. 4. Tafg—T. M.

5. GreaAZIRT—T. M. ; GrEaEIgRIS—A and A |

6. AREAT 89—in T. M. for aAutaA.

7. SgIcA—all. 8 qiglq -A and A .
Page 92

1. 9{-—missing in T. M. 2. afiqoida—T. M.

3. fygRl:—T. M., fad@:—A and A .

4. wgaugR—T. M. 5. EFIT—all.

6. gHE—all. 7. 97 gt —all.

8. dgarear fasg—T. M.

9., HFEUF for {TW T§—A and A ..

10. IwE—T. M.
11. s/Fa®: —missing in T. M.; F3#I1s8 —A and A ..
12. 39h—missing in T. M.

Page 93
1. wRAfa for A fg—in T. M.
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. 39 74 for IW A J3—T. M. 3. 31AY[ g for gaigar—T.M.
. @raesaqET—T. M. 5. ¥9—A and A ..

. O8&T €igFal—T. M. ; Uy §3 exigedl—A and A ..

. Saceqd feadda—T. M.

agd— T. M. ; Go4—A and A .

. &0 gfa weadiat (4 A and A L) for wiftexra wadt 1 -all.
10. 3% 9—T. M. ; »Regegarai—added in all.

11, 3 fyaador—T. M.; 337 ¥ fagdu—A and A,

© N A

Page 94
1. *fle9#8 -—missing in all. 2, wrgar—T. M.
3. @—T. M, 4, garEa—all.
5. acaal for qcqar—all. 6. geMl— A and A .
7. ¥gRar—T. M. ; q@fzFai—A and A .
8. @—missing in T. M. 9. graW—A and A .
10. spgadiad—missing in A and A .
11. ga—T. M. 12, @3 —T. M.
13. fa=esfeafi—T. M.
Page 95
1. fuf§-—missing in T. M. 2. a¥i—missing in T. M.
3. gaafaafaa—T. M.; amegar a1 afsfaafear—A
and A |.

4, sENIfed—missing in all.
5. ERR=segE for E3W@T ArFd FA—T. M.

6. fafa: afe:—T. M. 7. gqih—missing in T. M.

8. qar—T. M. 9. /g—all.

10. ﬁm;ﬂ—T. M. 11. §—missing in A and A ..
Page 96

1. f& added in T. M. after daf. 2. #:—T. M.
3. gfg—missing in all. 4. Hﬁf@ gaTg—all,
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5. fafg: afew: —T. M. 6. afigrgaATa. T. M.
7. From aiﬁsﬁil to a{ﬁil[ﬁ_——-missing in T, M.

8. aacavlazu—T. M. ; qaeusiid—A and A ..

9, Bﬁv—missing in T. M.
10. The following is added in T. M.—

derfedd wagq FRAqraRmeR R Foafs o fguaifaf.
&1 FrafiatiergawaiR aerrarfanfiedt farafmafenadt qaeasean:
aeEwa | aq: Rued): aesEdIiRAsaga amT S 397 A €7 )
Tl vAgRfTRle Ay 9 anwg: @ SRENEREn ol FAbRTREE
deafear wamgaar A1 ewIEguikfE: v gwar esdREERNa)
efyafagratiase agafifmafa; | =eRwEraEfy gried safead
U sAFAIgAr aut 1 ssesEnRRkoni: sawafs wrvgeaE:
agRFEE wafy | s RwEl sNgreeafeior | sigaaE): amma
gfwfagefsafa: | Rkaedt farg: Brafaiagorreswd: | agRafm.
ergraesa. afafeoaara fakme feafa ead faua:  qeaet-
erRrgfafard qaras: | @ila FRAi sefmfgcadisTa: |
FRR fracazagr a1 afed f@a A ks @ g ferfea agfa
frd amqud waly \ sEgaTEReaRaT qgawaT amERsayT aaaleaar
aft S |

a7} Jafa Aifa queaflt awify a1 Idie¥T anidda aw)
sfagen | fascagafes ool B wa gegE:  emalE
e famaner R aftw: | 87 suawias aafy saafs deth
aey feeafafeeiraey fAagges danevaranfa@a wafs | ¥4 RwE™
U fageRdl afs: | @eaaemaeTERFEcANES fiaar | S9E
sgrAfaaRagafiaET « fdiehot At agast 33 sigE swar
sfaonagaafy:; SveEfol afy FEafl AAAREIIERRT AgERE |
faeigfaarT sgraan@Eeliol Waft | CHcaREAT ¥Ar Aar 9 9Rged |
el FAifn encafy sl axfuafy a3diol | 386 geredtegeidieRaR
qTEN | RIE[N WA SIEJARTIAMAL | Avg: qafEdn amed 1
atadl fame\ weEsET quzinAgeEral « aamARaET aged qsgar
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Haearar | eqrarfeliNeacId, gfEsuTIRaTsaSTETd, | ATAAIRAAAT  gEa-
g agaaFadY | geseyewfaaEaRar | alawaEa auel
Qfa: 1 Fofaaaawy: @l gfy J@d snar \ qEafegeanar aman | fafasafy
WRES 9EAT 999 REGETSIN aN: | SIeoREegRl  SWERArEeaAr
aqreeg \ fqaea @ wa faiqegaeiwa: agiftmisfoma: « fada afta:
wafageaqar 340 sia: a1 wafa gefiar deearsan@gafs: . a/Er-
Yl faeionpy fafee@y 1 Faferdd 38 @ qar affaagfa:
agffagaueqafie  gar « IRT  a@eeqns:  GrafRAEadEERsT
GIIRGHEl AGAEIET @RI dpfan Fee ERIRAA | F: -
wgar & ggfaar shmadaEe Gfsaday weafy ) wdsae: ofi-
RGIRETATATINT |\ |agarats; aRfGagedaqEe |« SaIRaf §Ie
fafs foR Pugh ) fAeuRpmts afafeeadfy 40y o=
gaaAargeTal Jra | ar fagar exafe: frafufergada Fraafeagsd
AT Qe earRfaaRaRifed | 87 sasdsTEy fraaay fHad-
afefa | =8 RavEEsniwargdEEgEaaTigarTE &faef g adi
gemfRarmErRTR s 95 | FoEErrsfiudeg sdfeEd |
gey oed aaer & 3fe: | aer fEraamagia @edr faseed
FEMRAENS: @ 7 d3faREd ¥ | gEbEeRTnEEa, R
TEIeATTRnRE: | WRAfdesds:  afes  qfE agyarfe o sNEiREReRn
QEFTATEIf AGATFANTH, | FIAFGERAI0; ST, FOMGATIRH HAATIT8H
fas awom ) weEdy afin carg: fofsswams:; suerfifs et
TEEER WS | AGAIHe aftig L . . 99 ghoacd @af: 1 dsi 9 gat
fagar Aat wuiRkNgyeEdNga—T. M.
Fd fasafaRaar swkaFEaFT—A and A ,.

11. From ®Ift to g&:—missing in T. M.; From FIR to :1arfi-
gIed:—missing in A and A y; Sfgsa®OgE—A and A .
Page 97

1. 9ifyf added after 39%@T—T. M.
2. qEANEaarf—T. M.
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3. 2f added after QA —T. M.
4. For 3@k T. M. has sfisafuami siceeeamaisiy ; agsh =-

o asfi—A and A .
5. awg—T. M. 6. BRI —T. M.
7 :ﬂaaamf%——T. M. 8. ¥fg—missing in T. M.

9. f& for u#m sfa—T. M.

10. FATOTAA 84 —T. M. ; W#AR9Tq 8 —A and A |

11, ffd—missing in T. M. ; qq for fd— in A and A ,.

12. ¥frEd:—in T. M.

13. IRYHA—missing in T. M. ; mo1 for INGRAT—in A and A .

14, =qregiar—T. M.
15. aqr afg s@A—T. M. ; GaF9ead—A and A ,.

Page 98
1. g&—T. M. 2. sfgped—T. M.
3. fagmasg—T. M. 4. gfordin A and A ,.

5. 9&fq: added in T. M. after 797 ; fawa: for fagrra: in T. M.

6. For wa1 @R e@3—T. M. has @Tzﬁa:w&@s, Aand A,
have U%3 QEHEqS.

7. For g ar gfd, T. M. has == A,

8. 3®H—T. M.

9. dfiRaareRd ATRqweRt—T. M.

10. gR—missing in T, M.

11, For 99 warad SHYE0—T. M. has 391 83N ) 34 UarEq
3 GFO—A and A ,.

Page 99
1. RE 91 84 added before REwifed etc. in A and A ,.
2. faE—T. M. 3. yfergam—T. M.
4. fadis7®3—T. M.

5. fagea yEfsammraE 9. —T. M.
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6. fa for a—in T. M.

7. wEA &,

8. garfeagey Aggegcaq fqodlng--T. M.

9. gRAgUAMREHRaG:—T. M. ; RIZRIA[HIATT—A and A ..
10. & u%; RE:—missing in A and A .

11. g—T. M. 12. FrrEE—T. M.

13. dtemm.—T. M.
Page 100

1. wagdm:—T. M.
2. fy poisragfed SaoafErasenend @7 | BTHe UERn—
ST ¢-%-9%09—T. M. ; zfa Sauasfafadauafagi—A and A |
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anugraha 16, 102, 103, 135-6.
antaratman 78.
antahkarana 117.

apina 63, 81, 150,
abhava 124-5.
Abhinavagupta 9, 100.
abhimana 61, 91, 95, 141.
amnaya 153,
amnayikatva 153.
alamgrasa 55, 136.
avastha 109-10.
avasthana 26.

avasthita 109.

avikalpa 58, 59, 76.
avyakta 43, 44, 118, 126.

ahamkara 117,120,132, 141, 153.

ahambhava 93.
ahanta 27, 87, 89, 93, 94, 110.

akasa 83, 127, 148.
26

Agamas 32,44,65,115,127-8,129.

anava 39.

anava-mala 112, 136.

atman 38, 41 ff., 45 ff,, 48 ff., 53,
58, 66, 78, 119, 121, 123, 124,
129, 133-4, 151.

anandas/akti 121.

Arhatas 44, 129,

avesa 24, 86, 87, 108,

icchasakti 121,

ida 144 fT., 150.

iti 98.

idanta 27, 88, 110, 111.
Indra 69, 152,

is'vara 14, 27, 43, 105.
ig'varata 76, 93.

Utpaladeva 68-9.

udana 63, 150-1.

udmil 114,

udmis 114,

Upanisad (-s)19,102,124,150,154.
upadana 109.

upadhi 42, 124,

ais'varyadakti 63, 150.

aucitya 110.
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Kaksyastotra 79-80.

kaficuka 40, 47, 60, 104-5, 117,
120, 133, 151, 158.

karma 39, 112, 113, 116.

karmendriya 132, 140.

kald 40, 47, 49, 60, 63, 67, 90,
105, 107, 111, 158,

kalpa 102.

Kallata 80.

Karikas 98.

kdarma-mala 49, 112, 132.

kila 40, 49, 104.

Kalagni 90, 158.

kirncijjfiatva 48.

kimcitkartrtva 49.

kundalini 80, 81, 145-49, 155,
156.

kumbhaka 145,

kula 138.

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.
khecarimudra 148, 154,

guna 44, 117-8, 119, 129
gocara 96,

gocarl 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 {f.,, 85 ff,, 88, 114,
115, 119,

citi 12, 14, 15, 20-6, 30, 31, 35,
65-f., 67 f.. 69 ff., 87, 98 f.,
103, 114, 149, 152.

citivakti 36, 60 ff., 87, 88, 94, 95,
96, 118, 121, 146-7, 152.

citta 14, 15, 16, 34-8, 65 ff., 76,
81, 83, 116-7, 118, 119, 139,
151, 156, 158, 159.

citpramatrta 76.

citdakti 51, 67.

cidgaganacari 60, 61, 141.

cetana 30-2, 34, 35, 65 {f., 114.

cetas 82.

caitanya 38, 103,

jagrat 131.

jiva 33, 101, 116, 125.
Jainas 44,

jiana 36, 41, 118, 121, 123.
Jfianagarbha 77, 82.
jidnendriya 132,

tattva 12-14, 39 ff. G5, 104-5.

120 ff., 133.
Tattvagarbhastotra 36-7.
Tantra 115, 129, 153.
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Tamas 36, 117-18.
Tantrikas 44, 129.
turiya 46, 87, 88, 131.

turya 64, 76, 131, 134, 151, 154,

turyatita, (64-3) 76, 151.
Trika 44, 101, 104.
T'rikasara 23.
Trigiromata 31, 115.

darsana 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., 146 {,,
150 f., 153, 156.

nida 156.

nimitta 109.

nimilanasamadhi 86.

niyati 40, 49, 104.

nila 108.

Nyidya 41, 122,

pati 36, 59. 61 f., 64,101,115,118,
padartha 125.
parabhairava 158.
parabhairavatmata 96-7.
paramasiva 29, 30, 106, 114,
127, 146.
paramasiivabhattaraka 29,
parames’ata 82.
paravaksakti 57, 58, 137.
paravac 12, 13, 15-6, 127, 137.
paradakti 12, 13, 106, 131, 137,
138, 150.
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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.

piigald 144 ff., 150.

pitha 149, 152,

pudgala 125.

purusa 104, 106, 126,

puryastaka 39, 63, 98, 118, 119-
20.

pliraka 145.

prakrti 21, 43, 104, 106, 117,
118, 125-6.

pratyabhijfia 15, 20, 65, 72, 77,
78, 100, 101.

Pratyabhijfia 71, 76, 153-4.

Pratyabhijfiakarika 51, 151.

Pratyabhijfiahrdaya +-8, 36, 47.

pratyahara 92, 158.

pradhana 118.

pramana 22, 24, 106.

pramatr 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.

pralaydkala 110, 113, 118.

prana 42, 63, 73, 81, 108, 124,
150, 152, 155, 156.

pranayama 145.

pranasfakti 73, 74, 80, 155.

bindu 92, 107.
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buddhi 41, 42, 44, 73, 117, 120,
123, 132, 141, 153.

buddhindriya 132, 140.

baindavikala 23, 107.

Bauddhas 44.

brahman 74,

brahmanadi 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,

bhu 148.

bhiicari 60 ff., 140.

bhucaricakra 148, 153.

bhumi 105.

bhedaniscaya 141.

bhairava 32, 115.

bhairavamudra 59, 79, 140, 154,
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.

mantres'vara 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.

mayapramaty 37-8, 58, 67-3, 95.
118,

mayid-mala 48-9, 112.

mayasakti 32, 36, 95, 96, 106.

mahesvarya 53, 59, 133.

Mimarhsa 42, 122,

mudra 76, 86, 88, 139, 148, 154,
155, 157.

mudrakrama 86, 88.

mialabhimi 146.

muladhara 144 ff,, 148 f., 150,158.

mila-mala 112,

moha 118.

yoga 72, 74, ff, 85, 96-7, 136,
139, 141 ff., 150.

yogin 76, 84 fi., 90 fi., 96, 107,
130, 131, 134,

rajas 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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vamesa 62.

vamesvari 60, 62.

viayu 81, 156.

Vasudeva 43.

vaha 75, 81 f., 150.

vikalpa 34, 36, 58, 59, 75 ff,
116, 117, 138, 140, 141, 153.

vikalpana 61, 141.

vijiianabhattaraka 24, 81.

vijiianabhairava 83, 84.

vijianakala 28, 35, 43, 110-113,
117, 126.

vidya 28, 35,40, 45,49, 105,117.

vimarsia 134, 135, 137.

Vimuktakas 62.

vilaya 55, 102, 135.

vis'uddha 143,

visa 81, 156.

Visnu 69.

vaikhari 127.

vailaksanya 157.

vaignavas 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, f., 64, 75 ff., 78, ff, 92,
105, 113, 121, 129, 133, 137,
138, 140, 146, 147, 149, 157.

daktitattva 113.

daktipata 16, 100, 103.

sabdabrahman 43, 126-7

saktopaya 136, 138.

s'akha 111.

¢ambhavopaya 136.
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divatattva 113, 120 f.
ivabhattiraka 21, 29, 32, 38,
39, 64, 106, 113, 119.
Slivastitras 38, 94, 104, 109.
uddhavidya 105, 117.
suddhadhvan 117, 133.
shinya 113, 114, 125.
Srutyantavids 42, 43, 124,

samvid 73 ff,, 75, 146, 152, 153.
158.

sarhsara 14, 16, 19, 338, 40, 41,
51, 55, 60, 120, 132, 13576,
143, 145.

samsdrin 47,48-50, 56 ff., 64,132,

samskara 37, 55, 68, 72, 1138-
19,120, 135.

samhara 102, 104, 106, 113.

sambrti 102.

sakala 28, 40, 110, 113, 118.

sattva 36, 117, 119.

sadashiva 14, 20, 27, 30, 43, 70,
105, 110, 111, 127, 158.

sadadiva-is'varata 91.

samadhi 35, 85, 86, 89 ff, 103,
108, 119, 134, 135, 139, 152,
157.

samana 63, 150.

samapatti 85, 103.

samavesa 20, 70 ff., 76. 85 fi.
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. Spanda 77, 83, 93, 101.
sukha 108, 118. Spandas'astras 33, 72.
susupti 131, Spandasarndoha 52.
susumna 144 ff. 149, 151, 153, sphur 113-4.

156. Svacchanda 50.
sutra 8, 103-104. svatantra 104, 119,
srsti 101-2, 104-5, 106, 113,135, svapna 131.
sistigranthi 156. svayambhu 78.
Saugatas 42, 122, 124. svatantrya 12, 16, 107, 119, 130.
sthiti 40 ff., 46 fI., 101-2, 121,

130-1. hathapaka 55, 136.

sthulag’arira 120. hathayoga 141 fI., 153.
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ABSOLUTENESS 21, 25, 26, 35, 66 (cf. svatantra, svitantrya).

Action, activity 28, 40, 49 (¢f. karma, kriya).

Alphabet, Sanskrit 13, 15-16, 137. 138 (cf. Syllables).

Analysis, linguistic 126.

Appearance 33, 39, 48, 56 ff., 70.

Art, ¢f. kala.

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 and-Self 19, 29, 46, 64, 71, 88-89, 91, 99,
108, 156, 157 (cf. anandasakti):

Body 37, 39, 41, 98, 119:20, 141 (cf. purystaka) ,

Bondage 33, 46, 53, 62, 99, 106, 111-12, 121, 130 (cf. satisara).

Breath, ¢f. prana.

Breath-control 76, 139, 143 ff.

Buddhists, ¢f. Saugatas.

CATEGORY, ¢f. padartha.

Cause 21-5, 109.

Cheerfulness 76.

Coalescence of Shiva and the soul, ¢f. samavesa.

Concealment of the world, cf. vilaya.

Concentration 78 ff., 81 ff., 86 ff., (cf. Meditation).

Conception 34 ff., 48 f.

Condition, or state, ¢f. avastha.

Consciousness 24, 41 ff., 46, 89 ff., 96, 98, 106, 107, 124, 137 (cf.
cit, citi, citisakti, citta, cetana, sashvid).
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Contraction 30-2.

Control, aim of Yoga 97.

Corporeality 35, 64 (¢f. maya-mala).
Cosmogony 11, 12, 14-16, 19 ff., 29 (cf. systi).
Cosmology 11, 12, 14-16, 31, 32.

Cycle of universal development, ¢f. kalpa,

DEEP-SLEEP 63, 131, 151.

Deity, male, ¢f. anantabhattaraka, Isvara, parabhairava, parama-
stva, paramasivabhatiaraka, 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 fl.,.58,/63, 66 (cf. moha, maya).

Descent of Shiva 14 (cf. siaktipata).

Development of the world and of sensory experience 11, 12, 19 ff,,
50 ff., 79 f.,, 88, 114.

Devotion 54 (¢f. bhakti).

Dhak-tree leaf simile 74, 153.

Differentiation 35 ff., 46-47, 52-53, 61, 67, 96, 106, 116.

Dirt, ¢f. mala.

Disappearance of the world 134 (cf. vilaya ; Reabsorption).

Distraction, ¢f. vyutthana.

Doership 28, 49, 60, 61, 63, 93.

Doubt, ¢f. vikalpa.

Dualism 108-109, 1.

Duality 39, 48.

EARTH, cf. bhiimi, ksiti.

Ecstasy of the Yogin, ¢f. camatkara.

Ego 93 (¢f. 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 f., 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.

Fig-tree simile 31.

Fire simile 67, 68, 70.

Formulas, magic. ¢f. mantra.
Free-will, ¢f. svatantra, svatantrya.
I'unctions, five, of Shiva, cf. krtya.

GoD, cf. Deity.

Good and evil 49, 132-3 (¢f. karma-mala).
Goodness, cf. sattva.

Grace 51, 52, 55, 130, 135-6 (¢f. anugraha).

HABIT, ¢f. qucitya.

Happiness 24, 73 ff., 75 ff., 81, 83, 84 f., 38-89, 91.
Hathayoga 16, 146, 148.

Heptad 39-40, 120.

1 42, 57 (cf. Self).
Identity 24-6, 29-30, 44, 53, 59, 68, 70, 72, 8+ ff., 90 ff., 97 ff,,
101, 108, 110, 130-31, 137, 139, 141 (cf. avesa, samaves'a).
Ignorance 33, 38, 45, 56 ff., 62.
Illusion, cf. maya, mayas akti.
Immanence 29, 44, 50 ff., 55, 114, 129.
Immersion, of manifoldness 69, 94.
Imperfection 48.
Impressions, cf. sathskdra.
Inclination, ¢f. raga.
Independence, cf. Absoluteness; svatantrya.
Individuation, ¢f. @nava-mala.
Indolence, ¢f. tamas.
Insight, cf. pratyabhijiia.
Intellectualism 119.
Intelligence, cf. citi.
Introspection 86 ff., 90.
27
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JAR, symbolic of body 65, 151.

KNOWLEDGE 22-24, 33, 38, 48, 49, 60, 62, 65 {., 67 ff., 82, 87, 95,
96, 99, 130, 131, 132, 140 (cf. jRana, pramdna, prameyd,
vidya).

LAKE simile 94, 158.

Letters of the Sanskrit alphabet, ¢f. Alphabet, Syllables.

Liberation, ¢f. Salvation.

Life 37, 39, 42 (cf. prana).

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 .1+, 15, 34 ff., 39, 48, 49, 51, 5%
66 f., 91, 110, 119 (cfi niyati).

Logos 146.

Lordship, an attainment of Yoga 96.

Lotus of the heart 82, 83, 157, 158.

Love 156.

MAINTENANCE of the world, cf. sthiti.

Manifestation 26, 57, 63, 91, 94 114.

Manifoldness 26-9, 40-1, 44:45, 54, 61, 110, 134.
Materialists, Indian 41.

Meditation 5+, 85, 90, 92, 98 (¢f. Concentration ; vimarsa).
Monism 38-9, 40-41, +4-5, 48, 108-9, 133.

NON-CONSIDERATION, cf. akhyati.
Nucleus, c¢f. sara.

OBJECT, in general, and sense-object 52, 58, 62, 67 ff., 70, 84, 87,
88, 91, 106, 115, 118, 119, 134, 139 (cf. bhdva, prameya).

Object-subject relation 24, 27, 36.

Obscuration of the divine nature 48 ff., 52, 68, 95 (¢f. mala).

Oneness of self with All, ¢f. Identity.

Opinion 56 f.

PANPSYCHISM, 39, 41, 45.
Passion, c¢f. rajas.
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Pentads 39-40, 120, 138.

Perception 34, 35, 49, 54, 84, 93, 132, 134, 140 (¢f. darsana).
Perfection 20 ff., 49, 55, 89 ff,, 91.

Personal attitude in religion 134-5.
Phenomenal world 67 ff., 134 (¢f. Object).
Phenomenon 33 (¢f. rasya).

Philosophies, different schools of, ¢f. Schools.
Physioclogy 145 f.

Play, the world a 72, 109.

Pleasure 134 (¢f. sukha).

Potentiality, cf. sa@ra.

Power, cf. parasakti, sakti, siddhi.
Predestination 16.

Principle, cf. tattva.

Psycho-physical 31, 141.

RAIN-DROP simile 86.

Reabsorption of the world 15-16, 21, 47, 50 ff,, 54 ff., 57, 59, 63-9,
89 ff., 96 f., 131, 134, 135-6, 139 {cf. vimarsa, sashhara,
sasihyti).

Reality of the world 11, 19, 40 ff., 47-3, 51 ff., 71 ff,

Reason 21 (cf. citi).

Rebirth, ¢f. sasisara.

Recognition, ¢f. pratyabhijiia.

Renaissance, Indian 1, 2.

Roles of an actor simile 40 ff., 131.

Rope of brahman 149,

SALVATION 14, 15, 16, 33, 38, 40, 53, 62, 64-5, 71 ff., 74, 77 {.,
100, 103, 106, 107, 119, 121 f., 123, 126, 130, 133-7, 139
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. ahanta, Gtman ; Soul).

Self-conceit, ¢f. abhimana.

Self-determination 25 ff., 39, 44, 48.
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Sensation 107, 108, 114, 134,

Senses 78, 84, 132, 140.

Sense-objects, ¢f. Object.

Shadow simile 23.

Shadow-play 109.

Sheath, cf. kaficuka.

Shiva 11-12, 14-16, 19, 29, 30 ff., 39, 46, 50, 89 {f., 98 {f., 105, 110,
121, 152 (¢f. 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, 102, 136.

Soul 14, 78; different conceptions of 41 ff. (¢f. jiva, pasu, prana)

Sounds, cf. anacka ; Alphabet, Syllables.

Spark, divine, in man 43, 125 (cf. bindu).

Speech, ¢f. Word,

Spirit, the nature of God and Self 19, 46, 64, 71, 73 ff., 85 (cf. cit,
citi, citta, cetana).

Stabilitating of the world, ¢f. sthit:.

State, or condition, ¢f. avastha,.

Station, in Yoga 111.

Subject 57, 58, 60, 68, 90, 91, 95,/104-5, 106, 118, 134, 140 (cf.
grahaka, pramaty, bhava).

Subject-object relation 105, 110, 114, 133, (cf. Object-subject
relation).

Subjectivity 39 (cf. akanta).

Suchness 20 (cf. tattva).

Sun simile 67.

Syllables 15-16, 57-58, 82, 92, 137 (cf. Alphabet).

Symbolism 122,

TEACHER, necessary for comprehension 55-6, 99,
Textbooks, Indian 7, 8, 20, 100.

This 27, 88 (¢f. idanta).

Thought, cf. citta.
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Time, cf. kadla.

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 ; samavesa).
Universe, ¢f. World.

Unmanifest, cf. avyakta.

VoIp 30, 35, 37, 39, 41-2, 60, 123, 125 (cf. stunya).

\VAKING 131 (cf. Awakening).

\Vheel of fire simile 125.

Wil 25, 27, 91 ff,, 95, 96, 116, 119, 121 (cf. svatantrya).

Word 128 (cf. paravac, vac, sabdabraliman).

World 11, 12, 14, 24, 29, 30-32, 90, 115 ; different conception, of
4] ff.

World-reason, cf. citi.

YoaGa 16 (cf. yoga, yogin)
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